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FOREWORD

Perhaps the greatest testament to the importance of Mehmed Fuad Kopriilii’s
Tiirk edebiyatinda ilk mutasavoyflar (Early Mystics in Turkish Literature) is the remarkable
degree to which it has shaped, during the nearly 90 years since its publication,
both popular and learned ideas about the historical links between religious and
literary currents in Central Asia and their counterparts in Anatolia. Ironically,
therein lies also the key to both the positive and negative aspects of the work’s
scholarly legacy: it led the way in exploring the impact, in Anatolian Turkish
society, of Central Asian Turkic religious and literary developments, yet in so
doing it helped to cement a tendency to view Central Asia through an Anatolian
prism, rather than on its own terms and through its own sources. The fact
that such a tendency was only exacerbated by the long isolation of Central Asia,
and of the sources of its religious history, during most of the twentieth century
can hardly be blamed on Kopriilii’s work, of course. In a sense, Early Mystics may
be regarded as the first substantial statement of a “western” perspective on the
continuities and discontinuities of Central Asian and Anatolian cultures, and this
statement should have followed, or prompted, an equally substantial statement
from an “eastern” perspective; the isolation of Central Asia during the Soviet
era, however, and the impact of Soviet ideology — which stunted the academic
study of religious life and straitjacketed the evaluation of “national” literature —
ensured that there was no significant response to Kopriili’s work from a Central
Asian perspective. We are thus left with only one voice from what might have
been, and should have been, an ongoing dialogue; and precisely because of
the prominence of that one voice, and the expectation it fostered that Turkic
civilization in Central Asia could be understood on Anatolian Turkish terms, a
fundamental imbalance remains.

Having spent considerable time with Kopruli's Early Mystics while working on
my own study of the Yasaw1 Suff tradition, I had some misgivings when I first
learned that plans were under way to prepare an English translation of the book.
I had decided early on that a fresh approach to the Yasawt tradition was long
overdue, and that a new evaluation of that tradition would require starting from
the ground up, with a substantially enlarged body of sources, new questions
to ask of them, and a willingness to challenge everything that had become the
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FOREWORD

“accepted wisdom” about Ahmad YasawT and his legacy; revising or updating
Kopriilii was precisely not the way to proceed. I am still firmly convinced of this,
and I hope that the results of my efforts will soon be available; but I also became
convinced that Képriili’s work had attained an iconic status that made it essen-
tial to acknowledge and take stock of the assumptions, arguments, and conclu-
sions advanced in the book, even if wholly in the context of rejecting or challenging
them. Simply put, Képriilii’s Early Mystics underlies, in some measure, nearly every
treatment of the Yasaw1 Safi tradition in both scholarly and popular literature
that has appeared during the past 85 years; while I believe it should no longer be
regarded as authoritative, its influence is undeniable, and having it available in
English translation might underscore the usefulness of a fresh evaluation of where,
in my view, Képriilii had gone astray, and where his pioneering work was still of
value. I also recognize that Kopriili himself, naturally, was not to blame for the
often uncritical repetition of his views that came to dominate scholarship, especially
in Turkey, on the Yasawt tradition, and that there would be merit in revisiting
what, precisely, Kopriilii said and what he did not say — not only from a his-
toriographical standpoint, but from the standpoint of marshalling evidence and
arguments for or against particular aspects of Képriili’s treatment — and in this
way resuming that interrupted dialogue.

So, when Gary Leiser and Robert Dankoff graciously asked me to contribute
a foreword to the present English translation (and thereby gave me the opportunity
to review the entire work without wading again through the 1918-era Turkish),
I readily agreed. My conviction that many of Kopriilii’s views are in serious
need of revision cannot lessen the impact of the book in its time, or the value of
making it more widely accessible through a translation that is both remarkable
for its clarity and an improvement, in many respects, over the original.

It should be noted at the outset that my comments are necessarily restricted
to Kopriilii’s treatment of the Yasawt tradition, to which less than half of Farly
Mpystics 1s devoted; I must leave it to others to assess the continued value of
Koprili'’s study of Yanus Emre and his oeuvre, which comprises the bulk of the
work, and serves as its real, central focus, for which discussion of the Yasaw1
tradition was preparatory. Yet Kopriilii’s work has in many respects held a more
central place in the study of the Yasawi tradition than in the study of Yunus
Emre and other Anatolian Turkish poets and Sufis; scholarship on the latter has
grown steadily since the appearance of Early Mystics, but scholarly attention to
the legacy of Ahmad Yasawt largely stagnated for nearly 70 years, with few new
sources brought to light, and few new approaches adopted, beyond what Koprilii
already employed. It is, moreover, in connection with the YasawT tradition, and
its presumed legacy in Anatolia, that the absence of a Central Asian perspective
has been particularly unfortunate, and that imbalance of voices referred to above
may in itself justify limiting my remarks to the Yasawt tradition.

The pioneering character of Képriili’s work was evident soon after its
publication, in its warm reception by European scholars; the remarkable range
of summaries and reviews in European languages attests to the interest and
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FOREWORD

admiration the work evoked. It had less impact, initially, in Turkey, as is dis-
cussed in the preface to the work’s second edition, in Latin script (which appeared
only in 1966, nearly half a century after the original publication), but its reputa-
tion and influence grew along with Kopriili’s status as the pre-eminent scholar
of Turkey’s new republican era. Képriili himself understood the work as an
important model for the application of critical methods developed in European
scholarship, and he stressed the value of the many primary sources first brought
to light in Early Mystics; the methods adopted and the sources utilized remain
among the most important and enduring contributions of the work (far more than
specific arguments and conclusions), and Képriili’s achievement is all the more
remarkable when we consider that he was only 28 years old when he completed it.

Ironically, some of the clearest reminders of the pioneering character of
Kopriili’s work are to be found among the most obsolete of his long footnotes.
When he wrote, he could not draw upon an extensive scholarly literature on Saft
mystical philosophy, or on the history of the Turks, or on Central Asian poetry;
such issues had not been explored, in some cases, any more thoroughly than had
the life and legacy of Ahmad Yasawi, and while few would today cite much of
the secondary literature he was compelled to consider on these and other subjects,
much of which has been entirely superseded, we must acknowledge the breadth
of his scholarship, as he addressed issues into which few had ventured before
him, often supplementing his references to the relatively rare scholarly treat-
ments of these topics with explorations in primary sources that up to his time
had remained largely unexamined. The same need to prepare ground that then
remained unworked no doubt reduced the time and space he could devote to the
more specific subjects of his work; if we wish that Kopriilii had delved more
deeply into specific narratives or issues raised in the work, for example, we must
remember that he felt constrained to deal with literary and religious develop-
ments and currents for which a few citations to standard treatments not yet
created in 1918 would suffice today.

With due homage to the work and its impact, however, it will perhaps be
useful to outline what were, in my view, the chief shortcomings in Koprili’s
LEarly Mystics, and to indicate where and how the most substantial corrections
or additions to Koprilii’s presentation are to be made; doing so will not only
suggest where scholarship has gone since his work appeared — or, more often,
where it still needs to go — but also suggest the extent to which the flaws in the
book were virtually inevitable given the state of scholarship at the time it was
produced, rather than the result of scholarly deficiencies on Kopriilii’s part.

To begin with, there is little point in faulting Kopriilii for the frequent nation-
alist tone in the work, and the emphasis upon asserting the intrinsically Turkish
character of the cultural trends he sought to trace from Anatolia back to Central
Asia; he was quite open about the “national” purpose of his endeavor, insisting
that the “popular Suff literature” he believed was represented by both Ahmad
YasawT and Yanus Emre was an important element of the distinctive “national
character” of the Turks, whose noble cultural heritage had been too long
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submerged, first by the dominance of Persian influence and later by European
influence. While we may disagree with that stance, with the conscious insertion
of such views into scholarly research, and with specific approaches or conclusions
or judgments that seem to arise from these ideological foundations rather than
from a sober assessment of the sources, Kopriilii was straightforward about
his agenda, and readers can easily ignore or suspend the obviously nationalist
interpretations while still profiting from his analysis and the sources he adduced.

It is also to Kopriili’s credit that he called, in his preface, for his work to
be received as “a modest guide for future research”; this reminds us that he is
hardly to be held accountable for what was perhaps the most unfortunate and
pernicious aspect of his work’s legacy, namely the slavish repetition of his views
and the material he brought forward. No doubt Képriilii himself would have
been dismayed at the elevation of his work as an unassailable scholarly icon, and
at the tendency of later scholars to cite his “guide” as the final word on many
subjects; at its worst, this tendency has led many writers to ignore, and thereby
dishonor, Kopriili’s own example of seeking and bringing to light new primary
sources, and has even seemed to discourage the re-examination of sources
already consulted by Koépriili, as if nothing more could be learned from them.
Again, Képriili can scarcely be criticized because the pioneering character of
his work prompted the uncritical repetition of his views, and the wide-scale
neglect, especially among Turkish scholars, of sources on the Yasawi tradition
beyond those already cited by Kopriili; yet because so much of the subsequent
discussion of Ahmad Yasawt and of the Yasaw1 tradition is simply derivative and
uninspired, it is inevitable that a critique of the prevailing views will be targeted
at Koprilt’s Early Mpystics, the source, rather than at the more easily dismissible
rehashings of his work.

By far the most important factor limiting the value of Kopriilii’s presentation
of the Yasawt tradition (including the life and legacy of the tradition’s eponym)
was one largely beyond his control or remedy, namely his lack of access to the
vast majority of essential sources produced in Central Asia among Yasawl Stft
communities and their Nagshbandi and Kubrawi rivals. For his material on
YasawT history and the life of Ahmad Yasawi, Kopriili’s chief source was a
manuscript, preserved in the library of Istanbul University, that contains, I believe,
two works from the late sixteenth century by a Yasawt shaikh known as Hazini,
a native of Hisar (west of Dushanbe in present-day Tajikistan) who established
himself in Istanbul;' in addition, Kopriilii made extensive use of the important
Nagshbandt hagiographical compilation from the beginning of the sixteenth
century, the Rashahal-i ‘ain al-hayat (though only through an Ottoman translation
from the end of the same century), as well as a few small treatises produced
in Central Asian Nagshband circles, and he had access to the sixteenth-century
poetic anthology of Khwaja Hasan “Nithart” Bukhari, the Mudhakkir-i ahbab,
which includes interesting material on the Yasawi tradition. He was also able to
consult a printed version of an important popular hagiography devoted to Hakim
Ata, a figure typically cast as one of Ahmad Yasawt’s chief disciples. Otherwise,
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Kopriilii relied on Bektasht narratives about Ahmad Yasawt as well as on Ottoman
accounts claiming Ahmad YasawT’s spiritual ancestry of various Anatolian
saints, and, of course, on the collection of poetry ascribed to Ahmad Yasawt, the
Druwan-1 Hikmal.

These sources retain their importance for the study of Yasawt history, but
entire YasawT lineages, and entire narrative cycles surrounding Ahmad Yasawi,
would remain unknown (as they were to Kopriilii) without access to a host of
other works. At the top of the list of sources whose absence from Koprili’s
purview severely limited his treatment of the Yasawt tradition is undoubtedly the
most important single source on YasawT history, the Lamahat min nafahat al-quds,
completed in 1035/1626 by an important Yasawi shaikh, Muhammad al-‘Alim
al-SiddiqT al-‘Alawi, known as ‘Alim Shaikh of ‘Aliyabad; this work, though
occasionally cited from manuscript or lithograph copies, and published in facsimile
in 1986, remains largely unexplored, but is of vital importance for the history of
the YasawT Suff communities of Mawarannahr (Transoxiana), and for traditions
about Ahmad YasawT himself.’

Kopriilit was also unaware of several sources produced before the sixteenth
century, i.e. before the Rashahat, whose account of the Yasawi silsila (genealogy of
spiritual affiliation) shaped the presentation found in nearly every subsequent
source produced outside Yasawi circles themselves. For instance, Kopriilit wrote
Larly Mystics without consulting the important Chaghatay Turkic work of Mir
‘Ali-Shir Nawa’1, the Nasa’im al-mahabba, a translation, with additions (including
precisely the valuable accounts of the Turkic shaikhs), of Jam1’s Nafahat al-uns;
Kopriili later learned of Nawa'T's work and wrote a brief article outlining its
information on saints of the YasawT tradition,* but its material was not incorpor-
ated into, or even acknowledged in, later editions of Farly Mystics. Kopriilii was
also unfamiliar with many other works, of hagiographical and doctrinal orienta-
tion, produced within various Sufi communities of Central Asia during the
fourteenth and fifteenth centuries, which must be taken into consideration when
outlining this early phase of Yasawi history; of special importance are works
produced within Khwajagani communities, precursors to the Nagshbandiyya,
which shed crucial light on the extremely complicated question of the relation-
ship between the YasawT and Nagshbandt traditions.

Another extremely important early source on the Yasawi tradition is the Turkic
work of Ishaq Khwaja, the son of Isma‘1l Ata, which survives in two redactions,
one of which bears the title Hadigat al-arifin. This work, from the middle of
the fourteenth century, is not only an important (and still virtually unknown)
example of Central Asian Turkic prose, but is a vitally important source on one
prominent Stfi community that traced its origins to Ahmad Yasawl. Manu-
scripts of the two redactions are preserved in Tashkent and Kabul, and a frag-
ment of the work, preserved in Uppsala, was mentioned by Kopriilii in his later
article on Ahmad Yasawi in the Turkish edition of the Encyclopaedia of Islam.” The
important Kabul manuscript was noted briefly by Zeki Velidi Togan,’ but the
Tashkent copies have not even been described in a published catalogue (I first
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learned of them in 1984 while working in Tashkent, and published an article in
1990 citing one copy;’ I have noted the work in two other articles on the Yasawt
tradition,” and another copy has been cited in works by Ashirbek Muminov,” but
a full discussion of the work will appear in my forthcoming study of the Yasaw1
tradition). The Isma‘1l Ata’1 tradition reflected in the two redactions of this work
is in fact reflected in a wide range of Central Asian hagiographical works produced
from the fifteenth century to the nineteenth, but was completely unknown to
Kopriilii, and remains largely unknown in scholarship that has looked to Képrilu
for the last word on the Yasawi tradition; its study offers many correctives to our
understanding of Yasawi history, however, and I would argue that the work of
Ishaq Khwaja b. Isma‘l Ata should, and will, displace the problematical Duwan-i
Hikmat as the most prominent Turkic-language legacy of the Yasawi tradition.

Considering its continued obscurity, Koprili can hardly be faulted for not
knowing the work of Ishaq Khwaja, and the Lamahat too appears not to be
represented in the rich manuscript collections of Istanbul; nevertheless, either
one of these sources alone adds sufficient new material, and new perspectives, to
render much of Kopriilii’s treatment of Yasawt history utterly obsolete.

While the body of sources produced within other (i.e. non-Isma‘1l Ata’1) Yasawt
lineages of Central Asia is not large, these sources too are obviously important
for an internal perspective on the YasawT tradition; none of them, however, was
known to Kopriilii. The earliest such work, produced within the best-known
Yasawt silsila, is a treatise in defense of the vocal dhikr (remembrance of God in
a Sufi séance), the Ta‘lim al-dhakirin, completed in 947/1541, by a disciple of the
pivotal Yasawt shaikh Khudaidad, and preserved in manuscript in St Petersburg
and Bukhara; the corpus of specifically Yasawi hagiographical literature from
Central Asia includes, beyond the Lamahat, the Hujat al-dhakioin of Mawlana
Muhammad Sharif of Bukhara, completed in 1080/1669-70 (represented in
manuscript collections of St Petersburg, Tashkent, and Istanbul), as well as the
Manaqib al-akhyar, produced in 1036/1626 within a lineage descended spiritually
as well as naturally from the YasawT saint Sayyid Ata, and known from two
manuscript copies, in London and Rampur."

Yet another body of important “internal” YasawT sources is the larger reper-
toire of works, in Persian and Turkic, by the same HazinT who wrote the Turkic
Jawahir al-abrar and the acephalous Persian work preserved in the manuscript
from the library of Istanbul University that Kopriilii used long ago; that manu-
script has now been published'' (the Fawdahir in transcription, the Persian work in
facsimile), but HazinT’s other works remain unpublished. They include the early
Jami® al-murshidin (in Persian, commissioned in Damascus by ‘All Chelebt Qinali-
zade (d. 979/1572), finished in 972/1564-5, and preserved in a unique manu-
script in Berlin); the Hujjat al-abrar (in Persian, completed in 996/1588, and
preserved in a unique manuscript in Paris, which contains also other short works
by Hazint of biographical interest but less important for Yasawt history); and the
Turkic Manba® al-abhar (written in 995/ 1587, preserved in a single manuscript in
the Siileymaniye Library in Istanbul).
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Later non-Yasawl hagiographical works produced in Central Asia are also
vital for tracing the Yasawiyya into the middle of the eighteenth century (when it
essentially disappears from our sources as a distinct Staff community); chief among
these are the Thamarat al-masha’ikh {from late seventeenth-century Bukhara; the
Astyar al-khuld, completed in 1139/1726 by a Kashmirt author; the Tadhkira-i
Tahir Ishan, compiled by a Khwarazmian author from the mid-eighteenth cen-
tury; and the untitled work of Mir Musayyab Bukhari, from the middle of the
nineteenth century. Most of these works are preserved only in manuscripts held
in collections of the former Soviet Union, and were thus long inaccessible to
scholars from outside the USSR; they were also generally uninteresting to Soviet
scholars, given Soviet attitudes to religious matters, and the resulting neglect of
such sources, which continued into the 1980s, was clearly as much a factor in the
slow pace of Yasawt studies as the dominance of Kopriilii’s presentation of the
Yasawi tradition.

To these sources, finally, we may add the growing body of texts reflecting
genealogical traditions linked to the family of Ahmad Yasawr; these texts,
preserved chiefly in private hands in Kazakhstan and Uzbekistan, have only
recently begun to be discovered and published, thanks largely to the efforts of
local scholars (above all Ashirbek Muminov and Zikiriya Zhandarbekov).

Perhaps less consequential than the many primary sources unknown to Képriili,
but worth noting in any case, was his lack of access to important publications in
Russian, in which the most substantial information on Central Asia, and on the
Yasawt tradition there, available in the years preceding the completion of Early
Mpystics was published; Russian, naturally, was the language of scholarship in
the state to which Ahmad YasawTs homeland belonged when Kopriili was
preparing his work. Képriilii did occasionally have access to Russian scholarship
through translations into French (as in the case of Bekchurin’s important
description of the Yasawt shrine complex) or German (as with some of Barthold’s
works), but he could not consult, for example, the extensive discussions of YasawT’s
shrine and the practices related to it preserved in works of N. S. Lykoshin,
and expressly lamented the inaccessibility of what was undoubtedly the most
important product of the pre-Képrili phase in the study of the Yasawi tradition,
the article of the Russian Orientalist K. G. Zaleman, in which he published,
together with the entire text of an important and popular Turkic hagiography
on Ahmad Yasawt’s disciple Hakim Ata, excerpts from several Persian hagio-
graphies dealing with YasawT saints.'?

In addition to the essentially bibliographical shortcomings noted so far — which
one might reasonably argue were more than offset, for its time and for the first
serious, if tentative, examination of the Yasaw tradition, by the previously
unstudied sources first introduced to scholarship in Early Mystics — there are other
problems, of approach and method, that deserve to be noted.

(I) In utilizing the material he was able to consult, Kopriili sought to apply
the critical methods of European historical scholarship; in this he largely succeeded
(though occasionally his handling of the sources is less than transparent), but
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inevitably, of course, the approaches and attitudes of 1918 seem dated today.
This is especially true in the case of Kopriili’s approach to the material he casts
as legendary; it combines a positivist historian’s clear demarcation of sources
deemed “legendary” from those deemed “historical,” on the one hand, with, at
times, a surprisingly uncritical attitude to sources of both (essentially artificial)
classes. For instance, he immediately denounces the miraculous as a sign of a
merely “legendary” narrative and source, but accepts straightforwardly stories
affirming a relationship between two shaikhs, or presenting a chain of transmis-
sion, or asserting a particular practice as normative; he seems not to have con-
sidered that the retrospective construction of sisilas and relationships, for polemical
or even merely didactic purposes, might be as injurious to “historicity” as the
polemical or didactic use of miracle stories, and time and time again he misses
opportunities to explore genuinely important and revealing historical issues by
asking more fruitful questions of the rich narrative material to which he alludes
(more fruitful, that is, than “did it really happen?”). In the same vein, he often
lets literary merit and reputation cloud his approach to source criticism, as when
he trusts the illustrious Jamt's accounts from the Nafahat al-uns over accounts
by less exalted (or anonymous) hagiographers, without recognizing that Jamt
himself adopted many of his accounts from precisely such hagiographical works
(and often with evident disregard for fidelity to his source); likewise, one senses
that Kopriilii regarded “legends” recorded by Evliya Chelebi or Mustafa ‘Al
as somehow more valuable than their counterparts recorded in the anonymous
velayetnames of BektashT saints.

We are fortunate, to be sure, that Kopriili had sufficient respect even for
“legendary” sources, as evidence of the popular apprehension of a saint’s legacy,
to recount the stories in his work (however much he abbreviated or “rationalized”
the narratives); but by casting such narratives only as indications of a saint’s
popular appeal, Képriilii evidently felt freed from the need to analyze them
seriously, and so failed to explore the actual structure and content of the narrat-
ives for clues to the issues that mattered to those who created and circulated
the stories.

At times, moreover, Kopriilii’s handling of his sources is frustratingly vague
and imprecise. His presentations of Ahmad Yasawr’s “legendary” life, for instance,
and many other expositions of narrative accounts, typically skip from one source
to another without specifying which he is following at a given time; by failing
even to distinguish elements preserved in BektashT tradition from those found in
HazinT’s work, Kopriilii not only abdicated his own responsibility to contextualize
each source and the material it adds to Ahmad YasawT's persona, but prevented
even his reader from taking up that task. Instead, he lumped together various
sources as “books of legends” and implied that their accounts are in agreement,
or are fundamentally harmonizable: thereby he ignored, and obscured, the
important historical evidence that may often be derived from the discrepancies
and contradictions among sources. A similar tendency is evident in his argumen-
tation on literary history; he frequently insists, for example, that the “influence”
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of one poet on another is “obvious,” and so never takes time to demonstrate it,
or to explain the precise nature of the “influence” he has in mind.

(ITI) The Anatolian Turkish prism used by Kopriilii for viewing Central Asia
was noted at the outset of these remarks, but its consequences are worth fuller
consideration. His lack of knowledge of the history of Central Asia, and espe-
cially of its religious history (above all in the period from the fifteenth century to
the nineteenth) is understandable given the time when he wrote, but it left
Central Asia essentially a blank screen upon which Kopriili felt free to project
religious, cultural, and literary developments known to him from Anatolia; in
this way he could insist that features of religious or cultural life among the Turks
of Anatolia and the Ottoman realm that could not be traced to an essentialized
“Islamic” source must go back, if not always to the pre-Islamic traditions of the
Turkic nomads of the steppe (a source in fact invoked quite often), then at least
to the synthesis of Turkic and Islamic traditions (equally essentialized, in both cases)
that Kopriili imagined had taken place in Central Asia. It is immediately evident
that such an approach is faulty, but the reconstruction of Islam’s history in Central
Asia on the basis of such projections from the Turkish experience in Anatolia has
been far more common than the use of actual sources from Central Asia itself —
certainly in Turkish scholarship, but also in European and American academic
circles, where familiarity with the Ottoman world was, and remains, far more
widespread than any direct acquaintance with Central Asia’s Islamic heritage.

This approach continues to predominate among Turkish specialists, and colors
our understanding not only of the Yasaw1 tradition, but of the entire religious
history of Central Asia as well. It was adopted even by scholars who followed
not the views presented by Kopriili in Early Mpystics (where he emphasized the
Yasawi tradition’s place in the mainstream of Sunni Saff movements), but those
he championed later, namely the notion that the Yasaw tradition, like the
Bektashiyya that supposedly sprang from it, was from its inception a “heterodox”
movement shaped more by antinomian disregard for juridical norms, and by an
eager receptivity to non-Islamic “influences,” than by “normative” Islam. To
some extent it is Kopriilii’s very use of such terms as “orthodox” and “heterodox”
that is disturbing today, as students of Islamic religious history struggle to shake
off the simple dichotomies such terms imply, but there is a more substantive
issue involved here even if we grant him his terminology: Képriilii was paving
the way for projecting a “tainted” Islam, either rife with “shamanic” holdovers
from pre-Islamic Turkic religion or colored by excessive compromises with
presumed “popular” religious tastes, as the wellspring of the Yasawt tradition,
and, by extension, as the central religious profile of the Turks of Central Asia.
Such a view is utterly indefensible from the standpoint of Central Asia’s religious
history, and of the Yasawi tradition’s own sources, but it has nevertheless been
remarkably persistent in some scholarly circles (no doubt because it harmonized
well with certain approaches to Islam in twentieth-century Turkey).

(IIX)  Through the sources he was able to use, his approach to those sources,
and his lack of grounding in the Central Asian environment in which the Yasawl
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tradition took shape, Kopriilii in effect fixed in scholarly literature the key elements
of what became the standard view of Ahmad Yasawt’s life and legacy. Each of
these elements would require extensive evidence, and extensive argumentation,
to challenge; it may nevertheless be worthwhile briefly to review the most
important of them, and why they need revision, without here marshalling the
evidence and arguments to be assembled elsewhere.

(1) Chronology. Képriilii appears never to have questioned the reliability of
the date, 562/1166—7, given in some sources as that of Ahmad Yasawt’s death;
at one point he credits “tradition” for this date, while elsewhere he claims that
“all the different biographical dictionaries” are in agreement on this date. Of
the sources Kopriilii used, however, only the late (nineteenth-century) Indian
hagiographical compendium of Ghulam Sarwar Lahawri, the Rhazinat al-asfiya,
gives that date (neither the Rashahat nor HazinT gives any date at all); the date
does appear in earlier sources unknown to Képrila (though in none of Yasawt
provenance), but can be traced back no further than the second half of the
sixteenth century (i.e. four centuries after the claimed date of the saint’s death).
Kopriilii’s lack of skepticism about this date, especially considering the source in
which he must have found it, is remarkable; there has never been any good
reason to assume that it is reliable, and substantial evidence bespeaks a some-
what later date for Ahmad YasawT’s death. Nevertheless, Képrila’s affirmation
of 1166—7 did much to entrench this date in subsequent literature ever more
firmly, and still today, following Képriilii’s example, scholars continue to make
arguments about other issues — the political environment in which Ahmad Yasawt
lived, the reliability of specific traditions about his spiritual training, the linguistic
and literary peculiarities of the poetry ascribed to him, the direction of literary or
religious influence, etc. — as if this date were incontrovertibly established.

(2) Ahmad Yasawt’s family. In his discussion of the saint’s immediate fam-
ily, Kopriilii not only glossed over important, and telling, discrepancies between
HazinT’s account and that of the Rashahat, for instance, but failed to consider the
impact of subsequent familial groupings on the presentations of Ahmad Yasawt’s
family that came to be preserved in various sources. It is typical of Kopriili’s
treatment of the sources that HazinT’s account of Ahmad YasawT’s father, mother,
and sister is accepted at face value, while the miracle tale for which these rela-
tionships merely set the stage is relegated to the purely “legendary” material;
a fruitful interpretation of hagiographical narratives, however, must not only
explore the historical circumstances reflected in accounts of the miraculous, but
also envision the possibility that specific formulations of familial connections, or
of genealogy, or of spiritual lineages, might distort historical reality every bit as
much as (or more than) miracle stories.

(3) The role of Arslan Baba. Képriilii accepted the story that Ahmad Yasawt
received his initial spiritual training from Arslan Baba, and regarded the latter as
a historical Saff teacher. While Kopriilii did not explicitly support some of the
more egregious transformations of Arslan Baba — into a quasi-shamanic purveyor
of pre-Islamic Turkic religious practices, or, more recently, into a representative
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of a particular sectarian movement in Central Asia — his insistence that he was,
in effect, a venerable teacher who trained Ahmad Yasawi in his youth helped
to set the tone of most subsequent treatments of Arslan Baba. In fact the extant
traditions about this figure most likely reflect very different religious currents,
and it 1s quite unlikely that Arslan Baba should be thought of as a historical
Sifi teacher.

(4) Ahmad Yasawts spiritual training and Safi sisila. Kopriilu accepted
the story, found in the Rashahat (and other sources), that Ahmad YasawT's Suaft
master was Yusuf Hamadani, and that the latter was also the master of the
spiritual ancestor of the Khwajagan and the Nagshbandiyya, ‘Abd al-Khaliq
Ghujduwant. This in itself is not surprising, since nearly every scholar who has
had occasion to refer to Ahmad Yasawt’s place in Saff tradition has accepted the
same story. What is disturbing, however, is that Kopriilii ignored the clear
assertion by Hazint that Ahmad Yasawi belonged to a Suhrawardi lineage (a point
underscored by other “internal” YasawT sources as well). The likelihood that the
Rashahat’s account reflected a contrivance to show Ghujduwant’s superiority over
YasawT seems clear enough from the story itself, but even if Képriilii did not
think to question this, he certainly should have acknowledged the possible signi-
ficance of a quite different view of Ahmad YasawT’s silsz/a affiliation, as found in
the very “internal” Yasawi source whose importance Kopriilii rightly recognized;
that he did not was clearly connected with his acceptance of the death-date
discussed above, and here we can begin to appreciate the web of interwoven
assumptions and conjectures, which seem to support one another but in fact
have no firm foundation, that fill Koprili’s treatment of the Yasawi tradition.
In fact, Ahmad Yasawd is portrayed as a pupil of at least two other shaikhs,
besides Yasuf Hamadani, and the tradition surrounding his relationship with
Yusuf Hamadani is in many respects the most problematical of these, for a host
of chronological, historical, and textological reasons.

(5) Ahmad YasawT’s life as a Safi teacher. As noted, Kopriilii weaves together
traditions from several sources to create a seemingly seamless biography for the
saint; after returning to his hometown of Yasi/Turkistan and there training his
disciples, the story goes, Ahmad Yasawl withdrew from worldly attachments at
the age of 63 and lived in his “retirement” cell (where he wrote much of his
poetry) until his death at an advanced age. Kopriilii treats this as a relatively
straightforward account of the course of Ahmad Yasaw’s life, extracting it from
a rich body of narratives circulated, in all likelithood, more to advance specific
competitive or didactic agendas than to provide a simple biographical account;
moreover, he presents it shorn of the miraculous elements he found so disturbing.
For instance, what Koprilt interprets as the saint’s “retirement” is actually
presented in the sources as his enclosure in a subterranean cell, in which he
continues to perform various miracles; Kopriilii mentions the miracles as part of
Ahmad YasawT’s “legendary” life, assigns his “retirement” to his “historical” life,
and invents the idea that he wrote his poetry in this historical retirement, without
considering that the entire body of narratives might be explored not as a mixture
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of purely legendary elements and elements rooted in historical fact, but as a
multivalent complex of symbols and traditions combined for specific religious
purposes that did not include the confirmation of external biographical details.

(6) The Yasawi order. Kopriilii took it for granted that Ahmad Yasawi con-
sciously intended to create a Suft order, which was maintained in an unbroken
line from the founder down to the latest affiliates Képrili could find in
sources available to him; thus he assumed that the principles and practices of the
order outlined by Hazini existed largely unchanged from the time of Ahmad
Yasawt himself. In fact, the silsila of the Yasawt order known from the fifteenth
to the eighteenth centuries is extremely problematical in its earliest phases,
leaving the question of the order’s continuity, and the possible retrospective
formulation of the silsila, fraught with uncertainty. To be sure, Képrili’s treat-
ment of the YasawT order in Central Asia was perfunctory at best, comprising
less than a single page in his text, and the full ramifications of the various
lineages could have been understood only through the use of sources unavail-
able to him; but it is unclear why Képriilii did not explore more carefully the
information available to him in HazinT’s acephalous Persian work, and in the
Rashahat, about the Yasawt silsila in the fifteenth and sixteenth centuries.

(7) The Yasawt presence in Anatolia. Kopriili laid the foundations for
the most unfortunate aspect of what became the standard view of the Yasawl
tradition, namely the view that Ahmad YasawT’s real legacy, both in Stfism and
in poetry, lay not in Central Asia, but in the Betkashi tradition of the western
Turkish cultural sphere, where it spread through the arrival, in the west, of
“refugees” from the Mongol invasion. Kopriilii was careful, in Early Mpystics, to
distance the historical Ahmad Yasawi from the later Bektashi tradition (and,
indeed, to distance Hajjt Bektash from that tradition); nevertheless, his emphasis
upon Bektasht sources, and upon Anatolian traditions about saints incorporated
into the Bektashi tradition, as the prime repository of Ahmad Yasawt’s memory
and legacy — an emphasis that was itself an artifact of the inaccessibility of
Central Asian sources — served to cement the assumption that the way to study
the Yasawi tradition was to study the Bektashiyya, and more generally the
currents of Anatolian Stfism that were believed to have been shaped in Central
Asia. Inevitably, this tendency was only intensified by Kopriilii’s much-heralded
— but certainly, in my view, misguided — change of mind, when he concluded
that Anatolian works of Bektashi, Haidari, and Baba’t provenance were more
reliable sources on Ahmad Yasawt and his legacy than were other works he
implicitly dismissed as dominated by Nagshbandi influence. This view, though
challenged in an important article,” continues to shape the predominant under-
standing of the Yasawi tradition in Turkish scholarship, and in much European
and American scholarship as well (it is perhaps best represented today in the
works of Ahmet Yasar Ocak and Irene Mélikoff); it is at present a key obstacle,
in my view, to improving our understanding of the Yasawi tradition.

(8) Ahmad YasawTs poetry. The centerpiece, finally, of Koprili’s treat-
ment of the YasawT tradition is, of course, the Dwwan-i Hikmat. It was through this
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compilation that Kopriilii sought not only details of Ahmad YasawT’s life and
spiritual training, but the substance and spirit of his religious message; the Drwan
was, for Kopriili, the encapsulation of Ahmad YasawT's central mission, namely
the spread of Islam among the Turks (and its adaptation to Turkic tastes). The
Duwan, indeed, underlies the whole of Early Mpystics, for the presumed influence of
Ahmad YasawT’s poetry on that of Yanus Emre, which was in fact Kopriili’s
central concern, provided the rationale for the entire book.

Kopriili’s understanding of the Drwan is problematical in many respects. His
assumption of a “missionary” purpose for a book of Stff poetry has been influen-
tial, but is unconvincing, and in all likelihood obscures the actual audience for
which the Drwan was compiled. Similarly, his emphasis on a religious mission
defined in purely “national” terms is as anachronistic as his attitude to the
Drwan’s presumed audience is condescending. We are repeatedly reminded that
the Turks whom Ahmad Yasawl was seeking to reach through the Dmwan were
simple and unsophisticated, and needed a dumbed-down version of Islam and
Safism — which, luckily, Ahmad Yasaw1 was perfectly suited to provide, since
he was, as Kopriilii uncharitably characterizes him, not only a poor poet with
a “very simple” imagination, but also a poor representative of what is best in
Stfism. Indeed, Kopriilii seems less intent upon a serious study of the Duwan,
which, he declares, lacks any “significant aesthetic value,” than upon holding it
up, at a distance, as the presumed inspiration for — yet, ironically, as but a pale
foreshadowing of — the vibrant poctry of Ytanus Emre. Such a conclusion is
borne out if we compare his treatment of the verse he ascribes to Ahmad Yasaw1
with his treatment of Yanus’s poetry; the latter is quoted at length and subjected
to considerable stylistic and semantic analysis, but Kopriilii never fully engages
with the Duwan as a whole or even with a single poem contained in it (his citations
from the Dmwan are quite sparse, in fact, and are rarely analyzed in any depth).
Kopriili’s dismissal of the aesthetic quality of the poetry ascribed to Ahmad
Yasawt is naturally at odds with the contemporary rediscovery, or reassertion, of
the presumed role of the Yasawi tradition as a bridge between Turkey and
Central Asia, and it underscores a somewhat discordant parochialism (shaped,
perhaps, more by Képriili’s views on Islam and Stfism than by any conscious
deprecation of Central Asian culture); yet as Kopriilii contrasts what he sees as
the rigid pieties and choked asceticism of the Dwwan-i Hikmat with the sort of
freewheeling and “broadminded” Safi poetry he obviously prefers, as exemplified
by Yanus Emre’s verse, we may rightly suspect that the “national” mission he
set for himself was indeed restricted to the western Turks, and did not include
the Turks of Central Asia, whose love for the dry and artless poetry ascribed to
Ahmad Yasawi is implicitly belittled in Koépriili’s presentation.'*

Alongside all these problems in his treatment of the Duwan-i Hikmat, however,
Kopriilii failed to come to terms with a much more basic question: is the Duwan
indeed the work of Ahmad Yasawl? My own study of the Yasawi tradition has
convinced me that it cannot be regarded as such in any meaningful sense; more
decisive, in my view, than the issues many others have pointed out — the clearly
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compilative character of the Duwan, the late date of surviving manuscripts, the
anachronistic references to Yasawt’s shrine, the inclusion in it of verse by many
poets, and the wholly Chaghatay character of its language — is the simple fact
that, until the nineteenth century, none of the many sources through which the
history of the Yasawi tradition can be reconstructed ever affirms that Ahmad
YasawT was regarded as the author of an extensive body of mystical verse, or of
aphoristic sayings, much less of a collection of poetry called the Dwan-i Hikmat
(by contrast, many sources affirm, quite early and consistently, that Hakim Ata,
who is typically cast as Ahmad YasawTs disciple and whose very appellation
links him, etymologically, with the utterance of fukmats, was widely known for his
aphoristic sayings and mystical verse, and we can trace in the sources a number
of aphorisms ascribed first to Hakim Ata, or to the masha’tkh-i turk in general, for
which credit is later transferred to Ahmad Yasawi).

Kopriilii seems to have at least been aware of the irony to which he in fact
never explicitly calls attention, namely that Ahmad Yasawi the poet, and his
Dwwan-i Hikmat, go strangely unmentioned in the many Turkic literary works
from Central Asia that one might expect to have paid homage to the earliest
Turkic Stff poet. His response to this silence is in effect an appeal to class
warfare. In an extreme version of the two-tiered view of “high” and “low”
culture, Kopriilii insists that Ahmad YasawT's verse reflected folk tastes, and that
the court poets (and their anthologists) held those tastes in contempt and so
failed to mention the poets, or repeat the poetry, that appealed to them."” Such
a claim is nonsense in many regards, but perhaps it will suffice to recall the
silence of Mir ‘AlT Shir Nawa’1 — a creature of the court, but much enamored of
the richness of Turkic as employed among all classes — about any poetic legacy
of Ahmad Yasawt; as his Maalis al-nafa’is shows, Nawa’t was more than happy to
name a poet and cite his verse while belittling his metric skill. Similarly, though
Kopriilii did not know the work when he wrote Early Mystics, Nawa’t's Nasa’im
al-mahabba — like the Rashahat, which Képrilu did know — stresses Hakim
Ata’s renown for aphoristic sayings, but mentions neither verse nor sayings in
connection with Ahmad Yasawi.

Koprild, to be sure, went further than any of his predecessors in “distancing”
Ahmad Yasawl from the Duwan, acknowledging that not all of the poems in it,
or even all the poems in it ascribed to “Ahmad,” could be the work of Ahmad
YasawT; he expressly rejected the naive tendency to accept the extant Duwan-i
Hikmat as a simple collection of Ahmad YasawT's poetic production. Yet he never
seems to have questioned whether Ahmad YasawT in fact wrote any poetry at all;
on the contrary, Kopriilii assumed not only that he did, but that poems added
to the Dmwan by later poets were inevitably modeled on Ahmad YasawT’s verse,
in form and content. Herein lies, I believe, the most breathtaking leap, and the
most serious problem, in Kopriilii’s treatment of the Dmwan — which, again,
colors his entire discussion of that work’s presumed influence on Ytnus Emre
and Turkic poetry in general: even if we suspend our skepticism and accept that
Ahmad YasawI must have written poetry of some sort, we might still protest that
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Kopriilt never indicates how, precisely, we may judge which poems were Ahmad
YasawT’s and which reflected the work, or adjustment, of later poets;'® Kopriili’s
answer, in essence, is to insist that we need not trouble ourselves to make such a
judgment, for even if we cannot identify a single poem that has survived unchanged
as the work of Ahmad Yasawi, we can be sure that the verse in extant versions
of the Duwan-i Hikmat genuinely reflects the “spirit” and “literary personality” of
Ahmad YasawT.

In this way Képrili formulated a mechanism for, in effect, saving the connec-
tion between Ahmad YasawT and the extant Dwan: starting from the assumption
that Ahmad YasawT wrote poetry (an assumption he never examines or questions),
he declares that even if we do not have direct access to that poetry, we can know
what it was like on the basis of other poets’ contributions, since, Képriilii is sure,
those other poets modeled their verse on Ahmad YasawTs. The reasoning
is circular, of course: Ahmad Yasawl wrote poetry, his poetry influenced his
followers’ poetry, their poetry appears and may even predominate in the Duwan,
and so even if we cannot point to a single poem from the Duwan as demonstrably
the work of Ahmad Yasawt (as in fact Kopriilii never does), we can be certain
that the verse in the Dmwan closely reflects the missing verse of Ahmad Yasawi.

It 1s, of course, doubly ironic that Kopriili takes the trouble to pursue this
dubious argument, with the aim of linking the Dwwan to Ahmad Yasawi, only to
disparage the Duwan as aesthetically deficient, and Ahmad Yasawi as an inferior
poct. But by maintaining that the Dmwan reflects the “literary personality” of
Ahmad Yasawi, Képriili felt justified, we may presume, in a wide range of
assertions about the place of the Dwwan in Turkic literary and cultural history.
Thus, for instance, Kopriili writes with unblinking certainty that when (not if)
an early copy of the Duwan-i Hikmat is discovered, it will reveal linguistic features
characteristic of the eleventh-century Rutadgu Bilig; but until such an early copy is
brought to light, Kopriilii insists that we can still discuss the linguistic features
it must have reflected on the basis of the period and environment in which
Ahmad YasawT lived, and of our certainty that he wrote the “original” poetry
that inspired later additions to the Duwan.

In the final analysis, it is not Kopriilii’s argument by itself that is particularly
lamentable; had it provoked the debate that he himself no doubt would have
welcomed, it would not have had the stultifying effects on Yasawt studies that
it in fact did have. However, the conclusions based on this argument were
repeated again and again, with reference to the by-then-iconic Kopriili, in
countless surveys of Turkish history, literature, and religion, in Turkish as well
as in European and American scholarship, and with only rare exceptions, the
question of the authorship of the Dwwan-i Hikmat was never seriously addressed.
Indeed, on the contrary, the Dwwan became ever more inextricably linked with
the name of Ahmad Yasawi, and the assumption that he wrote poetry — and
that, however we choose to finesse the issue, the Duwan-i Hikmat is that poetry —
became his central claim to fame, eclipsing not only the actual history of the
Central Asian Saff lineages, familial groups, and shrine constituencies that took
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their inspiration from Ahmad Yasawi (in most cases without ever paying atten-
tion to the poetry he was supposed to have written), but even the rich body of
narrative evocations of Ahmad YasawT’s saintly persona preserved in literary
hagiographies and oral tradition from Central Asia.

As a final indication of the importance of Early Mystics, and of the unfortunate
state of YasawT studies resulting from the long reluctance to engage Kopriilii’s
work critically from a Central Asian perspective, we may note briefly how
thin scholarly production on the Yasawi tradition has been since the work’s
appearance. Between 1918 and the late 1940s, little of note was added to inter-
national scholarship on the Yasawt tradition except for two articles, both by
Soviet scholars, focused on the shrine of Ahmad Yasawi.!” Both studies included
information on oral tradition connected with the shrine, and on the organiza-
tional aspects of the activities associated with it; they are of particular import-
ance for reflecting the period before the intense assault against Islamic institutions
begun by the Soviet government in the later 1920s.

Two important articles from the late 1940s and carly 1950s, one from the
Soviet Union and one from Turkey, mark the next significant scholarly contribu-
tions on the Yasawi tradition. The first, a study of the language of the Duwan-i
Hikmat by A. K. Borovkov,'® formulated major elements of the case for rejecting
Ahmad YasawT’s authorship of the extant Duwan, and made at least limited use of
several important Central Asian sources (the Lamahat and the Thamarat al-masha’ikh)
on the YasawT tradition; unfortunately, this article was largely ignored in Turkey
and elsewhere, though its arguments were summarized in H. F. Hofman’s survey
of Chaghatay literature, from 1969." The other seminal article from this era, by
Zeki Velidi Togan,” discussed several previously unknown sources, including
the Hujat al-dhaki and another source, seemingly of great interest, that has
unfortunately been lost; Togan’s work, like Borovkov’s, pointed to important
new directions for research on the Yasawi tradition, but there appears to have
been virtually no serious response to the promise of either contribution.

For nearly 40 years after this period, the Yasawt tradition suffered a particu-
larly severe drought in substantive scholarly attention. In the Soviet Union, not
unexpectedly, Ahmad Yasawl came to be decried, along with other Stfis, as an
obscurantist deceiver of the masses, and the most substantial publication devoted
to him was an antireligious tract entitled “The Shadow of the Middle Ages.””'
Some attention was occasionally given to literary aspects of the Dwwan-i Hikmat,
and Ahmad YasawT’s shrine was studied as an archeological and architectural
site, but there was virtually no serious attention to the history and legacy of the
Yasawi tradition until the end of the Soviet era. In Europe and America, study
of the Yasawi tradition largely fell through the cracks of academic divisions
that also harmed the broader study of Central Asia as a whole. Although the
hagiographical legacy of the Yasawt order is overwhelmingly in Persian, Iranists
largely ignored what was repeatedly (if wrongly) cast as a purely “Turkic” tradition;
meanwhile, students of Turkic language, history, or religion remained largely
unfamiliar (in part due to their reliance upon Kopriilit) with the larger body of
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sources relevant to Yasawl history, and limited their interest in the Yasawi
tradition to the Duwan-1 Hikmat. Specialists in SGff studies, meanwhile, began to
turn their attention to the Yasawi tradition in the 1970s, but almost entirely in
connection with its presumed links to the Nagshbandiyya.

In Turkey, the Yasawi tradition continued to be noted as an important
element of a Turkish religious and literary heritage, but writers were mostly
content to parrot the conclusions of Képriilii, and there was little original work
done, even on the sources already identified by Képrili. The manuscript
containing works of Hazint that was used and cited so extensively by Képriili,
for instance, remained largely unstudied by scholars in Turkey, from the time
Kopriilit wrote down to the 1990s. It was not until 1983 that a substantial
selection of poems from the Dwwan-i Hikmat was published, edited by Kemal
Eraslan® (whose 1979 publication of a transcribed edition of Nawa’Ts Nas@’im
al-mahabba was noted earlier); like Kopriilii, Eraslan effectively dodged the issue
of the Dwwan’s authorship, and like Koprili’s work, Eraslan’s selections from
the Dmwan seemed almost to discourage original work on the poetry ascribed
to Ahmad Yasawi, as scholar after scholar chose to cite these selections for a
wide range of conclusions (about the Duwan’s language, style, philosophical and
religious foundations, etc.), instead of exploring fuller printed versions, or actual
manuscript copies, of the Drwan (this tendency continued even after the publica-
tion of fuller versions of the Dwan in the 1990s). European and American
Turkologists, it may be added, seem largely to have concurred with Turkish
scholars on the virtual identification of Yasawt studies with the study of the
Duwwan-i Hikmat, and in any case cannot be said to have contributed significantly
to the study of any aspect of the Yasawt tradition.

Since the collapse of the Soviet Union and the expansion of contacts
with scholars, and scholarly resources, in Central Asia, attention to the Yasaw1
tradition has grown dramatically in terms of sheer bibliographical weight, but
less so in terms of new approaches or the use of new sources. Several new
versions of the Drwan-i Hikmat have been published in the former Soviet Union,
with transcriptions based on modern Uzbek, Qazaq, Tirkmen, and Tatar, and
two Latin-script transcriptions have appeared in Turkey (the Ttrkmen publica-
tion, issued in Moscow, and one of the Turkish versions are based on actual
manuscript copies, while the others are based on earlier printed versions of the
Duwan); the fundamental issues surrounding the Drwan’s origins and development,
however, remain essentially ignored. As for other aspects of the Yasaw1 tradition,
the most important developments inevitably involve an increased attention to
previously unavailable Central Asian sources. Scholars in Uzbekistan and
Kazakhstan — above all Ashirbek Muminov and Zikiriya Zhandarbekov — have
begun uncovering valuable genealogical texts dealing with an important and still
unappreciated aspect of the Yasaw tradition, as noted above; at the same time,
some increased attention to the study of YasawT hagiographical literature from
Central Asia is evident in works of Bakhtiyar Babadzhanov in Uzbekistan, Florian
Schwarz in Germany, and Thierry Zarcone in France. My own publications on
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various aspects of the Yasawt tradition likewise reflect the study of Central Asian
materials, and stem from ongoing work aimed at a thorough re-examination of
the history of Yasaw1 Stff communities.

In Kopriili’s native country, lastly, the disconnect between quantity and
quality in recent Yasawt studies is regrettably quite stark; the flood of publications
on Ahmad Yasawt that has appeared in Turkey since the early 1990s (partly in
connection with the declaration of 1993 as the “Year of Ahmad Yasaw1,” on the
misguided assumption that his birth could be dated to 1093) is full of largely
unoriginal and repetitive works that rarely go beyond Kopriili’s approaches and
conclusions of long ago. A bright spot in this regard is the promising work of
Necdet Tosun, who has recently published two important sources relevant for
YasawT studies.” In his introduction to one of these, especially, Tosun reveals —
alongside a persistence in several assumptions about the Yasawi tradition that
will take some time to abandon — a far greater acquaintance with the broader
body of sources from Central Asia than is evident in any other product of Turkish
scholarship on Ahmad Yasawi. His approach, rather than the uninspired repetition
of ideas that were fresh some nine decades ago, 1s what I firmly believe Képriili
would be pleased to see today.

Devin DeWeese
Bloomington, Indiana

NOTES

1 Kopriilii, and others following him, have referred to this manuscript as containing a
single work, the Jawahir al-abrar, in which the author changes from Turkic to Persian
in the midst of the text; in fact the change of language coincides with a clear break in
the text between two folios, and it seems clear that several sheets containing the end of
the Jawahir and the beginning of a second work have been lost.

2 Muhammad ‘Alim Siddiqi, Lamahat min nafahat al-quds (Islamabad, 1406/1986).

3 See my preliminary discussion of this work in “The Yasavi Order and Persian
Hagiography in Seventeenth-Century Central Asia: ‘Alim Shaykh of ‘Alfyabad and
his Lamahat min nafahat al-quds,” in The Heritage of Sufism, vol. 111: Late Classical Persianate
Sufism (1501-1759), The Safavid and Mughal Period, ed. Leonard Lewisohn and David
Morgan (Oxford, 1999), pp. 389-414.

4 “Orta-Asya Tiirk dervisligi hakkinda baz notlar,” TM, 14 (1964), pp. 259—-62.

5 “Ahmed Yesevi” in 4, 1, p. 212. citing Zetterstéen’s catalogue of the Uppsala collec-
tion, whence the manuscript was mentioned also in H. . Hofman’s Turkish Literature:
A Bio-bibliographical Survey: Secton III (Chaghatai), Part 1 (Authors); 6 vols in 2 (Utrecht,
1969), II1, pp. 316-18.

6 A. Zcki Velidi Togan, Oguz destan: Regideddin Oguzndmest, terciime ve tahlili, 2nd edn
(Istanbul, 1982), pp. 81, 104, 125; and Togan, Umumi Tiirk tarihine giris, 1, 3rd edn
(Istanbul, 1981), p. 497.

7 “Yasavian Legends on the Islamization of Turkistan,” in Aspects of Altaic Civilization
III (Proceedings of the Thirtiecth Meeting of the Permanent International Altaistic
Conference, Indiana University, Bloomington, June 19-25, 1987), ed. Denis Sinor
(Bloomington: Indiana University, Research Institute for Inner Asian Studies, 1990),

pp. 1-19.
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“Yasavi Sayhs in the Timurid Era: Notes on the Social and Political Role of Com-
munal Sufi Affiliations in the 14th and 15th Centuries,” in La cwilta timuride come
fenomeno internazionale, ed. Michele Bernardini [= Oriente Moderno (Rome), N.S., 15 (76),
No. 2 (1996)], pp. 173-88 [pp. 175f]; and “The Masha’tkh-i Turk and the Khojagan:
Rethinking the Links between the Yasavi and Nagshbandi Sufi Traditions,” Journal of
Islamic Studies (Oxford), 7/2 ( July, 1996), pp. 180-207 [p. 187].

Agirbek K. Muminov, “Veneration of Holy Sites of the Mid-Sirdar’ya Valley: Con-
tinuity and Transformation,” Muslim Culture in Russia and Central Asia from the 18th to the
Early 20th Centuries, ed. Michael Kemper, Anke von Kiigelgen, and Dmitriy Yermakov
(Berlin, 1996; Islamkundliche Untersuchungen, Bd 200), pp. 35567 [p. 364]; Asirbek
K. Muminov, “Die Qozas: Arabische Genealogien in Kasachstan,” Muslim Culture
i Russia and Central Asia_from the 18th to the Early 20th Centuries, vol. 2: Inter-regional and
Inter-ethnic Relations, ed. Anke von Kiigelgen, Michael Kemper, and Allen J. Frank
(Berlin, 1998; Islamkundliche Untersuchungen, Bd 216), pp. 193-209 [pp. 207-8].
See my “A Neglected Source on Central Asian History: The 17th-century Yasavi
Hagiography Manaqib al-akhyar,” in Essays on Uzbek History, Culture, and Language, ed.
Denis Sinor and Bakhtiyar A. Nazarov (Bloomington, IN: Research Institute for
Inner Asian Studies, 1993; Uralic and Altaic Series, vol. 156), pp. 38-50.

Hazini, Cevdhire’l-ebrar mun emvdc-i bihdr (Yesevi Mendkibnamesi), ed. Cihan Okuyucu
(Kayseri, 1995).

K. G. Zaleman, “Legenda pro Khakim-Ata,” Izvestiia Akademii nauk (St Petersburg),
9/2 (1898), pp. 105-50.

Ahmet T. Karamustafa, “Early Sufism in Eastern Anatolia,” Classical Persian Sufism:
From Its Origins to Rumi, ed. Leonard Lewisohn (London/New York, 1993), pp. 175~
98.

Copies of Latin-script editions of Early Mystics were eagerly and gratefully received
by Uzbek intellectuals during two of my visits in the mid-1980s; the work had then
the triple cachet of being inaccessible and forbidden, of dealing with a figure who
was both beloved as poet and typically disparaged by Soviet propaganda, and of
highlighting a Turkic consciousness that transcended national boundaries. The sense
of deflation, upon discovering the eminent Turkish scholar’s dismissal of Ahmad
YasawT’s poetic gifts, was quite palpable.

In fact, however, Kopriili’s hostility to the Persian influence in court poetry, and
his preference for the “simple Turkish” of the “folk poets,” reflected a dichotomy that
was central in his time, but is increasingly recognized as overdrawn today; and in any
case, it was not a meaningful dichotomy in Central Asia (especially for poets, and
their audiences, who had not yet learned the importance, so much a part of Kopriilii’s
age, of extracting the Persian and Arabic elements from their lexicons). In this regard
it is worth recalling the appraisal, half a century before Képriilii wrote, of Vambéry,
who said that the Persian and Arabic element was sufficiently strong in the poems of
the Dwwan-i Hikmat to cause the “uninstructed nomads” difficulty in understanding
them (A. Vambéry, “Muhammadanism (in Central Asia),” Encyclopaedia of Religion and
Lihics, ed. James Hastings (1908-26; rpt New York, 1961), vol. 8, pp. 8858 [p. 887]).
Koprilu often implies that use of the syllabic meter is a marker of the early and more
primitive stage of Turkic poetry supposedly represented by Ahmad Yasawt's verse
(even though Kopriilii himself notes some confusion over whether certain poems
reflect syllabic meter or poorly executed ‘ariid meters). It is interesting, in this regard,
that the earliest version we have of a poem ascribed directly to Ahmad Yasawt and
found, still, in extant versions of the Duwan-i Hikmat appears in one of HazinT’s works
from the latter sixteenth century; yet Kopriilii himself acknowledged that this poem
reflected the principles of the ‘arad system supposedly introduced only after the time of
Ahmad Yasawi. Kopriilit would no doubt argue that this poem had been modernized
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and its meter adjusted; indeed, much else has been adjusted, inasmuch as extant
versions of the poem differ substantially in structure and wording, and in Hazint’s
work it appears in distinctly Ottoman orthography, rather than in the Chaghatay
form we would expect it to have if indeed written down in Central Asia. But when our
earliest known recording of a poem ascribed to Ahmad Yasawt reflects the ‘arid
system, the rationale for using that system’s presence or absence as evidence of the
“originality” of specific poems is obviously dissolved.

M. E. Masson, Mavzoler Khodzha Akhmeda lasevt ([ Tashkent, 1930], 23 pp.; this work
has now been republished in Goroda Turkestana: Sbornik nauchnykh stater, ed. K. M.
Baipakov [Almaty, 1999], pp. 9-29); W. Gordlevsky, “Choga Ahmed Jasevi” [in
Germanl|, in Festschrift Georg Jacob, ed. Theodor Menzel (Leipzig, 1932), pp. 57-67 (in
Russian, with some additional material, in V. A. Gordlevskii, Izbrannye sochineniia, 11
[Moscow, 1962], pp. 361-8).

A. K. Borovkov, “Ocherki po istorii uzbekskogo iazyka (opredelenie iazyka khikmatov
Akhmada lasevi),” Sovetskoe vostokovedenie, 5 (1948), pp. 229-50; Borovkov unfairly
dismissed Koprult’s entire work as uncritical (p. 229) and ignored it altogether.

H. F. Hofman, Turkish Literature, vol. VI, pp. 110-28 (on Ahmad Yasawt; Hofman’s
study also includes useful discussions of other figures from the Yasawt tradition).
Zeki Velidi Togan, “Yesevilige dair bazi yeni maliimat,” in Osman Turan e al. (eds)
60 Dogum yile miindsebetiyle Fuad Kopriilii armagany (Mélanges Fuad Kopriilii) (Istanbul, 1953),
pp- 523-9.

Tu. G. Petrash, Ten’srednevekov’ia (Alma-Ata, 1981).

Ahmed-i Yesevi, Divin-1 Hikmetten segmeler, ed. Kemal Eraslan (Ankara, 1983).
Necdet Tosun, “Yeseviligin flk Dénemine aid bir Risale: Mirati’l-kulab,” [LAM
Aragtima Dergisi, 2/2 (Temmuz-Aralik, 1997), pp. 41-85; idem, “Ahmed Yesevi’nin
Menékib1,” ILAM Aragtima Dergisi, 3/1 (Ocak-Haziran, 1998), pp. 73-81.
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In an article entitled “Attempts at Self-interpretation in Contemporary Islam”
published in 1955, Gustave von Grunebaum, one of the leading twentieth-
century scholars of the Middle East, quotes his equally renowned colleague
H. A. R. Gibb as stating regretfully in 1942: “I have not yet seen a single book
written by an Arab of any branch in any Western language that has made it
possible for the Western student to understand the roots of Arab culture. More
than that, I have not seen any book written in Arabic for Arabs themselves which
has clearly analyzed what Arabic culture means to the Arabs.” Von Grunebaum
then goes on to say: “This statement could be extended to include the non-Arab
Muslim and his failure to interpret his culture to both himself and the West. It
holds good today as it did when it was written, and it is likely to hold good for
some time to come.

Gibb’s assertion was, perhaps, debatable, but von Grunebaum’s was mistaken,
for in 1918 Koprilu had published Early Mpystics in Turkish Literature, which,
among other things, was meant to help establish the modern Turkish national
identity.”

91

Mehmed Fuad Képriilii

Our author was born in Istanbul in 1890. Through his father Ismail Faiz Bey, he
was related to the sister of the famous Ottoman Grand Vizier Kopriili Mechmed
Pasha (d. 1661). She was also the wife of Kibleli Mustafa Pasha, a vizier of
Mehmed IV. His father was a civil servant and his mother was the daughter of
a religious scholar from Islimiye, present-day Sliven in Bulgaria.

Kopriili attended the Ayasofya junior high school (rigdiyye) and then Mercan
high school (idddi) in Istanbul. Between 1907 and 1910, he attended the School
of Law at Dariilfuntn, which later became Istanbul University, but he did not
complete the course of study. Indeed, while in law school, he became interested
in Turkish literature, which soon became his passion and contributed to his
decision to abandon law. In 1909 he joined the literary society Fecr-i A, which
was strongly influenced by French literature, and wrote poetry for the illustrated
weekly Servet-i Fiindn. He also wrote about contemporary literary issues and,
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taking a conservative position, was critical of the national literature and language
movement. He later changed his position, however, under the influence of
Turkish nationalism. Between 1910 and 1913, he taught Turkish and Turkish
literature at various high schools in Istanbul. He was the first to organize a
program in literature at Istanbul Lisesi and Galatasaray Lisesi. Meanwhile, he
joined various political associations, such as Turk Dernegi (The Turkish Associ-
ation), Turk Yurdu Cemiyeti (The Turkish Homeland Society) and Tturk Ocag:
(The Turkish Hearth). Coming under the influence of Ziya Gokalp (1875 or
1876-1924), the Turkish nationalist ideologist of the Ottoman Empire and
exponent of the Turkism movement, he identified himself with the Turkish
national literature movement. Parallel to Gékalp’s establishment of the bases of
Turkish nationalism, Képriilii carried out scholarly research on the origins of
Turkish literature, or what he called Turkish national literature. He thus went
back to the earliest periods of Turkish history and examined the history and
literature of various Turkish societies. Contemporary political and social conditions
in the Ottoman Empire, the teachings of Gokalp, and the policies of the Com-
mittee of Union and Progress all influenced him in this regard. In 1913 with
Gokalp’s help, he became instructor — at the age of 23 and almost completely
self-taught — of the history of Turkish literature in Dariilfiintn. Intensifying his
research, he published in the same year his ideas about how Turkish literature
should be studied using European methods in an article entitled “Ttirk edebiyati
tarihinde ustl” (Method in the history of Turkish literature).

With several friends, Kopriilii tried to found the Tirkiyat Cemiyeti (Society
for Turkish Studies). He had Gokalp’s support, but the grand vizier, Sait Halim
Pasha, was opposed to the name, which was changed to Asar-i Islamiyye
ve Milliyye Tetkik Enctimeni (The Society for the Study of the Islamic and
National Culture). This society was launched in 1915. Its publication was Milli
Tetebbiiler Mecmuasi (The Journal of National Research). For the first issue, Kopriili
contributed “Tiirk edebiyatinda agik tarzinin menge’ ve tekdmiilii hakkinda bir
tecritbe” (An essay on the origin and development of Turkish minstrel poetry).
Indeed, he began to publish on a wide variety of historical, literary, and intellec-
tual subjects in many journals and newspapers. His first major work, Farly Mystics
in Turkish Laterature, which proved to be his masterpiece, appeared in 1918, when
he was only 28, and earned him an international reputation. In 19201, he
published the first edition of Tiurk edebiyati tarihi (The History of Turkish Literature),
which further established him as a leading authority in Turkish studies. In 1922,
he published “Anadolu’da islamiyet” (Islam in Anatolia) and in 1923 Tirkiye
tarthi (The History of Turkey). Also in 1923, he became dean of the Faculty of
Literature at Istanbul University. In the same year Gokalp published Tiirkgiliigiin
esaslary (The bases of Turkism) and stated that Kopriilii was very learned and a great
scholar in the field of Turkish studies and that he would shed light on Turkism.
In 1924, Képriilii served for eight months as under-secretary in the Ministry of
Education on the insistence of its minister, Vasif Cimar. In the same year, he
became director of the Tiurkiyat Enstitiisii (Institute of Turkish Studies), which
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was established by a decree of the Council of Ministers. In 1925, he began to
publish Tirkiyat Mecmuasi (The Journal of Turkish Studies), its scholarly journal.

As Koprili’s fame spread abroad, he attended a number of international
congresses as Turkey’s representative: Paris, 1923; Leningrad, 1925; Baku, 1926;
Oxford, 1928; London, 1929; and Tehran 1934. In 1925 he was made a corres-
ponding member of the Soviet Academy of Sciences on the recommendation of
W. Barthold, I. Krachkowsky, and S. Oldenburg. He received honorary degrees
from the University of Heidelberg, 1927; the University of Athens, 1937; and the
Sorbonne, 1939.

In 1927 Kopriilii was elected president of Tiirk Tarih Enciimeni (The Turkish
Historical Society). The following year, he published, among other things, several
studies on the pre-Ottoman Turkish principalities in Anatolia. In 1931 he founded
the short-lived Tiirk Hukuk ve Iktisat Tarihi Mecmuast ( Journal of Turkish Legal and
LEconomic History), in which appeared his long article “Bizans miiesseselerinin
osmanli miiesseselerine te’siri hakkinda bazi miilahazalar” (Observations on the
influence of Byzantine institutions on Ottoman institutions). In 1935 he published
Les origins de P’Empire Ottoman, which was a series of lectures given at the Sorbonne
the previous year. In 1937 he became ordinarius professor at Istanbul Univer-
sity, where he served from time to time as a dean.

In 1935 Képrili began his political life. While still a university professor, he
was elected representative from Kars in eastern Turkey. Shortly thereafter he
moved to Ankara, where he taught medieval history in the Faculty of Language,
History and Geography at Ankara University (1935—41). After 1941 he devoted
much of his scholarly energy to the Isldm Ansiklopedisi, the expanded Turkish
version of the first edition of the Encyclopaedia of Islam, but still contributed to
various journals, notably his “Anadolu Selguklular1 tarihinin yerli kaynaklarr”
(Local sources for the history of the Seljuks of Anatolia) and “Osmanh
imparatorlugu’nun etnik mengei meseleleri” (Problems of the ethnic origin of the
Ottoman Empire), both of which appeared in Belleten in 1943. In the same year
he retired from his professorship and entered politics full time. He was one of the
founders of the Democratic Party in 1945. The following year he was elected
deputy from Istanbul. When the Democratic Party came to power in 1950, he
became Minister of Foreign Affairs. With the exception of a brief period in 1955,
he held this position until May 1956 and played an important role in Turkey’s
accession to NATO. After a falling out with party officials, he resigned from the
Democratic Party in 1957. Several months after the coup against Prime Minister
Adnan Menderes on 27 May 1960, he was arrested and held on Yassiada for
four months. Upon his release in 1961, he briefly re-entered politics and then
withdrew completely.

Meanwhile Kopriilii’s scholarly work continued to be recognized abroad. In
1947 he was elected a member of the American Oriental Society. In 1959 he
was made an honorary member of the American Historical Society. Between
September 1958 and July 1959, he was a visiting professor at Harvard. In 1964
he was made a corresponding member of the School of Oriental and African
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Studies at the University of London. Indeed, he never really ceased pursuing his
scholarly interests. Toward the end of his life, he worked with F. A. Tansel on
updating some of his earlier publications, including the one presented here. On
15 April 1965 he was involved in a traffic accident in Ankara and on 28 June
1966 died from complications arising from that accident. He was buried in the
Kopriilii burial plot opposite the tomb of Sultan Mahmud in Istanbul.

Taking Turkish literature beyond the boundaries of the Ottoman state, Kopriilii
approached it as a whole, from the heroic era to the present. In the process,
using modern scholarly methods, he shed light on the main features of Turkish
literature. He introduced many poets and writers, such as Shayyad Hamza,
Ahmad Faqth, and Khwaja Dehhani, to the scholarly world. His books and
articles touched on many subjects: the history of Turkish literature, literary
criticism, Oriental studies, the history of Turkish civilization and culture,
language, religion, art, music, political history, and ethnology. As with literature,
he believed history should be approached as a whole. He worked to make the
old concept of history in Turkey, which was military and political history, more
inclusive, incorporating religious, legal, economic, and social history as well. He
generally saw literary history as part of the history of civilization, and believed
that by studying all the literary products that revealed the intellectual evolution
of a nation over the centuries one could shed light on its spiritual life. Thus,
because literary works were created by artists under the moral and material
influence of the society in which they lived, literary history included not only a
work itself but also the life of the artist and the society to which he belonged.
Altogether, Kopriili established the basis for the modern study of Turkish
literature and showed Turks how to do this themselves. He was a master at
synthesizing great amounts of information and published some 1500 books,
articles, essays, and other writings.’

Early Mystics in Turkish Literature

The appearance of Koprili’s Early Mystics in 1918 caused a sensation among
knowledgeable European scholars. They had never seen anything like it. For
the first time, a native Middle Eastern scholar had applied modern Western
methods of research and analysis to sources that were, up to then, unknown or
poorly known in both Europe and the Middle East in order to study a number
of fundamental aspects of the origin of his own culture. As a consequence, he
published a major work in his own language that shed light on many little known
or obscure subjects. At the same time, by describing the sources for his work, he
opened new areas of research.

What exactly did Kopriilii do in this book? Briefly put, he described, by
marshalling a vast array of Arabic, Persian, and Turkish sources, the virtually
unknown subject of the origin of Turkish literature and the role of mystics or
Stffs in the development and spread of this literature in the area stretching from
Central Asia, the original homeland of the Turks, across Iran to Asia Minor or
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Anatolia. In the process, he showed how this literature helped to create a national
identity for the Turks, and thus played a seminal role for Turkish culture in the
Muslim world. This last point was very important. Kopriilii had a national
objective in mind when he wrote this book. It appeared at the time of the
collapse of the Ottoman Empire and at the beginning of the Turkish nationalist
struggle for independence, which soon resulted in the emergence of the modern
Republic of Turkey. Kopriili sought to give the Turks, for the first time, a
proper historical identity through their literature, one that was not lost or obscured
in Ottoman or traditional Islamic history. In short, he wanted to present to the
Turks their true history as far back as the literary sources would allow. With Early
Mpystics, Kopriilit became the founder of the modern study of Turkish literature
and history in Turkey. Indeed, this work had an important effect on Turkish
studies internationally.

Koprili divides Early Mpystics into two distinct parts. He devotes the first to
Ahmad Yasawi, whom he identifies as the first great Turkish popular Stff poet.
According to Képriilii, Ahmad Yasawl was born in Sairam (Isffjab), in modern
Kazakhstan, in the latter part of the eleventh century and died in 1166-7. In the
course of his life, he established a new genre in Turkish literature, namely
mystical folk poetry, and founded a Saff brotherhood or fa7ga that spread his
teachings. This brotherhood, the Yasawiyya, was the first to flourish among the
Turks, and eventually gave rise, again according to Kopriilii, to one of the most
powerful farigas in the Muslim world, the Naqshbandiyya. After Ahmad YasawT’s
death, his tomb in Yasi, which was greatly embellished by Timur (Tamerlane),
became an important place of pilgrimage for the Turks of Central Asia and the
Volga region.

Koprilii begins by describing the various cultural influences on the Turks in
Central Asia and what was known of Turkish literature before the appearance of
Ahmad Yasawl. He focuses on the spread of Stff mysticism among the Turks —
how it was adapted to traditional beliefs and its role in the conversion of the
Turks to Islam. Then he presents an account of the legendary life of Ahmad
Yasawl as reflected in popular traditions and later Stff religious biographies.
Kopriilii follows the spread of the legends about Ahmad Yasawi throughout
Turkistan (modern Kazakhstan, Uzbekistan, Turkmenistan and Kyrgyzstan), along
the Volga, and eventually to Anatolia and the Balkans — spreading to the latter
two regions mainly as a result of the Mongol invasion and then being incor-
porated into the Bektashi tradition. All this is evidence, asserts Koprili, of the
very strong impression that Ahmad YasawT made on Turkish literary and religious
life. Our author then concentrates on Ahmad YasawT’s literary imitators and
spiritual successors to show how they compounded and magnified his influence
among the Turks.

Kopriilii next describes Ahmad Yasawt’s literary works, i.e. his collection of
religious poems known as Dwwan-i Hikmat. He discusses its linguistic and literary
features, comparing it to earlier Turkish works, such as the Kutadgu Bilig, as well
as to contemporary works. Kopriilii emphasizes in particular how Ahmad Yasawi
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addressed the common people in their own language. He also takes careful
account of the Saff element in the Duwan, which was critical in making it a new
genre of Turkish literature.

