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ABSTRACT
The religious history of the Turkish peoples of ‘Anatolia in
the first few centuries after their entrny into the peninsula remains
obscure.” This obscurity can be partially dispersed only through
detailed analyses of the 'few religious works of early Muslim-Turkish
literature. One such work, n;mely the legendary biography of the pir

of the Bektagi order known as the Mandkib-1'Haci Bektag-1 Veli, or

simply the Vildyet-ndme, 1is here subjected to a critical analysis with
P ‘ 4 ’

the purpose of identifying the survivals of pre-Islamic Turkish beliefs

within 1t.

After an initial effort to place the Vildyet-nfime into its proper

historical context, an overall view of the religious life of Turkish
nomads ;)rior to their Islamization is given. This is8 followed by a '
comparative analysis of the text in the light of the information already
presented, and it is demonstrated that this central work of the heterodox-
antinomian Bektasi tradition of Turkish Anatolia is clearly imbedded in

the pre-Islamic culture of nomadic Turkish peoples.
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RESUME

—

' \
§ | |
' L'histpire |religieuse des Tufcs pendant les pramiers silcles

| .
de leur’ exist‘er}:ce er Anatolie nous est encore assez obscure. Toutefols,

o

- ¢

mesure & travars 1'étude détajllée des premiers écrits de la littérature

1 I
noys perﬁlons/qf.e cetlte obscurité peut etre dissipée dans une large

!
religieuse tufque-musulmane. Dans cet ordre d'idées, la présente &tude’..

‘ | a,
consliste en u}'\e analyse ¢ritique de 1'une de ces oeuvres, le Manfkib-1
J r ’ -
Haci B ktag-:! Veli, connu aussi sous le titre de Vildyet-ufme, avec le ¢
!

!

but de relever des survivances de croyances préislamiques dans cette

biographie légendaire du pir de 1'ordre des Bektagi. 3
|
{

Aprés un premier effort de placer le Vildyet-nfime dans son propre

contexte historique, sera tracé un aperqu général de la vie religieuse )
des nomades turcs avant leur conversion & 1'lslam. Finalement, A la
lumiére des matéria}ux ainsi éxposés, une analyse comparative de notre

,
document sera élab%tée afin de démgntrer que cette ceuvre capitale de

la tradition quasinﬁnent antinomique de 1'hétérodoxie Bektagi d'Anatolie

8'incruste dans la culture préislamique des nomades turcs.

x
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\ INTRODUCTION . ¢

Despite its significance for Islamic history in general and Ottoman
history in particular, the religious history of Anatolia betw\een the elev-
enth century, Turkish entry into the area, and the fifteenth century, the
political unification of the peninsula under the Ottomans, remains ‘rgely
ungtudied. It is true that very selective aspects of religious life have
received attention, anc‘l here one thinks especially of the falrly extensive
literature on theMevlevis. Such studies, however, are few and isolated.
Undoubtedly, the scarcity of relevant historical data and the rather
obscure nature of the available cocuments have significantly hindered
historical research. Neverthel;}lss, perhaps equally obstructive has been

? the immense variety and complexity of the religious phenomena in question,
which almost defy empirical gtudy.

Especially the thirteenth and fourteenth centuries seem to have
witnessed an increased relli'gious fervor and activity, which laid the

'
groundwork for a number ofl religious developments, among them the estab-
lishment of some well-organized Sufi brotherhoods with centralized admin- 1
istrative systems. Particularly remarkable in this period 1s the apreag h
of what could be called heterodox beliefs with a certain Sufi-shi€i

coloring, such as Bab@ilik, Kalenderilik, Hurdfilik and Bektagilik. A

It has been shown, largely through the efforts of the TurRish scholar
M. F. Kdpruli, that such beliefa were ‘found primarily among the nomadic

+f or semi-nomadic Tirkmen tribes, whose members did not abandon,their

o .

-

- - - o +
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{ 2
‘ strongly heretic tendencies even after they settled on soil as agricul-
turalists or found ™heir way into cities as mercenaries, low-level
l1aborers and apprentices.
The purpose of this study is to assess and further explore the
accuracy of this connectign established between heretic movements' and
nomadic peoples through a critical analysis of the central text of this
heterodox tradition, namely the Manfkib-1 Haci Bektag-1 Veli, commonly
known as the Vilﬁxet-nﬁme, with the purpose of searching for andﬁident-//

ifying the traces of pre-Islamic Turkish beliefs and practices within it,

The study will consist of three parts. Chapter I will introduce

and attempt to provide a historical background to the Vildyet-name.

