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Résumé

L'histoire de la piété Alévie est incarnée dans le grand corpus d'ceuvres connues sous le
titre de « la littérature Alevi-Bektachi », avec ses propres multitudes de genres, terminologie,
symbolisme et conventions esthétiques. Bien que trés peu étudiée et éditée, la formation de ce
corpus est en fait essentielle pour notre compréhension du développement de la tradition
religieuse vernaculaire en Anatolie. Notre connaissance des conceptions religieuses des
premiers musulmans d'Anatolie, encore a ses débuts, est centrée en grande partie sur la
production textuelle de I'élite urbaine. Des exceptions importantes a ce fait résident dans les
premiers textes de la piété derviche, qui présentent une gamme de dynamiques illustrant
comment les groupes religieux se sont formés et définis, en relation avec les roles sociaux des
groupes de derviches.

Ahmet T. Karamustafa définit les Abdalan-1 Riim comme un groupe de derviches de
tendances antinomiques affiliées de fagon ténue qui faisaient partie d'un nouveau mouvement
de renonciation apparu dans la période intermédiaire tardive (vers 600-900 / 1200-1500). Ce
mouvement de renoncement s'est développé en réaction a l'institutionnalisation du soufisme a
partir du 12° siécle, qui s’est accompagné d’un regard davantage séculier du soufisme, comme
en témoigne les réseaux de relations des soufis avec I'¢lite politique et culturelle au pouvoir.

Comme les Bektachis, les Abdals de Rum se distinguaient initialement des autres
groupes derviches d'Anatolie par un choix du turc vernaculaire comme véhicule d’expression
de leur littérature. Ce groupe est devenu plus identifiable par ses tenues et pratiques dans la
seconde moitié du 15° et la premiére moitié du 16° siécle et a progressivement été intégré a
I'ordre officiel Bektachi au 17° si¢cle. Les Abdals de Riim sont devenus I'un des constituants du
Bektachisme, si ce n’est son constituant principal. Comme les preuves le suggerent, avant le
16° siecle, les abdals étaient un groupe plus large et plus important que les Bektachis. D'autre
part, en dépit de la représentation de la littérature hérésiographique du 16° siécle et malgré la
rivalité entre abdals et bektasis dans certaines hagiographies, la différence entre ces groupes
n'était pas toujours claire. En fait, tous les derviches dont les travaux sont examinés dans cette
¢tude étaient affiliés aux deux groupes.

Depuis les années 1990, peut-Etre en parallele avec ce qu'on appelle le renouveau Alévi,
un grand nombre d'aspects de I'histoire Alévi-Bektachi ont été étudiés par des chercheurs. Un
aspect de cette histoire qui demeure dans I'ombre est celui de I'évolution historique des doctrines
Bektachi et Alévi. En raison du manque de focalisation sur les ceuvres des Bektachis et des
abdals primitifs, les descriptions de I'évolution de la doctrine Bektachi ont gardé une hypothése

fondamentale : I'adoption des croyances shi’ites par les Bektachis date du 16¢me siecle, et ce
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en raison de l'interpénétration avec les Kizilbas. La soi-disant « Shi'itisation » des Bektachis a
ainsi conduit a I’introduction des croyances shi’ites « extrémistes » et duodécimaines. Ma
recherche démontrera l'erreur présente dans ce calendrier, en établissant que les éléments du
Shi’isme «extrémiste» et du Shi’isme duodécimaine existaient en fait chez les abdals et les
Bektachis dés le 14° siécle.

Le travail développé ici constitue en une tentative d'étude du mouvement derviche des
Abdalan-1 Rum a travers des sources écrites directement par ces derviches, en se concentrant
exclusivement sur les aspects doctrinaux de leur pensée, ce qui n'a jamais pour I’heure été traité
en profondeur. Pour cela, mes sources sont les ceuvres littéraires des abdals, qui incluent les
mesnevis, les traités, les collections de poésie, les ceuvres épiques, les ceuvres en prose de
fiction. Les études historiographiques sur les mouvements de derviches anatoliens se sont
concentrées sur les documents officiels de I'ére ottomane, les hagiographies et les sources telles
que les dictionnaires biographiques, qui souvent disent peu sur de tels mouvements de derviche.
Malgré un certain niveau de problématisation, toutes ces sources ont été envisagées avant tout
comme des « documents », tandis que leurs aspects littéraires et doctrinaux ont été considérés
comme secondaires.

L'objectif de cette étude est de combler 1'écart créé par les différentes priorités de
diverses disciplines, en combinant les perspectives historiques, doctrinales et littéraires. Une
telle approche méthodologique pose des questions de premier plan telles que le choix du genre,
le public visé et la relation organique entre les dispositifs littéraires et les compréhensions
doctrinales. En raison du manque d'études approfondies antérieures sur les ceuvres des abdals
et bektasis, j'ai d0i remonter aux origines: le premier abdal et bektdasi a produire des ceuvres
littéraires majeures, Kaygusuz Abdal.

Kaygusuz Abdal, qui est un saint toujours vénéré de I’Alévisme, a vécu dans la
deuxieme moitié du 14e siecle et la premiere moitié du 15e siecle. 1l était le représentant plus
célebre et plus prolifique des Abdalan-1 Riim. Ses ceuvres ont joué un role clé dans la formation
du genre ultérieurement appelé «la littérature Alévi-Bektachi ». En effet, Abdiilbaki
Golpinarli, le fameux savant turc I’appelle a juste titre « le fondateur de la littérature Alévi-
Bektachi ». La position sacrée accordé a Kaygusuz Abdal dans la tradition Alévi-Bektachi, la
quantité d'écriture qu'il a produite, et I'influence qu'il avait sur ses successeurs indiquent que
nous avons affaire a une figure historique majeure.

Plusieurs points de référence nous aident a contextualiser I'importance de Kaygusuz
Abdal pour I'histoire Bektachi. Non seulement il était le premier abdal a écrire abondamment,
il était aussi le premier derviche connu a se qualifier de Bektachi dans son ceuvre. Nous pouvons
lier Kaygusuz Abdal a Hac1 Bektas (m. vers 669 / 1270-71) a travers son maitre Abdal Musa,
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qui fut ’adepte de Hatiin Ana (ou Kadincik Ana), la fille spirituelle de Haci Bektas. Abdal
Misa est également connu pour sa participation a la conquéte de Brusa qui, selon la légende,
l'attache a la Bektachisation des Janissaires. Selon la tradition Bektachi, Kaygusuz Abdal a
initié l'utilisation du couvre-chef QalandarT a douze plis. Kaygusuz et son maitre sont titulaires
des noms de deux des douze siéges cérémoniels en peau de mouton (piist) dans le meydan (salle
de cérémonie) Bektachi, les reliant aux devoirs de nakib (registraire, assistant du maitre) et
ayakg: (gardien des chaussures, en charge des taches domestiques telles que le nettoyage) dans
la cérémonie Bektachi (cem ‘). Le couvent de Kaygusuz en Egypte, qui perdura jusqu'en 1965,
était I'un des quatre couvents des Bektachis détenant le rang de khalifa.

Les déclarations de Kaygusuz Abdal sur sa préférence de la langue turque ainsi que ses
opinions antinomiques du soufisme traditionnel le placent directement au cceur des
mouvements des derviches renongants d’Asie Mineure. Les ouvrages de Kaygusuz Abdal
constituent notre premier témoignage des doctrines des Bektachis et des Abdalan-1 Riam, a
I’exception des Makalat attribués a Haci1 Bektas. Ils éclairent ainsi une variété de questions
concernant la formation du Bektachisme, telles que 1'évolution de la doctrine de “All, de la
doctrine des Quatre Portes (dort kapt) et d'autres éléments, la nature et la durée de I'influence
HurifT et les enseignements qui marquent la continuité et la différence des doctrines primitives
avec le Bektachisme institutionnalisé et la pensée abdal des derniers siécles.

Les ouvrages de Kaygusuz consistent en : plus de 530 poémes, trois mesnevis longs,
trois mesnevis courts, un livre de poésie (Giilistan), trois ceuvres en prose (Delil-i budala, Kitab-
1 Maglata, et Viicid-name), deux ceuvres en vers et prose (Dil-giisa et Seray-name). lls
contiennent les premieres références aux €éléments doctrinaux d’origine shi‘ite constitutifs du
Bektachisme et de 1’Alévisme, a I’instar de la vénération de ‘Ali, des douze imams, des ahl al-
bayt, la doctrine de Muhammad-Alj, traités dans leurs aspects doctrinaux ainsi que ritualistes.
Ensemble, ces références doctrinales sont les tout premiers dans 'histoire Alévi-Bektachi et
¢tablissent Kaygusuz Abdal comme une figure fondamentale pour le Bektachisme et
I'Alévisme.

La premicere partie de cette étude est consacrée en grande partie a I'étude des ouvrages
de Kaygusuz Abdal, a l'exception du chapitre trois, qui traite également de Yinus Emre, et du
chapitre quatre qui traite des doctrines religieuses des abdals qui suivent Kaygusuz. Dans le
premier chapitre, j’instaure une méthodologie spécifique pour 1'évaluation des ceuvres de
Kaygusuz Abdal, en mettant 1'accent sur la doctrine des Quatre Portes (dort kapi). Celle-ci est
une doctrine essentielle du Bektachisme et de I’ Alévisme, élaborée pour la premiere fois dans
les Makalat. La doctrine des Quatre Portes fournit une structure d’ensemble pour les différentes

étapes de la voie spirituelle. Les Portes sont classées par rapport au niveau de connaissance et
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de perfection, comme celles de la Loi (seri‘at), la Voie (tarikat), la Vérité (hakikat) et la
Connaissance (ma ‘rifet). Je montre que les enseignements de Kaygusuz Abdal changent de
contenu et de vocabulaire selon le niveau spirituel de son public, dont la hiérarchie est établie
selon la doctrine des Quatre Portes. Les changements fréquents dans le public créent un ceuvre
a plusieurs perspectives qui parle a tous les niveaux spirituels simultanément. Je relie cette
qualité des ceuvres de Kaygusuz a sa personnalité sociale et montre comment il adopte
différentes positions vis-a-vis de la société, afin de nier l'existence d'une identité sociale
singuliere.

L'identification du public auquel chaque texte ou chaque passage est adressé nous
permet de systématiser le corpus pluriel et non organisé des enseignements de Kaygusuz Abdal.
Cela permet a la fois de lire avec précision les changements doctrinaux de Kaygusuz. Les
enseignements de Kaygusuz peuvent étre catégorisés selon quatre niveaux hiérarchiques,
dirigés vers trois types de public : 'adhérent laic, le novice et 'adepte. Cette catégorisation nous
rappelle qu'il n'est pas dans l'intérét de 1'enseignant spirituel antinomien de renoncer a I'adhérent
laic ; le pir doit plutdt attirer les ‘avamm, les laics représentatifs de la société en général, et
peut-étre méme les persuader d'entrer dans le chemin. C'est cette dynamique qui exige que
Kaygusuz Abdal déplace sa position sociale selon le segment de la société avec lequel il
souhaite interagir.

Aussi secs et didactiques qu'ils soient, les enseignements moraux orthodoxes occupent
cependant la plus grande partie du corpus de Kaygusuz Abdal. Ce n'est que lorsque nous nous
interrogeons sur le «pourquoi» et «pour qui» que nous commengons a comprendre pourquoi
son humour profond et ses interprétations doctrinales uniques, qui sont facilement visibles dans
ses poémes individuels et le Kitab-1 Maglata, ne tiennent pas davantage de place dans son
corpus. A cet égard, la hiérarchie des Quatre Portes incarnée dans la langue de Kaygusuz nous
offre un moyen de classer ses enseignements et de déterminer 1'audience ciblée de chacun. Le
décalage qui en résulte entre certains enseignements, tels que ceux concernant 1’au-dela et la
divinité de “Ali, devrait donc étre examiné dans son contexte social. Dans ce sens, Nous pouvons
interpréter la coexistence de couches différentes dans les enseignements de Kaygusuz Abdal,
en plus de ses différentes tendances sociales, en tant qu'un jeu entre ce qui est acceptable et ce
qui ne l'est pas, entre ce qu'est « l'orthodoxie » et la « hétérodoxie », ou Kaygusuz joue et
redéfinit les limites de chacun.

Dans le deuxieéme chapitre, je meéne une évaluation approfondie de la doctrine religieuse
de Kaygusuz Abdal en m'appuyant sur toutes ses ceuvres, y COmpris un manuscrit ancien jusque
la inconnu contenant sa collection de poésie la plus compléte. J'analyse les ceuvres de Kaygusuz
par deux voies majeures: 1) La relation entre I'immanence et la transcendance de Dieu et
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comment ces deux aspects se manifestent par rapport au niveau d'enseignement (la Porte
spirituelle). 2) La relation entre 1'ésotérique (barin) et l'exotérique (zahir) et les changements
dans cette relation par rapport aux Portes.

Dans ses fréquentes adresses a ses publics de différents niveaux spirituels, Kaygusuz ne
nous permet jamais de perdre de vue que le but de ses écrits est 1'éducation du disciple. Pourtant,
a maintes reprises, le mot « doctrine » nous trompe dans 1'explication de ses écrits qui racontent
son expérience personnelle intime de la sainteté de maniére aussi visionnaire que Rizbihan
Bagq]li. Bien qu'il se réfere parfois au pdle (kutb), on a généralement 1'impression que Kaygusuz
ne croit pas a l'existence d'une hiérarchie parmi ceux qui ont atteint la perfection. Les saints et
les prophéetes sont tout simplement des manifestations de l'essence Muhammadienne, qui est a
chaque instant le seul véritable acteur. Pour Kaygusuz, la réalisation de cette vérité est la méme
que la réanimation de sa mémoire, la mémoire du temps de 1'unité ou l'existence n'était pas
masquée par une dimension exotérique.

En effet, Kaygusuz ne tente pas d'historiser son ceuvre. Il ne se référe pas aux saints
musulmans le précédant, il cite rarement le Coran et les hadiths, il ne montre aucun respect pour
l'ordre historique des prophétes qui ne sont pas distinctifs ontologiquement des personnages de
fiction comme Majniin et Rustam. Pour lui, le temps et 1'espace ne sont que des concepts
appartenant a des étres créés, et dont il s’est libéré. Il obtient sa connaissance directement de la
source, ce qui correspond a son propre individu.

Pour Kaygusuz Abdal, la sainteté n'est pas la proximité de Dieu telle qu'elle est comprise
par I'école Akbarienne. La proximité implique néanmoins une hiérarchisation des niveaux de
sainteté. La sainteté n'est pas non plus définie par la manifestation de I'lmam au cceur de son
dévot, ce qui impliquerait une hiérarchie ontologique entre les deux titulaires de la walaya. Bien
que Kaygusuz soit constamment préoccupé par l'apocalypse comme il se manifeste dans le
monde exotérique et au coeur du saint, il se référe au Mahdi uniquement quand il veut signifier
que le Mahdi n'est que le derviche lui-méme. Encore une fois, le moi est le seul sauveur et le
seul maitre spirituel du saint.

D'autre part, nous devons admettre que, a un certain niveau, le Kitab-1 Maglata rompt
avec cette perspective générale, car dans cet ouvrage, ‘All apparait (a la fois) comme le guide
intérieur du derviche et le zat (le soi / I’essence) de Dieu. Nous pourrions donc parler d'une
influence « extrémiste » (ghulat) sur la doctrine de Kaygusuz, bien que cela ne s'étende pas a
toutes ses ceuvres.

Cela dit, méme le Kitab-1 Maglata corrobore totalement le mépris total de Kaygusuz
Abdal pour tous les intermédiaires entre lui et Dieu. Dans cette optique, son écriture a plusieurs

perspectives qui se déplace librement entre différentes positions doctrinales peut aussi étre lue
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comme un commentaire sur la nature de la révélation, qu'il estime €tre au-dela de toute sorte
d'ordre conféré par le temps et l'espace. Lorsqu'il est considéré parallelement avec ses
proclamations fréquentes affirmant I’assimilation de sa parole a celle de Dieu, on pourrait dire
que Kaygusuz a cherché a imiter la structure méme du Coran, avec ses multiples voix et ses
significations juxtaposées. Cela devient plus explicite dans le troisieme chapitre, lorsque
j’étudie les paroles paradoxales de Kaygusuz Abdal et les confronte a I’indéniable influence de
celles de Yunus Emre.

Le langage de Kaygusuz est un exemple remarquable de la futilit¢ de maintenir une
division stricte entre I'islam des savants et I’islam populaire, définis par des pratiques visibles.
Comme le montre le chapitre suivant, Kaygusuz était 'un de ces mystiques qui ont fait le plus
grand effort possible pour se dissocier de toute affiliation a la haute culture.

Dans le troisieme chapitre, j'étudie le rapport entre le choix d’écrire en turc vernaculaire
et le contexte social, en particulier la facon dont le milicu derviche se situe vis-a-vis les
représentants officiels de la religion. J'utilise ici comme point de départ la formation de la
sathiyye turque, créée par Yinus Emre (m. 720/1320-21) et poursuivie par Kaygusuz Abdal. Je
lis la sathiyye turque comme un moyen de transition entre le genre de shazk dans le Soufisme
classique et les genres de la littérature orale, tels que le tekerleme (énigme humoristique) et le
masal (conte populaire). Je soutiens que ce genre reformulait les connaissances soufies dans un
langage et une expérience populaires dans lesquels ceux qui n'avaient pas d'éducation islamique
pouvaient néanmoins participer. Dans le méme temps, ce genre excluait les représentants de
l'islam exotérique en raison de son contenu expérientiel. En conséquence, il créait une limite
entre son public et les représentants officiels de 1'islam, empéchant ainsi les accusations de ces
derniers d'avoir I’effet désiré sur le public. Ceci permettait 1’acceptation de la prétention des
auteurs a la sainteté.

Avec des figures comme Sultan Valad (m. 712/1312), ‘Asik Pasa (m. 733/1332) et
Giilsehr1 (m. apres 717/1317), Yinus Emre appartient a la toute premiere génération d'auteurs
connus pour avoir écrit en turc occidental, dont les exemples €crits ne peuvent remonter qu'a la
fin du 13° / début du 14° si¢cle. Yunus Emre est le véritable ancétre de la poésie mystique et
lyrique en turc anatolienne. Malgré son caractere unique, la poésie de Kaygusuz a été fortement
influencée par celle de Yunus Emre, a la fois dans son contenu et sa langue. Dans un de ses
poemes, Kaygusuz exprime ouvertement cette influence et son effort pour trouver sa propre
voix: « Ben kendii soziim soyleyem si ‘r-i Yiinusi terk idem [Je dois parler ma propre parole; Je
dois arréter d'imiter la poésie de Yunus]. »

J'analyse la poésie des deux mystiques, en particulier leurs sarhiyyes, a partir de

plusieurs angles complémentaires : Tout d'abord, j'examine comment cette poésie est utilisée
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pour créer une délimitation entre 1'¢élite religieuse et le milieu derviche, ce dernier s'étendant au
peuple. Deuxiémement, j'é¢tudie le role que cette délimitation joue dans la création d'un genre
littéraire. Pour cela, je me concentre sur la création du genre de la sathiyye turque — différente
du shaz/ classique - de Yanus Emre et de son successeur Kaygusuz Abdal. Je montre comment
le genre comble I'écart entre les concepts soufis classiques et les genres de la littérature
folklorique (orale a cette époque). Je démontre que la fabrication des limites et le transfert
culturel et religieux sont des aspects complémentaires de la méme dynamique, qui sont mis en
¢vidence en fonction du contexte. Mon objectif plus large est d'offrir une approche
multidimensionnelle basée sur le contexte qui permettra de mieux appréhender le role de la
piété derviche dans la formation des croyances et des pratiques Alévi-Bektachi. Celle-ci
¢clairera aussi la dynamique de 1'émergence d'une tradition religieuse vernaculaire, dans
I’exemple du domaine littéraire turc d'Anatolie.

La vision des groupes de derviches en tant que porteurs de I'islam dans I'environnement
«rural » de I'Anatolie et parmi les tribus turkménes en particulier, mise en avant par Fuad
Kopriili et développé par ses successeurs, connait plusieurs lacunes : cet auteur a établi une
dichotomie stricte entre les modes de piété urbains et ruraux, malgré les preuves du contraire ;
il a décrit la piété derviche comme une représentation inadéquate de 1'islam, un syncrétisme
fondé principalement sur les croyances pré-islamiques, bien que la production textuelle des
mémes groupes de derviches ne présentait aucun signe de croyance pré-islamique. Les poétes
derviches ont écrit en turc simple, non parce qu'ils manquaient du type d'éducation qui leur
permettrait d'utiliser des mots persans et arabes, mais parce que leur relation avec leur public
l'exigeait. Cette relation les a également amenés a participer a un repositionnement de leur
connaissance et de leur expérience religieuse dans le contexte de la tradition populaire qui les
entourait. Cela a été rendu possible par une fusion des genres et des concepts de la littérature
soufie classique avec ceux de la tradition folklorique. Une langue vernaculaire de I'islam a donc
été formée non seulement comme un simple acte de traduction d'une langue a l'autre, mais
comme un transfert d'une forme de connaissance mystique et d'expérience dans ses paralleles
les plus proches du domaine folklorique.

En outre, le paradigme de Kopriilii oubliait une dynamique principale : les limites qu'il
percevait entre les compréhensions 1égalistes et mystiques de 1'islam en Anatolie n'étaient ni
territoriales ni essentielles. Elles ont été continuellement mises en ceuvre par des acteurs des
deux cotés, ouverts aux changements en fonction du contexte immédiat. En ce sens, les premiers
exemples de la sarhiyye turque montrent que le transfert de la connaissance soufie dans le
domaine de la littérature populaire a également formé et réalisé une fronticre : il a permis au

peuple de participer a une sorte d'expérience mystique dont les autorités islamiques étaient
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exclues de facto. Cette interaction dynamique de l'inclusion et de 1'exclusion était au coeur de
I'émergence du domaine turco-islamique, ainsi que le fondement poétique de ce qui deviendra
plus tard la littérature Alévi-Bektachi.

Le quatriéme chapitre est une analyse doctrinale des ceuvres de quatre abdals allant du
début du 15° au début du 17° siécle : Le Divan de Sadik Abdal (fin du 14° et 15°siécles) ; le
Fazilet-name de Yemint (m. aprés 925/1519), le Deh Murg de Semst (m. apres 919/1513), et le
Risale et le Divan de Virani (fin du 16° et début du 17° siécle). Ce chapitre montre
I'hétérogénéité colorée des positions doctrinales des abdals, dont le systéme d'affiliation libre a
permis une diversité de doctrines et de pratiques. Bien sir, une autre raison de la diversité
donnée est l'influence du genre et du public, ce qui nous rappelle I'importance de tenir compte
d'une évaluation littéraire lors de la détermination du contenu doctrinal.

Notre ¢tude approfondie des ceuvres de Kaygusuz Abdal nous a montré que dans le
milieu vernaculaire de la tradition abdal, la forme et I'auditoire sont essentiels a 1'établissement
du contenu. Ainsi, en tant qu'étudiants de religion, nous devons coupler notre approche
historique avec une compréhension littéraire. Le genre n'est pas simplement une coquille vide
que l'auteur remplit de sa pensée. En instituant ou en rompant la convention, en établissant un
type d'audience, le genre crée du contenu.

Mon choix des travaux susmentionnés résulte de la disponibilité de leurs éditions, de la
taille des ceuvres qui fournissaient une quantité suffisante de matériel a étudier, de leur public
et de leurs périodes. Une étude comparative de ces textes, étant la premicre de son genre pour
le milieu abdal, nous confronte avant tout a la grande hétérogénéité des doctrines religicuses
de ce milieu. La déification de "Alt b. Abi Talib dans un texte peut €tre remplacée par
|'établissement du rang supérieur de Muhammad dans un autre. L'importance accordée aux
miracles dans certains textes peut étre complétement ignorée dans d'autres.

Certaines de ces différences résultent du public et du genre sélectionnés. Le Divan de
Sadik Abdal consiste principalement en poésies didactiques enseignant aux adhérents laics et
aux novices les piliers du chemin Bektachi. Ainsi, bien qu'il ne soit pas destiné a ceux qui sont
dans le rang spirituel le plus élevé, il ne parle pas a la société en général, mais plutdt a ceux qui
ont une relation avec le milieu Bektachi. D’autre part, le Fazilet-name de Yemini est une ceuvre
épique écrite pour le grand public : les guerriers saints et ceux qui aiment la famille du Prophéte.
Le Deh Murg de Semsi est un ouvrage de littérature classique consacré a un sultan ce qui
conduit nécessairement 1’auteur a adopter des propos mesurés et prudents. Le Risale de Virani
Abdal est un traité didactique écrit pour le voyageur. Son Divan est un témoignage intime du

voyage spirituel de Virani qu'il partage avec ceux d'un rang spirituel aussi élevé. La différence



entre le Divan de Virani et son Risale montre alors peut-étre par-dessus tout I'importance du
genre dans I'établissement des points de doctrine.

Face a son corpus divergent et riche, les intentions de ce chapitre restent néanmoins
humbles: il vise a n’étre qu’un échantillon des perspectives doctrinales et sociales circulant
dans le milieu abdal de la fin du 14° au début du 17°siecle. En plus d'un certain nombre d'autres
textes qui attendent d'étre étudiés, le grand corpus de poeémes individuels d'auteurs avec
I'appartenance abdal ou Bektachi dans des collections de poésie reste pratiquement intact. Pour
cette raison, je ne vise pas a parvenir a une conclusion définitive sur 1'évolution de la pensée et
de la pratique abdal, bien que certaines de mes conclusions préliminaires a cet égard seront
expliquées ici.

Je souhaite me concentrer ici sur les points de différence et de continuité entre les textes
qui permettront une évaluation de I'évolution doctrinale de la pensée abdal. Pour commencer,
Le Divan de Sadik Abdal met I’accent sur la sainteté et désigne ‘Ali b. Abi Talib comme le
visage de Dieu et la dimension ésotérique de tous les saints, tout en écartant des références
spécifiques @ Muhammad ou des doctrines qui lui sont liées. D’autre part, le Fazilet-name de
Yemini dépeint ‘Ali comme un héros épique et souligne son role de vecteur de I’islam.
L’ouvrage établit la supériorit¢ de Muhammad sur “All a plusieurs reprises, tout en se
concentrant sur leur unité essentielle. Alors que le traitement de YeminT sur la nubuwwa et la
walaya montre l'influence shi’ite, des éléments tels que I'admiration de “Alf par les trois califes
suggerent que Yemini cherchait aussi un terrain d'entente avec le public sunnite.

Yemini mentionne les pratiques abdal de rasage de tous les poils du visage, de
l'ascétisme extréme et de voyage. Ses références a la fraternité religieuse (musahiblik) indiquent
que cette importante institution Alévi existait au début du 16° siecle. Alors que le Divan de
Sadik Abdal ne fait aucune référence aux concepts du tawalla et du tabarra, ces concepts sont
répandus dans le texte de Yemini. Compte tenu de I'absence de ces notions dans les textes de
Kaygusuz Abdal, nous pouvons affirmer que ces concepts ne sont pas venus au centre de la
doctrine abdal avant la fin du 15° siécle. Sadik Abdal et Yemini critiquent tous les deux
I'hypocrisie des savants religieux, soufis et ascétiques. Cela semble donc étre une tendance
commune qui s'est créée des le début, ainsi que le suggere le troisiéme chapitre. Ni Sadik Abdal
ni Yemini n’évoquent la possibilité d'une union avec l'essence de Dieu, ce qui était pourtant un
aspect répandu dans I’ceuvre de Kaygusuz. Cet aspect de la pensée de Kaygusuz devrait
probablement étre considéré comme original.

Le Deh Murg de Semsi dépeint les abdals comme I'un des nombreux groupes. Les
¢éléments abdals illustrés dans son ouvrage sont donc les traits qui correspondent a l'image
publique des abdals et pas nécessairement les vues de Semsi en tant qu’abdal. Comme c'était
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le cas pour Sadik Abdal, dans 1’ouvrage de Semsi, abdal et bektasi constituent la méme
catégorie. Les abdals sont des adeptes de “Ali b. Abi Talib, Imam Husayn, et du Mahdi. Ils
pratiquent le tawalld et le tabarra. 1ls pleurent pendant Ashiira’. Ils consomment du cannabis
et de I'alcool, ignorent les devoirs religieux et considérent ce monde comme le seul lieu de salut.
Ces caractéristiques rappellent 1'auto-représentation de Kaygusuz Abdal. Comme c'était le cas
pour Kaygusuz Abdal, les abdals du début du 16° si¢cle étaient également attaqués pour leurs
croyances et leurs pratiques considérées comme des innovations.

Virani était a la fois abdal et bektagi. 11 différe de ses prédécesseurs par son affiliation
Huriifi. L’ceuvre de Virani nous offre de nombreux détails sur les pratiques des abdals. A la fin
du 16° siécle et au début du 17° siécle, les abdals continuaient a consommer du cannabis et de
l'alcool, a pratiquer les quatre coups et a vénérer les descendants de “Alf. Ils n'accumulaient pas
de richesse. Leur panoplie comprenait des casquettes, des ceintures, des haches et des lames,
que complétaient les capes et les peaux d'animaux portés depuis le temps de Kaygusuz. Comme
ses prédécesseurs, Virani critique les hypocrites soufis, ascétiques et religieux. Il met également
I'accent sur I'importance de lI'abandon du monde. D'autre part, on ne peut pas dire qu'il ignore
completement la shari ‘a, car il fait de nombreuses références a la priere quotidienne et au jeline.

Virani est le seul des quatre auteurs a traiter la doctrine des Quatre Portes. Son traitement
montre l'influence de Haci Bektas et Kaygusuz Abdal. Tandis que le Risale de Virani exprime
l'unité de la prophétie et de la sainteté par I'unité de Muhammad et “Al1, le Divan est largement
consacré a la vénération de ‘Al1, dont la déification a atteint un degré imprévisible a la lecture
des auteurs précédents.

Comme nous l'avons déja mentionné, notre discussion dans ce chapitre démontre
I'hétérogénéité du mouvement abdal qui, en raison de sa structure d'appartenance lache, a laissé
plus de place a I'expression individuelle du tempérament et de la croyance. Cette diversité est
également le résultat de la vaste gamme d'outils et de genres littéraires a la disposition des
membres du mouvement, en fonction de leurs éducations, de leurs milieux sociaux, de leurs
publics sélectionnés et de leurs tempéraments. En outre, nos quatre auteurs nous montrent que
la cohabitation des mouvements abdal et bektast n'était pas un épiphénomene spécifique a
Kaygusuz Abdal, mais un caractére répandu dans l'histoire abdal, jusqu'a la dissolution
compléte du mouvement abdal dans le Bektachisme.

Pour ma recherche, dans la premiére partie, j’utilise une combinaison de textes édités et
non édités, en m'appuyant presque exclusivement sur des sources primaires. Etant donné que la
majeure partie du matériel fait 'objet d'une analyse approfondie pour la premicre fois, je
compléterai ma lecture rapprochée des textes par des citations fréquentes, en essayant ainsi

d'établir un équilibre entre une vision de lI'ensemble et une précision détaillée.
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Tout en espérant étre un point de départ important, I'é¢tude donnée ne prétend pas étre
un compte-rendu exhaustif des doctrines des Abdalan-1 Rim. Un travail aussi étendu ne peut
étre réalis¢ qu'une fois que tous les travaux existants des abdals ont été édités et étudiés en
profondeur. Néanmoins, j'espere présenter ici une méthodologie pour une telle enquéte, qui vise
a unir ce que les abdals disent dans leurs travaux en intégrant le « comment » et le « pourquoi ».
Ces questionnements sont profondément liés et ne peuvent trouver de réponse que par une
unification des approches historiques, doctrinales, philologiques et littéraires.

La deuxiéme partiec de ma thése est consacrée a 1’édition critique, la traduction et le
commentaire de I’ouvrage plus fascinant de Kaygusuz Abdal : le Kitab-1 Maglata. Le Kitab-1
Maglata est un texte en prose écrit a la troisiéme personne qui raconte le teferriic (voyage) d’un
derviche qui se trouve tout seul au désert. Lors de son voyage, il rencontre plusieurs
personnages bibliques et apres chaque épisode, il se trouve encore une fois tout seul dans un
désert, se rendant compte qu’il révait. Ainsi fait-il le va-et-vient entre 1’état d’éveil et I’état de
réve. Dans ses réves, il combat Satan a c6té des prophétes bibliques, sauve les prophétes,
rencontre Muhammad et ‘All, et participe au banquet au paradis. Dans son état d’éveil, il
comprend que toute la réalité fait partie de son propre corps et qu’il n’existe que lui. Cette
découverte est exprimée en couplets.

Le Kitab-1 Maglata est le seul texte de Kaygusuz Abdal ou il élabore théoriquement des
¢léments d’origine shi‘ite, tels que la dualité entre Muhammad et “Ali, exprimé en tant que
prophétie / sainteté (niibiivvet | velayet), intellect / aptitude a I’amour (‘akl / 15k), exotérique /
ésotérique. ‘All est I'Imam par excellence et le derviche voit “Alf cligner des yeux derriére les
yeux des personnages bibliques. Ainsi “Alf fait un signe au derviche qui indique qu’il est en
effet ’'Homme Parfait, 1’archétype de tous les hommes parfaits, et aussi qu’il est le guide
intérieur du derviche. Un niveau plus profond de I'ccuvre révéle ‘Ali comme ['auto-
manifestation de Dieu.

La plupart de ces éléments doctrinaux seront €laborés dans les deux premiers chapitres
de la these. D’autre part, le commentaire est consacré a deux ¢éléments essentiels pour notre
compréhension du Kitab-1 Maglata : 1’'idée que I’auteur se fait de Satan et la notion du réve.
Tout en étant en dialogue avec la tradition soufie en la subvertissant en méme temps, Kaygusuz
joue constamment avec les notions des réves véridiques et mensongers.

Le Kitab-1 Maglata peut étre qualifié¢ de point culminant de I’ceuvre de Kaygusuz Abdal.
C'est pourquoi plusieurs des sujets abordés dans ce commentaire évoluent parallélement et
complétent les discussions dans les chapitres précédents. Dans cet ouvrage, Kaygusuz Abdal
nous offre deux modes d'interprétation majeurs. L'un d'entre eux constitue I'aspect doctrinal de

sa pensée, tandis que l'autre présente les caractéristiques d'un commentaire social. Ces deux
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modes sont profondément li€s, a travers les critiques de Kaygusuz Abdal sur les vues courantes
sur les réves, le chemin vers la perfection et les notions concernant Satan, entre autres.
Kaygusuz crée également un équilibre complexe entre les aspects intellectuels et les aspects
expérientiels de son texte, combinant ainsi plusieurs des sujets doctrinaux traités au deuxi¢me
chapitre avec les caractéristiques expérimentales de la sarhiyye étudiées dans le troisiéme
chapitre.

Le commentaire envisage une lecture approfondie qui nous permettra d'évaluer les
caractéristiques structurelles et littéraires du Kitab-1 Maglata conjointement a son
positionnement social et doctrinal. Je commence par une discussion sur la fagon dont Kaygusuz
joue avec les notions islamiques de réves envoyés par Dieu et de réves sataniques. Je démontre
comment il renverse les notions de réves communément acceptées afin de créer l'aspect
expérientiel de son récit tout en fournissant un commentaire social. Ce dernier est
particulierement prononcé dans la représentation que Kaygusuz dresse des érudits religieux,
des asceétes et des soufis. J'étudie la représentation de Satan dans le Kitab-1 Maglata et comment
cela se rapporte aux notions d’ego (nefs) et de perfection de Kaygusuz. J'examine la relation
entre les aspects formels du texte et la construction des états de réve et d'éveil auxquels son
protagoniste participe. Je montre que tout au long du texte, le protagoniste oscille entre le réve
et I'éveil, la prose et la poésie, la peur et la certitude, ainsi que l'ignorance et la connaissance,
tandis que pour chacune de ces paires, les deux poles opposés fusionnent au fur et a mesure que
le texte progresse.

J’enquéte ensuite sur plusieurs aspects doctrinaux du texte, qui reflétent de pres les
sujets abordés dans le deuxiéme chapitre. Ces discussions se concentrent sur les concepts de
perfection et d'immanence, les représentations de Muhammad et “Alf, les notions de prééternité
et d’au-dela, les représentations des voyages spirituels, la relation entre le microcosme et le
macrocosme, et enfin le concept d'imagination. Je conclus le commentaire avec une discussion
sur le langage symbolique de I’ouvrage, en mettant 1'accent sur la fagon dont il reproduit
plusieurs des aspects de la sathiyye turque abordée dans le troisiéme chapitre.

Le Kitab-1 Maglata est un texte unique dans sa relation avec la littérature classique sur
les réves, a laquelle il se confronte vivement. L’ouvrage nie avec véhémence certains aspects
de cette littérature, tout en respectant fidélement les autres. Cette dualité sert & créer une
ambiguité de sens, utilisée comme un outil a la fois littéraire et doctrinal. Kaygusuz empéche
son lecteur de s'appuyer sur les normes sociales établies pour décider du niveau spirituel de son
protagoniste. En tant que tel, la formation du jugement est continuellement reportée. A sa place,
la certitude émerge lentement car le lecteur abandonne progressivement l'interrogation du récit
et s'ouvre a l'expérience de la vérité qu'il transmet.
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Kaygusuz représente la perfection comme une bataille sans fin avec son ego, au cours
de laquelle son vrai soi est révélé comme étant ontologiquement identique a l'essence de
Muhammad. Il dépeint cette révélation comme un retour au moment prééternel de 1'unité avec
Dieu, qui est le méme que 1'unité dans 1’au-dela. Le retour a Dieu est un voyage spirituel rendu
possible par le dévoilement de la mémoire de I'union. Dans ce dévoilement, Dieu se révéle étre
identique a “AlL

La dualité entre le réve et I'éveil, la multiplicité et I'unité, I'ignorance et la connaissance
expérientielle se refléte sous la forme du texte qui oscille entre des visions de réve souvent
confus racontées en prose et des déclarations de I'unité exprimées par la poésie. A mesure que
le texte progresse, les deux réalités opposées commencent a fusionner en conduisant a
l'expression parfaite de leur unité: un pauvre derviche qui se trouve au coin d'un four a bain.

Pour conclure, cette étude vise a étre une analyse herméneutique des ouvrages de
Kaygusuz Abdal et des abdals qui 1'ont suivi. Elle a l'intention de prendre en compte le rdle du
contexte social dans le contenu de cette littérature. Elle met en évidence les conventions de
genre, les outils littéraires et les différentes traditions disponibles pour les auteurs, qui sont tous
liés a la sélection de la langue vernaculaire turque comme moyen. Elle tente donc de combler
une lacune importante dans notre compréhension de I'histoire des groupes derviches en

Anatolie, ainsi que I'histoire de la formation du Bektachisme et de I'Alévisme.

XV



Acknowledgements

| would like to begin by thanking Mohammad Ali Amir-Moezzi for his unfailing
support as director throughout the years, for directing me towards the critical edition and
commentary of the Kitab-1 Maglata and proposing the two-part plan for my thesis. | would
also like to thank Ahmet T. Karamustafa for his invaluable aid as the second unofficial
director and the many skype sessions in which he provided me with important advice. His
works and support have been the primary catalyst in the accomplishment of this project. |
would like to thank Nathalie Clayer and Ahmet Karamustafa for their supportive reports and
the other members of the jury, Pierre Lory, Eric Geoffroy and Thierry Zarcone, for the time
they took to read and evaluate my dissertation. | would like to thank all the members of the
jury for their positive and highly informative comments, which will serve me greatly in the
revision of this dissertation in the form of a book.

I would like to thank my good friend Frantz Chaigne for his invaluable help
throughout the years, ranging from a close reading of my work in French to the procurement
of secondary sources from libraries in France. I would like to thank my friends Ekin Akalin
and Alexandre Quach for their priceless aid during the application process and their strong
support at the time of the defense. | would like to thank Paul Ballanfat for his strong
assistance during the early phases of my dissertation.

| would like to thank Andrew Peacock, my project coordinator on the ERC funded
research project “The Islamisation of Anatolia, c. 1100-1500,” where I worked as a research
fellow for two years. My work in this project, which included extensive manuscript research
and the writing of short encyclopedic articles (templates) for over sixty authors, gave me an
invaluable background on the time period and social context of my dissertation. | would like
to thank my fellow colleague on the project, Sara Nur Yildiz, for her extraordinary help in
editing one of my articles, which served as a basis for the first chapter of my dissertation. |
would like to thank both Andrew and Sara for their valuable feedback on Chapter 2.

The critical edition of the Kitab-1 Maglata, due to the work’s vernacular nature and the
difficult traits of its numerous manuscripts, led me to consult several experts in the field on
numerous occasions. I would like to thank my beloved professor Giinay Kut for her help in
establishing the stemma of the manuscripts, which contained unforeseen new challenges. I
would also like to thank her for her help in clarifying certain questions | had regarding the
edition. My fellow colleague during my time at Istanbul Medeniyet University, Ahmet Sefik
Senlik, was an extraordinary help to me in clarifying the readings and meanings of several
archaic words and phrases, which resulted from the specific vernacular quality of the Old

XVI



Anatolian Turkish at hand. I thank him wholeheartedly for his assistance and extraordinary
expertise. In the same vein, I would also like to thank Elif Namoglu, Sadik Yazar, and Emine
Yeniterzi for their help with certain problems | had regarding the edition. | would like to
thank Mehmet Olmez for clarifiying for me a possible similarity between certain traits of the
text and Eastern Turkish. I would like to thank Hatice Karagdz from the Siileymaniye Library
for her help in examining the manuscripts at the library for their description.

For the last three years of my PhD, | taught part-time at the Department of Turkish
Language and Literature. The five courses which | taught at the department, which included
Ottoman Turkish, Sufism, and Folk Literature, all benefited my dissertation process greatly.
Moreover, the act of teaching which I deeply enjoyed gave me an additional motivation to
continue the strenuous process of dissertation writing. For this reason, | would like to thank
Zehra Toska, who invited me to teach, and all the professors of the department for their warm
welcome and continuous support.

My advisor in my master’s thesis, Zeynep Sabuncu, has been a constant aid to my
academic career throughout the years. My first initiation to Sufism was in her classes, and my
first acquaintance with Kaygusuz Abdal was in my thesis work with her. For this reason, I
thank her wholeheartedly for her part in my academic formation. On a similar vein, | would
like to thank Emine Yeniterzi for her extraordinary support during the time | spent as a
research assistant at Istanbul Medeniyet University, which greatly helped my motivation to
work on my dissertation. | would like to thank Devin deWeese for providing me with a
number of sources which helped my research.

Finally, I would like to thank my husband Mehmet Fatih Uslu, whose infallible
support and unconditional love have been my main source of motivation in this meticulous

process.

XVII



Introduction

The history of Alevi piety is embodied in the large corpus of works known under the title
of ‘Alevi-Bektashi literature,” with its own multitude of genres, terminology and symbolism, as
well as its own aesthetic conventions. Though largely unstudied and unedited, the formation of
this corpus is in fact vital for our understanding of the development of vernacular religious
tradition in Anatolia. Our knowledge of the religious conceptions of early Anatolian Muslims,
still in its infancy, is centered largely on the textual production by the urban elite. Important
exceptions to this are the early texts of dervish piety, which display a range of dynamics showing
how religious groupings are formed and defined, and how this relates to the social roles of
dervish groups.!

For most of the twentieth century, the Islamization of Anatolia was understood largely
through the lens of early Republican scholar Fuad Kopriilii. Despite recent critical studies

exposing its lack of objectivity,? what is now called the ‘Ké&priilii paradigm’ 2 still holds sway in

! The word dervish denotes a type of mystic who practices spiritual poverty. For the etymology and history of the
word, as well as a concise account of dervish practices, see Alexandre Papas, “Dervish,” Encyclopaedia of Islam,
THREE, Kate Fleet, et al. (eds.), Consulted online on 18 August 2017 <http://dx.doi.org/10.1163/1573-

3912 ei3_COM_25986> First published online: 2011.

2 See Ayfer Karakaya-Stump, “The Vefa’iyye, the Bektashiyye and Genealogies of ‘Heterodox’ Islam in Anatolia:
Rethinking the Kopriilii Paradigm,” Turcica 44 (2012): 279-282; Devin DeWeese, Islamization and Native Religion
in the Golden Horde: Baba Tiikles and Conversion to Islam in Historical and Epic Tradition (University Park,
Pennsylvania State University Press, 1994), 17-39; Devin Deweese, “Foreword,” in Mehmed Fuad Kopriilii, Early
mystics in Turkish Literature, ed. and trans. Gary Leiser and Robert Dankoff (London-New York: Routledge, 2006);
Markus Dressler, “How to Conceptualize Inner-Islamic Plurality/Difference: ‘Heterodoxy’ and ‘Syncretism’ in the
Writings of Mehmet F. Kopriilii (1890-1966),” British Journal of Middle Eastern Studies 37/3 (2010): 241-260;
Markus Dressler, Writing Religion: The Making of Turkish Alevi Islam (Oxford-New York: Oxford University Press,
2013), 19-23; 153-287.

% See Kopriilii, Early mystics in Turkish Literature; Mehmed Fuad Képriilii, “Anadolu’da Islamiyet: Tiirk
Istilasindan sonra Anadolu Tarih-i Dinisine bir Nazar ve Bu Tarihin Menbalar1,” Dariilfiinun Edebiyat Fakiiltesi
Mecmuasi 2 (1922): 281-311, 385-420, 457-486, translated into English by Gary Leiser under the title Islam in
Anatolia after the Turkish Invasion (Prolegomena) (Salt Lake City: University of Utah Press, 1993); Mehmed Fuad
Kopriild, “Bektasiligin Mengseleri,” Tiirk Yurdu 16-2 [ 169-8 (May1925), reprint, Ankara, 2001, 9:68-76; Mehmed
Fuad K&priili,, “Abdal Musa,” in Tiirk Halk Edebiyati Ansiklopedisi (Istanbul: Burhaneddin Basimevi, 1935), 60-64



Turkish scholarship. This paradigm relies heavily on a dichotomy between urban and rural
practices of Islam and puts the Islamization of Turkmen tribes largely on the shoulders of ‘rurally
based’ dervish groups. With a nationalist agenda, it aims to create a close link between Anatolian
Islam and Central Asia through the figure of Ahmad Yasawi (Ahmet Yesevi), and while
disregarding Anatolia’s ethnic diversity, it constructs a narrative of its religious diversity along
Sunni-oriented and nationalist lines.

Kopriilii’s narrative is particularly relevant to the general (mis)understanding of the
emergence of Alevi groups. According to this narrative, the Turkmen tribes who constituted the
first Alevis were ‘inadequately Islamized’ due to their distance from urban centers and lack of
knowledge of Arabic and Persian. This led to a syncretic belief system in which they kept their
pre-Islamic beliefs under a superficial level of Islamization. The dervish groups credited with
Islamizing them, themselves more like shamans in Islamic garb, were the forerunners of the
Bektashis, the dervish group closely related to the Alevis in belief and practice, which became the
official Bektashi order in the sixteenth century.

We can summarize the recent critique of this paradigm in the following way: 1) The
works composed by members of these so-called ‘heterodox’ dervish groups as well as their
religious networks show in fact that they were thoroughly Islamized.* 2) Claims to a strong

Yasavi presence among these dervish groups cannot be corroborated.® 3) The historical

[reprinted with notes and additions by Orhan F. Kopriilii in: Mehmed Fuad Kopriilii, “Abdal Musa,” Tiirk Kiiltiirii
124 (1973): 198-207]; Mehmed Fuad Kopriilii, Influence du Chamanisme Turco-Mongol sur les ordres mystiques
Musulmans (Istanbul: Zellitch fréres, 1929). The same paradigm was further developed in the works of authors such
as Iréne Mélikoff and Ahmet Yasar Ocak. For an insightful discussion into Kopriili’s legacy with a focus on
Mélikoff and Ocak, see Dressler, Writing Religion, 251-268.

4 See Ahmet T. Karamustafa, “Early Sufism in Eastern Anatolia.” in Leonard Lewisohn (ed), Classical Persian
Sufism: from its Origins to Rumi (London: Khanigahi-Nimetullahi Publications, 1993), 175-198; Ahmet T.
Karamustafa, “Kaygusuz Abdal: A Medieval Turkish Saint and the Formation of Vernacular Islam in Anatolia,” in
Orkhan Mir Kasimov (ed), Unity in Diversity: Mysticism, Messianism and Construction of Religious Authority in
Islam (Leiden: Brill, 2014), 329-342. The focus on the pre-Islamic heritage in modern scholarship is also due to the
fact that this scholarship relies heavily on hagiographies, and not nearly as much on works by the ‘saints’
themselves.

5 See n.1; also see Ahmet T. Karamustafa, “Yesevilik, Melametilik, Kalenderilik, Vefailik ve Anadolu Tasavvufunun
Kokenleri Sorunu,” in Ahmet Yasar Ocak (ed), Osmanii Toplumunda Tasavvuf ve Sufiler (Ankara: Tiirk Tarih
Kurumu Yayinlari, 2005), 61-88.



documents held by Alevi families point rather to an affiliation to Abu’l-Wafa’ Taj al-‘Arifin al-
Baghdadi (d. 495/1101 or 501/1107), a renowned eleventh century Sufi of seyyid status.® Also
notable is the fact that Abu’l-Wafa’ was partly Kurdish,’ thus further problematizing the general
representation of the formation of Alevi belief and practice as a phenomenon which took place
primarily in the Turkmen milieu. 4) The claimed dichotomy between urban and rural religious
practices does not hold up to scrutiny.®

Despite this multi-faceted criticism, scholars have continued to agree with Kopriilii and
his legacy on a fundamental matter: the role of dervish piety in the formation of Alevi belief and
practices.® Studies have identified dervish piety as displayed by the early Bektashis, Abdals of
Ruam, and other dervish groups as an integral part of what officially became Bektashism in the
16th century.® In addition, it has been demonstrated that the lodge of the 4bdals of Riim in

Karbala, identified as a Bektashi lodge in the mid-eighteenth century, served as the primary

6 See Karakaya-Stump, “The Vefa’iyye, 279-300; Ahmet Yasar Ocak, “The Wafa’1 Tariqa (Wafaiyya) During and
After the Period of the Seljuks of Turkey: A New Approach to the History of Popular Mysticism in Turkey,” in
Perspectives and Reflections on Religious and Cultural Life in Medieval Anatolia (Istanbul: The Isis Press, 2012),
149-80. The claims to the existence of a Sufi order in Abu’l-Wafa’s name have been problematized in a recent
article; see Jonathan Brack, “Was Ede Bali a Wafa‘t Shaykh? Sufis, Sayyids and Genealogical Creativity in the Early
Ottoman World,” in A.C.S. Peacock and Sara Nur Yildiz (eds), Literature and Intellectual Life in Fourteenth- and
Fifteenth-century Anatolia, 333-360. For the relative unimportance of Sufi genealogies in the dervish milieu of the
period, see Karamustafa, “Anadolu Tasavvufunun Kékenleri Sorunu,” 83-85.

" For the biography of Abu’l-Wafa’ see Ayfer Karakaya-Stump, “Subjects of the Sultan, Disciples of the Shah:
Formation and Transformation of the Kizilbash/Alevi Communities in Ottoman Anatolia,” Dissertation, Harvard
University, 2008, 38-50.

8 See Riza Yildirim, “Sunni Orthodox vs Shi‘ite Heterodox?: A Reappraisal of Islamic Piety in Medieval Anatolia,”
in A. C. S Peacock, Bruno De Nicola and Sara Nur Yildiz (eds), Islam and Christianity in Medieval Anatolia
(Surrey: Ashgate, 2015), 287-307.

% It is important to refrain from categorizing Alevism under the category of Twelver Shi’ism, not only because of its
unigue mode of emergence, but also due to the various fundamental differences in belief and practice.

10 See Ahmet T. Karamustafa, God’s Unruly Friends: Dervish Groups in the Islamic Later Middle Period 1200-1550
(Salt Lake City: University of Utah Press, 1994), 61-84; Ahmet T. Karamustafa, “Kalenders, Abdals, Hayderis: The
Formation of the Bektasiye in the 16th Century,” in Halil Inalcik and Cemal Kafadar (eds), Siileymdn the Second and
His Time (Istanbul: The Isis Press, 1993), 121-129. For the various connotations of the word ‘bektasi” in different
networks and time periods, see Riza Yildirim, “Bektasi Kime Derler?:‘Bektasi’ Kavraminin Kapsami ve Sinirlar

Uzerine Tarihsel Bir Analiz Denemesi,” Tiirk Kiiltiirii ve Hact Bektas Veli Arastirma Dergisi 55 (2010): 23-58.



center of authority for the Alevi milieu, in both religious and legal terms, until it was replaced by
the Bektashi lodge in Kirsehir in the nineteenth century.!! We can now estimate that the
particular form of piety displayed today by Alevism?!? and Bektashism began to develop from the
twelfth or thirteenth century onwards in parallel with the Islamization of Anatolia and
consolidated socially and doctrinally in the fifteenth and sixteenth centuries.®

Ahmet T. Karamustafa defines the Abdalan-1 Riim as a loosely-affiliated group of
antinomian Sufis who were part of a new movement of renunciation which emerged in the later
middle period (ca. 600—900/1200-1500) in the Islamic lands. ** This movement of renunciation
developed as a reaction to the institutionalization of Sufism from the twelfth century onwards,

which went hand in hand with Sufism’s increased worldliness, as evidenced by the Sufi orders’

11 See Ayfer Karakaya-Stump, “The Forgotten Dervishes: The Bektashi Convents in Iraq and Their Kizilbash
Clients,” International Journal of Turkish Studies 16/ 1-2 (2010): 1-24. For an overview of Bektashi history, see
Thierry Zarcone, “Bektasiyye,” Encyclopedia of Islam, THREE, Kate Fleet, et al. (eds.), Consulted online on 26
February 2017 http://dx.doi.org/10.1163/1573-3912_ei3_COM_24010 First published online: 2014; Hamid Algar,
“Bektasiya,” Encyclopedia Iranica, Vol. 1V, Fasc. 2, 118-122.

12 | use the term Alevism with awareness of the historical plurality overshadowed by its modern use.

13 See Ahmet T. Karamustafa, “Anadolu’nun Islimlasmas1 Baglaminda Aleviligin Olusumu,” in Yal¢in Camak and
Imran Giirtas (eds), Kizilbashk, Alevilik, Bektasilik (Istanbul: iletisim Yayinlar1, 2015), 43-54. Also important is
Karamustafa’s critique of the privileged role given to New Asceticism in the Islamization of Anatolia by Ocak and
others. While underlining its importance, Karamustafa asserts that dervish piety was only secondary to the
institutionalization of Sufism and the increasing prevalence of the cult of saints. See Karamustafa, “Anadolu
Tasavvufunun Kokenleri Sorunu,” 81.

14 For a detailed study of this renunciant movement, see Karamustafa, God’s Unruly Friends. For a more concise
account, see Ahmet T. Karamustafa, “Antinomian Sufis,” in Lloyd Ridgeon (ed.), The Cambridge Companion to
Sufism (Cambridge: Cambridge University Press, 2014), 101-124. Christiane Tortel’s argument for the gypsy origins
of these dervish movements does not hold up to scrutiny for the case of Anatolia, as already underlined by Fuad
Kopriilii in the early 20" century. See Christiane Tortel, L Ascéte et le bouffon: Qalandars, vrais ou faux renongants
en islam ou I’Orient indianisé (Arles: Actes Sud, 2009); Mehmet Fuad Kopriilii, “Abdal,” in Tiirk Halk Edebiyati
Ansiklopedisi: Ortacag ve Yenicag Tiirklerinin Halk Kiiltirii Uzerine Cografya, Etnografya, Etnoloji, Tarih ve
Edebiyat Liigati (Istanbul: Burhaneddin Basimevi, 1935), 23-56. The word abdal, whose meaning was originally
limited to a group of saints in the Sufi spiritual hierarchy, came to denote a type of dervish from at least the
fourteenth century onwards. For a concise discussion of the dissemination of abdal groups in various areas of the
Islamic realm, particularly Central Asia, see Orhan F. K&priilii, “Abdal: Edebiyat,” TDVIA, vol. 1 (Istanbul: Tiirkiye
Diyanet Vakfi,1988), 61.
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web of relations with the ruling political and cultural elite. The antinomianism of this new form
of piety took the shape of a rejection of society, linked to a practice of absolute poverty. The new
form of piety developed in contradistinction to Sufism, although it continued to rely on Sufi
doctrine, in particular that of sainthood.* It was thus deeply linked to the rise of the cult of saints.
The antinomian dervish presented himself as the model of sainthood, whose authority came
directly from God and thus required no social norms and rules for its acquisition. As such, the
dervish’s antinomian relationship to society was complemented by some level of acceptance by
society, wherein this new form of sainthood was recognized.

The conversion to dervish piety was not limited to a certain class. Although for the
cultural elite, antinomian dervish movements became a symbol for ‘vulgar’ religion, the truth was
that many people of respectable social status, such as rulers and Sufis, also joined the ranks of the
antinomian dervishes. From the sixteenth century onwards, the establishment of regional empires
such as those of the Ottomans, Safavids, and Mughals led to the transformation of these dervish
groups. In their need for tighter organization, they either joined the ranks of previously existing
Sufi orders or transformed into orders themselves. The Bektashis were one such group, which
developed into the official Bektashi order in the sixteenth century. Other such groups were the
Kalenderts, HaydarTs and the Camis, whose origins were outside of Anatolia and who spoke
vernacular Persian. The appearance of the Bektashis as the umbrella group for other dervish
groups was most likely a result of the official acceptance of the Bektashis due to their
relationship with the Janissaries. As | will demonstrate in the fourth chapter of my study,
Janissary allegiance to the Bektashis can in fact be traced to the early 15th century. The
emergence of the Bektasiyye as an order became an opportunity for antinomian dervish groups to
acquire a sufficient level of respectability to avoid persecution by the state.

Together with the Bektashis, the Abdals of Riam were initially distinguishable from other
dervish groups of Anatolia in that their literature was composed in the Turkish vernacular. This
group became more identifiable through their dress and practices in the second half of the
fifteenth and first half of the sixteenth century, and was gradually subsumed into the official

15 For the relationship between sainthood and new renunciation, see Ahmet T. Karamustafa, “The Antinomian
Dervish as Model Saint,” in Hassan Elboudrari (ed), Modes de Transmission de la Culture Religieuse en Islam

(Cairo: Institut frangais d'archéologie orientale du Caire, 1993), 241-260.



Bektashi order in the seventeenth century.® The 4bdals of Rim became one of the constituents
of Bektashism, if not the major constituent. As evidence suggests, prior to the sixteenth century,
the Abdals were a larger and more prominent group than the Bektashis.}” On the other hand,
despite the portrayal of the heresiographical literature of the 16" century'® and despite rivalry
between abdals and bektaszs in some hagiographies,® the difference between these groups was
not always clear-cut. In fact, all of the dervishes whose works are examined in this study were
affiliated to both groups.

The Abdalan-1 Rim were one of the four major dervish groups of Anatolia according to
the Ottoman historian ‘Asik Pasazade (d. after 1484).2° They were described by Ottoman Sufi
Vahidi in his Menakib-1 H oca-i Cihan ve Netice-i Can composed in 929/1522 as a group of
itinerant dervishes attached to the shrine of Seyyid Gazi. They were affiliated with two fifteenth-
century antinomian saints, Otman Baba and Sultan Siica“ (Siica‘eddin Veli). Vahidi undertakes a
vivid description of abdals: They were completely naked except for a felt garment (tenniire) held
together with a belt; their heads and faces were shaven.?! Their feet were bare. Their
paraphernalia included leather pouches, a very large yellow spoon, and a dervish bowl. They
consumed hashish regularly and had a clear liking for food. They were indifferent towards

religious observances. According to Vahidi, bektasis also shaved their heads and faces. They

16 See Karamustafa, God'’s Unruly Friends, 70-78; 83-84; Ahmet T. Karamustafa, “The Formation of the Bektasiye.”
1" For a discussion of this matter see Karamustafa, “Aleviligin Olusumu,” 49-50.

18 See the portrayal of bektasis and abdals of Rim as two distinct groups in: Vahidi, Mendkib-1 H oca-i Cihan ve
Netice-i Can in Ahmet T. Karamustafa, Vahidi’s Mendakib-1 H oca-i Cihan ve Netice-i Can.: Critical Edition and
Analysis (Cambridge, MA: Harvard University Department of Near Eastern Languages and Literatures, 1993), 126-
132 (abdals of Rum) and 159-166 (bektasis). See pp. 7-8 and 10 respectively for summaries in English.

19 See various episodes in the hagiography of Otman Baba: Otman Baba Vildyetndmesi: Vildyetname-i Sahi Gégek
Abdal, ed. Sevki Koca (Istanbul: Bektasi Kiiltiir Dernegi, 2002). For rivalries between various Sufis and dervishes in
this period, see Resul Ay, “Sufi Shaykhs and Society in Thirteenth and Fifteenth Century Anatolia: Spiritual
Influence and Rivalry,” Journal of Islamic Studies 24:1 (2013): 1-24. Although it does not rely on individual
research, the article is valuable for its overview of the subject.

20 “Asikpasazade, Tevarih-i Al-i ‘Osman, ed. Ali Bey (Istanbul: Matba‘a-i Amire, 1332/1913-14); reprinted as
‘Ashigpashazadeh ta rikhi: A History of the Ottoman Empire to A.H. 893 (A.D.1478) (Farnborough: Gregg, 1970),
205.

2L For this practice of the “four blows” (¢ehar darb), which consists of shaving the head, the eyebrows, the

moustache and beard, see Karamustafa, God’s Unruly Friends, 19; for the origin of the practice see ibid., 39-44.



wore twelve-gored conical caps of white felt as well as felt cloaks. Like the abdals, they also
carried drums and tambourines, which they played together with their chanting. Since its edition,
Vahidr’s work has become the most cited source on the abdals of Riim.

Since the 1990s, perhaps in parallel with what is called the Alevi revival, a great many
aspects of Alevi-Bektashi history have been investigated by scholars. These include: the
economic and social mechanisms of Bektashi lodges and their relationships with the central
government;?? the function of Bektashi hagiographies in creating networks and patron relations,
as well as the role of these in the construction of lodges;?® the historical background of the
emergence of Alevism as brought to light by the study of documents in the hands of families of
ocakzade / seyyid status;>* the meaning of the Sunni-Alevi bipartition in the context of medieval
Anatolia and how this relates to the love of the Prophet’s family;?° the spread of Bektashism in

22 See Suraiya Faroghi, Der Bektaschi-Orden in Anatolien (vom spiiten fiinfzehnten Jahrhundert bis 1826)

(Vienna: Verlag des Institutes fiir Orientalistik der Universitat Wien, 1981); for the Turkish translation of the same
work with a revised introduction, see Suraiya Faroghi, Anadolu’da Bektasilik (1stanbul, Simurg, 2003). Also see
Suraiya Faroghi, “Conflict, Accomodation and Long-Term Survival: The Bektashi Order and the Ottoman State,” in
Alexandre Popovic and Gilles Veinstein (eds), Bektachiyya: Etudes sur ['ordre mystique des Bektachis et les groupes
relevant de Hadji Bektach (Istanbul: Editions Isis, 1995), 171-184.

23 See Zeynep Yiirekli, Architecture and Hagiography in the Ottoman Empire: The Politics of Bektashi Shrines in
the Classical Age (Farnham, Surrey: Ashgate, 2012).

24 See previously cited works by Karakaya-Stump, as well as Ayfer Karakaya-Stump, “Kizilbas, Bektasi, Safevi
iligkilerine Dair 17. Yiizyildan Yeni Bir Belge (Yaz1 Cevirimli Metin-Giiniimiiz Tiirk¢esi’ne Ceviri-Tipkibasim),”
Journal of Turkish Studies/Tiirkliik Bilgisi Aragtirmalar: Volume 30/11 (2006): 117-130; Ayfer Karakaya-Stump,
“Documents and Buyruk Manuscripts in the Private Archives of Alevi Dede Families: An Overview,” British
Journal of Middle Eastern Studies 37/3 (2010), 273-286. A collection of Karakaya-Stump’s articles has recently
appeared in Turkish. See Ayfer Karakaya Stump, Vefailik, Bektasilik, Kizilbaslhk: Alevi Kaynaklarim, Tarihini ve
Tarihyazimin Yeniden Diisiinmek (Istanbul: Istanbul Bilgi Universitesi Yayinlari, 2015).

% See Riza Yildirim, “Abdallar, Akincilar, Bektasilik ve Ehli-Beyt Sevgisi: Yemini’nin Muhiti ve Mesrebi Uzerine
Notlar.” Belleten 75/272 (2011): 51-85; Riza Yildirim, “Beylikler Diinyasinda Kerbela Kiiltiirii ve Ehl-i Beyt
Sevgisi: 1362 Yilinda Kastamonu’da Yazilan Bir Maktelin Diisiindiirdiikleri,” in Halil Cetin (ed), Kuzey Anadolu’da
Beylikler Donemi Sempozyumu Bildiriler, Cobanogullari, Candarogullari, Pervaneogullari, 3-8 Ekim 2011
Kastamonu-Sinop-Cankir (Cankiri: Cankir1 Karatekin Universitesi Yayinlari, 2012), 344-72; Riza Yildirim,
“Anadolu’da Islamiyet: Gaziler Caginda (XII.-XIV. Asirlar) Tiirkmen Islam Yorumunun Siinni-Alevi Niteligi Zerine
Bazi Degerlendirmeler,” Osmanli Arastirmalar: 43 (2014): 93-124. Also see Karamustafa, “Aleviligin Olusumu.”



the Balkans?® and the relationship of Bektashism to 20" century Balkan nationalist movements;?’
Bektashi history in the 19" century and its role in the Turkish revolution as well as the Turkish
modernization process.?

One aspect of Alevi-Bektashi history which continues to remain in the shadows is that of
the historical evolution of Bektashi and Alevi doctrine. On Bektashi doctrine, our main source
continues to be J. K. Birge’s The Bektashi Order of Dervishes, written in the early twentieth
century.?® While of unquestionable value, this work offers a general overview of Bektashi
doctrines without treating them in their historical transformation. Moreover, its focus lies on
practice more than on theory. On many occasions, doctrinal aspects are deduced from the data on
practices.®® As such, the work does not rely on an in-depth doctrinal study of the primary sources:
the works written by the dervishes themselves.

26 For important historical personalities in this regard, see Thierry Zarcone, “Nouvelles perspectives dans les
recherches sur les Kizilbag-Alévis et les Bektachis de la Dobroudja, de Deli Orman et de la Thrace orientale,” in
Jacques Thobie (ed.), Anatolia Moderna Yeni Anadolu IV: Derviches des Balkans, disparitions et renaissances
(Paris: Jean Maisonneuve, 1992), 1-11.

27 See Nathalie Clayer, “Bektachisme et nationalisme albanais,” in Alexandre Popovic and Gilles Veinstein (eds),
Bektachiyya: Etudes sur I’ordre mystique des Bektachis et les groupes relevant de Hadji Bektach (Istanbul: Editions
Isis, 1995), 277-308, as well as other articles between pp. 269-409 of the same volume; Nathalie Clayer, Aux
Origines du nationalisme albanais: La Naissance d’une nation majoritairement musulmane en Europe (Paris:
Editions Karthala, 2007), 474-493. Regarding Bektashism in Albania in the 20th century, also see Nathalie Clayer,
“Autorité locale et autorité supra-locale chez les Bektashis d’Albanie dans I’entre-deux-guerres,” in Nathalie Clayer,
Alexandre Papas, Benoit Fliche (eds), L Autorité religieuse et ses limites en terres d’Islam (Leiden-Boston: Brill,
2013), 159-193.

28 See Thierry Zarcone, Mystiques, philosophes et francs-macons en Islam: Riza Tevfik, penseur ottoman (1868-
1949), du soufisme a la confiérie (Paris: Institut Frangais d’Etudes Anatoliennes d’Istanbul, 1993), 87-175, 301-459.
For the amicable relations and overlaps between Bektashis and freemasons in the 19th century in the Ottoman realm,
see Thierry Zarcone, Le Croissant et le compas: Islam et franc-macgonnerie: De la Fascination a la détestation
(Paris: Editions Dervy, 2015), 151-164.

29 See John Kingsley Birge, The Bektashi Order of Dervishes (London: Luzac, 1937).

30 A similar argument can be made for Ahmet Yasar Ocak’s analysis of Bektashi doctrine and practice, discussed

below.



Iréne Mélikoft’s works have had a profound impact on the theoretical perception of
Bektashism and Alevism in Turkish historiography.3! Her perspectives have even impacted the
Alevi understanding of their own belief system. Mélikoff’s studies rely on ethnographical field
research and completely bypass works by Bektashi and Alevi authors written through centuries.
As such, they represent a largely ahistorical view of Alevi and Bektashi doctrine. In her
characterization of Alevi and Bektashi belief as a syncretism of pre-Islamic beliefs under a
superficial level of Islamization, Mélikoff follows the tradition of Fuad Kopriilii and expands it to
include pre-Islamic religions other than the cult of ancestors (identified erroneously with
Shamanism). However, lacking K&priilii’s zeal for documentation, Mélikoff relies largely on free
association to exemplify similarities between Alevi-Bektashi belief and other religions.

Ahmet Yasar Ocak’s works exemplify a combination of Kopriilii and Mélikoff’s
methodologies. His efforts at evaluating the evolution Alevi-Bektashi thought in historical terms
as well as his detailed descriptions of his sources establish his works as sound sources of
bibliography and documentation. Compared to Mélikoff, Ocak shifts his focus relatively towards
the Islamic roots of Alevi and Bektashi thought and practice. On the other hand, his adoption of
the Kopriilii paradigm and Mélikoff’s conception of syncretism problematize the soundness of his
theoretical perspective. His use of the term kalender as an umbrella category for several
renunciatory groups (including the kalender) significantly alters the self-designations of these
groups.®? In the newer editions of his works, which often display a word by word rewrite, Ocak
softens his one-sided language towards antinomian dervish movements.

Due to the lack of focus on works by early Bektashis and abdals, descriptions of the
evolution of Bektashi doctrine have kept a basic assumption: That the adoption of Shi‘i beliefs by

the Bektashis dates to the 16" century, as a result of interpenetration with the Kizilbas.** The so-

31 See Irene Mélikoff, Hadji Bektach: Un Mythe et ses avatars (Leiden: Brill, 1998); Iréne Mélikoff, Sur les traces
du soufisme turc: Recherches sur I’Islam populaire en Anatolie (Istanbul: Editions Isis, 1992); Iréne Mélikoff, Au
Bangquet des quarante: Exploration au ceeur du Bektachisme-Alevisme (Istanbul: Editions Isis, 2001).

32 As examples will show, the abdal authors examined in this study all use the word kalender to indicate their
antinomian temperaments, and not a group affiliation.

33 Name for Alevis abandoned in the 20th century for its pejorative connotations, which originated from the red cap
worn by these groups. For a concise example to the erroneous dating, see Ahmet Yasar Ocak, “Aleviligin Tarihsel
Sosyal Tabani ile Teolojisi Arasindaki liski Problemine Dair,” in Ismail Kurt and Seyid Ali Tiiz (eds.), Tarihi ve
Kiiltiirel Boyutlariyla Tiirkiyede Aleviler Bektasiler Nusayriler (Istanbul: Ensar Nesriyat, 1999), 385-398. Also see



called “Shi‘itization” of the Bektashis thus brought in both “extremist” and Twelver Shi‘ite
beliefs. The research at hand will demonstrate the error in this timeline, by showing that elements
of both “extremist” and Twelver Shi‘ite belief existed among abdals and Bektashis as early as the
14" century.

The present study is an attempt to investigate the dervish movement of the Abdalan-1 Rim
through sources written directly by these dervishes, focusing exclusively on the theoretical
aspects of their thought, which has never been extensively treated. For this my sources are the
literary works of the abdals, which include mesnevis, treatises, poetry collections, epic works,
prose works of fiction. The historiographical studies on Anatolian dervish movements have
focused on official documents of the Ottoman era, hagiographies, and sources such as
biographical dictionaries, which often say little on such dervish movements. Despite some level
of problematization, all of these sources have been treated first and foremost as ‘documents’.
This is no doubt due to the lack of studies with a literary approach, in which works such as
hagiographies are treated first and foremost as works of literature. The difficulties entailed by
such an approach have led to a divide in studies on dervish works: On the one hand, there were
the scholars with sound knowledge of the historical context, who nonetheless refrained from
tackling literary works due to the methodological shift that this required. On the other hand, there
were the scholars of literature who studied these texts solely under a literary light, failing to
contextualize them and place them in a meaningful historical narrative.

The aim of this study is to bridge this gap by combining historical, doctrinal, philological,
and literary perspectives. Such a methodological approach brings to the forefront questions such
as the choice of genre, the intended audience and the organic relationship between literary
devices and doctrinal understandings. Lacking prior extensive studies on works by abdals and
bektasis, | had to start at the very beginning: the first known abdal and bektast to produce major
literary works, Kaygusuz Abdal.

Kaygusuz Abdal (fl. second half of the fourteenth - first half of the fifteenth century), a
venerated saint of Alevism to this day, was the most prominent and prolific representative of the

Mélikoff, Sur les traces du soufisme turc, 31-32, 58-59, 155. Ocak revised his dating in the newest edition of his
Kalenderiler; see Ahmet Yasar Ocak, Kalenderiler: XIV-XVII. Yiizyillar (Istanbul: Timas, 2016), 275. Here he
underlines the importance of the 15th century in the formation of Bektashi doctrine, evidenced by the existence of

Sadik Abdal’s Divan, which I will analyze in the fourth chapter.
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Abdalan-1 Rim. His works were instrumental in the formation of the genre which later became
known as “Alevi-Bektashi literature.” Indeed, the famous Turkish scholar Abdiilbaki Gélpimarlt
rightly calls him “the founder of Alevi-Bektashi literature.”3* The sacred place accorded to
Kaygusuz Abdal in Alevi-Bektashi lore, the quantity of writing he produced, and the influence he
had on his successors all indicate that we are dealing with a major historical figure.

Several points of reference help us contextualize Kaygusuz Abdal’s importance for
Bektashi history. Not only was he the first abdal (a kind of antinomian Sufi) to write extensively,
he was also the first known dervish to call himself Bektashi in his works,® as evidenced by the

following couplet in his Mesnevi-i Baba Kaygusuz:

Rim ilinde Bekdasidiir ol ‘asik
Abdal olmis ciimle ‘Glemden farik®®

That lover is a Bektast in the land of Rim
He has become an abdal, detached from the whole world

Kaygusuz’s relation to Hac1 Bektas (d. ca. 669/1270-71)%" can be traced through his master Abdal
Misa, who was a follower (mu/ibb) of Haci1 Bektas’s spiritual daughter, Hattin Ana (or Kadincik

34 Abdiilbaki Golpmarli, Kaygusuz Abdal, Hatayi, Kul Himmet (1962; Istanbul: Kap1 Yayinlari, 2013), 10; Abdiilbaki
Golpmarli, “Halk Edebiyatimizda Ziimre Edebiyatlar1,” Tiirk Dili (Tiirk Halk Edebiyati Ozel Sayist) 19, no. 207
(1968), 370. The same point is also stressed by Karamustafa, “Kaygusuz Abdal,” 331.

35 Haci Bektas’s disciple Sa‘id Emre (Molla Sa‘deddin) (fl. second half of the thirteenth-first half of the fourteenth
centuries), who is the probable translator of the work Makalat atttributed to Haci1 Bektas, has several poems in praise
of Hac1 Bektas. However, he does not use the term bektast in these. For his poetry, see Sa‘id Emre (Molla
Sa‘deddin), Said Emre 'nin Siirleri, in Abdiilbaki Gdlpimarh (ed), Yunus Emre ve Tasavwvuf (Istanbul: Inkilap, 1961),
280-294.

3 See Kaygusuz Abdal, Mesnevi-i Baba Kaygusuz, in Zeynep Oktay, Mesnevi-i Baba Kaygusuz (Cambridge MA:
Harvard University, 2013), 172. The following information is also mentioned in Gélpinarli, Kaygusuz Abdal, 12.

37 For the life of Hac1 Bektas, the Eponym of the Bektasiyve and the most venerated saint of Alevism and
Bektashism, see Karamustafa, “Early Sufism,” 186-190; Karakaya-Stump “Subjects of the Sultan,” 90-103; Ahmet
Yasar Ocak, “Hac1 Bektas-1 Veli,” TDVIA, vol. 14, 1996, 455-458. Contrary to the studies by certain scholars,
historical data indicates that Hac1 Bektas was not a direct disciple of either Ahmed Yesevi (Ahmad Yasawi) (d. first
quarter of the 13th century), Baba Ilyas (d. 638/1240), or Qutb al-Din Haydar (fl. 12th century). Hac1 Bektas was not
a Yesevi or Haydart dervish. He did, however, come to Anatolia from Khurasan or Turkestan with strong Yesevi
connections and led an independent path in this land. Hac1 Bektas settled down in the small village of Karahdyiik and

adopted a woman named Hatin Ana or Kadincik Ana as his spiritual daughter. Several wagf records reported by
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Ana).®® Abdal Miisa is also known for his participation in the conquest of Brusa which according
to legend ties him to the Bektashisation of the Janissaries.®® According to Bektashi tradition,
Kaygusuz Abdal initiated the use of the twelve-gored QalandarT cap (tdc).** Kaygusuz and his
master are name holders of two of the twelve sheepskin ceremonial seats (pust) in the Bektashi
meydan (ceremonial room), linking them to the duties of nakib (registrar, helper of the miirsid)
and ayakg: (keeper of the shoes, in charge of domestic duties such as cleaning) in the Bektashi
ceremony (cem ).** The lodge of Kaygusuz in Egypt, which continued to exist until 1965, was
one of the four Bektashi lodges holding the rank of khalifa.*?

Kaygusuz Abdal’s open declaration of his preference for Turkish as well as his
antinomian view of mainstream Sufism*® put him squarely within the antinomian Sufi traditions

of Anatolia. Apart from the Makalat attributed to Haci Bektas,** Kaygusuz Abdal’s works are our

scholars demonstrate that Haci Bektas was dead before 691(1292-92). Haci Bektas’s date of death appears as
669(1270-71) in a collection of manuscripts bound in Sivas in 691 (1291) as well as in a late copy of Hac1 Bektas’s
hagiography. For a comparative discussion of his various hagiographies, see Yiirekli, 58-60.

38 “Asik Pasazade, Tevarih-i Al-i ‘Osman, 205. For a summary of information and episodes regarding Kadincik Ana
in the hagiography of Hac1 Bektas, see Iréne Mélikoff, “ Recherche sur une Baciyan-1 Rum: Kadincik Ana,” in Au
Banquet des quarante, 32.

%9 |bid., 204-206.

“0 For the KalenderT cap see Erdogan Agirdemir, “Bektasilikte Tag Sekilleri ve Anlamlar1,” Tiirk Kiiltiirii ve Hact
Bektas Veli Arastirma Dergisi 60 (2011), 371.

41 For an explanation of these duties, see Esat Korkmaz, Alevilik ve Bektasilik Terimleri Sozligii (Istanbul: Anahtar
Kitaplar, 2005), 117 and 509. For a list of all the duties and their relationship to the saints in the ‘Bektashi pantheon’;
see Yirekli, 38.

42 For the history of this lodge see F. De Jong, “The Takiya of ‘Abd Allah al-MaghawirT (Qayghusuz Sultan) in
Cairo,” Turcica 13 (1981), 252. For this lodge in connection to Kaygusuz Abdal, see Mehmed Fuad Kopriilii,
“Misir’da Bektasilik,” Tiirkiyat Mecmuasi C. V1 (1939): 13-40.

3 For an in-depth discussion of both matters see Karamustafa, “Kaygusuz Abdal: A Medieval Turkish Saint,” 329-
342.

4 The only early manuscript of the Turkish version of Hac1 Bektas’s Makalat is dated 827/1423. Despite its early
date, this manuscript remains largely unrecognized and unstudied (Haci Bektas, Makalat, MS Manisa Yazma Eser
Kiitiiphanesi 3536/2, fols. 58a-87a). The other works attributed to Haci1 Bektas, Besmele Tefsiri, Fatiha Tefsiri,
Makalat-1 Gaybiyye ve Kelimat-1 ‘Ayniyye, Kitabu'l- Feva’id and Hadis-i Erba ‘n, are inconsistent in content and
generally do not survive in early manuscripts, and are thus of uncertain attribution. Many of them have been

attributed to Haci Bektas merely due to their presence in manuscript compilations which contain Hact Bektag’s
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earliest definitive testimony to the doctrines of the Bektashis, as well as to those of the Abdalan-1
Ruam. They thus shed light on a variety of matters regarding the formation of Bektashism, such as
the evolution of the doctrine of “Ali, of the doctrine of the Four Gates (ddrt kapr), and other
elements; the nature and time-span of Huriifi influence*; and the teachings which mark the
continuity and difference with the institutionalized Bektashism and abdal thought of later
centuries.

In fact, Kaygusuz Abdal’s corpus includes several key elements of what later becomes the
religious doctrine of the Bektashis and Alevis: Poetry in praise of ‘Ali b. Abi Talib *® as well as
passages expounding the theoretical foundation for the veneration of ‘Alf;*’ references to the
doctrine of Muhammad-‘AlI*® as well as passages expounding the doctrine;*® references to the
Twelve Imams;> veneration of the ahl al-bayt (the prophet’s family).>! Together, these doctrinal

Makalat. The above-mentioned Manisa manuscript, a compilation of two works, not only contains the earliest
manuscript of the Makalat, but also the Besmele tefsiri entitled Kitab-1 Tefsir-i Besmele ma ‘a Makalat-1 Hact Bektas,
suggesting that this is an anonymous work bound together with the Makalat. See Hiinkar Haci Bektas-1 Veli,
Besmele Tefsiri (Serh-i Besmele), ed. Hamiye Duran (Ankara: Tiirkiye Diyanet Vakfi, 2009).

% For the original doctrine of the Hurlfi sect, see Orkhan Mir-Kasimov, Words of Power, Hurifi Teachings between
Shi ‘ism and Sufism in Medieval Islam: The Original Doctrine of Fadl Allah Astarabadi (London: 1. B. Tauris, 2015).
We currently lack studies of the historical evolution of HuriifT doctrine. For an overview of academic work on the
Huritfiyya, see ibid., 23-31. For a concise introduction to the topic, see Shahzad Bashir, Fazlallah Astarabadi and the
Hurufis (Oxford: Oneworld, 2005).

46 See Kaygusuz Abdal, Divan, Milli Kiitiiphane Mil Yz A 7621 (dated 920/1514), fol. 129a, 131b, 135b, 136a,
157b, 207a, 222a; also see Kaygusuz Abdal, Divan, Berlin Staatsbibliothek Ms.or.Oct. 4044 (dated 907/ 1501-2), fol.
309b, 320b; Kaygusuz Abdal, Seray-name, Berlin Staatsbibliothek Ms.or.Oct. 4044, fol. 29b [Kaygusuz Abdal,
Sarayndme, ed. Abdurrahman Giizel (Ankara: Tiirkiye Diyanet Vakfi, 2010), 226-227].

47 See Kaygusuz Abdal, Kitab-1 maglata, Berlin Staatsbibliothek Ms.or.Oct. 4044 (dated 907/ 1501-2), fol. 266a-
267a, 268a-b, 278b-280a. All citations which precede the critical edition will follow this manuscript.

48 See Kaygusuz Abdal, Divan, Milli Kiitiiphane Mil Yz A 7621, fol. 182a, 187a, 223a; the phrase ‘Ahmed-i Haydar’
on 166b, 177b, 180b, 223b; the phrase ‘Ahmed i Haydar’ on 166b, 209b. Also see Kaygusuz Abdal, Seray-name,
fol. 20b, 21a, 24h, 26b, 39b, 56a, 57b [Kaygusuz Abdal, Sarayndme, 190-193, 206-207, 214-215, 266-267, 332-333,
338-339].

9 See Kaygusuz Abdal, Kitab-1 maglata, fol. 266a, 273b.

%0 See Kaygusuz Abdal, Divan, Milli Kiitiiphane Mil Yz A 7621, fol. 136a, 137b.

51 See ibid., fol.129a, 139b.
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references are the earliest in Alevi-Bektashi history, and establish Kaygusuz Abdal as a
foundational figure for Bektashism and Alevism.
Kaygusuz Abdal wrote over 530 individual poems,> three long mathnawis,> two short

mathnawis,>* one book of verse (Giilistan),> three works of prose (Delil-i Budala,*® Kitab-1

52 A previously unknown manuscript dated 920/1514 is located in Ankara, Milli Kiitiiphane, Mil Yz A 7621. It
contains 476 individual poems by Kaygusuz Abdal. 136 of the poems are also found in Abdurrahman Giizel’s
Kaygusuz Abdal Divanr; see Kaygusuz Abdal Divini, ed. Abdurrahman Giizel (Ankara: MEB, 2010). The second
most important collection of Kaygusuz’s individual poems is in the following manuscript which contains over 130
such poems: Berlin, Staatsbibliothek, Ms.or.Oct. 4044, dated 907 (1501/1502), fol. 288b-341b as well as other folios
scattered in the manuscript. For a description of the manuscript see Barbara Flemming, Tuirkische Handschriften,
Teil I (Wiesbaden: Steiner, 1968-1981): 330-331 (No: 424). Giizel’s edition relies on this manuscript as well as other
sources such as Kaygusuz’s hagiography and edited modern poetry collections. Although this edition includes 370
poems, many of these are actually taken from the Guilistan of which they are an integral part, and thus should not be
considered part of the Divan. 51 of the poems in the Berlin Staatsbibliothek manuscript are not found in the Ankara
manuscript. Thus the total number of extant poems can be calculated as approximately 530. A critical edition which
takes all manuscripts into account can increase this number. | will cite from the Ankara manuscript, except for poems
which are found only in the Berlin manuscript, in which case | will indicate the manuscript.

58 Mesnevi-i Baba Kaygusuz, Ikinci mesnevi, Ugiinci mesnevi. Only the first of these has been edited; see n. 54.
Although the Staatshibliothek copy of the last two mesnevis is older than their Ankara copy, due to the problematic
nature of the former’s orthography which will be explained in Part Two, I have chosen to cite from the Ankara copy.
See Kaygusuz Abdal, fkinci mesnevi. Ankara Milli Kiitiiphane Mil Yz A 7621, (dated 920/1514), fol.1a-11a;
Kaygusuz Abdal, Uciinci mesnevi, Ankara Milli Kiitiiphane Mil Yz A 7621 (dated 920/1514), fol. 11b-21a.

54 Gevher-name and Minber-name. There are five editions of the Gevher-name, two of which rely on the oldest
manuscript. See Mehmet Akalin, “Kaygusuz Abdal’in Gevher-namesi,” Atatiirk Universitesi Edebiyat Fakiiltesi
Arastirma Dergisi 10 (1979), 189-197; Miijgan Cunbur, “Giilgehri ile Kaygusuz Abdal’in Siirlerini Kapsayan XV.
Yiizyildan Kalan Bir Mecmua,” in X. Tiirk Dil Kurultayinda Okunan Bilimsel Bildiriler 1963 (Ankara: Tiirk Tarih
Kurumu Basimevi, 1964), 23-30. Abdurrahman Giizel’s edition contains the longest text; see Kaygusuz Abdal
(Aldeddin Gaybi) Mendkibnamesi, ed. Abdurrahman Gilizel (Ankara: Tiirk Tarih Kurumu Yayinlari, 1999), 119-123.
For the edition of the Minber-name see ibid.,136-140.

% The two oldest manuscripts of this unedited work are incomplete; see Kaygusuz Abdal, Giilistan, Ankara, Milli
Kiitiiphane Mil Yz A 7621, dated 920 (1514), fol. 235a-286a; Kaygusuz Abdal, Giilistan, Berlin Staatsbibliothek
Ms.or.Oct. 4044, dated 907 (1501/1502), fol. 140a-210b. I will use the former in my study.

%6 In the editions of this work, the name appears as the Budala-name (Budalandme). This name, however, does not

appear in the manuscripts.
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Maglata, and Viiciid-name), two works in verse and prose (Dil-giisa and Seray-name).>” The
Giilistan, the long mathnawis, the Dil-giisa, and the Seray-name impart Kaygusuz Abdal’s Sufi
teachings in a largely didactic tone and give the impression of having been written for the general
public. The Delil-i Budala, the Kitab-1 Maglata and the Viiciid-name on the other hand, were
composed for the members of the lodge or dervish group. While the Delil-i Budala elaborates
doctrinal elements for novices, the Kitab-1 Maglata is an entirely esoteric text dealing with the
deepest and subtlest doctrinal matters. The Viiciid-name diverges from the other texts in that it
deals with a specific and unique subject matter, namely the human body and its relationship with
the various constituents of the macrocosmos as well as with the letters in the Arabic alphabet.
Kaygusuz Abdal’s individual poems can be categorized according to subject matter, which in part
determines the prosody patterns and poetic forms. While the majority of the poems are composed
in formal meter (‘ariiz) and focus on the doctrine of the Oneness of Being (vakdet-i viicid) —
though of course Kaygusuz’s own interpretation of it, in the poems composed in quatrains and
the syllabic meter, social themes come to the forefront. In these poems, social life becomes a

vibrant source of symbolism.>®

57 Editions of a majority of Kaygusuz Abdal’s works have been published; however many of these are not critical.
See the following editions: Kaygusuz Abdal, Budalandme, in Abdurrahman Giizel (ed), Kaygusuz Abdal’in Mensur
Eserleri (Ankara: Kiiltlir ve Turizm Bakanhgi, 1983), 49-74; also Tahir Galip Serath (ed), Vahdet-i Viicut ve Tevhid
Risaleleri (Istanbul: Furkan Kitapligi, 2006), 11-128; Bilal Yiicel, “Kaygusuz Abdal’in Budalaname’si,” Tiirk Dili ve
Edebiyati Makaleleri 2 (2002): 50-80; Kaygusuz Abdal, Kitab-1 Maglata, in Abdurrahman Giizel (ed), Kaygusuz
Abdal’in Mensur Eserleri (Ankara: Kiiltiir ve Turizm Bakanligi, 1983), 82-130; also Bilal Yiicel, “Kaygusuz
Abdal’in Kitabu Maglata’s1,” Tiirk Dili ve Edebiyati Makaleleri 2 (2002): 83-117; Kaygusuz Abdal, Viiciid-name, in
Abdurrahman Giizel (ed), Kaygusuz Abdal’in Mensur Eserleri (Ankara: Kiiltiir ve Turizm Bakanligi, 1983), 135-
152. Critical editions of three of Kaygusuz Abdal’s works are available: Kaygusuz Abdal, Dil-giisd, ed.
Abdurrahman Giizel (Ankara: Tiirkiye Diyanet Vakfi, 2009), which relies primarily on a nineteenth-century copy
which leaves out the Persian sections and only gives their Modern Turkish translations, which are highly inaccurate;
Kaygusuz Abdal, Sarayndme; Kaygusuz Abdal, Mesnevi-i Baba Kaygusuz, in Oktay, 79-173. In addition, a few of
Kaygusuz Abdal’s most famous poems have appeared in a number of anthologies. The work published under the
name Risale-i Kaygusuz Abdal by Abdurrahman Giizel is a misattribution; see Giizel, Kaygusuz Abdal’m Mensur
Eserleri, 153-169.

%8 Kaygusuz Abdal also used his pen name in the form “Kaygusuz”, which sometimes leads to the confusion of his
poems in the conk and mecmii 'a with those of a second Kaygusuz named Alaeddin el-Vizevi, who lived in the 16%

century and belonged to the Malami movement.
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Although Kaygusuz Abdal has been the subject of numerous studies, very few of
them have a theoretical approach.> Opinions regarding his religious persona rely largely on his
poems in syllabic meter (particularly his sathiyyat [paradoxical sayings]) and revolve around
whether or not he should be considered a “Bektashi”.%° They paint him as either a complete
rejectionist of society or an orthodox mystic, without contextualizing the spectrum of social
tendencies which depend first and foremost on the segment of society with which the dervish
interacts.

Information on Kaygusuz Abdal’s life relies entirely on the references in his poems as
well as the hagiographies of him and his master Abdal Miisa.®* Some scholars consider the name
“Gayb1” which figures in his hagiography to be his real name.®? Other scholars, however, assert
that this name rather resembles a pen name.® His hagiography indicates that he was the son of

% The few exceptions are Catherine Pinguet, “Remarques sur la poésie de Kaygusuz Abdal,” Turcica 34 (2002): 13-
38; Karamustafa, “Kaygusuz Abdal: A Medieval Turkish Saint.” The first of these focuses on Kaygusuz Abdal’s
sathiyyat, while the second investigates Kaygusuz Abdal’s Sufi thought, political attitude, and the role of both in his
literary production in the Turkish vernacular.

80 The most comprehensive study on the topic is Giizel’s Kaygusuz Abdal (Aldaddin Gaybi). This work, however
consists largely of a list of Sufi terms and concepts and can be misleading in its portrayal of Kaygusuz as an
orthodox Sunni. See Abdurrahman Gilizel. Kaygusuz Abdal (Aldaddin Gaybi) (Ankara: Ak¢ag, 2004). For previous
references to Kaygusuz Abdal’s Sufi persona see Kopriili, “Misir’da Bektasilik,” 18; Kopriili, “Abdal Musa” ;
Mubhtar Yahya Dagli, Kaygusuz Abdal (Istanbul: Maarif Kitaphanesi, 1939); Mélikoff, Hadji Bektach, 224-226;
Golpinarli, Kaygusuz Abdal, 7-17; Annemarie Schimmel, Mystical Dimensions of Islam (Chapel Hill: University of
North Carolina Press, 1975), 335-337; Annemarie Schimmel, “Drei Tiirkische Mystiker: Yunus Emre, Kaygusuz
Abdal, Pir Sultan Abdal,” in Norbert Reitz (ed.), 60 Jahre Deutsch-Turkische Gesellschaft (Norderstedt: Books on
Demand, 2014), 171-185; Ahmet Yasar Ocak, “Kitabiyat,” Osmanli Arastirmalari: The Journal of Ottoman Studies
2 (1981): 243-252; Ahmet Yasar Ocak, Kalenderiler (XIV.-XII. Yiizyillar) (Ankara: Tirk Tarih Kurumu Yaymlari,
1992), 88 ff.; Catherine Pinguet, La Folle sagesse (Paris: Patrimoines, 2005), 84-99; Nihat Azamat, “Kaygusuz
Abdal,” TDVIA, vol. 25, 74-76.

81 The information on Kaygusuz Abdal’s life treated here overlaps to some extent with a previous treatment I
undertook as part of my master’s thesis; see Zeynep Oktay, “Kaygusuz Abdal’in Mesnevi-i Baba Kaygusuz’u:
Tenkitli Metin ve Inceleme,” Master’s Thesis, Bogazici Universitesi, 2010, 5-13.

62 See Giizel, Kaygusuz Abdal, 85-87. Giizel’s assertion that Kaygusuz’s real name was ‘Ala’eddin does not rely on
sound proof.

83 See for instance Dagl, 36-37.
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the Bey (Governor) of ‘Ala‘iye,% which may be the reason for his occasional use of the pen name
Serayl. He served in the dervish lodge of his master Abdal Miisa (f1.8"/14™ century) which,
according to historical documents, was initially located near Finike (Southern Anatolia) and later
moved to the village of Tekke in Elmal1.%® After obtaining his icazetname, Kaygusuz travelled to
Egypt where he founded a dervish lodge in his own name. This dervish lodge as well as that of
Abdal Musa later became very important Bektashi centers. The hagiography of Abdal Miisa also
presents Kaygusuz Abdal as the saint’s disciple and contains several episodes portraying the
intimate relationship between the two, wherein Kaygusuz has reproachful thoughts which are
known to Abdal Miisa and subsequently has to ask for forgiveness in multiple ways.%®

Kaygusuz Abdal makes frequent reference to the practices of sama * (audition) and

begging, as well as the consumption of hashish.®” His poems indicate that he shaved his head and

8 The only full edition of Kaygusuz’s hagiography is in Abdurrahman Giizel, Kaygusuz Abdal (Aldaddin Gaybi)
Mendkibnamesi, which relies on an undated manuscript in the author’s personal library as well as a second
manuscript dated 1229 (1813). Among the several manuscripts used by various authors to summarize the
hagiography, the oldest is the manuscript used by Riza Nour in Nour, 77-98. This manuscript which included a waqgf
record dated 857 (1453) belonging to the head of Kaygusuz’s lodge in Cairo (named the lodge of Kasr-1 ‘ayn) named
Kasim Baba, is now lost.

8 See Kopriilii, “Abdal Musa,” 206 [1973]; Orhan K&priilii, “Abdal Musa,” TDVIA, vol. 1, 1988, 64. An official
document concerning Teke-ili during the reign of Mehmed Il affirms the presence of an Abdal Miisa lodge near
Finike, founded in the middle of the 14th century. This must be the lodge which became the lodge of Kafi Baba at a
later date. The lodge in Elmali, known in our day as the Abdal Masa lodge, was founded during or after the 16th
century. In time, the traditions relating to Abdal Miisa were transferred from one lodge to the other. For research on
the economic activities of the Abdal Miisa lodge from the 16th to the 19th centuries, see Faroghi, Der Bektaschi-
Orden, 48-75. For an ethnographical study on the current social networks of the lodge and its village, see Jérome
Cler, “Neden bu ikilik? ‘Pourquoi cette dualité?’ Ethnographie de la division dans un village Bektashi du Taurus,” in
Nathalie Clayer, Alexandre Papas, Benoit Fliche (eds), L Autorité religieuse et ses limites en terres d’Islam (Leiden-
Boston: Brill, 2013), 209-230.

% See Abdal Musa Veldyetnamesi, ed. Abdurrahman Giizel (Ankara: Tiirk Tarih Kurumu Yayinlari, 1999).
According to Giizel, the work was composed in 1040 (1630) by a certain Veli Baba. The work’s content also
indicates that it must have been written in the 16th century or later.

87 In some regions of Anatolia, the word “kaygusuz” has become synonymous with hashish; see Mélikoff, Hadji
Bektach, 91.
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face, wore a felt cloak (kepenek) and a cap (bork), carried a horn (nefir).®® His enjoyment of good
food is frequently and colorfully expressed in his poetry. One of his poems indicates that he took
part in holy war in his youth.®® The references in his poems to place names in the Balkans as well
as the existence of a neighborhood and a fountain named Kaygusuz in Bitola (Manastir) indicate
that Kaygusuz either travelled to the Balkans or lived here for some time.”® His hagiography
narrates his pilgrimage to Mecca and the cities he visited on his return, some of which include the
sacred places of the Alevi-Bektashi and Shi’ite traditions, such as Kufa, Najaf, and Karbala.
Other cities include Damascus, Hama, Aleppo, Kilis, Antep, Baghdad, Samarra, Nusaybin. It also
gives a detailed account of his travel to Egypt and meeting with the Egyptian sultan. Kaygusuz
makes several references to the mosque of Egypt in his poetry.’