After this, Kopriilii attempts to describe what was known of the actual historical
life of Ahmad Yasawt: his childhood, religious training, travels, and family. Then
he discusses his historical spiritual successors. This naturally leads to a detailed
account of the rules and religious practices of the Yasawl fariga, which in turn
allows Kopriilii to present a synthetic view of the origin and nature of Turkish
mysticism in Central Asia. He then shows how Ahmad Yasawt’s influence, spread
by the Yasawiyya, prevailed for centuries among the Turks.

Kopriilii devotes the second part of his book to Yanus Emre, the greatest of all
Turkish Stff poets, whose work has influenced Turkish literature up to modern
times. Yanus Emre lived in the second half of the thirteenth century in Central
Anatolia. Like Ahmad Yasawi, who had a strong influence on him, this poet
spoke to the people in a language they could understand, but, according to
Koprili, he was a much greater artist. His sublime poetry, which expounds the
most difficult metaphysical problems in plain and unembellished language,
not only furthered the development of Turkish mystical folk literature but also
helped to spread Suafism among the Turks in Anatolia.

Kopriilii begins by describing Turkish literature in Anatolia before Yanus
Emre, the development of the Staff movement in that region, and such notable
mystics as Jalal al-Din Rami. Then he focuses on the rise of Turkish in Anatolia
as the national language of the Turks and on the appearance of folk literature,
including such works as the Dede Rorkut and Oghuzname. Next Kopriilu discusses
the life of Yanus Emre. He starts with the view of Yanus in the Bektasht tradi-
tion and then examines the historical person, assessing among other things his
supposed illiteracy and his fame, which was already considerable by the fourteenth
century. Then Kopriilii provides a detailed account of his collected poetry,
comparing its linguistic and literary features to earlier works, including those of
Ahmad Yasawi, and contemporary products. Altogether, he shows how Ytnus
Emre created a new style of Turkish literature that had a profound effect on
later poets. Kopriili stresses Yanus Emre the moralist and supreme artist
who was able to grasp and cloquently explain Sufi principles and profound
metaphysical questions in simple language. For Kopriilii, the plain yet eloquent
language in the style of Yanus Emre represents the epitome of Turkish literary
taste. Thus Yanus Emre embodied the Turkish “national” genius. Finally, Kopriilii
describes Ytnus Emre’s continuous influence on the development of Turkish
literature, his many spiritual successors and literary imitators, his key role in the
development of the poetry of the Turkish Saft lodges, especially those of the
Bektashts, and the creation of ‘@shuq literature (that of wandering minstrels after
the fifteenth century).

Kopriilii firmly believed that one had to study Turkish literature, from Central
Asia to Anatolia, as a whole, and that without understanding pre-Islamic Turkish
literature, it was impossible to describe that of the post-Islamic periods. And
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without knowing how Turkish literature developed in Central Asia and Anatolia
up to the formation of the Ottoman state, it was impossible to comprehend the
development of Ottoman literature. With Early Mystics, Kopriilu attempted to
lay the foundation for the modern study of Turkish literature, from its very
beginning, within such a framework. He was remarkably successful in this
attempt. Indeed, despite some serious flaws, which have been highlighted in the
Foreword and the commentary in the notes, his book became a milestone in the
modern study of Turkish literature and cultural history. It also stimulated many
subsequent works, such as those of Abdiilbaki Gélpinarli on Yanus Emre. Today
much of the background information in FEarly Mpstics, such as that on the
Turks, Islamization, and Sufism, is, of course, dated, but its assessments of Ahmad
Yasawl and, especially, Yanus Emre are still central to modern research;
although recently, as mentioned in the Foreward and the commentary in the
notes, Kopriili’s analyses of Ahmad YasawT and his work have been seriously
challenged. Nevertheless, for almost a century, this work has remained a stand-
ard of modern Middle Eastern studies. It is still the starting point for research on
the cultural genesis of the Turks. Furthermore, this book is also of great import-
ance for the study of the evolution of Islam in general and Stfism in particular,
and of the interrelationship and differences between Turkish literature and
Arabic literature, and especially between Turkish literature and Persian literat-
ure. It lies at the heart, therefore, of the most fundamental areas of research in
Central Asian, Middle Eastern, and Islamic studies. Its significance to specialists
and general readers goes well beyond the scope of Turkish studies.

Translators’ note

As mentioned, FEarly Mpystics was originally published in Istanbul in Ottoman
Turkish in 1918. A second edition, revised by Képriilii and transcribed into the
Latin alphabet, appeared in 1966. A third edition prepared by his son Orhon
Kopriili, who simplified the language a bit, corrected a few things, and made
some additions to the notes, was published in 1976. Since then, this third edition
has been reprinted a number of times. The translation presented here is based
on this edition, although we frequently compared it with the first edition, especially
to clarify problems arising from changes in alphabet.

We have attempted to translate this work into colloquial English. This means
in particular that we have tried to eliminate the redundancies and wordiness in
Kopriili’s style, although some vestiges of these characteristics may remain. In a
few cases, we have broken long paragraphs into shorter paragraphs; and we
have rearranged the order of a few notes required by the differences in English
and Turkish syntax.

Furthermore, the translation that follows differs in several other respects from
the way in which the original text was presented. At the very beginning, in the
table of contents, Képriilii included the subheadings from all chapters. We have
eliminated them as unnecessary. In the narrative and notes — apparently believing
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that his readers were equally multilingual and well read — Képriili frequently
included passages in medieval Arabic, Persian, or Turkish without translating
them and with little or no comment. We have translated all such passages into
English with the exception of some chronograms in Chapter 4, some first lines
from Dmwan-i Hikmat in Chapter 5 that are cited for identification purposes, and
the poem cited in Chapter 9, notes 3 and 6, in order to illustrate textual and
linguistic matters.

In addition, and just as annoying, Képrili was inconsistent in his method of
citing sources, sometimes even giving different names to the same source. In
other instances, he was so brief or vague as to leave even a specialist reader in
doubt. He also had a tendency to merge his sources and to make sweeping
generalizations without proof. It is difficult to determine if these are signs of
haste or simply carelessness. In any case, we have recast all of Kopriilii’s footnotes
according to modern English usage, giving a full reference to a work when first
cited, and author and short title thereafter. The full reference can, of course, also
be found in the Bibliography.

We have checked many of the original sources that Képriili cites and have
made a number of corrections. Furthermore, we should point out in particular
that the use of quotations from Ahmad Yasawt’s Dwan-t Hikmat in “Westernized”
form are not meant to imply that this work was in Ottoman rather than
Chaghatay. This is the way in which they appear in the Latinized editions of the
Early Mystics. We should also state that for Evliya Chelebi’s Seyahatname, Kopriili
used the Istanbul edition of 1314-18/1896-1900, which is unreliable for scholarly
purposes. We have cited instead the original Bagdat Koskii manuscripts. Kopriili
frequently mentions the Kirghiz, following Russian usage of the time, but with
rare exceptions he really means the Qazaqgs. Where appropriate we have changed
this designation to the latter. Lastly, we have added a minimum number of new
references in an attempt to bring Farly Mpystics up to date. This minimalist
approach will not satisfy all readers, but given the breadth and complexity of this
work, it would be impossible to introduce all the subsequent work on the subjects
raised by Kopriilu that have appeared in many languages over the past century.

As will be seen in the prefaces, Kopriilii included in the first edition a “select,”
rather than a complete, bibliography. In the second and third editions, it was
merged it with the index. We have provided a separate and complete biblio-
graphy of all works cited and a separate index. In the bibliography we have also
translated the titles of all Russian and modern Turkish works. Except for the
correction of minor oversights, we have placed all changes and additions to, or
clarifications of, the narrative and notes in braces { }. We have also added a
glossary, two maps, and several photographs.

Because Early Mystics covers both a vast period and a vast cultural area, and
employs so much Arabic and Persian technical terminology, not to mention,
of course, Turkish, and because the same words frequently appear in all of
these languages but often with different pronunciations, there is no satisfactory
system of transliteration of this terminology into English that would reflect these
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differences and not cause confusion for the lay reader when moving back and
forth among these languages. As a general rule, therefore, we have “Arabized”
technical terms where possible and followed the system of transliteration used in
the Encyclopaedia of Islam, with the exceptions of q for k and j for dj, until the
modern period, for which we have “transitioned” to modern Turkish ortho-
graphy for Turkish names and words. Thus & and i are the same as in German,
¢ =J, ¢ = ch, g is not pronounced but lengthens the preceding vowel, § = sh,
and 1 = gh in Edinburgh. It should also be mentioned that in modern Turkish
a circumflex is used to indicate long vowels, but it is often left out. Thus a
word may appear with this accent in the title of one work but appear without
it in another. Inconsistencies were thus inevitable, especially because we have
also used the conventional English spellings for certain words, but should not
bother the specialist or lay reader.

Finally, we should mention that this is the first attempt to translate Larly
Mpstics into another language." Theodor Menzel published a very detailed
summary of the narrative part of this work as “Képriilizade Mehmed Fuad’s
Werk iiber die ersten Mystiker in der turkischen Literatur,” in Kordsi Csoma
Archivum, 2 (1926-32), 281-310, 345-57, 406—22, but the narrative constitutes
only one-third of the work. The remainder consists of the notes.

NOTES

In Islam: Essays in the Nature and Growth of a Cultural Tradition, Memoire 81 of The American
Anthropologist, p. 185.

2 Von Grunebaum’s oversight is curious. He knew Képriili and contributed to his
Festschrift in 1953, by which time, as we shall see below, Képriilii had published
a stream of fundamental articles and monographs in Turkish that laid the basis for
the modern study of Turkish civilization in its broadest sense. Moreover, a detailed
German summary of the narrative part of Early Mystics had been published in 1932, on
which see below.

This sketch of Kopriili’s life comes from Gary Leiser’s introduction to his translation
of “Bizans miiesseselerinin osmanh miiesseselerine tesiri hakkinda bazi miilahazalar,”
as Some Observations on the Influence of Byzantine Institutions on Ottoman Institutions (Ankara,
1999), and from “Koprili, Mehmed Fuad,” in Turk Dili ve Edebiyat Ansiklopedisi
(Istanbul, 1982-98). For additional works on his life see the prefaces, n. 1. The best
study of Képriilii is George Park, “The Life and Writings of Mehmet Fuad Képriili,”
dissertation, Johns Hopkins University, 1975.

4 The translators have previously published a slightly modified version of Chapter 10 in
Mésogeios, 17-18 (2002).

—_
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Encyclopaedia of Islam, 1st edn (Leiden, 1913—-42)
Encyclopaedia of Islam, 2nd edn (Leiden, 1960-2004)
Encyclopaedia Iranica (London, 1985-)

Islam Ansiklopedisi (Istanbul, 1940—88)

Journal Asiatique

Mulli Tetebbiilar Mecmuas

Revue de ’Histoire des Religions

Tiirkiyat Mecmuast

Tarth-1 ‘Osmant Enciiment Mecmuast

Yeni Mecmua

Letschrift der Deutschen Morgenlandischen Gesellschaft
Lapiski Rollegii Vostokovedov

Lapiski Vostochnago Otdyelentya Imperatorskago Russkago Arkheologischeskago

Obshchestva

XXXVl



PREFACE TO THE
THIRD EDITION

The third edition of Ordinarius Professor M. F. Kopriili’s book entitled
Early Mpystics in Turkish Literature is being published by the Office of the Chief of
Religious Affairs, which also published the second edition in 1966. This new
edition has a history of four or five years. At first the Ministry of National
Education considered publishing it in the series One Thousand Basic Works, but
when this series was ended the Cultural Secretariat of the Office of the Prime
Minister decided to issue this book among its publications. Upon this decision, I
was asked to prepare this new edition. The Secretariat and I came to a mutual
understanding on certain conditions and toward the end of 1973 the work was
ready to be given to the press. At that point, the Office of the Chief of Religious
Affairs made persistent entreaties to both me and the Cultural Secretariat of
the Office of the Prime Minister as a result of which all parties mutually agreed
that the third edition would also be published by the Office of the Chief of
Religious Affairs.

My late father had prepared the second edition of Early Mpystics, but because
of his untimely death resulting from a traffic accident, the final proof reading
was done by Fevziye Abdullah Tansel, who also wrote the preface to that edi-
tion. In her preface, which I have included verbatim in this new edition, Tansel
accurately describes the conditions under which Farly Mpystics was written in
1918, the great interest the book aroused at that time in Europe, the special
characteristics of the work that Keopriilii did in various fields,' and how the
second edition came about. Consequently, there is no need for me to say anything
more in these respects.

I will simply try to describe here the principles that I followed while preparing
the third edition of Early Mystics. 1 have basically adopted the editorial method
that Tansel used in the second edition, but I have taken a bit further her simpli-
fication of the language and carried the process as far as one could with a work
of this sophistication. For example, in place of the term miistesrik {Orientalist},
which would be difficult for today’s youth to understand, I preferred the word
sarkiyatcr, the meaning of which could at least be inferred by deduction. Instead
of the term muakkip {imitator}, I found it appropriate to say takipgr. And I used
dogu {east} and batr {west} rather than gark and garp. If he were alive today, my
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father would have readily adopted virtually all the changes that I made in the
language of the third edition.

Another way in which this edition differs from the second is that I have
extended Tansel’s effort to write the names of foreign books and articles in
their original form. The names of a number of foreign books and articles
were, in fact, left in their Turkish form in the second edition. With certain
exceptions, I have tried to give all of these titles in the language in which they
were written. In order to distinguish the Leiden edition of the Encyclopaedia of
Islam from the Tstanbul edition (i.e. the Isldm Ansiklopedisi), 1 have written the
former as Encyclopédie de PIslam {in the translation, we refer to the English version
throughout}.

While preparing the second edition, my late father added to the original notes
only a few of his publications that appeared after 1919. For the third edition,
I have made additions to many of these notes.” Thus, this new edition of Early
Mpystics represents, to a certain extent, an improvement over previous versions. In
the additions that I made to the notes, I followed two main principles. First, I
concentrated on the works of Képriilii that appeared after the first edition of
Early Mpystics and I added to the relevant notes the results of those works to
which, if he were alive, he too would most naturally have referred. Second, as far
as I could, I have added, where necessary, references to the works of other
writers that are relevant to the original notes of the book.

It will be understood from my brief comments here that the most noteworthy
features of the third edition are the additions that I have made to the notes. In
order to distinguish them from the original notes, I have placed them within
brackets [ ] {which have been retained in the translation}.

As a result of the research that Kopriilii carried out after completing the first
edition of Early Mpystics, he changed his mind about certain ideas that he had
previously advanced. One change was the view he later held about Ahmad
YasawT and his {ariga {Stfi brotherhood, mystical path}. As Koépriili himself
expressly stated, “I originally described both the Stfi personality of Ahmad
YasawT and the nature of the Yasawl far7ga exactly as the Nagshbandr sources
portray them. However, the accounts of the Baba’t, Haidar1, and Bektasht tradi-
tions concerning Ahmad Yasaw are closer to historical reality.”® Despite Kopriili'’s
change of view, it was not incorporated in the second edition of Early Mystics. In
this new edition, though, I have used the occasion to clarify this matter.

In his later writings, Kopriilii also advanced views that differed from those
in the first edition on certain secondary problems, but there was no reflection of
them in the second edition. He wrote in the first edition, for example, that the
pen name of Mehmed Giray IV was ‘Arif, but in an article that appeared
in 1928, he stated that it was not ‘Arif but Kamil." This minor error was left
in the second edition, but in the present version I have corrected it in the
relevant note.

In the first edition of Early Mystics, the name of a certain work is given as Hibat
al-haga’ig. Although well known by this name at that time, it has now been

XXXIX



PREFACE TO THE THIRD EDITION

shown that this title was the result of a misreading. Resid Rahmeti Arat later
carried out research in which he established that the name was ‘Atabat al-haga’iq
and this reading has been universally accepted. Nevertheless, in the second
edition the title of this famous book is still given as Hibat al-haga’ig. In the third
edition, I have given the correct name in both the text and the notes. Through-
out the work, I have also found it appropriate to write certain personal names
the way Kopriili later accepted them. For instance, in an article that he published
many years ago, he went to great length to explain that the name “Kutulmus,”
as it appeared in the second edition, must be read as “Kutalmis,” and many of
our other historians have agreed with him. In this new edition, I have therefore
used Kutalmig as the form of this name.

I should like to state immediately here that the additions that I have made
to some of the notes in the third edition of Early Mystics are just a beginning.
I hope and wish that for a future fourth edition a commission of specialists
on various subjects will be formed who will be able to make additions to a great
many more notes. I am sure that my father’s spirit would rejoice at such a
project.

Another difference between the second and third editions of Early Mpystics is
the method of transcription. In the new edition, proper names have been written
as they are pronounced. In ending this brief description of the third edition, I
should mention that I was in Istanbul while the book was published in Ankara
and thus pages were sometimes sent to the press without being proof read and
this led to a number of unavoidable printing errors. Those mistakes that cannot
be deduced from the context have been listed with their corrections at the end of
the book {not included, of course, in this edition}.

Istanbul, January 20, 1976
Dr Orhan F. Képrilu

NOTES

1 The following works, listed chronologically, should be added to the bibliography
{of the works} of Képriilii given by Tansel in her preface to the 2nd edn (see below
n. 2 to Preface to 2nd edn): S. N. Ozerdim, “Bibliyografya — F. Kopriili'niin yazilarina
ek ve bazi duzeltmeler,” Belleten, 30 (1966), 661-5; F. A. Tansel, “Memleketimizin
ac1 kayb1 Prof. Dr Fuad Kopriilii,” Belleten, 30 (1966), 633-5; Tansel, “Prof. Dr Fuad
Kopriiliniin yazilar1 icin basilmig bibliyogratyalar,” Tirk Riltiri, 6 (1968), 543-56;
Orhan F. Képriili, “Prof. Fuad Kopriilii igin yazilmig bibliyografyalar ve bunlara baz
laveler,” Turk Riltiri, 8 (1970), 616-20; Koprilu, “Fuad Koépriili bibliyografyasina
yeni ilaveler,” Tiirk Kiltiiri, 10 (1972), 1242-5; Kopriili, “Kopriili bibliyografyasi’nda
yeni gelismeler,” Turk Kiltiri, 14 (1975), 52-5. {See also Kopriili, Fuad Kipriili
(Ankara, 1987).}

2 We can list here articles like “Cagatay edebiyat,” “Azeri edebiyat” {rather,
“Azeri,” which includes a long subscction entitled “Azeri edebiyatinin tekamiilii}, and
“Bektay” in [4; “Abdal” in Tiirk halk edebiyatr ansiklopedisi {Istanbul, 1935}; and “Misir’da
bektasilik” in 7M {6 (1936-40), 13-31}. {Orhon Képriili’s additions to the notes

were relatively few.}
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3 I4, sv. “Ahmed Yesevi,” I, 212a. For more on this matter, see n. 52 which I added to
pp. 11617 of the 3rd edn {i.e. n. 70 of Chapter 4 of the present translation}.

4 {“XVIL asir saz sairlerinden Kamil kirrm ham IV. Mchmet Giray,”} Hayat Mecmuast,
1928, no. 134; {reprinted in Orhon Képriilii ed. Kopriilii’den segmeler (Istanbul, 1972),
pp- 93-8}.

5 “Tirk onomastique’i hakkinda,” Istanbul Universitesi Edebiyat Fakiiltesi Tarih Dergisi, 1
(1950), 227-30.
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The Office of the Chief of Religious Affairs has decided to publish a second
edition of Professor Dr Fuad Kopriili’s book entitled Early Mystics in Turkish
Luterature. 'The author of the work has greeted this decision with pleasure.
Not only has it long been out of print — and when rarely found in second-hand
bookshops the price is high, 150 or sometimes even as much as 700 liras
{81 = 14 liras} — but it i1s also the publication to which he devoted the most
work and therefore the one to which he gives the most value.

Koprala began his publishing career when only eighteen years old with a poem
entitled “Seyh Galibe.”' Between 1908 and 1918 — before the appearance of Early
Mpystics — he published a number of poems as well as articles on language, history,
literature, literary history, and other fields. Although some twenty of these articles
were translations from French, they are noteworthy for shedding light on his
artistic talent and his intellectual development and inclinations.” The preparatory
phase of the studies that, in the event, formed a nucleus for the scholarly work
that he would later produce occurred in particular between the years 1913 and
1918. In 1913, at the age of twenty-three, Kopriilit was chosen for the position of
Professor of the History of Turkish Literature at Istanbul’s Dartilfiintn {later
Istanbul University}. In the same year, he published an article entitled “Tiirk
edebiyat: tarihinde us@l” {Bilgi Mecmuas, 1 (1329/1913), 3-52; reprinted in his
LEdebiyat aragtirmalan (Ankara, 1986), pp. 3—47} in which he not only critically
examined and explained the scholarly methods on which the Western world relied,
but also established, based on his personal experience, the scholarly methods
that were appropriate to the national structure of Turkish literary history. The
ability to use these scholarly methods to their full extent, and the knowledge that
he acquired from his personal studies of our popular poets, are conspicuous in,
among others, his articles “Ahmed Yesevi ve Cagatay ve Osmanl edebiyatlar
tizerinde te’sirleri,” which was published in Bilgi Mecmuasi, 1 (1330/1914), 611
45, “Tirk edebiyati'min menge’i” and “Ttirk edebiyat’nda agik tarzinin menge’ ve
tekamiili {hakkinda bir tecriibe},” both of which appeared in M7TM in 2 (1331/
1915), 5-78, and 1 (1331/1915), 546, respectively,’ whose director he became
in the same year. All this prepared him to establish the study of popular Saft
literature on a sound foundation and made it possible for him to write Early Mystics.
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Composed, therefore, after such a preparatory phase, Early Mpystics attracted
the attention of European scholars to Koprili, the founder of the science of
Turcology in our country, and his work. Professor Cl. Huart, a member of the
Institut Francais, wrote the first review of this book. He begins his critical article
by saying “There 1s certainly something that has changed in Turkey. Less than
two years ago, a large volume was published that is unlike anything that we have
previously known. Not only does it reveal to us new events or fill gaps in our
msufficient knowledge {of the history of Turkish literature}, but it is also presented
in an impressive manner. We discover here, with amazement bordering on
admiration, the application of the strictest principles of historical and literary
criticism as they are taught in the universities of Western Europe. Although
written in Ottoman Turkish, one could say that it was thought in French. Indeed,
alongside technical expressions taken largely from Arabic, which is the scholarly
language for the Muslim East as Greek is for us, one encounters others that are
simply calques on French terms.”* Describing Kopriilii in his article as “a writer
known for his patriotism,” Huart then presents his analysis of the book. He
points out that it focused on a field of early Turkish literature that had been
very little studied since the conquest of Istanbul. He mentions other documents
that confirm the information provided in this work and, thanks to it, shows how
erroneous {our knowledge} has been of certain matters and would have to be
corrected. Commenting on the richness of the published and unpublished sources
in various languages that Koprili used, Huart expresses a desire for the immediate
publication of the unpublished works that he mentioned and, at the end of his
article, reaches the following conclusions: “Not only the history of Asia Minor
from the thirteenth to the fifteenth centuries, but also that of the ideas in circulation
throughout the immense domain of the Muslim world during this and earlier
periods are still so little understood, even by Orientalists, that any serious work
that contributes to our knowledge can only be welcomed. Consequently, we are
happy to greet the publication of a volume, like the one Képriili-Zade Mehmed
Fuad has written, which by its nature focuses attention on the problems that
need resolving and that one can be optimistic about resolving, thanks to the new
sources that he presents, which until recently have been inaccessible to rescarch.”
In another review of this work, Huart states his opinion that “its author has
adopted the principles of European science; he knows Irench and probably
also German; he knows our methods of criticism and applies them; he translates
into Turkish our scholarly terminology whenever the language is appropriate
and, if not, introduces it with Latin letters directly into his text. His work will
open a new era.”’

After Huart, J. H. Mordtmann published a critical review of Early Mpystics. In
his analysis of the book, the heart of his article, he cites a few documents that
escaped the notice of our author and are related to {certain} details. Mordtmann
describes the characteristics of Kopriili'’s method and how his book was written
from a new point of view, saying, “Among the exponents of the humanities in
the new Turkey, the author merits the rank of miictehid {an independent scholar
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of great erudition and diligence}. He approaches, with broad perspectives,
various and great problems. He commands the relevant Western and Eastern
literatures on an astonishing scale and establishes himself as a master in special-
ized research. He has the skill to present the subject matter in an easily com-
prehensible style that does not weary the reader. With special gratitude, we must
acknowledge that he, by means of accurate citations and detailed references,
has met the demands placed on such works in the West. Notes of various length,
which accompany the entire text, complete the presentation in the manner
in which European philology has been practiced for centuries. In contrast to his
predecessors in the East and West — the Ottoman (fezkirecis {biographers},
Hammer, Gibb, and others — he considers Ottoman literature as the result of the
general literary development of the Turkish peoples during the thirteenth and
fourteenth centuries.”® Mordtmann also describes the very rich contents of
this work and then adds that “because of its size, which would surely make a
full translation prohibitive, certain parts should at least be made accessible to
FEuropean colleagues.”™

Let me state that, unfortunately, when FEarly Mpystics appeared not a single
review of it was published in our country. One reason for this is that the book
constituted as much a turning point in our scholarly research in Turcology as it
did in the scholarly life of the author, and consequently our scholars had not yet
attained a level of competence that would allow them to evaluate it. In the
Western scholarly world, however, following Huart and Mordtmann, J. Németh,
Professor of Turcology at the University of Budapest, evaluated this work.
The latter states, “In this work, Kopriili-Zade Mehmed Fuad, Professor of the
history of Turkish literature at the University of Constantinople, has, on the one
hand, provided a synthesis of knowledge on the origin and early development
of Turkish mystical poetry and, on the other, presented all the basic and a great
many secondary problems of early Turkish literature related to his subject,
which he has studied in a detailed and most critical manner. In both parts of
the work, he has succeeded to a degree that one would hardly expect given
the present state of research. European education, extensive study of Turkish
literature, mastery of philology, ability to express oneself clearly, rich resources
(the libraries and manuscript collections of Constantinople), and the results of
earlier research have all contributed to the creation of this distinguished book.
Kopriilii-Zade has produced a guide to this difficult field. It presents many
problems in a clear light and will facilitate to a significant degree future research.”
In the same review of Early Mystics, which he considered to be the harbinger
of a bright future for research in Turkey on the history of Turkish literature,
Professor Németh acknowledges Kopriilii’s authority and ends by saying,
“Altogether, thanks to Képriilii-Zade and his school in Constantinople who have
made accessible to us the bases of their research (texts and other sources) in
a philologically reliable manner, we hope that the history of Turkish literature
will thus finally occupy its proper place as a worthy discipline in the ranks of
the historical studies of other literatures. No one is more competent to lead this
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work, on the basis of his abilities and because of his position, than Professor
Kopriili-Zade.”"

In 1925, Th. Menzel published an article entitled “Die altesten tuirkischen
Mystiker,” based on Early Mystics."" And in the same year, Képriilii was elected a
member of the Academy of Sciences of the USSR. Before his election, professors
W. Barthold, S. Oldenburg, and I. Krachkovsky prepared a report in which they
described the value and originality of his scholarly books and articles published
up to 1925 and gave perhaps the most prominent place to the ideas in Early
Mpstics."” In this report, they cite the opinion of the late Martin Hartmann, who
had usually been a severe critic of Turkish scholarly works, about the articles on
popular literature that Kopriilii had first published in M7M and used as a basis
for writing Early Mpystics. In Hartmann’s view, Kopriilii’s works were in com-
plete conformity with the European scientific method and contained profound
scholarly thought. Other characteristics of his works were his success in showing
everywhere in excellent fashion the relationships between the history of literature
and social life, and in providing new theories to shed light on historical events.
Turning to the new ideas presented in Early Mystics, the report notes that the
work was well received by French, German, and Hungarian reviewers. It goes
on to state that the work was very important for revealing the close relationships
between the Suff tariga of the Central Asian Turk Ahmad Yasawt and the Bektasht
tariga of Asia Minor. And according to the French reviewer Huart, Koprild’s
study would require a major revision in the ideas of European scholars about
the Bektashis — as portrayed in both Georg Jacob’s famous book {Die Bektaschije
i threm Verhdltnis zu verwandten Erscheinungen (Munich, 1909)} and R. Tschudi’s
article in the £I' on this subject {s.v. “Bektash”}. The report then goes on to
analyze Early Mystics.

I believe that the material that I have presented to this point has revealed the
importance of Early Mystics with respect to its repercussions in Irance, Germany,
Hungary, and Russia."?

When our author wrote Farly Mpystics, he was twenty-eight years old. He had not
yet established his rich library, which today is connected by a corridor to the top
floor of his house in the Akbiyik section of Istanbul and which is also reached by
a stairway from the garden.' At that time, his library was in the large room on
the second floor of this house opposite the stairs. Kopriilii has stated that he
wrote Early Mpystics in this room in a year and a half and then spent more than
another year revising it. In this work, which focused on subjects and problems
that had been virtually unexplored up to that time, the author, following the
most rigorous scholarly methods, demonstrated the ability to synthesize and
present in Turkish the rich material that he had obtained not only from
published sources in Oriental and Western languages but also from manuscripts
in the libraries of Istanbul and Europe and his own unique manuscripts and
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those of his friends. Farly Mpystics constituted, in fact, a beginning, a turning
point, for his subsequent scholarly research.

Professor Kopriilii always had a national objective in his research and it was
for this reason that he divided Early Mpystics into two parts: “Ahmad Yasawi and
His Influence {on Turkish Literature}” and “Yunus Emre and His Influence
{on Turkish Literature}.” In this way, he wanted to prove that “the Turkish
literature of Anatolia had not developed separately and independently from the
literature of the Turks in other regions, that it was a continuation of the past {i.c.
carlier Turkish literature}, and that, consequently, one could only write a history
of Turkish literature by studying it as a whole” (p. 3 of the first edition). Let me
immediately state that while the life, work, and influence of Ahmad Yasawt and
Ytnus Emre — the first of whom lived in Turkistan in the sixth/twelfth century
and the second of whom, who continued his tradition, lived in Anatolia — are
studied in Early Mpystics, the book also sheds light on their milieus and on their
ethnic, religious, linguistic, literary, and political characteristics. Indeed, although
Suft literature from the sixth/twelfth century to recent times constitutes the core
of the book, the material presented on the influence of these two great Turkish
mystics and their imitators includes information on the history and social,
linguistic, and literary life of the period in general. Another valuable feature is
that, as in subsequent studies, the author is not content with simply providing
information on these various topics, but also draws attention to scholarly problems
that have not been investigated and need to be studied. For all these reasons — its
comprehensive coverage of the subject, the rich information that it contains,
and its masterful composition based on the most rigorous methodology — Early
Mystics is a milestone of scholarship.

It is appropriate to give a brief account of how the second edition of Early Mystics
was prepared and to describe the differences between it and the first edition.
Kopriilit worked continuously between September and December of 1963 to
prepare the second edition of this book. While I read the text that was typed
with the new letters {Latin alphabet}, Kopriilii would follow along in the original
work. On some subjects — for example, the linguistic characteristics of the
Duwan-i Hikmat (pp. 107-24 of the second edition) — he would say, “What diffi-
culties I encountered while writing this! At that time there was nothing written
on this subject.” Furthermore, he placed marks at the required places for the
additions that he was planning to make at the end of the book. In fact, he had
already put such marks in his personal copy and had even entered some notes.
He said, for instance, that he had made a lot of notes on Lugman-i Paranda.
Because of the essentially plain language of the book, we changed certain Persian
phrases and foreign words that are no longer used today {in Turkish}. The
revisions and additions that Kopriilii was going to make were to be placed at the
end of the book, so nothing was added to the main body of the work except

xlvi



PREFACE TO THE SECOND EDITION

some limited bibliographic information. {Fortunately,} almost all the books
in foreign languages that Kopriili had used were in his library in Istanbul.
Nevertheless, writing the names of these books and their authors, all of which
had been in the Arabic alphabet in the first edition, in their original form proved
to be an enormous task. After four months of continuous work, the text was
ready for the press. At the beginning of 1964, it was delivered to the Office of the
Chief of Religious Affairs.

The following are the major differences between the first and second editions
of Early Mystics:

1 As the author stated in the preface {to the first edition} of his book, he
was not able to see certain studies despite making every effort to do so. After
indicating that some of them were important, he said, “If I come across any of
these sources while my book is in press, I will not hesitate to include them at the
last minute in the Corrections and Additions section.” It is clear from this that he
planned to work on the book even after it was given to the press. Indeed, in
the Corrections and Additions section that he attached to the end of the book,
he explained, “The number of printing errors in my book was very low and, on
the whole, so obvious to the reader as to be of no significance. However, more
than a year passed between the time the book went to the press and the time
it appeared from the press. During this period, I continued my research and
noticed some mistakes in both the typescript and published text as well as a few
rather important omissions. It was possible, of course, to leave them to the
second edition of the book, but there was considerable doubt about when there
might be a second edition. Consequently, I was compelled to add this short
section containing major errors and omissions in order for the first edition of
my book to have as few deficiencies as possible when presented for criticism.
Nevertheless, in a study of this nature, which covers a broad and completely
unknown subject for the first time, there is no doubt that many errors and
deficiencies will remain. I hope to make up for them by benefiting from the
criticism to which my work will be subject.” After this, thirty-five entries are
given (pp. 395-400). In the second edition, these corrections and additions have
been inserted in their proper place in the text and notes, and therefore have
been deleted from the end of the book.

2 The author also continued his research while the section called “Correc-
tions and Additions” was being set in type. As he states, “After the ‘Corrections
and Additions’ section was printed, I came across some information on the
famous cauldron in the #irbe {mausoleum} of Ahmad Yasawl and I could not
avoid inserting it here.” He then attached one more page under the heading
“Appendix” (p. 401). In the second edition, this section has been removed and
placed where it belongs in the book.

3 In the first edition, under the heading “Bibliography,” which was arranged
alphabetically, Képriili explained, “While writing my book, I provided sufficient
information on every page concerning the various sources to which I referred.
There were, however, some works, mainly manuscripts, about which no
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information was given {in the text}. I therefore found it appropriate to give a
brief description of them here. The works next to which there is an asterisk are
manuscripts. In my bibliographic entries, I did not consider it important whether
works were in manuscript or published, or written in different languages. I listed
them alphabetically according to the name of the author. Works whose authors
are unknown were entered alphabetically according to their titles.” Then comes
the bibliographic data (pp. 403—-16). In the second edition, the author thought it
better to place the information given on a work in the bibliography within
brackets next to its title in the general index. This information comes immedi-
ately after the numbers referring to the pages on which the work is mentioned in
the book. In this way, the information that had been given in the bibliography,
which we have deleted, can be more extensively and easily used.

4 In the first edition, the bibliography was followed by the table of contents
(pp. 417-24). The author had taken great pains to arrange this section in order
of subject rather than by heading; and for the second edition he has placed it
verbatim at the beginning of the book under the heading “Contents.” The page
numbers for the table of contents have, naturally, been changed to correspond to
the new edition.

5 In the first edition, under the heading “General Index,” which contained
the proper names in the text in alphabetical order, Kopriilu stated, “The names
of authors, whose works can be found directly under their names in the Correc-
tions and Additions {i.e. bibliography} section are not included in this list. As I
said in the preface, I had originally decided to have two separate lists, one for
personal names and one for place names, but I later came to prefer the present
arrangement.” Thus the General Index contained historical names, with the
exception of the names of authors, and geographical names (pp. 425-46). This
index also contained a limited number of technical terms. Alpler devri, for example,
1s included but alp-erenler is not. Following the author’s suggestion, this General
Index was removed and replaced at the end of the second edition with one that
contains everything that had been in the General Index plus the names of all
works and authors that were in the text or had been in the Corrections and
Additions and Appendix sections as well as all expressions and technical terms
concerning history, literature, language, religion, mysticism, etc.

In both editions, the arrangement of the remaining parts is the same. Two
diagrams, entitled “The Yasawiyya Chain of Authority” and “The Zangi Ata
Chain of Authority,” and the musical scores for twelve of the hymns of Yanus
Emre are placed at the end of the book and separated from the text. In the first
edition, the illustrations “T'urkistan: The City of Yast” and “The Tomb of Ahmad
Yasawi in Turkistan” were published as a supplement to the text {i.e. separately}.

The proofs of the book were first corrected by the Office of the Chief of Religious
Affairs. Around the middle of September 1965, Professor Kopriili began to
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work on correcting them a second time. As I read and corrected the proofs,
he followed along in the first edition of his book. On Friday, October 15, he had
worked more than three hours in this fashion at Turk Tarth Kurumu {the
Turkish Historical Society, in Ankara}. On that day, we had reached the end of
the section on the rules {adab, etiquette, protocol} of the Yasawl tariga, which
began on page 80, in our corrections. In this section the duties of murids {novices,
disciples} to their murshid {spiritual guide} were discussed. Once while correcting
this section, Kopriili assumed a joking manner as he spoke of unpleasant
matters and said, “Do you see? The paths of discipleship are difficult.” And he
added, “You shall complete what I have left half finished.” On Monday we were
going to continue the corrections, but that evening while walking home from the
Turkish Historical Society, he suffered that regrettable traffic accident. I visited
him many times in the hospital and, although he said that I should continue the
job of making the corrections and that, in any case, he would soon be on his feet
and then be able to work again, he was never able to get beyond the subject of
the rules of the Yasawi tariga. To be sure, Early Mpystics was a solid work with
respect to the fundamental material on which it was based and very little criti-
cism of any kind was directed toward it that would cause any change in this
material. Nevertheless, Kopriili had continued his research {on this subject}
during the almost fifty years that had passed since the book was published; and
he said that he had thought about providing an appendix at the end of the book
for the notes that he had taken from this research because they would enrich the
present material. What a pity that this was not possible!

In 1964, while we were organizing his library in his home in Ankara, Pro-
fessor Kopriilii took Early Mystics from a shelf and, opening it to the first page,
said, “Do you see? I wrote the death dates of my relatives here. This is the date
of my father’s death . . .” Because of its religio-mystical subject, this book had a
spiritual value for him. This famous work, which attracted the attention of
Western Turcologists to our country, was truly a turning point in his scholarly
life. Exerting an enormous effort, he had written it at the age of twenty-eight,
an age that was young for one to be called a true scholar. On April 27, 1966, he
signed off on the proofs for the text of the second edition. This was the last work
on which he was able to sign off for publication. Around the middle of the
following May, he was able to see the first volume of his Edebiyat aragtirmalan,
which was published by the Turkish Historical Society,” but he was not able
to see the second edition of Early Mystics, which he had wished so much to be
completed.

Our esteemed and great teacher! The second edition of Early Mystics is now
finished and has been published by the Office of the Chief of Religious Affairs,
which is responsible for administering the religious affairs of our country. May
your soul rejoice! May God’s mercy be upon you! Rest in the light!

Ankara, July 9, 1966
Fevziye Abdullah Tansel
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NOTES

1 Mehdsin Mecmuas, Sept. 1324/1908, no. 1.

2 Although they are incomplete in certain respects, see the following bibliographies of
the author’s publications: Serif Hultst {Sayman}, Ord. Prof. Dr Fuad Kopriili’niin yazilan
win bir bibliyografya (1913—1954) (Istanbul, 1934), 19 pp.; Hulsi, Ord. Prof. Dr Fuad
Koprili’niin yazilar igin bir bibliografya (1912—1940), 2nd edn (Istanbul, 1940), 24 pp.;
S. N. Ozerdim, “F. Kopriili'niin yazilar, 1908-1950,” in Tiik Dili ve Tarihi hakkinda
Aragtirmalar — 1, published by Tirk Tarth Kurumu and Tirk Dil Kurumu on the
occasion of Kopriilit’s sixtieth birthday and edited by Hasan Eren and Tibor Halasi-
Kun (Ankara, 1950), pp. 159-248; and “Fuad Kopriili'niin ilmi negriyat;,” in Turan
et al. (eds) 60 Dogum yil miindsebetiyle Fuad Kopriilii armagan, pp. xxvii-1.

3 Both these and a number of Kopriili’s other scholarly articles can be found in
a recently published collection of his works, FEdebiyat aragtirmalar: (Ankara, 1966
{reprinted Ankara, 1986}). {These two articles are on pp. 49-130 and 195-238
respectively. }

4 {“Les Anciens derviches turcs,”} Fournal des Savants, new series, 20 (1922), 5. For a
Turkish trans. by Ragip Hulasi, see TM, 1 (1925), 267—80.

5 {Huart citing L. Bouvat in “La Presse Ottomane” in} Revue du Monde Musulman, 38
(1920), 242.

6 “Les Anciens derviches turcs,” p. 18.

7 J4, {202} (1923), {147}. In this article, Huart mentions the founding of the Historical
Society {Tarth Enctimeni} in Istanbul and the beginning of research on new docu-
ments, and then draws our attention to a very important point, namely that this work,
which was written when the Ottoman Empire was on the verge of collapse, was
prepared with a national objective in mind, that of investigating the problem of the
origins of this powerful state. Let me point out an error that has appeared in certain
{Turkish} works with respect to Huart’s reviews mentioned here and the one in n. 5:
the passages cited from both of Huart’s reviews have been presented as being from
only the one in 74 with no reference to Journal des Savants (see, e.g., the brochure
issued on the occasion of Kopriili’s fortieth birthday, p. 4: N. S. Banarl, Resimli Tiirk
edebiyaty tarihi {Istanbul, 1948}, p. 362).

8 Orentalistische Literaturzeitung, {26} (1923), {122-3}. For a Turkish translation by
Miibarek Galib, see TM, 1 (1925), 281-7.

9 Ibd., p. 129.

10 Korost Csoma-Archioum, {1} (1924), {330-2}. For a Turkish translation of this article by
Koprili-Zade Ahmed Cemal, see TM, 1 (1925), {in the review section} 288-9. In
addition to the information given by Németh here on Kopriilii’s book, he also states
that among the manuscript collections of the Hungarian Academy there is a recent
MS belonging to Ahmad Yasawi of which Képriilii was unaware. According to the
catalogue, it consists of 81 folios of 17 double lines and was written in 1124/1712.

11 ZDMG, which is Germany’s oldest journal of Oriental studies, new series, 4 (1925),
269-89.

12 Kopriilit was elected to membership in the session of the aforesaid academy held on
November 5, 1925 and was informed of his election by a letter dated November 20,
1925. Later he was also sent a diploma of membership. (For more information and
the text of the report, see TM, 2 [1926], 555-9.) In 1948, Képriilii was expelled as a
corresponding member because of his nationalism and the communist bias of certain
members of this academy. This action stemmed from a letter — which was first
published in the communist newspaper in Thilisi {in Georgia} and then in the major
Soviet newspapers, and broadcast on Soviet radio — signed by two members of the
Georgian Academy. Supposedly based on historical facts, it demanded that a large
section of Turkish territory be given to Soviet Georgia. Subsequently, in a series of
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articles, Kopriilit attacked this letter, which was having repercussions in the world
press. (See “Giircii alimlerine cevap — I. Tarih, yalanci sahit olamaz”; “II. Tarih degil,
efsane”; “IIl. Efsane degil, tarih,” which appeared, respectively, in the newspaper
Vatan, December 17, 19, 20, 1946; see also Kopriili,, On the Way to Democracy, trans.
Tibor Halasi-Kun [London, 1964], pp. 79-90.) Kopriilii used to say that he considered
it an honor to be expelled.

All Emiri Efendi, in his response to Ali Rizad Bey’s letter criticizing {Sahabeddin
Stileyman and Kopriili's} Yeni Osmanl tarih-i edebiyate {Istanbul, 1916}, referred to
Early Mystics, asked if the Ministry of Education had published this work out of love
of ignorance, and said that it was meaningless to write a book about Ahmad Yasaw1
and Yunus Emre, whose death dates were unknown and whose dmwans {collections
of poems} were no longer extant, and to give a place to legends. This article, which
descends to the level of personalities, is virtually devoid of constructive criticism
{“Cevap,”} (Tarth ve Edebiyat Mecmuasi, year 3, no. 25, March 31, 1336/1918,
pp- 635f1).

{Kopriilii’s library is now in the possession of the Yap1 Kredi Sermet Cifter Aragirma
Kiitiiphanesi in Beyoglu, Istanbul.}

See above n. 3.

i



PREFACE TO THE
FIRST EDITION

In order to understand the {Turkish} national spirit and taste in Muslim Turkish
literature, the period most worthy of study is that of the great mystics {Sufis}
who spoke to the masses using the popular language and meter and whose works
have endured for centuries. One must distinguish this popular {kalg} Sufi literature,
which was clearly related to the pre-Islamic folk {gawmz} literature, from the
abundant and artful compositions that Turkish poets — who translated, and
skillfully and enthusiastically imitated, the Suff works of the Persians — wrote in
the ‘ariid meter' and most often in pompous language. Because these two currents
continued parallel to each other for centuries, they naturally influenced each
other. Nevertheless, despite such mutual influence and the many Persian elements
that were incorporated, it is possible, indeed essential, to study the popular Saft
literature — if one can use this expression — as a separate phenomenon.’
Because we {Turks} forgot our distinctive national character in the middle
ages under Persian influence and, since the Tanzimat {the Ottoman reform
movement between 1839 and 1878}, under European influence, popular Sufi
literature, like everything related to, or derived from, the people, has been
neglected, even regarded with contempt. Unlike the artists who wrote pompous
works in imitation of the Persians, the popular mystics, who tried to impart, with
simple and sincere hymns, the sacred fire that burned in the depth of their souls,
were forgotten. Earlier generations, even if they did not allow these hymns any
aesthetic value, at least attributed to them a sacred quality. In recent times,
because this view also has disappeared, no one even remembers who wrote
them. Among the trifling things that have been written on our literary history
since the Tanzimat, and that do not have any scholarly value, not a single line
mentioning the existence of the popular mystics can be found. However, this
Suff literature of the common people, which is closely related to early popular
literature and is very valuable in revealing the national spirit, has a long history.
The Turks embraced Islam within a short time and of their own free will,
unlike many others who were converted by the sword. And these Muslim Turks
did not refrain from making religious propaganda among their brothers who had
not yet entered the Islamic fold or, if they had, did not properly conform to its
beliefs and principles. These then were the spiritual conditions under which
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carly Turkish literature spread in Islamic form. A number of Turkish dervishes,
animated by the desire to spread the new religion and its far7gas, moved among
the nomadic Turks and tried to propagate this new religious ideal in a language
they could understand and in an aesthetic form they would appreciate. This is
the reason why the popular literature, which had prevailed among the Turks
for centuries, served as a model for the mystical literature whose foundation
was being laid. This mystical literature, which produced works that were rather
dry and simple in the ecarliest stages that we can discern — probably because it
pursued a propagandistic goal — was increasingly refined over the centuries to
the extent that it acquired a special quality that revealed the Turkish national
genius. In fact, works were created that could compare with the most sublime
Persian mystical compositions. This popular Saft literature, which is so charac-
teristically Turkish that nothing like it is found among the Arabs and Persians, is
therefore worthy of special and careful study.

Up to now, the few general works and monographs that have been written in
the East and West on our literary history have been largely devoid of scientific
value. Consequently, the problem of the general development of Turkish literature
is still an unsolved mystery for the scholarly world. I must say that, unfortu-
nately, no one — from Joseph von Hammer(-Purgstall) to E. J. W. Gibb, or from
our old official biographers to the few rare scholars of today — has realized that
it is necessary to study as a whole the literary development, over at least thirteen
or fourteen centuries, of the entire Turkish nation from Inner Asia to the shores
of the Mediterranean. In the hands of researchers who consider the various
branches of the Turks to be separate nations with no connection to each other,
who do not understand the bonds and relationships among them, and who see
no need to study the general history of the Turks in a comprehensive fashion,
this important part of world history will remain a mystery forever. Fortunately,
the historical research that has modestly begun in our country in the past six or
seven years has revealed the error of this point of view, to which Orientalists
have been bound up to now, as well as the path that must be followed in order
to study the past and bring it to life.” We will see in the future what important
results this approach will have in the study of all branches of Turkish history.

When a group of events are connected and have influenced each other, it will
always produce mistaken results to take into account some of them while ignoring
the rest, or to try to understand any series of events by completely neglecting
their origin. Without understanding pre-Islamic Turkish literature, it is impossible
to explain that of the Islamic periods. Without knowing how Turkish literature
developed in Central Asia and Asia Minor up to the formation of the Ottoman
state, it 1s impossible to comprehend the development of Ottoman literature.
Indeed, it is a mistake to ignore any of the literatures that have appeared in each
period in the different geographical areas where the Turks have lived, and the
relationships among these literatures. It is meaningless to try to understand, for
example, the period of Ahmad Pasha {Bursali, d. 902/1496-7} without know-
ing {Mir ‘All Shir} Nawa’l {d. 906/1501}. In like manner, in order to grasp
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scientifically the development of Turkish literature, it is also necessary to under-
stand the special developments of popular literature and ‘@sfug {minstrel} literature
in every period and region and the influences and reactions upon each other of
the classes of literatures addressed to all these different levels of taste.*

Once these requirements are clear — i.e. once these new points of view are
accepted — the first task is to write monographs on the different periods of our
literary history, on the literatures in the various Turkish dialects and on various
important figures, in other words, to conduct meticulous and systematic analyses
on literary phenomena, undertaken with a synthetic goal in mind. Indeed,
history today is not a mass of endless and unconnected data, but a product of
synthesis and composition. For historians who accept the notion that social
factors determine the course of events, history is neither a work of art nor simply
an exercise in erudition. Consequently, in order for a historian not to be left
bewildered when faced with a mass of important events, he must rely on a set of
hypotheses derived from the systematic study of these events, i.e. he must com-
bine, classify, and compare the data that he collects and then establish certain
frameworks in his mind in order to be able to reach any conclusions from them.
This approach — which is also what we call mtuition — is possible as a result of a
historian’s familiarity with, and affinity for, his subject over many years and is
completely scientific. It has no connection with preconceived ideas, because
these hypotheses and frameworks arise out of lengthy and systematic study of
the events themselves, i.e. from meticulous and profound analyses. Given that
even mathematicians and specialists in the natural sciences have accepted the
necessity and importance of hypotheses in their work, it is impossible for any
scholar not to perceive the need for them in a more complex field like the social
sciences. Taking all these observations into account, it is easily conceded that for
a true historian, who has complete command of his subject, erudition is not a
goal, but it is a requisite condition. Simple syntheses that are not based on
extensive and rigorous analyses, no matter how bright their apparent scientific
luster, are doomed to collapse in the face of serious criticism.

After this brief explanation of my views on literary history, I would like to say
a few words about the nature of this modest monograph that I have presented
for criticism. Some four or five years ago, I published a rather long study on
Khwaja Ahmad Yasawi, the herald of popular Saff literature among the Eastern
Turks and their greatest representative, and another on Yanus Emre, who is
considered the earliest and greatest popular Stff poet of the Western Turks.”
The major thesis of those studies was that popular Saff literature among the
Western Turks was influenced by Ahmad Yasawi. In the study on Ahmad Yasaw1
in particular, I tried to support this hypothesis with the help of historical docu-
ments, in addition to literary and linguistic comparisons, and I presented con-
siderable material relating to his fame, his disciples, his miracles, etc. among the
Western Turks. In this way, I wished to demonstrate that the Turkish literature
of Anatolia had not developed separately and independently from the literature
of the Turks in other regions, that it was a continuation of the past {i.e. earlier
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Turkish literature}, and that, consequently, one could only write a history of
Turkish literature by studying it as a whole. During this time, I was not even
aware that Mr E. J. W. Gibb had discovered some common points between
Ahmad Yasawt and Yunus Emre. Nevertheless, I set out to prove a much broader
claim than his and put forward the bold hypothesis that the popular Saft literary
movement among the Western Turks originated from the Eastern Turks and
especially Ahmad Yasawl.

As a result of continuous work over the past four or five years, and as the
fruit of investigating Turkish literature as a whole, I have arrived at some clear
and specific ideas regarding the literary development of the Turkish nation. I
have also engaged in detailed studies on the pre-Islamic literature of the Turks,
the scholarly study of which up to now had been regarded as impossible. All of
this has made it possible to defend much more forcefully and definitively the
hypothesis that I made five years ago. For a historian, nothing more gratifying
can be imagined than to be able to support a hypothesis made years earlier with
new documents that were discovered later. While studying the different periods
and branches of Turkish literature, I obtained a number of documents on Ahmad
Yasawi, Yanus Emre, and popular Saft literature among the Turks. Thus I
felt obliged to combine and synthesize these materials and to write this mono-
graph on an aspect of Turkish literature that displays most clearly its national
spirit and taste.

I have published this book under the title Early Mystics i Turkish Literature
mainly because I have included extensive material on the life and works of these
two great personalities in addition to showing, in general, how popular Saft
literature began among the Turks and the various causes and influences under
which it developed. The work is thus divided into two parts. In the first, I
describe broadly Turkish literature up to Ahmad Yasaw and the spread of Islam
and Stfism among the Turks. Then I provide more detailed information on
the legendary and historical life of Ahmad Yasawi, on the rules of his tarzga, on
his spiritual successors {khalifas}, on his works and influence. Because this part
constitutes in itself a monograph on Ahmad Yasawi, all issues connected with
him — even a number of secondary topics that at first glance might seem extra-
neous — are dealt with in full detail. Those who believe that such minute details
are appropriate for any monograph will excuse the author. On matters not
directly concerned with Ahmad Yasawi, such as his kalifas and his poetic imit-
ators, naturally I have not maintained the same degree of detail but have treated
them in a more general manner. Nevertheless, this first part clearly shows
the general outline of popular Suff literature among the Eastern Turks and its
historical development.

As for the second part, which describes the origin and development of this
type of literature among the Western Turks, it constitutes a monograph on
Ytnus Emre and, following the format of the first part, gives a fully detailed
account of all issues connected with him, even if not touching directly on literary
history. An extensive description is given of Ytnus Emre’s legendary life, his
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historical life, his poetry and its different characteristics, and his influence. Then
a brief general account is given of his principal followers, their lives and works.
But as with the first part, this second part also clearly explains the origin and
development of popular Suff literature among the Western Turks. Although all
sources and documents are given individually in the footnotes, I have found it
necessary to add a bibliography at the end of the book to facilitate the work of
researchers and especially university students. Furthermore, I give short descrip-
tions there of manuscripts, some of which are completely unknown to the scholarly
world, as well as information that I regard as necessary and useful on many
{published} sources or studies in different languages. Finally, I have added two
indexes {subsequently changed to one in the first edition of Early Mpystics}, in
alphabetical order, of personal names and place names, which should be of
further assistance to those working in various fields of history.

A quick perusal of the bibliography will indicate how much attention to detail
I have given in my book, even regarding secondary and tertiary issues, and how
many and varied sources I have consulted. Indeed, I can state that my book
presents a canvas of many important historical problems that are still unknown
to the scholarly world but are worthy of study, and that it provides the primary
sources for studying them. If my book can serve in this fashion as a modest guide
for future research, this would be the greatest satisfaction that I could receive
from my work. I must attribute the deficiencies in my book especially to the fact
that there are very few works on the Eastern Turks in the libraries of Istanbul
and that it was also almost impossible to find there works published in Europe. For
example, Zeki Velidi {i.e. Ahmed Zeki Velidi Togan} stated in his Tirk-Tatar
tarihi {Kazan, 1912} that the Russian Orientalists S. E. Malov, N. F. Katanov,
and S. M. Matveev had made studies on Ahmad Yasaw1 and his khalifas, but
despite all my efforts, I was not able to see them. Furthermore, I was unfortunately
unable to examine K. G. Zaleman’s article on Hakim Ata and N. 1. Veselovskii’s
work on the tirbe and mosque of Ahmad Yasawi, both of which are mentioned
by P. M. Melioransky in the Encyclopaedia of Islam {EI', s.v. “Ahmed YesewT’}.
Since Melioransky is silent about the Russian sources mentioned by Zeki Bey,
this could be an indication that they are not of great importance. Whatever the
case, to sec and review these sources would not have been without advantage. If
I come across any of these sources while my book is in press, I will not hesitate to
include them at the last minute in the Corrections and Additions section. I can
claim, nevertheless, with strong conviction that any deficiencies arising from not
having seen the aforesaid sources could not have a great effect on the work as a
whole. If this small product of five or six years work sheds light on, and explains
in broad outline, a problem that has remained unknown up to now, namely the
problem of the origin and development of popular Stff literature among the
Turks, I hope readers will excuse any errors and deficiencies in the details.

Fuad Kopriilu
Istanbul, July 28, 1918
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NOTES

1 {On this topic, see I, s.v. “Artz,” the sections on Persian and Turkish literature
(M. F. Kopriilit); and Elr, s.v. “‘artz” (L. P. Elwell-Sutton).}

2 Here the word khalg is used as the equivalent of French populaire. It would be wrong to
conclude, as some have done, that this term is used pejoratively. The works created by
this literature, which should not be confused with the products of folklore, were greeted
enthusiastically not only by the common people, but also by the scholarly and refined
circles of the upper classes. See the narrative of this book. {Kopriili’s distinction
between “popular” and “folk” literature is not always clear. He often uses kkalg to
mean both.}

3 This view was described and defended in detail for the first time in my article “Tiirk
edebiyati tarthinde ustl,” Bilgi Mecmuas, 1 (1329/1913), 3-52. This same view was also
clearly expressed in the introduction to my book Tirk edebiyat tarikine medhal {no such
book was published, but the first part appeared as the article “Ttrk edebiyatinin
menge’i” — see the bibliography}, but in another fashion.

4 For an understanding of my thoughts on this matter in broad measure, see the intro-
duction to my article “Turk edebiyatinda asik tarzi'nin mense’ ve tekamiili hakkinda
bir tecriibe,” MTM, 1 (1331/1915), pp. 35—-46. {Reprinted in his Edebiyat aragtirmalar. }

5 “Ahmed Yesevi ve Cagatay ve Osmanh edebiyatlan tizerinde te’sirleri,” Bilgt Mecmuas,
{vol. 1}, 1330/1914, 611-45; and “Yunus Emre,” Tirk Yurdu, 4 {1329/1913}, 612~
21, and “Yunus Emre, asar,” 5 {1329/1913}, 922-30.
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TURKISH LITERATURE






TURKISH LITERATURE BEFORE
AHMAD YASAWI

A Pre-Islamic literature

The literature produced by the Turks before their adoption of Islam consisted —
with the exception of some insignificant translations made under Chinese,
Indian, and Iranian influence — of popular poetry sung to the accompaniment of
the saz {a Turkish stringed instrument, see EI’, s.v. “Saz” (J. Cler)}. In all the
social institutions of the Turks at that time, there was, moreover, a primitive
genuineness that revealed the spirit and personality of the people in language,
religion, ethics, customs, and legal practices. Although the civilizations of China,
India, and Iran had begun to have an influence on the Turks in some fields, this
{cultural} penetration was very piecemeal and superficial. Because it never spread
from the center to the periphery, i.e. from the enlightened elite to the mass of the
people, it was not able to have a real effect on society. Thus, the works that
constituted the Turkish literature of that time were also, in conformity with the
other elements of society, far from foreign influence and genuinely reflected all
the attributes of the people. Everyone, from the ruler to the most insignificant
person, sensed himself in the {popular} poetry. Poets in that period were uni-
formly simple men with kopuz {ancestor of the saz} in hand. Wandering from
encampment to encampment, they would appear at public or private gatherings
and sing the exploits of the old heroes and recite the national epics, or fashion
new {folk} songs {s. tirkii} about recent events. At the same time, they might
also perform magic or do fortune telling with their kopuzes. And the poets were
certainly present at national hunting rites, called sigr {properly, sagir, “royal
battue”}, at public banquets or silen, and at mourning ceremonies called yog.
All of this poetry was recited in the syllabic meter {/ece vezni}, which was
natural for Turkish. This metrical system had several varieties depending on the
number of syllables, because Turkish syllables, while they are all precise and
unvarying in length, naturally divide into groups with distinct pauses or caesuras.
The oldest were the simplest, 1.e. the ones with the smallest number of syllables.
All of the poems of that period, whatever the subject, had a precise form. In
these early forms of Turkish poetry, two main features are conspicuous. The first
is the paucity and specificity of the forms. The reason for this is that the literary
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personality in those primitive times could not develop freely, but every poet
had to respect the existing forms with a kind of religious devotion. Second, in
strophes of poetry, which were usually composed of four verses {i.e. quatrains},
only the first three verses rhyme with each other while the fourth rhymes with
{the fourth line of } all the strophes. It seems clear that this type of poetry was
written to be sung and that the fourth verse always naturally maintained the
same rhyme, operating like the refrain of a folk song. In the works of this early
period, when music and poetry had not yet been separated, the rules of rhyme
were also very simple and basic, so much so that, in the modern sense, it would
be more correct to speak of assonance rather than rhyme. For them, it was
sufficient for the last syllables of the verses to have a slight similarity, in order to
create a rhyme, and this similarity was usually brought about by the inflection of
verbs, thus assuring the poets an ample ease of composition. In short, although
the literary products of this early period were of limited scope, simple, and basic,
they sprang from the spirit of an entire people and expressed their joys and
sorrows. This elementary, but lively and heartfelt literature, which spread with
vigor and majesty across the steppes of Asia, was rich enough to show the rough
and warlike and, at the same time, refined and profound spirit of the Turk in its
naked glory.'

B The Turks and Islam

In the sixth century cg, the Turks known as the Goktiirks established a large
empire in Central Asia, stretching from Siberia to Lake Baikal, and began, on
the one hand, to threaten seriously China and, on the other, the Sasanid rulers.
They even held discussions with the Byzantine Empire {about an alliance}
against {the Sasanid ruler} Khusraw Antshirwan. Problems of succession, how-
ever, resulted in the division of this empire into two parts, known as the Western
and the Eastern Turks, in 581. In the eighth century, it almost seemed that the
Eastern Turks, or T’u-Chiie, would be able to re-establish the former Turkish
unity, but at that time Arab armies propagating a new religion entered
Transoxiana under the command of Amir Qutaiba {b. Muslim}. Both the West-
ern and Eastern Goktiirks resisted the Muslim invasion for a long time. The new
religion gradually advanced, however, sometimes by blood and iron and sometimes
by peaceful means, and expanded its area {of dominance} toward the east.

In order to invade Soghdia and Farghana, the Muslim armies that were
marshalled in Khurasan followed the old military road that passed through
Marw and Balkh south of the Amu Darya {Oxus} River. Despite the great
disorders that the Turkish world then faced, it occasionally struck fairly successful
blows against the conquerors. In 712, a Turkish army entered Soghdia and
rendered great assistance to the local population, who had risen in revolt after
Qutaiba’s return to Marw, and left the Arabs in possession of only the city of
Samarqand. Nevertheless, the following year, the Arabs again carried out
successful conquests in the region. After the death of Emperor Mo-ch’o {716,
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the ruler of the Eastern Turks}, the Western Turks again separated from the
Eastern Turks. But Su-lu, a leader of the Tirgesh, who had formed a strong
government and had taken possession of the old provinces of the Western Goktiirks
between Talas {Taraz} and Tokmak, did not want to give up Transoxiana
easily. Consequently, for most of his life, he did not leave the Arabs in Soghdia
in peace. Although the conquests of Qutaiba had advanced rather far to the
north of the Amu Darya, the Turks, who had previously penetrated deeply into
Iran, were able to hold out and entered the region of Gurgan via the corridor
between the Amu Darya and the Caspian Sea.

During the period of the Arab Umayyad caliphate, the situation in Transoxiana
remained in doubt for a long time. If the plan of Caliph ‘Umar b. ‘Abd al-‘Aziz
{d. 101/720} to build caravansaries and hospitals throughout his domain
and establish a just administration, while not taking kkargj {land tax on non-
Muslims} from converts, had been properly applied, Transoxiana would have
been very quickly Islamized. The tyrannical and selfish policy of the Umayyads
prevented this, however, and war against the Turks continued for a long time.
During this interval, the Chinese unjustly killed the ruler of Shash {Tashkent},
who had surrendered to them. His son took refuge with the Muslims and sought
their help. Although the Chinese dispatched a powerful army with the support of
the Ikhshid of Farghana, the army that Aba Muslim sent under the command of
Ziyad b. Salih completely defeated it — because of the uprising of the Qarlugs.”
This battle (133/751) then sealed the fate of Transoxiana, which, henceforth,
would definitely be Islamized and enter the orbit of Islamic civilization. And,
indeed, so it was.

During the ‘Abbasid caliphate, the Turks were not able to carry out a major
operation in Transoxiana, only some minor actions. As in the Umayyad period,
there were no formidable masses of Turks to resist the Arabs. After the defeat of
the Chinese and the collapse of the Tiirgesh state, two groups of Turks appeared.
The Qarlugs conquered the entire province of Yedi-Su {Semirechy} and the
region east of the Syr Darya {Jaxartes} and in 766 took the capital {Styab/
Ordukent} of the Tiirgesh. Meanwhile, the Oghuz took the area west of the
Syr Darya. These were the remnants of the Western Turks who had scattered
after the death of Su-lu. It was these Oghuz who participated in the events of
the ninth century, and they should not be confused with the Toquz Oghuz
{i.e. Uighurs} of Eastern Turkistan. Although they were unable to conduct
large-scale operations, they occasionally pillaged the countryside, became involved
in uprisings in Transoxiana and came to the aid of local rulers or Arabs who had
rebelled. Large walls were built around cities like Bukhara and Shash as protec-
tion from their depredations.

Transoxiana became completely Muslim in the Samanid period. Most of
the people of that region were probably already Muslim by the reign of Caliph
al-Mu‘tasim {d. 247/861} and even carried out military expeditions {ghaza} against
the unbelievers in the desert. As the people of Shash had done previously,
the inhabitants of Isfijab, north of the Syr Darya, also converted to Islam a short
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time after Nah b. Asad, the uncle of the first Samanid ruler Isma‘il b. Ahmad,
captured that city in 838. Furthermore, Caliph al-Ma’min, as a result of various
campaigns, brought members of important local families to the capital of the
caliphate {Baghdad} and induced them to convert by bestowing upon them
major gifts and other rewards. This sensible policy of Islamization was followed
even more vigorously during the reign of al-Mu‘tasim when Turks from the
areas of Soghd, Farghana, Ushriisana, and Shash were taken directly into the
caliph’s imperial guard. Al-Mu‘tasim built the city of Samarra for his Turkish
bodyguard troops. After al-Mu‘tasim’s reign, not only did the number and influ-
ence of the Turks in Iraq gradually increase, but this situation also contributed
to the rapid Islamization of Turkistan.” In 350 an {961} nomads of 200,000
tents — Qarlugs, Oghuz, and the remnants of the Western Turks — who lived,
without recognizing Muslim rule, in territories on the Muslim side of the fortified
frontier between Shash and Farab accepted Islam. This religion also began to
be firmly established in the fourth/tenth century in the areas of Kashghar and
Balasaghtin. During the fifth/cleventh century, at any rate, virtually the entire
Turkish world did become Islamized and fell under the influence of Islamic
civilization.*

C The Sufi movement

As early as the second/eighth century, Islam had begun to differ significantly
from its original form. In fact, when various nations {s. mullet} who had lived
with their own cultures and traditions for centuries in different parts of the world
entered the sphere of Islam, they inevitably introduced a great many changes
even on the most fundamental points. An old and rich civilization like that of
Iran was thus able to defend at least its moral independence against the irresistible
force from the desert. Subsequently, because of its rapid spread, Islam also came
face to face with civilizations and religions other than Iran. The influence of
Indian civilization (even if indirect), Judaism, Christianity (which had completely
dominated Syria), intellectual movements that resulted from the translation of
the works of the ancient Greek philosophers — these and many other factors
affected the development of Islam. Consequently, throughout the Islamic realm
there were a great many religious doctrines {s. madhhab} and sects {s. maslak}
that clashed sharply with each other.” The old Sasanid dominion, which was
already on the verge of collapse because of steadily increasing Turkish attacks,’
initially submitted to the Arab sword; but then the Iranian spirit {frénilik}, by
considering the descendants of Husain {the grandson of the Prophet} to be the
inheritors and successors of the Sasanids, struck terrible blows against the Arab
nation and the Islamic religion under the screen of “defending the rights of ak/
al-bait” {the family of the Prophet}. By insinuating Zoroastrian beliefs in a
Muslim guise, the Iranian spirit asserted itself, demonstrating that an ancient
civilization could not easily be destroyed.” In the fifth/eleventh and sixth/twelfth
centuries, various religious doctrines and practices held sway throughout the
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Muslim world and the personal and political ambitions of the rulers gave great
scope to their development.®

One of the most striking things in many places in the Islamic world at that
time was the spread of mysticism {Stfism} and the multitude of mystics {Sufis}.
Stfism hardly existed in the first centuries of Islam. It took shape under the
influence of Iranian, Indian, and Greek ideas, and to some degree Christianity —
albeit taking most elements from Islam — and soon spread throughout the Mus-
lim world.” Beginning with Abt Hashim al-Kaft {d. 161/777-8}, who first took
the name Suff and founded the first zawiya {Suff lodge} in Syria, many great
Sufis — including Sufyan al-Thawrt (d. 161/778); Dha ‘I-Nan al-Misi1 (d. 246/
861), who grew up in Egypt, which had been the home of the early Christian
hermits; Abt Yazid al-Bistami (d. 261/874-5 or 264/877-8) from Khurasan;
{al-Husain b. Mansar} al-Hallaj (d. 309/922), about whom all sorts of ideas
were advanced; and al-Junaid al-Baghdadi {d. 298/910} — succeeded in spread-
ing their doctrines despite all forms of opposition and imputations. In his fam-
ous treatise {al-Risala al-Qushairiyya}, Abtu 1-Qasim ‘Abd al-Karim al-Qushairt
(d. 465/1072) tried to demonstrate that the Saff way of life was compatible with
Sunni doctrine. Somewhat later, al-Ghazalt (450-505/1058—-1111) succeeded,
in many of his works, in convincing the Sunni establishment that this was the
case. Afterwards, al-Suhrawardt al-Maqtal {d. 587/1191}, the author of Hikmat
al-ishrag, Shihab al-Din al-Suhrawardi {d. 632/1234}, the author of Awary
al-ma‘anyf, ‘Abd al-Qadir al-Jilant (d. 561/1166), and a great many other Sufis
who fill the books of fabaqat al-safiyya {Sufi biographical dictionaries} gained
tremendous spiritual authority among thousands of disciples, as well as the general
public, as they expounded their doctrine.'” Many famous religious scholars
{‘ulama’} attached themselves to the great shaikhs, and many rulers and com-
manders {s. amzr} encouraged this movement — or, rather, were caught up in it
— by sponsoring the construction of zawiyas and lekkes {also Suft lodges}. Thus,
shaikhs and dervishes were trained throughout the Muslim world and new social
groups were, in effect, brought into being. Moreover, after the death of every
great shaikh, he acquired a miraculous aura in the popular imagination. Such
flights of fancy fill not only the manaqib works {works of the legendary deeds of
Suff saints}, which are replete with superstitions of no historical value, but also
those sources that are most valuable for the history of Safism."

D Sufism in Turkistan

Khurasan, which nourished the ancient traditions of Iran in its bosom, was
a primary, perhaps the primary, center of the Suff movement after the rise of
Islam. Consequently, after the Islamization of Transoxiana, it was quite natural
for this movement to enter Turkistan by the routes that Islam had previously
followed. And this is exactly what happened. In the third/ninth century, Sufis
were abundant in Herat, Nishaptr, and Marw, while in the fourth/tenth century

=512

shaikhs began to appear in Bukhara'? and also in Farghana."” Indeed, the Turks
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in Farghana gave their shaikhs the name bab, or baba. Sufis also appeared among
the Turks who traveled, in whatever capacity, to and from Khurasan. Muhammad
Ma‘shiiq Tust, whom the famous Saff Abtu Sa‘id Ibn Abi ‘1-Khair {d. 440/
1049} greatly esteemed, and Amir ‘Ali ‘Aba were pure Turks.'* In the event,
mnfluenced by various factors of this sort, the Stfi movement slowly gained strength
among the Turks as it spread from the great Muslim centers like Bukhara and
Samarqand to the hinterlands, and as dervishes, armed with an ecstatic religious
love, introduced new beliefs among the nomadic Turks."

The spread of Safism, which claimed roots going back to the Prophet via Aba
Bakr {the first caliph} or ‘Al {the son-in-law of the Prophet and the fourth
caliph}; the de facto official recognition that it received from the political powers
through the construction of tekkes; and the high regard that a great many notables,
statesmen, and even sultans paid to the shaikhs — all these factors gave the
shaikhs enormous moral influence. Both the Qarakhanids, who were so observant
of {Islamic} religious norms {s. fukm} that they would not drink wine, and the
carly Seljuks, who defended Islam with enthusiasm and passion, showed great
respect and reverence to religious scholars and shaikhs alike.'® On the other
hand, because the Turkish rulers were so devoted to Islamic beliefs,'” they had
accepted Hanafism with great vigor and conviction. This tendency, which essenti-
ally arose from the social conscience of the Turkish nation, on the one hand
hindered the spread of heretical Shi'T and Mu‘tazilt doctrines within Islam and,
on the other, also as a natural result of this, created a profound and sincere
harmony between legal religious norms and the Suff ideas that developed in
Turkish circles."

