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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.
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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.

14



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.

15



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
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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.

40



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 