Kaygusuz Abdal has one poem in praise of Murad 1172 and refers to him multiple times in
his poetry.” Ahmed Sirr1 Baba (d.1965), the last shaykh of the Bektashi lodge in Cairo, gives
specific dates for Kaygusuz’s travels and death (the date of 848/1444 for the latter), but does not

make reference to any written sources.’ Two traditions exist on Kaygusuz’s place of death, in

8 For the clothing of Kaygusuz Abdal and his master Abdal Miisa’s dervishes, see Giizel, Kaygusuz Abdal Divan,
358-359 as well as Golpinarl, Kaygusuz Abdal, 34-35. This famous poem is not found in the oldest manuscripts of
Kaygusuz Abdal’s Divan. Like Kaygusuz Abdal, the dervish protagonist of his Kitab-1 Maglata also wears a felt
cloak and cap, and he carries a staff as well; see Kaygusuz Abdal, Kitab-1 Maglata, Berlin Staatsbibliothek
Ms.or.Oct. 4044, fol. 267b.

% See Kaygusuz Abdal, Divan, fol. 315b, 316a.

0 See Kaygusuz Abdal, Divan, fol. 315a for Edirne; ibid., 315b for Burgas and Yambol (Yanbolu); Kaygusuz Abdal,
Divan, Berlin Staatsbibliothek Ms.or.oct. 4044, fol. 334a for Plovdiv (Filibe); ibid., fol. 334b for Sofia; ibid., fol.
335a for Bitola (Manastir). On dervish presence in Bitola, see Nathalie Clayer and Alexandre Popovic, “Sur les
traces des derviches de Macédoine Yougoslave,” in Jacques Thobie (ed.), Anatolia Moderna Yeni Anadolu IV:
Derviches des Balkans, disparitions et renaissances (Paris: Jean Maisonneuve, 1992), 47.

1 See Kaygusuz Abdal, Divan, fol. 157b, 165a, 173a,183b.

"2 See ibid., fol. 317a-b.

73 See ibid., fol. 315b where Kaygusuz also makes reference to Molla Fenari (d. 834/1431); Kaygusuz Abdal, Divan,
Berlin Staatsbibliothek Ms.or.oct. 4044, fol. 296b-297a.

4 See Ahmed Sirr1 Baba, al-Risalah al-Ahmadiyyah fI tarikh al-tarigat al- ‘Aliyyah al-Baktashiyyah (Egypt:
Matbt’at al-Sharq al-Sharik, 1353/1934), 6; quoted in Azamat, 74-5. The phrase “bu dervis dahi Muhammed
Mustafanuii sekkiz yiiz yrhinda geldi (this dervish came in the year of 800 of Muhammad Mustafa)” in the Dil-giisa
(see p. 88) is taken by Riza Nour as the year of Kaygusuz’s travel to Egypt; see Nour, 88.
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parallel with the two distinct branches of his hagiography. According to one of these traditions,
Kaygusuz Abdal died in Egypt and was buried in a cave in the mountain of Mogattam. This
tradition is the source of the name ‘Abdullahu’l-Magavri given to him by the people of Egypt.”
According to the second tradition, he was buried in the Abdal Miisa dervish lodge in the village
of Tekke.”® However, the fact that Evliya Celebi does not mention this tomb in his description of
the dervish lodge makes doubtful the reference in the kitabe of the tomb, which belongs to a later
date.”” On the other hand, the oldest no longer extant manuscript of the hagiography followed this
tradition.

As explained above, the Kopriilii paradigm bases itself on an urban/rural dichotomy.
According to this paradigm, the Alevis only had contact with a ‘popular’ form of Islam
propagated by dervishes who themselves lacked the urban education required for true Islamic
knowledge. The life example of Kaygusuz Abdal shows the difficulty of trying to portray these
dervish groups as representatives of rural life. Not only did Kaygusuz Abdal travel extensively
(like his precursor Yunus Emre and others) and frequently refer to several cities in his works, he
was also of urban origin. His hagiography includes the tale of how he renounced his ‘royal’
heritage for the path of God as brought to life in the figure of his master Abdal Miisa (fl. 14th
century). As mentioned earlier, the pen name of Serayi (palace-dweller) which appears in some
of Kaygusuz Abdal’s poems also points to such an origin. The fact that Kaygusuz Abdal received

some form of ‘urban’ education is corroborated by his poems in Persian, couplets in Arabic,

S See Nour, 93; Golpmarli, Kaygusuz Abdal, 7. The information in Bursali Mehmed Tahir’s Osmanli Miiellifleri
also follows this tradition. Mehmed Téahir says that Kaygusuz was from Karaman, that he was Abdal Masa’s
disciple, that his grave is in a cave in Egypt and he is referred to by the people of the region as ‘Abdullah al-
Magharawi.” He names the Divan and the Delil-i Budala (which he refers to as the Budald-name). See Bursal
Mehmed Tahir, ‘Osmanli Mii ellifleri Vol. | (Istanbul: Matba‘a-i Amire, 1333), 144-145.

76 See Giizel, Kaygusuz Abdal, 95-96.

" For Evliya Celebi’s description, see Evliya Celebi, Eviiyd Celebi Seyahatnamesi, ed. Yiicel Dagli, Seyit Ali
Kahraman, Robert Dankoff (Istanbul: Yap1 Kredi Yayinlari, 2005) Vol. II. 14; Vol. IX. 140-141. For information on
the kitabe, see Sehabettin Tekindag, “Teke-eli ve Teke-Ogullar1,” Tarih Enstitiisii Dergisi 7-8 (1977): 55-95; quoted
in Giizel, Kaygusuz Abdal, 96.
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citations of Quranic verses, references to Persian poets such as Farid al-Din ‘Attar and Sa‘di, and
lastly, secular love poetry in the style of court poetry.®

Among the dervishes in Kaygusuz’s abdal milieu, Abdal Miisa is the most familiar
figure.” He may have migrated from Bukhara before the conquest of Bursa, along with other
abdals 2 His hagiography refers to him as the disciple of Hacim Sultan,®! who according to the
Bektashi tradition was Haci Bektas’s successor and travelled with him from Khorasan to
Anatolia.?? Historians such as Taskoprizade, Alf and Hoca Sa‘deddin state that Abdal Miisa
participated in the conquest of Bursa and had close relations with the antinomian dervish Geyikli
Baba.®® As mentioned before, ‘Asikpasazade also relates a tradition regarding Abdal Miisa’s role
in the Bektashisation of the Janissary corps. We know from Kaygusuz Abdal’s poems that Abdal
Miisa carried a club and addressed his dervishes as “abdals.” His followers wore animal hides,
carried dervish bowls, and practiced blood-shedding during Muharram.8*

The name of Seyh Mustafa Abdal Miisa appears on an inscription dated 811(1408),
probably belonging to a rundown lodge, which figures on the right wall of a fountain at Denizli.

78 See in particular Kaygusuz Abdal, Divan, fol. 134a, 152b-156b, 215a-218b, 224b-234b. Some of these are on the
theme of spring and could be classified as bahariyyat.

9 On Abdal Miisa, see Ahmed Refik, “Fatih Zamaninda Teke-ili,” Tiirk Tarih Enciimeni Mecmuasi 2/79 (1340): 65-
76; 1lhan Akcay, “Abdal Miisa Tekkesi,” in VII. Tiirk Tarih Kongresi: Kongreye Sunulan Bildiriler | (Ankara: Tiirk
Tarih Kurumu, 1972), 360-373; Murat Korkmaz (ed.), Abdal Musa ve Erkdni (Istanbul: Horasan Yaynlari, 2006);
Orhan F. Kopriilii, “Abdal Misa”; Mehmed Fuad Kopriili, “Abdal Musa”; M. Baha Tanman, “Abdal Miisa
Tekkesi,” TDVIA, vol 1. 1988, 65-66; Ramazan Ugar, Alevilik-Bektasilik: Abdal Misa Tekkesi Uzerine Sosyolojik
Bir Arastirma (Ankara: Berkan Yayinevi, 2012). Poems attributed to Abdal Miisa appear in a number of mecmii 'as.
However, most of these belong to the 19th century, thus making the attribution doubtful. No studies have been
conducted on the subject.

8 Other known contemporaries of Abdal Miisa and Kaygusuz Abdal include Abdal Mehmed and Abdal Murad; see
Siileyman Uludag, “Abdal Mehmed,” TDVIA, vol. 1, 1988, 63; Orhan F. Kopriilii, “Abdal Murad,” TDVIA, vol. 1,
1988, 63-64. Both achieved significant fame during their lifetimes.

81 See Abdal Musa Veldyetndamesi, 152.

82 See Velayetname-i Hacim Sultan, published as Das Vildjet-name des Hadschim Sultan: Eine tiirkische
Heiligenlegende, trans. and ed. Rudolf Tschudi, Tirkische Bibliothek, 17 (Berlin: Mayer & Miiller, 1914), Y-Y. On
Hacim Sultan, see Ahmet Yasar Ocak, “Hacim Sultan,” TDVIA vol. 14, 1996, 505-506.

8 For Geyikli Baba, see Karamustafa, “Early Sufism,” 184-186; Ahmet Yasar Ocak, “Geyikli Baba,” TDVIA, vol.
14, 1996, 45-7.

8 See n. 65.
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If we accept that Abdal Misa was alive on this date, then it becomes impossible for him to have
attended the conquest of Bursa (726/1326).2° In some Bektashi sources and in the inscription at
the Kafi Baba Tekkesi near Finike, Abdal Miisa is designated as “pir-i sani” (the second great
master).

An episode which includes Kaygusuz Abdal is narrated in the hagiography of his famous
contemporary Sultan Siica‘ (fl. second half of the 14"-first half of the 15™ century),® where
along with Seyyid Nesim1 (d. 820/1418 [?])® and Kemal Ummi (d. 1475)% he travels to

8 See Orhan F. Kopriilii, “Abdal Musa,” 64.

8 For the life of Sultan Siica‘, see Hasim Sahin, “Siicatiddin Veli,” TDVi4 vol. 39, 2010, 247-8; Ocak, Kalenderiler,
97-99 [Citations will be made from the 1992 edition unless otherwise specified]. Sultan Siica‘ came to Anatolia
probably before the Battle of Ankara. He lived in Seyitgazi and travelled in the region of Bursa, Kiitahya, Manisa,
and Ankara with his disciples. He had a close friendship with Haci Bayram (d. 833/1430) as well as good relations
with members of the Ottoman dynastic family, some statesmen in addition to important holy warriors active in
Rumelia.

87 Neither Kemal Ummi nor Nesimi were in Kaygusuz’s abdal circle, though they evidently were part of the larger
dervish milieu. Nestmi is an early Ottoman poet and mystic, famous for his Hurtift worldview. Nesimi had Divans in
both Persian and Turkish, which he knew equally well, as well as possibly a Divan in Arabic which is no longer
extant. For his Turkish Divan, see Nesimi, Divan, in Hiiseyin Ayan (ed), Nesimi: Hayati, Edebi Kisiligi, Eserleri ve
Tiirk¢e Divaninin Tenkitli Metni I-11 (Ankara: Tirk Dil Kurumu Yayinlari, 2014), 153-862 [First edition Ankara:
Tiirk Dil Kurumu, 2002]. For his Persian Divan, see Sayyid ‘Imad al-Din Nasimi, Divan, ed. Hamid
Mohammadzadeh (Baku: Nashriyat-i Dawlati-i Azarbaijan, 1972). For translations from both, see Kathleen R.F.
Burrill, The Quatrains of Nesimi — Fourteenth-Century Turkic Hurufi (with Annotated Translations of the Turkic and
Persian Quatrains from Hekimoglu Ali Pasa MS) (Paris: Mouton, 1972). For general information on Nesimi, see
Frantz Babinger, “Nesimi”, Encyclopaedia of Islam (Second Edition) Vol. VIII (Leiden: E.J. Brill, 1995), 8; A. Azmi
Bilgin, “Nestmi”, TDVIA Vol. 33, 3-5. Nesimi also has an unedited prose work named the Mukaddimetii’I-haka ik,
which is based on Fadl Allah Astarabadi’s (d. 796/1394) Javidan-nama. Nesimi’s poetry focuses on Hurift
teachings, the doctrine of the oneness of being, and the praise of the Twelve Imams. The latter aspect, in addition to
his martyrdom, has led to the Alevi adoption of Nestmi, who consider him as one of their seven great poets. Nesim1
also had an important historical role in the development of classical literature in Turkish, with his extensive use of
complex images (madmiin). His poetry is vastly different from that of Kaygusuz Abdal. Wherein the former is a
direct continuation of classical Persian poetry in style, the latter bridges the gap between folk and classical traditions,
as we will see.

8 Kemal Ummi is a Turkish mystic poet and Halveti shaykh, who is the only Anatolian Safavid poet with an extant
divan prior to the politicization and Shi’itization of the order. Among the several editions of Kemal Ummi’s Divan

undertaken as master’s theses and dissertations, only one is published; see Kemal Ummi, Divan, in Hayati Yavuzer

21



Seyitgazi to see Sultan Siica‘. Kaygusuz Abdal brings Seyyid Nesimi and Kemal Umm to the
presence of Sultan Siica® when they tell him that they are looking for someone wiser and more
knowledgeable than them. While Seyyid Nesimi and Kemal Ummi show disrespect towards
Sultan Siica‘, Kaygusuz tries to prevent their actions. He is thus presented in a neutral tone.%°
Whereas Kemal Ummi and Seyyid Nesim1’s feet are hurt from walking bare feet on thorns, the
same act does not hurt Sultan Siica® and Kaygusuz Abdal. Their disrespectful behavior leads

Siica‘eddin’s prophecy that Nestmi will be flayed and Kemal Ummi will be hanged.*® On the

(ed), Kemal Ummi Divéini (Inceleme-Metin) (Bolu: Abant izzet Baysal Universitesi Bolu Halk Kiiltiiriinii Arastirma
ve Uygulama Merkezi, 2008), 417-759. For the life of Kemal Ummi, see Ismail Unver, “Kemal Ummi,” TDVIA, vol.
25. 2002; William Hickman, “Who was Ummi Kemal?” Bogazigi Universitesi Dergisi 4-5 (1976-1977): 57-82;
William Hickman, “Ummi Kemal in Anatolian Tradition” Turcica 24 (1982): 155-167. Also see the following
forthcoming articles: William Hickman, “Two 15th Century Ottoman Sufi Mysteries; An Historiographical Essay.
Part ITI: The Case of Ummi Kemal” Osmanh Arastirmalart, forthcoming; William Hickman, “On Editing Ottoman
Turkish Tekke Poetry,” The Journal of the American Oriental Society, forthcoming. Kemal Ummi has unedited
mesnevis named the Kirk Armagan and the Hikayet-i Hazire-i Kuds as well as an untitled unedited mesnevi, in
addition to three treatises named the Risale-i Vefat, the Risdle-i Iman, the Ahlak Risalesi. Of the treatises, only the
first has been edited, in the following article: Bilal Aktan, “Kemal Ummi’ nin Vefat Risalesi ve Dil Ozellikleri,”
Sel¢uk Universitesi Tiirkiyat Arastirmalart Dergisi 19 (2006): 95-107. According to his hagiography, the followers
of Kemal Ummi were called “Kemallii.” He did not consider himself a master and did not leave any successors. His
hagiography presents him as the inventor of the zikr from the throat, also called koyun zikri or bi¢k: zikri. See Dervis
Ahmed, Mendkib-1 Kemal Ummi, Millet Kiitiiphanesi Ali Emiri Efendi Kol. 1323/1, 1a-31a ff. Kemal Ummi’s Divan
differs from those of Kaygusuz Abdal and Nesimi in its “orthodox” stance. Kemal Ummi puts strict emphasis on
God’s transcendence, while at the same time focusing on the Sufi’s love towards God. He criticizes the practice of
sama ‘ (audition) and prefers sobriety over intoxication. This aspect of his temperament is underlined by his use of
the metaphor of wine, traditionally coupled with divine love, as a sign of ignorance and intoxication with the world
of multiplicity.

8 Close relations between Kaygusuz Abdal and Sultan Siica“ are corroborated by a census register dated to the time
of Mehmed I1, where together with other dervishes they are said to have built a lodge in a town named Ak Kaya in
the vicinity of Mount Nif. See Omer Liitfi Barkan, “Osmanli Imparatorlugunda bir Iiskan ve Kolonizasyon

Metodu Olarak Vakiflar ve Temlikler I: Istila Devirlerinin Kolonizatér Tiirk Dervisleri ve Zaviyeler,” Vakiflar
Dergisi, 2 (1942): 324.

0 Suca ‘eddin Veli Velayetnamesi, in Yagmur Say (ed), Sucd eddin Veli (Sultan Varligi) ve Veldyetndmesi (Eskisehir:
Eskisehir Valiligi, 2010), 121-127 [Undated manuscript, facsimile included]; Ayse Yildiz, “Siicaaddin Baba
Velayetnamesi,” Haci Bektas Veli Arastirma Dergisi 37 (2006): 64-67 [manuscript dated 1938]. This account is

taken up by some of the biographical sources where it is stated that Kemal Ummi was executed.
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other hand, Sultan Siica“ states that Kaygusuz will travel for a long time after departing from
Abdal Musa’s lodge due to a clash, after which he will settle in the town of Karacatag in the land
of Riim.%*

Hagiographies are an important source of information on the abdals of Kaygusuz’s time
as well as those who follow. We still lack comprehensive comparative studies of these
hagiographies, which are known under the title ‘bektasi menakib-nameleri’ (Bektashi
hagiographies), although the relationship of some of the saints in question with Bektashism is not
clear.%? Due to the scope of the required study, | will not attempt at an evaluation of these
hagiographies here. Some of them have been the subject of individual studies. Compared to other
works by abdals and bektasis, hagiographies have definitely received the most attention,®® with
some studies presenting new hermeneutical approaches. However the assessment of such

hagiographies on the validity of their status as ‘documents’ continues to be the main trend, which

1 No such location is mentioned in the other sources on Kaygusuz Abdal.

92 In addition to those of Kaygusuz Abdal and Abdal Miisa, such hagiographies include those of Baba ilyas (d.
637/1240), Hac1 Bektas, his disciple Hacim Sultan, Seyyid ‘Alf Sultan (d. after 815 /1412), Sultan Siica‘, Koyun
Baba (d. 873/1468), Otman Baba (d. 883/1478), PirT Baba (fl. 15th century), Demir Baba (d. after 1012/1603). For a
list of facsimiles and editions of the hagiographies, see Yiirekli, 6. The following additions can be made to her list:
Elvan Celebi, Mendkibu'I-Kudsiyye Fi Mendsibi’l-Unsiyye: Baba Ilyas-1 Horasdni ve Siildlesinin Menkabevi Tarihi,
ed. Ismail F. Eriinsal and Ahmet Yasar Ocak (Ankara: Tiirk Tarih Kurumu, 1995); Hacum Sultan Mendkibndamesi, in
Salih Giirerer (ed), Hacim Sultan ve Mendkibndmesi (Usak: Usak Akademi Kitap Dagitim Pazarlama Yayinevi,
2014), 414-644; Velayet-name-i Seyyid ‘Al Sultan, in Riza Yildirim (ed), Seyyid Ali Sultan (Kizildeli) ve
Velayetndmesi (Ankara: Tiirk Tarih Kurumu, 2007), 161-184; Suca ‘eddin Velt Velayetnamesi, ed. Yagmur Say;
Yildiz, “Sticaaddin Baba Velayetnamesi” ; Otman Baba Velayetnamesi, ed. Filiz Kilig, Mustafa Arslan, Tuncay
Biilbiil. Ankara: Grafiker Ofset, 2007. Menakib-1 Koyun Baba, ed. M. Sakir Ciplak, in Osmancik’ta Erenler Duragi:
Koyun Baba (Istanbul: Horasan, 2001), 20-165; Koyun Baba Veldyetndmesi, ed. Muzaffer Doganbag (Istanbul:
Dértkapi, 2015); H. Yilmaz, “Bilinmeyen Bir Koyunbaba Menakibnamesi Uzerine,” Haci Bektas Veli Arastirma
Dergisi 11 (1999): 21-52; Muzaffer Doganbas, “Piri Baba Velayetnamesi,” Tiirk Kiiltiirii ve Haci Bektas Veli
Arastirma Dergisi 41 (2007): 161-182; Demir Baba Veldyetnamesi: Inceleme -Tenkitli Metin, Edited by Filiz Kilig
and Tuncay Biilbiil (Ankara: Grafiker Yaynlar1, 2011); Demir Baba Vilayetnamesi, ed. Bedri Noyan (Ankara: Can
Yayinlari, 1996). I will refer to some of these as they become relevant.

9 This is evident in the content of the article named “Abdalan-1 Rum (Abdals of Rum), literature” in the new edition
of the Encyclopedia of Islam, whose list of abdal literature consists almost extensively of hagiographies; see Michael
R. HeB, “Abdalan-1 Rum, literature,” Encyclopaedia of Islam, THREE, Kate Fleet, et al. (eds.), Consulted online on
26 February 2017 http://dx.doi.org/10.1163/1573-3912 ei3 COM_25751 First published online: 2015.
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leaves in the dark important questions regarding their nature as literary works, such as the literary
devices used and their relationship to the portrayal of sainthood, the context of their production,
their intended audience, etc.

Another important, albeit often forgotten corpus of information on abdals and bektasis is
that of the poetry collections named the cénk or the mecmii ‘a. The sheer number of such
collections is reason enough to give the researcher cold feet. More important, however, is our
current lack of precise methodology in approaching the complex array of problems such
collections pose to us.** The textual production by many abdals and bektasis have only survived
in poetry collections. While the uncovering of these poets is a doctoral project of its own, its
importance for the research field cannot be denied. Unfortunately, such an undertaking is beyond
the scope of this study, which will have to contend with individual works and divans.

Scope and Outline

The first part of this study is largely devoted to the investigation of the works of
Kaygusuz Abdal, with the exception of Chapter Three, which deals also with Yiinus Emre, and
Chapter Four, which treats the religious doctrines of abdals who follow Kaygusuz. In Chapter
One, | create a specific methodology for the evaluation of Kaygusuz Abdal’s works, with a focus
on the doctrine of the Four Gates (dort kapr). | show that Kaygusuz Abdal’s teachings change in
content and vocabulary depending on the spiritual level of his audience, the hierarchy of which is
established according to the doctrine of the Four Gates. The frequent shifts in the audience
creates a ‘multi-perspectival’®® work, which speaks to all spiritual levels simultaneously. | relate
this quality of Kaygusuz’s works to his social persona and demonstrate how he adopts different
positions vis-a-vis society, as a way of negating the existence of a singular social identity.

In Chapter Two, | undertake a thorough evaluation of Kaygusuz Abdal’s religious
doctrine, relying on all of his works, including a previously unknown early manuscript containing

his most complete poetry collection. | analyze Kaygusuz’s works via two major pathways: 1) The

% For the methodological difficulties of working with these poetry collections, see M. Sabri Koz, “Cénk ve Mecmiia
Yapraklarinda Asik Aramak,” in Hatice Aynur, et al., Mecmiia: Osmanli Edebiyatinin Kirkambar: (Istanbul: Turkuaz
Yaynlari, 2012), 159-200.

% | thank Ahmet T. Karamustafa for proposing me this term.
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relation between God’s immanence and transcendence and how these two aspects manifest
themselves with respect to the level of teaching (the spiritual Gate). 2) The relationship between
the esoteric (barin) and the exoteric (zahir) and the changes in this relation with respect to the
Gates.

In Chapter Three, | study the relationship between the choice of writing in Turkish and the
social context, in particular the way in which the dervish milieu situates itself with regards to the
official representatives of religion. | use here as a starting point the formation of the Turkish
sathiyye, created by Yanus Emre (d. 1320) and continued by Kaygusuz Abdal. | read the Turkish
sathiyye as a means of transition between the genre of shazk in Classical Sufism and the genres of
oral literature, such as the tekerleme (humorous enigmas) and the masal (popular tale). | maintain
that this genre reformulated Sufi knowledge in a popular language and experience in which those
without an Islamic education could participate. At the same time, this genre excluded the
representatives of exoteric Islam due to its experiential content. As a result, it created a limit
between its public and the official representatives of Islam, which prevented the accusations of
the latter from having their desired effect in the public, allowing for the acceptance of the
authors’ claim to sainthood.

Chapter Four is a doctrinal analysis of works by four abdals ranging from the early 15" to
the early 17" century: Sadik Abdal’s (fl. late 14" and 15" centuries) Divan, Yemini’s (d. after
925/1519) Fazilet-name, Semsi’s (d. after 919/1513) Deh Murg, and Virani’s (fl. the end of the
16th and the beginning of the 17th century) Risale and Divan. This chapter shows the colorful
heterogeneity of the doctrinal positions of abdals, whose system of loose affiliation allowed for a
diversity of doctrines and practices. Of course, another reason for the given variety is the
influence of genre and audience, thus reminding us the importance of taking a literary evaluation
into account when determining doctrinal content.

Part Two is devoted to the critical edition, English translation, and commentary of
Kaygusuz Abdal’s most intriguing work: the Kitab-1 Maglata. The Kitab-1 Maglata is Kaygusuz
Abdal’s only work in which he theoretically elaborates elements of Shi’ite origin, such as the
duality of Muhammad and ‘All, expressed as prophecy / sainthood (niibiivvet / velayet), intellect /
faculty of love (‘akl / k), exoteric / esoteric. ‘Al is the Imam par excellence and the dervish
sees ‘Al1 blink behind the eyes of biblical personalities. As such, ‘Al makes a sign to the dervish

which indicates that he is in fact the Perfect Man, the archetype of all perfect men, as well as the
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dervish’s interior guide. A deeper level of the work also reveals “Ali as the self-manifestation of
God.

Most of these doctrinal elements will be elaborated in the first chapters of the thesis. On the
other hand, the commentary is dedicated to two elements essential for our understanding of the
Kitab-1 Maglata: the idea of Satan and the notion of dreams. Remaining in dialogue with the Sufi
tradition while subverting it at the same time, Kaygusuz constantly plays with the notions of
truthful and false dreams.

For my research in Part One, | will make use of a combination of edited and unedited texts,
relying almost exclusively on primary sources. Due to the fact that much of the material is being
the object of in-depth analysis for the very first time, | will complement my close reading of the
texts with frequent quotations, thus trying to achieve a balance between a vision of the whole and
detailed precision.

While hoping to be an important starting point, the given study does not claim to be an
extensive account of the doctrines of the Abdalan-1 Rizm. Such an extensive account can only be
achieved once all the extant works by abdals have been edited and investigated in-depth.
Nonetheless | do hope to present here a methodology for such an investigation, which aims to
unite ‘what’ abdals say in their works with the ‘how’ and the ‘why’. These three questions are
deeply intertwined and can only be answered by a unification of historical, doctrinal, and literary
approaches. Bektashi history owes much to the abdals and it is time we hear them through their

own voices.
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Chapter 1
Layers of Mystical Meaning and Social Context in the Works of
Kaygusuz Abdal

Bu diinya halki asia delii dirler
Kimi inkar ider kim velr dirler

Kimi eydiir ki bu abdal olupdur
Biliir taiirt ki bu ne hal olupdur®®

The people of this world call him crazy
Some reject him; some say he is a saint

Some say: “This is an abdal;
Only God knows what state he is in!”

The colorful and wildly differing social personas that Kaygusuz Abdal presents to us
in this excerpt are faithfully preserved in his works. The multiplicity of perspectives and
teachings evidenced by these works can be a great challenge to the researcher trying to pin
down “which Kaygusuz” is the right one. In this chapter, I present a specific methodology
which facilitates the interpretation of Kaygusuz Abdal’s texts as well as the social and
political insights at which | have arrived as a result. | argue that Kaygusuz’s use of
terminology and its related doctrinal position differ according to the specific audience to
which it is addressed. Identifying the audience to which each text or passage is addressed
allows us to systematize the largely plural and unorganized corpus of Kaygusuz Abdal’s

teachings.

The Doctrine of the Four Gates

The Kitab-1 Maglata put aside, the rest of Kaygusuz’s works, the Seray-name, Giilistan, Dil-
giisa, Delil-i Budala, Mesnevi-i Baba Kaygusuz, Ikinci Mesnevi and Ugiinci Mesnevi all
consist of loosely-related Sufi teachings lacking any apparent organization, yet unified around
the doctrine of the Oneness of Being. As | demonstrate, some of the teachings appear to
contradict one another, which complicates understanding Kaygusuz Abdal’s mystical
doctrine. There is also constant changing of the subject and tense, as well as confusion

regarding narrator and time of reference. Narrative perspectives vary throughout each text,

% Kaygusuz Abdal, fkinci Mesnevi, fol. 3b.
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with Kaygusuz sometimes addressing God as a servant or addressing the reader as a master,
or with him directly speaking through the mouth of the velf who has become one with God, to
name but a few.®” This coexistence of different perspectives is the result of the various layers
of meaning in Kaygusuz’s works and can be related to a hierarchy inherent within Kaygusuz’s
teaching. This discursive hierarchy tends to accompany the doctrine of the Four Gates (dort
kapt).

The doctrine of the Four Gates and Forty Stations (dort kapt kirk makam) is a major
aspect of Bektashism and Alevism. The Four Gates provides an overall structure for the
different stages of the spiritual path known as the Forty Stations. The Gates are ordered
accordingly to levels of spiritual awareness and perfection.®® What may be our earliest
testimony to the above doctrine figures in a poem in Ytnus Emre’s (d. ca. 1320) Divan, in the
standard edition published by Abdiilbaki Golpinarli, which is not in fact considered an Alevi

or Bektashi text.*® The Makalat, the most voluminous and historically important text

9 This structural feature suggests some relationship with oral composition or performance, which will be dealt
with in the third chapter.

% The history of the doctrine of Four Gates and Forty Stations remains almost entirely unexplored. There is one
very short scholarly article with serious historical errors, one master’s thesis and one popular book on the
subject. See Hiiseyin Ozcan, “Bektasilikte Dort Kap1 Kirk Makam,” Journal of Turkish Studies / Tiirkliik Bilgisi
Arastirmalari: Kaf Dagimin Otesine Varmak, Festscrift in Honor of Giinay Kut 111 28, no. 1 (2004), 241-245;
Sermin Caliskan, “Alevilik’te Dort Kap1 Kirk Makam,” Master’s Thesis, Marmara Universitesi, 2010; Esat
Korkmaz, Dort Kapr Kirk Makam (Istanbul: Anahtar Kitaplar, 2008). In Alevi practice, the four gates can signify
the following four sets of relations to which the follower (zalib) belongs: 1) guide (rehber) 2) older one (pir) 3)
master (miirsid) 4) companion (musahib). For the way in which these four relationships correlate with certain
attributes, as well as Muhammad, ‘Ali, and God, see Erdal Gezik, “How Angel Gabriel Became Our Brother of
the Hereafter (On the Question of Ismaili Influence on Alevism),” British Journal of Middle Eastern Studies
43/1 (2016): 62-63. The doctrine of the Four Gates was also part of the doctrines of the Persian Khaksariyya,
founded in Iran in the eighth/fourteenth century. This sect had many practices similar to those of the Bektashis,
thus highlighting Haydari influence on Bektashism; see Thierry Zarcone, “Bektasiyye.” The Ahl-e Haqq also
incorporated the Four Gates into their religious beliefs; see V. Minorsky, The Sect of the Ahl-i Hakk,” Iranica
1964: 308-309.

9 See Yiainus Emre, Risdlat al-Nushiyya ve Divan, ed. Abdiilbaki Golpinarli (Istanbul: Eskisehir Turizm ve
Tanitma Dernegi Yayinlari, 1965), 131-132 and fol. 182a-183a. This edition relies on a manuscript which
Golpinarh dates to the fourteenth century (see ibid., pp. XLIX-L as well as the facsimile of the manuscript). An
examination of the manuscript, however, makes this dating doubtful, a fact also pointed out by other scholars.
Another earliest manuscript of Yanus Emre’s Divan is a previously unknown fifteenth-century manuscript in
which the given poem does not appear (See MS. Haci Selim Aga Yazma Eser Kiitiiphanesi, Kemankes

Koleksiyonu No. 316/1, fol. 2b-4b, 20b-33b). Nor does the poem appear in the manuscript of the Divan
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attributed to Hac1 Bektas, expounds the doctrine of the Four Gates and Forty Stations in
detail, station by station.'® The doctrine is also central to the main religious texts of the
Alevis, called Buyruk (Book of Orders).2! In some Buyruks, it constitutes the very structure
of the text.1%2

In the above-mentioned Sufi, Alevi and Bektashi texts, as well as late nineteenth-
century works which mention the doctrine of the Four Gates and Forty Stations,'® the gates
are set in the following order: seri ‘at (ritual observance), tarikat (path), ma ‘rifet (experiential
knowledge), hakikat (truth). Yet, in Kaygusuz Abdal’s works, the gate of sakikat is placed
before that of ma rifet. This detail, along with the fact that Kaygusuz Abdal’s works do not

famously known as the Ritter manuscript, probably belonging to the 15th century (See MS. Berlin
Staatsbibliothek Ms.or.oct. 2575).

100 For references to what is claimed to be the Arabic version of Magalat see M. Es’ad Cosan, Hact Bektds-1 Veli
ve Bektasilik (Istanbul: Server Iletisim, 2013), 16-18. For editions of Magalat in Turkish see Hac1 Bektas-1 Veli,
Malkdlat, ed. Esad Cosan (Ankara: Kiiltiir Bakanligi, 1996); Hiinkar Hac1 Bektas-1 Veli, Makdlat, ed. Ali Yilmaz,
Mehmet Akkus and Ali Oztiirk (Ankara: Tiirkiye Diyanet Vakfi, 2007); Hac1 Bektas Veli, “Makalat,” ed. Omer
Ozkan and Malik Bankir in Giyasettin Aytas (ed.), Hact Bektas Veli Kiilliyat: (Ankara: Gazi Universitesi Tiirk
Kiiltiirii ve Hac1 Bektas Veli Arastirma Merkezi, 2010), 473-767. None of these editions rely on the
aforementioned earliest Manisa manuscript (see n. 42). For an edition of the Turkish translation in verse by
Hatiboglu Muhammed (d. after 838/1435) see Hatiboglu Muhammed, Bahru ’I-haka ik, in Abdurrahman Giizel,
Haci Bektag Veli ve Makdldt (Ankara: Akgag, 2002), 287-341. The edition in this monograph is taken from the
associate professorship thesis of Esat Cogan.

101 For an overview of Buyruk manuscripts see Ayfer Karakaya-Stump, “Documents and Buyruk Manuscripts in
the Private Archives of Alevi Dede Families: An Overview,” British Journal of Middle Eastern Studies 37, no. 3
(2010), 273-286. According to this study, the compilation date of some Buyruk manuscripts can be traced to the
reign of Shah Tahmasp (r. 930-984 / 1524-1576) (see 280-282). For a summary of the doctrine of the Four Gates
and Forty Stations in the Buyruk see Dogan Kaplan, Yazili Kaynaklarina Gore Alevilik (Ankara: Tiirkiye Diyanet
Vakfi, 2009), 217-239.

102 See for instance Bisati, Seyh Safi Buyrugu: Mendkibu'I-Esrdr Behcetu 'l-Ahrdr, ed. Ahmet Taggin (Ankara:
Rheda-Wiedenbriick Cevresi Alevi Kiiltiir Dernegi Yayinlari, 2003). In this text, each gate consists of seven and
not ten stations. | will discuss this text in the next chapter.

103 See the prose introduction to some late nineteenth- early twentieth-century editions of Divan-1 Hikmet,
wrongly attributed to Ahmad Yasawi (Ahmet Yesevi). This introduction is published under the name Fakr-
name; see Kemal Erarslan, Yesevi’'nin Fakrndmesi (Istanbul: Edebiyat Fakiiltesi Basimevi, 1977). See also
Ahmed Rif at Efendi, Mir ‘atu’l-Makasid fi Defi’l-Mefasid (Istanbul, ibrahim Efendi Matbaasi, 1293/1876),
282-283; Ali Ulvi Baba, Bektasilik Makalat (1zmir: Marifet Matbaasi, 1341/1922-3), 12. Both texts are
referenced in Bedri Noyan Dedebaba, Biitiin Yonleriyle Bektdsilik ve Alevilik, vol. 8, part 1 (Erkdn) (Ankara:
Ardi¢ Yayinlari, 2010), 153-154.
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include any references to Forty Stations, suggests that Kaygusuz Abdal’s formulation of the
doctrine may have belonged to a different lineage of teachings. This idea is also corroborated
by the fact that Seher Abdal, who lived at the end of the 15" and the beginning of the 16"
century, follows Kaygusuz’s order of the gates in his reference to the doctrine in his Sa ‘adet-
name.*® The two lineages coexist in the work of Virani, a 17" century abdal author and poet
with Huriiff affiliation. Virani makes references to both Kaygusuz Abdal and Haci Bektas’s
Makalat.1% In separate places in his work, both ways of ordering the gates can be seen.1%

In the Mesnevi-i Baba Kaygusuz, the author defines the four gates in the following
way:

Sert ‘atda kiillt isi piir-kemal
Tartkatda ol kisidiir ehl-i hal

Hakikatda kiilli Hakkdur pes heman
Ma ‘rifeti kendiiye yeter nisan'®’

In religious law his conduct is perfect
On the path he is a man of the [spiritual] state.

In Truth he becomes God in entirety
His gnostic knowledge is the only sign he needs.

In these couplets seri ‘at is defined as a religious act, farikat as an experience of varying
states, hakikat as the experience of oneness, thus corresponding to the station of fena
(annihilation), and ma ‘rifet as the knowledge born out of this oneness, that is to say the station

of beka (perpetuation). In this sense, ma ‘rifet is the destination to which the path leads:

Her kimde kim ola bu ii¢ hassiyyet
Seri ‘at u tartkat u hakikat

Ma ‘rifet anda biter kan ol durur
Ma ‘rifet cevheri ma ‘den ol durur*®

Whoever has these three special qualities:
Religious law, the spiritual path and the truth

104 See Mustafa Ozagag, “Seher Abdal’in Saadet-name Isimli Mesnevisi (Metin-Muhteva-Tahlil),” Master’s
Thesis, Izmir, 9 Eyliil Universitesi, 2009, 142-143.

105 See Virani Abdal, Risale-i Virani Abdal, in Fatih Usluer (ed), Hurufi Metinleri | (Ankara: Birlesik Yayinlari,
2014), 216 for the former; see ibid., 150 and 169 for the latter.

196 For the order in Kaygusuz, see ibid., 153-155; for the one in Hac1 Bektas and other works, see ibid., 176, 211.
W7 Kaygusuz Abdal, Mesnevi-i Baba Kaygusuz, 158.

108 1bid., 112.
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In him emerges gnostic knowledge; he is the mine
The jewel of gnostic knowledge; he is the quarry

Part of the Giilistan is devoted to explaining the four gates. Instead of conveying the
teachings for the various gates with no apparent order, as is usually the case in Kaygusuz’s
works with the exception of the Kitab-1 Maglata, in one section of the Giilistan, Kaygusuz
imparts his teachings in their hierarchical order:

Sert ‘at sartint hem kegf eyledi
Tarikat yolina girdi boyladi

Hakikat ne dimek olur bildi ¢iin
Ma ‘rifeti giin be giin old: fiiziin

Sert ‘at hali budur kim bir kisi

Sart U kaninile kila her isi*®

Oz camina her neyi kilsa kabiil
Ciimle yirde hem ani isteye ol

Giinde bes vakt namaza hazir ola
Hakk ne kim virse ana sakir ola
[...]

Tarikat oldur ki diinyadan gege
Hakk yolinda sidkila gézin aca

Seriki olmaya tasirt milkine
Sinesinde kalmaya kibr ii kine
[...]

Sag miirebbiye yitiire ozini
Sag miirebbi aga anuii gozini

Hakikat Hakk bu kez ana kesf olur
Halklka ‘ayan gonli icinde bulur
[...]

Bu hasilda kendii sehrinde biter
Ol ki yolda sag miirebbiye yiter

Zahir ii batin ana risen olur
Cismi kalmaz kendii kiilli can olur**°

He exhibited the duties of the religious law
He entered the path and followed it

Thus he learned what the truth meant
His gnostic knowledge increased day by day

109 In the manuscripts, the waw is given in the form of an idafah. This is an orthographical characteristic
common in the 15th and early 16th century manuscripts of similar content.
110 Kaygusuz Abdal, Giilistan, 264b-265a. For the whole section see up to 267a.
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The state of the religious law is that a person shall
Perform all of his acts according to his duties and obligations

Whatever he accepts for his own soul,
He shall wish for the same in all places

He shall be present at his prayer five times a day
He shall feel gratitude for all that God bestows upon him

The path is that he renounces the world
He shall open his eyes with veracity in the path of God

He shall hold no partners in the land of God
He shall not cling to vanity and malice in his bosom

He shall bring himself to the right teacher
The right teacher shall open his eyes

The truth shall then reveal itself to him
He shall find God manifest in his own heart

As a result he shall emerge in his own city
He who reaches the right teacher on this path

The exoteric and the esoteric become manifest in him
He destroys his body; he becomes the soul in entirety

According to these couplets, the gate of seri ‘at consists in the observance of ritual
obligations, acceptance, and the quest for God in the world; farikat embodies the renunciation
of the world and triumph over the base self; sakikat is the experience of oneness, defined as
both unity with God and self-discovery. The couplets focus on the importance of finding the
right spiritual teacher in the path, who will direct the disciple from rarikat to hakikat. Of
interest is the fact that the gate of ma rifet is not explained. As we will see, ma ‘rifet
encompasses all the other gates and involves the capacity of speaking about them. It is thus
present in the text as the gate from which Kaygusuz speaks.

Kaygusuz’s intended spiritual hierarchy is not nearly as well organized in the rest of
his corpus. Couplets referring to the different gates frequently alternate, resulting in what we
can refer to as a “multi-perspectival narrative.” In fact, as the various discussions in this
chapter will show, this “multi-perspectival narrative” is the author/poet’s primary discursive
aim. The Doctrine of the Four Gates, as the only theorization of spiritual hierarchy in
Kaygusuz’s corpus, offers us a venue into understanding how and why Kaygusuz achieves his
aim of speaking to multiple people consecutively and simultaneously. We do not have a way
of knowing whether he was consciously applying the doctrine to each line of his work. What
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we do know, however, is that the spiritual hierarchy embodied in the Four Gates can be
discerned in Kaygusuz’s work in a number of ways, thus allowing us to confer some structure
onto his work and make sense out of the multiplicity of perspectives.

One way in which the Doctrine of the Four Gates uncovers the multi-perspectival
quality of Kaygusuz’s corpus is through a meaningful systematization of semantic changes in
terminology. When examining Kaygusuz’s terminology with this four-fold structure in mind,
we see that the same term carries a different meaning depending on the gate with which that
particular couplet is associated. This can be perhaps be best demonstrated by focusing on

Kaygusuz’s use of three particular terms: fark (differentiation), hal (state), and ‘akl (intellect).

Fark

The most common use of fark is found in couplets which stress the importance of
knowing the difference between a Perfect Man, denoted by the word insan, and an ordinary
man, designated as hayvan:

Goziifi agila goresin sultant
Insandan fark eyleyesin hayvani*'*

May your eyes open so that you see the sultan
May you distinguish between animal and man

Insan dimegiiii maksiidi ‘ilm-i ma ‘rifetdiir
Budur ahi fark oldug insanile hayvan''?

The object of the word ‘man’ is the science of experiential knowledge
O brother, this is what makes the difference between a man and an animal

According to Kaygusuz, the difference is recognized through the language that each type of

man employs:

Sozine bakup biliirler ddemi
S6z durur fark iden puhteden hami'®

One knows a man by his word;
It is the word that differentiates the cooked from the raw.

11 Kaygusuz Abdal, Mesnevi-i Baba Kaygusuz, 110.
12 Kaygusuz Abdal, Divan, fol. 321a.
113 Kaygusuz Abdal, Mesnevi-i Baba Kaygusuz, 114.
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The spiritual teacher (miirsid) is the person who posesses the faculty of differentiation, and

who can impart this faculty on his student:

Oz haliiii ol kisiye sor kim ol
Fark ola anuf katinda sag u sol***

Ask your own state from that person
In whose presence the correct and the crooked can be distinguished

Expressed as “hakki batildan fark itmek” (differentiating between truth and falsity), this
notion is repeated numerous times in Kaygusuz’s works, often with reference to the
ontological differences between animals as well as perceptual ones illustrated by the varying
tastes of edible food.1%®

A second use of fark involves relating the term with the concept of istigrak (complete
absorption). In this station the dervish cuts off all relations with the world and becomes
immersed in God or Oneness with his whole existence. The following couplets exemplify this

use:

Bu ne derya ki ‘alem gark olupdur
Bu ne gark ki ‘alemden fark olupdur*®

What a sea; the universe is submerged in it
What a submersion; separated from the whole universe

Kiillt halde bile ulasik misin?
Yoksa sensin ciimleden farik misin?*’

Are you forever continuous and connected in every state?
Or are you yourself, separate from all?

Katresin ‘umman icinde gark ide
Ozini ciimle ‘alemden fark ide''®

May he become but a drop in the ocean
And separate himself from the entire universe.

14 Kaygusuz Abdal, Giilistan, fol. 268a.

115 An example for this: “Bal u yag olsa sogandan ne hasil / Halva gibi nesne mi var iy ‘akil / Eti semiz olucagaz
keskegiifi / Ne dadi vardur yemege diiglegiin” (If there is honey and butter; what is an onion worth? / O person of
intelligence! Can anything be compared with halvah? / When kegskek [a wheat dish] has plenty of meat / What
pleasure is there in eating a raw melon?)” (Mesnevi-i Baba Kaygusuz, 162.) In this regard also see Orhan Saik
Gokyay, “Kaygusuz Abdal ve Simatiyeleri,” Tiirk Folkloru 1/13 (1980): 3-5, 2/14 (1980): 3-6.

116 Kaygusuz Abdal, Giilistan, fol. 278b.

17 bid., fol. 270a.

18 Kaygusuz Abdal, Mesnevi-i Baba Kaygusuz, 148.
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In a third usage, fark is employed together with theophany (zecellr), which signifies the
appearance of the One in the form, or forms, of the many:*°

Ziht nar kim ‘alemler gark olupdur
Ozi ferd ii ahaddur fark olupdur'?

Praise be to the Light which fills the whole universe
His essence is the One and the Only; he disperses himself into the Many

When we compare these three usages of fark, we come across a succession — or rather
a juxtaposition — of different levels of teaching. In categorizing these teachings in terms of the
doctrine of the Four Gates, we can say that the first usage corresponds to the gate of farikat.

This level is characterized by a moral lesson aimed at the taming of one’s base self:

Her kisi kim hakk: batildan secer
Ana dimigler bu yolda ger¢ek er

Gel berii altuna katmagil bakir
Gaflet ile can yiizin eyleme kir'?*

Whoever is capable of differentiating between the true and the false
Deserves to be called a real Man.

Come by; do not add copper to gold
Do not dirty the face of the soul with ignorance

Thus the “capacity to differentiate” is a skill the novice needs to cultivate in order to achieve
perfection. The second usage, on the other hand, makes reference to the station of fena
(annihilation in God), which is linked to the gate of sakikat.

The third usage refers to two complementary concepts. One of these is the unity of
tesbih (similarity) and fenzih (incomparability), which can only be understood by the velr at
the highest stage of perfection. While the first stage on the path clearly distinguishes between
the Creator and the created, in the second stage, that of annihilation in God, the focus is

entirely on tesbih. Yet, only in the last stage of both fesbih and tenzih, can true experiential

119 This term figures as farq al-jam ‘ in Sufi dictionaries; for more on the concept see ‘Abd al-Razzaq al-Qashani,
A Glossary of Sufi Technical Terms, tr. Nabil Safwat (London: The Octagon Press, 1991), 90, 130-131. The term
is translated into English as “dispersion”; see for instance William C. Chittick, The Sufi Path of Knowledge: 1bn
al- ‘Arabi’s Metaphysics of Imagination (Albany: State University of New York Press, 1989), 91.

120 Kaygusuz Abdal, Mesnevi-i Baba Kaygusuz, 92.

121 |bid., 146.
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knowledge of theophany (zecelli) be achieved. This last stage corresponds to the Perfect
Man’s movement from the state of fena to the state of beka (subsistence or perpetuation),
where he subsists in God within his servitude, within the world of multiplicity. The level of

ma ‘rifet (gnostic knowledge) which he attains is thus a mirror image of God’s theophany.

Hal

The above examples demonstrate how a single term can harbor three different layers of
meaning according to the gate with which it is associated. On the other hand, the word Aal
(state), one of the most frequently used terms in Kaygusuz’s works, contains four levels of
meanings in accordance to the four different gates. In the following couplets, the use of kal

refers to the condition of the universe and the order in which it operates:

Bilmediini ki bu ne hikmetdiir ne hal
Ne imis ortada donen mah u sal*?

You did not know what wisdom this is, what state;
What are these months and years changing constantly?

‘Aceb pergal ‘aceb tertib ‘aceb is
‘Aceb haldiir ‘acayib diirlii gerdis*®®

A strange way of the world, a strange order, strange affair
A strange state, strange turns of fortune

Kaygusuz frequently stresses that this zal can only be known by God. While hal
appears in the singular in the above examples, it is used in the plural in Kaygusuz Abdal’s

Seray-name and Giilistan, where it expresses the world of multiplicity (kesret):

Ol kadim sultan ki vardur bi-zeval
Kanda olurd: yogiken kiillt hal**

That ancient sultan who stands everlasting,
Where was he when all states were nonexistent?

Kaygusuz stresses that the various states of the world of multiplicity which bind us to their

partial realities are in fact a singular state, the knowledge of which defines the Perfect Man:

122 1bid., 129.
123 | bid., 93.
124 Kaygusuz Abdal, Giilistan, fol. 271a.
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[Bu serayuii tabakalarinuii] ciimlesine Allah uii halki tolmis. Her birisi bir hale mesgiil olmus,
bu serayda geger. Ademden artuk kKimse bu hali fikr eylemez ki bu seray ne yirdiir. [...] Bu
serdyda ctimle egya her birisi bu hal i¢inde girifiar olmig kalmus, velt insan-1 kamil afilad ki
hal nediir. *?®

All the stories of this palace are filled with the creations of God. Each creation is occupied
with some state and keeps on living in this palace. None except for man thinks about this state,
or asks what place this palace is. In this palace, each thing is a prisoner stuck in this state. Yet
the Perfect Man is the one who understands what it is.

A second definition of sal is the disciple’s individual condition.'?® Knowing one’s
own state gives one the ability to distinguish between truth and falsity as mentioned above:

Kendii haliifiden gafil olma gafil
Ta ki safia riisen ola hakk bapl**’

Do not be ignorant of your own state
In order that the true and false be visible to you

In this second use, kal is also defined as a temporary and God-given state, as opposed to the
permanent and earned makam (station); this use is parallel to that found in Sufi texts in

general.

Baria bir hal ‘aceb geldi cihanda

Bu kimdiir soyleniir her bir lisanda*®

A strange state has come upon me in this world
Who is this, spoken in every language?

The third definition of kal is that of a singular state, making reference to a pre-eternal
present in which all beings are One and speak the language of unity. This time frame is
central to all of Kaygusuz’s works and is often referred to by the phrase “ezel demi” (the pre-
eternal moment), which Kaygusuz uses to allude to the bezm-i elest (pre-eternal pact). The
following four couplets from four different works exemplify this definition of Zal:

Gehi ‘1yan gehi pinhan gecerdiim

Beniim haliim bu idi her zamanda'®

125 Seray-name, fol. 14a-b [Kaygusuz Abdal, Sarayndme, 164-167].

126 |n several places in Kaygusuz’s work, kal signifies both the personal state of the aspirant and the time concept
known as the ‘present’.

121 Kaygusuz Abdal, Mesnevi-i Baba Kaygusuz, 146.

128 |bid., 89.

129 Kaygusuz Abdal, Kitab-1 Maglata, fol. 276b.
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I have lived sometimes visibly, sometimes hidden
This has been my state at all times

Bu hali her ki bildi hamiis old

Sanasin arslan ofiinde miis oldi*°

Whoever knows this state becomes silent
You would think he were a mouse facing a lion

Kamu varlik kadim ii ptir-kemaldiir
Hayal yokdur arada ciimle haldiir*®

All beings are ancient and perfect
There is no illusion in between, all is a state.

Giines togdi dahi mes ‘al gerekmez
Hal olicak arada kal gerekmez'*

The sun is up; no need for the torch
When the state has come, no need for talk

This hal is inexpressible, absolute and unchangeable. Like the state of the world, it cannot be
told; it can only be experienced. In its opposition to sayal (illusion), it is the opposite of
kesret, of manyness (multiplicity). In that sense, we can say that it is the experience of
oneness in the station of annihilation in God.

The final definition of hal is that of the esoteric. It is that which constitutes the
opposite of the visible, the hidden component of the spoken word:

Her sifat icinde yiiz bini diirlii hal
Her hal icinde ‘akillar pay[iJmal

Sozi soyleyen ozidiir dinilegil
Sozi ne kendiizi nediir anilagil

Ol durur soz kim bilesin hal nediir
Bir elifden bunca kil u kal nediir*®

Within each attribute are a hundred thousand different states
Within each state intellects are destroyed

Listen, that which speaks the word is His essence
Understand, what is His Word, what is His self?

130 Kaygusuz Abdal, Mesnevi-i Baba Kaygusuz, 94.

181 Kaygusuz Abdal, Dil-giisa, 72.

132 Kaygusuz Abdal, Giilistan, fol. 275a.

138 Kaygusuz Abdal, Mesnevi-i Baba Kaygusuz, 114-115.
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The word is that which allows you to know what the state is
What is all this tittle-tattle derived from one alif?

In fact, expressions such as that above declaring that knowing the kal is equal to being silent
co-exist with those affirming that the 4a/ can only be known through the word, through

language. Kaygusuz gives us a clue as to how one may express the inexpressible state:

Saru geymig yine ciimle secerler
Remzile halini séyler fuyanat3

All the trees are wearing yellow again
To those who can hear, they speak their state with a sign

Hakirem fakirem pirem ii pirem
Safia remz ile bu haliimi direm*®

I am poor and destitute, | am a spiritual guide
I tell you this state of mine with a sign

The key word here is remz (sign). In order to be capable of expressing the hidden, language
itself must have an esoteric dimension beneath its face. In the Seray-name and the Giilistan,
Kaygusuz calls this language “hal dili” (the language of the state).%®

Thus, each definition of kal represents a different gate in the spiritual hierarchy. The
first gate is the concept of zal which symbolizes the world of multiplicity with which created
beings are occupied. This belongs to the spiritual level of seri ‘at, meaning that its audience
and point of reference are those people who have not entered the path and thus not adherents
to a Sufi order, but rather lay people summoned to the path. The second gate, tarikat, involves
informing the disciple of the necessity of knowing one’s own spiritual states and how these
states vary according to the divine will. We saw earlier that this notion of spiritual state (hal)
is the essential aspect of this gate.

The couplets stating that all of existence is a single state correspond to the gate of
hakikat, where multiplicity entirely disappears within unity. Last of all, the couplets which
define hal as an esoteric language spoken through signs belong to the level of ma rifet. At this

level, the velr is back among the people, untraceable (bi-nisan) except for his words, which

134 Kaygusuz Abdal, Divan, fol. 201b.

135 Kaygusuz Abdal, Mesnevi-i Baba Kaygusuz, 88.

136 See Kaygusuz Abdal, Seray-name, ff. 5b, 15a, 30b [Kaygusuz Abdal, Sarayndme, 131, 168, 231]; Kaygusuz
Abdal, Giilistan, fol. 270b. For the use of the phrase “the language of the state” in Ibn ‘Arabi, see Chittick, Sufi
Path of Knowledge, 387, n. 14.
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guide his followers towards perfection through the signs they embody. In this sense, the

passage from hakikat to ma rifet is also the passage from silence to speech.

Akl

When using the word ‘akl, Kaygusuz sometimes specifies his concept of reference
with a noun phrase. Yet most of the time, he only uses the word ‘al, thus leaving it to the
reader to distinguish between the different concepts embedded in the word. In order to
differentiate between these multiple meanings, we first need to see how the word is defined in
specific contexts.

In his Delil-i Budala, Kaygusuz gives two definitions of the intellect. The intellect
which is focused on and attached to this world is named ‘akl-: ma ‘as (the intellect for
subsistence). Kaygusuz says that this intellect is blind and its ride is lame. He distinguishes
this intellect from the ‘akl-: ma ‘ad (the intellect for the ultimate goal), necessary for
understanding the science of the esoteric.™*” Elsewhere in the same work, in a way which
reminds us of the concept of ‘aql al-awwal (the first intellect) in philosophy and Sufism,*3®
Kaygusuz identifies the intellect with Gabriel.'*°

References to the ‘akl-: ma ‘as are also present in Kaygusuz Abdal’s individual
poems.*° In addition, in the Giilistan as well as Kaygusuz’s individual poems, we come

across the term ‘akl-: kiill (the universal intellect):

‘Akl-1 kiill bende bulindi “1skile

Ciimle varlik gonliim icinde bile'™

The universal intellect was found in me with love
All beings are with me in my heart

‘Akl-1 kiillem ‘wska yoldas oldum
Nefs ile yine nice savasdum™*

187 Kaygusuz Abdal, Delil-i Budald or Budala-name, in Abdurrahman Giizel (ed), Kaygusuz Abdal’in Mensur
Eserleri, 49-51. Citations will be made from this edition unless otherwise specified.

138 Qee for instance Aziz al-Din Nasafi, Kitab al-Insan al-Kamil, Edited by Marijan Molé (Tahran-Paris: Institut
Franco-Iranien, 1962), 189 and 225.

139 Kaygusuz Abdal, Delil-i Budala, 71.

140 See Kaygusuz Abdal, Divan, fol. 127b and 177b.

141 Kaygusuz Abdal, Giilistan, fol. 273b. Also see fol. 252b.

142 Kaygusuz Abdal, Divan, fol. 118a. Also see fol. 133a, 222b, and 235a.
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I am the universal intellect; | have become the companion of love
Once again | have fought hard against the base self

In the rest of Kaygusuz Abdal’s corpus, the word ‘akl used by itself denotes one of
these meanings, with respect to the intended level of teaching. In the following couplets, the

word is used to refer to the ‘akl-: ma ‘as, which lacks the ability to know God:

‘Akallar azdi canlar yolda kald:
Da va kilanlarufi fikri tizildi*®

The intellects went astray; the souls remained on the path
The thoughts of the pretenders fell apart

Kamu ‘alem ta ‘acciibdiir bu halde
‘Akiller mat olupdur bu hayalde'*

In this state the entire universe is astonished
In this illusion the intellectuals are defeated

‘Akla dime bu sozi can séylesiin
Sultanuii sézini sultan séylesiin'®

Do not speak this word to the intellect; let the soul say it
Let the sultan speak the sultan’s words

In the following couplets, Kaygusuz is making reference to the ‘akl-: ma ‘ad, the

intellect which gives one the ability to enter and follow the path:

‘Akil iseri terk idegor diinyay
Gel berii ¢gekme beyhiide sevday™*®

If you have intellect abandon this world
Come this way; do not bear this useless passion

Nefsine uymaya perhiz eyleye
Isini ‘akl ile temiz eyleye™’

He shall not follow his base self; he shall abstain
He shall cleanse his act with his intellect

Ya hud “aklufi tamam yirince degiil
Gafil anuiiiciin olduii iy fuzial*®

143 Kaygusuz Abdal, Mesnevi-i Baba Kaygusuz, 83.
144 Kaygusuz Abdal, Giilistan, fol. 278a.

145 Kaygusuz Abdal, Divan, fol. 125a.

146 Kaygusuz Abdal, Mesnevi-i Baba Kaygusuz, 152.
147 1bid. 161.

18 Kaygusuz Abdal, Giilistan, fol. 239a.



Or else your intellect is not fully in its place
That is why you have become ignorant, you haughty man!

‘Aklurii dir kendiiziifie bir yoren
Ne kisidiir goziifi icinde goren'*®

Gather your intellect; come back to yourself
Who is this person who sees within your eyes?

Last of all, Kaygusuz uses the word ‘akl to refer to the universal intellect. In the Kitab-
1 Maglata, he identifies this intellect with Prophet Muhammad. He states that Muhammad is
the sultan of the market of the intellect (‘ak/ bazarr) and “Ali is the sultan of the market of
love ( ‘usk bazart).™® In a similar fashion, in Kaygusuz’s poetry, when ‘akl denotes the ‘akl-:

kiill manifested in the Perfect Man, it is always in conjunction with ‘sk:

‘Aklum irdiigi budur kim séylerem
‘Isk denizinde yiizerem boylaram

‘Aklumi “1skila hem-dem eylediim
Nefsiimi sekitdiim epsem eylediim™*

I say what my intellect has been able to grasp
I swim in the sea of love; | dive to its depths

I made my intellect the intimate companion of love
I reprimanded my base self and quieted it down

Dire ‘aklin fikrini cem ‘ eyleye
Isk yolinda sidkan serh eyleye™™

He shall gather his intellect; get his mind together
He shall expound his veracity in the path of love

149 1bid., fol. 270a.

150 Kaygusuz Abdal, Kitab-1 Maglata, fol. 266a-b.

11 Kaygusuz Abdal, Giilistan, fol. 273a. The companionship between the intellect and the faculty of love was
also visible in the couplets with reference to the ‘akl-: kiill; see p. 40.

152 |bid., fol. 254h. Also see Kaygusuz Abdal, Divan, fol. 264b and 282b; Kaygusuz Abdal, Divan, Berlin
Staatsbibliothek Ms.or.Oct. 4044 (dated 907/ 1501-2), fol. 315b. In the following couplet, the intellect and the
capacity for love are not in cooperation, but in dispute: “ ‘Isk: goreli ‘akl ile goniil savasurken / Arada beni gor ki
nice suride kildi [Since | have seen love, the intellect and the heart are in battle / See me in between; see how
love has maddened me] (Kaygusuz Abdal, Giilistan, fol. 246b). In such couplets, the intellect being referred to is

no longer the universal intellect, but rather the ‘akl-: ma ‘as. For a second example to this use, see ibid., 148b.
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Interestingly, each of the above examples includes the act of speaking. We can thus
identify them as referring to the gate of ma ‘rifet, which we saw to involve the passage from
silence to speech. The gate of kakikat consists in a total loss of all reasoning with the advent
of divine love, in parallel with the destruction of the body (cism) and the appearance of the
soul (can) which we saw earlier. As a result, the word ‘akl does not have a level of meaning
belonging to this gate. On the other hand, the gate of ma ‘rifet strikes a balance between unity
and multiplicity (or the soul and the body) via a cooperation between the intellect and the
faculty of love. This makes it possible for the Perfect Man to remain in the world of
multiplicity without being attached to it. He can thus maintain his duty as a spiritual teacher,
which he performs largely through his speech.

The other levels of meaning for the word ‘akl also correspond to their appropriate
gates: The references to the ‘akl-: ma ‘as belong to the gate of seri ‘at, in which the spiritual
teacher works to persuade the lay person to let go of his attachment to the world and to enter
the path. The references to the ‘akl-: ma ‘ad belong to the gate of tarikat, in which the disciple
uses his faculty of intellect to remain on the path, lead a righteous life, and grasp subtle truths.

In the gate of ma ‘rifet, which is the destination of the path, Kaygusuz Abdal names the
intellect as the ‘akl-1 kamil (perfect intellect). It thus becomes an integral part of the definition
of the Perfect Man:

Zird insan kadim ii la-yezaldiir

Ol insan ki anuii ‘akli kamildiir's®

Because Man is ancient and eternal
That Man whose intellect is perfect

As we can see from this couplet, Kaygusuz refers to the Perfect Man with the same attributes
that he uses for God. The perfect intellect is one which is capable of grasping the truth behind

such expressions, wherein it is identified with the secret of Muhammad:

Sen bu s6zi ol kigiye sor kim ol
Mustafa sirrina ‘akli buld: yol**

Ask these words from that person
Whose intellect found the way to the secret of Mustafa

158 Kaygusuz Abdal, Giilistan, fol. 276b. Also see Kaygusuz Abdal, Divan, fol. 115a and 255a.
154 |bid., 264b.
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Changing Audiences: From Fear to Certainty

It is common in Sufi literature that the meaning of terms change according to the different
levels of teaching at which they are directed. Accordingly, various textual or narrative
strategies arise from this attempt to adapt to the spiritual levels of different intended
audiences.> One such strategy may have the narrator directly address a particular audience,
helping navigate how spiritual symbolism is interpreted. Another may be structuring a
narrative along the lines of a linear progression according to a given hierarchy, exemplified by
‘Attar’s Manyiq al-Tayr. The difficulty in Kaygusuz Abdal’s works lies in that all levels of his
teaching occur simultaneously.

In the prose sections of the Seray-name and the Dil-giisa, when Kaygusuz openly

states the intended audience, he likewise provides the spiritual teaching appropriate to the

group.

Pes iy ralib-i Hakk! Eger bu kavli tutarsaii ki her nesne kisiye kendiiden kendiiyediir, bir
babdur. Eger dir iseri ki hayr u serr tinridandur, bu da bir babdur. Eger kiilli Hakkdur
tutarsani sen ortadan git. Eger senden safia ise ‘ibadetiiii temiz eyle.**

O the aspirant of God! If you follow this word of mine that all things come to a person from
his own self, this is a gate. If you state that the good and the bad come from God, that is also
another gate. If you accept that all is God, disappear from in between. If it all comes to you
from yourself, cleanse your worship.

In looking closely at these phrases, we once again come across three gates. The first is tarikat,
the second sert ‘at, and the third hakikat. The spiritual teacher (miirsid) is the one who knows
the level of the aspirant and shapes his teachings accordingly: “Pes eyle olsa kulisari kulluk
halince debren. Sultansan miilkiiiidiir emin ol. Eger nidiigin bilmesen miirside sor [So in that
case, if you are a servant, act according to the state of servanthood. If you are the Sultan, then
this is your land; have certainty. If you do not know what you are, ask the spiritual
teacher].”*>’

Without understanding these hierarchical layerings, many teachings of Kaygusuz can

seem to be in direct opposition to one another. The two examples below, one from the Seray-

155 In fact, such narrative strategies were also employed by the Prophet, who frequently adapted his speech to the
people with whom he spoke; see Eric Geoffroy, Introduction to Sufism: The Inner Path of Islam, trans. Roger
Gaetani (Bloomington, Indiana: World Wisdom, 2010), 50.

156 Kaygusuz Abdal, Dil-giisd, 120.

157 Seray-name, 52a [Kaygusuz Abdal, Sarayndme, 316]. For a similar passage see Kaygusuz Abdal, Delil-i
Budala, 62.
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name and the other from the Dil-giisa, exemplify entirely different notions of prophecy,

angelology and sainthood. In the first example, the teaching changes according to two levels.
In the initial part, the Oneness of Being is stressed and the aspirant is advised to be “certain.”
The second part states that the aspirant who has not reached this stage must “act with respect

and modesty” and advises fear:

Insan oldur ki 6z ‘aklina yorene. Gore ki bu miilk ii seray bar-gah kendiiziniii midiir yohsa
sahibi mi vardur. Eger soyle ki oziniifi ise emin ola. Sahibi var ise edeb bekleye. [...] Pes
Adem halife olduginufi nisani budur ki Hakk dan korka, peysamberden utana, evliyalara ikrar
eyleye, gayr-1 hakk islerden perhiz eyleye, bakisin ‘ibret ile baka.™®

Being a Man requires relying on one’s own intellect. He [the Man] shall see whether this land,
palace, and court is his own or whether it has an owner. If it is his, he shall be certain. If it has
an owner, he shall act with respect and modesty. [...] The sign that Man is God’s
representative on earth is that he shall be afraid of God, ashamed before the prophet, and in
acknowledgement of the saints. He shall refrain from untruthful acts and possess a gaze that
allows for moral improvement.

On the other hand, the second example taken from the Dil-giisa is an entirely esoteric
teaching and shows the aspirant how the experience of oneness radically changes the meaning
of creation. It expresses what Karamustafa accurately identifies as “a complete interiorization
of God, Satan, other cosmic actors such as prophets, angels, and saints, cosmic entities as well
as sacred history.”*®® When the aspirant comes to know that the being of God is his own, he

will have become “certain’:

Daku kalmaya giimanuri 6ziine
Sticid eyleyesin sen kendiiziifie

O menzile irigicek seferiin

Nar idi daht nir ola nazarun

O demde goresin bu ciimle pergal
Dem ii sa ‘at gice giindiiz meh ii sal
Bu hayaller ki goriniir ‘alemde

O sifatlar ki séyleniir kelamda

Yol u menzil yakin irak dimeklik
Hall ii miiskil ya hakk batl dimeklik
Veli Nebi tarik peygamber ii Cibril
Yalan gercek dimek noksan u kamil
Cihan iginde gordiigiini hayaller
Hayal icindeki mu ‘amma haller
Heman bir noktadur bir harf-i elif
Hakikat soyle ki can bigi latif

Daku bundan latifdiir ki direm ben
Irebilmen nice nisan virem ben*®

158 Serdy-name, 9b-10a [Kaygusuz Abdal, Sarayndme, 147-148].
159 Karamustafa, “Kaygusuz Abdal,” 335.
160 Kaygusuz Abdal, Dil-giisd, 124-127.
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You shall not have any doubt as to your essence

You shall prostrate to your own self

When your journey reaches that stopping place

Your vision has been light; light it shall be

At that moment you will see this entire universe

Moment and hour, day and night, the month and year

Those attributes which are spoken in words

What is meant by the words: path, stopping place, close and far
What is meant by the solution and problem; the true and the false
Saint, prophet, path, messenger and Gabriel

What mean lie and truth, lacking and complete

The imaginary things you see inside the universe

The enigmatic states inside those imaginary things

They are all a single dot, the letter alif

The truth is subtle as the soul

What can | say that is subtler than this?

Knowing you won’t reach this, how much more shall I signal?

When considered side by side, the given counsels prescribing the fear of a transcendent God
seem radically subverted by the statements taking God’s immanence in the absolute.
However, if we understand that the first one addresses the lay adherent in the first gate of
serT ‘at and the second one addresses the disciple learning about the next stage in the teaching,
it becomes clear that they actually complement one another.

Couplets and sections which counsel fear or certainty alternate in the Mesnevi-i Baba
Kaygusuz and Kaygusuz Abdal’s other works. Upon a closer look at these sections, we see

that fear denotes the state of the common people who have not set foot onto the path:

Heman bir miilk, bir sultan, bir meclis, bir saki. ‘Aca’ib daiilamak sey’ tasavvuridur. Zira ki
‘acd’ib nesne yok; meclis dost tecellisidiir. Havf u reca insan Zariuretidiir. Zira ki, mahlik
sifatinda girifiar olupdur, kurtulabilmez ki Halik sifatnina irise. ***

The land is one; the sultan is one; the gathering is one; the cupbearer is one. Surprise at the
sight of strangeness is a conception belonging to created things. For there are no strange
things; the gathering is the theophany of the friend. Fear and desire are necessities of the
human. For he is stuck in the attributes of the created; he cannot break free to attain the
Attributes of the Creator.

In Kaygusuz’s works, fear is a tool which allows the person at the stage of seri ‘at to tame his
base self (nefs) through worship. Kaygusuz openly states the objective of the fear of God:
“Hakkun rahmetine kulufi ta ‘ati sebebdiir ve dahi ciimle ta ‘atiini asli Allah’dan korkmakdur
[The reason for God’s compassion is the servant’s worship and at the origin of all worship lies

the fear of God].”'%? Being “certain” on the other hand, is only possible at the point of arrival

161 Kaygusuz Abdal, Dil-giisd, 149.
182 Kaygusuz Abdal, Seray-name, 22b [Kaygusuz Abdal, Sarayndme, 199].
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where no doubts remain, where the vision is transformed into one of light, one of absolute
truth. In one of his poems, Kaygusuz says: “Hakkuni emini bu yolda ézini bilendiir [God’s
trusty in this path is the one who knows himself].”1%® According to Kaygusuz, being
trustworthy of God is equal to having absolute certainty. This, in turn, is defined as the
obliteration of all questioning, and more interestingly, all speech. Certainty is thus achieved in

the gate of hakikat, which we saw to be equal to silence:

Emin old: “alem ciin u ciradan
Hal irigdi bu kal gitdi aradan™

The universe became certain; free of the how and why
The state arrived; these words disappeared from in between

Thus, in determining the experience of emotion that is advised to the reader, we have
the opportunity to understand which reader is addressed. Kaygusuz sees this multiplicity in
the experiences of the readers as an expression of the plurality inherent in the self-
manifestation of God. This results in a plurality in the manifestation of the Perfect Man

himself, whose gate of ma ‘rifet in which he abides encompasses all of the realities of the
universe:

Geh korkaram bende gibi geh oluram yek-za gibi
Geh talibem esya gibi geh kiilli ol zat oluram*®

At times | am scared like a servant; at times | resemble the unique
At times | am an aspirant like created things; at times | become that essence in
entirety

The importance of the notion of fear for Kaygusuz Abdal can be discerned from his
choice of the pen name Kaygusuz (fearless / carefree). According to his hagiography, this
name was given to him by his master Abdal Miisa, who said to him: “Kaygudan reha buldufi;
simden sofira Kaygusuz oldufi [ You have found an escape from fear; from now on you are [to
be called] Fearless].”*® In one of his poems, Kaygusuz explains the meaning of his pen-

name:

163 Kaygusuz Abdal, Divan, 139a.

164 Kaygusuz Abdal, Giilistan, fol. 280b.

165 Kaygusuz Abdal, Divan, fol. 163b.

186 Kaygusuz Abdal (Aldaddin Gaybi) Mendkibndmesi, 100. Kaygusuz also uses the notion of fear to blame
hypocrite dervishes or Sufis, as evidenced by this couplet where he speaks through the mouth of the former:
“Kaygusuz Abdal ademdiir ben meliilam kaygudan / Fuzilam soyle tekebbiir kibri basdan salmadum [Kaygusuz

Abdal is a Man; I myself am somber with fear / I am presumptuous and haughty; I have not let go of my pride]”
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Kaygusuz Abdal olaldan burhanum
Kaygum yok handan ben oldum epsem ol*®’

Since Kaygusuz Abdal became my evidence
I have no fear; | have become cheerful; be quiet!

The Kitab-1 Maglata tells the story of a dervish who, in a dream, finds himself in an
empty desert, which is a metaphor for the world of multiplicity. The dervish is filled with fear
at the idea of not knowing where he is, which path to take, and whom to ask for guidance.
Yet, in his waking state, symbolizing unity, he frequently says that he is “emin” (certain). At

the end of his journey, he converses with God, who replies to him in the following manner:

‘Aleykiim esselam dervis-i miskin
Kamu kavli biitiin ciimle isi ¢in

Miiberrasin kamu zann u giimandan
Hakikate yakin sultana emin®®

And unto you peace; wretched dervish!
Whose speech is sound, whose acts are pure

You are free of all surmise and doubt
Certain of truth, trustworthy of God

Layers in the Doctrine of ‘Al

Following this detailed analysis, we may now discuss the political implications of this
juxtaposition of teachings. An examination of these political implications likewise requires a
closer look at the doctrine of “Ali, which brings us across two complementary points of view.
According to the first of these, ‘Al is portrayed as a disciple who has accepted Muhammad as

his miirsid and who walks in the path of moral perfection. We find this in the Delil-i Budala:

Zira Hazret-i ‘Alt her gah Peygamber Aleyhisselam 1 halvet buldukea eydiir kim: “Ya
Resiilullah ne ‘amel idem ki omriimi zayi * itmemis olam? Hazret-i Resil sallallahu ‘aleyhi ve
sellem eydiir ki: “Hakk’t bulmak isterseri kendiifii bil, ‘arifler sohbetine gir. Sadik olup sozi

(Kaygusuz Abdal, Divan, fol. 172b). In his Delil-i Budala, Kaygusuz states that the kutb (pole, the velr of highest
rank) acts without care (‘adem-i takayyiid). Upon the command of God, he decides on the fear or happiness to be
conferred on God’s servants; see Kaygusuz Abdal, Delil-i Budala, 57-58.

167 Kaygusuz Abdal, Divan, fol. 207a. The whole poem ends with the rhyme “epsem ol [be quiet],” thus stressing
the importance of keeping one’s achieved unity as a secret.

188 Kaygusuz Abdal, Kitab-1 Maglata, fol. 218b.
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tasdik eyle. Bir dilden iki soz soyleme. Kimseye mekr ii hile eyleme. Kendiirie ne sanursan
halka "daézl ani san. [...] Heman kendiifii bildiifi ve Hakk 1 buldufi, bu kerre seyriifi ‘arsa ferse
irer. Omriifii Zayi ‘ itmemis oldufi!” dir.*%®

Whenever ‘All found the Prophet (peace be upon him) alone, he would ask him: “O
Messenger of God! How shall I act so that | do not waste my life? The Messenger —peace be
upon him- would say: “If you want to find God, know yourself. Join the company of gnostics.
Be loyal and affirm their word. Do not speak two different words from one tongue. Do not
deceive or cheat anyone. Whatever you wish for yourself, also wish for others. [...] If you
know yourself and find God, this time your journey will reach the throne of God and all
corners of the earth. Then you haven’t wasted your life.”

On the other hand, we find a dual notion of guidance in Kaygusuz Abdal’s Kitab-1
Maglata. In this work, while the spiritual guide is Muhammad at the gate of ser ‘at, the guide

is “Al1 at the gate of farikat, when the time comes for the uncovering of the esoteric:

Bu kerre ‘akl bazarina girdi, ‘akl ile bakdi. Gordi ki sultan Muhammed Mustafadur.

‘Isk bazarina bakdi, ‘1sk bazarinda ‘Aliyi sultan gérdi. Yoridi ilerii ki sultana halini ‘arz kila.
Sah-1 Merdan ‘Alt dervisi gordi. [...] Sah-1 Merdan ‘Aliniini elin opdi. Eydiir ki: “Ya “Alt ben
safia miirid oluram, erkan tore bilmezem 6grenmek iciin” dir '

This time he entered the bazaar of the intellect. He observed with the intellect and saw that the
sultan was Muhammad Mustafa. He looked inside the bazaar of love and saw ‘Ali as the
sultan. He walked forward to present his state. [...] [He] kissed the hand of “Ali the King of
Men. He said: “O “Ali! I want to be your aspirant. I don’t have any knowledge of principles
and customs. I want to learn them from you.”

Considering the necessity of full cooperation between the intellect and love in the highest
spiritual level, we can say that in this context, the hierarchy in the previous passage no longer
holds. The two different spiritual positions allocated to “Ali in such examples can be said to
mirror ‘Alr’s dual nature according to Shi’ism, wherein the historical “Alf is the disciple of
Muhammad, who is initiated by him into his own secret nature as the cosmic ‘Al

In the Kitab-1 Maglara, we find several clues to Kaygusuz’s doctrine of ‘Ali. The
esoteric teaching quoted above regarding the true meaning behind prophets and saints — or
rather behind the whole universe — appears in the Kitab-1 Maglata as part of the doctrine of
‘Al In this work, ‘Al is portrayed as the holder of esoteric knowledge who signals to the
dervish the hidden meanings behind Qur’anic episodes. He is the esoteric truth behind every

face, including those of prophets:

Bir giin derviy diisinde gordi ki Siileyman peygamber zamaninda. Siileyman peygamberiiii
divam turmis. Sah-1 Merdan ‘Aliyi gordi ki Siileyman peygamberiini kirpiigi altindan bakar.
Dervis der-hal bildi; tazarru eyledi. [...] Sah-1t Merdan ‘Ali dervise disin kisdi. “Soyleme”

189 Kaygusuz Abdal, Delil-i Budala, 70. Mistakes in spelling and meaning are corrected by me.
10 Kitab-1 Maglata, 266a-b.
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didi. “Siileyman peygamber ile bile geldiim” dir. “Siileyman peygamber beni 6zini sanur. Dek
tar; hatwrr kalmasun” didi dir. [ ...] Sah-1 Merdan-1 ‘Alt eydiir: “Dervis bak.” Dervis bakd,
gordi ki yiiz bifi yigirmi dort bifi peygamber ctimle-i evliya vii enbiya ‘Aleyhim es-selam
turmiglar her birisi tahsin iderler ‘Aliye.*™

After many cycles of time, one day the dervish dreamt that he was in the times of Prophet
Solomon. Prophet Solomon was holding council. The dervish saw that underneath the
eyelashes of Solomon, it was “Alf who was looking out. He immediately knew what this
meant and begged for mercy. [...] ‘Alf, the King of Men, made a sign for the dervish to remain
silent and said: “Don’t say anything. I’ve come (to earth) with Prophet Solomon. He thinks
that I am his own self. Remain silent so that he doesn’t feel hurt.” [...] “Ali, the King of Men,
told the dervish to look up. The dervish looked up and saw that a hundred and twenty-four
thousand prophets as well as all saints were present. They were all full of awe for ‘Al

In this excerpt, we find a teaching which is different from and complements the one in which
‘Ali is Muhammad’s aspirant. Not only is “Ali the dervish’s miirsid, but also the spiritual
guide of all beings on earth, much like the velt named as Kutbu ’l-aktab (The Pole of Poles) in
Kaygusuz Abdal’s Viiciid-name.r’? Interestingly, although ‘Ali’s cosmic and historical natures
are inextricably linked in Shi’ism, they are not expressed together in Kaygusuz’s works. That
is, while some of his works stress his historical nature, i.e. his quality as Muhammad’s
disciple, others stress his cosmic nature as the guide of all beings and the manifestation of
God.

Although an in-depth analysis of the doctrinal subtleties in this matter are the subject
of the second chapter, we now have the tools to interpret why Kaygusuz may have separated
his teachings in such a manner. We can safely say that the first teaching was probably directed
at the lay adherents or the novice, and that it was only after a certain level of initiation that the
esoteric doctrine of ‘Alf entered the disciple’s formation. This idea could also be supported by
the fact that this doctrine is openly elaborated only in the Kitab-1 Maglata and some of
Kaygusuz’s poems, in addition to a few minor references in the Serdy-name.r” The Kitab-1
Maglata is characterized by the fact that it does not embody the hierarchy of teachings

demonstrated earlier, but rather contains only esoteric teachings, belonging to the gates of

171 |bid., 267a.

172 Kaygusuz Abdal, Delil-i Budala, 150.

173 See Kaygusuz Abdal, Kitab-1 maglata, fol. 266a-267a, 268a-b, 278b-280a; also see Kaygusuz Abdal, Divan,
fol. 129a, 131b, 135b, 1364, 157b, 182a, 187a, 207a, 222a, 223a; the phrase ‘Ahmed-i Haydar’ on 166b, 177b,
180b, 223b; the phrase ‘Ahmed i Haydar’ on 166b, 209b; Kaygusuz Abdal, Divan, Berlin Staatsbibliothek
Ms.or.Oct. 4044, fol. 309b, 320b. For the references in the Seray-name, see Kaygusuz Abdal, Seray-name, fol.
20b, 21a, 24b, 26b, 29h, 39b, 56a, 57b [Kaygusuz Abdal, Sarayname, 190-193, 206-207, 214-215, 226-227, 266-
267, 332-333, 338-339].
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hakikat and ma rifet. It is a symbolic account of a dervish’s spiritual voyage, in which he
alternates between states of dreaming and wakefulness. The prose text is sprinkled with verse
consisting of ecstatic sayings expressing the Oneness of Being.

When we consider some of the social and political ramifications related to these multi-
layered teachings, the following questions come to mind: Why is this esoteric teaching
regarding ‘Alt absent from Kaygusuz’s other works? Why does it not occur as one of the
layers of teaching in his works where all layers are juxtaposed? Finally, could we explain this
absence of the notion of ‘Al’s divinity as the result of tagiyya (dissimulation)'’4? Clues to
such a possibility are found in a passage in Kaygusuz’s Uciinci Mesnevi, where he states that
his work is intended for oral reading and underlines the importance of selecting one’s

audience carefully:

Buni yazani okuyan ile
Dost yarhigasin difileyen ile

Ehli olicak sen ok: rurma
Na-ehl olicak sakin okuma*™

May the Friend pardon
The writer and the reader of this [text]

Do not hesitate to read it [out loud] in the company of [the right] people
Avoid reading it among those who are not qualified

Similarly, in one of his poems, Kaygusuz speaks about the repercussions of revealing the
secret:

Soylesem oda yakarlar sabr idersem 6liirem
Ol sebebdendiir soziimi soyle muglak séylerem
Gormigem ol ki “alemde ciimle cisme candur ol
Uste yakindur veli kim kasdr wrak soylerem*™®

If | speak, they will burn me in fire. If | stay patient, | will die.
For that reason | speak my words obscurely.

I have seen Him who is the soul of all bodies in the universe
Here he is, nearby. Yet | deliberately speak as if he is far.

174 See Mohammad Ali Amir-Moezzi, “Dissimulation,” in Jane Dammen McAuliffe (ed), Encyclopaedia of the
Qur’an (Georgetown University, Washington DC: Brill Online, 2015).
<http://referenceworks.brillonline.com/entries/encyclopaedia-of-the-quran/dissimulation-EQSIM_00122>

175 Kaygusuz Abdal, Ugiinci Mesnevi, fol. 21a.

176 Kaygusuz Abdal, Divan, Berlin Staatsbibliothek MS. Or. Oct. 4044, fol. 305a.
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The Social Context

In order to better understand Kaygusuz Abdal’s textual strategies and doctrinal positions, we
should first examine how he situates himself within society vis-a-vis religious clerics and
Sufis. In a recent study linking Kaygusuz’s works to the phenomenon of the emergence of
Turkish as a vernacular literary medium, Ahmet T. Karamustafa shows how Kaygusuz openly
situates himself against institutionalized Sufism as practiced in “urban” centers and expressed
in the languages of Classical Arabic and Persian. Karamustafa points out that Kaygusuz
Abdal’s criticism was directed not towards the ‘ulama’, with whom he had little contact, but
towards the Sufis themselves, who according to Kaygusuz were nothing but impostors
deceiving the general public with their “learned” languages and sciences.!’’ In fact, Kaygusuz
never uses the word Sufi to refer to himself, although he expounds an essentially Sufi
doctrine. He is very careful to use the word “dervish” instead. Kaygusuz’s works are filled
with vivid and often humorous references to the hypocrisy and ostentatious piety of the sofu,

whom he takes to be the very personification of Satan:

Eydiiriler kim bafia sindi seni seytan azdurur

Ben su zerrak sitfilerden ézge seytan bilmezem™®

They tell me that devils lead me astray
I know no other devil than these hypocritical Sufis

Karamustafa also underlines a number of important points regarding Kaygusuz’s
notion of ger? ‘at. He states that “Kaygusuz Abdal interiorized the shari ‘a by reducing it to his
own moral imperatives,” adapting its ethical dimensions while completely rejecting its legal
aspects.’® While | agree with this assertion on the basis of the relative unimportance of ritual
obligations, | believe it is not possible to say that these were completely absent from

Kaygusuz’s representations of seri ‘at.® The definition of this gate in the Giilistan quoted in

17 Karamustafa, “Kaygusuz Abdal,” 336-338.

178 Kaygusuz Abdal, Divan, Berlin Staatsbibliothek Ms.or.Oct. 4044, fol. 309b. In order to fit the meter, the word
zerk in the manuscript has been read as zerrak; this also matches the reading of the word in: G6lpinarls,
Kaygusuz Abdal, 46.

179 Karamustafa, “Kaygusuz Abdal,” 335. The same can be said for the general Bektashi view of formal worship;
see Algar, “Bektasiya.”

180 See Ocak, Kalenderiler, 181 for a list of references to ritual observance in Kaygusuz Abdal’s works.
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the beginning of this chapter focused on ritual obligations, including the daily prayer.'8! In
this respect, of relevance is another passage from the Mesnevi-i Baba Kaygusuz, expounding
the doctrine of the Four Gates:

Pir saria erkan-1 salat bildiire
Iman islam farz u siinnet bildiire

Ciin ki bildiini sert at nediir tamam
Tarikat yolinda koyasin kadem?®2

The spiritual director shall instruct you on the pillars of prayer
He shall instruct you on faith, submission, religious duties and traditions

And when you fully know what religious law is
Then you shall set foot into the path

On the issue of ritual obligations, it is also interesting that among Kaygusuz Abdal’s
poetry which appear in his hagiography, we find more than one poem aimed at proving
Kaygusuz Abdal’s adherence to ritual obligations in response to accusations by religious
clerics or the ruling elite. In the following poem, the Salat-name, Kaygusuz meticulously

presents the number of rakats for prayers in one day and one year:

Iy emir efendi baiia

Daji namaz sorar misufi
1ur haber vireyiim sana
Daht namaz sorar misun
[...]

Zatumdan hayran oluram
Farz u stinneti kiluram

Bir yullvk namaz biliirem
Dali namaz sorar misuii-®®

O Emir Efendi!

Will you keep asking me if | pray?
Then let me tell you

Will you keep asking me if | pray?

I become stupefied by my own self
| pray the fard and the sunna

I know the prayer for a whole year
Will you keep asking me if | pray?

181 See pp. 31-32.

182 Kaygusuz Abdal, Mesnevi-i Baba Kaygusuz, 111. These couplets also illustrate another matter I discussed
earlier, namely that the passages belonging to the gate of seri ‘at are addressed to the lay adherent. In addition,
they exemplify the role of the pir in the Islamization of the general public, particularly in rural areas.

18 Kaygusuz Abdal (Aldaddin Gaybi) Mendkibndmesi, 141-142.
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184 \which

Kaygusuz Abdal’s hagiography includes a second poem entitled the Minber-name,
he is said to have composed after having been accused of being “bi-ta‘at” (lacking in acts of
worship) by the preacher at the Friday prayer. In this poem Kaygusuz engages in an ardent
critique of society, which condemns him only because he is lacking in money or status. He
accuses the preacher of hypocrisy and demonstrates his knowledge of Sufism as well as of the
doctrine of the Oneness of Being.

In a passage in the fkinci Mesnevi, part of which was quoted in the introduction of this
article, Kaygusuz Abdal demonstrates that he is deeply aware of the way he is perceived by

society. He portrays these perceptions as radically contradictory:

Kimi eydiir nigiin kirkar sakalin
Kimi eydiir ol biliir kendi ‘amalin

Kimi eydiir ki bu merd-i hodadur
Kimi dir bunuiila bakmak haradur

[...]
Kimi eydiir ki bu dehrt ve bengt
Yiticek esrart yiye nehengi

Kimi dir ciimle sirr1 biliir ol hakk
Yolufi gézet bulara dutmagil dak'®

Some say, “Why does he shave his beard?”
Some say, “It’s his own business.”

Some say, “This is a man of God.”
Some say, “It is a mistake to take guidance from such a person.”

Some say, “He is a materialist and a cannabis-addict.”
If he has enough weed, he will eat up the world!”

Some say, “That true man knows all secrets.”
Follow your own path; do not reproach them.

In the last verse, Kaygusuz Abdal addresses both himself and other abdals with the advice to
remain unaffected by either criticism or praise. In this sense, being “fearless” or “care-free”
not only points to a higher spiritual stage in one’s relationship to God, but also implies a level
of disengagement from society. In the following passage, Kaygusuz describes the practical

side of this disengagement:

184 |bid., 136-140. A much shorter version of the poem also figures in the most complete and second oldest
manuscript of Kaygusuz Abdal’s poems. See: Kaygusuz Abdal, Divan, fol. 123b-124a.
185 K aygusuz Abdal, Ikinci Mesnevi, 3b.
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Feragat ‘alemine kadem basdi. [...] Da’im tek ii tenha olup bu halka bir sa ‘at karigmaz oldh.
Anlara zahidler gibi bir libds-1 mahsiis degiildiir. [...] Kendiisi soyle tek ii tenha, miskin ve
mazlim halk icinde gezer. Bir giin a¢ ve bir giin tok. A¢likdan ziyan ve toklukdan ana fa’ide
olmaz.'®

He set foot into the world of withdrawal [...] He spends time all by himself and does not for a
single moment mingle with other people. They do not have special dress like the ascetics. [...]
He wanders among people all by himself, wretched and injured. One day he is hungry; the
other day he is full. Hunger does not harm him and satiety does not benefit him.

The refusal to be marked by special dress, on the other hand, indicates a second
tendency which does not seem compatible with the first. As Karamustafa points out,
Kaygusuz Abdal and other abdals “sided with the Turkish speaking rural masses and chose to
‘blend in” with regular people by avoiding special dress, urban speak and shari ‘a-based
recipes for social conduct.” ¥ Indeed, in the two poems mentioned above, the Salat-name and
the Minber-name, we observe active engagement with society, where Kaygusuz passionately
criticizes society’s norms while still making a certain effort to fit them. Yet, how is it possible
to “not mingle” and “blend in” at the same time?

Kaygusuz Abdal’s dual relationship with society reminds us of the duality we
discussed above regarding Kaygusuz Abdal’s views on afterlife, prophetology and
angelology. Did Kaygusuz Abdal aim at the “active rejection and destruction of established
social custom,”® which, as Karamustafa points out, was characteristic of the new
renunciation movements which emerged in the thirteenth century, the Qalandariyya and
Haydariyya being the best-known representatives? Or did he — at least to a certain degree —
attempt to find a following among the wider population despite approbation by certain
members of the religious and ruling elite? Could the unquestionable orthodoxy of some of his
sayings be explained by this second tendency, which nonetheless did not suppress the more
pressing need for renunciation?

While Kaygusuz Abdal’s self-portrayals stress his practice of the “four blows” (¢ehar
darb), his mendicancy, itinerancy and antagonism towards all official representatives of the
religion, all of which are basic tenets of renunciant dervish movements, equally important are

his self-criticisms and his active preoccupation with his own nefs, which are the driving force

186 Kaygusuz Abdal, Delil-i Budala, 57-58.
187 Karamustafa, “Kaygusuz Abdal,” 337. Kaygusuz also refers to those who criticize him as “sehr ehli” (the
people of the city), as will be demonstrated in the third chapter.

188 Karamustafa, God’s Unruly Friends, 3.
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behind his effort to “blend in.” These Malamati tendencies come out particularly in his poetry,

where he mocks his appetite, his way of life, and even his verse:!8°

Yamrt yumrt soylerem her sozi diiglek gibi
Ben avare gezerem sahrada legleg gibi

[]
Miskin Serayt kalduni; nefsiifie zebiin olduii
Seniifi hirsufi hevesiiii dutdi seni fak gibit*®

I speak awry and deformed; each word of mine is like an unripe melon
| wander like a vagrant; I am like a stork in the desert.

Poor Serayi, you got carried away. You became captive to your base self.
Your ambition and desire caught hold of you like a trap.

As discussed in the introduction, Serayt (palace-dweller) is another penname less
frequently used by Kaygusuz Abdal, possibly alluding to the information in his hagiography
that he was the son of the governor of Ala‘iye.®! It may also be an earlier penname he used
before selecting —or being given— that of kaygusuz. In his works Kaygusuz frequently refers to
this world as a palace, to symbolize how the world of multiplicity binds us to itself via its
illusory beauty and grandeur. The name of one of his works, the Seray-name, comes from this
symbolism. We can thus assume that Kaygusuz’s use of the pen-name Serayi in the couplet
above also has a purpose. It is used to signify the author’s attachment to the world of

multiplicity, which is in parallel with the content of the couplet.

189 For the Malamatiyya, see Sara Sviri, “Haktm Tirmidhi and the Malamatt Movement in Early Sufism,” in
Leonard Lewisohn (ed), Classical Persian Sufism: from its Origins to Rumi (London: Khanigahi-Nimetullahi
Publications, 1993), 583-613. In an interesting parallel, similar to abdal piety, the malamatiyya also represented
a reaction against movements known for their extreme display of ritual observance and asceticism.

190 Kaygusuz Abdal, Divan, fol. 159a-159b. For a passage in which Kaygusuz mocks and belittles his use of
language, see Kaygusuz Abdal, Delil-i Budala, 61. In the passage, Kaygusuz states that he is neither a scholar
nor a friend of God capable of performing miracles. He has only spoken of stopping-places (menziller) he has
personally experienced. Although we initially have the impression that Kaygusuz is undermining his own
spiritual authority, we come to understand that he is doing just the opposite when he continues to say that his
words can only be understood by the gnostic. For similar passages, see ibid., 72; Kaygusuz Abdal, Dil-giisd,
152-153.

1 See Kaygusuz Abdal (Aldaddin Gaybi) Mendkibndmesi, 90 ff.
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Conclusion

The above mode of interpretation allows us to take into account the different audiences
Kaygusuz Abdal addresses in his works as well as the shifting social positions with which he
identifies. This in turn makes it possible to accurately read Kaygusuz’s doctrinal shifts.
Kaygusuz’s teachings may be categorized according to four hierarchical levels, directed at
three types of audience: the lay adherent, the novice, and the adept. This categorization
reminds us that it is not in the interest of the antinomian spiritual teacher to renounce the lay
adherent; rather, the pir needs to attract the ‘avamm, the lay people representative of the
society at large, and maybe even persuade them to enter the path.'®? It is this very dynamic
which requires Kaygusuz Abdal to shift his social position according to the segment of
society with which he interacts.

As dry and didactic as they are, orthodox moral teachings still occupy the largest part
in Kaygusuz’s corpus. It is only when we ask the “why” and “for whom” that we begin to
understand why Kaygusuz’s deep sense of humor and unique doctrinal interpretations, both of
which are readily visible in his individual poems and Kitab-1 Maglata, do not take up the
largest space in his body of writing. In this respect, the hierarchy of the Four Gates embodied
in Kaygusuz’s language offers us a way to categorize his teachings and determine the targeted
audience of each. The resulting discrepancy between some of the teachings, such as those
regarding afterlife and the divinity of “Ali, thus should be placed into its social context. In this
sense, we can interpret the co-existence of different layers in Kaygusuz Abdal’s teachings, in
addition to his differing social tendencies, as an interplay between what is acceptable and
what is not, between what is “orthodoxy” and “heterodoxy,” where Kaygusuz plays with and

redefines the boundaries of each.

192 In an article which traces abdal communities in fifteenth and early sixteenth century Ottoman censuses for the
Corum area, Iréne Beldiceanu-Steinherr documents the economic relations of these communities with the
surrounding villages as well as their related high social standing. See: Iréne Beldiceanu-Steinherr, “Abdal,

L’étrange destin d’un mot: Le probléme abdal vu a travers les registres ottomans,” Turcica 36 (2004): 37-90.
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Chapter 2
Kaygusuz Abdal’s Religious Doctrine

As demonstrated by Michel Chodkiewicz in his article entitled, “La Réception de la
doctrine d’Ibn ‘Arabi dans le monde Ottoman,” Ibn ‘Arab1’s teachings have been more welcome
in Anatolia than anywhere else in the Islamic world. In a process which began with Sadr al-din
Kunawi (d.1274), all Anatolian Sufi sects came to produce work tinged with Akbarian thought, at
many times even without such an awareness by the author. With Daviid Kaysert (d.1350),
disciple of ‘Abd al-razzaq Kashani (d.1329), Ibn ‘Arabi’s doctrine entered madrasa education.
The first seyhii 'I-islam of the empire, Semseddin Muhammed Fenari (d.1431) came from an
Akbarian family. In the 16th century, Kemalpasazade’s famous fatwa indicating the error in
disapproving Ibn ‘Arabi is emblematic of the state-sanctioned dissemination of Akbarian
teachings.'%3

While Chodkiewicz’s survey focuses on treatises written mostly in Arabic, he himself
admits to his lack of attention to the realm of poetry. He claims that poetry was the bridge
between the educated elite and the uneducated public who did not have access to Ibn ‘Arabi’s
works or commentaries. He says that this poetry lacked the technical precision of treatises and
was marked with doctrinal fluidity, which he saw as a danger. Despite his unquestionable
expertise on Akbarian thought, we have to admit that Chodkiewicz’s characterization of much of
the Akbarian influence on Ottoman poetry as “excessive and aberrant interpretations”** is due to
a lack of understanding for the different paradigm in which this poetry functioned. As the last
chapter has shown regarding Kaygusuz Abdal, doctrinal fluidity was at many instances an aim to
be achieved, allowing the poet to reach a wider public. There was no social demand which would
have created the motivation of remaining faithful to an original, particularly in the case of poets

who considered themselves as producers of original work. In addition, in the same social realm,

193 Michel Chodkiewicz, “La Réception de la doctrine d’Ibn ‘Arabi dans le monde Ottoman,” in Ahmet Yasar Ocak
(ed.), Sufism and Sufis in Ottoman Society (Ankara: Atatiirk Supreme Council for Culture Language and History,
2005), 97-120. For the influence of Akbarian thought on 19th and 20th century Turkish authors, see Hilmi Ziya
Ulken, “L’Ecole Wudjadite et son influence dans la pensée turque,” WZKM 62(1969): 193-208.