In my view, by the time Ahmad Yasawi came on the scene, the Turkish world
had already been accustomed to Suff ideas for a rather long time — probably
since the fourth/tenth century — and {word of} the legends and miracles of
the Stfis had spread not only in the cities but also, to some extent, among the
nomadic Turks. As for the dervishes, who recited hymns and poetry, who did
many good works for the people in order to please God, and who showed the
people the ways to happiness and paradise, the Turks enthusiastically accepted
them and believed what they said, likening them to the ozans {troubadour
poet-singers} whom they had endowed with religious sanctity since ancient times.
In this manner, a number of the dervishes, who were called ata {father} or bab
{spiritual leader}, took the place of the old ozans. Well known among the people
were tales of such Safis as Arslan Baba, who was depicted as a companion of the
Prophet; Korkut Ata,' the famous patron saint of the ozans who, according to
legend, went from Turkistan to Arabia in order to learn about Islam and, after
meeting with Aba Bakr, accepted the new faith; and Choban Ata.” It seems
certain, then, that, at the time of Ahmad Yasaw1, there were dervishes trying to
spread Muslim beliefs and traditions among the nomadic Turks, who lived along
the banks of the Syr Darya and in the steppes, by addressing the people in a
language they could understand — simple Turkish. One must assume that Ahmad
Yasawl was a greater and more powerful personality than the dervishes who
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preceded him. Still, if the earlier generations had not prepared the way for him,
his success could not have been as great.

E The influence of Iran

Because of their geographical location, the Turks were in continuous contact
with China and Iran from very ancient times. The early Chinese chronicles,
which are reliable and comprehensive, show the relationship of the Turks with
China fairly clearly. The early relationship of the Turks with Iran, however, only
enters the light of history — leaving aside the legends in the Shahname — at the time
of the last Sasanid rulers. After the Turks had lived under the influence of these
two civilizations for centuries, Iran, which had accepted Islam, gradually brought
them into its sphere of influence.”’ Even during the development of the Uighur
civilization, which was the {Turkish civilization} most strongly influenced by
China, the attraction of the Turks to Iranian civilization, which had proven its
worth in art, language, and thought, was virtually unavoidable, especially after it
was invigorated with a new religion.”

Even before it drew the Turks into its sphere of influence, Iranian civilization
had had, in fact, a major effect on Islam. With respect to the concept of govern-
ment and the organization of the state, the ‘Abbasids were attached not to the
traditions of the khulafa’ al-rashidin {the first four caliphs} but to the mentality of
the Sasanid rulers.”” After Khurasan and Transoxiana passed into the hands of
native Iranian — and subsequently highly Iranized Turkish — dynasties with only
nominal allegiance to the ‘Abbasids, the former Iranian spirit, which the Islamic
onslaught was not able to destroy despite its ruthlessness, again revealed itself.
In the fourth/tenth century, Persian language and literature began to grow and
develop in an Islamic form. This Perso-Islamic literature was influenced, to a
large extent, by the literature of the conquerors. Not only were a great many
words brought into the language via the new religion, but new verse forms, a
new metrical system, and new stylistic norms were also adopted in great measure
from the Arabs. Indeed, almost nothing remained of the old Iranian syllabic
metrical system, the old verse forms, or the old ideas about literature. Still,
the Iranians, as heirs of an ancient civilization, were able to express their own
personality in their literature despite this enormous Arab influence. They adopted
from the ‘ariid meters only those that suited their taste. They created or, perhaps,
revived the ruba‘7T form {of verse}.”* They also introduced novelties in the gasida
form {of verse}, which can be considered an old and well known product of
Arabic literature, and in the ghazal {lyric “love song”}.” Above all, by reanimat-
ing {their own} ancient mythology, they launched an “epic cycle” that was
completely foreign to Arabic literature.”® These developments were on such a
scale that the fifth/eleventh century witnessed the formation of a new Persian
literature in all its glory.

The Turks adopted a great many elements of Islam not directly from the
Arabs, but via the Iranians. Islamic civilization came to the Turks by way of
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Transoxiana from Khurasan, the cultural center of Iran. Indeed, some of the
great cities of Transoxiana were spiritually far more Iranian than Turkish. Also,
the Iranians were no strangers to the Turks, for they had known each other well
before the appearance of Islam. For all these reasons, it was the Iranians who
guided the Turks into the sphere of Islamic civilization. This fact, naturally, was
to have a profound influence on the development of Turkish literature over the
centuries.

To be sure, we do not know precisely how and to what extent Persian
literature at first influenced Turkish literature, but the earliest Turkish work
recognized by the scholarly world as a product of the post-Islamic period, the
Rutadgu Bilig written in Kashghar in 462/1069-70 at the time of the Bughra
Khans {Qarakhanids}, clearly exhibits Persian influence in many respects. This
1s not the place to give a fully detailed description of this old Turkish composi-
tion,”” but the Persian influence on it is striking, especially in language, meter,
and form.

Linguistically, the Rutadgu Bilig is full of Persian and Arabic words. If one takes
into consideration the longstanding relations of the Turks with the Iranians,
the many concepts that the new religion introduced, and the new words that
were used to express them, then the number of foreign words does not appear
to be excessive. As for the question of meter, this composition — despite the
mistaken claims of certain European scholars — was not written in the syllabic
meter but was modeled directly after the meter of the Shahname and, as in all
Persian works of this type, the preferred form was that of mathnawr {rhymed
couplets}. The verse is very defective, because the Turkish of that time could
not, of course, suddenly accord with the ‘@ad metrical system, which was alien
to its structure. This is one of the main reasons why some people considered it
to have been written in the syllabic meter. With regard to subject matter,
ideas, and metaphors, one encounters the influence, at the same time, of both
{Turkish} popular literature and Chinese literature. But in the meter, especially,
the strong influence of Persian literature is immediately apparent. Indeed, this
influence was so strong that within a short time it eventually was able to drive
out all others.

Like all Muslim works, the Rutadgu Bilig begins with a prose preface that
includes the tahmid {al-hamdu h-"llah, praise be to God} and tasliya {salla ‘lahu
‘alayhi wa sallam, God bless him (the Prophet) and grant him salvation}. In the
prologue to this work, the author Yasuf Khass Hajib finds the human aptitudes
to consist of “justice, ability, comprehension, and contentment.”” He then ani-
mates each one in the form of a person and presents lengthy debates among
them. With regard to its subject, this book is a variation on the Persians’ syasatname
{advice for rulers} genre. One of these four aptitudes, Ogdiilmish son of Qut
{rather, he is the son of Ay-togdi who represents “Fortune” (= Qut)}, describes
to the ruler, one by one, all the officials and classes who constituted Turkish
society in Kashghar at that time and explains the qualifications they should have
and how the ruler should treat them. The book is full of such questions as “How

10



TURKISH LITERATURE BEFORE AHMAD YASAWI

should one be a tapucu, 1.e. a civil servant?” “How should one be a subas or
military commander?” “How should one treat the people?” “What should one
do for farmers, merchants, doctors, and sorcerers?” “How should one behave
toward women?” “What qualities should be sought in a good wife?” “How
should the dynasty show respect to the mission of the Prophet?” There is also a
kaside in praise of Bughra Khan, following the example of Persian mathnawt
writers. Nevertheless, as regards the subject of the work — i.e. portraying the
various human aptitudes through personification — as well as the simplicity and
specificity of its figures of speech and metaphors, nothing like it can be found in
Persian literature. For these aspects, Chinese influence on the one hand and
vestiges of {Turkish} popular literature on the other are much more significant.
Even the ode in praise of Bughra Khan is closer to the products of early {Turkish}
popular literature than to Persian examples.”

This work, which was written in Kashghar in 462/1069-70, should by no
means be considered an isolated literary product. Indeed, there are references in
the preface that clearly reveal this point. If one considers that the Turks already
had {various} scripts before Islam and that they had books composed in these
scripts, then it becomes immediately obvious that Muslim works would be
written in Kashghar, which was an old center of Turkish civilization, soon after
that city accepted Islam, and that one would not have to wait centuries before
this occurred. When the Turks adopted Islam, they were not a barbarian people
who were strangers to writing, books, and education.™ Thus, we can assert that
by the fifth/eleventh century at least, Turko-Islamic works had begun to be
written in Turkistan and that they were subject to Perso-Islamic influence. If
Iranian influence had made an impact so quickly and vigorously in an eastern
region like Kashghar, which was a center of the old Uighur civilization and had
been under continuous and strong Chinese influence, then naturally this influence
must have been felt on a much wider scale in regions further to the west and
closer to the cities of Khurasan. But unfortunately, ruinous invasions, wars, and
a thousand other things over the centuries have destroyed the products of those
early periods and virtually nothing remains in our possession. Let me state clearly
here, however, that such Turkish works that imitated Persian forms and were
written under the influence of Persian literature in Muslim centers were not
widespread among the masses. They were only circulated among the learned
who received a Muslim education in the madrasas {these colleges of Islamic law
began to spread in the fifth/eleventh century}.

F Popular literature

We know that the Turks possessed a rich popular literature in the fourth/tenth
and fifth/eleventh centuries, and we also have some valuable examples of it.
These works allow us to explain how, and with what kinds of compositions, the
Turks were able to express their literary impulse in the time before Ahmad
Yasawi. While the Kutadgu Bilig and similar works were read and studied by men
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educated in the madrasas of the cities of Turkistan, which had become strong
centers of Islam, the needs of the popular masses were met, as they had been for
centuries, by the simple products of the popular poets.”’ Because popular literature,
for various reasons, underwent hardly any perceptable change over the centuries,
it preserved its basic pre-Islamic features into the Islamic period.

Some of the surviving works from that period can be regarded as codes of
ethics of a didactic nature. The evil of stinginess and envy, the obligation to gain
a reputation for generosity among one’s people, the qualities of the hero, the
greatness of God, and the need to respect and obey one’s parents and elders are
among the items dealt with in these pieces in a simple and straightforward
manner. The most valuable of these works, however, are the lamentations-
elegies {s. sagu-mersiye}. These elegies were sung during mourning ceremonies or
in general assemblies — regarded in pre-Islamic times as only a religious practice
but afterwards as more of an aesthetic one — to the accompaniment of the kopuz
and were usually rather long. They describe the merits of the deceased, the
various stages of his combats, how he attacked the enemy, where the battles
occurred, and how grieved all the people were — indeed, all of nature was —
because the hero died. The metaphors are simple and primitive but sincere and
colorful. Sometimes summer and winter are personified and, as in the Autadgu
Bilig, engage in a debate. We find in them a rapturous feeling, not only toward
nature but toward all manifestations of life. Saying that when summer comes the
snows will melt, the nightingales will sing, and happy couples will make love, the
reciter of the elegy dwells on the joy of life. When he sees a beautiful slave girl,
he likens her face to the moon and her neck to the juniper tree. Like all lovers,
he speaks of the beauty of his beloved, her cruelty, and her bewitching eyes
and he weeps profusely. The beauty of the countryside and the plains, the frosty
nights, the wild steppes, the misty hills, the ducks, geese, and small water fowl
are all described in these elegies with a lively affection.™

These elegies are expressed in quatrains, each verse having seven or eight
syllables. Sometimes the verses of the first quatrain all rhyme {aaaa}, sometimes
all but the third rhyme {aaba}. As for the following quatrains, the first three
verses thyme while the fourth returns to the rhyme of the initial quatrain {ccca,
ddda, etc.}, thus forming a larger unit, whose rationale I explained above (section
A {ie. that this type of poetry was written to be sung and the fourth verse
maintained the rhyme, like the refrain of a folk song}). The other poems, of a
didactic nature, are occasionally in the form of quatrains with five, six, or seven
syllables per verse, but more often consist of couplets of 10, 12, 14, or 15
syllables per verse {Kopriili is mistaken here. This should be 11 or 12}.

Aside from poems, there existed among the people legends or sagas, such as
the Oghuz menkabesi {Legend of the Oghuz},” that had survived from very early
times. Although they belonged fundamentally to the pre-Islamic period, a number
of these legends acquired an Islamic form and circulated in that fashion thanks
to the efforts of the dervish poets who made religious propaganda in the
Islamic period.

12
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This, then, was the level of literary development of the Turkish people when
Ahmad YasawT appeared on the scene in the fifth/eleventh and sixth/twelfth
centuries.

NOTES

1 For detailed information with full documentation on the music, literature, and literary
life of the Turks before Islam, see the first part of my article “Tiirk edebiyat1 tarithine
medhal” {only the first part of this study ever appeared, as “Tiirk edebiyatimin menge’i,”
MTM, 2 (1331/1915), 578, reprinted in his Edebiyat aragtirmalarn, pp. 49-130}. There
is also brief and general information on this subject in my book Kiigik Tirk edebiyaty
tarithi {apparently part one of his Tiirk edebiyati tarihi (Istanbul, 1920—-1), cf. his Tirk
edebiyaty tarthi (1926; reprinted Istanbul, 1981), Chapters 1-4}.

2 For the information in Chinese sources on this war, see E. Chavannes’s book Docu-
ments sur les Tou-kioue (Turcs) Occidentaux (St Petersburg, 1903), pp. 297-8.

3 {As will be seen, Képriilii sometimes uses Turkistan to mean the historical region of
the middle (and sometimes lower) Syr Darya valley and sometimes to mean the
Russian holdings in Central Asia in the nineteenth and early twentieth centuries. }

4 Al-Tabar1 {Tarikh, i.e. Tarikh al-rusul wa ‘-mulik (Leiden, 1879-1901), Eng. trans.
under the general editorship of Ehsan Yarshater as The History of al-Tabar7 (Albany,
NY, 1985-)}; Ibn al-Athir {al-Kamil fi ‘I-ia’rikh, Thornberg edn (Cairo, 1303/1885—
6)}; al-Baladhuri, Futih al-buldan {(Leiden, 1866), Eng. trans. Philip Hitti and
F. C. Murgotten as The Origins of the Islamic State (New York, 1914—24)}; W. Barthold,
Turkestan down to the Mongol Invasion (London, 1928); Jurji Zaydan, Medeniyyet-i islamiyye
tarthi, {Turkish} trans. {of the Arabic original (Istanbul, 1328-30/1910-12)}; Necib
Asim and Mchmed Arif, Osmanh tariki {Istanbul, 1335/1916-17}; Chavannes, Docu-
ments. {On the Goktirks, see Wolfgang Scharlipp, Die frihen Tiirken im Lentralasien
(Darmstadt, 1992) and Ahmet Tasagil, Gok-Tiirkler (Ankara, 1995).}

5 Bernard Carra de Vaux, Gazali (Paris, 1902) {reprinted Amsterdam, 1974}, Chapters
7, 8.

6 Chavannes, Documents, p. 302. The major role that the Turks played in this important
event in world history has not been considered at all by specialists in Islamic history.

7 In order to understand the influence of the Iranian national spirit on Islam, see
R. Dozy’s Essai sur Uhistoire de UIslamisme {(Leiden, 1879), Kopriilu apparently used
the Turkish trans. by Abdullah Cevdet (Cairo, 1908)}; and {vol. 2}, Chapter 34, “Le
Mahdi,” in Cl. Huart’s Histoire des arabes (Paris, 1912-13). E. Blochet provides strong
evidence that Iranian culture had already exerted an influence on the Arabs before
Islam, “Etudes sur Phistoire religicuse de PIran” {part 2, “L’ascension au ciel du
prophéte Mohammed,” RHR, 40 (1899)}, p. 20. Jurji Zaydan, like all other Arab
historians, is of the opinion that ‘Abbasid rule was nothing but Iranian oppression
(Medeniyyet-i islamiyye, vol. 1, p. 84). A great many Iranian poets from Firdawst {d.
41171020} to Khaqgani {d. 595/1199} were Zoroastrians {zerdiisti} in spirit. Indeed,
Shaikh Abt ‘1-Qasim Jurjant did not want to perform FirdawsT’s funeral prayer because
he had filled his Shahname {Book of Kings} with eulogies for all the Zoroastrians
{meciisiler}, Dawlat-Shah, Tadhkirat al-shu'wa@’, {ed. E. G. Browne (London, 1901)},
p- 58.

8 On this subject, see al-Shahrastani, Milal wa ‘l-nihal {Turkish trans. Nth b. Mustafa
(d. 1070/1660), published in Cairo, 1263/1847 and then Istanbul, 1279/1862; French
trans. D. Gimaret et al., as Livre des religions et des sectes (Louvain, 1986-93)}.

9 Carra de Vaux, Gazali, {Chapter 7,} “La mystique avant Gazali,” pp. 175-200. The
ideas advanced on the origin of Stufism are still very divergent. Carra de Vaux, who is
a devout Catholic and a fine Orientalist {d. 1953}, presents Christianity as the prime
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source, but he is partisan in this regard. In his article “Perse” (Iran) in La Grande
Encyclopédie {Paris, 1886-1902} and in the section on Safism (pp. 268-77) in his
{Hustoire de la} lttérature arab {(Paris, 1902), English trans. 4 History of Arabic Literature
(London, 1903; (reprinted Beirut, 1966)}, Huart says the question has not yet been
resolved whether this movement came from India, from Christian monks, or directly
from Iran, but he gives primacy of place to Iranian influence. In his article “Soufisme”
in La Grande Encyclopédie, Georges Salmon gives the opinion that this movement arose
under the influence of the Alexandrian school, i.e. Neoplatonism, but that pantheism,
which later spread among the Sufis, arrived from India via Iran. Carra de Vaux,
however, while discussing the Saft poets of Iran, explains at great length that most of
them were not pantheistic and that there is absolutely no connection between the
{concept of} fana@’ {annihilation, passing away from self and its replacement by a
pure consciousness of God} in Sufism and nirvana in India (Gazali, p. 287) {see Elr,
s.v. “Baqa’ wa Fana’ (G. Bowering)}.

There are also those, like Blochet, who claim that Christianity had no influence
whatsoever on Islam, and those who think that the principles of Suafism were wholly
derived from the Koran and Hadith {Prophetic tradition}. Thus we can see how far
we are from solving this problem. Huart, unable to give a definite answer based on
historical documents, makes very vague and general assertions, such as “The Saft
movement represents the victory of the Arian spirit over the Semitic mentality.”
This is utter nonsense. The views of Dozy, A. L. Silvestre de Sacy, E. Trumpp, and
F. A. D. Tholuck {Sufismus (Berlin, 1821)} on this subject cannot even be considered
as significant as those given above because they belong to earlier periods of Orientalism.
There is certainly a great need in the scholarly world for a general history of Stafism
that would show the influence of various sources on the different Safis in their proper
proportions. Unfortunately it appears to be difficult to meet this need. {Since Képriili
wrote, an enormous amount of scholarly work has been done on Stfism; see, e.g., EI,
s.v. “Tasawwuf™ (L. Massignon [B. Radtke et al]).}

The first biographies of Stfis were written in Arabic. In his introduction to {R. A.
Nicholson’s edition of Farid al-Din ‘Attar’s} Tadhkirat al-awlya’ {London, 1905-7},
Mirza Muhammad b. ‘Abd al-Wahhab al-QazwinT mentions, p. &, as the earliest
works of this kind ‘Abd al-Rahman Muhammad b. al-Husain al-Sulamt’s (d. 412/
1021) Tabaqat al-safiypa, Abt Nu‘aim Ahmad b. ‘Abd Allah al-Isfahant’s (d. 430/1038)
Hilyat al-awlya’, Ibn Khamis al-Ka‘b1 {al-Mawsilt al-ShafiTs} (d. 552/1157-8) {Managib
al-abrar min} mahasin al-akhyar, and Jamal al-Din Abt ‘l-Faraj al-Baghdadt al-Hanbalr’s
{i.e. Ibn al-Jawzi} (d. 597/1200-1) Safwat {or Sifat} al-safwa. The first two of these
works are in our libraries {al-Sulami ed. J. Pedersen (Leiden, 1960); al-Isfahant ed.
(Cairo, 1932-8); Ibn al-Jawzi ed. (Cairo, 1411/1991)}. Furthermore, al-Sulamt adapted
his work from that of his master Abt Bakr Muhammad b. ‘Abd Allah {al-Bajalt}
al-Razi {known as Ibn Shadhan, d. 376/986}, { Jami,} Nafahat {al-uns}, {ed. (Calcutta,
1859)}, {Turkish} trans. {Lami‘T}, {Istanbul, 1289/1872-3} p. 274. The earliest
biographical dictionary of the {Sufi} saints written in Persian was the Kashf al-malyab
li-arbab al-quliih of Abu ‘-Hasan ‘All b. ‘Uthman al-Ghaznawi al-Jallab1 {al-Hujwirt}
(d. 465/1072 or 469/1076), a very poor edition of which was published in Lahore.
There are some manuscript copies in the Istanbul libraries. Before the Great War
{the First World War}, the Russian Orientalist V. A. Zhukovskii was preoccupied
with preparing a new critical edition of it ({Huart, a review of Nicholson’s 7%e Rashf
al-malyab, The Oldest Persian Treatise on Sifis,} JA, 11th series, 3 {1914}, p. 187) {ed.
Zhukovskii (Leningrad, 1926)}. Nicholson has translated this work into English {Leiden
and London, 1911}. In addition to this work, Shaikh al-Islam Aba Isma‘1l ‘Abd Allah
b. Muhammad al-Ansari al-Harawi (d. 481/1089) translated al-Sulamt’s 7abagat
al-safiypa {into Persian}, with certain additions, and this forms the basis of Jamrt’s
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Nafahat al-uns. The author of Kashf al-malyab made great use of al-Sulam1’s Tabagat and
al-Qushairt’s Risala. If we add to the aforesaid works Farid al-Din ‘Attar’s 7adhkira-i
awlya’ and al-QushairT’s Risala, we will have presented almost all the major sources
that were written up to the sixth/twelfth century. {On Sufi biographical literature, see
the survey by Jawid A. Mojaddedi, The Biographical Tradition in Sufism: The Tabaqat Genre
Jrom al-Sulamz to Jamt (Richmond, Surrey, 2001).}

For example, al-Qushairt’s Risala {Turkish trans. Nafi Efendi as Risile-i Rugayriye
(Istanbul, 1307/1889-90), eds ‘Abd al-Halim Mahmud et al., as al-Risala al-qushairiyya
(Cairo, 1966), English trans. Rabia Harris as The Risalah: Principles of Sufism (distributed
by KAZI Publications, Chicago, 2002)}, ‘Attar’s Tadhkira, {Jamr’s} Nafahat, and
{'All b. Husain Wa‘iz Kashft Safi’s} Rashahat-i {‘ain al-hayat (Lucknow, 1308/1890),
ed. ‘A. A. Mu‘iyan (Tehran, 2536/1977-8)}. The section that ‘Attar devoted to
al-Hallaj is very significant in this respect (Nicholson ed., pp. 135-45).

{Jami,} Nafahat, {Turkish} trans., p. 275.

Ibid., p. 323.

Ibid., pp. 348-50.

Barthold, Turkestan {down to the Mongol Invasion, Russian edn (St Petersburg, 1898—
1900), English trans. (London, 1928), revised English trans. (London, 1968). Képriili
could not read Russian and apparently relied to some degree on Turkish emigrés
from Russia to inform him of the contents of various Russian works.}

Ibid.

The Seljuk ruler Toghril Beg {d. 455/1063} was a zcalous Hanafi. Ibn al-Athtr writes
that his vizier ‘Amid al-Mulk {al-Kunduri} even had permission from him to curse
both the Rafidis and Ash‘arts in the mosques of Khurasan and that Toghril Beg was
very fanatical against the Shafi‘ts (al-Ramil, vol. 10, p. 11). Alp Arslan {the nephew of
Toghril Beg} ordered Abt Sa‘id Muhammad b. Manstr Sharaf al-Mulk al-Khwarazmi
to repair the #irbe and mosque of Abu Hanifa in Baghdad and establish a Hanaft
madrasa {Islamic law school} there ({Nizam al-Mulk,} Siasatname, ed. and French
trans. Ch. Schefer {Paris, 1891-3}, trans., p. 2.) {English trans. H. Darke as 7The Book
of Government, or Rules for Kings (London, 1960)}. In Nizam al-Mulk’s Siyasatname, there
is important information showing how severely Alp Arslan acted against the Shafi‘ts
and especially the Rafidis (see Chapters 21 and 42). Dozy also recognized that the
Turks were ardent Sunnis (Essaz, Turkish trans., vol. 2, p. 495). Indeed, we find this
{attitude} among the Turks in Baghdad even before the Seljuks. The Turks did
not refrain from using any means to defend Sunnism against the Buwaihids who
supported Shi‘ism in Baghdad ({Zaydan,} Medeniyyet-i islimiyye, vol. 4, p. 263). The
other Turkish states in Turkistan also always defended Hanafism (Barthold, 7urkestan).
See the mystical views of the Turkish Safis in {Jamt's} Nafakat and {Safi’s} Rashahat.
Very significant in this regard is the danger that Farid al-Din ‘Attar incurred in
Samarqand around the end of the sixth/twelfth or beginning of the seventh/thir-
teenth century. In his Mazhar al-‘¢ja’th he had been very excessive in his praise of the
Twelve Imams {supreme leaders of Twelver Shi‘ism}, especially ‘Al1, and had demon-
strated his belief in the expected makdr {an eschatological figure similar to a messiah}.
Consequently, one of the great jurists of Samarqgand accused him of being a Rafidt
{heretic} and issued a fatwa {legal opinion} that his book should be burned and that
he should be executed. Farid al-Din was able to save himself from this accusation only
with difficulty (introduction to his Tadhkirat al-awly@’, p. ). {It is now recognized that
Mazhar al-@a’ib was not among ‘Attar’s authentic works. See Sa‘id Nafisi, Fustuji
dar alwal va athar-i Fard al-Din ‘Aftar Nishabw7 (Tehran, 1320/1942), pp. 145-67; EI,
s.v. ““Agar” (H. Ritter).}

For information on the legend of Dede Korkut {dede = ata}, which was known on the
banks of the Syr Darya (the old territory of the Oghuz), among the Turkmen, around
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Derbend in Azerbaijan, in Anatolia, in short, all the areas to which the branches
of the Oghuz spread, see my Tirk edebiyat tarihine medhal {i.e. “Tiirk edebiyatinin
mense’i,”}, pp. 61-2. {See EF, s.v. “Dede Korkut” (Fahir 1z), and Geoffry Lewis
trans. 7The Book of Dede Korkut (Harmondsworth, UK, 1974).}

E. Schuyler, {Turkistan, Notes of a Journey in Russian Turkistan, Khokand, Bukhara, and
Kuldja, 6th edn. (London, 1877), (abridged reprint London, 1966)}, Turkish trans.
{Ahmet Efendi} as {Musavvar} Tirkistan {tarthi ve} seyéhatndmes: {Istanbul, 1294/1878},
p- 302.

Blochet, “Mazdeism ve Tirkler” {rather, “Madza’izmin Ttrk kavimlerinin i’tikadlar:
iizerinde tesiri,” which is the Turkish trans. of the first part of his “Etudes sur histoire
religieuse de I'Iran: (1) De l'influence de la religion mazdéenne sur les croyances
des peuples turcs,” RHR, 38 (1898), 2663}, MTM, 1 (1331/1913), 128fL. {See also
his “Christianisme et mazdéisme chez les Turks orientaux,” Revue de I’Orient Chrétien,
27 (1929-30), 31-125.}

{Kopruli,} Tirk edebiyati tarihi, Chapter 1.

See my “Selgukiler zamanmda Anadoluda Tiirk medeniyyeti,” MTM, 2 (1331/1916),
193-232. {English trans. Gary Leiser as “Turkish Civilization in Anatolia in the
Seljuk Period,” Mésogeios, 9-10 (2000), 37-82.}

Aga Ahmad ‘All Ahmad, Risala-i tarana (Calcutta, 1867), cited from Mama“ al-sanayi*,
p- 2. On this subject, see also {Shams al-Din Ibn Qays al-Razi or Shamsi Qays, }
al-Mu‘jam ft ma‘'ayer ash‘ar al-‘ajam, {eds Muhammad Qazwini et al. (Tehran, 1314/
1935)}. {See EF, s.v. “Ruba‘t,” (C.-H. de Fouchecour et al.).}

See the section “Acemler’de mersiye” in my article “Islam edebiyatinda mersiye”
{rather, “Bizde mersiye ve mersiyecilik,”} YM, 1 {1917}, no. 18, pp. 344—8. {See EI’,
s.v. “Kagsida,” (F. Krenkow [G. Lecomte], e al.), and “Ghazal” (R. Blacheére et al.).}

See the foreword by J. Mohl to the French translation of {Firdawst’s} Shahname (Paris,
1876-8) {as Le Livre des Rots. . . } .

See the version edited by W. Radloff in three large vols {Das Rudatku-Bilik . . .
(St Petersburg, 1891-1910)}. [After Radloff’s facsimile edn of the ARutadgu Bilig, which
was based on the Herat MS currently in Vienna, Tirk Dil Kurumu also published a
facsimile edn of the same MS (Istanbul, 1942). The second MS of the Autadgu Bilig,
which is in the Khedival Library in Cairo, and which the Dil Kurumu also published
as a facsimile edn in Istanbul in 1943, was very similar to this one. As for the third M'S
of the Rutadgu Bilig, which was written in the city of Farghana in Turkistan and is
much more important than the other two, it was first made known to the scholarly
world by the late Resid Rahmeti Arat. This was also published in a facsimile edn by
Dil Kurumu in 1943.

Arat prepared a critical edn of the three currently known copies of the Rutadgu
Bilig and the Tirk Dil Kurumu published it in Istanbul in 1947. Arat also wrote
a translation of the Kutadgu Bilig into Western Turkish (the Turkish of Turkey), which
Turk Tarth Kurumu published in Ankara in 1959. This work, which is composed
of 6645 couplets, has great value for Turkish intellectual history. In a number of
respects, it is still in need of analysis. For more information on the Autadgu Bilig,
see issue 98 {9 (1970)} of Tiirk Kiiltiirii, which was devoted to it.] {Now see /4, s.v.
“Yisuf Has Hacib” (Kemal Eraslan), and EF, s.v. “Yasuf Khass Hadjib” (R. DankofT).
English trans. of the Kutadgu Bilig by Robert Dankofl as Wisdom of Royal Glory (Chicago,
1983).}

{Kopriilii is mistaken here. The verse prologue, which is not by Yasuf Khass Hajib,
asserts that the work is based on four fundamental principles: justice (‘adl, kinilik),
fortune (dawla, qut, ighal), wisdom (khirad), and contentment (qana‘at wa afyat). The prose
prologue, which is a summary of the verse prologue, renders these as justice, fortune,
intellect, and contentment (‘adl, dawlat, ‘aql, gana‘at). Yusuf himself (lines 355—7) gave
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them as justice (kone torii), fortune (quf), wisdom or intellect (ugush), and man’s last end
(‘agibai). }

Tiirk edebiyatr tarihi (Istanbul, 1926), Chapters 6, 2 (VL. Bab, 2). lran edebiyati {not
further identified}, pp. 131ff.

Both Byzantine and Chinese sources state that the Turks had their own writing before
Islam and wrote books with it. According to Chinese historians, the Uighur Turks had
quite a brilliant and extensive literature in the fifth century ce {They do not fully
emerge in history until the eighth century; see Peter Golden, An Introduction to the
History of the Turkic Peoples (Wiesbaden, 1992), p. 157.} Not only did they have prose
and poetic works, but there were also chroniclers at the courts of their hans {rulers}.
Indeed, by this means all events were recorded from the earliest periods of the Uighurs
until almost the time of Chingiz Khan {d. 1227}. While mentioning that he came
across a great many public libraries in the country of the Uighurs, the tenth-century
cE Chinese traveler Wang Yen-te does not state that this was anything remarkable. In
fact, despite all the invasions that have befallen Turkistan, translations of a great
many stories and religious works have survived from those carly periods, and the
Orhan Inscriptions, which the old Géktiirks had written, also bear witness to the early
civilization of the Turks. Because the Turks who went to the ‘Abbasid court in Baghdad
were mostly desert people who lived a primitive life, they did not occupy themselves
with learning and education. Thus, the Arab historians believed that the Turks were
generally unfamiliar with learning and art. Ibn al-Athir, for example, is surprised to
find that Qutalmish, the founder of the Seljuk dynasty of Anatolia, was interested in
astronomy even though he was a Turk ({Zaydan,} Medeniyyet-i isldmiyye, trans. vol. 4,
p- 294). [In his article, “Tirk onomastique’i hakkinda,” Tarih Dergisi, 1 (1950), 227—
30, Koprulu shows that the proper pronunciation of this name was Qutalmish rather
than the other forms {Qutulmush} in which it had previously been read.] The fact is,
there were Turks who had preserved their early civilization at that time and lived a
civilized life, and who had not left their country to enter the courts of the caliphs. The
errors of the Arab historians are most obvious in this respect.

While the Persian poets of the Turkish rulers who were under Iranian influence,
such as those at the court of Mahmud of Ghazna {d. 421/1030}, tried to develop
Islamic Persian literature and raise it to a high level, the army, which was composed
mostly of Turks, satisfied its {literary} taste with popular folk songs {s. tirkii} and epics
{s. dastan}. The same situation pertained in other Turkish armies. Gardiz1 { . mid-
fifth/eleventh century} reports that during a battle between Mahmiad of Ghazna
and the Qarakhanids, Mahmud’s troops began to sing Turkish songs when they saw
the Turkmen (Barthold, Turkestan, {English trans., p. 273, “Mahmud’s soldiers ‘sang a
Turkish song to a Khotanese melody’; on hearing the sounds the Turks threw them-
selves in terror into the river, where part were drowned”}).

For these works, see Mahmud al-Kashghart's Duwan lughat al-turk {(Istanbul, 13335/
1915-17), English trans. Robert Dankoft and James Kelly as Compendium of the Turkic
Dialects (Cambridge, MA, 1982-5)} written in 1077 {he began it in 464/1072 and
completed it in 469/1077}.

The Oghuz menkabest, which had long been well known among the Turks, survives in
two main written versions. One is a piece written in the Uighur alphabet far from
Islamic influence. It reveals the carlier form of this legend (Radlofl, ed. Das Kudatku-
Bilik, vol. 1, pp. x—xiii). The Islamic form is first mentioned by Rashid al-Din {d. 718/
1318}, the vizier of Ghazan Khan, in his Jam:* al-tawarikh, and from there was trans-
mitted to other works. If we take into consideration the similarity between the Uighur
text and the version recorded by Rashid al-Din and the fact that Rashid al-Din had
recourse to early Turkish sources while composing his work, we can conclude that this
and similar legends have been recorded and written down from a very early period.
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Indeed, before the appearance of the Ottomans, Abt Bakr ‘Abd Allah al-Dawadart,
an official of the Egyptian {Mamlak} ruler Muhammad Qalawan {678-89/1279—
801}, says in his Durar al-tyjan that there were two ancient sacred books, the Ulu Han Ata
Butigii of the Qipchags and Mongols and the Oghuzname of the other Turks. He states
that he saw a copy of the Oghuzname that had first been translated from Turkish into
Persian and then later, in 211/826-7, was translated into Arabic by Jibra'il b.
Bakhtisht', the chief physician of Hartin al-Rashid. It had come from the treasury of
Abt Muslim al-Khurasani. According to the information provided by this author, the
work contained such things as the legends of “Ulug Karadag,” “Altun-Han,” “Ulu Ay
Atajt,” “Ulu Ay Anaji,” “Tirkler yemini,” “Chojuk,” and “Arslan.” It seems clear that
Kitab-1 Dede Korkut {Book of Dede Korkut} was a later extract from this Oghuzname,
and that the Islamic version found in the work of Rashid al-Din and the Oghuz
menkabest surviving in an Uighur text derived from the same source. Hence it is clear
that the Oghuzname is not, as some believe, a history, but a collection of legends. The
Jam-t jam aym, which was said by its author {Beyati Shaikh Mahmtd} to have been
compiled from the Oghuzname, is confirmation of this. In fact, already a century ago, J.
Klaproth mentioned the striking unity in the Chinese and Persian accounts of the
Turks as evidence for the existence of early Uighur chronicles recording all such
legends and traditions. For additional information on the Oghuzname, see Chapter 7,
section G below. {See EI’, s.v. “Oghuz-nama” (Iréne Mélikoff).}
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THE LEGENDARY LIFE OF
AHMAD YASAWT

It seems that every personality who leaves a strong impression on the popular
imagination has legends created about him even while he is still alive. Over the
centuries, as they pass from generation to generation, these legends grow larger
and larger untl it is difficult to distinguish the true character of the original
personality. In the Orient in particular, the Sufis had such a powerful influence
on the popular imagination that with each passing century new legends were
fabricated about them while each day more was forgotten about their true
historical characters. Because the early Oriental historians were not able, for the
most part, to distinguish history from legend, they simply transferred to their
books verbatim the fanciful accounts that had been created in the popular imagina-
tion. Therefore, although my ultimate goal is to try to establish the historical
character of Khwaja Ahmad Yasawi, I will first describe the legendary personality
that tradition has handed down to us. Being a creation of the social consciousness,
this personality, even if it does not correspond to the historical personality, has
great social value and is worthy of study.

A His childhood

In the city of Sairam in Turkistan {Sairam is just east of Shymkent in modern
Kazakhstan}, there was a shaikh named Shaikh Ibrahim, a descendant of ‘Al
When he died, he left a grown daughter named Gawhar Shahnaz and a seven-
year-old boy named Ahmad.' From the time he was very young, Ahmad received
various manifestations {of God’s grace} and displayed extraordinary qualities
that belied his age. In his work entitled Dwwan-i Hikmat, he recounts successively,
in a language appropriate to the Sifis, the spiritual powers that he had received.”
At age seven, when he was orphaned by the loss of his father, Ahmad, who since
childhood had received the guidance of Khadir {a popular figure in Muslim
legend, often identified with Elijah, see EI*, s.v. “al-Khadir” (A. J. Wensinck);
Ahmet Yagar Ocak, Islam-Tiirk ianglaninda Hizwr yahut lezr—flyds kiiltii (Ankara,
1985); and Patrick Franke, Begegnungen mit Khidr (Beirut, 2000)}, was raised by
another, spiritual father. This was Shaikh “Baba Arslan” {Kopriilii subsequently
refers to him as Arslan Baba}, one of the Companions of the Prophet. Guided
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THE LEGENDARY LIFE OF AHMAD YASAWI

by spiritual direction {mdnevi isdretiyle} from the Prophet, he went to Sairam to
become Ahmad’s teacher.”

According to legend, Arslan Baba was one of the foremost Companions {of
the Prophet}. One well known report states that he lived to age 400, and another
to age 700. His traveling to Turkistan and being charged to teach Ahmad
Yasawt were based on spiritual direction. It seems that during one of the Prophet’s
military expeditions, his noble Companions came to him hungry and pleaded for
something to eat. The Prophet uttered a prayer and {the angel} Gabriel brought
a dish of dates from paradise. One of the dates fell on the ground, whereupon
Gabriel said, “This date is the portion of a member of your religious community
named Ahmad Yasawl.” Because anything held in trust was naturally to be given
to its owner {cf. Koran IV:58}, the Prophet proposed to his Companions that
one of them undertake this duty. But none of them responded except for Arslan
Baba, who said that by apostolic favor he would be able to undertake this task.
The Prophet then put the fallen date into Arslan Baba’s mouth with his own
hand and added a bit of his own blessed saliva. A covering immediately formed
over the date and the Prophet instructed Arslan Baba how he would find Ahmad
YasawT and commanded him to devote himself to his education.* Arslan Baba
then went to Sairam (or Yasi) and, after completing there the task that he had
taken upon himself, died the following year. It is recorded in the Duwan-i Hikmat
that “the Angel of Death took his soul, the f@r7s {female denizens of paradise}
cut out a shroud from silk garments, and 70,000 weeping angels appeared and
transported him to paradise.”

By age seven, Ahmad YasawT had already advanced through a series of high
spiritual stages and then, under the direction of Arslan Baba, the young Ahmad
reached a high level of maturity and slowly began to win fame from every
quarter. His father Shaikh Ibrahim had already been renowned in that region
for performing countless miracles {s. karama} and many legends were told of
him.® Consequently, it was recognized that, with respect to his lineage as well,
this quiet and unassuming young boy, who always did his sister’s bidding, held a
spiritually important position. Around that time an extraordinary event occurred
that spread Ahmad’s fame throughout Turkistan. A ruler named Yasawi was
ruling as sultan in Transoxiana and Turkistan. He spent the winters in Samarqand
and the summers in the mountains of Turkistan. Like all Turkish rulers, he was
fond of hunting and used to pass the time in this pursuit in the mountains of
Turkistan. One summer he wanted to go hunting on Qarachuq Mountain, but
because it was so rugged, he gave up hope of doing so. He was never able to
hunt on Qarachuq.” Consequently, he wanted to get rid of the mountain. He
gathered together all the friends of God {i.c. the saints} in the lands that he
ruled and requested them to remove this mountain by the blessing of their
prayers. The saints of Turkistan agreed to the ruler’s request. They wrapped
themselves in #rams {the garb of pilgrims going to Mecca} and for three days
prayed and pleaded for this mountain to disappear. Contrary to expectation,
however, all their prayers were in vain. Searching for the reason, they asked,
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“Was there anyone among the ‘@ifs {those who have knowledge of God} and
saints of the country who did not come?” It turned out that Shaikh Ibrahim’s
son Ahmad Yasawl had not been summoned because he was still very young.
They immediately sent men to Sairam to summon him. The boy consulted with
his older sister and she said to him, “Our father had some testamentary advice
{for you}. The thing that will show whether or not your time to appear has
come is a table cloth that is tied {in a knot} in our father’s place of worship. If
you can untie it, then go ahead {in response to the ruler’s summons}, for that
means the time of your appearance has come.” The boy then went to the place
of worship and untied the table cloth. This meant that his time to appear had
come. He immediately took the table cloth and went to the city of Yast.® All the
saints were present there. He indicated {they should} pray over a piece of bread
that was on the cloth. They agreed and recited the Fatiha {opening sara of the
Koran}. He divided the bread among those who were assembled and there was
enough for everyone. There were 99,000 people present composed of the saints,
the ruler’s officers {umara’}, and troops. When they saw this miracle, they had a
better understanding of the greatness of Ahmad Yasawl. {Meanwhile} Ahmad
YasawT expected that the answer to his prayer was inside his father’s dervish
cloak. Suddenly, torrents of rain burst from the sky and all the land was flooded.
When the prayer rugs of the shaikhs began to float on the waves, they pleaded
and cried out. Ahmad Yasawt stuck his head from the cloak. The storm immedi-
ately subsided and the sun appeared. And what should they see! Qarachuq
Mountain had disappeared. Where the mountain once stood there is now a town
called Qarachuq, where most of Ahmad’s descendants reside. The ruler Yasawi,
who had witnessed this miracle, entreated Ahmad to ensure that his name would
remain on earth until the Day of Judgment. Ahmad accepted his wish and said,
“Whoever in the world loves me, may he recall me together with your name.”
Thus, from that day forward, he has been called “Khwaja Ahmad Yasawi.”

B His fame

The books of legends {manaqib} agree {Koépriilii assumes this} in stating that
Ahmad Yasaw1 went to Bukhara for a while on the advice of Arslan Baba and
attached himself to Shaikh Yasuf Hamadani, that city’s most renowned spiritual
guide, and that after his death he spent some time in Bukhara carrying out
religious propaganda {/alk: ddvete meggiil} and then, commending all of his com-
panions to Khwaja ‘Abd al-Khaliq Ghujduwani, went to YasT on the spiritual
direction of the Prophet.'” While recounting successively, in a Stff manner, the
kinds of spiritual manifestations that he exhibited between ages seven and fifty,
Ahmad Yasawt says in the Dwwan-t Hikmat “that he fell in love {spiritually, i.e.
with God} at age twenty-six, that he fought on behalf of the divine countenance
{drdar} like Manstur {al-Hallaj}, that he suffered various torments because he
was not able to find a p7, and that he finally found a po at age twenty-seven and
then he escaped from his torments, and that it was then that he could be worthy
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of that dervish convent.” Indeed, one of the /kmats {religious poems} has the
following refrain: “My great teacher, I came to take refuge with you” {Zdt ulu
hocdm, sana signap geldim}. One could guess that this refers to Yasuf Hamadant
and that Ahmad attached himself to him at age twenty-seven."'

Ahmad YasawT was occupied continuously with teaching and providing guid-
ance in the town of Yasi. The number of disciples who gathered around him
increased daily and his fame gradually spread throughout Turkistan, Transoxiana,
Khurasan, and Khwarazm. He was superior to all the saints of his time in both
exoteric and esoteric knowledge. He lectured to his disciples on both types of
knowledge. He spent {virtually} all his time worshipping God and doing pious
acts. In his free time, he carved spoons and ladles and sold them to earn a living
{Kopriilii takes this from Bektasht lore without citation}. He always kept com-
pany with Khadir, who had been his father’s old companion. Indeed, one day,
Khadir said to Ahmad, “I travel the seven climes seven times a day searching for
a companion and there is no companion more capable and finer than you.”'
Ahmad would not accept a single morsel from the endless gifts and votive offerings
that were donated to his tekke {this term was not used in Central Asia}. Every
day {word of} his saintly powers spread a little further among the people. “It is
reported that the celebrated Awa@a {master} had an ox. It would go about the
city market with a saddle bag {on its back} in which spoons, ladles, and begging
bowls were visible. Those who wanted to purchase them would take a certain
amount {of these goods} and leave what they cost in the saddle bag. The ox
would wander about every day until nightfall. Then it would go to the kwaa.
He would take the contents {of the bag} in his blessed hand. If someone were to
take something from the saddle bag without paying for it, the ox would follow
him and would not go to another quarter {of the city} until he had returned the
merchandise or paid for it.”"

According to tradition, the erens {saints} of Khurasan held Ahmad Yasawi in
high esteem, but they didn’t realize the true magnitude of his greatness. One day
they decided to hold a large assembly and invite the Auwaa to it. One of them
took the form of a crane and set out to inform the khwaa. Learning of this matter
through his inner power, the Awa@a told his disciples that seven saints were coming
and took some of his dervishes with him {to meet them}. He also took the form
of a crane and came out to greet the saints. At a large river on the border of
Samarqand, the two groups met. The erens of Khurasan were amazed and
humbled by the khwaa’s power. While they were all together, the Ahwaa looked at
the river. A merchant was crossing it with all of his goods and animals. Suddenly,
the water swept them all away. The merchant vowed that if he were rescued
he would donate half of his goods {to his rescuer}. Hearing this, the khwaja
immediately stretched out his hand and saved the merchant. He then immediately
changed form and assumed the attire of an ordinary man. The merchant imme-
diately clasped the hand of his rescuer and gave him half of his goods. Ahmad
took this merchandise and wealth and went to Khurasan where he gave all of it
away to the erens. He thus became the object of boundless reverence.'
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As the fame of Ahmad Yasawt spread and the number of his disciples grew
into the thousands, the number of his opponents and rivals, of course, also
increased. These hypocrites finally ventured a grave slander. Supposedly, women
who did not cover themselves were attending the khwaa’s majlis {religious assembly,
course of instruction} and mingled with men in the dikr {Suft séance}. The
religious scholars of Khurasan and Transoxiana, who strictly abided by the
stipulations of Islamic law {Sharz‘a}, sent an investigator to determine if there
was any truth to this rumor. The information that he collected made it clear that
this was simply a case of slander. Still, Ahmad Yasawi wanted to teach them a
lesson. One day, while sitting in a mals with his disciples, he brought out an
inkstand closed with a seal. Addressing the whole congregation he said, “Who
among the saints has never, since reaching the age of discretion, touched a
woman with his right hand?” No one was able to answer. While the shaikh was
saying this, one of his disciples, Jalal Ata, stepped forward. Ahmad Yasawl put
the inkstand in his hand and sent him in care of it with the investigators to the
countries of Transoxiana and Khurasan. All the religious scholars and upholders
of Islamic law in those countries got together and opened the inkstand. Inside
were a fire and some cotton, neither of which had any effect on the other. The
fire did not burn the cotton nor did the cotton extinguish the fire. At that
moment, the religious scholars, who had sent out the investigators when the
khwaja was under suspicion, understood the lesson that he wanted to give them
in all its clarity. Even if men and women gather in a meeting of the people of
God and attend the dhikr and worship together, God Almighty is able to cleanse
their hearts of all spite and enmity. All the scholars were exceedingly ashamed
and fearful and they tried to get their offense forgiven by sending gifts and votive
offerings."

C His khalifas

Ahmad Yasawt had 99,000 disciples who came from the four corners of the
world.'® According to another tradition, he had 12,000 “dervish disciples who
were initiates of his sainthood, had the power to perform miracles, and who were
perfect and excellent {in all respects}” {veldyet-medb, keramat-iktisab, kamal, mikemmel
ashab-v suffast vardr ki}, and who never left his presence. Not included among
them were the khalifas and shaikhs who were sent in all directions under his
guidance and by his permission. The following were his leading khalifas: Suft
Muhammad Danishmend Zarnaqi, Sulaiman Hakim Ata, Baba Machin, Amir
‘Alf Hakim, Hasan Bulghani, Imam Marghudr, and Shaikh ‘Uthman Maghribt."”
The attachment of some of them to Ahmad Yasawi came about in a very
unusual manner. For example, before Baba Machin joined Ahmad Yasawi, he
was, at age 400, a famous saint from among the Saft leaders of Khurasan. Every
day, in plain view, he would fly a distance of 24 parasangs {this is from the
Drwan-1 Hikmat}. Deluded by the spiritual level that he had attained, he was about
to reprove Ahmad YasawT for having men and women together in his majlis. On
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Ahmad Yasawt’s order, however, Hakim Ata and Stuff Muhammad Danishmend
seized him and, tying him tightly to a column of the tekke, gave him 500 blows.
But they had no effect, so they beat him again. A mark became visible on his
back and he began to weep. They then untied him from the column and he paid
allegiance to his excellency the por and repented. “A powerful jmn {invisible
beings, harmful or helpful, that interfere in the lives of mortals},” they said, “had
settled on Baba Machin’s back. Every day, he {the jinn} used to fly a distance of
some parasangs {carrying Baba Machin}. Hurt by the 500 blows, he finally left
Baba Machin’s back and fled. The last blow therefore struck Baba Machin and
thus he was saved.” Afterwards, Baba Machin underwent 40 days of penitence
{arba‘m} and solitary religious devotions {khalwa}. In fact, he retired privately
with Ahmad Yasawt three times. Eventually, he became one of the most {spiritu-
ally} advanced of the shaikh’s famous khalgfas.'®

Another important khalifa was Imam Marghudi (or Marghadi, Marwazi, i.e.
from Marw {rather, Marghuzi, as in other works by Hazint, which may refer
to Marghah near Marw}). At first, he did not want to admit to the greatness of
the khwaa, but later he could not escape his magnetism. At the time when the
khwaja’s fame was spreading in all directions, four students from YasT settled in
the city of Urgench in the land of Khwarazm to study. Imam Marghudi was the
most renowned and learned professor {mudarris} in Urgench. These students
naturally went to his lectures. When the Imam learned where the students were
from, he said to them, “We have heard that in Yasi Khwaja Ahmad Yasawi is
behaving contrary to the Shar7‘a. I wonder if there is any truth to this rumor.” In
response to this grave question, the young students said that they knew nothing
about the matter, only that the khwaa was a pious man and an upholder of the
Shari‘a and that he had 12,000 dervish disciples. The Imam could not allay his
doubts and decided to go there himself and try to learn {the truth of} this
matter. Saying, “Up to now, I have memorized 12,000 mas’alas {points of law}.
Surely I can go and ascertain {the truth of} this matter,” he set out on the road
taking with him 400 eminent legal scholars {s. danishmand} and 40 mufits {those
who give formal legal opinions}. While this caravan was en route, Ahmad Yasawi,
with the help of God, learned what was happening and said to his first khalifa
Stft Muhammad Danishmend, “Go see what is coming to us over the horizon!”
Suft Muhammad informed him that Imam Marghudt was coming with 3000
mas’alas in his memory. On the order of the shaikh, Safi Muhammad then
erased 1000 of those mas’alas from the memory of the Imam. Later, he also
asked Sulaiman Hakim Ata the same question. He said that Imam Marghudt of
Khwarazm had set out with 3000 mas’alas, but 1000 had been removed, so now
he was coming with the remaining 2000 mas’alas. Ahmad Yasawi ordered him to
erase 1000 more and he did so. Thus when the Imam arrived in Yast only 1000
mas’alas remained in his memory. When Imam Marghudi saw Ahmad Yasawr,
the latter was wearing an old fur inside out on his back and a black conical hat
made of sheep skin on his head, and he asked him, “Are you the one who leads
God’s slaves astray?” Unperturbed, Ahmad Yasawi replied that the Imam would
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first be his guest for three days and that afterwards they would be able to discuss
matters. Three days later, they brought out a chair, which the Imam sat in. The
shaikh ordered Hakim Ata to erase his remaining 1000 mas’alas. Seated in the
professorial chair, Imam Marghudi could not remember a single masala. He
leafed through his notebooks page by page, but every page was completely
blank. He then realized his own fault and got off the chair. He begged the
shaikh’s forgiveness, and in the company of all his legal scholars and mufizs, was
initiated into the order. After five years of retiring for solitary religious devotions,
spending forty-day periods of penitence, and undergoing severe mortification of
the flesh, he completed all stages {of spiritual development}. Finally, Ahmad
Yasawt sent him and five of his other khalifas to carry out religious propaganda
among, and instruct, the people of Khurasan. These five were Shaikh Muhammad
Baghdadi, Saif al-Din Bakharzi, Shaikh Kamal Shaibani, Shaikh Sa‘d al-Din,
and Shaikh Baha’ al-Din."

D Chilla-khane

Since childhood, Ahmad Yasawt had never fallen short in his attachment to any
sunna {a saying or action} of the Prophet. Consequently, because the Prophet
migrated from this transitory world at the age of 63, Ahmad Yasawi wished to be
buried as soon as he reached that age because he was attached to this sunna. At
one side of the tekke, they dug a pit into which one could descend by a ladder.
They cleared a path and built a cell from crude sun-dried bricks. Thanks to the
spiritual succor of {the prophets} Ilyas {Elias} and Khadir, nothing has dis-
turbed that structure for hundreds of years. Ahmad Yasawi dug out a place there
in the shape of a sarcophagus and made it his abode. The more he chanted
religious formulas or prayers in that tight place, which resembled a sarcophagus,
the more his knees rubbed against his breasts until both were worn through.
For this reason, they called them .li, s idlo o {Chief of the Heart-
Wounded}.”” According to one report, Ahmad YasawT remained in that place
until age 120, according to another until age 133,*' and according to another, in
circulation today in Yast, until age 125; {in any case} he spent the rest of his life
in that tight narrow chilla-khane {place where religious devotees shut themselves
up, lit. place of 40 (days)} exactly like the ashab-i qubar {people of the tombs, i.e.
the dead} engaged in mortification of the flesh and worshipping God.*

Even while he was living in this chilla-khane, there was no end to the miracles
that Ahmad Yasawi performed. One day “that place of worship, which was like
a sarcophagus, left a kind of fire and thirst in the bellies of the dervishes and
mystics, and this made those in the majlis anxious. Hakim Ata was enjoined to
provide them with water. As he rose to get the water, the sound of streaming
water reached his ears. Amazed, he turned around and looked. The center of the
majlis was like an oven or the stokehold of a bath. Flames were everywhere
and the mystics and dervishes were roasting in that fire. Hakim Ata stood there
overwhelmed and delirious {at the sight}. At that moment Ahmad Yasawi
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suddenly appeared with a drinking glass in his hand. He plunged the drinking
glass into the fire and gave everyone there a drink. Hakim Ata, who drank water
from that glass, reported ‘It was sweet as honey and cold as snow.’ In this
manner, the thirst of those in the majlis abated and then the shaikh of shaikhs
lowered the palm of his hand over the fire and it immediately disappeared. By
the wisdom of God, however, an earthen jar appeared. The Yasawis call it
‘khum-1 “ishq’ {the jar of love} and use it to derive omens. If one’s wish is to be
granted, the wisher’s hand, no matter how short his arm, reaches the bottom
and grasps a stone, a piece of straw, or the like. On the other hand, if the wish
is not to be granted, the hand of the seeker, no matter how long his arm, cannot
reach the bottom.””

Another legend describes an incident between a ruler named Qazan Khan
and Ahmad Yasaw1. Qazan Khan noticed that Ahmad Yasawt did not come to
the mosque for Friday prayer and sent word to him about this via the shaikh’s
chief confidant Stfi Muhammad Danishmend Zarntqi. At that moment, the call
was being given from the minaret for the Friday prayer. Quickly and fearfully,
Sufi Muhammad entered the shaikh’s presence and was told, “Oh, Suft
Muhammad, come! Stick with me! Let us go together to the Friday prayer.” Saft
Muhammad obeyed the khwaa’s command. Instantly, he found himself sitting
in a row inside a mosque. As soon as the Iriday prayer was finished, Suft
Muhammad, bewildered by this extraordinary event, looked for the shaikh but
could not find him. He went in and out of the mosque door seven times without
success. The caretaker of the mosque was cognizant of this mystery, however,
and said to Stufi Muhammad, “Hey there, dervish! This place is Cairo and
this mosque is the Mosque of al-Azhar. The friend for whom you search has
performed the Friday prayer for a long time now.” After spending a week there,
Stft Muhammad found his shaikh and immediately was returned to his cell. The
khwaja ordered him to go and relate what he had seen. Saft Muhammad came
{back to Qazan Khan} and recounted everything that had happened to him.
The muezzins, however, had not yet finished making the call to prayer. Qazan
Khan and those in his retinue then properly understood the greatness of
the khwaa.”*

The people of the town of StrT (Savran, Sabran {Surt and Savran/Sabran are
two different toponyms})® in the environs of Yast had concentrated their hatred
of the people of YasT especially on the person of Ahmad Yasawi. As the fame of
Ahmad Yasawt spread abroad, they became enraged. Finally, they hatched a
plot by which they could accuse him of theft. They butchered a cow and secretly
took it to the tekke, where they left it. Because it was the summer season, the
disciples were spending time outside. Thus no one saw the butchered cow. Early
the next morning, on the pretext of searching for their cow, the people of
Strt gathered in front of the fekke and told the shaikh that they wanted to look
inside. Addressing these hypocrites, Ahmad YasawT said, “Enter, curs! Enter,
dogs!” They went inside, but by the wisdom of God they were all immediately
transformed into dogs and began to eat the cow, which they had butchered and
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placed inside the tekke. Their friends, who were observing all this from outside,
became terribly frightened and immediately repented and begged the shaikh for
forgiveness. The others were immediately returned to human form except for
their tails, which remained in place as a memento of their evil deed and were
passed on to all of their descendants.?

Despite all the spiritual blows that they suffered, the people of Sart simply
could not refrain from fighting against the khwga. The kuwaa had a son named
Ibrahim and also a beautiful horse. He said, “Whoever should bring word of the
death of my son, I will give him this horse in thanks.”” The people of Start
learned of this. One day, they found Shahzade Ibrahim sleeping beneath a tree.
They cut off his head, wrapped it in a towel, and laid it before the khwaa. The
khwaja asked those who brought it, “What’s this?” They said it was a gift of fresh
melon. Although the Ahwaa understood what was going on, he nevertheless gave
the murderer that horse and also his daughter so that no blood feud would
remain between them nor would any hatred or blood money ensue. According
to the account of Hazini, Shaikh {Farid al-Din} ‘Attar reported this anecdote in
his book Mantig al-tair. Now, every year blood is seen flowing from the place
below the tree where Ibrahim was murdered. The kuwaga’s disciples and those
who believe in him take that blood and, with God’s permission, use it to cure all
sorts of illnesses.” Among the Yasawl dervishes, there are many oral traditions
like this about the khwaa.

E The miracles he performed after his death

Khwaja Ahmad Yasawt died after spending a long life in his ckilla-khane. Never-
theless, he continued to perform miracles. Of these countless miracles, only a few
were able to pass into the histories and books of legends. For example, according
to one old legend, Timuar’s { Tamerlane} building of a tirbe and mosque over the
khwaja’s grave was the result of one of the khwaa’s miracles. The work entitled
Risala-1 tawartkh-i bulghariyya records this legend in the following manner: “IFinally,
His Excellency Amir Timir intended to go to Bukhara with Khadir, peace be
upon him. On the way, he stopped in Turkistan {i.e. Yasi}. Khwaja Ahmad
Yasaw1 of Turkistan appeared in Amir Timar’s dream and said, ‘Here there,
brave young man! Go quickly to Bukhara! God willing, the death of the ruler
{shah} there is in your hands, and many things are bound to happen to you. In
any case, all the people of Bukhara are waiting for you.” Amir Timar awoke
from this dream and thanked God. The next day he summoned Nughaibaq
{Noghay Beg} Khan, the ruler of Turkistan, and gave him a lot of money to
build a shrine at the tomb of Ahmad Yasaw1. As instructed, the ruler of Turkistan
built an ornate shrine that still stands in all its beauty.””

We know from other sources, in fact, that Timar believed very much in
Ahmad Yasawl. Indeed, when he marched to Anatolia to wage war against
Sultan Bayezid I {1402}, he took omens from the kuwaa’s magamat {“assemblies,”
a literary genre}.*
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Nagshbandr tradition attributes the fact that the famous Sultan Abu Sa‘ld
Mirza {r. 1451-69}, of the Timurid dynasty, was honored by the favor of
Khwaja ‘Ubaid Allah {Ahrar} to a miracle of Ahmad Yasawl. At a time when
Sultan Abt Sa‘ld Mirza had still no reputation or fame, Khwaja ‘Ubaid Allah
wrote his name on a piece of paper and inserted it in his turban. His disciples
asked him who this Abti Sa‘id Mirza was. He answered, “The man who will be
my ruler, your ruler, and the ruler of Taskhkent, Samarqand, and Khurasan!”
In fact, a very short time later, this came about as follows: around that time,
Sultan Aba Sa‘id Mirza had a dream in which Khwaja ‘Ubaid Allah recited the
Fatiha to him as instructed by Ahmad Yasawl. Abt Sa‘id Mmrza asked Ahmad
Yasawt the name of the khwaa who was reciting the Fattha to him and learned
who it was. When he awoke the next morning, he asked those in his retinue if
they knew anyone named Khwaja ‘Ubaid Allah. He learned that there was a
shaikh with that name in Tashkent and immediately set out for that city. Even-
tually, he had an audience with the khwaa in Farkat and begged him for one
Fatiha. The khwaja laughed and said, “The Fatiha is one {Fatiha bir olur}.””'

In Jawahir al-abrar, there is a description of one of the kuwwa@a’s miracles con-
cerning Humayan {the Mughal emperor, d. 1556}. Sayyid Mansar Ata, the
author’s shaikh and a khalifa of the Yasawts,” once went to Turkistan, i.e. YasT,
and, visiting the khwaa’s tirbe, spiritually had an audience with him. During the
audience, Ahmad YasawT said, “The Chaghatay ruler —i.e. Humaytun the son of
Babur — wants to capture Samarqand and take control of that country, but the
good spirits {saints?} are not pleased with this and want to direct him toward
India. Remove an ‘alam {standard, badge} from my #irbe and take it for his
victories in that region.” Upon this order from the khwaa, Sayyid Mansar
removed an ‘alam and went to Kabul, the center of Humaytn’s government.
Indeed, Humaytun wanted to take Samarqand, the burial place of his grand-
father Tmmar, and destroy the Chingizids. The ruler’s brother, Hindal Mirza met
with Sayyid Mansar for a rather long time in Kabul and, realizing his greatness,
became a disciple. When Hindal Mirza went back to Humaytn, he related to
him what had happened to him. Humaytn also had had a dream in which
he saw a wonderful vision presaging this occurrence. They then summoned
Sayyid Mansir. He came bringing the ‘alam that Ahmad Yasawt had given him.
The ruler received him. Then a dhikr circle was organized and verses {s. manzima}
from the fzkmats of the purs of Turkistan were recited. Those who were listening
reached a state of ecstasy. Afterwards, he said to Humayan, “The saints of
Transoxiana bring you good news of the conquest of India. His excellency
Ahmad Yasawi sent this for victory. Please accept it.” Humaytin was very pleased
with this good news. He marched on India, invaded and captured it.* In this
manner, Ahmad YasawI performed another great miracle.

In his Jawahir al-abrar, Hazini describes another miracle of Ahmad Yasawi that
he cites from his shaikh Sayyid Manstar Ata {rather, Sayyid Manstr}. When
Sayyid Mansar first saw Ahmad Yasawt’s chilla-khane, he was very astonished
how he had endured living in this very depressing, small and narrow place for
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years. But suddenly, he looked around and noticed that one end of that chilla-
khane that he thought was very small was in the East and the other end was in the
West! He realized that what he had previously thought was mistaken and he
once again thoroughly understood that God never causes his beloved servants to
suffer from distress. He could make a small and narrow place that was a few
spans wide bigger than the whole world.™

An American traveler named Schuyler, who stopped in YasT while journeying
in Turkistan shortly after the Russian invasion, recorded another legend about
Ahmad Yasaw that was in circulation among the people there. According to this
legend, Ahmad Yasawi, while still alive, went up the minaret of the mosque of
Hazret {i.e. Hadrat-1 Turkistan}, took the white turban from his head, and
showed it to the people. The people interpreted this to mean that the city would
soon fall into the hands of the Russians and therefore they did not put up any
resistance to the Russian army.” On the other hand, the same traveler writes
that because that mosque was considered to be the holiest mosque in Central
Asia, all the religious scholars and the populace gathered there before the
Russian invasion and entreated God to drive away the enemy who was about
to fall on them.* Furthermore, there is a very famous Noghay legend that pre-
sents Edigii, one of the ancient folk heroes of the Turks, as a descendant of
Ahmad Yasawi.”” And in the famous legend of Satuk Bughra Khan published
by R. B. Shaw, there is mentioned a ritual that was held at the Zirbe of Sultan
Khwaja Ahmad Yasawt.”

There are many such legends concerning the miracles that Ahmad Yasawt
performed while he was alive and after his death. If we consider the profound
spiritual influence that he exerted, not just in Central Asia and among the
Northern Turks {this expression is no longer used} and the Qirghiz but in all
the Turkish countries, then we can better understand the origin and nature of the
legends concerning the many miracles that he performed even after his death.

F His khalifas among the Qipchaqs

It can casily be seen from the Risala-i tawartkh-i bulghariyya, written by Husam
al-Din b. Sharaf al-Din {Muslimi} in 992/1584, that Ahmad Yasawi enjoyed
great fame among the Qipchaq Turks from a very early time and that the
earliest shaikhs who appeared among them were directly or indirectly connected
with him. In this work, which contains material of a legendary nature rather
than of historical value, a number of the early shaikhs who were khalifas of
Ahmad Yasawl are mentioned. One of them is Bayrash b. Ibrash Safi, an early
shaikh of the Qazaqgs. He was from the Jahriyya far7ga and a student of Ahmad
Yasawl. He was sent to the region of the Bulghars on the shaikh’s instructions.
Ish-Muhammad Ttug-Muhammad-oghlu from the avu/ {nomadic settlement} of
Aday-Chermish on the banks of the Buri River was a disciple of Bayrash Sufl.
Bayrash Saff was a shaikh for 36 years and attracted many disciples. He won
fame under the byname Shaikh Baba. After this famous representative of the
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Jahriyya targa in the north died, that entire region was without a murshid for a
full 20 years. There was no longer anyone who knew the rules of the Stff way.
During this time, Shaikh Hidayat Allah, a disciple of Ahmad Yasawi, was in
Yarkand at the head of the Jahriyya tariga. One of his Bulghar followers was Idris
Dht al-Muhammad-oghlu from the avul of Terberdi Chall. He went to Yarkand
and stayed with that shaikh for fifteen years. Twenty years after the death of Saft
Ish-Muhammad, Shaikh Hidayat Allah*" sent Idrts Khalifa to the region of the
Bulghars. Qasim Shaikh Ibrahim-oghlu from Kazan was his khalifa. In the avul of
Bay Chura-Chermishi on the shore of the Aq-Idil {Volga} is the tomb of Khwaja
Amir Kalal another disciple of Ahmad Yasawi. This brief account clearly indi-
cates the place of Ahmad Yasawi among the Northern Turks.* In order to
convey the significance of Ahmad Yasawl among the Northern Turks, let me
add that there is an oral legend in that region that even attributes to him the first
use of tea among the Turks.*

The fact that we have so little information on the khalifas of Ahmad Yasawt
who spread from the Qazags to the banks of the Volga results from the almost
complete absence of documents that have survived from early times concerning
the history of that region. Otherwise, we might have had considerable informa-
tion on the legends and miracles of Ahmad Yasawt’s disciples along the banks
of the Volga. While simple and general works, like {the anonymous} Shara’i
al-tman, which are very widespread in that area, show that the khwaa is still
important for the {local} people, it is also clear from the famous Hakim Ata kitib:
that a number of legends about Yasawt dervishes have been current there for a
long time.*

G Khalifas in the lands of the Western
Turks {Rum Diyari}

According to tradition, the spiritual influence of Ahmad Yasawt continued for a
long time in all of the Balkans {Rumelia}, Asia Minor, Azerbaijan — in short,
among the Western Turks generally — as a great many dervishes who claimed
to be attached to him gradually began to enter those regions. In the various
countries to which he traveled, Evliya Chelebi {d. ¢.1685} visited the tirbes of a
number of saints who were considered to be connected with Ahmad Yasaw1 and
he lists them one by one:** Avshar Baba, whose fiirbe in Niyaz-abad was a place
of pilgrimage;* Pir Dede, who was buried in, and had a fekke in, Merzifon;*
Akyazili, whose great fekke was in the Bat-ova plain on the Black Sea coast and
whose legends were famous;” Kademli Baba Sultan, who was buried in Adatepe
on the Filibe road;*® Geyikli Baba, who was buried in Bursa;" Abdal Musa;™
and Horos Dede, who was buried in Unkapani {in Istanbul}.”" All of them were
khalifas of Ahmad Yasawi. In addition to the fagmrs of Ahmad Yasawi who are
mentioned by Evliya Chelebi, the historian ‘Alf mentions someone named Amir
Chin Osman in a series of shaikhs from the reign of Sultan Orhan. Another
khalifa of Ahmad Yasawi, he went to Ram after 600/1203—4 and built a famous
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tekke, called the Osman Baba Tekke, in the vicinity of the sancak {district} of
Bozok.” Evliya Chelebi, who says in various places in his book that he {himself}
was a descendant of Ahmad Yasawi, also describes the tekkes and tombs of two
other Yasaw1 khaltfas who went to Rum. One was the tekke of Shaikh Nusrat. It
was located on the plain of Zile, which was north of Arik-ova and just past
Camlibel. Shaikh Nusrat, who was from Khurasan, had once gone to this place
in Ram on the order of his p7r {Ahmad Yasawi}. Evliya Chelebi says that his
extensive and flourishing tekke had about 70 fagrs and all the people in the region
believed in the shaikh. Indeed, in front of the fekke stood an ancient mulberry
tree that was used as a cure for fever (Seyahatname, Book 3, fo. 9la; {Evliya
explains that they used a splinter from the bark of the rotted part of the trunk to
make a fumigatory}). The second tekke was that of Gajgaj {rather, Gijgyj} Dede
in Tokat, located on a small mountain that overlooked the city, a place to which
people made excursions. When Evliya Chelebi visited this #ekke, it had a few
dervishes who were satisfied with very little. The founder of the tekke was Gujgyj
Dede, a saintly disciple of Ahmad Yasawi, who had gone to this place on his
master’s instruction. He took the name Gijgy “because he looked terrifying and

roared (gyilda-) like a dragon” (ibud., Book 3, fo. 21b).