This work 1is a legendary biography which contains the aceounts of the

miraculous deeds of Haci Bektas Veli, the pir of the Bektagi tarigqa,

who 18 known to have lived during the thirteenth ;entury. Accordinglx,
it will be the purpose of this section to compile and recapitulate the
results of research already carried out on the holy men of the Turkish
tribes in Anatolia during the early pe%riod of its Turkification, with

L 4
an eye towards situating the accoynts l[contained in the Vil8yet-name in

their historical context. An attempt Wwill be made to bring together

6& ) the available information on some of the key religious figures of the
Tlirkmens in Anatolia in the thirteenth and\‘ fourteenth centuries including
Baba tlyas, Baba lshak, Barak Baba, Sari Saltuk, Geyikli Baba, and Hircl
Bektas. :'

Chapter II will deal broadly with the religious history of th#

Turkish-speaking peoples of Central Asia prior to their Islamization,

[
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( 3
with separate sections on the belief ln life-giving forcés, the prin-
ciple of unity of being, the veneration of various objects of nature,
the different religiou; rites, and other central features. Here, the
) main concern will be to bring out the general characteristicsﬂof the
religious life of these sEeppe—dwelling pastoralist nomads.

In the third and final chapter, the Vil#yet-nfime will be subjected

to a critical analysis in the light of the information presented in the

; first two sections. The terms 'belief"aﬁd "practice"” will be taken in’

7

their broadest meanings,- and numerous phgnomena ranging from the venera-

I ’

tion given to specific siteg to different ways of expressing respect and

submission will come under copsideration.
4

3
All throughout, the purpose will to determine to what degree it
is possible to.talk of a continuity in religious belief and behavior
~"3 between the pre-Islamic and Islamic periods of Turkish nomads. It is

HE

hoped that this study will not?only enable us to trace certain religious

!
phenomena tMgpugh different reﬂigious systems, but also facilitate a

{
better understanding of a major\Islamic document which has not yet been

adeqﬁately studied, namely the Vil§yet-nfme itself.

Note on Transliteration

#

Throughout this study, modern T%;kish orthography for ?urkish and
the transliteration rules of the Institute of Islamic Studies, McGill
University, for Arabic and Persian will be followed. Tne only exception
will be the citations from tne Orkhon Inscriptions in particular and pre-

thirteenth-century Turkish in general; in such cases, the example of

[
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Taldt Tekin, A Grammar of Orknon Turkic (The Hague: Mouton and Co.,

Indiana University Publications,,1968) will be followed. Titles of

all books will be transliﬁrated a'ccordinvg to the language of the

worjk in question, not according to the linguistic origin of the'words
that maeke up the title. Names of persons and places related to Anato-
lian Seltuks and Ottomans will be treated as Turkish, though there will
be some exceptions such as the names of Selguk sultans--thus €A13° ad-
Din Kayqub@d, not Alaeddin Keykubdd--and of some well-known religious

figures--thus Jaldal ad-DIn Ruml, not Cel&leddin Rimi. In all other

instances, the guiding principle for transliteration will be contextual

clarity.
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, " CHAPTER I
i

THE BABAS: HOLY MEN OF THE TURKISH

{ TRIBES IN ANATOLIA A

/From the earliest times that it can be traced in’ the sources,
\

the religicus life of the nomadic Turkish tribes in Anatolia appears

to have been dominated by holy men generally known as either atas )
(Turkish 'ancestor, father'), or, and later more commonly, babas
(Turkish 'father'). In general, it is clear that among non-Muslim
Turkish nomads/Islam was propag.aced chiefly thrm\x‘g‘n the agency of
Turkish-gpeaking 'wise-men' of the tribes, who rendered some basic
tenets of Islam available and intelligible to their common folk in
their own language. Alternatively expressed, and this.is perhaps
closer to the truth, it was\t’hese babas who gave a successful Islamic
coloring to the ancestral religious practices of the nomads.