19 Ibid., 120.
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folk stories and hagiographies were also marked by doctrinal fluidity up until the 15th century,
manifesting what could be considered as contradictory elements of Sunnite and Shi’ite origin.%

The term of wakdat al-wudjiid (the oneness of being), first employed by Sa‘1d al-din
Farghani (d. 1300-1301) to stand for Akbarian thought, can be considered particularly successful
in denoting the essential doctrinal element in pre-Ottoman and Ottoman Sufi poetry in Anatolia,
despite the great plurality that this poetry entails. In the case of Bektashi and Alevi poetry, it is
harmonized with the concepts of Imam and walaya (sainthood).1% Unfortunately we have barely
taken the baby steps to understanding the doctrinal content of Bektashi and Alevi poetry. Nor are
there any studies on the religious content of abdal poetry. A handful of studies on big names such
as Niyazi Misri put aside, we can say that the religious content and evolution of pre-Ottoman and
Ottoman Sufi poetry is completely in the dark.

As such, the prospects of the current chapter are doomed to be modest. A general picture
of the religious doctrines circulating in the 14th and 15th century Anatolian Sufi circles would
have been invaluable for placing Kaygusuz Abdal’s religious doctrine in an immediate context.
This chapter also tells us why Anatolian Sufi poetry has remained in the shadows for so long: The
very fluidity dismissed by Chodkiewicz stands as the single great obstacle facing the researcher.
Each piece of doctrinal element can soon be contradicted by another, even in the scope of a small
poem. That is why answers lie only in the evaluation of Kaygusuz’s corpus as a whole, which
demands a detailed examination through close-reading. The frequent quotations from this corpus
will constitute the first translations from the given texts to a Western language.

In this chapter, | will systematize Kaygusuz Abdal’s plurality of teachings according to

the doctrine of the Four Gates which serves as the foundation for their spiritual hierarchy. I will

19 See Claude Cahen, “Le Probléme du shi‘isme dans 1’ Asie mineure turque préottomane,” in Le Shi ‘isme imdmite:
Colloque de Strasbourg (6-9 mai 1968) (Paris: Presses Universitaires de France, 1970), 115-129; Riza Yildirim,
“Sunni Orthodox vs Shi‘ite Heterodox?,” 287-307. In his article on the Shi’itization of the Futuwwa, Yildirim claims
that the blurring of lines between Sunni and Shi’ite faiths was a result of the blow dealt to Sunni Islam as a result of
the Mongol invasion and the tolerant religious policy of the Mongols; see Riza Yildirim, “Shi‘itization of the
Futuwwa Tradition in the Fifteenth Century,” British Journal of Middle Eastern Studies 40/1: 69-70.

19 For a discussion on Bektashi authors with Akbarian influence, see Salih Cift, “Bektasi Geleneginde Vahdet-i
Viicid ve Ibnii’l-*Arabi,” Tasavvuf: llmi ve Akademik Arastirma Dergisi 23 (2009): 257-279. The Sunni self-
positioning and the related criticism in the article can be misleading. While the article is useful in acquiring

preliminary knowledge on late Bektashi authors, it does not discuss their teachings in depth.
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analyze the main elements of Kaygusuz Abdal’s doctrine and the dynamics at play in his
doctrinal shifts mentioned in the first chapter. | will demonstrate his three-layered notion of
theophany and how it relates to his notions of the esoteric and the exoteric which are central to all
aspects of his doctrine. I will demonstrate how Kaygusuz’s descriptions of God’s immanence and
transcendence shift according to the hierarchy of the Four Gates. This demonstration will also
shed light on the ways in which Kaygusuz moves between essentialist and existentialist positions.

As the locus of Kaygusuz’s existentialist position, I will investigate his notion of dem
(time, moment), focusing on how he redefines the time of the pre-eternal pact (bezm-i elest) to
mean both unification with God at the gate of hakikat and also the equivalent of paradise in
afterlife, defined as an apocatastasis in which all beings partake. I will relate this concept of dem
to the concept of la-mekan, which is interwoven with the notion of love. | will show how both
concepts display an understanding of theophany which creates the framework for the genre of
poetry known as the devriyye (poetry of the cycle), although Kaygusuz did not produce poetry in
this genre.

| will relate Kaygusuz’s unique conception of time and theophany to what is perhaps the
most prominent stylistic element of his poetry, as well as a major aspect of his doctrine: The
coincidence of opposites, which is redefined and reappropriated for every gate in the spiritual
hierarchy. I will then illustrate how each of the above mentioned doctrinal elements come
together in the notion of the Perfect Man. | will relate this notion to Kaygusuz’s descriptions of

Muhammad and “Ali, while also investigating Kaygusuz’s references to the Twelve Imams.

Theophany

Kaygusuz Abdal’s concept of theophany (zecelli) is founded on a three-tiered model expressed by
the words siret (form), sifar (attribute) and zar (essence). This is demonstrated in expressions
such as “siretden sifata geldiim sifatumda zatr buldum [From the form, | have attained the
attributes. In my attributes, I have found the essence].”*®" A second group of words which

Kaygusuz uses to denote the same model is cism / ten / viiciid (body), can (soul), canan
(beloved).

7 Kaygusuz Abdal, Divan, fol. 166b. Also see ibid., fol. 114b; Kaygusuz Abdal, Mesnevi-i Baba Kaygusuz, 151 and
154,
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Cism i suretde bu can bildiim mi bilmezem
Canum iginde canani bildiim mi bilmezem'®

I do not know if | recognized this soul in body and soul
I do not know if | recognized the beloved in my soul

The words denoting the same level of theophany in the two groups are also used interchangeably:

Suret ti can cananile muttasil

Silsilediir ayru degiil iy ‘akil*®

The body and the soul are joined to the beloved

O man of intelligence! They are like a chain, not apart

In addition, the word can is sometimes used to mean God’s essence.?’ A frequent metaphor

Kaygusuz uses for his notion of theophany is the waves of a sea:

Ol deriiziifi mevcidiir ctimle sifat
Evvel ii ahir bu ciimle ka inat®®

All these attributes are the waves of that sea
The first and the last, the entire universe

In Kaygusuz Abdal’s Seray-name and Dil-giisa, the attainment of perfection is defined as

reaching God’s Essence from his Attributes:

Adem oldur ki bile bu hikmeti
Sifat: icinde bula bu zati*™

Zat u sifat birlige bitdi heman

Cism iginde askare gorindi can®®

Sen olasin kamu sey "tinl muradi
Kamu sifatlaruii icinde zat®™

A Man is one who knows this wisdom

198 Kaygusuz Abdal, Divan, fol. 171b. Also see Kaygusuz Abdal, Giilistan, fol. 142a.
19 Kaygusuz Abdal, Giilistan, fol. 235a.

200 See Kaygusuz Abdal, Divan, fol. 158b.

201 Kaygusuz Abdal, Giilistan, fol. 271b.

22 Kaygusuz Abdal, Seray-name, fol. 65a [Kaygusuz Abdal, Sarayndme, 368-9].

203 hid., fol 42b [278-279].

204 Kaygusuz Abdal, Dil-giisd, 76.
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One who finds this Essence in His Attributes

The Essence and the Attributes have attained complete unity
Inside the body the soul became openly visible

May you be the object of desire of all things
The Essence inside all Attributes

Kaygusuz frequently describes God’s theophany with phrases such as “adem tonin gey[mis]

(wearing the garment of man),”?%® “insan siretin gey/mis] (wearing the form of man as

93206 <« 99207 ¢c»

garment, adem toninda pinhan (hidden inside the garment of man), insan libasinda (in
the garment of man).”?%® He says that God is a secret in man’s soul. According to Kaygusuz, the
layers of theophany denote layers of manifestation, leading from the invisible to the visible. A

man’s soul is hidden inside his body and God’s essence is hidden inside his soul:2%°

Vaganum milk-i ezelden gelmisem simdi ol ilden
Can viiciidda nihandur ben can icinde nihan oldum®*°

I have come here from that land, my homeland the country of preeternity
The soul is hidden in the body; | have become hidden in the soul

205 Kaygusuz Abdal, Divan fol. 163b.

206 Kaygusuz Abdal, Divan, fol. 150a, 163b.

207 Kaygusuz Abdal, Divan, Berlin Staatshibliothek Ms.or.Oct. 4044, fol. 292b.

208 Kaygusuz Abdal, Divan, fol. 117a, 171b. For expressions similar to these, also see ibid., fol. 139b, 161a, 1633,
168a, 195b; Seray-name, fol. 6a [Sarayndme, 132-133]. The same types of expressions are also found in the
doctrines of the ahl-i haqg, who refer to the successive incarnations of the divinity as garments. Yet the notion of
incarnation (huliil) evidenced by the ahl-i haqq is far removed from the theophany to which Kaygusuz Abdal refers.
Kaygusuz Abdal’s metaphor of God wearing the garment of man should also not be mixed with the concept of iltibas
(the clothing of the human with the divine). We can say that the difference is one of directionality. While the former
refers to God’s self-manifestation in man, the latter refers to man’s achievement of perfection, whereby he comes to
manifest divine qualities. For the concept of iltibas, see W. Ernst, Words of Ecstasy in Sufism (Albany: State
University of New York Press, 1985), 20-27.

209 This relationship reminds us of Ibn ‘Arabi’s explanation of the relation between God and created beings via the
pair of body (si@rat) and spirit (rizh): “You are His form, and He is your spirit. You relate to Him, as your bodily form
relates to you, and He relates to you as the spirit that governs the form of your body.” See Ibn ‘Arabi, Ibn al- ‘Arabi’s
Fusis al-Hikam, tr. Binyamin Abrahamov (London and New York: Routledge, 2015), 37.

210 Kaygusuz Abdal, Divan, fol. 212b.
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Kaygusuz conceptualizes God’s essence as the most esoteric layer, which he defines as a secret
inside a secret.?!* He underlines the link between theophany from the hidden to the visible and
theophany from the universal to the particular:

Gehi katre gehi ‘'umman gehi peyda gehi pinhan
Gehi kulam gehi sultan ne kulam ben ne sultanam?'?

At times the drop, at times the ocean; at times manifest, at times hidden
At times the servant, at times the sultan; | am neither the servant nor the sultan

In verses which stress the concept of divine love, God’s secret abode is referred to as the
heart.?:® Thus both the soul and the heart are places of manifestation of God’s essence. They are

thus expressions of God’s immanence.

Immanence and Transcendence

In Kaygusuz Abdal’s corpus, God’s immanence and transcendence are separately
highlighted depending on the level of teaching appropriate to the audience’s spiritual level. For
those in the level of seri ‘at, God’s transcendence is absolute. The distinction between the creator

and the created is clearly defined:

Bir bab dahi budur ki, padisah miinezzehdiir. Seraydan, bar-gahdan bu tertibi [Hakk]

tebareke ve ta ‘ala kullart iciin diizmisdiir ki hem burayr mekan idineler, hem ‘ibadet ideler, hem
bu ni ‘metleriini siikrin bileler, hem bu serdyda sultani bileler, hem peygamberlere ikrar eyleyeler,
hem evliya haline insaf ideler, hem gayr-1 Hakk islerden perhiz ideler.?'*

Another gate is that God is free of comparison. God —blessed and exalted be he- has made and

given order to this palace and court for his servants, so that they may settle here, worship Him,

have gratitude for these favors, know the sultan in this palace, affirm the prophets, do justice to
the states of the saints, refrain from untruthful acts.

Kaygusuz defines paradise as a subtler palace to which created beings go after death:

21 |bid., fol. 181b. Also see Kaygusuz Abdal, Mesnevi-i Baba Kaygusuz, 81 and 88.

212 Kaygusuz Abdal, Divan, fol. 131b.

213 See for instance Kaygusuz Abdal, Giilistan, Berlin Staatsbibliothek, fol. 140b; Kaygusuz Abdal, Giilistan, Mil yz
A 7621/2, fol. 241a, 257a-b; 262a, 265a, 268a, 269b, 273a-b, 274a-b, 276a, 279a, 280b, 281b, 283a.

214 Kaygusuz Abdal, Seray-name, fol. 61a [Kaygusuz Abdal, Sarayndme, 352-353].
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Imdi Muhammed Mustafa ‘Aleyhisselam eydiir ki: “Padisahuii dahi bir serdyi vardur; ol bundan
lasifdiir. ” dir. “Bunda gelen halk anda dah: varmak gerek.” dir. “Bunda ne itdiyse ‘ivazin ol
serayda bulmak gerek.” dir.**®

Now Muhammad Mustafa says that the sultan has another palace which is subtler than this one.

Created being which come to this palace must go onto that one. Whatever they have done here,
they must find its equivalent in that palace.

On the other hand, in the transition from the gate of ser7 ‘at to the gate of rarikat,
Kaygusuz modifies his metaphor of the palace. In contrast to the passages above, Kaygusuz now
states that the world of created beings is the abode of God. God is each person’s companion

(ham-dam).?® His absolute transcendence is transformed into his accessibility in the here and
now:

Bu seraydur sultanun seyrangdahi
Bu seray i¢inde iste sen sah

Zira ciimle diirlii hikmet bundadur
Bu seray: diizen iistad bundadur?’

This palace is the sultan’s place of public promenade
This palace is where you shall look for the king

Because here are found all points of wisdom
Here is the master who built this palace

In fact, Kaygusuz frequently stresses that this world is the only place where unity with God is
possible, thus completely negating the existence of afterlife:

Anlayibak kiilli varlik bundadur
Hiisn i sk ‘Gsik u ma ‘sitk bundadur?t®

Understand this, all of existence is in the here and now
Beauty and love, the lover and the beloved are in the here and now

Bu serdyda vardi heman yol varan

215 |hid., fol. 19b [186-187]. For a discussion of the judgement day, see ibid, fol. 28a [220-221]. For a reference to
paradise as the eternal abode reserved for mankind only, see ibid., fol. 58b [342-343]. For a similar definition of
paradise and judgement day, see Kaygusuz Abdal, Delil-i Budala, 50, 52.

218 Kaygusuz Abdal, Dil-giisa, 172.

217 Kaygusuz Abdal, Seray-name, fol. 5a [Kaygusuz Abdal, Sarayndme, 128-129].

218 |bid., fol. 26a [164-167]. Also see ibid., fol. 4b [126-127], 25a [208-209].

64



Bu giin bunda gordi sultant goren®®

Whoever follows the path follows it in this palace

Whoever saw the sultan saw Him here today
In a long passage in his Dil-giisa which closely resembles the themes of his Kitab-1 Maglata,
Kaygusuz tells the disciple that the universe is nothing but the vision of his own selthood,

through which he can have access to saints, prophets and God Himself:

Bashahr-i ki tshtan dar marii basahra ki sid namikuni. Chira ki az birian-i vujid-i shuma chizr
nist. Har ¢t ki hast dar in ja ast. Chira ki nishan-i awliya anbiya haminast. Pas 1 talib u ‘ashiq, in
zamin u asuman in naqsh u pargal ki mibint, hama khayalast. Pas mushqil-i tii ba hal-i tiast. Chira
Ki sitrat-i insan nishan-i yazdanast.?*°

Do not leave the city of your selfhood for the desert; it will do you no good. Because there is
nothing outside of your own existence. All that exists is in there. The signs of the saints and
prophets are in there. So aspirant and lover of God, this ground and this sky, these images and
worldly things are all illusion. The cause of your difficulty is your own state. Because the form of
man is a sign for God.

The self and only the self is the point of access to God, whose absolute immanence
radically redefines the understanding of the universe. For his advancement to the next gate of
hakikat, the disciple learns to grasp the signs revealed to him by his selfhood, the locus of which
is his heart.??* These signs announce to him the truths behind the act of creation and the notion of
union. All truths come together in a conceptual understanding of the Preeternal Pact (bezm-i

elest), whereby the disciple is introduced to the memory of an already-existing union.

Bu ‘aleme gelmedin bir uli sultanidiim
Ten siret baglamadin can iginde canidiim

Before coming to this world, 1 was an almighty sultan
Before the body had any form, | was a soul inside a soul???

219 |bid, fol. 38b [262-263]. Kaygusuz also negates the existence of the invisible world (gayb ‘alemi), saying that he
only narrates what his eyes are certain of having seen; see Kaygusuz Abdal, Dil-giisa, 128-131.

220 |bid., 179. For the first part of the passage see p. 176.

221 On how the heart reveals the Preeternal Pact (bezm-i elest), in which no forms existed, see Kaygusuz Abdal,
Giilistan, fol. 251a.

222 Kaygusuz Abdal, Divan, fol. 172a.
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This, on the other hand, is a type of knowledge not yet corroborated by experience.
Experience is obtained only in the next gate, that of kakikat, in which the dervish becomes one
with God. In this unification, the multiple layers of theophany, the forms and the attributes are no
longer perceived by the dervish. He has direct access to God’s essence, from whose mouth he
speaks:

Bu gérinen ‘anasir suretiimdiir
Kamu ‘dlem beniim tolu zatumdur*®

These visible elements are my forms
The whole universe is full of my essence

‘Arif Hakka vuslat olur sifat: kalmaz zat olur

Bu vechile ‘arif nice ma ‘den ii kana diismesiin®**

The gnostic unites with God; he loses the attributes and becomes the essence
So how can he not fall into the mine?

Hama ‘alam haman nir ast haqiqat
Sifat magii hama zat gii hama zat*®

In truth, the whole universe is light

Do not speak of attributes; say that everything is the essence
Kaygusuz refers to this unification with the phrase “Allah ile bilismek” (knowing one another
with God).??® Although Kaygusuz borrows his concept of the oneness of being from the Wujiidi
school, he radically breaks with this school in his notions of absolute immanence and interiority.
He replaces the knowledge of the Lord (Rabb) via the Names and Attributes with a direct
knowledge of —meaning unity with- Allah. In contrast to the Wujudi conception of an
unknowable and uncreated essence, Kaygusuz Abdal conceptualizes the zat as the original self-
manifestation. In the Delil-i Budala, in accordance with the hadith qudsi of the Hidden Treasure,

the act of creation is expressed in the following way: “Ol kadim ii la-yezal diledi kim, gizlii

223 Kaygusuz Abdal, Mesnevi-i Baba Kaygusuz, 89.

224 Kaygusuz Abdal, Divan, fol. 148a.

225 Kaygusuz Abdal, Dil-giisd, 175. For other references to unification with God’s essence (zat), also see Kaygusuz
Abdal, Seray-name, fol. 56b, 60b, 62b [Kaygusuz Abdal, Sarayndme, 334-335, 350-351, 358-359]; Kaygusuz Abdal,
Dil-giisa, 76-77, 92-93, 98-99.

226 Kaygusuz Abdal, Seray-name, fol. 21a, 23a, 24b, 25b [Kaygusuz Abdal, Sarayndme, 192-193, 200-201, 206-207,
210-211].
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gencin agikare éde, kendiisini temasa éde. Tecelli éyledi zatina. Zat biliinsiin déyii esma ve sifati
kendiisi kendiisine naz éyledi. [That ancient and eternal being wished to reveal His secret treasure
and contemplate Himself. He manifested Himself to his essence. For His essence to be known,
He bestowed upon himself the Names and Attributes.] 22’ By negating the inaccessibility of the
essence, Kaygusuz also breaks with Shi’ite doctrine, where access to God means access to God’s
exoteric dimension manifested in the Imams.??

The accessibility of the zat in the here and now brings Kaygusuz’s notion of God to a
position of absolute interiority. According to Kaygusuz, “Hakk tebareke ve ta ‘ala kiillt ka’inati
zat birle kaplayupdur [God —blessed and exalted be he- covers up the whole universe with his
Essence].”??® The zat is absolutely manifest like the sun, yet the intellects of created beings are
unable to grasp it.22° Not only is the zat the esoteric dimension of man’s soul; it is also hidden in

all beings, and wears them like a garment:

Ciimle ‘alemiiii heman oldur can
Ciimle viiciidlar icinde pinhani®*
Ciimle viicudlar: geymis ser-be-ser
Ciimle viiciidlar sadefdiir o gevher®™?

He is the soul of the entire universe
Hidden inside all bodies

He wears as garment all bodies across the world
All bodies are shells; He is the pearl

227 Kaygusuz Abdal, “Budalanime,” ed. Yiicel, 58. The minor differences in the Giizel edition do not change the
meaning; See Kaygusuz Abdal, Delil-i Budala, 59.

228 See Mohammad Ali Amir-Moezzi, Le Guide divin dans le shi’isme originel (Paris: Verdier, 1992), 117-118;
Mohammad Ali Amir-Moezzi, “Remarques sur la divinité de 1’lmam,” in La Religion discréte: Croyances et
pratiques spirituelles dans [’Islam shi’ite (Paris: Librairie Philosophique J. Vrin, 2006), 92-96; Mohammad Ali
Amir-Moezzi, “Seul I’Homme de Dieu est humain: Théologie et anthropologie mystique a travers ’exégése imamite
ancienne,” in La Religion discrete, 223-225.

229 See Kaygusuz Abdal, Dil-giisa, 138-139.

230 See Kaygusuz Abdal, Seray-name, fol. 30a [Kaygusuz Abdal, Sarayndme, 228-229].

281 Kaygusuz Abdal, Seray-name, fol. 37a [Kaygusuz Abdal, Sarayndme, 256-257].

232 |bid., fol. 38a [260-261].
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When we evaluate the three gates of seri ‘at, tarikat and hakikat side by side, we see that
the notion of God shifts from one of absolute transcendence to one of absolute immanence. Yet in
the fourth gate, that of ma ‘rifet, a balance is struck between these two poles, which allows them
to co-exist. In the following couplets, Kaygusuz speaks through the mouth of God in a position of

unity, while expressing God’s absolute transcendence:

Canum hakikat velt ki candan miinezzehem
Nam u nisanam nam u nisandan miinezzehem®:

Beniim vasfum beyan olmaz baiia nam u nisan olmaz
Baria kimsene can olmaz veli ben ciimleye canam®*

Ne odum ben ne yil oldum ne can u ‘akl u dil oldum

Ne abam ben ne kil oldum ben ol sirram ki pinhanam®®

My soul is the truth, but | am free of the soul
I am names and signs; | am free of name and sign

My qualities cannot be expressed; no name or sign can point to me
No one can be a soul to me, but I am the soul of all

I am neither fire nor air; | have not become soul, intellect or heart
I am neither water nor earth; | am that hidden secret

As the destination of the path, the gate of ma rifet is the gate in which Kaygusuz abides
permanently. It is the gate which serves as the foundation for all the other gates, making it
possible for Kaygusuz to switch his discourse between them in order to match his audience. As
we saw in the last chapter, his definition of ma rifet includes the very act of speaking, which
Kaygusuz perceives as a continual movement through multiple perspectives. His understanding
of immanence and transcendence also fit this notion of the gate. Kaygusuz represents the gate of
ma ‘rifet as a perpetual maneuver between positions of immanence and transcendence:

Gehi katre gehi ‘'umman gehi peyda gehi pinhan

Gehi kulam gehi sultan ne kulam ben ne sultanam®®

At times the drop, at times the sea; at times visible, at times hidden

233 Kaygusuz Abdal, Divan, Berlin Staatsbibliothek Ms.or.Oct. 4044, fol. 307a.
234 Kaygusuz Abdal, Divan, fol. 131b.

25]bid., fol. 131b.

236 |bid., fol. 131b.
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At times the servant, at times the sultan; | am neither the servant nor the sultan

At each instance, the balance can tip to one side. In verses belonging to the gate of
ma ‘rifet which express the dervish’s unity with God, the balance tips towards immanence. Yet
reference is also made to the notion of theophany as expressed in the concepts of Form and

Attribute. In contrast to the gate of hakikat, the multiple layers of theophany are thus fully
established:

Adem bu tonila insan olupdur
Kamu sifatlar icinde zatam ben®’

Kaygusuz Abdal benem ugbu teniimiin adidur

Ben neyem bu ten icinde gel ahi bak soylerem*®

Man became man with this garment
I am the Essence inside all Attributes

I am Kaygusuz Abdal; this is the name of my body
What am | in this body? O brother! Come and I will tell you.

On the other hand, when Kaygusuz wishes to stress the distinction between creator and
created, while still remaining in the position of ma ‘rifet, he does not fail to add a clue to God’s

immanence. The concept of transcendence in question is thus no longer absolute:

Hem ariaram ol ezel gicen demi
Hem biliirem bu siiret-i ademi

Hem halifeyem bu ciimle mahlika
Hem da’ima siikr iderem ol Hakka

Hem seyatin beniimiciin oldi mat
Hem bu serayda kulam ben hem azad™®

I remember the instant that took place in preeternity
I also know this form of man

I am the vicegerent to all created beings
I also praise God at all times

Devils were defeated for me

237 Kaygusuz Abdal, Divan, Berlin Staatshibliothek Ms.or.Oct. 4044, fol. 301a-b.
238 |bid., fol. 305h.

23 Kaygusuz Abdal, Seray-name, fol. 54b [Kaygusuz Abdal, Sarayndme, 326-327].
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I am both a servant in this palace and also truly free

Essence and Existence

While Kaygusuz Abdal moves between transcendentalist and immanentist positions
according to the spiritual hierarchy of his teachings, he strikes a balance between essentialist and
existentialist approaches. Although Kaygusuz frequently portrays a strict distinction between
essence and form, his notion of an all-encompassing zar with which the universe is suffused is
much closer to an existentialist perspective.?*® In his article entitled “‘ Aziz Nasafi and The
Essence-Existence Debate,” Hermann Landolt defines the existentialist position in Nasafi’s work
as follows: “Nasafi’s “People of Light” do not make this difference between God and the World,
Reality and Appearance, Existence and Non-Existence at all. For them, the individual existents
(afrad-i mawjiidat) as a whole are, simply by virtue of being existent, the Reality of Existence
itself.”?*! According to Nasafi’s definition of the people of oneness (ahl-i wahdat), essence
cannot be prior to existence. Existence is the “most comprehensive entity” and has no contrary.?*?

Kaygusuz can easily fit among the ranks of Nasaft’s people of oneness. His existentialism
comes out most vividly in his discourse belonging to the gate of zakikat, particularly in his
description of the Preeternal Pact (bezm-i elest), which constitutes the topic of the next section.
Yet without delving into this topic of sheer importance, we can investigate the existentialist
aspect of his notion of zat. For this we will need to examine how he defines existence at various
instances, in parallel with the gate to which the teaching belongs.

Kaygusuz uses the words varlik, viiciid and hesti to refer to existence. When speaking to
the disciple who has just entered the path, he uses the word varlik to refer to the disciple’s

selfhood of which he must let go:

Can menzili isterisen gel iy talib ko varlig

240 For a discussion of existentialism vis-a-vis the doctrine of the oneness of being, see Toshihiko Izutsu, “An
Analysis of Wahdat al-Wujud,” in The Concept and Reality of Existence (Tokyo: The Keio Institute of Cultural and
Linguistic Studies, 1971), 35-55.

241 Hermann Landolt, “‘ Aziz-i Nasafi and The Essence-Existence Debate,” in Recherches en Spiritualité Iranienne:
Recueil d’articles (Tehran: Institut Frangais de Recherche en Iran Presses Universitaires d’Iran, 2005), 121.

242 |bid., 123.
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Hak it yiiziifi ayagina lutfile bilise yada®*

O aspirant! If you desire the stopping-place of the soul, come and get rid of [your] selfhood
With kindness, bury your face in the earth beneath the feet of friends and strangers alike

Yet as the disciple moves along the path, the connotation of the word var[/ik] changes and the

disciple’s desire for his own selthood is replaced by the desire for existence itself:

Derydda gevher isterem var biliirem var isterem
Zird kim oldur ciimleniifi dillii dilindeki sada®**

| desire the pearl in the sea; | know and desire the existent.
He is the voice of all those who are eloquent.

For Kaygusuz, true existence is that which has no essence:

Bu ne milkdiir ki hergiz viran olmaz
Bu ne viiciid buna kimse can olmaz**®

What land is this that is never found in ruins
What existence?* is this that none can be it soul

In these last two couplets, Kaygusuz seems to confer a higher degree of existence on the zat, thus

making it into a type of super-essence.?*” This is most apparent in the couplets belonging to the

gate of ma rifet, which we saw how to distinguish in the previous section. In these couplets, the

existence of the universal zat diffuses into the particulars and brings them from non-existence
into existence:

Kamu katre bu deryadan olupdur
Bu derya ciimle kagreye rolupdur?#®

Cism-i viran i¢inde ben genc-i ebed degiil miyem
Afilayibak sifatile bekiilli zat degiil miyem?*®

All drops acquire being from this sea

23 Kaygusuz Abdal, Divan, fol. 320a.

244 1bid., fol. 320a.

25 Kaygusuz Abdal, Giilistan, fol. 281b.

246 The term can also be translated as “body.”

247 For the use of the term, see Landolt, “The Essence-Existence Debate,” 121.
248 Kaygusuz Abdal, Giilistan, fol. 283a.

249 Kaygusuz Abdal, Divan, fol. 163b.
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This sea fills up all drops

Aren’t I the everlasting treasure in these ruins of the body?
Understand this; aren’t I the Attributes and the Essence in entirety?

On the other hand, the concept of unification accommodates an entirely different logic,
where God’s zat is no longer differentiated from his creation. We can find this new logic in
couplets belonging to the gate of hakikat. As we saw earlier, in this gate the distinction between

essence, attribute and form is abolished, thus eradicating multiple categories of existence:

Inkar terk itdiim diyen ziinnari terk itdiim diyen
Ciimlesine Hakk disene bu tesbih ii te vil nediir*™

You say you let go of denial; You say you abandoned the belt of infidelity.
Why don’t you call all of it the Truth? What is this comparison and interpretation?

This unity of existence is in fact the absolute truth. In his unification with God, which Kaygusuz
defines as the personal apocalypse, the Perfect Man manifests this absolute truth, defined as the

utmost secret:

‘Ayan oldi bu surr perde agild

Giines gorindi bulutdan sacildi®*

Bi-nihayet deryayam ben yire gége tolmisam
Evliyd tomn tonandum sirr1 ‘ayan eylerem®?

This secret became manifest; the veil opened
In between the clouds the sun appeared and began to radiate

I am an endless sea; | have filled up the earth and the sky
I wore the garment of the friends of God; I divulge the secret

Yet crucial to Kaygusuz’s understanding of existence is the fact that, when the truth is finally
made manifest, all of existence —meaning the whole universe- becomes a secret. He thus defines

the manifestation of truth as the reign of the esoteric.

Talib matlaba irisdi bir oldi

20 1pid., fol. 183a.
%1 Kaygusuz Abdal, Giilistan, fol. 280a.
252 Kaygusuz Abdal, Divan, fol. 139b.
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Talib matlib ikisi bir sirr oldi®™®

The desirer attained the desired, became one
The desirer and the desired became one secret

Bir swrr oldr talib ti matliib heman
Her seye yitdi hayat-1 cavidan®*

A secret the desirer and the desired have become
Eternal life has reached all things

Although the gate of sakikat is not the destination of Kaygusuz Abdal’s spiritual
hierarchy, we can easily argue that it is the most prominent of the gates. Kaygusuz devotes the
bulk of his work into describing this gate, i.e. describing unity with God. Karamustafa’s
interpretation of Kaygusuz’s teachings also agrees with this prominence. In his article entitled
“Kaygusuz Abdal: A Medieval Turkish Saint and the Formation of Vernacular Islam in
Anatolia,” Ahmet Karamustafa stresses Kaygusuz’s belief in God’s immanence in his creation.
Karamustafa focuses on the example of the Kitab-1 Maglata to underline the fact that for
Kaygusuz, “the history of creation, prophetic intervention and apocalypse are really the story of
personal spiritual development for each human individual.”?%

Karamustafa interprets Kaygusuz’s constant references to the notion that God’s signs are
to be found in “this” world as a theorization which “collapses the spiritual into the physical.”?*
Indeed, as we go up the spiritual hierarchy of Kaygusuz’s teachings, it becomes fully clear that
this world is the “only” place of manifestation of God. Kaygusuz states that the source of his

spiritual discourse is not some invisible realm, but this physical world perceived by the senses:

Gayb ‘aleminden séyleyenler, biziim ‘aklumuz buna iriismez. Zira kim biz asikare bazar ideriiz;
goziimiiz gordiigi nesneyediir. Goénliimiiziiii eminligi ki soylendi, bu sifatlar ki beyan oldi, bunlar
kiilli vaki ‘diir. Beni adem igindeki haldiir.>>

To those who speak of the invisible word: Our intellects do not grasp this. We do our purchase
and sale out in the open, with things our eyes can see. The certainty of our hearts which has been

23 Kaygusuz Abdal, Giilistan, fol. 283b.

24 Kaygusuz Abdal, Mesnevi-i Baba Kaygusuz, 135. Also see ibid., 92.
255 Karamustafa, “A Medieval Turkish Saint,” 334.

256 1bid., 335.

27 Kaygusuz Abdal, Dil-giisa, 128-131.
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spoken, these Attributes which have been professed, they are all actual occurrences. They are the
states of mankind.

In this understanding of the universe, the essentialist position no longer holds. For this reason,
when translating the word zat in the gate of hakikat, it is more correct to use the terms “selfthood”
or “existence.” For Kaygusuz, God’s Existence is absolutely immanent and accessible within this
world. This leads to the understanding that all of reality is suffused with God’s Existence, and
suffused with the Perfect Man who is the embodiment of God’s Existence. This all-encompassing
esoteric can have far-reaching doctrinal consequences and can help us in the interpretation of the

doctrine of ‘Alf, which I will deal with in a subsequent section.

The Preeternal Pact and Eternal Paradise

The preeternal pact between God and his servants expressed by the Quranic verse “Am I
not your Lord? They said, Yes” (7:172) is perhaps the most common doctrinal element in all of
Kaygusuz Abdal’s works, which he refers to with phrases such as “Elestii bi rabbikiim demi” (the
time of ‘Am I not your Lord?*)?®8, “ezel bezmi” (the banquet of preeternity)®® and “dem-i ene 'I-
Hakk” (the time of ‘T am God”).?% Like other doctrinal elements, this teaching is also laden with
layers of meaning. Kaygusuz often indicates the similarity between his unity with God in
preeternity and his unification in the gate of sakikat, which takes place as the outcome of his love
of God and the manifestation of God in his heart:

Cihanda heniiz yogidi Mansir
Tesbihiim idi dem-i Ene'l-Hakk?s*

Genc-i ezeliifi haznesi gonliimde bulindt
Genc saklamaga hazne-i viraneyem yine

Ezel caniken vatanum meyhane genciydi

28 Kaygusuz Abdal, Delil-i Budala, 63.

29 Kaygusuz Abdal, Seray-name, 69b [Kaygusuz Abdal, Sarayndme, 386-387].

260 Kaygusuz Abdal, Mesnevi-i Baba Kaygusuz, 154. Kaygusuz frequently refers to al-Halldj in his poetry, as does
Yunus Emre. For the legendary role of al-Hallaj as martyr and quintessential Perfect Man in Turkish Sufi poetry, see
Louis Massignon, “La légende de Hallacé Mansur en pays turcs,” Revue des études islamiques (1941-46): 67-115.
21 Kaygusuz Abdal, Divan, fol. 117h.
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Bugiin dahi kim us rind-i meyhaneyem yine®®?

When Mansir did not yet exist in the world
The moment of “I am God” was my litany

The storehouse for the preeternal treasure was found in my heart
Again | am a ruined storehouse to hide the secret treasure

In preeternity when I was the soul, my homeland was the treasure of the tavern
Again today | am a drunkard in the tavern

For Kaygusuz, the love of God is what allows the aspirant to let go of his longing for the

world of multiplicity, which he refers to as “kevn ii mekan” (created being and space).?®® In its
place, the desire for non-space (la-mekan) is born.?%* This signifies the aspirant’s return to his

original selfhood:

Iskile goniil bileyimis milk-i ebedde
Bu sk goniiliiii aslidur aslina 6zendi®®

The heart and love [of God] were together in the eternal land
This love is the origin of the heart, that which it aspires to

The aspirant’s intoxication with love in the present time is due to his having drank from the
goblet of the Preeternal Pact (cam-1 elest).?®® Kaygusuz speaks to the disciple in the gate of
tarikat to remind him of this intoxication and his already existing unity with God:

Kani sen bu ten yogiken canidiiii
Kul degiildiini ibtida sultanidiin
[...]

Canidi ol dem yogidi bu teniini
La-mekan milkindeyidi seyranuin®®’

What happened to that time when you did not have this body, when you were only the
soul?
In the beginning, when you were not a servant, when you were the sultan?

262 |bid., fol. 203a.

263 See Kaygusuz Abdal, Divan, 262b, 279b.
264 See Kaygusuz Abdal, Giilistan, 236b.

285 Kaygusuz Abdal, Divan, fol. 241a.

266 Kaygusuz Abdal, Divan, fol. 134b.

27 Kaygusuz Abdal, Giilistan, fol. 268b.
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At that time your body did not exist; it was part of the soul
Your travels took place in the land of non-space

The time of the Preeternal Pact (elest demi) was when the letters kaf and niin were spoken, thus
leading to the creation of space and time.?%® It was also when all beings were given their proper
shares.?®® The profession of faith in Muhammad ‘AlT (Muhammed ‘Alf ikrdri) was preordained in
preeternity.?’% At this preeternal time, the disciple was able to see God without a veil 2"

Once the disciple acquires the capacity to experience these truths, his veil is lifted and he
has a direct experience of God. As we saw before, this direct experience which takes place in the
gate of hakikat consists in the manifestation of the esoteric. Kaygusuz also refers to it as the
manifestation of the /@-mekan (non-space).?’> Moreover, Kaygusuz frequently portrays the same

experience as a complete undoing of the world of multiplicity:

Zahir i batin bekiillt niir heman
Niir gériniir dahi gorinmez cihan®"

The exoteric and the esoteric are altogether light
The light is manifest; the universe is no longer visible

This moment of unity is the same as the dem in which Muhammad had his ascension.?’
The Perfect Man is one who has attained this dem and la-mekan, a spiritual level for which the
model is the prophet’s ascension. The Perfect Man thus acquires the capacity to see the whole

universe as it is. No truth is left hidden from him:

Giines dogdi nagah zerrem iginde
Irisdiim ol deme bu dem icinde

Fenasuz baki menzile irisdiim
Ta ebed la-mekan tahtina gi¢diim

[.]

O deme iricek gordiim bu dehri

268 Kaygusuz Abdal, Divan, fol. 212a.

269 Kaygusuz Abdal, Giilistan, fol. 235a.

210 Kaygusuz Abdal, Divan, fol. 312a.

271 1bid., fol. 269a.

212 See Giilistan, fol. 267a.

273 1bid., fol. 243b.

274 Kaygusuz Abdal, Seray-name, fol. 39a [Kaygusuz Abdal, Sarayndme, 264-265].
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Tamamet ka’indt u berr ii bahri’™

Suddenly the sun rose in my speck of light
In this moment | attained that moment

| attained the everlasting stopping-place which never comes to an end
I took the throne of non-space till eternity

When | reached that moment | saw this world
| saw the whole universe, the land and the sea

All the beliefs and practices which had validity in the time frame of created beings lose their

significance when one attains the time frame of God:

Evvel ii ahir her ne ki var pergal icinde

Bir nokradur ancak

Pes havfu reca ziihd ii ta ‘at kitab u peygam
Deffter ii berat ne*’®

From the first to the last, all that exists in the universe

Is nothing but a dot.

So what are fear and hope, asceticism and worship, the book and the message,
The notebook and the warrant?

Interestingly, Kaygusuz defines this time frame as an apocalypse in which all beings
partake. In fact, he makes no distinction between the personal apocalypse and the universal
apocalypse, of which he speaks in the past tense, as an event which has already taken place. In
this apocalypse, all beings are intoxicated with the love of God, exactly as they were during the
Preeternal Pact. Even the celestial bodies are moving around like mad men due to their
intoxication. Duality has disappeared completely, and as a result, hell has given way to heaven.
God has accepted the prayers and worship of all beings. All non-believers and idol-worshippers
have professed their faith in God. All sins have been pardoned. All beings are in the company of
God, who has recognized each one of them and has given him his wish. As a result, all spiritual
levels have been abolished. The speck of light is no longer less perfect than the sun. At a time
when the difference between the dead and the alive has dissolved, all beings have found the

treasure of happiness (sa ‘adet genci). The Attributes of God have become manifest in all beings.

215 Kaygusuz Abdal, Dil-giisa, 104-105.
218 Kaygusuz Abdal, Divan, fol. 123a. For a similar passage in which Kaygusuz negates the existence of daily prayer,
see Kaygusuz Abdal, Giilistan, fol. 262b.
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All devils have forgotten their mischief, repented, and joined the company of God. The face of
God (vech-i Hakk) has become visible in all directions.?”” All beings profess oneness and are

immersed in existence:

Ciimle halk virdi tanukluk birlige
Ciimle ‘alem gark olupdur varliga

Ciimle varlik birlige oldi delil
Her géiiilde bitdi birlikden hasil*™®

All created beings have witnessed oneness
The whole universe is immersed in existence

All beings have become trustworthy of oneness
The outcomes of oneness have manifested themselves in all hearts

Kaygusuz Abdal defines the apocalypse as a return to preeternity, an apocatastasis in
which man’s primordial condition is restored.?’® The picture he draws of this time frame is in the
image of his notion of perfection, which he deems to be singular and unvarying. All moments of
perfection are nothing but the act of returning to the singular moment of perfection. The present

277 See Kaygusuz Abdal, Giilistan, fol. 243b, 247a-251b, 266b-271a, 280a-280b. Also see Kaygusuz Abdal, Dil-
gtisa, 175.

278 Kaygusuz Abdal, Seray-name, fol. 43a [Kaygusuz Abdal, Sarayndme, 280-281]. Also see ibid., fol. 43b [282-
283].

279 This aspect of Kaygusuz’s teaching seems to be in close parallel with Ibn ‘Arabi’s understanding of Judgement
Day, where God’s compassion will reach all beings who will find themselves as they were during the Primordial
Pact; see Michel Chodkiewicz, Le Sceau des saints: Prophétie et sainteté dans la doctrine d’Ibn Arabi (Paris:
Gallimard, 1986), 195. One important difference is that while hell is abolished in Kaygusuz’s version, Ibn ‘Arabi
does not negate the existence of hell but transforms it to a place where felicity can be obtained. Elsewhere Ibn ‘Arabi
stresses that heaven and hell are found in our perceptions of the world in the here and now. Paradise is thus a vision
to which we have access and hell is a blindness to the signs of God; see ibid., 203, 212-213. In regard to the notion of
apocatastasis in Kaygusuz’s works, it is also important to note that a similar notion existed in early Shi’ism, where
the advent of the Mahdi at the end of time was believed to restore the world to its original state before the creation of
ignorance (jahl); see Mohammad Ali Amir-Moezzi, “Fin du temps et retour a ’origine,” in La Religion discréte,
305-306. Kaygusuz’s denial of heaven and hell may have been a trait common in the antinomian dervish traditions of
Anatolia, as shown by the similar beliefs held by Barak Baba and his dervishes; see Karamustafa, “Early Sufism,”
195.
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is only a continuation of the preeternal present. This knowledge is vital for the Perfect Man, who
has cultivated his capacity to live in the present.?% When one dissolves the past and the future in
his own experience, then the eternal present becomes manifest to him. For Kaygusuz, eternity and
preeternity are one and the same concept. The time of created beings is in this sense a perfect
circle. As Kaygusuz states in the verses above, when seen from far enough, as God would see it,
this circle appears as nothing but a dot.

In his Seray-name, Kaygusuz states that experiencing the preeternal present is a matter of
vision. Created beings are prevented from having this experience due to the colorful illusions of
multiplicity presented to them by their intellects: “Mahlitkat kendi ‘aklinca bakisi goriisidiir ki
naks u hayal goriir. Zird ki fi’l-ciimle ayat-1 nir-1 mutlakdur [Created beings look and see
according to their own intellects. That is why they see ornaments and illusions. Yet in fact
everything is a sign to the absolute light].”?! In this sense, the Preeternal Pact and the eternal
paradise it signifies are in fact absolutely immanent in the here and now. The transcendent aspect
of this preeternal moment is not inherent to it, but comes rather as a result of the lack of capacity
in created beings to see beyond the exoteric. Kaygusuz defines the cultivation of this capacity as
an awakening. He often denotes the apocalyptic moment of eternity with the word “irte” (the next
morning), which he describes as an eternal day in which the sun no longer rises and sets, in which

nighttime never comes.?? He warns the disciple as follows:

Gel iy talib irte oldi bir uyan

Sa ‘adet milkinde irdi ciimle can®®®

280 See the teaching expressed by the following couplet: “Gecen gecdi gelecek nesne ga’ib / Bu demdiir dem dah
devran bu devran [What has passed has passed; the future is unknown / This is the moment; this is the period of
time] (Kaygusuz Abdal, Divan, fol. 316a). Also see Kaygusuz Abdal, Dil-giisa, 112-113; Kaygusuz Abdal, Seray-
name, fol. 26b, 45b [Kaygusuz Abdal, Sarayndme, 214-215, 290-291]. Living in the present moment also consists of
knowing the truths behind the passage of time. In his Dil-giisa, Kaygusuz says: “Kamillik nisant budur ki zaman u
mekan ahvalin biliir [The sign of perfection is that one knows the states of time and space].” (Kaygusuz Abdal, Dil-
giisa, 110-111).

81 Kaygusuz Abdal, Seray-name, fol. 40b [Kaygusuz Abdal, Sarayndme, 270-271].

282 Kaygusuz Abdal, Giilistan, fol. 279b. For an ecstatic saying of Abii Yazid Bistami on the eternal day in which
live those who have become free of attributes, see A.R. Badawi, Shagahat al-sifiyya, 1, Abt Yazid al-Bistami (Cairo:
Dar al-Nahdah al-Misriyah, 1949), 70; quoted in: Chodkiewicz, Le Sceau des saints, 52.

283 Kaygusuz Abdal, Seray-name, fol. 47a [Kaygusuz Abdal, Sarayndme, 296-297].
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O aspirant, come and wake up! The morning has arrived.
All souls have attained the land of bliss.

In the gate of ma rifet, similar to the coexistence of transcendentalist and immanentist
discourses, references to the time conception belonging to created beings coexist with references
to the preeternal present. In fact, it is this very coexistence which is stressed. In the following
poem, couplets describing both time frames are juxtaposed as Kaygusuz narrates the journey of

the Muhammadan essence into the world of multiplicity:234

Bu ‘aleme gelmedin bir uli sultanidiim
Ten siret baglamadin can icinde canidiim

Ten-i can old: siiret Adem oldi bu kez ad
Bu ad u san yogiken derya vii ‘ummanidiim

Can oldi baria hicab can yiizinde ten nikab
Bu hicabum yogiken siiret-i Rahmanidiim

Iciim tasum niridi niirile ma ‘mL?r idi
Durdugum yir Taridi Misaya ‘Imranidiim
[...]

Gah Danyal u Bukratam swr i¢inde hikmetem
Geh Caliniis olmisam geh oldi Lokmanidiim

Gahi Eyyib olmisam derde sabir kilmisam
Gah oldr Mustafada delil ii burhanidiim
Mecniin oldum bir zaman Leyliyi gérdiim ‘ayan
Gah oldr bu meydanda Riistem-i dastanidiim

Sad hezaran ronum var Kaygusuz Abdal gibi
Bagdadda Mansirile mensir olan benidiim

Before coming to this world, 1 was an almighty sultan
Before the body had any form, | was a soul inside a soul

The form became the soul’s body; the name became Adam
Before this name and appearance existed; | was the sea and the ocean

The soul became a barrier to me, the body a veil on the soul’s face
Before | had this obstacle, | was the form of the All-Compassionate

I was light inside out; | was illuminated by the divine light
| stood on Mount Sinai; | was Amram to Moses

284 For poems in Persian with similar content, see Kaygusuz Abdal, Divan, fol. 221a-223a.
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At times | am Daniel and Hippocrates; | am wisdom in secret
At times | am Galen; at times | became Lukman

At times | became Job, | showed patience towards my suffering
At times | was the trustworthy and evidence of God in Muhammad

For a while I became Majniin; [ saw Layla with clarity
At times | was at this public square, the Rustam of the legend

I have a hundred thousand garments like this Kaygusuz Abdal
| was the one who became notorious with Hallaj in Baghdad?®

The poem above can be considered as resembling the genre of devriyye (poetry of the
cycle), which was among the most popular of the poetic genres in the Alevi-Bektashi corpus,?3®
wherein the descriptions of the cycle of creation, the belief in God’s appearance in many
manifestations almost always took this form. The devriyye is based on the concept of dawr
(cycle), in which God’s theophany is described as two reciprocal arcs. The descending arc (kavs-i
niizitl) consist of the movement of the divine light through minerals, plants, and animals, finally
reaching man. The ascending arc (kavs-i ‘wriic) involves the divine light’s ascent back to God in
the Perfect Man. Abdiilbaki Golpinarli’s poetry anthology Alevi-Bektasi Nefesleri contains
several poems similar to the poem above by Kaygusuz, in which the poet speaks through the
mouth of the divine light to express its various manifestations.?®” According to Gélpinarli, such
poems should not be called devriyyes, because they do not describe theophany as a movement
through the two reciprocal arcs. Instead, they serve to express the multiplicity of God’s
manifestations as well as the different spiritual levels the dervish attains. They indicate that the
divine light as it manifests itself in Muhammad contains all the Attributes of God, while other

prophets and historical figures include only some of these.

285 Kaygusuz Abdal, Divan, fol. 172a.

286 The genre was also very popular in Melami circles. For an overview of the genre, see Feridun Emecen,
“Devriyye,” TDVIA Vol 9, 251-253; Abdullah U¢man, “The Theory of the Dawr and the Dawriyas,” in Ahmet Yasar
Ocak (ed), Sufism and Sufis in Ottoman Society (Ankara: Atatiirk Kiiltiir, Dil ve Tarih Yiiksek Kurumu, 2005), 445-
475. See the latter for a list of all published devriyyes in Turkish. The first known examples to the genre in Turkish
are found in the Divan of Yinus Emre.

287 See Abdiilbaki Golpinarli, “Devriyeler,” in Abdiilbaki Golpinarli (ed), Alevi-Bektdsi Nefesleri (Istanbul: inkilap
Kitabevi, 1992), 70-82.
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In many instances, the distinction between the devriyye and poetry expressing the multiple
manifestations of the divine light can be blurred. One example for this is a section in prose, taken

from Kaygusuz Abdal’s Delil-i Budala, in which Kaygusuz explains the journeys of the soul:

Halikuni emri beni kiize-ger bal¢igi gibi devranun ¢arhi iizerine koyup dolab gibi dondiirdi. [...]
Gah insan, gah hayvan eyledi. Gah nebat, gah ma ‘den eyledi. Gah yaprak, gah toprak eyledi. Gah
pir, gah ciivan eyledi. Gah sah, gah geda eyledi. Gah bilis, gah yad eyledi.*®

The Creator’s command put me on time’s revolution wheel and rotated me, like the mud of a
potter. At times | became a human, at times an animal. At times | became a plant, at times a
mineral. At times | became a leaf, at times the soil. At times old, at times young. At times a sultan,
at times a beggar. At times a friend, at times a stranger.

The important detail here is that, instead of understanding the different levels of manifestation of
God as consecutive time frames, Kaygusuz perceives them in juxtaposition to one another. He
thus completely negates a chronological understanding of time, which he finds to be in
contradiction with an understanding of infinite possibilities. This conception is in alignment with
his notion of dem as an ongoing preeternal present, from the perspective of which all units of
time can only be simultaneous.

Kaygusuz Abdal’s short mesnevi named the Gevher-name is about the creation of the
essence of Muhammad and its journey into the world of multiplicity.?®® According to this poem,
God created the universe to manifest His power. The first being he created was the Muhammadan
essence, which Kaygusuz likens to a pearl cast ashore by the waves of the sea. The reciprocal
love between God and this essence became the foundation for love in this universe.

The doctrinal content of the Gevher-name is also diffused into Kaygusuz’s other works.
Kaygusuz frequently refers to the Light of Muhammad (nir-1 Muhammedt), which he defines as

the essence of the Perfect Man.?®® He unifies the doctrine of the oneness of being with the

288 Kaygusuz Abdal, Delil-i Budala, 59. See up to p. 61. In this passage, Kaygusuz goes onto say that he fell into the
mother’s womb thousands of times and visited twenty-five thousand abodes.

289 See Giizel, Kaygusuz Abdal (Aldaddin Gaybi) Mendkibnamesi, 118-123. For a discussion of the historical
evolution of this concept in Sunni circles, see Chodkiewicz, Le Sceau des saints, 79- 87. For the earliest elaborations
of the doctrine in Shi’ite thought, see Amir-Moezzi, Le Guide Divin, 96-112.

290 See Kaygusuz Abdal, Divan, fol. 135b, 195b; Kaygusuz Abdal, Seray-name, fol. 23b [Kaygusuz Abdal,

Sarayname, 202-203]. For a concise account of the role of this concept in Sufi literature, see Geoffroy, 44-47.
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concept of the Light of Muhammad, thus stating that the whole universe is nothing but the

manifestation of this light:

7: en ti can canan ki dirler bu kelam
Uci bir viiciiddur adi bir adam

Ol adem kim adi Ahmeddiir anuni
Asli oldur her viiciidun her canun

Yaradilmis her ne kim vardur safa
Ciimle niir-1 Mustafadur Mustafa®®*

These words by which they say body, soul and beloved
All three of them are one existence, one man

That man’s name is Ahmad
He is the basis of all bodies and all souls

All created beings in purity
Avre the light of Mustafa

In describing his notion of theophany, Kaygusuz uses the words “seyr” (movement,
travel)?®? and “seyran” (travel, ride).2® While travelling through the world of multiplicity, the
Light of Muhammad preserves his unity with God in preeternity and remains unchanged.?®* The
Muhammadan essence makes its journey by wearing human beings as garment, yet it should not
be confused with them, as they are only the form that it takes.?*® This notion is particularly
stressed in verses which mention the names of prophets, kings and famous figures to state that

they are also the garments of the essence of Muhammad. Kaygusuz defines the reality of his own

21 Kaygusuz Abdal, Giilistan, fol. 263b. In the Kitab-1 Maglata, while portraying the judgement day, the dervish
identifies the divine light with God’s essence and presents it as distinct from Muhammad (see 273a). He refers to this
light as the ‘sultan’, which he identifies with “Alt elsewhere in the text. The dervish also depicts God as a lamp
(¢rrak) that burns in the middle of all created things (see 268a), which are soaked in this light to the brim (see 268a).
All that exists is this light. Elsewhere in the Kitab-1 Maglata, the dervish refers to the soul (can) of Muhammad as
the first created being from which all other beings were created (see 274a). See the commentary for an elaborate
discussion of these sections.

292 See for instance Kaygusuz Abdal, Divan, fol. 132b, 139a, 139b, 161b, 162a.

293 See for instance Kaygusuz Abdal, Giilistan, fol. 248b, 251a, 268b, 269a.

2% See Kaygusuz Abdal, Divan, fol. 118a.

2% gee Ibid., fol. 167a.
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worldly existence in the same manner. His notion of theophany thus brings his own present

existence together with the preeternal present:

Bilgil beni kandayidum seyran-i cevlandayidum
Bu dem Kaygusuz Abdalam kenar-1 meydan gelmisem®®

Know me; know where | was. | was travelling and circling around.
At this instance | am Kaygusuz Abdal; I came to the edge of the public square.

Siimarum hisaba gelmez beni degme ‘akil bilmez
Bugiin Kaygusuz Abdalam bu ad u bu sana geldiim®®’

My number is uncountable; not all intellects can perceive me
Today | am Kaygusuz Abdal; I came to this name and appearance

The Coincidence of Opposites

In this section I will focus on a major stylistic element in Kaygusuz’s work and analyze its
doctrinal foundation. I name this element the Coincidence of Opposites, after Henry Corbin’s
translation of the same term as coincidentia oppositorum, which he defines as a “simultaneity of
complementaries determining the double dimension of beings.” 2% The term appears as jam ‘
bayn al-addad in Ibn ‘Arabi’s terminology. According to Ibn ‘Arabi’s mystical doctrine, the
name of Allah is a unifier of opposites, by the fact of bringing together God’s names denoting
tanzth (incomparability) and tashbih (similarity).?%® Ibn ‘Arabi bases his conceptualization on the
verse: “He is the First and the Last, the Manifest and the Nonmanifest, and He is knowing of all

things.” (57:3). God created the imaginal world ( ‘alam al-mithal) to manifest his strength to

29 |bid., 137h. For the rest of this poem, which narrates the journey of the Light of Muhammad with the repetition of
the rhyme “gelmisem” (I have come to), see Ibid., fol. 137a-b. For other poems with similar content, see Ibid., fol.
162b, 195b.

27 1pid., fol. 167a.

2% See Henry Corbin, L Imagination créatrice dans le soufisme d’Ibn Arabi (Paris: Editions Médicis-Entrelacs,
2006), 225. The translation is mine.

299 The same concept is formulized through God’s attributes of grace (jamal) and wrath (jalal) in the teachings of
Riizbihan Baqli and ‘Ayn al-Qudat Hamadhani. For the conceptualization of the coincidentia oppositorum in the two

authors as well as in al-Hallaj, see Ernst, Words of Ecstasy, 65, 84-89, 140.
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combine elements which are inherently contradictory, to manifest his name al-Qawr (the Strong),
because the imaginal world is where opposite entities come together. The senses and the intellect
do not have the capacity to assemble opposites. This capacity belongs to the imagination (khayal)
and can only be found in the gnostic.3%

Kaygusuz Abdal’s works do not contain the doctrines of presences (hadarat) and the
imaginal world ( ‘alam al-mithal). Yet the Coincidence of Opposites is constantly described as
one of the major qualities of the Perfect Man. Kaygusuz Abdal’s definition of the concept varies
depending on the intended level of teaching. At the first instance, Kaygusuz presents the

Coincidence of Opposites as a quality of the world of multiplicity:

Diri olmak bilediir olmekile
Bile geldi aglamak giilmekile

Bilediir diinyada saglik sayruluk
Aglamak giilmek bilismek ayruluk

Her dimegiin yine isitmegi var
Gelmekile bile gitmegi var

Vuslat olan yirde hicran bilediir

Kiifve bak yaninda iman bilediir™®

Being alive coexists with dying
Laughing has come together with crying

In this world, health and illness exist together
Crying, laughing, familiarity, and distance exist together

Each speaking has its hearing
Each coming has its going

Where there is union, there is separation
Look at unbelief, next to it you will see faith

We can consider this as a teaching directed at the novice. According to this definition, while the
world is a place where opposites coexist, these opposites nonetheless retain their individual

properties. This quality of the world is due to the fact that it is the manifestation of God’s

300 See Chittick, The Sufi Path of Knowledge, 59, 115-116, 375.
301 Kaygusuz Abdal, Giilistan, fol. 252b.
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Attributes, which can be radically contradictory. In fact, Kaygusuz characterizes God’s Attributes

with this very quality:

Ne evveldiir ‘aceb ol ahir olmaz
Ne ahirdiir ki hergiz zahir olmaz®*

What a First that never becomes Last
What a Last that never becomes Manifest

Zihi batin ki hergiz zahir olmaz
Zihi zahir ki ebeden sirr olmaz®®

Praise be to the Hidden that will never become Manifest
Praise be to the Manifest that will not be a secret till eternity

On the other hand, the preeternal present and the gate of zakikat which constitutes its
experience are identified as a radical subversion of this order of the world, whereby all opposites
are abolished. We saw earlier that this gate was characterized by the dissolution of the Attributes,
thus giving way to a direct experience of the Essence, or rather, existence itself. In his Giilistan,
Kaygusuz states that in the still ongoing time-space of preeternity, this universe does not exist;
neither do the opposite entities of which it is composed:

Yokdur ol mekanda hergiz bu ‘alem
Sal u hefte mah u hirsid subh u sam

Rahat u zahmet rak yakin dimek
Beyt ii Ka ‘be hal u kiify i din dimek®*

In that place this universe has no existence
There is no year and week, no moon and sun, no morning and night

No comfort and trouble, no far and near
No home and Ka‘ba, no state, no unbelief and no religion

In his descriptions of the gate of sakikat, Kaygusuz frequently repeats the oneness of blasphemy

and faith. As we saw earlier, Kaygusuz characterizes the gate of hakikat as the experience of the

302 |bid. fol. 278b.
303 Kaygusuz Abdal, Mesnevi-i Baba Kaygusuz, 93.
304 Kaygusuz Abdal, Giilistan, fol. 262b.
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preeternal paradise to which beings return at the end of time. This preeternal paradise is the place

where opposites are dissolved by way of their unification:

Bilis oldi Ibrahim Nemrid ile
Birlige birikdi ziyan sid ile®®

Abraham and Nimrod became friends
Loss and gain became one

Gel ki varlik kiillt nir oldi tamam

Ma ‘nada bir niira dondi subh u sam®%®

Come and see how all of existence has become Light
In meaning the day and the night have turned into a Light

Hell unites with paradise, but does this by dissolving completely in paradise.®*” The distinction
between different religions disappears to give way to the direct knowledge of God.*%

In the gate of ma ‘rifet, the world of multiplicity is reinstituted. Kaygusuz states that
vahdet (oneness) and kesret (manyness) are one and the same entity.>® The Perfect Man is one
who can unify the two in his own person. He is the microcosm of the world, thus an embodiment

of the Coincidence of Opposites with which the world is characterized:

Giiman benem yakin benem kible salat u din benem
Fuzil benem miskin benem ciimlesiyle piir olmisam®t°

I am doubt; | am certainty; | am the gibla, the daily prayer, the religion
I am the proud and the poor; | am filled with all of these

Geh korkaram bende gibi geh oluram yekta gibi
Geh talibem esya gibi geh kiilli ol zat oluram®'*

At times | am scared like a servant; at times | am like the unique
At times | am an aspirant like created things; at times | become that Essence in entirety

305 Kaygusuz Abdal, Serdy-ndme, 47a. [Kaygusuz Abdal, Sardyname, 296-297].
6 |hid,, 51a [312-313].

307 See Kaygusuz Abdal, Giilistan, fol. 247a, 266b.

308 See Kaygusuz Abdal, Divan, fol. 191a.

309 Kaygusuz Abdal, Mesnevi-i Baba Kaygusuz, 166.

310 Kaygusuz Abdal, Divan, fol. 162b.

311 1bid., fol. 163b.
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As the Coincidence of Opposites, the Perfect Man not only reflects the macrocosm, but also God

Himself, in both Essence and Form:

Hem canam askare hem viiciidam
Hem kamu viicudda cana mevcudam

Hem kamu halkusi halinden azadam
Hem bilisem ciimleye ben hem yadam

Hem beniim vasfumi soyler ciimle dil
Hem bu serayda deliiyem hem ‘akil %12

I am the soul; in visibility | am also the body
I am existent to the soul in all bodies

I am free of the states of all created beings
I am a friend to all as well as a stranger

All languages speak my qualities
In this palace | am both the crazy and the sane

Yet one important detail distinguishes the Coincidence of Opposites in the gate of
ma ‘rifet from the respective concept in the gate of rarikat, where the concept was part of the
definition of the world of multiplicity. Instead of the sharp distinction between opposites which
we find in the teachings directed at the novice, in the gate of ma ‘rifet, opposites have become
complementary:

Niira bak Kim zulmet icinde ‘ayan
Zulmeti gér kim niira olmis mekan®®

Look at the light; see how it is visible in darkness
See the darkness; see how it became the locus of light

In this sense, the separateness of opposites in the gate of tarikat and their unity in the gate of

hakikat are both preserved in the gate of ma rifet.

312 Kaygusuz Abdal, Serdy-ndme, 57a [Kaygusuz Abdal, Sardyname, 336-337].
313 Kaygusuz Abdal, Giilistan, fol. 266a.
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The Perfect Man

The Perfect Man is in many ways the center of Kaygusuz’s teaching uniting various
elements of doctrine, although Kaygusuz does not consecrate much of his time to defining the
Perfect Man. As we saw earlier, The Perfect Man is the esoteric (barnn) or the soul (can) of the
universe.'* His esoteric dimension, his can is God’s essence (zat). He is the manifestation of
God’s Attributes.!® His heart is the abode of God and his body is a microcosmos which mirrors
the universe. In his Delil-i Budala, Kaygusuz compares man’s body to a city. The upper half of
this city consists of the seven heavens and the throne. The lower half consists of the seven layers
below ground, the ox, the sea, and the fish.316

Kaygusuz Abdal says that the saints (evliya) are the reason for the creation of the
universe, thus giving them the same ontological status as Prophet Muhammad.®!’ In fact,
nowhere in his work does Kaygusuz make any ontological distinction between prophecy and
sainthood, both united under the single category of the Perfect Man or saint, who is the
embodiment of the essence of Muhammad. When the Perfect Man abandons his bodily existence,

he becomes one with God, and thus all beings prostrate to him.3!8 He is the object of desire of all

314 In addition to the earlier examples, also see Kaygusuz Abdal, Giilistan, fol. 255b; Kaygusuz Abdal, Seray-name,
fol. 36a [Kaygusuz Abdal, Sardyname, 252-253]. The Perfect Man sees his Lord with the eye of the soul; see ibid.,
fol. 21a [192-193].

315 See Kaygusuz Abdal, Divan, Berlin Staatshibliothek Ms.or.Oct. 4044, fol. 293b; Kaygusuz Abdal, Giilistan,
Berlin Staatshibliothek Ms.or.Oct. 4044, fol. 140b; Kaygusuz Abdal, Giilistan, fol. 255b, 257a, 273b. For a concise
treatment of the notion of the Perfect Man (manifested in the Imam and the Friends of God) as the Face of God in
Shi‘ism, see Mohammad Ali Amir-Moezzi, “Introduction,” in Mohammad Ali Amir-Moezzi (ed.), L ’Esotérisme
shi‘ite: Ses racines et ses prolongements (Turnhout, Belgium: Brepols, 2016), 3-4. Similar to Kaygusuz’s Perfect
Man, the Imam also has both an exoteric and an esoteric dimension, his manifestation in the physical imams and his
hidden aspect in the metaphysical Imam.

316 See Kaygusuz Abdal, Delil-i Budala, 63-64. Also see the related section in the Viiciid-name in Giizel, Kaygusuz
Abdal’in Mensur Eserleri, 142. For this ancient belief about the form of the universe, see Iskender Pala, Ansiklopedik
Divan Siiri SozIliigii (Istanbul: Kap1 Yayinlari, 2004), 294.

817 Kaygusuz Abdal, Giilistan, Berlin Staatsbibliothek Ms.or.Oct. 4044, fol. 140a; Kaygusuz Abdal, Giilistan, fol.
258b.

318 |bid., fol. 254b.

89



created beings, the source of prosperity (devlet) and wisdom (kikmet) for all.3!® He is the source
of faith and the gibla for the men of religion.3?° He speaks the word of God, who is in fact the
true speaker behind his words.3%

The disciple must recognize these qualities in his spiritual teacher (miirsid). If he cannot
do this, it means that he is face to face with an impostor. After choosing the right spiritual
teacher, the disciple must abandon himself to him completely. His spiritual teacher must become
the gibla towards which he prostrates.3?? The disciple must become one with his spiritual teacher,
allowing the spiritual teacher to manifest himself in the disciple’s own person.3?® The relationship
between disciple and his spiritual teacher reflects the true relationship of all created beings with
the Perfect Man. He is the guide (kulaguz) to all beings.3** The Perfect Man brings together the
states of all created beings in him.3%®

Kaygusuz frequently refers to the Perfect Man’s invisibility, the fact that he remains
untraceable (bi-nisan) in this world. His appearance as a dervish is a cover-up masking his true
identity:

Dervig goriir asikare halk ani
Bilimezler kim odur halkuii can

Zirda kim cam bu halk gormis degiil
Nisamndan dil nisan virmis degiil>*®

Created beings see him on the outside as a dervish
They cannot know that he is the soul of all beings

Because created things have not seen the soul
The tongue has not spoken a sign to designate it

319 1bid., fol. 255a, 273b.

320 1bid., fol. 255b, 257a.

321 See for instance ibid., fol. 258a; Kaygusuz Abdal, Mesnevi-i Baba Kaygusuz, 158.

322 Kaygusuz Abdal, Giilistan, fol. 260a.

823 |pid., fol. 261a.

324 Kaygusuz Abdal, Seray-name, fol. 23b [Kaygusuz Abdal, Sardyname, 202-203].

325 |bid., fol. 45b [290-291].

3% Kaygusuz Abdal, Divan, Berlin Staatsbibliothek Ms.or.Oct. 4044, fol. 140b. Also see Kaygusuz Abdal, Giilistan,
fol. 255b.
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The people reproach the dervish for being a reprehensible innovator (bid ‘at), a cannabis-addict
and a drunkard because they lack the ability to see the dervish for what he really is.3?” All of the
criticisms directed at the dervish are a result of the dervish’s esoteric and invisible quality, due to
which he can only be grasped by those capable of seeing with the eye of the soul.??® Kaygusuz
defines unrecognizability as a primary asset of the saint at the top of the spiritual hierarchy, the
pole (kutb).3%®

In his poetry, Kaygusuz often designates himself as a man of blame (melamet), a
debauchee (rind), and a dissolute drunkard (karabati), interpreting his low social status as the
sign of a high spiritual status.3° His main tool in acquiring blame is his divine love, thanks to
which he lets go of his honor (namiis) and sense of shame (‘ar).3*! He enjoys the criticisms of the
accusers (miidde 7), whose attacks only serve to strengthen his spirituality.®*2 In addition to his
lack of status, the dervish also has no possessions of value which can tie him to the world of
multiplicity.33® He designates his language as dervisane kelam (dervish-like words), which
indicates the act of belittling oneself with one’s own words and speaking words of unbelief and
ignorance to mask his true nature. 33

The following three couplets from the Giilistan incorporate all of the above-mentioned

aspects of the Perfect Man:

Anurdiile islentir Hakkuii isi
Evvel ahir ol kisidiir ol kisi

327 See ibid., fol. 255b; Kaygusuz Abdal, Delil-i Budala, 58.

328 See Kaygusuz Abdal, Giilistan, fol. 261b.

329 See Kaygusuz Abdal, Delil-i Budala, 58.

330 He thus closely follows the literary tropes in Persian Sufi poetry and ties himself to the Path of Blame, which we
will deal with in the next chapter.

331 See Kaygusuz Abdal, Divan, fol. 125a, 163a, 177a, 190b, 196b, 197a, 206b.

332 |bid., fol. 178b, 196b, 225a, 229a, 231a, 234b, 2574, 265a, 267b, 271h, 273a, 273b, 276b.

333 See Kaygusuz Abdal, Divan, Berlin Staatshibliothek Ms.or.Oct. 4044, fol. 316a. Also see the humorous poems in
which Kaygusuz speaks in the first person to tell the story of how he was led astray by elder women who offered him
food and possessions in order to make him their concubines; Kaygusuz Abdal, Divan, fol. 315a-316a, Kaygusuz
Abdal, Divan, Berlin Staatsbibliothek Ms.or.Oct. 4044, fol. 334a-335a. In the next chapter, | will discuss the
allegorical meaning of these poems, which say the opposite of what they mean to surprise the reader.

334

See the whole poem beginning with *“ ‘@sik oldum bihiide bir yabana” (1 fell in love with a useless prairie) in

Kaygusuz Abdal, Divan, Berlin Staatsbibliothek Ms.or.Oct. 4044, fol. 310a.
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Ol kisiniif nigani bu askare
Fakir i hakir goriniir gozlere

Ol kisidiir ciimle ‘alemden murad
Anda mevcid kiillt sifat kiillt zar*®

God’s acts are performed by his hands
That person is the First and the Last

On the outside, the sign of that person
Is that he looks poor and lowly to the eyes

That person is the intention behind the creation of the universe
The Essence and the Attributes are fully present in him

Muhammad-‘Ali and the Twelve Imams

While the Kitab-1 Maglata is the only work in Kaygusuz Abdal’s corpus in which the
doctrine of Muhammad-Ali is developed, couplets interspersed in his Divan and Seray-name
give us hints as to what this doctrine might have been in the oral teaching. Most of these couplets
are in praise of Muhammad and ‘Alf, referred to frequently as “Ahmed-i Haydar”*® and “Ahmed
ii Haydar.”®¥" The couplets praise ‘AlT’s acts (is),>® manliness (miiriivver),>® character (hiy).3*
They describe him with the following epithets: the key to all sciences (ciimle ‘ilme mifiah),>**
with true speech (kavli ¢in),**? faithful to his word (kavline sadik),>*® always diligent (da im

uyanik),*** a good horseman (seh-siivar).3*® In the same couplets, Muhammad is praised for his

3% See Kaygusuz Abdal, Giilistan, fol. 261b.

336 See Kaygusuz Abdal, Divan, fol. 166b, 177b, 180b, 223b.

337 1bid., fol. 166b, 209b.

338 Kaygusuz Abdal, Divan, fol. 182a.

3% Kaygusuz Abdal, Seray-name, fol. 24b [Kaygusuz Abdal, Sarayndme, 206-207].
340 Kaygusuz Abdal, Dil-giisa, 104-105.

341 Kaygusuz Abdal, Divan, fol. 131b.

342 Kaygusuz Abdal, Seray-name, fol. 20b [Kaygusuz Abdal, Sarayndme, 190-191].
%2 hid., fol. 39b [266-267].

%4 bid., fol, 21a [192-193].

5 hid., 20b [226-227].
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346 and described as the possessor of science (sahib-i ‘ilm)** and the

moral nature (hulk
cupbearer to the lovers who know God (Hakk: bilen ‘asiklara saki).>*® Of interest is the fact that
the reference to horsemanship put aside, there are no references to chivalry and holy war in
Kaygusuz Abdal’s depictions of ‘Ali, although these were prominent aspects of such descriptions
in the abdal works of the 16" century.®4°

In his entire corpus, Kaygusuz Abdal makes two references to the Twelve Imams,**° two
references to the ahl al-bayt (the prophet’s family),®! and one reference to the concept of teberra
(dissociation from the ahl al-bayt’s adversaries).®>? Other than the poetry by Nesimi,** who was
neither a Bektashi nor an abdal but later became elevated to the status of a saint in Bektashism
and Alevism, these are our earliest attestations in the Turkish realm to the given doctrines of
Shi’ite origin. The fact that Kaygusuz only made minor allusions to these doctrines could be
explained by two possibilities. The first is that the doctrines were not fully developed in the abdal
circles at the time. The second possibility is that they were reserved particularly for oral tradition,
due to a certain political sensitivity.

Once again, Kaygusuz portrays his relationship to Muhammad-‘Ali and the Twelve
Imams in various ways according to the hierarchy of spiritual levels. For the lay adherent, he is a
mukibb (lover) %4 and a gulam (humble servant)®*® of Muhammad-‘Ali, as well as an adversary
to their enemies. For the disciple, he is in service of (hizmet) ‘AlL,**® who is always beside him in

his path (hem-rah).%>" He is in aspiration towards (miistak) Muhammad and has gained felicity

346 Kaygusuz Abdal, Divan, fol. 182a, 187a; Kaygusuz Abdal, Serdy-name, fol. 20b, 24b [Kaygusuz Abdal,
Sarayndme, 190-191, 206-207]; Kaygusuz Abdal, Dil-giisa, 104-105.

347 Kaygusuz Abdal, Seray-name, fol. 39b [Kaygusuz Abdal, Sarayndme, 266-267].

348 |hid., fol. 63b [362-363].

349 See chapter IV for further details.

350 See Kaygusuz Abdal, Divan, fol. 136a, 137b.

31 See Kaygusuz Abdal, Divan, fol. 129a, 139b.

%52 |bid., fol. 166h.

353 For the earliest example of the Alevi-Bektashi liturgical poems named diivazdeh imam (Twelve Imams) see
Nesimi, Divan, 542.

34 Kaygusuz Abdal, Divan, fol. 166b.

35 1bid., fol. 129a, 131b.

3% Ibid., fol. 182a.

%7 Ibid., fol. 131b.

93



because Muhammad-‘Ali’s gaze has fallen upon him.3%® For those familiar with the experience of
oneness, Kaygusuz says that one’s own self is the place where he should look for ‘Alf and the
Twelve Imams.®® This is because the Perfect Man is ontologically equivalent to Muhammad and
‘Al1,%° who can only be experienced in the preeternal present of oneness.*®! Kaygusuz’s
teachings range from telling the lay adherent to follow Muhammad- Al to instructing the
advanced disciple to become one with them.

Unlike the rest of his corpus, Kaygusuz Abdal’s Kitab-1 Maglata betrays a complex web
of teachings related to Muhammad and “Ali. As discussed in the first chapter, Kaygusuz
describes Muhammad as the sultan in the market of the intellect, while describing ‘Ali as the
sultan in the market of love. We know from the discussion in the first chapter that Kaygusuz sees
the capacity of love as the esoteric dimension of the intellect. The dervish who is the protagonist
of the Kitab-1 Maglata enters the service of ‘Alf and becomes his disciple. ‘Al explains to him
how to acquire a vision of God by looking at His creation and how to interpret Quranic episodes
such as that of Joseph. ‘Al is the Imam par excellence and the dervish sees ‘Ali blink behind the
eyes of prophets. “Ali then tells the dervish that he is the true identity of all prophets. When the
dervish begins to grasp his own divinity, ‘Al hides himself in the dervish’s heart. Such a
teaching is in parallel with the notion of the Secret (sur) in Shi’ism, wherein “the historical
imams are the holders and transmitters of a Secret the content of which is precisely the
metaphysical Imam.”36? As such, for the dervish, accessing this secret content is equal to self-
identification with it, that is with the metaphysical Imam. Prior to this identification, as the
dervish’s interior guide, ‘Al also instructs the dervish to beware of Satan.

In Kaygusuz’s depictions of judgement day in the Kitab-1 Maglata, Muhammad acts as
intercessor and as the guide leading all created beings to the presence of God. On the day of
judgement when all sins have been pardoned, all beings speak in understandable languages the
Shi’i profession of faith: “La ilaha illallah Muhammadun rasilullah ‘Aliyyun waliyyullah (There
is no God but God. Muhammad is the messenger of God. ‘Al is the friend of God).” After

358 |bid., fol. 223a.

39 |bid., fol. 136a.

360 Kaygusuz Abdal, Divan, Berlin Staatshibliothek Ms.or.Oct. 4044, fol. 309b.

361 Kaygusuz Abdal, Seray-name, fol. 26b, 39b [Kaygusuz Abdal, Sarayndme, 214-215, 266-267].

362 Amir-Moezzi, “Introduction,” 5.
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attaining this time frame depicted as the apocalypse, the dervish realizes that all that used to exist
was nothing but Muhammad himself.

At the end of the work, the dervish reaches the sultan’s banquet, a feast in which all
beings are in the presence of God. He sees “Alf as the sultan and converses with him, only to
realize that ‘Alf was his own self. We can interpret this part of the work as indicating the
divination of ‘Ali. In a similar fashion, in the Viiciid-name, Kaygusuz says: “Mukammed Mustafa
[...] isaret buyurdi ki hane sahibiniifi ismi ii¢ hurif ilediir. Biri ‘ayn ve biri yediir. [Muhammad
Mustafa signalled that the owner of the house has a name with three letters. One of these is ‘ayn
and the other is yah].>¢3

While ‘Ali is God himself, Muhammad is the first created being, who contains all of
existence within him. From the perspective of oneness, or to rephrase, from the perspective of the
time and space of oneness to which the dervish frequently returns, Muhammad is the only created
being, the Perfect Man in and for whom the universe was made manifest. Both the creator and the

created are depicted as infinite divine light.

Conclusion

In his frequent addresses to his audience of various spiritual levels, Kaygusuz never
allows us to lose sight of the fact that the aim of his writings is the disciple’s education. Yet on
many occasions, the word “doctrine” sounds off mark in explaining his writings, which narrate
his intimate personal experience of sainthood in as visionary a manner as someone like Riizbihan
Bagq]li. Although he sometimes refers to the pole (kutb), we generally have the impression that
Kaygusuz does not believe in the existence of a hierarchy among those who have reached
perfection. Saints and prophets alike are simply manifestations of the Muhammadan essence,
which is at every instance the only true actor. For Kaygusuz, the realization of this truth is the
same as resuscitating its memory, the memory of the time of oneness where existence was not
masked by an exoteric dimension.

Indeed, Kaygusuz makes no attempt at historicizing his work. He does not refer to the

Muslim saints before him; he only rarely cites the Qur’an and the hadith; he shows no regard for

363 Kaygusuz Abdal, Viicid-name, 144-145. In the same work, Kaygusuz also says that the truth is Muhammad
Mustafa and ‘AlT; see ibid., 143.
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the historical order of prophets, who are not ontologically distinguished from fictional characters
like Majniin and Rustam. For him, time and space are just concepts belonging to created beings,
of which he has been set free. He obtains his knowledge directly from the source, which he
equates with his own selfhood.

For Kaygusuz Abdal, sainthood is not the proximity to God as understood by the
Akbarian school. Proximity implies levels of sainthood, distance, and the changing of both. Nor
is sainthood defined by the manifestation of the Imam in the heart of his devotee, which would
imply an ontological hierarchy between the two holders of walaya. Although Kaygusuz is
constantly preoccupied with the apocalypse as it manifests itself in the exoteric world and the
saint’s heart, he only refers to the Mahdi when he wants to say that the Mahdi is none but the
dervish’s own self.3*4 Once again, the self is the saint’s only savior and only spiritual teacher.

On the other hand, we have to admit that on one level, the Kitab-1 Maglata breaks with
this general perspective, because in this work, “Alt appears as both the dervish’s interior guide
and the zat (selfhood) of God. We could thus speak of an extremist (ghulat) influence on
Kaygusuz’s doctrine, although this does not spread to all of his works.

That said, even the Kitab-1 Maglata fully corroborates Kaygusuz Abdal’s complete
disregard for any intermediaries between him and God. In this light, his multi-perspectival
writing which switches freely between various doctrinal positions can also be read as a
commentary on the nature of revelation, which he deems to be beyond any sort of order conferred
upon it by time and space. When considered side by side with his frequent proclamations that his
word is the word of God, we could say that Kaygusuz sought to imitate the very structure of the
Qur’an, with its multiple voices and juxtaposed meanings.3®® This will become clearer in the next
chapter, where | will investigate Kaygusuz’s paradoxical sayings together with the undeniable
influence of those by Yunus Emre.

Kaygusuz’s language is a remarkable example of the futility of maintaining a division
between high and low Islam defined through certain exterior signs. As the next chapter will show,
Kaygusuz was one of those mystics who went to the greatest possible lengths to dissociate

themselves from any affiliation to high culture.

364 See for instance Kaygusuz Abdal, Divan, fol. 135b.
365 For a comparison between the multiplicity of speakers and audiences in the Qur’an and the Masnavi, see Ahmet
Karamustafa, “Speaker, Voice and Audition in the Koran and the Mathnawi,” Sufi 79(2010): 36-45.
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Chapter 3
Boundary-making and Genre-making:
The Role of Dervish Piety in the Creation of a Vernacular Islamic Tradition in Anatolia

New perspectives in the study of classical texts criticize an essentialist approach to
textual production and edition, stressing the importance of the material matrix and social
context of a text in establishing its meaning. Accordingly, “the truth of art —and philology-
lies not within the artifact itself but in its relationship to its context of production.”*®® This
context also includes the dynamic relationships with readers belonging to interpretive
communities which can be both simultaneous and successive.

In this sense, perhaps the greatest mistake of narratives regarding the emergence of
Anatolian Turkish as a literary medium was that of reading early Anatolian Turkish texts as
they would be read in a modern Turkish interpretive community. Thus was born a nationalist
framework which posited the emergence of Anatolian Turkish as a struggle to win precedence
over Persian and Arabic.®” As | have discussed in the introduction, the emergence of a
vernacular Islamic tradition was also interpreted among similar lines, always linked to a ‘pre-
existing’ national identity. One area of research which brought these two narratives together
was the emergence of Alevism.

In this chapter, | will conduct a comparative study of the poetry of Ytnus Emre (d.
1320-1)%%8 and Kaygusuz Abdal (fl. second half of the 14"- first half of the 15" century).

366 Nadia R. Altschul and Bradley J. Nelson, “Transatlantic Discordances: The Problem of Philology,”

Hispanic Issues 2 (2007): 61. For an overview of recent approaches and criticisms see Roger Chartier and
Maurice Elton, “Crossing Borders in Early Modern Europe: Sociology of Texts and Literature,” Book History 8
(2005): 37-50.

367 For an overview of literary production in this era, the development of Old Anatolian Turkish as a written
language, as well as a detailed critique of the current state of scholarship, see A.C.S. Peacock and Sara Nur
Yildiz, “Introduction: Literature, Language and History in Late Medieval Anatolia,” in A.C.S. Peacock and Sara
Nur Yildiz (eds), Literature and Intellectual Life in Fourteenth- and Fifteenth-century Anatolia (Wiirzburg:
Ergon Verlag, 2016), 19-35. In the first half of the 20™ century, Ottoman and Early Republican thinker Riza
Tevfik was already aware of the invalidity of nationalist paradigms in understanding Kaygusuz’s predilection for
Turkish; see Riza Tevfik Boliikbasi, “Ehemmiyetsiz Bir Hatay1 Tashih Vesilesiyle,” in Tekke ve Halk Edebiyati
Makaleleri, ed. Abdullah U¢man (Istanbul: Dergah Yayinlari, 2015), 120 [First edition: 1982]: For Riza Tevfik,
see Zarcone, Mystiques, philosophes et francs-magons, 329-448.

368 Information on Yiinus’ life is scarce and relies heavily on the references in his poems as well as legendary

tales. For a record indicating his date of death, see Adnan Erzi, “"Tiirkiye Kiitiiphanelerinden Notlar ve
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Together with figures like Sultan Valad (d. 712/1312), ‘Asik Pasa (d.733/1332) and Giilsehr1
(d. after 717/1317), Yunus Emre belongs to the very first generation of authors who are
known to have written in Western Turkish, which as a written language can only be traced
back to the late thirteenth/early fourteenth century. Ytuinus Emre is the veritable forefather of
mystical and lyric poetry in Anatolian Turkish. Despite its unique character, Kaygusuz’s
poetry was highly influenced by that of Yiinus Emre, in both content and language.®®® In one
of his poems, Kaygusuz openly expresses this influence and his effort to find his own voice:
“Ben kendii soziim soyleyem i ‘r-i Yinusi terk idem [1 shall speak my own words; | shall stop
imitating the poetry of Yiinus].”%"°

I will analyze the poetry of the two mystics, in particular their sarhiyye,3'* from several
complementary angles: Firstly, I will investigate how this poetry is used in creating a
boundary between the religious elite and the dervish milieu, the latter extending to the
common people. Secondly, I will investigate how this boundary-making and related group
formation plays into the creation of a literary genre. For this | will focus on the creation of the
genre of the Turkish sazhiyye, 3’ as different from the classical shash, by Yiinus Emre and his
successor Kaygusuz Abdal. I will show how the genre bridges the gap between classical Sufi

concepts and genres of folk (at the time oral) literature. | will demonstrate that boundary

Vesikalar I,” TTK Belleten, X1V/53 (1950): 85-89. According to the general opinion, Yiinus was born in an area
nearby the Sakarya river and lived in the Tapduk Emre convent located at Emrem Sultan near Nallithan. He
donated his land in Sarikoy to the convent. References in his poems indicate that Yainus was a disciple of
Tapduk Emre, who was in turn the disciple of Sar1 Saltuk. There are graves attributed to Ytinus in various places
in Anatolia as well as in Azerbaijan. Scholars agree on the authenticity of the grave in Sarikdy, near Sivrihisar.
369 An examination of the two poems which figure in the appendix reveals that Kaygusuz’s poem may be a
nazire (imitation poem) to the one by Yiinus. Compare the sixth couplet in Ytnus’s poem with the sixth quatrain
in Golpmarli’s recension of Kaygusuz’s poem, both of which include the phrase ‘leylek koduk fogurmas’ [the
stork gave birth to a donkey foal]; see Golpmarli, Kaygusuz Abdal, 68. With reference to the Sufi teachings of
the two poets, compare the discussion of different types of intelligence (‘akl) in the beginning of Kaygusuz’s
Delil-i budala with Yunus’s discussion of the same topic in the Risaletii 'n-nushiyye; see Ytnus Emre, Yunus
Emre Divani: Risdletii’n-Nushiyye, Tenkitli Metin, ed. Mustafa Tatc1 (Ankara: Kiiltiir Bakanligi, 1991), 48-49;
Kaygusuz Abdal, Delil-i Budala, 49-50.

370 See Kaygusuz Abdal, Divan, fol. 219a.

371 The oldest copy of Yiinus’s poem dates from the year 940 (1540); see Yiinus Emre, Yiinus Emre Divini:
Tenkitli Metin, ed. Mustafa Tatc1 (Istanbul: H Yayinlari, 2008), 4. Kaygusuz’s poems, on the other hand, are
found in the two oldest copies of his Divan, dated 907(1501-2) and 920 (1514).

372 T use the word “Turkish” here not as an ethnic term, but as reference to the language in which these sazhiyye

were unanimously written.
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making and cultural and religious transfer are complementary aspects of the same dynamic,
which are highlighted depending on the context.

My larger aim is to offer a context-based, multi-dimensional approach which will shed
light on the role of dervish piety in the formation of Alevi-Bektashi belief and practice, as
well as on the dynamics of the emergence of a vernacular religious tradition, as it plays out in

the Anatolian Turkish literary realm.

Self-differentiation from Representatives of Religious Authority

As T have discussed in the introduction, Fuad Kopriilii’s narrative of the formation of
Alevism became the dominant scholarly tradition regarding the topic throughout much of the
twentieth century, in many ways impeding innovative research. This narrative relied on a
strict dichotomy between high and low Islam. It maintained that the Alevis developed
syncretic beliefs due to their lack of access to urban centers and the Islamic teachings of the
religious elite. They learned Islam from rural-based dervish communities, who themselves
were inadequately Islamized.

As Kaygusuz Abdal’s corpus suggests, the assumption that he and his fellow dervishes
were not fully Islamized is entirely off the mark. We can say the same for his precursor Yinus
Emre. These dervishes not only situated themselves and their teachings within Islam; they
were also thoroughly aware of the dynamic relationship of their literary production with their
classical Sufi heritage of Persian and Arabic origins.

One of the less apparent holes in Kopriilii’s conceptual framework was his idea of a
lack of relationship between ‘urban’ representatives of Islam and ‘rural’ tribes, which caused
the development of distinct modes of piety. Anthropological research suggests that in the
creation of religious boundaries, the main role is played by interaction, not by its absence. The
following definition of ethnic boundary-making by Fredrik Barth can also be applied to
religious boundaries. According to Barth, ‘ethnic distinctions do not depend on an absence of
social interaction and acceptance, but are quite to the contrary often the very foundations on
which embracing social systems are built.”3”® Barth also says that what defines the group is
the boundary, and not the ‘cultural stuff” it encloses, thus allowing the boundary to be

maintained while the ‘cultural stuff’ (in this case units of belief and practice) may change.

373 Fredrik Barth, “Introduction,” in Fredrik Barth (ed.), Ethnic Groups and Boundaries: The Social

Organization of Culture Difference (Boston: Little, Brown and Company, 1969), 10.
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This highlights the fact that boundaries are performative in nature, and depend on how they
are carried out by their actors, both during and after their initial formation.

The role of boundary-making in the formation of religious identity can be exemplified
in a multitude of ways throughout the history of Islam. The multiple aspects of confession-
building in the Ottoman Empire can also be evaluated in this regard.®* Yet due to the
supremacy of the Kopriilii paradigm throughout the twentieth century, instances of collective
boundary formation in the Anatolian religious landscape were most often subsumed under the
category of “messianic propaganda.””® This perspective served to overshadow, and not
highlight, the points of contact between different religious groups. In this section, I will
attempt to investigate how boundaries are formed and acted out in the poetries of Yiinus Emre
and Kaygusuz Abdal. I will explore how these relate to their textual production in the Turkish
vernacular.

Perhaps the best known Anatolian Turkish mystic of all time, Yiinus Emre’s various
politically charged portrayals in present-day Turkey can be misleading.3”® Contrary to the
mutually antagonistic attempts to portray him as either ‘orthodox’ or ‘unorthodox’, this period

in Anatolian religious history was not marked by a fully established orthodoxy.®”” Yet this

374 See Derin Terzioglu, “How to Conceptualize Ottoman Sunnitization: A Historiographical Discussion,”
Turcica 44 (2012-2013): 301-338; Tijana Krsti¢, Contested Conversions to Islam: Narratives of Religious
Change and Communal Politics in the Early Modern Ottoman Empire (Stanford: Stanford University Press,
2011).

375 See Ahmet Yasar Ocak, La Révolte de Baba Resul ou la Formation de I'Hétérodoxie Musulmane (Ankara:
Tirk Tarih Kurumu, 1989); Ahmet Yasar Ocak, Osmanli Toplumunda Zindiklar ve Miilhidler: 15-17. Yiizyillar
(Istanbul: Tarih Vakfi Yurt Yayinlari, 1998).

376 For a discussion of this matter see Ahmet Yasar Ocak, “Yunus Emre: 13-14. Yiizyillar Arasinda ‘Bir Garip
Dervis-i Kalender-revis’ Yahut Once Kendi Zaman ve Zemininin Insan1,” in Ahmet Yagar Ocak (ed), Yunus
Emre (Ankara: T.C. Kiiltiir ve Turizm Bakanligi, 2012),183-198. Among the various editions of Ytinus’s Divan,
I will rely on the one by Abdiilbaki Golpmarli, mentioned in the first chapter; see Ytnus Emre, Risdlat al-
Nushiyya ve Divan, ed. Golpimarli.

377 See Cemal Kafadar, Between Two Worlds: The Construction of the Ottoman State (Berkeley and Los
Angeles: University of California Press, 1995), 71-76. Kafadar’s use of the term “metadoxy” to express this
period’s case of being beyond doxies has been widely accepted among academics critical of the Kopriili
paradigm. Furthermore, in this period, as Devin DeWeese underlines for the same period in Inner Asia, we need
to distinguish Sufi communities, “marked [...] by organizational patterns based on local and regional traditions
and shrines, on hereditary lineages of shaykhs, or on the individual charisma of particular teachers [...], from the
actual Sufi tarigahs organized around specific silsilahs and conscious of themselves as distinct spiritual

communities based upon a particular “way” of doctrine.” (DeWeese, Islamization in the Golden Horde, 139).
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did not prevent a certain level of hostility towards dervish circles by the representatives of
institutionalized Islam. Allegations of infidelity directed at Yiinus’s community in his era
were quite severe.®’® Yiinus’s poetry shows plenty of instances where this hostility is
reciprocated, albeit always in a mystical context. He frequently distances himself from

representatives of religious authority, and criticizes a purely legalistic view of religion:

Hakikat bir deriizdiir sert ‘at anun gemisi379

Coklar gemiden ¢ikup deiiize talmadilar

Bular geldi tapuya seri‘at tutdi turur
I¢erii giriibeni ne varin bilmediler

Dart kitabi serhiden ‘asidiir hakikatde

Zire tefsir okuyup ma ‘nisin bilmediler*®°

The truth is a sea, religious law is its boat
Many have failed to leave the boat to dive into the sea

They came in [God’s] presence but religious law kept them bound
Upon walking in they failed to recognize where they were

Those who comment on the four books are in truth sinners
For they read commentaries without knowing their meaning

In other poems, Yinus Emre openly targets official representatives of religion: the mufit,

mudarris, fakih, and last of all, the sui.%8*

Bu dervislik beratin okumadi miifiiler
Anlar ne bilsiin am bu bir gizlii varakdur®?

Medreseler miiderrisi okumadilar bu dersi

We thus need to understand the mystics of this period, including Ytnus Emre and Kaygusuz Abdal, not as
representatives of the various tarigahs which appropriate them later on, but as individual thinkers and actors.
This line of thinking is also important for our understanding of the figure of Haci Bektas.

378 See Osman Turan, “Selguklular Tiirkiyesi Din Tarihine Ait Bir Kaynak,” in 60. Dogum Yili
Miinasebetiyle Fuad Kdpriilii Armagani (Ankara: Dil ve Tarih Cografya Fakiiltesi, 1953), 544-546; quoted in:
Ilhan Basgdz, “The Human Dimension of Yunus Emre’s Transformation,” in Talat Halman (ed),

Yunus Emre and His Mystical Poetry (Bloomington: Indiana University Turkish Studies, 1981), 39.

37% The metric error in the verse was fixed by Golpinarli by reading the word sert ‘at as ser ‘at.

380 Ytinus Emre, Risdlat al-Nushiyya ve Divdn, 55 and 78a-b.

381 For an analysis of the relationship between the institutionalization of Sufism and the appearance of
antinomian dervish movements, see Karamustafa, God’s Unruly Friends, 25-38.

382 Ytnus Emre, Risdlat al-Nushiyya ve Divdn, 57 and 81la-b.
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Soyle kaldilar ‘aciz bilmediler ne bab durur®

S(_en fakihsin ben fakir saiia hi¢ tafiumuz yok
[lmiifi var ‘ameliifi yok giinahlara batarsin®*

Yiiri hey safi zerrak ne saliislik satarsin
Hakkdan artuk kim ola kula dilek viresi®®

The miifti have not read this dervish warrant;
How can they know such a secret leaf?

You are a jurist and | am poor man; you do not surprise us
You have the science but you lack the deed; you are deep in sin

Madrasa professors have not read this lesson
They were left helpless; they failed to recognize what chapter this was

Walk away, you deceitful Sufi! Why do you sell hypocrisy?
Who other than God can grant the servant’s wishes?

While the importance of adhering to religious law is not absent from Yiinus’s poetry, more

pronounced is the value of spiritual love as the true act of worship:

Ofuc namdz gusl u hacc hicabdur ‘asiklara
‘Astk andan miinezzeh halis heves i¢inde®®

Fasting, daily prayer, ablution and pilgrimage are obstacles to a lover
In his genuine desire, the man of love is free of these

Lastly, Ytinus tells us that his esoteric view of religion makes him the target of blame by the

religious elite:

Iy beni ‘ayiblayan gel beni ‘igkdan kurtar
Eliifiden gelmez ise sdyleme fasid haber®®’

O blamer, come and save me from love
If that you cannot do, do not speak corrupt words

In this respect, also telling is Yiinus’s expression of his spiritual lineage as ‘ Yiinus 'a

Tapdug u Saltug u Barak dandur nasib [Ytnus’s spiritual lot comes from Tapduk, Saltuk, and

383 |bid., 108 and 150a-b.
384 |bid., 60 and 85a.