H The Bektashi tradition

It is fairly clear from the reports of Evliya Chelebi that the early arrival among
the Western Turks of a number of dervishes connected with the Yasaw1 {ariga
— which 1s definitely confirmed before the tenth/sixteenth century {Kopriilu
apparently assumes this} — resulted in the creation of a Bektashi legend about
Ahmad Yasawt and Hajji Bektash. Only in books that were written in the tenth/
sixteenth or subsequent centuries — like {‘Al’s} Kunh al-akhbar and Evliya Chelebi’s
Seyahatname — does one come across stories that HajjT Bektash was a disciple of
Ahmad Yasawt. This fact confirms the accuracy of the report that ‘Ashiq Pasha-
Zade gives about Hajji Bektash.”® In any case, not a single word is to be found
on the relationship of Hajjt Bektash with Ahmad YasawT in either ‘Ashiq Pasha-
Zade or Tashkoprii-Zade.”* Nevertheless, whatever its historicity, the Bektasht
tradition {i.c. the Velayetname}, which, as mentioned, took form in the tenth/
sixteenth century {more likely in the late ninth/fifteenth century}, provides
considerable legendary material on Ahmad Yasawi. If it is combined with the
reports by the historian ‘Alf and Evliya Chelebi, it clearly shows that Ahmad
YasawT had exerted a great influence on the Western Turks for a long time.
Therefore, in order to complete {our treatment of } the legendary life of Ahmad
Yasawi, we must describe his place in Bektashi tradition.

Present-day Bektasht tradition is still, for a variety of reasons, in a state of
disorder. The various hagiographies (velayetnames) that were written about Hajjt
Bektash, and later about his many disciples, sometimes differ greatly from each
other. In the Velayetname-1 Hagjim Sultan, for example, it is stated that Hajjt Bektash
was a direct khalifa of Ahmad Yasawi, while in the complete prose copies of the
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Velayetname-i Hagjt Beklash and the fifth volume of {‘Al’s} Kunh al-akhbar it is
related that HajjT Bektash was a disciple of Shaikh Lugman-i Paranda and
that this Lugman-i Paranda received permission to initiate people into Safism
from Ahmad Yasaw1 or, according to another, rather weak, report from the
khwaia’s ancestor, the famous ‘Alid Muhammad Hanafi {i.e. Muhammad Ibn
al-Hanafiyya}. Thus, the legendary accounts that in the Velayetname-i Hayim Sultan,
for instance, take place directly between Ahmad Yasawt and Hajjt Bektash are
shown in other works as taking place between Lugman-i Paranda and Hajjt
Bektash. Furthermore, the velayetnames of Hajji Bektash that contain the latter
version of this story also record a number of legends that directly involve Ahmad
Yasawt and Hajji Bektash.”

According to one legend in the velayetnames of Haji Bektash, Bektash Veli
was presented to Shaikh Lugman-i Paranda for his education while he was still
a child. Lugman-i Paranda was a khalifa of Ahmad Yasawl and was a man
thoroughly versed in exoteric and esoteric religious knowledge. He was initiated
into the perendelik {flying like a bird} by Ahmad Yasawi, or, according to a report
by Muhammad Ibn al-Hanafiyya. Bektash Veli performed many miracles while
still a child. One day when Lugman-i Paranda entered his presence, he was
amazed to see the room full of light. Looking around, he saw two luminous
persons, one to the left and the other to the right of Bektash. They were teaching
him to recite the Koran. As soon as Lugman entered, they disappeared. Lugman
asked the boy, “Who were they?” He explained that one was the Prophet and
the other was ‘Ali.”® On another occasion, Bektash Veli was reciting a lesson for
Lugman. The time for prayer arrived and Lugman asked his pupil for some
water with which to perform the ablution. Bektash said to his teacher, “Why
don’t you arrange it so that a stream flows in here? Then there will be no need
to go outside.” When his teacher said that his own power did not suffice for this,
Bektash Veli immediately prayed to God, and Lugman-i Paranda said, “Amen.”
At that moment, a little stream emerged from the middle of the school and
flowed toward the door, and some beautiful irises {sizsam} bloomed at the source
of the spring.”’

A short time after this event, Lugman went on the pilgrimage. He went up to
‘Arafat {a hill near Mecca} and while his disciples turned toward the ¢ibla
{direction of Mecca} he said to them, “Iriends! Today is the day before the
religious feast {arefe giinii}. Now in our country foods® are being cooked!” These
words, by the power of God, were made known to Bektash. Just then various
dishes were being cooked in the shaikh’s house. Bektash took a tray of the food
and instantly served it to Lugman. When they {Lugman and his disciples}
returned to Nishapir, Lugman told everyone of this miracle performed by the
boy and gave him the byname Hajjt {*Pilgrim”}. At about that time, the erens
of Khurasan came to congratulate Lugman on his pilgrimage. When they saw
the stream flowing in the school, they were amazed and asked about it. Lugman
said, “This is a miracle of Haj1 Bektash” and he told the erens his numerous
miracles one by one. The erens of Khurasan thought that it was strange for such
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extraordinary things to be done by a child. Haj1 Bektash, who was present,
said to them, “I am a descendant of ‘Al1. Don’t think such things are too much
for me. They are a divine gift.” The erens of Khurasan then asked, “If you are
the ‘possessor of the mystery’ where is your sign?” Hajjt Bektash showed them
two green moles on the palm of his hand and on his forechead. They all were
dumbfounded and finally had to concede his greatness.™

One day the erens of Khurasan assembled and asked Hajjt Bektash who his pr
was. HajjT Bektash replied that whoever spread a prayer rug over iris petals and
prayed, he would become his disciple. They all laughed at this proposition and
asked if he would be able to perform this miracle himself. When he performed
this miracle for them as well, they all removed their garb from their heads.
His teacher Lugman also removed his. Saying, “Allahu akbar” {God is most
great}, Hajjt Bektash had them put their headgear back on. Around this time,
Sultan Ibrahim-i Thant died. They offered the {spiritual} sultanate to Hajjt
Bektash, but he would not accept it. He left it to one of his uncles, Hasan, and
withdrew, preferring to do religious exercises {khalwa and ‘uzla} at a place of
worship. After reaching the age of discretion, he remained in this state for forty
years.”” After this, there is no longer any mention of the name Lugman in the
Velayetname. Subsequently, we find HajjT Bektash associated with the aged shaikh
Ahmad Yasawi.”

In the Velayetname, Hajji Bektash’s meeting with Ahmad Yasawt is presented in
a very unusual manner. According to this legend, Ahmad Yasawt was the saint
of all Khurasan and the shaikh of 99,000 disciples. Now, the territory of
Badakhshan was completely in the hands of unbelievers who continuously raided
the realm of Islam. Finally, the people {of Khurasan} became tired of this and
went to Ahmad Yasawi, imploring him to help them. So he placed a @ {“crown,”
dervish headgear} on the head of his son Haidar,”” who was only twelve years
old, girded his waist with a sword and gave him horsetails and a standard.
Haidar then went to war with 5000 warriors. While sending his son, the shaikh
for some reason failed to mention the name of God, and so his army was
defeated. Haidar was taken prisoner and all of his men were put to the sword.
Haidar spent seven years in prison and the people of Khurasan were spared no
sufferings from the unbelievers of Badakhshan. At last, they went to Ahmad
Yasawt and implored him to help them. He made a fervent silent prayer to God
and suddenly Hajj1 Bektash appeared at the gate of his tekke. He entered, saluted
the Shaikh, and rubbed his face on the threshold. Ahmad Yasawt was very glad
and said, “Behold! The possessor of the Kingdom has come.” After a meal,
Ahmad Yasawi recounted all that had occurred. Hajjt Bektash immediately turned
into a falcon and flew away. Ahmad YasawT’s disciples were angry that he had
shown favor to that naked abdal {dervish} and left the tekke. But Hajji Bektash
mnstantly appeared with Haidar, whom he had rescued from prison, and handed
him over to his father. All the dervishes then acknowledged his greatness.” Hajjt
Bektash was not satisfied with this, however, and by performing many wonders
he converted the people of Badakhshan to Islam.
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After this, Haj1 Bektash was no longer going to remain in Khurasan. On
the order and instruction of Ahmad YasawT, he was going to go to Ram. But the
Velayetname explains at length that he acquired, by performing a number of
miracles, some things that Ahmad Yasawt had held in trust, i.e. the i@, khirga
{dervish cloak}, soffa {table cloth}, and sajada {prayer rug}.” In this manner,
Ahmad Yasawt turned these things, which he had kept for years, over to their
rightful owner, saying, “Oh, Haj Bektash, you have now received your lot
{nasibini aldin}. Congratulations that you have the rank of the chief of the greatest
saints {qutb al-agtab, “pole of poles”} and your authority will last forty years. Up
to now authority has been mine. Henceforth, it is yours. In fact, the time for my
death has come. Now then, go! I have sent you to Ram and placed you at the
head of the abdals of Rim and appointed you their leader.”®

In the Velayetname-i Hajjim Sultan, there is another legend that shows the rela-
tionship between Hajji Bektash and Ahmad Yasawt: “His excellency Sultan
Khwaja Ahmad Yasawt had a wooden sword. He brought it out, pronounced
‘Allahu akbar, and girded the waist of Sultan Hajjt Bektash Veli of Khurasan
with it. In the hearth, wood from a mulberry tree was burning. He grabbed a
half-burned piece of wood and flung it toward Ram. Then he said, ‘Be it known
that I have sent this half-burned piece of wood in Khurasan, as an er, to Ram.
Let them receive it in Ram.”” So that piece of wood was hurling through the air.
Meanwhile, in Konya, there was a saint known as Sultan Khwaja Faqth. He
seized the wood and planted it in front of his cell. By the power of God, the half-
burned piece of wood began to grow. The top of it was burned, but the bottom
was mulberry. Even now it is still bearing fruit. That night Hajjim Sultan and
Hajjt Bektash Veli lay down on the prayer rug. A divine voice cried, ‘Don’t
tarry! Go to Ram!” They arose, performed the morning prayer, and completed
their litanies, saying «alll asy o2 1), Liyy {Wherever you turn, there is the face
of God, Koran 2:115} and prostrated themselves to the friend {Ahmad Yasawi}.
They requested permission {yaza} from him. Then Khwaja Ahmad Yasawt
b. Muhammad Hanafi {i.e. Muhammad Ibn al-Hanafiyya} b. ‘Ali ’I-Murtada
and 99,000 khalifas blessed them and at that hour on a blessed Wednesday they
set out on the road to the Ka‘ba.”"

I The legend of Sar1 Saltuk

It is clear from Evliya Chelebi’s researches that there must have been a great
many more legends telling how the great saint of Turkistan, Ahmad Yasawi,
never forgot the Turks who went to Ram and continuously sent them assistants.
The “Sar1 Saltuk legend,” which has long been very famous among the Western
Turks, is very suggestive in this respect. According to the form of the legend
recorded by Evliya Chelebi, Ahmad Yasawi first sent Hajji Bektash {to Ram}
and then sent Muhammad Bukhari, known under the byname Sar1 Saltuk, to
assist him with 700 erens of Khurasan. Girding Sari Saltuk’s waist with his
famous wooden sword, he gave him the following advice: “My Saltuk Muhammad!
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May my Bektash send you to Ram. Disguise yourself as Sar1 Saltuk, the heretic,
in the country of Poland, and kill that cursed one with a wooden sword! Earn a
name for yourself and fame in Macedonia, Dobruja, and the land of the seven
kingdoms!” When Sar1 Saltuk arrived in Ram, Haj1 Bektash carried out his
shaikh’s order and sent him to Dobruja. Sar1 Saltuk performed a great many
miracles in that region. He captured many places and converted their inhabit-
ants to Islam. Evliya Chelebi visited the tekke of this Sart Saltuk, whose legends
he narrates at length, in Silistria on the Black Sea coast.*®

J Conclusion

It 1s possible to reach some historical conclusions from the information that I
have provided on the legendary life of Ahmad Yasawi. Until confirmed by other
historical evidence, however, these conclusions must be considered tentative
{indeed, Kopriili’s dating for the spread of Ahmad YasawT’s legend in various
regions is pure conjecture}. According to the information currently available,
the legends about Ahmad Yasawt spread to three major Turkish areas: Turkistan
and Qazagstan (eastern central region), along the Volga (northern region), and
Anatolia and Rumelia (western region).

The legends in {Hazint’s} Jawahir al-abrar, which was written by a Yasawl
dervish from Turkistan, and those that passed via the Qazaqs and spread to
the Northern Turks, and which exist in old, very simple popular books, like the
Hakim Ata kitab, and the traditions that have been preserved to this day in the
dervish convent in Yasi represent the oldest version of the Ahmad Yasawt legend
and are the closest to historical reality.”” This influence passed through the
region of the Qazaqs and from there went even as far as the old Bulghar Turks
and left prominent traces among them. It is a pity that so few historical documents
have survived from these Northern Turks. Consequently, we cannot adequately
determine the form in which the legend of Ahmad Yasawi spread among
them. A number of works that have probably been in circulation among the
Northern Turks since fairly early times, such as {Husam al-Din MuslimT’s}
Risala-1 tawartkh-i bulghariyya, the famous {anonymous} Hakim Ata kitab:, Bagirghan
katdabr, and Ahir-zaman kitab {the last is attributed to Sulaiman Hakim Ata}, have
kept the legends of Ahmad Yasawi and his disciples alive in that region for
centuries. And finally, when the legend of Edigii took shape among the Noghays,
Ahmad Yasawl was incorporated into that legend as the grandfather of the hero
{again, not exactly}. One can conclude from all of this evidence that by the
ninth/fifteenth century, the legend of Ahmad Yasawt was thoroughly familiar to
the Northern Turks.

The legend of Ahmad Yasawi spread rapidly in the Syr Darya region, i.e. in
Yasi, Shash {Tashkent} and its environs, but this was not the case in Farghana,
Bukhara, Samarqgand, Khiva, and Khurasan. In these areas, we find that the
legend of Ahmad Yasaw only began to spread after the eighth/fourteenth century,
1.e. after the growth and spread of the Nagshbandt far7ga. The fact that Timar
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had a #irbe and mosque built and dedicated to this great shaikh in 800/1397-8
does not contradict this assertion. Ttmar pursued a policy of supporting the
khwajas and shaikhs in order to establish fully his influence over the people. With
this goal in mind, he catered to the beliefs of the people in the Syr Darya region.
Many of the shaikhs who appeared during the reigns of Timar and his descend-
ants were members of the Nagshbandi {a7ga. It was only when they became
active that the Yasawt legend began more or less to make itself felt in the regions
that had been thoroughly imbued with Iranian culture — such as Khurasan and
Bukhara. But in the areas to the northeast where Turkish culture was more
predominant, the influence of Ahmad Yasawt spread, along with the fame of
Stufts who wrote excellent poetry in Persian, even before the establishment of
Nagshbandism.”

The legend of Ahmad Yasawt had already spread among the Western Turks
well before the formation of the Ottoman Empire. The Mongol invasion, as
it swept like a flood from east to west, resulted in the transfer of many things
from their original homeland to the Turks in Anatolia. Indeed, this invasion
drove thousands of refugees before it. Among the people who went to Anatolia
via Khwarazm, Khurasan, and Azerbaijan, there were certainly dervishes and
travelers who belonged to the Yasawl tar7ga. And for this reason the Yasawl
legend also began to thrive in Anatolia and spread among its people. Nevertheless,
because the documentation related to life in Anatolia in the seventh/thirteenth
and eighth/fourteenth centuries is so meager, we do not find the Yasawt legend
there in written form untl after the ninth/fifteenth century, i.e. until after the
Bektashi tradition had firmly taken hold and become established.”' The Bektashis
followed a simple policy of taking over traditions that already existed among the
people and inserting Hajjt Bektash into them. In this way, they skillfully ensured
that the legend in its new form did not appear completely foreign to commonly
held ideas. Therefore, by taking over the traditions that existed concerning Ahmad
Yasawi, the Bektashts created a tie between him and Hajjt Bektash.”” We can
vigorously assert that the legend of Ahmad Yasawi flourished among the Anatolian
Turks since probably the second half of the seventh/thirteenth century and that,
in this Western area, the legend was more confused and further from historical
reality than it was in the Eastern and Northern arcas.”

NOTES

| HazinT's Jawahir al-abrar min amwa al-bihar, which describes the legends of Ahmad
Yasawi {Halis Efendi Library now in the Siileymaniye Library in Istanbul}, unique
MS, p. 66. See the bibliography for additional information on this work. {Now edited
by Cihan Okuyucu (Kayseri, 1995). The manuscript containing the Jawakir al-abrar is
now preserved in the Istanbul University Library (TY 3893). Kopriili assumes (as
everyone following him, including Okuyucu) that the manuscript contains a single
work with this title, in which the author shifted from Turkic to Persian. This manuscript
undoubtedly contained two of HazinT’s works bound together, first the Turkic Jawahir,
and then a Persian work whose title remains unknown; one or more folios were lost,
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and with them the end of the Turkic work and the beginning of the Persian work. See
Devin DeWeese, “The Yasavi Order and Persian Hagiography in Seventeenth-
century Central Asia: ‘Alim Shaykh of ‘Altyabad and his Lamahat min nafahat al-quds,”
in Leonard Lewisohn and David Morgan (eds), The Heritage of Sufism, vol. 3, Late
Classical Persianate Sufism (1501—1705), The Safavid and Mughal Period (Oxford, 1999),
pp. 389—414, especially p. 392, n.3.}
{Ahmad Yasawi,} Duwwan-i Hikmat, Istanbul edn {1299/1881-2}, p. 6. The same
information is found with very few differences in wording on pp. 183-6 of the same
book. {The most recent Turkish edition of the Dwwan is by Hayati Bice as Dwan-
hikmet (Ankara, 1993). Versions of this work have been published in Cyrillic Uzbek
and Qazaq and Tatar. Facsimiles of manuscript versions have been published in
Moscow (with a Cyrillic Tirkmen transcription) and in Istanbul (by Yusuf Azmun in
1994). No critical text edition has yet been undertaken. Turkish scholars continue to
cite the selection of poems published by Kemal Eraslan, Ahmed-i Yesevi, Divin-
Hikmet'ten segmeler (Ankara, 1983).}
Ibid., p. 7. {Fakhr al-Din ‘Al1 Safi — although in the original bibliography Képriilii
gives his father Husain b. ‘All Kashifi al-Wa‘iz as the author} Rashahat, Turkish
trans. {(Istanbul, 1291/1874)}, p. 14, but the account in the Rashahat itself is a bit
shorter and vaguer: . . . ve dvdn-1 tfiliyyetle Baba Arslan Hazretlerinmin manziir-i nazar-u
kimya-eserleri, olmuglardur. Rivéyet ederler ki Baba Arslan Lsaret-i piir-besaret-i Hazrel-i Risdlet
s &de AV Lo ile Hice-nin terbiyetine mesgil olmuglar ve Héaceye anlarm miildzemet ve
hizmetlerinde Killi terakkwat-i “aliyye miiyesser obmus. {And during (his) childhood, he was
under the elixer-like gaze of His Excellency Baba Arslan. It is reported that Baba
Arslan became preoccupied with Ahmad’s upbringing on the felicitous instruction
of the exalted personage of the message (the Prophet Muhammad), God bless
him and grant him salvation, and that in his attendance and service Ahmad was
vouchsafed perfect spiritual progress.} On this matter, see the details that I have given
in the text.
Sayyid {Baha’ al-Din} Hasan Khwaja Naqib al-Ashraf {Nithar1} Bukhari, Mudhakkir-
¢ ahbab, {Konigliche Bibliothek Berlin} MS, pp. 299-301 {ed. Najib Mayil Haravi
(Tehran, 1377/1999)}. After relating this legend, the author says, “This story is re-
counted at length in books and is narrated by trustworthy authorities.” In fact, in both
the {Turkish} translation of {Safr’s} Rashahat and other books on the legends of the
saints, such as {Harm1-Zade} Kamal al-Din {Muhammad’s} Tibyan-i wasa’il {al-haga’iq,
Mulhak Fatih Library MSS 4302} and {Ghulam Sarwar Muhammad LahawrT’s}
Khazmat al-agfiya {(Lucknow, 1322/1904-5)}, it is related that Arslan Baba carried out
this duty of providing guidance {i.e. religious instruction} on the order of the Prophet
Muhammad (see the bibliography for information on these books). Indeed, it states in
{Ahmad Yasawt’s} Drvan-i Hikmat that Arslan Baba was Sahdbeler ulusu hdss-v bende-u
Kird-gar {the greatest of the Companions and the noblest of God’s servants}, p. 173.
This legend circulated for centuries among the Yasawis. A Yasawl poet named Shams
tells this legend in a poem {manzima} that he wrote about Arslan Baba: “One day the
Prophet summoned Arslan Baba and gave him a date. Then he said, ‘After I die a
child named Ahmad will come into the world. He will be the quintessence of my
religious community. Go see him and give him this date.” With the blessing of the
Prophet’s prayer, Arslan Baba lived a long life. He searched continuously for the one
whose date he held in safekeeping. Finally, 400 years later, he arrived in Turkistan. As
usual, he sent word of his search in all directions. At last, he found him while on his
way to school in Yast. Arslan Baba greeted the child and after the child returned the
greeting he asked, ‘Oh Baba, where is the object you hold in trust?” Not expecting this
question, Arslan Baba was surprised and said, ‘Oh saint, how did you know about
this?’ The child replied, ‘God informed me.” Arslan Baba then asked him his name.
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He said that it was Ahmad and Arslan Baba surrendered to him what he had held in
trust,” Drwan-1 Hikmat, pp. 75—7. It appears from this poem that Arslan Baba was from
Utrar and that Machin Bab{a} was buried to the right of him and Qargha Bab was
buried to the left of him {the former is mentioned below while the latter is not further
identified}. However, we know that Machin Baba was buried in the village of Farkat
{cS 3} ({Hazini,} Jawahir, p. 77) and that there was a tradition that Arslan Baba was
buried in the tomb {tirbe} of Ahmad Yasawi (the article entitled “Khalwa” {in Russian
and not further identified} in the journal Shara, {Orenburg, March 1914}, p. 146).

5 {Ahmad Yasawi,} Duwwan-i Hikmat, p. 7. However, neither {Safr’s} Rashahat nor the
other books of legends confirm the story in the Duwan-i Hikmat that Arslan Baba died
the following year. For information on the descendants of Arslan Baba, see the details
on Mansar Ata in Chapter 4, p. 89.

6 Khadir was the companion of Ahmad Yasawt’s father Shaikh Ibrahim and his 10,000
disciples. Shaikh Ibrahtm married ‘A’isha Khattin, the daughter of Miisa Shaikh, one
of his leading khalifas, and Khadir in particular was the cause of this marriage, {Hazini, }
Jawahir, p. 74.

7 The “Qarachuq” Mountain, which is frequently mentioned in the Oghuz legends,
and memory of which has been preserved for centuries, also appears here. This is
quite natural because the Syr Darya region, which is where this legend flourished,
was the early country of the Oghuz. {Qarachuq is close to Yasi/Turkistan. This name
was applied to the mountains now called Qaratau/Karatau, but is now borne (in
the Qazaq form Qarashiq) by a stream west of Turkistan.} See EF, s.v. “Ghuzz”
(W. Barthold) {now see EI, s.v. “Ghuzz” (Cl. Cahen e al.) and Golden, An Introduction
to the History of the Turkic Peoples, pp. 205—11}.

8 The following tradition about this famous table cloth is widespread among the Bektashis,
who are a branch of the Yasawt {ariga: “that dome-shaped Bektasht headgear {qubba-
¢ alif-tas}, the dervish cloak {khirga}, lamp, table cloth, standard, and prayer rug that
{the angel} Gabriel brought to the Prophet, God bless him and grant him salvation,
by order of God, praise be to Him; the Prophet gave all these things and the regula-
tions governing them to {his son-in-law} ‘Al1. ‘All gave them to {his son} Husain.
Husain gave all this to {his son} Zain al-‘Abidin. When Zain al-‘Abidin was in the
prison of Marwan, Abt Muslim {the leader of the revolutionary ‘Abbasid movement
in Khurasan, cf. El, s.v. “Abt Moslem . . . Korasant” (G. H Ytsofi)} came and asked
permission to emerge and he gave the dome-shaped headgear, cloak, lamp, table
cloth, standard, and prayer rug and the regulations governing them to Aba Muslim
{Zain died in 95/714, long before Abt Muslim and the ‘Abbasids overthrew the last
Umayyad caliph, Marwan II in 132/750}. Abt Muslim gave them to Muhammad
{b. ‘Al al-}Baqir {the son of Zain al-‘Abidin}. Imam Muhammad Baqir gave them
to his son Imam Ja‘far al-Sadiq. Imam Ja'far al-Sadiq gave them to his son Musa
Kazim. Imam Musa Kazim gave them to his son the Sultan {figuratively, i.e. this is
an honorific title} of Khurasan ‘All al-Rida. The Sultan of Khurasan ‘Alr al-Rida
gave them to Sultan al-‘Arifin {an honorific title: the sultan of those who have know-
ledge of God}, the fountainhead of the merdan {heroes, the seven spiritual beings held
to be the guides and rulers of the faithful} of the {ninty-nine} thousand purs {shaikhs,
1.e. Suff masters, elders} of Turkistan, Ahwaa Ahmad Yasawl. Ahmad Yasawi, may
God have mercy on him, did not give them to any of the 99,000 khalifas. When they
requested these things, he said that their {rightful} owner would come — thereby
indicating the coming of His Excellency Sultan {again, this is a figurative title} Hajjt
Bektash Veli. Finally, His Excellency Sultan Hajjt Bektash came and he gave him
those things,” Velayetame-i Hajum Sultan, ed. R. T'schudi {as Das Velayet-name des Hadschim
Sultan (Leipzig, 1914)}, pp. 7-8. This information in Hajjim Sultan’s Velayetname was
taken from the famous work Velayetname-v Hajjt Bektash Veli. This story {which of course
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connects Ahmad Yasawi with the first eight of the Twelver wmams} is the same in
both the sixth chapter of the versified version of this work and the prose version.
The author {Hazini} of Fawahir al-abyar also says Hoca Ahmed Yesevi’nin hurkate ve
revdct Resiil-t Ekrem B J u_Lp_ sade A JLA lurka-v mi‘rdcindan ve hdsiyyet-i mi‘rdc ve
hurma-t latiflerindendir {The cloak of Ahmad Yasawt and its being in demand derived
from the cloak of the ascent (to heaven) of the most noble Prophet, may God bless
him and his family and grant him peace, and from the special nature of the ascent
and his gracious date}, p. 27. {Kopriilt assumes that the tablecloth of HazinT’s story
must be that in the Velayetname.}

{Hazin1,} Jawahir, pp. 67-70.

{Saff’s} Rashahat, {Turkish} trans.; {Mustafa ‘Al’s} Kunk al-akhbar {Istanbul, 1861—
9}; Bahr al-wilaya {MS in the Halis Efendi Library in the Sileymaniye Library,
not further identified}; Sileymdan-1 Kostendili {not further identified}; {Harir-Zade’s}
Tibyan-i wasa’il; Basatin al-awlya’ {not further identified}; {LahawrT’s} Khazinat al-asfiya
and various other books on the lives of the saints. No reference can be found at
all, however, to Arslan Baba in {HazinTs} jawahir {but Hazinl does mention him
in another of his works, unknown to Képriilii}. There is also no mention of Yasuf
Hamadant in Bektashi tradition. In the Jawakir, as in all the biographical dictionaries,
it only states that Ahmad Yasawt was attached to Yasuf Hamadant and was one of his
four khalifas, pp. 2259 {in the Okuyucu edn, pp. 1336, 113a.13-14, 113b.4, 8, and
115b.3—6. Surprisingly, Kopriilit does not mention the sisila cited by Hazini in the
Jawahir leading back from Ahmad Yasawi to the Prophet through Shihab al-Din
al-Suhrawardi! Hazin1 does give a verse recapitulation of the Yusuf Hamadani
story, with Ahmad Yasawi as one of four halfas (though this appears in the acephalous
Persian work bound with the Jawahir, which, as mentioned, Képriili took together
as a single work), and Kopriilii cites this (without comment on HazinT’s reference to
“Abu Yusuf” instead of “Yusuf™), but he ignores al-Suhrawardr’s lineage altogether},
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{From him many spiritual masters appeared.
From his presence, many spiritual guides are present.

From him four leading khalifas are in the world.
Each one of them following the manner of the warrior shaikh.
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But Khwaja Ahmad is the greatest khalifa from that saint.
Pole of Poles of this world and Pir (shaikh, spiritual guide) of the Turks.

From Yast and Transoxiana and Yemen
Men and women serve at his gate under his command.

There was one greatly beloved of Abu Yusuf,
One named Ahmad, sovereign of the Religion.

Following (Shaikh ‘Abd Allah) Baraqt and (Shaikh Hasan) Andaqt
That pious man became Yusuf’s successor.

When that majestic sultan assumed the prayer-rug
He assumed the task of caring for the people of love-pain (i.e. the dervishes).

He received the cloak and the date of his majesty (the prophet Muhammad)
From him shone the sun of poverty (i.e. being a fagir or dervish).}

Diwan-i Hikmat, pp. 11-12. {As noted in the introduction, the quotations from this
work in “Westernized” form in Early Mpystics are not meant to imply that the Dwwan-i
Hikmat was in Ottoman rather than Chaghatay.}

{Hazini,} Jawahir, p. 72. On the relationship of Ahmad Yasawi to Khadir, see also
the pages below. This issue of friendly conversation with Khadir is not confined to
Ahmad Yasawi. If we take a look at the Suff biographical works, we would find
a great many stories about Sufis who met Khadir. If we look, for example, at the
contemporaries of Ahmad, not only did Shaikh Yasuf Hamadant continuously meet
with Khadir (see ‘Abd al-Khaliq Ghujduwani, Magamat-i Yasuf Hamadant {this work
is appended to Harwi-Zade’s Tibyan-i wasa’il al-haga’iq, Ibrahim Aga MS. 432 in
the Fatih Library in the Siileymaniye Library in Istanbul; see Chapter 3, p. 75, n.20
for more on this author and his work, but we should note here that the attribution of
the Magamat-i Yasuf Hamadant to Ghujduwant is doubtful}) but ‘Abd al-Khaliq
Ghujduwani also learned the dhikr-i khafiyya from him ({Safi,} Rashahat, {Turkish}
trans., p. 25). Indeed, he was also the one who taught the dhikr-i arra to Ahmad
Yasawid (see Chapter 4, pp. 101-2) {these are silent and vocal dhikrs}.

{‘Al1,} Kunh al-akhbar, vol. 5, p. 54. This legend was taken completely from the
Velayetname-1 Hayje Bektash Velr.

Velayetname-1 Hayt Bektash Veli { Kopriilii used the MS in his private library, for editions
see the bibliography; German trans. E. Gross as Das Vildyet-name des Haggi Bektasch
(Leipzig, 1927)}, 6 jur (w3 (g gy 221 a5 los) 5Loys {Description of Ahmad Yasawi,
may (God) hallow his heart}. “Taking the shape of a bird and flying” is a motif
frequently encountered in the legends of Turkish saints, as in this legend of Ahmad
Yasawl. One can find many examples in Bektasht legends. F. Grenard reports that
such legends are found among the Eastern Turks of Turkistan (Le Turkestan et le Tibet
({part 2 of J.-L. Dutreuil de Rhins (ed.), Mission scientifique dans la haute asie (Paris, 1897
8)}, p- 240). They belong to many saints whose shrines are places of pilgrimage in that
region. He states that according to the legend of Imam Ja‘far Tayyar {the flyer},
whose {shrine — he has many — and} place of pilgrimage is in Chira in the environs
of Khotan, he flew to that place from Mecca. According to Grenard, there
is a great similarity between these miracles and the legends of the Buddhist saints
described by {the Chinese Buddhist pilgrim} Hstian Tsang { fI. first half of the seventh
century}. In fact, he narrates a Buddhist legend resembling this flying story and also
states that some of the tombs of Muslim saints were originally Buddhist convents.
While it is true that Buddhism influenced the early beliefs of the Turks in this region,
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it would nevertheless be mistaken to allege that the legends of the Muslim saints
derived exclusively from the Buddhists. In any case, these are issues of religious
sociology that require {further} research.

{Hazn1,} Jawahir, pp. 82—4.

Velayetname- Hayjt Bektash Veli. All Bektashi traditions agree on this point.

{Hazn1,} Jawahir, p. 75. According to this source, there is no reference at all in the
other biographical dictionaries to Stfi Muhammad Danishmend who was the first
khalifa. {Hazini simply names Safi Muhammad Danishmend. He does not say that
biographical dictionaries do not mention him. If Képriilii meant to say that he could
find no reference to Stfi Muhammad Danishmend in such sources available to him,
he is closer to the truth. In fact, Safi Muhammad Danishmend was the chief sisila
link, as Yasawts direct disciple, for the lineage that produces the earliest known
Yasawi source, which was unknown to Kopriilii; the work is the fourteenth-century
Turkic work of Ishag Khwaja b. Isma‘l Ata, which survives in two redactions, one
entitled only Risala, the other entitled Hadigat al-‘@ifin. This work reflects the Isma‘il
Ata tradition that seems to have been a rival of the Yasawi lincages traced through
Hakim Ata (hence the story from the Hakim Ata kitab:, which Kopriilii alludes to by
saying that the work shows Suff Muhammad Danishmend as the “second khalifa,” but
which actually makes Hakim Ata the “full” disciple and Safi Muhammad Danishmend
a “half” disciple — a story also found in an earlier source, but with the two figures
reversed in status). Stfi Muhammad Danishmend also appears in some versions of the
Rashahat, whose presentation of Ahmad YasawT’s four disciples is in fact more complex
than is often recognized and than Kopriilu allowed. Stft Muhammad Danishmend
also appears in the Lamahat, but is simply called “Stff Danishmend.”} Only Shamsi, a
Yasawt dervish, reveals his presence in the tradition by mentioning his name in a
poem that he wrote about Zangl Baba, Hak Mustafd’min peyrevi Sultin Hoc(a) Ahmed
Yesevi/ Sifi Muhammed Mevlevt Va Zengt Babd himmet? {the true follower of Mustafa is
Sultan Khwaja Ahmad Yasawi/Safi Muhammad Mawlawi, or the spiritual ambition
of Zangt Baba}, Duwwan-i Hikmat, p. 258. Furthermore, Suff Muhammad Danishmend
in the {anonymous} Hakim Ata kitabi (Kazan, 1901) is shown as the second khalifa atter
Hakim Ata. For some reason, this person whose historical existence was probably
genuine did not become sufficiently renowned to enter the Suff biographical works.
See Chapter 4, pp. 89-92 on Sulaiman Hakim Ata. We have no other historical or
legendary information on Shaikh ‘Uthman Maghribt {whose name recalls that of a
tenth-century Stfi known already from Hujwirt and later hagiographies, but remains
unidentified} or Imam Marghudr {his nisba is problematical, as noted below in the
narrative, and the same figure (i.c. he plays the same role in the story below in the
narrative of the erasure of the scholar’s books and mind) is called “Imam Maraghi” in
the Lamahat. His memory has apparently survived in the local tradition of Turkistan,
which calls him “Imam Marghuz” or “Imam Markozi” and identifies him with the
Kok Tondi Ata” whose shrine still stands north of Turkistan in the village of Shobanak.
On local tradition about him, see R. M. Mustafina, Predstavleniia kul’ty, obriady u kazakhov
(V kontekste bytovogo islama v Iuzhnom Kazakhstane v kontse XIX-XX vv.) (Alma-Ata, 1992),
pp- 89-90, 111; and Sadiq Sapabekuli, “Tirkistandaghi tarikhi ziyarat,” in Yésau:
taghilimi, eds Khamid Imanzhanov and R. Zhiizbaeva (Turkistan, 1996), pp. 123-32}
whose legend is mentioned with Amir ‘Ali Hakim {whose name recalls the one
assigned, in various later traditions, to YasawT’s son-in-law and to a descendant of
Yasawt’s brother} and with Ahmad Yasawt below. As for Hasan Bulghani, it is likely
that the form in which his name is shown is mispelled and is corrupted from Hasan
Bulghart {more likely Balghani, perhaps linked to the Balgan mountains in south-
western Turkmenistan}. This shaikh, who came from the land of the Bulghars {the
Hasan Bulghart to whom Képriilii refers derived his nusba from a seven-year sojourn
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in Bulghar, but was actually a native of Nakhchivan} and met Saif al-Din Bakharzi
and others, was a famous Stfi of that era, {Safi,} Rashahat, {Turkish} trans., p. 38.
See the information given a little further below on Saif al-Din Bakharzi.

{Hazin1,} Jawahir, pp. 75-7; {Ahmad Yasaw1, } Duwan-i Hikmat, 3rd Kazan edn {1311/
18934}, 47th hikmat. With the exception of this very valuable work { Jawahir}, which
was based on Yasawi tradition, the khalifas of Ahmad Yasawl are presented in a
different manner in the other books on the legends of saints. See Chapter 4, pp. 89—
94 for critical information on this matter. Suffice it to say here that Baba Machin is
not mentioned in them {but he is found in Central Asian Yasawi sources unknown to
Kopriili, especially the Lamahat}. Nevertheless, the tradition is clear in this respect. In
fact, Sulaiman Ata confirms this by saying Baba Magin ol Sultdn / Miirid boldi bi-giimdn
{Baba Machin, that sultan / became his disciple without doubt}, Dwwan-i Hikmat,
p. 271. The 47th hkmat in the 3rd Kazan edn of the Duwan-i Hikmat relates this legend
in exactly the same way. After Baba Machin died, he was buried in the town of
Farkat. During a battle with the unbelievers, his foot sank into a stone and left a print
that could be seen in the tenth/sixteenth century. Pilgrims visited it and made various
requests that were granted, Jawahir, p. 77.

{Hazini,} Jawahir, pp. 78—81. Among them only the name and biography of Saif
al-Din Bakharzi have been confirmed in the books of legends. This Saff, who wrote
some noteworthy Persian quatrains, was a khalifa of the famous shaikh Najm al-Din
Kubra. The shaikh, after himself extracting him from the khalwa during the second
forty {days}, sent him to Bukhara. Saif al-Din lived there a long time after the
shaikh’s martyrdom and died in 659/1261. His tomb is in Bukhara ({Amin} Ahmad
Razi, Haft iqlim {Koprulu used the MS in the Halis Efendi Library in the Siileymaniye
Library in Istanbul; ed. Javad Fadil (T'ehran, 1960)} and { Jami,} Nafakat, {Turkish}
trans., pp. 487-8). Bakharz is a region between Nishaptr and Herat that had 168
towns ({Yaqat,} MuSjam al-buldan, {ed. F. Wiistenfeld (Leipzig, 1866-73)}, vol. 2,
p- 28; Barbier de Meynard, Dictionnaire géographique, historique et littéraire de la Perse et des
contrées adjacentes {Paris, 1861}, p. 74). As for the others: Shaikh Sa‘d al-Din could be
Sa‘d al-Din Hammaiy1, one of the khalifas of Najm al-Din Kubra; Shaikh Kamal
Shaibani could be the famous Kamal Khujandr {no, Kamal Khujandi was a fourteenth-
century poet; Kopriilii may mean Kamal Jand, a disciple of Najm al-Din Kubra, but
the person in question was more likely Kamal al-Din Husain b. Muzaffar al-Shaibant
al-Baladi, a disciple of Jandts; see DeWeese, “Baba Kamal Jandi and the Kubravi
Tradition among the Turks of Central Asia,” Der Islam, 71 (1994), 58-94}; and
Shaikh Muhammad Baghdadi could be Shaikh Majd al-Din Baghdadi, but these
identifications are very unlikely. There is absolutely no record of any of these legends
in the biographical dictionaries, and also no account of Saif al-Din Bakharzr's
relationship with Ahmad Yasawi. In the Nafahat, {Turkish} trans., p. 173, it is only
mentioned that Shaikh ‘All Lala, a khalifa of Najm al-Din Kubra, was attached to
Ahmad Yasawt before joining him. See Chapter 3, p. 62 on this question. Some fifty
Persian quatrains of Shaikh Saif al-Din Bakharzi were published in {S. Khuda Bakhsh,
“Saifuddin Bakharz1,”} IDMG, 59 (1905), 345-54. On his tekke in Bukhara, see Ibn
Battuta, Seyahatname {i.c. his al-Rihla, Turkish trans., Serif Pasha, (Istanbul, 1333-5/
1914-17)}, vol. 1, p. 416, {English trans., H. A. R. Gibb as The Travels of Ibn Battila
(Cambridge, 1956-72), vol. 3, p. 554. And see EI’, s.v. “Sayf al-Din Bakharzr” (Hamid
Algar).}

{Hazini,} Jawahir, pp. 88-90.

Ibid., p. 90.

See the article “Khalwa” in the journal Shira, March 1914; {see EI’, s.v. “Khalwa”
(H. Landolt).} In the Duwwan-i Hikmat, p. 81, he also says, Yiigyigirmi bigka {as in st
edn, more correctly beskd} kirdim bilalmadum/ Erenler’din_feyz-u fiituh alalmadim {1 became
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125 years old and learned nothing/I did not acquire from the saints enlightenment
and conquest}. {See DeWeese, “Sacred Places and ‘Public’ Narratives: The Shrine
of Ahmad Yasavi in Hagiographical Traditions of the Yasavi Sufi Order, 16th—
17th Centuries,” Mustim World, 90 (2000), 353-76.}

{Hazin,} Jawahir, pp. 91-4. One frequently encounters allusions to this «g=é ¢ in
Ahmad Yasawt’s poectry, Dwean-i Hikmat, Kazan edn, p. 262. {See DeWeese,
“Sacred Places.”}

{Hazin1,} Fawahir, pp. 98-100.

There is no reference at all to this small town in {Yaqut's} MuSam al-buldan, but
the legend given above indicates that it was around Yasi. The poet Muhammad
Salih indicates in his Shabaniname that Yast and Savran were two towns close to each
other. This conforms to the account in the legend given above (Shaibaniname, { German
trans. and} ed. Arminius Vambéry {as Die Sheibaniade (Vienna, 1885)}, p. 444 {new
ed. E. Shadiev (Tashkent, 1989)}). Indeed, according to the information given by
E. Reclus, Savan or Savran is a town west of Yast, currently in a desolate and ruined
state. Reclus writes that it possessed two graceful minarets, known to be ancient
monuments, and that one had collapsed and the other was on the verge of collapse
(Reclus [ed.], Nouvelle géographie universelle {Paris, 1881-94}, vol. 6, p. 554). The Amer-
ican traveler Schuyler, who visited these places during the Russian occupation, gives
quite a lot of information on this town because he passed through it on the way to
Yasi. According to this account, the remains of rather large buildings and some ruins
of a fortress were found there. The local people had fled to the east in the years cor-
responding to the Russian invasion. The same traveler writes that a very tall mosque
built of brick had previously been there, but it had collapsed and the two remaining
minarets had been destroyed by the Russians, so he could see nothing but their bases
(Schuyler, Turkistan, {Turkish} trans., p. 90). K. Ujfalvy, who also saw Savran, reports
that this town had a fortress with thicker walls than had the other nearby towns
and that a great many ancient monuments were excavated from there (Ujfalvy,
Le Syr-Daria . . . {Paris, 1879}, p. 47).

{Hazni,} jawahir, pp. 101-2. The author also records a custom that survived as a
memento of this legend, Muhlislerden herkim rith-i seriflerinden istihdre igin bir sigur cum’a gecest
def -t beliyydt ve ref~i afat ve kazd-yt hdcdt igin kurban eylese ve ervdh-v tayyibe igin helva ve
zakirler igin giil-suyu ve buhiir ve balmiimu yaksa ve bu silsile-i Yeseviye ehl-i irsadina thyd-i leyl
wstid ‘@ eylese murdd hasil ve dud ve mindcdt miistecdb olur {Any sincere individual who
sacrifices a cow on Friday eve (Thursday night) to obtain a dream-omen from the
noble spirit (of the Prophet?) in order to repel calamities and remove disasters and
attain wishes, and who makes sweetmeats for the good spirits (of the saints?) and
makes rose-water and burns incense and candles for the performers of the dhikr, and
who secks a benediction by nightime prayer on behalf of the spiritual guides of the
Yasawiyya order, his wish will be granted and his benediction granted and his prayers
answered}, p. 102. In the Velayetname of Hajji Bektash, we come across this legend in
slightly different form: “There was a meeting of those who were envious of his esteem
and fame among the people and wanted to harm the #hwaja in some manner or other.
They butchered the ox of one of them and left only the feet of the animal in the
slaughter house. They took the skinned ox directly to the khwaja’s kitchen and hung it
there. The next day, these hypocrites went to the judge {hakim} and complained.
They searched every house for the ox. Finally, they produced evidence of a trail of ox
blood and demanded to see the shaikh’s kitchen. This unexpected accusation threw
everyone into a state of bewilderment. Khwaja Ahmad, who knew of this issue in
advance because of his mystical power, gave them permission to enter. They entered
the kitchen and found the ox. So they got their wish, but the shaikh suddenly performed
a miracle: his accusers suddenly took the form of dogs and they devoured the flesh of
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the ox” (from the versified version of the Velayetname {see Bedri Noyan (ed.), Firdevsi-i
Riima, Manzim Hacr Bektds Veli Vilayetnamest (Aydin, 1986), pp. 113-14}). {On Ahmad
Yasawt's troubles with the people of Suri, see DeWeese, “Ahmad Yasawt and the
Dog-Men: Narratives of Hero and Saint at the Frontier of Orality and Textuality,”
forthcoming in the proceedings of the conference on “Theoretical Approaches to the
Transmission and Edition of Oriental Manuscripts” (Orient-Institut der Deutschen
Morgenlindischen Gesellschaft, Istanbul). }

The klwaja’s purpose in this was to follow the model of the Prophet {sunnat-i nabawiyya},
because the male children of Muhammad also did not survive childhood.

28 Fawahir, pp. 103-5. T was not able to find such a story in ‘Avar’s Mantig al-tair.

29

30

{Kopriilii found it later. See his “Ahmed Yesevi,” i4, vol. 1, p. 210.} The death of
this Suff poet, who says with the verses

o oo 5 i g 5 s ol a8 Gl 3G (g5 43,8
e Sl U Jal o 433 ) Ol 5 5 plwaian elle

{I have traveled to Kufa and Rayy and as far as Khurasan.
I have crossed over the Syr Darya and the Amu Darya.

I have gone to the realms of India and Turkistan.
By way of China, like the people of Cathay}

that he also visited Turkistan among a great many other places in the world, and who
was accused of ShiT heresy at one time in Samarqand, was probably after 618/1221—
2 (it cannot be determined for certain), i.e. 619-33/1222-34 according to various
accounts. The miracle of someone whose name ‘Attar did not even mention in his
Tadhkirat al-awlya’ (he had not yet gained, of course, great fame) would naturally not
be mentioned in the Mantig al-tair (in Nicholson [ed.], Tadhkirat al-awlya’, see the
introduction written by Muhammad b. ‘Abd al-Wahhab Qazwini. {See EI%, s.v. “‘Attar”
(H. Ritter); English trans. of the Mantiq al-tair by Atkham Darbandi and Dick Davis as
The Conference of the Birds (London: Penguin, 1984), p. 129.}

{Husam al-Din Muslim1,} Risala-i tawartkh-1 bulghariypa {Kazan, 1902}, p. 26. On this
treatise, see the bibliography {and n.39 below}.

“When I went to the capital of Raim {Anatolia}, I sought a good omen from the
magamat of His Excellency Shaikh Yasawi. I found the following good tidings: when-
ever you encounter difficulties, recite this quatrain:

Yeldd giceni gem'~1 gebistan ithan

Bir ldhzada ‘alemni giilistan itkdn

Bes miiskil 1gim tiigiibdiir dsan itkan

Ly bargam miiskilini dsan itkan

{You who make the night of the winter solstice a candle for the bedchamber
You who in a single glance make the world a rose garden

Then, when I have a difficult task, make it easy

You who make every difficult thing easy.}

I memorized this quatrain. When I confronted the army of the emperor of Ram {i.e.

Bayezid I}, I recited it 70 times and victory was achieved,” Viki‘dt-t Timdr, Turkish
trans. by Qadi Makhdam Nabi Jan Khatif Khujandt (Tashkent, 1308/1890-1) {also
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known as the Malfizat of Timar, this work is a seventeenth-century compilation from
Moghul India}.

{Saft,} Rashahat, { Turkish} trans., p. 232. {In the Persian original Khwaja Ahrar does
not laugh. The text reads fatiha yaki mibashad = the Fatiha is given once, i.e. he had
already done it.}

{By calling HazinT’s master “Sayyid Mansar Ata,” Képriilii is conflating two separate
figures, namely the “Sayyid Manstr” known from Hazint’s works as his own master,
and the “Manstr Ata” known from Saft’s Rashahat as a son of Arslan Baba and as the
first of (a contrived) four khaltfas of Ahmad Yasawi (aside from sources clearly dependent
on Saft’s account, Manstar Ata appears only in Nithart's Mudhakkir-i ahbab, and there
only as a son of Arslan Baba, and hence as Nithart’s own ancestor). }

{Hazni,} jawahir, pp. 308—14. After Humaytn Shah lost his dominion and took refuge
with the Safavids, he captured Kabul from his brother Kamran Mirza with their help
in 952/1448-9 and from there he set out to capture India in 961/1553—4 (Mulla ‘Abd
al-Hamid Lahawrt, Padishahname {Calcutta, 1866-72}, vol. 1, pp. 64-5). As for the death
of Hindal M1rza, it occurred in 958/1551 (Bada’tni, Muntakhab al-tawarikh {Calcutta,
1868}, vol. 1, p. 454 {partial English trans. of the 1925 Calcutta edn, George Ranking
et al. (Karachi, 1976-8)}). Consequently, Sayyid Mansar must have met Hindal Mirza
and Humaytun Shah in Kabul between the years 952/1545 and 958/1551. The
information given in the Fawahir on the life of Sayyid Manstr in fact supports this.

34 Jawahur, pp. 97-8.
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Schuyler, Turkistan, Turkish trans., p. 97. {In the original English version, 6th edn,
vol. 1, p. 72, “It is probable that this ancient monument would have been entirely
ruined had it not been that the Sheikh-ul-Islam mounted the minaret and showed the
white flag, which was the precursor of the surrender.” Képriilii misinterprets the
Sheikh-ul-Islam to mean Ahmad Yasawi, but he was simply an official in the town.
Thus this comment has nothing to do with Ahmad Yasaw1.}

Ibid. {In the English version, vol. 1, p. 72, “This mosque is considered the holiest in all
Central Asia, and had very great religious importance, as previous to the capture of
the city by the Russians pilgrims of all ranks, even khans and amirs, assembled there
from all quarters.”}

See EI', s.v. “Ahmed YesewT” (Melioransky), p. 209. See the FEdigii legend collected
by Radloft from the Baraba, Tobolsk, and Ttumen Tatars (W. Radloft, Proben der
Volkslitteratur der tiirkischen Stamme  Siid-Stberiens {St Petersburg, 1866-70; reprinted
Leipzig, 1965}, vol. 4 of the {German} translation, pp. 35, 134, 241). {The “Noghay
legend” makes Edigii a descendant of Ahmad Yasawt only if we assume that Edigii’s
ancestor Baba Tikles, whom Képriiliit does not mention, is to be identified with
Ahmad Yasaw1. On the Edigii legends, see DeWeese, Islamization and Native Religion in
the Golden Horde: Baba Tiikles and Conversion to Islam in Historical and Epic Tradition (Univer-
sity Park, PA, 1994); and Andrea Schmitz, Die Erzihlung von Edige: Gehalt, Genese und
Wirkung einer heroischen Tradition (Wiesbaden, 1996).}

See Grenard, “La Légende de Satok Boghra Khan et Ihistoire,” 74, 9th ser., 15
{1900}, p. 14, who cites Robert Barkley Shaw, 4 Sketch of the Tirki Language as Spoken
wn Eastern Tirkistan { Kashghar and Yarkand, Together with a Collection of Extracts (Lahore,
1875)}. This legend is very famous among the people of East Turkistan.

{The Tawartkh-i bulghariyya is a controversial work whose sixteenth-century dating,
accepted by Kopriili, is obviously erroneous; the work was clearly compiled in the
very late eighteenth century or the early ninteenth century. See Allen J. Frank, Islamic
Historiography and “Bulghar” Identity among the Tatars and Bashkirs of Russia (Leiden, 1998);
Michael Kemper, Sufis und Gelehrte in ‘Tatarien und Baschkirien, 1789—1889: Der islamische
Diskurs unter russischer Herrschaft (Berlin, 1998); and M. A. Usmanov, Tatarskie istoricheskie
wstochnike XVII-XVIII vo. (Kazan, 1972). The work’s references to supposed followers of
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Ahmad Yasawl are also anachronistic and are discussed in Frank’s book and his
“Islamic Shrine Catalogues and Communal Geography in the Volga—Ural Region:
1788-1917,” Journal of Islamic Studies, 7 (1996), 265—86.}

{The “Hidayat Allah” mentioned here is an echo of the famous seventeenth-century
Nagshbandi shaikh of Yarkand, Khwaja Hidayat Allah Afaq. See Frank, Islamic
Historiography and “Islamic Shrine Catalogues.” The name Kalal also appears as Kalani,
which has been interpreted as “Kulal” in some texts. }

Risala-i tawarikh-i bulghariyya, pp. 22—4. This work, which has long been widely read
among the Northern Turks, is not of great historical value. {See n.39 above.}

One day Ahmad Yasaw1 visited a village in Turkistan on the border of Khitay. He
was exhausted because of the freezing weather and of the long distance that he had
traveled by donkey. As it happened, just at that time the wife of the farmer in whose
home he was staying as a guest was about to give birth. For this reason, the farmer
asked Ahmad Yasawi to pray for her. The khwaja wrote a prayer and they attached it
to the woman’s waist and there immediately occurred what he had wished. The
farmer was very happy because his wife had given birth {without difficulty} and he
prepared some tea. The Auwwga perspired from drinking the very hot tea and it made
his fatigue disappear. He then prayed, saying “This had a healing quality. Have your
ill ones drink this that they may be cured. May God make this available until the Day
of Judgment!” Then, according to tradition, tea has continued to be used among
the Turks from that time and it has been a curative to everyone (‘Abd al-Qayyam
Nasirt, Fawagih al-julasa’ [Kazan, 1884], p. 658). After this, ‘Abd al-Qayytum Nasirl
says, “The village of Yasa is east of Kashghar; Khwaja Ahmad died in the year 369 of
the Hijra.” He goes on to give other historical and geographical information — all of
which is, needless to say, totally without value. {The tea story appears in N. Katanov,
“Materialy k izucheniiu kazansko-tatarskago narechiia,” Uchenye zapiski Kazanskago
Universiteta, 7-8 (1898), pp. 367 (trans.), 801 (text).}

Togan, Tirk-Tatar tariki, p. 62. The Shara’it al-iman (Kazan, 1901), which is very
widespread among the Northern Turks, is a work that explains in simple terms the
Arabic alphabet, the ritual prayers, and the stipulations of Islam. At the end, after the
topic of madhhab {“law school”}, the following catechism is found: “To whose silsila
{chain of authority} do you belong?” “I am from the sisila of Khwaja Ahmad Yasawi.”
“How many silsilas are there?” “Four.” “What are they?” “First, that of Khwaja
Ahmad Yasawr; second, of ‘Abd al-Khaliq Ghujduwan; third, of Shaikh Najm al-Din
Kubra; fourth, of Abt ’I-Hasan ‘Ishq,” p. 20. In Shams al-Din Muhammad b. Nar
Muhammad al-Tahirt’s short work Auyli imdm (Kazan, 1903), which is also of this
type and was written in verse especially for a popular audience, the following simple
lines of poetry are found that also reveal the fame of Ahmad Yasawl among the
Northern Turks, p. 12:

Bu sozlermin {sozlermii} kopisi
Evliyalar ulgs: {uligs:}
Ahmed Vesevi sizi

Am seven Alldh sen

{All of these words are the words of Ahmad Yasawi, greatest of The Saints,
whom God Loves.}

{See Miijgan Cunbur, “Evliyd Celebi Seyahatnamesi'nde Ahmed Yesevi,” Erdem,
vol. 7, no. 21 (1995), 887-917.}

Evliya Chelebi, Seyahatname, Book 2, fo. 312a.

Hordsan’dan Tiirk-i Tiirkan Hoca Ahmed Yesevi izniyle Rim’a geliip sehr-i Merzifon’un canib-i
simdlist haricinde sehre ndzur bir miirtefi zeminde sikin olup kihice hamamlarda yatup, mecziib-i
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Huda bir arif-i billah kimesne idi kim Orhdn Gazi asnindan (@ Ebii’l-feth’e ermus bir zat-i serif idi.
Baldda mendkibr vardw. Hald dsitanesi Osmancik’da Koyun Baba tekyesinden ziyade bind-yr azim
Fkibdb-v aliler ile drdste ve miite‘addid meydénlar ve matbah u kilar ve dervisin hiicretleriyle pirdste
olmusg her seb ki yiiz ve iig yiiz ddem konup goger mihman-sardy-1 Bektdsiyan’dur ikt yiizden miitecdviz
pa-biirehne ve ser-biirehne erbdb-1 ma‘arifden dervisan-v dilrisanlant dyende vii revende miisdfirine
hizmet ederler. {With the permission of Tiirk-1 Tiirkan Khwaja Ahmad Yasawi, he came
from Khurasan to Ram and settled north of Merzifon on a high spot overlooking
the city. Sometimes he would pass the night in the baths. He was someone who had
true knowledge of God and was ecstatic with divine love. He lived from the time of
Orhan Ghaz1 until that of Sultan Mechmed II. There are thousands of legends about
this par, aside from those given above. His dervish convent is a large building —
even larger than that of Koyun Baba in Osmancik — outfitted with lofty domes and
numerous squares, kitchens, pantries, and dervish cells. Every night 200 or 300 men
are put up there, and over 200 barefooted and bareheaded wandering dervishes
are served as guests.} Ibid., Book 2, fo. 347b. {On Pir Dede, see Suraiya Faroghi,
“The Life Story of an Urban Saint in the Ottoman Empire,” Zarih Dergisi, 32 (1979),
655-78, 1009-18.}

Belh v Buhdrd ve Hordsan’ da cedd-i izamumz Tiirk-1 Tiirkdn Hoca Ahmed Yesevt halifelerindendir.
Hattd Hact Bektag-v Veli Hordsan'dan Riim’a tevecciih etdiklerinde yetmuis aded kibdr-v kiimmelin
erenler ile Bektag-1 Veli Bursa gazdsma Orhdn Gazi’ye geldiklerinde Hazrel-i Sant Saltk Bay ki
wsm-1 gertfi Muhammed Buhdri’dir anlar ve Keligra Sultdn ve bu Akyazily Sultdn Bursa’ya bile geliip
ba‘de’'l-feth mezkiir erenler Rim diydrinda Bektag-1 Veli izniyle post sihibi olurlar. {He was one
of the khalyfas of our illustrious ancestor Tiirk-i Tiirkan Khwaja Ahmad Yasaw1 in
Balkh, Bukhara, and Khurasan. In fact, when Hajjt Bektash came from Khurasan to
Rom and joined Orhan Ghazi in his campaign against Bursa with seventy great
saints, Sar1 Saltuk Bay — whose name was Muhammad BukharT — and Keligra Sultan
and this Akyazili Sultan came to Bursa together and after the conquest became
shaikhs in Ram with Hajjt Bektash’s permission}. Ibid., Book 3, fo. 122b. In the pages
following this, there is important information on the legends of Akyazili and details
about the #ekke. According to Bektashi tradition, Akyazili was a Bektashi. Indeed,
among the Bektashis there is also a biography of Akyazili, as there is of Qizil-Deli
Sultan (copy in my private library). In another Bektashi treatise, we find two separate
biographies and a giilbang {collective prayer of the Bektashis} attributed to Akyazih
(copy in the library of the late Hagim Pasha).

Amn td zirve-i a‘lismda Ziydret-i Hazret-i Kademli Baba Sultan: Hac Bektas-v Veli hizmetiyle td
Hordsan’dan bile Rim’a gelmis Fagfiir diyan hdkinde Kozak kavmi memliklarindan bir ¢dker-i
hakister-efkende muhibb-i hanedan arif~t billah-1 zi-gan kimesne imis. Bektasg-1 Veli’nin cithdz-1 fakn
vaslalarma vdsil olup tug u alem ve deff ii kudiim i nefiriyle erre-1 tevhid-i sultani ederek bu kith-1
biilendr cdy-1 me’men ediniip ber-seccade olup yedi sene nige bin canlar andan mé’zin olup dhir
dar-v dhirete min mahabbetillah yoneliip bu miirtefi* cihdnniimd piiste izre fukardlan cesed-i azizi
defn ederler. { At the very summit of this place (Adatepe) is the shrine of Kademli Baba
Sultan. He came in the service of Hajjt Bektash together with him all the way from
Khurasan to Ram. He was a humble servant among the slaves of the Kozak people in
the land of China, a lover of the family of the Prophet, one who had true knowledge
of God. Accepting the trappings of poverty from Haji Bektash — horsetail and
standard, tambourine and drum and trumpet — and performing the royal saw-like
tawhid (i.e. dhikr) he took refuge on this high mountain and assumed the prayer-rug. In
seven years thousands of people received orders from him. Finally, out of love for
God, he departed for the afterworld and his dervishes buried his blessed body on this
lofty summit.} bud., Book 3, fo. 132a.

Fukard-yr Yesevi’den olup Azerbaycin sehirlerinden Hoy-v hiisn-hiydandur. Kih-v azimlerde vahgsi
swinlara siivar olup Orhan Gazi e sefer esiip at tavlas gibi bir tavla sigimlar var idi, barhanesin
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bile vahgt gazallara yiikledirdi. {He was a Yasawt dervish from the city of Khay of fine
character (Rhiiy-i husn-khay) in Azerbaijan. He rode wild deer in the high mountains
and went on campaign with Orhan Ghazi. He had a stable for deer like a horse
stable, and he even had his baggage loaded on wild gazelles.} fbid., Book 2, fo. 237b.
Nevertheless, Bursali {Ismail} Belig considers him to be a mwid of Baba Ilyas
and from the (wiga of Shaikh Abu 1-Wafa’ Baghdadt (Giildeste-i riyazi irfin {Bursa,
130271884}, p. 220). Indeed, the information provided by {Tashképrii-Zade in his}
al-Shaqa’iq {al-nu‘maniyya, on the margins of Ibn Khallikan’s Wafayat al-a‘yan (Bulaq,
1300/1882), new ed. Ahmet Furat (Istanbul, 1985)} shows that Geyikli Baba was from
Khay {in Azerbaijan} and was a mwid of Baba llyas, al-Shaqa’iq, {Turkish} trans.
{Mecdi (Istanbul, 1269/1852-3)}, pp. 31-3. The information in {Sa‘d al-Din’s}
Ta al-tawartkh {Istanbul, 1280/1863-4}, vol. 2, p. 406, and in {Joseph von}
Hammer{-Purgstall, Geschichte des osmanischen Reichs (Budapest, 1827-35), Turkish trans.
Mehmet Ata as Devlet-i osmaniyye tarthi (Istanbul, 1329-37/1911-19)}, vol. 1, p. 160,
who cites all of it, corroborates al-Shaga’iq. This Geyikli Baba is somewhat reminis-
cent of the famous Zahid-i Aha-Pash {i.e. the hermit clad in deerskin} (Juvaini,
{Ta’rikh-t} Fahan-Gusha, {ed. Mirza Muhammad Qazvini (London, 1912-37)}, vol. 2,
p- 10) {English trans. J. A. Boyle as The History of the World Conqueror (Manchester,
1938), vol. 1, pp. 283—4}. {See M. Koshbach, “Vom Asketen zum Glaubenskampfer;
Geyiklii Baba. Ein Beitrag zur osmanischen Hagiographie,” Journal of Ottoman Studies,
3 (1982), 45-52.}

Bu dahi Hoca Almed-1 Yesevi fukardsi idi. Hordsan'dan Hact Beklas ile Rim’a geldi. Nige yiiz
kesf u kerametler: zahir olmugdu. {He was also a Yasaw1 dervish. He came from Khurasan
to Ram with Haj1 Bektash and performed numerous miracles.} Evliya Chelebi,
{Seyahatname,} Book 2, fo. 237b. Abdal Baba {Musa} was also a contemporary of
Geyikli Baba, {Tashkoprii-Zade,} al-Shaqa’ig, {Turkish} trans., p. 33. The informa-
tion in al-Shaqa’iq is the same as that in {Sa‘d al-Din’s} 7@ al-tawarikh, vol. 2, p. 407,
and the {Turkish} trans. of Hammer, {Devlet-i osmaniyye tarihi}, vol. 1, p. 161. Ayakchi
Shah Abdal Masa Sultan was the eleventh of the twelve posts {spiritual successors} in
Bektashi tradition ({anonymous,} Risala-i bektashiyya, MS copy in my private library).
Under his influence, Bektashi poets also wrote nefeses {folk religious poetry} about
Abdal Muasa. HusainT’s nefes, which begins with the line Abdal Misa Sultan gazaba geld:
{Abdal Musa Sultan became angry}, is famous (the collection of Bektashi poetry in
my private library). The legends of Qayghusuz Sultan recount in detail how Qayghusuz,
whom the Bektashis considered one of their own, went to the dervish convent of
Abdal Musa and, thanks to that, obtained guidance (Managqib-i Qayghusuz Abdal [Sultan],
MS copy in my private library). I can state that this story by no means conforms to
historical reality, as is the case with other Bektasht traditions. In order to understand
why Abdal Misa was considered to be connected with Hajji Bektash, see ‘Ashiq
Pasha-Zade, Tawartkh-i al-i ‘uthman, {ed. ‘Ali Bey, (Istanbul, 1332/1914)}, p. 205 {new
ed. H. Nihal Atsiz as Tevarih-i dl-i Osman, Agsikpasaoglu tariki (Ankara, 1985)}. [For
additional information on Abdal Musa, see Turk halk edebiyat ansiklopedisi, s.v. “Abdal
Muasa” (M. F. Kopriilii). The article on Abdal Masa in this encyclopedia, only the
first fascicle of which appeared, was left unfinished. The remainder of the article
was published by Orhan Képriili based on his father’s draft. See Koprili’den segmeler
(Istanbul, 1972), ed. Orhan Koépriili. This article, with notes and bibliography, was
also included in a second edition by Orhan Kopriilii as M. F. Koprili, “Abdal
Masa,” Tirk Kiltiri, 11 (1973), 198-207.] {Now see also Abdurrahman Giizel (ed.),
Abdal Misa veldyetndmesi (Ankara, 1999).}

Horost Dede, ceddimiz Tiirk-t Tiirkan Hoca Ahmed Yesevi hazretleri’nin_fukardlarmdan olup Hact
Bektag Veli ile Hordsandan geliip bir pir-i_fani olup Ebii’l-feth ile Islambol’a gelirken asdkir-i Islam
wre seb i 1dz yigirmi dord sd‘atde yigirmi dird kerve bdng-i horos wrup Kum yd gafilin deyii
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guzdt-t miislhiming dgah etdigiygiin Horos Dede derlermis. {Horos Dede was one of the dervishes
of our ancestor Tiirk-i Tirkan Khwaja Ahmad Yasawl. He came from Khurasan
with Hajjt Bektash Veli and became a saintly old man. While coming to (conquer)
Istanbul with Mehmed II, he used to crow like a rooster every hour for twenty-
four hours day and night, keeping the soldiers alert, and say “Get up, oh neglectful
ones!” So he was called Horos Dede (“Grandfather Rooster™).} Seyahatname, Book. 1,
fo. 26b.

Kunh al-akhbar, vol. 5, pp. 58—61. ‘Al attributes the coming of the ers {saints} of
Khurasan to Ram on spiritual advice {ma‘nevi igdretlerle} to the fact that the domain
of Rim was the place of manifestation of God {nazar-gih-1 Hudd}. As for Amir Chin
Osman, he came into the world in extraordinary fashion, as in the legends of a great
many other saints. {Later,} according to their vows, his parents dedicated him to the
service of Ahmad Yasaw1. He performed miracles like finding fresh grapes in the
middle of winter and taking them to his shaikh. At last, some merchants from China
came to the shaikh and pleaded for his help to get rid of a dragon that had appeared
in their country. The shaikh girded the waist of Osman, who was still a child, with a
wooden sword and sent him off. He went {to China} and killed the dragon. Sub-
sequently, Osman was given the byname Amir Chin {Commander of China} and he
was sent to Ram by his shaikh. There he guided a great many people to Islam. While
serving the warden {muhdfiz} of the sancak of Bozok in 1005/1596~7, ‘Alf heard and
recorded this legend (which closely resembles Bektashi legends but is not found in
the velayetnames) from the shaikh of the tekke of Osman Baba, ‘Umdat al-Machin.
Evliya Chelebi, {Seyahatname,} Book 3, fo. 90b, says that he was buried in the town of
Husain-ova, which was part of the sancak of Bozok, and also mentions that he received
the byname Amir-i Chin because he killed a dragon in China with a wooden sword.
He states too that he was the seventh khalyfa of Ahmad Yasawi. {Ocak tries to identify
him further, “Un cheik Yesevi et Babat dans la premiére moiti¢ du XIII® siecle en
Anatolie: Emirci Sultan (Serefu’d-Din Isma‘dl b. Muhammed),” Turcica, 12 (1980),
114-24, and also his “Emirci Sultan ve Zaviyesi: XIII. yiizyilin ilk yarisinda Anadolu
(Bozok)’da bir Babai seyhi: Seref’ud-Din Ismail b. Muhammed,” Tarih Enstitiisii Dergisi,
9 (1978), 129-208.}

According to the information provided by ‘Ashiq Pasha-Zade, one of the earliest
Ottoman historians, Hajji Bektash went from Khurasan to Sivas with his brother
Mentesh, then from there to Baba Ilyas, from there to Kirsehir, and from there to
Kayseri. When Mentesh {later} went from Kayseri to Sivas, he was martyred there.
Hajjt Bektash went from Kayseri to Kara-6yiik where he married Khatan-ana and
{later} died. This historian, who states rather clearly that he knew, in particular, the
entire life of Hajjt Bektash and his brother, says Kendi bir mecziib-1 budala azizdi; seyhlikten
ve miridliklen farigdi {he was a saint ecstatic with divine love and had no interest in
being a shaikh or having disciples}. He rejects categorically the reports that had
no historical basis, such as the one that Hajjt Bektash met Orhan and that he prayed
for the janissary corps. The numerous notes that ‘Alf Bey added to this subject in his
annotations to ‘Ashiq Pasha-Zade’s Tawartkh — for example, that Hajjt Bektash went
to Ram in 680/1281-2, that he lived for ninety-two years, that he died in 738/1337—
8, that Khatin-ana was engaged to Khwaja Idris who was a member of the ‘ulama’,
that during his life Hajji Bektash gave the position of shaikh in the convent built by
Sultan Orhan to the children of Khwaja Idris, that his father’s name was Sayyid
Muhammad Ibrahim-i Thant and his mother’s name was Khatme Khatan, and that
he was born in Nishapir in 646/1248-9 — are all based on Bektashi traditions.
Unfortunately, they have no historical value. To compare legendary stories like these,
drawn from the velayetnames, with the clear and precise statements in ‘Ashiq Pasha-
Zade’s history (pp. 204—6) can never be considered correct behavior for a historian.
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Indeed, ‘Ashiq Pasha-Zade’s remarks on HajjT Bektash can be easily corroborated
by other evidence. Prof. Jacob has also reached virtually the same conclusion in
his research on Hajjt Bektash {see his Die Bektaschije}. On this subject, see Chapter 4,
p. 104.

See respectively their Tawartkh, pp. 2046, and al-Shaga’iq {Turkish} trans., among
the shaikhs of Murad I, vol. 1, p. 44.

Velayetname-i Hayjt Bektash Veli, MS in my private library. There are many manuscript
copies of this famous work.

Ibid., p. 6.

Ibid., p. 7. This legend is found in almost the same form in the velayetname of Hajjim
Sultan. We find there, however, Ahmad Yasawi in place of Lugman-i Paranda.

{In the original, the food is specified as bisi, a special kind of pastry. See Golpinarl
(ed.), Vildyet-Name, p. 6.}

Velayetname-1 Hagjt Bektash Veli, MS in my private library, p. 8.

Ibid., p. 9.