Mostly lacking any formal education and without a working knowl-
edge of either Arabic or Peraiane these itinerant preachers often had
at best a deficient understanding of the several different currents of ‘*
Islamic thought and practice as these had ‘devploped in the heartlands
of Islam during the firat three .hundred years of its history before the

onset of massive conversions of nomadic Turks in the late 4th/10th cen~

tury. It is hardly suprising, therefore, that faced with the difficult

task of transmitting a whole array of exogenous beliefs into a nomadic

o

! . . N ’ o s
¥

L
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Turkish milieu which Was determined by the inescapable necessity to
locate ever new pastures for the flocks, as well as by the not less
signifiéanc prospect of looting the richer sedentary populations, the s
Tdrkmen babas could succeed only by selecting just those‘7e1ements of
Islam which were congenial to their own religious practices and trans-

' forming these et‘ements into new acceptable moulds through a lengchy

process of ‘adaptation. 1t was the accomplishment of this demanding
task which assured to the babas a central plgce of authority in the !
life of the nomads, and until the formation of religious congregations

during the late 7th/13th and 8th/]:4th centuries, the religious life of

the czommon masses was determined by and shaped aropnd the person of

these holy men. ! Furthermore, c;wing to this tremendous influence they ‘

exerted on the common people, many would-be and accomplished rulers i

’ alike sought to secure the active support of the babas. One can argue

convincingly that the establishment of certain dyn“a{r.ies was accomplished

at least in part thfohghkactive alliances between certain political

gl 1
i rulers dnd certain religious movements which were org:'mized around the-

°  person Or name ;f powerful religious figures. One such alliance was the
jelationg!_xip ?etvﬂ:een the Ottomans and the Bektagis. Alsc;, there 1 ) 1‘
reason to believe that a similar alliance existed between the Karaman-
oflu dynasty and a certain _LIM trend originating from Baba Ilyas, a
-movement which seems l':o have shared the faith of the dynasty with which
it had collaborated and went out of existence with the downfall of the

v

Karamanoglu pxdnci.palit:y.,2

-
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In spite 6fﬁtheir_ unde;xiable historical gignificance, ;:heré As
no clear informatidn oi\ the plaég and function of the babas within the
tribal co:nmunity.i Were they, for instance, chiefly poet-singers who
ca;tivated tpe imaginations of their fellow tribesmen with their poems
and songs so(}ndispensable to a tribal life of wandering, or basically
soothsayers and diviners who exercised a considerable power ié the
community because of their magical talents ? Or still yet, ;ere th;y
also medicine men who were i)ighly respected on account of their gen-

‘erally recognized capacgiy to heal the sick and the wounded ? Alter-
natively, did ‘sach holy éen bring together in their person the powers
and attributes of poetifinger, soothsayer, and healer alike, without
a re;ognizable éifferentation getween these fupctions ? If a clear
answer to these questions 1s not forthcoming, it is due in large meas~
ure to the scarcity of information on the early Tirkmen babas. Mainly
because of the silence of the available sources wé are in almost total
e darkness regarding the Turkish Musli:;\ holy men (f the tribes for the-
first’two'centuries of the Iéihmization of the Turks. It is not until
the late 6th/12th century that things begin to gain clarity with the

figure of Ahmet Yesevi (d.562/1166).

Our knowledge of the life and thought of this first great Turkish

Yesevi himself cannot be considered a tribal baba by any stretch of the
imagination. Born and raised in considerably large towns, Sayram and

Yesitrespectivéiy, and educated under the guidance of the scholar and

3
F)
13

5 v
‘ . P - A .
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-and Sufi Yusuf Hamadhani (440—535/1048-1140) in the center of Islamic

culture in Transoxiana, namely Bukhara, Yesevi was primarily an urban
personage. Although he grew popular especially among the Turkish peas-

antry and nomads around Yesi towards the end of his life, he obviously

‘never had intimate daily contact with the common folk. The later spread

of Yesevilik in Purkistan is due chiefly to the labors of his disciples
whom Yesevi dispatched to variOus‘regions inhabited by Turkish-speaking
peoples. The lives of these disciple;, However, cannot be reconstructed
except in legendary form and as such are not amenable to historical
analysis,3

It is, therefore,’not until we come to 7th/13th century Anatolia
that more substantial information on the Tiirkmen babas can be obtained.
Indeed, nothing positive can be asserted concernigg the religious deyei-
opment of the Turkish invaders of Anatolia for the time period stretching
from the onset of the first invasions in the late 5th/llth century to the
middle of thé 7th/13th century when Anatolia, like so many other Islamic
regions, also came under Mongol domination. When the veil of obscurity
is finally lifted at around that time, a considerably large body of mate-
rial on the Tirkmen babas becomes available for study. It is to this
material that we now will turn and present in a concise form the informa-
tion availagble on a number of these holy men. A moré general picture of

their religious thought and orientation will be drawn towards the end of

the chapter.4 .