385 |bid., 145 and 201a.

386 |bid., 120 and 166a.

387 Ibid., p. 46 and fol. 66a.
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Barak].”®%® While the name of Sar1 Saltuk (d. shortly after 700/1300) is particularly important
for his role in the Islamization of the Balkans as told in the Saltuk-name,° Barak Baba, his
disciple, is a key early figure in the development of antinomian dervish piety in Anatolia.3%
Yiinus’s self-description as a “strange man who wanders from city to city”3* reveals his
heritage as a wandering dervish3®? and further illustrates that such multi-faceted social
identities cannot be simplified to an urban/rural dichotomy. Nor can they be boiled down to a
rift between ‘learned Islam’ and popular belief. Yiunus Emre is fully at ease with the themes
and terminology of Classical Sufism. As it has been shown, his mystical thought bears many
affinities to those of Ahmad Ghazali and Jalal al-Din Rami,**® while he mentions the latter
reverently in his works. Close parallels between some of his poems and those of Sa‘di Shirazi
and Jalal al-Din Riimi indicate that Yiinus knew enough Persian to do translation.3%

On the other hand, a defining aspect of Yunus Emre’s poetry is precisely the
orientation away from Arabic and Persian, and the tendency to refer to Sufi terms with their
Turkish counterparts. The following couplet on the state of oneness during the preeternal pact
(bezm-i elest), demonstrates that Yiinus paid attention to the nuances of each word indicating
oneness:

Ezelr bilig idiik birlige bitmis idiik
Mevciidat diisdi wrak viiciid can yatagidur®

In preeternity we knew one another, we had attained oneness
All existent things have fallen apart; the body is a shelter for the soul

388 |bid., p. 100 and 140a.

389 See Ahmet T. Karamustafa, “Islamisation Through the Lens of the Saltuk-name,” in A. C. S Peacock, Bruno
De Nicola and Sara Nur Yildiz (eds), Islam and Christianity in Medieval Anatolia (Surrey: Ashgate, 2015), 349-
364.

390 See Karamustafa, God’s Unruly Friends, 62-63; Karamustafa, “Early Sufism,” 193-196.

31 Yunus Emre, Risdlat al-Nushiyya ve Divdn, 190.

392 Although Yiinus Emre spent most of his life in the area between today’s Ankara and Eskigehir, we also know
from his poems that he travelled extensively. The places mentioned in his poems include Kayseri, Sivas, Maras,
‘upper lands’ (Azerbaijan), Damascus, Shiraz, Baghdad, Tabriz, and Nakhchivan.

3% For an in-depth discussion of Yiinus Emre’s historical relationship with the path of love (mazhab-i ‘ishq) in
Sufism, see Ahmet T. Karamustafa, “Islam Tasavvuf Diisiincesinde Yunus Emre’nin Yeri,” in Ahmet Yasar
Ocak (ed), Yunus Emre (Ankara: T.C. Kiiltiir ve Turizm Bakanligi, 2012), 287-304.

3% See Golpmarli, Yunus Emre ve Tasavvuf, 100-101.

3% Yitnus Emre, Risdlat al-Nushiyya ve Divdn, 54 and 77a.
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Apart from bilis [knowing one another, friend] and birlige bitmis [having attained oneness],
Yinus also uses the word bilelik [togetherness] in his repertoire of terms for unity with God.
Furthermore, Yiuinus complements this vernacular religious vocabulary with a high use of

proverbs,%

along with references to the Turkish epic tradition and genres of oral
poetry.3¥” Although he wrote several poems as well as a mathnawi (Risaletii'n-Nushiyye) in
formal meter (‘ariiz), Yinus also has an abundance of poems in the traditional syllabic meter.
He may have sung these to the accompaniment of the kopuz (a type of lute), to which he
frequently refers in his poetry.3®® His poems in formal meter typically have one or more lines
which fit the syllabic meter much more closely. His selection of meter enables the caesural
pauses which, together with internal rhyming, bring his poetry phonetically closer to the
quatrain form prevalent in oral folk poetry.3%°

Yiinus’s predilection for plain Turkish and folk content was taken up by his successor
Kaygusuz Abdal, who pushed this vernacularization one step further, and devoted entire
poems to folk themes. The discussion on meter regarding Yiinus’s poetry also applies to
Kaygusuz Abdal.*® The structural features of Kaygusuz’s poetry suggest some relationship
with oral composition or performance. For instance, the use of the ‘ariz meter in his Mesnevi-
i Baba Kaygusuz indicates that the syllabic value given to words depends on their
pronunciation in spoken Turkish and not on their orthography. This in turn implies that the
text was either dictated to a third party in its initial composition or destined for oral
performance. Also interesting is the fact that, despite being few in number, Kaygusuz has
some verses on profane love which show an affinity with the ‘@sik literature put down in
writing from the 17th century onwards. Unlike his other poetry on profane love, these verses
do not follow the abstract metaphorical outlook of divan poetry, but rather describe a

concrete, tangible beloved.*%

3% For a list, see Basgoz, “The Human Dimension,” 38.

397 See ibid., 25, 33-34, and 38.

3% See p.122 for an example to this. The kopuz was used by epic poets in performance at least until the fifteenth
century, as evidenced by the numerous references in the Book of Dede Korkut.

3% For a detailed discussion of these formal aspects see Hasibe Mazioglu, “Yunus Emre’nin Siirlerinin Sekil
Ozellikleri,” In Uluslararas: Yunus Emre Semineri: Bildiriler. Istanbul: Baha Matbaas1, 1971, 183-187.

400 This has led some of his poems to be edited in quatrain form, although they appear in couplets in the
manuscripts.

401 See Kaygusuz Abdal, Divan, fol. 234a.
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Kaygusuz Abdal drew the boundary between himself and the religious elite more
rigidly than Ytinus Emre, hence making his textual production our richest source on abdal
piety. As | have discussed in the introduction, the Abdalan-1 Rim had clear antinomian
tendencies since their early days, which reached their peak in the early 16th century around
the figure of Otman Baba.**? In Kaygusuz Abdal’s time, distinctions were based more on
personal affiliation and temperament, than on physical aspects such as dress and ritual. In the

following couplet, Kaygusuz indicates two complementary aspects of his temperament:

Gehi abdal oluram mest i hayran
Gehi ‘asik oluram zar-1 giryan*®®

At times | am an abdal, drunk and bewildered
At times | am an ‘@sik, sorrowful and weeping

It is the second aspect, that of spiritual love, which ties him to the path of Yunus. The
recently discovered early copy of his poetry collection demonstrates that this path of love was
much more pronounced in Kaygusuz’s poetry than previously imagined.*** His book of verse,
the Giilistan, is in the form of a mathnawi interspersed with ghazals to the theme of love,
which figure after every ten mathnawi lines.**® At the same time, the first aspect, that of abdal
piety, separates Kaygusuz from the path of Yiinus.*®® While the path of love distances the
dervish from official representatives of religion by creating a boundary between esoteric and
exoteric modes of piety, it nonetheless does not break with official religion and religious law,
deemed necessary for the common people and those in the early stages of the spiritual path.
Expressions to this regard can be found in the works of both Yiinus Emre and Kaygusuz
Abdal.*7

Abdal piety, on the other hand, represents a strong mutual antagonism with official

representatives of Islam. In his “Kaygusuz Abdal: A Medieval Turkish Saint and the

402 See Karamustafa, God’s Unruly Friends, 70-78.

403 Kaygusuz Abdal, fkinci mesnevi, fol. 5b.

404 See Kaygusuz Abdal, Divan, fol. 114b-235a, 312a-325b.

405 See Kaygusuz Abdal, Giilistan, fol. 235a-286a.

408 Also telling in this respect is Yiinus’s critical opinion of the dervish Geyikli Baba (fl. Fourteenth century),
who shared the same social circle with Hac1 Bektas, see Yinus Emre, Risdlat al-Nushiyya ve Divin, 161.

47 See ibid., 77-78 and fol. 108a-b. Ilhan Basgéz speculates that poems with such contents were written at an
early period of Yunus’s life, before he became a mystic. See Basgoz, “The Human Dimension,” 23-40. For the

role of ritual obligations in Kaygusuz Abdal’s work, see Chapter 1.
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Formation of Vernacular Islam in Anatolia,” Ahmet T. Karamustafa shows how Kaygusuz
distances himself from the Sufis, who are in his eyes the representatives of institutionalized
religion. Karamustafa demonstrates Kaygusuz’s strong criticism of the Sufis, whom
Kaygusuz blames with hypocrisy.*® In Kaygusuz Abdal’s works, Yiinus Emre’s blaming of
the mufti and mudarris for their lack of spiritual understanding has shifted to the Sufi and the
ascetic (zahid), who not only lack spiritual knowledge, but also pretend to be the sole
possessors of it.*%° The accusation of the other now acquires an equally fervent second
dimension, where the abdal himself has now become the object of blame. The following
couplets from two consecutive poems by Kaygusuz demonstrates this animosity in all its

aspects:

()] Tanukluk virdiler bengiligine
Ehl-i siinnet ii cema ‘at dimisler

Miisiilmanlik yolin varmaz yitiirmis
Yola gelince bu heyhat dimigler
[...]

Da’im mest ii harab meyhanelerde
Bu miisliiman degiil feryad dimigler

Ne bellii tersadur ne hod miisiilman
Ne bellii Tiirk imis ne Tat dimisler
[...]

Ne stinneti biliir kat ‘a ne farz

Ne delil biliir ne ayet dimisler

Da’im esrar yir [ii] kirkar sakalin
Goriifi bu dehri-i bid ‘at dimigler™°

They say: ‘The people of the tradition of Muhammad and the consensus of the Ummah
Have testified to his hashish addiction.’

They say: ‘He does not follow the path of Islam
Alas! He is lost to the path!’

They say: ‘He spends his whole time in taverns, fully drunk,
This is not a Muslim, God help!’

408 See Karamustafa, “Kaygusuz Abdal.” For a similar perspective on Sufis in Persian poetry, see Karamustafa,
“Antinomian Sufis,” 113.

409 Kaygusuz also criticizes the learned (danismend) and the chief judge (molla). One particularly humorous
poem is about the way in which these learned representatives of Islam try to benefit from the deaths in town to
fill up their bellies and wallets; see Kaygusuz Abdal, Divan, fol. 323a. Kaygusuz ends the poem by saying that
these people will not be able to benefit from his own death, because he has nothing but a cloak full of lice.

10 Ibid., fol. 180a-b.
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They say: ‘Is he a Christian or a Muslim? A Turk or a Persian?
It is impossible to distinguish!’

They say: ‘He knows neither the Sunnah nor the Fard;
He has absolutely no knowledge of any proof or verse.’

They say: ‘He constantly eats hemp; he cuts off his beard.
See this materialist innovator!’

(1)  Mescide vardugin kimsene gérmez
Velt meyhaneye seyyar dimigler
[.-]
Zahidler giirithi beni goricek
Goriin bu mel ‘un-1 kdfir dimisler

Velt sadik kisi haliime bakmus
Habirdiir her hale settar dimigler

‘Asiklar goricek i ‘tikad itmis
Erenlerden bu da bir er dimisler

Kamu halk-1 cihan ahir sézinde
Budur ol ‘ayyar u mekkar dimisler

Kamu géniilleriini sirrim bilmis
Kamu dilleri bu aiilar dimisler

Kaygusuz Abdalt her kim ki gordi
Muhibb-i Ahkmed-i Haydar dimisier

Inkar itdiigini ikrara gelmis
Veli ikrarina inkar dimisler*'*

They say: ‘Nobody sees him go to the masjid,
But he is a regular of the tavern.’

When a group of ascetics sees me,
They say: ‘Look at this damned infidel!’

Yet the honest person looks at me and says:
‘He has knowledge of every state but he hides it.’

When the lovers of God see me, they believe.
They say: ‘This is another perfect man among perfect spiritual directors.’

All peoples of the world, in their own tongues say:
“This is that [beloved] deceitful rogue.’

They say: ‘He knows the secrets in all hearts;
He understands all languages.’

11 |bid., fol.180b-181a.
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Whoever sees Kaygusuz Abdal says:
‘This is a lover of Muhammad and ‘Al1.’

‘He has come to earth to avow what he had denied,
Yet they have mistaken his avowal for denial.’

These couplets demonstrate a clash of several points of view, the first one being the
perspective of ‘zahidler giirth1’ [the band of ascetics], backed by the Sunni (authorities),
which identifies Kaygusuz as an infidel, due to his lack of regard for the shar ‘ah,
consumption of alcohol and hashish, and antinomian physical appearance. The second
perspective is that of the ‘asik (men of spiritual love) who recognize him as a man of God.
The last perspective is that of the common people, who elevate him to the rank of a saint.**?
This elevation is all the more important, considering that Kaygusuz Abdal’s poetry contains
the first known elaborations of the doctrine of “Ali (‘Ali b. Abi Talib) as it later figures in
Bektashi and Alevi belief. We should remind ourselves that Kaygusuz is still considered an
important saint in Alevi circles.

Kaygusuz Abdal gives us the clues to understanding how his socially-accepted
sainthood came to coexist with the strong accusations of infidelity.*2 In the first chapter, |
showed how Kaygusuz Abdal’s doctrinal and social positions shift regularly to accommodate
different types of audience, whereby he simultaneously speaks to audiences with varying
spiritual levels. I further illustrated that this ‘multi-perspectival’ quality of his works
sometimes result in a juxtaposition of radically different points of view. | argued that this
juxtaposition played itself out also as an alternation between the tendencies to reject society or
blend into it as a spiritual director. All of these dynamics suggest that Kaygusuz Abdal
viewed his literary output primarily as a performance, always dependent on its immediate
relationship with his audience. I use the term ‘performance’ as defined by Erving Goffman in

his The Presentation of Self in Everyday Life: “all the activity of a given participant on a given

412 Kaygusuz touches upon the radical differences in the public opinion regarding his sainthood and infidelity;
see for instance Kaygusuz Abdal, Divan, fol. 169b. In an article on Otman Baba’s hagiography, Halil inalcik
gives a similar account of the varying reactions towards Otman Baba; see Halil Inalcik, “Dervish and Sultan: An
Analysis of the Otman Baba Vildyetnamesi,” in Grace Martin Smith and Carl W. Ernst (eds.), Manifestations of
Sainthood in Islam (Istanbul: The Isis Press, 1993), 221. This reminds us that disparities in public opinion were a
quality all 4bdals of Riam shared.

413 Interestingly, he presents this coexistence as the result to a geographical dichotomy, separating him and his
followers from ‘the people of the city’ (sehr ehli, sehirlii). See ibid., fol. 176a, 225a, 252a; Kaygusuz Abdal,
Uciinci Mesnevr, fol.18b.
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occasion which serves to influence in any way any of the other participants.”** For
Kaygusuz, social and doctrinal positions as well as self-designations are not part of a solid
self-referential ‘identity’. They acquire meaning in context, during interaction, and may thus
change with a change of context.

For Kaygusuz Abdal, different ways of understanding Islam depended not on
territorial distinctions but on performative categories. While he could freely navigate between
the categories of abdal, ‘asik (lover of God) and miirsid (spiritual director), other categories
he had to break with radically in order to establish his social identity. His criticism of
representatives of institutionalized Islam allowed him to relate to his audience in a certain
manner. It enabled him to distance himself from institutional religion, lacking the moral and
spiritual aspects which he thought were the true definitions of religion in the eyes of the
common people. One way to reinforce the boundary between his public and the religious elite
was to speak the language of the common people, understood as both the act of writing in
Turkish and an engagement with the verbal arts of the Turkish vernacular. The notion of the
use of vernacular language as a marker of a type of piety is also stressed by Ahmet T.
Karamustafa in his article on Kaygusuz Abdal, where he says: “The fissure between
institutionalized SGfT paths that took shape around the nuclei provided by authoritative, and
increasingly also authoritarian, Stifi masters on the one hand and loose dervish groups that
assembled around the example of libertine itinerant Stfi masters on the other hand can now be
seen to include, at least partially, a linguistic rift.”*!°

In his Delil-i Budala, Kaygusuz states that a number of dervishes told him: ‘Mi’dant
nemi’dant bilmeyiiz. Kus dili mi séylersin? Tiirkge soyle kim arilansun. [We do not understand
the Persian phrases ‘you know’ and ‘you don’t know’. Are you speaking the language of
birds? Speak Turkish so that you can be understood.]’**® Similarly in his Dil-giisd, Kaygusuz
says that the scribe to whom he dictated his work, who was also a dervish, once asked him:
‘Farsi mi’dani. Hi¢ Tiirk¢e bilmez misin? [Y ou know Persian. Don’t you know any
Turkish?]’*’ Further on in the same work, he explains his use of Turkish in the following

manner:

414 Erving Goffman, The Presentation of Self in Everyday Life (Edinburgh: University of Edinburgh

Social Sciences Research Centre, 1956), 8.

415 Karamustafa, “Kaygusuz Abdal,” 337.

418 Kaygusuz Abdal, Delil-i Budala, 58. The expression mi’dani is repeated throughout the text of the Delil-i
Budala. Thus in one sense Kaygusuz is mocking his own text.

417 Kaygusuz Abdal, Dil-giisa, 99.
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Biz dillerde Tiirki dilin biliiriiz. Giin dogicak irte oldi diriiz; dolinicak gice old: diriiz. Suyuii

geldiiginden yania yukaru, gitdiginden yania asagadur. Tiirki dilince heman bu kadar biliiriiz.
418

Turkish is the language that we know. When the sun comes up we say the day has come; when
it goes down we say the night has come. ‘Upwards’ is the opposite of the direction of water
fall; ‘downwards’ is in the direction of water fall. This is what we know in the Turkish
language.
Kaygusuz’s words illustrate his preference for Turkish over Persian as initially due to a
criticism by a fellow dervish, further emphasizing his need to dissociate from his ‘learned’
roots. They also stress the collective aspect of his textual production in Turkish, as

underscored by his use of the first-person plural.

The Making of a Genre: How Folk Tradition and Sufi Tradition Come Together in the
Turkish sathiyye

If textual production in plain Turkish was directly linked to the dervish group’s
particular social position, how did this impinge upon form and content? In this section, I will
try to investigate the relationship between textual production in the dervish milieu and the
social environment surrounding these dervishes via the creation of a particular genre, the
Turkish sathiyye, as a medium of dialogue between folk culture and the ‘learned’ Islam
represented by Classical Sufism. For this | will focus on the sathiyye of Yiinus Emre, the first
example of the genre, and those of Kaygusuz Abdal, who is his best-known successor in the
genre. | will show that, while transferring Sufi concepts to the realm of folk literature, the
sathiyye also serves to reinforce boundaries between the folk and the representatives of
official religion, who cannot participate in the symbolic world of the former.

Although the Turkish sathiyye has been the topic of some anthologies and articles,*'°
we still lack a narrative of how the genre developed in the Anatolian realm. This path of
development will be available to us only after we can distinguish it theoretically and

structurally from the shaz in the formative period of Sufism, such as those of al-Halla;j (d.

418 |bid., 120-123.

419 See Cemal Kurnaz and Mustafa Tatci, Tiirk Edebiyatinda Sathiye (Istanbul: Akgag, 2001); Mustafa Tatci,
Yiinus Emre Kiilliyat1 5: Yinus Emre Serhleri (Istanbul: H Yaylari, 2008); Pinguet, “Remarques,” 13-38;
Pinguet, La Folle sagesse, 75-93.
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922) and Abii Yazid al-Bistami (d. 874 or 877-8).#° Medieval theoretical writing on the shazh
emphasizes its involuntary aspect, whereby it is spoken in a state of ecstasy as a natural
outcome of contemplation.*?! Ecstatic sayings are said to be signs of a state of union with God
which annihilates the mystics’s selfhood. The words spoken in such a state become divinely-
inspired, or for some, the very words of God. The sayings thus resemble an early stratum of
hadith qudsi*?? as well as a group of sermons attributed to ‘AlT b. Abi Talib.*

The similarity in content between the latter and the shagh of Yiinus and Kaygusuz is

particularly striking, as shown by a comparison between three excerpts:

1) 1am the Secret of secrets, | am the Guide of the heavens, | am the First and the Last, | am the
Manifest and the Hidden, | am the All-Compassionate, | am the Face of God, | am the Hand of
God, | am the Archetype of the Book, | am the Cause of causes.*?*

2) Yinus degiil buni diyen kudret dilidiir soyleyen
Kafir ola inanmayan evvel ahir heman benem*®

This is not Yiinus speaking; the speaker is the tongue of omnipotence
Those who don’t believe are infidels; I am the First and the Last

3) Ciimleye mevcid benem Ka ‘be benem put benem
Arada maksiid benem usda fiilan bendediir

Evvel ii ahir benem tedbir ii takdir benem

420 In this respect, in the Anatolian milieu, the following remark by Carl Ernst is far from the truth: “When the
theoretical outlook associated with the Andalusian master Ibn ‘Arabi came to dominate the intellectual
expression of Sufism, shathiyat became mere allegories for the subtle doctrines of Ibn “Arabi’s school. After this
time, inspired speech became a conventional rhetorical device.” See Ernst, Words of Ecstasy, 6. As we will see,
since its early days, the experiential effect of the shazz was directed towards the listener. The Anatolian shazh
tradition not only borrowed from the early examples of the genre, but also created its own literary devices in
maintaining the value of paradox and shock.

421 See Abu Nasr ‘Abdallah b. ‘Ali al-Sarraj al-Tusi, The Kitab al-luma’ fi’l-tasawwuf, ed. Reynold

Alleyne Nicholson (Leiden: Brill, 1914); Razbihan al-Baqli, Shar#-i shaghiyat, ed. Henry Corbin (Tehran and
Paris: Adrien Maisonneuve, 1966). For an overview of the shath tradition see: Ernst, Words of Ecstasy.

422 See William A. Graham, Divine Word and Prophetic Word in Early Islam (The Hague: Mouton, 1977), 173.
Quoted in: Carl W. Ernst, “Shath,” The Enyclopedia of Islam: Second Edition Vol IX (Leiden: Brill, 1997), 361-
362. The sharh was also considered to resemble expressions in the Qur’an and hadith known as enigmatic
utterances (mutashabihat); see Ernst, Words of Ecstasy, 18-19.

423 See Mohammad Ali Amir-Moezzi, “La Divinité de ’'lmam,” in La Religion discréte, 89-108.

424 |bid., 90 (the English translation is mine).

425 Yunus Emre, Risdlat al-Nushiyya ve Divdn, 94 and 131a.
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Gani vii fakir benem niir-1 iman bendediir*?®

| am present for all; I am the Kaaba; | am the idol
I am the purpose of all; in me is found so-and-so

| am the First and the Last; | am the plan and the preordination
I am the Rich and the poor; in me is found the light of faith

The above words by Kaygusuz manifest a central theme in his poetry, that of paradox,
which he often portrays as a coexistence of opposites. Paradox is a key element in the
classical definitions of the shatk, where the knowledge and experience of God is said to be
achieved only in a state of absolute unknowing.*?’ This paradox is in turn defined as a
reflection of the dual (or multi-layered) structure of reality itself, the paradoxical relationship
between the manifest and the hidden.*?® In fact, modern scholarship has established that most
of the shath are not spoken in states of ecstasy, but are rather ways of expressing one’s
spiritual teaching in a counter-intuitive and shocking manner, achieved by bringing together
affirmations and negations which should not co-exist according to common sense. This
method of speaking allows the disciple to get rid of the cognitive obstacles put forth by the act
of reasoning.*?® Once these obstacles are overthrown, the esoteric meaning can manifest itself.

As medieval debates demonstrate, both proponents and opponents of the genre agree
on the fact that the shazkz makes the hidden meaning apparent. It thus produces in its listener
an initial feeling of ambiguity or confusion (due to the difficulty of simultaneously

understanding the juxtaposed layers of meaning), and often shock. In their poems, Yunus

4% Kaygusuz Abdal, Divan, fol. 135a. In both excerpts, the words in italics are the Names of God, thus further
stressing the divinity of the speaker.

427 See Ernst, Words of Ecstasy, 32-36.

428 See Henry Corbin, “Introduction,” in Shark-i shashiyat, by Riizbihan al-Bagq]i, ed. Henry Corbin (Tehran and
Paris: Adrien Maisonneuve, 1966), 7-19; Paul Ballanfat, “Réflexions sur la nature du paradoxe,” Kdar Ndmeh 12-
3 (1995): 25-40.

429 See Pierre Lory, “Les Paradoxes mystiques (shatahat) dans la tradition soufie des premiers siécles,” in

Ecole pratique des hautes études, Section des sciences religieuses, Annuaire, Tome 102, 1993-1994 (Paris: Ecole
Pratique des Hautes Etudes, 1993), 225-227; Pierre Lory, “Les Paradoxes mystiques (shatahat) dans la tradition
soufie des premiers siécles,” in Ecole pratique des hautes études, Section des sciences religieuses, Annuaire,
Tome 103, 1994-1995 (Paris: Ecole Pratique des Hautes Etudes, 1994), 231-234. Also see Henry Corbin,
“Introduction.” Although Ernst generally focuses on the element of inspiration in the shaz#, in his Words of
Ecstasy, he categorizes the sayings on faith and infidelity as a different category of shazk, which is not directly
due to divine inspiration. He calls this type of shath ‘less prophetic than paradoxical.” See Ernst, Words of
Ecstasy, 141.
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Emre and Kaygusuz Abdal frequently qualify their poetry as manifesting the hidden.
Furthermore, they state that God manifests himself through their poetry:

Diyen ol isiden ol goren ol gosteren ol
Her sozi soyleyen ol siiret can menzilidiir

Siret soz kanda buld: soz 1ss1 kacan oldi

Siirete kendii geldi dil hikmetiiii yolidur**®

Kaygusuz Abdal benisem anla razum diiile soziim
Beniim diliimde séyleyen kiillt o sahdur ben higem***

Hem beniim vasfumi séyler ciimle dil
Hem bu serayda deliiyem hem ‘akil**

He is the one who speaks, hears, sees and shows
He is the one who says every word; the face is the halting-place of the soul

How did words become manifest? How did they become possession of the manifested?
They manifested themselves; language is the path of wisdom [Yiinus Emre]

If I am Kaygusuz Abdal, understand my secret, listen to my words
In my tongue, the speaker is none but that sultan; | do not exist

All languages speak my qualities
In this palace, | am both the sane and the insane [Kaygusuz Abdal]

Yet the poems referred to so far, which closely follow the classical shazh tradition, are
not the poems by Yunus and Kaygusuz identified as sarhiyye in modern scholarship; nor are
they the poems repeatedly commented and imitated in Ottoman literature. In this respect,
Yinus Emre’s most famous and possibly most controversial poem is his only ‘sathiyye’,
which begins with the verse “¢ikdum erik dalina anda yidiim iiziimi [| climbed the branches of

a plum tree and ate grapes there].”*3 The last couplet of this poem with vibrant and nearly

430 Yunus Emre, Risdlat al-Nushiyya ve Divdn, p. 47 and fol. 67b.
431 Kaygusuz Abdal, Divan, fol. 219b.

432 Kaygusuz Abdal, Seray-name, fol. 57a. [Kaygusuz Abdal, Sarayndme, 336].

433 See the end of the chapter for a full translation of the poem. For a published English translation, see Yiinus
Emre, “Selected Poems Translated by Talat S. Halman,” in Talat Halman (ed), Yunus Emre and His Mystical
Poetry (Bloomington: Indiana University Turkish Studies, 1981), 169-170. The famous shazkiyya of Barak Baba
(d. 1307-8), who can be linked to Yunus Emre via his master Tapduk Emre as previously mentioned, may also
be of interest in this context, although the inaccessibility of meaning is much greater in the latter; for the
shazhiyya, its Persian commentary and modern Turkish translation see G6lpinarli, Yunus Emre ve Tasavvuf, 255-
75, 457-72.
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obscure symbolism manifests a purpose of composition which is profoundly different from
that of the classical shazh:

Yinus bir soz soylemig hi¢bir soze befizemez

Miinafiklar elinden orter ma ‘nf yiizini***

Yiinus has spoken words like no other
They hide the face of meaning from the hands of hypocrites

Similarly, in the last quatrain of his famous poem beginning with the verse “Kaplu kaplu
bagalar / Kanatlanmis u¢maga [Tur tur turtles / Have put on wings to fly],”**® Kaygusuz
questions the capacity of words to convey the truth and subtly criticizes those capable of

hearing only the exoteric:

Kaygusuzuii sozleri Hindistanun kozlar
Bunca yalan sézile gire misin ugmaga

These words by Kaygusuz, the walnuts of India
With so many lies, you still think you will enter heaven?

When we look closely at this poem edited at the end of the chapter, we see animals
performing many human activities, such as asking somebody’s hand in marriage, building a
bridge, weighing grain etc. As we saw in the first chapter, the difference between human
qualities and those of animals is major theme in Kaygusuz’s poetry. Knowing this difference
is a skill which needs to be cultivated by the disciple in the path.**® An ignorant man is one
who is unaware of the divine attributes with which he has been invested. The qualities and
actions of such a man resemble those of an animal. In this sense, we can interpret Kaygusuz’s
poem as a reversal of the order of the world. Instead of people acting like animals, we have
animals acting like humans.

Another major theme in Kaygusuz’s sathiyye is that of food, where Kaygusuz speaks
of his consumption of hashish and endless appetite. His references to various cooked foods

makes his poetry an important source for the history of Anatolian cuisine.**” In one poem,

434 Yiinus Emre, Yiinus Emre Divdni, ed. Tatci, 428-430. While Tatc1’s edition is a critical edition of the poem,
the poem also figures in: Yunus Emre, Risdlat al-Nushiyya ve Divin, 204. The word miinafik (hypocrite) is
replaced by the word cahiller (ignorants) in some manuscripts.

435 See the end of the chapter for a full edition of the poem, based on its earliest manuscript, along with its
translation.

43 See Kaygusuz Abdal, Mesnevi-i Baba Kaygusuz, 110; Kaygusuz Abdal, Divan, fol. 321a.

437 See Gokyay, “Kaygusuz Abdal ve Simatiyeleri.”
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Kaygusuz says that he is at war with his appetite and continues to describe all the different
edible foods he wishes to consume, as well as the wealth that he longs for.**® We thus have
the impression that Kaygusuz is mocking his base self (nefs) in his unique humorous way.

This mockery often turns into blame:

Sen as u itmegi gozle Kaygusuz Abdal

Bu sirra kagan irigiir seniifi gibi sersam**®

O Kaygusuz Abdal, you’d better go after cooked food and bread
How will a foolish idiot like you ever attain this secret?

Kaygusuz has several sathiyye in which he speaks in the first person to tell the story of
how he was led astray by elder women who offered him food and possessions in order to
make him their concubines.* In other sarhiyye, Kaygusuz describes the sexual advances
which take place between him and a pasha, who refrains from becoming intimate with
Kaygusuz due to his embarrassment of the dervish’s social status.*** On one level, these
poems contain a vehement critique of society, which judges people according to their wealth
and status, and not on their moral character. On another level, the poems once again represent
an allegory of the base self, one’s personal Satan, which can appear in any of the forms
described by Kaygusuz.

In addition to many such poems with seemingly absurd, subversive and humorous
content,*?2 in his prose work named the Kitab-1 maglata, Kaygusuz constantly plays with,
contradicts and transforms the created meaning, thus forcing the reader to break all prejudices
and preconceived notions. As my commentary of the work will reveal, this work can be
considered as a sathiyye in prose. One article which deals with this aspect of Kaygusuz’s
work is Catherine Pinguet's “Remarques sur la poésie de Kaygusuz Abdal.” In this article

Pinguet states that in Kaygusuz Abdal’s poetry, “convergence between realities takes place on

438 See Kaygusuz Abdal, Divan, Berlin Staatsbibliothek Ms.or.Oct. 4044, fol. 339b.

439 See Kaygusuz Abdal, Divan, fol. 125b.

440 Kaygusuz Abdal, Divan, fol. 315a-316a, Kaygusuz Abdal, Divan, Berlin Staatshibliothek Ms.or.Oct. 4044,
fol. 334a-335a.

41 1bid., fol. 335a-b.

442 For a similar example in which humor is used to subvert social order and dissimulate the mystical experience,
see Alexandre Papas’s portrayal of the 17th century Central Asian mystic Mashrab in Alexandre Papas,
Mystiques et Vagabonds en Islam: Portraits de Trois Soufis Qalandar (Paris: Les Editions du Cerf, 2010), 127-
136.
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the plane of the inconceivable and the singular.”**® She designates this aspect of Kaygusuz
Abdal’s work as an “inversion of the natural order of things”*** and defines its purpose as the
creation of a language which will only be understood by a person of the same spiritual rank.*°
Elsewnhere in his poetry, Kaygusuz makes various references to the importance of

dissimulation:

Fas olmagil Mansiir gibi cahil safia ta ‘'n itmesiin
‘Asik gerek sirri da’im biganeden pinhan gerek**®

Her soziini yirin biliip ehline séyle séylesen
Ki sakin sohbet icinde ehl-i inkar olmasun™’

Ciimle viicudda can ben oldum epsem ol
Can i¢inde canan ben oldum epsem ol**®

Swrruiit sakin ‘arif isefl nagsiye virme
Her bi-habere mahrem-i esrar dimek olmaz**

Soylesem oda yakarlar sabr idersem éliirem

Ol sebebdendiir soziimi soyle muglak soylerem*>®

Do not divulge like Hallaj; do not let the ignorant condemn you
The man of love must always keep his secret hidden from the stranger

You should know the place for each word and say it to the right people
Make sure that among the company there are no men of denial

I have become the soul in all bodies; be quiet!
I have become the beloved inside the soul; be quiet!

If you are a gnostic, do not present your secret to the foreigner
One must not call every ignorant a confidant

If | speak, they will burn me in fire. If | keep to myself, | will die.
That is why | speak with abstruse words

443 Pinguet, “Remarques,” 33.

44 1bid., 15.

45 1bid., 21.

446 Kaygusuz Abdal, Divan, fol. 136b.

47 |bid., fol. 146b.

448 |bid., fol. 207a.

449 Ibid., fol. 209a. Also see Kaygusuz Abdal, Giilistan, fol. 237a.

450 Kaygusuz Abdal, Divan, Berlin Staatsbibliothek Ms.or.Oct. 4044, fol. 305a. Also see the fifth couplet in the

Same poem.
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Before | come back to the social context of the deliberate act of dissimulation
undertaken by both poets, I wish to focus on the literary tools used, most notably the flagrant
imagery. As shown by Pertev Naili Boratav in his Zaman Icinde, this type of imagery is taken
directly from the tekerleme (tongue twisters**!) which figure in the beginning of the masal
(fairy tales).* Boratav portrays a reciprocal relationship in which Kaygusuz makes use of the
tekerleme as a literary medium and alternatively, in time his poems become tekerlemes with
independent lives in the oral tradition.*>® A nazire (imitation poem) written by Niyazi MistT
(d. 1694) shows that Yinus’s imitators were well aware of the affinity between the tekerleme

and this type of poetry:

Tadsiz kabak gibi bir tekerleme soz ile
Yiinuslayin Niyazt ‘irfan arziilarsin**

With a tongue twister tasteless like a squash
Niyazi, you desire the spiritual knowledge of Yiinus

Boratav identifies the purpose of the tekerleme as a way of introducing the audience to
the world of the fairy tale, where the notion of reality in daily life will no longer hold.*>®
When a tekerleme is spoken during the tale, it serves again to remind the audience that she is
in a supernatural world where things simply do not have to make sense. Many times, the
storyteller openly says that her craft is that of speaking lies —the exact expression found in

Kaygusuz’s quatrain quoted above.

451 This translation, although the closest, lacks validity. This is because this genre, which could be in verse or
prose or both, does not aim at difficulty of pronunciation.

452 The use of the indirect past tense also brings the poems closer to the fairy tale, which was traditionally told
using this tense.

453 Boratav gives the example of two tekerlemes born out of Kaygusuz’s poem quoted above. See Pertev Naili
Boratav, Zaman Zaman I¢inde (Ankara: Imge Kitabevi, 2007), 49-50; 94-95 [First edition: 1958]. Moreover, his
work includes a third tekerleme which treats the topic of predilection for food in a humorous language
particularly similar to Kaygusuz’s sazhiyyes on this topic; see ibid., 95-97. Catherine Pinguet also makes
reference to this reciprocal relationship between the sathiyye and the tekerleme; See Pinguet, “Remarques,” 15-
18; Pinguet, La Folle sagesse, 93. However instead of seeing this imagery as a tool in what is openly expressed
as an attempt at dissimulation, Pinguet is inclined to interpret it as an outcome of an ecstasy induced by the use
of hashish.

44 Tatc1, Yinus Emre Serhleri, 63; quoted in Pinguet, “Remarques,” 17; Pinguet, La Folle sagesse, 93.

455 See Boratav, p. 40-59.
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The sathiyye also has affinities with other genres of folk literature. In a voluminous
anthology of folk literature, Dogan Kaya includes one bilmece (riddle) and one mani**® (genre
of folk poetry in quatrains), both of which seem to be in direct relationship to Kaygusuz’s
sathiyye beginning with the verse “Kaplu kaplu bagalar / Kanatlanmis u¢gmaga [Tur tur
turtles / Have put on wings to fly], edited and translated at the end of the chapter.

Mani

Gittim arpa bigmege
Egildim su icmege
Dediler yarin gelmis
Kanat a¢tim ugmaga®™’

I went to harvest barley

I bent down to drink water

They said my beloved had arrived
I opened my wings to fly

Bilmece

Masal masal matlad

Iki si¢an atlad

Kurbaga kanatland:

Gelin ¢iktr cardaga

Mart o...du bardaga

Bardak iki par¢a oldu

Gelinin yiizii kara oldu (Cevap: yazla kis)**®

The tale became astonished

Two rats jumped

The turtle put on wings to fly

The bride went out to the bower

The month of March farted in a glass

The glass broke in two

The bride turned red [literal: black] with shame (Answer: summer and winter)

These twentieth century examples from two separate folk genres indicate that Kaygusuz’s
poem lived on in the folk imagination in various forms, wherein the anonymous creators of
these poems and riddles relied on Kaygusuz’s sathiyye as a literary source from which they

could readily improvise.**°

4% The word is considered to be a vernacularized form of the word ma ‘na (meaning), which in time came to be
associated with this type of folk poetry.

457 Dogan Kaya, Anonim Halk Siiri (Ankara: Akcag, 1999), 30.

4%8 |bid., 512.

459 The genre of the bektasr fikras: (Bektashi anecdote), written examples of which date from the early 20th
century, can also be considered in relation to Kaygusuz Abdal’s legacy. The majority of the anecdotes in the
only known anthology derive their humor from the opposition between the representatives of exoteric religion

(the sofu, ‘alim, zahid) and the Bektashi baba. As such they squarely fit within the antinomian legacy established
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Another aspect of the sathiyye’s affinity with the tekerleme, bilmece, and mani is in
the source of imagery. Both Yunus Emre and Kaygusuz Abdal rely entirely on images from
natural and social life for their sarhiyyes and frequently use local proverbs and idioms. That is
to say, they make absolutely no reference to Islamic terminology, although the content
remains a hundred percent Islamic. This is evident in Kaygusuz’s allegories of the base self in
the poems mentioned above, where the base self appears in the forms of tasty food, physical
comfort, wealth, and sexual freedom imagined as relationships with elderly women and
pashas. The Islamic content can also be seen in the common interpretation of the first line of
Yinus Emre’s garhiyye quoted above, “I climbed the branches of a plum tree and ate grapes
there.” The seven known classical commentaries of the poem all interpret this line as the act
of a hypocrite Sufi who tries to obtain esoteric science from the tree of exoteric science.*®

When compared with the majority of their poems*¢* as well as their other works,
where both authors exemplify an intricate knowledge of Sufi terminology, these poems
display a deliberate choice on the part of their composers to reword their Sufi knowledge
within the dominant folk tradition of their intended public. One famous example is
Kaygusuz’s allegory of the base self (nefs), which is portrayed as a goose that simply will not
get cooked.*®? In Yiinus Emre’s sathiyye, the line “I climbed the branches of a plum tree and
ate grapes there” is followed by: “Bostan 1ssi kakiyup dir ne yirsin kozumi [The owner of the
orchard scolded me: ‘Why are you devouring my walnuts!’].” To interpret the couplet, the
commentaries rely on the Doctrine of the Four Gates (dort kapi). They identify the plum as
the gate of seri at (religious law), the grape as the gate of tarikat (the path, meaning esoteric
observance) and the walnut as the gate of sakikat (truth, meaning unity with God).*®® It is thus
safe to assume that the word koz (walnut) already had a frame of reference in the tradition,

which the poets could tap into by way of metonymy.

by Kaygusuz Abdal’s sense of humor. See Dursun Yildirim (ed.), Tiirk Edebiyatinda Bektasi Fikralar: (Ankara:
Akcag, 1999).

460 See Tatc1, Yiinus Emre Serhleri,114-292.

461 \We must remember that such poems constitute only a small fraction of Kaygusuz Abdal’s poetry, although he
has become identified with them in secondary literature. As stated above, Ytinus’s original sathiyye is the only
extant example of its kind in his corpus.

462 See Golpmarli, Kaygusuz Abdal, 84-87.

463 See Tatc1, Yiinus Emre Serhleri, 164-166.
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Non-religious genres of folk literature in Anatolian Turkish were only put down in
writing from the seventeenth century onwards.*®* Therefore, we do not have the opportunity
to explore the full network of intertextuality displayed by these sarhiyye. The similarity
between a proverb and a phrase which figures in both Yiinus’s poem and that of Kaygusuz*%®
can be read as an indicator of a much wider web of references.*%® The very fact that the
transfer from the Sufi conceptual framework to folkloric imagery, with absolutely no
explanatory tools embedded within the text, suggest that the allegorical connotations of the
imagery were immediately visible to their public. In his article entitled “Orality, Textuality,

and Interpretation,” John Miles Foley explains the relationship folkloric texts have with oral

tradition in the following manner:

Such richness of meaning derives from the simple fact that any performance or text —whether
oral or oral derived- is not ‘the whole story.’ Its elements have life outside the narrow
confinement of any given configuration, and that life is a matter not only of compositional
utility but also of aesthetic content. The metonymy of phraseology or narrative pattern
collectively constitute a kind of anaphora, or epiphora, in which the repeated elements occurs
not in contiguous line or stanza but in a ‘contiguous’ performance or text in the poetic
tradition, or, ultimately, in the contiguous yet unspoken tradition.*¢’

It is by way of the ‘contiguous yet unspoken tradition’ that Yiinus and Kaygusuz’s
sathiyye are able to communicate with their public and escape being interpreted as senseless.
However, this unspoken tradition does much more than a transfer of symbols. It transposes
the experiential aspect of the folk genre, in this case the tekerleme, to the realm of an Islamic
mystical experience. As explained above, the tekerleme normally works to dissociate the
listener of the masal from his common sense of reality. In blurring the lines between truth and
lie, between what is possible and what is not in the style of the tekerleme, the mystical poem

creates a feeling of confusion in its audience, thus engendering an experience of paradox.

464 The only exception to this is the Book of Dede Korkut put down in writing in the second half of the fifteenth
century.

485 See the phrase ‘Balik kavaga ¢ikmis’ [The fish climbed the poplar tree] in Yiinus Emre, Yiinus Emre Divén,
ed. Tatci, 429 and Golpinarh, Kaygusuz Abdal, 68. It is almost identical with the proverb “balik kavaga ¢ikinca
[when the fish climbs the poplar tree], indicating ‘never’ in a sarcastic tone.

466 See Annemarie Schimmel, “Yunus Emre,” in Talat Halman (ed), Yunus Emre and His Mystical Poetry
(Bloomington: Indiana University Turkish Studies, 1981), 73.

467 John Miles Foley, “Orality, Textuality, and Interpretation,” in A. N. Doane and Carol Braun Pasternack (eds),
Vox Intexta: Orality and Textuality in the Middle Ages (Wisconsin: The University of Wisconsin Press, 1991),
43.
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This in turn, links the Turkish sarhiyye with its classical counterpart, the shazk, which is as we
saw paradoxical in nature and involves the shattering of one’s sense of self, which is the only
way direct knowledge can appear.

The obvious question is: who is this experience intended for? Affinities in genre allow
us to identify the public as those versed in folk tradition, in this case in the tekerleme and the
masal. This affinity is further stressed by the use of the syllabic meter by both poets, which
ties them to the folk tradition as opposed to the classical tradition from which they borrow
their religious content. A closer look at their corpuses reveals that both poets alternate
between the syllabic and formal meters ( ‘ariz) in accordance with their subject matter,
terminology and thus intended audience.*®® While poems in formal meter (‘ariiz) typically
manifest denser Sufi terminology, in the poems composed in the syllabic meter, social themes
come to the forefront. All of this allows us to come to the following conclusion: In the case of
the sathiyye, the transfer of religious knowledge and experience from the realm of Sufi
terminology to that of folk literature has a certain audience in mind.

Perhaps in delimiting the audience, we need to look at who it excludes. In the last line
of his poem, Yinus states that the excluded are none other than the ‘hypocrites’. In fact, each
couplet of the poem is a different allegory establishing a stark contrast between the hypocrite
representative of exoteric religion and the true mystic. In another poem, Yiinus also posits this

antagonism as one between religious practices:

Ben bir kitab okudum kalem ani yazmadi
Miirekkeb eyler isem yetmiye yidi deriiz

Ben oru¢ namaz iciin siici icdiim esridiim
Tesbih ii seccadey¢iin difilediim ¢este kopuz

Yunus 'uni bu soézinden sen ma ‘ni aiilarisan

Konya menaresini goresin bir ¢uvalduz*®®

I read a book no pen has ever written
If I were to put it into ink, seven seas would not suffice

For fasting and daily prayer | drank wine and became drunk
For the rosary and prayer rug | listened to ¢este and kopuz

468 A striking example for this common practice in the Anatolian Sufi milieu is the work of Seyyid Seyfullah
Nizamogl (d. 1601). Compare the form and language of his i/ahis with his poem Seyr-i kemal; see Vasfi Mahir
Kocatiirk (ed), Tekke Siiri Antolojisi (Ankara: Edebiyat Yayinevi, 1968), 233-240; Seyyid Seyfullah, Seyyid
Seyfullah Kiilliydti 1: Manzum Eserler, ed. Arzu Meral (Istanbul: Revak Kitabevi, 2014), 257-263.

48 Ytnus Emre, Risdlat al-Nushiyya ve Divdn, 70 and 97b-98a.

121



If you understand the meaning of these words by Yinus
You shall see the minaret of Konya as a packing needle

While the first couplet here questions the nature of the knowledge exhibited by ‘learned’
religious scholars, the second couplet represents this clash as one between mere exoteric
observance and intoxicated love and devotion to God, symbolized by Sufi rituals such as
sama ‘ (audition). The third couplet gives us the dynamic behind dissimulation: Yanus’s
words can only be understood by those who know that exoteric observance by itself is as
small in the eyes of God as a packing needle.*™

Similarly, in Kaygusuz Abdal’s social criticisms, the word salis (hypocrite) comes to
the forefront, paired usually as zahid-i saliis (the hypocrite ascetic), and less often as sifi-i
salis (the hypocrite Sufi). Kaygusuz is particularly disturbed by the so-called ‘teaching of

Islam’ which has a central role in the hypocrite Sufi’s claim to religious authority:

Dirile séziim anila zarum ben zahidem nefsiim keffar
Halka nasihat eylerem ben duraman kaldum na-car*™

Zahidem Islam yolinda halki da ‘vet eylerem
Veli beniim nasthatiim hi¢c baiia kilmaz eser*’

Hear my words; understand my lament; I am an ascetic; my base self is an excessive infidel.
| offer counsel to the people but | cannot hold my own advice; | have no remedy.

I am an ascetic; | summon people to the path of Islam
Yet my own advice has no effect on me

In addition to this strong antagonism, there is a second aspect of Kaygusuz’s social self-
positioning underlined by Ahmet T. Karamustafa: The fact that he “chose to blend in with
regular people by avoiding special dress, urban speak and shari ‘a based recipes for social
conduct and ritual.”*"® Thus the language Kaygusuz employed was a part of this effort to
blend in, which would only be possible by an adaptation of folk elements and an inclination
towards the formal aspects of folk tradition.

We can say that for both authors, those who are not meant to understand the poem’s

content are the ‘hypocrite’ representatives of legalistic and exoteric religion. This is because

470 Also revealing in this respect is Niyazi MisrT’s interpretation of the ninth couplet of Yiinus’s sathiyye as the
self-concealment of the true gnostic when faced with the boastings of the hypocrite ascetic, which cause him to
feign ignorance in his speech; see Tatci, Yiinus Emre Serhleri, 173-174.

471 Kaygusuz Abdal, Divan, fol. 145a.

472 |bid., fol. 145a.

473 Karamustafa, “Kaygusuz Abdal,” 337.

122



the poem works by creating a paradox which confuses the base self (nefs) and collapses its
defense system, while breaking down the person’s sense of reality. This allows for the
experiential truth to appear. Yet the exoteric observer’s bond to the nefs is too strong,
reinforced by a lifetime of self promotion through religious observation. Moreover, the poems
are not meant to be understood by reason (‘akl), even for their intended audience.*”* While
discarding reason is an impossibility for the religious hypocrite, it is made possible for the
common people through an experience that evokes familiar language and imagery, and is thus
not entirely unrecognizable. Understanding only occurs by way of experience. The catch here
is: this type of knowledge can be achieved by an audience which may be completely
unfamiliar with Islamic terminology.

In his Anatomy of Criticism, Northrop Frye classifies literary genres according to their
relationship to allegory: “Within the boundaries of literature we find a kind of sliding scale,
ranging from the most explicitly allegorical, consistent with being literature at all, at one
extreme, to the most elusive, anti-explicit and anti-allegorical at the other.”*”® The example of
the sathiyye offers a radically different dynamic, where the most allegorical can at the same
time be the most anti-explicit. This in turn pushes the experience of the poem towards two
opposite poles: The first is that of the common people who, although not necessarily versed in
mystical terminology, still find familiar codes of symbolism and experience allowing them to
participate in its meaning. The second is that of the official representatives of ‘learned’ Islam,
who, despite their greater familiarity with Sufi concepts, are excluded from an experience of
the poem due to their inability to break the face of reality and participate in the allegory as
opposed to trying to decipher it mentally. As with the doctors of law faced with the classical
shagh, the content of the poem remains unbelievable and scandalous to them.

Coming back to our earlier discussion of boundary-making, we can claim that the
experience of the shazkiyye is one which performs a social boundary. This understanding of
boundaries via their performative character also allows us to refrain from seeing them as rigid
categories. Boundaries are constantly negotiated in individual and communal contexts, which

partake in their maintenance while allowing for perpetual shifts and cross-overs. The example

474 As discussed in the second chapter, for Kaygusuz Abdal, this capacity which is denied to the intellect belongs
to the faculty of love; see Kaygusuz Abdal, Dil-giisa, 110-111; Kaygusuz Abdal, Delil-i Budala, 53, 55;
Kaygusuz Abdal, Seray-name, fol. 31b, 39a [Saray-name, 234-235, 264-265]; Kaygusuz Abdal, Kitab-1
Maglata, fol. 280a, 282b; Kaygusuz Abdal, Mesnevi-i Baba Kaygusuz, 126-127, 141.

475 Northrop Frye, Anatomy of Criticism: Four Essays (New Jersey: Princeton University Press, 1957), 89.
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of the sarhiyye demonstrates to us that the performative character of poetry was an integral
aspect of the performance of personal and communal identity. In fact, going back to our
discussion in the first chapter, we can say that for Kaygusuz, the refusal of a fixed identity
was also expressed via the performative opportunities of poetry. A comparison of his poetry
with his prose shows us that the “multi-perspectival” quality of his work is much more
pronounced in his poetry. While doctrinal and terminological shifts occur perhaps once every
page in his prose, they appear as often as every two couplets in his poetry. This allows us to
speculate that poetry probably was a greater tool in Kaygusuz’s eyes in the way it allowed for
1) the possibility of speaking simultaneously to a multiplicity of people of various spiritual
levels 2) the performance of social categories and personas which he could negate or reinforce
at his will. We should remember in this context that Kaygusuz Abdal is rightly credited as the
founder of “Alevi Bektashi literature.” The importance he devotes to poetry acquires greater
meaning in light of the liturgical, doctrinal, social, and spiritual roles of poetry in the Alevi-
Bektashi religious system.

What unites Kaygusuz’s various purposes in using poetry as his medium of
performance is the experiential effect on which each of these rely. As such, poetry serves to
stimulate a change in the person of the listener, via an intricate balance between what the
listener can and cannot understand. We can further link this notion with the social persona of
the dervish, which also has a similar experiential effect. In one of his poems, Kaygusuz
defines his physical look as an act of dissimulation aimed at engendering misunderstanding

and confusion:

Kaygusuz Abdal genci bulduriise saklagil
Sitretiifi viran eyle goren bid ‘at sansun*’®

Kaygusuz Abdal, if you have found the treasure, hide it
Ruin your appearance, so that those who see will mistake it for an innovation

Once again, this confusion is only directed at the authoritarian religious authority. The men of
love (‘asik), the saints (eviiya) and the righteous of the folk all agree on his sainthood. In fact,
this agreement is made possible precisely because a line is drawn between the ‘learned’ and
the folk, where the authoritarian claims to Kaygusuz’s infidelity do not hold in the general

public. Despite all efforts to the contrary, the common people knew that, when Kaygusuz said

476 Kaygusuz Abdal, Divan, fol. 213b. The word bid ‘at appears as bida ‘at in the manuscript for metric reasons.
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“Bunca yalan sézile gire misin u¢gmaga [With so many lies, you still think you will enter
heaven?]”, he meant the official representatives of Islam.

The exclusion of Kaygusuz Abdal from all bibliographical dictionaries, despite his
enormous corpus of writing, indicates that in the case of Kaygusuz, the boundary-making
worked both ways. This, however, in no way meant his exclusion from poetry mecmii ‘as and
Sufi education repertoires, as evidenced by a proliferation of both his individual poems and
copies of his works. Also telling in this respect is the contrast between Yunus Emre’s
commonly accepted sainthood and the chief mufii’s fatwa indicating that his poem must be
considered iifi (infidelity), in an era when confessional boundaries were harshly
strengthened.*’” This, however, was a fight Islamic authorities could not win, as Y{inus’s
mystical understanding of Islam permeated all social strata in the Ottoman realm. On the other
hand, Kaygusuz Abdal’s strand of abdal piety remained mostly limited to Bektashi and Alevi

circles, and became a central element of their religious views and practices.

Conclusion

The view of dervish groups as bearers of Islam to the Anatolian ‘rural’ environment
and Turkmen tribes in particular, set forward by Fuad Kopriilii and developed further by his
successors, had several shortcomings: it set a strict dichotomy between urban and rural modes
of piety, despite evidence to the contrary; it described dervish piety as an inadequate
representation of Islam, a syncretism based primarily on pre-Islamic beliefs, although the
textual production by the same dervish groups showed no signs of pre-Islamic belief. Dervish
poets wrote in plain Turkish not because they lacked the type of education which would allow
them to use Persian and Arabic words, but because their relationship with their audience
demanded it. This relationship also led them to take part in a repositioning of their religious
knowledge and experience within the context of the popular tradition surrounding them. This
was made possible by a merging of the genres and concepts of Classical Sufi literature with
those of folk tradition. A vernacular language of Islam was thus formed not as a simple act of
translation from one language to another, but as a transfer of a form of mystical knowledge

and experience into its closest parallels in the folkloric realm.

477 See Mehmet Ertugrul Diizdag, Seyhiilislam Ebussuud Efendi Fetvalar: Isiginda 16. Aswr Tiirk Hayati
(Istanbul: Enderun Kitabevi, 1972), 87.
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Furthermore, Kopriilii’s paradigm missed a main dynamic at play: the boundaries he
perceived between legalistic and mystic understandings of Islam in Anatolia were neither
territorial nor essential. They were continually performed by actors on both sides, open to
shifts and changes depending on the immediate context. In this sense, the earliest examples of
the Anatolian sathiyye show that the transfer of Sufi knowledge into the realm of folk
literature also formed and performed a boundary: it allowed the common people to participate
in a type of mystical experience from which Islamic authorities were de facto excluded. This
dynamic interplay of inclusion and exclusion was at the heart of the emerging Turco-Islamic

landscape, as well as the poetic foundation of what later became Alevi-Bektashi literature.
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Appendix 1478

Cikdum erik dalina anda yidiim iiziimi
Bostan 1ss1 kakiyup dir ne yirsin kozumi

Kirpi¢ koydum kazgana poyrazila kaynatdum
Nediir diyii sorana bandum virdiim 6ziini

Iplik virdiim ¢ulhaya sarup yumak itmemis
Be-cidd ismarlar gelsiin alsun bezini

Bir serceniiii kanadin kark kafiluya yiikletdiim
Cifti daln ¢ekmedi kaldi soyle yazil

Bir sinek bir kartali kaldurup urd: yire
Yalan degiil gercekdiir ben de gordiim tozini

Balik kavaga ¢ikmus zift tursusin yimege
Leylek koduk togurmis bak a sunufi sozini

Bir kiit ile giiresdiim elsiiz ayagum aldi
Giirestip basamadum goyiindiirdi oziimi

Kaf'tagindan bir tast soyle atdilar baria
Opylelik yola diisdi bozayazd: yiiziimi

Gozsiize fisildadum sagwr soziim igitmis
Dilsiiz ¢agirup soyler diliimdeki soziimi

Bir okiiz bogazladum kakildum sere kodum
Okiiz 1ss1 geldi eydiir bogazladuii kazumi

Ugrilik yapdum ana biihtan eyledi barnia
Bir cergi geldi eydiir kant aldun gézgiimi

Tosbagaya ugradum gozsiizsepek yoldasi
Sordum sefer kancaru Kayseriye ‘azimi

Yianus bir s6z soylemis hi¢chbir soze berizemez
Miindfiklar elinden orter ma ‘ni yiizini

478 Yiinus Emre, Yinus Emre Divani, ed.
Tatci, 428-430 (The diacritics on the poem
have been added by me).

479 Although Tate1 prefers the word ‘yire,” the

word ‘yola’ appears in a larger number of

I climbed the branches of a plum tree and ate grapes there
The owner of the orchard scolded me: “Why are you devouring
my walnuts!’

I put sun-dried mud in the cauldron, boiled it with the north-east
wind

When someone asked me what it was, | dipped and gave it to
him

| gave yarn to the weaver, but he failed to wind it into a ball
He exhorts in a serious tone: ‘Tell him to come get his cloth!’

I loaded the wings of a sparrow on forty oxcarts
The spans could not pull them; so they remained as was their lot

A fly lifted an eagle and threw it on the ground
This is the truth, not a lie; I myself saw the rising dust

The fish climbed the poplar tree to eat pickles of tar
The stork gave birth to a donkey foal; hear what he says!

I wrestled with a cripple; with no hands he grabbed my legs
| fought but could not beat him; he burned me inside

From the mountain of Kaf they threw a rock at me
It fell on such a spot that it almost destroyed my face*”

I whispered to the blind; the deaf heard my words
The mute screams and shouts the words on my tongue

I slaughtered an ox, threw it on the ground
Its owner came and said: ‘You strangled my goose!’

I stole from him; he falsely accused me
A peddler came and said: “You took my mirror; where is it?’

| ran into the tortoise; the mole was his companion
I asked: “Where to?’ He was sprinting towards Kayseri

Yiinus has spoken words like no other
They hide the face of meaning from the hands of hypocrites

copies. The translation which would match the meaning given
to the line in the commentaries would be: ‘It fell on half a day’s

road and almost destroyed my face.’
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Appendix 11 4°

Kaplu kaplu bagalar kanatlanmis ugmaga
Dirilmis kertenkele bile konup gocmege

Bir piire bir mut tuzi gétiirmis sehre gider
Geh segirdiir geh yiler hamle ider ugmaga

Allahi bile gide ii¢ balicak kislamuis
Susuzlukdan busialmis kaiili ister gogmege

Iki cay ortasinda bécek tohiim ekmis

Dirilmis sivri sifiek imeci gelmig bicmege

Kurbaga giil yiizinde bir ¢ift lecek bir tutmis
Tosbaga kille almig gelmis cecin olgmege

Uyez dahi ok yay almis tagda tavsan aviar
Ayuyr belifiletmis tofiuz furur kagmaga

Bir kepelek bir miisuni depmis oylugin simig
Sivri siniekden kOrkmus kémiis agzin agmaga

Komiis hamama girmis tana dellaklik eyler
Deve kapuya gelmis destir ister gégmege

Karnca bir deveyi basmig amiihte eylemis
Bir kag yarenler ister tenha yirde icmege

Amasya irmaginda leklek kopri eylemis
Yiikli yiikli 6rdekler gelmis andan ge¢gmege

480 Kaygusuz Abdal, Divan, Ankara Milli
Kiitiiphane MS. Mil Yz A 7621/2, fol. 314a-
b. For a version of the poem which is almost
entirely different, see Golpinarli, Kaygusuz
Abdal, 68-70. In the edition, the poem is
incorrectly displayed in quatrain form. The
poem does not figure in the oldest copy of
Kaygusuz’s poetry collection, dated slightly
earlier (907/1501-2).

481 While the word “kaplubaga” means turtle,

the word “kaplu” means “covered” or “with a

Tur tur turtles*®* put on wings to fly
Lizards gathered together to migrate as nomads

A flea carries a mug*®? of salt into town
At times it walks; at times it runs; it makes an effort to fly

To know and reach God three little fish passed the winter
Sweltered with dehydration they want oxcarts to migrate

Bugs planted seeds in between two streams*®
Mosquitoes gathered together to work in a group and harvest
the crops?®*

The frog hid its beautiful face with a pair of veils
The tortoise bought a mosquito net and came to measure his
heap of grain

The horsefly took a bow and arrow and went to the mountains
to hunt rabbits*®
The pig awakened the bear; it makes a move to escape

A butterfly kicked a mouse and broke its thigh bone*8®
The water buffalo got scared of the mosquito and could not
open its mouth

The water buffalo went to the public bath where the calf works
as a shampooer
The camel came to the door to ask permission for his journey

The ant defeated the camel and taught him a lesson“®
It wants a few friends to go drinking in a secluded place

The stork built a bridge on the river of Amasya
Ducks came full of loads to pass the bridge

shell,” thus creating an additional level of word play not visible
in the English translation.

482 A unit of mass.

483 The line has a metrical error.

484 The line has a metrical error.

85 The caesural pause in this line does not fit the rest of the
poem.

486 |n the manuscript, the word miis was changed to kémiis as a
way of correction. However, this correction disrupts the meter.

487 The line has a metrical error.
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Amasyanuii ¢aylary susuzlukdan kurumag
Sivasuii minaresi egilmis su icmege

Yarasa bir kartyr almis yaruka ¢ikmag

Bir koca ister bulimaz ol kart kogmaga

Cakal tavuga gelmis kizin oghna diler
Dilkii tavsana binmig gider sacu sagmaga

Esek torbasuyile ahurdan ¢ikmis gider
Geh segirdiir agirur variban su icmege

Kaygusuzuii sozleri Hindistanun kozlar
Bunca yalan sézile gire misin u¢maga

488 The caesural pause in this line does not fit

the rest of the poem.

The rivulets of Amasya dried up with lack of water
The minaret of Sivas bent down to drink water

The bat took an old woman and left its den(?)
The woman wants a husband to be intimate with but cannot find
0ne488

The coyote visited the chicken to ask his daughter’s hand in
marriage to his son

The fox mounted the rabbit; together they go to distribute
wedding gifts

The donkey left the stable with its sack
At times it runs; at times it brays; it goes to drink water

These words by Kaygusuz, the walnuts of India
With so many lies, you still think you will enter heaven?
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Chapter 4
Kaygusuz Abdal’s Legacy: The Religious Doctrines of the Abdalan-1 Rim

Our in-depth study of Kaygusuz Abdal’s works has shown us that in the vernacular milieu
of the abdal tradition, form and audience are vital in establishing content. Thus, as students of
religion we must couple our historical approach with a literary understanding. Genre is not
simply an empty shell which an author fills with his thought. By instituting or breaking
convention, by establishing a type of audience, genre creates content.

In this chapter, I wish to undertake a close reading of five texts belonging to abdals whose
life spans range from the late 14" to the early 17" centuries. The texts | have chosen are Sadik
Abdal’s Divan, Yemini’s Fazilet-name, Semsi’s Deh Murg, and Virani Abdal’s Risale and
Divan. My choice of these works resulted from the availability of their editions, the size of the
works which provided an adequate amount of material for study, the range of their audiences and

time periods.*®® A study of these texts side by side, hoping to be the first of its kind for the abdal

489 Thus for instance | did not include Seher Abdal’s (d. after 901/1495-6) two edited works: the Sa ‘ddet-name and
the Halva vii Nan, due to their small size (501 couplets for the Sa ‘ddet-name, which is a translation of the work of
the same name by Nasir-i Khusraw, and 138 couplets for the Halva vii Nan). See Seher Abdal, Sa ‘adet-name, in
Mustafa Ozagac (ed), “Seher Abdal’in Saadet-nAme Isimli Mesnevisi (Metin-Muhteva-Tahlil),” Master’s Thesis,
Izmir, 9 Eyliil Universitesi, 2009, 88-149; Fatma Sabiha Kutlar, “Seher Abdal’n Helva vii Nan’1,” Tiirk Kiiltiirii ve
Haci Bektas Veli Arastirma Dergisi 56 (2010): 261-294. An evaluation of Seher Abdal’s thought would also have
required a study of the other unedited works attributed to him, such as the Serh-i Terci -i Evhadii’d-din Kirmani and
the Velayet-name-i ‘Ali Kerremallahu Vechehii Penc Piiser, which is beyond the scope of this study. | did not
include Hayret’s (d. 941/1534) poetry, due to his character as a divan poet. For his references to his abdal
temperament, see Hayrett, Divan, ed. Mehmed Cavusoglu and M. Ali Tanyeri (Istanbul: Edebiyat Fakiiltesi
Matbaasi, 1981), 19-21 and 91-99. | was unable to obtain a copy of the following edited Divan of the 16th century
poet Muhyiddin Abdal: Bayram Durbilmez, “Muhyiddin Abdal Divani (inceleme-tenkitli metin),” PhD Dissertation,
Elazig, Firat University, 1998. Due to the scope of my study, I had to exclude the unedited works attributed to SemsT,
Siri, Virani, and HayretT in the catalogues, which need to be investigated for their correct attribution. I also could not
include the only known copy of the 16th century poet Kelam1’s Divan; see Kelami, Divan, Istanbul, Yap1 Kredi
Sermet Cifter Aragtirma Kiitiiphanesi Yazmalari, 611, 138 fols. | had to disclude all the poets whose poetries have
only survived in poetry collections (conk and mecmii ‘a), due to the great methodological difficulties that this medium

entails. It remains to say that such collections are arguably the least employed sources of our research field, which
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milieu, confronts us first and foremost with the great heterogeneity of this milieu’s religious
doctrines. The deification of ‘Ali b. Ab1 Talib in one text can be replaced with the establishment
of Muhammad’s higher rank in another. The importance given to miracles in some of the texts
can be completely disregarded in others.

Some of these differences result from the selected audience and genre. Sadik Abdal’s
Divan consists mostly of didactic poems teaching the lay adherent and novice the pillars of the
Bektashi path. Thus, although it is not intended for those in the highest spiritual rank, it does not
speak to the society at large, but rather to those with some relation to the Bektashi milieu.
Yemini’s Fazilet-name, on the other hand, is an epic work written for the general public: the holy
warriors and those who love the Prophet’s family. Semsi’s Deh Murg is a work of classical
literature dedicated to a sultan and thus the product of numerous discretions on the part of its
author. Virani Abdal’s Risale is a didactic treatise written for the wayfarer. His Divan is an
intimate testimony to Virani’s spiritual journey which he shares with those of equally high
spiritual rank. Perhaps the difference between Virani’s Divan and Risale demonstrate above any
other the importance of genre in establishing points of doctrine.

Face to face with its divergent and rich corpus, this chapter’s intentions remain
nonetheless humble: It aims to be nothing more than a cross-section of some of the doctrinal and
social perspectives circulating in the abdal milieu from the late 14th to the early 17th centuries.
In addition to a number of other texts which wait to be studied, the great corpus of individual
poems by authors with abdal or Bektashi affiliation in poetry collections remains virtually
untouched. For this reason, | do not aim to reach a definitive conclusion on the evolution of abdal
thought and practice, although some of my preliminary findings in this regard will be explained
at the end of the chapter.

Sadik Abdal’s Divan

Sadik Abdal’s Divan is our main source on his life. According to this work, Sadik Abdal

became acquainted with Bektashi doctrine at the age of thirteen, when he heard the words of a

can provide us with a mine of information when approached with the right methodology. For a list of abdal poets,
see Dogan Kaya, “Conklerden Giin Isigia: Abdal Mahlaslh Halk Sairleri,” Tiirk Dili ve Edebiyati Makaleleri 2
(2003): 121-144; Karamustafa, God’s Unruly Friends, 14-75; Ocak, Kalenderiler, 226-228.
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certain Dervis Mehmed belonging to the lodge of Seyyid “Ali Sultan (d. after 815/1412), famous
gazi and dervish who played a major role in Ottoman conquests in Rumelia.*®® Sadik Abdal
became Seyyid ‘Ali Sultan’s disciple at the age of twenty-two and began writing poetry at the age
of twenty-four.*®* Considering that Seyyid ‘Alf Sultan died shortly after 815 (1412), Sadik Abdal
must have been born in the years before 1390. In his poetry, Sadik Abdal refers to Haci1 Bektas,
Abdal Musa, Kaygusuz Abdal, and Otman Baba (d. 883/ 1478). However, he does not refer to the
famous figures of the 16" century, such as Balim Sultan or Akyazili Sultan. This indicates that
Sadik Abdal probably lived up to the 1460s.4%?

While the only known copy of the Divan is dated 1155 (1742),%% the lack of references to
important Bektashi figures who lived after Sadik Abdal’s time illustrates that no major revisions
were made by the copyist or other earlier copyists.*** Sadik Abdal’s Divan consists of sixty-six
poems in the order of a miiretteb (regularly arranged) divan, wherein the order of the poems

follows the alphabetical order of the last letters of the rhymes. In his work Sadik Abdal states that

4% For the most extensive treatment of Seyyid ‘Alf Sultan’s life, see Riza Yildirim, Seyyid Ali Sultan (Kizildeli) ve
Veldyetndmesi (Ankara: Tiirk Tarih Kurumu, 2007). Seyyid ‘Ali Sultan participated in conquests in Rumelia during
the reigns of Orhan and Murad I. He was awarded a waqf plot of land by the Ottoman sultan (Bayezid I according to
the hagiography, but Murad I as demonstrated by the archive documents), on which he built his famous lodge near
Didymoteicho (Dimetoka). Some of the information in his hagiography is corroborated by the hagiography of Abdal
Miisa, where Seyyid ‘Alf Sultan is portrayed as Abdal Misa’s disciple. This work credits Abdal Masa with sending
Seyyid “Al1 Sultan first to the lodge in Hac1 Bektas, then to Rumelia for conquest (See Abdal Musa Veldyetndmesi,
147-149). Seyyid ‘Ali Sultan is the name holder of the ceremonial seat of the cook (ag¢r) in the Bektashi ceremonial
room. His lodge is one of the four Bektashi lodges holding the rank of khalifa.

491 See Sadik Abdal, Sadik Abdal Divdni, ed. Dursun Giimiisoglu (Istanbul: Horasan Yayinlari, 2009), 144-146.

492 See ibid., 13.

493 It was copied in Alexandria by a copyist named Riistem Abdal. The copyist makes many orthographical mistakes
throughout the text, some of which may have passed on from previous copyists. Dursun Giimiisoglu provides a
facsimile of the manuscript at the end of his edition. According to him, the manuscript is located at the Konya
Regional Library, under the class mark 894-35.1. | was told by the librarians that the class mark is incorrect. | have
not been able to locate the manuscript. Some of Sadik Abdal’s poems are also located in a poetry collection dating
from the early twentieth century; see Mecmii ‘a-i es ‘ar, Ankara Milli Kiitiiphane Yazmalar Koleksiyonu, 06 Mil Yz B
170 (undated).

49 Riza Yildirim also underlines the same point in the following article: Riza Yildirim, “Muhabbetten Tarikata:
Bektasi Tarikati’nin Olugum Siirecinde Kizildeli’nin Rolii,” Tiirk Kiiltiirii ve Haci Bektas Veli Arastirma Dergisi 53
(2010): 153-190.
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he wrote the poems in sixty-six days.*® The references to Otman Baba, when considered together
with the information that Sadik Abdal began writing poetry at the age of twenty-four, imply that
the poems were written not in consecutive sixty-six days, but over the course of Sadik Abdal’s
life. Alternatively, Sadik Abdal could have discarded his earlier poems and only kept the poems
written in a certain period towards the end of his life. However, as we will see, the content of
some of his poems seem to suggest that they were written early in Sadik Abdal’s spiritual career.

Sadik Abdal was definitely well educated, probably more so than most of his fellow
abdals. His language dense with Arabic and Persian is proof of this fact. He also has some
couplets in Persian,**® suggesting that he may have been proficient in this language. The
vocabulary list added to the end of the work by one of the copyists indicates that Sadik Abdal’s
readers in the abdal milieu were not generally equipped to understand the elevated language of
his poems.

Yet Sadik Abdal’s elevated language does not disrupt his antinomian tendency, due to
which he frequently criticizes ascetics and religious scholars. He blames ascetics for hoping to
become saints through ascetic discipline and ritual worship.*” He attacks them for taking
bribes*® and admonishes religious scholars for their attachment to the values of the world of
multiplicity.*®® He advises his readers to keep away from those who perform the daily prayers
with hypocrisy. He underlines the importance of distinguishing the false Sufis, sheikhs, and
dervishes, who make a show of excessive asceticism.’® He calls such persons “the people of fear
and desire (ehl-i havfu reca)”™ and states that the Perfect Man has abandoned both of these.

Similar to Kaygusuz Abdal, the people of the world fail to recognize Sadik Abdal for who
he really is. Some of them praise him while some belittle him>°?; both are incapable of seeing
beyond the exoteric. Again reminding us of similar passages in Kaygusuz Abdal, Sadik Abdal

49 See Sdadik Abdal Divani, 222.

49 See ibid.,191, 196. The Persian topic sentences and the indication of meter which precede each poem probably
belong to Riistem Abdal or a previous copyist; see Glimiisoglu, 12.

497 See ibid., 103, 115.

4% See ibid., 218.

4% See ibid., 176.

500 See ibid., 116.

%01 See ibid., 99.

%02 See ibid., 122 and 167.
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says that the dervish does not wear special dress like the ascetics because he has completely
subdued his base self and needs no confirmation from the outside world.>*® Moreover, Sadik
Abdal makes frequent reference to the importance of seclusion, which can protect the wayfarer
from the people of hypocrisy.>** Seclusion brings the dervish closer to the divine solitude of
God.>® Such passages can perhaps be read as an indication of Sadik Abdal’s detachment from his
urban origins, which his high level of education seems to indicate.

Ritual obligations are rarely mentioned in Sadik Abdal’s work. The only such references
are to daily prayer, one of which has already been underlined. The second reference occurs in the
couplet below:

Kil namazin asikare swrrile hem kil niyaz

Ol namaz diiriist niyazdur fehm idersen bi-giiman>*

Perform your daily prayer openly; complement it with your secret entreaty
If you understand this without doubt, daily prayer is sound entreaty

The couplet indicates that the exoteric observance of daily prayer is not denied, however the
emphasis is put on its inner meaning.>’

Unlike the works we will discuss below, the Shi’ite practices of tawalla (love of the ahl
al-bayt) and tabarra (dissociation from the ahl al-bayt’s adversaries) do not appear as concepts in
Sadik Abdal’s Divan. The same can be said for Huriifi doctrine.’® These absences indicate that
these doctrinal elements had not yet become prevalent in abdal doctrine in the fifteenth century.
On the other hand, the Bektashi path seems to have been firmly established at this time. Sadik
Abdal frequently uses the words farik-i bektasi or rah-1 bektagt to refer to this path. His
descriptions indicate that he understood entry to the path as the act of becoming a disciple in a
Bektashi lodge. As Riza Yildirim also underlines in his “Muhabbetten Tarikata,” Sadik Abdal’s

503 See ibid., 200.

504 See ibid., 171, 173, 174, 175, 218.

505 See ibid., 201.

506 |bid., 189 and 29a. All quotations from the work have been transliterated directly from the facsimile.

597 For a discussion of Sadik Abdal’s treatment of ritual prayer, see Mark Soileau, “Conforming Haji Bektash: A
Saint and His Followers between Orthopraxy and Heteropraxy,” Die Welt des Islams 54/3-4 (2014): 432-433.

508 One such reference can be found in the text; see ibid., 171.
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Divan is the oldest source in which the word Bektasi openly denotes an organized path.>%

However, the details of Bektashi practices are not given in the text. All we know from the Divan
is that the people of the Bektast path wear the Alif cap (elifi tac),>™° also referred to as the
Bektashi cap (Bektasi tac).5*

Sadik Abdal speaks reverently of Kaygusuz Abdal. He states that understanding
Kaygusuz Abdal’s Dil-giisa will lead the wayfarer to the secret of God.>'? In his second reference

to Kaygusuz, Sadik Abdal mentions Kaygusuz’s royal origin as narrated in his hagiography:

Dalu sadiklaruii ol reh-niimas: Kaysusuz Abdal
Ki a‘la cah ile tiguii feda kildi bila emlak>*®

Kaygusuz Abdal, the faithful’s guide to the path
He abandoned his high position and signs of rank to live without property

This is followed by a narration of Kaygusuz Abdal’s attainment of walaya and references to his
miracles, such as his healing of the sultan of Egypt narrated in his hagiography. Yet Kaygusuz
Abdal is not identified with the pole (kutb), the highest rank in the spiritual hierarchy. As we will
see, this is reserved for Kaygusuz Abdal’s contemporary Seyyid ‘Al Sultan.

After the death of Seyyid “Ali Sultan, the rank of pole is transferred to Otman Baba. In
one of his poems, Sadik Abdal identifies Otman Baba as the pole, to whom he also refers as Gani
Sah and Hiisam Sah.*'* This poem can perhaps be considered to have been written towards the
end of Sadik Abdal’s life. In the same poem, Sadik says that dervishes named Hizir Baba and

Kara Baba are in fact Otman Baba’s exoteric dimension, in whom he has manifested himself.>*®

509 See Yildirim, “Muhabbetten Tarikata,” 165. In this respect Sadik Abdal’s Divan is followed by Otman Baba’s
hagiography.

510 See Sddik Abdal Divani, 150. In two instances Haci Bektas is described as wearing this cap; see ibid., 134, 149. In
one instance Seyyid ‘Ali Sultan is wearing it; see ibid., 135. For the Alif cap, see Agirdemir, “Bektasilikte Tag
Sekilleri,” 369; Birge, 37, n.3.

511 See ibid., 75, 125, 182. For another reference to the Bektashi lodge, see ibid., 187.

512 See ibid., 66, 162.

513 1bid., 161 and 23b.

514 See ibid., 74, 75. According to his hagiography, Hiisam Sah was Otman Baba’s real name.

515 Kara Baba wore the Bektashi cap and followed the pillars of the path at Seyyid ‘Al Sultan’s lodge. He asked for
and was given license, as expressed by his receipt of the sofra (meal) and the ¢erag (lamp). After obtaining his

license, he moved near a town named Taslik Koyii on the Mediterranean shore. See ibid., 75-76.
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There is no indication in Sadik Abdal’s work that he met either Kaygusuz Abdal or Otman Baba.
Both meetings would have been entirely possible, since we know that Kaygusuz Abdal travelled
in the Balkans and Otman Baba spent a good portion of his life there.

Hac1 Bektas, Abdal Misa, and Seyyid “Ali Sultan are intimately linked to one another in
Sadik Abdal’s poetry, where they play a central role. According to Sadik Abdal, Hac1 Bektas’s
“secret” (surr) passed onto Abdal Miisa, who transferred it to Seyyid “Ali Sultan. They are thus
consequent manifestations of the same secret, the source of which is “Al1 b. Ab1 Talib.
Sometimes references to Abdal Miisa are skipped in this line of transmission and Seyyid “Ali
Sultan is referred to as the secret of Haci Bektas or ‘Ali b. Abi Talib. The seyyid statuses of both
Seyyid ‘Alf Sultan and Hac1 Bektas are underlined as they are depicted as relatives.'® The
portrayals of Hac1 Bektas, Abdal Miisa, and Seyyid ‘Alt Sultan focus largely on the miracles they
perform. The abundant references indicate that Sadik Abdal has read the hagiographies of all
three figures®!’ or is familiar with them through oral lore.

Hac1 Bektas is referred to as ‘Alf’s secret,>!8

indicating that he is the manifestation of ‘Al1
b. Abi Talib. He is the object of desire (maglizb) and purpose (maksid) of all beings in the
universe, who take refuge in him.5!° His lodge resembles the Ka’ba and his path resembles the
ship of Noah.>?° He is identical to the creator (halik), the bountiful maker who revolves the world,
in whose love wayfarers let go of themselves. His Makalat is proof to union with God, told by
way of allusions.?! Hac1 Bektas is referred to as the pole (kutb) of this world and the hereafter.
He has many names spoken in all languages. °?? The attainment of walaya by any wayfarer
depends on the wayfarer’s relationship to him.523 In fact, the path to salvation of all beings is

decided and acted upon by Haci Bektas. The janissaries are but one example of this. The phrase

516 See ibid., 105-106.

517 For Hac1 Bektas, see ibid., 59, 60, 63, 134; for Abdal Miisa, see ibid., 108-109; for Seyyid ‘Ali Sultan, see ibid.,
104, 136, 152-153, 183.

518 See ibid., 125, 147.

519 See ibid., 133.

520 See ibid., 133.

521 See ibid., 134.

522 See ibid., 181.

523 See ibid., 208-209.
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“secd ‘atle nazar kilmis yeniger kullarmma ol>** (he gazed at his janissary servants with bravery)
indicates that the cult of Hac1 Bektas had already been linked to the Janissary corps in Sadik
Abdal’s time 5%

As mentioned before, Haci1 Bektas’s spiritual knowledge is carried over to Abdal Musa.
Phrases such as “zahirde nazar kilmis ania Sultan Haci Bektas” (in the exoteric world, Haci
Bektas gazed at him)°% indicate a sheikh-disciple relationship between them in the physical
world, although in the esoteric realm they are essentially identical. Similar to Hac1 Bektas, Abdal
Miisa is also one of the many names of the same spiritual truth, an eternal being who guides the
wayfarer on the path to God.>?” Sadik is one such wayfarer, who becomes the recipient of Abdal
Miisa’s gaze and spiritual attraction and whose heart is filled with light as a result.>?

Similar to Hac1 Bektas and Abdal Miisa, Seyyid “Ali Sultan is a pseudonym for ‘Al b.
Abi Talib who is the truth of his being.529 As such, Seyyid “Al1 Sultan is ‘Al b. Abi Talib’s
secret.>®® He is also Hac1 Bektas’s secret.>*! In one poem, Sadik Abdal says that Seyyid ‘Al
Sultan or Kizildeli are additional names or pen names for Hac1 Bektas.**? Seyyid ‘Alf Sultan is
praised for his conquest of Rumelia.®>® In these battles, the Dhu’l-figar is transformed into Seyyid
‘Al1 Sultan’s wooden sword, also mentioned in his hagiography. Those present at war fail to see
the identity of the two swords.>** Seyyid ‘Alf hurls the same cry that ‘Al b. Abi Talib hurled in
his holy wars.

Seyyid ‘Ali Sultan’s gaze supports Sadik Abdal and frees him of his suffering (derd) and
perplexity (hayret). Seyyid ‘Al Sultan is Sadik Abdal’s true identity hidden inside his body, the

true speaker from his tongue and the true writer from his hand. He is the source of all the good

524 1bid., 60 and 2b.

5% Sadik Abdal’s work is our earliest clear evidence for the Janissary allegiance to Hac1 Bektas.
52 |pid., 64 and 3b.

%27 See ibid., 64.

528 See ibid., 110.

529 See ibid., 70, 148-149.
5% See ibid., 151.

%31 See ibid., 166.

%32 See ibid., 135.

533 See ibid., 91, 135, 148.
%3 See ibid., 135, 148, 183.
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and bad that come Sadik’s way.*®® Sadik Abdal states that he has personally witnessed some of
Seyyid ‘Ali Sultan’s miracles,>*® which generally take up a large portion of Sadik Abdal’s
portrayals of the saint.

As the poles of their time, Haci1 Bektas, Abdal Misa, and Seyyid “Ali Sultan are
consequent manifestations of the secret of ‘Ali b. Abi Talib.>3” While ‘Ali b. Abi Talib is
mentioned as part of the praise for these three figures, few poems are dedicated directly to him. In
one such poem, ‘Alf is referred to as the essence in potentiality (zat-1 bi’I-kuvve)>® and the
possessor of divinity (ulizhiyyet 1ss1) who spreads his light over the universe, reveals his secret to
the gnostics and manifests himself to them. He has numerous names; he is both the exoteric and
the esoteric, and as such Sadik Abdal’s being and soul. In a second poem, he is described as the
sultan of this world and the hereafter, who is eternally present. His relationship to the poles is
expressed by the phrase “ciimle aktab-i1 velayet da’ima andan biiliig” (all poles of friendship with

God acquire their ranks from him).5% His creative faculty is identified with that of God:

Hurde berizer ciimle esya zir ii bala ses cihet
Ol uliihi kuvvet ile ciimlesin kilmis arig

From top to bottom, on all directions all things resemble dust and crumbs
He is the one who has diffused all things with his divine power®4

For all wayfarers on the path, ‘Al is the one who lets them obtain their desire and provides the
medicine for their suffering. He is the one who grants successorship to some of the wayfarers; he

is the source of the divine light of saints and their desire for their beloved. He is the source of all

535 See ibid., 139-140.

536 See ibid., 140-141.

537 For a discussion of this secret, see Y1ldirim, “Muhabbetten Tarikata,” 166. On one occasion, the secret is referred
to as the secret of the ascension (sur-1 mi ‘rac), which probably invokes the narrative of the ascension in which
Muhammad comes across ‘Ali, discussed further on in the chapter. The given reference indicates that the narrative
was already common in oral lore in the 15" century.

53 |bid., 147, in two separate couplets, as well as ibid., 181.

5% Ibid., 154.

540 |bid., 155.
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the compassion which has comes Sadik’s way, the king professed in the words of all beings since
the beginning of time.>*

Among the sixty-six poems in the Divan, two are dedicated to the Twelve Imams.>*
These fit squarely within the genre of diivazdeh imam in Alevi-Bektashi poetry. As mentioned

earlier,>*

the earliest example of this genre was found in Nesimi’s Divan, which together with
other doctrinal elements served towards the later appropriation of Nesimi by the Alevi-Bektashi
tradition. These poems in Sadik Abdal’s Divan are also the only poems which mention prophet
Muhammad, in whose praise the poems typically begin. We can thus say that in Sadik Abdal’s
work, Prophet Muhammad is left entirely in the shadow of ‘Ali b. Abi Talib, who constitutes not
only the esoteric dimension of all beings but also the creative power of God.

On the other hand, despite his vital role, references to “‘Ali b. Abi Talib mostly serve to
emphasize the spiritual ranks of prominent saints, to whom Sadik Abdal devotes the greatest
portion of his text. We could thus say that the entire focus of the work is on the notion of the
saint. However, we must also admit that Sadik Abdal’s portrayals of sainthood are hardly
conceptual. As the examples above have shown us, these portrayals focus largely on miracles.
Yet upon a closer look, we can discern some of Sadik’s conceptual basis. According to Sadik
Abdal, all saints have one essence (yek zar) which is identified with ‘Ali b. Abi Talib. As such,
they are preeternal and indestructible.>** As mentioned earlier upon several occasions, their gaze
(nazar) plays a particular role in guiding the wayfarer and bestowing grace upon him. Indeed, the
saint is the spiritual director which leads all beings to God. All beings take refuge in the saint,
who is the true presence inside all bodies.

Such depictions draw a picture of the saint as the embodiment of all that is accessible in
God. Indeed, references to God’s transcendence are virtually absent from Sadik Abdal’s poetry.
On the other hand, there are no instances of shaz/ in the work, wherein God speaks in the first
person. Not only is Sadik far from a full identification with God, nowhere is this expressed as a

possibility for the wayfarer. The wayfarer’s relationship to God is portrayed as a reciprocal one

%41 See ibid., 181.

542 See ibid., 120-122 and 219-222.
543 See Chapter 2, n. 161.

544 See ibid., 69, 109.
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of knowledge and love.>*® Additionally, Sadik does not identify himself as a saint in any of his
poems. One partial exception to this is a poem in which he speaks through the first person and
states that all beings identify him with the object of their desire.>*® Moreover, at the end of his
Divan, Sadik says: “Diliimden séyledi ol sah tamam divan-1 piir-rehber [That king spoke this
Divan full of guidance from my tongue].” Sadik Abdal identifies “Ali b. Abi Talib and all the
poles as his esoteric dimension, while being careful to differentiate himself from them. Perhaps
this can be explained to some extent by the possibility that the majority of the poems were written
early in Sadik Abdal’s spiritual career. This would definitely explain the lack of focus on Sadik
Abdal’s own perfection.

As also underlined by Riza Yildirim, the concept of the pole plays a central role in Sadik
Abdal’s poetry, where it is portrayed as the very definition of perfection. Becoming the pole takes
place via a transmission of ‘Ali’s secret from a previous pole. Sadik Abdal does not elaborate on
what the word secret (si7r) signifies, however we are told that this secret gives its bearer immense
power, thus creating the framework for the frequent descriptions of miracles.

In its overall tone, Sadik Abdal’s Divan is a didactic work, teaching the disciple on the
pillars of the path. In the obtainment of sainthood, Sadik Abdal underlines the importance of self-
effacement in love.>*” Similar to Kaygusuz Abdal’s Kitab-1 Maglata which will be discussed in
the commentary, Sadik identifies personages such as Nimrod, Pharaoh, and Croesus with vices of
the base self.>*® With the help of the saint, the wayfarer lets go of his perplexity (takayyiir>*® or

hayret>®). Although Sadik does not focus on remuneration or punishment in afterlife, he does not

%45 See ibid., 199.

%46 See ibid., 113-114. Considering that this poem is very unlike the rest of Sadik Abdal’s Divan in language and
content, we have to admit the possibility that it is a later addition.

547 See ibid., 213.

548 See ibid., 171.

549 See ibid., 147.

%0 See ibid., 139. This is an important difference from Kaygusuz Abdal, who views the creation of perplexity as an
important tool in the transformation of the disciple, as is evidenced by the discussions of the third chapter and as |

will further demonstrate in the commentary.
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negate the existence of afterlife either, as evidenced by his phrases such as dii kevn®>®*

or
kevneyn®°? (the two created worlds).

Sadik Abdal frequently tells his readers that in order to obtain perfection, they must enter
the path and become a disciple at a Bektashi lodge. It thus seems that the work is written largely
for the lay adherent or the novice. The lack of intricate theoretical elaborations also seems to
support this view. Moreover, for self-advancement in the path, Sadik Abdal puts the focus mainly
on the grace conferred upon the wayfarer by the saints. Entering the Bektashi path is not only
valuable for its spiritual practices such as subduing the base self, but also for allowing the
powerful saints’ gaze and grace to fall upon the wayfarer. Indeed, the focus on the latter is so
profound that the position of the wayfarer himself becomes rather passive. This is of course
radically different from Kaygusuz Abdal’s position, who puts his entire emphasis on the
wayfarer’s own selthood and faculties.

Although Sadik Abdal was only a quarter of a century younger than Kaygusuz Abdal,
read his works and spoke reverently of him, and although both referred to Haci1 Bektas and Abdal
Miisa as their masters, the extant works of the two abdals show some radical differences. These
can be summarized as follows: 1) Sadik Abdal devotes significant attention to the praise of his
spiritual directors and their miracles while both are generally insignificant in Kaygusuz Abdal’s
works. 2) Sadik Abdal focuses on the concept of the pole, thus establishing a hierarchy of
sainthood, while Kaygusuz negates such a hierarchy, despite his occasional references to the
pole. 3) Sadik Abdal portrays a strictly reciprocal relationship with God —an element which is
present in Kaygusuz Abdal. Yet Kaygusuz also posits an essential union, which is more
pronounced than a reciprocal relationship. 4) Kaygusuz deifies ‘Ali b. Abi Talib in only some of
his texts while Sadik Abdal imbues all of his poetry with ‘Al1’s divinity. 5) Prophet Muhammad
plays no role in Sadik Abdal’s poetry while he is a central figure in that of Kaygusuz, via the
concept of the Muhammadan essence. 6) Sadik Abdal relies on the compassion and grace of
saints for his spiritual advancement in the path while Kaygusuz repeatedly underlines the
importance of relying only on oneself. 7) Sadik Abdal speaks largely to lay adherents and novices

while Kaygusuz Abdal speaks to people of all levels. 8) Despite this fact, Sadik Abdal’s poetry is

%1 1bid., 160
%2 pid., 181.
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denser in Arabic and Persian words, although Kaygusuz Abdal’s poetry is denser in theoretical

complexity.

Yemin?’s FazZilet-name

Our knowledge on the life of Yemini is mostly limited to the information he gives in his
Fazilet-name, which he wrote in the year of 925 (1519). Accordingly, his name was Dervis
Muhammed and he was also called by the pseudonym of Hafizogl (the son of the keeper of the
Qur’an).” His father was from Samarkand. In this work, Yemini identifies Otman Baba as the
pole (kutb), and Akyazili Sultan as the pole who succeeded him. We thus know that Yemini was
a member of Akyazili Sultan’s abdal circle.>>* Yemini makes no reference to Haci Bektas in his

work.>>® The hagiography of Demir Baba, one of Akyazili Sultan’s successors, refers to Yemini

%53 See Dervis Muhammed Yemini, Fazilet-ndme, ed. Yusuf Tepeli (Ankara: Tiirk Dil Kurumu, 2002), 600.

554 Akyazili Sultan was Otman Baba’s foremost disciple and the leader of the abdals after him. In addition to
Yemini’s Fazilet-name, this information is also corroborated by the hagiography of Demir Baba written in 1029
(1619-20). For Akyazili Sultan’s lodge in Bulgaria which was an important Bektashi center in the 17th century, see
Semavi Eyice, “Akyazili Sultan Asitanesi,” TDVIA, Vol. 2 (Istanbul: Tiirkiye Diyanet Vakfi, 1989), 302-303;
Semavi Eyice, “Varna ile Balgik Arasinda Akyazili Sultan Tekkesi,” TTK Belleten 31/124 (1967): 551-600; Kamil
Diiriist; “Varna’da Akyazili Sultan Tekkesi,” Vakiflar Dergisi 20 (1988): 443-452. For oral lore regarding Akyazili
Sultan, see Aynur Kogak, “Akyazili Sultan ve Tekkesine Folklorik Bir Yaklasim,” Tiirk Kiiltiirii ve Haci Bektag Veli
Arastirma Dergisi 26 (2003): 223-234. The importance of the number seven in this lodge’s liturgy, incorrectly
attributed to Ismaili influence by Mélikoff (see Mélikoff, Hadji Bektach, 124) seems instead to be connected to
Hurufism. There may also be a possible reference to the “yediler,” consisting of Muhammad, ‘Ali, Fatima, Hasan,
Huseyn, Salman, and Archangel Gabriel ; see Frederick De Jong, “The Iconography of Bektashiism: A survey of
themes and symbolism in clerical costume, liturgical objects and pictorial art,” Manuscripts of the Middle East 4
(1989): 10, 11, 17. Ahmet Yasar Ocak also repeats Mélikoff’s opinion. However his speculations regarding Ismaili
influence on Alevism and Bektashism lack concrete evidence; see Ahmet Yasar Ocak, “Islam’s Second Aspect in
Turkey’s History: Rethinking the Shi’a Element in Anatolia, or some comments on the Isma’ili Influences,” in Kaan
Durukan, Robert W. Zens and Akile Zorlu-Durukan (eds.), Hoca, ‘Allame, Puits de Science: Essays in Honor of
Kemal H. Karpat (Istanbul: The Isis Press, 2010), 11-26.

555 This may be an indicator to the separate identities of the followers of Otman Baba and Hac: Bektas at the time of
Yemini, the former being referred to as the abdals of Rim and the latter as the Bektashis. This would be in line with
the categorization by Vahidi undertaken three years after the Fazilet-name, as also underlined by Riza Yildirim in
Yildirim, “Yemini’nin Muhiti,” 72.
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with the titles “hafiz-1 kelam” (the keeper of the word [of God])” and “efendi,” thus stressing his
educated status and the fact that he was a keeper of the Qur’an like his father.>*® Yemint’s work
demonstrates that he was proficient in Arabic, and if he indeed translated some of it from Persian,
he was proficient in Persian as well. According to an early 20th century historical source, Yemini
was martyred in Manastir (Bitola) in present day Macedonia in 940 (1533). His tomb located here
was venerated until the 20th century.®’

Yemini states that he translated his work from a prose work in Persian by a certain Seyh
Riikneddin. The work narrates ‘Al1 b. Ab1 Talib’s excellent qualities in nineteen chapters, while
also including individual poetry dispersed within the text, mostly to the praise of “Ali b. Abi
Talib and the Twelve Imams. YeminT identifies the sources of the stories with important
historical figures such as ‘Abd Allah b. al-‘Abbas and Imams such as Zayn al-*Abidin and Miisa
al-Kazim.

In the Fazilet-name, Y emini describes his audience as the people of the sunnah (ehl-i
stinnet), the lovers of the Prophet’s family (mukibb-i hanedan), and the gazis (warriors) engaging
in holy war in the land of Riim.>®® In his article on the Fazilet-name, Riza Yildirim argues that the
text is directed towards the latter and identifies references to the land of Rizm with the Balkans.>*°
While it is clear from the few references to his life that Yemini was connected to the Balkan
milieu, this milieu does not necessarily constitute the focus of the text. However it is undeniable

that holy war is a major theme. It seems that ‘Ali b. Abi Talib’s foremost quality is his success as

556 See Demir Baba Veldyetndmesi: Inceleme -Tenkitli Metin, Edited by Filiz Kilig and Tuncay Biilbiil (Ankara:
Grafiker Yaynlari, 2011), 46. Also see Yildirim, “Yemini’nin Muhiti,” 65-66. See p. 64 of the Demir Baba
Veldyetndmesi for another reference to Yemini. See pp. 55-56 for an episode regarding Hafiz Dervis Mehemmed and
p. 61 for a reference to Hafizoglh Mehemmed Efendi, both of whom may have been the same person as Yemini. If
these are indeed Yemini, he may have had a lodge in Gerlova (located in present day Bulgaria); see Demir Baba
Veldyetndmesi, 46 and 150. For a summary of all the episodes referenced here, see Aydin Kirman, “Yemini’nin
Fazilet-name’si —Sekil ve Muhteva Tahlili,” Dissertation, Izmir, Ege University, 2004,18-20. The episode regarding
Hafiz Dervis Mehemmed is depicted differently in this study, where the roles of the protagonists have shifted.