No one named Lugman-i Paranda is found in the precursors of the Nagshbandis
{hacegin silsila} in {Safi’s} Rashahat {it is difficult to know why Képriilii thought he
should be}, nor is this title found in the works mentioning the legends and lives of
the saints. Only the historian ‘Alf presents some of the legends mentioned above as
if they had taken place between Hajji Bektash and Lugman-i Paranda, but he gives
no information about Luqman, Kunh al-akhbar, vol. 5, p. 53. In like manner, Lugman
is shown as a murshid of Hajji Bektash in such books as {‘Abd al-Ghaffar b. Hasan
Kirimt's} ‘Umdat al-tawarkh, which doubtless indicates that Aunh al-akhbar was the
source of these works in this respect. ‘All certainly took this story from Bektashi
tradition. We learn from {Mirkhwand’s} Rawdat al-safa {ed. Rida Qult Khan (T'ehran,
1270-4/1853-6; new edn, Tehran, 1338-9 sh./1960)} that Shaikh Lugman-i Paranda
was not completely imaginary, like a number of other personalities in the Velayetname,
but actually existed. While mentioning him among the famous people from the reign
of {the Timurid} Sultan Husain Baiqara {1469-1506}, this work states that he had a
very well known ftekke and shrine {mezarlk} in Herat. The literary scholar Mawlana
Yasuf Badi'T Andijant (d. 898/1492-3), who wrote a treatise on the rules of the
mu‘amma {a genre of verse}, was buried in the cemetery of Lugman-i Paranda, Rawdat
al-safa, vol. 7, p. 122; {Khwandamir,} Habib al-siyar {Bombay, 1273/1857}, vol. 3,
p. 327. We also learn {from Rawdat al-safa} that the famous Sayyid Shams al-Din
Muhammad Andijani, a contemporary who had the byname Mir-i Ser-Burchne {Bare-
headed Amir}, was placed in charge of this tomb and was appointed the shaikh, and
that every year this shrine received 150,000 kepeki dinars from wagfs {pious endow-
ments} and votive offerings, Rawdat al-safa, vol. 7, p. 116. This brief report shows us
that Shaikh Lugman-i Paranda was a great and famous shaikh buried in Herat
{Mirkhwand does not clearly show this}, that his tekke and tomb were renowned
among the people in that region in the ninth/fifteenth century, and that it possessed
rich wagfs. Most probably this shaikh was a member of Ahmad Yasawt’s farzga, but
one could state with great likelihood that he, like a number of the other shaikhs
mentioned in the Velayetname, had absolutely no historical connection with Hajjt Bektash.
If more information were available on the life of this shaikh, it would probably shed
light on a number of points that have remained obscure up to now. In any case,
I have not been able to find any information on Lugman-i Paranda in either the
description of Herat in {Zahir al-Din Babur’s} Baburname {ed. A. S. Beveridge as the
Bdbdr-ndma (Leiden, 1905); new ed. Eiji Mano, Babur-ndma (Vaqay?') I: Critical Edition
Based on Four Chaghatay Texts, II: Concordance and Classified Indexes (Kyoto, 1995-6);
English trans. Wheeler Thackston (Oxford, 1996)} or under “Herat” in Barbier de
Meynard’s Dictionnaire géographique. The references in Rawdat al-safd and {Khwandamir’s}
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Hab® al-siyar that reveal the historical existence of Lugman-i Paranda have, to date,
not attracted any attention. There is also some brief information on this person in
{N@’ib al-Sadr Shwazr's} Tar@iq al-haqa’iq {Tehran, 1318/1900} that is included in
the work that I will publish on the Bektashiyya. {Never published. See his article
“Bektas” in [4.}

{Curiously, Kopriilii does not mention that the Haidar who is mentioned as Ahmad
YasawT’s “son” in the Velayetname’s account is expressly identified there as Qutb al-Din
Haidar, eponym of the Haidart dervishes and a figure linked to Ahmad Yasawt also
by Nawa'T's Nasaum al-mahabba.}

Velayetname-1 Hayt Bektash Velr, pp. 10—15. This legend is not found in the Velayetname-i
Hajim Sultan.

Velayetname-v Hayt Bektash Veli, pp. 15-21. This legend is also not found in the
Velayetname-1 Hajjim Sultan.

See section A above for information on these items with which Ahmad Yasawi
had been entrusted. When the khalifas of Ahmad Yasawt requested these entrusted
items from him they usually received the answer “sihibi vardw, gelir” {their rightful
owner will come to claim them}. One morning they resolved to take them, so after
the morning prayer they sat down and lit a big fire. At that moment, Ahmad Yasawi
appeared and knew their intention. There was a heap of millet grain {Kopriilii
misread geg = heap as gigek = flower. The test was to perform the prayer on a millet
heap without disturbing a single grain. See Golpmarh (ed.), Vilayet-Name, pp. 15-16}
at one side of the square at that place. Ahmad Yasawt said Aim bu dan geginin iistine
seccddesint koyup namaz kilarsa, o emdnetler gelip onun bagsi ucuna dikilirler. Hem zdten ndfile
zahmet ¢ekmiyin, sahibi nerede ise buraya gelir!’ {Whoever places his prayer rug over this
heap of millet and prays, those entrusted things will come and station themselves at
his head. Anyway, don’t trouble yourselves in vain. Their owner will be here soon!}
At that moment, Hajji Bektash appeared and greeted them. The khwaja and his murids
rose to their feet. Shortly afterwards, Ahmad Yasawt shouted, “Yd Bektas!” {Oh,
Bektash!}. On this signal, Hajji Bektash placed his prayer rug on the heap of millet
and performed two prostrations. Not one grain of millet moved from its place. The
crown in trust then immediately took flight and moved to Bektash’s head. The cloak
rose in the air and settled on his back. The lamp rose from its place, lit up, and stood
before him. The Prophet’s standard rose from its place and stationed itself above his
head. The prayer-rug rose from its place and spread itself underneath him Velayetname-
¢ Hajt Bektash Veli, pp. 24-5. {Koprilii made a jumble of this passage. We have
followed Golpmarl’s edn, p. 16}.

Ibid., p. 25. This tradition was so widespread among the Western Turks that even
Evliya Chelebi described Hajji Bektash’s coming to Ram in the same manner, Yine
bunlarm zamdn-1 hildfetinde cedd-i “vzamumuz Tirk-t Tiirkdn Hoca Ahmed Yesevi hazretleri
Hordsan’ dan halifesi olan Hacy Bektag Veli’yi igyiiz fukardswle sahib-i seccide ediip deff i kudim
ve ‘alem u ¢udg veriip . . . Orhdn Gazi’ye geliip mildkat oldugu gibi Bursa istiine geliip fethetdiler
{At the time of his (i.e. Sultan Orhan’s) sultanate, our illustrious ancestor Ttiirk-i
Tirkan Khwaja Ahmad Yasawi placed his Ahalifa Hajjt Bektash in charge of 300
dervishes and gave him the tambourine and drum, standard and lamp . . . He came
from Khurasan to Orhan Ghazi and met with him. Then they went to Bursa and
conquered it.} Seyahatname, Book 1, fo. 23b. In a nefes on the qualities and miracles of
Hajjt Bektash, a Bektasht poet named Didart stated in the following lines of verse that
he was associated with Ahmad Yasawit, Hdce-i Yesevi onun piridir / Kerameti daglar taglar
iritiir {Khwaja Yasawl was his p7r / His miraculous grace moved mountains and
rocks}. In a MS that I have of a collection of Bektashi works, the chain of authority
of the tariga of Hajji Bektash is given as follows: Hajji Bektash Veli, Khwaja Ahmad
Yasawi, Mumshad Dinawari {a well known figure from the early generations in
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reconstructed Sufi sisilas}, Qutb al-Din HaidarT {he is indeed linked to Ahmad Yawawi
by Nawa’t and in Bektashr tradition}, Imam Masa Rida, Imam Miasa Kazim, Imam
Ja‘far al-Sadiq, Imam Muhammad Bagqjir, Imam Zain al-‘Abidm, Imam Husain, Imam
‘All ’I-Murtada, the Prophet Muhammad, {the angel} Jibra’ll, {the angel} Mikha’1l,
{the angel} Israfil, {the angel} ‘Azra’il. There is no need to state that this chain has
absolutely no historical value. {This list may not, in fact, have been intended to be
understood as a silsila in any real sense.} However, it is clear from this as well that all
Bektasht traditions wanted to trace Bektashism back to Ahmad Yasawi.

Velayetname-1 Hagjim Sultan, pp. 15-16. This legend is also found in somewhat abbrevi-
ated form in the Velayetname-i Hajji Bektash Veli, but according to this version it was not
Ahmad Yasawi who hurled the piece of wood, but rather one of the erens of Khurasan,
and the one who caught it in Konya was named Ahmad. He planted it at the convent
of Bektash Veli, p. 26. In the Velayetname we also learn that Ahmad YasawI gave a
glant {or demon?) to the service of Hajj Bektash and, after Hajj1 Bektash went to
Ram, he gave it in turn as a gift to Qaraja-Ahmad, p. 30.

Evliya Chelebi, {Seyahatname}, Book 1, fo. 212b; Book 2, fos 266a-267b. Sar1 Saltuk,
i.e. the legend of Kaligra (Kalliakre) Sultan, is described at length in these pages.
Evliya Chelebi not only says that Sar1 Saltuk had a shrine in Babaeski (Book 3,
fo. 170a), but he also states, while mentioning Babadag: {in Dobruja} in the same
volume, that Sar1 Saltuk had a magam {tomb} there; and he adds that Yazici-oglu
{Mehmet Chelebi, d. 1451} and the governor of Ochakov {Ozi} Kenan Pasha
{d. 1659} each wrote a work on his legends, Book 3, fo. 127b. Unfortunately, we
have no information about these two works. In any case, Sar1 Saltuk was a very well
known hero among the Western Turks. The poet NawT-Zade ‘Ata’1t {d. 1635}, the
author of Rhamsa, tells of one of his great miracles in his Ritab-i Nafhat al-azhar der
Jawab-i mahzan al-asrar (copy in my private library) and Kemal Pasha-Zade {d. 1534}
speaks of his spiritual height in his AMohagname {book 10 of his Tarih-i al-i osman, ed.
and French trans. Abel Pavet de Courteille as Histoire de la campagne de Mohacz par Kemal
Pachazadeh (Paris, 1859)}, saying Dobruca K dediklert yerde sahib-v serir-i veldyet, tacdar-1
klimi-i kerdmet Sar Saltk Sultaw’in ki havink-1 ddat-v kdhire ve bevarik-1 keramdt-v béhire ile
zahir olan emir-siret, fakir-stret azizlerdend: . . . {In the place they call the land of Dobruja,
the possessor of the throne of sainthood, king of the realm of miracles, Sar1 Saltuk was
one of the saints who were amirs in appearance and fagwrs in character, and who
manifested extraordinary marvels and superior miracles . . . }, pp. 80-3. There is in
fact a historical basis to this legend. In 662/1263—4 a number of Turks went to
Dobruja in the company of Sar1 Saltuk and later, at the time of ‘Isa Bey, one of
the Karasi-oghullar: at Balikesir, they emigrated to the area of Karasi. This migration
is mentioned in the MS of {Yazici-oglu ‘Al’s} Saljiigname in the Revan Kogskii {in
Topkapr Sarayy; this work was edited by Th. Houtsma as vol. 3 of Recueil de textes
relatifs @ Uhistoire des seldjoucides (Leiden, 1902)}, which states Dobruca Ili’nde duran
Miisiilmanlar dah? kafirden uginen, gigiip Karest iline gegtiler {the Muslims, who were in the
land of Dobruja, were harried [?] by the unbelievers, they emigrated and went to the
land of Karasi}, Ahmed Tevhid, {“Rum selcuki devletinin inkiraziyle tesekkiil eden
tevaif-i miltkdan Kara Hisar-i Sahibde Sahib Ata Ogullar,”} TOEM, 9 {1327/
1910}, 565. Tevhid says that there is a work in the Imperial Library in Vienna by the
shahname writer {sehndmeci} Sayyid Lugman on the conquests of Sar1 Saltuk Ghazi. It
is a treatise mentioned in G. Flugel’s catalogue {Die arabischen, persischen und tiirkischen
Handschrifien der Kaiserl.-Konigl. Hofbibliothek zu Wien (Vienna, 1865—-7)}, vol. 2, p. 225. A
short treatise bearing the title mal-i ahwal-i al-v saliag ber majib-i naql-i oghwzname-i
Sayyid Lugman was published by Dr. J. J. W. Lagus in Helsinki in 1854. The traveler
Ibn Battata, who was a contemporary of Sultan Orhan, mentions Sar1 Saltuk in
his Rihla
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{We came to the town known by the name of Bab Saltaq. They relate that this Saltaq
was an esctatic devotee, although things are told of him that are reproved by divine
law; cf. Gibb, trans. vol. 2, pp. 499-500} ({eds C. Defrémery and B. R. Sanguinetti
as Voyages d’Ibn Batoutah} |Paris, 1853 8], vol. 2, p. 416). While providing information
on Sar1 Saltuk in the annotations to his translation of the Mohagname, Pavet de Courteille
says that his tomb was in Babadagi, that it was widely venerated, and that it was
visited by Sultan Siileyman in 945/1538, p. 177. In any case, these historical works
mention no connection whatsoever between Sart Saltuk and Hajjt Bektash. Neverthe-
less, it is recorded in detail in Bektasht tradition, which is always completely contrary
to the historical facts, that Sar1 Saltuk was a shepherd, that on the order of Hajjt
Bektash he took Ulu Abdal and Kichi Abdal with him and traveled from Sinop to
Georgia on a prayer rug, that he converted the Georgians to Islam, that he then went
to the fortress of Kaligra in Dobruja where he killed a dragon, that he then invited the
people of the surrounding region to Islam, and that he established a tekke. Sar1 Saltuk
returned for a time after Hajjt Bektash’s death, but he went back again to Dobruja
and died there. In accordance with his will, when he died seven coffins were laid out.
His murids and those who believed in him came from various cities and took one of
them and looked in it. They saw Saltuk Baba in each one and thus they happily took
him to their own cities where they buried him. According to Bektashi tradition, this
was why he had a magam in seven places (Velayetname-i Hayr Bektash Veli, pp. 62-7).
In the versified version of the Velayetname, the legend is the same, lacking only the trip
to Georgia and his return to the mother lodge. Naw‘-Zade ‘Ata’t shows quite clearly
in his Azamsa that in the eleventh/seventeenth century the Bektashis considered Sari
Saltuk to be a great member of their order, just like Qizil-Deli Sultan (MS in my
private library). [For Kopriilii’s subsequent work on Sar1 Saltuk and the Saltuk-name,
see the text and notes of his “Anadolu Selguklulari tarihinin yerli kaynaklari,” Belleten,
7 (1943), 43041 {English trans. Gary Leiser as The Seljuks of Anatolia: Their History
and Gulture According to Local Muslim Sources (Salt Lake City, 1992), pp. 43-52}. See also
Orhan F. Koprili, “Tarihi kaynak olarak XIV. ve XV. asirlardaki bazi Tirk
menakibnameleri,” Dissertation Istanbul University, {1951,} Tarih Semineri, ktp.
no. 512, pp. 21-83.]{Now see EF, s.v. “San Saltik Dede” (G. Leiser); and Ahmet
Yagsar Ocak, Sar Saltik (Ankara, 2002).}

Hazini, who was originally from Turkistan {from Hisar west of Dushanbe in modern-
day Tajikistan} but wrote his work to be presented to Sultan Murad III in Istanbul,
also shows Hajjt Bektash as one of his kkalifas, but by using the phrase diyorlar ki {they
say that}, he does not make this claim himself, p. 75. Because his Jawahir does not
include all sorts of legends from the Bektashi tradition, provides rather plausible
information on the family of Ahmad Yasawi, and incorporates much material on the
rules of the Yasawl {ariga, we can regard this work as being uniquely important in
preserving the version of the legend of Ahmad Yasawi found in Turkistan {but Képriili
was unaware of the substantial literary legacy produced by Yasawi tradition, or
reflecting it, in Central Asia}. Speaking of Ahmad Yasawt in the versified version of
the Velayetame of Hajji Bektash, the verse Murdd iden menakibinda gore / Olan pervine iren
sem'-1 ndrdé {He who wishes may consult his Manaqib; it is the moth that attains the
candle of light} could be evidence, although not very definitive, that some kind of
legend about him had appeared in that region and that he was known there.
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There is nothing on Ahmad Yasaw1 in any of the works of Babur Shah or Nawa’t
or in {Mirkhwand’s} Rawdat al-safa, or {Khwandamir’s} Habwb al-siyar. Only {Saff’s}
Rashahat, which was written in the early years of the tenth/sixteenth century,
contains a little information on him. Even Jam’s Nafahat has no reference to him.
{Babur, indeed, does not mention Ahmad Yasawt; but Mirkhwand does mention his
shrine, as does Khwandamir. Nawa’i, of course, gives the extremely important
account of Ahmad Yasaw in his Nas@’im al-mahabba, along with several other figures
who may be linked with the Yasawt tradition; the work was a Chaghatay translation,
with expansion (especially a section on the Turkic shaikhs) of JamT’s Nafahat. Koprili’s
failure to use it for Early Mpystics was remedied in a later article, “Orta-Asya Tiirk
dervigligi hakkinda bazi notlar,” TM, 14 (1964), 259—62, in which, however, he
merely paraphrased the work’s accounts without adding any analysis or comparison.
On the carliest edition of the additions, see Carl Brockelmann, “Newa’is Biographien
tiirkischer und zeitgenossischer Mystiker,” in Documenta Islamica Inedita (Festschrifi
R. Hartmann), ed. J. Fuck (Berlin, 1952), pp. 221-49 (full of misprints and based on a
manuscript with many problems) and Kemal Eraslan’s edition in Turkish-based
transcription, Al Sir Nevayl, Nes@yimii’l-mahabbe min semdyim’l-fiitiivve (Istanbul, 1979),
2nd edn (Ankara, 1996). Eraslan does not mention Brockelmann’s work. As for
the Rashahat, it is indeed an important source on Ahmad YasawT and the Yasawi
tradition, but it garbles or over-systematizes the tradition’s si/sila, among other things.
Jamt’s Nafahat does not accord a separate biographical entry to Ahmad Yasawi, but
it does mention him in its account of the four successors of Yasuf Hamadani. See
the critical edition of Nafahat al-uns by Mahmud ‘Abidi (Tehran, 1370/1991), pp. 382,
388, 438.}

Setting aside the Velayetname, we first encounter the tradition of Hajji Bektash in
written form in {‘Al’s} Kunh al-akhbar and Evliya Chelebi’s Seyahatname. Tt is quite
obvious that the tradition of Hajj Bektash was fixed and established, and the Velayetname
was created, in the tenth/sixteenth century, which we consider to be the period in
which the present-day Bektashiyya took form and developed, and that both ‘Alf and
Evliya Chelebi made use of it. ‘All summarized the information on Hajji Bektash,
apart from the section on Chin Osman, from material wholly derived from the
Velayetname. The fact that the arrangement of the material in the Velayetname is the
same as that in the Aunk al-akhbar, and the fact that there is not even the slightest
difference between the legends, are sufficient proof of this. Furthermore, ‘Al states
that he saw the {spiritual?} genealogy of Hajjt Bektash (vol. 5, p. 53) and informs us
that he visited his convent in 1005/1596—7 and met there with Iskender Chelebi, a
descendant of Balim Sultan. All of this is sufficient evidence to confirm that the
Velayetname of Hajji Bektash existed at that time and was commonly known.

The legend of Sar1 Saltuk is evidence for this Bektasht practice. In addition, the fact
that historical personalities like Yanus Emre, Sayyid Mahmuad Hairani, and Mawlana
Jalal al-Din Rami, whose legends were widespread among the people, were mixed
with the Bektashi legend in various ways is also evidence for this practice. If we
possessed Yazici-oglu’s Sar Saltuk menkabesi, which Evliya Chelebi says was extant, we
would surely learn the extent to which he was associated with Ahmad Yasawi.
I wonder if this relationship, which is mentioned by Evliya Chelebi, had long existed
as a legend among the people or if it was created later under the influence of the
Bektashi legend. For now no definite answer can be given to this question. The second
possibility appears to be more likely, but because certain dervishes like Chin Osman —
and numerous Yasaw1 khalifas mentioned by Evliya Chelebi — who are not included in
the Bektasht tradition are associated with Ahmad Yasawl in early legends among the
Western Turks, the first possibility cannot be completely rejected. {Koprili, however,
has no evidence of these legends’ early attestation.}
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73 Another possibility arises here. I wonder if the legend of Ahmad Yasawi spread
among the Western Turks after the spread of the Nagshbandiyya. The spread of the
Nagshbandiyya among the Western Turks took place in the second half of the ninth/
fifteenth century after Shaikh Ilahi-1 Simavi, or more correctly in the tenth/sixteenth
century, {Tashkopri-Zade,} al-Shaga’ig, {Turkish} trans., vol. 1, p. 262; {Isma‘il
Belig,} Gildeste-i riyaz-v unfan, p. 144; {Latifi,} Tadhkira, {ed. Ahmed Cevdet as Tadhkira-
i Lagifi (Istanbul, 1314/1896)}, p. 50. In any case, the present form of the legend of
Hajjt Bektash, ‘Alt’s history, Evliya Chelebi’s Seyahatname, and even {HazinT's} Jawahir
all came into being after the ninth/fifteenth century, in the tenth/sixteenth century,
ie. after the spread of the Nagshbandiyya. By dismissing all this evidence as coin-
cidence, could it not be a mistake to assert that the legend of Ahmad Yasawi had
already spread among the Western Turks before the formation of the Ottoman state?

In my view, this possibility is not very strong. The aforesaid annotations can be
cause to reject it and several other factors could be considered in this regard. For
example, if ‘Alf and Evliya Chelebi had taken the legend of Ahmad Yasawi from
{HazinT’s} Jawahir, then we could conclude that this legend had come to the Western
Turks as a result of the spread of the Nagshbandiyya, but the fact is that they both
took this legend from the Bektashi tradition. Indeed, because it is not mentioned in
Katib Chelebi’s Rashf al-zunan, we could conclude that the Jawahir cannot have been
well known at that time. Although it is true that the Bektasht tradition was fixed in the
tenth/sixteenth century, this does not prove that the Yasawi legend had appeared at
that time. If it had, then one would have to believe that the legends of Ytnus Emre,
Sayyid Mahmud Hairani and others had also come into existence in the tenth/
sixteenth century. I have explained above, however, that Ahmad Yasawt legends are
to be found in ‘Ali and Evliya Chelebi, which differ from those derived from the
velayetnames. As will be described in the second part of this book, there is a definite
resemblance between the work of Yanus Emre and his associates and the Duwan-i
Hikmat, which further strengthens my aforesaid assertion. In any case, until new
documents provide proof to the contrary, we can state categorically that the legend of
Ahmad Yasawt had already existed among the Western Turks before the formation of
the Ottoman state. {Kopriilii was on to something in suggesting that the Nagshbandis
had a role in spreading Ahmad Yasawt’s fame among the “Western Turks,” but
that role probably came later. His argument against his suggestion stresses the weak
arguments and misses the main one, namely that the Velayetname of Hajji Bektash
was undoubtedly compiled before the end of the fifteenth century (the notion that
Evliya Chelebi could have gotten his information on Ahmad Yasawl from HazmT’s
work makes no sense). Finally, he goes too far in claiming that the circulation of
legends about Ahmad Yasawi in Anatolia before the formation of the Ottoman state
is “categorically” afhirmable without negative proof!}
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THE HISTORICAL LIFE OF
AHMAD YASAWI

Legends created by the popular imagination always contain an element of truth,
i.c. they faithfully represent the form in which any personality or event is reflected
in the general consciousness. It is the duty of the historian first to describe the
legendary form of this personality or event and then to establish and animate its
historical reality. If the first duty has been adequately done, it will greatly facilitate
translating and reducing the myth to its true proportions.

A His childhood

Ahmad Yasawl was born in the town of Sairam, which today is part of the
district of Agsu in the region of Eastern Turkistan in China. It is located 176 km
northeast of {the town of} Agsu.' Sairam is a small town on the stream called
the Qara-su, which flows into the Shahyar River, a tributary of the Tarim
River.” Although the date of Ahmad YasawT’s birth is not known for certain, we
can estimate that it occurred around the middle of the fifth/eleventh century.’
Ahmad’s father, Shaikh Ibrahim, was one of the most famous shaikhs of Sairam.
He married ‘A’isha Khatin, the daughter of Mitsa Shaikh, one of his khalifas.
From this union, a daughter, Gawhar-Shahnaz, and later a son, Ahmad, were
born. Their mother predeceased their father, who died when Ahmad was seven
years old." Thus we find him under the guardianship of his sister. According to
tradition, Shaikh Ibrahim’s family was traced back to Imam Muhammad Ibn
al-Hanafiyya b. ‘Al al-Murtada in the following manner: Shaikh Ibrahim b.
Shaikh Ilyas b. Shaikh Mahmud b. Shaikh Mahmad (?!) b. Shaikh Muhammad
b. Shaikh Iftikhar b. Shaikh ‘Umar b. Shaikh ‘Uthman b. Shaikh Husain b.
Shaikh Hasan b. Shaikh Isma‘l b. Shaikh Masa b. Shaikh Mu’min b. Shaikh
Hartn b. Shaikh al-Shuyukh Bahr al-‘Irfan Jabal al-Itmi’'nan Qutb-i Turkistan
Khwaja Ishaq Bab b. ‘Abd al-Rahman b. ‘Abd al-Qahhar b. ‘Abd al-Fattah
b. Imam b. al-Hanafiyya b. ‘Al al-Murtada.’

It can be supposed that, for unknown reasons, Ahmad Yasawl went to Yast
when he was still young and settled there. The traditions about how he took the
byname YasawT and about how Arslan Baba met him in Yast both support this
notion. Because the city of YasT — as it is called today {Hadrat-1} Turkistan — was
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the center of government of Oghuz Khan, it was a famous place that had
already passed into Turkish legend.® And the fact that Khwaja Ahmad took the
byname Yasawi, based on residence in this city, further increased its historical
importance in the Turkish world. In any case, Ahmad, who went to this city and
settled there with his sister, received there the favor, kindness, and blessing of the
well known Turkish shaikh Arslan Baba.” Because the latter died while Ahmad
was quite young, the tradition that Arslan Baba had a strong influence on his
personality cannot be regarded as historically correct. {In any case,} it is likely
that Ahmad did spend the first years of his education in Yasi, for we find him,
while he was still a youth, going to Bukhara, which was a great Islamic center, in
order to complete his education.

B Khwaja Yusuf Hamadani in Bukhara

In the sixth/twelfth century, Bukhara was under the political control of the
Qarakhanids. This city had lost the political significance that it had had in the
Samanid period, but it maintained its fame as the most important center of
the Islamic sciences in Transoxiana. Its madrasas were full of students coming
from throughout the Muslim world, and especially Turkistan. The city was ruled
by a very rich family of ulama’ known as the Al-i Burhan. All the learned
members of this family, who were Hanafis, were given the byname Sadr-i Jihan.
The founder of the family was Burhan al-Milla wa ’1-Din ‘Abd al-‘Aziz b. ‘Umar,
who was well known under the byname Nu‘man-i Thani. He lived from about
the second half of the fifth/eleventh century to the early years of the sixth/
twelfth century. Although subordinate to the Qarakhanids, this sadr {paramount
or foremost person} usually lived like an independent ruler. He was succeeded
by his son, Husam al-Din ‘Umar, who held the reins of power in Bukhara
until he was killed by the Qara Khitay in 536/1143—4. In any case, it is rather
easy to guess what kinds of religious currents were prevalent in the madrasas of
Bukhara during the rule of these sadrs who were Hanaff religious scholars and
supported 6000 faqzhs { jurists}. It was at such a time and into such a milieu that
Ahmad Yasawt arrived. He attached himself to Shaikh Yasuf Hamadant, one of
the leading religious scholars and Sufis of the period, and his personality was
formed under his influence.’

Abt Ya‘qub Yasuf b. Ayytb b. Yasuf b. al-Hasan b. Wahara'® was born in
440 or 441/1049-50 in the town of Buzanjird in the region of Hamadan.'
Sometime after 460/1067—8, he went to Baghdad,'? where he attached himself
to Shaikh Abta Ishaq Shirazi and in a short time surpassed his friends in {the
study of'} wusil al-figh {the principles of jurisprudence} and khilaf {divergences
among the legal schools} and won the respect of his master. According to the
information given by al-Sam‘ant, who was in Yasuf Hamadant’s tekke in Marw
and who met there and later in Bukhara with Hasan Andaqr, he had extensive
knowledge of figh and, above all, ‘ém-i nazar. Later he studied Hadith with the
great traditionists of the age in Baghdad, Isfahan, and Samarqgand. Finally, after
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acquiring great knowledge and erudition in the religious sciences, he abandoned
them on the impulse of his mystical temperament and studied Stfism directly
from the famous Shaikh Abu ‘All Farmadi. It is reported that he also conversed
with Shaikh ‘Abd Allah Juvaint and Shaikh Hasan Simnant."

After following the path of asceticism and struggle against his carnal self]
Yisuf Hamadant went to live in Marw. A short time later, he left for Herat. He
stayed there for a fairly long time, but when the people of Marw asked him to
return to their city, he did so. {Nevertheless,} he left a second time for Herat. In
Rabt' I 535/October-November 1140, while on the way back to Marw from
Herat, he died in the town of Bamiyin."* According to one report, Ibn al-Najjar,
one of his disciples, later had his body taken to Marw, where his tomb now is."

Khwaja Yasuf Hamadant was a very ardent follower of the “Greatest Imam”
{Abu Hanifa} and was a follower of his madhhab {the Hanafi school of law}. He
lived in different cities in Iraq, Khurasan, and Transoxiana where he was occu-
pied with providing spiritual guidance to the people. He spent a rather long time
in Bukhara and even lived for a while on Kah-i Zar {near Mt Damghan}.'® Tt
seems that Ahmad Yasawt joined Yusuf Hamadani when he was in Bukhara —
or, according to another tradition, when he was in Samarqand — and learned
from him the rules, as well as the sciences (both exoteric and esoteric), of the
mystical way. He may also have traveled about various countries with his shaikh.
In any case, Yasuf Hamadani spent most of his time in Marw al-Rad. Abta
’-Sa‘d al-Sam‘ani says that he had a tekke in Marw,'” and other sources report
that his tekke in that city was so famous and important at that time that it was
regarded as the Ka‘ba of Khurasan.'® Yasuf Hamadani, who won widespread
fame in the Muslim world for his erudition and virtue and for the miracles that
he performed, went to Baghdad in 515/1121-2. In the famous Nizamiyya
Madrasa founded by the Seljuk Vizier Nizam al-Mulk, he gave sermons and
spiritual counsel to a select assembly who had hastened there from all directions.
During one sermon, a famous faq7h named Ibn al-Saqqa’ stood up and asked the
khwa@a a question. In reply he said, “Sit down! I detect the odor of unbelief in
your words. It is likely that your death will not be within the Muslim faith.” This
in fact came to pass. Ibn al-Saqga’ went to Constantinople with the Byzantine
ambassador who had come to Baghdad and he became a Christian." Yasuf
Hamadant performed a great many similar miraculous and marvelous deeds.

Khwiaja ‘Abd al-Khaliq Ghujduwany, in his treatise Magamat-i Viisuf Hamadanz,”
provides considerable information that shows, in the most sincere manner, the
life and character of the shaikh. Thanks to this work, the figure of the learned
Safi, which al-Sam‘ani, whom we can consider to be the earliest source on this
subject, and various other sources only vaguely bring to life, takes very clear
and lively form. We learn not only of Yusuf Hamadant’s physical appearance,
character, and habits, but also the full essence and depth of his spirit.

{According to the Magamat,} Yusuf Hamadani was a tall, thin man with pock-
marks and a long, light-brown beard. He wore wool clothing that was always
patched. He gave no importance to worldly affairs and would not visit the homes
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of rulers or great men. Whatever he acquired, he gave to the needy. He would
not accept anything from anyone. He did not know Turkish. He was single for
seventy-five years and then finally married. His wife died forty days before he
did. He was very kind to everyone. He was patient and tender-hearted and
would ask visitors about the dervishes in their provinces. As he silently performed
the dhikr, he would imprison his carnal self and therefore sweat profusely.”’ He
was always occupied with reading the Koran. From the place called Khosh-dad,
which was within the Ghatfar quarters, to the mosque he would make a complete
recitation of the Koran. From the door of the mosque until he arrived at the
home of Khwaja Hasan Andaqi and Khwaja Ahmad Yasawi, he would recite
Sirat al-Bagara. On the way back, he would complete Sarat Al Tmran. While going
from his mosque to the dervish cells, a distance of 700 feet, he would also recite
part of the Koran. In between, he would turn his face toward Hamadan and
weep profusely. He possessed the staff and turban of Salman Farst {a Persian
barber who was taken into Muhammad’s household and became the model of
spiritual adoption}. At the beginning of every month, he would summon the
mullas of Samargand and discuss the Sharz’a with them. Khadir was his constant
companion. He would apply medications to pains and wounds, write nuskhas
(amulets) for fevers, and try to alleviate everyone’s suffering. He was never loath
to teach the obligations of the faith to all the villagers, Turk and Tajik alike. He
was always preoccupied with teaching. He accepted all the basic dogmas of
Islam without esoteric interpretation. He lived in a continuous state of asceticism
and spiritual struggle {against his carnal self }. He advised his disciples to follow
the ways of the Prophet and his Companions. His heart was full of deep affection
for all creatures. He would go to the homes of Christians and Zoroastrians and
recount to them the splendors of Islam. He was patient and forbearing with
everything. He showed respect and affection to everyone. A harsh word never
passed his lips. He never called a Muslim an unbeliever. He was inclined to
poverty and would not use anything made of gold or silver. He regarded the
poor more highly than the rich. In his room, there was a rush mat, a felt, a water
jug, two cushions, a saucepan and nothing else. He would always speak to his
disciples of the legends and virtues of the Chahar yar {the first four caliphs} and
advise them to pray, fast, hold dhikrs, practice asceticism, and struggle against
their carnal desires.

On Wednesday, 11 Ramadan 504/March 25, 1110, Sultan Sanjar sent a
letter to Qasim Juki in Samarqand. In this letter, he made known his respect and
deference toward Shaikh Yasuf Hamadani. He also sent 50,000 gold pieces to
the dervishes of his tekke and added that “they should inform him about the way
of life of this great shaikh, who did not deviate from the path of the Ashab-i
Kiram {Companions and disciples of the Prophet}, and should request for himself
{the recitation of} the Fatiha from the Shaikh.”* Meanwhile, Shaikh Ytsuf
had gone to the cell of Khwaja ‘Abd Allah Baraqt in order to meet his disciples.
Khwaja Hasan Andaqi, Khwaja Ahmad Yasawi, Khwaja ‘Abd al-Khaligq
Ghujduwani, and several others were all there. The disciples informed him of
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Sultan Sanjar’s offering, and Shaikh Yasuf recited a Fatiha for his deed. He then
said that he had no deeds that Sanjar should be informed of except for moral
slips and errors. When his dervishes pressed him, he said, “Write down whatever
you see me do that is in conformity with the prophetic Shari‘a!” Granted this
permission, the dervishes wrote his biography and sent it {to Sanjar}.

Before he died, ‘Abd al-Khaliq Ghujduwant asked him about his kkalfas and
received the following answer: “My khalifas will be Khwaja ‘Abd Allah Baraq,
and after him Khwiaja Hasan Andaqi, and after him Ahmad Yasawi. When the
turn of khalifa has come to Ahmad Yasawi, he will travel to the province of
Turkistan and you will become the khalifa.” This in fact came to pass. On the
day of his death, he turned his back to the mifrab {niche indicating the direction
of Mecca} and ordered his companions to heat some water {to wash his corpse}.
Then he turned his face to his four fhafifas and the others who were present and
said, “I have left my place to ‘Abd Allah Baraqi. Follow him! Do not oppose
him! State the rules of behavior that we wrote for Sultan Sanjar to our disciples
and companions!” Turning to Ahmad Yasawi, he asked him to read the Sarat
al-Fatir, Sarat Yasi, and Sarat al-Nazi‘at. When this was finished, a cry broke out.”
When Yasuf Hamadani, who had won great fame during his life for his strict
observance of the stipulations of the Sharz‘a and the sunna of the Prophet and
for his erudition in the religious sciences, closed his eyes, many of the attributes
that contributed to his fame passed to his khalifas and within a short time they
too won great renown.”* Yasuf Hamadant was often cited in books on Stfism.”
These references as well as some legends confirm that he wrote several works,”
but unfortunately none has come down to us.”

Thus, Khwaja Ahmad regarded his spiritual guide and teacher Yasuf Hamadant
as a model of knowledge and learning, excellence and virtue. In this period,
which was dominated by Turkish rulers who closely adhered to the stipulations
of the Sharia and were opposed to Mu‘tazilism {theological doctrine stressing
rationality},”® he acquired, like his teacher, a great knowledge of the sciences of
the Sharr’a and became so renowned for his religious knowledge, asceticism, and
piety that, in his old age, Yasuf Hamadant selected him to be a khalifa together
with his other three murids.” For a while after the deaths of the first two khalifas,
Khwaja ‘Abd Allah Baraqt (d. 555/1160—1) and Khwaja Hasan Andaqt (466
552/1073-1157), he was the head of the tekke in Bukhara. However, after serving
in this post for a time — how long we do not know, but it was probably not very
long — he left all his disciples to the fourth khalifa Khwaja ‘Abd al-Khaliq

GhujduwanT and went straight to Turkistan, to Yast.”’

C His return to Yasi

After completing his training in the Safi path with the most famous shaikh of the
age and acquiring the position of khalifa, Ahmad Yasawl did not remain in
Bukhara, but returned to Yast for unknown reasons. Although we do not know
exactly when he returned, it was probably after the death of the first kkafifa ‘Abd
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Allah Barad, i.e. after 555/1160—1. If so, we must conclude that Ahmad did not
reside very long in YasT and that he died about ten years after his return, because
all the different biographical dictionaries agree that his death occurred in 562/
11667 {the “first” khalifa, Baraqi, died in 555, and the “second” khaltfa, Andaq,
died in 552. Kopriili has the latter in mind when he says “ten years”}.”" If we
compare the very few historical documents in our possession to the legendary
accounts, we must conclude that either the tradition according to which Khwaja
Ahmad lived 125 or more years, or else his historical death date, is mistaken. If
the tradition were accepted as correct, this would require advancing his death
date into the early years of the seventh/thirteenth century, but this would obvi-
ously be absurd.

The report on Shaikh ‘Alr Lala in {JamTs} Nafahat indicates that Ahmad
YasawT was a contemporary of the famous Najm al-Dm Kubra.” A point on
which all the historians agree is that Najm al-Din Kubra was martyred in 617/
1220 during the Mongol invasion.”” Even if this story of contemporaneity were
accepted as correct, we would still not have to conclude that Ahmad Yasawt died
around the end of the sixth/twelfth century or the beginning of the seventh/
thirteenth century, because if we consider that Najm al-Din Kubra {b. 540/1145}
was still young when he met Ahmad Yasawi, we can easily admit that Khwaja
Ahmad could then have been nearing the end of his life. In this case, however,
we would have to conclude that Shaikh ‘Al1 Lala lived for almost a century (d. 3
Rabi1‘ I 642/August 9, 1244). Despite the long lives of most Stfis, when we take
into account the birth date of Shaikh ‘Ali Lala this story is unacceptable.”* When
we consider the fact that, in {HazinT's} Jawahir, which has the best record of the
Yasawt tradition, Shaikh Saif al-Din Bakharzi, who was a khalifa of Najm al-Din
Kubra, is also mentioned as a khalifa of Ahmad Yasawi, then it appears prob-
able that there was some basis to this story in { Jamr's} Nafahat and that Shaikh
‘Ali, for example, was in a YasawT lekke — perhaps in Yasi — where the {living}
memory of Ahmad Yasawl had not yet been forgotten. Thus, based on these
extrapolations, I see no reasonable justification for now to reject the report that
Ahmad Yasawi died in 562/1166-7.%

Yasuf HamadanT’s learned Ahalifa gathered around him thousands of disciples
from Turkistan during the years that he lived in Yasi. The general situation at
that time was very conducive to {the spread of } religious and Sufi propaganda.
Sultan Sanjar, who had united Transoxiana and Khurasan under the same
political rule after Malik-Shah, had died (552/1157) and the Khwarazm-Shahs
had begun to show signs of creating a large Muslim state. At exactly the same
time, a powerful Islamic movement was developing around Yedi-Su {Semirechy}
in the vicinity of Qulcha {Kulja} in Eastern Turkistan.”® During this period,
when the shaikhs possessed enormous influence throughout Muslim Asia and
tekkes were being built everywhere, Ahmad Yasawi won fame along the Syr Darya,
around Tashkent, and even in the steppes to the north. He gathered around him
not the educated men who had a knowledge of Persian language and literature
and were familiar with Iranian customs, as was the case in Bukhara, Samarqand,
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or the cities of Khurasan, but the simple and naive Turks who were newly, but
very strongly, attached to Islam. Consequently, although he knew, of course, the
Arabic religious sciences and Persian literature quite well, he had to address his
disciples in a language they could understand. Instead of writing in Persian, like
other Sufis who had lived within the Persian cultural milieu, he used Turkish;
and in order to expound the rules of the Saft path to Turkish dervishes who did
not know Arabic and Persian, he wrote moralizing and mystical verses using
the simple forms derived from Turkish popular literature {this is all speculation
based on no sources whatsoever}.

According to tradition, after Ahmad Yasawl reached the age of sixty-three,
he had a chulla-khane that was three yards deep made to one side of his tekke
and withdrew to it. Unfortunately, we do not know when this took place. Using
mystical language, he recounts at length in many passages in the Dwwan-i Hikmat
how he withdrew to his chilla-khane, and the reasons for his seclusion. His life in
this chilla-khane was probably not as long as was reported, nor did he collect
about him 99,000 disciples as was claimed in the traditional stories. This great
age and large number are simply meant to indicate the wide fame that he
enjoyed at that time. Until his death, Khwaja Ahmad continued to write Saft
verses under the heading of /ukmat. In this fashion he expounded to his disciples
the rules of Saft behavior and discipline, mystical truths, the need for the purifica-
tion of the inner self and moral betterment, and religious traditions. He used his
hikmats to explain these things to those who could not read about the primary
religious sciences in Arabic or Persian. Because Ahmad Yasawl was a Hanaft
Jagih and a scholar of the Sharza just like his teacher, he continuously welded the
tariga with the Sharta. He tried to propagate the idea that neglect of religious
obligations did not accord with the rules of behavior of the tar7ga.”

After the sections that he abridges and cites from ‘Abd al-Khaliq Ghujduwant’s
Magamat, Ahmad b. Mawlana Jalal al-Din Kasant {Makhdtm-i A‘zam} gives
the following information on the khaltfas of Yusuf Hamadant: “Oh holy ones
{azizler}, you should know that his Excellency Khwiaja Abt Yasuf* Hamadani
had four khalifas. The first was ‘Abd Allah Baraqi who was his immediate successor.
His noble tomb is outside the gate of Giilabad {rather, Kalabadh} in Bukhara,
on Sharistan hill and near the tomb of his Excellency Khwaja Ishaqg-i Giilabadr.
The second was Khwaja Hasan Andaqi, who was immersed in the world of ecstatic
contemplation and beatitude. His tomb is also near that of Khwaja Ishaq. Andaq
is a village six parasangs from Bukhara. The third was Khwaja Ahmad Yasawi.
One of his miracles and wonders was that whoever, with sincere intention, had
the honor of his company would become a saint. In fact, he used to say, ‘Your
intentions are your companions’ {Nyydtin koldasin}. He departed from this world
in 512/1118-19. His blessed tomb is in Turkistan. His sublime dervish convent
is enormously prosperous.” It is obvious that the date of 512 given here is a
copyist’s error for 562/1166—7.%

As 1s clear from an examination of the Dwan-i Hikmat and the milieu in which
his personality was formed, Khwaja Ahmad Yasawl was a serious, far-sighted,
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discerning Turkish Saft {this characterization is Koépriilii’'s own}. Junaid of
Baghdad said that Safism consisted of “the abandonment of pretensions and con-
cealment of accomplishments™ {terk-i dedvi ve kitman-i meani}. These words apply
perfectly to Ahmad Yasawl. In his works, one finds no hints that might upset
common beliefs. The ideas and tendencies of many Iranian Safis who behaved
somewhat carelessly with regard to the Shar7‘a are virtually absent from this great
Turkish shaikh. Khwaja Ahmad was so devoted to the stipulations of the Shai7‘a
that he once exclaimed: “There is no difference between someone who neglects
even one of his prayers and a pig.” In every poem he mentions his sins and asks
forgiveness, or he speaks of heaven and hell and Safi legends and concludes by
humbly asking God to forgive his sins. Even when he becomes most absorbed
in the philosophy of the unity of God and speaks most often of the stage {magam}
of A\ =d {To me with God}, Ehe palace {saray} of 5,i o J3 1,5, {death before
dying}, and the sea {derya} of | s Ls {obliteration of the self in God}, he does
not forget the weapon of the Sharta."” His ability to attract so many disciples was
not only due to the great care that he exercised with respect to the Sharta and
the depth of his knowledge of the religious sciences; it was also aided very much
by his speaking to the people simply and categorically of the principles that he
defended, and addressing them in a language that they more or less understood
and in a form of verse to which they were accustomed. In short, Ahmad Yasawi
profoundly understood the needs of his milieu and tried to meet them. The
dense fog of legends that still envelops his historical personality is an indication
of the great sanctity in which he has been held in the popular imagination over
many centuries.

D His children and grandchildren

Both a present-day tradition in Yast and a legend in {Hazint’s} Jawahir agree that
Ahmad Yasawi’s son named Ibrahim died during his father’s lifetime. According
to the tradition in Yasl, the Ahwadja also had a daughter named Gawhar Khashnas
or Gawhar Shahnaz. The lineage of a great many people who, over the centuries,
considered themselves to be the descendants of Khwaja Ahmad YasawT is traced
to this daughter." Even today, many people among both the Fastern and Western
Turks claim that they are descendants of Ahmad Yasawi.* Khwaja Hasan Naqib
al-Ashraf {Nithari} of Bukhara says that Shaikh Zakariyya’, a tenth/sixteenth-
century notable from Transoxiana who for a while was in the company of ‘Abd
Allah Khan, recited poetry from time to time, and lived in Samarqand, was a
descendant of Ahmad Yasawt.” We find among the Western Turks as one of the
descendants of Ahmad Yasawt the poet Mevlidji Uskiipli ‘Ata, who wrote a
work entitled Tulfat al-‘ushshaq in the style of the Tagjnisat of Katibi.** In addition,
the famous eleventh/seventeenth-century Ottoman traveler Evliya Chelebi states
in several places in his book that he too was a descendant of Ahmad Yasawi.”

We learn very clearly from {the Ottoman admiral} Sayyidr ‘Al Ra’1s” Mu’at
al-mamalik that there were found across the great expanse of Asia in the tenth/

64



THE HISTORICAL LIFE OF AHMAD YASAWI

sixteenth century a great many Sifts who claimed kinship with Khwaja Ahmad
Yasawl. Sayyid1 ‘All Ra’1s was a famous poet with the pen name Katib1. While
passing through the regions of Sind, Punjab, Afghanistan, Transoxiana, Khurasan,
Azerbaijan, and Iran during a long journey that he made in 961-4/1553—7, he
came across the following Sufts who claimed to be related to Ahmad Yasawr:
the first was Sadr-i ‘Alam Shaikh. Baraq Khan, whom Sayyidt ‘Al Ra’Ts met in
Samargand, had this man accompany him as an envoy (Mur’at al-mamabik {Istanbul,
1313/1895-6}, pp. 65, 72 {new Turkish edn, Mehmet Kiremit (ed.), Mur’atil-
memdlik (Ankara, 1999); English trans. A. Vambéry as The Travels and Adventures
of the Twrkish Admiral Sidi Ali Ré'is in India, Central Asia and Persia in the Years 1555—
1556 (1899; reprinted Lahore, 1975)}. The second was Baba Shaikh, who was to
be killed by the Circassians while on the way to Astrakhan (ibiud., p. 89). The
third was Shaikh Muhammad Dam-tiz b. Khwaja Ahmad Yasawi, whom he
visited in Gurgan, which he reached after passing through Abhar near Sultaniyya
on the Qazwin-Baghdad road (ibid., p. 92) {actually the admiral mentions only
his grave}. These details indicate how extensively and vigorously Yasawism and
Yasawt influence had spread in Muslim Asia in the tenth/sixteenth century.

After the eleventh/seventeenth century, we only encounter a Saff named
Khwaja Hafiz Ahmad Yasawl Nagshbandt who claimed to be related to Ahmad
Yasawl. According to a statement by the author {Lahawrt} of Rhazinat al-asfiy@’,
this dervish “was a performer of wonders and miracles and a source of illumina-
tions and epiphanies.” Separated from his homeland by the hand of fate, he
spent time in Arabia, Mecca, Medina, Jerusalem, Damascus, Iraq, Anatolia,
and Russia, and then went to India and Kashmir where he went into seclusion.
He would not meet with anyone. Sometimes, however, he would go to the
tekke of Shaikh Agah Mulla Shah. A few years later, Khwaja Nizam al-Din
b. Mu‘mn al-Din recognized his spiritual superiority and entered his service. With
great difficulty he convinced him to come to the city with him. After the death
of Nizam al-Din, Khwaja Nar al-Din Muhammad Afiab entered his service
and became his disciple. In this manner, he acquired great fame in the region.
This Nagshbandt — or more correctly YasawT — shaikh, who was a descendant
of Ahmad Yasawi, died in 1114/1702-3 or 1116/1704—5 and was buried in
Kashmir.*

E His tiirbe and mosque

The world conqueror Timar, who throughout his life followed an Islamist political
policy aiming to take advantage of the spiritual influence that the Ahwaas and
shaikhs had over the people,” who abolished the old yasa {“law,” tribal custom}
of Chingiz Khan, and who established a new {religio-political} organization
inspired by Twelver Shi‘ism,* built the Dilgusha Garden in 799/1396-7 {in
Samarqand} and then headed toward Tashkent. Crossing the Syr Darya River,
he ordered his army to take up winter quarters in the towns in the vicinity and
he himself went to YasT to visit the grave of Ahmad Yasawi, whose great fame
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had spread throughout Turkistan and the Qazaq steppes. According to the
account of Sharaf al-Din ‘Alf Yazdi, the author of the afarname, he ordered
the construction of a lofty shrine over his grave “out of respect for this great
Muslim who was a descendant of Muhammad Ibn al-Hanafiyya” and issued
a ferman {edict} to this effect.* This project was placed under the control of
Mawlana ‘Abd Allah Sadr and it was begun under the architectural direction of
one Khwaja Husain Shirazi.”” A magnificent building, including a large dome,
two minarets, and innumerable anterooms, cells, and cupolas, was completed
in two years.” As required by Timar’s orders, the dome and walls of the
building were decorated with tiles and the tombstone of the Ahwaja was made
of marble and embellished with superb carving. Thus both the exterior and
interior of this building were created in a form that was virtually flawless.
On each side of the mifnab were enormous lamps, made in Timar’s name in
899/1493—4 by an artisan from Isfahan.”® There was also inside the shrine™ a
huge cauldron inscribed with verses from the Koran, which apparently was
donated as a wagfin 801/1398-9." The carvings on the door were of exception-
ally fine and elegant detail. After this great building was completed, Timar
bestowed many gifts and gave many alms to the poor and needy in the city.
When these ceremonies were finished, he returned to his army. According
to {Schuyler’s} report, this architectural monument was last repaired by ‘Abd
Allah Khan.”

According to Ujfalvy {Le Syr-Daria}, who made a scientific exploration of that
region about a half century ago {¢.1875}, this shrine was an architectural monu-
ment in the full sense. Both Mir-Salikh-Bekchurin and Schuyler indicate that the
shrine was not only the principal monument of the city of Turkistan but was also
an artistic work that could perhaps take its place among the architectural
masterpieces of the entire world. I feel compelled to cite briefly here the valuable
information that Schuyler provides on this shrine.

The mausoleum is an immense building, crowned by a huge dome, and
having annexed to the rear another small mosque, with a melon-shaped
dome. The front consists of an immense arched portal, at least a hundred
feet high, flanked by two round windowless towers with crenelated
tops . . . The archway there is a large double door of finely carved wood,
and over this a small oriel window, dating from the last reconstruction
by Abdulla Khan. The walls are of large square-pressed bricks, well
burnt, and carefully put together. Only the rear and side still bear the
mosaic facings of enamelled tiles, though in a very injured condition.
The blue tiles which covered the dome have nearly all fallen off, and of
the inscriptions in large Cufic letters which surround it only the end can
now be deciphered. . . . Similar inscriptions — gigantic ornamental texts
from the Koran, in blue on a white ground — run around the frieze,
and the building, which is still grand in its decay, was evidently once
wondrously beautiful. Earthquakes and despoilers have ruined it, leaving
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Figure 1 The shrine of Ahmad Yasawi in Hadrat-1 Turkestan, Kazakhstan, during restora-
tion. (Photo courtesy of the Turkish Ministry of Culture.)

Figure 2 'The shrine of Ahmad Yasawi in Hadrat-1 Turkestan, Kazakhstan, after restoration.
(Photo courtesy of Jonathan Bloom.)
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large cracks, now filled up in many places with coarse plaster. The front
was apparently never completed, for the old beams which once served
as scaffolding, remain standing in the walls, occupied now by immense
storks’ nests. . . . In the middle of the mosque {i.e. shrine} is an enormous
hall, under the lofty dome which rises to a height of over a hundred
feet, and is richly ornamented within with alabaster work in the style
common in Moorish buildings, and especially seen in the Alhambra.
On the right and left are rooms filled with tombs of various Kazak
sultans of the Middle and Lesser Hordes, among them the celebrated
Ablai Khan. One room answers for a mosque, where the Friday prayers
alone are said, while under the small dome at the back of the building
are the tombs of Ahmed Yasavi and his family;’® and opening out of a
long corridor full of tombs is a large room with a sacred well. Next to
the tomb of the saint the most interesting monuments are those erected
to a great-granddaughter of Timur, Rabiga-Sultan-Begim, daughter of
the famous Ulugh-Bek. She was married to Abulkhair-Khan, and died
in 1485. One of her sons lies next to her.

The walls of the first room are covered with numbers of inscriptions,
chiefly short prayers or verses from the Koran, one of which is said to
have been written by Muhammed Ali Khan of Khokand, who was
killed by the Amir of Bukhara in 1842; and in the middle, standing on
a pedestal, there is a large brass vessel like a kettle, which would contain
at least fifty gallons of water”’ . . .

In the little enclosure in front of the portal are numerous tombs
bearing inscriptions, and in a corner of the large court-yard is a small
and very elegant mosque, with a lemon-shaped cupola, covered with
blue tiles. The local legend runs that this was the temporary resting-
place of the body of Rabiga-Begim, whose early death caused Timur
such grief that he built the great mosque {shrine}. Unfortunately history
shows that she died some eighty years after him, and it is very doubtful
if he ever saw her.

The termination of the great mosque {shrine} called Hazret was
almost contemporaneous with Timur’s death. The word Hazret, an Arabic
word, meaning literally “presence,” is used in the sense of “majesty” for
rulers, and with the meaning “sanctity” is frequently applied to saints,
especially to those most reverenced, and in this case the celebrity of the
saint has given a name to the town, which is often called “Hazreti-
Turkestan,” or even simply “Hazret.”

Besides the mosque {shrine} there is little in Turkestan to interest
one. The city has much fallen off, and barely numbers six thousand
souls.”

With regard to its architectural style, this work follows the same basic lines as the
others built in Central Asia during the reign of Timar.
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F Present-day Yasi

Still retaining its historical repute, Yasi, today called Turkistan, is a small dilap-
idated Turkish {rather, Qazaq} town on the Orenburg—Tashkent railway. It is
the capital of the district of Turkistan, which constitutes the sixth division of the
province of the Syr Darya, which was divided into eight divisions in the Tsarist
period. About a century ago {¢.1820}, it had 965 houses and a population of
5223 composed of Sarts {rather Uzbeks} and Qazags. The city’s ruined fortress
and its only monument, the Jami‘-i Hadrat, which is in the middle of the fortress,
are visible. Ascending to a high point on this building, one is greeted by a very
picturesque landscape. First, the dilapidated Sart city spreads round about with
its dirty tangled streets and gloomy houses. Among the confused mass of streets
and buildings, the ruins of the old palace of the Khan and the Russian church
stand out. Then, beyond the limits of the city and past the well tended arable
fields lie the town of Iqan and other Qazaq villages and in the distance the snow-
capped peaks of the Karatau range. This part of Asia, in fact, is covered with
ruins. The fortresses that served to defend the fords of the Syr Darya have long
been abandoned and mounds are scattered about the plain. South of Yast are
Utrar, where Timar died, and Savran {actually northwest of Yasi}, each of
which is nothing but a heap of ruins.”

After belonging to various dynasties of Asia at different times, Yast became
for a while the capital of the Qazaqs® and finally in 1864 it was taken by the
Russians. The walls of Jami‘-i Hadrat still bear marks of the terrible Russian
artillery bombardment.”' Nevertheless, thanks to the mosque and to Khwaja
Ahmad Yasaw1 who lies beneath its dome, this small city still retains its sacred
character among all the Eastern and Northern Turks. Over the centuries, not
only have a great many rulers visited it but poets have also never stopped
praising its holiness.” Even today, throngs of people come from various places
in Turkistan to visit {i.e. make a pilgrimage to} the tomb of the khwaga. This
tomb is visited continuously, but once a year on 10 Dha ’I-Hijja {‘Id al-adha},
the Stfis withdraw into seclusion with extraordinary ceremonies.”” Up to recent
years, 5000—6000 people used to gather there solely for this purpose.®* Visiting
the tomb of Ahmad Yasawi, whose legends and miracles are related in popular
works among the Northern Turks and throughout the steppes, and about whom
many eulogies and hymns are sung,* is considered in that region to be of greater
merit than making the pilgrimage to Mecca.

The khwaja’s greatest influence is over the people of the steppe. Throughout this
area, one finds numerous legends, as well as tombs of the kwaga’s disciples, which
testify to this influence. For example, the name of the town of Awliya Ata, which
Howorth claims to be identical with the old city of Taraz, was taken from the
byname of a Staff named Qarakhan, who was a descendant of Ahmad Yasawit. His
tiirbe, which is a ruined building made simply of bricks, has given its name to the
entire town. Also, according to a local tradition, the great tirbe of Asa Bibi, a kins-
woman of Qarakhan, is next to the road ten miles west of the town of Awliya Ata.’
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According to the report of a Russian traveler, if a rich Qirghiz or Qazaq
belonging to the Great or Middle horde dies in the winter, he is not immediately
buried. Instead, his corpse is tightly wrapped in a piece of felt or cloth and then
hung from a tree. As soon as spring arrives, his corpse is taken to Yasi and
buried near the tomb of Qara Ahmad — their name for Ahmad Yasawt.” Indeed,
the rich, while still alive, buy a plot of land near the Zirbe and place feathers on
it, and when they die they are buried there.”® Qazaqs who do not have children
go to the shrine and sacrifice sheep to the spirit of the khwaa next to the great
cauldron.” All of these reports show that this early influential leader of Turkish
Sufism in the Syr Darya region and throughout Central Asia has still maintained
over the centuries his legendary greatness in all its former glory.”

NOTES

1 {Hazini,} Jawahir, p. 49. This account is found only in this book. All other sources
state that the khw@a was born in Yasi. Nevertheless, it would not be wrong to prefer
this work to the other sources, which all transmit the same material, because it
contains the most plausible accounts of the khwaa and was written by a Yasawi
dervish who was most familiar with the Yasawi tradition. There are a number of
other historical reasons for preferring this narrative. According to tradition, Sairam
had long been an important Islamic center and its inhabitants were divided into three
clans (urug), i.e. three divisions: the Shah clan, who traced their descent to the early
Tajik shahs; the Amir clan, who traced their descent to the early amws and mwzas
{princes}; and the Khwaja clan, who were the descendants of ‘All. Naturally, this
third wrug, who were related to the family of the Prophet, were held in greater esteem
than the others. This tradition, which has been current among the people of Sairam
up to recent times, considers all the khwajas to be descendants of Imam Muhammad
Ibn al-Hanafiyya (Mulla Masa b. Mulla ‘Isa Sairami, Ta’r7kh-i amaniyya [Kazan, 1905],
p. 286). {This is a rather garbled version of local Sairami tradition.} Indeed, the
author of this history traces his own genealogy from Kamal al-Din Bab Shaikh, whose
descent from the Prophet was confirmed in a yarkig {edict} given by ‘Abd Allah Khan
in 945/1538-9 to Imam Muhammad Ibn al-Hanafiyya in the following manner:
Kamal al-Din Bab, Sayyid Ibrahim Bab, Sayyid ‘Abd al-Jabbar Bab, Sayyid ‘Abd
al-Karim Bab, ‘Abd al-Majid Bab, ‘Abd al-Wudad Bab, ‘Abd al-‘Aziz Bab, Arslan Bab,
Ilyas Bab, Mahmud Bab, Iftikhar Bab, ‘Uthman Bab, ‘Umar Bab, Isma‘1l Bab, Ishaq
Bab, ‘Abd al-Karim Bab, ‘Abd al-Jalil Bab, ‘Abd al-Rahim Bab, ‘Abd al-Rahman
Bab, ‘Abd al-Jabbar Bab, ‘Abd al-Fattah Bab, Imam Muhammad Ibn al-Hanafiyya;
tbid. If we compare this genealogy with that of Ahmad Yasawl mentioned above, we
find a very close similarity. Ilyas Bab was Ahmad YasawTs grandfather. Thus it
appears that Arslan Bab Ibn Ilyas Bab, who was the grandfather of Kamal al-Din
Bab, was the brother of Shaikh Ibrahtm, Ahmad YasawT’s father. The fact that there
were others in Sairam who claimed that they were descendants of Muhammad Ibn
al-Hanafiyya — or, rather, that there were enough of them to constitute a clan — fully
corroborates the birth of Ahmad Yasawt in Sairam. On Imam Muhammad Ibn
al-Hanafiyya, see {al-Sam‘ant,} al-Ansab {facsimile ed. D. S. Margoliouth (London,
1912), eds al-Mu‘allim1 et al. (Hyderabad, Deccan, 1952-82)}; and especially Ibn
Khallikan, {Wafayat al-a‘yan (Bulaq, 1299/1881-2), new ed. Thsan ‘Abbas (Beirut,
1968-72), vol. 4, pp. 169-73, English trans. MacGuckin de Slane as Ibn Khallikan’s
Biographical Dictionary (Paris, 1842-71); see also EF%, s.v. “Muhammad Ibn al-Hanafiyya”
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(Fr. Buhl)}. {In the text, Kopriilit was in error in placing Sairam in Eastern Turkistan.
He later corrected this in his article “Ahmed Yesevi” in [4. In the note above,
Kopriili states that “all other sources” athrm Ahmad Yasawt’s birth in Yast. This is
not quite true. In so stating, Kopriilii ignores the fact that the earliest sources (the
Rashahat and Nawa’1) say this, and he goes on to defend HazinT’s account on the basis
of a nineteenth-century source by a native of Sairam! There seems to have been some
competition for the distinction of being Ahmad YasawT’s birthplace, and there are
good grounds for claiming that Sairam’s claim came later. In addition, there is no
basis for dividing HazinTs account of Ahmad Yasawt’s youth into “historical” and
“legendary” elements. Finally, on genealogical traditions linked to Ahmad Yasawr, see
DeWeese, “The Politics of Sacred Lineages in 19th-century Central Asia: Descent
Groups Linked to Khwaja Ahmad Yasavi in Shrine Documents and Genealogical
Charters,” International Journal of Middle Eastern Studies, 31 (1999), 507-30, with further
references. }

Shams al-Din Sami, Qamis al-a‘lam {Istanbul, 1889-98, reprinted Ankara, 1996}.
Chavannes (Documents, p. 238) says that the information given by Arab authors on this
city, which is not mentioned in {Yaqut’s} MuSjam al-buldan, was collected and sum-
marized by E. Quatremére, {“Notice de I'ouvrage qui a pour titre Mesalik Alabsar
fi Memalik Alamsar, Voyages des yeux dans les royaumes de différentes contrées,”}
Notices et Extraits des Manuscrits {de la Bibliothéque de Roi}, 13 (1838), p. 224, n.1. See
the detailed information on this city in Chapter 5, p. 133.

According to tradition, he died in 562/1166-7 after the age of 120. Also according to
tradition, Arslan Baba took upon himself his education in the fifth/eleventh century.
{Kopriilit never seriously grapples with the date of Ahmad Yasawt’s death. This issue
is more complicated than he suggests. Indeed, there is little reason to give credence
to the notion that Ahmad Yasawt died in 562. The invocation here of “tradition” as
a source for this death date or for his “training” by Arslan Baba makes no sense; the
first comes from a specific source, while the second is based on a source that never
gives any kind of date.}

{Hazini,} Fawahir, p. 66. When speaking of his father’s tomb, Ahmad Yasawi gives
it the name Agq-tirbet (Dwwan-i Hikmat, p. 33). {Note: this same account of
Ahmad YasawT’s family is presented in the previous chapter from the same source
as “legendary.”}

Ibid., pp. 48-9. I mentioned above that Bektashi tradition also presents Ahmad Yasawl
as a descendant of Muhammad Ibn al-Hanafiyya. No such detailed genealogy is
found, however, in any other source. {Ahmad Yasawt’s descent from Muhammad
Ibn al-Hanafiyya is attested, for example, in Sharaf al-Din ‘Al Yazdr’s work from the
carly fifteenth century; and a full genealogy appears already in the Turkic work of
Ishaq Khwaja b. Isma‘ll Ata from the fourteenth century.} Yet there are some things
that corroborate this in a number of verses in the published version of the Duwan-i
Hikmat, which was written by Yasawl dervishes in different periods based on early
tradition, on his belonging to the lineage of Haidar (Dwwan-i Hikmat, p. 267), and on
Ishaq Baba and Shaikh Ibrahim (ibid., p. 270). It is not particularly difficult to investigate
the origin of these legends. Even today there are several legends in Turkistan about
how some of the descendants of ‘Alf, and especially those related to Ja‘far al-Sadiq
and Muhammad Ibn al-Hanafiyya, went as far as that region. Mulla Muasa of Sairam
states that Ja‘far al-Sadiq had a place of pilgrimage in Khotan; that Imam ‘Abd
al-Rahman ‘Alawi, who was renowned under the name Battal Ghazi and was buried
in Agsu, was the fourth grandson {removed} of Muhammad Ibn al-Hanafiyya;
that the tomb of Alp-Ata the sixteenth grandson {removed} of Muhammad Ibn
al-Hanafiyya was in Turfan; that the tomb of Baba Qanbar Wali, ‘Alr’s master of the
horse {mirakor}, was in Kucha; that those of a number of émams were in Ush-Turfan;
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and even that there was a tradition in the latter place that ‘All had visited it ({Mulla
Masa,} Ta’rikh-i amaniyya, pp. 316—19, 358). There are a great many legends similar
to these in other places in Turkistan. Needless to say, they have no historical value.
{On the narrative of Islamization focused on Ishaq Bab, an ancestor of Ahmad
Yasawi, see DeWeese, “Yasavian Legends on the Islamization of Turkistan,” in Denis
Sinor (ed.), Studies in Altarc Civilization 111 (Bloomington, IN, 1990), pp. 1-19, and Safi
ad-Din Orin Qoylaqj, “Nasab-nama”, ed. Ashirbek Qiirbantili Muminov and Zikiriya
Zamankhanili Jandarbekov (Turkistan: “Miura,” 1992).}

While discussing the region of “Turkistan and the Steppe” in Chapter 27 of his
Jihan-numa, Katib Chelebi gives the following information on Yast: Yiizbir derece til,
karkiig derece ‘arzda dar-u miilk-i Tiirkistan bir meghiir sehirdir. Selefte Ozbek Hanlg'mn tahte idi.
Mesayih-i nakgbendive den Hoca Ahmed bu sehire mensipdur {It is a famous city in the
country of Turkistan at 101 degrees longitude and 43 degrees latitude. At a former
time it was the capital of the Ozbek khanate. Khwaja Ahmad, who was a Naqshbandi
shaikh, got his byname from this city} (published version {apparently Istanbul, 1145/
1732}, p. 367). Ahmad Vefik Pasha, under the rubric “Turkistan™ in his Lehce-i osmani
{2nd edn (Istanbul, 1306/1890)}, says Semerkand simdlinde sibiki Kazaklarn gehri, Nesd
Ahmed Nes@’i makdmu, tirbel-i hazret {formerly the city of the Qazaqs north of Samarqand,
Nasa’, the tomb of Ahmad Nasa’i, the tirbe of the exalted one}, thus confusing Nasa’
with Yast. Similarly, Yast appears as Nasa’ in the published edition of {Mirkhwand, }
Rawdat al-safa (vol. 6, p. 126). The reason for this is that the authors, or those who
copied them, confused these two names. Katib Chelebi mentions two Nasa’s, an
upper Nasa’ and a lower Nas@’, in Farghana, and another, a third, in Khurasan and
says that the last one was famous ( Jthan-numa, p. 357). A great many ‘ulama’, in fact,
came from this Nasa’ in Khurasan. Yaqat mentions four more cities with this name
(Mujam al-buldan, Chapter 8, pp. 282-3); Barbier de Meynard, Dictionnaire géographique,
p- 564). The French Orientalist Louis Dubeux, while discussing Yasi, reports that it
had previously been called Taraz (Tartarie { Béloutchistan, Boutan et Népal} [Paris, 1848],
p. 113), which is totally mistaken, however. This old historic city {Taraz}, which was
very well known to both Chinese travelers and historians and to the Arabs, indeed,
even to the Byzantine ambassador Zemarchus, had long had great importance because
it was at a pass at the junction of two major trade routes between Iran and Turan.
The {sixth-century} Byzantine historian, Menander Protektor, who cited the embassy
of Zemarchus, called this city “Talas.” The Chinese traveler Hstian Tsang called it
“Ta-lu-s1i” and some Chinese historians called it “Ta-la-za.” The Arabs called it
“Taraz.” According to H. Howorth, it is none other than the present-day Awliya Ata
(Hustory of the Mongols [London, 1880—8], vol. 2, part 1, Chapter 4, n.1 {i.e. part 2,
division 2, pp. 284-7}. Virtually all the information on this city is collected here
{Howorth}. Chavannes, Documents, p. 238). It is clear from all of this that Taraz,
which had been known since the sixth century cE, is completely different from Yast.
Detailed information is given on these cities in Chapter 5, p. 154, n.28.

See Chapter 4, p. 92 for information on the historical existence of Arslan Baba and on
his family.

After Bukhara passed into the hands of the non-Muslim Qara Khitay, the influence of
these sadrs continued, however, in a different form. Alptigin, the governor appointed
by the Qara Khitay ruler, was obliged to refer all questions to Sadr-i Imam Ahmad
b. ‘Abd al-‘Aziz (see Barthold, £I’, s.v. “Bukhara” and “Burhan,” who cites Nizam-i
‘Artidi). For the information on the sadrs provided by Mirza Muhammad b. ‘Abd
al-Wahhab Qazvini, sce the first vol. of {Muhammad ‘AwiT’s} Lubab al-albab, eds
E. G. Browne {and Qazvini (London, 1903)}, vol. 1, pp. 332-3. The most important
research on sixth/twelfth-century Bukhara, based on Arabic and Persian sources, is
found in Barthold’s Turkestan. For the summary above, I was content with referring to
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this book and his £I’ articles “Bukhara” and “Burhan.” These sadrs are also mentioned
in one of the Mathnaw stories {of Rami}. {See EF, s.v. “Sadr” (J. Calmard e/ al.).}

9 An important treatise entitled Magamat-i Vasuf Hamadant, attributed to Khwaja ‘Abd
al-Khaliq Ghujduwani {appended to Harwr-Zade’s Tibyan-i wasa’il al-haqa’iq, Ibrahim
Aga MS 432 in the Fatih Library in the Stileymaniye in Istanbul}, states clearly that
cleven people — Ghujduwani among them — went with Khwaja Yasuf from Hamadan
to Samarqand; also that Yasuf Hamadani went to Samarqand at the direction of
Khadir; and that while he was residing at Mahalla-i Khash, Khwaja Hasan Andaqt
and Khwaja Ahmad Yasawt arrived and nine months later were joined by Khwaja
‘Abd Allah Baraqi. But {Muhammad Parsa’s} Fasl al-khitab, and also {Safi’s} Rashahat
and {Jamr’s} Nafahat, which cite it, report that ‘Abd al-Khaliq Ghujduwant became
an adherent of Khwaja Yasuf in Bukhara — indeed, that Ahmad Yasawt also became
an adherent of him there (Fasl al-khitab, MS in the {Istanbul} University Library).
Still, Imam {‘Abd Allah b. As‘ad} al-Yafi'Us history {Mir'at al-janan wa ‘ibrat al-yagzan
Ji ma‘nifat hawadith al-zaman (Hyderabad, 1337-9/1918-21, and Beirut, 1984)} and
al-Sam‘ant’s al-Ansab specify that Khwaja Yasuf had previously resided in Baghdad,
Isfahan, Bukhara, and Samarqand for the purpose of learning Hadith, and if we take
into consideration contemporary dervish life, the possibility that he could also have
been in those places later cannot be completely ruled out. In any case, the story in
the Magamat is not implausible enough to be rejected outright or be regarded as a
fabrication. {Wilfred Madelung, in his “Yusuf al-Hamadant and the Nagsbandiyya,”
Quadernt di Studi Arabi, 5—6 (1987-8), 499-509, highlights the discrepancies between
the early and reliable biographical tradition about Hamadani, on the one hand, and
the version of his biography incorporated into Nagshbandi tradition, on the other.
Koprilu himself already noted the discrepancies, but he did not explore them in
depth, and was unable to get out from under the assumption that Ahmad Yasawi was
a disciple of the historical Yasuf Hamadani. In any case, Madelung’s study demolishes
the synthetic view of Hamadanit accepted in nearly all secondary literature, including
Kopriili. }

10 {Yaqut,} Mu‘jam al-buldan, vol. 2, p. 302. This lincage was taken from there. Ibn
Khallikan says that he did not know the meaning of the name Wahara at the end of
this genealogical chain { Wafayat, ‘Abbas edn, vol. 7, p. 80}.