a3
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Baba llyas-Baba Ishak-Baba Resul

Baba llyas

The most informative source on the life of Baba Ilyas is the

Mendkib el-kudsfye fi menfisib el-instye (760/1358-159) of Elvan Gelebi

in Turkish.? This author claims descendance from Baba Ilyas in the
following manner: Elvan Celebi himself was the son of the more famous
Asik Ali Paga (d.733/1332), tﬂe autﬁor of the celebrated Turkish Garib-
gﬁgg, who was the son of a certain Muhlis Pagsa (7). This‘Muhlis Paga

in turn was one of the five sons of Stic8eddin Ebu'l-Bekd Baba 1i;as—1
Horasani (d.638/1240). Accordi&g to Elvan Celebi, who devotes the second
chapter of his six-chapter work to Baba llyas, this latter came to Anatolia
from Khorasan during the time of the Anatolian Selguk Sultan CAla ad-Din '
Kayqubad I (618-634/1220-37) and settled in the village of Cat near Amas-
ya. Although he was on good terms with Kayqubad I, he fell out of favor

- during the reign of hig son Giyath ad-DIn Kaykhusrav I1I (634-643/1237-45)
and had to take refuge in the castle of Amasya in order to éscape from
persecution. It was at this juncture that one of his prominent disciples,
namely Baba lshak, revolted against the Selquks in Syria and travelled to
Amasya to join his shaykh against the wishes of the latter, who had asked
Ishak to stay clear of Amasya. When llyas refused to see him, Ishak moved
with his mostly nomadig supporters, who had b; then increased significantly

‘ in number, to the v%cini:y of Kirgehir where he engaged in a pitched battle

with a Selguk army containing Georgian, lfurdish, and 'Frankish' contin- ‘
gents, It is said that after°this!batt1e, which saw the total destruc-

( ' tion 5f tshak's army, Baba Ilyds mounted his white horse and ascended to

é i
i . ~

-
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the sky; no trace of him could be found after this point.

In other sources Baba flyas is mentioned only in passing. In

the Tevfrih-1 &1-i Osman (889/1484-85) of Agikpagazdde in Turkish, he
appears under the name Baba llyas-1 Divane as one of the holy men at
the time of Ertufrul (d.687/1288). Asikpasazdde confirms the lineage
of Baba Ilyas as given by Elvan Celebi and giveg the additional inform-
ation that he was the khalTfa of a Seyyid Ebu'l-Vefa® and was himself
the shaykh of Geyikli Baba. Agikpagazdde also states that Haci Bektag
and his brother Mentes paid homagé to Baba Ilyas when they travelled

“

to Rum from Khorasan,7

o

In the Arabic ash-Shaqa’iq an;nucminlya f1 Culama® ad-dawlat al-
Cuthmaniya (965/1558) of Ahmet Tagkdprizdde, Baba i1§as is only mentioned
oncelmore as the shaykh of Geyikli Baba.8 The Tu;kish translation of
this work by Edirneli Mecdi (995/1586), however, has a separate entry
under the title "Baba Ilyas-1 Acemi," where it is related that he came
from Khorasan during the time of Chingiz Khan, settled in Amasya and
gathered many supporters around himself. Most of his followers, howeveg,

y were destroyed by Sultan Giyath ad-Din who got suspicious of their aims,
and soon Baba Ilyas himself was killed in the hands of his followers.

Mecdi also adds that {lyas h;d a son called Muhlis Baba.’ ’ ,

Two later sources, the Bahjat at-tavarikh (861-634%455-58) of

§ikrullah in Persian and the Saha’if al-akhbar fi waqayi® al-aCsir

(1083/1673) of Mﬁnéccimbasx Ahmet Dede in Arabic, which recapitulate .
Al
the information already given above, contain the additional report that

Baba flyas was involved in the uprising led by Baba Ishak, but was granted

i

*
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> ) a pardon by the Sultan after the supression of the rebellion.lo

~

Baba Ishak

The main sources on Baba Ishak may be enumerated as follows:

l. The Menfkib el-kudslye of Elvan Gelebi. The account contained

in this work was given in the above section on Baba 1lyas.