557 See Binbasi Mehmed Tevfik, Manastir Vilayetinin Tarihcesi (Bitola: Beynelmilel Ticaret Matbaasi, 1327), 59-60;
quoted in Kirman, “Yemini,” 23. For a second text which confirms the same information see Muhtar Yahya Dagli,
Bektdsi Tomart Bektdsi Nefesleri (Istanbul: Sebat Matbaasi, 1935), 37-39. For excerpts by Mehmed Tevfik and
Dagli, see Bedri Noyan, Biitiin Yonleriyle Bektasilik Alevilik vol. I (Ankara: Ardi¢ Yayinlari, 1998), 278-279.

558 Yemini, 108.

559 See Yildirim, “Yemini’nin Muhiti,” 63-65.
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an Islamizer. Most of the miracles he performs serve to this purpose. Among the Islamized are
not only some of the foremost rulers of the world and Jewish and Christian communities, but also
giants, dragons, and demons. In fact, we could even say that the majority of the action takes place
around such supernatural figures. The nineteen excellent qualities (faziletr) which form the body
of the text can be more accurately identified as nineteen extraordinary adventures and miracles.
In this respect, the Fazilet-name’s closest relative is the Saltuk-name, a 15th century account of
the legendary life of Sar1 Saltuk (d. shortly after 700/1300), mentioned in the previous chapter.
The Saltuk-name is a slightly later example in the line of legendary works such as the Bayzal-
name and the Danismend-name, which narrate the lives and holy wars of Islamic heroes. It
separates from these works on account of its greater emphasis on fantastic themes and fairy tale
content.

‘Al b. Abi Talib’s battles in the Fazilet-name mimic the style of these works.>® Both ‘Al
b. Abit Talib and his adversaries are described with fantastic physical features, such as
extraordinary size and strength.*®! Action sequences include an exceptional outcry (na ra) by ‘Ali
b. Abi Talib or one of his fellow heroes,*®? which scares his adversaries to the point of fainting. In
battle, heroes from opposite camps enter the field one by one and engage in one to one combat.
This technique allows the narrator to detail the action sequences. Another thematic element that
the Fazilet-name shares with these works is its portrayal of Christian monks who are secret
Muslims.>%3

Yorgos Dedes’ discussion of meddah (storyteller) literature and its relationship to the
Baysral-name indicates that this type of literature constituted the main repertoire of storytellers up
until the 17th century.® It is thus incorrect to assume that gazzs alone were the main audience of
the Fazilet-name. In fact, we can safely say that with its style and content, Yemini’s work hoped

to reach the widest possible audience. This can be a challenge to the researcher aiming to deduce

%60 For examples to the characteristics decribed in this paragraph, see Batal-name, in Yorgos Dedes (ed), Battalname
(Cambridge, MA: Harvard University Department of Near Eastern Languages and Literatures, 1996), 344-345, 348-
351, 361-363, 368-370.

%61 See Yemint, 145.

562 See ibid., 274, 478.

%63 See ibid., 349-351.

%64 See Yorgos Dedes, Battalname (Cambridge, MA: Harvard University Department of Near Eastern Languages and
Literatures, 1996), 43-84.
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Yemin1’s religious beliefs from his text, which he may have distorted or at least held back due to
the social context in which he lived, at the height of the Ottoman-Safavid conflict and the
resulting persecution of ‘heterodox’ groups.

In the Fazilet-name, ‘Alib. Abi Talib has more physical strength than all other living
creatures combined.®®® We often hear this strength confirmed by Muhammad himself,%%® who
sends ‘Al on missions which result in the conversion to Islam of those communities who see
‘AlT’s extraordinary capacities. These conversions are prompted by awe and fear.>®’ The
Prophet’s companions also confirm ‘Ali’s extraordinary heroism. Several times, “Ali saves the
companions from being crushed on the battlefield.>® When asked by a person to perform
miracles, the second caliph ‘Umar b. al-Khattab sends him to “Ali, who he says is the only person
capable of performing the miracles. ‘Umar praises ‘Alf and describes him with phrases such as
“vasiyy-i Mustafa” (Mustafa’s trustee), “vilayet niirt” (the light of sainthood). According to
‘Umar, “All is the only person capable of showing the secret to the oneness of God and the
prophecy of Muhammad. °%°

In fact, Yemini’s position regarding the three caliphs is particularly interesting. He
accepts their official positions as caliphs, while also underlining “Al1’s superiority over them. On
more than one occasion, the caliphs cannot perform the miracles asked by those who come to
them, which are afterwards performed easily by “Ali. On the other hand, one episode in the
Fazilet-name has the Prophet declaring from the pulpit of the mosque to all the companions that
‘Alf and the Twelve Imams are his true successors.>’® It thus seems that Yemini is deliberately

silent about the events that took place after the Prophet’s death, possibly by fear of persecution.

%65 See ibid., 177.

566 See ibid., 263.

%7 See ibid., 300-301.

568 See for instance ibid., 483.

%9 See ibid., 310-311.

570 See ibid., 513-514. In the same episode, Muhammad tells his companions that only one of the seventy-three
groups of people will be believers in the Imams. He also informs them about the advent of the Mahdi, in whom all

true Muslims should believe.
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The same episode also includes a major theme that frequently comes up in Alevi texts®’ :

the miracle in which ‘Alf and Muhammed had their heads coming out of the same shirt. The
episode can be interpreted as an enactment of the famous hadith which is frequently repeated in
the Fazilet-name: lahmuka lahmi nafsuka nafst damuka damr jismuka jismi rihuka ritht (your
flesh is my flesh; your blood is my blood; your breath is my breath; your body is my body; your
soul is my soul). YeminTt describes the episode in detail. First, the heads of Muhammad and ‘Al
come out of the same shirt. Then upon the request of those who are still not convinced of their
unity, they show their heads as one and bodies as two. Lastly, again upon request, they show both
their bodies and heads as one. Yemini defines this as the unity of prophecy and sainthood.>"2

The bodily relationship between Muhammad and ‘Al also has several other
manifestations in the text. When ‘Ali is born, instead of his mother’s milk, he sucks on
Muhammad’s tongue from which he gets all his nutrition.>”®> When ‘Alf is ill, Muhammad drinks
the medication in his place, which results in ‘Alr’s recovery.®’* Yemini again identifies this
episode as the proof of the hadith mentioned above. On the other hand, the superiority of
Muhammad over ‘Alf is never in doubt. This is evident in the acts of respect they show towards
each other. While ‘Al kisses Muhammad’s hand, Muhammad kisses ‘Ali’s forehead.>”® On
judgement day, ‘Alf is the second after Muhammad to enter paradise.®’® In one long episode, ‘Al
is asked if he is superior to the prophets Adam,>’” Noah, Salih, Job, Moses and Jesus. ‘All
explains one by one why he is superior to each of the prophets.>’® Yet when the question finally

reaches Muhammad, ‘Alf underlines Muhammad’s superiority and states that all beings including

571 See for instance one of the oldest Buyruk texts, Risale-i Seyh Safi, Konya Mevlana Museum Ferid Ugur
Collection No.1172 (dated 1201/1786), fol. 33a. Also see Gezik, 60.

572 See ibid., 515-516.

57 Ibid., 125.

574 bid., 458-459.

575 While the first gesture is an act of respect to an elder, the second is an act of love towards a younger person.

576 |bid., 176.

577 In line with Alevi tradition, the forbidden food which Adam and Eve eat is wheat.

578 |bid., 408-417. For another episode which narrates ‘AlT’s superiority over all prophets other than Muhammad, see
ibid., 386-394.
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himself were created for the love of Muhammad. He then engages in a long praise of Muhammad
which he ends with an affirmation of their unity.>"

Yemint’s Fazilet-name also includes the famous episode in which Muhammad comes
across ‘Alf in his ascension.”® In parallel with the recension of the story in oral lore and Alevi
poetry, upon setting foot onto the throne, Muhammad comes across a lion, in whose mouth he
throws his ring. His ring is given back to him by “Ali upon his return from his ascension. One
aspect of Yemin1’s recension which differs from the common story is that during Muhammad’s
conversation with God, Muhammad sees a young boy standing in the corner, which he recognizes
to be “Ali. Upon Muhammad’s return from his ascension, ‘Ali repeats to him every piece of
conversation which took place between him and God. The whole story is told through the mouth
of Muhammad to the companions, who agree on ‘Ali’s status as wali (friend) and wasz?
(trustee).%8!

In addition to being the vasiyy-i surr-1 nebi (the trustee of the prophet’s secret), ‘Alf is
Muhammad’s musahib (companion). Companionship (musahiblik) is an ‘artificial kinship
between two couples’®®2 in the Alevi social system, which is a requirement for all adult members
of the community. The reference thus indicates that Alevi communities constituted an important
part of the Fazilet-name’s intended audience. ‘Ali is the one who put forth the science of the path
(‘ilm-i tarikat)>® and he is the guide (rehber) of the wayfarer.>®* He has the capacity to directly
converse with God, a capacity which is denoted as an inspiration (i/ham) bestowed upon his

heart.%®® As spoken in the words of Muhammad, all angels wish to be in the service of ‘Ali, who

57 |bid., 417-418.

580 For a full version of the Alevi-Bektashi narrative of the ascension, see Esat Korkmaz, Alevilik ve Bektasilik
Terimleri Sozliigii, 408-411 as well as 469-472. For an abridged version, see Birge, 137-8.

%81 |hid., 359-360. For a second reference to the same story, see ibid., 475.

5682 See Karakaya-Stump, “Subjects of the Sultan,” 42 and 214. Bektashis in the Balkans have this institution but
those in Anatolia do not.

%83 1bid., 397.

%84 1bid., 473.

%85 See ibid., 322. For the use of the word ilham (inspiration), see ibid., 338.

147



is the agent of earthquakes.>® ‘Al is also beyond time and space.®®” He can travel long distances
in the blink of an eye. He partakes in events and shows heroism at different times before his
physical birth.>%

In one episode in the Fazilet-name, Prophet Muhammad explains the relationship between
his prophecy (nubuwwa) and ‘Ali’s sainthood (walaya) in a particularly Shi’i manner. He states
that while the era of prophecy comes to an end with him, this marks the beginning of the era of
sainthood. In this era, the light of sainthood is carried by “Ali and his twelve descendants. A real
saint (velr) is one who has attained the light of “Ali and has become ontologically identical to
him.%8° On the other hand, the end of Muhammad’s speech includes an interesting twist which
would not be expected in a Shi’ite text: Upon hearing Muhammad’s words, all companions
prostrate with gratitude for both sainthood and the time of the apocalypse when the people’s
religion will be corrected.>%

The light of Muhammad- Al is a major theme in the Fazilet-name. A story treated by
Yemini common in oral lore establishes Gabriel as the first created being.>®? In his wanderings,
Gabriel comes across the light of Muhammad-‘Ali, which is half green and half white. The white
light of “Al instructs Gabriel to speak to God with the right words of worship. Yemin1’s notion
of the double light of Muhammad and ‘Alf has its origins in the treatment of the same concept in
early Shi’ism.*% Accordingly, Yemini states that the light of Muhammad-Ali was transferred
from prophet to prophet until it reached the prophet’s paternal grandfather ‘Abd al-Muttalib, after
which it divided into two. The light of prophecy reached Muhammad’s father ‘Abd Allah. The
light of sainthood reached Abi Talib.>®® In contrast with the Shi’ite conception, Yemini’s
portrayal of pre-Muhammadan prophecy and sainthood does not include the existence of imams
who constitute the esoteric dimension of the transmission of the light, corresponding to the

588 |bid., 487.
%87 One episode which narrates this quality of ‘Al is of particular interest, because it depicts a people created from
fire before the time of Adam,; see ibid., 333.

588 See for instance ibid., 354-357.

%89 In one phrase, the pole of the saints is identified as ‘Alf for all times; see ibid., 472.

59 |bid., 234-235.

%91 |bid., 230-233. The first part of this story which is missing in the Fazilet-name can be found in Gezik, 56-70.
%92 See Amir-Moezzi, Le Guide divin, 75-78; 101-110.

598 Yemint, 112-113 as well as 361-362.
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transmission of the exoteric dimension by prophets. Moreover, a non-Shi’ite addition to the
concept of the light of Muhammad-‘Ali is the idea that the seven heavens were created from the
light of Muhammad while the seven layers of the earth were created from the light of “Ali. This is
what gives ‘Ali the role of producing earthquakes mentioned earlier.

Yemini separates perfect men (kamil insan) into four classes. The first class is those who
engage in supplication, whose wishes are then granted by God. The second class is those who are
inspired by God but continue to act of their own will. The third class is those who are also given
inspiration but have completely submitted to the will of God. The fourth class is the sahib-i
kudret (the possessors of force). These are saints whose acts are the acts of God, whose wills
cannot be separated from the will of God.>* Other than this section, there is only one other
depiction of sainthood in the Fazilet-name. In this passage, sainthood is defined as knowing
God’s acts, essence, and attributes; being beyond heaven and hell in one’s desire for God;
experiencing God’s theophany in the whole universe; understanding the true nature of created
things and the unique quality of God’s names.>®

Yemin1’s depictions of prophecy and sainthood leave no room for the doctrine of the
oneness of being which is so prominent in all of Kaygusuz Abdal’s works. Throughout his text,

Yemini maintains a strict dichotomy between the Creator and the created:

Kul oldur kim bile sultan: kimdiir
Seray-1 serdeki mihmani kimdiir

Kimiifi emriyle geldi bu mekana

Kim itmisdiir mekan bu cismi cana®®

The servant is one who knows the sultan
One who knows the guest in the palace of his head

On whose command he came to this place
The guest who put this soul in the space of this body

Yemini reserves the word viiciid (existence) to God, while he uses the word mevciid (existent) for

created beings.®” One formulation by Yemini which stresses the immanence of God is in his

5% bid., 343-345.
%% |bid., 420-421.
%% 1bid., 304.
7 1bid., 244.
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depiction of the difference between man and other created beings. According to Yemini, while
other beings are the place of manifestation (mazhar) of God’s attributes (szfat), man is the place
of manifestation of God’s essence (zat) via His names (esma°).>®® This notion seems to go hand in
hand with the description of sainthood as an identification with ‘Ali, whereby the saint comes to
possess all possible knowledge about God.

Unlike Kaygusuz Abdal, Yemini does not deny the existence of heaven and hell anywhere
in his text. He asks for Muhammad’s intercession on judgement day.*®® He identifies Jesus with
the Mahdi, who will reinstitute the true Islam which has been corrupted.®®® Due to the current
condition of the world, in which proclaiming the love of ‘Ali and his descendants has become a
reason for immediate death, Yemini deems the return of the Mahdi to be near.®%! Despite the
general understanding that abdal circles as well as Alevis disregarded the shari ‘a, Yemini’s work
contains references to the importance of ritual worship. Yemini advises his reader to perform his
daily prayer, fast, and undertake his pilgrimage if he wants to go to heaven and avoid hell.%%2

As examined in Riza Yildirim’s article, we can discern HuriifT influences in Yemini’s
terminology, although this influence is not often stressed.®®® The most common elements of this
terminology are the ‘ilm-i esma’ (science of names)®®* and the ehl-i a raf (the people of the
a‘raf).%% The latter indicates those who have solved the mysteries of creation with Huriifi science
and attained the truth.®°® Yemint also makes one reference to Fadl Allah Astarabadi.®®” The

following verses contain the most explicit rendition of Yemin1’s Hurtft thought:

Cemaliifi mushafi ayat-1 Hakkdur
Hurafi ‘arif insana sebakdur

Okuyan vechiifi ayatin ‘ayani

59 |bid., 193, 346.

59 bid., 305.

800 1pid., 460 and 529

801 1hid., 529 and 598.

802 1bid., 241, 244, 305.

803 Y1ldirim, “Yemini’nin Muhiti,” 55-59.
604 See Yemini, 291, 405,

505 1bid., 419, 459,

606 Y1ldirim, “Yemini’nin Muhiti,” 59.

807 See Yemini, 459.
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Afia kesf ola her sirruii beyani

[...]
Revan gecer swrat-1 miistakimi
Kagan kim okuya ‘ilm-i kadimi

Kadimiini ‘ilmi esma dur hakikat
Okur ant olan pir-i tarikat®®®

The book of your beauty contains the verses of God
Its letters are a lesson to the gnostics

Whoever reads the verses of your face clearly
The explanation of all secrets will be unveiled to him

Whenever one reads the ancient science
He will easily follow the right path

In truth, the names are the science to the ancient
This science is what the path’s spiritual teacher reads

The Shi’ite practices of tawalla (love of the ahl al-bayt) and tabarra (dissociation from the

699 although they are not

ahl al-bayt’s adversaries) are present in Yemini’s Fazilet-name,
mentioned as terms and not as often and deeply stressed as for instance the work of Virant.
Interestingly, Yemini frequently targets the Jews as the Imams’ adversaries.®*® Yemin also turns
his criticism on three different groups: the dervishes, the representatives of official religion, and
last of all, the extremists who view “Alt as God.

Yemini merges Sufis, dervishes and ascetics (zahid) under one category and attacks them
for their hypocrisy and their dependence on others for their sustenance. He claims that Sufis have
fallen prey to their base selves and are struck with doubt.5!* In one passage in the Fazilet-name,

Yemini conveys a fascinating potrayal of the abdals of his generation:

Olar kim diriliir dervis ii abdal
Ki tebdil eylediler sekl-i ahval
Yalin ayak yiiriiyiip agdr basi
Dosendi topragt yasdandi tast
Twras eylediler sa¢ u sakal

Ki terk itdiik diyiiben kil u kali

608 |hid., 490-491.

699 See ibid., 259

610 See ibid., 104, 475, 576
611 See ibid., 224, 225.
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Ki ya ‘ni ecelinden 6iidin 6ldi

Bu da vay: kilup meydana geldi
Tevekkiil babina agmadi gézin
Sanur tevhid-i hakkdur kendii sozin
Varup bir evliyay: idiniir pir

Ozin kurtarmagiciin kild: tedbir
Miiheyya kild ¢iin fakruri sifatin
Degiildiir haceti kKim bile zatin
Kand ‘at kapusin terk eylediler
Varuban jalka yalan séylediler
Muhibb-i hanedan da ‘visin idiip
Piyade Kerbeld vii hdacca gidiip
Biraz dem garba vii sarka gidiiben
Miisdafirliklerin sohret idiiben
Varurlar agniyanufi tapusina

Ki ya ‘ni diinbeginiin kapusina

Ulu begler isigine varurlar

Niyaz idiip ana yiizler siirerler

Ki ide sim ii zer anlara in ‘am
Bulalar anuriilan sohret-i tam
Kana ‘at kapusin her dem yaparlar
Riyazat rahim koyup saparlar
Sifat dervis ii zati tama ‘kar

Kisi olur mi bundan dah bed-kar

Those who pose as dervishes and abdals

By changing their appearances and states

They walk bare feet and keep their heads open
They lie on the ground and use stones as pillows
They shave their heads and beards

They say they have let go of all petty talk

They come out in public

Claiming they have died before death

Their eyes are not open to the gate of trust in God
They think their words are evidence to the oneness of God
They attach themselves to a saint for a spiritual teacher
Their real plan is to save their own selves

They put into existence the attributes of poverty
They are incapable of knowing their own selves
They have abandoned the gate of contentment

They have lied to the people

They pretend to be lovers of the descendants of “Al1
They go to Karbala and to pilgrimage on foot

After going east and west for some time

After gaining fame for their travels

They reach the presence of the wealthy

Meaning the door of the scholars and jurists

They arrive at the doorsteps of important princes
They supplicate and prostrate at their doorsteps

So that they can receive donations in silver and gold
So that with these they can find true fame

152



They keep the door of contentment closed at all times
They let go of the path of ascetic discipline

They are called dervishes but they are full of greed
Can a person have worse character than this?

Yemini’s bleak portrayal of the abdals of his time gives us some important information on
the trends in the abdal milieu in the early 16th century. We can summarize these trends as:
shaving all facial hair, extreme asceticism as evidenced by sleeping on stones, travelling
extensively, going on pilgrimage to Karbala and the Ka‘ba, having good relations with wealthy
people as well as some scholars and jurists. Elsewhere in the Fazilet-name, Y emini characterizes
this relationship with scholars and jurists as worshipping the Umayyads.®!? Yemint’s direct
criticism of the jurists in the text focuses on the idea that they give fatwas ordering anybody’s
execution, accept bribes, and try to accumulate wealth.523

Yemini devotes a significant section of his work to his portrayal of extremist Shi‘ites. He
focuses on two figures who believe in “Ali’s divinity after seeing his miracles: Bayan b. Sam‘an
(d. 119/737) and Nusayr Tiis1.5* When they refuse to deny ‘Ali’s divinity, ‘Alf kills these two
multiple times, bringing them back to life each time due to either his own act of pity or God’s
command. Yemini likens Ibn Sam‘an to the Christians who he says were the only people to
accept Ibn Sam‘an and his community. According to Yemini, Ibn Sam‘an’s community believe
that “Alf was the reincarnation of Jesus Christ and would continue to reincarnate himself until the
end of time. Yemini also says that Ibn Sam‘an’s people call “Al1 “Aya Marko.” Yemin is less
harsh on the community of Nusayr, which he names as the Nusayris. He says that these people
follow religious law and engage in proper ritual worship. Their only difference from regular
Muslims is that they believe in the divinity of “Alt and sing psalms expressing this belief.

After this detailed discussion, we can summarize the Fazilet-name’s major doctrinal
differences from Kaygusuz Abdal’s works as follows:

1) Yemint speaks to the folk and does not intend to explicate intricacies of doctrine. His portrayal

of ‘Al is largely focused on ‘Ali’s heroism, but nonetheless contains doctrinal elements

812 1hid., 599.

613 1bid., 505.

614 Ibid., 306, 319-339. The person Yemini calls by the name “Nusayr-1 TaisT” may be Abii Shu‘ayb Muhammad Ibn
Nusayr al-Namiri (fl. mid-third/ninth century), because Yemini characterizes the former as the founder of the

NusayrT movement.
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dispersed within the text. These elements stress the superiority of Muhammad over ‘Ali as well
as the superiority of “Alt over all the other prophets. In contrast with Kaygusuz Abdal, prophecy
and sainthood are portrayed as distinct categories and the supremacy of the former is never in
doubt.

2) In comparison with Kaygusuz Abdal, many of Yemini’s views can hardly be called
‘heterodox’: He believes in heaven and hell, the importance of ritual worship, and a strict
distinction between the Creator and the created. Yemini’s focus on distinguishing his love of ‘Al
from the beliefs of extremist sects indicates that he himself may have wanted to portray some
level of orthodoxy, perhaps in order to avoid persecution. One aspect which does break his

relatively orthodox position is his Hurtfi tendency.

Sems1’s Deh Murg

Information on Semsi can be found in the biographical dictionaries of Latifi, ‘Asik Celebi
and Katib Celebi, as well as in his Deh Murg.5'® While Latifi states that SemsT was from
Seferihisar, ‘Asik Celebi and Katib Celebi assert that he was an immigrant from Persia (Acem).
Semst was popular as both a poet and a storyteller in the gatherings which took place in wealthy
homes.®!® This popularity brought him to the presence of Selim I, to whom the Deh Murg is
dedicated. In addition to several words of praise to the sultan throughout the text, the beginning
and the end of the work contain long eulogies to him.

In his Deh Murg, Semsi dates the composition of his work to 919 (1513). Two of the
work’s manuscripts identify the place of composition as ‘Ala’iye.%!’ Other than his few poems
which appear in the biographical dictionaries, Semsi is also supposed to have a Divan, which is
not extant today. According to Latifi, SemsT died before the end of the reign of Selim I, thus
before the date of 926 (1520). On the other hand, in a few manuscripts of the Deh Murg, some of

the words of praise for Selim I are replaced with those for Siileyman I. This has led researchers to

615 See Hasan Aksoy, “Dervis Semseddin,” TDVIA, Vol 9 (Istanbul: Tiirkiye Diyanet Vakfi, 1994), 198-199; Idris
Giiven Kaya, Dervis Semsi and his Mesnevi Deh Murg (Cambridge, MA: Harvard University Department of Near
Eastern Languages and Literatures, 1997), 11-12.

616 “Agik Celebi, Mesa ‘irii ’s-su ‘ard, ed. Meredith Owens (Cambridge: E. J. W. Gibb Memorial, 1971), 250a-250b.
817 Kaya, Dervis Semsi, 53.

154



underline the possibility that the work was also presented to Siileyman I after the death of
Seltm.®*® This possibility contradicts Latifi’s statement regarding the approximate date of Semst’s
death.

Latifi identifies SemsT as 51k%%° (a synonym for abdal)®?° and ‘Asik Celebi refers to him as
kalender.®?! While these words denote a temperament in line with that of SemsT, he himself
prefers the terms dervis®?? and abdal®®® when referring to himself. In his work, he calls himself
“Dervis Semseddin.”®* At the end of the work, SemsT addresses the audience directly and states
that his purpose in writing the work was to amaze the audience with a gulp from the gourd
(cur ‘a) of dervishes (erenler).%2° These couplets are a repetition of the same words spoken
through the mouth of the vulture, a symbol for the abdals of Rim, earlier in the text.52

Semsi’s short mesnevi of 1053 couplets is surprisingly rich in content. It is written through

the mouths of ten different birds, identified with ten social groups.®?’

1) baykus (bum) = sifi, zahid

2) karga (zag) = kissa-h-an, sa‘ir, remmal

3) tatt = monla, danis-mend

4) kerges = Rum abdali, kalender, Bektasi

5) biilbiil = Naksibendi, giiyende, sehrt

6) hiidhiid = hakim

7) fkurlagi¢ (piristi) = sahib-niicim (miineccim)

8) taviis = bazirgan, tacir, bazzar

9) keklik = dihkan, Oguz oglanlari, Tiirk oglani, yurd oglan

10) leglek = seyh-i Hindistani, namaz mahmiidi, gaziler gibi, haccac, ehl-i dil, ‘arif

1) owl = sufi, ascetic
2) crow = storyteller, poet, fortune teller

618 See ibid., 54-55.

619 |_afifi, Tezkire-i Layifi (Istanbul: Kitab-hane-i Ikdam, 1314), 209-210.

620 See Karamustafa, God’s Unruly Friends, 71 and 129.

621 < Asik Celebi, Mesa ‘irii ’s-su ‘ard, 250a-250D.

622 Semst, Deh Murg, in Idris Giiven Kaya (ed), Dervis Semsi and His Mesnevi Deh Murg (Cambridge, MA: Harvard
University Department of Near Eastern Languages and Literatures, 1997), 171 and 175.

623 bid., 174 and 175.

624 bid., 174-175.

525 |bid., 171.

626 |bid., 118.

827 In the beginning of the work, SemsT lists these birds and groups, see ibid., 84. The list above includes the titles in

this list as well as other versions of them within the text.
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3) parrot = religious scholar

4) wulture = abdal of Ram, qalandar, Bektast

5) nightingale = Nagshbandi, singer, city-dweller

6) hoopoe = physician

7) swallow = astrologist

8) peacock = merchant, pedlar, marketplace dealer

9) partridge = villager, peasant, the son of Oguz,5® Turkmen, tent-dweller

10) stork = Indian sheikh, with praiseworthy daily prayer, like a holy warrior, frequent undertaker
of pilgrimage, man of love, gnostic

The body of the text begins with the other birds’ criticism of the owl. The owl then
defends himself and criticizes the other birds. After this point, each bird’s monologue is divided
into two sections: criticism of the bird coming before it and its own description and praise. We
have the impression that SemsT identifies with more than one of these birds a.k.a. social groups.
In this section of the chapter, | will not investigate the depiction of each social group. I will only
focus on those social groups which are directly related to Semsi’s own self-positioning and his
attempt to situate abdal groups within a larger social context.

Like Kaygusuz, SemsT unites Sufis and ascetics under a single category, which he links to
the practices of tevbe (repentance and turning toward God), ¢ile (religious retirement), ziihd
(asceticism), takva (pious fear of God), dream interpretation, and knowing the spiritual states of
all of one’s disciples.®? It is interesting that, despite the given differences from the category of
dervishes which is symbolized by the vulture, the Sufi vehemently criticizes the other birds —the
society at large— for not giving alms to dervishes.%*° There thus does not seem to be antagonism
between Sufis and dervishes in the text. In fact, the criticism towards the Sufi and ascetic for
remaining trapped in the exoteric dimension of religion, showing reverence to exoteric signs of
spiritual accomplishment, and thus acting with hypocrisy is undertaken not by the dervish as one
would expect, but by the storyteller/poet, symbolized by the crow.®3!

What we know about the life of Semsi should indicate that he may identify with the
category of the storyteller/poet to some extent. Yet there are no references in the text which

would suggest this. On the other hand, Semst’s association of the same category with the qualities

628 A Turkic coalition of tribes which were the ancestors of the Turkmens.

629 See ibid., 91-93.

830 Ibid., 90. A similar criticism is also voiced by the Turkmen villager (symbolized by the partridge) regarding the
merchants (symbolized by the peacock) who are ashamed to greet dervishes.

831 See ibid., 96-97.
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of the fortune teller, to which he dedicates a significant portion of the section, seems to suggest
otherwise.

For our purposes, the vulture’s monologue is the most interesting of all.®3? The vulture
begins his monologue with a vehement critique of the religious scholar. He blames the religious
scholar for adhering only to the exoteric dimension of religion and being an imitator of true
knowledge with his ‘learned’ sciences. The religious scholar is far from understanding the most
important truth: the spiritual significance of man as the theophany of God. The vulture’s
criticisms also extend to the gadis, who accept bribes and make decisions which do not have
enough judicial support.

The vulture, who openly identifies himself with the abdals of Riim, describes his physical
appearance as naked with only a shawl, animal hide (pist) or felt (nemed), as having a shaved
head and face, as well as a tattoo of the Dhu’l-figar on his chest.?3® These descriptions are in
agreement with Vahidi’s account in Menakib-1 H oca-i Cihan ve Netice-i Can, as well as with
Western travelers’ reports.®** The abdal is a gnostic, a man of love who lives in physical
seclusion and mental detachment from the world. He spends his time in the house of galandars
(kalender-hane). The abdal is God’s secret treasure and the embodiment of the Beautiful Names
of God. He is a follower of ‘Ali b. Abi Talib, Imam Husayn, and the Mahdi. He is also a Bektast.
He adheres to the practices of tevella and teberra. He mourns during ‘Ashiira’ in the form of a
feast in which he plays the drums and dances to the jingling of the bells he wears.®%

The criticism of the abdal is the task of the Nagshbandi shaykh who is also a singer,
symbolized by the nightingale. He accuses the abdal for being a cannabis-addict and a drunkard,
for completely disregarding religious duties and being ignorant of the shari ‘a, for having
abandoned both his intellect ( ‘akl) and society. Of particular interest is the characterization of the
abdal’s beliefs and practices as reprehensible innovation (bid ‘af), due to the abdal’s belief that
heaven and hell are located in this world. As we saw in the second chapter, this doctrinal element

was an important characteristic of Kaygusuz Abdal’s thought. According to the nightingale’s

832 See ibid., 110-118.

833 For the treatment of the Dhu’l-figar in Bektashism and Alevism, see Thierry Zarcone, “The Sword of ‘Al
(Ziilfikar) in Alevism and Bektashism,” Journal of the History of Sufism 6 (2015): 113-126.

834 See Karamustafa, God’s Unruly Friends, 71-74.

835 See Semst, 115-118.
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description, the abdal is one who relies on ‘Ali b. Abi Talib’s saying that he will not believe in a
God he does not see,®*® in order to claim that he has seen God. The abdal’s wrong interpretation
of the hadith leads him to believe that he has seen God with his physical eyes instead of the eyes
of the soul to which the proper interpretation of the hadith refers. The nightingale calls the
dervish Haydart and Bektast and criticizes him for his practice of teberra.®®’

The last social group which is of particular interest to us consists of the Turkmen villagers
represented by the partridge. They live on farming which is described as the ancestral craft (ata
san ‘at). Labor and rightful living constitute an important part of their self-pride. Phrases such as
“Tiirk oglanr” (son of the Turk) underline their ethnicity in a way which was uncommon for the
other social groups. They also take pride in giving alms and food to dervishes. At one instance,
they even call themselves dervishes in this world which has only one true owner. Most
importantly, they say that the food they cultivate and prepare belongs to the shah. Although we
cannot ascertain who the word shah refers to in the text, imagining the Turkmen context during
the reign of Selim I, a reference to ‘Ali b. Abi Talib is quite logical.®® These Turkmens could
thus very well be Alevis.%*°

The stork’s criticism of the Turkmen peasants centers on their ignorance and lack of care
for religious duties, focusing particularly on daily prayer. The stork says that performing daily
prayer is the requirement for being part of Muhammad’s ummah, a point of stress with particular
relevance when we consider that Alevi communities may be the group in mind. The stork takes
care to distinguish himself from the Turkmen, first by offering to teach them how to perform
daily prayer, then by calling himself “namaz mahmiidi” (with praiseworthy daily prayer). This is
particularly interesting considering Semsi’s self-identification with the stork. The following two
couplets demonstrate this self-identification:

Bu haber ‘arifleriin giiftaridur
Sozlertim arsun-1 Leglek yaridur

Pay-1 razum ‘aybim mestur idiiii
Artuk eksiik soylediim ma zir idiiri

836 For a contextualization of this hadith within the larger tradition of Imams, see Amir-Moezzi, Le Guide divin, 123.
837 Ibid., 118-121.
638 Semst would definitely not refer to Sah Isma‘l in this way in a work presented to Seltm I.

839 Ibid., 160-163.
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This narrative is the talk of gnostics
My words are friends to the stork’s long path®?

Please hide my fault in my excuse for secrecy
I may have said too much or too little; please excuse me

A long prayer for Selim I is also spoken through the mouth of the stork.54* As can be seen
from the list above, the stork characterizes himself in a number of ways, such as Indian sheikh,
(like a) holy warrior, frequent undertaker of pilgrimage, man of love and gnostic (seyh-i
Hindustant, namaz mahmudi, gaziler gibi, haccac, ehl-i dil, ‘arif). He particularly stresses his
frequent travels, which give meaning to the choice of the stork as a symbol. While the same
symbolism is in line with Sems1’s portrayal as an immigrant to Anatolia in the biographical
dictionaries, the Persian origin is here switched to an Indian one.

The use of the stork as a symbol for a religious man partaking in several categories at
once allows Semst to avoid being particularly identified with one of the personalities he depicts.
Yet at the end of the prayer for Selim I, Semst goes back to referring to himself and his social
group as dervishes. He identifies himself once again as an abdal and apologizes to Selim I for
any fault he may have committed.®*2 The dynamic behind Sems’s self-positionings can be
interpreted through the following couplets, which explicate the general aim of Semsi’s narrative

strategies, starting with the structure of his work:

Kuslar eyle didi vii kildi veda
Birbirine kildilar hos elveda

Ugdilar gavga yirinden gitdiler
‘Alem-i ervaha pervaz itdiler

Hayr-1 bad oldi kamu ru ‘yalart
Benlik imis ortada gavgalar

Benligi tende kod: kim her biri
Cikdilar sol bir makam tutmaz yiri

Didiler seyranimuz hep bir gerek
Toldr “alem her gelene yir gerek

840 Ibid., 169.
841 Ibid., 170-171.
842 Ibid., 174, 175.

159



The birds spoke thus and said good bye
They bid each other farewell

They flew away from the land of quarrel
They flew to the world of souls

All their dreams dissipated to lead the way to prosperity
Their base selves were the reasons for their quarrels

Each one of them left his base self in his body
They left this abode where noone stays

They said we should all go to contemplate the one
The world is full; each newcomer needs new space®*

With the help of the general structure of his work, Semsi portrays abdals as one social
category among many, each with its own mistakes. This could be a narrative strategy to depict
abdals as a group which is politically harmless, to distinguish them from their Turkmen
supporters while also underlining the innocence of the latter. The criticism of the abdal through
the mouth of the religious scholar, on the other hand, would eliminate the possibility of
interpreting Semsi’s abdal portrayal as positively biased.

In the introduction and conclusion to the Deh Murg, in which Semst speaks as himself, a
small number of references give us clues to Semst’s religious beliefs. In the beginning of the
work, SemsT refers to ‘Ali b. Abi Talib as the Imam®** and shows his reverence for the ahl al-
bayt.®* In his section of praise to Selim I, he compares Selim’s heroism to that of ‘AlT b. Abi
Talib, once again confirming that “Alr’s heroism in holy war was a significantly common topic in
oral lore.®* In the conclusion to his work, SemsT depicts the world of oneness (vahidiyyet ‘alemi)
as the abode of God as well as the destination of all beings. While his expressions seem to negate
the existence of heaven and hell, he nonetheless continues to hold a strict separation between the
creator and the created.®’

Semsi’s Deh Murg is a colorful work which is a rich source on abdal practices in the early

16th century. It also gives us information on how abdals were viewed by different segments of

643 1bid., 175.

844 1pid., 73.

845 1bid., 74.

646 1bid., 81.

847 See ibid., 172-173.
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society, ranging from enmity to reverence. It shows that Kaygusuz’s disregard for religious
obligations, lack of belief in the otherworldly existence of heaven and hell, as well as the
immanence of God in his creation were generally held by the abdals of the early 16th century. On
the other hand, the work does not tell us much about Semsi’s own religious views as an abdal.
This is due to the fact that he situates himself primarily as a poet and a storyteller within his text,

although he does not identify with this social group in the content of his work.

Virani Abdal, Risale, Divan

Virani’s dates of birth and death are unknown and the secondary studies aiming to
establish when he lived can be contradictory. After his own work, our main source on Virani’s
life is the hagiography of Demir Baba mentioned earlier with regards to Yemini. From Yemini’s
Fazilet-name, we know that Akyazili Sultan became the pole (kutb) of abdals in 901(1496) and
remained in this post when Yemint wrote his work in 925(1519). Oral lore tells us that Demir
Baba’s father was also a disciple to Akyazili Sultan,®*® thus suggesting that Demir Baba became
Akyazil1 Sultan’s disciple and successor towards the end of the latter’s life. Demir Baba’s
hagiography narrates a confrontation between Demir Baba and Virani which took place when
Demir Baba was over a hundred years old and Virant was in his thirties, as a result of which
Virani died an immediate death at his young age.®*® Demir Baba’s hagiography narrates an
episode between himself and Sultan Ahmed, who reigned between 1012 (1603) and
1026(1617).50 All of this suggests that Virani lived at the end of the 16th and the beginning of
the 17th century.

The hagiography of Demir Baba portrays Virani in a highly antagonistic tone, although
some of this portrayal is in line with what we know of Virani through his work. Virani is
described as a true poet, who spoke Arabic and Persian.®! His main weakness is said to be his

pretention to the status of pole (kutb), reserved for Demir Baba according to the hagiography.

648 See Baha Tanman, “Demir Baba Tekkesi,” TDVIA Vol. 9. (Istanbul: Tiirkiye Diyanet Vakfi, 1994), 150-151.
649 See Demir Baba Veldyetnamesi, 147.

850 See Demir Baba Veldyetndmesi, 95; quoted in: Fatih Usluer, Hurufi Metinleri | (Ankara: Birlesik Yayinlari,
2014), 95. For a list of aspects of oral lore regarding Virani see ibid., 95-96.

851 For the whole episode between Virani and Demir Baba, see Demir Baba Veldyetndmesi, 139-150.
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Throughout their confrontation, Virani tries to prove to Demir Baba his rank, first via a miracle,
then via a horse race, both of which result in the victory of Demir Baba. Virani is rude to Demir
Baba and belittles him for his lack of proper education. Yet Demir Baba also emerges victorious
from a test in which he is asked to recite and comment on a surah from the Qur’an. Demir Baba
criticizes Virani for obeying his base self, as well as relying too much on his intellect, and tells
him repeatedly to “erase the ink off his teeth.”®®? After a shameful humiliation by Demir Baba,
Virani and his dervishes take off for the lodge of Otman Baba. Virani dies during his short stay at
the lodge of a certain Hafiz-zade in Gerlova, where he is buried.?®

Virani is the author of a treatise in Turkish known under various names, such as the
Risale-i Virani Baba, the Risale-i Viran Abdal and the Fakr-name.®®* He also has a Turkish
Divan. In his treatise and poetry, Virani makes reference to Fadl Allah Astarabadi,®® Seyyid
Battal Gazi,%*® Hac1 Bektas,®’ Seyyid ‘Al Sultan,®°® Kaygusuz Abdal,®° Kemal Ummi,®%°
Yemini,?®! Sultan Siica‘,%? Abdal Miisa,%®® Otman Baba,®®* Akyazili Sultan (whom he calls Kizil

Veli),%®° Balim Sultan,?®® Hamza Baba,®®’ Beybaba,®®® and Nasir al- Din al- Tiis1.%° Other than

62 See ibid., 146, 149.

83 This is the same lodge mentioned earlier, which may have been the lodge of Yemini.

854 The treatise includes some verse dispersed within the text.

855 The references to Fadl Allah are particularly numerous but some examples are: Virani, Asik Virani Divani, ed. M.
Halid Bayr1 (Istanbul: Maarif Kitaphanesi, 1959), 59, 61, 70, 101, 112, 162, 177, 223, 259.

856 Tbid., 39, 115, 116; Virani, Risale-i Virani Abdal, 150.

857 Ibid., 150, 169; Virani, Divan, 39, 93.

658 Virani, Risdle, 216.

859 |bid., 216.

860 |bid., 216.

%1 |bid., 187.

862 virani, Divan, 39.

863 1bid., 39.

864 |bid., 39.

%65 |hid., 39. 80-81 (This poem is a eulogy to Akyazili).

866 |bid., 93, 222.

867 |bid., 39. On Hamza Baba see Semavi Eyice, “Hamza Baba Tiirbesi,” TDVIA4 Vol 15. (Istanbul: Tiirkiye Diyanet
Vakfi, 1997), 502-503.

868 |hid., 39, 194. | have not been able to identify Beybaba.

%69 1bid., 67.
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the founder of the Huriifiyya,?"©

an Umayyad warrior, and a highly important Shi’i scholar, all of
the other names are important Anatolian dervishes, identified either as abdals or bektasis.®™
Three works which Virani mentions are Haci Bektas’s Makalat,%’? Yemini’s Fazilet-name,®”® and
Fadl Allah’s Jawidan-nama.®™* Virani refers to himself often as “Urum Abdali” (4bdal of Riim).
He identifies the leader of his group as Akyazili Sultan. Yet his references to Fadl Allah
Astarabadt are far more numerous than the references to any of the other names mentioned
above. When we also take into account Virani’s proclaimed reverence for Haci Bektas and Balim
Sultan, we can say that he was an abdal, a hurifi, and a bektasi. The content of his work is
indicative of a mixture of these three affiliations. In addition, Virani sometimes calls himself
Nusayri in his poetry.®” While some authors interpret this as a NusayrT origin,®’® others interpret
it as an attestation to Virani’s divination of ‘AlT b. Abi Talib.%”” Virani also calls himself Ca feri,
to underline his adherence to Twelver Shi’ism.8”® At one point, he refers to himself as kalender,
to stress his antinomian social tendencies.®”®

The fact that V1rani translates the Arabic and Persian quotations in his treatise indicates
that he wrote for a public which was not versed in these languages. Yet his treatise is a highly
detailed theoretical work focusing on various numerical calculations of the Huraff kind. It thus
supports that the idea that Hurtift doctrines became rooted in Bektashi thought during the 16th

century.®® | will not focus on Virant’s Huriifi teachings, the study of which should constitute an

670 We have to underline that Fadl Allah Astarabadi himself did not use the term HurGff; see Mir-Kasimov, 2.

671 Kemal Ummi was neither, but he was part of the same dervish circle. See the introduction for a short discussion
on him.

672 virani, Risdle, 169.

673 Ibid., 187.

674 Virani, Divan, 169.

675 See ibid., 73, 118, 236.

676 See Bedri Noyan, Biitiin Yonleriyle Bektasilik ve Alevilik Vol 4. (Ankara: Ardig Yaynlari, 2001), 536.

677 See Abdiilbaki Golpinarl, Alevi-Bektdsi Nefesleri (Istanbul: Inkilap Kitabevi, 1992), 20.

678 V1rani, Divan, 218; Virani, Risdle, 226.

67 Virani, Divan, 177, 219-220 (a poem in praise of the kalender).

880 See Abdiilbaki Golpmarl,, Hurufi Metinleri Katalogu (Ankara: Tiirk Tarih Kurumu, 1973), 29; Hamid Algar,
“The Hurafi Influence on Bektashism,” in Alexandre Popovic and Gilles Veinstein (eds), Bektachiyya: Etudes sur
I’ordre mystique des Bektachis et les groupes relevant de Hadji Bektach (Istanbul: Editions Isis, 1995), 48-49. For an

overview of Bektashi-Hurafi relations, see Birge, 148-159.
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extensive individual study. My main interest in this section is to evaluate how the doctrinal
elements we saw in Kaygusuz Abdal’s works as well as those of Sadik Abdal, Yemini, and Semsi
are continued or transformed in the corpus of Virani. Before doing this, I wish to begin with
Virani’s depictions of the abdals of Rium as a group, in both their beliefs and practices. These
depictions are found in his Divan.

The abdals of Riim have accepted Haydar (‘Alf b. Abi Talib) as their sultan®®! and
Akyazil1 as their present leader.®®? They venerate the ahl al- ‘aba (people of the mantle) and the
descendants of ‘Ali.%3 They smoke hashish and consume alcohol.®® Some prefer to remain sober
while some are always intoxicated.%® They shave their heads and walk bare feet.% In contrast to
the Sufis, they do not accumulate any wealth.®8” They wear caps (tdc), animal hides (pist), cloaks
(hurka), felt (nemed), and belts (kemer). They carry axes (teber)®® and blades (¢72).%° They
practice blood-shedding during Muharram.®®® They perform miracles.%®! Virani uses the words
terceman and giilbeng to refer to prayer, thus indicating that these Alevi-Bektashi terms were
established before the 17th century.®9? He also refers to the ‘ayn-: cem °, the name of the religious
ceremony conducted to our day in Bektashism and Alevism.5%

881 virani, Divan, 49.

682 |bid., 80-81.

83 |bid., 105, 93, 215.

884 1bid., 72.

%85 1bid., 229.

886 1bid., 105, 216, 229.

87 1bid., 203.

888 |bid., 216. For the teber see De Jong, “Iconography,” 7-29.
89 |bid., 216.

8% |bid., 195, 218, 242.

591 1bid., 229.

892 For the word terceman see ibid., 176, 196, 239; for the word giilbeng see ibid., 189, 215, 216, 226.
593 1bid., 215, 226.
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In his poetry, Virani occasionally criticizes the sofu (hypocrite Sufi),®®* the preacher
(va ‘iz),%%° the ascetic (zahid),%®® and the doctor of law (fakih)®®’ for attacking the abdals, for their
hypocrisy and egotism, for their excessive pride and antagonism towards “Ali b. Abt Talib. In one
poem, Virani lists the attacks against his own self. Accordingly, he is called a Rafizi in the
pejorative sense; he is called an innovator (bid ‘at), canonically impure (faharetsiiz), and Judah’s
donkey (Yahidanuii esegi).%®®

On the other hand, Virani’s confrontations are not limited to those whom he deems to be
representatives of exoteric Islam. On several occasions, the abdals themselves become the object
of his attacks. In his poetry, he accuses some abdals for lacking knowledge of the pillars (erkan)
of their faith.%®° Elsewhere, he says that the abdals of his time have not turned away from the
world of multiplicity as they should, but are rather attached to it via their wives, sons and
wealth.”® Their exoteric profession of love for ‘Alf and his family is nothing but hypocrisy
because their true servitude is to their base selves.’®* One passage in Virani’s Risdle is

particularly harsh in its depiction of hypocrite abdals:

Imdi iy talib-i fakr u fena! Bir kiside ‘ilm, ‘amel, edeb, hayd olmasa ol kisiniiii canina ve erkanina
ve pirine ve her umiirina sad hezar la ‘net olsun ki ben abddalam diyii da va idiip da ‘vasinda yalan
cika.

Now, o seeker of poverty and annihilation! If a person does not have the science, the acts, the
conduct, and the modesty, a hundred thousand laments to that person’s soul, the pillars of his
religion, his spiritual director, and all his affairs. He lies in his claim to be an abdal. ™

One cannot but wonder if this passage contains any secret reference to the confrontation

with Demir Baba. That said, the passage does embody clues to Virani’s temperament, wherein his

89 Ibid., 58, 175.

5% Ibid., 58, 161, 175.

8% Ibid., 227, 257.

597 Ibid., 265.

5% Tbid., 259. Interestingly, Virant asks for God’s compassion and benevolence towards his attackers, much like a
similar poem found in Kaygusuz Abdal’s Divan; see Kaygusuz Abdal, Divan, fol. 213a.

699 virani, Divan, 70.

700 1hid., 240.

01 Virani, Risdle, 225.

92 1bid., 213.

165



antinomian tendencies are less pronounced than his focus on science and education. Yet Virani
does put significant emphasis on the importance of abandoning the world. As we saw above, the
failure to do so is the major weakness of the abdals of his day. Virant invokes the concept of
blame (melamet) to underline the spiritual accomplishment achieved by incurring blame as well
as the blameworthy nature of the world of multiplicity which the true lovers of God have
abandoned.”® Similar to Kaygusuz Abdal, according to Virani, those who have abandoned this
world and the next have let go of their fear and acquired certainty.’® Virant also adopts
Kaygusuz’s distinction between the Perfect Man, denoted by the word insan, and the ordinary
ignorant man, referred to as sayvan (animal). For Virani, those men who do not know
themselves, God, and ‘Ali b. Abi Talib are in fact animals in nature.’%®

Virani’s portrayal of religious duties breaks with the general portrayal of the abdals in his
period as irreverent of the shar ‘a. Virani devotes significant passages in his Risale to Hurafi
calculations regarding daily prayer and fasting.”®® However, these calculations do not treat
devotional duties as mere allegories, as is claimed by scholars regarding the Bektashi adoption of
the Huriifi stance on the shari ‘a.”®” Virani also underlines the importance of performing the five
religious duties.”® He says that the people accuse him and his fellow abdals of not performing
the five daily prayers because they do so out of sight.” Perhaps this is corroborated by the
details of Virani’s death as mentioned in the hagiography of Demir Baba, wherein he is said to
have died after performing the noon prayer. On the other hand, it would be incorrect for us to
assume that Virani’s performance of daily prayer is a Sunni attribute. He describes the content of
his meditation during prayer as Muhammad, ‘Ali, the ahl al-bayt, the Twelve Imams, the

Fourteen Innocents,”*® and the descendants of ‘AlL.”*! Virant’s portrayal of a hypocrite dervish in

703 See Virani, Divan, 30, 59, 174, 205, 212, 214, 231.

%4 1bid., 99.

05 Virani, Risdle, 143, 184.

708 For the calculations on daily prayer, see ibid., 173, 200, 203. For the calculations on fasting, see ibid., 200-201,
204

07 See Algar, “The Huriifi Influence,” 52.

708 Virani, Risdle, 202.

709 virani, Divan, 229.

710 See below for an explanation.

"1 See Virani, Risdle, 226; Virani, Divan, 100.
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a passage in his Risale is particularly revealing of the importance he gives to fasting and daily

prayer:

Imdi erenleriifi sozini sinduran ol kimsediir ki evliya dergahina geliir, bendeyem dir, tac u piist u
hirka vii fakr libasini egnine alur, basina tiras u erkan kabul eyler. Andan déner, ol tac ile ve piist
ile ve urka ile ve ol kisvet ii erkanla zina ve livata eyler ve namaz kilmaz ve orug tutmaz ve sarab
icer ve yalan soyler.

A person who breaks the word of fellow dervishes is one who comes to the saint’s lodge;
professes his servitude; wears the cap, the animal hide, the cloak, and the dress of poverty; accepts
shaving his head and the pillars of the path. And then he goes and with the same cap, hide, and
cloak, with those garments and pillars he performs adultery and sodomy, does not perform daily
prayer, does not fast, drinks alcohol, and tells lies.”?

Before treating the particularly Shi’ite aspects of Virant’s works, I wish to focus on
certain elements which have been major themes in my treatment of Kaygusuz Abdal, such as the
doctrine of the Four Gates, immanence versus transcendence, and the notion of the Perfect Man. |
will begin with Virant’s stance on afterlife, which is also similar to his stance on daily prayer. In
one place in his Risale, Virani states that this world is the true place of unification with God."*
Elsewhere, however, he particularly stresses the existence of heaven and hell, while stating that
the love of ‘Alf and his descendants is the prerequisite for entering the former.”** He also says
that a true lover of “Al1 will be uninterested in heaven and hell, but will see unification with ‘Al1
as his only aim.”®®

Virant’s treatment of the doctrine of the Four Gates suggests that he was influenced by
two distinct teachings, one coming from Kaygusuz Abdal’s works and the other from Haci
Bektas’s Makalat. In the beginning of his Risale, Virani follows Kaygusuz’s order of the four
gates and does not mention the forty stations (kirk makam).”® However, later in the text, he

switches to the order in Haci Bektas’s Makalat and also refers to the concept of the forty stations,

"2 Virani, Risdle, 175.

13 |bid., 218.

"4 1bid., 230; Virani, Divan, 181, 207, 212. In one poem, Virani says that heaven is made up of the elements of water
and earth, while hell is made up of the elements of wind and fire; see ibid., 207. In fact, he has a complex doctrine
regarding the four elements. For some examples see ibid., 175, 204, 240.

15 |bid., 235.

16 Virani, Risdle, 153-155.
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although he does not list the stations in detail.”*” Interestingly, he identifies the third gate
(ma ‘rifet) with Muhammad and the fourth gate (kakikat) with “Ali. His depictions of the four
gates focus on identifying them with different parts of the human body. The references to the
doctrine in Virani’s Divan are also in line with the order of the gates in the Makalat'*®; these
typically emphasize the divinization of “Alx.

In one of his poems in his Divan, Virani does a terminological classification of different
types of intellect. Similar to Kaygusuz Abdal, he defines the ‘akl-1 ma ‘as (the intellect for
subsistence) as the intellect which binds one to the world of multiplicity. In place of Kaygusuz’s
terminology of the ‘akl-1 ma ‘ad (the intellect for the ultimate goal), which is the intellect allowing
the disciple to remain on the path and lead a righteous life, Virani prefers the term ‘akl-: ciiz 7
(the partial intellect) to refer to the intellect which leads one to heaven. Lastly, he identifies the
intellect which unites one with God as the ‘akl-: kiill (the whole intellect).”®

God’s immanence and transcendence are not subjects treated extensively by Virani.
However, we can summarize his stance in the following way: When speaking to or about God,
which happens only rarely, Virani stresses God’s transcendence.’?® When speaking to or about
‘Alf, as he does throughout both of his works, he equates “Ali with the absolute essence (zat-:
muglak).”?! As we will see in detail below, Virani stresses ‘Ali’s immanence in all beings, as the
soul of all bodies.’?? Virani considers God’s absolute immanence as manifesting itself through
‘Alf, whom he describes as the First and the Last.”?® Virani defines perfection as attaining ‘Al
and his family.”?* In fact, neither in his Risale nor in his Divan does he spend time elaborating on

the Perfect Man. His doctrinal descriptions on man focus on creating parallels between the

7 1bid., 176, 211-212. P. 211 also includes the relationship of the doctrine with the four elements.

718 virani, Divan, 96, 225. Also see pp. 54 and 64 for references to the doctrine of the Four Gates.

19 Ibid., 264.

720 1bid., 192; Virani, Risdle, 215.

721 |bid., 183, 237.

722 | bid., 183.

723 Virani, Divan, 55, 102, 111, 199-200.

724 Virani, Divan, 213. In the same work, Virani defines his aim as being in likeness to the word of the divine All-
Compassionate (misal-i nutk-1 rahman-1 ilahi); see ibid., 40. One of his poems is similar to the genre of the devriyye,
though it does not include the two arcs representative of the genre. It thus resembles such poems by Kaygusuz
discussed in the third chapter. See ibid., 203-204.
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different kinds of soul (rih), self (nefs), body parts, and worlds ( ‘@lem).’?® Virani also draws
numerical parallels between elements of the universe and different parts of the human body, in a
way which resembles Kaygusuz’s Viiciid-name.”®® When thought together with the prevalence of
Hurift numerical calculations in the Risale, Virani’s descriptions give us the impression that
Demir Baba’s criticism of Virani for relying too much on the intellect to express his spiritual
level was at least partially true.

Virant’s dualistic vision of the world is reminiscent of the dualism present in early
Shi’ism.”?” Virani states that created beings are separated into two, as holders of faith (zman) and
blasphemy (kiifr), in accordance with their love of ‘Al or animosity towards him. This in turn is a
reflection of the duality of God’s names of grace (cemal) and wrath (celal).”®® The concepts of
teberra and tevella are prevalent throughout Virant’s Risale and Divan,’®® with a particular
emphasis on the former, which is sometimes equated with one’s battle with one’s base self.’
Virant’s veneration of the Twelve Imams has certain interesting aspects to underline: On several
occasions, Virani refers to the Twelve Imams as the twelve lights (oniki niir), thus indicating his
conception that the light of Muhammad-*Alf is twelve-fold.”! In one poem, Virani states that the
Twelve Imams are none but ‘Alf himself, since ‘Alf is the unity of God’s self-manifestation. 2
Virani describes his religious practice as the pillars of religion of the path established by Ja far al-
Sadiq (tartk-i Imam Ca feru’s-Sadik erkani).”? Lastly, Virani does not identify the Mahdi with
Fadl Allah Astarabadi as do the followers of the HurafT tradition, but rather remains faithful to

the Twelver Shi’ite identity of Imam Muhammad Mahdi.”**

725 Virani, Risdle, 190, 192.

26 1bid., 209, 212.

727 See in particular Amir-Moezzi, “Seul I’homme de Dieu est humain,” in La Religion discréte, 209-228.
728 Virani, Risdle, 248-253.

29 For the term teberra, see ibid., 124, 144, 147, 168, 174, 175, 180, 183, 186, 187, 192, 193, 194, 202; Viran,
Divan, 44, 153, 224. For the term tevella, see Virani, Risdle, 124, 161, 252.

730 |bid., 185.

731 virani, Divan, 32, 38, 251.

32 1bid., 188.

33 Virani, Risdle, 194.

34 1bid., 171, 180, 183, 191.
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In addition to the veneration of the Twelve Imams, which we saw to be present in
Kaygusuz Abdal as well as Sadik Abdal, Yemini and Semsi, Virani also puts focus on the al-i
‘aba’(People of the Mantle)”3® and the Fourteen Pure Innocents (¢ardeh ma ‘siim-1 pak).”*® While
the former is a borrowing from Shi’ite tradition, the latter conception is a transformation of the
concept in Shi’ism.”3” The fourteen pure innocents in Bektashi and abdal doctrine are children of
Imams who were martyred in their youth, several of which were killed in the Battle of Karbala.
Although their names differ in the texts, a common list can be found in Birge’s The Bektashi
Order of Dervishes.”®

With regards to their teachings on Muhammad and ‘Ali, Virani’s Risale and Divan
display different temperaments. In the Risale, several passages highlight the unity of Muhammad
and ‘Ali, who are identified respectively as nebiyyullah (God’s messenger) and veliyyullah
(God’s friend).”3 The unity of the light of prophecy (nir-1 niibiivvet) and the light of sainthood
(niir-1 velayet) is stressed.’”*® Muhammad and ‘Alf are considered as a single entity, so much so
that the first Imam is referred to as Muhammad-Al1."#

Virani’s second tendency is to identify ‘Ali with both God’s first theophany and God
himself, a tendency which becomes much more pronounced in his Divan. His Divan only
includes one verse expressing the unity of Muhammad and ‘Al1.7*2 The rest is devoted entirely to
‘Al in a way that leaves references to the Twelve Imams also in the shadow of “Alr’s divinity. In

both the Risale and the Divan, as the dot beneath the ba according to the famous hadith, ‘Alf is

735 Virant also includes Muhammad’s wife Khadija in this category; see ibid., 96 180.

736 See ibid., 180, 223, 226; Virani, Divan, 28, 98, 101, 105, 136, 186, 202. The Twelve Imams, Khadija, Fatima, and
the Fourteen Innocents are numerically important in their correlation with the alphabet; see Virani, Risdle, 191.

787 See Amir-Moezzi, Le Guide divin, 73-75.

738 See Birge, 147-148. For the relation of the Fourteen Pure Innocents to Huraifi thought, see ibid., 151-152.

39 See ibid., 148.

740 |bid., 150, 194.

41 |bid., 191. This is also how Virani interprets the meaning of the prophetic saying “lasmika lahmi nafsika nafsi
damika dami jismika jismi rithika raht (your flesh is my flesh; your blood is my blood; your breath is my breath;
your body is my body; your soul is my soul).” Regarding the unity of Muhammad-‘Alj, also see ibid., 144, 217, 230.
Their unity is identified with the word bismillah; see ibid., 217.

742 virani, Divan, 95. The few other references to Muhammad refer to the narrative of his ascension in which he
comes across ‘All (p. 66), the notion that ‘Al consists of the best part (ziibde) of Muhammad’s light (p. 118) as well

as the esoteric dimension of his science (p.235), and the idea that in the Qur’an, Muhammad praised ‘Ali (p. 118).
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the dot of oneness (nokta-i vakdet) from which the whole universe emerged.’® ‘Al is the soul of
all beings, the hidden aspect of all bodies.”** In one place in his Risale, Virani calls ‘Alf the form
of the All-Compassionate (siiret-i Rahman).”

On the other hand, the majority of the references to ‘Ali equate him with God.”*® As
mentioned before, ‘Al is referred to as the absolute essence (zat-1 mutlak).”" In a formulation
influenced by the doctrine of the oneness of being, “Ali is both God and His theophany, both the
Creator and the created, the hidden and the manifest.”® He is referred to with the Names of
God.”° Quranic verses describing God are used to express that their true object of reference is
‘Al1.70 In fact, ‘Al is the possessor of all four of the holy books and hence the source of the
Qur’an.”! All of the holy books and the pre-Islamic prophets were sent with the purpose of
praising ‘Alf,”2 who constituted the object of their knowledge.”? The preeternal pact between
God and his servants expressed by the Quranic verse “Am I not your Lord? They said, Yes”
(7:172) is also interpreted by Virani to refer to “Ali. “Ali is thus the object of faith in all hearts

3 1bid., 237, 238, 245, 261; Virani, Risdle, 183, 223. Elsewhere, this dot is equated with God; see Virani, Divan,
102.

44 1bid., 68, 94, 236; Virani, Risdle, 183. Virani expresses this belief via a symbolism which was used by Yemini to
denote the unity of Muhammad and ‘Ali. According to this symbolism, ‘Ali’s head figures on all robes.

745 1bid., 183. In the same passage, ‘Ali is also the cupbearer on the day of judgement (saki-i riiz-1 kiyamet). In
another passage, ‘Al is referred to as the possessor of ta’wil (sahib-i te vil-i Kur’an); see ibid., 169.

746 For direct expressions of this, see Virani, Divan, 56, 88, 90, 102, 112, 118, 120, 167, 188, 222, 225, 242,

47 Virani, Risdle, 183; Virani, Divan, 95, 237. ‘Ali is also referred to as God’s essence and attributes (zat u
sifatullah); see ibid., 56.

748 See ibid., 56, 102, 118

9 |bid., 101, 118, 167. He is also identified with the word bismillah, which was used to identify Muhammad-‘Ali in
one part of the Risale; see ibid., 245; Virani, Risdle, 223. In one passage in the Risale, Virani lists the seven names of
‘Alf in accordance with the seven letters in the phrase bismillah. Some of these names figure in the holy books
preceding the Quran. See ibid., 223. In his Fazilet-name, Yemini also lists the names of ‘Al in the previous holy
books, although these are different from those expressed by Virani; see Yemini, Fazilet-name, 125.

750 virani, Divan, 59. ‘Alf is also identified with the surah of Fatiha; see ibid., 165.

1 1bid., 225.

52 1bid., 205.

53 1bid., 245.
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and their spiritual director in this world and the next.”* The aspirant on the path to perfection has
let go of his caring for heaven and hell, to hold as his only aim the unification with ‘Al1."®

To conclude, the preceding analysis of Virani’s Risale and Divan shows that the
veneration of ‘Ali b. Ab1 Talib in Sadik Abdal, Yemint and Sems1’s works is now transformed
into a deification. This deification goes hand in hand with a complex theoretical framework based
on teachings of Hurtifi, Shi’ite and Sufi origin. While the Risale is largely a didactic work
directed at the disciple, Virani’s Divan contains almost no poetry targeting the novice or the lay
adherent. Unlike the poetry of Kaygusuz Abdal, the content of Virani’s Divan does not shift

according to the audience. Instead, Virani’s doctrine is evenly dispersed throughout his poetry,

some of which may have served liturgical purposes.

Conclusion

I wish to devote this conclusion to the points of difference and continuity between the
texts which will allow for an evaluation of the doctrinal evolution of abdal thought. To begin
with, Sadik Abdal’s Divan puts its focus on sainthood and designates ‘Ali b. Abi Talib as the face
of God and the esoteric dimension of all saints, while leaving out specific references to
Muhammad or doctrines related to him. Yemini’s Fazilet-name, on the other hand, dresses “Alf as
an epic hero and emphasizes his role as an Islamizer. The work establishes Muhammad’s
superiority over ‘Alf on several occasions, while also focusing on their essential unity. Whereas
Yemin’s treatment of nubuwwa and walaya shows Shi’ite influence, elements such as the three
caliphs’ admiration of “Ali suggest that Yemini was looking for some common ground with his
Sunni audience as well.

Yemini mentions the abdal practices of shaving all facial hair, extreme asceticism, and
extensive travel. His references to companionship (musahibliK) indicate that this important Alevi
institution already existed in the early 16th century. While Sadik Abdal’s Divan makes no
reference to the concepts of tevella and teberra, these concepts are prevalent in Yemini’s text.
Considering the absence of the concepts from Kaygusuz Abdal’s texts as well, we can say that

these concepts did not become central in abdal doctrine before the late 15th century. Both Sadik

4 1bid., 236.
%5 1bid., 235.
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Abdal and Yemini criticize the hypocrisy of religious scholars, Sufis, and ascetics. This thus
seems to be a common trend which originated early on, as the third chapter suggests. Neither
Sadik Abdal nor Yemini posit the possibility of a union with God’s essence, which was a
prevalent aspect of Kaygusuz’s work. This aspect of Kaygusuz should probably be considered as
part of his unique thought.

Semsi’s Deh Murg portrays abdals as one of many groups. The abdal elements
exemplified in his work are thus those traits which fit the public image of the abdals, and not
necessarily Semsi’s own views as an abda/. As was the case for Sadik Abdal, in Semsi’s work
abdal and bektast constitute the same category. The abdals are followers of ‘Ali b. Abi Talib,
Imam Husayn, and the Mahdi. They practice tevelld and teberra. They mourn during ‘Ashiira’.
They consume cannabis and alcohol, disregard religious duties, and consider this world to be the
only place of salvation. These characteristics are reminiscent of Kaygusuz Abdal’s self-portrayal.
As was the case for Kaygusuz Abdal, the abdals of the early 16th century were also under attack
for their beliefs and practices considered as innovation.

Virani was also both abdal and bektasi. He differs from his predecessors by his Hurtifi
affiliation. Virani’s work offers us many details on abdal practices. In the late 16th and early 17th
centuries, abdals continued to consume cannabis and alcohol, to practice the four blows, and
venerate the descendants of “All. They did not accumulate wealth. Their paraphernalia included
caps, belts, axes, and blades, which complemented the animal hides and cloaks worn since
Kaygusuz’s time. Like his predecessors, Virani is critical of hypocrite Sufis, ascetics, and
religious scholars. He also puts emphasis on the importance of abandoning the world. On the
other hand, he cannot be said to disregard the shari ‘a completely, as he makes numerous
references to daily prayer and fasting.

Virani is the only one of the four authors to treat the doctrine of the four gates. His
treatment shows the influence of both Hac1 Bektas and Kaygusuz Abdal. While Virani’s Risale
expresses the unity of prophecy and sainthood via the unity of Muhammad and ‘Ali, the Divan is
devoted largely to the veneration of “Ali, whose deification has now reached an extent unforeseen
in the previous authors.

Our discussion in this chapter demonstrates the heterogeneity of the abdal movement
which, due to its structure of loose affiliation, left greater room for the expression of individual

temperament and belief. This diversity is also the result of the wide array of literary tools and

173



genres available to the members of the movement, depending on their education, social circles,
selected audience, and temperaments. In addition, our four authors show us that the co-habitation
of the abdal and bektasi movements was not an incident specific to Kaygusuz Abdal, but a
phenomenon prevalent throughout abdal history, up until the abdal movement’s complete

dissolution in Bektashism.®®

%6 As such, the general argument regarding the separate identities of the abdals and bektasts up until the 17th
century, which was part of the legacy of Fuad Ké&priilii, needs to be revised. See Kopriilii, “Abdal,” 36; Orhan F.
Kopriild, “Abdal: Edebiyat,” 61, among others.
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PART TWO
The Book of Prattle (Kitab-1 Maglata) by Kaygusuz Abdal
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About the present edition

Selected manuscripts

1) Berlin, Staatsbibliothek, Ms. or. Oct. 4044 (Manuscript B)
Earliest copy of the Kitab-1 Maglata, dated 907 (1501/1502), between fol. 263b-288b in a

collection of Kaygusuz’s works consisting of 345 folios. Written in naskh script by a copyist
named Dervis ‘Al Horasani, with 15 lines and 1 column per page. The physical dimensions of
the manuscript are 195x125-140x90 mm. Watermarked Genoese, watermarked brown, and
yellow paper.”™’

The content of the manuscript is as follows: Seray-name between fol. 1b-70a, Na -1
‘Aliyyii’I-Murtaza between fol. 70b-71a, Mesnevi-i Baba Kaygusuz between fol. 71b-105a,
Gevher-name between fol. 105a-107a, /kinci Mesnevi between fol. 107a-120a, five gazels
between fol. 120a-121b, Uciinci Mesnevi between fol. 122a-134a, terci i bend between fol.
134a-137b, terkib-i bend between fol. 137b-139b, Giilistan between fol. 140a-210b, two gazels
between fol. 211a-211b, Dil-giisa between fol. 211b-260b, poetry between fol. 261a-262b, a
poem added by a later hand on fol. 263a, approximately 130 poems between fol. 288b-341b,
miscellanea by various hands between fol. 342a-344b, one poem by Kaygusuz on fol. 345a.

The spelling of the manuscript indicates that dictation was used in its production. The copyist
has poor spelling and lacks knowledge of Persian and Arabic. Arabic and Persian words are
usually written according to their Turkish pronunciations. Letters which are not pronounced in
Turkish are often not written; short vowels are shown by letters; letters such as [<], [u=] and [£]
which do not figure in Turkish words are often replaced with letters such as [o+] and [J] which fit
the Turkish pronunciation. In Turkish words, the letter ['] is often used in the middle of the word
to denote the sounds [a] and [e]. It also tends to replace the letter [+] at the end of a word. We can
thus say that the manuscript does not fit the standards of spelling for Turkish words. Many words
appear separated into syllables. The Arabic conjunction wa(u) is written usually with the letter
[<]. Only rarely does it appear with [s]. Turkish words which contain the [d]-[t] change are

57 See Flemming, Tiirkische Handschrifien, Teil I, 326-331 (No: 424).
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written with [d]; Turkish words which can be written with [k], [h], or [g] are written with [g]. The
vowels in some words and suffixes show rounding or unrounding according to vowel harmony.

One peculiar aspect of manuscript B is the frequent use of the phrase “didi dir” in place of
simply “didi” (he said) or “dir” (he says). The fact that this phrase appears sporadically in the
other manuscripts indicates that it is a grammatical feature which existed in the original
manuscript but was gradually changed in the later copies due to its archaic nature. Two
hypotheses are possible in explaining this grammatical feature. Firstly, it can be understood as a
double narration, in which one narrator quotes what a second narrator has said. The phrase would
then be translated as “he says that he said.” Yet this does not in any way match the content. The
second hypothesis is that we have here a particular use resembling the phrase “dip didi” in
Eastern Turkish, as in “he said that.” The second hypothesis makes more sense in terms of
meaning. Due to the lack of other similar examples, this issue will have to wait for a future
clarification by grammatologists.

Lastly, a number of times in the manuscript the word “dir” appears without the first word of
“didi,” in places where no direct or indirect speech is present. The only possible interpretation I
can make for this is that there perhaps used to be an extra layer of narration in the original work
which was later dropped. Yet the likelihood of this seems doubtful. I have kept these extra “dir’’s
in the transliterated text, so that they can be useful for resolving the matter in the future.

2) Manisa, Manisa Provincial Public Library, 45 Hk 7793/2 (Manuscript M)
Copy dated 956 (1549), between fol. 164b-221a in a manuscript consisting of 223 folios.

Written in naskh script by copyist named “Ali b. Hac1 ‘Osman (pen name Mu‘ammayt), with 11
lines and 1 column per page. The place of copy is Iskitye.”® The physical dimensions of the
manuscript are 215x155-130x80 mm.”®® The title of the work and the name of the copyist are
erroneous in the catalogue. The name of the work appears as “Maglata-i Kaygusuz” in the
manuscript. In a cardboard and cloth binding covered with ebru paper with a black spine. The
paper is Eastern paper (abadi).

758 Possibly a small town in the region of Genisea. See Halit Cal, “1192 Numaral: 1696-1716 Tarihli Hurufat
Defterine Gore Yunanistan’daki Tiirk Mimarisi,” Erdem: Atatiirk Kiiltiir Merkezi Dergisi 58 (2010): 176.
789 «TC. Kiiltiir ve Turizm Bakanlhg Tiirkiye Yazmalari,” accessed February 27, 2016,

https://www.yazmalar.gov.tr/detay goster.php?k=22566.
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Between fol. 1a-164a, an anonymous work on Sufism which is missing in the beginning.
Before this, there are four folios containing an excerpt from another anonymous work on Sufism,
by another hand. These folios seem to have been bound together with the manuscript at a later
date. Between fol. 221b-223b, miscellanea by another hand, in Persian and Turkish.

The copyist of manuscript M almost always uses correct spelling for Arabic, Persian, and
Turkish words. Although he generally does not use vowel marks, he puts them when he believes
that a word is hard to read. In writing Turkish words, he sometimes denotes vowels with vowel
marks instead of letters. This can also be seen in the case of suffixes ending with vowels. Such
spelling inconsistencies may have been inherited from an earlier manuscript, which would
explain why they are not the common form of spelling throughout the text. Turkish words which
contain the [d]-[t] change are written with [d]; Turkish words which can be written with [k], [h],
or [g] can be seen written with all three letters. Couplets are designated by the word “beyt,”

written in red.
Other Manuscripts
1) Ankara, National Library, Collection of Ankara Adnan Otiiken Provincial Public Library,

06 Hk 824/2 (Manuscript AQ)"®
Undated copy, between fol. 75b-104b in a manuscript consisting of 104 folios which also

includes Kaygusuz Abdal’s Divan. Written in naskh script by an unidentified copyist, with
varying lines and 1-2 columns per page. The physical dimensions of the manuscript are 205x150
- 175x110 mm.’%! On fol. 94a, a birth record dated 1262(1846) by a certain Sa‘1d, the
handwriting of which does not match the copyist. Eastern paper (abadi). Cover with flap, lined

with red cloth; cardboard binding.

780 The transliteration of the manuscript is published in Yiicel, “Kaygusuz Abdal’in Kitdbu Maglata’s1.”

761 «TC. Kiiltiir ve Turizm Bakanlhg Tiirkiye Yazmalari,” accessed February 27, 2016,

https://www.yazmalar.gov.tr/detay goster.php?k=76960.
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2) Ankara, National Library, National Library Manuscript Collection, 06 Mil Yz A 1107/5
(Manuscript A)

Copy dated 1140 (1727-8), the fifth work in a manuscript consisting of 231 folios which includes
eight other works on Sufism, one of which is Kaygusuz Abdal’s Dil-giisa. Kitab-1 Maglata
figures between fol. 91b-108a. Written in nastaliq script, with 23 lines and 1-2 columns per page.
The physical dimensions of the manuscript are 205x150 - 175x110 mm."®2 The title of the work
appears as “Risale-i Maglata” in the manuscript. Erroneous title in the catalogue. An earlier date
of copy figures on the last page of the manuscript (the date of 1122). Paper with watermark in the

shape of a bottle. Binding covered with black lining.

3) Ankara, National Library, Collection of Eskisehir Provincial Public Library, 26 Hk 273/2
(Manuscript E)
Copy dated 1201 (1786-7), between fol. 109b-131b in a manuscript consisting of 132 folios.
Written in naskh script by a copyist named Seyyid Mehmed Emin Halveti ‘Alevi, with 19 lines

and 1-2 columns per page. The title which figures in the manuscript is “Delil-i Budala ve Defter-i
’Asikan ve Sirr-1 Sadikan ve Hayal-i Nadan,” however the content is that of the Kitab-1 Maglata.
An empty folio in the beginning, Mesnevi-i Baba Kaygusuz between fol. 1b-27b, three gazels by
Hakiki between fol. 27b- 28a, an anonymous mesnevi by a poet possibly named Kays between
fol. 28b-32a, Seray-name between fol. 32a-81b, various poems by Kaygusuz Abdal between fol.
81b-83b, Dil-giisa between fol. 83b-108b, 109a empty, colophon on 132a. On 1a, waqf record
belonging to the Seferihisar Library.

4) Istanbul, Siileymaniye Library, Diigiimli Baba Collection, 00411 (Manuscript DB)
Copy dated 1208 (1793/1794), between fol. 109b-131b in a manuscript consisting of 132 folios.

Written in naskh script by an unknown copyist, with 19 lines and 1-2 columns per page. The

physical dimensions of the manuscript are 210x145-150x80-85 mm. In a leather binding with a
brown spine and carmine covers. Wagf record of Diigiimlii Baba on every page, as well as a waqf
record of Vecihipasazade Kemal dated 1292 (1875/1876). Mesnevi-i Baba Kaygusuz between fol.
1b-27b, three gazels by Hakiki between fol. 27b-28a, anonymous mesnevi belonging to a poet

762 «TC. Kiiltiir ve Turizm Bakanhg Tiirkiye Yazmalari,” accessed February 27, 2016,

https://www.yazmalar.gov.tr/detay goster.php?k=138694.
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possibly named Kays between 28b-32a, Seray-name between fol. 32a-81b, various poems by
Kaygusuz Abdal between fol. 81b-83b, Dil-giisa between fol. 83b-108b, 109a empty.

5) Istanbul, Millet Library, Collection of Ali Emiri, AEmnz797 (Manuscript AE)
Copy dated 21 Ramadan 1229 (13 Mart 1814), between fol. 143b-168b in a manuscript

consisting of 168 folios. Written in naskh script by Seyyid Dervis ‘Alt b. Yasuf Tursun Baba
halife-i asitane-i hazret-i Hiinkar Hac1 Bektas Veli, with 19 lines and 1-2 columns per page. The
physical dimensions of the manuscript are 197x150-152x100 mm. In a gilded, tooled leather
binding with a flap and a cardboard base. White, sized, water-based European paper with
watermark, of medium thickness. Between fol. 1a-b, a poem entitled “Der beyan-1 enfiis-i afak-1
kelam-1 na’tmi mi‘rac-1 hakikat-i kadim;” between fol. 2a-b, a section explaining the contents of
the manuscript, possibly composed by the copyist; between fol. 3b-34b, the hagiography of
Kaygusuz Abdal which includes the poems Kaside-i Dolab, Minber-name, and Salat-name; Dil-
giisa between fol. 35a-64b; Mesnevi-i Baba Kaygusuz between fol. 65a-92a; one gazel on 92b;
Uciinci Mesnevi between fol. 92b-102b; Ikinci Mesnevt between fol. 102b-112a; poems by
Kaygusuz Abdal between fol. 112a-143b.

6) Istanbul, Atatiirk Kitapligi, Collection of Osman Ergin, O.E. 663 (Manuscript OE)

Undated copy, between fol. 70b-105b in a manuscript consisting of 105 folios. Written in naskh
script by an unknown copyist, with 14 lines and 1 column per page. The physical dimensions of
the manuscript are 215x155-145x100 mm. The title which appears in the manuscript is “Esrarii’l-
‘arifin Maglata-i Kaygusuz.” The treatise of Virani between fol. 1b-33b; poetry collection
including poets such as Kaygusuz Abdal, Nesimi, Hayreti, Enveri, Rthi, Hatayi, Ahmedi, Fuzali,

Virani between fol. 34a-70a.

7) Vatican Library Turkish Manuscripts Vat.Turco 185 (Manuscript V)

Undated copy, between fol. 51b-78b in a manuscript consisting of 145 folios. Written in naskh
script by an unknown copyist, with 17 lines and 1 column per page. The physical dimensions of
the manuscript are 215x145 mm. The work is incomplete at the end. Between fol.1b-45a, the
hagiography of Kaygusuz Abdal which includes a number of poems by him; poems by Kaygusuz
Abdal between fol. 46a-47b; Delil-i Budala between fol. 91b-115a; fol. 115b-117a empty;
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between 117a-145a, excerpts from authors such as ‘Omer Giirani, Semseddin Sivasi, ‘Aziz

Mahmiid Hiiday1, and ‘Ali b. Ab1 Talib, as well as anonymous excerpts in verse and prose.

8) Istanbul, Siileymaniye Library, Collection of Hact Mahmud Efendi, 03040 (Manuscript

H M) 763
Copy dated 12 jumada al-akhira 1268(1852), between fol. 29b-46b in a manuscript consisting of

46 folios. Written in ta‘liq script by an unknown copyist, with 15 lines and 1 column per page.
The physical dimensions of the manuscript are 175x115 - 120x65 mm. Delil-i Budala between
fol. 1b-29b. European binding with a brown leather spine and brown cold-stamped cloth covers.

Inner covers are marbled paper prints. European paper.

9) Istanbul, Siileymaniye Library, Collection of Ussaki Tekkesi, 00261/11 (Manuscript U)
Copy dated 1240 (1824-5), between fol. 134b-153b in a manuscript consisting of 153 folios.

Written in riq’a script by an unknown copyist, with 16-17 lines and 1-2 columns per page. The

physical dimensions of the manuscript are 240x160-190x120 mm. A 19th century mecmii‘a
which includes 11 works, some of which are: the Divan of Yiinus Emre, Isma ‘1l Hakk: Briisavi’s
commentaries on poems by Yiinus Emre and Hac1 Bayram, Mekttibat-1 ‘Aziz Mahmiid Hiida’1,
Der Beyan-1 Ta’bir-i Ru’ya-i1 Enfiisi. Cardboard binding covered with purple cloth, with a black

leather spine. European paper.

10) Istanbul, Haci Selim Aga Library, Kemankes Collection, 248 (Manuscript K)

Undated copy, between fol. 56b-113a in a manuscript consisting of 113 folios. Written in naskh
script by an unknown copyist, with 11 lines and 1 column per page. The physical dimensions of
the manuscript are 153x98-103x70 mm. The work does not appear in the catalogue. Wagf seal of
‘Abdi’l-kadir Emir Hvace (d. 1151/1738-9) on several folios. The Turkish version of Haci
Bektas’s Makalat between fol. 1b-55a. Cardboard binding with leather spine. Sized paper.

763 Special thanks to Hatice Karagdz at the Siileymaniye Library for her help with the physical description of the next

two manuscripts.
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Principles of the Edition

E. Birnbaum’s Ottoman Turkish Transliteration scheme (1967) has been used for
rendering full diacritics for Turkish in the Arabic script. The edition is based primarily on
manuscript B, while the variants in manuscript M are given in the footnotes. These two
manuscripts are not only the two oldest manuscripts, but also representatives of the two major
branches in the stemma. In M, after the first few folios, the phrase “didi dir” (he said) changes to

99 ¢¢

variants with the same or similar meaning, such as “didi,” “eydiir,” and “diyiip.” In addition,
repetitions of these words tend to be omitted when these omissions do not result in a loss of
meaning. Due to the frequency of these stylistic differences, variants of the verb “to say” in M
were not shown in the footnotes. Words or phrases absent in B but present in M are given in
brackets. Words or phrases absent in M but present in B are indicated with a footnote. In the
following cases, the variant in M was preferred, and the variant in B was shown with a footnote:
a) In verse, when the variant in M was a better match to the formal meter ( ‘ariz). b) In prose,
when the variant in M was longer or better fit the context. Errors in meter are not uncommon in
the poetry of Kaygusuz Abdal. Therefore, those verses with error in the meter were not omitted
as erroneous variants.

The Kitab-1 Maglata is written in a register of Turkish that reflects the spoken vernacular
at the time. This is marked by a limited, largely Turkish vocabulary; a high number of verbs,
often in succession; and a great frequency of direct speech, used even when expressing inner
thoughts. A literal translation of the text would not only be dry, but would also result in a loss of
meaning on many occasions. For this reason, a literary translation was preferred, which remained
faithful to the meaning and flow of the text. Direct speech was translated sometimes as direct
speech and sometimes as indirect. In the edition, the punctuation and division of the sentences is
to some extent arbitrary and meant to facilitate the modern reader. Due to the difference between
the stylistic conventions of the two languages, the punctuation and division of the sentences in
English does not always match those in Turkish.

183



Kitab-1 Maglata’

Bismillahirrahmanirrahtm

Delil-i hayr,? kitab-1 biidela, defter-i salik, sirr-1 ‘arif, hayal-i na-dandur bu kitab; hikayet-i endih,
lisan-1 tayr, niir-1 nazar-1 ‘asikan. Ber Muhammed salavat.

Diisinde bir dervis gormis ki kendézini bir sahrada ki hi¢ nihayeti yokdur.® Gozin agmis, bakmus,
gormis ki bir sahradur, bu sahranufi* bir ulu yol ortasina varur. Dahi hi¢ kimesne yokdur.® “Bu
hali kimden sorayin?” didi dir. Bu dervis dort yafia bakdi, gordi ki hi¢ kimesne yok, yaluiiuz
ozidiir. “Hele® (M 165a) yabana gitmekden yol yahs1.” didi dir. Dervis [bu ulu] yol tutds, gitdi.
Bir ciimle’ ki yolca gitdi, gordi ki hi¢ nihayeti yokdur. Bu kez dervis eydiir: “Cagirayn bari, vakt
ola ki kimesne var ise iside, bafia bir haber vire.” didi dir. Bu dervis cagirdi, [gordi ki hi¢ kimesne
yok, heman 6zidiir. Bu dervis] bu kez eydiir: “Ciin kimse yokdur, bari emin olaym.” didi dir. Bu
dervis bir hamle dah1 emin old: dir.® Bu dervis gordi ki ne bu sahranufi nihayeti var, ne bu yoluil

[hadd ii] payani var. Bu dervis 6zinden ctisa geldi, dir kim:

‘Alem kiillf viiciiddur can ben oldum
Viiciida can cana canan ben oldum
(M 165b)

Stretiimi goren dir ki ademdiir

Stretde sifat-1 rahman ben oldum

! Kitab-1 Maglata min kelam-1 Kaygusuz Abdal rahmetullahi ‘aleyh B : Maglata-i Baba Kaygusuz ‘aleyhi’r-rahmetii
ve’l-gufran M

2 delil-i hayr M : delil i haber B

3 hi¢ nihayeti yokdur B : nihayeti ve haddi yok M

4 bu sahranuii B : -M / The word “6zi” in B is an error.

5 dah1 hi¢ kimesne yokdur B : dervisden 6zge hi¢ kimesne yok M

bhele B : haliyaM

" ciimle B : mikdar M

8 bu dervis bir hamle dahi emin oldi dir B : -M
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didi dir. Si‘r biinyad eyledi dir.® Gordi ki hi¢ emin degiildiir. Bir kimesne diler*® kim 6z halinden
haber sora. Vel hi¢ kimesne géremedi, 6zini (B 264a) tenha gordi dir. Ozine ydrendi dir. Didi
kim: “Vakt ola, bu beniim diisiimdiir ola.” didi dir. Gordi ki diisi degiildiir, askarediir. Bu kez na-
car oldi, ciimleden {imidini kesdi, 6zine®* fikr eyledi dir. Gordi ki basi1 bacadan tasra ¢ikmuis, gozi
bu sahraya diismis dir. Tiz basim 6zine'? ¢ekdi dir. Gordi ki ne sahra var ne yol, ten-i tenha

heman®® 6zidiir. Si‘r (M 166a) didi, eydiir ki:'*

Kamu seyde benem ‘ayn-1 hakikat
Sifat-1 zat-1 mutlak bahr-1 hikmet

Heman benem dahi ¢iin u gera yok

Ne ene 'I-hakk ne Mansiir u ne Bagdat®®

didi dir. Bu hal iginde sdyleniirken gordi ki'® bir pir geliir.!” Sakali akdur, tesbihi boyninda,
seccadesi cigninde dir. Zikri ve tesbihi kod1 dir. Dervis dir ki: “Siikiir'® hele bu geldi,” dir,
“sindi'® haber sorayin.” dir. “[Bir hos pir, ancak ola ki] bu sahra ne sahradur [bir haber bilem].”
dir. Dervis yiiridi ileri ki seyhe selam vire. Seyh dervisi ki gordi, didi ki: “Allahu ekber.” Dervis
eydiir: “Iy seyh, safia nold1 ki boyle dehsete vardufi?”?° dir. Tiz bir (M 166b) ‘asas1 varmis, cekdi

yiiridi, dervisiifi Gistine siirdi. Dervis didi ki: “Bu seytandur, ola m1?” dir. [Dervis dahi] tiz kotegin

% si‘r biinyad eyledi dir B : -M

10 diler B : ister M

11 6zine B : 6zin M

12 5zine B : 6z evine M

13 ten-i tenha heman B : heman ten-i tenha M

1% gi‘r didi eydiir ki B : yine si‘r didi M

5 In M, in the margins figures the following note by the copyist: “Bagidaddur aslda, sofira Bagdad didiler. Baba bu
arada hikmet kafiyesinde buyurdilar ta ile.”

16 o6rdi ki M : dir B

7 geliir B : geliyorur M

18 siikiir B : ¢ok siikr ya Rabbi ki M

19 dir gindi B : bir M

2 jy seyh safia nold1 ki boyle dehsete vardufi M : seyh nold1 safia B
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cikardi, karsusina yiiriidi. Bakd1 gordi ki seyh bu dahi bufia geliir, seyh kagmaga diisdi.?* Dervis
[dilir olup] didi ki: “Seni kagdugufia m1 korum?” didi dir. [Ustine] siirdi, yetdi dir. Seyh [gordi ki
hal ayruks1] didi ki: “Beni 6ldiirme, ‘asamu safia vireyin!” didi dir. Dervis didi ki: “Hay safia??
haber soraym.” didi dir. Seyh didi ki:?® “Senden korkdum!” didi dir (B 264b). “[Kimsin? Hig]
seniin gibi kisi gordiigiim yokdur.” didi dir. “Yiriifi gdgiifi miisafiriyem, ben dah1 seyhem, benliim
dah1?* miiridleriim (M 167a) cokdur.” didi dir. “Vel hig seniifi gibi kisi gordiigiim yokdur.” didi
dir. “Odiim s1td1,? hele haber gerekse sor.”?® didi dir. Dervis didi ki: “Sormak ‘ayb olmasun,
evvel?’ sen ne kisisin?” didi dir. Seyh didi ki: “Beniim hikayetiim ¢okdur.” didi dir. “Sen haberiif
[var ise an1] sor.” didi dir. Dervis didi ki: “Bu sahraya ki irisdiim, bu ne yirdiir?” didi dir. Seyh
didi ki: “Hay?® bu sahray1 m1 sorarsin?” didi dir. “Bu heyhat yazusidur, Siileyman peygamber bu
sahrada yitdi.” dir. Dervis dir ki: “[Iy] seyh, sen seytansin, ola m1?” didi dir. Seyh didi ki:
“[Behey] yar, beniim haliimi ne sorarsin?” didi dir. “Ben dergah-1 hazret-i ‘izzetde bir kisi idiim.”
didi dir. “Bunca ta‘at (M 167b) [u] ‘ibadet kilmigdum.” didi dir. “Ben ciimle ‘aleme seytan
oldum, adem bafia seytan old1, bu lakab bafia yapisdi.”?® didi dir. Dervis gordi ki bun1 seytandur,
“Allah ‘avn eyleye!” didi dir. Kod1 buni gesdi dir. Siikr eyledi,*® “Hele bu beladan kurtuldum!”
didi dir. Yolma gitdi.3! Bir sa‘at ki ileri vardi,*? gordi ki bu sahranufl iginde bir agag bitmisdiir
[gayetle] ulu. Dervis didi ki: “Hele sol bir yirdiir, [bir makam.” Anca] siirdi, geldi, gordi ki bir

ulu agagdur bitmis. Dibinde bir ¢cesme revan olmis akar. Dervis didi ki: “Bu ‘aceb yirdiir.” Yukari

2 diisdi B : yiiz tutdi M

22 didi ki hay safia B : eydiir behey kisi hele safia bir M
2 didi ki B : eydiir behey kisi M

% beniim dah1 B : -M

% §diim sitd1 : -M

%6 hele haber gerekse M : anda haberiifi varsa B
27 olmasun evvel M : degiil B

BhayB:-M

2 yapisd1 B : takildt M

30 siikr eyledi M : didi ki B

31 yolina gitdi M : yiiriidi yine eline gitdi dir B

32 sa“at ki ileri vardi B : mikdar ki ilerii gitdi M
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bakd1 gordi ki bu agacuii bes budagi vardur. Bir levh yazuli (B 265a) bu agacuf budaginda.
Dervis teferriic eyledi, derdini dile geldi, eydiir ki:* (M 168a)

‘Aceb cism U suret ‘aceb canam ben

‘Aceb gencem ‘acayib viranam ben

Yine bu giin ‘aceb hale satasdum

Stretiim insan old1 pinhanam ben

didi dir. [Bir] siikr eyledi oturdi bir ciimle.®* Dervis zahmet ¢ok ¢cekmisdi, rahat oldi, uykuya
vardi. Diisinde gordi sad hezaran Miisa>° her cihetde “Rabbi erini” diyiip [diyiip] turur. Ikileyin
bakdi, gordi ki sad hezaran ibrahim i Miisa vii ‘Isa turmislar, her biri bir kdsede intizarda.®
Dervis uylgudan37 belifiledi, gbzin a¢di, bakd1 gordi ki disidiir, “Stibhanallah!” didi, yine yatdi.
Didi ki: “Eger rahmani diis ise (M 168b) gine gorine.” didi dir. Gordi ki yine*® bu agacui dibinde
yigiak olmisdur. Ciimle peygamberler bunda gelmisler. [Divan tururlar.] Dervis didi ki: “Vay ne

"’

hos [serif] yire® irisdiim!” dir. Tiz turdi, gozin agd1, hazir old1, bunlar ne sdylesiirler [gore].
Dervis gordi ki ihtiyar yirinde Muhammed Mustafa oturmigdur. Peygamberler su’al iderler ki:
“Ya Resiilullah! Bu develeriifi hod biiyiigi devediir; tiirk usacuklarina® kések dirler, deve degiil
midiir?” Muhammed Mustafa dir ki: “Devediir veli usacuk* oldugiciin kosek dirler.” didi dir.
Dervis tiz [yirinden] turigeldi, eydiir ki: “Ya Restilullah! Bu miigkiliii (M 169a) i¢inde kaldum.”
dir. “Bu sahra ne yirdiir, bu vadi ne vadidiir?” didi dir. Seyyid-i ka’inat (B 265b) bakdi, gordi ki

bir dervisdiir, sakali kirkik, “Ya cemilii’s-settar! ’*? didi dir. Dervis didi ki: “’Ya Resilullah! Beni

33 derdini dile geldi; eydiir ki B : turd1 bu si‘ri didi M

3 ciimle B : mikdar M

3 Miisa M : Miisa vii ‘Isa B

% intizarda M : intizar B

7 uykudan B : uykusindan M

B yine B : -M

% yire B : makama M

40 tiirk ugacuklarina B : tiirki usaklarina M

4 usacuk B : usak M

42 The correct phrase is found in the manuscript MS A1107, 92r.
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‘aceblersin, [ola m1?]” didi dir. Seyyid [-1 ‘alem] eydiir ki: “Ya ‘abdullah! Sen ne kisisin?” didi
dir. Dervis cusa geldi, dir ki:

‘Aceb nigiin nihan oldum bu tende

Sa‘adet genciyem ¢iin bu viranda

‘Acebdiir ki beni goren ‘acebler

Zira bilmez ki sultanam yabanda

didi dir. ikileyin dervis sord1 ki: “Ya Resiilullah! Bu makam ne yirdiir?” Resiilullah didi kim: “Bu
[makam] kabe kavseyndiir, bu agag seceretii’l-islamdur, ol bes budak ki (M 169b) goriirsin, bes
erkandur Islam icinde.” didi dir. [Pes] dervis ihtiyat eyledi, gordi ki bu agacui iki budagina giin
tokimur [ve] ii¢ budagina tokinmaz. Dervis*® diisinden uyandi, gordi ki leyse fi 'd-dar: gayruna
deyyar. Ten-i tenha heman 6zidiir, dah1 hi¢ kimesne yok. Dervis yine si‘r biinyad eyledi, eydiir
ki:

Goniillerde benem sirr-1 ilaht

Ser-a-ser ciimle varlik mah ta mahi**

Benem hiisni kamu sekl U stiretiin

Kamu basda benem devlet kiilah1

didi dir. [Dah1] dort yafia bakd1,* ten-i tenha heman 6zidiir. Veli yiri [ve] gbgi gordi ki
viictidinuii i¢inde sirr olmis. Yirde [ve] gokde [olan] esya ki var sadasin (M 170a) isitdi, 6z
viiciidindan geliir. Ozine fikr eyledi, eydiir ki: “Ben bu yiriiii gdgiin i¢indeyidiim, sindi bu beniim
[iglimde goriniir,] (B 266a) diisiimdiir ola m1?” dir. G6zin a¢di, bakdi, gordi ki ¢indiir, diisi
degiildiir. Bu kez eydiir ki:

4 dervis B : -M
44 mah ta mahi B : ta be mahi M

% pakd1 B : nazar itdi gordi M
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‘Alem kiillT sadef gevher ben oldum

Bu ciimle ‘aleme®® defter ben oldum

Kamu varlik yakin bende bulindi

Yakin 1rak kem i bisyar ben oldum

didi dir. Ciin climle ‘alemi 6z viictidinda gordi, haber-dar oldi ki ciimle ‘alemden makstd
Oziyimis. Bu kez ‘akl bazarina girdi, ‘aklile bakdi, gordi ki sultan Muhammed Mustafadur. ‘Isk
bazarina bakdi, ‘1sk bazarinda ‘Aliyi sultan (M 170b) gordi. Yiridi ilerti ki sultana halin ‘arz
kila. Sah-1 merdan ‘Al dervisi gordi, sdyledi ki: “Dervis, yukart bak!” Dervis yukar1 bakdi, gordi
ki heman esya yirlii yirinde ber-kemal. Ciimleyi teferriic eyledi,*’ tamam gérdi, hi¢ noksan1 yok.
Secde-i siikr kildi, bas gotiirdi, gordi ki ciimle esya fasth kelamile tafirmufi*® birligine tanuklik

viriir. Dervis bu sevkile ctisa geldi, dir ki:

Hakka minnet ki hakk oldi mu‘ayyen
Hicab gitdi ‘1yan gorindi burhan

Gorindi afitab zerrem iginde

Heman old1 goriifi katremde ‘umman

didi dir. Dervis sord1 ki sah-1 merdan ‘Aliye: (M 171a) “Bu sayvan®® ki bunda tutulmisdur, sahibi
kandadur? Hig¢ gorimezem.” didi dir. Sah-1 merdan ‘Al didi ki: “Sayvanuii®® sahibi i¢inde

bilediir.”®! dir. Dervis eydiir: “Ya ‘Alf! Ben gérimezem!” didi dir. ‘Al1 didi ki: “Bu siiretler ki (B

46 ‘aleme B : varliga M

47 teferriic eyledi : -M

“8 tafirmudi B : hakkai M
49 sayvan B : eyvan M

%0 sayvanufi B : eyvanufi M

%1 icinde bilediir B : igindediir M
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266b) var, bu siiretleriifi i¢inde ciinbis kilan [ve] su‘bede gosteren sayvanufi® sahibidiir ahi.” dir.