11 On Yasuf Hamadani, Ibn Khallikan made use of al-Sam‘ant’s al-Ansab and Ibn
al-Najjar’s Ta‘rtkh Baghdad ({Wafayat,} vol. 2, pp. 4645 {‘Abbas edn, vol. 7, pp. 78—
81}). {See EF, s.v. “Ibn al-Nadjdjar” (C. E. Farah).}

12 Based on the information that Khwaja Muhammad Parsa gives in his Fag/ al-khitab,
which was taken from Mawlana Sharaf al-Din ‘Aqli, the author {Safi} of the Rashahat
writes that Yasuf Hamadant was cighteen years old at that time (p. 13). Khwaja
Muhammad Parsa’s verbatim account of this matter is as follows:
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JUS by i e 5 5w ol ad (e add Gl ol 51 5 i3 slaiy aS o L
1535 i L3 lamalsas 5 aie ) oy aiio ol oael Sl e 2y Wk

L33 Jpd olo gl elysles o305 slal 5y Gle o)

{Mawlana Sharaf al-Milla wa ‘1-Din al-‘Aqlt al-AnsarT al-Bukhar1, may God rest his
soul, one of the great ‘wlama’, of the dynasty of the Khwajagan (Nagshbandiyya), has
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written in his own hand that Shaikh Yasuf Hamadani, may God sanctify his soul, was
eighteen years old when he went to Baghdad. He studied figh with Abu Ishaq Faqih,
and reached perfection in philosophical speculation (‘thm-i nazar). He was a Hanafi
by madhhab. He studied in Isfahan and Bukhara, and became an authority (sahib-qabal)
in Iraq, Khurasan, and Transoxiana,} (Fasl al-khitab, MS in the {Istanbul} University
Library). Nevertheless, Ibn Khallikan, whose information is credible given the sources
on which he relied, indicates that he went to Baghdad after 460/1067-8 { Wafayat,
‘Abbas edn, vol. 7, p. 78}. Taking this into consideration, we would have to admit
that Yasuf Hamadant probably went to Baghdad after age twenty. {Again, see
Madelung, “Yasuf al-Hamadani” On the Khwajagan, see EI°, Supplement, s.v.
“Khwadjagan” (Th. Zarcone)}

{Safi,} Rashahat, {Turkish} trans., p. 12; and {Jami,} Nafahat, {Turkish} trans.,
p- 409. This story is also based on the information that Khwaja Muhammad Parsa
{Fasl al-khitab} derived from Sharaf al-Din ‘Aqilt.

Ibn Khallikan, {Wafayat,} vol. 2, p. 465; {Yagat,} Mu'jam al-buldan, vol. 2, p. 303;
{Safi,} Rashahat, {Turkish} trans., p. 13; {Jami} Nafahat, {Turkish} trans., p. 409.
Ibn Khallikan indicates that Bamiyin {Bamaymn} is between Herat and Baghshar,
while Yaqat makes it a place subordinate to Badhghits. According to the explication in
the Mufjam, Bamiyin was the center of the gasaba {district} of Badhghis between
Marw al-Rud and Herat. The same source also states that Baghshar was between
Herat and Marw al-Rad (see Mujam, vol. 2, and Barbier de Meynard, Dictionnaire
géographique).

{Safi,} Rashahat, { Turkish} trans. p. 13. {The Rashahat’s identification of Ibn al-Najjar
as one of Yusuf Hamadant’s disciples is an example of garbled transmission. Ibn
al-Najjar was a thirteenth-century author of a work that incorporated biographical
traditions about Hamadani, but through Parsa, Jami, and the Rashahat, he became a
disciple of Hamadant. }

Ibid., p. 12, citing {Muhamad Parsa,} Fasl al-khitab. {Madelung, “Yusuf Hamadant,”
points out that Hamadani is shown as a ShafiTin the early biographical tradition, but
becomes a Hanafi in the (no doubt spurious) texts circulated about his role in the
Khwajagant sisila. }

Ihid., p. 13, citing al-Sam‘ani, {al-dnsab}. {The issue of whether Ahmad Yasawi
“joined” Hamadani in Bukhara or Samarqand is, in fact, an important point that
helps to delincate the separate textual traditions that contributed to the Rashahat’s
composite account of Ahmad Yasawt as a disciple of Hamadani. }

The famous Iranian Suff poet Hakim Sana’t {d. ¢.525/1131} went from Ghaznin
{Ghazna} to Khurasan, became an adherent of Yusuf Hamadani, and resided
for a time in his tekke in Marw (Dawlat-Shah, Tadhkira, p. 97). Dawlat-Shah,
p- 95, also states the following about the fame of the tkke of Yasuf Hamadant
At a8 oa Gl S S 05 ‘..:L;J 5habsls {Out of reverence, they call his khangah
(dervish convent) “the Ka‘ba of Khurasan”}. In {‘Abd al-Wahhab al-Sha‘rant’s}
al-Tabagat al-safiyya {Cairo, 1305/1887-8} his importance, some of his legends and
sayings are mentioned in exceedingly reverential fashion as well, vol. 1, p. 135 {pub-
lished as al-Tabagat al-kubra (Cairo, 1898; reprinted Cairo, 1965)}.

Ibn Khallikan, {Wafayat,} vol. 2, p. 464; {Jami,} Nafahat, {Turkish} trans., p. 411.
On this matter, Ibn Khallikan relies on Abta ’l-Fadl Safi b. ‘Abd Allah’s account
and those of Hafiz Aba ‘Abd Allah Muhammad b. Mahmud, well known as Ibn
al-Najjar. In the Nafahat trans. (p. 411), we find the note Béazilar Ibnii’s-Sakké hikéayesini
buna muhdlif naklettiler {Some cite the story of Ibn al-Saqqa’ in opposition to him}. This
legend of Yusuf Hamadant was so famous that Ibn al-Athir briefly relates it while
mentioning Yasuf Hamadant among those who died in 535/1140—1 (al-Kamil, vol. 2,

p. 31).
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20 T was not able to obtain an old copy of this Persian treatise that was appended to the
third volume of {Hartr1-Zade’s} Tibyan-i wasa’il {al-haqa’ig}. There are some treatises
belonging to ‘Abd al-Khaliq Ghujduwani in the Esad Efendi Library {in the
Siileymaniye in Istanbul}, MS 3702, but despite all my efforts it was not possible to
see them. Perhaps the original of the Magamat-i Yasuf Hamadant is there. I have carried
out considerable research to determine if this treatise is a complete fabrication or if it
is really a work by ‘Abd al-Khaliq Ghujduwant and has some historical value. There
are, in fact, clear contradictions between the information provided by this treatise and
the reports in al-Sam‘ant and other sources. For example, Khwaja Yasuf’s lineage, in
a wholly fictitious manner, is traced to Abt Hanifa. Then, not only is his birth date
erroneous but we also find, for example, a report to the effect that he never cursed
Chingiz Khan, whereas Chingiz Khan appeared only after the death of the fhwga. In
addition, there are a number of exaggerations, such as “that he made the pilgrimage
to Mecca 32 times on foot, that he made 10,000 complete recitations of the Koran,
that he memorized 700 books of figh, tafsir {exegesis, especially Koranic} and kalam
{scholastic theology}, and that he converted 8000 idolaters to Islam.” For a murid who
believed in his shaikh, however, these exaggerations were of no consequence. A number
of things like this, which cast doubt on the {historical} reliability of the treatise,
may have been introduced through the process of copying and recopying over the
centuries, or could have been added by a later copyist for various reasons. If we take
into consideration how much the “dynasty” (sulala) of the Khwajagan {Nagshbandiyya}
was in demand and respected in Central Asia at the time of the rulers who were
descendants of Chingiz Khan, then we could readily grant that any dervish could add
such things in order to curry favor with the ruler. Otherwise, the information that
‘Abd al-Khaliq Ghujduwani gives in his own biography and the descriptions that he
gives of the khalifas of the khwaja, their actions and character, conform exactly to the
other sources and complement them in an exceptional manner. If this treatise had
been completely fabricated, then its author would be someone so unfamiliar with
chronology as to consider Chingiz Khan a contemporary or predecessor of Khwaja
Yusuf Hamadani, and he would not have known that period of history and the
khwaja’s spiritual personage so completely and accurately, and so would have filled this
treatise with a bunch of wild legends. In light of all these observations, we can
conclude that this treatise, which portrays Yasuf Hamadant in such a manner, was
written by ‘Abd al-Khaliq Ghujduwant, but that the version that has come down to us
was corrupted and altered as it was copied and recopied [on Ghujduwani and the
Magamat-i Vasuf Hamadant, see A, sv. “Gucduvan?” (Kasim Kufrali), {cf. EI, s.v.
“Ghudjduwani” (S. Naficy)}].

In the rich and truly valuable library of Bagdadh Vehbi Efendi {in the Siileymaniye
Library in Istanbul}, there is a Risala-t baburiypa by Ahmad b. Jalal al-Din al-Kasant
{known as Makhdtum-i A‘zam, d. 15423, sce EI, s.v. “Ahmad K'ajagi” (J. Fletcher)}
on Suff rules and another treatise on Yusuf Hamadani. {These two works are bound
together. The latter is ascribed to Makhdam-i A‘zam and stands as sixteenth-century
evidence for the circulation of a work similar to the Magamat of Hamadani ascribed to
Ghujduwant.} As the author clearly states, part of this treatise was abbreviated from
‘Abd al-Khaliq Ghujduwant’s Magamat-i Yasuf Hamadant. At the end of it, there is
rather abundant information on the fhalifas of Yusuf Hamadant and on the chains of
authority of Baha’ al-Din Nagshband and Sa‘d al-Din al-Kashghart. The first part
of this treatise, equivalent to an abridged version of one section of the copy of the
Magamat that 1 have studied, indicates that this work was not fabricated, but that it
had been current among the Nagshbandt dervishes for centuries. There is nothing so
incongruous here as the issue of Chingiz Khan as to undermine one’s confidence in
the text. Clearly, such details as this were added by various people as the treatise
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passed from hand to hand. It is stated in this work too, however, that Yasuf Hamadant
died in Samarqand in 505/1111-12. The year 505 could well be a mistake for 535/
1140—-1. As for his death in Samarqand, this contradicts Ibn Khallikan. Nevertheless,
these details show that the work attributed to ‘Abd al-Khaliq Ghujduwant cannot be
simply rejected. The author {al-Kasani} of the treatise says, “Although Khwaja { Ubaid
Allah} Ahrar had a great many khalifas, the last of whom was Ahmad b. Jalal al-Din
al-Kasani, the real khalifa of khalifas was his {the latter’s} own murshid Mawlana
Muhammad al-Qadt and this man was buried at the feet of Khwaja Ahrar.” This
treatise, which was apparently copied in India in 1184/1770-1, includes the following
biographical note on the author: “The shaikh of shaikhs, his excellency Shaikh Burhan
al-Dm Qilich was a companion of Shaikh Aba 'I-Qasim Gurgant and Khwaja Yasuf
Hamadant. He died in 490 {1096-7}. His excellency my father used to say ‘My son
has become an adherent of his excellency Shaikh Burhan al-Din Qilich and they will
call his son Qilichlig Ata.” If this shaikh looked at a withered tree, it would turn green.
If he saw someone deviating from the path of the Sharz‘a, one look from him would
behead him. He was very awe inspiring and quick tempered.” {This detail confirms
the identity of the treatise that Koprilu saw with a treatise, ascribed to Makhdom-i
A‘zam (who was a descendant of “Qilich Ata”), found in some, but not all, collections
of Makhdum-i A‘zam’s treatises. In some collections it is called the Risala-i “ilmiyya.}
{On the problems with the Magamat, see Madelung, “Yusuf al-Hamadant” and
DeWeese’s forthcoming analysis. A version of this work was published by Sa‘td Nafist
as “Risalah-i sahibiyah,” Farhang-i Iran-zamin, 1/1 (1332/1953), 70-101. This work
cannot be by Ghujduwani. It survives in fuller manuscript versions and is paralleled
by another set of traditions about Ghujduwani and Hamadani that probably reflect
communal splits in the early Khwajagani tradition. It cannot be used at face value as
a source on Hamadant. The dates mentioned in the work (and the supposed letter
from Sanjar mentioned below) are also completely unreliable. It is worthy of note
that the text credits Hamadant with going on holy war and converting unbelievers
to Islam. Depending on the version, they are identified as “Jete” or “T'oqmag,” which
are fourteenth and fifteenth-century terms for Mongol groups, or as Russians, which
is evidence of the late date of the text.}
It is also mentioned in the Magamat that Yasuf did not do the dhikr aloud and, indeed,
that at that time there was no audible dhikr. Somewhat different information is given
on this, however, in the translation of {Saft’s} Rashahat. See Chapter 4, p. 101.
Malik Shah’s son Sultan Sanjar was appointed governor of Khurasan by Barkyaraq
who had taken possession of the entire sultanate on the death of his brother Mahmuad
in 487/1094 and then became involved in the fighting between him and their other
brother Muhammad. From the death of Barkyaraq in 498/1105 to the death of
Muhammad in 511/1118, he ruled Khurasan independently. According to the afore-
said story, his sending a letter to Khwaja Yusuf Hamadani thus occurred during this
time. From Sanjar’s attitude toward al-Ghazali {see below, n.28}, we can suppose
that he would certainly have had a great interest in legal and mystical questions and
in particular that he would want to learn about the lifestyle of a shaikh famous for his
great devotion to the sunna of the Prophet. We learn from a very amusing and clever
episode that Dawlat-Shah cites from Suwar al-agalim {not further identified} how
contemptuous Sanjar was of Shi'T beliefs (Dawlat-Shah, Tadhkira, p. 66).
{Ghujduwani,} Magamat-i Yasuf Hamadant. According to this account, Khwaja Yasuf
must have died in Samarqand. Other sources, however, are unanimous in giving a
much different report. To be sure, even in the Magamat, it is not explicitly stated that
his death occurred in Samarqgand; rather, this can only be inferred from the context.
{More tellingly, the Magamat insists he was buried in Samarqand, while Yasuf
HamadanTt’s shrine in Marw is well known.}
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Among these khalifas, Ahmad Yasawi and ‘Abd al-Khaliq Ghujduwant in particular
won great fame. The first two khalifas did not become very famous.

In his Fasl al-khutab, for example, Muhammad Parsa cites him frequently and uses
phrases that express deep respect for him. Al-Sam‘ant {al-Ansab} also says that he was
a well known traditionist {muhaddith}.

Shaikh Najib al-Din Shirazi states that he came across some of the kwaa’s works and
that the khwa@a appeared in one of his dreams and told him that these works, the name
of the author of which was not clear, belonged to him ({ Jam1,} Nafahat, {Turkish}
trans., p. 410). {The subject of the story mentioned here from Jamt’s Nafahat actually
refers to himself (in the dream) as Abt Yusuf, not Yasuf Hamadant. }

An Arabic work by Ytsuf Hamadant under the title Naly al-asrar wa ma'dan al-anwar fi
manaqib li-sadat al-akhyar min al-mashayikh al-abrar is mentioned with the number 4340 in
the catalogue of the Ayasofya Library, but this work is nothing but Nar al-Din ‘Ali
Ibn al-Jawzr’s Kitab-i Baljat al-asrar wa ma'dan al-anwar, which describes the legends of
‘Abd al-Qadir Jilant. {A Safi work entitled Aashf al-asrar is ascribed to Yasuf Hamadani,
but apparently it has not survived. }

Because both the Qarakhanids and Seljuks were simple Muslims, they showed great
respect to the ‘wlama’ and Sufis. The members of these two dynasties were extreme
in their support of Sunnism — downright fanatic, in fact. Nevertheless, the Shi'T move-
ment, which had already appeared in Khurasan in the Samanid period, was secretly
present in Transoxiana. The ‘wlama’ in Bukhara, which was the most important center
of Sunnism in Transoxiana, fought continuously against Shi‘ism. In 436/1044-5, a
great Sh1'T movement broke out in Transoxiana. Bughra Khan crushed it by massacr-
ing the Isma‘tlis (Ibn al-Athtr, {al-Kamil,} vol. 8, p. 180). In any case, according to
the information provided by Barthold, we can say that in the fifth/eleventh and sixth/
twelfth centuries the rulers of Transoxiana and the sadrs of Bukhara were fervent
Hanafis. In this regard, see Chapter 1, p. 15, n.17 (Barthold, Zurkestan). Nizam
al-Mulk clearly shows what a fanatical Sunni Alp Arslan was (Siyasatname, sections 21
and 42). We also know very well how Sultan Sanjar dealt with al-Ghazali for a while
over an accusation of Mu‘tazilism ({Mehmed} Serefeddin {Yaltkaya}, “Sencer
ve Gazzali,” {Dariilfiinin llahiyat Fakiiltesi Mecmuasi, 1 (1341/1925), 39-57}). Recent
research on the subject of the madhhabs in the Seljuk period has corroborated all this
(Serefeddin, “Selgukiler devrinde mezahib,” {7M, 1 (1925), 101-8}).
{Ghujduwant’s} Magamat, {Saft’s} Rashahat, {Jami's} Nafahat, and all the other
biographical dictionaries that rely on them are unanimous on this point.

It is certain that Ahmad Yasawl became shaikh in Bukhara, probably after the death
of Yasuf’s first khaltfa, i.e. after 555/1160—1 (on the date of the death of ‘Abd Allah
Baraqu, see {Lahawr1,} Ahazinat al-asfiya’, vol. 1, p. 531), because it is evident that both
the first and second khalifas were in Bukhara and both were buried in Bukhara near
the tomb of Shaikh Abu Ishaq Giilabadt ({Saft,} Rashahat, {Turkish} trans., pp. 13—
14). {Kopriilii is apparently not bothered by the fact that Lahawrt (whose dates are
mostly worthless) has Baraqi, the first Ahalifa, dying in 553, but Andaqt, the second
khalifa, dying in 552. The accounts of the succession to Hamadant all affirm that
succession came upon the death of the prior successor (until Ahmad Yasaw1 broke the
practice). Hence the curious death dates of Baraqr and Andaqi. On Ahmad Yasawt’s
abdication of leadership to Ghujduwant, sce DeWeese, “The Masha’tkh-i Turk and the
Khojagan: Rethinking the Links between the Yasavi and Nagshbandt Sufi Traditions,”
Journal of Islamic Studies, 7 (1996), 180—-207. Here DeWeese shows that the depiction of
Ahmad Yasawl handing his disciples off to Ghujduwant is clearly a story contrived to
favor the Khwajagan and Nagshbanidyya in competition with the Yasawiyya, etc.}
Mawlana Ghulam Surar Lahawri, a religious scholar from India {i.e. Lahore in
modern Pakistan}, describes the Naqgshbandi silsila, cited from {SafT’s} Rashahat, in his
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famous biographical dictionary of saints called Ahazinat al-asfiya’, and while doing so
provides information on Ahmad Yasawi. As an addendum, he mentions the following
chronogram of his death, which is equivalent to 562/1166-7 (Khazinat, p. 532),

Gl s iy 8y gon) Jady oy A8
i Js ol Jeos Jl ol a3 gl g e
s dy 21 S 03 05 s A w2l

{The Shaikh Ahmad, by divine grace, went to Paradise in the party of Muhammad

The divine luminary became visible: the year that pious saint died

And Ahmad, revealer of Truth, add the numbers and say: “Ahmad saint of
Paradise”

(the letters in > 1y 4l = 562). There are, in fact, other chronograms given in the
RKhazmat al-asfiya’, which were cited already in K. G. Zaleman (ed. and Russian trans.),
“Legenda pro Khakim-Ata,” Izvestiia Akademit nauk (SPb.), 9/2 (1898), 105-50.}
Melioransky, in EI', s.v. “Ahmed Yesewi,” says “The year of his birth is not known,
but in his Duwan it is stated that he was 63 years old when he died.” This remark can
be refuted on several grounds. First, absolutely no one can state his own death date in
his own dmwan! Second, not only does the existing tradition indicate that Ahmad
Yasawl probably lived more than sixty-three years, but his poetry proves it
It is obvious that Melioransky did not understand that “entering the earth” in the line
“ol sebepden altmugiigte kirdim yirge” {for that reason at age sixty-three I entered the earth}
meant “withdrawing from the tumult of the world,” i.e. “entering the chilla-khane,”
and thus he interpreted it to mean death. {Képriilii actually pictures Ahmad Yasawi
“entering the earth” at age sixty-three and continuing to write there. It did not occur
to him that perhaps some later devotee of Ahmad Yasawi wrote the verse about
entering the carth as a reflection of the traditions about him.}

32 Nafahat, {Turkish} trans., pp. 492—4. Shaikh Radrt ’-Din ‘Alr Lala was in Ahmad
Yasawt’s tekke in Turkistan. One day a man came from Khwarazm. Shaikh Lala was
in a cell doing his religious retreat {khalwa}. Shaikh Ahmad asked the man “Is there
a dervish occupied with guiding people on the mystical way in Khwarazm?” The man
answered, “A new young man has come. He is guiding people on the mystical way
and has attracted a great many muwids.”” Ahmad Yasawl asked his name. The man
said, “Najm al-Din Kubra.” Shaikh ‘Alr Lala had once seen Najm al-Din Kubra in a
dream and, interpreting this to mean that he {Najm al-Din} would guide him {‘Alr
Lala} on the mystical way, had searched for him for years. As soon as he heard his
name during his retreat, he leapt up and girt his loins for a journey. Because it was
winter, Khwaja Ahmad advised him to wait. But the exuberant dervish could not wait
another day. He immediately went to Khwarazm and joined the service of Najm
al-Din (p. 493). {Kopriili did not know that Jami took this story from a much earlier
source, the Chihil majlis of Amir Igbal Sistani, a collection of sayings he compiled from
his master, ‘Ala’ al-Dawla Simnani, and dates from ¢.1325. It is the earliest reliably
datable source to mention Ahmad Yasawi. }

33 Mirza Muhammad b. ‘Abd al-Wahhab Qazvini, introduction to {‘Attar’s} Tadhkirat
al-awly@’, citing various sources like Yafi'Ts {Mir'at al-janan}, {Nur Allah al-ShustarT’s}
Maalis al-mw’minin, {Razr’s} Haft iglim, {Dara Shukoh’s} Safinat al-awlya’, {Hidayat’s}
Riyad al-‘arifin, and {Jamr’s} Nafahat, {Turkish} trans., p. 480.

34 Shaikh Radi ’I-Din ‘Al Lala died in 642/1244 during the caliphate of al-Musta‘sim
and was buried in Khurasan ({Hamd Allah Mustawfi Qazwini,} Ta*tkh-i Guzida,
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facsimile ed. E. G. Browne [London, 1910], p. 751 {new ed. ‘Abd al-Husayn
Nava’t (Tehran, 1362 [1983 or 1984]}). Originally from Ghazna, he was a cousin
of Hakim Sana’t. According to {Jamr’s} MNafakat, his father Shaikh Sa‘ld was a
cousin of Sana’l. His father and Sana’t went on the pilgrimage to Mecca together.
Also according to the Nafahat, he had been in the company of Yasuf Hamadani.
We showed above {n.18} that Hakim Sana’t spent some time in Marw and in
the tekke of Yusuf Hamadani. It is highly likely that Shaikh Sa‘id’s meeting
with Yasuf Hamadani occurred at that time. Radi ‘I-Din ‘Ali Lala was born in
563/1167-8 or 566/1170-1 in Khusraw-i Shirgir in the province of Juwain. Later
he wandered for years as a dervish, visiting many countries in Asia. He was
famous for having obtained yazas {permission to teach a work on the authority of
its author} from 400 great shaikhs and for meeting in India with the legendary
Abt ’1-Rida Baba Ratan Hindi — who, just like Arslan Baba, was a companion
of the Prophet or, according to another story, was an apostle of Jesus, and lived
1400 years — from whom he received the comb of the Prophet (Dawlat-Shah,
Tadhkira, p. 222). On Baba Ratan, see {Muhammad b. Ya‘qub al-Firuzabadi,}
al-Qamis {al-mufaty, {Turkish} trans. {Ahmed Asim Ayintabi as al-Ugiyanis al-basit
Ji tagamat al-qamas al-muhit (Istanbul, 1268-72/1851-5)}, vol. 3, p. 636. Baba
Ratan Hindt is a well known personage throughout the Eastern world. There
are numerous references to him in various sources. See above all, for example,
Evliya Chelebi, {Seyahatname,} Book 3, fo. 67a {now see German trans. of this section
by Korkut Bugday as Evliya Celebis Anatolienreise aus dem dritten Band des Seyahatname
(Leiden, 1996), p. 130}; and in the dhal {supplement} to {Tashkopri-Zade’s}
al-Shaqa’iq {i.e. Had@’iq al-shaqa’iq (Istanbul, 1268/1852 and 1269/1852-3)}, vol. 1,
p. 66, there is very good information cited from different sources. There is a poem
of 4000-5000 couplets entitled Qussa-t Baba Ratan by the famous Indian poet
Shah Muhammad Walt Allah Dakkani. See Garcin de Tassy, Histoire de la Lttérature
hindout et hindoustan: {Paris, 1870-1}, 2nd edn, vol. 3, p. 287. {Now see EP, sw.
“Ratan” (Mohammad Shaff).}

{In fact, there is greater uncertainty over his death date than Képriili allowed. The
generally accepted date is not attested until the latter sixteenth century and was itself
clearly contrived in connection with the equally contrived story of Ahmad Yasawt’s
succession to Hamadant. The story of Ahmad YasawT’s link to ‘Alr Lala, moreover, is
not just from Jami. He took it from a source from the early fourteenth century and
that source contains the earliest reliably datable reference to Ahmad Yasawl. See
above, n.32.}

Barthold, Zurkestan, {English trans., p. 353.}

{On the traditions surrounding Ahmad Yasawi’s “retirement” underground, see
DeWeese, “Sacred Places and ‘Public’ Narratives.” Treating the story of Ahmad
Yasawt’s withdrawal as part of his historical biography (and to take the Duwwan-i Hikmat
as an “autobiographical” source on it, rather than as an echo of the traditions from
several centuries later) was irresponsible even on the basis of the sources that Kopriili
had on hand. Furthermore, claiming that Ahmad Yasawl was a Hanaff jurist again
has no basis. }

{Note that Abtu Yasuf is not the same as Yasuf, which is another clue to problems in
the traditions about Hamadan. }

{In fact, other manuscripts of this work by Makhdtim-i Azam give other dates that
are not so easily construed as errors for 562.}

Diwan-i Hikmat.

“Khalwa,” in the journal Shira, March 1914, p. 14.

{On traditions of familial descent from Ahmad Yasawi, see DeWeese, “The Politics of
Sacred Lineages.”}
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43 {Nithart Bukhari,} Mudhakkir-i ahbab, among the poets whom the author knew and
who were alive when he wrote about them, and who lived in places other than
Bukhara, p. 252.

44 ‘Ashiq Chelebi, Tadhkira {i.e. his Masha‘ir al-shu‘ara’, MS in Kopriilii’s private library},
pp- 250fF. {now ed. G. M. Meredith-Owens (London, 1971).} ‘Ashiq Chelebi says
that his grandfather was this Nagshbandi poet who had come from Iran and had
written two works, Tajnzsat and Tubfat al-‘ushshag. {Kinal-Zade} Hasan Chelebi only
mentions that he wrote the treatise Tauzsat, although he says that he was from the
Yasawi lineage, {7adhkirat al-shu‘ara’, MS.TY 1737, Istanbul University Library},
pp. 137 {now ed. Ibrahim Kutluk (Ankara, 1979-81)}; Latifi does not describe his
lineage, but apart from that gives the same information, {7adhkira,} p. 246. There
exists a copy of the Tuhfat al-‘ushshag that ‘Ata wrote in 911/1505—6 in imitation of
KatibT's Tantsat in my private library; thus it appears that ‘Ashiq Chelebi mistakenly
considered the imitation of the Tagnzsat and the Tulfat al-‘ushshag to be two different
works. ‘Ata tells of his own lineage in this work in the following couplets,

Niceyedek ey ‘Ata bu kil-ii kal
Hal iste kim olasin nik-hal
Kaub?’min gehre Nigabir use
Melce’ -1 “Attar gibi nir ise

Sen Yest’ dan Seyh Ahmed Pir’sun
Ma'ni yiiziinde o semsin nirisun
Gergi hak-i hitta-i Uskib’siin
Ma'dent sen zer gibi iiskiib’siin
Resmini haddim degil tavsif edem
Giin gibi riigen nice ta’rif edem
Her soziinii nisbet et ol merde sen
Dinliib t@ olmayasin miirde sen
Ciin o deryddan ola sana gidd
Pes mu‘tmindir hakikat ma‘adad

{For how long, Oh ‘Ata, will you depend on hearsay?
Seek out ecstasy, so that you become well-off.
If Katibt’s city is Nishapar

— city of light, refuge of ‘Attar —

You are Shaikh Ahmad Pir from Yasu

— spiritually, you are the light of the sun.
Although you are from the soil of Uskiib,
Your ore is gold, like a golden head-dress
Describing his form is beyond my capacity.
How can I portray what is bright as the sun?
Relate each of your words to that saintly man.
You are dead until you come back to life.
Since your nourishment is from that sea,

He is your helper, other than the Truth.}

45 {Sepahatname,} Book 1, fos 23b, 26b, Book 3, fo. 122b. Dr Mordtmann does not
mention, for some reason, that he was from the family of Ahmad Yasawt in his article
“Evliya Celebi,” in EI' {cf. 4, s.v. “Evliya Celebi” (Cavid Baysun)}.

46 Rhazimat, vol. 1, p. 657. The author always identifies the Yasawis as Nagshbandis.
{The account of Khwaja Hafiz Ahmad Yasawl mentioned by Képriili, citing the
Khaziat al-asfiya’, was taken by the latter work from an earlier history of Kashmir, so
the date is more reliable. But both versions of the account leave no doubt that he was
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regarded as a Nagshbandr shaikh, whatever his natural descent. Kopriilii’s insistence
that he was a Yasawt underscores his confusion about (or blurring of) the distinction
between sisila and natural descent. He does so because he adopted the version of the
Yasawt silsila preserved in the Rashahat and thus repeated in general Nagshband1
works, and by the time he wrote there was no Yasawiyya as such.}

All the historians who have done research on Timur — including Léon Cahun,
although we cannot consider him to be a true historian — agree on this (Léon Cahun,
Introduction a Uhuistotre de I’Aste, les Turcs et les Mongoles, [Paris, 1896], p. 471). {Koprul’s
description of Timar’s “Islamist policy” and Shi‘Tleanings was unfounded. Cf. Beatrice
Forbes Manz, The Rise and Rule of Tamerlane (Cambridge, 1989), pp. 17-18.}

See the Persian text of the {anonymous} 7izikat or L. M. Langlés’s translation
{as Institutes politiques et militaires de Tamerlan, proprement appellé Timour . . . (Paris, 1787);
English trans. and Persian text by Major Davy as Institutes, Political and Military (1783,
reprinted Tehran, 1342/1963)}. In a letter that he sent to the emperor of China,
Sultan Shah Rukh states that “I'mar abolished the yasa of Chingiz Khan and the
yarghu {tribunal}; he put into force in all countries the maxim amr-t ma‘raf wa nahy-i
munkar {commanding the good and forbidding the bad} according to the commands
of the Shari‘a; and in his time the Muslims reached their full splendor” (Hafiz-i Abra,
Lubdat al-tawartkh {MS in the Damad Ibrahim Pasha Library in the Siileymaniye
in Istanbul} among the events of 815/1412-13). There is a full translation of this
important letter in my critical article on ‘4ja’th al-lat@’sf {i.e. his review of the Turkish
trans. of Khwaja Ghiyath al-Din Naqqash’s ‘Aj@’ib al-lai@’f: Hatdy (i.e. Khata’)
seyahatndmesi by Celebi-Zade Asim,} (MTM, 2 {1331/1915}, 356-7).

There is a minor discrepancy among historians about the date on which this building
was constructed. Sharaf al-Din says in his famous {afarname {Calcutta, 18878} that
the order was given to build the #irbe in 799/1396-7 after the construction of Dilgusha
Garden and its pavilions (among the events of 799, and in Muhammad ‘Al b. Darwish
‘All Bukhari, {Chaghatay} trans., Jafarname-i Timar, {MS 3268 Nuruosmaniye
Library in Istanbul; French trans. of the Persian MS Pétis de la Croix as Histoire de
Timur-Bec (Paris, 1722), English trans. as The History of Timur-Bec . . . (London, 1723)}).
We see this story, which is not found in Hatifi’s work {7zmimame, also known as
Lafarname, various MSS} nor in {Ibn ‘Arabshah’s} ‘Aja’ib al-maqdir, in Mirkhwand in
a special chapter entitled

Sylans shl e ol 425 5 085l 035m0l 213350 HEN a2l 333 (6,8l S

skl tL

{Proposal of marriage of Khwaja Oghlan’s daughter to Amir-Zade Iskandar and the
intention of the World-Adorner (= Timar) to build the Dilgusha Garden} among
the events of 800/1397-8 (Rawdat al-safa, vol. 6, pp. 127-8). Melioransky indicates,
perhaps also based on this, that this shrine was constructed in 800/1397-8 (see
EI', s.v. “Ahmed Yesewt”). This date is also given in Schuyler’s Twrkistan (Turkish
trans., p. 93). Mir-Salikh-Bekchurin {“Opisanie mecheti Azreta, nakhodiashcheisia
v Turkestane,” Voennyi sbornik, 9/8 (1866), 209-19; French trans. L. Leger as “Descrip-
tion de la Mosquée de Hazret (Khodja Ahmed Yessevy),” Recueil d’itinéraires et de voyages
dans UAsie Centrale et ’Extréme-Onient (Paris, 1878), pp. 245-58} and Ujfalvy accept the
date of 806/1404 without giving a source (Ujfalvy, Le Syr-Daria, pp. 17, 50). In the
second volume {sic, only one volume} of his work Manuel d’art musulman {Paris, 1907},
which discusses architecture, Henri Saladin says, while discussing the monuments of
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Turkistan, that the #irbe — with the famous name Jami‘-i Hadrat — was constructed in
806/1404 (p. 359). In any case, the most accurate of these accounts is what I have
mentioned above.

The name of this architect is not found in the Oriental sources; but Ujfalvy and
N. I. Veselovsky, who personally visited the shrine, and the author {Saladin} of Manuel
d’art musulman, who cites them, all agree on this point.

Both Sharaf al-Din {Yazdi} and Mirkhwand give almost the same description of this
building. Because Mirkhwand most certainly copied Sharaf al-Din, I will cite verbatim
the description in the Lafarname ({afarname MS) {we have used the edn by Muhammad
‘Abbast (Tehran, 1336/1957), vol. 2, p. 16},

Aot 0ol oot 5103 8 51 a8 350 8 dr 5 (g s W el )51 o Ay S R0 S 2
olees oy Sl e @)l e e ol eenyy Sl Gl ey ade ool Lo

B> 285 B 35 B g porn 235 Sl 53 b gy peas Gy Jaiden il bl iae

25 28 3l 53 535 5U Jraie 5 a8 A5 3000 450 ol dio ez b S0 515 38 6050

Gas gl Sl Sany il celZ g oy S 0358 53 s S 03 e S 2 Ko Moyl

VU TR W I S R PRS- IS - U I P P IVES CINE DY
woliall &y, = yao ) dne W oLl s 1T 2l 25,065 0T o sl

ool 535 oy UL U 35 om0 93508 o iy 303 = "aUlne” st a2 5 sl i
Sy Dlasy Mo wilalinnly a8 U ol S35 08 955 ey il

aslan g0l 4ziS 5L A 5, 5y 3 Grad Hlazsly Glisaul QU1 il 15 ol sl

N RTIEY

{His majesty, lord of the auspicious conjunction (i.e. Timar), visited the tomb of
Shaikh Ahmad Yasawt in the town of Yast; he was a descendant of Imam-Zade
Muhammad Ibn al-Hanafiyya — peace be upon him and upon his ancestors. Ttmar
issued the order to repair that holy tomb. The foundation was laid of a great edifice,
with a wide and tall arch; two minarets; a square cupola 30 cubits by 30 cubits;
another cupola 12 cubits by 12 cubits; a rectangular room for the resplendent
sepulchre to the south of the great dome adjoining it; two other rectangular rooms on
the two sides of the cupola, cach 13" cubits by 162 cubits, as the congregational
prayer-hall; and other chambers and appurtenances. It was ordered that the walls and
the dome be ornamented with tilework and the tomb be made of carved white stone
etched with fine designs. The Sadr, Mawlana ‘Ubaid Allah (‘Abd Allah according
to Rawdat al-safa and ZLaferndme Tercimes: {this comment inserted by Koprili in
Turkish}), was charged with carrying out this task, and work was completed in two
years, as ordered. When the visitation ceremonies were completed, Timar performed
the ritual prayer and gave many alms to the residents at the tomb and to the other
worthy dervishes. He then departed from there and returned to his camp.}

{See A. A. Ivanov, “O bronzovykh izdeliiakh kontsa XIV v. iz mavzoleia Khidzhi
Akhmeda Iasevi,” in B. A. Litvinskii (ed)., Sredniaia Aziia i ee sosedi v drevnosti @ srednevekov’e
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(Moscow, 1981), pp. 68-84; Thomas Lentz and Glenn Lowry, Timur and the Princely
Vision: Persian Art and Culture in the Fifteenth Century (Los Angeles, 1989), pp. 29-31 and
catalogue no. 4.; and Linda Komaroff, The Golden Disk of Heaven: Metalwork of Timurid
Iran (Costa Mesa, CA, 1992), pp. 17-49, 237-49.}

{Kopriilii calls it a mosque after its popular name Jami‘-i Hadrat. Shrine makes more
sense, although the complex does contain a small mosque as well. There is enormous
literature on this shrine complex. See especially L. Tu. Man’kovskaia, “K izucheniiu
priemov sredneaziatskogo zodchestva kontsa XIV v. (mavzolei Khodzhi Akhmada
Tasavi),” Iskusstvo zodchikh Uzbekistana, 1 (1962), pp. 93-142, English paraphrased
translation with additional references by Lisa Golombek as “Towards the Study of
Forms in Central Asian Architecture at the End of the Fourteenth Century: The
Mausoleum of Khvaja Ahmad Yasavi,” fran, 23 (1985), 109-27; and Tiirkiye Diyanet
Vakfi Islam Ansiklopedisi, s.v. “Ahmed Yesevi Kiilliyesi” (Emel Esin).}

Schuyler, Turkistan, {Turkish trans.}, p. 96.

Ibid., p. 94.

The khwaja’s tomb is currently under the building erected by Amir Ttmar. There is
no inscription or anything of the kind on the tomb. Next to the Awaa is the tomb
of his wife. There are quite a few who believe that those who visit these two tombs will
acquire more merit than that obtained from going on the pilgrimage to Mecca. They
make visiting the khwaa’s tomb the top priority for those who visit such tombs. The
khwaja, who encouraged the visiting of tombs, mentioned them as follows, “Bu Arslan
Bab Evliya, Bu Aba ’I-Khair, Bu Ablay, Bu Muhammad Hanafi {i.e. Muhammad
Ibn al-Hanafiyya}, Hadrat-i Sultan al-‘Arifin, so that there are 77,000 shaikhs and
88,000 servers (princes, saints) . . . etc. This visiting is continuous” (“Khalwa,” in the

journal Shara, March 1914, p. 140). {Claiming that “the khwaa” is known to have

encouraged the visitation of tombs, and even commended going to his own — since
“Hadrat-i Sultan al-‘Arifin” refers to Ahmad Yasawi — and to the eighteenth-century
Qazaq khan Ablay makes no sense of course. The article from Shara, signed by a
certain “T’,” recounts a visit to Ahmad YasawT’s shrine in January 1914. The listing of
graves comes as the caretaker — who belonged to the social/familial group known as
khwajas (who claimed descent from YasawT's daughter, see DeWeese, “The Politics of
Sacred Lineages”), hence perhaps Kopriili’s confusion over who was encouraging the
visitation of these shrines — was identifying particular graves. The “Bu” in these
phrases simply means “this,” in the sense of “here lies.”}

There was water in this vessel “for the the use of the persons who live in the mosque
{i.e. shrine} and the pilgrims and students who come there. It is said to have been
cast in Churnak {rather, Qarnaq}, now in ruins, about fifty miles from Turkestan {25
km north of Turkistan}. Around this vessel there are several lines of Arabic inscrip-
tions, in different characters . . .” These inscriptions concern the importance of water.
It appears from them that, on the order of Tamerlane, the vessel was made by Ustadh
Abt ’1-Aziz Ibn Sharaf al-Din al-Tabriz1 and placed there (Howorth, citing Schuyler,
History of the Mongols, from notes at the end of part 8 of Chapter 2 {i.e. part 2, division
2, pp- 682-3, corresponds to Schuyler, vol. 1, pp. 71-2}). {All citations from Howorth
(Schuyler) here and below are given in the original English, which differs a bit from
the Turkish translation.} Today people in Yast believe that this cauldron also survives
from the time of Ahmad Yasaw1 (“Khalwa,” {in the journal Shara,} p. 147). {Accord-
ing to a Soviet-era report, the inhabitants of Qarnaq still showed the nearby site
where the cauldron had been cast. See M. E. Masson, Mavzole: Khodzha Akhmeda
lasevt (Tashkent, 1930), p. 16, n.1. Masson’s article is one of the most valuable early
descriptions of the shrine. It has been reprinted in K. M. Baipakov (ed)., Goroda
Turkestana: Sbhornik nauchnykh stater (Almaty, 1999), pp. 9-29.} In the DMG, 51 (1897),
Vambéry has an article on the legends of Timur ({“Eine legendire Geschichte
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Timurs,”} pp. 215-32) that includes the text and translation of a Persian historical
document entitled

OB aalByi g Gl Cly Slhelo & ) 4 ol

{Account of the campaign of His majesty the Sahib-qiran into the Qipchaq Steppe
against Toqtamish Khan}. This document, which was apparently written in 1192/
1788 at the time of Aba ’1-Ghazi Bahadur Khan, is of much more legendary than
historical value. {The text cited here from Vambéry’s article in {ZDMG comes from a
work known as the Kuniiz al-a‘zam, compiled by a certain ‘Abd al-Rahman Sirat in the
early eighteenth century. See DeWeese, “The Descendants of Sayyid Ata and the
Rank of Nagih in Central Asia,” Fournal of the American Oriental Society, 115 (1995), 612~
34.} Legendary works of this kind are very common to both Chingiz Khan and
Timar. Indeed, I have mentioned above, while describing the feelings of respect that
Timur had for Ahmad Yasawi, certain legends and legendary works {of this kind}.
We find one of these legends, which derived from the fact that Timar had a tirbe built
for Ahmad Yasawt, at the beginning of this document that Vambéry published. It
indicates — naturally in a purely legendary fashion — the origin of this famous cauldron
in the #irbe and how it came to be there. Let me quote this part verbatim, with the
addition of a few minor, but necessary, corrections and emendations {he actually
left out some fairly important things},
((met) OS5 Al a2 0l Gl s oy g 0 b & 52
235 S U L ol aal Ll 2S5 S co o |y ms A1 213 cllln ol sl
X8 Sl 3 S 1 55 Lol aS s g gl S92) 52 0S5 alb 503
g o bl i 53 0100 Ll (S )32 gy 25LaS 15 01 0581 Ol
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{When his majesty, lord of the auspicious conjunction (i.e. Timar), during his campaign
to the Qipchaq Steppe, arrived at the fortress of Turkistan (Yasi), he paid his respects
to the amir-i mulk (commander of the kingdom) Khwaja Ahmad Yasawi. He was told
that there was a fortress nearby called Qaba, and that a seven-day journey further on
there dwelt a tribe of Turkmen Yuz (i.e. Oghuz) who traced their descent back to
Afrasiyab. They are descendants of Arghun Khan Turkman, five brothers, and are
obedient to no one. Now envoys came from those five brothers with a letter contain-
ing the following verses:

We are five brothers from Qaba;
Our hearts are like the sea, our minds like the sun . . .

Everyone broke out laughing, for they truly believed that there was no place like
Qaba [and that they were masters of the entire world]. Mirza ‘Umar Shaikh sent the
following reply:

Nimrod, the dog, God’s curse be upon him,
Said: “I am the lord of creation.”
[God drove him mad with half a flea.]

The lord of the auspicious conjunction mounted, left Turkistan, and laid siege [to
Qaba]. At first they fought back, but when they saw the great number of Timur’s
forces, they withdrew into their fortress. After forty days they began to weaken, and
sent the following message:

We are five brothers from Qaba;
We are straightened from hunger and need . . .

In short, Timar forgave them their fault, and they presented him with a copper kettle,
ten cubits high and ten cubits in circumference, which had come down to them from
the time of Afrasiyab. Timar sent it to the tomb of Khwaja Ahmad Yasawi, and it is
still there.}

According to this legend, this copper cauldron, which was ten argins {cubits} high
and ten argms in diameter and survived from {the time of } Afrasiyab, was given as a
gift to Timar in Qaba by five brothers from a Turkmen family. There is some
information in this text about the cauldron, the name of the maker of which was
inscribed on top, and its correct size. But this document only confirms the continuous
influence Ahmad Yasawi had in Central Asia.

Howorth, citing Schuyler, Hustory of the Mongols, vol. 2, notes at the end of the eighth
part of the second chapter {i.e. part 2, division 2, pp. 681-3, corresponds to Schuyler,
vol. 1, pp. 70-3}. According to the information provided by Schuyler, “The Sheikh-
ul-Islam has several documents from various rulers of Central Asia in whose posses-
sion Turkestan has been, conferring privileges on the shrine, one of them of the year
1591, signed by Abdulla Khan” (ibid., {i.e. part 2, division 2, p. 683, corresponds
to Schuyler, vol. 1, p. 72}). {Here Kopriilii seems to understand that Schuyler’s
“Sheikh-ul-Islam” was not Ahmad Yasawt.}

Ujtalvy, Le Syr-Daria, pp. 17, 51; Reclus, Nouvelle géographie universelle, vol. 6, pp. 553—4.
Signak was the government center of the state of the White Horde founded by JajT’s
{d. 1225} oldest son. Subsequently, however, during the period of the Qazags, this
state was divided into three parts, the Great, Small, and Middle {hordes}. YasT was
the capital of the strongest of them, the Middle Horde (Howorth, History of the Mongols,
vol. 2, Chapter 2, p. 647).
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Reclus, Nowvelle géographie unwerselle, p. 554. According to Mir-Salikh-Bekchurin’s
account, the Shaikh al-Islam, who saw that the shrine was in ruins, ascended the
minaret with great difficulty and waved the white flag to the Russians, and in this way
the most beautiful monument in the region of the Syr Darya was saved from complete
ruin (Ujfalvy, Le Syr-Daria, p. 18). The current state of the shrine, however, is one of
utter ruin. In recent times several attempts have been made to raise funds to repair it,
but nothing has come of this ({“Khalwa” in} the journal Shira, March 1914, p. 145).
The Russian committee that has been preoccupied with research on Central and East
Asia sent N. I. Veselovskii to make a special study of this monument, but it is probably
doomed to destruction. {Later, when the territory now called Kazakhstan became
part of the Soviet Union, repairs were carried out from time to time beginning
in 1928. It was eventually almost completely restored, although not without some
problems. See Naim-Bek Nurmuhammedoglu, Hoca Ahmed Vesevt tiirbest (Ankara, 1991),
pp- 51-3. This work, with many photographs, was originally published in Alma-Ata
in 1980 and then republished in Ankara with the addition of a Turkish translation
of the text.}

Muhammad Salih Mirza, the well known Central Asian Turkish poet of the tenth/
sixteenth century, wrote a famous poem entitled Shatbaniname to spread the word
about the events of the sultanate of Shaibani {now generally read as “Shibant’}
Khan, and at the end of it he mentions Ahmad Yasawt and Yast while praying for
Shaibant Khan (Shaibaniname, Vambéry [ed.], p. 444),

Ey zafer yolunu aggan Tingri’m

Sadlik egkini saggan Tingri’'m
Hanga ¢iin munca indyet kilding

Hatinn munca ri‘dyet kilding
Eyleding litf anga Tiirkistan i

Ya‘ni kim Yesi bile Savran’um
Hace Ahmed Yesevi’ga am

Eyleding hemdem-ii yar-1 cam

{Oh God, who opens the way to victory,
God, who scatters the tears of joy
You have shown such care for the Khan,
You have been so solicitous on his behalf
You have favored him with Turkistan,
That is, with Yast and Savran
You have made him the companion
And sincere friend of Khwaja Ahmad Yasawi. }

On this poet, see my still unpublished work Timarlular devrinde Orta-Asya Tiirk edebiyaty
{never published, but see his article in /4, s.v. “Cagatay edebiyat,” pp. 312-13}.
Neither Vambéry nor Melioransky, who published a more accurate and reliable
edition of this work, was able to provide adequate information on him.

“Khalwa” in the journal Shara, March 1914. In order to understand the meaning and
nature of khalwa in the Yasawl tariga, sce the next chapter.

Ihud., p. 148.

Passages in the simplest works, such as {the anonymous} Shar@’it al-iman, reveal the
significance of Ahmad Yasawt (see Chapter 2, p. 30), and works like Fawz al-najat by
Saft Allahyar (written in 1180/1766-7), which were quite famous in Central Asia,
also speak of him with respect. In one place in his mathnawr {the aforesaid Fawz
al-ngjat}, Sufi Allahyar delivers a eulogy to him (Istanbul edn, {n.d.}, p. 111),
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Tiirk iginde Héce Ahmed Yesevt
Olar wriir kip megayih servert

{Among the Turks Khwaja Ahmad Yasaw1
Is the leader of all the shaikhs.}

In the section entitled 1533k ¢ 0l 52 {Concerning the Eleven Seals of Ahmad},
he mentions him again in a couplet (Kazan edn, 1895, p. 79),

Birisidiir Héce Ahmed Vesevl
Lahir-ii batnda ol erdi kavt

{One of them is Khwaja Ahmad Yasawt
He was powerful in the exoteric and esoteric matters. }

The famous Khwaja Sulaiman, known as Hakim Ata, also wrote a description of him
in a famous hymn, the relevant passage of which states (Dwwan-i Hikmat, Istanbul edn,

p- 111),

Baksa Ka‘be goriingdn bassa yirler tiriilgan
Lediin tlmz birilgan Hacem Ahmed Yesevt
Asl vriir hanedan bilmez am gib nadin
Biliir am Hak Yezdan Hacem Ahmed Yeseo?

{When he looks, the Ka‘ba appears;
when he steps the ground folds up.
He has been given the science of ladun (nearness to God);
my Khwaja Ahmad Yasawi.
His lineage is the family of the Prophet.
Many ignorant ones do not know him.

But God knows him; my Khwaja Ahmad Yasawt.}

{The Qarakhan, or Awliya Qarakhan, whose shrine gave the town one of its many
names, was regarded in local tradition as a descendant of one of the three Islamizing
figures descended from Muhammad Ibn al-Hanafiyya (Ahmad Yasaw1 was a descend-
ant of another of the three). See DeWeese, “Yasavian Legends on the Islamization of
Turkistan,” in Denis Sinor (ed.), Aspects of Altaic Civilization III (Bloomington, IN,
1990), pp. 1-19. The same tradition plays a prominent role in the genealogical texts
collected recently by Ashirbek Muminov and Zikiriya Zhandarbekov mentioned above
in the Foreword. Finally, Kopriilii is relying on Schuyler here in referring to the
shrine west of town as that of “Asa Bibi” (in Schuyler “Assa Bibi”). In fact the shrine
of ‘A’isha BihT is relatively well known. See Robert Hillenbrand, “The Mausoleum of
‘A’isha Bibi and the Central Asian Tradition of Funerary Architecture,” Foumal of
Turkish Studies, 18 (1994), 111-20.}

Cited from Description des hordes et des steppes des Rirghiz-Kazaks ou Kirghiz-Ra'issaks by a
Russian scholar named {A. I.} Levshin {or Levchin} and translated {from Russian}
by Ferry de Pigny {Paris, 1840} (Dubeux, Tartarie, pp. 135—6). Not only Ablay-Khan,
the Qazaq ruler of the Middle and Great hordes, was buried there, but Ondan
Sultan, one of the most famous of the White Horde amurs and a descendant of Chingiz
Khan, was buried there as well (Howorth, History of the Mongols, vol. 2, part 2,
pp. 636-47). {Kopriilii’s identification of Ondan Sultan as a Chingizid implies that
Ablay was not a Chingizid. All the khans of the Qazaqs were Chingizids, or at least
claimed to be. There are, in fact, many other Qazaq khans said to be buried at Ahmad
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YasawT’s shrine complex.} Such Qazaq customs as keeping the corpse unburied until
spring are vestiges of pre-Islamic Turkish funeral rites.

Ujfalvi, Le Syr-Daria, p. 52.

Ibid., p. 51. {On the role of Ahmad Yasawt’s shrine and of stories and practices
connected to it, in the context of contemorary Qazaq religion, see Bruce G. Privratsky,
Muslim Turkistan: Kazak Religion and Collective Memory (Richmond, Surrey, 2001).}
According to Schuyler, the expenses of the shrine were managed by its wagfs. Before
the city was conquered by the Russians, the Khan of Khokand used to send 500 gold
coins (f2la) every year to help to cover the expenses of the mosque. In addition, those
who visited the mosque always gave some {monetary} assistance to its employees and
distributed the sacrificial animals that they slaughtered to the poor (Howorth, History
of the Mongols, vol. 2, cited from Turkistan). Mir-Salikh-Bekchurin also says that this
mosque was managed by wag fs. Those who trained the murids who looked after the
tiirbe and who considered themselves to be descendants of Ahmad Yasaw1 benefited
in particular from this. In the popular language, these men were given the title azlar,
a corruption of ‘azizler {holy ones} (“Khalwa” in the journal Shara, March 1914,
p. 145).
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THE KHALIFAS AND TARIQA
OF AHMAD YASAWI

A His first khalifas

As I have stated above (Chapter 2, pp. 24-6), it is certain that Khwaja Ahmad
Yasawl sent many khalifas throughout Turkistan. Although most of them have
been forgotten among the thousands of complex events in life, the memory of
some of them who had strong personalities has survived until today and the
Yasawl silsila has continued with them. It would be useful, therefore, to review
the most famous of these first Akafifas and those with whom the Yasawt silsila was
maintained until around the end of the tenth/sixteenth century.

Khwaja Ahmad Yasawt’s first khalifa, to whom an important and prominent
place was given in {Yasawi} tradition, was Mansur Ata, the son of Arslan Baba.
Mansar Ata was succeeded by his son ‘Abd al-Malik Ata, who was replaced by
his son Taj-Khwaja, who in turn was the father of the famous Zangt Ata.' The
second khalifa, about whom we have little information, was Sa‘ldd Ata of
Khwarazm, who died in 615/1218-19.2 As for the third khalifa, Sulaiman Hakim
Ata, not only do we know that he uttered “wisdom-filled and moral-pointing
anecdotes about the conditions of the dervishes in the Turkish language” {dervigler
ahvdlinden Tiirki dilde kelimdt-i hikmet-amiz ve latdyf~i ibret-engizlert}, but we also possess
detailed information about his deeds and Akaftfas. Based on this, we can show
that Sulaiman Hakim Ata was the most well known khalifa of Ahmad Yasawt
among the Turks. Hakim Ata lived in Khwarazm providing spiritual guidance to
the people in that region. Although he died before the other kkalifas of Ahmad
Yasawi, he remained a source of spiritual authority for a rather long time
and gathered about him most of the disciples who were attached to the tarzga.
According to tradition, his wife, ‘Anbar Ana, was the daughter of the ruler
Bughra Khan.’ According to another story, he died in 582/1186-7* and was
buried in Aq Quirghan.’

We know of the legend of Hakim Ata because it circulated among the Northern
Turks for centuries in a book of legends with the title Hakim Ata menkabest
{i.e. The legend of Hakim Ata}.® Hakim Ata’s original name was Sulaiman.
When he was a boy, he used to go to school holding the Koran in his hand out
of respect and would not dangle it on his neck like the other boys. When he left
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school, he used to turn his face to the school and his back to his home. One day,
while sitting at the threshold of his magid {mosque}, Khwaja Ahmad Yasawi
observed this behavior and it pleased him. With the consent of the boy’s mother
and his teacher, Ahmad Yasaw1 took him into his service and instructed him in
the Koran. After reaching age fifteen, Sulaiman became a disciple of the khwaja.
One day Khadir, peace be upon him, came to visit the khwaa who sent the boys
out to fetch some firewood in order to cook dinner. While they were returning
with the firewood, a terrible rainstorm began and all the wood got wet. Only the
wood that Sulaiman had brought was dry because he had taken off his clothes
and used them to wrap it. Thanks to this, they were able to ignite the other
wood. Khadir, peace be upon him, asked Sulaiman how he had kept his wood
dry and Sulaiman told what he had done. Khadir was very pleased with this and
said to the boy, “Henceforth may your name be Hakim {wise}!” He then placed
some of his blessed saliva in Sulaiman’s mouth and the boy’s heart was filled
with light. Khadir then said, “Come on! Don’t stop! Show your spiritual power!”
At that moment, Hakim Ata began to recite some wisdom quatrains {hikmats}
and other verses {manzimas}.’

One day in the month of sacrifice {Dhua ‘I-Hijja}, 99,000 shaikhs were present
in the tekke of Khwaja Ahmad Yasawl. The khwga acted as the prayer leader
{imam} and they began to pray. At his right was Hakim Ata and at his left was
Stft Muhammad Danishmend. During the prayer, a noise emerged from the
khwaja. The congregation said, “The &mam has broken wind” and abandoned the
prayer because it was not ritually acceptable. The khwaja, however, paid no
attention. He continued the prayer. Without hesitation, Hakim Ata followed
suit. Saff Muhammad took his cue from Hakim Ata and also continued. Finally,
after all greetings were finished {following the prayer}, the khwaa said, “I did
this on purpose to see what level you had reached in your religious training.
That sound did not emerge from me. It came from a piece of wood that I had
mnserted at my waist. It is apparent that I have one disciple who has reached
perfection and one who has come half way to perfection. The others are all
ignoramuses.” He then gave Hakim Ata an order saying, “T'omorrow just before
dawn a camel will come to you. Mount it and wherever it stops that will be the
place where you will dismount.”®

The next morning just before dawn, Hakim Ata mounted the camel that
appeared and gave it free rein. The camel headed out of Turkistan {i.e. Yasi}
toward the east. Just west of the city of Khurasan, it came to a place called
Bi-nawa Arkasi {Behind the Beggar} and stopped. They tried with all their might,
but the camel would not budge. It only brayed. For this reason, they called that
place Bagirghan {“It brayed”}.” When the camel stopped, Hakim Ata dismounted.
This was a place where Bughra Khan’s herd of horses grazed. The horse herders
wanted to drive him away from there. “I am a dervish. I won’t go anywhere,” he
said. They then attacked him with the sticks that they used to herd the horses.
Hakim Ata gave an order to the trees that were there, saying, “Hold them!” The
trees seized three of them tightly, while two others fled and reported to Bughra
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Khan what had happened. The Khan was very pleased with these events and
said, “For three days I have been getting whiffs of the odor of erens. This means
that an er {saint} has appeared in our country.” He sent someone named ‘Abd
Allah Sadr to ascertain the matter. ‘Abd Allah Sadr asked the dervish who he
was and what he wanted, and learned that he was Hakim Sulaiman, a Yasaw1
disciple. When he realized why the herdsmen were left in the trees, a voice came
from the trees, saying, “This is what happens to those who act like this.” Con-
vinced of the sublimity of this dervish, ‘Abd Allah then returned to inform the
Khan." In order to conciliate the dervish, Bughra Khan gave him one of his
very beautiful daughters named ‘Anbar and also sent him many camels, sheep,
and horses. Hakim Ata accepted all of these things and made his residence at the
place called Bagirghan. Bughra Khan and all his viziers became his disciples and
followers. Hakim Ata’s fame spread in all directions.

Hakim Ata had three children by ‘Anbar: Muhammad Khwaja, Asghar
Khwaja, and Hubbt Khwaja. When the first two had grown up, they were sent
to Khwarazm to study with a very famous religious scholar {‘@lim} named Jarullah
‘Allama Shaikh. They performed many miracles there and attracted hundreds of
disciples.'" As for the youngest, Hubbt Khwaja, every day he would ride about
the mountains and plains on horseback hunting deer and would bring them to
his father. Hakim Ata had no idea what a high level of spirituality his youngest
son had attained.

One day, by a strange turn of events, he learned of this fact. Hakim Ata had
a disciple named Shaikh Sa‘at from the town of Taradikan (81 k) {rather,
Tura, so far unidentified} in the province of Juntiq {rather, Khivaq or Khiva}.
Hakim Ata summoned him and he immediately came running. A little later
he also summoned Hubbi Khwaja. He was a bit late and, as usual, brought his
father a deer. The boy’s late arrival annoyed his father. Perceiving this, Hubbi1
Khwaja explained the reason for his delay, saying “T'wo ships in the ocean were
sinking and requested my help. I am late because I was busy with them.” His
father did not believe this. “If you don’t believe me,” his son continued, “in
exactly five months they will bring 10,000 gold pieces here as a token of gratitude.
Then you will see.” And truly it happened that way. All the men who brought
the money became disciples of Hubbi Khwaja. Hakim Ata now began to under-
stand his son’s high degree {of spirituality}.

Again, one day his son posed the following question: “I see that you always
perform here recommended acts {sunna} of the ritual prayer, but where do you
perform its obligatory acts { fard}?” In response to this question, his father said
that he performed the obligatory part at the Ka‘ba. “Very well,” he said, “but
it is a lot of trouble to go that far. Can’t you bring the Ka‘ba here?” Hakim Ata
confessed that he did not have that much power. The next day, however, he was
suddenly shocked to find that his son had brought the Ka‘ba to Bagirghan and
he became somewhat jealous. Now, two saints certainly cannot occupy the single
official position of the shaikh in a S@ff order { post}. One day Hakim Ata assembled
his disciples. They sacrificed nine oxen'? and held dhikrs and sama's {Suff séance
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with music}. Everyone was summoned except Hubbt Khwaja. Meanwhile, he
returned from the hunt with the deer he had caught. When he saw that everyone
had been summoned but no word had been sent to him, he was upset and asked
his father the reason for this. By means of a miracle, he then brought back to life
the oxen that had been slaughtered. All the people who witnessed this became
his followers. Consequently, his father called him and said that the two of them
could not remain together in the same place."” Hubbt Khwaja understood the
meaning of these words very well and said to his father, “You stay!” He went out
and bade farewell to his mother. He put on his burial shroud and stood in the
middle of his cell. He told his mother not to weep for him but to try to please his
father. He pulled in his head, and disappeared except for his shroud, which
remained in the cell. His father and mother wept profusely over this. Hakim Ata
recited many fzkmats about his grief for his son.

Hakim Ata’s behavior toward his son required divine punishment. It was
revealed to him that if Hubbt Khwaja had lived, sixty saints would have
appeared among his descendants. Because they were prevented from coming
into the world, as an atonement, water would flow over him for forty years, and
only in this way would he be cleansed of his sin. And in fact this is what
happened. After his death, the Amu Darya flooded the city of Baqgirghan, and
water flowed for forty years over Hakim Ata’s tirbe. Then the water receded, but
no one knew what had become of his tirbe. Finally, by the spiritual direction of
Hakim Ata, someone named Khwaja Jalal al-Din found his grave and erected a
tall building over it. People flocked to visit it from all directions."

The best known of Hakim Ata’s many khalifas was Zangi Ata. When he was in
Tashkent, he learned of his shaikh’s death and immediately went to Khwarazm
to visit his tomb and offer his condolences to his family. Because he was a
descendant of the Arab Arslan Baba, he was an ugly man with black skin {Arab
can mean “African,” “black”}. After the canonically prescribed waiting period
for an engagement had ended {to see if she were pregnant}, he asked for the
widow ‘Anbar Ana as a result of the spiritual direction of her deceased husband.
‘Anbar Ana was very loath to remarry, but finally, as a result of one of Zang1
Ata’s miracles, she was compelled to give her consent."

ZangT Ata was a thick-lipped negro {zamz} cattle herder in the mountains of
Tashkent. He used to support himself and his family with the meager wages he
received from the people of Tashkent for herding their cows. Because he spent
his life in the countryside, he would do his prayers on the plains or in the valleys.
Afterwards, he would begin a loud dhikr. According to tradition, whenever he did
this, all the cattle would stop grazing, form a circle around him, and listen. One
day, ZangT Ata collected a huge pile of thorny brush from among the thickets
in the mountains and was tying it with a rope in order to take it home. At that
moment, four young men appeared before him. They greeted him and he
acknowledged their greeting and asked where they had come from and where
they were going. {They replied that} while studying in a madrasa in Bukhara,
they resolved to follow the path of God and were now searching for a shaikh
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who could give them guidance. “Wait a bit!” said Zangt Ata. “Let me sniff in the
four directions. Wherever I perceive the fragrance of the perfect guide, I will
inform you.” The youths waited with pleasure. ZangT Ata turned his face to the
four directions and sniffed. At last he said, “No one but me is capable of making
you reach perfection.”

These four youths who had come from Bukhara in search of a shaikh were
Uzun Hasan Ata, Sayyid Ata, Sadr Ata, and Badr Ata. They eventually became
ZangT Ata’s four great khalifas. Uzun Hasan and Sadr were the first of the four to
become his followers based on his promise. For this reason, they were the first to
reach the level of perfection. Sayyid Ahmad,'® because he had some education
and came from a respected family, found it rather strange that a black cowherd
would undertake to guide him. This conceit, however, only blocked his path,
and his efforts proved fruitless. Finally, he implored ‘Anbar Ana to intervene
with ZangT Ata on his behalf in this matter. ‘Anbar Ana promised to help him,
saying, “Tonight wrap yourself in a black felt and wait by Zangt Ata’s path. Just
before dawn, when he goes out to relieve himself, he will see you in this con-
dition and pity you!” Indeed, that night, this very kind-hearted woman asked her
husband why Sayyid Ahmad had not received his favor and said that he was
worthy of it. ZangT Ata smiled and explained that when Sayyid Ahmad first saw
him, it had awakened conceit in his heart. He added that, as a result of ‘Anbar
Ata’s intercession, he would forgive his original fault. The next morning just
before dawn, when Zangi Ata went outside, he saw a black object lying in his
path. When he touched it with his foot in order to discover what it was, Sayyid
Ahmad prostrated himself at the shaikh’s foot and begged forgiveness. In
response to this, ZangT Ata treated Sayyid Ahmad with such favor that everything
that he wished for was revealed to him at that moment."

As for Sadr Ata and Badr Ata, who were the third and forth khalifas of Zangt
Ata, their names were Sadr al-Din Muhammad and Badr al-Din Muhammad.
When they were in Bukhara, they lived in the same cell, studied the same
lessons, and never left each other’s company. After becoming a disciple of Zangt
Ata, Sadr al-Din’s level {of spirituality} rose. In contrast to this, that of Badr
al-Din continuously declined. Finally, grieved by this, Badr al-Din went to ‘Anbar
Ana weeping profusely and explained his dilemma. When her husband was in a
light-hearted mood, she described Badr al-Din’s anxiety to him. Zangt Ata laughed
and said, “When he first met me, Badr al-Din said to himself that this negro with
camel lips was claiming too much. That is the reason he has not yet been able to
attain enlightenment. But since you have intervened, I have forgiven this fault of
his.” Afterwards, in fact, there was no difference in the progress of the spiritual
training of these two friends."

The tomb of this famous Turkish shaikh, whose memory was sung for centuries
by the Siff poets of Central Asia," is eight miles from Tashkent on the Samarqand
road.” Khwaja ‘Ubaid Allah Ahrar, the great and renowned Sifi of Central
Asia, held ZangT Ata in very high regard and used to say that whenever he
visited his tomb he would hear the cry of “Allah Allah” from within.”!
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The Yasawiyya spiritual chain traces back above all to the two disciples of
Zangi Ata, Sayyid Ata and Sadr Ata. After receiving his shaikh’s forgiveness,
with the intervention of ‘Anbar Ana, Sayyid Ata made great spiritual progress
and had many debates with his contemporary Khwaja ‘Azizan.”> The most
famous khalifa of Sayyid Ata, many of whose miracles are mentioned in the
books of legends, was Isma‘Tl Ata from Huziyya.” A pure Turk, Isma‘1l Ata paid
no attention to the attacks on him by the mullas and would not give up his duty
as a spiritual guide.” One day, however, while passing in front of the tomb of
Khwaja Muhammad al-Nami, the ancestor of Khwaja ‘Ubaid Allah Ahrar
Tashkandi, he said, “Rotten straw is good for nothing,” alluding to the fact
that Muhammad al-Nami had died long ago and therefore could no longer have
any influence. Suddenly a piece of straw came through the air and struck him
in the eye. As a result, he lost the eye.” Nevertheless, Khwaja ‘Ubaid Allah
always spoke highly of him. As for Isma‘l Ata’s son Ishaq Khwaja, he spent a
rather long time in Isfijab™ providing the people with guidance. Some of the
exploits of this shaikh, who gained fame among the Turks, were firmly proven
and famous.” Khwaja Baha’ al-Dm Nagshband appeared shortly after him,
but the Yasawt spiritual chain maintained its fame with the original khalifas of
Sadr Ata.

Another khalifa of Sadr Ata was Ayman Baba, whose khalifa was Shaikh ‘Alr,
whose khalifa was Mawdad Shaikh. The latter’s two leading khalifas were also
famous: Kamal Shaikh and Khadim Shaikh. Kamal was a contemporary of
Khwaja ‘Ubaid Allah Ahrar. Khadim already had many disciples in Tashkent
and Transoxiana when the khwaa appeared on the scene and subsequently had
an audience with him. The author {Safi} of the Rashahat reports a number of
sacred words of this shaikh cited from Khadim Shaikh’s Ahalifa Jamal al-Din
Bukhar1.® According to {Harfri-Zade’s} Tibyan-i wasa’il, the Yasawi chain of
authorities that derived from Khadim Shaikh was as follows:* Khadim Shaikh,
Shaikh Jamal al-Din Bukhari, Shaikh Khudaidad ‘Azizagi, Mawlana Kih-i
Zarr1 (Kah-i Zari), Shaikh Garmini, Muhammad Mu’'min Samarqandi, Shaikh
Akhiind, and Mulla Khurd ‘Azizan. The same source records the chain of
authorities from Kamal Shaikh as follows: Kamal Shaikh Iqant, Shaikh ‘Altyabadr,
Shaikh Shams Ozkendr, Abdal Shaikh, Shaikh ‘Abd al-Wasi‘, and Shaikh ‘Abd
al-Muhaimin who was alive in Tashkent in 974/1566 7. Hazini, however, gives
a rather different chain than this from Zangt Ata.”