2. Al-Avamir al-CAla’i1ya fi'l-umir al-SAla’iya (680/128l) of

Ibn BIbl in Persian. According to this reliable work, Baba lshak was ,
from the Kafarsud region in Syria. He was gifted in jugglery as well

as magic and preached among ignorant Turkish tribes. Eventually grow-
ing afraid that he would start to be perceived as an 1&postor, he dis-
appeared into the common folk and re-emerged in Amasya as a righteous

and pious holy man engulfed in devotion and praying. Ié is said that

he acted as an arbiter of conflicts and disagreements among his followers
by preparing t;lismans for them, For a while, he travelled around south-
east Anatolia and preached against Sultan Giyéth adQDIn. The latter
reacted by dispatching troopsfpmst him under the command of a certain
Muzaffereddin, who was defeated twice by Ishak and his followers; the
rebels thus gained control over Tokat and Sivas. Soon afterward, Baba
Ishak was‘c;ptured and executed by the Selquk commander Haci Armafan-
gah, who was‘later killed by Ishak’'s followers. The forces of Ishak,
which were apparentl; not shaken by their leader's death, could only be’
suppressed by a special army called from the eastern borders of the
Anatolian Selguk Empire which contained a sizeable 'Frankish' contin-
gent. The Selguk victory was followed by an extensive massacre, in

i . . which all the Bab&is, or Babalis, as the supporters of lshak were called,

1

f .
m!
2
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\ *
A were killed, women and children included.!l
3. The history of Gregory Bar Hebraeus (Ibu al-Ibrl, d.685/

1286) in Syriac. Bar Hebraeus wrftés that Ishak was a disciple of aﬁ

old ascetic Thrkmen in Amasya kuown/as 'Papa' who claimed to be the

messenger, rasil, of God., It was Papé who \dispatched Baba Ishak to

the eastern borde;s of the land of Rum, wﬁere tshak gathered many sup-
porters among the Tirkmens and defeated the forces of the amir of Ma-
latya sent upon him, 1In the meantime, however, Papa died in Amasya,
whereupbn Ishak and his immediate entourage began to spread the rumor
that their spiritual leader ascended to the sky in order to recruit the
’ apgels to his cause. Turkmen rebels numbering around six thousand then
o moved westward. towards Amasya, inflicting serious blows to Selguk forces
on their way. Such was their devotion and strength that an army of six
thousand could no; attack them; they could be beateu only when around one
thousand Frank horsemen, who were placed in the front ranks ofwthe Selguk
army, charged upon them without fear and the rebels were massacred without
any exceptlons.12

Besides these three sources, the only other early work which refers

to Ishak by name is the Manaqib al-Carifiu (718-754/1318-19-1353-54) of

Semseddin Ahmet Efl8ki in Persian, where he is mentioned as the chief

disciple, naqlb, of Haci Bektag.l3

Baba Resul

v

' Several sources mention a certain Baba Resul without giving the
proper name of this figure. The histoty of Bar Hebraeus is one of these

A

( ) where Baba Resul is depicted as an old ascetic Thrkmen who claimed to be

f
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( 13 )
3 rasulallah. The Dominican missionary Simon of Saint-Quentin, who

crossed through Anatolia shortly after the Babdi revolt, refers to

CY e e

a certain "Paperoissole' as the leader of the uprising, who presented

himself a8 the messenger of God.l4 sibt b. al-Jawzi, writing shortly

15

.

before 653/1255, also mentions a Baba Rashl in his Mir’at az-zaman.

- ms awm

Finally, Baba Resul appears in the Vildyet-n8@me as one of the promiunent

16

disciples of Haci Bektag," " and conversely, as the shaykh of this latter

in the Mandqib al-Carifin.l7 !

On the basis of this scanty information, it 18 not possible to
identify Baba Resul with either Baba llyas or Baba tshak. If Bar
Hebraeus' account ish&zbelieved, then 1t is tempting to think that
the old ascetic Tlrkmen mentioned by him who claimed to be rasilallah
was in reality no other than Baba Ilyas.18 If so, it is suprising that
by far the most important source on Baba llyas, namely the Mendkib el-
kuds?ye, fails to report that Baba llyas was alsc known by the name
'Baba Resul', or that he had ever claimed to be the messenger of God.
On the other hand, if {t is kept in mind that the active leader of the