Dervis ki bu s6zi isitdi, sad oldi. Eydiir ki:

Hakka minnet bu giin sultan1 gérdiim

Bi- hicab cism i¢inde cani gordiim

Zerreyidiim nagah giinese® irdiim

Katrem mahv eyledi ‘ummani gérdiim

didi dir. [Boyle diyiip] tiz ilerii yiiridi, s$ah-1 merdan ‘Almiifi elin 6pdi. Eydiir ki: “Ya ‘Ali! Ben
safia miirid oluram.” dir. “Erkan tore (M 171b) bilmezem,” dir, “6grenmek igiin” dir. [Dervis] bir
zaman sah-1 merdan kulluginda old. Bir giin sord1 ki: “Ya ‘Al ben ileri bu ten yogidi. Ben>*
canidiim. Ol vaktin diisiimde gordiim ki bu ciimle ‘adlem beniim gdlgemdiir.”® dir. “[Pes] bu
diistimiin ta‘biri nediir?” dir. Bu s6zi ki dervis soyledi, tiz sah-1 merdan ‘Alt bu dervisiiii
yiireginde gizlendi. Dervis dort yafia bakdi, hi¢ kimesne®® yok. Ten-i tenha heman 6zidiir. Eydiir
ki:

Ezel bana goriifi ne takdir oldi

Kamu ‘alem viicidumda sirr old1

Kamu dil sdyledi sirr-1 ene’l-hakk

Kamu seyde hakikat meshir oldi®’

52 sayvanufi B : eyvanufi M

%3 nagah giinese B : bi-haber semse M

% benB:-M

%5 golgemdiir B : gdlgemde idi M

% kimesne B : nesne M

5" In M, in the margins figures the following note by the copyist: “Baba Kaygusuzuii kafiye ‘ilmin bilmediiginden

degiildiir. Kafiyeye ri‘ayet itmediigi belki abdalana vii basit iimmiyana olmak murad idiniip buyururlar.”
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didi dir. Oz derdiyle 6zi hayran kald1. Bir miiddet gecdi (M 172a). Bir nice deveran u riizigardan
sofira® bir giin® dervis diisinde®® gordi ki Siilleyman peygamber zamaninda. Siileyman
peygamberiinl divani turmis. Sah-1 merdan ‘Altyi gordi ki Siileyman peygamberiifi (B 267a)
kirpiigi altindan bakar. Dervis der-hal bildi, tazarru® eyledi. Didi ki: “Ya sah-1 merdan! Ben
intizarda kaldum, seniifi katufida makstidum cokdur.%? didi dir. Sah-1 merdan ‘Alf dervise disin
kisdi, “Soyleme!” dir. “Siileyman peygamberile bile geldiim.” dir. “Siileyman peygamber beni
Ozini sanur, dek tur, hatir1 kalmasun.” didi dir. [Pes] dervis hamis oldi. Bir zaman fiirsat gozledi.
Bir giin sah-1 merdan ‘Aliyi halvet buldi, eydiir ki: “Ya ‘Ali, (M 172b) Yasuf peygamberden su’al
eylediim ki: ‘Seni kuyuya diisdi dirler, togr1 midur?’ didiim. Eydiir: ‘Beli, kuyu didiikleri bu cism
idi.%? Bu kuyudan ki ¢ikdum Misra sultan oldum’ didi dir. Togri midur?” dir.®® Sah-1 merdan-1
‘Alt eydiir ki: “Dervis, bak!” Dervis bakdi, gordi ki yiiz bifi yigirmi dort bin peygamber, climle
evliya [vii] enbiya [ ‘aleyhim esselam] turmislar, her birisi tahsin iderler ‘Aliye. Dervis
Muhammed Mustafayi [ ‘aleyhisselam] gordi. Nirindan yir [{i] gok aydin olmig. Ciimle
peygamberleriifi 6fiince diismis, Allah dergahina varur.®* Dervis eydiir ki: “Ben dah1 bile
varaym.” dir. “Vakt ola, toya varurlar ola.” dir. (M 173a) Uyd, bile vardi. Gordi ki Allahu
ta‘alanufi dergahina geldiler. Muhammed Mustafa ilerii yiiriidi. Eydiir ki: “I1ahi ve hiidaya! Bu
climle mahlukat ki yaratmissin, rahmetiifile yarligagil.” dir. Allahu ta‘ala eydiir ki: “Ya
Muhammed! Sen safia degeni dile. Her peygamberiiil beniimle bir mu‘amelesi vardur.” (B 267b)
Dervis gordi ki bunlar bu halde, tiz ilerii yiiridi. Eydiir ki: “Ilahi [ve] hiidavend-i ta‘ala! Ben
miskine dahi bir nazar eyle.” Bu [kutlu] kaderiif i¢inde dervis uykudan belifiledi, gordi ki
disidiir. “Siibhanallah!” didi, yine yatdi. Gordi ki Yanus peygamber ¢ileden ¢ikmis. (M 173b)
Peygamberler derilmisler, toydur. Dervis eydiir: “Ne hos yire geldiim!” dir. Tiz turigeldi,
keskiilin eline ald1 ki parsa ura.®® Seytan nagah ¢ikup geldi. Bakdi dervis, gordi ki seytandur

%8 bir nige deveran u riizigardan sofira M : deveran u riizigar B

%9 bir giin B : -M

80 diisinde B : -M

61 intizarda kaldum seniifi katufida maksiidum cokdur M : seniifi katufida intizar kaldum makstidum cokdur B
82 bu cism idi B : cismiim idi M

8 togri midur dir : -M

8 varur B : varurlar M

BSuraB:ide M
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eldi.®® Dervis eydiir ki seytana:®’ “Hay seyhii’n-nahs! Yine mi geldiifi?” dir. Seytan tiz yine
‘asasin ¢ekdi, dervisiifi iistine siirdi.®® Dervis gordi ki iistine geliir, tiz kdtegin ¢ikardi, karsusina
yiiriidi. Ikisi divan i¢inde ber-a-ber oldilar. Peygamberler diis diisin sdylesdiler ki: “Sol miskin
dervisi seytan sindi®® 61diiriir, koma!” didiler. Dervis kepenegin yire kod1. Tutd:1 (M 174a)
seytani, mecal virmedi. Ma‘reke i¢inde basdi. Bu kaderiin i¢cinde peygamberler dervise tahsin
eylediler. Seytan feryad eyledi. Dervis seytani kodi, vardi kepenegin geydi oturdi. Muhammed-i
Mustafa [ ‘aleyhisselam] dervise eydiir ki: “Eyi vardufi.” dir. “Dervis eydiir: “Ya Resiilullah!
Kimesnem yok, garibem. Karnum dah1 agdur.” dir. Tiz dervise yemek virdiler,’® yedi. Bu

kaderiifi i¢inde dervis uyandi, gordi ki diisidiir. Si‘r didi, eydiir ki:

Bu ciimle ‘aleme sultan ben oldum

Sa‘adet cevherine kan ben oldum

Ben ol bahr-1 muhitam her géiiiilde

Eyerci siireta’! insan ben oldum

didi dir. (B 268a) Bu kaderde (M 174b) gordi ki ten-i tenha heman 6zidiir. [Pes] leyse fi 'd-dar
gayruna deyyar. Hig¢ kimesne yok. Ol sohbet canina kar itdi. Meger dervis fikr eyledi ki: “Ben ne
hos sohbetdeyidiim.” dir. “Sindi kan1 01?” dir. Bu kadertif i¢inde dervise uyku havale oldi.
Diisinde gordi ki heman ol sohbetdiir ki g(irmisidi.72 Ol sohbet yine heman turmis yirlii yilrinde.73
Dervis sah-1 merdan ‘Aliye’ sorar ki: “Ya ‘Alf, ol sahs” ki beniimile savasurdi, kani1 ol?” dir.

Nagah seytan ¢ikup geldi. Dervis gordi ki harif yine bundadur. Dervis eydiir: “Ya ‘Al1, ben bu

8 dervis gordi ki seytandur geldi B : dervisi gordi M

b7 seytana B : -M

88 siirdi B : yiiridi M

% seytan sindi B : simdi seytan M

0 virdiler B : getiirdiler M

" eyerci siireta M : veli bu dem siiret B

2 g6rmisidi B : evvel gordi idi M

8 heman turms yirlii yirinde B : turmis yirlii yirince M

74 dervis sah-1 merdan ‘Aliye B : sah-1 merdan-1 ‘Aliye dervis M
7 sahs B : seyh M
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kez seyhile’® bir yafia olurum.” dir. Seyh dah1 gordi ki (M 175a) dervisiifi hareketi agdik. “Bu ne
belayidi ugradum!”’’ dir. Dervis kepenegin kodu, [siirdi]. Yine tutdi. Seyh dah1 tutdi, muhkem
tutusdilar.”® Hengame turdi. Ciimle teferriic iderler.” Dervis nagah seytan1 basdi.®% Ciimle
peygamberler yine tahSin eylediler. Seyh kagdi, kenara ¢ikdi. Eydiir ki: “Seni halvetde bulam!”
dir. Dervis kepenegin geydi, geldi oturd1. [Dervis] yine sah-1 merdan ‘Aliye®! sorar ki: “Ya “Alf,
bu seyh beniimile ne kat1 urusdi1?” dir. Sah[-1 merdan] eydiir: “Hazir ol!” dir, “Bundan®? gafil

olma.” dir. Dervis 6zine yorendi. Eydiir ki:

Hakka minnet (M 175b) seferiim®® yare irdi

Can u dil® vuslat-1 dildara irdi

Irisdiim vuslata kalmadi hicran

Diken gitdi yolum giilzara irdi

didi dir. Bu kaderiifi i¢inde, toydur,% simat ¢ekildi. Dervis bir kolay yir gozledi, bakd: gérdi ki
ciimle egya rasen goriniir. Ses cihetde her ne ki varise mu‘ayyen gordi. Dervis bakdi, (B 268b)
tahte’s-seradan ta siireyya ‘1yan oldi. Dervis cenneti gordi, dir ki: “Ya “Al1, bu [ne makam ve] ne
yirdiir?” Sah[-1 merdan] eydiir: “Uc¢cmakdur.” Dervis teferriic eyledi ciimle cenneti. Nagah bakdi,
tamuy1 gordi. Bir ‘ibret yirdiir. Tahte’s-seraya bakdi. Fersi, 0kiizi, baligi, deryay: teferriic eyledi.
[Yukar1 bakd1, (M 176a)®® ‘ars1 gordi. Gokleriifi tabakalarin gordi, teferriic eyledi. Burclara bakdh,

76 bu kez seyhile B : bu seyhile bu kerre M. Generally in M, the word “kerre” is used in place of “kez.”
" bu ne belayidi ugradum B : ne belaya ugradum M

8 dah1 tutdr muhkem tutusdilar M : ikisi tutusdilar B

" iderler M : itdiler B

8 seytani basdi B : yine basd1 seyhi M

81 sah-1 merdan ‘Aliye B : $ah-1 merdan-1 ‘Aliye M

8 dir bundan B : dervis bu seyhden M

8 seferiim B : yolum ¢iin M

8 canu dil B : dil iican M

8 toydur : -M

8 In M, in the margins figures the following note by the copyist: “Darii’s-selam, darii’l-karar, darii’l-huld, cennetii’l-

me’va, cennet-i ‘adn, cennet-i na‘tm, darii’l-ahire, cennetii’l-firdevs.”
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araste gordi. Ciimle esyanuii aslini ve ferini hos teferriic eyledi.] Dervisiifi gofli ciisa geldi.®’

Eydiir ki:

Hakka minnet canum killt ntoir old1

[ciim tasum nir ile ma‘miir oldi

Uyand: devletiim gaflet h*abindan®

Birile kiillT varligum® bir old

didi dir. Dervis nagah bakds; yirde [ve] gokde ciimle esya [ki var,] fasth kelamile soyler ki:

Hakka minnet ki hakk ciimlede mevcud

Kamu seyde gdrinen niir-1 ma‘bud

Ne kim vardur heman nur-1 tecelli

Ticaretde kamusi buldilar std

didi dir. Dervis gordi ki climle ‘alem dil olms, tevhid sdyler. Ciimle niira mustagrak olmiglar. (M

176b) Ciimlesiniin ortasinda bir ¢irakdur, yanar. Dervis ciisa geldi, eydiir ki:

Hakka minnet teniim dahi can oldi

Giines zerrem ic¢inde pinhan oldi

Bu tevhidden canum géfiliim® ser-a-ser

Sa‘adet cevherine ma‘den oldi

87 ciisa geldi B : ferah oldi M
8 habindan B : deminden M
89 kiillT varligum B : varligum kiilli M

% pu tevhidden canum géiliim B tolu can u goiiiil hakkdan M
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didi dir. Uykudan belinledi. Dervis gordi ki leyse fi 'd-dart gayruna deyyar. Hig¢ kimesne yok,

heman 6zidiir. Dervis yine si‘r didi, eydiir ki:

Ya Rabb bu diis midiir yoksa hayaliim

Bi-misl 4 bi-manend old1 misaliim

Oziim direm isidiirem sdziimi®! (B 269a)

Dahi kim var kime diyem bu haliim

didi dir. Dervis fikr eyledi bu ‘ibretleri, miitahayyir kaldi. Nagah bakd, bu kaderiifi i¢inde® ‘Isa
peygamberi gordi ki geliyorur. Dervis eydiir: “Ya Rabb! Bu ne (M 177a) hos ve giizel mahbiib®3
kisidiir!” dir. ileri vard1,? selam virdi. ‘Isa peygamber dervise dir ki:*® “Bunda ne istersin?” dir.
Dervis eydiir: “Sultanum, bu ne yirdiir?” dir. ‘Isa peygamber [‘aleyhisselam] eydiir: “Bu kervan-
seray1 m1 sorarsin?” didi dir. “Bunda ¢oklar kondi [ve] gosdi [dervis].” dir. “Uste bir kafile dah
geliyorur.” dir. Dervis bakdi, gordi ki Fir‘avndur. Seytani 6zine pir tutunmis, geliyorur. Hig
tinmadi. Bunlar geldi, kondi. Cetr [{i] hayme [vii otag] tutuld1.®® Fir‘avn oturdi, divan turd.
Nagah bakdilar, iki dervis oturur [gordiler]. Fir‘avna didiler ki: “Iki kisi (M 177b) oturur sunda.”
Fir‘avn eydiir ki:*" “Gel dif.” dir. [Vardilar,] gel didiler. Bunlar dah1 geldiler.®® ‘Isa peygamber
eydiir: “Dervis® sen tinma.” dir. “[Bunlaruiila] ben sdyleseyin.” dir. Dervis dir ki: “Neme gerek,

[yiizlerin 6li yuyic1 gorsiin!]” dir. Bu kaderiifi icinde!® irigdiler,’! selam virdiler. Seytan ‘Tsa

9 dziim direm isidiirem soziimi B : 6ziim direm irisdiim 6z 6ziime M

92 pu kaderiifi i¢inde B : -M

% bu ne hos ve giizel mahbiib M : bu kisi ne ‘aceb B

% vardi B : yiiridi M

% dervise dir ki B : ‘aleyhisselam eydiir ki dervis M

9% tutuldi B : tutdilar M

9 Fir‘avna didiler ki iki kisi oturur sunda Fir‘avn eydiir ki B : Fir‘avn eydiir sunda iki dervis oturiturur varufi M
% geldiler B : kalkup vardilar M

9 dervis M : dervise B

100 by kaderiifi iginde B : -M

101 jrisdiler B : vardilar M
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peygamberil® bildi, veli dervisi bilimedi. Dervis seytam bildi, [likin] hi¢ tinmad1. Seytan dir ki
‘Tsa peygamber iciin [Fir‘avna]: “Bu kisidiir ki eydiir ‘6zge tafir1 vardur’*®® dir. [imdi] eyi
bulduk.” dir. “Buni cezasm vireliim.”2%* dir. Dervis [dahi1] bunlar teferriic eyler. Fir‘avn dir ki
‘Tsa peygambere: “Sen mi didiif ki tafirt (M 178a) vardur diyi?”"!% ‘Isa peygamber dir ki: “Beli.”
Fir‘avn eydiir ki:'% “Sen'?” gordiifi mi?” dir. “Yoksa'®® kiyas ile mi soylersin?” dir. Seytan dir ki
‘Isa peygambere: “Ciimleyi azdirdui caziilugila; buni dah1 azdirmak m1'% istersin?” dir. Dervis
dir ki ‘Isa peygambere: “Bum bildiifi mi kimdiir?” dir. ‘Isa (B 269b) dir ki:!1? “Pes bilmez
miyem,” dir, “seytandur.” dir. Dervis eydiir: “Pes hazir ol.” dir. Fir‘avn seytana sorar ki: “Bu

kisiyi [biliir misin?” dir, “ve bundan gayr1 yirde] dahi'!!

gordiigiini var midur?” dir. Seytan dir ki:
“[Biliirem, ] caziidur. Sakin bundan.”!2 dir. Bu kez dervis turdi (M 178b) yirinden,!? dir: “Ya
seyh-i nahs! Dah1 fodulluguil** komadufi m1?” dir. Seytana gayret geldi. Turd1 yirinden, siirdi

dervisiin iistine.!*® Dervis kepenegin kodu, tutdi yine seytan1.*® Dir ki:

[1ah ciimleniifi sirrin bilen hakk

Bana bir nazar eyle haliime bak

102 “Isa peygamberi B : ‘aleyhillane hazret-i ‘Isay1 ‘aleyhisselam M

103 eydiir 6zge tafir1 vardur B : tafir1 vardur diyii da‘va eyler M

194 bun cezasin vireliim B : tamdm hakkindan geleliim M

105 dir ki ‘Tsd peygambere sen mi didiifi ki tafir1 vardur diyi B : dah1 hazret-i ‘Isaya ‘aleyhisselam eydiir vaki‘de sen
misin tafir1 vardur diyen dir M

106 Tsa peygamber dir ki beli Fir‘avn eydiir ki B : -M

107 sen B : yoksa M

108 yoksa B : veyahiid M

109 seytan dir ki ‘Tsa peygambere ciimleyi azdirdufi caztlugila buni dah azdirmak m1 B : bu arada seytan eydiir
hazret-i ‘Isdya ‘aleyhisselam ki ciimle-i ‘alemi cadiilugila azdirdufi sahib-i devleti dahi m1 azdirmak M

10 dir ki ‘Tsa peygambere buni bildiifi mi kimdiir dir ‘Isa dir ki B : déndi ‘Tsa peygambere eydiir bu harifi biliir misiz
dir ‘Tsa ‘aleyhisselam eydiir M

11 dal B : -M

112 sakin bundan B : bundan ziyade sakin M

113 turd1 yirinden B : yirinden turigeldi M

114 fodullugufi B : azgunligufit M

115 yirinden siirdi dervisiin {istine B : dervisiifi yine iizerine siirdi M

116 tytdh yine seytam B : yine seytani tutdi M
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Cazudur halki azdurdi yolindan
‘Isa peygamber igiin dir bu kiistah

didi dir. Tutd1 seytani, der hal basdi.'’ Bir torbasi ve bir ‘asas1 varmus, [¢ekdi, zorile] elinden

ald1. Seytan bakdi, gordi ki bu ol dervisdiir, [heman] kagmaga yiiz urdi. Bu kaderiifi i¢inde!!®

Fir‘avn gordi ki piri'!® kacds, eydiir ki: “Dervisi tutufi!” dir. Dervis der hal'?

sapanin ¢ikardi, (M
179a) sapan tasiyla leskeri sindurd1.*?* Her kisi bir yafia gitdi dir. Fir‘avni tutdi, borkin aldi.
Seytanufi ‘asasin tobrasin elinden ald1.'?? Geldi, oturd:. ‘Isa peygamber dervise dir ki: “Canum
safia kurban olsun!” dir.}?® Dervis seytanufl tobrasin [bas1 asaga] akdard, gordi ki ne kadar [hilesi
ve] cazuligr varsa bu tobradaymis. [Pes] ikisi [dah1 hos farigu’l-bal olup] oturdilar. Fir‘avnuii
leskeri girii bir bir'?* dirildi. Seytan geldi, Fir‘avna dir ki: “Gel berii, kerem eyle, ol tobray1 ola ki
bafia girii aliviresin.”*?® dir. Elgilesdiler (M 179b) ki tobray1 borki ‘asay1 vir diyi.'?® ‘Isa
peygamber [ ‘aleyhisselam dervise] dir ki: “[Tobray1 ve sa’ir esbablarimi] vir [gitsiin. Gavgadan]
kurtulalum, gideliim.”*?” dir. Dervis dir ki: “[Hele bir mikdar] sabr eyle.”*?® didi. Bu kaderiifi (B
270a) iginde!?® Fir‘avnuii bas1 kegelmis, utandi. Seytan [dahi] tobrasi iciin namisland1. Turdilar.
Ikileyin [yine] kargasa eylediler. Dervis yine dir ki ‘Tsa peygambere: “Hazir ol!” dir.!3 [Tekrar]
dervis kotegin ¢ekdi, [yiiridi,] tartagan eyledi. Seytani tutdi, Fir‘avn kagdi. Dervis seytani

17 tutdr seytam der hal basdi B : dahi muhkem tutd: gétiirdi yire urdi M

118 by kaderiifi icinde B : -M

1 piri B : pir M

120 der hal B : fi’l-hal M

121 Jeskeri sindurdi1 B : Fir‘avnuii leskerin sid1 M

122 brkin aldi seytanufi ‘asasin tobrasin elinden B : Fir‘avnufi borkin ve seytanufi ‘asasin ve tobrasin ellerinden M
123 dervige dir ki canum safia kurban olsun dir B : ‘aleyhisselam dervise canum safia kurban olsun diyii istihsanlar itdi
M

124 girii bir bir M : geldi B

125 ge] berii kerem eyle ol tobray: ola ki bafia girii aliviresin M : ol tobray1 alrvir B

126 ki tobray1 borki ‘asay1 vir diyi B : tobray1 ve borki ve ‘asay: istediler M

127 gideliim B : -M

128 eyle B : eylefi goriifi M

129 by kaderiifi icinde B : -M

130 dir ki ‘Tsa peygambere hazir ol dir B : hazret-i ‘Isaya ‘aleyhisselam hazir olufi didi M
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getiirdi,’*! bir ayagindan asdi. Dir ki: “Behey mel‘@in! Nige [bir] fitne eylersin?” dir. Seytan ‘Tsa
peygamberiifi [ ‘aleyhisselam] elin 6pdi ki “[Lutf eyle!] Beni (M 180a) bu kisiniifi elinden’32
kurtar!” diyi.'®® Vel ‘Isa peygamber [ ‘aleyhisselam] dervise dir ki: “[Gel] tobrasini al,
kendiiyi'® ko gitsiin.” dir. Dervis dir ki: “Ya ‘Isa, bu seytandur. Yahs1 tutduk.” dir. “[Gel, kerem

136

eyle,] sefkat eyleme.” dir. ‘Isa peygamber'® eydiir: “Canum bu beni ne**’ bildi kim ‘Isayam?”

dir. Dervis dir ki:

Hakka minnet ki hakk oldi1 bafia yar

Canum i¢inde'® bulind1 bu esrar

Miiberrayam kamu fikr i hayalden

Ne kiifr it din ne tesbih ii**° ne ziinnar

didi dir. Der-hal seytan zarilik eyledi ki: “Dirligiim ol tobra ilediir, bafia am viriiii!” dir. ‘Isa

140

peygamber!*? eydiir: “Dahi tobrasin vir, varsun yoklasun.”**! dir. Dervis [dah1 ‘Tsa peygamberiii

emriyle seytanuil tobrasin] (M 180b) getiirdi, eline virdi. Ald1 &fiine tobray1 dokdi. iginde olan
esbabini hesab kitab eyledi. Tekledi, ¢iftledi. Gordi esbabindan nesnesi gitmemis, heman

142

bayagidur. Bu halde dervis uyanigeldi,** gordi ki diisidiir. Ten-1 tenha heman 6zidiir, kimesne

yok. Bu kez'*® [dervis] eydiir ki:

131 getiirdi B : tutdi M

132 kisiniifl elinden M : kisiden B

133 diyi B : didi M

13 veliB : -M

135 kendiiyi M : bum B

136 peygamber B : ‘aleyhisselam M

137 canum bu beni ne B : bu seytan beni neden M

138 canum icinde B : beniim canumda M

139 tesbth {i M : savma‘a B

140 peygamber B : ‘aleyhisselam M

141 dahi tobrasin vir varsun yoklasun M : vir bunufi tobrasim B
142 aldh Giine tobrayr dokdi iginde olan esbabim hesab kitab eyledi tekledi giftledi gordi esbabindan nesnesi gitmemis
heman bayagidur bu halde dervis uyanigeldi M : hesabladi tobrasin1 heman igindeki bayagi dervis uyandi B

4 hukez: -M
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[12hi ben miyem ol siih u'** ‘ayyar

Beniim canumda bulundi bu esrar

Bu giin benem!*® kamu ‘alem iginde

Murad-1**® savma‘a makstd-1 ziinnar

didi dir. Secde-i siikr kild1. Secdeden bas getiirdi. (B 270b) Gordi ki irte olmuis, glines togmis, nar
u zulmet, irte gice, 1rak yakin**” bir olmus. Ciimle esya safﬁyﬂe148 sOyler ki:'*® (M 181a) “La ilahe
illallah!” dir. Dervis ¢iin®° bu hikmeti gordi, dzine yorendi. Bir ciimle®™ fikr eyledi, [girii]
uykuya vardi. Diisinde gordi ki ctimle ‘alemde [olan] yaradilmis esya [hep] bir yire gelmis, bir
sahrada gezer. Ister [ve] biri birinden sorarlar ki: “Bu bargah [ve bu] sayvan®® ki bunda tutulmas,
‘aceb bunufi sahibi kanda ola?” dirler, birbirinden sorarlar.*>® Dervis nagah irisdi, bunlar1 gordi.
Bunlar dahi*®* dervisi gordiler. Aldilar dervisi [ve] bir hos yire geldiler, oturdilar. Dervisden

sordilar ki: “Sen dah1 bu bisata [ve bu] sayvana!®

geldiigiini var midur?” didiler. Dervis [dahi] dir
ki: “Beli, Adem peygamber dirler idi bir kisi (M 181b) geldi,**® bir zaman bu cihanda oldu.
Sindiki ademler ki var, andan iiredi.” Bunlar didiler ki: “Ya Rabb, anlar gordiler mi ki bu

sayvani®®’ diizen kimdiir?”” Bu kaderiifi icinde gordiler ki Adem peygamber [dahi] ¢ikup geldi.

144 j1aht ben miyem ol siih u M : ya rabb ben miyem ol dilber-i B

145 henem B : benven M
146 murad-1 M : hacet-i B
147 irte gice wrak yakin B : ii 1rak u yakin u irte vii gice M
148 safayile M : savtile B

149 sgyler ki B : -M

B0¢iinM : ki B

151 ciimle B : mikdar M

152 sayvan B : eyvan M

153 pirbirinden sorarlar B : -M

154 bunlar1 gordi bunlar dah1 M : geldi bunlara bunlar B
155 sayvana B : eyvana M

1%6 geldi B : -M

157 sayvam B : eyvam M
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Dervis dir ki: “Uste Adem peygamber geldi.” dir. Ademe®® bunlar karsu vardilar, selam virdiler.
Ademiifi elin 6pdiler. Sordilar ki: “Bu sayvanufi issi'®® kanda olur?” dirler. Adem [peygamber
‘aleyhisselam] dir ki: “Vallahi, biz dah1 geldiik, [buni] heman s6yle gordiik.” dir. Dervis bu

kez1® dir ki:

Ya Rabb bu sirr ki génliimde nihandur

Viicidumda kamu hiikmi revandur'®?

Ya‘ni fikr ile ‘aklum buiia irdi

Bu candur ki kamu ‘alemde candur

didi dir. Dervis ki bu sdzi sdyledi, Adem (B 271a) peygamber [ ‘aleyhisselam] bunlara (M 182a)
sorar ki: “Bu [kisi] ne kisidiir?”” dir. Bunlar didiler ki: “Biz dah1 sindi*®? gérdiik.” didiler. Bu kez
Adem [ ‘aleyhisselam] dir ki: “Karindas, sen ne kisisin?” dir. Dervis dir ki: “Ben dah
miisafirem.” dir. “Evvel ki bu yire geldiim,” dir,®® “seniifile bile geldiim.” dir. Adem
[‘aleyhisselam] dir ki: “Ben bilmezem seni.” dir. Dervis dir ki: “Ben seniifi viicidufida
bileyidiim.” dir. Bir bir nisan virdi. Ademiifi basina gelen hikayetleri, Ademden sofira Adem
oglanlarinuil basina gelen halleri'®* bir bir sdyledi. Adem [ ‘aleyhisselam dervise] dir ki: “Ibrahim
peygamberi [ ‘aleyhisselam] Nimriid oda atmak istermis. Turigel,®° bile varalum.” dir. Dervis
[‘ale’r-re’s diyiip turds,] bile vard1.1®® Bir zaman®®’ ki yiiriidiler, gordiler ki bir yirde galabalik

var,'®8 divan turmis. Bunlar dahi [vardilar,] irisdiler. (M 182b) Bir halvet yir tutdilar, oturdilar.

158 geldi dir Ademe B : budur M

159 sayvanufi issi B : eyvanufi sahibi M

180 bu kez B : ciisa geliip M

161 viicidumda kamu hiikmi revandur M : kamu viictiduma hiikmi revandur B
162 gindi B : bunda M

13 dirB :idi M

164 Ademden sofira Adem oglanlarmuii basina gelen halleri : -M

185 turigel B : gel M

166 vard1 B : gitdi M

167 zaman B : mikdar M

168 galabalik var M : kalaba B
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Gordiler ki Nimrid turmis, soyler ki: “Odun getiiriifi, yarak eylefi.” dir. Dervis bakdi, gordi ki
seytan Nimriidufi varlig1 olmus. Ne ki seytan dirse Nimriid am1 tutar. Dervis Ademe
[‘aleyhisselam] dir ki: “Sol hod Nimraddur, [ya] ol ak sakallu [harif] kimdiir biliir misin [hig¢?”
dir]. Adem dir ki: “Bilmen.”®® dir. Dervis dir ki: “Seytandur. [Nigiin bilmezsin?]” dir. Bu
kaderiifi’® i¢inde Nimriid bunlar1 gordi, dah1 seytana sordi’* ki: “Ol ne kisilerdiir?’!’? Seytan
bakd, [hazret-i] Ademi gordi. Nimriida dir ki: “Beniim diismeniim budur ahi.” dir. Nimriid dir ki:
“Bu kimdiir?” dir. Seytan (M 183a) dir ki: “Bu ol kisidiir ki bunufi ucindan [beniim] basuma neler
geldi.”*”® dir. “Ammat’# eyi bulduk!” dir, “Cezasin vireliim!” dir. Nimrad dir ki: “Ol kisilere gel
difi.”*™ dir. Vardilar, “Geliid, sizi beg ister.” didiler.'’® Bunlar dah1 turigeldiler, Nimraidufi 6fiine
geldiler.r”” Nimrad dir ki: “Oturuii s6yle.”*’® [Oturdilar.] (B 271b) Nimriaid"® seytana sorar ki:

“Kankisidur [seniifi diismenimdiir] didiigiii?” dir. Ademi gosterdi'8®

velt dervisi bilimedi.
Oturdilar. Od yandi, mancanik diiziildi, yarak tamam old:. ibrahim peygamberi getiirdiler. Seytan
dir ki Ibrahime:'®! “Tafir1 vardur dirsin. Gel bu kiifi'®? sozleri terk eyle, seni koyalum.”*8 dir. (M
183b) Dervis katlanimadi, turd1 yirinden.*®* Dir ki: “Bu ne kiifr'® séyledi?” dir. Seytan dir ki:

“Nimriid1 tafiriliga begenmez.” dir. “Eydiir ki dzge tafir vardur.”*8® dir. Dervis dir ki: “[Bu]

189 dir ki bilmen B : ‘aleyhisselam bilmezem M
170 kaderiifi B : hal M

11 dah1 seytana sordi M : dir B

172 o] ne kisilerdiir B : sol kisiler kimlerdiir M

173 neler geldi B : bunca belalar gelmisdiir M

174 amma M : bun1 B

175 dif B : difitiz M

176 vardilar geliifl sizi beg ister didiler M : geldiler B

17 turigeldiler Nimridudi 6fiine geldiler M : geldi B

178 soyle : -M

1 Nimriid B : -M

180 gpsterdi B : gosterivirdi M

181 dir ki Ibrahime B : Ibrahim peygambere ‘aleyhisselam eydiir M
182 kiifr B : cins M

183 koyalum B : koyuvireliim M

184 turd1 yirinden B : turigeldi M

185 kiifr B : yaramaz M

186 dir eydiir ki 6zge tafinn vardur B : 6zge tafir vardur diyii sdyler M
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Nimriid tafirt midur?” dir. “Ben [hod] bunufl togdugin biliirem.” dir. “Horasan memleketinde bir
meciistniifi'®’ oglidur.” dir. “Bu kacan tafir1 olmisdur?” dir. Bu s6ze seytan kakid, dir ki seytan:
“Buni sdyletme!”188 dir. “Bumi sézile kimse®®® yefise olmaz.” dir. “[Heman] oda sal,'*
yansunlar.” dir. Nimrad dir ki: “[Hele] evvel Azer oglin saluf,” dir, “yiiregiim sovusun.”°! dir.
Tutdilar Ibrahimi ki mancinika uralar. Adem peygamber dir ki: “[Dervis] tur, biz gideliim bari.”
dir. Seytan dir ki: “[Evvel] sol kdseyi dahi1'® [oda] salufi.” (M 184a) dir. Ademe dahi®®

yapisdilar [ki oda salalar]. Dervis yirinden turds,!%

eydir ki:
[1ahi ciimleye pust u penahsin

Kamu ‘alem i¢inde padisahsin

Seni hakk bilene eyle ‘inayet!®

Yarasur safia kurtarmak'% ilahsin

didi dir. Allah1 yad kildi, evliyadan [ve] enbiyadan isti‘ane diledi. Dervis kepenegin ¢ikardai,
tafirinufi ‘inayetin geydi. Seytan bakdi, gordi ki bu ol dervisdiir ki bunufi (B 272a) tobrasin
almisd1. Nimriida dir ki: “Hay®®’ ne turursin basufia! Meded!®® eyle!” dir. Bu kaderde!®® dervis
karvadi, tutdi seytani. Tevhid ipiyle elin bagladi. Nimrtidi [dahi1] tutdi, getiirdi. Kalan lesker [bun1
gordi,] kacdi. (M 184b) Bu ikisini tutdilar, getiirdiler. Bu kaderiifi icinde,?® yiiz bifi [dahi] yigirmi

187 bir meciisiniiii M : Beykozli Bicanuii B

188 soyletme B : sdyletmeii M

189 buni sozile kimse M : sozile bunlar1 B

190 53] B : atuil M

11 salufi dir yiiregiim sogusun B : atufi ola ki ola ki yiiregiim soguya M
192 dali B : -M

1% dali B : -M

194 turd1 B : turigeldi M

19 eyle ‘inayet M : ‘inayet eyle B

19 yarasur safia kurtarmak M : zira sey’ bendediir heman B
¥ hay B : -M

198 meded M : madara B

199 pu kaderde B : fi’l-hal M

200 hy kaderiifi i¢inde B : fi’l-hal M
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dort bifi peygamber, ciimle evliya vii enbiya, yedi tabaka gokde [ve] yedi tabaka yirde berr i bahr
icinde ciimle yaratilmis esya2®! orada hazir oldilar. Ciimlesi tahsin eylediler dervise. Didiler ki:
“Nimrtduf sugt yokdur.” didiler. “Bu isleri hep seytan isler.” didiler. Tutdilar, getiirdiler seytant

k%% eyledi, eydiir ki: “Bu kez kofi,” dir, “dah1 fuzilluk eylemeyin.”

ki iskence vireler. Seytan zarh
dir.2%® Vardi Dakyanos, dir ki: “[Hele bir] pir kisidiir.” dir. “[Bu kerre] bagislafl bun1.” dir. Dervis
turd1 yirinden, dir ki: "Her kisi kendii basina (M 185a) maslahat gorsiin.”?% dir. “Adem
peygamber zamanindan beri t3 bu deme degin bunca salihlere neler eyledi bu, biliir misin?”2%
dir. Bu kaderde?® ibrahim peygamber [ ‘aleyhisselam] dir ki: “Ya Resilullah, Nimriad hakkinda
ne dirsin?” dir. Muhammed Mustafa [ ‘aleyhisselam] dir ki: “Dervis ne dirse an1 tutufi.” dir.
Dervis dir ki: “Seytam bafia viriifi.” dir. “Isiim var anufila.”?%’ dir. [Seytam dervise virdiler.]
Dervis seytani aldi, bir halvet?®® yire geldi. Tutd: seytan1,?®® elin [ve] ayagin bagladi. Kotegin
cikardi. Dir ki: “[Di1 imdi] tevbe eyler misin ki dah1 seytanlik eylemeyesin?” dir. Seytan feryad
eyledi. Climle peygamberler yine bunda geldiler. (M 185b) Didiler ki: “Ya dervis, bir sa‘at sabr
eyle [hele].” didiler. (B 272b) Bu kaderde?!? gérdiler ki seytanufi miiridleri Fir‘avn [u] Dakyanos
[u] Seddad [u] Nimrad ¢ikup geldiler. Didiler ki: “Dervis, gel bize bu seyhi sat.” didiler. “Sana
kepenek idivireliim” didiler, “[ve] bir dik palan dah1 vireliim.” didiler. Dervis didi ki: “Yar-i giift-
i kadem! Getiir berii!” Nimriid dir ki: “Ko0%! bizi, yine?'? yirimize varalum.” dir. “Kulluga

[muradca] turmisuz.” dir. Dervis eydiir ki:

Ya Rabb ol dilber-i ‘ayyar benem mi

201 ciimle yaratilmis esya B : ne kadar mahliik var ise M

202 zarhik B : zarliklar M

203 kez kofi dir dahi fuziilluk eylemeyin dir B : kerre beni saliviriifi ayruk fodulluk itmeyem diyii and i¢di M
204 kendii basina maslahat gorsiin M : kendii isine maslahat eylesiin B
205 by biliir misin B : siz bum biliir misiz M

206 kaderde B : hal icinde M

207 jsiim var anuiila B : beniim anuiila isiim vardur M

208 halvet M : kolay B

209 seytam B : seytanuil M

210 by kaderde B : -M

211 ko B : koyver M

22 yine B : -M
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Kamu varlik kem i bisyar benem mi

1213

Benem bu sdyleyen bu dil“™ i¢inde

Sadef miyem veya gevher benem mi?'*

didi dir. Dervis ciin ki bu si‘ri didi,?'® bunlar dért yafia bakdilar, didiler ki: “Bu dervisiifi bizden
feragati var, [nideliim.]” (M 186a) didiler. Bu kaderde?!® dervis uykudan belifiledi. G6zin agdh,
bakd1,?!” gordi ki hig kimesne yok. Bu sifatlar ki seytan [u] Nimriid [u] Fir‘avn, hirs u heves i
gayr1 endiselerimis viiciidinda. Dervis [turdi,] dort yafia bakdi. Gordi ki heman ten-i tenha 6zidiir.

Allahud birligin yad eyledi. Oz derdin dile geldi, eydiir ki:

Ya Rabb ben can miyam bu ten i¢inde

Ya ol fiilan miyam insan i¢inde

Heman benem dahi ¢tin u gera yok

Hiiner issi®!8 bu giin meydan iginde

didi dir. Dervis turdi yirinden,?'® miisafir old1. Bir zamandan sofira dervis irisdi Bagdada.??
Gordi ki Bagdad bir hos sehrdiir, bir ulu su ortasina (M 186b) varur. Sahib-i devletler [ve] ‘akiller
vardur. Dervis (B 273a) yiiriidi ileri,??! diisiniifi ta‘birin sormaga. Gérdi ki Behliil-i divane

geliyorur. Ilerii yiiriidi. Dervis selam virdi.??? [Dervisle] goriisdiler. Geldiler bir halvet yire

2B bu dil M : viicid B

214 The version of the verse in B is erroneous due to its lack of rhyme.
215 ¢iin ki bu si‘ri didi M : si‘r biinyad eyledi B

216 hy kaderde B : -M

217 hakdi B : -M

218 hiiner issi M : sahib-hiiner B

219 turd1 yirinden B : yirinden turdi M

220 dervis irisdi Bagdada B : Bagdada irisdi M

2lileriB:-M

222 dervis selam virdi B : -M
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oturdilar. Dervis basladi,??® basindan gegeni hikayet idiip bir bir??*

sOyledi. Behliil-i divane ctisa
geldi. Bu hikayeti soyledi ki: “Bir diis gordiim.” dir. “Diisiimde ciimle ‘alem yiiziime karsu secde
kilur.” dir. “Sag yanima bakdum.” dir. “Gordiim ki Miisa peygamber [ ‘aleyhisselam] turmisdur.
Selam virdiim.” dir. “Sordum ki: ‘Bu sultanufi milki bunda diiziildiigi vaktin sen kanda idiifi?’
didiim.” dir. “Misa peygamber [ ‘aleyhisselam] dir ki: ‘Tevrit ki bafa geldi, tafir1 tebareke ve
ta‘ala dir ki: ‘Ctimleyi ki (M 187a) yaratdum,’ dir, ‘bu siiretleriin i¢inde hiisn ii revnak benem.
Dahi1 kim var?’ dir.” > “Uyamigeldiim.” dir. “Gordiim ki diisiimdiir.” dir. Bu kaderde?® gordi ki

dervis bu??® Behlill kus dilin soyler. Dervis dir ki:

Evvel??” bu ten yogidi canidiim ben

Kul degiildiim o dem sultanidiim ben

Viicidum yogiken can glilseninde

Giilistan-1 giil-i handanidiim ben

didi dir. Dervis ki bu sozi soyledi, Behliile hos geldi.??® Yiiriidi dervisi kosdi. Dervisiif
yakasindan iceri girdi. Dervis uyandi, gordi ki heman 6zidiir. Ne Bagdad var, ne sehr var. Dahi
hi¢ kimesne yok. Hayran kald1. Dervis fikr eyledi, bu gordiigi hikayetleri afidi. Bu kaderde®® (M
187b) uykuya vardi. Diisinde (B 273b) gordi ki cimle ‘alem dil olmis, hakkui birligin sdyler.
Yirde [ve] gokde climle esya riigen goriniir. Climle esya fasth kelamile soyler ki: “La ilahe
illallah Muhammediin resilullah ‘Aliyyiin veliyyullah. "?*° dir. Dervis bu hali ki gordi, ‘ibret-i
nazar ile bakdi, gordi ki cihan basdan basa goriniir. Dervis bakdi, gordi ki bir yirde kalaba divan
turmis. Stirdi geldi, gordi ki tafir1 didikleri bir niirimis. [Nagah] niir balkidi. Climle esya uyandi.

22 baglad1 B : -M

224 geceni hikayet idiip bir bir M : gegen hikayetleri sdyledi B
225 hy kaderde B : -M

226 ki dervis bu B : dervis ki M

227 gyvel B : ezel M

228 Behliile hos geldi M : Behlill ciisa geldi B

229 by kaderde B : fi’l-hal M

230 “AlT veliyyullah B : -M
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Her birisi kendii dilince hakkuf birligine siikr eyler. Bu kaderde?3! dervis bakdi, gordi ki hisab
glinidiir, sormak istemek giinidiir. Muhammed Mustafa ser-efraz olmis, (M 188a) climleniifi
ortasinda ay u giines gibi riisen. Ol niira karsu halayik turmislar, soylesiirler ki: “Zihi kerim sultan
ki ciimleniifi ‘aybin getiiriip yiizine urmadi.?®? Her biriniifi maksiidi neyse virdi.” dirler. Dervis
nagah bakdi, ol nur1 gordi ki yirde [ve] gbkde ciimle esya bu niirufi tecellisinden yolin1 gérmis,
isin tamam kilmis. Her birisi kendii halinde, gofili hos. Dervis gordi ki her bir sey?® 6z cinsiyle
cok cok zevk ii safaya diismisler. Bu kaderde?* dervis gordi ki hisab tamam olmus. Ciimleniifi
suct bagislanmis. Tafirmufi (M 188b) hasslar1 bir yire gelmisler, tiiba agaci dibinde sohbet
eylerler. Dervis irisigeldi, gordi ki bunlar bu halde, selam virdi dir. Bir halvet yirde oturdi.
Bunlari teferriic (B 274a) eyler. Nagah dervis bakdi, gordi ki seytan ton degsiirmis, bu arada
bilediir. Dervis bildi, hi¢ tinmadi. [Seytan] asaga yukar1 hizmete mesgtl olmis. Bunlar seytani
bilmezler. [Bir] zahid siiretinde gizlemis 6zini.?*® Sirin sirin sdyler, satir satir hizmet eyler,
ciimlesine kulluk eyler,?*® hikayetler ider, ileriiden geriiden gecenleri soyler, nedimlikler eyler.
Ciimlesi bun1 hos kisidiir dirler. Dervis buni [gordi,] (M 189a) kesfledi. Bu kaderde?’ didiler ki:
[Dervis,] gel kurban al.” didiler. “Yiri gotliren 0kiiziifi [ve] baliguii isi bitmis.” didiler.
“Dervislere hakk tebareke ve ta‘ala okiiz i balig1 kurban virmis.” didiler. Dervis turdi ki vara.
Misa peygamber dir ki dervise: “Kurbani alufi, bunda geliii.” dir. “Sohbet eyleyeliim.” dir.
Seytan dir ki: “Bunlardan ne umarsm?” dir. Dervis mukayyed olmad1.?® Siirdi, geldi. Gordi ki
balig1 okiize yiikletmisler, geliyorurlar. Dervis ilerii yiiridi, selam virdi dervislere. Dervisler dahi
sordilar ki: “Hig bir sohbet yiri var midur?” didiler. “Beli, vardur.” didi.?*° Dervis basladi, bu
meclise getiirdi. (M 189b) Bunlar gérdiler ki dervisler dahi bunda geldiler. Selam virdiler. Bunlar
dahi “Safa geldiiniiz.” didiler. “Kadem getiirdiiniiz.” didiler. Bunlar dahi yirlii yirin aldilar,
oturdilar. Pigsmek kotarilmak oldi. Didiler ki: “Her birifiliz bir hikayet soylefi.” didiler. Seytan

231 hu kaderde B : fi’l-hal M

232 getiiriip yiizine urmadi M : yiizine getiirmedi B
23 bir sey M : esya B

234 kaderde B : halde M

2% gizlemis 6zini B : 6zini gizlemis M

236 eyler M : yetiiriir B

237 kaderde B : halde M

238 olmadi M : old1 B

239 yar midur didiler beli vardur didi B : gordiifi mi didiler M
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custalik eyler, dil yiigriikligin eyler, hikayetler soyler,?*° gazeller okur. (B 274b) Bunlar sohbete
mesgill. Dervis yirinden turigeldi, eydiir ki:

Canan idiim ezelde cana geldiim

Canam viiciid geyiip®*! meydana geldiim

Teferriic kilmaga milk-i cihani

‘Arifem siiret-i insana geldiim

didi dir. Dervis ki bu s6zi?*? soyledi, seytan dervise bakd1. Eydiir ki: “Sol kisiyi dah1 gordiigiim
vardur.” dir. Dervis dir ki: “Bir hikayet biliirem,” dir, “soyleyeyin [mi]?” dir. (M 190a) Ciimle
didiler ki: “Nola, sdyle dervis.” Biinyad eyledi, dir ki: “Ben ol zaman ki cihan yogidi, tafir1
tebareke ve ta‘ala vardi. Diledi ki climle ‘alemi viictida getiire. Evvel Muhammed Mustafanufi
canm yaratdi. Muhammed Mustafanufi canindan®® ciimle ‘alemi viiciida getiirdi. Yirde [ve]
gokde kiillt esya tamam oldi. [T2] ol demden bu deme degin her sey kendii haline mesgil.” Evvel
i ahir her ne ki [var] hikayet ge¢di, dervis soyledi. Geldi ademiifi hikayetine. Her ne ki ademiin
hikﬁyeti244 vardi, soyledi. Seytan difiledi, gordi ki bu dervis ol dervisdiir ki ‘asasin, borkin?4® [ve]
tobrasin almigdi. Seytan (M 190b) feryad eyledi, dir ki: “Hig¢ kurtulamaz miyam [bu dervisiifi
elinden]!” dir. Turds, siirdi dervisiifi listine. Dervis gordi ki listine geliir, turigeldi [yirinden].

Eydiir ki:

Yine geldi bize bayram olan giin

Canum sultanile hemdem olan giin

Yine fiirsat eli vuslata irdi

20 g5yler B : ider M

241 geyiip M : bigi B

242 ki bu s6zi B : bu hikayeti M
243 canmdan B : caninda M

24 hikayeti M : hali B

245 <asasin borkin B : borkin ‘asasin M
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‘Asiklar ‘isk ile der-hem olan giin

didi dir. Tutd1 seytani, meclis iginde yire vurdi. Elin ayagin bagladi. Geldi, oturdi. Eydiir ki:

246

Ezel ben<*® can idiim ten ni¢iin oldum (B 275a)

Bu ten i¢inde pinhan ni¢iin oldum

Ben ol sirram ki ‘alemde yegane

‘Aceb stiret-i insan ni¢ilin oldum

(M 191a) didi dir. [Pes] ciimle ehl-i meclis?’ didiler ki: “Dervis, sol miskiniifi elin [ve] ayagin
bagladufi. Giinahi nediir? [Bari bilsiifi.]” didiler. Dervis dir ki: “Biz ol zaman cihanda ki variduk,
ol vakt yir [ii] gok var idi. Ay u giin togar [ve] tolunurdi. Ol vakt dirlerdi ki ‘tafr1 [vii] peygamber
[ii] diinya [vii] ahiret [ii] rahman [u] seytan’ dimezler miydi? [imdi] bu ol seytandur.” didi dir.
Bunlar didiler ki: “Rast dirsin. Isidiirdiik velT gormemisiiz.2*® Billahi elin [ve] ayagin ko
bendin.?*° [Bundan] bir haber soralum.” didiler. [Pes] bendin ¢6zdi, kod1.?*° Seytan dile geldi, dir
ki: “Benlim haliime bakuii [ki] neye (M 191b) irisdiim [ve ne zamana kaldum ki] evliya [vii]
enbiya beniim eliimden ser-gerdan olmislardi, bu kadarca kisiniifi elinden ‘aciz ve beste oldum.
Bafia neler ider, billaht goriifi!”?! dir. Bu kaderde®? dervis uykudan belifiledi. Turigeldi, gordi ki

254

leyse fi’d-dar1 gayrunda deyyar, Kimesne yok.?>® Dervis dile geldi,?®* eydiir ki:

Yolum nigiin ‘aceb sahraya diisdi

Bu sevdadan basum sevdaya diisdi

246 gzel ben M : ben ezel B

247 ghl-i meclis B : meclis ehli M

28 grmemisiiz B : gormemis idikk M

249 ko bendin B : koyuvir M

20 ¢5zdi kod1 B : salrvirdi M

51 kisiniifi elinden ‘aciz ve beste oldum bafa neler ider billaht goriifi M : kisi beni gor neyler B
252 hy kaderde B : -M

253 kimesne yok B : -M

24 dile geldi B : derdin dile getiiriip M
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Ezel naknu kasemnada nasibim?>®

Bile sultan ile hem-saye diisdi

didi dir. Bu kaderde?®®® [bumi] gordi ki ciimle ‘alem besaret eyler. Giines togmis. Yirde [ve] gokde
climle esya bir viicid [ve] bir bas olmis, fasth kelamile (M 192a) soyler ki:

Cihan basdan basa niir-1 sa‘adet

Heman birdiir ne hicran var ne vuslat

Neye baksafi heman ‘ayn-1 kemaldiir
Sifat yokdur hakikatde kamu zat

didi dir. (B 275b) Bu kaderde?®’ [yine] uyku havale old1. Dervis uykuda®® gordi ki kiilli ka’inat
bir seraydur. Orta yirde bir ayine-i kadim [{i] mukim turmis. Her esya ki var bu serayufi divarinda
[ve] kenarinda [ve] ortasinda naks olmis, ‘aksi bu ayinede goriniir. Dervis teferriic eyledi. Nagah

259

0z suretiniifl naksin bu ayinede gordi. Hayran old1,*” eydiir ki:

Ben olmisam?° bafia maksiid cihanda

‘Iyan old1 nisanum bi-nisanda

Benem s6z i beni sdyler kamu dil (M 192b)

261

Benem genc-i sa‘adet her®" viranda

25 nasibiim M : tali‘tim B
256 hy kaderde B : -M

257 by kaderde B : -M

2% yykuda B : uyud1 M
29 hayran old1 B : -M

260

olmigam M : imisem B

261 sa‘adet her M : nihan her bir B
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didi dir. Bu halde soyleniirken dervis gordi ki Siileyman peygamber gemiye girmis [ki] ebed
milkine gide. Defiiz mevce gelmis, kestt usanmis, bu kenara ¢ikmis. Bunul dahi [hali ve] yoli bu
serdya irisdi. Dervis gordi ki Siileyman peygamber dahi bunda geldi. Ikisi bir yire geldiler,
oturdilar. Siileyman peygamber siikr eyledi ki yine biraderiim?®? gordiim diyii. Bunlar bu halde
nagah gordiler ki bu serayda bir miiserref i serif menzil, ab-1 revan [u] murg-zar [u] bag u bostan
[u] giilistan araste gordiler.?%® Siileyman peygamber dir ki: “Ne latif yerdiir! Gel varalum, bir
lahza oturalum.” dir. [Pes] geldi[ler], [dervis ile bir mikdar] oturdilar. Meger bu makam?% (M
193a) sohbet yeriyimis. Cok ¢cok ademler peyda oldi. Geldiler, gordiler ki iki kisi oturur. Selam
virdiler. Bunlar dah1 “‘aleykiim es-selam” didiler.?®® Bile oturdilar. Bir sa‘at ge¢di, gordiler ki
bunlar garibdiir. Sordilar ki: “Siz ne kisilersiz [ve] gelisiifiiiz ne yirdendiir?’?® didiler. Siileyman
peygamber basladi ki: “Ben David (B 276a) peygamber ogliyam.” dir. “Atam 6ldi. [Yirine
padisah olup] bir zaman ben dah1 hiikm [{i hiikiimet] eylediim bu cihanda.” dir. Baslads, div i
periyi hiikmine ferman oldugin sdyledi. Ciimleye ‘adl u dad eylediigin, bu cihandan murad
aldugin,?®’ ahir carh elinden (M 193b) ser-gerdan oldugim sdyledi. Bu kisiler kat1 ta‘acciib
kildilar. Didiler ki: “[Hos seni bildiik ve ya] ol yoldasufi ne yirdendiir?’?%® didiler. Siileyman
peygamber eydiir ki: “Ben dahi [bu dervisi] bunda?®® gordiim.” dir. Dervis hi¢ tinmaz. [Pes]
didiler ki: “Yar, [hey sOyle,] seniifi haliifi nediir? [Sen dah1 ahvaliifii bize beyan eyle.]” didiler.

Dervis si‘r biinyad eyledi, dir ki:

[1aht?"® kandayam bu hal ne haldiir

Nediir makstid bafia bu ne hayaldiir

262 biraderiim M : bir adem B

263 girdiler B : vii peraste M / The correct form of the last word is “peraside.”
264 meger bu makam M : bir hamle ki gegdi bu B

265 “aleykiim es-selam didiler B : ‘aleyke aldilar M

266 ne yirdendiir B : niredendiir M

267 bu cihanda dir baslad1 div ii perTyi hiikmine ferman oldugin sdyledi ciimleye ‘adl u dad eylediigin bu cihandan
murad aldugin B : tamam diinyada diyii didi ve hayvan u insan u tuytr u ‘anasir-1 erba‘a ve sa’ir hayvan her ne var
ise Allah emri ile hitkmine muti® vii miinkad oldugin hikayet eyledi M

28 ne yirdendiir B : niredendiir M

269 punda B : bu arada M
270 {13h1 M : ya Rabb B
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Viictidumda cihan?* mevciid olupdur

Gorif halim beniim neye misaldiir

didi dir. Dervis ser-agaz eyledi;>’? diisinden belifiledi. [Turigeldi,] gordi ki diisidiir. Allah1 yad

eyledi, yine?’®

yatdi. (M 194a) Diisinde gordi ki hem girii ol meclisdiir, oturmiglar. Dervis sorar
ki: “Yarenler, bu yir ne yirdiir ve siz ne kisilersiz?” dir. [Pes] bunlarui i¢inden bir kisi [¢ikds,] dir
ki: “[Dervis] bunlar tafir1 hasslaridur.” dir. “Evvel ii ahir, evliya enbiya kiilli?’4 bundadur.” dir.
[Pes] dervis ‘aklin devsiirdi basina,?’® dir ki: “Ne hiib [u ne latif] meclise yetdiim!”?’® dir. Gédli
ferah old1 [ve] basindan gecen hikayetleri miifassal beyan u ‘1yan itmege?’’ dile geldi, dir ki:”
Beniim bir tonum var idi. Ad1 Adem idi. Ol tonile bu cihana geldiim.” dir. “Dah1 hi¢ kimesne
yogidi. Ben [dahi] tenha eglenimediim. Allaha yiiz urdum, didiim ki: ‘[Bu ne gif yirdiir!| Bafa
bir yar (M 194b) [u] yoldas olsa!” didiim. Tafir1 tebareke ve ta‘ala bafia bir yar virdi. (B 276b) Bir
zaman bu serayda oldum. Oglum [ve] kizum old1. Ahirii’l-emr ol tonum eskidi, gitdi. An1 bafia
padisah hil‘at virmis idi. Ben siirdiim, yine sultan katina?’® vardum. Ehl ii ‘1yaliim bunda kaldu.
Dahi adum yogidi. Ben bir zaman sultan katinda oldum. Uyandum, gordiim ki hakk tebareke ve
ta‘ala bafia bir hil‘at virmis ki yine ol hil‘ata befizer. Turdum, secde-i siikr kildum. [Secdeden]
bas getiirdiim. Kulaguma bir avaz geldi ki ‘yine ol seraya var’ diyii. Yine [Allah emriyle] geldiim
bu seraya.?’® Gordiim ki ehl ii ‘1yaliimden iiremis. Tertib (M 195a) diiziilmis. Ben dah1 geldiim,
selam virdiim. Bunlara haliim sdylediim. Bunlar hi¢ bafa bilislik virmediler. Bir bir nisan virdiim
ol zamanda gecen hali. “Nisanufl togr [likin] seni gordiigiimiiz yok.” didiler. Siileyman
peygamber zamaniydi geldiigiim. Siirdiim katina geldiim, haliimi sdylediim. Uste Siileyman

peygamber dahi oturur, togrisin disiin.” dir. Dervis ki bu s6zi sdyledi, climle dirler ki: “Siileyman

271 cihan M : ‘alem B

212 spr-agaz eyledi B : -M

273 eyledi yine B : idiip girii M

274 evliya enbiya kiillt B : kiilliyyen evliya vii enbiya M
275 devsiirdi basina B : basina devsiirdi M

276 yetdiim B : yetisdiim M

277 miifassal beyan u ‘1yan itmege M : afiladi B

278 sultan katina B : padisah huzirina M

279 geldiim bu seraya B : bu seraya geldiim M
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peygamber kimdiir?” didiler. Yoldasin gosterdi. Siilleyman peygamber [ “aleyhisselam] dir ki:
“Canum?® bu virdiigi nisan icinde, ciimlefiiiz bilesiz. Hi¢ ‘aklufiuz (M 195b) irer mi,?®! ne dir bu

dervig?’?82 Ciimle?®? didiler ki: “Bilmeziiz.” Dervisiifi gofili ciisa geldi, eydiir ki:

‘Aceb ben ne vicudam bu cihanda

Ne assida isiim var ne ziyanda®3*

Gahi ‘1yan gahi pinhan gegerem?3®

Beniim haliim buyidi her zamanda

didi dir. Dervis oturdi. Bu kaderde?® uyanigeldi. (B 277a) Gordi ki irte olmus, cihan basdan basa
niir olmis, 1rak yakin, gice [vii] giindiiz yeksan olmis. Dervis Allahi yad eyledi [ve] secde kildu.
Secde iistinde [girii] uykuya vardi. Bu sevkile ki cihan1 gérmis idi, diisinde gordi kendézini?®’ ki
Kuds-1 Serifde (M 196a) seyran ider.?®® Yevmii’l-hisab olmis. Saff-ender-saff ciimle yaratilmis?3®
esya turmiglar. Terazd kurulmis. [S2’ir ‘alamet hep yirlii yirinde. Dervis] irisigeldi. Gordi ki hal

bdyle, [heman] si‘r biinyad eyledi. Eydiir ki:

Viicudum terk idelden can ben oldum
Hakikat-1 ‘alem yeksan ben oldum

290

Ne ki var zahir i batin“” cihanda

280 canum B : -M

BLirer mi M : irmez mi B

282 pe dir bu dervis B : dervisiifi didiigine M

283 ciimle B : climlesi M

284 ne assida isiim var ne ziyanda M : ne siid-1 siimar oldum ne ziyanda B
285 gecerem B : gegerdiim M

286 didi dir dervis oturd1 bu kaderde B : diyiip tururken dervis M

287 girdi kenddzini B : kenddzin gordi M

288 Kuds-1 Serifde seyran ider M : Kudiisdediir B

289 yvaratilmis B : -M

290 ne ki var zahir ii batin M : zahir batin ne kim vardur B
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Sahib-i gerdis i devran ben oldum

didi dir. Dervis ki bu sdzi sdyledi, s6z agzindan ahir olmadin®®! bakdi, gordi dervis?®? ki ciimle
yaradilmis esya [ve] yaradan [halik-1 bi-¢iin] bu arada cem* olmisdur. Dervis bir kolay yiri avladi.
Gegdi,?® oturdi. Bunlari teferriic eyler, sol?** hadde degin ki bunlarufi (M 196b) isi bitdi. Her
mahliik?® kendii cinsiyle giirtih giiriih seyrde.?®® [Pes] ciimle esyanuii ortasindan bir kisi [¢ikds,]
ileri yiiriidi, hazret-i ‘izzete selam virdi. Eydiir: “Ey hudavend-i?®" kerim! Bize dahi ne

buyurursin?” dir. Dervis diisinden belifiledi. Gozin agdi, gordi ki disidiir. Si‘r didi, eydiir ki:

Benem viictid be-kiillT can beniimdiir
Sahib-i meydanam meydan beniimdiir
Eger zahir eger batin kamu nakg2®

Hikayet kissa vii destan beniimdiir

didi dir. Bu kaderde?® dervise uyku havile old1. Diisinde gordi ki [heman ol divan, heman ol
mecmil® girii turmis. Bu] ciimle esya iginden (M 197a) bir kisi ¢ikd1 ki*® (B 277b) Muhammed®*
Mustafadur. Bir kohne murakka‘ hirka geymis. Bu naks u hayal ki var, zahirde ve batinda bu
siretler ki goriniir, bu geydiigi*®? kohne hirkanufi reng reng vaslasi olmis. Dahi [artuk kimesne

yok.] Leyse fi'd-dar1 gayruna deyyar, Kimesne yok. Dervis bu hali ki gordi, 6zine yorendi. Eydiir

291 dervis ki bu s6zi sdyledi s6z agzindan ahir olmadin B : -M
292 gprdi dervis B : dervis gordi M

293 avladi gegdi M : aldi B

PhsolM:taB

2% mahlik M : esya B

2% giiriih giiriih seyrde M : giiriihidi B

297 hudavend-i M : huda B

298 gger zahir eger batin kamu naks M : zahir batin ne kim naks u hayal var B
2% phu kaderde B : pes girii M

30kiB:adiM

301 Muhammed B : Muhammed-i M

302 var zahirde ve batinda bu siiretler ki gériniir bu geydiigi M : esyadur tolu gordi bu B
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303

ki: “[Be] canum, bir vakt varidi ki yir [ii] gok varidi. Esya ve siiretler ve hayaller™™ goriniirdi.

Biziim mollalar her bir nesteye3* bir diirlii ad viriirleridi**® Bu hod kiillt Muhammed Mustafa

306 [ 307

imis ahi.” dir.>™° [“Ne ‘aceb nesne olur bu?” diylip] dervis bu™"’ sevkle ctisa geldi, eydiir ki:
Kamu diirlii hale biinyad benem ben

Benitimdiir (M 197b) ker-hane iistad benem ben

Sirr old: stiretiimde zat u sifat>®

Heman®® kiilli siirete zat benem ben

didi dir. Bu kaderde®'° dervis uyand1,®!! gordi ki ten-i tenha [heman] 6zidiir. Dervis fikr eyledi,
dir ki: “[*Aceb] ne hayal idi sol diisiimde gordiigiim?” dir. Bu kaderde®!? dervise uyku havale
old1. Uyku iginde gordi ki dort kisi bir nesteyi getiirdiler, kodilar. Dervis yahs1 nazar eyledi.
Gordi ki yir [ii] gok [ve] yirde gokde her nesdane®® ki varidi;®!* diinya [vii] ahiret, ‘ars [u] fers,

316

ne Ki varidi;3*® [ciimle pergar1] dairesiyle, miidevveriyle®!® getiirdiler kodilar. Soylesiirler:

“Acalum, koyalum.®’ Yirlii yirince her nesteyi arayis [ii ziynet] ideliim ki®'® (M 198a) sindi

308 egya ve siiretler ve hayaller M : esya siiretlii hayaller B
304 nesteye B : seye M

305 viriirleridi B : dirler idi M

306 ahi dir B : -M

07 huB:-M

308 s1rr old1 stiretiimde zat u sifat M : zat u sifat siiretiimde sirr old1 B
3% heman B : bu giin M

310 by kaderde B : -M

311 yyandi B : uyanigeldi M

312 dir bu kaderde B : diyii tururken M

33 nesne B : ne M

314 varidi B : var M

315 varidi B : var M

318 miidevveriye B : -M

817 koyalum B : -M

318 ki M : dirler B
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padisah geliir.” dirler. Dervis teferriic eyler. Bunlar®*®

dahi getiirdiler ki defiiz idi. Yili kodilar, defiizi kodilar, balig1 kodilar, 6kiizi kodilar. Ma-baki fers

pes agdilar, [evvel] kodilar yili. Bir nesne

iistinde yidi tabaka yiri, tokuz felegi, ‘arsu’l- (B 278a) mecidi arayis eylediler yirlii yirince. Bu

kaderde®? dervis ciisa geldi, eydiir ki:

Zih fiirsat®?! bu giin sultan1 gérdiim

Acildi ten hicabi can1 gordiim

ikilik afetin®?? terk eyleyelden

Birimis gevheriim ol kan1®?® gérdiim

didi dir. Bu kaderde dervis bu hal i¢inde®** nagah gordi ki bir sahs geldi. Kirk bas1 var, yidi eli
var, li¢ g6zi var, bir viiciddur. Dervis buni gordi, (M 198b) dir ki: “Zihi meclise irigdiim.” dir.
Turigeldi yirinden, 3% bu sahsa selam virdi. Bu kisi gordi ki bir dervisdiir, cok zahmet cekmis, her
diirlii halinden vukiifi var.3?® Dir ki: “Dervis 6fidin bunda mu1 idiifi, yoksa miisafir mi geldiifi?” dir.

Dervis ciisa geldi, [bu si‘ri didi,] eydiir ki:

Zihi eyyam zihi devrana irdiim

327

Top u ¢evganile®’ meydana irdiim

Muradum buyidi makstid bulindi

Gor ahi ne latif sultana irdiim

318 bunlar B : bunlari M

320 hy kaderde B : bunlar1 gérince M

%21 fijrsat B : devlet M

322 afetin M : hayalin B

323 gevheriim ol kam M : gevher-i ma’deni B

324 hu kaderde dervis bu hal iginde B : bu fikr i¢cinde iken M
325 tunigeldi yirinden B : yirinden turigeldi M

326 halinden vukiifi var M : halden B

327 top u gevgan ile M : cevganumda bu top B
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didi dir. Bu kaderde®?® gordi ki dervis,*?® lesker irisdi. Yemin ii yesar [ii pTs i pes ii kalb] yirlii
yirin ald1,%*° turdi. Taht kuruldi. Padisah tahta gesdi, oturd1. Her kisi [6z] kendii haline mesgil®!
oldi. (M 199a) Miinadiler ¢agirdilar ki: “Ey tafir1 bendeleri! Milk bir, sultan bir. Her sey ki
viiciida geldi, viictida getiireni geyiip geldi.” dir. ““Hal hayal i¢indediir.” dir. “Bu hayali bilen hali

bildi.” dir. Bu kaderde®3¥ dervis gordi ki hal boyle, yirinden turd1. Ser-agaz eyledi, eydiir ki:**3

Ziht fiirsat®** bu giin sultan gordiim

Bu resme gerdis-i®*® devran1 gordiim (B 278b)

Viicidum milkini seyran iderken

I¢inde sahib-i divani**® gordiim

didi dir. Dervis ki bu sozi sdyledi, padisah kulagma degdi.®®’ [Padisah] eydiir: “Sol dervise gel
dif.” dir. Dervis ilerii yiiriidi, padisaha selam virdi. Hidmete33® (M 199b) karsu turdi. Bakdi

339 padisah yirinde oturan tafir1 aslan1 ‘ Alidiir. Tiz ileri yiiriidi. Elin 6pdi,

dervis, gordi ki bu
etegine yapisdi ki halin ‘arz kila. Uykudan belifiledi. G6zin agdi, gordi ki elinde 6z kepeneginiifi
etegidiir, tutmis.3*° Ozi ten-i tenha. Leyse fi 'd-dari gayruna deyyar, [hig] kimesne yok. Dervisiifi

gonli cusa geldi, eydiir ki:

328 hu kaderde B : diyince M

329 girdi ki dervis B : dervis gordi ki M
330 yirin ald1 B : yirince M

331 mesgiil B : nazir M

332 by kaderde B : -M

333 turdh ser-agaz eyledi eydiir ki B : turigeldi ser-agaz idiip bu si‘ri okudi M
334 Ziht fiirsat B : bihamdullah M

3% gerdis-i M : eyyam u B

336 divam M : meydan B

337 degdi B : girdi M

338 hidmete B : hidmetine M
¥9buB:-M

340 tutmis B : -M
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‘Aceb beniim haliim nediir neyem ben

Dahi hi¢ kimsenem3*

yok tenhayam ben
Kamu sekl ii siiretde pinhan oldum

Kamu bagda hayal i sevdayam ben

didi dir. [Fi’l-hal] turigeldi yirinden,3*? dort yafia bakdi. Fikr eyledi ki: “Ben ne hos yirde, ne hiib

meclisdeyidiim!” dir. “Beniim (M 200a) viicidumun ‘aksi imis, ola m1!” dir. Bu hayalde

343 344

soyleniirken dervise uyku havale oldi,** uyudi. Diisinde gordi ki girti heman®** ol meclis turmas,

araste [ve] ber-kemal. Dervis ki bu hali gordi, sevke geldi, dir ki:

Kamu ‘alem viicidumda hayaldiir

Bu fikr i¢re3*® cihan nokta misaldiir

Viicudum katresi bahra diiselden
Yine bakdum kadim i ber-kemaldiir

didi dir. Bu kaderde3#® dervis bakdi, gordi ki ¢ok cok [boliik béliik] kisiler peyda (B 279a) oldu.

347 cinsiyle. Dervis bakd1 gordi ki seyhler giirihidur, zahidler [ve]

Geldiler, oturdilar cinsi
‘abidler, peygamberlerdiir. Her kisi kendii giirGihiyla padisaha selam virdi, (M 200b) turdi
sdyle.3* Dervis bunlari teferriic eyler. Sah-1 merdan®#® Alf dir ki: “Ey tafir1 bendeleri! [Bu yafia]

bakufi!” Bunlar bakdilar. Dervis dahi bakdi, gordi ki fersden ta sidretii’l-miintehaya degin

31 kimsenem N : kimsene B

342 tunigeldi yirinden B : yirinden turigeldi M
343 havale old1 B : geldi M

344 gir{i heman M : hemi B

345 fikr igre M : hayalde B

346 hy kaderde B : -M

347 ¢insi B : cinslii M

38 virdi turd1 s6yle B : viriip sdyle turdi M

349 merdan B : merdan-1 M
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goriniir. Her esya ki bunlarufi arasindadur, mu‘ayyen gordi. Bu kaderde 3%° dervis ciisa geldi, dir

ki:

Bu ne haldiir kamu varlik ben oldum

351 ¢an ben oldum

Kamu ‘alem viicuddur
Viicidum katresinde sigdi ‘umman

Bu resme hal i¢inde pinhan oldum

didi dir. Dervts ki bu s6zi sdyledi, cimle bakdilar. Bir kisi ara yirlerinden sorar ki: “Sol kimdiir

soyleyen?”%2 dir. Dervisi gosterdiler. Eydiir ki: “Hay sdyleme! (M 201a) Padisahdan edeb eyle!”
dir. Dervis bakdi, gordi ki zahidler giirihinufi iginden bir miisekkelce®?® kisidiir. Kendézini arayis
eylemis bunlarun arasinda, clistce ciistce3> sOyler. Bu kaderde®® dervis [dahi] nutka geldi, eydiir

ki:

Kamu naks u hayal beniim sayemdiir

Kamunuii nakdi beniim ser-mayemdiir

Benem hiisni kamu sekl 1 stiretiin

Ademsin gér a1 adem ademdiir

didi dir. Dervis ki bu sdzi soyledi, bu s6ze®® ol kisi kakidi. Bir ‘asas1 varmis, ¢ekdi, siirdi

dervisiifi tistine.®’ [Dervis] bakd, gordi ki kendiiniifi®®® iistine geliir. Turigeldi (B 279b)

30 mu‘ayyen gordi bu kaderde B : risen olup gérindi M

31 viictiddur B : viicid u M

352 kimdiir sdyleyen B : sdyleyen kimdiir ola M

353 miisekkelce B : miisekkel M

34 ciistce ciistce B : tizee tizce M

355 hu kaderde B : -M

3% dervis ki bu sozi sdyledi bu séze B : -M

357 siirdi dervisiidi tistine B : dervisiifi iistine siirdi M

358 kendiiniifi B : bu kisi dervisiifi M
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yirinden,®® hazir old1. Bu dahi [geldi,] irisdi. [Dervisle] ikisi (M 201b) tutusdilar. Heman ol sa‘at
dervis buni®® getiirdi, yire urd1. [Bir] tagarcig varmus, elinden aldi. Geldi, oturd1. Sah-1 merdan
‘Al teferriic eyler ve sa’ir mahliikat bunlar1 seyran ider.*®! Bu kisi feryad eyledi ki: “Bu ne
beladur, beni riisvay eyledi! [Hakkumi bu kimseden aliviriifi!]” dir. Bu kaderde®®? yine ol

giirithdan bir kisi ¢ikdi,*®

eydiir ki: “Sol miskiniifi asla giinah1 yokdur, ni¢iin boyle eylediin
dervis?” diyiip yol siirdi.®®* Dervis [dahi] dir ki: “Yarenler size bir su’aliim var. [Ne buyurursiz?
Icazet olursa] soraram.” dir. Ciimle didiler ki: “Sor.”*® Dervis dir ki: “O13%® nediir [ki] bas1
yumri, asagasi catal, dort divar var, alt1 kapudur. Ciimle yaradilmisuii ‘aksi anda mu‘ayyen®®’ (M
202a) goriniir.” dir. Biri®® dir ki legleg ola didiigiin®®® dir. Biri dahi dir ki: “Nisbet degiil.” dir.
“Vakt ola, didiigiifi minare golgesi ola.” dir. Bu kaderde®’® bu kisiniifi tagarcigin almisdi, kakdi
yirinden, turigeldi.*"* [Muhkem kakryup hismile] siirdi, [geldi,] yine dervisi tutdi. Dervis gordi ki
hal boyle, ciisa geldi, bu iki beyti sdyledi:

Kamu vechiifi benem hiisn {i cemali

Kamu ‘akillertin fikr i hayali

Hakikati benem ciimle viictiduii

Zat u sifat1 yemin U simali

%9 turigeldi yirinden B : yirinden turigeldi M

360 bun1 B : bu harifi M

361 ve sa’ir mahlikat bunlari seyran ider M : ciimle bunlar bakd: B

362 hu kaderde B : -M

363 ¢1kd1 B : -M

364 asla giinahi yokdur nigiin bdyle eylediifi dervis diyiip yol siirdi M : giinahi nediir dir B
365 ciimle didiler ki sor B : sor dervis didiler M

36651 B :s0l M

367 mu‘ayyen B : riisen M

388 biri B : birisi M

369 didiigiin B : -M

370 biri dahi dir ki nisbet degiil dir vakt ola didiigiifi minare gélgesi ola dir bu kaderde B : birisi eydiir belki minare
gdlgesidiir diyii her biri bir s6z sdyledi bu halde iken M

371 kiginiifi tagarcigin almigdi kakdi yirinden B : tagarcigi alinan harif M
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didi dir. Bu kaderde®’? dervis dahi buni®”® tutdi, ma‘reke i¢inde basd1,®”* yire urdi. Bunui fitne
perdesi ylizine bagluyimis, bagi tiziildi. Dervis gordi ki buni seytandur. Ciimle ehl-i meclis (B
280a) teferriic eylediler. (M 202b) Bu kaderde®” sah-1 merdan ‘Al dir ki: “O137® dervise gel difi,

[berii gelsiin.]” dir. Dervis tiz vardi, sahuii elin 6pdi. Bu kez®’’ seytan tiz®"® turigeldi, [vardi,] bu

379 380

iizilen™ aletleri devsiirdi. Climle®*" gordiler [ve bildiler ki] bu seytandur. Dervise [hezaran]

381 pustvari gitdi sohbetden. Dervis uykudan belifiledi.

tahstn eylediler. Seytan miinfa‘il oldi,
Gozin agd1, gordi ki [bu] gordiigi hikayetler 6z kepeneginiifi gdlgesidiir. Dah1 hi¢3®? kimesne yok.

Dervis si‘r biinyad eyledi:

Benem makstd kamu ehl-i yakine
Ne kim varise esraf u*® kemine
Benem edn kilan seng-i siyahi®®*

Benem kiymet viren (M 203a) diirr-i semine

didi dir. Bu kaderde®® dervis 6gin devsiirdi. Bakd, gordi ki viicidi bir cihandur. Her nesne ki

386

cihan siiretlii goriiniirdi,*®® viictidinufi ‘aksi imis. Ol vaktin ki var idi bu cihanda,®®" her bir

872 hu kaderde B : -M

873 bun1 B : muhkem M

874 hasd1 B : -M

875 bu kaderde B : -M

S8 61 B : s0l M

87 bu kez B : fi’l-hal M

378 tiz B : yirinden M

37 jizilen B : bozulan M

380 ciimle M : min kiilli B

38 miinfa‘il old1 M : infi‘alidi B
382 dah1 hi¢ B : artuk M

383 esraf u M : kamil ii B

384 siyah1 M : haray1 B

385 by kaderde B : -M

386 siiretlii goriiniirdi B : siiretinde gérdi M

387 yar idi bu cihanda B : bu cihanda var idi M
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sahray1 gecince [ve] tag [tas1] asinca ¢ok zahmet ¢ekerdi. Sindi gordi ki kendii viicididur. Turdi,
bil bagladi [ki] teferriic eyleye. Nagah dervise uyku geldi. Diisinde gordi ki yir [1i] gok [ve] yirde
gokde ciimle yaradilmis esya kendiiniif viicid1 golgesidiir. ‘Acebledi,® sevke geldi. [Bu iki
beyti sdyledi.] Eydiir ki:3%°

Hakikat-1 cihan bende bulindi

Be-kiilli cism 1 can bende bulindi

Viicidum (M 203b) mahv idelden ‘1sk i¢inde

Bi-nisana nisan bende bulindi

didi dir. Bu kaderde3® dervis gozin agd1, dort yafa bakdi, gordi ki 6zi ten-i tenhadur. Leyse fi 'd-
dari (B 280b) gayruna deyyar, Kimesne yok. Veli bir kalaba gavga geliir. Dervig dort yana bakd,

391 yok. Fikr eyledi, 6zine ydrendi, gordi ki bu kalaba 6z

gordi ki heman 6zidiir, hi¢ kimesne
viicidindan geliir. Koynina bakdi, gordi ki yirde [ve] gokde climle yaradilmis esya 6z
koynindadur. Bu kaderde nagah®®? giines togdi. Dervis bakdi, gordi ki yidi tabaka yir [ve] bu yidi
tabaka g(ikde393 tokuz felek, ‘arsu’l-mecid i kiirs1 vii levh i kalem, [her] nesdane ki bu pergal
icinde varidi, climlesin kendii koyninda gérdi. Diisinden belifiledi, (M 204a) turigeldi. Gozin

acd1, gordi ki diisidiir. “Siibhanallah!” didi, yine yatd1. Eydiir ki:3%* «

[Pes] eger rahmant diisise
yine gorine.” dir. [ Yasduga] bas kod1, uykuya vardi. Diisinde gordi ki climle bu gordiigi sifatlar
yirlil yirinde tamamdur. Dervis ciisa geldi, eydiir ki:

395

Benem bu genc-i ma‘mire*” virana

388 ‘acebledi M : ‘acayibledi B

389 eydiirki B : -M

3% hy kaderde B : -M

391 girdi ki heman 6zidiir hig kimesne M : nesne B
392 hu kaderde nagah B : fi’l-hal M

3% pu yidi tabaka gokde B : -M

3% yine yatdi eydiir ki B : -M

3% genc-i ma‘miire M : genc ii hazine B
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Benem revnak®%® bu ciimle cism ii cana

Kamu varlik yakin bende bulundi

Benem ahi1 nisan ol bi-nisana

didi dir. Bu kaderde®” dervis 6gin divsiirdi, 6zine ydrendi. Fikr eyler ki: “[Beniim] bu diisiimdiir
ola m1?” dir. Gordi ki diisi degiildiir,>®® vaki‘adur. Bu kez dervis turigeldi, eydiir ki: “Ben bu sehri
ol vaktin teferriic itmek isteridiim.” dir. “Sindi bu beniim koynumda bulund1.” dir. (M 204b)
“Pes>®® buni [bir ofiat] teferriic ideyin.” dir. Dervis turd: yirinden,*® bil baglad1 ki bu sehri
teferriic eyleye.*? Gordi ki bir kisi geliyorur. Dervis dir ki: “Hele bu kisi geldi,**? vakt ola bu
yirlii ola.” dir. Bu kaderde bu kisi dah1*® [geldi,] irisdi. Selam virdi. [*Aleyke alup] oturdilar. (B
281a) Haber sorusdilar. Ol kisi bir ‘aceb hikayet sdyledi. Bileyimis,*** ol dervis rivayet eyler ki
ol [kisi] miisafir [imis,] eydiir: “Bir yire irisdiim [ki],” dir, “bu cihan ki bunda var bunufi golgesi
diismis.” dir. “Ol dahi1 bir bu cihan stretlii sekl baglamis.” dir. “Her nesdane ki bu cihanda var,
golgesi viictidi gibi anda diigmis.”*® dir. “Nagah yolum irigdi.” dir. “Anda iki sinur*®® arasina
irisdiim.” dir.*” “Séyle ki ikisi dah1 (M 205a) gériniirdi.” dir. “Géfiliim old1 ki varayin, teferriic
ideyin. Vardum.” dir. “Teferriic eylediim.” dir. “Gérdiim.” dir.*®® “Ol dah1 heman bu cihana®®®

befizer.” dir. “Bundag seyleriifi*!® golgesi debrendiigi anda diismis.” dir. “Ol dah1 bufia befizer,

39 revnak M : varlik B

397 by kaderde B : -M

3% diisi degiildiir B : diis degiil M

3% pes M : ben B

400 turd1 yirinden B : yirinden turdi M

401 by sehri teferriic eyleye M : teferriic eyleye bu sehrde B

492 bu kisi geldi B : bir kisidiir geliyorur M

403 pu kaderde bu kisi dah1 B : -M

404 s5yledi bileyimis B : sdylemis M

405 diismis B : diismisdiir M

406 sinur B : cihanuil M

407 jrigdiim dir B : -M

498 g5filiim old1 ki varayin teferriic ideyin vardum dir teferriic eylediim dir gérdiim dir B : -M

409 heman bu cihana B : bufia M

410 seyleriifi B : esyanufi M
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bir cihan siiretlii nesdane olmis.” dir. “Anda teferriic iderken,” dir, “bu yirlfi [ve] gdgilf aslini,
her nesdane ki yirde [ve] gokde var idi, climlesin hos teferriic eylediim.” dir. “Hikayet ¢ok.” dir.
“Sindi gelistim andandur.” dir. Dervis difiledi, gordi ki bu bir ‘aceb hikayet sdyler. Dervis dir ki:
“Yar, sen sdylediifi. Beniim haliimi dahi difile.” dir. “Bir vakt*'! vard1 ki beniim bu teniim yogudu,
ben canidiim.” dir. “Heniiz sultan viicudinda biridiim.” dir. “Sultandan hil‘at geldi, geydiim.” dir.
“Seyrana geldiim.” dir. “Nagah bakdum, bu sayvan gorindi.” dir. “Siirdiim, geldiim, gérdiim ki
bu sayvan 2 tutulmis.” dir. “Bisat ddsenmis.” dir. “Her zerrede sad hezaran ‘acayib gordiim.”
dir.*'3 (M 205b) “Yiiriidiim.” dir. “Hos teferriic eylediim.” dir. Bu halde sdylesiirken ikisiniifi
s6zi*!* karsu diisdi. Savasdilar, el urdilar. Biri birini tutdilar. Dervis degdi, bu kisiniii*!® (B 281b)
yakasina yapisdi. Bu kaderde*® dervis uykudan belifiledi. Turigeldi, gordi ki golgesi imis. Elinde

6z yakasidur, tutmis. Dervisiiii goiili ciisa geldi. Si‘r*!’ okuds, eydiir ki:

Zahir batin kamu ‘alem ben oldum

Ne kim varise puhte ham ben oldum

Ne kim vardur ‘1yan gizlii cihanda

Gor ahi ciimlesi der-hem ben oldum

didi dir. Dervis ki bu sozi sdyledi, 6zine yorendi. Fikr eyledi, eydiir ki: “[Ey yar,] nice*'® gezmek,
bunca hal bunuii iglindiir ki (M 206a) bir kisi bulam, haber soram ki bu irte gice kandan geliir

kanda gider [ve] kimdiir ki bu pergali diiziipdiir. Biziim diiziilecek*'® degirmeniimiiz var idi, an1

4l yakt B : zaman M

412 dir seyrana geldiim dir nagah bakdum bu sayvan goérindi dir gérdiim geldiim gdrdim ki bu sayvan B : siirdiim
geldiim gordiim ki bir eyvan M

413 girdiim dir B : goriniir M

414 567i B : sdzleri M

415 by kisiniifi B : bunui M

46 hy kaderde B : fi’l-hal M

Asi'rB:busitiM

18 nice B : bunca M

419 diiziilecek B : diizecek M
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6z*?° artukdur dirler. Bize ol gerekdiir.” didi dir. Bu kaderde*?! dervis gordi ki leyse fi 'd-dar
gayrund deyyar, [hi¢] kimesne yok. Dervts fikr eyledi ki: “[Be] canum, ben bunca zamandan bertii
buni isterdiim.” dir. Basindan gecen hikayetleri afidi. Cendan®*?? fikr eyledi, 6z viiciidindan artuk
nesdane gormedi.*?® Gordi ki heman &zidiir. Bu kez bu hayalden iimidini kesdi. Ozine geldi, bir

ciimle*? fikr eyledi. Bu kaderde*? dervisiiil goiili ciisa geldi, bu iki beyti sdyledi: (M 206b)

Benem bu ciimle cism 1 can ki dirler

Be-kiillt bende vii sultan ki dirler

Heman benem*?® dahi ¢iin u cera yok

Goniilde esrar-1*2" pinhan ki dirler

didi dir. [Pes] dervis bu uykuda diisinde gordi ki yol1 nagah bir sehre irisdi. Gordi ki bir
mu‘azzam sehr.*?® Ug kat bariis1 var, on iki burcdur, (B 282a) on iki kapus1 var, yidi yiiz yetmis
yidi mahallesi var, dort yiiz kirk dort carsu [ve] bazar var, ii¢ yiiz altmis altr ark su yiiriir*?®
icinde. Bir nisan1 dah1 bu ki iki direk iistinediir.**° Bir nisan1 dah1 bu kim mukim degtil bir yirde,
seyyardur, gezer. Dervis bu sehrde gordi ki iki sultan*®! var. Biriniifi ad1 kabiil-1 (M 207a)
rahman, biriniifi adi makbiil-1 seytan. [Ikisi] da’im mukabil turmislar, ceng iderler. Bir nisan1 dah
bu ki bu sehr ayineye befizer. Ses cihetde her esya ki var ‘aksi bu ayinede goriniir. Dervis nagah

gordi bu hali, cusa geldi. Eydiir ki:

#2052 B 1 6zi M

421 hu kaderde B : -M

422 cendan B : ol kadar M
42 gormedi B : yok M
424 ciimle B : mikdar M
425 hu kaderde B : pes M
426 henem B : benven M
427 esrar-1 B : nokta-i M
428 mu‘azzam sehr B : sehr-i mu‘azzam M

429 yiiriir B : akar M

430 bir nisam dah1 bu ki iki direk {istinediir B : -M

431 bu sehrde gordi ki iki sultan B : bu sehri gordi ki iki sultan1 M
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Benem mevcid olan ciimle viicudda

Benem makstd heman Ka‘bede putta

Benem neheng benem derya vii umman

Benem kiymetlii kan bahr-1 muhitde

didi dir. Bu kaderiifi icinde**? dervis bu**® ayinede gordi ki tokuz felek kubbelere befizer ki biri
biriniifi icinde yapilmus ola. ‘Arsa bakdi, [ol dah1 bunufi] misli kubbeler iistine*** ulu**® sayvan
tutulmis ola. Burclara, 1lduzlara bakdi; gordi ki sdyle kandillere (M 207b) benzer, kubbeler igine
astlmis ola. Yiriifi da’iresine bakdi, gérdi Rum [u] Sam [u] Magrib [ii] Zeng-bar [u] Habes [u]
Misr [u] Yemen [ii] Ta’if, Diyarbekir [ii] Bagdad [u] ‘Irak [u] Horasan [u] Tirkistan [u]
Bedahsan [u] Hiirmiiz [ii] Hindistan [u] Kismir [ii] Cin [i] Hatay [u] Hotan [u] Dest-i Bulgar bir
adadur. Bundan®3® tasrasin defiiz gordi. Yirleriifi tabakasina bakd, yidi kat yiri gordi. Ferse bakdi,
okiizi [ve] balig1 gordi. Denizi gordi. Defiizden asaga bakdi. Yili gordi, bi-hadd [{i] bi-sumar.
Tokuz felek, ‘ars u yidi tabaka yir {i 6kiiz Qi balik u defiiz (B 282b) yiliifi tistinde®’ tutulmus, bir
sise gibi oynadur. Min kiilli*® pergal icindeki hali (M 208a) teferriic eyledi. Gordi ki ¢arh*3 yil
degirmeniniifl ¢arhina befizer. Yil tokinur, bu kubbe [vii] bargah yiliifi heybetinden doner. 0144
bir 1lduzdur ki ad1 giinesdiir. Tolap olup doner, varup yine gelince adini irte [vii] gice komislar

Adem oglanlar1. Oz ‘aklinca bu temasada iken**! dervis uykudan belifiledi. Uyandi, [turigeldi, ]

432 hy kaderiifi iginde B : -M
BphuB:-M

434 jistine B : iistinden M

4B YluB:-M

43 bundan B : bunda M

437 {istinde M : {istine B

438 min kiill1 B : kiilliyyen M

439 carh B : carli M

400l B:solM

441 by temasada iken M : bu kaderde B
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gordi ki leyse fi’d-dar: gayruna deyyar. Kimesne yok, 6zi ten-i tenhadur.**? Dervis ciisa geldi, bu
iki beyti soyledi:

Benem biilbiil benem giilsen benem giil

Benem ciimle sebebde hall-i miiskil

Benem ‘asik benem ma‘siik benem ‘15k

Benem hiisn-i latif turre-i stinbil

didi dir. Bu kaderde**® [girii] uyku geldi dervise.*** Uyku iginde (M 208b) gérdi ki bu gordiigi
naks u hayaller ki var, bu sehriifi her cihetinde ayinediir, goriniir. Dervis yiiridi, bu adayi teferriic
ider. Gordi ki hakk [u] batil [u] yol [u] erkan [u] hitab [u] kitab dimek, bu hikayetler bu ada
icindediir. Dervis bunlar1 teferriic eyledi. Bundan tasrasin defiiz gérdi. Bir yiice yire oturdi,
teferriic eyledi. Cepgevre defiizden artuk nesdane gorinmez. Basladi,**® “akl tahtasindan [bir]

gemi diizdi. Fikr mihiyla mihladi. Tevekkiil sakiziyla berkitdi. krar*® ipini tinab ¢ekdi. Kana‘ati

k447

azik U sabr1 yarak™' eyledi. Himmetin lenger eyledi. ‘Isk yili geldi, siirdi gemiyi. Bir zaman

defiiz yiizinde kaldi. Circis peygamber zamaniydi dervisiin gitdiigi, Ytnus peygamber (M 209a)

zamani olmis. Bunca zamandan sofira dervis bu**® adaya ¢ikdi. Ayag: (B 283a) kur1 yire basdi.*4°

452

Gordi ki kur1*° yirdiir. Dervis eydiir:** “Hele bu aday: teferriic ideyin.” dir. Dervis*? gemiyi

kuriya ¢ekdi, kendii teferriice diisdi. Nagah bu adada gordi ki divler [ve] ehremenler tolmislar.

442 §7i ten-i tenhadur B : 6zidiir ten-i tenha M
443 by kaderde B : -M

444 geldi dervise B : galebe eyledi dervis M
45 baglad1 B : -M

446 jkrar B : karar M

447 kana“‘ati azik U sabr1 yarak M : kana“ati sabr1 azik yaragin B
48 bu M : bir B

49 kuriya irisdi B : kurt yire basdi M

S0 kur B : -M

41 dervis eydiir B : -M

42 dervis B : -M
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Dervisi ki gordiler, ciimle kagdilar, padisahlar1 katina geldiler. Padisahlar1 katinda®? bir araya
cem* oldilar. Gordiikleri yok nesteyidi. Dervisi gormek istediler. Bu kaderde** dervis gordi ki
Siileyman peygamber bunlaruil sultamdur.**® Bakdi, dervisi ki gordi, leskere sdyledi*® ki: “Siz
turufi.” Lesker®’ turd1. Siilleyman peygamber ilerii yiiriidi, dervise (M 209b) selam virdi. Dervis

458 {kisi oturdilar, sdylesdiler, bir zaman keleci eylediler.**® Siileyman peygamber

‘aleyke aldi.
eydiir: “Ben Sam milkinde ‘Aziz Kilis dirler, andanam.” dir. “Sen niredensin [dervis]?” dir.
Dervis eydiir: “Ben orta kdyden degirmenciniifi ogliyam.” dir. Ikisi bilisdiler. Siilleyman
peygamber dervisi aldi, geldi. Tahtina ¢ikdilar, oturdilar. Divler periler karsularina turdilar. 46°
Bir zaman bdyle gecdi. Dervis Siileyman peygamberden®® kus dilin dgrendi. Siileyman
peygamberiifi ciimle hiinerini dgrendi. Bir giin sord:1 Siileyman peygambere*®? ki: “Dahu yir var
midur teferriic itmege?” dir. Siileyman peygamber eydiir: “Bu adadan riib‘-i meskiina yetmis bifi
yillik yoldur.” dir. “Sen nice geldiifi bunda*®® [dervis]?” (M 210a) dir. Dervis basindan gegen hali
sdyledi.*®* Gemi diizdiigin, ta bu araya geldiigin [bir bir] sdyledi. Siileyman peygamber eydiir:
“Bir ada vardur.” dir. “Kuslar adasi dirler.” dir. “Diirlii diirlii*® kuslar vardur anda.” dir. “Bu
divleriifi (B 283b) korkus1 andandur.” dir. “Ol kuslar bu divlerden*®® kapar, yir.” dir. “Gel
varalum, an1 teferriic ideliim.” dir. Dervis dir ki: “Hos nola, gideliim.” dir.*®’ [Turd1.] Siileyman

peygamber yarak eyledi, dervis ile gemiye girdiler. Dervis*®® bu iki beyti sdyledi, [eydiir]:

453 katinda B : ile M

454 kaderde B: hal iginde M

455 sultamdur B : iginde sultandur M

456 Jeskere soyledi B : ‘askere buyurdi M

47 Jesker B : ‘asker M

4% ‘aleyke ald1 M : ‘aleykiim es-selam didi B

49 keleci eylediler B : musahabetden sonra M

460 divler periler karsularina turdilar B : div ii per karsularma turdi M
1 bgyle gegdi dervis Siileyman peygamberden M : bir zaman kaldi dervis Siileyman peygamberile B
462 5ord1 Siileyman peygambere B : Siileyman peygambere sordi M

463 nice geldiifil bunda B : bunda nice geldiifi idi M

464 hali soyledi B : ser-giizesti hikayet eyledi M

465 diirlii B : -M

466 divlerden B : divleri M

47 hos nola gideliim M : hos ola B

468 jle gemiye girdiler dervis M : gemiye oturdi B
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‘Aceb sirram kamu esyada mevcid

Kamu dillerde benven kiillt makstid

Sebeb benven kamu diirlii hayalden

Benem mahmid benem ikrah u merdad?*®°

Dervis ki bu s6zi tamam eyledi, Siilleyman peygamber dahi iki beyt sdyledi (M 210b):

Bu tevhidde kamu ‘alem yegane

Bir old1 climle kalmadi bigane

Hayal itme heman ol mihribandur

Goiiilden s6z viren ciimle lisana

didi dir. Bunlar*’® yarak eylediler. Sultanui tahtin yil gétiirdi. Dervis gemiye girdi, revan oldilar.
Bir zaman ki aradan gecdi, kuslara haber old1 ki: “Siileyman peygamber lesker eylemis, bunda
geliir.” didiler.** Kuslar cem® oldilar, padisahlar1 katina geldiler. [Epsem diyiip diger oldilar.]
Turdilar s6yle.*’? Bunlarufi dah1 yol1 bunda [geldi,] irisdi. Siileyman peygamber [ aleyhisselam]
irisdi bu adaya,*”® kond1 bir hos yire.*’* Dervis dalm*® gemiyi kuruya ¢ekdi, secde-i siikr kild1.