B Yasawi rules of behavior

Like all tar7gas, the Yasawiyya had a number of rules. The fundamental principles
of these rules did not differ from those of the other Suft paths, but they had their
own special features that are worthy of study. The basic number of rules that
a disciple who entered the Yasawiyya faiga was required to observe can be
reduced to ten {these ten are actually listed by Hazint}. (1) He must not recognize
anyone as superior to his shaikh and must submit to him unconditionally. Spending
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the days cating all sorts of food and the nights sleeping in the presence of the
Guide cannot close the doors to esoteric spiritual knowledge. But a dervish who
left his shaikh, {even though he} fasted and stayed awake to his own satisfac-
tion, and carried on naked and weeping, would have the door to progress closed.
(2) The disciple should be intelligent and perceptive and be able to understand
the shaikh’s allusions {rumiiz} and directions {uharat}. (3) He must submit to and
obey all words and actions of the shaikh. (4) In all service to the shaikh, he
should not be lazy but be quick and nimble, so that he may obtain his approval,
because the approval of the shaikh is tantamount to the approval of God. (5) He
should speak the truth and keep promises, so that if the shaikh’s temperament
changes, this may not be a reason for rejection. He should never feel uncertainty
or doubt. Otherwise, disappointment would be inevitable. (6) He should be
faithful and firm in his oath of allegiance. (7) The disciple should be prepared to
place all his property at the disposal of his shaikh. The way to inner spirituality
can be opened in no other manner. (8) He should keep the shaikh’s secrets and
beware of disclosing them. (9) He should keep in mind all the shaikh’s sugges-
tions, admonitions, and counsels and never neglect them or try to circumvent
them. (10) For the sake of divine union, he should be prepared to give his heart
and soul for the sake of the shaikh. He should be the friend of his friend and the
enemy of his enemy. If necessary, in order to meet the shaikh’s needs, he should
be willing to sell himself as a slave.”

The principles of the fortified city {shahristan} of the tariga are six: knowledge
of God, absolute generosity, true honesty, absorption in certainty, trust in God
pending bestowal of spiritual or material possessions, and critical meditation.
The pillars of being a shaikh and role model are also six: knowledge of the true
faith, true manifest forbearance, praiseworthy patience, sublime contentment,
Abrahamic sincerity, and bountiful nearness.”” The duties of the fariga are also
six: seeking the Possessor of Perfection and approaching the Possessor of Glory,
longing for union with the Everlasting, fearing the imperishable King day and
night, being hopefully expectant under all conditions, mentioning continually
{God’s name}, and contemplating union with the transcendent everliving God.
The customary practices of the fariga again are six: congregational prayer,
staying awake until just before dawn {seherlerde upamklik}, maintaining a state of
spiritual purity, {seeking} the presence of God, invoking God, and obedience to
the righteous and to the guides.”” Laudable {but not required} actions are also
six: to look after a guest cheerfully and with pleasure, to accept a guest just as he
is, no matter how long a guest remains to regard this as a Godsend, to extend
hospitality, to try to do whatever a guest wishes, and to pray for Ahmad Yasawi
and the shaikh. The rules of the far7ga are also six: to fall to one’s knees and sit
in a humble, well behaved manner, to see oneself as inferior to all others, to see
everyone else as superior to oneself, to know all the shaikhs and saints** and to
remain quiet in their presence, not to speak without permission in the sessions
of the shaikhs, and to keep in one’s memory the saintly {velayet} secrets and
miraculous signs of one’s own shaikh and other shaikhs.*
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According to Khwaja Ahmad Yasawi, the passing {muwrir} of the novices
{s. mubtad?’}, the rise {sudir} of those of middle range {s. mutawassit}, and the
appearance {zuhiir} of those who have reached the goal {s. muntaht} are dependent
upon four conditions. The first is place. The second is time. The third is the
brethren {of the order}. And the fourth is attachment to the ruler.” In order for
the devotees to be free from distraction and to be preoccupied with litanies
{awrad}, 1t is necessary first of all for the place to be flourishing. In order for
there to be no boredom” among the {religious} students and ordinary people,
which could result in idleness and neglect {of duties}, it is necessary to be
protected from the disturbances {s. ‘@rida} of the time. In order for the required
ardent yearning to be present at all spiritual levels {magamat}, in the khalwa
{retirement for devotions}, and in the forty-day periods of penitence, one needs
true brethren who are seekers of poverty {fagr, 1.e. the dervish life} and pass-
ing away { fana@’, see glossary}.” Finally, it is also necessary to be attached to
the ruler, for control by the ruling authorities assures the privileges of those
who possess spiritual knowledge.” According to the Yasawts, the ultimate goal
{muntaha} for devotees and the final stage of all strivers {s. myakid} is the road of
poverty. Hazint describes the hardships of this road in the following manner:

Fakr yolunda 1d yu'‘ad veld yuhsa seferler olur. Ol ciimle seferlerden dlem-i batin ve
kisver-i gaybi’lgayb iginde igyiizaltmus deryd ve kukdort berzah ve perde ve hicablar
agilr ve her berzah ve perde ve hicab tahtindan ve zimmndan ve zuhdrundan kukdont
ol gikar ve dokuz taht ve her taht iizre bur miistakl sulldn-v miitecemmal emrii
Jerman ve hiikmeder. Ciin ol taht-gih ve sultanlardan gegilse, tki azim kapr {kuyu in
Okuyucu’s edn} ve refiii’ [-biinydn bab-v hiimayin ve der-i meymiin zuhiir eder ve
herbir kapr ve bab-v hiimayin ve der-i meymin karsisinda g deryd-yi mehib ve
‘amik meve urur. Bu kapt ve deryd-yi mevodcdan ‘ubdr olup gegilse, ndgah bir kubbe
peyda olur ve altr yol ki onsekizbin dlem, ol alt yolu baginda miitahayyir ve miitegayyir
ve muztar kalmuglar fakrii fend ile. Iy bu mendzil ve merdhil beydban-i fakrii fend ki
melip ve actbdir; mukteddsiz ve kilaguzsuz siilik ve ‘ubdr ve miiriir kilmak miiteazzir
ve { belki in Okuyucu’s edn} muhaldir. Bu mendzili gegmeyince fakr idrak olunmaz
{olunmaya in Okuyucu’s edn}.

{There are innumerable journeys on the road of poverty. From all
these journeys 360 seas and 44 obstacles, screens, and barriers are open
to the inner world, the country of the invisible of the invisible. And
from beneath every obstacle, screen, and barrier, from within and from
without, 44 roads emerge. There are nine thrones on each of which sits
an independent and splendid sultan who commands and rules. When
those thrones and sultans are passed, two great and lofty gates, the gate
of fortune and the gate of auspiciousness, appear. The waves of three
dreadful deep seas strike against each door and the gate of fortune and
the gate of auspiciousness. When one passes this door and across this
rough sea, suddenly a dome appears, and six roads, at which the 18,000
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worlds are dazzled, transformed, and constrained (muztar) with poverty
and passing away. These stages and levels of the wilderness of poverty
and passing away, which is awful and wondrous, are impossible and
inconceivable to traverse without a guide. If one does not traverse them,
it is impossible to understand (true) poverty.}*

According to Ahmad Yasawi, a true StGff must become accustomed to asceticism
and striving {for union with God}. He must distance himself from the comfort of
eating and drinking, from khalwa,"' sexual desire, and carousing. Abandoning the
pomp of this world, he should make it a practice to turn toward God and to
meditate, so he may become a genuine Suft. For this reason, three different
{forms of } asceticism and striving are stipulated for the followers of the Yasawi
tariga. According to them, if voluntary fasting is done for three days, dust and
darkness will be lifted from the inner self; if done for five days, the divine secrets
{mughayyabat} of the jinns and the good spirits will be subdued {i.c. made obedient};
if done for six days, the springs of the heart’s seas will open and begin to flow; if
done for nine days, it results in the revealing of hearts {qulib} and the uncover-
ing of tombs {qubar}. But all these ascetic practices and strivings must be done
with the permission and approval of the shaikh. If not, they are of no use.
Indeed, they will cause harm.*

In the Jawahir, there are more descriptions of the Yasawiyya that provide details
about its procedures and rules. These are very important in demonstrating the
characteristics of the fariga. We can relate their general outline as follows. In the
Yasawl fariga, it is the custom, while offering greetings in every encounter, to
place the back of the left hand on the ground and to cup the right hand behind
one’s back. The dervish places his left foot on the ground and, also placing the
left side of his face on the ground, extends his right foot, heel first, like a sheep to
be sacrificed. With humility and contrition, he describes his faults with a hundred
griefs in the presence of the Saft master { pzr}. Finally, the master says Allahu akbar
and thus makes his devotee, who has taken the form of a sacrificial sheep, reach
the state of “death before dying.” In like manner, according to the Sharz‘a, it is
prophetic custom {sunna} for a superior to initiate the greeting to an inferior,
and not vice versa. If his excellency the pzr does not state his faults, he increases
the number of sacrificial {kurban} takbirs {to say “God is most great”} as an
answer. The dervish, thanking the por for the favor of pronouncing the takbu,
must withdraw with his left hand and depart, while again asking forgiveness for
his faults. If there is something in his hand, he makes an entreaty and presents it.
If nothing is present in his hand, it suffices to make an entreaty. In order to open
the way to esoteric knowledge, he must ask for forgiveness for his faults and in
this manner his entreaty before the guide results in nearness to God. The guide’s
prayer in response to his entreaty is acceptable. As long as the Suaft devotee does
not dwell at the door of faults and entreaty and is not upright, the door of
acceptance and the gate of nearness to God are closed to him and his wish will
not be fulfilled. It is as Ahmad Yasawt said, “Prayer opens the way.”
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The dervish should spend the night in prayer by reading the short saras {chap-
ters of the Koran}, because not everyone is able to read the long saras. After
doing night vigil prayers of sixteen rak‘as {bending of the torso while upright
followed by two prostrations} with special rules, he should recite the tamjid prayer
{spelled out in the Okuyucu edn, fo. 126a, as Al MY, Al ad, U uL’wl} twice
and the fivefold prayer { ... ade o o 2o bz Jl Jey dox e o (g} three
times. After this, wstighfar Allah {i.e. the prayer astaghfir’ llah “1 ask God’s forgive-
ness”} is said 101 times in a sad voice and with humility and anguish, and
IR e LMJi)l Jo ) s {Sufficient for me is my glorious Lord; there is
nothing in my heart but God} is recited five times, and the wtighfar is recited five
times, and the kalima-i istighfar is recited three times, and the kalima-i Jalal is
recited 101 times in a loud strong voice. Then he is occupied with the dhikr-i arra
{of the saw, see below}. This dhtkr must also be performed forcefully and vigorously
so that the dervish breaks into a sweat. As the Safis have confirmed, only in this
way can the ritual impurity of the far7ga be cleansed. Then, the length of the
night permitting, the siras Yasin, al-Muzzammail, Sarat al-A'la, alam nashrah {= Sarat
al-Sharh}, ina anzalna {= Surat al-Qadr}, and b taf Quraish {= Sarat Quraish} are
chanted. Just before dawn, a silent fervent prayer to God, done sorrowfully and
with weeping, is accepted by Him. After the dawn prayer, subkan Allah is repeated
twenty-five times, al-hamdu l’llah is repeated twenty-five times, @ iaha illa ‘llah
is repeated twenty-five times, and Allahu akbar is repeated twenty-five times. The
great name of God {wm-t Jalal} is recalled 101 times and the dhikr-i arra is
continued with love, passion, and enthusiasm, for the dhikr-i arra leads to the
annihilation and passing away, and to poverty and eternal union with God
{baga@’}. Then one reaches a state of pleasurable meditation and chants the Yasm
{s@ra} with full reverence. Then one asks God’s forgiveness. The Fatiha is recited
for the spirits of the shaikhs and the ancestors. Then one shakes hands with
everyone in the gathering {majlis}.

According to the interpretation of a noble tradition {Hadith-i sharif } which
was handed down from Hadrat-1 Anas {b. Malik}, “Whoever does the morning
prayer with the congregation, then sits to perform the dhikr until sunrise, and
then does two rak‘as, he receives a reward equal to that of a pilgrimage and a full
minor pilgrimage {to Mecca, ‘wmra}.” For this reason, after the lasbth {saying
subhan Allah’y, tahlil {saying la iaha illa ‘liak}, qua’at {reading the Koran}, khatm
{complete reading of the Koran}, prayer, and greeting each other, a two-raka
morning {uhrag} prayer is done with complete supplication and humility. In
each rak‘a, the Fattha is recited followed by {saying} five {times} qul huwwa ‘llah
{= Sarat al-Ikhlas}. Then a two-rak‘a asking for forgiveness {istakhara} prayer is
done saying qul ya {= Sarat al-Kafirin}, and qul hwwwa ‘liah. Then a four-rak'a
forenoon prayer is recited: in the first, wa ‘-duha is recited, in mu‘awwadhatain the
second alam nashrah lak, and in the third and fourth.

For the noon prayer, the custom is four rak‘as in which four guls are recited;
and for the afternoon prayer the custom is also four, in which ten wa ‘I-‘asr are
recited: four in the first 7ak‘a, three in the second, two in the third, and one in the
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fourth. After reciting the prayers, wtighfar Allah is said seventy-one times and the
great name {of God} is said 101 times with modesty and humility and then one
begins the dhikr-i arra {on this, see section D below}. In the evening at nightfall,
one prays and beseeches God while recalling the darkness and solitude of the
grave. After each of the five daily prayers, the five well known saras that are the
obligation of the superiors {wazifa-i buzurgan} must be chanted. If this is not
feasible, one Fatika, one Ayat al-kurst and three Ikhlas siiras must be recited. This is
to receive God’s mercy and forgiveness for one’s sins. It is meritorious to fast on
Mondays that coincide with the birthday of the Prophet. It is also meritorious to
fast on Thursdays, which is the day on which people’s deeds are presented
before God for judgement.*

C Khalwa {retirement for religious devotions}

Khalwa has a special significance in the Yasawiyya {@7ga and has its own special
rules. According to Khwaja Ahmad Yasawi, a number of subtle meanings are
found in the letters in the word khalwa: kha’ derives from khalt {empty, devoid of
everything}, lam from lal {night}, waw from wusla {union with God}, and @
{i.e. ha’ as t@’ marbata} from hidaya {guidance}. {A similar, but not identical,
explanation of the letters in this word is found in the Lamahat.} During the
khalwa, pleasures pertaining to the senses and to satan are burnt away and
disappear. Fire and light appear from divine ecstacies. The gloom and other
afflictions of humanity are removed. The layers of the inner self are illuminated
and cleansed and many {other forms of } divine favor { faid} like this are acquired.

There are two khalwas. One is the canonical {SharTa} khalwa and the other is
the mystical {{ar7ga} khalwa. Without the canonical halwa, the mystical is imposs-
ible. The canonical khalwa is based on complete repentance for all actions that
can be considered shameful, all inauspicious words and all other faults and sins.
If this is not done, the devotee of the {ar7ga is not worthy of its khalwa. Furthermore,
the fast must be done in a manner in which the limbs and sensory organs are
guarded and preserved from the things that are canonically forbidden. The early
great Stfis had a number of views about the tar7ga khalwa {in the Okuyucu edn,
p- 22, “about khalwa and arba‘@n” } and various principles and rules were established
according to these views."" Only the perfect spiritual guide can determine how
the devotee who will do the khalwa should behave during this period in accord-
ance with the devotee’s nature. Otherwise, harm is bound to occur.

Hazin1 describes the traditional forms and ceremonies of the khalwa in the
Yasawl {@r7ga in the following manner. One day beforehand, with the consent of
their guide, the devotees must fast to purify themselves for the khalwa. After the
morning prayer on the eve of the khalwa, they repeatedly say subkan Allah and la
ilaha illa “liah and recite the dhikr-i mulaggin {in the Okuyucu edn, p. 33, “mulagqan”}
and wird-1 murakhkhas. After pronouncing the dhikr Allah, they stand in line and, in
a loud voice, say Allahu akbar eight times in the direction of Mecca. The purpose
of this is to ask for succor and victory from God at the beginning of the war to be
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waged against the army of carnal desires. After the afternoon prayer on the day
before the khalwa, the holes, doors, and chimneys of the place of worship and the
khalwa cell are closed so that no wind or cold may spoil the training {sul@k, but in
the Okuyucu edn, p. 34, harara = heat, adding “and so that they may progress on
their path} of the disciples who are going to begin the khalwa. Then, until the
sun sets, while imploring God and shedding tears, the disciples devote themselves
to the awrad {litanies}, wstighfar and dhikrs, which have been authorized and
ordered for this. After the evening {sunset} prayer, they wash hands {in prepara-
tion} for a meal. Whoever is serving brings hot water in a jug for breaking the
fast. The fast is broken with it and then no additional water is brought. Afterwards,
khalwa soup 1s provided, made from black millet {kara dari} that sprouted thanks
to the miracles of Ahmad Yasawi. If this cannot be found, red millet can be used.
The soup is served to everyone individually. The purpose of this is to ensure that
a situation does not arise in which someone does not participate and thus fails to
attain divine favor. Then, in order to counteract the heat, a bit of watermelon or
some ayran {a cool drink made of yogurt and water} may be served. After eating,
a siira or a number of verses of the Koran are chanted. Standing in line, they say
three takbzrs in a loud voice. Then all are seated and occupied with invoking
God’s name {dhikr Allah} with reverence and respect until midnight. During this
time, hymns of the Yasaw shaikhs, called fikmat, are read solemnly and in an
inspirational manner{Zlkinlerle} in order to encourage and excite the dervishes.*
After this, they go to another place to have their heads shaved. When the razor
and whetstone are ready, another three lakbrs are recited. After shaving, they
line up in the khalwa cell and give three takbwrs to the four directions, beginning
with the direction of Mecca. When this is finished, they form a circle and begin
the dhikr. This continues until the candles go out. When this occurs, several hours
are spent resting “in order to remove hardship and repel fatigue.” During this
period, many veils are lifted and divine lights are uncovered. With permission,
the dervishes recount their dreams to the shaikh and solicit his interpretation. If
the dream is auspicious, they perform supplication; if inauspicious, they admit
fault, and thus the dream is annulled and made auspicious, by the grace of God.
If supplication and admission of fault are delayed or neglected, this is evidence of
a lack of progress and decline.

In this manner, day and night, the khalwa and arba‘m are completed. With
permission, kitchen servants are the first to leave the khalwa cell and they slaughter
sacrificial animals. It is the custom not to give the blood of these animals to dogs,
but to bury it and preserve the bones.* The esophagi of the slaughtered animals
are roasted and given to the participants in the Ahalwa along with cold water or
ayran. No one spends that night in the Ahalwa cell. The dervishes rest in the
houses of the other friends and Sufis. Then they gather for the morning prayer
and chant religious formulas. They pray that their khalwa be acceptable {khair
yad misread for khair bad in Okuyucu edn, p. 35} with three takbirs and make
supplication. Then all disperse to their homes with tranquil hearts. This then is
the character and form of the khalwa that is very famous in the YasawT {ariga.”’

100



THE KHALIFAS AND TARIQA

D Dhikr-i arra

One of the features of the YasawT tariga and of the Turkish Safis whose religious
training was traced to Khwaja Ahmad Yasawi is a dhikr known as dhikr-i arra {1i.e.
of the saw}. They gave it this name because the sound that emerges from the
larynx of one performing the dhikr resembles the sound of a bucksaw. One day,
according to legend, Khadir came to have a chat with Ahmad Yasawi. He had
always found the Awa@a to be cheerful and light hearted, but on that day he saw
that he was distressed and worried. With surprise and astonishment he asked
the reason for this, saying, “Having attained these lofty states and stages {of
spirituality }, what is the cause of your affliction?” Ahmad Yasaw1 gave this reply:
“Sorrow has seized the hearts of the companions and dervishes. I am grieved
and distressed because I see no way to remove it.” Khadir then began to mention
the name of God {dhikr Allah} saying, “Ah, ah!” The anxiety disappeared and
this dhikr, by his command, became a litany {wid} throughout the silsila. This,
therefore, according to legend, was the basis and nature of the dhikr-i arra in the
YasawT {ar7ga and how it entered the Yasawiyya.*® The YasawT fariga is, in fact,
from the Jahriyya {i.c. those who recite the dhikr aloud}."

There are a number of stories about the effect and spiritual power of the
dhikr-i arra. {For example,} Shaikh Mahmud Khalwati Zawrani, a disciple of
the Turkistan Shaikh Mawdud, was once near Khwaja ‘Ubaid Allah in one of
the districts of Samarqand. Because the loudness of his public instruction and the
clamor of his dhikr-i arra clashed with Khwaja {‘Ubaid Allah} Ahrar’s meditation
and silent dhikr, Ahrar wrote a letter specifically asking him to abandon this
practice. As soon as Shaikh Mahmiud received this letter, he kissed it and placed
it to his head. Heaving a heart-burning sigh, he began such a dhikr-i arra and
loud public instruction that the man who had brought the letter and the other
partisans of silence were overcome with dread and amazement. Khwaja Ahrar
was offended by this and tried to change Mahmud’s mind by spending the night
in prayer and seeking divine guidance in dreams. He was not, however, able to
accomplish anything. Finally, he revealed his greatness by admitting that Mahmuad
was not defeated but, rather, was victorious. They met and had a friendly dis-
cussion and a strong friendship developed between them.”

As described in detail in {Saft’s} Rashahat, Kamal Shaikh, one of the leading
khalifas of Mawdad Shaikh, used to live in the region of Shash {Tashkent}.
Khwaja ‘Ubaid Allah Ahrar, when he went to Tashkent from Khurasan,
frequently met with him. One day in Tashkent, Kamal Shaikh visited Khwaja
‘Ubaid Allah, who asked that he perform a dhikr-i arra for him. Kamal Shaikh, in
agreement with his disciples, performed the dhikr forcefully seven or eight times.
‘Ubaid Allah then said, “Enough! It has infected my heart with suffering.” He
thus acknowledged the powerful spiritual effect of this dhikr.”!

On this type of dhikr, which was also called dhikr-i minshart {saw-like}, Shaikh
Muhammad Ghawth {Gwaliyart, d. 1562} gives the following information. For
the dhikr-t minsharz, one must put his two hands on his two thighs and exhale
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toward the navel saying “Ha!” Then, he prolongs this by causing the breath {to
be squeezed} from below the navel, and as his head, waist, and back come
parallel, he must say “Hay!” forcefully and then repeat all of this. Just as a
carpenter makes a sound when he draws a bucksaw over wood, the person
performing the dhikr, in order to get his heart in the right condition and to
attain ease, must draw the dhikr over the tablet of the heart {lawh-i qalb}. Some
shaikhs perform the dhikr-i minsharz by saying “Hu! Hay!” Others perform it by
saying “Allah!” As is known to those who acquire it, the benefits of this dhikr
are beyond calculation.”® The description that Shaikh Salim b. Ahmad Shaikhan
Ba-‘alaw1-1 Hadrami gives of the performance of the dhikr-i minshart is clearer and
more detailed:

The dhikr-i minshar7 is performed in five manners. In each one, the
person doing the dhikr presses a little on his belly and draws his breath
upward from below his navel. Then, relaxing his belly a little, he extends
his breath toward his navel and exhales. This aspect {of the dhikr} is
very much like a carpenter sawing back and forth with a bucksaw on a
piece of wood. In the first of the five manners, the person doing the
dhukr sits on his knees, places his hands on his thighs, begins to draw his
breath from his navel toward his palate, and says “Ha!” Then, extend-
ing his breath toward his navel, he forcefully exhales downwards in
such a way that his head, waist, and back are parallel and says “Hay!”
These cries actually resemble the sound that a carpenter makes when
he pushes and pulls the bucksaw over a piece of wood. “Ha!” points
to Ayat-i nafs and “Hay!” points to Ayai-i afak {allusion to Koran 41:53,
1.e. one signals the signs of God within oneself, and the other the signs
of God outside oneself “on the horizons”}, or the reverse. This aspect
in the first is according to the victory of necessity over possibility or in
the second according to the victory of possibility over necessity. In the
second manner, the person says “Hu!” while drawing his breath and
“Hay!” while exhaling downward. Or, in both instances {in and out},
he says “Allah!” In the third manner, he says “Allah!” while drawing his
breath and “Hu!” while exhaling downward. In the fourth manner, he
says “Hay!” in both instances. In the fifth manner, he also says da’im,
qa@’im, hadir, nazir, and shahid in both cases. The benefits of this dhkr are
many. It was handed down from Zacharia, peace be upon him.”

E Tarigas originating from Ahmad Yasawi

With respect to the pedigree of the religious order {silik silsilesi}, the most
important farigas connected with Ahmad Yasawi are two: the Nagshbandiyya
and the Bektashiyya. In addition, there are a few small branches that also origi-
nated from Ahmad Yasawi, such as the Iqaniyya, but they cannot be considered
as truly separate farfgas. In each of the major t@7gas a number of minor branches
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also sprang up, but they did not depart from their basic features. Many such
branches cannot yet even be properly identified.”

The Nagshbandiyya is considered to be traced back to Ahmad Yasawi
because the por of this tariga, Muhammad b. Muhammad al-Bukhari, known as
Khwaja Baha’ al-Din Nagshband {d. 1389}, spent some time with Qutham
Shaikh and Khalil Ata, both Yasawt shaikhs, and was enlightened by them. In
his youth, Khwaja Baha’ al-Din was instructed by Amir Sayyid Kalal to join the
company of Qutham Shaikh and he spent more than two or three months with
him. Then Qutham Shaikh bestowed an honor on him, saying, “I have nine
sons. You are the tenth and are preferred to all of them!” After this, when
Qutham Shaikh went from Nakhshab to Bukhara, the fwaga paid him extra-
ordinary respect.”

Khwaja Baha’ al-Din has a second connection with the Yasawiyya because be
was also initiated into this order by the Yasawt shaikh Khalil Ata. He personally
describes his discussions with him in the following manner:

In my youth, I had a dream in which Hakim Ata commended me to a
certain dervish. I had a pious grandmother to whom I related my
dream. She explained it {by saying} that I would be initiated into a
dervish order by a Turkish shaikh. One day in the Bukhara market, I
encountered the dervish whom I had seen in my dream, but I was not
able to meet with him. That evening someone came to my house and
he told me that that dervish, whose name was Dervish Khalil, wanted
to see me. With supplication and eagerness, I immediately went to his
majlis. I started to tell him my old dream. He stated in Turkish that this
had, in fact, been known to him from the beginning. {Now,} chance
made that dervish the ruler of Transoxiana. He took the title Sultan
Khalil. He also met with me at that time and showed me great kindness.
Sometimes gently, sometimes harshly, he taught me the rules of the
tarzga. 1 remained in his company in this manner for about six years.
I made great progress in religious training and in acquiring spiritual
power. I used to be in his service among the people. When we were
alone, I was his special confidant. Subsequently, the sultanate of Sultan
Khalil took a turn for the worst. In an instant, nothing remained of that
former reign. When I saw this, my heart completely lost its enthusiasm
for the affairs of this world. I went to Bukhara and settled in one of the
neighboring villages.”

Khwaja Baha’ al-Din Nagshband, in fact, received his spiritual training from
Khwaja ‘Abd al-Khaliq Ghujduwani. For this reason, it is by no means a mistake
to regard the latter as part of the Khwajagan {i.e. Nagshbandiyya}. Thus, the
Nagshbandiyya naturally resembles the Yasawiyya in many respects because it
was influenced by the Yasawiyya, on the one hand, via Qutham Shaikh and
Khalil Ata and, on the other, via Khwaja ‘Abd al-Khaliq Ghujduwani, who was
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the khalifa of Yusuf Hamadani, after Ahmad Yasawi. After Baha’ al-Dimn, the
Nagshbandiyya spread widely among the Turks of Transoxiana and Khurasan
and from one point of view restricted the area of influence of the Yasawiyya.
With respect to the general features of the Nagshbandiyya, however, we must
add that they differed little from those of the Yasawiyya® and that it was indebted
to the Yasawiyya for laying the groundwork that allowed it to spread throughout
Central Asia in a short time.”®

The second great tariga that originated from Ahmad YasawT is the Bektashiyya.
While discussing the legendary life of Ahmad Yasawt, I have described the place
given to him in Bektasht tradition (Chapter 2, pp. 32-5). In some Suff genealogies,
the silsila of the tariga of Hajt Bektash Veli is presented in a totally different
manner, but none of these has any historical value.” The reason is, as I explained
above based on ‘Ashiq Pasha-Zade, that Hajjt Bektash Veli was a dervish obsessed
with divine love who went to Anatolia and settled there before the founding
of the Ottoman state and he did not by any means establish a far7ga. Indeed, his
personality militated against founding such a great order. Like many other
madhhabs and tarigas of various types that were involved in the religious upheavals
that began among the Turks in Anatolia in the seventh/thirteenth century and
continued vigorously in the eighth/fourteenth, ninth/fifteenth, and even the
tenth/sixteenth centuries, the BektashT far7ga proper most likely took shape in the
early years of the ninth/fifteenth century, if not earlier, and chose as its pzr Hajjt
Bektash Veli, whose historical character had been forgotton and whose legends
had grown up among the people since the seventh/thirteenth century.”

The tradition in those legends that Hajjt Bektash Veli was a Yasawt disciple
has two possible explanations. One is that, because numerous Yasawl disciples
did go to Anatolia before the founding of the Ottoman state, HajjT Bektash Veli
was considered to be one of them. The other is that Hajj Bektash Veli was
indeed a Yasawi disciple. Whichever of these is true, it would not indicate that
the BektashT tarzga is related to the Yasawiyya, because this {ar7ga is not some-
thing that HajjT Bektash himself established. Despite some external similarities,
such as the use of Turkish rather than Arabic and Persian in the religious
ceremonies of the Bektashis and the widespread use of hymns written in plain
Turkish and in the popular meter and language, exactly as among the Yasawis,
there is no factual connection between the two orders. From the very first
appearance of the Bektasht tarzga those who joined it were regarded as heretics
{zindigs} who considered everything that was religiously unlawful to be religiously
permissible,”’ or they were deemed part of the Hurdff sect”” and thus outside the
Shart'a. This state of affairs, which pertained from the very first appearance
of the tariga, strengthens the notion that the generally held opinion that the
Bektashiyya was originally a Safi maslak {path} within the scope of the Sharz‘a like
other tarzgas, but later was taken over by Hurtfis, mulluds {heretics, unbelievers},
and zindigs and thus lost its original character, is historically mistaken.

The author {Harmi-Zade} of Tibyan-i wasa’il indicates that, in addition
to these two great farzgas, there are two other faigas that are branches of the
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Yasawiyya, but, in fact, they are not individual farzgas but subdivisions of the
same farfga. The first of these two subdivisions is the Iqaniyya. It goes back to
Shaikh Kamal Iqani, a khalifa of Mawdad Ata.”” Khwaja ‘Ubaid Allah Ahrar
met this shaikh, who lived in the region of Tashkent, when he went to that city
from Khurasan and showed him great respect and affection. Indeed, as a result
of their mutual affection, they were constantly engaged in discussions. Because I
have described above the pedigree of the Iqaniyya, which derived from Kamal
Shaikh, there is no need to repeat it here (see section A, p. 94). As for the second
of these two subdivisions, Harmr1-Zade, without ever mentioning it by name, is
content with stating that it extended via a silsila, which I mentioned above, from
Khadim Shaikh to Shaikh Akhand Mulla Khurd ‘Azizan, who died in 975/1567
and was a khalifa of Shaikh Khwajagr-i Kasant {Makhdum-i A‘zam}.

F Conclusion

In light of the analytical details that have been given to this point about Ahmad
Yasawt and the Yasawiyya, it is possible to present a synthetic view of the origin
and nature of Turkish Stfism in Central Asia and its basic features and charac-
teristics. The significance of Ahmad Yasawt in Turkish history does not derive,
in fact, from his being an early poet who wrote only five or ten pieces or {even}
a few volumes of Sufi verse {manzama}. Instead, it derives from his holding sway
for centuries over the {Turkish} spirit by creating for the first time among the
Turks, in the centuries during which Islam was beginning to spread among
them, a Sufl maslak. It is not that prior to him no one among the Turks had
entered the Suft maslaks (Chapter 1, pp. 7-8), but those who did had been
Persianized as a result of Iranian cultural influence in the great cities of Islam or,
because of the general acceptance of the new religion, were forgotten after being
absorbed among the great masses of the Turks. Not one of them left a lasting
legacy or succeeded in establishing anything of permanence, whereas Ahmad
Yasawi, thanks to his powerful personality, founded a great faiga among the
Turks that lasted for centuries. And this f@7ga was the first to be founded by a
Turk among the Turks. Thus, by critically examining the Yasawiyya and Ahmad
Yasawi, we can shed light on a number of the oldest and most original aspects of
Turkish Stfism.

The Yasawiyya, i.e. Turkish Stufism, was born under the powerful influence of
a great Persian Saff in an area that was dominated by Persian culture. Shaikh
Yasuf Hamadani, the scion of a Zoroastrian family from Hamadan that had
been Muslim for only three generations, was not, however, one of those broad-
minded, free-thinking, Persian Stfis who tried to reconcile and interpret ancient
Indian and Iranian beliefs on the basis of Islam. Instead, because he was a Hadith
scholar, in the full sense of the term, who was deeply imbued with the sciences of
the Shari'a, he held the Koran and sunna above everything and did not advance
interpretations that would be unacceptable to the upholders of religious law.®* It
is here that one will find the basic principles that later dominated the Yasawiyya.
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Ahmad Yasawi, who was completely imbued with the ideas of his shaikh and
who was fundamentally a great religious scholar, tried to propagate and instill
his shaikh’s ideas when he returned to Yast and, within a short time, he had
great success. This success of a Sufi maslak that instilled simple and plain religious
and ethical principles — or, more correctly, that made religious and ethical propa-
ganda — in an equally simple and plain environment, which had recently entered
the Islamic milieu and in which philosophical subtleties were not yet understood,
is quite natural. Moreover, Ahmad YasawT addressed the people in a language
that they understood and in literary forms to which they were accustomed, and
so his success was all the greater.”

Just as the Yasawiyya never attempted to propagate or instill a subtle and
profound “pantheism,” so it never allowed certain {eclectic} ideas and views
produced by the coalescence of various beliefs and deriving from various sources.*
The spiritual and intellectual history of the area in which it developed, not to
mention the personality of its founder, was never conducive to such things.
These things were possible, indeed natural, in milieus that, over the centuries,
had become accustomed to an ancient religion and to a high philosophy to
which it gave rise, and that, long remaining under the ebb and flow of various
civilizations, took a keen interest in their spiritual sediments. But they were
almost completely impossible for the Turkish milieu at the time that Ahmad
YasawT flourished.

Up to that time, the Turks had been in contact with the ideas and beliefs of
India, China, Iran, and even, to some degree, Christianity, but they had never
adopted them as their own. They were content with the simple views of the
ancient primitive religion that was peculiar to them. For this reason, they felt no
need to go beyond the fundamental beliefs of Islam, with which they were just
becoming familiar, or to exceed that framework.” The fact that a number of
Buddhist monasteries were located in the Syr Darya region where the spiritually
guiding voice of Ahmad Yasawi first resounded did not and could not lead to
even a slight Indian influence on the Yasawiyya.®® We do find, however, some
traces of the ancient primitive religion — not, to be sure, in the fundamental
YasawT teachings propagated by Ahmad Yasawt and his %alifas, but in a number
of Yasawt legends that became current among the people. This is a natural
phenomenon that commonly occurs in the history of the religious development
of mankind.* We can also say that the Naqshbandiyya, which was founded and
spread a rather long time after the Yasawiyya and had very close connections with
it and similarities to it, possesses the same basic characteristics as the Yasawiyya.”’

The reference by Sayyidi ‘All Ra’ts shows that in the tenth/sixteenth century
Yasawi shaikhs {he actually says Yasawi descendants} were found in Khwarazm,
Astrakhan, and Western Iran in addition to the places that I have mentioned.
Furthermore, I can mention an Indian Yasawi dervish named al-Shaikh
al-Sharif Muhammad al-Hindi who died in the fortress of Lippa in Temeshvar
{in modern Romania}. According to ‘Ata’1, this shaikh, who was originally from
Agra, “was a pirin the fariga of Ahmad Yasawi and a khalifa of Shaikh Rida, who
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recovered his health in the service of Shaikh Hajjt Bektash.” He was a vizier of
Shah Humaytn {the Moghul emperor} and the two took refuge together at
the court of Shah Tahmasp in 960/1552-3, but when his Sunnism was detected
and he realized that his life was in danger, he fled to the Ottoman Empire. After
living for four years in Istanbul, where Sultan Siilleyman granted him a daily
allowance of 120 akchas, he went to the fortress of Lippa in Temeshvar with
a zeamet {land grant} of 20,000 akchas and died there in 974/1566—67 (the
supplement to {Tashkoprii-Zade’s} al-Shaqa’iq {i.e. Hada’ig}, vol. 1, p. 191). The
information that Evliya Chelebi provided above on “the Yasawt dervishes in
Ruom” can also show very well the areas to which this order spread.

Historically, it is not possible to follow precisely the development and spread
of the Yasawiyya in Central Asia. Nevertheless, I can give some details about
it that are probably fairly accurate.”' According to what can be gleaned from
existing documents, this tarzga first took hold in Tashkent and its environs in the
Syr Darya region, and then spread to Khwarazm, while also beginning to grow
in strength in Transoxiana. I have also given some information above, deduced
from surviving legends, on the historical development of this farzga, which spread
from the Syr Darya Valley and Khwarazm toward the northwest and the Qipchaq
regions and, by means of various dervishes, went as far as Khurasan, Azerbaijan,
and Anatolia (Chapter 2, pp. 36—7). Let me add here that this fa7ga, which we
can regard as exclusively Turkish, generally held sway in the Turkish countries
until the appearance of the Nagshbandiyya.”” After the appearance of this new
order, it won a major place among the Turks of Transoxiana in particular and
also spread to all of Khurasan and Khwarazm. Because of the close relationship
between the Yasawiyya and Nagshbandiyya, this state of affairs naturally caused
no injury to the fame of Khwaja Ahmad Yasawi and was no obstacle to the
spread of Yasawl shaikhs throughout the Turkish world. In fact, in the tenth/
sixteenth century, we not only find Yasawi khalzfas in Khurasan,” but we also find
Yasawt shaikhs in various places in Central Asia and even in Kabul, Diyarbakir,
the Hijaz, and Istanbul.”* Nevertheless, by that time, the Nagshbandiyya had
acquired much greater importance than the Yasawiyya.”” The overriding influence
and importance of Khwaja Ahmad YasawT was only maintained in the Syr Darya
region and in the Qazaq steppes, where it was never supplanted by another
tariga. As I have explained above (Chapter 3, pp. 69-70), the enormous respect
and reverence for this great pzr that the Qazaqs have nourished for centuries is of
a different order and much stronger than the respect and reverence they have
felt for any other saint or spiritual guide. We can safely say that of all the various
tarigas that have taken shape over the centuries, the one that is most character-
istically Turkish is the Yasawiyya.”

NOTES

1 {Safi,} Rashahat, { Turkish} trans., p. 15. Manstr Ata died in 594/1197-8. {Lahawrt, }
Khazinat al-asfiya, records the following chronogram for him (vol. 1, p. 535):
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Taj-Khwaja died in 596/1199-1200. The same work (vol. 1, p. 535) has the following
chronogram for him:
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{These dates are meaningless and appear for the first time in the Khazinat al-asgfiya’
from the mid-nineteenth century.} Nithart Bukhari, the author of the biographical
dictionary Mudhakkir-t ahbab and member of the family of Arslan Baba via Zangta Ata,
shows in the following manner the material and spiritual {maddr wa ma‘nawt} silsila of
his own grandfather ‘Abd al-Wahhab Khwaja: ‘Abd al-Wahhab Khwaja, Sulaiman
Khwaja, Yahya Khwaja, Harin Khwaja, Sadr Khwaja, Zangi Ata, Taj-Khwaja,
‘Abd al-Malik Khwaja, Manstr Ata, Arslan Bab (pp. 299-300). Hazin1, Jawahir, also
indicates that he was a descendant of Mansar Ata (p. 231). It is apparent that the
legendary account that I recounted at great length in Chapter 2 (pp. 20—1) was formed
around these details, because Arslan Baba was certainly a historical figure and from
the black race. {Kopriilii relied completely on the Rashahat’s account of the succession
to Ahmad Yasawi, which is completely contrived, in order to assign him four khalifas
(requiring the insertion of two ciphers, one of whom is never anything more than a
name). It is odd that he did not trust Hazini, whose work he emphasizes for so much
else. As it stands, he failed to use fully HazinT's extensive information on the Yasawi
lineage leading to his own master, Sayyid Manstr, and failed even to consider the
other successors of Ahmad Yasawi, as named by Hazini, whom he mentioned earlier.
Also, even if we could accept Arslan Baba as historical (which is not clear), there is no
evidence that he was “from the black race.” One of his descendants is called “Zangt
Ata,” but elsewhere Arslan Baba is called an Arab.}

{The date given for Sa‘ld Ata is meaningless. It is found no earlier than the
nineteenth-century Khazinat al-asfiya’.}

Although {Safi,} Rashahat, { Turkish} trans., indicates that the wife of Hakim Ata, the
famous ‘Anbar Ana, was the daughter of Buraq Khan (p. 16), the author {Nithart
Bukhari} of Mudhakkir-i ahbab especially makes the point of correcting this to the
daughter of Bughra Khan (p. 299).

{The death date for Hakim Ata never appears in “a story.” It too appears no earlier
than the Ahazinat al-asgfiya’. The date was probably chosen to yield a round twenty
years from the death date of Ahmad Yasawi. Our earliest source to give a death date
for Hakim Ata, from the sixteenth century, says he died in 523 am, and is thus also
clearly meaningless. }

{Safi,} Rashahat, {Turkish} trans., p. 16. The author {Lahawri} of Ahazinat al-asfiya’
records the death date of Hakim Ata in the following chronogram (vol. 5, p. 534):
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As for Aq Qurghan, where Hakim Ata was buried, we know of two towns with this
name in the region of Central Asia and Turkistan where the Yasawiyya spread. One
is a winter pasture {kuslak} in the environs of the town of Shir-abad near the present-
day Bukhara and Afghan border. The French Traveler G. Capus gives considerable
information about it (4 travers le ropaume de Tamerlan . . . [Paris, 1892], pp. 120, 140).
The other one is a ruined site that the Qazags today call Aq Qurghan in the Tekesh
valley southeast of Qulcha (Kulja). It was a government center of the former Mongol
khans (Reclus, Nouvelle géogrqphie universelle, vol. on Russian Asia, p. 562). Because tradition
puts Hakim Ata in the vicinity of Khwarazm, it is more likely that the Aq Qurghan in
question was the town visited by Capus. Nevertheless, because the name Aq Quarghan
was a common designation that could be given to the #irbe of any saint, just as the tirbe
of Ahmad Yasawt’s father Shaikh Ibrahim was called Aq Tirbet, it is also possible
that Hakim Ata is buried in an Aq Qurghan that has nothing to do with these two
towns. {The problem here is that there are two apparently different stories about the
burial place of Hakim Ata. The anomalous one is also the most influential, since it is
from the ubiquitous Rashahat: it calls his burial place Aq Qurghan, further explaining
this name in Persian as galah-i safid, leaving no doubt that the form “Aq Qurghan”
was indeed intended, at least by the author of the Rashahat. The author may, however,
have had written material at hand in which his burial place was given as “Baq.rghan”
or the like, and interpreted the initial 4@ as the Persian prefix, and the rest as a garbled
ag-q.r.ghan. In any case, the name “Baqirghan” (i.e. the form “Bagh.r.ghan”) is attested
as the burial place of Hakim Ata already in the early sixteenth century, i.c. not long
after the Rashahat was compiled, and that name is widely associated with Hakim Ata.
We have, of course, the other etymology of the place name, as the site where the saint’s
camel bellowed. Kopriilii could not have read Barthold’s brief article “K voprosu o
rodine Khakim-Ata,” Sochineniia, 11/2, p. 361 (originally published in 1902), whose
title was somewhat misleading since the legend of Hakim Ata says nothing of his
“native land” (and in fact implies that he was in the same town as Ahmad Yasawi
already in his boyhood). Képriilii does point out the similarity in pronunciation below in
n.9, but in any case his long discussions of two places called Aq Qurghan are in vain. }
{The work to which Képriilii refers is actually known as Hakim Ata kitabe (as he himself
acknowledges below in n.7 and elsewhere).}

{Anonymous,} Hakim Ata kitib: (Kazan, 1901). {The best known published version of
this work was one that Képrilu evidently knew but never obtained: K. G. Zaleman
(ed. and Russian trans.), “Legenda pro Khakim-Ata,” lzvestiia Akademit nauk (SPb.),
9/2 (1898), 105-50. Zaleman’s version was based on the earliest known manuscript
and is much better than the 1901 printing. What Kopriilii proceeds to give above in
the text is a much-paraphrased rendering of the eleven stories of this work. He leaves
out a great deal and does not, or could not, compare the stories with other versions in
independent sources. Moreover, much of the work only makes sense with an under-
standing of the hereditary Sufi traditions linked to Hakim Ata, Sayyid Ata, and
others, in Khwarazm, but Koépriilii could not have known of those.} In the most
important works like {Safi’s} Rashahat, Sulaiman Ata and Hakim Ata are described as
two different people, but this is not correct. Not only does the Hakim Ata kitdb: testify
to this, but even a book like {HazinT’s} Jawahir, which is one of the most important
works on this subject, describes Sulaiman Hakim Ata as a single person. For more
detailed information on the works of this important Yasawi khalifa, sce Chapter 6,
pp- 175-6 of this work. {Képriilii glosses over a very real problem: it is quite true
that many other sources affirm the status of Suff Muhammad Danishmend as Ahmad
YasawT’s disciple, but the fact that early versions of the Rashahat replace Stuft Muhammad
among Ahmad YasawT's four successors by splitting Hakim Ata into two people is
significant nonetheless. }
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{The term tekke is virtually never used in Central Asia, and in this particular instance
it is not mentioned in the text of Hakim Ata kitab. Its use has the effect of imposing a
Turkish form (institutionally, even) on a Central Asian reality it does not fit. Koprilii’s
rendering of the story here, moreover, obscures the difference between what he is
translating and what he is explaining or interpreting, and is very unfortunate. Zaleman’s
text makes it clear that what Ahmad Yasawi fastens at his waist is a sheep’s bladder,
from which he both expels air audibly and pours water.}

{Anonymous,} Hakim Ata kitabi. This was the reason the name Sulaiman Baqirghant
was given to Hakim Ata; but it is nevertheless apparent that this resulted from a folk
etymology rather than from a historical tradition. The similarity in pronunciation
between Aq Qurghan and Bagirghan is evidence to support this.

It should not be forgotten that the man whom Timar ordered to build the tirbe of
Khwaja Ahmad Yasaw1 was also named ‘Abd Allah Sadr. It seems very likely that the
‘Abd Allah Sadr in this legendary account represents an altered version of this historical
personality.

{Here Kopriilii leaves out major elements of two stories: the Jarullah with whom the
two sons go to study in Khwarazm is the famous scholar al-Zamakhshart (d. 538/
1144); and the story recounts the profligacy of the two sons in the city, where they
drink wine and miraculously evade the punishment recommended by their father.}
The sacrifice of these nine oxen was also a vestige of the pre-Islamic religious tradi-
tions of the Turks. For considerably more information collected on the sanctity of the
number nine among the Turks and Mongols, see my “Ttirk edebiyati tarihine medhal”
{never published, see his “Tiirk edebiyatinin menge’i,”}, pp. 101-2. This sacrifice and
inviting everyone to the feast are reminiscent, in fact, of the old gilen (public feast);
see ibid.

{The point of the story is again obscured by Koprili’s rendering: it shows the
increasing tension between father and son, which culminates in the son showing up
his father by reviving the slaughtered oxen. It is surprising that Képriilic omitted the
proverb uttered by Hakim Ata to explain why his son had to get lost, namely that
“two rams’ heads cannot be boiled in the same cauldron” (to which the son replies
that even three will fit, if you just remove the horns!). This proverb is found already in
al-Kashghart, Dankoff and Kelly (trans.), Compendium, vol. 2, p. 345.}

One night Hakim Ata appeared to Khwaja Jalal al-Din in a dream. He said, “Seck
me out! Build a mausoleum over me!” Based on this spiritual guidance, Khwaja Jalal
al-Din went to Turkistan with many goods and returned from there to Bagirghan.
Just then, however, the weather suddenly turned very bad. The sky darkened and a
terrible wind blew. When the weather cleared, the goods and animals of the mer-
chants had all been swept away. Khwaja Jalal al-Din went up a hill and looked
around. Opposite him, he saw a mountain and on top of it he saw a woman. He went
over and greeted her and asked the location of Hakim Ata’s tirbe. The woman didn’t
know. She suggested that the khwaja go with her to her old mother and ask her. The
old woman told them that that area was under water and the tirbe was lost, and she
said, “Near the water is an ornamental tree {sis agact, i.e. not fruit bearing}. Every
night deer gather around it and remain there until dawn paying homage. Those who
pass by hear the sound of a dhikr. Perhaps that is the place.” Khwaja Jalal al-Din
traveled there that very night. He saw the deer, listened to the sounds of the dhikr, and
fell asleep. Hakim Ata appeared to him again in a dream, saying “Go forward seven
paces from the place where you lay down! Dig there! A reed mat will emerge and,
under it, a bouquet of roses. That place is my tirbe. Don’t worry about your lost goods
because all of it is in the caravanserai. Retrieve it and come! Build a mausoleum over
me and take up permanent residence at my tomb!” When Khwéja Jalal al-Din awoke,
he did as he was instructed, found the tomb and set up a marker. Then he departed
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and retrieved his goods. Later he had skilled craftsmen brought from Khwarazm and
100,000 gold tenges were spent to build the mausoleum. He took the name Shaikh Jalal
al-Din and lived on the site. Everyone in the region rushed to visit him (Hakim Ata
kitabr {a paraphrase of the original Chaghatay}). On the sanctity of trees among the
Turks, see the Uygur menkabest of Juvaini {probably a reference to J. Marquart,
“Guwaini’s Bericht iiber die Bekehrung der Uiguren,” Sitzungsberichie der Preussischen
Akademie der Wissenschafien, 1 (1912), 486-502. Cf. Boyle’s translation of Juvaini, vol. 1,
pp- 93-61}, Radloft’s famous work on Shamanism {Das Schamanenthum und sein Kultus,
eme Untersuchun (Leipzig, 1885)}, and Grenard {Le Turkestan}. Ancient deer legends
and popular folk tales clearly show the importance of deer in popular beliefs. {Képriilii’s
continuous search for “survivals” is noteworthy. }

Because Hakim Ata was very dark skinned, ‘Anbar Ana one day somehow thought to
herself, “I wish my husband were not so black.” Hakim Ata learned of this through
the miraculous light of saintliness and prayed, saying, “May it happen soon that you
be the companion of one blacker than me.” And, indeed, a short time later Hakim
Ata died and Zangl Ata came and asked ‘Anbar Ana for her hand in marriage.
‘Anbar Ana, turning away her face with rage, rejected this proposal, saying “I will not
marry anyone after Hakim Ata, least of all such a negro,” but her neck remained in
that position {i.e. twisted}. ZangT Ata then sent her a message reminding her of what
had previously passed between her and her deceased husband. When she learned that
this proposal of marriage had simply resulted from a saintly miracle, she wept and
had to accept ({Safi,} Rashahat, {Turkish} trans., pp. 16—-17). The Hakim Ata kitab
presents this legend in a different manner: Hakim Ata was black, while ‘Anbar Ana
was white and beautiful. One day, while Hakim Ata was washing {himself}, ‘Anbar
Ana was in bed. She looked at him and wondered why she, the daughter of Bughra
Khan, had become the wife of {lit. fallen to} this black man. Hakim Ata knew what
she was thinking and he said to her, “You do not like my looks. But after me you will
become the wife of one so black that he has nothing white except his teeth!” ‘Anbar
Ana then regretted what she had thought and wept. But it was too late. When the
time approached for Hakim Ata to pass away, he sent for his sons from Khwarazm
and said to them, “After my death, when you serve the funeral banquet on the
fortieth day, forty abdals from the people of the Ka‘ba will come from the East {sic}.
Among them will be a black abdal blind in one eye and lame in one leg. After the
required waiting period before remarrying has passed, marry your mother to him!”
And indeed, forty days after Hakim Ata’s death, the abdals arrived, but there was no
black abdal among them. The sons asked about him. They learned that he had
remained behind and they sent for him. His name was ZangT {i.e. “Negro”}. They
married their mother to him according to their father’s will. At that time, no one
knew of the saintliness of this Zangl. ZangT Baba took his wife and departed for his
native country. ‘Anbar Ana suffered great distress because of this ZangT as a result of
her former husband’s saintly miracle, but she put up with it and gave advice to other
women on this subject (Hakim Ata kitabi). {See EI, s.v. “Zangi Ata” (Th. Zarcone). In
the narrative, Kopriilii switches from Hakim Ata kitabe to the Rashahat’s account of
Hakim Ata and Zangi Ata (who are not portrayed in the former work as ever meeting
one another!), but mixes the two accounts together for a while. Zangt Ata is made a
descendant of Arslan Baba in the Rashahat and in Nithart’s work, but the Hakim Ala
kitabr says nothing of this. The idea that ZangT’s black skin (or ugliness!) was because
he was a descendant of Arslan Baba (who does not appear to be identified as an Arab
in any source) is Képriilii’s own invention. }

{The saint Kopriilii usually calls “Sayyid Ahmad,” using the Rashahat, is more often
known as “Sayyid Ata,” who stands at the head of an enormously important Saft
and familial tradition in Central Asia. See the following articles by DeWeese: “A
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Neglected Source on Central Asian History: The 17th-century Yasavi Hagiography
Manaqib al-akhyar,” in Denis Sinor and Bakhtiyar A. Nazarov (eds), Essaps on Uzbek
History, Culture, and Language (Bloomington, IN, 1993), pp. 38-50; “The Descendants of
Sayyid Ata”; “The Sayyid Ata’t Presence in Khwarazm during the 16th and Early
17th Centuries,” in DeWeese (ed.), Studies on Central Asian History in Honor of Yuri Bregel
(Bloomington, IN, 2001), pp. 245-81; and El, s.v. “Ata’tya Order.”}

{Safi,} Rashahat, {Turkish} trans., pp. 17-19. The Hakim Ata kitab: mentions certain
legends about Sayyid Ata that are not found in the Rashahat and describes his relation-
ship to Hakim Ata as follows. One day Hakim Ata kitdb: was being read in Sayyid Ata’s
teaching circle and his legends and miracles were being discussed. Sayyid Ata asked if
any of the sayyids had taken up residence at his tomb. When he learned that none had
done so, he went to Bagirghan taking three people with him. Sayyid Ata asked Shaikh
Jalal, who was there, if he would cede the post of resident {mwyawir} to him. Shaikh
Jalal, who had been personally hurt by his coming, stated that he had come there on
the order of Hakim Ata. Sayyid Ata then made the following suggestion: “T'onight let
the two of us go and petition {Hakim Ata}, and whomever Hakim Ata wants will
stay.” Shaikh Jalal agreed to this and that night they went. Hakim Ata said, “Oh, my
son Shaikh Jalal, Sayyid Ata came here on the order of the Prophet. Cede the post
of muawir to him. Near Khwarazm is a place called Aqtash. Go there and establish a
halting place {or caravansarai}. Let whoever comes to visit me, visit you first. I will
not accept those who have not gone to you first.” Shaikh Jalal happily ceded the post
of mwawir and went straight to Aqtash. Sayyid Ata spent a long time there as muawir.
Finally, his time to pass away arrived. His murids asked him, “Shall we take you to the
Ka‘ba or bury you here?” He answered, “Put my coffin on a large cart and depart
{with it} from Bagqirghan in the direction of the Ka‘ba. That night, however, firmly
tic up your animals. Don’t make any noise. Stay in your homes. If you hear a sound,
beware. Don’t go outside. When dawn breaks, look outside. Wherever the cart has
stopped, bury me on that spot.” All of this, in fact, happened. The next day they saw
that the cart had stopped next to the tirbe of Hakim Ata. They immediately buried
Sayyid Ata there. That night the spirits of the Ka‘ba erens fought with the spirits of the
Bagirghan erens for possession of Sayyid Ata. The latter were victorious. Now those
who come to Baqgirghan first visit the tomb of Hakim Ata, then that of Sayyid Ata,
and afterwards the other tombs (Hakim Ata kitdbr). We find the death date {chronogram}
of Sayyid Ata, who died in 702/1302-3, as follows in {LahawrTs} Rhazinat al-asfiya
(vol. 1, p. 540) {again, a meaningless date}:
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Sayyidi ‘AlT Ra’ts says that he visited the tombs of Hakim Ata and Sayyid Ata while
going from Khiva to Khwarazm and that both were in the same place (Mir'at
al-mamalik, p. 71).

Rida Qult Khan gives the following information on Hakim Ata and his tomb in
his famous Safarname-yi Khwarazm {ed. and French trans. Ch. Schefer (Paris, 1879)}:
“Hakim Ata 1s the name of a place on the bank of the Amu Darya. Hakim Ata, who
is buried there, was a Turkish shaikh of the Nagshbandr sisila. Khwarazm stretches
along the banks of the Amu Darya and most of its villages are on its banks. All of
them are a distance of three or four parasangs or a little more from the banks of the
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Amu Dayra. Hakim Ata is at the extreme limit of the cultivated and inhabited part of
Khwarazm. Beyond it one encounters the Qazaqgs and Qaraqalpaqgs who are subject
to the Khan of Khiva. They live in this arid region between the Syr Darya and Amu
Darya, which takes twenty days to cross” (Persian text, p. 101). Schefer, who made an
annotated trans. of the Safarname, corrects and supplements this information, based
on {LahawrTs} Khazinat al-agfiya, by stating “Hakim Ata was buried in Aq Qurghan.”
He also says that there was an early copy of the story of Hakim Ata and that it was
published in Kazan by I. Gottwald (Schefer trans., p. 101). Furthermore, Rida Qult
Khan mentions an Adun-Ata Fountain among the halting places of the Turkmen
and states that this Adun-Ata was a murid of Zangi Ata (Persian text, p. 41; Schefer
trans., p. 63). This would again confirm that the influence of the Yasawi murids had
expanded widely in the the Turkmen region.

{SafL,} Rashahat, {Turkish} trans., pp. 20-1. According to one tradition, Sadr Ata
died in 656/1258-9 ({Haru1-Zade,} Tibyan-i wasa’l). This, however, is clearly a
mistake, for 656 was the year of Zangt Ata’s death {again, a meaningless date}.

A poet named Shams wrote a mungat {supplication} in the musammat mode {“pearl
stringing,” see Walter Andrews, An Introduction to Ottoman Poetry (Minneapolis, 1976),
pp. 39-60} addressed to Zangi Ata. It is published in Ahmad YasawTs Duwan-i
Hikmat. This work, which was written in the ‘ariid meter and begins with the verse

Ol Seyyid-i adem hakke ya Zengt Babd himmeti
Ol mefhar-i adem hakke ya Zengt Baba himmet

{For the sake of that chief of mankind, O spiritual guidance of Zangt Baba!
For the sake of that pride of mankind, O spiritual guidance of Zangt Baba!}

has very defective versification (Dwwan-i Hikmat, Istanbul edn, p. 285). Far superior is
the eulogy of Kemmi Tashkandt, a fellow countryman of Zangt Ata, which includes
the passage,

Dergeh-t Hak pasbam Hazret-i Zengt Ata
Surr-1 gaybi razdani Hazret-v Lengl Atd
Irdiler zahir siyeh-fam-ii likin batinen
Tabular nir-ii ziva’m Hazret-i Zengi Atd
Turfa bir kegf~t keramet gorgiiziib dehr ehliga
Aldilar Anbar-And’me Hazret-1 Zengi Atd

{Guardian of the court of God, his majesty ZangT Ata
Confidant of the mystery of the unseen, his majesty Zangt Ata
Outwardly he was black, but inwardly

He found the Light of Light, his majesty Zangi Ata
Demonstrating a wondrous miracle to the people of the age
He married ‘Anbar Ana, his majesty Zangt Ata}

(Mecmua-1 Hazini, Tashkent lithograph edn {1329/1911}, p. 47).
Schuyler, Turkistan, {Turkish} trans., p. 189. It is also recorded in {Saft’s} Rashahat
that Zangt Ata’s home and burial place were in Shash (Tashkent), p. 16. As for his

death date, Zangi Ata died in 656/1258-9. {LahawiT’s} Ahazinat al-asfiya records the
following chronogram for him (vol. 1, p. 539) {again, a meaningless date}:
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While traveling from Khiva to Krasnovodsk, Capus says that the places between
Zamakhshar and Cherecheli (_# ¢ 2) were still abandoned because of the depreda-
tions of the Turkmen. {He adds that} there is a town of Zangi Baba among these old
towns that today only appear as ruins because they were thus abandoned (Capus, 4
travers, pp. 405, 406, 410, 412).

{Safi,} Rashahat, {Turkish} trans., p. 16. Hazini { Jawahir} mentions this famous story
in the following manner:
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{Khwaja Ahrar used to say: There comes to the ear of my soul every
morning and evening,
From the tomb of ZangT Ata, the cry “Allah” spoken for all to hear.}

Kemmi Tashkandr’s eulogy also refers to this with the couplet

Eylegaylar ta mematidan beri vird-v zeban
Allah Allah Rabbend’mi Hazret-i Zengi Atd

{Ever since his death, he will utter this litany:
“God, God, Our Lord. His majesty Zangt Ata.”}

{This is Khwaja ‘Al ‘Azizan Ramitan1, a prominent figure from the Khwajagant
silsila. See DeWeese, “Khojagant Origins and the Critique of Sufism: The Rhetoric of
Communal Uniqueness in the Managib of Khoja ‘Alf ‘Azizan Ramitant,” in Frederick
De Jong and Bernd Radtke (eds), Islamic Mysticism Contested: Thirteen Centuries of Contro-
versies and Polemics (Leiden, 1999), pp. 492-519.}

{Safl,} Rashahat, {Turkish} trans., indicates this town between Sairam and Tashkent,
p- 19. {Isma‘ll Ata is portrayed in the Rashahat as hailing from an unidentifiable town
called there “Kharziyan.” The reading is uncertain, but it is definitely not Huziyya.
The same source also makes Isma‘l Ata a disciple of Sayyid Ata, but this is in all
likelihood wrong. It is not supported by the work of Isma‘1l Ata’s own son, mentioned
earlier. The story of the straw in Isma‘ll Ata’s eye, in the narrative below, involves
an ancestor of Khwaja ‘Ubaid Allah Ahrar, who was indeed a Tashkandr. Isma‘1l
Ata begins an important Yasawi Safi lincage, primarily hereditary, that was entirely
unknown to Képriilii. For a discussion of it, see DeWeese, “Yasavi Sayhs in the Timurid
Era: Notes on the Social and Political Role of Communal Sufi Affiliations in the 14th
and 15th Centuries,” in Michele Bernardini (ed.), La cuwilta timuride come fenomeno
internazionale [= Oriente Moderno, Rome, NS, 15 (76), No. 2 (1966)], pp. 175-9, 185-6.}
Thud.

Ihud., p. 242.

The people in the area between Sairam and Tashkent had converted to Islam very
carly; see Chapter 1, pp. 4-6. On this city, see the detailed information in the dis-
cussion of Khwaja Ahmad Yasawt’s work in Chapter 5, p. 133.

{Safi,} Rashahat, {Turkish} trans., p. 20.

Ibid., pp. 22-3.

{Here Kopriilii dispenses with the entire Yasawt silsila after the fifteenth century. He
uses unreliable sources, gives the wrong form of names, and sometimes splits people
into two or fails to recognize specific appellations. Access to the Lamahat would have
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spared him these errors, but he could have done much better had he truly used the
works of Hazint to which he had access. In order: Khudaidad’s nisba was “Ghaziragi,”
though “‘Azizag1” is easy to understand and shows up in manuscripts as well (Ghazirah
is/was a town near Samarqgand). “Mawlana Wali Kah-1 Zart” is the best form of the
next person’s name. “Shaikh Garmini” clearly refers to the most important Yasawl
shaikh of the second half of the sixteenth century, Qasim Shaikh Karminagi (Karminah
is a famous town between Bukhara and Samarqand). Muhammad Mu’min Samarqandt
was the father of ‘Alim Shaikh, who wrote the Lamahat; this was as close as Kopriili
got to him. It is not clear whom Koépriilii had in mind with “Shaikh Akhand, Mulla
Khurd ‘Azizan.” All this probably refers to one person, not two, namely Mawlana
Khiird ‘Azizan (a son and successor of the Nagshbandt Makhdam-i A‘zam), who died
in 977/1569-70 in Balkh, and who is mentioned later by Képriilt in this chapter of
the narrative. As for the lineage of Kamal Shaikh Iqani, the latter’s disciple is shown
in better sources as “Shaikh Sayyid Ahmad,” and it is not clear why Koéprili (or the
Tibyan) gives “Shaikh ‘Aliyabadi.” This Ahmad was one of the figures to whom A. K.
Borovkov suggested ascribing some of the poems from the Duwan-i Hikmat (“Ocherki
po istorii uzbekskogo iazyka (opredelenie iazyka khikmatov Akhmada lasevi),” Sovetskoe
vostokovedenie, 5 (1948), 229-50). Shams Ozkendi (Uzgandi) is known most extensively
from the Lamahat. Kopriilii took the three names following him from the late Tibyan,
but that work’s source must have been, directly or indirectly, another work of Hazint
that was unknown to Képrilii, the Jami* al-murshidin (preserved in a unique manu-
script in Berlin). For the most extensive discussion of the post-fifteenth-century Yasawt
silsila lines to date, see DeWeese, “The Yasavi Order and Persian Hagiography in
Seventeenth-Century Central Asia: ‘Alim Shaykh of ‘Aliyabad and his Lamahat min
nafahat al-quds,” pp. 389—414.}

The silsila given in {HazinT’s} Jawahir is as follows: ZangT Ata, Sadr Ata, Jamal Shasht
(in Khwarazm), his son Hasan Shaikh, ‘All Khwaja, Khwaja ‘Al {sic}, who had two
khalifas, Shaikh Pehlivan {just an epithet}, and Shaikh Mawdad (the shaikh of Sultan
Abii Sa‘id). Shaikh Mawdud’s khalgfa Khadim Shaikh, Shaikh Jamal al-Din (in Bukhara,
his tomb was in Herat), Shaikh Sulaiman Ghaznawi (he studied first from ‘Ubaid
Allah Ahrar and then Jamal al-Din), Shaikh Khudaidad, Mulla Wali Kth-i Zar1
(Kah-i Zarri), Qasim {sic} Shaikh, and Shaikh Khudaidad’s other kkaltfa Shaikh Matin
{an epithet}, from whom Shaikh Amin {an epithet} received permission to initiate
others, and from whom in turn Sayyid Manstr Ata received this permission, and from
whom in turn Hazini the author of this work received this permission (summary of the
rhymed Persian {Sufi} genealogical tree {sisilaname} at the end of Jawahir, pp. 232—
43). The reason for these differences is obvious. A given shaikh had numerous khalifas,
only some of whom were recorded in the genealogical tree. Many were forgotten or
their correct gencalogical trees were later lost. The author {Saft} of Rashahat, so it
would seem, took the Yasaw1 halifas who had won fame up to his time from Jamal
al-Din Bukhari. As for Hazini, he seems to have recorded the genealogical tree of his
shaikh Sayyid Manstur. The author {Harwi-Zade} of Tibyan-i wasa’il also cites the
genealogical tree of some dervish or other that resembles this one. {Képriili mis-
understood Hazint’s account of the Yasawl silsila in several respects. His silsila chart
has often been repeated and cited in other works, but it is thoroughly misleading and
incomplete and thus should no longer be used. The problems posed by HazinT's
account in the carliest stage of this silsila are indeed confusing, and cannot be sorted
out on the basis of his accounts alone. Adding the data in the Lamahat is essential.
Kopriilu is to be criticized primarily for implying that the presentation is straight-
forward, not for misunderstanding a confusing account. The more important errors
begin with Shaikh Sulaiman Ghaznawi and Khudaidad. Kopriili implies that the
latter was the disciple of the former — and there are, in fact, the sort of conflicting
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accounts that should tell us that two separate lineages claimed supremacy for their
own spiritual ancestor — but there is abundant evidence (some from Hazini himself)
that Khudaidad was a direct disciple of Jamal al-Din. Next, Mawlana Walt Kah-i
Zar1 is indeed consistently shown as a disciple of Khudaidad and as a master of Qasim
Shaikh; but HazinT’s account then goes on to say that another of Khudaidad’s disciples
was Darwish Shaikh (to whom the epithet “Shaikh-i Matin,” i.e. “the firm master,” is
applied), and that after Darwish Shaikh came “the powerful shaikh, Mulla Amin,”
from whom Hazint himself obtained guidance, in addition to his relationship with his
principal master, Sayyid Manstr (who was a disciple of Sulaiman Ghaznawi). The
Mulla Amin mentioned here may be another epithet referring to a known disciple of
Khudaidad who came to prominence after Darwish Shaikh. In any case, “Darwish
Shaikh” was not recognized as a proper name, in effect, by Kopriilii (or Okuyucu),
primarily because they did not know the Lamahat (Darwish Shaikh was a grandfather
of that work’s author, ‘Alim Shaikh). Finally, it is worthy of note that HazinT’s master
is never called “Sayyid Manstar Ata” (except by Koprili). }

{Hazn1,} Jawahir, p. 120. Here it suffices for us to cite briefly from HazinT’s work the
rules (adab) of the Yasawl tariga. The details given on this subject in this work, which
was written in the tenth/sixteenth century, are not found in other sources, so they are
also very valuable with respect to the general history of Safism. Comparing these
details with the rules and principles of other tar7gas, however, is a subject completely
beyond the scope of the present work. On the rules of the tar7ga, HazinT cites a work
called Bustan al-‘arifin ( Jawahir, p. 137), but I know of no work by Khwaja Ahmad
Yasaw1 with this title. The work with this title that is renowned throughout the
Muslim world is one on Hadith transmission, canonical rules and ethics by Imam
Abi ‘I-Laith Nasr b. Muhammad Samarqgandi Hanafi who died in 375/985—6 {rather,
between 373/983 and 393/1003}. There are many copies in our libraries. Katib
Chelebt adds that there were three versions of this work, large, medium, and small,
and that the small one was the version commonly found throughout Ram and the
Arab countries (Rashf al-zunin [Bulaq, 1274/1857], vol. 1, p. 153). Katib Chelebi also
states that Imam Muhyt 1-Din Yahya b. Sharaf al-Din al-Nawawl al-Shafi7
(d. 676/1277) had a work with this title. {It is not quite clear that Hazint intended to
ascribe the Bustan al-‘arifin to Ahmad Yasawl. He mentions it twice, once without
ascription, and once ascribed to the shaikh al-masha’ikh, a phrase typically used to refer
to Yasawl, but nevertheless somewhat ambiguous. }

According to Ahmad YasawT’s declaration, one could not become a shaikh without
studying seventy sciences and passing through seventy stages {magams}. One gradu-
ally attained these sciences through forty-four stages. One who set out to be a shaikh
without studying them would be detested by the men of God {ahl Allah; in the
Okuyucu edn of Hazint, p. 63, awliya’ Allah, i.c. the saints}. The stages are as follows:
sincere repentance, beneficial knowledge, lofty forbearance, perfect discernment,
comprehensive knowledge, whole-hearted submission, humble dignity, complete con-
tentment, being as truthful as Caliph Abu Bakr, being as certain of what is right
as Caliph ‘Umar, being as pious as Caliph ‘Uthman, praising God like Caliph ‘Al
being as piously ascetic as Hasan, being as obliterated {in God} as Husain, placing
complete trust in God like Imam Muhammad Ibn al-Hanafiyya, perfect endurance
{of this world}, giving thanks for divine benefaction, submission to one’s fate,
fortitude in the face of tribulation, enjoyment of blessings, generosity from what one
possesses, sincerity towards people of distinction, praisworthy ethics, abstinence from
what is religiously forbidden and cleanliness and fasting, general humility, permanent
fear {of God}, wishing for all contingencies and terrors, compassion and weeping,
longing for and being perceptive to God, ecstasy of God, goodness and virtue,
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kindness and generosity, the guidance of God, being fearful {of God} in outward
reverence, being fearful {of God} in inward submission, devoutness in rejecting
what is forbidden and resolution in conforming to what is commanded, wisdom and
experience in word and deed, being innocent of great sins, being innocent of minor
sins, the illumination of separation {from God} and the ardor of yearning {for God},
melancholia and madness {as a form of love}, love and affection {for God}, modesty
before God and men {in the Okuyucu edn followed by wa ‘I-dawabb, and animals},
signs of union, and approaching and drawing near God. In the words of this shaikh,
the following eight stages are the bases of these forty-four stages: (1) the stage of the
penitent ones — asceticism and striving {for God} — the master of the penitent ones is
Adam; (2) the stage of the learned ones — humility and supplication and turning
toward God and seeking the five fadaras {presences} — the master of the learned ones
is Idris; (3) the stage of the ascetics — compassion and attention and love and affection
— the master of the ascetics is Jesus; (4) the stage of the patient ones — forbearance and
putting trust in God and reflection — the master of the patient ones is Job; (5) the stage
of the contented ones — joyfulness and sociability and attachments — the master is not
specified; (6) the stage of the grateful ones — declaring the unity of God and chanting
in praise of God and praising God — the commander is Noah; (7) the stage of the
lovers — reciting and private worship and dhikrs and asking God’s pardon — the one
who asks the lovers to bear witness is Abraham; (8) the stage of those who know God
— fasting, and praying and meditation — the supporter of those who know God is our
Prophet and master {i.e. Muhammad} ({Hazin1,} Jawahir, pp. 108—14).