Bab&i uprising was not Ilyas but fshak, and more significantly that Ibn

Bibi specifically.mentions the reputation of Baba Ishak among his fol-
lowers as the messenger of God, then it might seem more plausible that
it was Ishak who was also known as Baba Resul.l® Neither of the alter:
natives, however, can be verified at the present“ﬁtage of our knowl-
edge of the Bab&i uprising. What can be asserted with some degree of
certainty is that there were at least two different, if not three or

more, babas who were involved in the uprising, namely Ilyas aad ishak,

l ' :
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each probably with their own separate groups of followers.20

\ Geyikli Baba '

/ Information on Geyikli Baba is found in several sources, ecar- ’
/ liest among them the history of Asikpasazdde and the anonymous TevArih-i

R1-1 Osman. As ash-Shhqh’iq an-nu‘maniya of Tagkdpriizdde contains the

most comprehensive account of this baba and is 1n agreement with the
reports of the earlier sources, it is this account which.is présented
below.
Tagkipruzade mentions Geyikli B;ba among the shaykhs of the time
f of Ot&oman Orhan GAzi (726-761/1326-59). He was Geyikli Baba (Turkish,
llterally ‘baba with deer'), because he used to ride deers, which in
\ general were very fond of him. His real name was not known to Tagkopra-
! zade. Originally from the town of Khoy in Iran, he was a disciple of

Baba flyas and Ebu'l-Vefd el-Bagd&di as his pir. Geyikli Baba partic-

! ; ipate@ in the conquest of Bursa by Orhan (726/1326), then settled in a
village in the vicinity of that city where he spent the rest of his life.
He was highly cherished by Turgut Alp, Orhan's close friend and a milf-
tary commander under him. Hence the deep reverence of Orhan for Geyikl:
Baba, which is revealed in the following anectodes. After the conquest . ]
oanugsa, Orhan wanted to donate the town of Inegdl along with its sur-

\ roundings to Geyikli Baba. The holy man first refused the offer, saying
that property was the due of rulers only, but later conceded to the per- A4
sistent demands of Orhan and accepted a piece of land for his dervishes.

On another occasion, Geyikli Baba uprooted a tree and, carrying it all

; B
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the way to Bursa, planted it right beside Orhan's residence, an act to
which Orhan reacted with the greatest joy. When Ceyikli Baba died, the

»
Sultan had a mausoleum, and according to Mecdi also a mosque and a

zawiya, built over his grave. )

Tagkdpriz8de reports that Geyikli Baba was a man of ecstacy,
Jadhba, possessing miraculous powers, karama; he was cut off from
worldly interests, always facing the divine presence. One of his mi-
raculous deeds is rec;rded in another entry in ash-Shaga’iq which gives
information on a different famous dervish of the times, Abdal Musa.

The latter, who also resided in Bursa, sent a plece of burning coal
wrapped in cotton to Geyikli Baba as a sign of his karama; yet , he
had to acknowledge the greatness of Geyikli Baba when he received a
bowl of deer's milk from him in return. Abdal Musa explained that it
was more difficult to enchant living beings, hayawan, than plants.zl
A somewhat different version of this account in ash-Shaqa’iq
is found in an undated document of the Ottoman Imperial Council, Divén-1
» Hom8ydn. There, it is reported that Geyikli Baba had all by himself
conquered a church with three hundred and sixty doors called Kizil
Kilise (Turkish, 'crimson church'). When this fact was reported to
Orhan G&z1i, he sent Geyikli Baba two loads of wine and two loads of
raki (Turkish, 'an alcoholic drink distilled from grape juice'), thinking
that the latter was a wine-drinker. However, when these were taken to
him, Geyikli turned to a friend who happened to be with him and said,
"The Sultan has gent me two loads of honey qu two loads of butter."

t

& . These words were confirmed when the loads were opened in the presence

B Sad
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of Orhan'd envoy. Thereupon, Geytkli Baba cooked a sweet dish, zerde,
with the honey and butter and sent some of it to Orhan along with an

3 ember from the fire wrapped in cotton. In response, Orhan ordered

Kiz1l Kilise to be bestowed upon Geyikli Baba as a pious endowment . 22

Sar1 Saltuk
The earliest reference to Sari Saltuk 1o the sources appears
in the second quarter of the 8th/l4th century. Ibn Battuta (the
dates of his travels are 726-755/1325-54), who twice visited the
town of Baba Saltuk in Dobruja, depicts Saltuk as ''an ecstatic devotee,
although things are told of him which are reproved by the Divine Law."23

\
At around the same time, the history of Birzdli (up to 738/1338) and

the ACyan al-Casr wa aCwan an-nasr of a§-§afq§l refer to a certain

"Sartuk", which must certainly read as Saltuk, as the shaykh of Barak

Baba.24

. Thege reports do not give any positive information on the life
or persgonality of Sari Salruk; they do establish, however, that he was
well known as a historicdl personsge by mid-8th/l4th century.