476

Bir ciimle™® oturdilar. Bunlar bu halde [iken] kuslar cem* oldilar, bir yire geldiler. Stileyman

469 < Aceb sirram kamu esyada mevctid / Kamu dillerde benven kiilli maksiid / Sebeb benven kamu diirlii hayalden /
Benem mahmud benem ikrah u merdid / dervis ki bu sozi tamam eyledi Siilleyman peygamber dahi iki beyt sdyledi
M:-B

470 bunlar B : -M

471 eylemis bunda geliir didiler B : diirmis bunda geliyorur M

472 s6yle B : -M

473 irigdi bu adaya B : -M

474 bir hos yire B : -M

475 dah1 B : -M

476 ciimle B : mikdar M
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peygamberiifi [ ‘aleyhisselam] karsusina (M 211a) [divan] turdilar. Soyle biri*’” ileri geldi, sorar,

478 ki:

eydiir [Evvela] siz*’® ne kisilersiz [ve] bunda niye geldiifiiiz [ve maksiidufiuz muradufiuz

nediir]?” didiler. Siileyman peygamber [dahi] eydiir: “Teferriice geldiik.” dir. Bu kaderde*®
kuslar [heman] divlerden kapmaga diisdiler,*®* gavga peyda oldi. Dervis bakdi, gordi ki bunlar bu
halde, siirdi, geldi. Gordi dervis bunlari. Kuslar dervisi ki gordiler, ciimle hevaya kalkdilar.*8?

Dervis Siileyman peygamber®®® katina geldi. Siileyman peygamber*®*

eydiir: “Gordin mi dervis?
[Kuslar seni dah1 kapmagiciin hevaya agdilar. Tedariik eyle!]” dir. Dervis der-hal*® tuzak kurdi.
Bir kus tutd1, gordi ki tutilan kus (B 284a) baykus [kusi]dur. [Meger] ‘Antakya viran oldugi
vaktin dervisle [bu baykus] ikisi bir viranede (M 211b) bileyimisler.*®® Bilisdiler, haber
sorusdilar. Dervig baykusa sorar ki: “Sen bu cihanufl harabligin [ve] avadanligin nice keret

1487

gordiin ola?” dir. Baykus eydiir: “Yiiz bifi Siileyman [u Siileyman] migli**” padisah gérmis olam.”

dir. Bu kaderde*®® dervis bakd, gordi ki bu kubbe vii bargah, bu hal [u] hayal ciimlesi bu sehriifi
ayinesinde goriniir. Dervis ikileyin bakd, gordi ki bu hal [u] hayal min kiillT*® bu sehriifi

490 o5rdi ki leyse fi'd-dar: gayruna deyyar. [Hig]
492

golgesiymis. Dervis bu heybetden uyandi,

491

kimesne yok, [6zi] ten-i tenhadur. Goili*" ctsa geldi, eydiir ki:

417 s5yle biri B : kuslarufi birisi M

478 eydiir B : -M

sizB:-M

480 hy kaderde B : -M

48 diisdiler B : basladilar M

482 ki bunlar bu halde siirdi geldi gordi dervis bunlar1 kuslar dervisi ki gordiler ciimle hevaya kalkdilar B : kuslar
stirlip geliirler ki dervisi dali kapalar M
483 peygamber B : nebi ‘aleyhisselam M
484 peygamber B : nebi ‘aleyhisselam M
485 der-hal B : -M

486 bileyimisler B : bile olmislar imis M
87 misli B : misallii M

488 hu kaderde B : pes M

489 min kiilli B : kiilliyyen M

40 yyandi B : uyanigeldi M

41 g5filii B : -M

492 eydiir ki B : bu iki beyti sdyledi M
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Benem ciimle hayal u hal*® ki dirler

Yemin ii hem dah1*%* simal ki dirler (M 212a)

Benem nakkas bu climle naks u pergal

Cevab u hem dah1*®® su’al ki dirler

didi dir. Dervise girii uyku galebe old1, dervis uyudi.*®® Diisinde gordi ki bu sehr ki ayineye

benzerdi, 6z viicidi imis. Kendozini bu sehrde sultan gordi. Climle [yaradilmis] esyay1 hiikmine

ferman®®’ goérdi. Ozi 6zine ferah olds, eydiir ki:

Benem ass1 ziyan climle bazarda

Benem yahtu kamu ‘ayn u nazarda

Kamu esya ki hisab u sumardur

Benem hisab olan ciimle sumarda

didi dir. Bu kaderde dervis*®® bakdi, gordi ki Muhammed Mustafa geliyorur. Dervis karsu

499 selam virdi, elin 6pdi. Eydiir: “Ya Resiilullah, ben fakire bir nazar eyle!” dir.

yiirtidi,
Muhammed Mustafa sorar ki: “Dervis, (M 212b) gelisiin niredendiir?” dir. Dervis dir ki:
“Sultanum, gelisiim diinya milkindendiir.” dir. (B 284b) Peygamber [ ‘aleyhisselam] sorar Ki:
“Kanki milkdensin? dir. Dervis dir ki: “Riimdan.””® [Resilullah ‘aleyhisselam eydiir:] “Sam1

dah1 gordiigiifi var midur?” dir.>%! “Teferriic eylediifi mi?” dir. Dervis dir: “Beli, [seyran

49 hayal u hal M : hal u hayal B

49 yemin {i hem dal1 M : be-kiillT yemin ii B

4% cevab u hem dah1 M: kamunun cevab: B

4% dervise girii uyhu galebe oldr dervis uyud: M : dervis bu hayalde nagah uyhu geldi dervis uykuda B
47 ferman B : muti® vii miinkad M

498 hu kaderde dervis B : -M

49 yiiridi B : vardi M

500 Riimdan B : Riim milkindenem M

501 ggrdiigiin var midur dir B : -M
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itmisiizdiir.” Restilullah eydiir:] “‘Aceb®® biziim ‘asiklarumuz varidi anda, onlarufi hali

9503 [

nicediir Eyiiler midiir, nice biliirsin?]” dir. Dervis eydiir: “Sultanum,” dir, °** “biri birine

uymazlar.” dir. “Diirlii diirlii yollar peyda eylediler.” dir. “Sindi gorsefi anlar1 ki neler iderler.”%%
dir. Restlullah eydiir: “Hak tebareke ve ta‘ala [anlarufi] diikelisiniin giinahlarin bagisladi.” dir.
“Veli sol Nablus kadisinun risvet aldugi birez miiskildiir.” dir. Dervis (M 213a) dir Ki:
“Sultanum,” dir, “biziim Kelsurat[?] kadisi[nufi hali nediir dirstintiz?] Biitiin biitiin karpuzlar
yudar, rigvet nola dirsin!*°% dir. Dervisiifi bu latifesi Resiilullaha® hos geldi. Peygamber>®
eydiir ki: “[Berii] gel [biziim ile,] bir kag¢ giin®*® yoldas olalum. [Musahabet ideliim. Bir hosca
dervissin anca.” dir. Dervis: “Na‘am ya Resiilullah! Ayagun tozina arziimend idiik. Elhamdiilillah
ki miiyesser old1, kulluklar ideliim.”] dir. Ikisi bir ciimle®! yoldas oldilar. Muhammed Mustafa
[‘aleyhisselam] eydiir: “Dervis, miisafir goriiniirsin.” dir. “Nireyi°!! teferriic eylediifi [ii nireler
miisafirisin]?” dir. Dervis dir ki: “Sultanum, her karinca kadar nice mikdar1 dimisler.
Mikdarumuzca seyran dah1 (M 213b) itmisiizdiir.”®'? dir. Muhammed Mustafa basladi:>'® “‘Ars1
[vii] ‘arsun da’iresin [ve] tedvirin [ve] tokuz felegi, burclari [ve] 1lduzlar [ve] yidi tabaka yiri
[ve] fersi [ve] Okiizi [ve] baligi [ve] deiiizi [ve yili ve] bu menzilgahlar [kiillT] teferriic eylediifi
mi [dervig]?” dir. Dervis dir ki: “Beli sultanum, [eylediim.]” dir. Muhammed Mustafa dir ki:
“Dervis,”* bir sehr vardur, iki direk iistinediir. Hi¢ an1 gordiifi mi?” dir. Dervis iki yafia olds, [fikr
ider ki: “‘Aceb] yirde midiir [ve]ya gokde [midiir?” dir]. Resiilullah dir ki: “Ikisiniif

arasindadur.” dir. Dervis fikr eyledi, 6zine yorendi. Eydiir ki:>®

502 “aceb M : ya Rabb B
503 <as1klarumuz varidi anda onlarufi hali nicediir B : anda ‘asiklarumuz vardi halleri nice ola M
504 sultanum dir B : ya Resiilullah M

%05 anlar1 ki neler iderler M : anlaruil halleri nediir B

%08 pola dirsin B : ne imis M

507 by latifesi Resiilullaha M : sdzi B

%8 peygamber B : -M

509 bir kag giin M : bir ciimle B

510 jkisi bir ciimle B : pes bir mikdar M

511 miisafir goriiniirsin dir nireyi B : miisafire befizersin nireleri M

512 her karimnca kadar nice mikdar1 dimisler mikdarumuzca seyran dahi itmisiizdiir M : kadriimce B
5B bagladi B : eydiir M

514 dervis B : -M

515 eydiir ki B : bu iki beyti sdyledi M
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Benem ol gevher-i vahdet ki dirler
Benem ciimle sifat u zat ki dirler (B 285a)

Bu giin Mansiir benem nutkum ene ’I-hakk>*® (M 214a)
Benem ‘ayyar benem Bagdad ki dirler

didi dir. Bu kaderde®!’ dervis uykudan belifiledi. [Uyanigeldi.] Gozin agd1, gordi ki leyse fi ‘d-dar
gayruna deyyar. Kimesne yok, 6zi ten-i tenhadur.>*® Dort yafia bakdi, gordi ki ne sehr var, ne
bazar [var]. Giines togmus; irte, gice, 1rak, yakin, ciimlesi yeksan olmis. Ne yol var,>!® ne yolc1, ne
menzil [var]. Climle ‘alem [bir olmis ve] bir viictd [ve] bir bas olmis. Dervis cusa geldi, bu iki

beyti sdyledi:

‘Alem kiill1 viicidumdur viicidum

0 siicadum

Ider 6ziim dziime pes®?
Oziim 6zilime sdylerem soziimi

Oziim seyhem 6ziimdiir hem®?! miiridiim

didi dir. Bu kaderde®? dervise uyku geldi. Diisinde gordi ki yir i gok, (M 214b) ciimle ‘alem bir

523 yar. Dervis bakdi, bu

hirkadur kendiiniifi istinde. Bu hirkada sad hezaran diirlii reng vaslalar
hirka eskimekden [ve] yefii olmakdan farigdiir.>?* Dervis eydiir: “Kepenegiim dikmekden cana

geldiim.” dir. “[Vay] ne hos kohne hirka eliime girdi.” dir. Cikardi, sdyle kod1. Teferriic eyler.

516 Bu giin Mansiir benem nutkum ene’l-hakk M : Benem Mansiir benem dem-i ene’l-hakk B
517 bu kaderde B : -M

518 $zi ten-i tenhadur B : 6zidiir ten-i tenha M

SvarB:-M

520 jder 6ziim 6ziime pes M : 6ziim 6ziime kiluram B
%21 seyhem dziimdiir hem M : seyhiim ve hem 6ziim B
522 hy kaderde B : -M

523 diirlii reng vaslalar M : vasla reng reng B

524 farigdiir B : beridiir M
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Gordi ki her reng sad hezaran hayale®? biragur kisiyi. Dervis fikr eyledi bu gordiigi diisleri [ve]
basindan gegen isleri [ve] avladug: kuslar1 [ve] gdzlediigi tuslari. Bu kaderde®?® nagah bakdh,
gordi ki 1rak [u] yakin [ii] derd ii derman bir sise iginde biziim hvace Nasr bazirganuii
diikkaninda astlup turur.5?” Dervis eydiir: “Bu hilafdur.”%?® (M 215a) dir. “Bu kendii kendiiden mi
geldi ki?” dir. (B 285b) “Yoksa sayyadlar avladi m1 getiirdi [ola]?” dir. Dervis bu fikrde nagah
bakdi, gordi 6zini Hotan milkinde. Siileyman peygamber [ ‘aleyhisselam] av salmis ki®?° bu miiski
olan geyigi avlar. Dervis bir hos yiri avlamis, teferriic eyler. Siileyman peygamber avlayu
[avlayu] dervisiiii katina geldi, selam virdi. Dervis “‘aleykiim es-selam” didi.>* Bu kaderde®3!
dervis eydiir: “Ne avlarsin sultanum?” dir. Siileyman peygamber [ ‘aleyhisselam] dir ki: “Geyik
avlaram.” dir. Dervis dir ki: “Nice geyikdiir avladugufi?”>*? dir. Siileymafi peygamber* dir ki:
“Sol miiski olan geyigi avlaram.” dir. Bu kaderde®** dervis [bakds,] gordi ki bir geyicek (M 215b)
sahrada gezer. Eydiir: “Sol midur avladugufi geyik” ®® dir. Siileyman [peygamber ‘aleyhisselam]
bakd, gordi ki istediigidiir. “Hay av baglafi!” dir, “Yollar tutufi!” dir®%® Gavga peyda oldi.>¥’
Bu®3® geyigiifi ardinca [segirtdiler. Geyik] kacacak yir bulimadi. Yiiz urdi, dervise togri tagdan
yafia kacdi. Geldi dervisiii katina. Golgesine ki irisdi, na-peyda oldi. Bunlar gavgada. Dervis dort
yafia bakdi, kimesne gorinmez.5% Bunlar dervis katina geldiler ki geyik bunda geldi diyi.>*

[“Kani ve nice old1?” didiler. Dort yafia bakdilar.] Gordiler ki heman dervisdiir, artuk nesne

5% hayale B : fikre M

526 hu kaderde B : -M

527 agilup turur M : turmus B

528 hilafdur M : ihtilafdur B

52 salmis ki B : idiip M

530 “‘aleykiim es-selam didi B : ‘aleyke aldi M

531 by kaderde B : -M

%32 nice geyikdiir avladugufi B : avladugudi nice geyikdiir M
533 peygamber B : nebi ‘aleyhisselam M

534 bu kaderde B : pes M

535 g0l mudur avladuguil geyik B : avladugufi sol cins geyicek midiir M
536 tutuii dir B : tutdilar M

537 peyda old1 B : kopdt M

BhuB:-M

53 kimesne gorinmez B : gdrmez M

540 diyi B : idi M
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yok.>* Dervis [dahi] dort yafia bakdi, bu geyigiiii ayag: takildis1 6z viiciidindan geliir. (M 216a)

542

Tinmadi. Bu kaderde dervis uykudan belifiledi. G6zin agdi,”** gordi ki ten-i tenha heman 6zidiir.

Dabh1 [hi¢] kimesne yok. Dervis ciisa geldi, eydiir ki:

Benem ferd-i vahid fa‘il-i mutlak®*

Benem ciimle gofiilde sirr-1 muglak

Benem batin olan ciimle zahirde (B 286a)

Benem mellah benem muhit i zevrak

didi dir. Bu kaderde®** dervise girii uyku galebe itdi.>* Diisinde gordi ki bu geyik kendiiniifi
icindediir. Siileyman peygamber [ ‘aleyhisselam] eydiir: “Dervis,>*® geyigi [¢cikar,] getiir [berii]!”
dir. Dervis dir ki: “Ben avumi kimseye virmezem.”*’ dir. Tkisi®*® kargasaya diisdiler. Siileyman
peygamber [ ‘aleyhisselam] degdi, dervisi tutdi. Dervis dah1 buni®* tutdi. Bu ikisi bu halde [iken]
nagah gordiler ki Muhammed Mustafa (M 216b) geliyorur. Bu kaderde®® irisdi, bunlarufi [bu]
halini gordi, kargasa eylerler. Dervis Muhammed Mustafay1 ki gordi, sir-merd oldi. Tutd1
Stileyman peygamberi, mecal virmedi. Bu kaderde dervis uykudan belifiledi, uyandi, gordi ki

diisidiir. Ser-agaz eyledi, bu iki beyti sdyledi:>**

54! heman dervisdiir artuk nesne yok M : heman dervis var bunda dahi kimesne yok B

542 kaderde dervis uyhudan belifiledi gézin acd: B : halde iken dervis uyanigeldi M

543 fa4il-i B: kayyiim-1 M

544 bu kaderde B : -M

% gir{i uyhu galebe itdi M : uyku geldi B

546 dervis B : dervise M

%47 kimseye virmezem M : safia m1 viriirim B

548 jkisi B : -M

54 buni B : Siileyman peygamberi ‘aleyhisselam

550 hu kaderde B : fi’l-hal M

%51 kargasa eylerler dervis Muhammed Mustafay: ki gordi sir-merd old: tutdr Siileyman peygamberi mecal virmedi
bu kaderde dervis uykudan belifiledi uyand: gordi ki diigidiir ser-agaz eyledi bu iki beyti sdyledi B : dervis bakdi
gordi ki Restlullah ‘aleyhisselam turur dervis Muhammed Mustafaya sevkinden sir-merd olup ciir’et eyledi dali

ziyade tutd1 bu halde iken dervis uyanigeldi gordi ki diisidiir bu iki beyti okud1 M
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Benem ciimle viicud u can ki dirler

Benem hakikat-i insan ki dirler

Benem sarraf benem mehekk u altun

Benem kiymetlii gevher kan ki dirler

didi dir. Bu kaderde®®? dervis [girii] uykuya vardi. Diisinde gordi ki ne geyik var, ne sahra [var].
Leyse fi’d-dar1 gayruna deyyar. Kimesne yok, dzidiir [ten-i tenha]. Heman®®® dort yafia bakdi,
kadir [ii] ber-kemalden artuk kimesne yok. Bu kez eydiir ki:>** (M 217a)

Benem hall u benem miiskil ki dirler

Benem yolc1 benem menzil ki dirler

Benem puthanede Ka‘bede makstd

Benem ciimlesi hakk u batil ki dirler™®

didi dir. Dervis bu sozi sOyleriken uykusi geldi, uyudi. Diisinde gordi ki bu ciimle gordiigi diis 6z
hayalidiir, 6z viicidinui halidiir. Dah1 hi¢ kimesne yok. Dervis fikr (B 286b) eyledi, 6zine
yorendi, gordi ki heman 6zidiir. Nice ki diisinde gordi, eylediir. Artuk eksiik nesne yok. Bu kez

dervis dir ki:

Hakka minnet ki hall old1 bu miiskil

Bir old1 ma‘nada sultan ile kul®®

552 hy kaderde B : -M

%53 heman B : -M

554 kez eydiir ki B : kerre bu iki beyti sdyledi M

55 henem puthanede Ka‘bede maksiid / benem ciimlesi hakk u batil ki dirler B : benem ciimlesiniifi fikri hayali /
benem saki vii cam-1 mil ki dirler M

556 henem puthanede Ka‘bede maksiid / benem ciimlesi hakk u batil ki dirler / didi dir dervis bu s6zi sdyler iken
uyhusi geldi uyudi diisinde gordi ki bu ciimle gordiigi diis 6z hayalidiir 6z viictidinuil halidiir dah1 hi¢ kimesne yok
dervis fikr (B 286v) eyledi 6zine yorendi gordi ki heman 6zidiir nice ki diisinde gordi eylediir artuk eksiik nesne yok
bu kez dervis dir ki / hakka minnet ki hall oldi1 bu miigkil / bir old1 ma‘nada sultan ile kul B : -M
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Benem ciimle seyiifi fikr i hayali

Benem sise benem saki benem miil

didi dir. Bu kaderde®’ dervis diisinden belifiledi. Uyandi, gordi ki Misr cami® i¢indediir.>*®
Ciimle ‘alem [hep] bu arada cem* olmisdur. Dervis [tiz yirinden] turigeldi. Bil bagladi. Zenbilin

boynina takdi, parsaya varmaga®®® niyyet eyledi. Evvel bu sdzi soyledi ki:>°

Kadir i ber-kemal u hem hazirsin
Naziriifi yok cihanda®®! bi-nazirsin
Benem ben sen didiigiimden muradum®®?

Biliirsin®® ben degiilem sen habirsin

didi dir. Dervts evvel el uzatdi, Allah didi. Comerd kassab diikkkaniydi. Comerd [kassab] eydiir:
“Hay dervis, (M 217b) seniin bu kadar kudretiii var midur ki bu ad1 afiasn?”"%% dir. Dervis [ciisa
geldi,] eydiir ki:*%®

Benem ol ki kamuda yoldas oldur

Kamu baslarda sevda vii®®® bag oldur

557 bu kaderde B : -M

558 Misr cami* igindediir M : Misr cami‘diir iginde B
%9 varmaga B : gitmege M

%60 evvel bu sozi sdyledi ki B : bu iki beyti didi M
%61 cihanda M : ‘dlemde B

%62 muradum M : murad bu B

%63 biliirsin M : ya‘ni ki B

%64 hay dervis (M 217v) seniifi bu kadar kudretiifi var midur ki bu adi afiasin B : dervis sende ol kadar kudret var
midur ki bu ad1 afiarsin M

%5 eydiir ki B : bu iki beyti didi M

%6 baglarda sevda vii M : basdagi sevda ol B
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Ben anda gizliiyem ki sol filanda

Hakikat salim oldur ser-kes oldur

didi dir. Gegdi dir. Dervis kendii isine vardi.®®” Misr Cami‘yle sevad-1 a‘zam1°®® gordi. Dervis

0zine yorendi, gofili ciisa geldi. Bu iki soyledi, eydiir ki:

Zihi canam zihi menzile irdim

Ziht hall olic1 miiskile irdiim

Neye irdiim ise iki cihanda

Heman ol sultanile bile irdiim

didi dir. Dervis ki (B 287a) bu sdzi sdyledi,*® sag yafia bakdi, gordi ki bir ¢ar-siida. Galebe

gavga°'? var. Dervis [dahi] eydiir: “Vakt ola®"* diigiin var ola.” (M 218a) dir. Siirdi, geldi, gordi

ki sultanuf divani turmis. Yemin i yesar araste, cavuslar yirlii yirinde. Climle yaradilmis esya

sultan divaninda cem‘ olmuglar. Her birisi sultanile goiili hos. Dervis nagah sultani gordi, eydiir

ki:

Selam olsun eya sultan-1 ekber
Hakikat ma‘deni kiymetlii gevher
‘Inayetiifi kamuya destigirdiir’"2

Kamuya dah lutfuil oldi®"® rehber

%67 vardi B : gitdi M

568 Misr Cami‘yle sevad-1 a‘zanmi M : Misr Cami‘diir sevad-1 a‘zamdur B
569 ki bu s6zi sdyledi B : -M

50 savga B : -M

5" vakt ola B : sayed M

572

‘inayetiifi kamuya destigirdiir B : ‘inayetle kamunuii destigiri M

573 kamuya dahi lutfufi old1 M : ki lutfufl ciimleye delil ii B
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didi dir. Dervis ki bu so6zi soyledi, sultan [dah1] bakdi, gordi ki bir dervisdiir. Dir ki:

‘Aleykiim es-selam dervis-i miskin

Kamu kavli biitiin ciimle isi ¢in

Miiberrasin kamu zann u giimandan

Hakikata yakin sultana emin (M 218Db)

didi dir. Dervis ki bu s6zi isitdi, uyanigeldi. Eydiir ki:

Stikiir gordiim seni ey sah u sultan
Yiiztindiir ciimleye kible vii Tman
Seniifi sayende esya ciimle sakin®"*
Isiifi da’im kamuya lutf u ihsan

575

didi dir. Dervis ki bu s6zi soyledi,>” sultan eydiir ki:

Ey yiizi kutlu s6zi1 tatlu dervis
Hakikat gevheri devletlii dervis

Goéricek dane pirinci®’® tabakda

Kagan arslan bigi heybetlii dervis

577

didi dir. Ciin ki sultandan dervis bu s6zi isitdi,>'’ eydiir ki:

Eya sultan ki sen hayy u kadimsin (B 287b)

574 seniifi sayende esya ciimle sakin M : sayen altinda ciimle sey sakindiir B
575 ki bu sozi sdyledi B : ¢iin bum didi M
576 goricek dane birinci M : dane birinci goricek B

577 ¢iin ki sultandan dervis bu s6zi isitdi M : dervis ki bu sozi isitdi B
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Bu ciimle is i¢inde sen hakimsin

Viriirsin maksitidin ciimle talibe®’®

Seniin isiin keremdiir sen kertmsin

(M 219a) didi dir. Dervis ki bu s6zi sdyledi, sultan eydiir ki:

Berii gel otur ey dervis-i miifred®’®

Bu hikmet bahri icre diirr-i vahdet>®

Asinalara bigane degiilsin

Bilisile biligsin yadile yad

didi dir. Dervis ki*®! bu sdzi isitdi, geldi, [edeb ile] oturd1. Sultana du‘a eyledi. Eydiir ki:

Eya sultan ki sen ihsan idersin

Kamuya ser-be-ser yeksan idersin

Deiiizi sakladui katre i¢cinde

Glinesi zerrede pinhan idersin

didi dir. Bu kaderde®®? ni‘met cekildi. Ciimleye padisah hvanindan nevale degdi. Dervis teferriic
eyler. Gordi ki ciimle yaradilmis esya kadarlu kadarinca kismetin aldi, tesellt old1. Bu kaderde®®?
dervisiiii (M 219b) gbiili ferah old1. Ayag iistine kalkdi. Bu iki beyti ser-agaz ile okudi:>%*

578 maksiidin ciimle talibe B: climleniifi maksfidini1 sen M

57 miifred B : stret M

580 hu hikmet bahri icre diirr-i vahdet M : iy hikmet deryas: gevher-i vahdet B
%81 ki B :¢iin M

%82 hu kaderde B : heman M

%83 old1 bu kaderde B : buldi pes M

%84 ayag listine kalkd1 bu iki beyti ser-agaz ile okudi M : turigeldi eydiir ki B
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Garibem kimsenem yokdur cihanda

Bi-nisan olmisam ciimle niganda

Beni ister kamu talib olanlar

Bu ihvan-1 zaman kiillT mekanda®®®

didi dir. Bu kaderde®® dervis uykudan uyands, gordi ki leyse fi 'd-dari gayruna deyyar. Kimesne
yok, [0zidiir] ten-1 tenhadur. Fikr eyledi bu diisinde gordiigi nesteleri. Nagah uykuya vardi.
Diisinde gordi ki ciimle cihani agkare gordiigi diisinde [gordiigi] kendiiniin viiciidi gblgesi imis.
Kendézini viiciidr iginde sultan gordi. Her cihetden®® ki bakdi, gordi ki hiikkm (B 288a)

kendiintifidiir. Bu kez eydiir ki:

Siikiir ki emtn oldum bu hayalden

Bu taht u fevk®®® u yemin ii simalden (M 220a)

Bu sen ben sende ya bende dimekden

Beri®®?

oldum stikiir ki kil u kalden
didi dir. Bu kaderde®® dervis uykudan belifiledi. Gézin agd1, bakd1, gordi ki ciimle ‘alem yiizine
karsu secde kilurlar. Dervis eydiir: “[Be] canum bunlar neye siictid iderler [ki]?” dir. Bu kaderde

%91 pakds, gordi ki viic@idi bir cihafidur ki [iginde] yiiz bifi bu cihan bigi nesdane yatur, her

dervis
bir késesinde boyle. Dervis bakdi, gordi ki [bu cihan ve] her nesdane ki bu cihanda vardur, min

kiill©®% kendiiniifi viicididur. Hayran kalds, bu iki beyti sdyledi:

%85 hu ihvan-1 zaman kiilli M : Kiilli zaman u ihvan-1 B
586 hy kaderde B : -M

%87 cihetden M : cihetine B

588 taht u fevk B : fevk u taht M

%89 beri M : farig B

%0 hu kaderde B : nagah M

%91 pu kaderde dervis B : -M

%92 min kiill1 B : kiilliyyen M
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‘Aceb®® bu ciimleye niisha miyam ben

Kamuda siir ile®*

gavga miyam ben
Kamu goéniilleriin fikr i hayali

Kamu baglardagi sevda miyam ben

(M 220b) didi dir. Bu kaderde®® dervis bakdi, gordi bu cihan [u] cihan siretlii gorinen hayaller

kiilli®® kendiiniifi viictidi golgesidiir. Dervis ciisa geldi, eydiir ki:>%’

Benem cilimle viiciid igindeki can

Benem kiill1 sifat her diirlii erkan

Benem Leyla benem Mecnin ki dirler

Benem ol ki 6ziim 6ziime hayran

didi dir. [Pes] bir dervis diisinde bunuil gibi bir hikayet gormis. Diisinden belifilemis. G6zin
acmis, gdormis ki Samaki sehrinde bir kiilhan bucaginda yatur, heman bayagi dervisdiir. Yir [ii]
gok yirlii yirinde. Pes gordi ki ahvali bu kitab i¢cinde yazilmis ki zayi‘ olmaya ve yazup dimis
ki:®% “Ben bir dervis gordiim. Sayikladum, sayikladugum [dahi] yazdum. ‘Ariflere sorufi, bu
diigtin ta‘birini ‘arifler size (M 221a) eyidivirsiin ve her ne kim sayikladum ‘ariflerden sorasiz,

bilesiz.”%% (B 288b) V’allahu a‘lem bi’s-savab. Peygamber canina es-salat. Kitab-1 maglata.600

59 ¢aceb M : canum B

% stir ile M : stir u ‘15k B

595 hu kaderde B : -M

56 killi B : -M

597 eydiir ki B : bu iki beyti sdyledi M

59 ahvali bu kitab i¢inde yazilmus ki zayi‘ olmaya vii yazup dimis ki M : bu kitab1 yazmis kitab iginde yazmis ki B

59 <arifler size eyidivirsiin ve her ne kim sayikladum ‘ariflerden sorasiz bilesiz M : bu s6z ne dimek olur ‘arifler
ma‘nasin sdylerler B

8% peygamber canina es-salat kitab-1 maglata B : -M
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The Book of Prattle

In the name of God, the Compassionate, the Merciful.

The guide towards the good, the book of the abdal, the notebook of the wayfarer, the secret of the
gnostic, the imagination of the ignorant; this book is a tale of heartache and the language of birds,
the light of lovers’ gaze. Our prayers for Muhammad.

In his dream, a dervish found himself in an endless desert. He looked around attentively and saw
a great path reaching out from it. There was no one around. He wanted to ask somebody about
the state he was in but saw that he was all alone. He said to himself: “Well now, better to take the
path than to get lost in the wild.” The dervish took this great path and after walking for some
time, he realized that it had no end. He said to himself: “I may as well call out; if there is
someone around, he might hear me and inform me.” Upon calling out, he once again became
aware of his solitude. He reassured himself and decided to keep safe. Yet again he saw that the
desert was limitless and that the path was endless. He had an outpour of emotion; he said:

The entire universe is nothing but body, yet the soul I have become
The body’s soul and the soul’s beloved I have become

(M 165v)

Whoever sees my form thinks | am man

In form the attribute of the All-Compassionate | have become

He composed a poem. The dervish realized that he was not in the least bit sure of himself. He
wished there were someone whom he could ask about his state. Yet he saw no one; he was all
alone. He turned upon himself and wondered if he was dreaming. Comprehending that it was
certainly not so, he lost all hope. He contemplated himself and noticed that his head was out of
the chimney and that his eyes were fixed on this desert. Immediately he pulled his head inside.
He became aware that there was no desert and no path, that it was only his own self that he was

seeing. Again, he composed a poem:

In all things | am the substance of reality

I am the attributes of the absolute essence, the ocean of wisdom
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Me it is, no questions asked
There is no I am God, no Mansir and no Baghdad

As he muttered to himself in this state, he saw that a master with a white beard, a rosary around
his neck, and a prayer rug on his shoulder was coming his way. The master stopped his
invocation and put down his rosary. The dervish thought to himself: “Thank God that he’s here;
now | can ask him for some information. He seems a little peculiar, but I can still find out what
kind of a desert I'm in.” The dervish walked forward to greet the sheikh. As soon as the sheikh
saw the dervish, he said “God gracious!” The dervish said: “O sheikh! What happened to you
that you are in so much fear?”” The sheikh had a staff; he immediately drew it and made a move
to attack the dervish. The dervish thought to himself: “Can he be Satan?” He swiftly drew his
club and sprang ahead. When the sheikh saw the dervish coming towards him, he turned to
escape. The dervish gained courage and said: “Do you think I will let you escape?” He ran after

the sheikh and caught up. The sheikh saw that things were not looking good. He said:

- Don’t kill me, and I shall give you my staff.

- | just want to ask you for information.

- I’m scared of you. Who are you? I am a wanderer of the earth and sky. I am a sheikh; I
have many aspirants. Yet | have never seen someone like you. You scared me badly. Ask
me what information you need.

- It’s not impolite to ask? First of all, who are you?

- My tale is long. It’s better if you just ask your question.

- This desert that | have reached, what kind of a place is this?

- That’s what you want to know? This place is the prairie of alas! Prophet Solomon grew
up here.

- O sheikh! You’re Satan, aren’t you?

- O beloved! Why do you ask about my state? | was a person in the court of (His) glorious
presence. | had performed so many acts of service and worship. | became the devil for the

entire world; Adam became the devil for me. This nickname was given to me.
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When the dervish saw that it was indeed Satan, he said “May God help him” and let him
go. He thanked God for escaping such misfortune and continued his way. After going for some
time, he saw that a great tree had grown inside the desert. He thought: “Well now, here’s a place,
a station.” When he approached, he saw that at the foot of this great tree a fountain was running.
He wondered what kind of a place he had come to. He looked up and saw that the tree had five
shoots on which a written tablet was hung. The dervish contemplated the tree. He spoke his
heartache thus:

| am the marvelous body and form, the marvelous soul

The rare treasure, the wondrous ruins

Once again a strange state has come over me

I have acquired human form and yet hidden I remain

The dervish thanked God and sat down for a little while. He had been in a lot of pain and
difficulty. He made himself comfortable and fell asleep. In his dream, he saw hundreds of
thousands of Moses in every direction repeating the words “My Lord! Show me!” [2: 260, 7:
143]. When he looked for a second time, he saw that hundreds of thousands of Abraham, Moses,
and Jesus were standing in wait all around. He suddenly woke up and realized that he had been
dreaming. He said “good Lord!” and thought to himself: “If that was a dream sent to me by the
All-Compassionate, may I see it again.” He went back to sleep.

The dervish saw that at the foot of the tree crowds had gathered. All the prophets were
present, all standing in veneration. He said: “What a nice and honorable place I have reached!”
He stood alert and paid attention to see what they were discussing. He saw that Muhammad
Mustafa was sitting in the position of chief. The prophets were asking him: “O Messenger of
God! The big ones among these camels are called camels, yet they call young Turkish camels
‘kosek ™. Aren’t they also camels?” Muhammad Mustafi said: “Yes they are, but they are called
kosek because they are young.” The dervish immediately rose from his place and said: “O

Messenger of God! I'm stuck inside this problem that I can’t seem to solve. What kind of a place

! Turkish word for ‘young camel’.
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is this desert, and what kind of a valley is this valley?” The chief of the universe turned to look at
him. When he saw a dervish with a shaved beard, he said “O God All-Gracious who veils!” The
dervish said: “O Messenger! Why do you find me strange?” The chief of the world said: “O

servant of God! What kind of a person are you?”” The dervish had an outpour of emotion. He said:

| wonder why 1 hide inside this skin,
Is it because | am the treasure of felicity in these ruins?

It is strange that those who see me find me strange

As they do not know that | am the sultan in the wild

Again the dervish asked: “O Messenger of God! What place is this station?” The Messenger of
God said: “This is the station of two bows’ length, and this tree is the genealogical tree of Islam.
Those five shoots that you see are the five pillars of Islam.” Thereupon the dervish looked
attentively and saw that sunlight fell on two of the shoots and did not fall on the other three. He
woke up and saw that in the house there is no one but us monks,? that there was nothing but his

own self. Once again he composed a poem:

I am the divine secret in the hearts

All beings on all corners (of the world), from the moon to the fish

| am the beauty of all shapes and forms
| am the cap of prosperity on all heads

He looked all around and became fully aware of his solitude. And yet he realized that the earth
and sky had become secrets inside his own body. He heard the sound of all beings that existed in
the earth and sky, and understood that the sound was coming from his own body. He became

aware of himself. He thought: “I used to be inside this earth and sky, and now they appear inside

2 Common saying of unknown origin; see Ismail Hakk1 Bursevi, Kitdb al-Anwdr, quoted in Omiir Ceylan, Tasavvufi

Siir Serhleri (Istanbul, Kitabevi, 2000), 72.
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me. Can this be a dream?”” He opened his eyes and saw that what he saw was the truth and not a

dream. This time he said:

The entire universe is a shell, and | have become the pearl

| have become the record book for the whole universe

With certainty all beings are found in me

The close and the far, the few and the plenty | have become

Upon seeing the whole world inside his own existence, he became aware that the aim of the
whole world was his own self. This time he entered the marketplace of the intellect. He observed
with the intellect and saw that the sultan was Muhammad Mustafi. He looked inside the
marketplace of love and saw ‘Ali as the sultan. He walked forward to present his state. ‘Ali the
King of Men saw the dervish and told him to look up. The dervish looked up and saw that all
things were in their right places, in perfection. He contemplated and observed that everything was
complete, that nothing was missing. He prostrated in thankfulness. He raised his head and saw
that all things were attesting to the unity of God with chaste and eloguent words. With this desire

the dervish got carried away. He said:

Thank God for becoming manifest

Now the veil is removed, and the proof has appeared in plain sight

The sun has shown itself in my speck of light

Look and see, this very instant in my drop of water the ocean has emerged
The dervish asked ‘Ali the King of Men:
- This canopy that was made to cover us, where is its owner? | cannot see him.

- The owner of the canopy is inside it.

-0 ‘Ali! I can’t see!
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- Brother, the one who moves about and does tricks inside these existing forms is its

owner.

When the dervish heard these words, he became happy. He said:

Thank God today | saw the sultan
With no veil, inside the body I saw the soul

| was a speck of light, beside myself | attained the sun

It destroyed my drop of water; | saw the ocean

Upon saying this he quickly moved forward and kissed the hand of ‘Ali the King of Men. He
said: “O “Ali! I want to be your aspirant. I don’t have any knowledge of principles and customs. I
want to learn them from you.” For a while the dervish stayed in the service of the King of Men.
One day he asked: “O ‘Ali! Before me this body didn’t exist; [ was soul. At that time, | dreamt
that this whole universe was my shadow. What is the interpretation of this dream?” As soon as
the dervish said these words, ‘All the King of Men hid inside his heart. The dervish looked all

around and saw no one. His own self was all there was. He said:

See what was destined to me in preeternity

The whole universe became a secret in my existence

All tongues spoke the secret of | am God

Reality became manifest in all things

He was stupefied by his own suffering. After many cycles of time, one day the dervish dreamt
that he was in the times of Prophet Solomon. Prophet Solomon was holding council. The dervish
saw that underneath the eyelashes of Solomon, it was ‘Ali who was looking out. He immediately
knew what this meant and begged for mercy. He said to ‘Ali the King of Men: “I had been
waiting in impatience for so long. Now that | am in your presence, | have so many wishes to

realize.” ‘All the King of Men made a sign for the dervish to remain silent and said: “Don’t say
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anything. I’ve come (to earth) with Prophet Solomon. He thinks that I am his own self. Remain
silent so that he doesn’t feel hurt.” Thereupon the dervish remained silent and began waiting for
the right moment. One day he found ‘Ali the King of Men all by himself. He said: “O “Ali! I
asked Prophet Joseph whether it was true that he had fallen in a well. He said: ‘Yes, that which
they called a well was this body. It was when I succeeded to get out of that well that | became the
sultan of Egypt.’ Is that right?” ‘Al the King of Men told the dervish to look up. The dervish
looked up and saw that a hundred and twenty-four thousand prophets as well as all saints were
present. They were all in admiration of ‘Ali. He saw Muhammad Mustafa; the earth and sky were
illuminated with his light. He was leading all the prophets to the court of God. The dervish
thought to himself: “Why don’t I go with them; maybe they will arrive at a banquet.” He
followed them and saw that they arrived at the court of God. Muhammad Mustafa walked
forward and said: “O God Almighty! All these creatures that you have created, judge them with
compassion.” God —-may He be exalted- said: “O Muhammad! Wish for what is of direct concern
for you. Each prophet has his own dealing with me.” Upon seeing this state of theirs, the dervish
immediately walked ahead and said: “O God and Divine Master! Take a look at this poor man.”
At this blessed moment the dervish suddenly woke up. Upon realizing that he had been dreaming,
he said “good Lord!” and went back to sleep.

(In his dream) the dervish saw that Prophet Jonas was out of his retreat of suffering and all
prophets were assembled at a banquet. He thought to himself: “What a pleasant place I have

"’

reached!” He stood up immediately and took his bowl in his hand to start begging. All of a

sudden Satan showed up. The dervish saw him and said: “O Sheikh of evil fortune! It’s you

'9,

again!” Once more Satan drew his staff in an instant and sprang ahead to attack the dervish.
Seeing that Satan was coming towards him, the dervish drew his club right away and also leaped
ahead. Inside the council the two came face to face. The prophets were discussing shoulder to
shoulder, saying: “Satan will now kill this poor dervish, we must not let him!” The dervish put
down his shepherd’s cloak. He grabbed hold of Satan and kept him from moving. He emerged
victorious from the battlefield. Thereafter the prophets spoke words of admiration for the dervish.
Satan gave a cry. The dervish let go of Satan, went to put on his cloak and sat down. Muhammad
Mustafa told the dervish that he fought well. The dervish said: “O Messenger of God! I have no

one. | am poverty-stricken and hungry.” Immediately the dervish was brought something to eat.
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As he was eating, he woke up. Realizing that he had been dreaming, he composed a poem. He

said:

| have become the sultan for the whole world

I have become the mine for the jewel of felicity

Though human form | have assumed

In all hearts, | am the all-surrounding ocean

At that moment, the dervish once again became aware that there was nothing but his own self; in
the house there is no one but us monks. The spiritual companionship he witnessed touched his
soul. He thought: “I was part of such a pleasant spiritual gathering; where is it now?” At that
moment sleep took hold of him; he dreamt that he was at the same gathering, which had remained
in its exact place. The dervish asked ‘Ali the King of Men: “O Ali! That man who fought with
me, where is he?”” As soon as he said these words, Satan appeared. Upon seeing this, the dervish
told ‘Al that this time he wanted to be alone with the sheikh. The sheikh saw that the dervish’s
attitude was not favorable and lamented his misfortune. The dervish put down his shepherd’s
cloak, sprang ahead and once again grabbed Satan. In turn Satan grabbed the dervish, and they
held each other tightly. Turmoil arose; everybody looked attentively. The dervish beat Satan in
the blink of an eye, and again all prophets expressed their admiration. Satan escaped to the side;
he said: “I will get my hands on you when you are alone!” The dervish put his shepherd’s cloak
back on and sat down. Again he asked ‘Ali the King of Men: “O ‘Ali! How come this sheikh
fought with me so badly?” The King of Men told him: “Dervish, be attentive, don’t stay ignorant
of this sheikh.” The dervish turned to himself. He said:

Thank God my journey has reached the beloved
The heart and the soul have united with the captor of hearts

| have attained union; separation has ended

The thorns have given way; | have reached the rose garden
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In the meanwhile, the table was set for the feast. The dervish looked for a convenient place to sit.
He noticed that all things were visibly manifest; he saw with clarity everything that existed in all
six directions. From deep down inside the earth to the Pleiades all had become apparent. The
dervish saw paradise and asked ‘Ali what kind of a place it was. When ‘Ali told him, he
contemplated it in its entirety. All of a sudden he saw hell, a place of admonition. He looked
underneath the earth, contemplated the earth’s surface, the steer, the fish, and the sea. He looked
up, saw the throne and the spheres of the skies and contemplated them. He looked at the
constellations of the Zodiac, saw them laid out and ornamented. He contemplated the roots of all

things. His heart became light with happiness. He said:

Thank God that now my soul is nothing but light

Inside and out I am illuminated by divine light

My prosperity is awake from the sleep of ignorance
My existence has become one with the One

Suddenly the dervish saw that all beings which existed in earth and sky said with clarity and

eloquence:

Thank God that God is present in all
He is the light of worship visible in all things

All that exists is the light of theophany
All have found profit in this trade

The dervish realized that the entire universe had become one heart and was speaking unity. All
was gorged with light, and in the middle of everything a lamp-wick was burning. The dervish had

an outpour of emotion and said:

Thank God that my body turned to soul
The sun hid itself inside my speck of light
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The soul and the heart are filled with God to the brim
They have become mines to the gem of felicity

The dervish woke up and saw that in the house there is no one but us monks. Again he composed

a poem. He said:

O Lord! Is this a dream or my own imagination?

My image has no equal and no likeness

| express myself, and it is myself | hear

Who else is there, to whom can | tell my state?

The dervish contemplated these moral lessons and became stupefied. All of a sudden he saw
Prophet Jesus approach him. He thought: “O Lord! What a nice and beautiful, lovable person!”
He walked ahead and saluted Jesus. Prophet Jesus asked the dervish: “What is it that you are
looking for here?”’. When the dervish replied that he was enquiring about the nature of the place
he was in, Prophet Jesus said: “You are referring to this caravanserai? Many have lodged here
and moved on. Look, here is a caravan approaching.” The dervish saw that Pharaoh was coming
towards them and had taken Satan as his master. He didn’t say a word. The caravan halted. Tents
were installed and lodgings were prepared; council was set up. Suddenly Pharaoh’s men saw two
dervishes sitting down. When they informed him, Pharaoh told his men to go and summon the
dervishes. When these two stood up to approach, Jesus said to the dervish: “You don’t speak; let
me do the talking.” The dervish replied: “Why would 1? Let the washer of the dead see their
faces!” When they approached and saluted, Satan recognized Jesus but could not recognize the
dervish. The dervish knew Satan but said nothing. Referring to Jesus, Satan told Pharaoh: “This
person claims that there is another God. It’s good that we found him; now we can give him the
punishment he deserves!” The dervish continued to observe. Pharaoh asked Prophet Jesus: “Are
you the one that says God exists?”” When Prophet Jesus replied in the affirmative, Pharaoh
continued to ask: “Have you seen Him/Her or do you say this by way of reasoning?”” Then Satan

said to Prophet Jesus: “You have led the entire world astray with your witchcraft; now you want
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to corrupt Pharaoh as well?”” The dervish asked Prophet Jesus if he recognized the man speaking.
Jesus said: “Of course I know him! He’s Satan!” The dervish said: “Well then, be ready.”
Pharaoh asked Satan: “Do you know this person? Have you seen him anywhere else? Satan
replied: “Yes, I do. He’s a witch. Be vigilant of him.” This time the dervish rose from his place.
He said: “O sheikh of evil fortune! Haven’t you let go of your debauchery?” Satan gained fervor,
rose up and once again sprang at the dervish. The dervish put down his shepherd’s cloak and

grabbed hold of Satan. He said:

O God, the Divine Truth who knows the secrets of all

Take a look at me, see my state

Saying that he is a witch and has debauched the people from their path

This insolent (devil) is defaming Prophet Jesus

The dervish held Satan tight and overpowered him instantly. Satan had a sack and a staff; the
dervish took them away by force. Satan realized that this was the same dervish from before; he
made an attempt to escape. When Pharaoh saw his master running away, he ordered his men to
take hold of the dervish. The dervish instantly took out his slingshot and with its stones trounced
Pharaoh’s army. The soldiers scattered in all directions. He then took hold of Pharaoh, took away
his cap along with Satan’s staff and sack. He sat down. Prophet Jesus commended the dervish,
saying: “May my soul be sacrificed for you!” The dervish turned Satan’s bag upside down and
saw that all his tricks and witchcraft were inside. Thereupon the two of them became liberated of
all care and sat down. Pharaoh’s soldiers rose one by one. Satan went to the Pharaoh and said:
“Come on, show kindness, maybe you can take back my sack.” They sent a messenger and asked
for the sack, the cap, and the staff. Prophet Jesus said to the dervish: “Give back the sack and
their other garments, so that we can be free of fighting and get going.” The dervish told him to be
patient for a little bit. In the meanwhile Pharaoh was embarrassed, because his head was bald.
Satan in turn gave a shameful look to get his sack back. They remained quiet for a while but then
once again stirred up trouble. The dervish told Prophet Jesus once more to be ready. Again the
dervish drew his club, walked ahead and routed them. He grabbed hold of Satan, but Pharaoh

escaped. The dervish hung Satan upside down from one foot. He said: “O damned creature! How

252



long will you continue your mischief?”” Satan kissed the hand of Prophet Jesus and said: “Show
your grace; save me from this person!” Prophet Jesus told the dervish to keep Satan’s sack and let
him go. The dervish said: “O Jesus! This is Satan! We’ve done well by catching him. Be kind,

but don’t show pity!” Jesus said: “How did Satan know that I am Jesus?”” The dervish said:

Thank God that God has become my beloved
These secrets have been found inside my soul

| am free of all thought and image

Whether disbelief or religion, rosary or the belt of infidelity

At that instant Satan began to weep, saying: “My livelihood depends on that sack, please give it
back to me!” Jesus told the dervish: “Give him his sack; let him look inside.” Upon the order of
Prophet Jesus, the dervish gave the sack back to Satan. Satan emptied it out and counted his
materials. He saw that nothing was missing, that all was exactly as before.

In this state the dervish woke up and realized that he had been dreaming. There was no

one but his own self. This time he said:

O God! Am | that trickster, that impudent rogue?

These secrets were discovered inside my soul

Today inside the whole world
| am the object of the hermitage, the purpose of the belt of infidelity

He prostrated in thankfulness. When he raised his head, he saw that the day had dawned and the
sun was up. Light and dark, day and light, distant and nearby were all united. All things were
repeating with peace and delight: “There is no god but God.” When the dervish saw this point of
wisdom, he turned to himself and remained in reflection for some time. Then he went back to
sleep. He dreamt that all creatures of the universe had gathered in one place and were roaming in
one desert. They were asking one another: “This court and this canopy that are held in place,

where might their possessor be?” The dervish quickly approached them. When he saw them, they
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saw him too. They took the dervish with them, came to a pleasant place, and sat down. They
asked the dervish: “Have you ever come to this (abode made of) carpet and canopy?” The dervish
replied: “Yes, a person named Prophet Adam came to this universe and stayed here for a while.
All men (a@demler) who exist now are descended from him.” The creatures said: “O Lord! Have
they seen who it is that set up this canopy?” At that moment, they saw Prophet Adam arriving.
The dervish said: “Here he is; this is Prophet Adam.” The creatures approached Prophet Adam
and greeted him. They kissed his hand and asked him where the possessor of the canopy could be
found. Prophet Adam said: “By God, when we came, we saw it the way it is now.” This time the

dervish said:

O Lord! This secret that is hidden in my heart,

All its divine orders flow in my body.

That is to say, my mind and intellect have attained this
This is the soul, the soul of the entire universe.

When the dervish spoke these words, Prophet Adam asked the creatures who he was. They
responded that it was the first time they had seen him. So Adam asked the dervish: “O brother,
who are you?” The dervish replied: “I am a traveler. The first time | came to this place | came
with you.” Adam said: “I don’t know you.” The dervish replied: “I was with you in your own
existence.” One after another he showed signs. One by one he told the tales of the things that
happened to Adam and the states that came upon the sons of Adam after him. Adam said to the
dervish: “I heard Nimrod wants to throw Prophet Abraham in the fire. Let us go there together.”
The dervish said “with pleasure,” stood up and went with him. After walking for a while, they
saw a gathered crowd; a council was being held. They approached and found an empty spot to sit.
They saw Nimrod standing, telling his people to bring wood and start preparations. The dervish
saw that Satan had become Nimrod’s own existence, that Nimrod was doing whatever Satan was
ordering him. The dervish asked Adam: “That one’s Nimrod; how about the man with the white
beard? Do you know who he is?”” Adam said that he did not know. The dervish said: “It’s Satan.
Why don’t you recognize him?” In the meanwhile, Nimrod saw them and asked Satan who they

were. Satan looked and saw Adam; he said to Nimrod: “Brother, this is my enemy.” When
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Nimrod asked who he was, Satan said: “This is the man because of whom so much misfortune
has come my way. But it’s good that we found him; we can give him the punishment he
deserves.” Nimrod told his people to summon Adam and the dervish. When told that the master
was asking for them, Adam and the dervish stood up and approached. Nimrod told them to sit
down and they sat. He then asked Satan which one of the two was his enemy. Satan showed
Adam but did not recognize the dervish. As they continued to sit, the fire was lit, the catapult was
set up, all the preparations were complete. Prophet Abraham was brought. Satan said to Prophet
Abraham: “You say that God exists. Abandon these blasphemous words, and we will let you go.”
The dervish lost his patience; he stood up and asked: “What blasphemy has he spoken?”” Satan
said: “He doesn’t consider Nimrod fit for being God. He says there is another God.” The dervish
said: “You say this Nimrod is God? I know when he was born. He is the son of a fire worshipper
in the land of Khorasan. When did he become God?” Satan became angry at these words; he said:
“Don’t let him talk. It is impossible to beat him with words. Throw him in the fire immediately;
let them burn.” Nimrod said: “First throw the son of Azar, so my heart may be relieved.” They
took hold of Abraham to attach him to the catapult. Prophet Adam said: “Dervish, get up, we may
as well go.” Satan said: “First throw that bald and beardless one.” The people grabbed Adam to

throw him in the fire. The dervish rose from his place; he said:

O God! You are the protection and shelter of all

You are the king of the entire universe

Bestow your grace upon those who acknowledge your divinity

It suits you to rescue, you are God

The dervish recollected God. He asked the prophets and saints for assistance. He took off his
shepherd’s cloak and put on God’s grace. Satan saw that this was the same dervish who had taken
his sack. He said to Nimrod: “Why are you waiting by yourself? Help me!” Instantly the dervish
grabbed hold of Satan and tied his hands with the rope of unity. He took hold of Nimrod and
brought him next to Satan. When Nimrod’s soldiers saw this, they all ran away. Now the hundred
and twenty-four thousand prophets and all the saints as well as all created beings which existed

on land and sea, in the seven spheres of the sky and the seven layers of the earth became present;
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they all made laudatory remarks to the dervish and told him: “Nimrod is not guilty; Satan is the
one who commits all of these acts.” They put Satan in the middle with the intent of torturing him.
Satan began to weep and promised that if released, he would no longer commit acts of pride.
Diocletian approached and said: “This is an old man; pardon him this time.” The dervish rose
from his place and said: “Everybody should mind his own business. Don’t you know what he did
to so many pious people from the times of Adam to our day?” In this state of things Prophet
Abraham said: “O Messenger of God! What do you say regarding Nimrod?”” Muhammad Mustafa
said: “Do what the dervish says.” The dervish said: “Give Satan to me. I have business with
him.” When they gave Satan to him, the dervish took Satan and came to a retired spot. He tied up
Satan’s hands and feet, drew his club, and said: “Now will you repent and promise that you will
end your diabolical acts?”” Satan gave a cry and all the prophets came to the sound of it; they
asked the dervish to be patient for some time longer. In the meanwhile, they saw that Satan’s
aspirants; Pharaoh, Diocletian, Shaddad, and Nimrod showed up. Satan’s aspirants asked the
dervish: “Come on dervish, sell us this sheikh. We shall give you a full gunnysack and a paddle.”
The dervish said: “O dear beloved who speaks words of good fortune! Bring them along!”
Nimrod said: “Release us; let us go back to our place. We have completed our service as

desired.” The dervish said:

O Lord! Am | that captivator of hearts, that tricky vagabond?

Am | all of existence, the few and the plenty?

It is | who speak inside this heart
Am | the shell or the pearl?

Because the dervish spoke these words, Satan’s aspirants looked around and said: “This dervish
is free of all his concerns about us; what can we do?”” At that instant, the dervish woke up. He
saw that there was nobody around, that these attributes which were Satan, Nimrod, and Pharaoh
were in fact nothing but ambition, desire, and other cares which existed inside his own body. He
stood up and looked around; he saw that there was nothing but his own self. He recollected God’s

unity. He poured into words his true inner suffering. He said:
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O Lord! Am I the beloved inside this body?

Or that so and so among all people?

For sure it is me, no questions asked

The skillful hand inside this esplanade

The dervish rose from his place and set out to travel. After a while he reached Baghdad. He saw
that Baghdad was a pleasant city, with a large river going across, home to many rulers and
scholars. He walked around looking for someone to interpret his dream. He saw that mad Bahlil
was approaching and walked ahead to greet him. Together they went and sat at a retired spot. The
dervish began to tell his story; one by one he told everything that had happened to him. Mad
Bahlil had an outpour of emotion and told this story:

| had a dream. In my dream the entire world was prostrating with their bodies facing
towards me. | looked to my right and saw Prophet Moses. | greeted him and asked:
“Where were you when the lands of this sultan were put together?”” Prophet Moses said:
“In the Torah which was brought to me, God —glorified and exalted be He— says: ‘I have
created all. I am the beauty and splendor inside these forms. Who else can there be?’” I
woke up and realized that | had been dreaming.

At that instant, the dervish became aware that Bahlll was speaking the language of birds. He

said:

In preeternity this body did not exist, | was soul

| was not a servant, at that moment | was the sultan

In the flower garden of the soul when my body did not exist

| was the rose garden of the laughing rose

Bahlil was pleased by these words; he hugged the dervish and went inside his collar. The dervish

woke up and saw that there was neither Baghdad, nor any other city —nothing but his own self.

257



He became stupefied. He sat in contemplation, recollected the stories he had witnessed. At that
moment he fell asleep. He dreamt that the whole universe had become one tongue and was
speaking the unity of God. All beings in the earth and sky were clearly manifest. All things spoke
with eloquence and precision: “There is no god but God; Muhammad is God’s Messenger, ‘Ali is
God'’s Friend.” The dervish’s gaze revealed to him hidden moral lessons. He noticed that all
corners of the universe were visible.

The dervish saw a crowded assembly that had gathered. When he approached, he
perceived that what people called ‘God’ was actually a divine light. All of a sudden the light
began to radiate. All beings awoke. Each one thanked God’s unity in its own tongue. The dervish
realized that it was the day of judgement, the day of weighing and questioning. Muhammad
Mustafa was conspicuous, brightly shining in the middle of all, like the sun and the moon. All
created beings were facing that light, saying to one another: “Bravo to our kind sultan! He did not
shame anyone by telling his fault to his face. He gave everyone what he wished for.” Suddenly
the dervish saw that light the theophany of which showed their paths to all beings in the earth and
sky. Having seen its path, each being had completed its affairs and was preoccupied with its own
state, its heart content. All beings were in great pleasure and delight with their own kind. In this
state the dervish saw that the judgement was complete, the sins of all were pardoned.

God’s elect were gathered in one place, discussing beneath the Tba tree. The dervish
reached them and saw the state they were in. He greeted the assembly and sat in an empty spot.
He began to observe. All of a sudden he saw that Satan had changed his disguise and was among
them. The dervish recognized him but remained silent. Satan was going up and down, busy with
service. Nobody was aware of who he was. He had concealed his identity in the guise of an
ascetic. He spoke sweetly, slowly attended to the crowd, paid servitude to everyone, told stories
of things past and present, and acted like a boon-companion. Everyone was thinking of him as a
nice person. When the dervish saw this, he had an unveiling. While in this state, he was told:
“Dervish, come here and take some religious sacrifice. The steer and the fish that used to carry
the earth are slaughtered. God —glorified and exalted be He- gave them as an offering to the
dervishes.” The dervish rose from his place to go and see. Prophet Moses told him: “Take the
offering and come here, so we can have a spiritual gathering.” Satan said: “What can you
possibly expect of them!” The dervish did not mind his words. He reached the approaching
dervishes and saw that they had loaded the fish on the steer. When he greeted them, they asked
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him if there was a spiritual gathering anywhere. He said yes and led the way to the assembly.
God’s elect saw the dervishes arrive. They replied to the greetings of the dervishes with a warm
welcome and said that they had brought good luck. The dervishes took their places; the food was
cooked and served. Everyone was asked to tell a story. Satan was moving around with ease,
feigning a heart rush, telling stories, chanting ghazals. Everybody else was busy conversing. The

dervish stood up and said:

In preeternity | was the beloved, | yielded myself to the soul

My soul wore body and | came to the esplanade

To travel this universe, the lands of God,

I, a gnostic, have yielded myself to the human form

When the dervish said these words, Satan looked at the dervish and wondered if he had seen him
before. The dervish said: “I know a tale; can I relate it?”” Everyone told him to go ahead. The
dervish composed a story. He said: “At the time when the universe didn’t exist, God —glorified
and exalted be He- existed. He wished to create the whole universe. First he created the soul of
Muhammad Mustafa. From Muhammad Mustafa’s soul he brought the entire universe into being.
All beings in the earth and sky became whole and complete. From that time to our day all beings
were occupied with their own states.” The dervish continued to tell the story of everything that
happened past and present. He came to the tale of Adam and told all of his stories. While
listening, Satan realized that this was the same dervish who had taken his staff, cap, and sack. He
gave a cry, saying: “Is there no way for me to escape this dervish?”” He stood up and rushed to

attack the dervish. When the dervish saw Satan coming towards him, he also stood up and said:

Again the day of the feast has arrived for us

The day of my soul’s intimate companionship with the sultan

Again the hand of opportunity has touched union

The day when lovers are bewildered with love
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The dervish grabbed hold of Satan and knocked him down. He tied up his hands and feet and sat
down. He said:

In preeternity | was soul, why did | become body?
Why was | hidden inside this body?

| am that secret which is unique in the universe

| wonder, why have | acquired human form?

Thereupon all members of the assembly said: “Dervish, you’ve tied up the hands and feet of that
poor man. What is his sin? At least let him know.” The dervish said: “When we used to exist in
the universe, when the land and sky also existed and the sun and the moon used to rise and set, at
that time didn’t people use to talk about God, prophets, the world and afterlife, the All-
Compassionate and Satan? Well now, this is that same Satan.” Everyone said: “You’re right, we
used to hear about him but we had never seen him. For God’s sake, untie his hands and feet so
that we can ask him some questions.” Hence the dervish untied the rope and Satan began to
speak. He said: “Look at the state I'm in; look at what has happened to me, what times I have
witnessed! Saints and prophets were bewildered because of me, yet now | have become bound
and powerless in the hands of this insignificant person. For the sake of God, look at what he is
doing to me!” At that instant the dervish woke up. He saw that in the house there is no one but us

monks; there was nobody around. He spoke the following words:

| wonder why my path has led to the desert

From this dark passion my head has fallen in darkness

In preeternity, in “we have apportioned” [43:32], the lot fallen to me

Has been to share the sultan’s shadow

At that moment, he saw that the whole world was announcing a joyful event. The sun was up; all
things in the earth and sky had assumed the form of one body and one head, and were saying with

eloguence and precision:
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On all corners the universe is filled with the light of felicity

All is one, there is no separation and no union

All you look at is the eye of perfection

There is no attribute, in reality all is essence

Thereafter once again sleep began to weigh on him. In his sleep the dervish saw that the whole

universe was a palace in the middle of which an ancient and stationary mirror was standing. All
existing things were drawn on the walls, corners, and center of this palace and appeared in this

mirror. The dervish began to contemplate. Suddenly he saw the image of his own form in the

mirror. He became stupefied and said:

In the universe | have become my own purpose

My trace has manifested itself in the untraceable

| am the word; all tongues speak me and only me

| am the treasure of felicity in all ruins

As he continued to mutter in such a state, the dervish saw that Prophet Solomon had boarded a
ship to sail to the land of eternity. He was caught in a sea storm and his boat was damaged.
Solomon was driven ashore. Solomon’s state and path also reached this palace. The dervish saw
Solomon arriving. They met and sat down together. Prophet Solomon thanked God, saying:
“How lucky am I to have met my brother once again!”. While they were in this state they saw
that in this palace there was a nobly furnished stopping place. In it was a stream, a garden for
birds, orchards, rosaries, and other gardens, all decorated and spread all around. Prophet Solomon
said: “What a charming place! Come on, let us go there and sit for a moment.” Thereupon they
reached the stopping place and sat together for a while. It turned out that this station was a place
of spiritual gathering. Many people showed up; they came and saw that two people were sitting
there. They greeted Solomon and the dervish and their greetings were returned. They sat down

next to the two of them. After an hour or so had passed, they saw that there was something
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strange about these two men. They asked Solomon and the dervish who they were and where they
had come from. Prophet Solomon began to tell his story: “I am the son of Prophet David. After
my father died, I became the emperor and ruled for some time in the world.” He explained that
giants and fairies were under his command, that he ruled over all beings with justice and
munificence, that he obtained his wish in this world. He said that later he became bewildered in
the hands of fate. The people at the gathering were deeply astonished. They said: “Now we know
you, but what about your companion? Where is he from?” Prophet Solomon said that he had also
just met the dervish. The dervish remained silent. The people asked him: “Beloved friend, what is

your state? Let us know.” The dervish composed a poem. He said:

O God! Where am 1? What kind of a state is this?

What is intended for me; what is this image?

The universe is present in my body
See my state, again an example for all

The dervish awoke from his dream. Upon realizing that he had been dreaming, he recollected
God and went back to sleep. He dreamt that he was back at the same assembly. He asked: “Dear
friends, what place is this and who are you?” One of the people came out and said: “Dervish,
these are the elect of God. All prophets and saints of the past and present are here.” After this the
dervish came to his senses. He said to himself: “What a beautiful and charming assembly I have
come to!” His heart was filled with joy and he began to relate and disclose in detail the stories of

the things that happened to him. He said:

I had a guise. His name was Adam. | came to this universe with that guise. At that time
nobody else existed. | did not want to spend time on my own and called upon God,
saying: ‘What a large place this is! [ wish I had a friend or companion.” God —glorified
and exalted be He- gave me a companion. | stayed in this palace for some time. I had sons
and daughters. In the end my garb grew old. The king had given it to me as a robe of
honor. Again | appeared before Him. My household remained here. | had no name then. |

stayed in the presence of the sultan for some time. When | awoke, | saw that God —
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glorified and exalted be He- had given me a robe that resembled that same robe of honor.
| prostrated in thankfulness. When | lifted my head, | heard a voice telling me to go back
to that palace. Upon God’s order, I came to this palace and saw that my household had
grown, that all was put in order. | approached and greeted them, told them my state. They
did not recognize me. One by one | gave them signs of the states and conditions of the
past. They said: ‘The signs you give are true, but we’ve never seen you’. My arrival had
taken place during the time of Prophet Solomon. | appeared before him and explained to

him my state. There he is, sitting among you. Ask him if I’'m right.

When the dervish said this, they all asked who Solomon was. The dervish showed his companion.
Prophet Solomon said: “My soul is in these signs that he is giving; all of you must know that. But
is there any way you can understand what the dervish says?” Everyone agreed that they did not

know. The dervish had an outpour of emotion. He said:

What kind of an existence do | have in this universe, | wonder

I have no interest in either profit or loss

I live either manifest or hidden
This is what my state has been at all times

Then the dervish awoke and saw that the day had dawned. The whole universe was filled with
light on all corners; far and nearby, night and day all appeared the same. The dervish recollected
God and prostrated. As he was in prostration, he went back to sleep. With the same ardor he had
felt upon seeing the universe, he saw himself traveling in Holy Jerusalem. It was the day of
judgement. All beings were standing row by row; the scale was set up; all other signs were in

place. When the dervish saw this state of things, instantly he composed a poem. He said:

Since | have abandoned my body | have become soul

The reality of the universe in its entirety

All that exist in the universe, the exoteric and the esoteric
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| have become the one who makes the earth revolve

Before the dervish finished his words, he saw that all created beings and the unique Creator had
come together in one place. The dervish looked for a convenient spot and sat down. He continued
to observe until each one had finished its affair. All creatures were going along in groups with
their own kind. Then at one moment a person came out from amongst all the creatures and
walked ahead to greet His glorious presence. He said: “O kind Master! What do you command
us?” The dervish awoke from his dream. Upon realizing that he had been dreaming, he recited a

poem. He said:

| am the body, in totality |1 am the soul

| am its possessor, the esplanade belongs to me

The exoteric and the esoteric, all that has been given shape
The story, the fable, and the legend are mine

Once again sleep began to weigh on the dervish. He dreamt that he was back at the same
assembly. All beings were once again gathered together. A person came out from amongst all of
these creatures. His name was Muhammad Mustafa. He was wearing a worn out patched cloak.
All the designs and images that exist, all the forms which appear in the exoteric and the esoteric
realms were colorful patches of this old cloak. There was no one else; in the house there is no one
but us monks. When the dervish saw this state, he turned his contemplation to his own self. He
said: “O beloved, there was a time when the earth and the sky existed. Beings and forms and
images were manifest. The molla from among us used to call everything with a different name. O
brother, apparently all of that was Muhammad Mustafa. What a strange thing this is!” With ardor

the dervish poured out his heart. He said:

I am the foundation on which rest all different states

The manufactory belongs to me, | am the master

Inside my form the essence and the attributes have become secrets
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I am the essence for all forms

At that moment, the dervish awoke and saw that there was nothing but his own self. He thought:
“I wonder what that image was that I dreamt.” As he continued to wonder, sleep began to weigh
upon him. He dreamt that four people brought an object and put it down. The dervish paid close
attention and saw that all that existed in the earth and sky, the world and the afterlife, the throne
of God and the face of the earth as well as everything that surrounded them was brought and set
down. The four people began to discuss among themselves, saying: “Let us open it and one by
one set the objects in their right places so we can adorn and ornament this place. The king is
about to arrive.” The dervish continued to observe them. They opened the object and first put the
wind in its place. Second they put the sea, and then the fish and the steer. Afterwards they
adorned the ground with the seven layers of the earth and the nine spheres, and lastly the Most

Glorious Throne. When everything was in place, the dervish had an outburst of emotion. He said:

Bravo to this opportunity, today | have seen the sultan

The veil of the body has opened, | have seen the soul

Having abandoned the calamity of duality

My jewel was one, | have seen that mine

Suddenly he saw a figure with forty heads, seven hands, three eyes, and one body. When the
dervish saw it approach, he thought: “How well have I done by reaching this assembly!” He rose
from his place and greeted the figure. The figure saw that it was a dervish who had suffered
deeply, who had knowledge of all of his states. It said: “Dervish, were you here before, or did

you stop here while traveling?” The dervish had an outburst of emotion and he recited this poem:

Bravo to me that | have reached time indefinite

With a ball and a hooked stick I have reached the esplanade

This was my desire, its object was found

O brother! See what a charming sultan | have reached!
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After this the dervish saw the army arrive. The right and the left, the front, the back, and center of
the army all took their proper places. The throne was set up and the king sat down. Everybody
was occupied with his/her own state. The public criers shouted out: “O servants of God! The land
is one; the sultan is one! All that came into existence did so by wearing the one who brought
them into existence. The state is to be found inside the image. Those who know the image know

the state.” When the dervish saw this state of things, he came to the front and recited this poem:

Bravo to this opportunity, today | have seen the sultan

Thereby I have seen the movement of the skies

As | was contemplating the domains of my body

Inside | saw the holder of the council of state

The king heard the dervish’s words and told his people to go and summon the dervish. The
dervish approached and greeted the king. He stood ready for service. Upon a closer look the
dervish saw that it was ‘Ali the lion of God who sat in the king’s throne. He immediately kissed
his hand and held his skirt, began to entreat him with the wish to present his state. Suddenly he
woke up and saw that he was holding the skirt of his own cloak, that he was all alone, that in the

house there is no one but us monks. The dervish had an outpour of emotion. He said:

| wonder what my state is, what am 1?

There is no one else, | am all alone

| have become concealed in all shapes and forms

| am the imagination and dark passion in all heads
Right away he stood up and looked around. He thought: “What a beautiful place, what a pleasant

assembly | was at! And now | realize that it was nothing but the reflection of my own existence.

How is that so?” As he continued to mutter in this fancy, the dervish felt sleepy. In his sleep, he

266



dreamt that the same assembly had gathered, that preparations were complete and all was perfect.

Upon seeing this state of things, the dervish was filled with mirth. He said:

The whole world is an image in my existence

Within this idea the entire universe is like a single dot

Since the drop of my existence fell inside the ocean

I have looked again, and it remains age-old and perfect

At that instant, the dervish saw large groups of people appear. They sat down, each with its own
kind. The dervish realized that these were groups of sheikhs, of ascetics, worshippers, and
prophets. Each of them greeted the king with his/her own group and stepped aside. As the dervish
continued to observe, ‘Ali the King of Men said: “O servants of God! Look this way!” When the
dervish looked with all the others, he saw that from the face of the earth all the way to the Lotus-
tree in the seventh heaven all was visible. Everything that existed in between became illuminated

and manifest. The dervish had an outburst of emotion; he said:

What state is this? All of existence | have become
The whole world is body; the soul I have become

The ocean fit into the drop that is my body
In such a state concealed | have become

When the dervish said these words, everyone turned and looked at him. Somebody asked who
was speaking. When the others showed him the dervish, he said: “Don’t speak! Respect the
king!” The dervish saw that this was a huge man who belonged to the group of ascetics. He had
found a beautiful disguise among them and was speaking very quickly. The dervish felt the urge

to speak. He said:

All design and image is nothing but my shadow

The cash of all is my capital
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| am the beauty of all shapes and forms

You’re a man, o brother, see this, that a man is a man

The huge man became angry at these words. He drew his staff and sprang at the dervish. When
the dervish saw him coming, he stood up and prepared himself. They grabbed one another.
Immediately the dervish took the man down and took his bowl from him. ‘Ali the King of Men
was carefully observing them and all the other creatures were looking on. The man gave a cry:
“What a calamity! He publicly disgraced me. Get justice for me!” Again somebody came out of
the group; he said: “That poor man has no sin; why did you act this way?” and walked away. The
dervish said: “Dear friends, I have a question for you. I would like to ask, if you would allow
me.” After he was given permission, he said: “Its head is a knob; its body is a fork; it has four
walls and six doors; the reflections of all creatures are manifest inside it. What is this?” One
person said that it was the stork; another said that it might be the shadow of a minaret, no pun
intended. In the meanwhile, the man whose bowl he had taken reappeared. He was furious and
flung himself at the dervish in a rage. Again he grabbed hold of the dervish. When the dervish

saw that such was the state, he had an outpour of emotion and recited these two couplets:

| am the beauty and grace on all faces
The thoughts and fancies of the intelligent

| am the reality of all existence
The essence and the attribute, the right and the left

The dervish held the man firmly and threw him down inside the battlefield. The veil of the man’s
mischief was tied to his face; when it came off the dervish realized that it was Satan. All
members of the assembly were watching carefully. ‘Ali the King of Men then summoned the
dervish. The dervish approached immediately and kissed the king’s hand. At that instant Satan
rose from his place and collected his broken tools. Everyone became aware that this was Satan.

They made thousands of laudatory remarks to the dervish. Satan became annoyed; he stood up
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and left the gathering. The dervish awoke and saw that the stories he had witnessed were nothing

but the shadow of his own shepherd’s cloak. There was no one else. He composed a poem:

| am the aim of all devotees of certainty
Of all that exists, the noble and the humble

| am the one who gives the black stone its low quality

The one who grants value to the pearl

After this the dervish gathered his wits and became aware that his body was in truth a universe.
All objects visible in the form of the universe were actually reflections of his own body. When he
used to exist in this universe, he used to go into great trouble to pass each desert and go over each
mountain. Yet now he realized that all of that was his own body. He stood up with the intention
of looking around, but suddenly he felt sleepy. He dreamt that the earth and sky as well as all
created beings inside them were the shadow of his own body. He marveled at this vision and was

filled with mirth. He recited these two couplets:

Inside me the reality of the universe is found
Inside me in totality body and soul are found

Since | destroyed my bodily existence in love

Inside me the trace leading to the untraceable is found

The dervish looked around and saw that he was all alone; inside the house there is no one but the
homeowner. Yet he was hearing a tumult. He looked around again and saw no one. He reflected
upon himself and became aware that the noise was coming from his own body. He looked inside
his bosom and saw that all creating beings in the earth and sky were in there. At that moment the
sun rose. The dervish saw inside his bosom the seven layers of the earth, the nine spheres in the
seven layers of the sky, the Most Glorious Throne, the Footstool, the Tablet, and the Pen as well
as all things that existed within. He awoke from his dream and realized that he had been

dreaming. He said: “Good Lord; if this was a dream sent to me by the All-Compassionate, may it
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appear again.” He then put his head back on the pillow and went to sleep. He dreamt that the
attributes he had seen before were all in place and complete. The dervish had an outburst of
emotion; he said:

| am the flourishing treasure inside the wreck

| am the splendor of all body and form

All of existence was found inside me with certainty

O brother! | am the trace which leads to the untraceable

The dervish gathered his wits; he came back to himself and thought: “Could I be dreaming?” Yet
he saw that this was not a dream, that it was a true occurrence. This time the dervish stood up and
thought to himself: “At that time I wanted to visit this city. Now it is found inside my bosom.
Well then, that means I can explore it thoroughly.” When he began to explore the city, he saw
somebody approach. The dervish wondered if this was a native of the place. When the person
arrived, they greeted one another and sat down together. They asked each other how they were
doing. This person told a strange story and the dervish is relating from him: “This person was a

traveler. He said:

I reached a place where the shadow of this universe had fallen, a place which had taken
shape in its form. The shadows of all things in this universe had fallen there in
resemblance of their actual bodies. Suddenly I reached this place which stood between the
two realms and from where both realms were visible. My heart wished to explore it and
when | did so, | saw that it was very much like this universe, that when the shadows of the
things in this universe moved, they fell on this other universe and became objects in the
form that the same objects had in this universe. When | was exploring there, |
contemplated the roots of this earth and sky and all objects which existed in them. | have

many stories; | just came from there.

The dervish listened to him and understood that he was telling a very strange story. He said:

“Dear friend, you have spoken; now please listen to my state. There was a time when my body
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didn’t exist; I was soul. I was one with the sultan inside the sultan’s existence. He gave me a robe
of honor; | wore it and came here. | saw that a canopy was set, a carpet was spread, and hundreds
of thousands of wonders were manifest in every speck of light. I contemplated with pleasure.” As
they continued to discuss in this state, they came to a disagreement and began to fight. They
grabbed one another; the dervish managed to grab the man’s collar. At that instant, the dervish
woke up and saw that it was his own shadow, that in his hand he was holding his own collar. His
heart overflowed with emotion; he recited this poem:

The exoteric and the esoteric, the whole world | have become

All that exists, the mature and the inexperienced | have become

All that is manifest or hidden in the universe

O brother! See me, all of them bewildered | have become

When the dervish said these words, he came back to himself. He reflected: “O friend! All of this
traveling, all of these states are only to find somebody to consult his knowledge on where this
day and night come from and where they go, on who has built this universe. We had a mill to
build. They say it’s no longer necessary, but that’s what we need.” The dervish saw that inside
the house there is no one but the homeowner; there was nobody. He thought: “O dear! I’ve
wanted this for so long!” He recollected the incidents he had been through. However much he
thought, he was unable to perceive any object other than his own self. His existence was all there
was. This time he gave up all hope of this fancy. He came back to himself and reflected for a
while. Then his heart overflowed with emotion and he recited these two couplets:

| am all that is named body and soul

What they call servant and sultan, in entirety

Me it is, no questions asked
What they call the hidden secrets in the heart
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After this the dervish slept and dreamt that he suddenly reached a city. He saw that this was an
immense city with a castle wall of three levels and twelve towers. It had twelve doors, seven
hundred seventy-seven neighborhoods, four hundred forty-four markets and bazaars, three
hundred sixty-six trenches in which water was running. Another mark of the city was that it stood
on two poles, and another was that it was not stationary but rather on the move. The city had two
sultans. One of them was named “Acceptable to the All-Compassionate” and the other was
named “Estimable to Satan.” The two of them were forever in opposition and kept fighting.
Another sign was that this city resembled a mirror. The reflections of the things which existed in
every direction manifested themselves in this mirror. The dervish instantly became aware of this

state and had an outpour of emotion. He said:

| am the existent in all of existence

| am the aim of the Kaaba and the idol

I am the shark; | am the sea and the ocean

| am the valuable mine in the all-surrounding waters

In the mirror the dervish saw that the nine spheres of the sky resembled domes which were built
inside one another. He looked at the throne and saw that it was like a great canopy suspended
over these domes. He looked at the constellations of the zodiac and the stars, and they seemed
like oil lamps which were hung inside the domes. He looked at the realm of the earth and saw
that Anatolia, Damascus, Maghreb, Zanzibar, Ethiopia, Egypt, Yemen, Taif, Diyarbakair,
Baghdad, Iraq, Khorasan, Turkestan, Badakhshan, Ormuz, India, Cashmere, China, Cathay,
Khotan, and the steppes of Bulgaria were all one island. Outside them was the sea. He saw the
seven layers of the earth. He looked at the face of the earth and saw the steer, the fish, and the
sea. He looked under the sea and saw the infinite and immeasurable wind. The nine spheres of the
sky, the throne, the seven layers of the earth, the steer, the fish, and the sea were all held on top of
the wind and were moving like a bottle. He explored the state of the universe in its totality; he
saw that the sky resembled the wheel of the windmill. The dome and the king’s court were
spinning with the wind’s power of grandeur. The star named the sun was also revolving; its

movement away and back was named day and night by the sons of Adam. As he was
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contemplating with his intellect, the dervish awoke and saw that inside the house there was no
one but the homeowner; there was nothing but his own self. He had an outburst of emotion; he
recited these two couplets:

| am the nightingale, | am the rose garden, | am the rose

| am the solution of difficulty, whatever the cause

| am the lover, | am the beloved, | am love

| am the subtle beauty, the locks of the hyacinth

Again sleep took hold of him and in his sleep the dervish saw that the images he had witnessed
were visible in the mirrors which existed in every direction of this city. Then the dervish explored
the island and realized that what they call true and false, the path, the pillars, the sermon and the
book, all these stories were located inside this island. The dervish contemplated them all; he saw
the sea which surrounded them. Then he sat at a high spot and looked on. From where he sat
nothing was to be seen but the all-surrounding sea. Using the wood of the intellect, he built a
ship. He nailed it with the nail of the idea, strengthened it with the mastic of trust in God, pulled
the rope of the declaration of faith, made acceptance his food and patience his supply. He fixed
his spiritual power as the anchor. The wind of love blew and drove the ship. For some time, the
ship continued to sail on the sea. His departure had taken place in the times of Prophet George; he
came back to the island in the times of Prophet Jonas, after so much time had passed. He stepped
on dry land and deciding to explore the island, he pulled ashore. After he began his exploration,
he suddenly saw that the island was filled with giants and evil spirits. Upon seeing the dervish,
they all ran away and came to the presence of their king. What they had seen was an
unprecedented thing; they wanted to see the dervish again. In the meantime, the dervish saw that
the sultan was Prophet Solomon. Solomon saw the dervish and ordered his army to stand back.
He walked ahead and greeted the dervish. The dervish returned his greeting; they sat down
together and began to talk. They kept each other company and conversed for some time. After a
while Prophet Solomon said: “There is a place called Holy Kilis in the land of Damascus; I am
from there. What about you dervish; where are you from?” The dervish said: “I am the son of the

miller from the middle village.” They became acquainted. Prophet Solomon took the dervish with
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him and they went and sat together at his throne. The giants and fairies stood facing them. Some
time passed; the dervish learned the language of birds from Prophet Solomon. He learned all of
his skills. One day he asked Prophet Solomon: “Is there anywhere else left to explore?” Prophet
Solomon said: “From this island to the inhabited portion of the earth’s surface it would take you
seventy thousand years. How did you manage to come here?”” The dervish related his adventures.
He explained one by one how he had built a ship and how he had arrived there. Prophet Solomon
said: “There is an island called the island of birds. In it are many different kinds of birds. That is
why these giants are so scared; the birds there catch these giants and eat them. Let us go there and
explore it.” The dervish said: “Okay, why not?”” and stood up to go. Prophet Solomon made

preparations and boarded the ship. The dervish recited these two couplets:

| am a marvelous secret present inside all things

| am the wish that every tongue speaks

| am the reason for all the different kinds of images

| am the praiseworthy, the loathsome and rejected

When the dervish completed his words, Prophet Solomon also spoke two couplets:

In this unification the whole universe is One

All is united, none remain distant and alone

Do not imagine things; He is the affectionate one

Who bestows upon all language the word that comes from the heart

They loaded their supplies. The sultan’s throne got taken away by the wind. The dervish boarded
the ship and they departed. After they sailed for some time, the birds learned that Prophet
Solomon had assembled his army and was coming their way. They assembled and came to the
presence of their king. As they stood, they lost their mood and became silent. Prophet Solomon
and the dervish reached the island. Solomon landed at a fine spot and the dervish pulled the ship

ashore. He prostrated in thankfulness. They sat down for some time. In the meanwhile, the birds
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came and stood before Prophet Solomon. One of them moved forward and asked: “First of all,
tell us, who are you, why are you here. and what is your purpose and desire?” Prophet Solomon
replied that they had come to explore the island. At that instant the birds began to catch the
giants; a tumult arose. The dervish saw the state the giants were in and went towards them. Upon
seeing the dervish, all the birds rose in the air. The dervish went next to Prophet Solomon.
Solomon said to him: “Dervish, did you see the birds rise in the air to catch you? Prepare
yourself.” The dervish set a trap and caught a bird. He saw that the bird he caught was an owl. It
turned out that when Antioch used to be in ruins, the dervish and this owl were together in the
same remains. They recognized one another and asked how they were doing. The dervish asked
the owl: “How many times have you seen this universe devastated and flourishing?”” The owl
replied: “I have seen a hundred thousand Solomons and similar kings.” Then the dervish noticed
that this dome and court of God, this state and image were all manifest in the mirror of this city.
The dervish looked again and saw that this state and image were in entirety shadows of this city.
The dervish awoke from this grandeur and saw that inside the house there is no one but the

homeowner; there was no one but his own self. His heart overflowed with emotion; he said:

| am all of what they call images and states
What they call the right and also the left

| am the designer, the design and all worldly things

What they call the question and also the answer

Again sleep began to weigh over the dervish. He slept and dreamt that the city which resembled a
mirror was actually his own body. He saw himself the sultan of this city; all created beings were

under his command. Looking at himself, he felt open and cheerful. He said:

| am the profit and loss in all markets

| am the brilliance in every eye and gaze

In all things counted and calculated

| am the one counted with every number
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The dervish saw Muhammad Mustafa approaching. The dervish went to greet him, kissed his

hand and said:

O Messenger of God! Take a look at this poor man!

Dervish, where do you come from?

My sultan, I come from the lands of the earth.

What land are you from?

From the land of Riim.

Have you ever seen Damascus? Have you explored it?

Yes, | have.

We had lovers there; | wonder what their states are. Are they well; do you know?
My sultan, they don’t act in conformity with one another; they have come up with
many different paths. If you see the things they do, you will be astonished!

God —glorified and exalted be He- has pardoned the sins of each one of them, but | am
not certain about the gadi of Nablus who took bribes.

My sultan, what about the gadi of Kelsurat®; what do you say of his state? He eats

watermelons without even cutting them into pieces; next to that, a bribe is nothing.

The Messenger of God liked this joke; he said: “Come with us, let us keep each other company

for a few days. You’re a nice dervish.” The dervish said: “Aye, o Messenger of God! | was

longing for the dust under your feet. Praise be to God for facilitating my service.” After this they

were companions for some time. (One day) Muhammad Mustafa said:

Dervish, you look like a traveler. Where have you visited?

My sultan, they say that each ant has its own measure of load. I also have traveled in
my own measure.

Have you seen the throne and its revolution, the nine spheres, the constellations of the
zodiac, the stars, the seven layers of the earth, the face of the earth, the steer, the fish,

the sea, the wind, and all the stopping places?

3 | was unable to establish a definite reading for this word.

276



- Yes, my sultan, | have.

- There is a city which stands on two poles; have you seen it?

The dervish was hesitant; he thought: “I wonder if it’s on earth or in the sky.” The Messenger of

God said that it was between the two. The dervish meditated and came back to himself. He said:

| am what they call the pearl of unity

| am all attributes and what they name the essence

Today I am Mansiir, my speech is | am God
| am the vagabond, the city they call Baghdad

The dervish awoke and saw that in the house there is no one but us monks; he was all alone. He
looked around and saw that there was no city and no market. The sun was up; day and night, far
and nearby, all was unified. There was no path, no traveler, and no stopping place. The whole
universe was one —one body and one head. The dervish had an outpour of emotion. He recited

these two couplets:

The whole universe is my body, my existence

Hence it is before my self that | prostrate

To my self I speak these words
I myself am the sheikh, myself my aspirant

Thereupon sleep took hold of the dervish. He dreamt that the earth and the sky, the entire
universe was a cloak that he himself was wearing. On the cloak were patches of hundreds of
thousands of different colors, and it was free of aging and regeneration. He thought: “When [
stopped sewing my cloak, | reached my soul. What a beautiful old cloak has come into my
hands!” He took it off, put it aside, and began to contemplate it. He saw that each color carried
the viewer away to a hundred thousand visions. The dervish reflected on the dreams he had

dreamt, the adventures he had experienced, the birds he had hunted down, the places he had
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contemplated. Suddenly he saw that the far and the nearby, the pain and the remedy were in a
bottle hung inside the shop of our Nasreddin Hoca the merchant. “This must be a mistake; has
this come here by its own or have hunters hunted it down and brought it here?” said the dervish
as he continued to contemplate. All of a sudden he saw himself in the land of Khotan. Prophet
Solomon was hunting down a deer with musk. The dervish found himself a pleasant spot and
began to observe. As he hunted, Prophet Solomon reached the place where the dervish was
sitting. They greeted one another. The dervish asked: “My sultan, what are you hunting?” Prophet
Solomon replied that he was hunting deer. When the dervish asked what kind of deer, Solomon
said: “Deer with musk.” Soon after, the dervish saw that a cute little deer was wandering in the
desert. He said: “That’s the deer you were looking for?” Prophet Solomon looked that way and
saw the deer he desired; he ordered his people to begin the hunt and block all the paths. A tumult
arose, and they all ran after the deer. The deer could not find a place to escape and headed
towards the dervish, in the direction of the mountain. When it reached the dervish’s shadow, it
disappeared. Solomon’s men were busy with their clamor and did not notice what happened. The
dervish looked around and could not see the deer. When Solomon’s men approached him, they
asked: “We saw the deer come this way. Where is it now; what happened to it?”” They searched
around and saw that there was no one but the dervish. The dervish himself looked around once
again and realized that the sound of the rattling of the deer’s feet was coming from his own body.
He remained silent. In this state the dervish woke up and saw that there was nothing but his own

self. He had an outpour of emotion; he said:

| am the unique individual, the absolute agent
| am the recondite secret in all hearts

I am the esoteric in all exoteric

| am the sailor, the boat, and the all-surrounding ocean

Again sleep took hold of the dervish. He dreamt that the deer was inside him and Prophet
Solomon was asking him to take it back out. The dervish said: “I won’t give away my hunt to
anyone.” They began to argue. Prophet Solomon grabbed hold of the dervish and the dervish held

him back. While they were in this state, they saw Muhammad Mustafa arriving. He approached
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them and saw them fighting. When the dervish saw the Messenger of God, he gained courage and
held Solomon with greater strength, not letting him move. At that moment, the dervish woke up
and realized he had been dreaming. He began to recite these two couplets:

| am all they refer to as body and soul

| am what they name the reality of man

| am the goldsmith, the touchstone, and the gold

| am the valuable jewel, what they call the mine

The dervish went back to sleep. In his dream he saw that there was no deer and no desert; inside
the house there is no one but the homeowner. There was nothing but his own self. He looked

around and saw no one but the almighty and perfect. This time he said:

| am the solution; | am what they call the difficulty

| am the traveler; | am what they term the stopping place

| am the purpose of the house of idols and the Kaaba
I am all that is described as true and false

As the dervish said these words, he began to feel sleepy. In his sleep, he dreamt that all his
dreams had been his own imagination, the states of his existence. There was no one else. The
dervish meditated and came back to himself. He saw that his self was all there was, that whatever

he had dreamt was the truth, nothing more, nothing less. This time the dervish said:

Thank God that this difficulty is solved

The sultan and the servant are now united in meaning

| am the idea and image in the minds of all beings

| am the bottle, the wine bearer, the wine
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The dervish awoke from his dream and saw himself inside the mosque of Egypt. The entire world
was assembled in one place. He stood up immediately, prepared himself, and put his basket
around his neck with the intention of going begging. First he said these words:

You are almighty, perfect, and all-present

Nothing in the universe resembles you; you are without likeness

When [ say ‘you’, my desire is ‘me’

You know this; you are the all-knowing and not me

The dervish reached out his hand and said “Alldh.” He was at the shop of Comerd the butcher.
Comerd the butcher said: “Dervish, do you have that much power that you speak this name?” The

dervish had an outburst of emotion; he said:

I am the one who is everyone’s companion

Leading all dark passion in all heads

I am hidden in that random man

He is the reality, firm and sound, the upright man

Then the dervish went his way. He saw the mosque of Egypt and Mecca. He came back to

himself, had an outpour of emotion, and recited these two couplets:

Bravo to me, | am the soul and have attained my stopping place

Bravo to me, | have arrived at the difficulty to be solved

Wherever | have reached in the two worlds

| have reached together with the sultan

When the dervish spoke these words, he looked to his right and saw a noisy crowd gathered in the

marketplace. He wondered if he had come upon a feast. Upon arriving he saw the sultan’s council
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being held. The whole area was decorated, and the sultan’s officers were all in place. All created

beings were assembled at the sultan’s council, all hearts content with the sultan’s company.

Suddenly the dervish saw the sultan. He said:

Peace be unto you, o great sultan!

The mine of reality, the precious jewel

Your kindness is the protection of all

Your favor is everyone’s guide

When the dervish said these words, the sultan looked at him and saw that he was a dervish. He

said:

And unto you peace, poor dervish!
Whose speech is sound, whose acts are pure

You are free of all surmise and doubt

Certain of truth, trustworthy of God

Upon hearing these words, the dervish awoke; he said:

Thank God I have seen your face, 0 my King and Sultan!
Your face is the gibla and faith of all

With your assistance all beings are appeased

Your favor and beneficence are always at work

The sultan replied:

O dervish of sweet words and a blessed face!

The pearl of reality, dervish of good fortune!

281



Who is filled with majesty like a roaring lion
Upon seeing a single grain of rice in his plate!

The dervish replied:

O sultan, you are the ever-living and pre-eternal

In all acts you are the wise and all-knowing

To all who desire you give their wish
Your job is kindness; you are beneficent

The sultan replied:

O special dervish! Come here and sit with me!

The pearl of unity in the sea of wisdom!

You are no stranger to the intimate
Acquainted with the acquainted, alien to the alien

Upon hearing these words, the dervish sat with polite manners and prayed for the sultan. He said:

O Sultan! You who offer your kindness

With equality to all, from first to last

You have concealed the sea inside the water drop
You hide the sun in the speck of light

At that time God’s blessings were set on the table. To each being a share of the king’s meal was

given. The dervish continued to contemplate; he saw that all created beings took their proper
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portions and found consolation. Thereupon the dervish’s heart was filled with mirth. He stood up

and began to recite these two couplets:

| am a poor man; I have no one in the world

I have become the lost sign in all signs

It is me all seekers search for

The brothers of the time in all places

The dervish awoke and saw that inside the house there is no one but the homeowner; there was
no one but his own self. He meditated on the things he had dreamt. Suddenly he went back to
sleep. He dreamt that what he had witnessed in the dream in which the entire universe was
manifest was in fact the shadow of his own body. He saw himself as sultan inside his own body.
He looked at himself from every direction and realized that the rule belonged to him. This time
he said:

Thank God that I have let go of this image and gained certitude
| have let go of the above and below, the right and the left

Of saying ‘you’ and ‘me’, ‘yours’ or ‘mine’

Thank God | have become free of foolish chatter

Thereafter the dervish awoke from his sleep and saw that the whole universe was prostrating
before him. He thought to himself: “Oh my! I wonder what they are prostrating at!” At that
instant, he realized that his body was a universe in which lay a hundred thousand universes just
like this one. The dervish became aware that this universe and all beings in it were in their totality
his own existence. He became stupefied and recited these two couplets:

| wonder, am | the exemplar for all beings?

Am | the noisy uproar in all things?
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The idea and image in all hearts,

The dark passion in all heads?

The dervish became aware that this universe and all the images which held its form were the

shadow of his own body. He had an outpour of emotion; he said:

| am the soul inside every body

| am all attributes, the pillars of religion

| am Layla, the one named Majnun
Whose self is stupefied at himself

Hence a dervish dreamt such a story. He woke up and saw himself inside the city of Shamakhi,
lying in the corner of a bath furnace. He looked just like before; the earth and the sky were in
place. Then he saw that his states were written in this book to prevent their loss. He wrote and
said: “I have seen a dervish. I have talked in my sleep and written down everything I said. Ask
the interpretation of this dream to the gnostics. They can tell you. All that | have deliriously
repeated, you can learn from the gnostic. God knows best. Prayers for the soul of the prophet. The
Book of Prattle.

284



Commentary

The Kitab-1 Maglata can be termed as the culmination point of Kaygusuz Abdal’s work.
That is why many of the topics discussed in this commentary parallel and complement the
discussions in the previous chapters. In this work, Kaygusuz Abdal offers us two major venues of
interpretation. One of these constitutes the doctrinal aspect of his thought, while the other
exhibits the features of a social commentary. These two venues are deeply intertwined, via
Kaygusuz Abdal’s critiques of the commonly held views on dreams, the path to perfection, and
Satan, among others. Kaygusuz also creates an intricate balance between the intellectual and the
experiential aspects of his text, thus combining many of the doctrinal subjects treated in chapter
two with the experiential features of the sarhiyye investigated in the third chapter.

This commentary envisions a close reading which will allow us to evaluate the structural
and literary features of the Kitab-1 Maglata side by side with its social and doctrinal positioning. |
will begin with a discussion of the way in which Kaygusuz plays with the Islamic notions of
God-sent and Satanic dreams. | will demonstrate how he overturns commonly accepted notions
of dreams in order to create the experiential aspect of his narrative while also providing a social
commentary. The latter is especially pronounced in Kaygusuz’s portrayal of religious scholars,
ascetics, and Sufis. | will investigate the Kitab-1 Maglata’s portrayal of Satan and how this relates
to Kaygusuz’s notions of self (nefs) and perfection. | will examine the relationship between the
text’s formal aspects and its construction of the states of dream and wakefulness in which its
protagonist participates. | will show that throughout the text, the protagonist oscillates between
dream and wakefulness, prose and poetry, fear and certainty, as well as ignorance and
knowledge, while for each pair the two opposite poles begin to merge as the text progresses.