{In the Okuyucu edn of Hazmi, p. 73, the last word is ‘wrafa’, mystics.}

{In the Okuyucu edn of Hazni, p. 74, we find “to know that all the shaikhs and pars
are holy and saintly” instead of “to know all the shaikhs and saints.”}

{Hazini,} Jawahir, pp. 129-31.

{A similar formula, with hwan (brethren), makan (place), and zaman (time) noted
first and then ta‘allug be-padshahan (attachment to the ruler) added as the essential
ingredient to ensure the first three, is articulated in a treatise of the Nagshbandt
Makhdtm-i A‘zam, entitled Tanbih al-salafin, written most likely around 1530, and his
treatment has been discussed briefly in Baxtiyor M. Babadzanov, “On the History of
the Nagsbandiya Mugaddidiya in Central Mawara’annahr in the Late 18th and Early
19th Centuries,” in Michael Kemper, Anke von Kiigelgen, and Dmitriy Yermakov
(eds), Muslim Culture in Russia and Central Asia from the 18th to the Early 20th Centuries
(Berlin, 1996), p. 406.}

{Usang (boredom) 1s Kopriili’s rendering of Hazint's fitdr u niifir (disquiet and fear),
Okuyucu (ed.), p. 110, that could arise because of current events. }

{The Okuyucu edn is much more explicit. “One needs brethren who will reinforce
and support the rules and regulations of the khalwas and the forties in order to attain
the mystical states and to complete the mystical stations,” p. 111.}

Hazmni, Jawahir, pp. 181-4.

Ibid., pp. 116—17. In order to understand the expression fagr wa fana’ {poverty and
passing away} among the Sufis, see al-QushairT’s al-Risala. There are also highly
detailed discussions of it in {Shihab al-Din al-Suhrawardr’s} ‘Awarf al-ma‘arif and
{Muhammad Parsa’s} Fasl al-khitab. One can refer as well to al-Ghazali and the works
of other Sufis. According to the great Sufis, a dervish had to serve his shaikh with
sincerity and devotion for at least forty years before he could wear the dervish cloak.
{Kopriilii seems to have gotten confused here. The original passage that he cites
recommends khalwa, along with hunger, etc., as part of ascetic discipline.}

{Hazin1,} Jawahir, pp. 58—60. The asceticism and striving for God {sualz, <.sU,}
of the great Sufis was renowned among the dervishes. According to tradition,
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Abu Yazid Bistami ate just one morsel of food every sixty days. In the Yasawt tariga,
Mahmud Khwaja ate one morsel every thirty days, Ulug Khwaja ate two morsels
every forty days, ZangT Ata ate one morsel every nineteen days, and Sadr Ata ate one
every fifteen days (ibid., p. 57). {There is a remarkable, if not exact, parallel to this
passage from HazinT’s jawahir on the number of days through which one morsel
sufficed the various saints. It appears in a Turkic work known as the Mir'at al-qulab
and is ascribed to Sufi Muhammad Danishmend. A version has been published
by Necdet Tosun, “Yeseviligin ilk dénemine aid bir risile: Mir'ati’l-kulab,” ILAM
Aragtirma Dergisi, 2/2 (1997), 41-85. This parallel, shared by these sources from two
independent traditions, suggests that for once we are close to something that, in
fact, goes back fairly close to the time of Ahmad Yasaw1 himself. }

Ibud., pp. 244-55.

Ibid., pp. 30—4. The words khalwa and ‘uzla have long been special Stff terms and
are used synonymously. The object of khalwa is to withdraw from the world in a
relatively deserted place. ‘Uzla is the attribute of one pure in heart; khalwa is the mark
of union with God. With regard to the murid, he first has to withdraw {‘uzla} from his
fellow men and finally he has to choose khalwa for uns-i Hagq {intimacy with God}.
However, whoever chooses “uzla must believe that he has chosen this action in
order to protect the people from his own wickedness, not to be protected from the
wickedness of the people, for the contrary would cause vanity and conceit. Abu
Bakr {Muhammad b. ‘Umar} Warraq {al-Tirmidht} said, “I found the goodness
of this world and the next in khalwa and scarcity {qilla} and I found wickedness
and harm in this world and the next in mixing with people and in abundance”
(al-Qushair1, al-Risala, {Turkish} trans., pp. 82-3) {vol. 1, p. 273 in the Mahmud
et al. Cairo edn}. Shihab al-Din al-Suhrawardi, whose works on Sufism were of great
value and importance, discusses khalwa at length in the chapter Futah al-arba‘in in
his ‘Awarif al-ma‘arif and gives its rules and conditions. According to him, the object
of khalwa is not to witness a number of strange and wondrous events or make dis-
coveries. Whoever prefers khalwa over mixing with people has to desist from all
dhikrs except dhikr Allah, from all desires except the desire for God, and from secking
all intermediate causes {kaffa-i asbab; as opposed to God, the ultimate cause}. Other-
wise khalwa would lead to dissention or disaster. On this matter al-Suhrawardr says,
“Some people enter the khalwa without observing its conditions; they continually
recite one of the dhikrs, focus their spiritual faculties on one point and block their
outward senses from external affairs. Monks, brahmans, and philosophers, in fact,
do this. This state of affairs can certainly have an influence in bringing about inner
peace. But the kkalwa that is done by following the stipulations of the Shar7‘a and sunna
results in illumination of the heart, asceticism, a refined dhikr, and acting with sincere
devotion in prayer and chanting the Koran. Those who do not observe the canonical
principles on this matter and do not follow the sunna will only fortify (?) the carnal
self,” Mehmed Al Ayni, citing Carra de Vaux, Hiiccetii’l-Islim-1 Gazali {Istanbul,
1908}, pp. 272-3.

There are details in Chapters 5 and 6 below on the fikmats of the khwaa and his
followers and on how they were composed and read in the dhikr sessions.

{Hazn1,} Jawahir, pp. 51-5. The custom of burying the blood of the sacrificial victim
and preserving its bones is not Islamic. It would be more correct to look for the
influence of the pre-Islamic religious traditions of the early Turks in this matter.
Perhaps this was a vestige of early Buddhism.

Ihud., p. 56.

Ibid., pp. 72-3. The same legend is repeated in a Persian poem in this work, p. 229.
{There are several other legends recorded about the origin of the dhikr-i arra. One
links it with lamentation over the murder of Ahmad Yasawt’s son. See A. L. Troitskaia,
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“Zhenskii zikr v starom Tashkente,” Sbormik Muzeia antropologii e étnografic AN SSSR, 7
(1928), 189-92.}

The dhikrs of Yusuf Hamadant and other Kuwdajas are the dhikr-i ‘alaniyya {public or
loud dhikrs}. Only ‘Abd al-Khaliq Ghujduwant was charged with the dhikr-i khafiypa
{private or quiet dhikrs} by Khadir. Yasuf Hamadani, who was his shaikh, did not
change this ({Saf,} Rashahat, {Turkish} trans., p. 25). Shaikh Rukn al-Dm ‘Ala’
al-Dawla Simnant asked the famous Khwaja ‘Azizan about the nature of the dhikr-i
Jahr. Answering him, he said, “I also heard you do the dhikr-i khafiypa. The purpose of
the khafiypa, however, is that other people be unaware. Once people know about it,
both are equal. Indeed, a reputation for kkafiyya is tantamount to hypocrisy.” According
to the noble Hadith . . . rf Uya $yadl, it is lawful to do the dhikr at the last breath with a
shout and teach it {tlkin etmek} to a novice. Every breath of the dervish is the equi-
valent of the last breath. For this reason the dhikr-i jakr is regarded as inappropriate
for them. Khwaja Mahmad Injir Faghnawt also said that “the dhikr-i ‘alaniyya is for
him whose tongue is free of lies and gossip, whose throat is free of what is unlawful
and suspicious, and whose heart is free of hypocrisy and vanity, and whose head is
free from turning away from God to what is other than God.” {Képriilii presents here
a few of the many claims and counterclaims about who did what kind of dk/ir that
can be found in the Khwajagan and Nagshbandi literature from the fourteenth to the
sixteeth centuries as “evidence” that seems to favor a particular claim, when what
they actually reflect is a long process of polemics. }

{Hazini,} Jawahir, pp. 157-8.

Rashahat, {Turkish} trans., p. 21. According to another story, Khwaja ‘Ubaid Allah
said, “Enough! He has burned from Heaven to Earth,” and then “I thought if
an unbeliever asks what kind of dhzr this is, how should one answer him?” And he
recited the couplet,
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{The birds of the field, every morning, Address you with technical terms (i.e. in
language that others do not understand). }

The author {Harir-Zade} of Tibyan-i wasa’il (vol. 3, p. 265) cites this passage from a
work by Shaikh Muhammad Ghawth entitled Jawahir-i khams {or al-Jawahir al-khamsa
in the original Arabic}.

Ibid., vol. 3, p. 266. This passage was also taken from Shaikh Salim’s work entitled
al-Sifr al-manthir i ‘I-diraya wa ‘I-dhikr al-manshar b ‘l-wilaya. It is evident that this author
saw fawahir-i khams and made use of it. At the end of the information that he provides,
Shaikh Salim says, “according a well known tradition {qawl}, this dhikr goes back to
Sayyid Ahmad Badawi. The attribution is so well known that it has become known
as dhikr-i Badawz.” This is not correct. The author {Harr-Zade} of Tibyan-i wasa’il,
in fact, quite rightly criticizes and corrects this by saying, “I'racing this dhir back to
Sayyid Ahmad Badawi is an error by either the copyist or author. In truth, it must be
Ahmad Yasawi, because he used this dhikr before Ahmad Badawi, and after him
numerous shaikhs also imitated it and Ahmad Badaw1 was among them” (7byan-i
wasa’il). There is also a report in the Dwan-i Hikmat about how the dhikr-i arra derives
from Zacharia. I cite verbatim the information that {HazinTs} Jawahir gives (pp. 230—
1) on this type of dhikr in order to complete the explanation above:
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{What fine instruction and suggestion of al-Khadir,
The very remembrance (dhikr) of God, the determination of al-Khadir.
This dhikr of ours is the polisher of the mirror of the heart.
The dhikr-i arra is a wave of the sea of divine glory.
It is a heart-stealing dhikr in the desert of the spirit.
Many an opening comes to the spirit from this dhikr.
Say “Ah” and “Allah” and “Ha” and “Hayy,”
Shedding tears and crying out with remembering Him.
Oh how fine spoke that one with ardent heart,
Shedding tears and burning with the pain of love:
“I cry out to Him. My cries are pleasing to Him
Because He must have cries and grief from both the worlds.”
If the child selling sweets does not cry out
How will the Sea of Giving be set in motion?
If the baby does not cry, when will it get milk?
If the cloud does not weep, when will the meadow bloom?
The dhikr-i arra is crying out and sighing,
Now “Hayy” and “Ha,” now “Allah” and “Ah.”
The sphere of the heart twists and turns from the lightning of dhir.
He who is drowned in Remembrance (dkikr) has found the one Remembered.
The dhikr-i arra is a motion of the sea of pre-eternity.
From it the pearl of joining-to-God comes every moment to hand.
There is no end to the description of the dhikr-i arra:
The beginning and end of it is poverty (or, being a dervish) and
annihilation. }

54 {In this paragraph are additional errors that have unfortunately been frequently
repeated: the idea that the Nagshbandiyya can be “traced back” to Ahmad Yasawt
is more immediately preposterous than a similar claim about the Bektashiyya only
because there is so much better, and earlier, documentation about the former. And
there is no “branch” of the Yasawiyya known as the Iqaniyya. This is a later invention
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of systematizers who knew of Kamal Iqant but not of any of his successors and merely
assumed there must have been some who thereby constituted a branch.}

{Jamt,} Nafahat, {Turkish} trans., pp. 416-17. Khwaja Baha’ al-Din’s first meetings
with Qutham Shaikh are described as follows: soyle diistii ki Kasam Seyh kavun yerd:.
Kabugunu Hoca’dan yana iti: Hoca’nan dahi taleb-i harareti nihayette olmagn ber sebil-i teberriik ol
kabugu tamdmea yediler. Uy defa ol mecliste iyle vaki® oldu. Hemen mecliste Seyh’in hddimi igeri
ginp iig deve dort at_yavu-kaldvm dedi. Seyh Hoca Hazreti'ne Tiirkge isdret edip aytt ki at yahst
tutunuz. Miiridlerden dort kimse siyle heybet ile Hoca’ya bakip, incindiler ki gy ortalaninda kan
vaki* olmugtu. Hazret-i Hoca buywrmuglar ki, Megdyih-i Tirk’iin her kim sifatin anlamaya, elbette
onlarn tartkindan otirii onlardan nevmid olur ve i‘lirdz eyler. Pes Hazrel-i Hoca, iki dizi iizerine
oturup murdkabe ettiler ve miiteveccih olup aksam namazim kildiktan sonra, hadim yine ierii girup
aytt: Develer ve atlar kendiler: geldiler . . . Kasam Seyh dhir Buhdra pazarlarindan birine gelip,
tirlii tiirlii alg-veris etti ve qikap gitti. Asir-i mahabbet iizerinde zahir idi. Bir diikkénda oturdu ve
ogullarindan ve miitabi‘lerinden kendi ile berdber olanlarn ddvet eyledi ve ayuti: Bizim naklimiz
zamdny erigmighir: tevhid kelimesin muvdfakatle divelim. Pes kendisi dedi ve ciimlesi dediler. Fil-hal
leslim-1 rith eyledi {It so happened that Qutham Shaikh was eating a melon. He pushed
its rind toward the khwa@a. Because the khwaja’s quest for (religious) fervor was very
great, as a way of receiving a blessing he ate the entire rind. This happened three
times at that malis. The shaikh’s servant entered that same majlis and said, “I have
lost three camels and four horses.” The shaikh indicated this to the Aw@a in Turkish
and said that he should keep a good hold on the horses. Four of the murzds looked at
the khwga in dread. They were pained, as though a matter of blood-guilt had arisen
between them. The hwaa said, “Anyone who does not understand the character of
the Turkish shaikhs will surely despair of them and will find their way objectionable.”
Then his excellency the khwaja rested on his knees and went into a state of meditation.
He turned his face (toward Mecca) and performed the evening prayer. Afterwards
the servant entered again and said, “The camels and horses returned on their own
...” Finally Qutham Shaikh went to one of the markets of Bukhara, made various
purchases and departed. Tokens of love were visible upon him. He sat in a shop.
He summoned his sons and followers who were with him and said, “My time to
pass away has arrived. Let us pronounce the tawhid in concord.” Then he uttered
it and they all uttered it, (and) he immediately surrendered his soul} (ibid.). {On the
stories of Baha’ al-Din Nagshband’s links with Qutham Shaikh, see DeWeese, “The
Masha@’ikh-i Turk and the Khojagan.”}

Salah al-Din b. Mubarak al-Bukhari, Magamat Muhammad Baha’ al-Din Nagshband,
{Turkish} trans. Siileyman Azmi (Istanbul, 1328/1910), pp. 19-20, and { Jam1, } Nafahat,
{Turkish} trans., pp. 417-18. {On the stories of Baha’ al-Din Nagshband’s links with
Khalil Ata, see Zeki Velidi Togan, “Gazan-Han ve Hoca Baheddin Naksbend,” in
Necati Lugal Armagam (Ankara, 1968), pp. 775-84, and Jiirgen Paul, “Scheiche und
Herrscher im Khanat Cagatay,” Der Islam, 67 (1990), 278-321.}

Compare the details given here on the rules of the Yasawiyya with the magamat and
sulitk books, such as {Nasr Allah Efendi’s} Risala-i Baha’iyya (Istanbul, 1328/1910), on
the rules of the Nagshbandiyya. Their many common points are immediately apparent.
{Kopriilii’s assertion here is belied by the long Yasawl-Nagshbandi rivalry in Central
Asia. }

Bursali Ahmed Liitfi Efendi, a Khalwatt shaikh, gives the sisila of Bektash Veli in the
following manner: Hajji Bektash Veli of Khurasan received the fariga from Shaikh
Lugman-i Paranda, who received it from Khwaja Ahmad Yasawi, who received it
from Shaikh Nasr Allah Hasan Sanjari, who received it from Shaikh Rukn al-Din
Abt Muhammad Jurjani, who received it from Shaikh Qutb al-Din Sanabadi,
who received it from Qadi Muhammad Bukhari, who received it from Abu Bakr
Muhammad Ha’ili, who received it from Shaikh ‘Abd Allah Wasit1, who received it
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from Abt Ja‘far Shahid Tahir Mashhadi, who received it from Shaikh Muhammad
Aslan Tiast, who received it from Imam ‘Ali Rida, who received it from his father
Imam Masa Kazim, who received it from his father Imam Ja‘far Sadiq, who received
it from his father Imam Muhammad Baqir, who received it from his father Imam
Zain al-‘Abidin, who received it from his father Imam Husain, who received it from
‘Al; {Harii-Zade,} Tibyan-i wasa’il, vol. 1, chapter on the Bektashiyya. While the
section down to Ahmad YasawT in this chain of transmission follows tradition, the
section after him {i.e. to ‘Ali} is completely unfounded. It has neither legendary nor
historical value. In another chain of transmission written by Selanikli Muhammed
b. Osman Efendi in 1140/1727-8, we have the following: Bektash Veli received the
tariga {from} Nu‘man Sarin (a corruption of Lugman-i Paranda), who received it
from Sayyid Ahmad Badawi, who received it from Shaikh Qutb al-Din Ejder (Haidar),
who received it from Khwaja ‘Abd al-Rabb, who received it from Khwaja Yusuf
Hamadant (7ibyan-i wasa’il, same vol. and chapter). Although this chain concludes
with Yasuf Hamadani, Ahmad YasawT’s shaikh, it too certainly has no value. Indeed,
the author Kamal al-Din {i.e. Harnr1-Zade} says that the Bektashi way {/@7g} was not
a branch of the Badawiyya — despite Bektash Veli’s meeting with Sayyid Ahmad
Badawrt as cited from {Hiida‘T’s} Wagi ‘at-t Ufiada — and that the link with the Badawiyya
here is different from, and contradicts, the well known link, i.e. the {traditional} chain
of transmission. Adhering to the ideas and reflections of the majority, he considers
the Bektashiyya as a branch of the Yasawiyya (7ibyan-i wasa’il, vol. 3, chapter on the
Yasawiyya). {To declare that divergent versions of the Bektasht si/sila have no value
ignores the potential clues they provide to differing traditions, rivalries, and the like.}
In his research on the Bektashiyya, Jacob writes that this far7ga was founded by Balim
Sultan who died in 922/1516 and that this fmr7ga has definitely been in existence only
since the beginning of the tenth/sixteenth century (Bektaschije, p. 24, and EI, s.v.
“Bektash” [R. Tschudi]). Shams al-Din Sami, while attributing historical value to the
legendary stories about Hajji Bektash, also confirms that the official religious cere-
monies and rules of the Bektashi tariga were established by Balim Baba (Qamas al-a‘lam,
s.v. “Bektash Veli”). However, based on a number of new documents currently in our
possession, which Jacob did not see, we must date the founding of the Bektashi tariga
to at least a half century or a century earlier. In fact, Khunkar Hajjt Bektash Veli is
mentioned in a poem {manziama} entitled Khadirname written by a Bektashi poet named
Muhy1 al-Din in 880/1475—6. And even famous personalities like Sar1 Saltuk, Yanus
Emre, Ahmad Badawi, Mawlana {Rami}, Sultan Walad, Mahmuad Hairani, Qaraja
Ahmad and Fatima Baji, who later appear in the Velayetame-i Hajj Bektash Veli or in
the chains of transmission, and a large number of Anatolian erens are presented as
followers of Bektash Veli (unique MS in my private library). While discussing the
symbols (s. ‘alama) on the headgear (/@) of the shaikhs, Amin al-Din Baba b. Da’ud
Faqth, in his Risala-i Qudsippa (from a unique MS belonging to Kilisli Rifat Bey)
addressed to Sultan Bayezid II in 903/1497-8, also mentions the “alifi ta” {tall
headgear}, which is famous in Bektashi tradition: Ve bir dahi mecziib-1 mutlak ve mahbiib-
« H"ond-kar Hacv Bektas Hazrelti’dir kim ol dahi sol makdma cezb olmugstur kim agk dlemidir ve
askin kisvelerinden bir kisve amn basnda elifi tacdir. Sol ma‘ndya deldlet eder kim bu ciimle
mahlikdtn icad olmasuun ash bir elifdendir ve elif hem cemi hurifun ashdwr ve ben ol makima
vardim ve amn surima mahrem digtiim. Amn aldmetin baginda komugtur { And there was another,
obsessed with absolute divine love and beloved of the Ruler {i.e. God}, his excellency
Hajj Bektash. He was attracted to that mystical stage, which is the world of love, and
one of the garments of love is the alifi (@ on his head. The meaning of this is that the
origin of the creation of all creatures is from an alif {the first letter of the Arabic
alphabet}. The alif is the origin of all letters and he reached that stage and became
privy to its secret. For this reason, he put the symbol of it on his head}. These two
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documents thus demonstrate that not only the Bektasht legend but also the Bektasht
tartga with all its religious ceremonies and rules — even up to the shape and nature of
the t@ — were established in the ninth/fifteenth century. The most accurate information
on Hajj1 Bektash and the historical nature of the alifi t@j is found in the reports of
‘Ashiq Pasha-Zade, one of the leading figures of the ninth/fifteenth century, which
shows that this /wga definitely was founded in that century (‘Ashiq Pasha-Zade,
Tawartkh-i al-i ‘uthman, pp. 204—6). In light of these documents, therefore, the opinion
embraced by Jacob that the Bektashi far7ga has only been in existence since the tenth/
sixteenth century (Bektaschyje, vol. 2, p. 20) collapses, and it is obvious that its origin
must be pushed further back. [For more extensive and bibliographic information
on the Bektashi {@r7ga and the views and research on this matter, see, 4, s.v. “Bektas”
(F. Kopriilii).] {Now see, for example, Suraiya Faroqhi, Der Bektaschi-Orden in Anatolien
(Vienna, 1981); Irene Melikoft, Hadji Bektach un mythe et ses avatars (Leiden, 1998); and
Elr, s.v. “Bektas” and “Bektasiya” (H. Algar).}

‘Ashiq Pasha-Zade, one of the great figures of the ninth/fifteenth century, says Bengi ve
zenkt, loplak ve zaplak ve seytant adetler bunlarda goktur ve bu halk bilmezler anv seytant midir?
{Drug addiction and satanic practices are common among them and the people are
uncertain whether or not it is satanic} (‘Ashiq Pasha-Zade, Tawartkh-i al-i ‘uthman,
p- 206). The comment of the author {Tashképri-Zade} of al-Shaga’iq on the meaning
of this belongs to a later period. Amasyali Hiiseyin Husameddin {Amasya tarih
(Istanbul, 1328/1910)} alleges, based on wagf documents, that Hajji Bektash Veli died
before 69171292 (see Chapter 7, p. 228, n.30 of the present work). There are supple-
mentary details on the Bektashiyya below in Chapter 10, pp. 366-7.

During the ninth/fifteenth century, disciples of Fadl Allah Huraft spread to Anatolia.
We know that among them was the famous ‘All 1-A‘la who went to Anatolia where
he established himself in a Bektash tekke and then propagated Hurafi beliefs in the
name of the Bektashiyya. He died in 822/1419 (see Ishak Efendi’s Kdgifii’l-esrr ve
dafii’l-egrar {Istanbul, 1290/1873—4}. Prof. Browne and Dr Jacob have also accepted
this opinion about the Hurtfiyya’s penetration of the Bektashiyya). The author {Harir1-
Zade} of Tibyan-i wasa’il also agrees with this, “HajjT Bektash named no one as his
khalifa while he was alive. Later, someone belonging to the Hurafi sect named ‘Alr
1-A‘la, known by the title ‘Ishiq,” arrived and claimed to be Hajji Bektash Veli’s
khalifa.” Many people adopted his fariga and thus went astray and led others astray.
They were a troop of zindigs who regarded as {religiously} permissable the renuncia-
tion of prayer and {other} things that are forbidden™ (vol. 1, art. “Bektasiye”). I will
describe in the second part of this book a number of men who had propagated beliefs
contrary to the Shar‘a under the name of Safism in Anatolia before the Ottomans.
Furthermore, we know very well that a forceful political policy was pursued against
the Hurafis with the encouragement of the ulama’ in the ninth/fifteenth century
({Tashkopri-Zade,} al-Shaga’ig, {Turkish} trans., vol. 1, art. “Fakhr al-Din ‘Ajami,”
pp. 82-3), and we also encounter numerous similar actions in subsequent periods.
There are also some important references in tenth/sixteenth-century documents to
the ws/ugs — i.e. Hurafi dervishes — mentioned in the Tibyan-i wasa’il. Faqui, a poet of
that century, describes them in his famous work, Risala-i ta‘rifat in the following
manner, which can serve to indicate the general opinion about them:

Isik oldur ki olamaz hep de haric
Kamu liti ve bengt vii havaric
‘Ali agkinda_yanub soyle pismus
Cithinda onsekiz kez ton degismis
Yamnda ciir'adan yanciklandw
Sanasin Kerbela kanciklandir

123



63

64

65
66

AHMAD YASAWI AND HIS INFLUENCE

{Isiks are those who . .. (?) are outside.

They are all pederasts and drug addicts and heretics.
They are so ardent in their love for ‘Al

They have changed garments eighteen times in the world.
They wear small water skins:

You would think they are the bitches of Karbala’}

(From the MS in my private library. For detailed information on Faqui and his
work, see my article “X. asir hayatina it bir vesika” in the newspaper kdam,
1332, June 10 and 12. {Reprinted as “Onuncu asira ait vesikalar: Fakiri’nin Risale-1
tarffati” in Hayat Mecmuas, 1 (1927), 22-3}). Absolutely no historical study has been
done to date on the spread of the Hurafiyya in Anatolia. Riza Tevfik’s studies on
this subject and the information provided by Huart are not really critical historical
studies (Zextes Persans relatifs a la secte des Houroufis [Leiden, 1909]). Details on this
word shig, which had appeared by the eighth/fourteenth century, can be found in
my still unpublished work on the Bektashiyya. One can show that this word existed
before the establishment of the Hurtfiyya and that it meant not only Hurafi, but
also more generally batinz. [Because Koépriili’s detailed research on the Hurafiyya
was never published, see for now the following studies: Rifki Meltl Merig, “Hurafilik,”
Istanbul University, Edebiyat Fakiiltesi, unpublished graduate thesis, 1936 (univer-
sity library, no. 305); I4, s.v. “Hurfilik” (eds), especially its bibliography; Abdiilbaki
Golpmarh, “Hurafilik ve Mir-i ‘alam Celal Bek’in bir mektubu” 7M, 14 (1965),
93-110.] {See also Golpmarl’s Hurifilik metinleri katalogu {Ankara, 1973); EI’, s.v.
“Hurafiyya” (A. Bausani); and Shahzad Bashir, “Enshrining Divinity: The Death
and Memorialization of Fazlallah Astarabadt in Huraft Thought,” Muslim World, 90
(2000), 289-308.}

Iqgan is the name of a town in the vicinity of YasT (see Chapter 3, p. 69). Kamal Shaikh
would have taken the byname {lagab, rather nisba} Iqani probably because he was
from there. This byname IqanT has no relationship to the word 7gan, whose meaning
— certain knowledge, knowing without doubt — is well known.

See above (Chapter 3, pp. 58-61) for all the details corroborating this. According
to the information provided by legendary accounts and history books, which are
unanimous in this respect {this is not the case}, Shaikh Yasuf Hamadant was a murid
of Shaikh Aba ‘Al Farmadi, so that he was an associate of the same shaikh as the
famous al-Ghazalt {d. 1111}, the author of Iya@’ ‘ulam al-dm. Just as the Stfism of
Imam al-Ghazalt was based completely on the Koran and the sunna, the opinions
about Sufism of Yasuf Hamadani, who was brought up under the instruction of the
same shaikh, are essentially no different. In order to see clearly and categorically the
fundamental points of similarity between numerous ideas and teachings of Shaikh
Yusuf Hamadani, who felt great reverence toward Abtu Hanifa, and the ideas of
Ahmad Yasawi, see Chapter 5 below.

{Most of this is Kopriili’s invention. }

“Of the two forms of Sifism, the ‘Western = Arab’ and ‘Eastern = Irano-Indian,’ the
latter is more original. Central Asian Sufism is connected to this second form of
Sitfism, the creation of which was owed to Arians or Indo-Iranians. Both forms of
Stfism were propagated in the Middle Ages by profound and elegant philosophers
like Ahmad Yasawi (sixth/twelfth century) and Baha’ al-Din Nagshband (eighth/four-
teenth century). The murid was slowly made cognizant of absolute wisdom {/kmat-i
mutlag} as he went from the Shari‘a to the faiga, to spiritual knowledge {ma‘nifa}, and
finally reached the spiritual vision of God {faqiga}” (Pierre Kouznictsov, La Lutte des
cwilizations et des langues dans U'Aste Centrale [Paris, 1912], pp. 131-2). These superficial
observations on Central Asian Stfism and Ahmad Yasawi, which are found in this
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work — the historical sections of which are generally quite weak although based on
numerous Russian sources — are not at all trustworthy.

All historians who have specialized in Turkish history have recognized that the Turks
generally remained faithful to the basic principles of the religions that they adopted
and did not participate in sectarian {Mu‘tazill} movements. The explanations given
above clarify to some extent the reasons for this{!}.

For the main details on this subject, see Howorth’s History of the Mongols (vol. 2, k. 2,
first note of section 4); and Reclus’s Nouvelle géographie universelle, vol. on Russian Asia,
p- 556.

Grenard, in his important book Le Turkestan et le Tibet, says that certain things that are
vestiges of the ancient primitive religions have become mixed with Buddhist legends
(p. 240). Certain phenomena like this, which are immediately noticeable and worthy
of attention, were alluded to in the second chapter of the present book. As studies on
Turkish ethnography and history gradually increase, it will be possible to do serious
research on such phenomena.

[Koprili stated for the first time in his Les Origines de I’Empire Ottoman (Paris, 1935),
pp- 118 ff; Turkish trans., Osmanl devleti’nin kurulusu (Ankara, 1959), pp. 98 I, 2nd edn
(Ankara, 1972), based on his recent research, that it was necessary to change his
opinion according to which he had described the Nagshbandiyya and Yasawiyya as
having the same basis {Koprilii mentions only the Qalandariyya, cf. the English
trans., pp. 104-5}. Later, in his article “Ahmet Yesevi” in /4, he pointed out, based
especially on the research he had done on the origins of the Bektashiyya and new
documents that he had acquired, that the Baba’i, Haidari, and Bektashi traditions
and the stories about Ahmad Yasawi were much closer to historical reality than the
way he had described both the Safi personality of Ahmad Yasawt and the character
of the Yasawi tar7ga in Early Mpystics. For more extensive bibliographic information on
Ahmad Yasawi than that found in Early Mpystics, see the aforesaid article in fA4.]
{Kopriili’s newer views have been followed by Irene Mélikoff, Ahmet Yasar Ocak,
and most other Turkish writers. See, for example, Ocak’s collected studies Tirk sufiligine
bakuslar (Istanbul, 1996). Nevertheless, these views do not reflect Central Asian sources. }
{Kopriili’s account of the spread of the Yasawiyya in Central Asia is pure fantasy.}
{Kopriilii does not prove any of this. He only insists on it. The historical Yasawt order
is found above all in the Persophone parts of Central Asia, and its literary legacy is
almost entirely in Persian. }

‘Ali, Kunh al-akhbar, rukn-i thalith, juz’-i thalith, p. 11.

{Hazn1,} Jawahir, biography of Sayyid Mansr.

It suffices to take a quick glance at {Safi’s} Rashahat in order to understand this
obvious fact. A long and separate study is required in order to explain the importance
of the Nagshbandiyya in Central Asia, especially in the ninth/fifteenth and tenth/
sixteenth centuries. In order to give a general idea about this, let me simply say that
not only did the Timarid family give great importance to the Nagshbandi shaikhs in
the ninth/fifteenth century (see {Jami} Nafahat; Rashahat, {Turkish} trans.; JamT's
biographical dictionary {sic, i.e. Nafahat} and other works {such as Tukfat al-ahrar}),
but during the reign of the Shibanids in the tenth/sixteenth century — thanks to
the fact that all members of the ruling family were murids of Nagshbandt shaikhs — the
Nagshbandiyya also gained very great importance throughout Transoxiana (see the
descriptions given of the Shibanid rulers in {Nithart Bukhart's} Mudhakkir al-ahbab).
{See EF, s.v. “Nakshband” (H. Algar) and “Nakshbanidyya” (H. Algar et al.}

The dhikr-i arra, for example, constituted one of the chief characteristics of the
Yasawiyya. We can see clearly in this dhikr the vestiges of certain types of behavior
that were peculiar to the Qazaq bakhshis {saint, sorcerer, popular poet}. {Kopriili is
certain that something in the “behavior” of Qazaq bakhshis shaped the Yasawt dhikr-i
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arra; even assuming that what he meant to say was that the Qazaq bakhshis continued
a tradition that went back to earlier Turks whom Ahmad Yasawt wanted to reach by
adjusting the dhikr to suit their tastes. Kopriili seems intent on seeing the bakhshis
as more Turkic than Muslim, and never seems to have considered that perhaps the
bakhshis® chants resemble the dhikr because the Qazaqs adopted the latter.} The informa-
tion given by the author of Risala-i Baburiyya, one Ahmad b. Mawlana Jalal al-Din
al-Kasani, is very worthy of note in this regard: Sdddt-1 Naksbendiye zikr-i hafiyi thtiydr
buyurmuglardur; fakat bazilart muktezd-yr hal olarak zikr-i cehri de yaparlar. Nasil ki Hoca Ahmed
Yesevi Tiirkistan canibine azimetle me’miir oldukta gordiller ki ora ahdlisi zikr-i hafi ile yola
gelmyorlar, derhdl zikr-i cehr? tarikiny tuttu ve bundan zikr-i erre viicide geldi. Birgok kimseler bu
saddetle miigerref oldular {the Nagshbandt sayyids preferred the dhikr-i khafiypa, but some of
them did the dhikr-i jahrt when required. In fact, on being authorized to depart for
Turkistan, Khwaja Ahmad Yasawt saw that the people there did not think much of
the dhikr-i khafi and he immediately took the way of the dhikr-i jahri and from this the
dhikr-i arra was created. Many people were honored by this good fortune} (from the
unique MS in the Bagdadli Vehbi Library {in the Siileymaniye in Istanbul}). Mahmud
al-Kashghart states, in fact, that the shaikhs were in great demand among, and were
shown great respect by, the Turks in the fifth/cleventh century (Dwwan lughat al-turk,
vol. 1, p. 294). It would be quite natural that a {@w7ga founded by a Turk among
the Turks would acquire the imprint of the environment in which it developed. {The
manuscript of the Risala-i Baburiyya is not unique, but it was no doubt the only copy
known to Kopriilii. He was unfamiliar with the substantial body of hagiographical
literature produced in Central Asia within Suff circles linked to the Nagshbandi,
Yasawi, and Kubrawi traditions. Work on the Nagshbandiyya has expanded dramat-
ically in the past thirty years. For Central Asian developments, see, for example,
Hamid Algar, “The Nagshbandi Order: A Preliminary Survey of Its History and
Significance,” Studia Islamica, 44 (1976), 123-52; idem, “A brief history of the Nagshbandi
order,” in Marc Gaborieau, Alexandre Popovic, and Thierry Zarcone (eds), Nagshbandis:
Cheminements et situation actuelle d’un ordre mystique musulman (Istanbul, 1990), pp. 3—44;
Jo-Ann Gross, “Multiple Roles and Perceptions of a Sufi Shaikh: Symbolic Statements
of Political and Religious Authority,” in Nagshbandis: Cheminements et situation actuelle,
pp- 109-21; Paul, Die politische und soziale Bedeutung der Nagsbandiyya in Mittelasien im
15. Jahrhundert (Berlin, 1991); Babadzanov, “On the History of the Nagibandiya
Mugaddidiya”; and von Kiigelgen, “Die Entfaltung der Nagsbandiya Mugaddidiya
im mittleren Transoxanien vom 18. bis zum 19. Beginn des 19. Jahrhunderts: Ein
Stiick Detektivarbeit,” in von Kiigelgen, Michael Kemper, and Allen J. Frank (eds),
Musltim Culture in Russia and Central Asta from the 18th to the Early 20th Centuries (Berlin,
1998), vol. 2, pp. 101-51.}

126



5

THE WORK OF
AHMAD YASAWI

A The Diwan-i Hikmat

The famous work that contains the Saff poems {manzimas} of Ahmad Yasawi is
called the Duwan-i Hikmat { Anthology of hikmats} because each poem is a distinct
hikmat. Among the Turks of Anatolia, these kinds of Saff poems were known as
hymns {:a@ht}, but among the Eastern Turks the works of Ahmad Yasawi and
those of other dervishes who wrote this kind of poetry were usually called fukmats.
Drwan-1 Hikmat was not, therefore, a title that was used exclusively for the collec-
tion of Ahmad YasawT’s poetry. In fact, we can presume, with a high degree of
likelihood, that this title was given to it later. We know for certain that this type
of poetry was called fzkmat at least since the fourth/tenth century, given that we
do not have any clear documentation of the term before then.'

The Dwwan-i Hikmat has great importance among the literary works produced
by the Turks in several respects. First, because Ahmad Yasawi died in the sixth/
twelfth century, this work is the oldest example of Muslim Turkish literature {to
come down to us} after {Yasuf Khass Hajib’s} Rutadgu Bilig. Such a work,
belonging to a period for which we have few linguistic and literary products,
naturally has very great linguistic as well as literary historical value.” Second,
because the Duwan-i Iikmat was the first work to take many elements of the old
folk literature and express the spirit of Islam through them, i.e. by means of the
ancient national forms and meters, we must consider it to be the oldest and most
important monument of Turkish Suff literature. It is for this reason that the
Duwan-1 Hikmat has long attracted the attention of Orientalists and, although the
proper study of it could not be undertaken until now, some piecemeal research
has been done on it and some sections have even been published and translated
into Western languages.”

Because the Duwan-i Hikmat circulated for centuries, especially among the
Eastern and Northern Turks — the Uzbeks, Qazaqs, and Volga Tatars — virtually
as a sacred text, we can find innumerable manuscripts of it and, more recently,
even some printed editions. Unfortunately, my analysis of many of the manuscripts
has not yielded any positive result with regard to linguistic and literary history,
i.e. it has been impossible to find an early manuscript of this important work.*
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With respect to the printed editions, as far as I know, this work was published
once in Istanbul, four times in Kazan, and once in Tashkent in a lithographic
edition.” However, all these editions were based on recent manuscripts that are
by no means trustworthy, so we currently possess no edition derived from an
early accurate manuscript on which reliable research can be done.’

It is immediately obvious {for example} that the present Istanbul edition of
the Dwwan-i Hikmat, even when examined superficially, consists of a hodgepodge
of pieces written by very different authors at different times; for one thing, pen
names of the poets suffice to show this. In the Istanbul edition, there are works
of different poets like Shams, Shah-Mashrab, and Hakim Sulaiman Ata, while in
the Kazan editions there are also two pieces by another poet with the pen name
Qul Gharib (hkmats number 102 and 126 in the fourth Kazan edition). With the
exception of these five or six pieces in the Istanbul edition and the others in the
Kazan editions, all the remaining sections belong to poets who used several very
closely related pen names, like Qul Khwaja Ahmad, Khwaja Ahmad Yasawsi,
Yasawi, and Ahmad Miskin; or, much more likely, to a single poet who used all
these closely related names. Indeed, according to the current general view, the
person who used all these pen names was Ahmad Yasawt and all of these poems
were very early products of sixth/twelfth-century Turkish. This view, which is
not based on definitive proof, has been so pervasive up to the present as to have
been accepted as an absolute fact in both popular and scholarly circles.

I do not hesitate, even if it at first seems strange, to assert my opposition to this
general view. For one thing, we possess historical and literary evidence to show
that all the works written under the pen names mentioned above, i.e. Qul Khwaja
Ahmad, Ahmad Miskin, etc., cannot be attributed to Ahmad Yasawi. Unfortu-
nately, in one of these many poems (htkmat number 88 in the fourth edition), the
famous poet and Sufi Nesimi is mentioned! A poet who died in 562/1166—7
would not, of course, be able to mention a Safi poet who appeared two centuries
later, even with his miraculous power!” In two other poems in the Duwan-i Hikmat
in our possession, two famous disciples of Ahmad Yasawi, Baba Machin (kmat
number 47 in the Kazan edition and number 131 in the Istanbul edition), and
Sulaiman Hakim Ata (hkmat number 77), about both of whom we spoke at length
above, are mentioned, whereas the likelihood is so remote as to be virtually
impossible that Ahmad Yasawt himself would speak of his disciples. In addition
to this varied historical evidence, which is categorical and incontrovertible, there
are also a number of linguistic and literary considerations that strongly support
my previous assertion. Among the poems that constitute the Duwan-i Hikmat, there
are some very well composed {muniazam} poems written in the various ‘@riad
meters, which, for those who have studied even a little the development of the
literary language, are impossible to accept as products of the sixth/twelfth century.?

What can we deduce from all these considerations? Given the present extent of
our knowledge and the fact that we do not possess a manuscript of the Drwan-i
Hikmat from the sixth/twelfth, seventh/thirteenth, or eighth/fourteenth centuries,
it is not possible to reach a definite judgment in this matter. Did this duwan,
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which we today attribute to Ahmad Yasawi, actually belong to another poet
named Ahmad who was a YasawT dervish? Based on what we have said above,
we would surely have to attribute an important part of the Duwan-i Hikmat,
especially the poems written in the ‘@rad meters to such a person. Because he
mentions Nesimi, this poet must not be from a time prior to the ninth/fifteenth
century, but neither could he be much later. In order to be able later to attribute
the fiukmats that he wrote to Ahmad Yasawi, this poet would surely have had to
have lived in the ninth/fifteenth century or early tenth/sixteenth century.

Would it not be correct to attribute the entire Duwan-i Hikmat to a poet other
than Ahmad Yasaw1 and, because of a similarity in name, to conclude that he
was later confused with Ahmad Yasaw? In my view, this possibility cannot be
wholly rejected. We know for certain that Ahmad Yasawt wrote Atkmats in forms
taken from popular literature’ and that subsequently the writing of poems in
this style actually became a tradition among the Yasawl dervishes. It is very
likely, however, that the fkmats that Ahmad Yasawl wrote have been lost over
the centuries and that the works of a poet of the same name who appeared later
have been attributed to him because of his fame and spiritual influence among
the people. Indeed, in the manuscripts presently in our possession, it is stated
in several places that this work is the Daflar-i thant {the Second Notebook}."
Perhaps the Yasawi poet who compiled this diwan considered the work of Khwaja
Ahmad Yasawi to be the “first daffar,” and because his own work was composed
of hukmats in the same form and style and was given the same name, i.e. Diwan-i
Hikmat, he regarded it as the “second daflar.” If the names of both diwans and
both authors were the same, and if there was a profound and genuine similarity
in the poems of both poets with respect to form, style, and spirit, the work of the
more recent poet could quite easily have been later attributed to the famous
older Safi.

Still, we might conclude that even if the fikmats presently in our possession do
not belong to Ahmad Yasawi, they are completely indistinguishable in form and
spirit from those that did belong to him, because, as will become quite apparent
when we discuss the followers of Ahmad Yasawi, even centuries after him hikmats
of the same kind were written in the same form, style, and spirit. Nevertheless,
we should not think that this was something peculiar to Ahmad Yasaw and his
followers. This uniformity sometimes continued for centuries in the Saff literat-
ure written in the popular meters and forms. The reason for this is not only that
the products of popular literature continued for centuries to be indistinguishable
from each other, but also that later writers tried to imitate their predecessors,
and that the followers of the great p7rs ascribed a virtual sanctity to the forms that
they had established. Nevertheless, despite all these considerations, there also
exists the strong possibility that the text of the Dwwan-1 Hikmat in our possession
is a mixed product composed of works belonging to both Ahmad Yasawi and
to a Yasawl dervish named Ahmad who lived in the ninth/fifteenth or tenth/
sixteenth century. In any case, no matter which of the various possibilities that
we have considered is preferred or accepted, the literary personality of Ahmad
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Yasawt and the early unknown stages of Turkish Stff literature can be illuminated
by studying the Dzwan-i Hikmat in our possession.'!

B Linguistic character

I have briefly recounted above the very rapid spread, via Iran, of Islam to
Central Asia, to the Syr Darya region, and even to countries further east, such as
Kashghar and its environs. I also described how Transoxiana became completely
Muslim in the Samanid period and how the people of Isfijab'* adopted Islam
under the very first Samanid ruler (Chapter 1, pp. 5-6). Because we do not
possess an early reliable copy of the Duwwan-i Hikmat, it is necessary to study in
particular some linguistic history and provide some brief information on the
geographic areas of the Turkish dialects in the fifth/eleventh and sixth/twelfth
centuries in order to place the Dwwan-i Hikmat in its proper linguistic sphere. In
addition, by clarifying the meaning of “Chaghatay” and “Uighur” {as adjectives
describing languages} — terms that have been used continuously up to the present
— it will also be useful to show the extent to which the Duwan-i Hikmat justifies its
appraisal, with respect to its linguistic and literary features, as the earliest work
of Chaghatay literature. Until now, Turkish linguistic history has been almost
completely neglected in scholarly studies, and so there has been no serious research
on these questions to which one can refer. At the same time, because linguistics
is outside my area of expertise, I expect that the information that I will present
on this matter, and some of the ideas that I will advance, will {later} have to be
re-examined and criticized by specialists in this field.

Mahmaud al-Kashghart provides information in his Duwan lughat al-turk, com-
piled in the years during which the Autadgu Bilig was being written in Kashghar,
on the contemporary dialects and geographical locations of the various branches
of the Turks. According to him, the Turks were distributed from west to east in
the fifth/eleventh century in the following manner: first came the Pechenegs,
who were closest to the Byzantine lands, and then the Qipchags, Oghuz, Yimak,
Bashqird, Basmil, Qay, Yabaqu, Tatars, and Qirghiz. From north to south, they
were distributed as follows: Chigil, Tokhs1, Yaghma, Ughraq, Charuq, Chomul,
and Uighur. After all of these, {further cast} came the Tangut, Khitay, and
Machin.” According to al-Kashghari, who knew all these branches and their
languages very well, the most eloquent form of Turkish was that used by those
who knew only one language, who did not mix with the Persians, and who did
not settle in the cities, whereas the languages of those, like the Sughdaq, Ganjak,
and Arghu, who knew a second language and lived with city people, became
enfeebled." According to al-Kashghart, nomads like the Chomul, Qay, Yabaqu,
Basmuil, and Tatars had separate languages, but they also knew Turkish well. As
I explain at length in the note below,"” I believe it is necessary to interpret and
clarify this report to mean “they did not have separate languages but their own
distinct dialects that could be included within the general Turkish linguistic
sphere and, in addition, they knew the common Eastern Turkish that was called
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Khaganiyya Turkish.” As for the other branches of the Turks whom al-Kashghart
discusses, the Qirghiz, Qipchags, Oghuz, Tokhsi, Yaghma, Chigil, Ughraq, and
Charuq had a common language that was pure Turkish;'® the language of the
Yimak and Bashqird/Bashghird was also close to theirs; the language of the
Bulghars, Suwars, and Pechenegs, who extended toward the west, was uniformly
Turkish but had a slightly different pronunciation {takhfif }."” Among these various
dialects, that of the Oghuz was the most khafif {lightest}; that of the Yaghma,
Tokhsi, and those who lived along the banks of the Ila, Irtish, Yamar, and Volga
rivers in the direction of Uighuristan was the most correct; and that of the
Muluk-1 Khaqganiyya {Khaqgani kings} and those who lived with them was the
most eloquent.'®

These brief characterizations by al-Kashghari, as obscure as they are import-
ant, {at least} give us a fairly clear and concise idea of the number of Turkish
dialects in the fifth/eleventh century and their relationships and resemblances to
each other. It seems quite clear that Turkish was divided into two major linguistic
groups in that period, Eastern and Western. Eastern Turkish, which the author
calls Khaganiyya Turkish or Turkish in general, was the literary dialect that was
spoken in Kashghar in particular and was used throughout that region. It was very
close to the Chigil, Yaghma, Arghu, Tokhsi, and Uighur dialects. As for Western
Turkish, which constituted the second major group, it was the dialect of the
Oghuz, which was extremely close to the dialects of the Qipchaqs and Yimak,
and also close to those of the Pechenegs and Bulghars. It is quite clear from the
Duwwan lughat al-turk that by the fifth/eleventh century, there were a number of
specific and significant differences between these two great groups, i.e. Khaganiyya
Turkish and Oghuz Turkish, with regard to grammar and phonology."

Among these two dialects, the Eastern dialect, i.e. the language of Kashghar,
had especially great importance in the fifth/eleventh century. The languages of
the other Eastern Turks who lived further to the east and who had not entered
the milieu of Islam were naturally also very close to the language of Kashghar
with respect to grammar and phonology. Al-KashgharT mentions them under
the name “Uighur” and states clearly that their languages were pure Turkish
and that they used the Uighur script. Only because they had not entered the
Muslim milieu was there no discernible Arabic or Muslim Persian influence
among them.” Both the Oghuz and the Khaqaniyya Turks employed the Uighur
script; but because the level of civilization of the Oghuz at that time was lower
than that of the Khaqganiyya Turks, the literary language in the Oghuz region
was Khaganiyya Turkish, 1.e. the dialect spoken in Kashghar and its vicinity.
While discussing the Uighur script, al-Kashghart says, “All the Turkish countries
from Kashghar to Upper China have used this script, from the most ancient
times up to today (i.e. around the end of the fifth/eleventh century), in the
correspondence of their khagans and sultans and in their books.” This brief
passage shows that much was written in Khaqganiyya Turkish since rather early
times and that the Uighur script was used for it.”! Al-KashgharT adds that the
same spelling system was used for all documents written in this script.”
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According to the Russian scholar V. Grigor’ev and the French Orientalist
Grenard, who relied on him, the language of Kashghar, i.e. Khaganiyya Turkish,
was Qarluq Turkish,” because the founders of the Kashghar Khaganate,
according to their research, were not Uighurs, i.e. Toquz Oghuz, but Qarlugs.
These Qarlugs, who lived among the Goktiirk tribes north of the T’ien-Shan
Range, migrated to the west of Issik-Kul with some other Goktiirk tribes who
would not accept Uighur rule after the collapse of the Goktiirk state in the
second/eighth century and occupied Tashkent and Farghana. The descendants
of their chiefs expanded {their authority} like the Goktiirks as far as China, i.e.
as far as the Wolf clan.” Supplementing the information provided by al-Mas‘adr,
but from another point of view, IstakhrT states unequivocally that these Qarlugs,
who were referred to as Turks, had spread toward the east and that it took a
month’s journey, starting at Farghana and passing through the Qarlugs, to reach
the country of the Toquz Oghuz.” This report, which shows that the Khaganiyya
Turks in {al-KashgarT's} Dwwan lughat al-turk were Qarlugs and that we must
consider them to be a Turkish tribe separate from the Uighurs but related to
the old Goktiirk social structure, also clearly indicates that the Rufadgu Bilig 1s
linguistically related to the Orkhon Inscriptions, which belong to these same
Goktiirks.”™ This clear connection, which was first proposed by Thomsen and
later confirmed by Radloff, can also be considered as linguistic evidence to
support the historical analysis that I have been giving here.”

In the fifth/eleventh century, while Kashghar Turkish, i.e. Eastern Turkish,
prevailed in the eastern areas where the Qarlugs lived — from Kashghar to the
environs of Farghana, Tashkent, and Samarqand — Oghuz Turkish, i.e. Western
Turkish, which constituted the other great linguistic domain, had spread to a
wide area in the west, especially from the Syr Darya region south as far as
Khurasan. According to al-Kashghari, in the fifth/eleventh century the principal
cities of the Oghuz were along the Syr Darya and the nomads among them also
lived on both banks of this river.” According to the accounts of the other Arab
historians and geographers, these Western Oghuz, who had separated from the
Eastern Toquz Oghuz, had spread to the Syr Darya region from Gurgan {sic} to
Farab and Isfifjab. There were Khazar and Bulghar Turks to the west of them,
Qarlugs to the east, and Kimeks to the north.”” Also, during this century, some
of the Oghuz migrated to Mangishlak and settled there.* Some of these Oghuz
Turkmen who had already entered the Islamic realm in the fourth/tenth century
also descended upon the area around Bukhara toward the end of the fourth/
tenth century. Among them appeared the Seljuk dynasty that founded a powerful
sultanate in Asia. During the period of their sultanate, Asia Minor and Azerbaijan
were strongly Turkified by this Oghuz migration. After this, no great movement
of the Oghuz who remained in the East has been recorded. We only know that
in 548/1153-4, the Oghuz who lived around Balkh revolted against Sultan
Sanjar and wreaked havoc on Khurasan and the surrounding area, but this
was neither ethnographically nor linguistically significant. The places that were
abandoned by the Oghuz north of the Caspian and Aral seas in the Syr Darya
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area were filled by the Qipchags, who were a large branch of the Kimeks. By
421/1030-1, we find the Qipchags adjacent to Khwarazm.”!

This then was the linguistic situation in the Kashghar and Syr Darya areas
of Central Asia in the fourth/tenth and fifth/eleventh centuries, i.e. before the
Mongol invasion. Given the paucity of contemporary historical and linguistic
documents and the confusing and obscure references of the early historians
and geographers, this summary {of the available material} that I have presented
is certainly not very clear. Nevertheless, despite this vagueness, in light of the
analysis given above, I think the linguistic character that must be ascribed to
Ahmad Yasawt's Duwan-i Hikmat is fairly clear. Ahmad Yasawi was born in the
city of Sairam/Isffjab in the vicinity of Isffjab {sic}, which early on had adopted
Islam.” If we consider that al-KashgharT regarded the places that stretched
from Isfijab to Balasaghtin to be the Arghu region,™ then it would appear that
Ahmad Yasawt was also an Arghu Turk. The same writer adds that the people
of Balasaghtin, Taraz, and Madinat al-Baida, i.e. Sairam, spoke both Soghdian
and Turkish and hence — because of foreign influence — the language of the
inhabitants of the Arghu region had to some degree lost its vigor.”* Because
the Arghu dialect can be included in the same linguistic domain as that of the
Khaganiyya Turks, it is certain that Ahmad YasawT’s mother tongue was not
the Oghuz dialect.” To be sure, he might have encountered Oghuz in places
where he subsequently traveled, in Bukhara, for example. We do not know the
extent to which the Oghuz, after they descended from the Syr Darya region,
mingled with the local people in Central Asia and Khurasan and, at the same
time, with other branches of the Turks and whether they had any linguistic
influences on each other.™ We can only say for certain that when Ahmad Yasawt
later went to YasT a significant number of Oghuz had already migrated from
that region, and those who had remained had mixed with Qipchags who had
come down from the north and with other Turks who had come from various
directions. Therefore, even if there might have been some Oghuz influence on
his language, we cannot include it in the Oghuz linguistic sphere generally. In
other words, we must definitely accept his work as a product of Eastern Turkish.
If we possessed an early and trustworthy copy of the Dwwan-i Hikmat, it would
surely show a number of linguistic features very similar to those in {Yasuf Khass
Hajib’s} Rutadgu Bilig; although it was under much stronger Arab and Persian
influence — and even perhaps a bit under the influence of the old Oghuz dialect
— it would belong, broadly speaking, to the same language domain as the Rutadgu
Bilig. However, even if the copies that we currently possess contain some genuine
pieces of Ahmad Yasawt’s work, they will have been corrupted as they passed
through the hands of various copyists over the centuries and will have lost almost
all their original character. Such pieces, if they exist, would thus have no serious
value for linguistic history.”

Some researchers — including, first of all, Vambéry and then Thury — jumped
to conclusions about the linguistic character of the Duwan-i Hikmat, although they
did not make a proper analysis of it and were ignorant of the historical personality
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of Ahmad Yasawl. They claimed that the language of the Duwan-i Hikmat was the
dialect of the Khanate of Khokand.” Later, certain other researchers — Thury
also among them — considered it to be, along with Rabghuzr’s Qisas al-anbiya’, one
of the early works in the Chaghatay dialect, and regarded it as an intermediate
work between the Kutadgu Bilig and the language of Nawa’1.** Prof. Hartmann
also considers the work of Ahmad Yasawi to be in Chaghatay, {defined as} the
literary language of the area extending from the Caspian Sea to Kansu, and
states that even later poets, like Chimyanli Hiiveyda, remained linguistically
faithful to it as much as possible."” In light of the thorough description that I
have given above of the copies of the Drwan-i Hikmat in our possession (section
A of this chapter), however, I hope it is clear that in order to truly determine
the linguistic character of this important work, we must not study the printed
editions or recent manuscripts, but must find a very early manuscript or, if this is
not possible, investigate the milieu in which Ahmad Yasawf lived and wrote his
hikmats and the linguistic area to which it belonged. I reported briefly in the
previous paragraph the results of my research in this respect and said that we
must consider the Duwan-i Hikmat as belonging to the same linguistic domain
as the Rutadgu Bilig, 1.e. to be a work in the Eastern dialect connected with the
Qarlugs. Until the appearance of an early and trustworthy copy of the Duwan-i
Hikmat written before the Mongol invasion, the current state of our knowledge
will not allow us to state categorically the linguistic area to which it belonged.
The fact that the recent unreliable copies currently in our possession belong
completely to the dialect that we call Chaghatay means nothing. Nevertheless,
despite the continuing lack of an early and accurate copy of the text and the
rather astounding primitive character of the current research on Turkish linguistic
history, I am of the opinion that the hypothesis that I have advanced on this
question is based on a rather strong foundation.'

C Literary character

In order to explain properly the literary nature of the collection of poetry that
we possess today under the general title of Duwan-i Hikmat, we must subject it to
a minute analysis with respect to both subject and form. The subject matter in
the Duwan-i Hikmat is very simple and limited: countless eulogies of the virtues
of dervishes and the dervish life; the most famous Muslim legends, from which,
finally, ethical and religious morals are inevitably drawn; various pieces on the
life and miracles of the Prophet Muhammad; anecdotes; complaints about
the state of the world and ascetic complaints written to remind {the reader} that
the Day of Judgment is near; and finally simple and primitive, yet lively, accounts
told with a simple-hearted appeal about conditions in heaven and hell, the
demons of hell, and the female and male denizens of paradise {s. k@7 and
ghulam}, and the gardens of paradise. At a time when Islam was just beginning to
spread among the Turks, it was quite natural that works written by a Safi for a
mass of people with simple and primitive tastes — and who had not yet succeeded
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in completely escaping from the customs and beliefs of the ancient pagan period
— would not go beyond these subjects.

Ahmad Yasawl was by no means a stranger to the Islamic sciences and
Persian literature. Much of his education and religious training took place in
Muslim Persian intellectual centers, so he knew very well the mystical works of
the great early Persian Safi poets. However, given the need to address the Turks,
who had sincerely but still superficially adopted Islam, and who would not easily
abandon their national culture, it was necessary, willy-nilly, to conform to their
tastes and customs and to address them in a simple language whose meaning
they would understand and in a meter to whose music they were accustomed. It
was simply under the influence of such powerful factors as these that Ahmad
YasawT adopted the national syllabic meter, which the people loved and the
popular poets had used for centuries, rather than the harmonious ‘@riid meters
cultivated by the Persians. He wrote all his fukmats in this meter and in the old
national forms that were also taken from popular literature. In this regard, it is
not pertinent to claim that the language had not been cultivated to an extent
that it was comfortable with the ‘wid meters, because the Rutadgu Bilig clearly
demonstrates that the ‘arizd metrical system had been employed in Turkish liter-
ature some sixty or seventy years earlier. The single reason for this phenomenon
was, as I stated above, the desire of the poet to address the mass of the people
directly.* Nevertheless, if we had an early copy of the Drwan-i Hikmat, it is almost
certain that its language, despite the author’s desire to compose it in a very plain
manner so that it could be understood by the greatest possible number, would
contain a much greater mixture of Arabic and Persian words than the Rutadgu
Bilig, which was bound to the Persian meter.*

Ahmad Yasawi wrote most of his hikmats in the seven- or twelve-syllable meters
long used and much beloved among the people of Central Asia. These meters,
which have a strange somewhat monotone harmony, and, at the same time, a
somewhat primitive and crude but “original” flavor, do not reveal anything
extraordinary in his hands. Even in passages requiring the greatest display of
emotion, he is very cool and calm. The plodding nature of his admonitions, the
simple and monotonous expression of his narratives, and the calm and dignified
manner of his prayers almost never change. The staid and rigid personality of
this Central Asian Turk, usually indifferent to the rapture and excitement of the
mner life, but outwardly completely faithful to the fundamental principles of the
Shart‘a, is immediately apparent in the Duwan-i Hikmat. In order to provide some
movement and excitement in the heavy monotonous harmony of the seven- and
twelve-syllable meters, an artistic and emotional soul would have had to breathe
life into it. In the meters that he selected, Ahmad Yasawl conformed to the
common taste of the period and completely avoided any personal innovations.

With regard to rhyme as well, he had no attachment to Arabic and Persian
and remained completely faithful to the national literary tradition. Rather than
use full rhymes, he followed popular literature and used half rhymes, usually
composing them from the inflections of the verbs, and for the most part stuck to
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the old radif {repetition of the word at the end of each couplet} method.* His
interest in respecting the early folk literary tradition fully reveals itself in his form
of versification. Ahmad Yasawi, who said

Ugyiizaltmg hikmet aytib déstan ayt
Dastin ayt biistan igra oymak ucun

{He uttered 360 hikmats and dastans
in order to penetrate (?) in the garden}

arranged all of his /ukmats according to this ancient and thoroughly national
form. In these dastans, composed of four-verse stanzas or quatrains, the last verse
of the first stanza is sometimes repeated in all the stanzas like a refrain. The first
three verses of each stanza rhyme, while the last verse rhymes with the last verses
of all the stanzas. Usually the first stanza differs from the others with the first
verse rhyming with the third and the second with the fourth {thus: abab cccb
dddb etc.}. This form of versification, which is very limited and primitive, is
apparently the native form and completely devoid of foreign influence. The
repetition at the end of each stanza, either of an entire verse or of a rhyme,
shows that it was written not for the purpose of being read privately like works
belonging to later periods of development, but in order to be recited publicly in
religious gatherings. In other words, Ahmad Yasawt’s work was in this respect no
different from the products of the early folk literature.”

D Yasawi, Sufi

In the chapters above, I have discussed the time when Khwaja Ahmad Yasawi
lived, his milieu, the various influences under which he developed, and the basic
characteristics of the farfga that he established. If readers will recall these descrip-
tions, they will easily grasp the extent to which Ahmad Yasawi can be called a
“Suft poet” and the degree to which this title, when applied to him, is compre-
hensive and all encompassing. This great Turkish shaikh, who, from childhood
until his last years, lived a vigorous and sincere Saff life, wrote poetry for the
enlightenment of the Turks who could not understand the Saff works in Arabic
and Persian and for the purpose of confirming the mystical truths and instilling
them in his disciples. It was therefore quite natural that the mystical character
of his poetry should come to the fore. As I explained above (section A of this
chapter), even a superficial analysis of the Duwan-t Hikmat — which, even if it does
not belong to Ahmad Yasawi, we naturally concluded that in form and spirit
it would be identical with those works that did belong to him — proves this
point sufficiently. This Stff, who had a very simple imagination and was almost
completely unfamiliar with literary art, was, like all other Saffs, indifferent to
the external world and its manifestations. Engrossed as he was in the world of
monism, he could, in the end, liken this world and the next world “to two poppy
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seeds.”*

The only thing that preoccupied him was the thought of guiding the
people and encouraging them along the right path. The religious legends that he
recounted, the prayers, pleas for God’s help, and requests for God’s forgiveness,
were all written with this noble thought in mind. In the various poems that he
wrote about the Prophet and in the fikmats that deal with eschatological subjects,
he called upon everyone to follow the right path and begged God’s forgiveness
for his own shortcomings and sins. His most common recommendations were
to listen to the words of the saints, to conform to the stipulations of the Koran and
Hadtth, to combine Sharr’a with {ariga, to abandon this world of vanity, and to
turn to the path of asceticism and religious striving {mwahada}. Like all the Sufis,
he complained of the condition of this world. With a very sincere and consuming
passion he bemoaned the fact that no one heeded the words of the true saints
and that everyone was a captive of his own base desire {nafs-i ammara}.
Because he was of the Hanafl madhhab, he always venerated and praised the
“Imam A‘zam” {the most magnificent imam, i.c. Abu Hanifa} and the founders
of the other Sunni madhhabs. Indeed, there is a long and noteworthy legend in
the Duwan about how Abu Hanifa had miraculously solved a number of com-
plicated problems of Islamic law at the age of six and how he received his title.
On the other hand, there is absolutely nothing in the Duwan-i Hikmat to suggest
Shi‘ism or any form of Mu‘tazilism, even to the extent found, for example, in
Farid al-Din ‘Attar.”” Indeed, as I have also explained above, this {i.e. strict
Sunnism} was one of his governing ideas. Even when he discoursed on the
passion of Mansar al-Hallaj and the mystery of ana ‘-hagq {al-Hallaj’s utterance,
“I am the Divine Truth”} and when he said that the mullas did not understand
the mysteries of the fariga {i.c. of mysticism}, he would never go beyond a
certain point. He strongly promoted renunciation and ascetical exercises as steps
on the Sufi path. Asceticism, piety, mortification of the flesh, and spiritual striving
were all most necessary in order to reach the level of truth. It was not easy to
follow the path to Divine Truth {Haqq}. The path of {ecstatic or spiritual} love
of God was very blessed, but it was full of endless difficulties. “The {psychological
and physical} state of one who enters these tortuous paths is desperate. Many a
lover has become dust on these paths . . .”* “In order to become a devotee, one
must enter the garden of love. For its sake, however, one must first kill the self.
One must endure many long torments and great tribulations in order that this
be possible. He who wants to find the pearl of love should be content with one
drop. The true lover who burns with the fire of love loses his own color. His soul
is bewildered, his heart is desolate and his eyes are flooded with tears. As the
Prophet said, WS Wb, deo Lol {The world is carrion and those who hanker
after it are dogs}. The true lovers are those who give up their own souls and seek
the beloved, union with God. Oh, Khwaja Ahmad, always think of God and
weep. Pray morning and night and keep the fast, so that you may reach your
goal.” Asceticism and spiritual striving, which occur in this sense in most of
the fzkmats, indicate the need to withdraw from all worldly matters. For the Saff,
in fact, this is the meaning of the Koranic verse (2:278) &l 41 |yl el Lo U
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{Oh you who believe, fear God!}. If not, one’s heart cannot become “the place
of divine manifestation” {nazar-gah-i ilaht}.*” And although Ahmad Yasawf tells
us that after all these hardships “he drank the wine of union, received preced-
ence {sabg} from God, and was aware of the mystery of ana -hagq,” he still did
not reveal the mystery.”

In addition to many poems on such themes in the Dwwan-i Hikmat, there are a
number of fukmats on the life of Khwaja Ahmad Yasawi. This Turkish shaikh
recounted the important events of his life in simple and artless language: how he
had become a friend of Khadir, in what manner he received blessings from
Arslan Baba, and how he had been seized by the love of God since childhood.
Stating that he wandered about as an exile in Khurasan, Iraq, and Syria for a
long time, and then, missing Arslan Baba, that he returned to his own city of
Turkistan {Yasi} and wanted to die there, he mentions his birthplace with great
ardor: “Fastening a stone to my heart, I left that blessed Turkistan where I was
born.” Just as his shaikh, Khwaja Yasuf Hamadani, became homesick whenever
he thought of Hamadan, so too did Ahmad Yasawt harbor a great affection for
his hometown. The Duwan-i Hikmat also clearly relates that, after passing through
various cycles {dawra, of religious learning} up to age sixty-three and reaching
various spiritual stages {magam} in the mystic path, he realized that he had
become a great “sultan” in the eyes of his disciples and, attributing this to the
dictates of the carnal soul {nafs-i ammara}, he went underground — i.e. entered
the chilla-khane — and wrote his fzkmats in isolation from the people.”

Now that we have analyzed the contents of the poems in the Droan-i Hikmat,
we can broach the topic of the extent to which it would be suitable to call
Ahmad Yasawt a Suff poet. He cannot be regarded as one of the ‘@shzg Sufis who
tried to record the candid outcries that burst from their souls and did not pause
to consider whether these outbursts were reconcilable with the external ordinances
of Islamic law. To the contrary, he always took into consideration the mentality
and spiritual state of the community he was addressing. He communicated to
them not the subtleties of Stff philosophy, which they could not understand,
but rather a number of legal and ethical principles in a hortatory manner, urging
them to follow these principles faithfully in order to achieve happiness in the
next world. His lengthy eulogies of the first four caliphs, his ascetic exhortations
to the dervishes to follow the far7ga, and his bemoaning the evils at the end of
time do not reveal Ahmad Yasawi to us as a true Suff poet. Yanus Emre said,
“He who does not regard the seventy-two sects with the same eye {i.e. as indis-
tinguishable} rebels against truth even if he is a madrasa instructor.” One can
find nothing at all in the Duwan-i Hikmat that recalls this broadmindedness and
nothing of the pantheist philosophy of Jalal al-Din Rami.” In this respect, rather
than being a profound poetical Suff work, the Dwwan-i Hikmat can be better
characterized as a simple work composed of religious and ethical sermons and
narratives as well as didactic poems concerning the principles of the farzga and
the rules of the mystical discipline. Ahmad Yasawl had many Saff ideas, but
despite this he was a dry moralist who lacked true poetic ability or lyrical gift.
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We can get a clearer idea about this if we compare Ahmad Yasawi to the
moralist STGff poets of Iran who had diverse abilities and talents. In the sixth/
twelfth century, when the Dwwan-i Hikmat was written, the magnificent Suff liter-
ature of Iran was still in the process of formation. After epic literature, epitomized
by Firdawsi, it was the turn of moralistic Saff literature to develop and become
refined. Among the Safis who had thrived up to that time, there were some
who wrote a few quatrains or ghazals from time to time. The famous Stff Shaikh
Abt Sa‘Td b. Abt ‘1-Khair, who died after the age of eighty in 440/1049 — the
admiration that he and Ibn Sina expressed for each other from the moment of
their first meeting is well known — recited beautiful quatrains with a lofty and
sincere Suft feeling. In the poetry of this great Sufi, who says in a famous
quatrain
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{Since I beheld you, my candle of Taraz,

I have ceased all work, keep not the fast, nor pray.
With you my figurative speech becomes prayer.
Apart from you my prayer becomes a mere figure, }”

there is a vague pantheistic streak and a free and candid expression of mystical
love, in short, a divine breath.”* Although subsequent Siifis wrote innumerable
commentaries on some of his quatrains,” Shaikh Abt Sa‘id was generally known
much more as a Saff than as a poet. Thus, we can say that great poets who were
directly inspired by Stfism had not yet appeared.

Hakim Sana’t and Farid al-Din ‘Attar opened the period of great Safis
in Persian literature in the sixth/twelfth century. Following them, Sa‘di, Jalal
al-Din Rami, JamT, and numerous other such poets extended this period. I have
examined the moralistic STff works of Hakim Sana’1 (d. 545/1150—1 {probably
d. 525/1131} and Farid al-Din ‘Attar, who are virtual contemporaries of Ahmad
Yasawi, and I do not believe they had any influence on him.”™ Apart from such
common elements as encouraging people to join the {a7ga or abandoning {the
affairs of } this world, there is no connection whatsoever in form or style between
his fikmats and the Stfi works of these great Persian poets. Hakim Sana’t and
‘Attar were not merely Sufis. They were at the same time great poets, possessing
refined language and a rich imagination. Ahmad Yasawi, on the other hand,
was not a great poet, only a Suff. Unlike the Persian poets who were his contem-
poraries, he addressed not an audience that was prepared to understand all the
subtleties of Sufism, but rather an audience of simple and primitive folk. Yet
neither Hakim Sana’t nor Farid al-Din ‘Attar, despite all their artistic power, can
be regarded as consummate SGff poets. It is no