The first source to relate the story on Sari Saltuk and Barak

Baba, which was later repeated with some variations by Seyyid Lokman

in his Ofuz-ndme and by MUneccimbagy in the $aha’if al-akhbar, is the

Selcuk-rdme, alternatively called the Oguz-name,\ of Yazicroflu Ali, writ-
ten in Turkish early in the reign of the Ottoﬁ;n Sultan Murat 11 (824~
855/1421-51) .25 Yaziciofly Ali reports that Sari Saltuk crossed to
Dobruja from Anatolia shortly after 660/1261 with the nomad families
of the army of the Selguk Sultan ¢Izz ad-Din Kayka® us II, who had

] ‘

(‘ J received permission for this migration from the Byzantine basileus.

I i ~
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Later, theTatar Berke Khdn of the Crimea transferred the Turks bf
Dobruja, and with them Sari Saltuk as well, into the steppes. These
nomadic people soon gained permission to return to their abode in
Dobruja and were sént back there under the leadership of Sari Sal tuk.
Meanwhile, one of the sons of ©lzz ad-DIn Kayka’us II, who was captive

in the hands of the Byzantine emperor, tried to escape and was impris-

R

oned. The patriarch asked for this prince from the basileus, baptized
him and made him a monk. After serving in the Hagia Sophia for some‘
time, the p{}nce was then sent to Sari Saltuk upon the latter's request;
the patriarch knew Sari Saltuk to be a holy man, whose demands he was
thus ready to meet. Sari Saltuk converted the prince back to Islam
and, bestowing upon him the name 'Barak' as well as his own supernat-
ural powers which he himself has received from Mahmud- i Hayr3n126 of
.Aksehir when he was still a shepherd, sent him to the village of Sul:
taniye, presumably in Azerbaijan. Sari Saltuk himself died in Dobruja
N

shortly after 700/1300. .

Other than this early account by Yazxc;oglu Ali, there also
exists a legendary biography of Sari Saltuk entitled Saltuk-n@me, which
was written by Ebu'l-Hayr Rimi between the dates of 878-885/1473-80
for Mehmet the Conqueror's son Cem Sulta6.27 In this work Sari Saltuk,
whose real name is sald to be $erif Hizir, is depicted as a devout Sunni
who fought against rafidis and gave a fatwd to the effect that yanafixa
was the strongest of the Sunni madhhabs. At the same time, however, he
is sald to have stayed in mourning for three days in the month of

,Muharram, to have conversed with €Al1 in the well in which CAli was

i

|-
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,buried, and finally, to have made brothers with the famous galandar .
Jamadl ad-Din as-Sawi (died ¢.630/1232), in whose zdwiya he stayed for
seventy days. In addition, he was a disciple of Mahmud-i Hayr&ni and
[T
was on very good terms with all the heterodox T%gkmen babas of his time.
He travelled all over the Islamic world waging holy war against in- -
; fidels while he remained particularly attached to Adrianople, which

\\ he adopted Qs his land, and also to the Crimea, where he speat much

- nﬁ\his time. Saltuk-n8me gives the date of Sari Saltuk's death as 696/

\\\\\\H‘//////IZ;é“snd the location of his tomb as Babadag:i, where he was supposed

to have spent his last days.28

In the Vildyet-n8me, Sari Saltuk.appears as a disciple of Haci
Bektag. Originally only a shepherd, Sari Saltuk was transformed into
. 8 holy person by Haci Bektag who granted him a sword, a bow with seven

arrows, and a prayer-rug, and sent him off to the land of Rum. Accom-

panied by two other dervishes and working miracles of all sorté, Sari

¥y
e,

Saltuk wandered from place to place, fighting infidels and converting
them to Islam. It is not possible to extract any historical inform-
ation from this legendary account.29

Among the later reports on Sari Saltuk, the most extensive one
is that of Evliyd Gelebi, who gives Sari Saltuk’s name as Mehmet Buh&ri,
and claims, as the name implies, that he was a Yesevi dervish from Turk-
istan. Evliyd Celebi's account includes many stories on Sari Saltuk
not attested in any earlier source. Thege, however, are all legendary

in nature and do not add much to our knowledge of Sari Saltuk as &

30

PRSP

historical figure.