I will then investigate several doctrinal aspects of the text, which closely mirror the topics
discussed in the second chapter. These discussions will focus on the concepts of perfection and
immanence, the portrayal of Muhammad and ‘Alj, the notions of preeternity and afterlife, the
depiction of spiritual travel, the relationship between the microcosmos and the macrocosmos, and
finally, the concept of imagination. I will conclude the commentary with a discussion of the
work’s symbolic language, with a focus on how it reproduces many of the aspects of the Turkish

sathiyye discussed in the third chapter.
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| will not try to establish whether Kaygusuz’s narratives are actually his own dreams and
visions, as he seems to suggest at the end of the work. As many studies on the Islamic literature
on dreams have shown and as | will also underline further on, the literary historian’s concern is
not with the truthfulness of the account, but with the dynamics behind the act of narration or
transmission. Kaygusuz himself seems to be well aware of the notion that dream narration in all
its forms is a literary device. This translates into his powerful use of various narrative strategies
all of which convey layers of social and doctrinal meaning.

As a dream narrative intertwined with moments of wakefulness expressed in couplets, the
Kitab-1 Maglata incorporates many stylistic elements which mimic the general aspects of dreams.
First of all, Kaygusuz Abdal breaks our notion of a linear progression, which is the expected
convention of storytelling. Although the dervish comes across Satan and fights with him several
times in a row, Satan never manages to recognize him. Similarly, Solomon first calls the dervish
his brother, then a little while later fails to know who he is. Most of the time, the prophets do not
recognize Satan. Yet in one instance, they do recognize him.! In contrast to these examples,
several consecutive times, the dervish finds himself in the same dream (that of an assembly in
heaven) after waking up and going back to sleep. This conflicts with the lack of linear plot and
instead approaches the dream to waking reality. Perhaps these are waking visions which the
dervish consciously seeks? As we will see further on, this confusion between dream and
wakefulness is a deliberate ploy by Kaygusuz.

The contents of the dream episodes also mimic the general qualities of dreams. There is
no apparent order to the dervish’s encounters with the prophets. These encounters depend rather
on the dervish’s recollection of the given prophet. One example is the encounter with Adam, who
appears immediately as the dervish is talking about him to the creatures. Together with Adam, the
dervish saves Abraham from Nimrod. Such instances show us that we are well beyond historical
time. It is thus no surprise that the dervish fights against Pharaoh with Jesus and not with Moses,
as would be in a story truer to historical reality. Yet we have to use the word “true” with
reservation, because as we will see, Kaygusuz only breaks our conventional definitions of truth to

create his own.

1 See p. 248. Due to the placement of this commentary immediately after the edition and translation, I will cite

directly from my own translation.
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In the same vein, the episode in which the dervish trounces the Pharaoh’s army with the
stones of his slingshot can be an echo of the defeat of Goliath through David’s slingshot. What
seems like a confusion on the part of the dreamer is further deepened when the dervish sees Satan
among God’s elect in heaven. According to Islamic belief, such an episode can only take place in
an utterly confused dream. As we will see, Kaygusuz Abdal is well aware of the Islamic
classifications of dreams. In fact, his whole text can be read as a commentary on Islamic

tradition, one which radically subverts many of the established categories.

A True Dream or a Satanic Nightmare?

The Islamic tradition puts strong emphasis on the classification of dreams as well as their
interpretation, as evidenced by the proliferation of dream manuals up to our era. Prophetic
traditions provide us with two major ways of classifying dreams. According to one set of
traditions, there are two types of dreams, one sent by God (the good dreams, manamat saliha)
and the other originating from Satan (the jumbled dreams, adgath aklam).? According to a second
set of traditions, dreams can be separated into three types: the true dreams sent by God, dreams
arising from the dreamer’s own soul, and the Satanic nightmare.® According to both
classifications, God-sent dreams can only be experienced by pious people. The good dream
belongs to the realm of truth, in that the angel of dreams (Siddiqiin) always speaks the truth and

enlightens the pious believer on what is written on the Preserved Tablet (lawk mahfiiz).* In a

2 See Leah Kinberg, “Dreams”, in Encyclopaedia of Islam, THREE, Ed. Kate Fleet, et al., Consulted online on 24
December 2016 <http://dx.doi.org/10.1163/1573-3912_€i3_COM_26091>

First published online: 201297; Leah Kinberg, “Literal Dreams and Prophetic Hadits in Classical Islam: A
Comparison of Two Ways of Legitimation,” Der Islam 70/2 (1993): 289.

3 See Pierre Lory, Le Réve et ses intérpretations en Islam (Paris: Editions Albin Michel, 2003), 42; Dwight F.
Reynolds, “Symbolic Narratives of Self: Dreams in Medieval Arabic Autobiographies,” in Philip F. Kennedy (ed).,
On Fiction and Adab in Medieval Arabic Literature (Wiesbaden: Harrassowitz Verlag, 2005), 265; John C.
Lamoreaux, The Early Muslim Tradition of Dream Interpretation (Albany: State University of New York Press,
2002), 116; John C. Lamoreaux, “An Early Muslim Autobiographical Dream Narrative: Abt Ja’far al-QayinT and
His Dream of the Prophet Muhammad,” in Louise Marlow (ed.), Dreaming Across Boundaries: The Interpretation of
Dreams in Islamic Lands (Boston: Ilex Foundation, 2008), 78-79.

4 See Lory, Le Réve, 131.
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saying ascribed to one of the leading dream-interpreters, Muhammad b. Sirin (d. 110/728), a
notion of the good dream as coming from a realm of truth is underlined: “Whatever the deceased
tells you in sleep is truth (haqq), for he stays in the world of truth.”®

In his article entitled “The Cultural Function of the Dream as Illustrated by Classical
Islam,” Von Grunebaum presents an Islamic view of dreams as consisting of objective facts and
conditions. He states: “The dream is seen as possessed of cognitive force in regard to otherwise
inaccessible sectors of objective reality, especially such as the future and the hereafter, or, more
generally, truths bearing on man’s relation to the divine.”® We may thus say that even Satanic
dreams, despite their distance from the realm of truth, have their source outside of the dreamer,’
and thus exist in a suprapersonal body of relations, giving information about the dreamer’s lack
of piety and righteousness. However, in that they are considered to be beyond the realm of truth,
such dreams are excluded from the field of oneiromancy, which occupies itself only with God-
sent dreams.®

According to one set of traditions, the difference between God-sent dreams and Satanic
dreams can be discerned through the level of clarity of their messages. While the Satanic dreams
are “jumbled dreams” (Q 12:44),° in the God-sent dream the message is clear and bright.°
Whereas dreams delivering “glad tidings” (Q 10:64) can only be God-sent dreams, nightmares
are typically Satanic, unless they deliver a message of warning.

On the other hand, true dreams are also of two types: those which are clear and explicit
(zahira), and those which are symbolic or allegorical (marmiiza). The former usually consist of

an open message delivered by an angel or a dead person, thus requiring no interpretation. The
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E. Von Grunebaum and Roger Caillois (eds.), The Dream and Human Societies (Berkeley and Los Angeles:
University of California Press, 1966), 6.

7 See Lamoreaux, The Early Muslim Tradition, 4; Reynolds, 269.

8 See Lory, Le Réve, 42.

9 See Reynolds, 265.

10 Kinberg, “Literal Dreams, “289.

288



latter require a skilled dream interpreter to interpret them, thus resulting in the rich literature of
dream manuals to which they serve as content.!

While scriptural sources establish a clear distinction between God-sent and Satanic
dreams, the oneirocritical tradition renders a more complex picture. Al-Dinawari’s al-Qadirt fi
al-Ta ‘bir offers one such categorization. According to this work, the third of five truthful dream
categories contains those dreams in which the angel Siddiqtin presents information coming from
the Umm al-Kizab in the form of symbols requiring interpretation. As Pierre Lory explains, Satan
can intervene in these dreams by sending images intended to deceive the dreamer, or by mixing
incoherent data with a true dream, or by awakening the dreamer to interrupt a healthy dream.*?
On the other hand, truthful dreams with clear messages can also contain meetings with Satan, in
which case it is not Satan himself which is seen, but rather an image of him as a symbol for
hostile forces.!® Dinawar and the tradition he represents thus offer several venues of interaction
with Satan or his image in God-sent dreams.

Dinawart’s classification of Satanic dreams also shows a similar complexity. Among the
seven categories of false dreams which DinawarT delineates, the fifth is particularly difficult to
diagnose. These are imitations of truthful dreams brought upon by Satan, in which one can see
false images of God, angels, or the Prophet, which can nonetheless be identified when
forewarned.* According to Pierre Lory, “all the dreams reversing the realities, absurd, are to be
classified in this category. [...] Oneiromancy is only interested in what the coherence of reality
presents, to the exclusion of what seems phantasmagoric.”*® As we will see, this statement is vital
for our understanding of the Kitab-1 Maglata.

Also interesting is the fact that under this category are dreams in which “a scholar is seen
spreading depravity,”!® as occurs several times in the Kitab-1 Maglata where Satan disguises
himself as a religious scholar, ascetic, or Sufi. In Satan’s Tragedy, Peter Awn mentions two ways

in which Satan tricks the mystic on the path. In the first, Satan takes the role of the deceiving
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friend or pseudo-shaykh. In the second, he dupes his target with a vision or dream resembling a
vision of God, in which he takes the guise of divinity by sitting on a majestic throne in
splendor.t” As we will see in detail below, both types of visions are present in the Kitab-i
Maglata, where the dervish frequently encounters Satan in the guise of a shaykh and has more
than one vision of God. In this case, how are we to know that these visions of God are accurate,
and not some trickery provoked by Satan? Or to extend to the question of the dream narratives
themselves, how are we to know if these are God-sent dreams, creations of the dervish’s soul, or
Satan’s ruses?

The protagonist of the Kitab-1 Maglata himself seems to be confused about the answer, as

evidenced by the couplet below:

O Lord! Is this a dream or my own imagination?
My image has no equal and no likeness?®

The answer to this question is particularly important for the dervish, as it establishes not only his
piety or lack thereof, but also his spiritual level. The second line reveals that his visions lead the
dervish to equate his ontological status with God. He is thus either at the highest possible spiritual
level or in the greatest depths of blasphemy.

The jumbled, non-linear, and confusing aspects of the dream narratives of the Kitab-i
Maglata seem to indicate that its dreams are not veridical. Or if they are among the true dreams,
they would have to belong in Dinawar1’s third category above, in which Satan intervenes to either
deceive the dreamer, or awaken him to interrupt a healthy dream. Several times in the Kitab-1
Maglata, the dervish wakes up from a banquet in the presence of God or the Prophet, only to be
disappointed to have been awakened from such a moment of felicity. These awakenings could
perhaps be considered as a Satanic interruption. On the other hand, as we saw above, dreams of
“glad tidings” belong to the category of truthful dreams. It is the dreamer himself who serves as
the true judge of his dreams and determines their status. It thus becomes particularly clear that by
preventing its protagonist from reaching a definite conclusion, the Kitab-1 Maglata puts the

categorization of its dream narratives permanently on hold.

17 Peter J. Awn, Satan’s Tragedy and Redemption: Iblis in Sufi Psychology (Leiden: Brill, 1983), 185.
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How are we to interpret the fact that none of the prophets the dervish meets recognize
Satan, but he himself can recognize him, even when Satan is disguised among the elect in
heaven? Perhaps this is a case in which the dream element should be explained by its contrary,
wherein Kaygusuz makes use of the given mode of interpretation in oneiromancy.*® It would then
mean that the dervish is the only one among his companions who fails to recognize Satan for
what he really represents. Such an interpretation may identify Satan a symbol for hostile forces,
most likely the dervish’s own base self, and not actually Satan himself. This in turn would
establish the dervish as a righteous believer. It would also give meaning to the relationship
between the dreams and the dervish’s waking utterances, in which he describes himself as the
Perfect Man, equal in status to prophets and even God himself. We will delve deeper into this
matter, but for now, one thing is certain: The confused and confusing character of the dream
episodes are in full contrast with the singular message of the interrupting couplets which are
represented as moments of absolute certainty and perfect knowledge.

One such area of confusion is the vision of the Prophet. According to a prophetic
tradition, a dream vision of the Prophet is considered to be equal to his actual appearance,
because Satan cannot take the Prophet’s form.?’ A startling aspect of the dervish’s first encounter
with the Prophet in the Kitab-1 Maglata is that the Prophet does not recognize him. Furthermore,
the Prophet is surprised and repulsed by the dervish’s uncanny appearance, resulting as we are
told from his lack of a beard, but possibly also from his practice of the four blows (although this
is not explicitly mentioned). After expressing his resentment to the Prophet, the dervish speaks

the following couplets:

It is strange that those who find me strange
As they do not know that | am the sultan in the wild?

The episode is remarkable in that according to the tradition, the Prophet would never fail to
recognize the pious Muslim he visits. Even if we wish to take his reaction to the dervish to be one

of warning, the dervish’s response does not allow us to do so. Even more interesting in this
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respect is the contrast between this episode and the dervish’s other meetings with the Prophet, in
which the Prophet not only recognizes him, but also gives him authority on which actions the
community should take. We are thus once again left in a state of uncertainty: Does the Prophet
approve of the dervish or not? Are these real visions of the Prophet or not? If not, does this mean
that Kaygusuz Abdal is going against established tradition in his narrative?

Other prophets also alternate between having intimate relations with the dervish and not
even recognizing him. This recurrent theme is closely linked with the inner turmoil of the dervish
himself, who oscillates between moments of fear and confusion and those of certainty and
felicity. As we will see further on, the meaning given to this oscillation is an intricate part of
Kaygusuz Abdal’s notion of knowledge and perfection as defined in the Kitab-1 Maglata. There
is no doubt that the creation of uncertainty is a literary device which explicates and sometimes
hides Kaygusuz Abdal’s doctrinal perspective. However, there is a second aspect to this literary
device which is equally important: its effect on the reader or listener.

Why does Kaygusuz Abdal want to confuse the reader as to the precise nature of the
dervish’s dreams and thus his spiritual status? Why does he make the dervish into a queer being
in the eyes of the Prophet, while at the same time elevating him to the status of a saint and a close
companion to the prophets? Why does our author want to confuse the reader into thinking that
‘Kaygusuz Abdal’ does not know the prophetic tradition regarding the vision of the Prophet? The
answers to these questions lie in Kaygusuz Abdal’s critical perspective on society and his use of

the dream as a medium to voice his criticism.

Social Criticism via Dreams

True dreams, especially of the non-symbolic type, play an intricate role in Islamic society
as sources of legitimacy and means of edification. According to the Islamic tradition, the pious
dreamer has the capacity to distinguish between good and bad dreams, to decide whether a dream
is genuine or rather of devilish origin. This is evidenced by a tradition ascribed to the Prophet: “If
any of you sees a dream he likes, it is from Allah; he should thank God for it and tell it [to

others].”%2 This notion confers authority on the dreamer and the dream itself, which is considered

22 See Kinberg, “Literal Dreams,” 290.
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as an absolutely reliable source of knowledge. In fact, as Leah Kinberg puts it, even in dream
visions of the Prophet, “it is the dream itself, not the Prophet, that creates the legitimate
authority.”?

As mentioned earlier, the capacity to have truthful dreams belongs solely to the pious
Muslim. In this sense, the details of the dreamer’s identity are relatively insignificant; good and
bad dreams are distinguished based on their content. There is a priori confidence in the dream
deemed good by the pious Muslim. Yet the definition of a ‘pious Muslim’ is itself a social one,
based on performed categories. As we have already seen in previous chapters, the performance of
established signs of piety is a subject of vehement critique for Kaygusuz Abdal. The same
critique extends to the Kitab-1 Maglata, where Kaygusuz describes the guise of Satan as “a
master with a white beard, a rosary around his neck, and a prayer rug on his shoulder.”?*

Moreover, receptiveness towards God-given dreams is considered to depend largely on
social status. According to Sijistani’s Kitab al-Sunan, prayer leaders, judges, jurists, and religious
scholars are those whose dreams are the most truthful. The dreams of women and slaves are
inferior to the dreams of free men; the dreams of the poor are inferior to those of the rich.?® The
legitimacy of a person’s dream thus depends on the values and conventions of the social network
in which he participates. As we saw in the third chapter, the importance given to social status is
also a matter which Kaygusuz Abdal criticizes, as he displays the vast array of public opinion
about him, ranging from blasphemy to sainthood, none of which should matter in the eyes of the
true friend of God.

Even though God-given dreams can be seen by all pious Muslims, their circulation and
interpretation are largely determined by the class of religious scholars, who make the conscious
decision on which dream narratives are mentioned and which are passed in silence.?® Most
oneirocritics belong to the class of religious scholars. They are the ones who elaborate the
discourse on dreams and use the dream to confirm or perpetuate the common Sunni dogma. As

Pierre Lory explains, this also results in an act of de-legitimization of all beliefs and practices that
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fall outside of this dogma. All dream content which is considered ‘heterodox’ is attributed to the
lacking spiritual state of the dreamer or his capacity for interpretation.?” Among the types of
dreams Leah Kinberg refers to as “legitimizing-edifying dreams,”?® an important group consists
of dreams admonishing sunna (orthodox Islamic practices) and prohibiting bid ‘a (innovation).?
Edifying dreams generally achieve their aim by describing the pleasant conditions
attained by the dead in heaven, usually in a dream visitation by the dead person or a third party
describing the dead person’s status in afterlife. On the other hand, the opposite can also be told: a
dead man’s poor condition in the afterworld can be described, which would then serve to de-
legitimize the social status and teachings of that person and his living followers.° In this sense,
dreams can serve to assert or revoke the status of an individual, or of a specific ruling or decision
related to that individual.®! They can be a medium for promoting one’s own interests and ideas,
making use of the notion that the good dreams of a pious Muslim are unquestionably true.
Reynolds explains the inclusion of dream narratives in works in the following manner: “Almost
all of these dream narrations are tied, in one way or another, to issues of authorial anxiety: the
author argues in dream narrations (dreamt by himself or others) points that he feels he cannot
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argue on his own authority.”3? This indicates that, whether dreamed or imagined, a dream
narrative is almost always a rhetorical device.

Dream narratives prevalent in Sufi circles display a second aspect of dream narration, also
related to the question of authority. Shahzad Bashir defines hagiographical dreaming as “an
activity through which individuals in lower ranks of spiritual achievement receive guidance in the
course of their quests.”*® Those seen in dreams thus typically have higher spiritual status than the
wayfarers who see them. Such dreams are often seen by Sufis in the early stages of their careers.
In such cases, the dreams act as a sort of “spiritual barometer, indicative of the degrees of purity
and impurity within the dreamer’s psyche.”3* Even though such dreams deal with personal
realities as opposed to objective ones, their source and meaning still exist in the outside world,
placed in an interpretive tradition based on conventions regarding authority.

All of this discussion brings us back to our previous question: Why would Kaygusuz
Abdal purposefully play with commonly established notions of dreams? By now, our knowledge
of Kaygusuz’s worldview offers us a pretty good guess: He is most probably well aware of the
way in which the traditional narrative on dreams relates to social status and authority. Many
times in the text of the Kitab-1 Maglata, the dervish turns to himself as the only source of his
knowledge, the only source capable of producing absolute certainty. Many of the couplets in the
work directly express this perspective, which also provides the interpretation for the most
frequently repeated theme of the work: A dervish looking for a master to answer his questions
about the world, his own spiritual level, and God, who realizes that his own existence is all there
is. While we will discuss the theoretical aspect of this perspective further on, we should
remember that for Kaygusuz Abdal, a mystic who considers the here and now to be the only
place of salvation, theoretical notions are always liked to the social world in which they are
constantly performed. Thus, the exoteric meaning of the text is located in its social implications,

which once again take the shape of a radical subversion of concepts of authority.
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Our short review of the conventions of dream literature established prior to Kaygusuz’s
era shows that social status and authority are main factors in determining the meaning of a dream
narrative. Yet here we have a dervish who can be either an innovator (bid ‘a), as the Prophet’s
initial reaction to him suggests, or a saint of the highest level. Which are we to believe, and where
are we to look to support our belief? In the Kitab-1 Maglata, the owl is seen as friend of the
dervish, with whom he lived when Antioch was in ruins.®® In the book of dream interpretation
ascribed to Ibn Sirin, the owl seen in a dream is described as “a small gangster without size,
without partisan and without auxiliary.”3® It thus seems that the dervish is particularly proud of
his low social status, which he has no intention of hiding. In fact, as we will see later, he stresses
his dervish practices, undertaking begging even at an assembly in heaven, and on more than one
occasion describes prophets with dervish traits. For Kaygusuz Abdal, social acceptance is a great
danger, which can divert the wayfarer from the spiritual path, by conferring authority on others
and making one lose his inner sense of certainty. As we saw in the first chapter, for Kaygusuz the
level of certainty is the true ‘barometer’ of the spiritual wayfarer, who achieves perfection by
actualizing his selfhood, by recognizing his self as the selfhood of God.®” Yet another aspect of
dreams is that they can create a false sense of certainty. By depending on the dreamer’s
categorization of his own dreams, they can provide legitimization to the fancies and ideas of the
base self. This is because, for Kaygusuz, all search for legitimacy and status in the world of
multiplicity has its source in the base self.

The treatment of Satan in traditional dream narratives and oneiromancy is also an aspect
towards which Kaygusuz would be deeply critical. According to one prophetic tradition, the cure
for Satanic dreams is spitting three times to the left and changing the sleeping position.*® Another
tradition asserts that Satan urinates in the ear of a man who sleeps all night through,® indicating

in the Sufi context the recommendation of night prayers. Other methods of protection from Satan
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are described as going to the mosque, reading the Quran, praying, and asceticism.*® The focus in
all of these examples is on the exoteric dimension of practices, which are representative of
established dogma. As we have already seen, Kaygusuz Abdal deems exoteric observance to be
an inadequate tool in obtaining spiritual perfection. This notion is not only exemplified by
Satan’s guise as a scholar, ascetic, and shaykh in the Kitab-1 Maglata, but also opens a pathway
into understanding why Kaygusuz may have situated Satan among the pious Muslims in heaven,
none of whom can recognize him.

According to the Sufi tradition, shaykhs and holy men have the capacity of remaining free
of Satan’s trickeries. They can defend themselves towards Satan’s attacks, and more importantly,
they can physically overpower Satan and inflict harm on his person.*! It is thus particularly
interesting that in the Kitab-1 Maglata, the protagonist is the only character who has this capacity,
allowing him to save prophets from Satan on more than one occasion. Once again, we are
brought back to the notion of the self as the only source of power and authority.

Kaygusuz Abdal’s use of dream narrative as social criticism becomes evident in his
portrayal of the figure of the molla, the Muslim scholar. According to Kaygusuz, the practices of
the class of molla serve to highlight the aspect of multiplicity in the created world, while passing
in silence the aspect of unity, which is in fact the true aim and source of knowledge. The

protagonist of the Kitab-1 Maglata expresses this notion in the following manner:

When the dervish saw this state, he turned his contemplation to his own self. He said: “O beloved,
there was a time when the earth and the sky existed. Beings and forms and images were manifest.
The molla from among us used to call everything with a different name. O brother, apparently all

of that was Muhammad Mustafa. What a strange thing this is!”#?

Another social group which gets its share of the dervish’s criticisms is that of the ascetics.
When the dervish speaks in the presence of God, ‘a man belonging to the group of ascetics’ tells
him: “Don’t speak! Respect the king!”** The ascetic thus attacks the dervish for his so-called lack

of manners. The dervish later finds out that this person was in fact Satan, wearing the image of
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the ascetic as a veil. In another episode, Satan is among the assembly of God’s elect, in the guise

of the ascetic. Here is how the dervish describes Satan’s actions:

Satan was going up and down, busy with service. Nobody was aware of who he was. He had
concealed his identity in the guise of an ascetic. He spoke sweetly, slowly attended to the crowd,
paid servitude to everyone, told stories of things past and present, and acted like a boon-
companion. Everyone was thinking of him as a nice person. When the dervish saw this, he had an
unveiling.*

Satan is described here to have perfect manners, to act in ways which seem pleasing even to
God’s elect. Just like the ascetic in Kaygusuz Abdal’s world, disguised Satan uses social norms
and values to create an identity for himself, which will be acceptable to all. From our discussions
in Chapter 1 and 3, we can guess that such a line of action is the opposite of the social behavior
belonging to the dervish group with which Kaygusuz identifies. In fact, as is made clear by the
ascetic’s identification with Satan, Kaygusuz regards the display of exoteric observance as a ruse
created by the base self to trick oneself and others.

In Satan’s Tragedy, Peter Awn describes Satan’s ability to appear in the forms of different
people, allowing him to approach unsuspecting men and women in a non-threatening fashion. He
defines one of Satan’s most sophisticated ruses as taking the guise of a man seeking religious
truth.* Satan’s greatest success in disguising himself takes place not in waking life, but in the
realm of dream.“® Peter Awn describes Sana’1’s perspective on Satanic trickery and disguise in

the following manner:

The more Iblis-like a man becomes in his inner being, the more proficient he becomes at putting
on the external airs of a pious Muslim. To have mastered the art of feigning the spiritual guide is
to have achieved the pinnacle of satanic achievement, for nothing corrupts quicker the naive and
unsuspecting novice than the false counsel of a pseudoshaykh.*’

Such a perspective is almost identical to the portrayal of Satan, ascetics, Sufis, and
religious scholars in the Kitab-1 Maglata. The frequency of the theme of the Satanic guise in the

work allows for the existence of a layer of social criticism which runs throughout the text. This
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layer is intricately linked with the notion of the dream, which also departs from the generally
accepted classification and interpretation of dreams, as both of these are established by those
classes of society which put greatest emphasis on and acquire the greatest social benefit from a

prioritization of exoteric observance.

Incessant Battle with Satan

So far we have discussed several aspects of Kitab-1 Maglata’s dream narratives which
serve to confuse the reader and create an ambivalence of meaning. The treatment of Satan also
appears to be one such aspect. Although the dervish emerges victorious from each of his battles
with Satan, that victory only lasts until Satan’s next appearance, which once again results in a
physical confrontation. In the beginning of the work, upon realizing that the old master he
encounters is Satan himself, the dervish says “May God help him,” and lets him go. He thanks
God for escaping misfortune.® Elsewhere in the work, Satan’s aspirants Pharaoh, Diocletian,
Shaddad, and Nimrod ask the dervish to give Satan back to them in return for a gunnysack and a
paddle. The dervish accepts this offer. As a response, Nimrod says to him: “Release us; let us go
back to our place. We have completed our service as desired.”*® Part of this service seems to be
that of tricking the dervish with worldly compensation. These episodes and others bring up the
following question in the mind of the reader: Has the dervish really reached perfection as he
claims? If so, why does he continue to fight Satan?

The answer to this question lies in Kaygusuz Abdal’s definition of Satan and perfection as
expressed by the Kitab-1 Maglata. Upon seeing Nimrod with Satan, the dervish remarks that
“Satan had become Nimrod’s own existence, that Nimrod was doing whatever Satan was
ordering him.”%° Similarly, when the dervish defeats Nimrod and Satan, all prophets and saints as
well as other created beings tell him: “Nimrod is not guilty; Satan is the one who commits all of
these acts.”®* Upon waking up, the dervish realizes “that there was nobody around, that these

attributes which were Satan, Nimrod, and Pharaoh were in fact nothing but ambition, desire, and
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other cares which existed in his own body.”%* The dervish thus openly gives us his definition of
the Satanic metaphor as the base self against which one battles one’s entire life. That is why even
pious people cannot escape Satan’s claws. The dervish expresses this in a moment of resentment
towards the members of the assembly who fail to understand him: “Don’t you know what he did
to so many pious people from the times of Adam to our day?”>3

Satan’s identification with the base self is hinted at during the dervish’s conversation with
his spiritual director ‘Al b. Abi Talib, in which ‘Al replies to the dervish’s questioning regarding
Satan’s guise with the words: “Dervish, be attentive, don’t stay ignorant of this sheikh.”>* In
some episodes, Satan appears as soon as the dervish questions his whereabouts,* thus indicating
that the appearance of Satan is closely linked to the dervish’s mental state. Elsewhere in the text,
the dervish takes away Satan’s sack which contains all his tricks and witchcraft, only to give it
back upon Jesus’s order. When Satan empties out his sack, he realizes that none of his materials
are missing.>® We are thus made aware that although the dervish has access to all of the ploys
employed by Satan, he does not make use of any of them. This makes more sense when we
remember that Satan is disguised as a Muslim scholar or ascetic. The dervish thus has all the
capacity to display religious knowledge and observance to obtain a higher social status. His
refusal to do so is a sign of his spiritual perfection.

This spiritual perfection is also evidenced in one of the dervish’s battles with Satan, in
which the dervish takes off his shepherd’s cloak and puts on God’s grace.>’ Only after this
change of outfit does Satan recognize him as the man who beat him up before. This indicates that
the battle with Satan does not imply a lack of perfection. When we remember that the dervish’s
battles with Satan save several prophets from their immanent deaths, we have the impression that
just the opposite is true: Perfection is defined by a perpetual battle against Satan, in which no
victory should be considered final. In fact, the idea of an absolute victory is what puts the

wayfarer in a position of lethargy, which makes him vulnerable to unexpected attacks by Satan,
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54 p. 249.
%5 See p.249.
56 . 252.
57 p. 255.
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as explained to the dervish by his master ‘Ali and also evidenced in the work with the appearance
of Satan even among God’s elect in heaven. The following passage from the Kitab-1 Maglata

paints an intricate picture of the wayfarer’s relationship to Satan:

[The dervish] came to the tale of Adam and told all of his stories. While listening, Satan realized
that this was the same dervish who had taken his staff, cap, and sack. He gave a cry, saying: “Is
there no way for me to escape this dervish?” He stood up and rushed to attack the dervish. When
the dervish saw Satan coming towards him, he also stood up and said:

Again the day of the feast has arrived for us
The day of my soul’s intimate companionship with the sultan

Again the hand of opportunity has touched union
The day when lovers are bewildered with love®®

The prose and verse counterparts of the episode create a close link between battling Satan
and intimacy with God. This is due to the fact that the battle with Satan is one of the two major
aspects of what it means to be human. This is expressed in a passage in the Kitab-1 Maglata

where the dervish explains human nature by using the city as a metaphor:

Another mark of the city was that it stood on two poles, and another was that it was not stationary
but rather on the move. The city had two sultans. One of them was named “Acceptable to the All-
Compassionate” and the other was named “Estimable to Satan.” The two of them were forever in
opposition and kept fighting.>®

In his book on the Ottoman mystic Niyazi Misri, Paul Ballanfat asserts that the best
translation for the word nafs would be the word subjectness (subjectité). He claims that
subjecthood is created in the very combat which takes place within oneself: “The nafs is revealed
only in combat, of course combat of the nafs against the nafs, enlightened by the intelligence
(‘aqgl) which it espouses, internal combat which establishes this subjectness as tension from the

onset.”® According to Ballanfat, the combat achieves its maximal intensification in the Perfect

%8 p. 259.

% p. 272.

80 paul Ballanfat, Messianisme et sainteté: Les poémes du mystique ottoman Niyazi Misri (1618-1694) (Paris:
I’Harmattan, 2012), 306.
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Man.®! These words greatly enhance our understanding of Kaygusuz Abdal’s portrayal of Satan
and his relationship to perfection. We can now answer the question we posed in the beginning of
the section: Are the dervish’s battles with Satan in contrast with his claims to perfection?
Kaygusuz once again answers us by forcing us to turn all of our preconceived notions upside
down: The wayfarer’s spiritual power is born out of his struggles with his base self. There is no
end to the accumulation of that spiritual power, which lies only in one’s own selthood. As such,
there is no end to true inner struggle.

Unlike his treatment of other dream elements, Kaygusuz Abdal’s depiction of Satan as the
base self is not in conflict with the established tradition. According to Islamic belief, “every
human being is accompanied by two angels who write down his actions, and also by a jinni, or by
Satan himself, who tries by suggestion to lead him into temptation either in a dream or while
awake.”®? The constant fight with Satan thus resonates with general Islamic belief. Moreover, as
Pierre Lory explains, dream manuals depict a fundamental relationship between Satan and desire,
which betrays a state of being tested by the imperatives of the carnal soul. As a result, dominion
over Satan in dreams suggests the obtainment of great power. Satan symbolizes the egotistical
and hedonistic tendencies of the human being. Thus, dreaming of Killing Satan means that one
has or will have great power over oneself.%® In addition, according to the Sufi tradition, sleep and
dreaming help Sufis in recuperating force in their battles against the base self.®

Kaygusuz Abdal thus draws his metaphoric references to Satan from the established
tradition, while at the same time subverting this tradition with startling elements, such as the
Perfect Man’s endless fight with Satan and the presence of Satan among God’s elect in heaven.
There is nothing in the Kitab-1 Maglata or elsewhere in Kaygusuz Abdal’s oeuvre to indicate that
Kaygusuz Abdal views Satan in a positive light in the line of the Hallajian tradition. The episodes

in which Satan continues to be in disguise in the heavenly assemblies and tricks God’s elect into

&1 Interestingly, these views which Ballanfat identifies as those of Niyazi MisrT also resemble those espoused by
Panjabi author and poet Muhammad Igbal. For the importance of evil in strengthening selthood in Igbal, see Sayyid
Naimuddin, “Evil and Freewill in RGmi and Igbal,” Islamic Culture 46/1 (1972): 227-234.

82 Fritz Meier, “Some Aspects of Inspiration by Demons in Islam,” in Von Grunebaum and Caillois (eds.), The
Dream and Human Societies, 424.

8 Lory, Le Réve, 169.

5 Ibid., 209.
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loving him should rather be read as a redefinition of the base self as a force which can only be

temporarily subdued, but never completely killed.

Dream and Wakefulness

Sufi tradition does not posit an ontological difference between waking visions and
dreams. The lack of specification in the narratives often prevents the reader from knowing which
is the case.®® According to Shahzad Bashir, “this ambiguity further enforces the notion that what
matters most is not the purported state of the person whose life is being narrated but the fact of
seeing, the content of the vision, and interpretive glosses provided by authoritative
commentators.”% The capacity to have waking visions is generally linked to a higher spiritual
status.®” While the ordinary Muslims can receive visions only in dreams, the mystic can receive
them in sleep, wakefulness, or a state between the two.

From the onset, the Kitab-1 Maglata begins by blurring the lines between sleep and
wakefulness. Although we are told in the beginning of the work that the dervish is dreaming,
after speaking his first couplets, the dervish realizes that he is not —perhaps no longer—
dreaming.%® The fact that the dervish can go back to the same dream after waking up also
indicates a level of control over the visionary process. At the end of the work, the dervish has a
conversation in couplets with the sultan, possibly identified with God, or “Ali, or both. The
conversation begins while the dervish is asleep, but continues after the dervish has awakened.”

Several times in the work, the dervish wakes up only to realize that he is all by himself.
He repeats the Arabic phrase: “In the house there is no one but us monks.” As the narrative
develops, we have a better understanding of what Kaygusuz means by the phrase, which refers to
the dervish’s awareness of his own selfhood as the locus of absolute truth and unity. In one

episode, the dervish sees ‘Al1 b. Abt Talib sitting on the king’s throne. He kisses “Al1’s hand and

8 See Bashir, 235.

% |bid., 236.

57 See Lory, Le Réve, 236.
88 See Meier, 422.

89 See p. 242.

0 See p. 281.
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holds his skirt. Upon waking up, he realizes that he had been holding the skirt of his own cloak.”
Later on, the dervish gets involved in a physical fight with an unidentified person. He grabs the
man’s collar, only to wake up and realize that he had been fighting his own shadow and holding
his own collar.”? In contrast to the depiction of this episode as a dream, a few lines before this
fight, the dervish questions his state and decides that “this was not a dream, but a true
occurrence.”’® It thus seems that the dervish considers wakefulness as a higher truth, in which the
multiplicity of the world has disappeared to give way to unity as embodied in the person of the
dervish.

On the other hand, this hierarchy is annulled by other expressions, such as when the
dervish sees that “his self was all there was, that whatever he had dreamt was the truth, nothing
more, nothing less.”’ In this sense, the dream and waking state are both true, as long as the
dream is interpreted correctly. In the work, this interpretation is expressed as follows: “He dreamt
that the earth and sky as well as all created beings inside them were the shadow of his own
body.”"® The dream is thus a metaphor for the world of multiplicity. Another metaphor for the
same concept is the dervish’s cloak, which symbolizes the exoteric aspect of reality. Only by
letting go of his attachment to his own exoteric existence could the dervish open himself up to the

experience of the exoteric as a totality:

He thought: “When I stopped sewing my cloak, I reached my soul. What a beautiful old cloak has
come into my hands!” He took it off, put it aside, and began to contemplate it. He saw that each
color carried the viewer away to a hundred thousand visions. The dervish reflected on the dreams
he had dreamt, the adventures he had experienced, the birds he had hunted down, the places he
had contemplated.’®

As we will examine below, the dervish’s selfhood as expressed through the metaphor of
the city is a mirror image of this exoteric reality.”” Yet we can see this perspective change at other

instances. Several times within the text, the dervish identifies the exoteric world as a “shadow of

"L See p. 266.
2 See p. 271.
8 p. 270.

4 p. 279.

75 . 304.
7. 277-8.
7 See p. 275.
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his own body.””® In one episode, the deer hunted by Solomon disappears into the dervish’s
shadow, after which the dervish begins hearing the deer’s rattling from inside his own body."”®
Kaygusuz thus transforms our definition of the exoteric, turning the concept on its head. The
following is one such phrase which expresses this strategy: “He dreamt that what he had
witnessed in the dream in which the entire universe was manifest was in fact the shadow of his
own body.”® From the perspective of a higher truth, the manifestation of the universe is merely a
dream. For the erroneous interpreter, God seems to be hidden inside the created world. For the
Perfect Man, the perfect interpreter of truth, the created world is a shadow image of fully-
manifest God, an image which becomes almost invisible under the powerful light of His all-too-
visible sun.

Generally in the Kitab-1 Maglata, dream narratives are written in prose, while moments of
wakefulness are articulated in couplets (although towards the end, the line between dream and
wakefulness becomes increasingly blurred). These couplets singularly express the dervish’s
spiritual experience of the oneness of being, i.e. the unity of his selfhood with the selfhood of
God who is the only true being. The oscillation between the sleeping and waking states thus
mirrors the formal oscillation between prose and poetry, both oscillations signifying a change of
awareness between the two aspects of truth which are multiplicity and unity.

In one passage in the Kitab-1 Maglata, public criers shout: “The state (kal) is to be found
inside the image (hayal). Those who know the image know the state.”® These words introduce
another terminology for the state of unity and the world of multiplicity. They also express that the
path to unity is via the world of images which, when properly identified for what they are, can
lead the wayfarer to the ultimate truth. Indeed, this truth is nothing but the uncovering of the fact
that both sides of the pairs of opposites are God’s self-manifestations, as the dervish states
through the mouth of God:

I am the solution, 1 am what they call the difficulty

8 See p. 269 as well as two passages on p. 283-4.

79 See the passage on p. 278. For an overview of the deer motif in Turkish folklore, see Zekeriya Karadavut and
Unsal Y1lmaz Yesildal, “Anadolu-Tiirk Folklorunda Geyik,” Milli Folklor 19/76 (2007): 102-112.

80 . 283.
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I am the traveler; | am what they term the stopping place®

Hence by slowly eradicating the distinction between wakefulness and dream, Kaygusuz
also blurs the lines between unity and multiplicity, or as the dervish would say: he turns
multiplicity into a shadow image of unity. That is why, as the text goes on, the dream episodes
begin to treat scenes belonging to the preeternal pact or achieved perfection in heaven, in which
all beings attest to the unity of God.

The oscillations between dream and wakefulness, prose and poetry, multiplicity and unity
also have an emotional component: the dervish’s fluctuation between states of fear and certainty.
In Chapter 1, | have discussed how fear is an emotion which indicates the lowest level in the
spiritual hierarchy. Certainty, on the other hand, is a sign of experienced unity, in which the
potential for spiritual perfection is actualized. According to Pierre Lory, in the Sufi tradition, “the
messages transmitted in dreams mark stages in a spiritual journey, in a journey of the soul to his
Lord. Or [...] they announce aids furnished to overcome doubts, trials, etc.”® Hence we could
stipulate that over the course of the work, the dervish’s dream visions and journeys slowly enable
him to overcome doubt. In the beginning of the work, the dervish’s fear and doubt are expressed
in the following manner: “The dervish realized that he was not in the least bit sure of himself. He
wished there were someone whom he could ask about his state. Yet he saw no one; he was all
alone. He turned upon himself and wondered if he was dreaming.” On the other hand, halfway
through the work, after the dervish speaks a pair of couplets expressing the oneness of being, his
certainty is expressed in the following way by his adversaries:

Because the dervish spoke these words, Satan’s aspirants looked around and said: “This dervish is
free of all his concerns about us; what can we do?” At that instant, the dervish woke up. He saw
that there was nobody around, that these attributes which were Satan, Nimrod, and Pharaoh were
in fact nothing but ambition, desire, and other cares which existed inside his own body.%

82p, 279.
8 Lory, Le Réve, 203.
8 p. 242.
8 p. 256.
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The dervish’s realization of the meaning of existence is thus directly related to his lack of fear
and doubt. At the end of the work, during the intimate conversation between the dervish and his

sultan which takes place in the form of couplets, the sultan tells him:

And unto you peace, poor dervish!
Whose speech is sound, whose acts are pure

You are free of all surmise and doubt
Certain of truth, trustworthy of God®

Soon after this episode, the dervish himself expresses the degree of certitude he has attained:

Thank God that | have let go of this image and gained certitude
I have let go of the above and below, the right and the left

Of saying ‘you’ and ‘me’, ‘yours’ or ‘mine’
Thank God I have become free of foolish chatter®’
In parallel with his transformation, the dervish stops seeking a master and learns that he

himself is the ultimate source of his knowledge. His changing self-perception expressed through
the following words:

To my self | speak these words
I myself am the sheikh, myself my aspirant®

This is in line with the general Sufi understanding of dreams, where the “glad tidings” which the
dream bestows on the wayfarer are understood as the announcement of the wayfarer’s spiritual
degree or achievement. As Pierre Lory explains, many times the dream is understood as a
substitute to the concrete presence of a master who would pay special attention to the disciple’s
spiritual evolution.®® As such, unlike the popular tradition of dream interpretation, the Sufi

understanding of dreams focuses not on the disciple’s future but rather on the identification and

8 p, 281.
87 p. 283.
8p. 277.
8 Lory, Le Réve, 229.
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confirmation of his immediate state.®® As a work which actively engages with this tradition, the
Kitab-1 Maglata is a narrative of successive dream states which lead from fear to certainty,
despite their non-linear progression.

On the other hand, the couplets which cut through the prose text tell a different story. The
first lines of the prose text describe the dervish’s unfamiliarity with his environment, resulting in

fear and doubt.” Yet this narrative is interrupted by the following couplets:

The entire universe is nothing but body, yet the soul | have become
The body’s soul and the soul’s beloved I have become

Whoever sees my form thinks I am man
In form the attribute of the All-Compassionate I have become®

Thus, even at its height, the dervish’s fear is never absolute. It is as though his fear is nothing but
the shadow of his certainty, as his dreams are a shadow of his waking state, as multiplicity is the
shadow of oneness. | will deal with the concept of time at length further on. However, it may
suffice to say this here: Even at the height of his fear and ignorance, the dervish has always
already obtained perfection. This will become all the more important when we discuss the Kitab-
Maglara’s relationship to the genre of the sathiyye. Yet our previous discussion of the sathiyye
can give us a preliminary perspective. Considering the disintegration of one’s acquired
knowledge and the creation of confusion as the ultimate transforming act, we may think that the
dervish’s perfect ignorance (his ignorance of his whereabouts, of his mental state, of the way to

interpret what he sees) is perhaps not all that far from his absolute knowledge.

Dervishhood and Perfection

For many of his interlocutors, the dervish is a strange figure. Satan tells him he has never

seen someone like him; Muhammad and other prophets are surprised by his appearance. In both

% See Jonathan G. Katz, “Dreams and Their Interpretation in Sufi Thought and Practice,” in Felek and Knysh (eds).,
Dreams and Visions in Islamic Societies, 184.

%1 Here Kaygusuz uses the common metaphor of the house to refer to the self (soul). Thus by stating that the
dervish’s head was out of the chimney, he indicates that the dervish had lost his awareness of his selfhood.

2. 242,
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the prose sections and the couplets, the dervish’s singularity is also interpreted in a different
manner, as he is depicted as the only being to actually exist. After the dervish’s conversation with
Bahliil, Bahliil hugs the dervish and goes inside his collar.®® The dervish realizes that Bahliil was
in fact his own self. Similarly, after holding ‘Ali b. Ab1 Talib’s skirt, the dervish wakes up to
realize that he was holding the skirt of his own cloak.®* The dervish is identified with the esoteric
dimension of all of existence, which renders all of existence into a mere image of himself. As we
have seen above, the dervish dreams that “the earth and the sky, the entire universe was a cloak
that he himself was wearing.”® In another dream episode, the dervish becomes aware that “what
he had witnessed in the dream in which the entire universe was manifest was in fact the shadow
of his own body.”% Elsewhere in the text, Muhammad is described as wearing a patched cloak.
The description of the patched cloak identifies Muhammad as the esoteric aspect of all of reality:

A person came out from amongst all of these creatures. His name was Muhammad Mustafa. He
was wearing a worn out patched cloak. All the designs and images that exist, all the forms which
appear in the exoteric and the esoteric realms were colorful patches of this old cloak. There was
no one else; in the house there is no one but us monks.*

When taken together, these expressions tell us that Kaygusuz defines perfection as an ontological
identification with the essence of Muhammad, the locus of absolute unity.

We will delve deeper into this perspective once we discuss the dervish’s notion of
immanence and his representation of the light of Muhammad. However so far it seems clear that
for the dervish, the categories of Perfect Man, saint, prophet, and dervish are ontologically
identical. Indeed, we observe no hierarchy between prophets and saints in the text. We could say
that by defining perfection through walaya, Kaygusuz Abdal shows very little regard for
nubuwwa.®® On the other hand, as we will see, the portrayal of walaya in the Kitab-1 Maglata

moves away from the traditional notion of a reciprocal relationship as the text progresses. For

9 See p. 257. This reminds us of the imagery regarding the physical union of Muhammad and ‘Ali in the Fazilet-
name mentioned in the fourth chapter.

% See p. 266. I will treat the relationship with ‘Alf separately in the pages below.

%p. 277.

% p. 283.

9 p. 264.

% For the relationship between dreams and prophecy, see Kinberg, “Dreams.”
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Kaygusuz, absolute unity with God as God is the only true meaning of perfection. Defined as
becoming the Muhammadan essence who is the all-encompassing esoteric, the achievement of
absolute unity thus negates the possibility of a hierarchy of perfection, which would allow for a
distinction between saints and prophets. This perspective is also in line with our discussion of
Kaygusuz’s religious doctrine in Chapter 2.

Kaygusuz defines dervishhood as the ultimate expression of attained unity. As a result,
even prophets are depicted with dervish traits in the Kitab-1 Maglata. The following excerpt

describes Prophet Adam as a man practicing the four blows:

They took hold of Abraham to attach him to the catapult. Prophet Adam said: “Dervish, get up,
we may as well go.” Satan said: “First throw that bald and beardless one.” The people grabbed
Adam to throw him in the fire.%®

The people who see Solomon and the dervish together find the two men to be strange (sarib).1®
In addition, the protagonist’s dervish practices are particularly highlighted in the text. Upon
seeing Muhammad, the dervish says to him: “O Messenger of God!” I have no one. I am poverty-
stricken and hungry.”*%* He is subsequently brought food to eat. Elsewhere in the text, the steer
and the fish believed to carry the world are slaughtered and given by God as an offering to the
dervishes.1%2 The dervish finds himself in the mosque of Egypt in which the entire world is
assembled. He stands up immediately and starts begging.'% Perhaps the most humorous passage

in this regard consists of the Sultan’s reply to the dervish at the end of the work, where He says:

O dervish of sweet words and a blessed face!
The pearl of reality, dervish of good fortune!

Who is filled with majesty like a roaring lion
Upon seeing a single grain of rice in his plate!**

9 p, 255,
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Never has the celebration of poverty sounded more literal! As a dervish himself, Kaygusuz is
indeed proud not only of his spiritual level, but also of his physical condition and material

practices.

Immanence

The Kitab-1 Maglata contains two complementary perspectives on the dervish’s
relationship to God. While the first of these indicates a reciprocal relationship in which the
dervish serves as God’s exoteric dimension, the second identifies the dervish with God’s essence,
hence displaying a vision of absolute unity. In the beginning of the work, the dervish’s couplets

identify him with God’s attributes:

Whoever sees my form thinks I am man
In form the attribute of the All-Compassionate | have become!®

In all things | am the substance of reality
I am the attributes of the absolute essence, the ocean of wisdom%

In preeternity, in “we have apportioned” [43:32], the lot fallen to me
Has been to share the sultan’s shadow"’

As such, the dervish encompasses all of existence:

And yet he realized that the earth and sky had become secrets inside his own body. He heard the
sound of all beings that existed in the earth and sky, and understood that the sound was coming
from his own body. He became aware of himself. He thought: “I used to be inside this earth and
sky, and now they appear inside me. Can this be a dream?”1%

In this approach, there continues to be a distinction between the creator and the created, as

the dervish comes to recognize the divine aspects of his being:

The sun has shown itself in my speck of light
Look and see, this very instant in my drop of water the ocean has emerged*®

105y, 242.
106 1y, 242.
107 1y, 260.
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One such passage is the discussion between “Alt and the dervish, in which ‘Alt confers upon God

a position of absolute interiority with respect to His or Her creation:

The dervish asked ‘Ali the King of Men:

- This canopy that was made to cover us, where is its owner? | cannot see him.

- The owner of the canopy is inside it.

- O ‘Alt! I can’t see!

- Brother, the one who moves about and does tricks inside these existing forms is its owner.

This perspective which maintains the difference between the creator and the created is what

allows for Kaygusuz’s visions of God, where God sits on a throne and addresses his creatures.'!
On the other hand, as the text progresses, the focus of the couplets shift from God’s

attributes to his essence. The existence of the form and attribute are negated, establishing the

essence as the only reality:

On all corners the universe is filled with the light of felicity
All is one, there is no separation and no union

All you look at is the eye of perfection
There is no attribute, in reality all is essence!!?

In line with this perspective, the dervish’s self-description also changes. He begins to identify
himself not with God’s attributes, but with the essence itself. This ‘essence’ embodies both form

and attribute; it is the entirety of creation:

I am the foundation on which rest all different states
The manufactory belongs to me, | am the master

Inside my form the essence and the attributes have become secrets
I am the essence for all forms**®

110 p, 246.

11 For the interpretation of visions of God in dream manuals, see Lory, Le Réve, 141-143. As Lory explains, seeing
God in the form of a sultan is common. It is also common to see Him as a light dispossessed of attributes, in which
case the dream is definitely a benediction. This type of vision is also present in the Kitab-1 Maglata. On all
occasions, the words spoken by God are meant to be understood literally.
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I am the existent in all of existence
I am the aim of the Kaaba and the idol

I am the shark; | am the sea and the ocean
I am the valuable mine in the all-surrounding waters'**

As such, the dervish becomes identical to the forms, attributes and essence of God, i.e. all of what

constitutes the creator and the created:

I am what they call the pearl of unity
I am all attributes and what they name the essence!?®

Such a union reminds us of the teaching of the absolute immanence of God in Kaygusuz’s
other works, which we saw to belong to the gate of truth (hakikat) in the second chapter. In being
God Himself, the dervish acquires true existence. Just as God is singular, the dervish also
becomes singular. Indeed, all dervishes who have achieved this rank partake in this singularity.
The dervish’s certitude on this matter gives us the meaning behind the frequently repeated
phrase: “In the house there is no one but us monks.” The passage below expresses the dervish’s

divinity in the most radical and absolute terms:

The dervish awoke and saw that in the house there is no one but us monks; he was all alone. He
looked around and saw that there was no city and no market. The sun was up; day and night, far
and nearby, all was unified. There was no path, no traveler, and no stopping place. The whole
universe was one —one body and one head. The dervish had an outpour of emotion. He recited
these two couplets:

The whole universe is my body, my existence
Hence it is before my self that | prostrate!®

Although the dervish says that he prostrates before himself, and that all of existence is one body
and one head, these expressions should not be taken as a divinization of man. The Perfect Man is
defined here as the locus of the oneness of being, the embodiment of unity:

I am the unique individual, the absolute agent
I am the recondite secret in all hearts

1, 272.
1S . 277.
18 . 277.

313



I am the esoteric in all exoteric
I am the sailor, the boat, and the all-surrounding ocean'’

The depiction of the totality of existence as ‘one body and one head’ brings us back to the
dervish’s understanding of experiential knowledge, wherein he considers his selfhood to be the
only true source of the knowledge of God and the universe. Riza Tevfik names this perspective in
the Kitab-1 Maglata as “subjectivisme” and defines it as “the philosophy which posits that
everything is subjective, that everything should be sought in man.”*®

At the very end of the work, the dervish wakes up to realize that all of his dream visions

were expressions of his states:

Hence a dervish dreamt such a story. He woke up and saw himself inside the city of Shamakhi,
lying in the corner of a bath furnace. He looked just like before; the earth and the sky were in
place. Then he saw that his states were written in this book to prevent their loss.!!°

Once again, the dervish is proud of his material poverty. In Kaygusuz’s characteristic fashion,
with his tone he creates an ambiguity of meaning: Should we take these visions seriously as the
dream states of a man who has achieved highest perfection? Or should we dismiss them as the
possibly Satanic imaginings of a wretched soul? Kaygusuz tells us that if we do not know the
right answer, we should ask the gnostics, because they would know how to interpret the dervish’s
dreams. They would be careful not to take Kaygusuz’s musings at face value. They would say to
us: the very proof of the dervish’s divinity is the poor material condition and social status he is
left with upon awakening. The truth hides itself in an appearance which negates it and only

comes out by destroying this appearance altogether.
Muhammad and ‘Alt
| have treated the Kitab-1 Maglata’s depiction of Muhammad and ‘Al in the second

chapter. However the topic merits a closer look here as well. In the text, Muhammad and ‘Alt are

portrayed to be in an exoteric-esoteric relationship. As discussed before, Kaygusuz designates

w7 . 78
118 Riza Tevfik Béliikbasi, “Kaygusuz Sultan ve Azmi Baba Hakkinda,” in Tekke ve Halk Edebiyati Makaleleri, 135.
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Muhammad as the sultan in the market of the intellect, while designating “Alf as the sultan in the
market of love. We know from the discussion in the first chapter that Kaygusuz sees the capacity
of love as the esoteric dimension of the intellect. On the other hand, Kaygusuz’s portrayal of
Muhammad also has esoteric and exoteric aspects. In his first encounter with Muhammad, the
dervish sees him sitting in the position of chief among his people and answering questions on
matters regarding the material world.*?® In the dervish’s visions of judgement day, Muhammad
acts as intercessor and as the guide leading all created beings to the presence of God.!%
Muhammad’s communal role can be considered as his exoteric aspect, while his esoteric aspect is
his role as the first created being, the Perfect Man dormant in all of reality. This is expressed by

the dervish’s narrative of creation:

At the time when the universe didn’t exist, God —glorified and exalted be He— existed. He wished
to create the whole universe. First he created the soul of Muhammad Mustafa. From Muhammad
Mustafa’s soul he brought the entire universe into being. All beings in the earth and sky became

whole and complete. From that time to our day all beings were occupied with their own states.!??

The dervish expresses the Muhammadan essence and its role regarding all of creation
with the following words: “The molla from among us used to call everything with a different
name. O brother, apparently all of that was Muhammad Mustafa. What a strange thing this is!”1%3
The entire universe is illuminated with Muhammad’s light. On the day of judgement, all beings
face his light.!* As we have seen earlier, the Muhammadan essence is the manifest aspect of
God. For any wayfarer, uniting with God takes place via an ontological identification with the
light of Muhammad. It is the wayfarer’s duty to remember and reactualize the preeternal truth of
his existence as the light of Muhammad.

Although the Islamic tradition grants the function of intercession to Muhammad and
Muhammad only, the Kitab-1 Maglata denies him this function, as when God replies to his

intercession: “O Muhammad! Wish for what is of direct concern for you. Each prophet has his
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own dealing with me.”*?® Here reference is being made to Muhammad’s exoteric aspect as a
political and historical figure. In his typical surprising manner, Kaygusuz reminds us that there is
no hierarchy between the prophets, who are all manifestations of the Muhammadan light. All
Perfect Men share the same spiritual degree.

In the beginning of the Kitab-1 Maglata, the dervish enters the service of ‘Ali and
becomes his disciple. Upon seeing ‘Alf, the dervish says to him: “O ‘Ali! I want to be your
aspirant. I don’t have any knowledge of principles and customs. I want to learn them from
you.”?8 “Alf explains to the dervish how to acquire a vision of God by looking at His creation,
how to interpret Quranic episodes such as that of Joseph, how to beware of Satan. In his spiritual
travels, the dervish is accompanied by ‘Al1, who helps him identify and contemplate paradise.*?’
In the following episode, when the dervish dreams of his own ontological and spiritual

perfection, “Alt hides in his heart:

One day he asked: “O ‘Ali! Before me this body didn’t exist; I was soul. At that time I dreamt that
this whole universe was my shadow. What is the interpretation of this dream?” As soon as the
dervish said these words, ‘Al1 the King of Men hid inside his heart. The dervish looked all around
and saw no one.'?®

Not only is ‘Al the dervish’s interior guide, he is also the truth hidden in all Perfect Men, as well
as all prophets. This is expressed through an episode in which ‘Alt blinks behind the eyes of

Solomon:

After many cycles of time, one day the dervish dreamt that he was in the times of Prophet
Solomon. Prophet Solomon was holding council. The dervish saw that underneath the eyelashes
of Solomon, it was ‘All who was looking out. He immediately knew what this meant and begged
for mercy. He said to ‘Ali the King of Men: “I had been waiting in impatience for so long. Now
that [ am in your presence, | have so many wishes to realize.” Alt the King of Men made a sign
for the dervish to remain silent and said: “Don’t say anything. I’ve come (to earth) with Prophet
Solomon. He thinks that I am his own self. Remain silent so that he doesn’t feel hurt.”*?°
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As | have previously underlined, on the day of judgement when all sins have been
pardoned, all beings speak in understandable languages the Shi’i profession of faith: “La ilaha
illallah Muhammadur rasilullah ‘Aliyyun waliyyullah (There is no God but God. Muhammad is
the messenger of God. “Ali is the friend of God).” All prophets and saints are in admiration of
‘AlL.1° Halfway through the work, the dervish sees the king arrive with his army. He identifies
the king as “Alf:

The king heard the dervish’s words and told his people to go and summon the dervish. The

dervish approached and greeted the king. He stood ready for service. Upon a closer look the

dervish saw that it was ‘Ali the lion of God who sat in the king’s throne. He immediately kissed
his hand and held his skirt, began to entreat him with the wish to present his state.*3

At the end of the work, the dervish reaches the sultan’s banquet, a feast in which all beings are in
the presence of God. Here the sultan is identified with God. The dervish addresses God with the

following words:

Peace be unto you, o great sultan!
The mine of reality, the precious jewel

Your kindness is the protection of all
Your favor is everyone’s guide!®

We are thus left partly puzzled: Is the king “Alf the lion of God and the dervish’s spiritual
director, or God Himself? Is “Alf identified with God or not? After his conversation with the
sultan, the dervish realizes that he himself is the sultan. Does this mean that the dervish is
identified with God, or ‘Ali, or both? In addition, we are also told that “what people called ‘God’
was actually a divine light.”**® Does this mean that God is the light of Muhammad?

We are by now well aware that any ambiguity in the text is a deliberate literary ploy. If we
look closely, we see that both “Alf and God are referred to by the titles King and Sultan
throughout the text. On the other hand, this title is generally not given to Muhammad. We can

thus posit that while ‘Alf is God Himself, Muhammad is the first created being, who contains and
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is contained by all of existence. In fact, as we will soon see, in the preeternal moment, the time
frame from which all perfection disperses and to which all perfection ultimately returns,
Muhammad is the only being to exist. He is the Perfect Man, the unique manifestation of God to

Himself. He is the self-manifestation of ‘Ali, who is hidden in all Perfect Men.

Preeternity and Afterlife

In the Kitab-1 Maglata, preeternity and afterlife are depicted as two facets of the same
state, which is that of blissful unity with God. Almost halfway through the work, the dervish

arrives at the presence of God, where he witnesses the day of resurrection:

The dervish saw a crowded assembly that had gathered. When he approached, he perceived that
what people called ‘God’ was actually a divine light. All of a sudden the light began to radiate.
All beings awoke. Each one thanked God’s unity in its own tongue. The dervish realized that it
was the day of judgement, the day of weighing and questioning. Muhammad Mustafa was
conspicuous, brightly shining in the middle of all, like the sun and the moon.*%*

All beings greet their king, identified with “Al1 b. Abi Talib, in their respective groups. The

esoteric has become manifest and the entire universe is visible:

At that instant, the dervish saw large groups of people appear. They sat down, each with its own
kind. The dervish realized that these were groups of sheikhs, of ascetics, worshippers, and
prophets. Each of them greeted the king with his/her own group and stepped aside. As the dervish
continued to observe, ‘All the King of Men said: “O servants of God! Look this way!” When the
dervish looked with all the others, he saw that from the face of the earth all the way to the Lotus-
tree in the seventh heaven all was visible. Everything that existed in between became illuminated
and manifest.t*

Kaygusuz Abdal describes the day of resurrection as a feast with beautiful decorations

and a delightful meal in which all beings take their share and feel content in God’s presence.!®

Moreover, this is a time in which all sins are pardoned:

All created beings were facing that light, saying to one another: “Bravo to our kind sultan! He did
not shame anyone by telling his fault to his face. He gave everyone what he wished for.” Suddenly
the dervish saw that light the theophany of which showed their paths to all beings in the earth and

134 258,
135 . 267.
136 See pp. 280-81.

318



sky. Having seen its path, each being had completed its affairs and was preoccupied with its own
state, its heart content. All beings were in great pleasure and delight with their own kind. In this
state the dervish saw that the judgement was complete, the sins of all were pardoned.*3’

As such, Kaygusuz negates the existence of hell, although earlier in the text he does contemplate
it and calls it “a place of admonition.”**® This doctrinal perspective is in line with Kaygusuz
Abdal’s understanding of heaven and hell discussed in the second chapter. At the end of the

work, in his conversation with God, the dervish says to God:

With your assistance, all beings are appeased
Your favor and beneficence are always at work'*

These lines indicate the notion that the blessings of paradise are always already present in
this world. Such a perspective becomes all the more important when we remember Kaygusuz
Abdal’s understanding of the Preeternal Pact, which forms an integral part of his thought. In the
Kitab-1 Maglata, the dervish expresses his state in preeternity with the following words:

In preeternity this body did not exist, | was soul
| was not a servant, at that moment | was the sultan

In the flower garden of the soul when my body did not exist
| was the rose garden of the laughing rose?#

These words are virtually identical to the words that the dervish uses to describe his present state.
Indeed, many of Kaygusuz’s visions of unity do not differentiate between preeternity and
afterlife. In one dream vision, the dervish sees that “the whole universe had become one tongue
and was speaking the unity of God,”**! expressed via the Shi’i profession of faith. This attestation

of unity by created beings is repeated several times throughout the text:

Suddenly the dervish saw that all beings which existed in earth and sky said with clarity and
eloquence:

Thank God that God is present in all
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He is the light of worship visible in all things!*?

He prostrated in thankfulness. When he raised his head, he saw that the day had dawned and the
sun was up. Light and dark, day and light, distant and nearby were all united. All things were
repeating with peace and delight: “There is no god but God.”**

In Chapter 2, | discussed Kaygusuz Abdal’s definition of perfection as the act of return to
the preeternal present which is the moment of unity with God. In the same line of thought, the
Kitab-1 Maglata demonstrates the ontological sameness of all moments of unity with God,
whether in preeternity, the present, or afterlife. The time frame of unity is the point of origin from
which all theophany dissipates and to which all theophany returns. Linear time is a concept
belonging to created things, incapable of expressing the singularity of meaning and cyclical
trajectory of the divine’s journey. At each instance, the Perfect Man is always already at the
moment of preeternity from which he has emerged and on the day of resurrection to which he has
returned. This is why, throughout the Kitab-1 Maglata, prophets, saints, and other created beings
become present after an important act by the dervish in order to commend him.'* They are
always already present, because linear time as the exoteric dimension of reality has dissipated in
order to make manifest the esoteric dimension, which is that of a-lastu bi-rabbikum.

Spiritual Travel

Another theme linked to those of preeternity and afterlife is travel. This theme has two
complementary aspects. One of these is spiritual travel, which the dervish undertakes during the
course of the narrative.'* The second is the soul’s travel from the creator to the created world,
from the moment of unity to the world of multiplicity. The following passage exemplifies the

extent of the dervish’s spiritual travels:
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143 p, 253.

144 See for instance pp. 255-6.

145 Kaygusuz Abdal is definitely drawing from the classical literature on such visions. Compare the dervish’s
spiritual travels with those of Abti Yazid al-Bistami studied in Lory, Le Réve, 218-222. Kaygusuz makes reference to

al-Bistam in his Delil-i Budala, along with other famous figures of Sufism; see Kaygusuz Abdal, Delil-i Budala, 69.

320



From deep down inside the earth to the Pleiades all had become apparent. The dervish saw
paradise and asked ‘Alf what kind of a place it was. When ‘Alf told him, he contemplated it in its
entirety. Suddenly he saw hell, a place of admonition. He looked underneath the earth,
contemplated the earth’s surface, the steer, the fish, and the sea. He looked up, saw the throne and
the spheres of the skies and contemplated them. He looked at the constellations of the Zodiac, saw
them laid out and ornamented. He contemplated the roots of all things. His heart became light
with happiness.46

While the dervish travels through the whole macrocosmos in this passage, elsewhere in the text
he visits the city which is a metaphor for his individual existence as a human being.*” As we will
see later on, he draws parallels between the two realms of travel, wherein the microcosmos
becomes a mirror image of the macrocosmos, or vice versa. His visions of the universe are linked
to the fact that all of existence has become manifest to him. The distinction between esoteric and
exoteric has been obliterated, as has the difference between part and whole.

The second aspect of travel is related to the notion of theophany discussed in Chapter 2,
where God is said to travel through his creation by ‘wearing’ His creatures, especially man. The

following couplets express this notion:

In preeternity | was the beloved, | yielded myself to the soul
My soul wore body and | came to the esplanade

To travel this universe, the lands of God,
I, a gnostic, have yielded myself to the human form?4®

In a long passage, the dervish explains his travel through the universe in this way, by
continuously changing garments as they grow old. 14° He states that due to his change of garment,
the people of the assemblies he visits do not recognize him. This perspective may explain the
previously discussed inconsistent behavior of prophets towards the dervish, who sometimes
exhibit a deep spiritual companionship with him and sometimes fail to recognize him. Elsewhere
in the text, the dervish says that the reason for all his travels was his search for a master to

consult.?™ Considering that in the course of the narrative, the dervish initially recognizes ‘Alf as
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his master, and then identifies himself as his own master, we could posit that his travels in the
material world have ended, as he has obtained blissful union in afterlife. Or rather, he has never
departed from the beloved’s preeternal presence. From the perspective of the singular moment of

unity in which he experiences his visions, both are equally true.

The Microcosmos and the Macrocosmos

The Kitab-1 Maglata identifies God as the esoteric dimension of the created world: “All
that came into existence did so by wearing the one who brought them into existence.”**! The
work describes the day of judgement as the time when the esoteric and the exoteric become one
in a state of absolute manifestation and visibility. On the other hand, in the moments of
awareness of his singularity and solitude, the dervish realizes that “the earth and the sky had
become secrets inside his own body.”%*? Such expressions indicate that the esoteric and the
exoteric have changed places. As the esoteric dimension of the world, the dervish becomes the

locus for all of existence:

The dervish looked around and saw that he was all alone; inside the house there is no one but the
homeowner. Yet he was hearing a tumult. He looked around again and saw no one. He reflected
upon himself and became aware that the noise was coming from his own body. He looked inside
his bosom and saw that all creating beings in the earth and sky were in there. At that moment, the
sun rose. The dervish saw inside his bosom the seven layers of the earth, the nine spheres in the
seven layers of the sky, the Most Glorious Throne, the Footstool, the Tablet, and the Pen as well
as all things that existed within.1%3

In these descriptions, the dervish’s interiority to the created world is replaced with a
position of absolute exteriority, which is in line with the absolute manifestation of truth
happening as the dervish achieves perfection. Elsewhere in the text, the dervish designates the
macrocosmos as a mirror image of his existence, as he becomes “aware that his body was in truth

a universe. All objects visible in the form of the universe were actually reflections of his own
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body.”*® In a passage which likens the dervish’s own being to a city, the mirror image is not the

macrocosmos, but the dervish himself:

He saw that this was an immense city with a castle wall of three levels and twelve towers. It had
twelve doors, seven hundred seventy-seven neighborhoods, four hundred forty-four markets and
bazaars, three hundred sixty-six trenches in which water was running. Another mark of the city
was that it stood on two poles, and another was that it was not stationary but rather on the move.
The city had two sultans. One of them was named “Acceptable to the All-Compassionate” and the
other was named “Estimable to Satan.” The two of them were forever in opposition and kept
fighting. Another sign was that this city resembled a mirror. The reflections of the things which
existed in every direction manifested themselves in this mirror.?®

Upon a closer look, we realize that the descriptions of the city refer mostly to the dervish’s body.
The twelve towers parallel the twelve signs of the zodiac, which in turn parallel twelve parts of
the human body.**® The twelve doors refer to the twelve holes in the human body.™” Seven
hundred seventy-seven neighborhoods refer to the number of nerves.*>® Four hundred forty-four
markets refer to the number of bones.*®® Three hundred sixty-six trenches refer to the number of
veins.®® The two poles are a metaphor for the two legs. The human body, i.e. man’s exoteric
existence is responsible for actions which are either morally sound or sinful. Yet as we saw
earlier, this notion of morality does not apply to man’s esoteric dimension which, as the light of
Muhammad, remains in the state of purity of the Preeternal Pact. It is this dimension which
embodies all of existence within it.

We could thus say that, while man’s exoteric dimension is a mirror image of the universe,
the universe is a mirror image of man’s esoteric dimension, its shadow which is farther away

from the all-encompassing sun of God. Interestingly, upon realizing that “the city which
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resembled a mirror was actually his own body,”*®* the dervish sees himself as the sultan of the
city. Hence it is possible to guess that his conversations with the sultan, identified with ‘Al1
and/or God, are his conversations with his own self. This would be perfectly in line with the
general premise of Kaygusuz’s work, which posits the uncovering of the self as the only true path

to perfection.

Imagination

In the Kitab-1 Maglata, the intellect (‘akl) is identified with the faculty of imagination
while the faculty of love ( zsk) is identified with the capacity to experience unity. The passage

below expresses that the dervish’s travels and visions are a function of his intellect:

He explored the state of the universe in its totality; he saw that the sky resembled the wheel of the
windmill. The dome and the king’s court were spinning with the wind’s power of grandeur. The
star named the sun was also revolving; its movement away and back was named day and night by
the sons of Adam. As he was contemplating with his intellect, the dervish awoke and saw that
inside the house there was no one but the homeowner; there was nothing but his own self. He had
an outburst of emotion; he recited these two couplets.25

The couplets which follow this passage match the general traits of the couplets in the work as
expressions of unity. The outburst of emotion which the dervish experiences is a product of his
faculty of love. Evidently, the prose sections of the Kitab-1 Maglata express the dervish’s visions
and contemplations, while the couplets display a contrast with these colorful visions, due to their
singular content and emotion. We could thus say that the alternation between prose and poetry in
the form of the work is the result of an oscillation between the faculties of the intellect and love,
the former embodied in Muhammad and the latter embodied in “Alf.

As we saw earlier, Kaygusuz defines the images the dervish sees (kayal) as the exoteric
dimension of his inner state (kal). In parallel to this, the Kitab-1 Maglata portrays the intellect as

the exoteric aspect of the faculty of love. The following allegorical passage expresses this notion:

Using the wood of the intellect, he built a ship. He nailed it with the nail of the idea, strengthened
it with the mastic of trust in God, pulled the rope of the declaration of faith, made acceptance his
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food and patience his supply. He fixed his spiritual power as the anchor. The wind of love blew
and drove the ship. For some time, the ship continued to sail on the sea.®®

Thus, the path towards God also has a body and a soul. We saw previously that the universe was
likened to a cloak which Muhammad was wearing. When the dervish begins contemplating this
cloak, he realizes that “each color carrie[s] the viewer away to a hundred thousand visions.””1%*
These visions draw the dervish to the remembrance of all of his travels and experiences. At the
end of the work, the dervish acknowledges that all of his dream adventures were nothing but “his
own imagination, the states of his existence.”*%® At the same time, he designates these dreams as
the truth, an aspect of truth which is complementary to the truth of unity experienced by the
faculty of love.

In one passage, the Kitab-1 Maglata makes reference to a world very much resembling the
concept of the imaginal world ( ‘alam al-mithal). This world is the place in which the dervish’s
dreams take place, the locus of his imaginative faculty. The passage is told through the mouth of

another traveler whom the dervish encounters:

I reached a place where the shadow of this universe had fallen, a place which had taken shape in
its form. The shadows of all things in this universe had fallen there in resemblance of their actual
bodies. Suddenly | reached this place which stood between the two realms and from where both
realms were visible. My heart wished to explore it and when I did so, | saw that it was very much
like this universe, that when the shadows of the things in this universe moved, they fell on this
other universe and became objects in the form that the same objects had in this universe. When |
was exploring there, | contemplated the roots of this earth and sky and all objects which existed in
them. | have many stories; I just came from there.1%

This intermediate world could also be a metaphor for the human being, who brings together the
esoteric and exoteric realms, the divine and the profane, the spiritual and the material. The human
existence mirrors both aspects of reality. The faculties of the intellect and love are what make it

possible to experience multiplicity and unity at the same time.
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The imagination is also what allows different beings to worship God in their own manner
and grasp God according to their own capacities.'®” The following lines in which the dervish
speaks through the mouth of God indicate this multiplicity in the created beings’ experience of

God:

Today inside the whole world
I am the object of the hermitage, the purpose of the belt of infidelity6®

I am the purpose of the house of idols and the Kaaba
I am all that is described as true and false'®®

I am the one who is everyone’s companion
Leading all dark passion in all heads*™

I wonder, am | the exemplar for all beings?
Am | the noisy uproar in all things?

The idea and image in all hearts,
The dark passion in all heads?*™

These lines refer to Islam as only one of the multiplicity of ways in which the human being can
grasp God. This lack of hierarchy between religions reminds us of the lack of hierarchy between
prophets and saints mentioned earlier. In addition, the lines draw an important parallel between
the love of God and passion: Any longing, even when it appears to be profane, is in its esoteric
aspect a longing for God. All beings long for their unity with God during the Preeternal Pact, the
memory of which they carry into the material world, with or without their awareness.*’?> The
linear time of our material existence constitutes the exoteric aspect of our reality, while its
esoteric aspect is the singular moment of unity from which, as embodiments of the light of

Muhammad, we actually never depart. As such, our longing for God and our unification with

187 This reminds us of Ibn ‘Arab1’s concept of God created in individual faiths (al-liah al-makhliq fi al-mu ‘taqadat),
wherein the image of God’s theophany depends on the individual capacity of each man; see Corbin, L Imagination
créatrice, 209-214.
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Him exist as two parts of a single whole. That is why all beings speak the language of unity, not
only on the day of resurrection, but at all times. What allows us to speak this language is our
imagination, which can unite our memory of the esoteric truth’s self-manifestation with our
material existence in the here and now.

The Kitab-1 Maglata’s interpretation of religion and worship is expressed in the narrative
of Bahlul’s dream, where Moses relates the content of the Torah: “In the Torah which was
brought to me, God —glorified and exalted be He— says: ‘I have created all. I am the beauty and
splendor inside these forms. Who else can there be?’ 1’3 The message here is that the Word of
God is the same, no matter when and where it is spoken, as long as it is interpreted correctly. This
is why the concept of language plays an intricate part in the Kitab-1 Maglata, where it is deeply
linked with the imaginative faculty.

Symbolic Language

When Bahlil finishes narrating his dream mentioned above, the dervish becomes aware
that Bahlill is speaking the language of birds.™* The language of birds is not only symbolic

language, but also the esoteric dimension of all speech, which designates the unity of God:

I am the word; all tongues speak me and only me
I am the treasure of felicity in all ruins*™

While the singular esoteric dimension of the divine language is expressed in couplets which serve
as the clear manifestation of the hidden meaning, the exoteric dimension is found in the prose
sections, which are replete with symbolic content. Solomon explains the difficulty of

understanding the dervish’s words in the following manner:

Prophet Solomon said: “My soul is in these signs that he is giving; all of you must know that. But
is there any way you can understand what the dervish says?”” Everyone agreed that they did not
know. The dervish had an outpour of emotion.*’®
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In addition to the general symbolic meaning of the narrative, individual symbols are also
frequent. The work begins with a dervish lost in the desert who decides to take a path, indicating
probably the mystical path, as evidenced by the dervish’s search for a spiritual director. The
correlation between getting lost in the desert and losing the Path to God is common in traditional
imagery. The hierarchy of saints known as the abdalan is symbolized in the work as “a figure
with forty heads, seven hands, three eyes, and one body.”*’” Some of these symbols appear in the
form of riddles. The dervish asks the people at the assembly: “Its head is a knob; its body is a
fork; it has four walls and six doors; the reflections of all creatures are manifest inside it. What is
this?”1’® Nobody thinks of the human being as the answer. Perhaps Kaygusuz wants to indicate to
us that we never turn to our own selves as our source of knowledge, although in truth there can be
no other source. Interestingly, a similar riddle comes up in the dervish’s conversation with
Muhammad, who asks him whether he has visited the city standing on two poles. The question
initially confuses the dervish, but he subsequently meditates and comes back to himself, after
which he understands the meaning of the question.t’®

After becoming ‘Al b. Abi Talib’s disciple, on two occasions the dervish asks him the
interpretation of his dream. In the first, ‘Alf hides inside the dervish’s heart instead of giving him
an answer. In the second occasion, ‘Al tells the dervish to look up, after which the dervish sees
all prophets and saints in admiration of ‘Al1.*8° We can guess that Kaygusuz Abdal is critical of
the Sufi practice of dream interpretation which was an integral part of the spiritual director’s
relationship to his disciple. At the end of the work, the protagonist says to his readers: “Ask the
interpretation of this dream to the gnostics. They can tell you. All that | have deliriously repeated,
you can learn from the gnostic.”*8! Here the gnostics designate the Perfect Men, the
manifestations of the Muhammadan essence, same as the saints and prophets. The protagonist
thus seems to indicate to us that we will only understand his narrative if we are gnostics
ourselves, if we are capable of tapping into the esoteric dimension of our being which is our face

of perfection.
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Kaygusuz plays with us in his typically humorous fashion throughout the text. We are
thus not surprised when he tells us that the whole universe is in a bottle hung inside the shop of
Nasreddin Hoca.'®? In Kaygusuz’s era, Nasreddin Hoca was famous for expressing spiritual
truths in the most seemingly blasphemous, explicitly sexual language.® Similarly, Kaygusuz
Abdal also shocks us, makes us lose our sense of meaning, before he brings us back to ourselves -
to our transformed selves which are no longer limited by our preconceived notions and
judgements. Much of this transformation occurs via a reinterpretation of the identity of the
dervish: Are we face to face with an impostor, a man of Satanic ruse, much like the masters and
ascetics in the text? Are we face to face with a man of ignorance, who nonetheless has glimpses
of truth, but cannot escape the frequent traps Satan sets for him? Or are we in the presence of the
Perfect Man, one who is capable not only of seeing, but also of representing the world as a whole,
in all its duality, with the beautiful and the ugly, the pure and the sinful? Only by letting go of our
socially and culturally obtained bias can we begin to find the answer. Traditionally accepted rules
in dream interpretation lead us astray, thus leaving us all alone, by ourselves, in the face of our
great dilemma. How do we learn to recognize perfection where it hides itself the most?

In many ways, our experience of reading the Kitab-1 Maglata is similar to the dervish’s
spiritual journey. As the dervish learns to turn to himself for the interpretation of his dream
visions, so do we. In creating a parallel experience for its reader, the Kitab-1 Maglata ensures that
these visions have become our own. Let us remember the meaning of the word maglara: “any
matter that leads one into error. An argument devised to lead one into etror, a trap or fallacy.”!84
It is this aspect of the work which allows us to categorize it as a prose sathiyye in the same vein
with the sarhiyye analyzed in the third chapter.'® Both types of work use the immediate, exoteric
level of the text as a veil to hide its esoteric meaning. In both cases, an understanding of the text
can only be achieved when we break the boundaries of the intellect. Once this is attained, another
type of intellect emerges, one which opens in front of us an endless imagination embodying a

vision of truth no longer hiding itself.

182 See p. 278.

183 See Pertev Naili Boratav, Nasreddin Hoca (Ankara: Edebiyatcilar Dernegi, n.d.), 91-92.

184 Sir James W. Redhouse, A Turkish and English Lexicon (Constantinople: A. H. Boyajian, 1890), 1923.

185 Indeed, classical authors such as Riizbihan Bag]i point to the similarity between dream visions and the shazh. See

Lory, Le Réve, 221.
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This vision of truth, expressed openly in the Kitab-1 Maglata’s couplets, creates the
work’s affinity with the classical shazk. Once again, opposites complement each other in
Kaygusuz Abdal’s text: meaning is hidden under the most symbolic of narratives and meaning is

revealed in the most direct and straightforward of verses.

Audience

As mentioned before, the Kitab-1 Maglata is Kaygusuz Abdal’s only work which is not
“multi-perspectival” in the sense of a frequent shift of perspectives, doctrines, and terminology to
accommodate for various spiritual levels. The semantic multiplicity witnessed in his other works
is remodeled into multiple levels of duality, all of which become embodiments of the seeming
duality between the hidden God and His self-manifestation. While this duality is fully developed
through the structure and imagery of the text, it is also transcended, as the poetry and prose
narrative begin to converge towards the end of the work. In fact, transcending this duality can be
considered as the main spiritual aim of the work, the aim which breaks the intellectual boundaries
of the nafs and allows the reader to become one of the gnostics capable of grasping the meaning
of the text.

On the other hand, the fact that Kaygusuz designates the gnostics as the only people able
to understand his text also hints at his audience. He is talking either 1) to those people ready to
take the final step towards perfection by breaking the veil of truth with his help, or 2) to people at
the highest spiritual level, to Perfect Men like himself. Considering that the spiritual education of
people at various spiritual levels is a fundamental goal of his corpus, what could be his purpose in
putting down his dream narrative, for people who would already know its spiritual content by
heart? That is, why write at all?

What renders this line of questioning even more interesting is the very personal voice with
which the text is suffused. Although this is never explicitly told to us, we have the feeling that the
given episodes are indeed Kaygusuz Abdal’s own personal visions. If this is so, it would mean
that he is the primary audience of his own text. This would make sense from a doctrinal
standpoint, as Kaygusuz does not distinguish between strata of Perfect Men. In fact, in his eyes,

all Perfect Men are nothing but the self-manifestation of Muhammad-‘Al1.
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On the other hand, we also need to underline the possibility of the text being dictated to a
third party, as was the case for the Berlin manuscript. | have previously stressed the likelihood
that Mesnevi-i Baba Kaygusuz was dictated, as evidenced by the use of the ‘ariz meter in the
text. Moreover, a previously mentioned example from the Dil-giisa narrates Kaygusuz’s
interaction with a scribe to whom he was dictating his work. All of this implies the possibility of
there being a second person in Kaygusuz presence, who served as his immediate audience. As
such, this person would also have to be either on the last step towards perfection (which would be
completed during the listening of the work), or already a Perfect Man. Such a relationship, on
which we cannot go beyond speculating, would remind us of the famous dictation of Rim1’s
Masnavi. As such, it would have the potential of being a main dynamic in the production of the
work itself.

The Kitab-1 Maglata is a unique text in its relationship to the classical literature on
dreams, with which it shows a great level of engagement.'8 The work vehemently negates some
aspects of this literature, while faithfully following some of the others. This duality serves to
create an ambiguity of meaning, used as a tool which is both literary and doctrinal. Kaygusuz
prevents his reader from relying on established social norms in deciding on his protagonist’s
spiritual level. As such, the formation of judgement is continuously postponed. In its place,
certainty slowly emerges, as the reader slowly abandons questioning the narrative and opens
herself up to the experience of the truth which it conveys.

Kaygusuz depicts perfection as an endless battle with one’s base self wherein one’s true
self is revealed as ontologically identical to the essence of Muhammad. He portrays this
revelation as a return to the preeternal moment of oneness with God, which is the same as unity
in afterlife. The return to God is a spiritual voyage made possible by the unveiling of the memory

of union. In this unveiling, God discloses Himself to be identical to “Ali.

186 Qur discussion in this chapter shows that Kaygusuz’s treatment of dreams is unrelated to the dream motifs found
in the folktales on the lives of Anatolian minstrels, documenting traditions considered to have pre-Islamic origins.
For discussions of these motifs, see {lhan Basgoz, “Dream Motif in Turkish Folk Stories and Shamanistic Initiation,”
Asian Folklore Studies 26/1 (1967): 1-18; Umay Giinay, Asik Tarzi Siir Gelenegi ve Riiya Motifi (Ankara: Akcag,
1999).
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The duality between dream and wakefulness, multiplicity and unity, ignorance and
experiential knowledge is mirrored in the form of the text which oscillates between often
confusing dream visions narrated in prose and declarations of the oneness of being expressed
through poetry. As the text progresses, the two opposing realities begin to merge as we lead

towards the perfect expression of their unity: a poor dervish lying in the corner of a bath furnace.
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Conclusion

The main objectives of this study can be summarized under three complementary
trajectories: 1) Understanding the unique religious doctrine and literary output of Kaygusuz
Abdal. 2) Situating Kaygusuz Abdal’s thought within the broader scope of abdal and dervish
thought as manifested in the geographical area in which Kaygusuz Abdal was active, namely
Anatolia and the Balkans. 3) Situating abdal thought of 14M-17" centuries within the broader
scope of Bektashi thought.

Kaygusuz Abdal’s work is characterized by its “multi-perspectival” quality, wherein he
frequently shifts his terminology, doctrine, and imagery according to the spiritual levels of his
multiple audiences. These shifts can be categorized by using as a conceptual tool the Doctrine of
the Four Gates, which is the doctrine expounded by Kaygusuz to signify his understanding of
spiritual hierarchy. Such a categorization allows us to systematize Kaygusuz’s largely
disorganized corpus of teachings and meaningfully interpret the discrepancies between some of
them. On the other hand, his Kitab-1 Maglata diverges from the rest of his corpus in its highly
symbolic, seemingly obscure language as well as the fact of being directed only towards those in
the highest spiritual levels. As such, it is the work which is the most faithful to Kaygusuz’s
personal teachings. In fact, the work can be interpreted as Kaygusuz’s dialogue with himself,
though by extension he also speaks to other Perfect Men as well as ‘Ali b. Abi Talib with whom
he has achieved perfect identity.

Yinus Emre’s literary influence on Kaygusuz Abdal is treated in the third chapter, which
aims to investigate the relationship between the antinomian social tendencies of dervish groups
and the practice of writing in the Turkish vernacular. Such a practice signifies not a simple
language shift, but rather a comprehensive act of translation from one literary domain to another.
The dynamic relationship between genres of classical Sufi literature and folk genres can serve as
a basis for further investigation into the development of vernacular literature in the pre-Ottoman
and Ottoman realms. In this respect, our theoretical understanding of generic conventions
developed in the Ottoman realm, in particular those belonging to the corpus known as “Alevi-
Bektashi literature” is still in a state of infancy.

The two tables below compare Kaygusuz Abdal’s teachings with the works of the four
abdal authors studied in Chapter 4: Sadik Abdal’s Divan, Yemini’s Fazilet-name, Semsi’s Deh
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Murg, and Virani’s Risale and Divan. The first table contains a list of doctrinal elements visible
in the works of the five authors. A close look at the table reveals that many of these aspects are
also prevalent in Bektashism, to which all authors except for Yemini express their affiliation.*®” It
is important to note that such tables often contain a simplification of doctrine, due to their very
nature. Thus, although “the doctrine of Muhammad-‘Ali” is present in all authors, its
interpretations can differ widely. For instance, while Yemin1 frequently underlines Muhammad’s
superiority over ‘All in his Fazilet-name, in Virant’s Divan we come across a deification of ‘Al
Moreover, the lack of a certain element in one author’s work does not necessarily reflect the
absence of the doctrine in the author’s milieu. A major objective of this study has been to show
that authors’ individual temperaments and intended audiences play a major part in the
establishment of the content and style of their work. This may seem obvious to some, and yet,
most of the current research on Bektashi and Alevi thought tends to disregard the necessary
balance between communal and individual thought, which are always in an intricate interplay.
Nonetheless, Table 1 does contain some indications as to the historical trajectory of
bektast and abdal thought. It shows us that the doctrine of Muhammad-Ali, as well as the
veneration of the Twelve Imams and the ahl al-bayt were already established in these circles in
the 14™ century. It is thus time for us to discard the still common theory that these doctrines
entered Bektashi and Alevi milieus with Safavid propaganda. The table demonstrates that
antinomian tendencies, expressed via an open criticism of exoteric notions of Islam, were a major
marker of abdal and bektasi temperament from the earliest days of these groups and continued to
be so up to the 17" century. The table further underlines that the doctrine of the oneness of being
(wahdat al-wujiid), generally considered to be a major aspect of Bektashi thought, is a doctrinal
marker which can differ widely or be entirely absent according to the personal temperament of
the author. Among the five authors, Kaygusuz Abdal is the only author to treat this doctrine
extensively. In fact, his entire corpus can be read as a unique contribution to the development of
this doctrine in the pre-Ottoman and Ottoman milieu. The table also shows us that the doctrines
of tevella-teberra as well as Hurtifi thought became part of bektasi and abdal doctrine from the
fifteenth century onwards, while the veneration of the Fourteen Pure Innocents (¢cardeh ma ‘sim-1

pak) probably became widespread in the 16™ century.

187 SemsT’s affiliation to the bektast path can be inferred from his portrayal of bektasis and abdals as a single

category.
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Table 2 contains a list of abdal and bektast practices. While some of these practices may
have been followed only by abdals and some only by bektasis, | purposefully refrained from
separating the two categories, due to their lack of separation in the works of the authors. As this
study as shown, an understanding of ‘bektasi’ and ‘abdal’ as distinct affiliations was not always
meaningful. Yet for instance, the fact that Yemini does not mention Hac1 Bektas anywhere in his
text, in addition to multiple textual evidence from the period (such as the aforementioned
portrayal of rivalries between abdals and bektasis in Otman Baba’s hagiography), indicates to us
that we should at the same time refrain from conflating the two categories.

This study has aimed to limit its focus to the examination of doctrine. Nonetheless, the
given table merits a few preliminary observations. We see that the four blows continued to be a
widespread practice among abdals up until the 17" century. While the institution of
companionship (musakiblik) already existed in the 15" century, the ceremony of the ‘ayn-i cem |,
together with the prayers which constituted part of its content, was crystallized in the 16™
century.'8 We observe that several antinomian practices, such as the consumption of alcohol and
begging, continued to be markers of abdal and bektast piety throughout pre-modern Bektashi
history. Bektast and abdal clerical costumes were probably not fully developed during the time of
Sadik Abdal, who only mentions the Bektashi cap. However, they appear fully crystallized at the
time when Virani composed his work.

While this conclusion is mostly devoted to preliminary remarks on the evolution of
bektast and abdal thought and practice, it should be underlined that such an approach is not the
main focus of this study. In my perspective, understanding abdals and bektasis first of all as
individuals is a necessary primary step in examining larger questions pertaining to Bektashi
history as well as the larger field of Anatolian religious history. We can say that in the still
modest corpus of modern research on Bektashism and Alevism, individuals have largely fallen
through the cracks. This preference for the collective over the individual goes hand in hand with a
denial of intellectual creativity and philosophical thought to Bektashism and Alevism, rooted in

the Kopriilii paradigm’s stress on syncretism (a concept which intrinsically denotes a lack of

188 We know this also from research on Buyruk manuscripts; see Riza Yildirim, “Inventing a Sufi Tradition: The use
of the Futuwwa ritual gathering as a model for the Qizilbash djem,” in John J. Curry and Erik S. Ohlander (eds.),
Sufism and Society: Arrangements of the mystical in the Muslim world, 1200-1800 (London and New York:
Routledge, 2012), 166.
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individuality), remnants, and insufficient Islamization. Despite all the accumulated scholarly bias
to the contrary, the main protagonist of this study, Kaygusuz Abdal, shines through the cracks
with all his unique creativity. It is our duty to give voice to his rich and powerful heritage.
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Table 1: Aspects of bektast and abdal doctrine

Kaygusuz Sadik Abdal | Semst Yemini Virant
Abdal late 14M-15" | 15"-early | 15™-early | late 16™-
14%-15%M ¢, | c. 16 c. 16" c. early 17t
The doctrine of Muhammad- X X X X X
‘Al
The veneration of the Twelve X X X X X
Imams
The veneration of the ahl al- X X X X X
bayt
Criticism of ascetics and X X X X X
religious scholars
(antinomianism)
The concept of the pole X X X
The oneness of being X
The four gates X X
The veneration of Haci X X X
Bektag®
The veneration of Bektashi X X X
saints
References to miracles by X X
Bektashi saints
Holy war X X X
The veneration of the Fourteen X
Pure Innocents
Tevella-teberra X X X
Huriiff thought X X
Expectation of the Mahdi X X X
Relative unimportance of ritual X X X
obligations
Negating the existence of X X
afterlife
Incurring blame X X

189 Kaygusuz Abdal’s single reference to his affiliation with Hac1 Bektas is not extensive enough to be classified as

an expression of veneration. Similarly, his veneration of Abdal Miisa, which takes up only little space in his work, is

different from the central role of saint veneration in the works of Sadik Abdal and others.
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Table 2

Bektast and abdal practices

Kaygusuz Sadik Abdal | Semst Yemini Virani
Abdal late 14M-15" | 15™-early | 15™-early | late 16™-
14h-15M0 ¢, | c, 16% c. 16" c. early 17%
The four blows X X X X
‘Ayn-i cem X
Terceman | giilbeng X
Companionship (musahiblik) X
Mourning and/or blood- X X X
shedding during Muharram
Not wearing special dress X X
Wearing the Bektashi cap X X
Carrying paraphernalia such as X
axes and horns
Smoking hashish X X X
Consuming alcohol X X X X
Walking bare feet X X X
Tattoo of the Dhu’l-figar X
Nakedness except for an X
animal hide
Begging X X X
Refusal to accumulate wealth X X X
Pilgrimage to holy Shi’ite sites X
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Résumeé

Cette étude porte sur Kaygusuz Abdal, le
représentant le plus célébre et le plus prolifique du
mouvement appelé les Abdalan-1 Ram, un groupe
de derviches de tendances antinomiques affiliées de
fagon ténue, qui apparut lors du 13¢ siécle en
Anatolie et devint un composant principal du
Bektachisme a partir du 14¢ siécle. Les ceuvres de
Kaygusuz Abdal ont joué un réle clé dans la
formation du corpus ultérieurement appelé « la
littérature Alévi-Bektachi ». La premiére partie de ce
travail se concentre sur sa doctrine religieuse, ses
positions versatiles et opportunistes en fonction des
milieux, et son choix du turc vernaculaire comme
vecteur de son propos. Ce dernier aspect est
comparé a l'apport de Yinus Emre, fameux derviche
des 13¢ - 14¢ siecles, qui a contribué grandement au
style littéraire de Kaygusuz Abdal. Les sathiyye (un
type de poéme) de Kaygusuz Abdal et Yanus Emre
sont analysés pour leurs réles de passerelles entre
les genres folkloriques et la littérature soufie
classique. Dans le dernier chapitre de la premiéere
partie, les ouvrages des successeurs de Kaygusuz
Abdal, de Sadik Abdal, Yemini, Sems1 et Virani
Abdal sont lus sous l'angle de leurs contenus
doctrinaux. Ainsi, un panorama de I’évolution des
pensées abdal et bektasi est créé. La deuxieme
partie de I'étude constitue en I'édition critique, la
traduction et le commentaire de I'ouvrage le plus
fascinant de Kaygusuz Abdal, a savoir le Kitab-t
Maglata. Le commentaire commence par étudier
comment l'ouvrage se met en résonance avec la
tradition islamique sur les réves, en montrant
particulierement la subversion de celle-ci. Suit une
analyse structurale, doctrinale et littéraire de
I'ouvrage, trois aspects qui se complétent et se
renforcent les uns les autres dans la maniere
humoristique de Kaygusuz Abdal. En conclusion, le
présent travail vise a comprendre la pensée
religieuse et littéraire de Kaygusuz Abdal,
personnage saint toujours vénéré de I'Alévisme. Sa
vision de la sainteté a joué un rdle clé dans la
formation du Bektachisme et de I'Alévisme et leur
évolution jusqu’a nos jours.

Mots Clés

Abdalan-1 Ram, Kaygusuz Abdal, derviche,
soufisme, sathiyye, vernacularisation,
Bektachisme, Alévisme

Abstract

This study focuses on Kaygusuz Abdal, the most
famous and prolific representative of the abdals of
Ram, an antinomian movement of loosely-affiliated
dervishes which emerged in Anatolia in the
thirteenth century and became a main constituent of
Bektashism from the fourteenth century onwards.
Kaygusuz Abdal’'s works played a major role in the
formation of the corpus later called “Alevi Bektashi
literature.” The first part of the study focuses on
Kaygusuz Abdal’s religious doctrine, multiple social
positions, and choice of the Turkish vernacular as
his literary medium. This last aspect is compared to
famous 13th-14th century dervish Yinus Emre, who
was instrumental in shaping Kaygusuz Abdal’s
literary style. Yinus Emre’s and Kaygusuz Abdal’s
sathiyye (a type of poem) are analyzed for their role
in creating a bridge between folk genres and
classical Sufi poetry. In the last chapter of the first
part, the works of Kaygusuz’'s Abdal’s successors,
Sadik Abdal, Yemini, Semsi, and Virant Abdal are
examined for their doctrinal content, thus creating a
panorama of the evolution of abdal and bektasr
thought. The second part of the study contains the
critical edition, translation, and commentary of
Kaygusuz Abdal’s most intriguing work, the Kitab-i
Maglata (The Book of Prattle). The commentary
begins with a focus on the work’s engagement with
and subversion of the Islamic tradition of dream
literature. A structural, doctrinal, and literary
analysis of the work is undertaken, wherein these
three aspects are shown to complement and
reinforce  one another in Kaygusuz's unique
humorous way. As a whole, the study aims to
understand the religious and literary thought of
Kaygusuz Abdal, who has been to this day one of
the most important saints of Alevism. His
understanding of sainthood was instrumental in
shaping Bektashism and Alevism up to our day.

Keywords

Abdélan-1 Rim, Kaygusuz Abdal, dervish,
Sufism, sathiyye, vernacularization,
Bektashism, Alevism