;U ”».H
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Barak Baba

There are two conflicting traditions on the origiﬁ% of Barak Baba.

|

The first tradition , the best account of which was summarized in the .

above section on Sari Saltuk as it is given by Yazieioflu Ali, claims

‘n !

Barak Baba as one of the‘sans of the Selguk Sultan €Izz-ad-Din Kayka’us i

II. According tg the second tradition contained in Mamluk sources of

rl

the 8th/l4th and 9th/15th centuries,31 however, Barak Baba is a native -

e -

of a village of Tokat in central Anatolia; his father is one of the’
umar@’ and his uncle a famous clerk,32

Nevertheless, all sources, agree that Ba;ak Baba was a disciple
of Sari Saltuk. The history of Birzdli, and quoting from it, éixéé
El:fé?ﬁ’ note that Barak Baba was a dervish of a shaykh named Sartuk
from the Cr;mea,33 who almost certainly was identical with Sari Saltuk.

‘ )

The Arab authors report thag Barak Baba has eaten of Sari Saltuk's vomit,
who then gave him the name Barak.3* The account 1n.Ya21c1og1u's Oguz-
ndme is closely reminiscent. There, it is written that when S;r1 ) ~ 1
Saltuk was still a shepherd, Mahmud-i Hayr&ni had placed a morsel of

1

food mixed with yoghurt into his mouth, which stayed stuck unto his

palate. When Sari Saltuk finally one day spat it out, his young dis-

* ciple ate it in an attack of ecstacy. Apparengly pleaséh_with this

act, Sari Saltuk stroked his disciple and called him "my‘bafak."35

That Barak Baba was a disciple of Sari Saltuk is further confirmed

by an extant shathiya of Barak Baba himself, in which Sari Saltuk,

other than Barak himself, is the only person ever mentioned by namq.36
(m Almost all of what is known about the life and character of
’ |
o .

i L ¢ . v
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‘ Barak Baba is derived from the Arabic sources mentioned above.. The
story of his life, &s it is told in these works,' can be summarized
as follows. He came to Syria in 705/1305-6 or 706/1306 as an envoy

of the Ilkhan Ghazan Khan (an anachronism, since Ghazan Khan is

known to have died in 703/1304), visited Jerusalem and also possibly

I

Aleppo at least once, but was‘refused entry to Egypt, pos‘sibly because
he was the envoy of the Ilkhans. At this time, he was about forty

years old. 1In 707/1307-8, he was s;nt by Sultan Muhammad Khuda-Banda
to Gilan, where he was killed within the same year--'"boiled to death,"

"torn to pieces,'" or "impaled,' according to different accounts--pre-

sumably because he was perceived to be a non-believer. This informa-
~\/\,

' tion is complemented by Eflaki who, in his Manaqib al-Carifin, cites

v

Barak Baba as one of the shaykhs ih the immediate entourage of Sultan ¢
37

Ghazan Khan.
More important for our purposes is the description of Barak
Baba contained in these sources. It is said that he was naked from T
his waiz;'t up, .with a red cloth wrapped around his middle. On his head
- “
he wore a reddish turban with two }Juffalo horns 'at'tached at each side.
‘ \ His& hair, beard, and moustache were all very long, though some accounts
- ass‘ett that he shaved his beard or even both his beard and moustache.
Ol " Ke alwa.;rs carried with him a very large and long pipe or horm, nafir,
and a big black bowl made of gourd, kashkﬁll He went around with a
large number of disciples who resembled him in outlook, carrying long
staffs with bells on their shoulders, and with paintved anklebones and

-

: molar teeth hanging on strings from their necks, ‘tambourines and largé
! - r

& | .

- PR
- - - -
P B PO ;5 - =

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.

s ot et S s erpmeen



=

21
drums in their hands. Wherever they went, the disciples played and
B;rak Baba danced like a bear a:;d sang like a monkey, and especiall).'
enjoyed entertaining children. He .never accumulated any wealth.
:When, oh one occasion, Ghazan Khan gave him a large sum of money- -
ten or thirty thousand dirhams according to different accounts--
because Barak Baba was not afraid of a wilod tiger sent upon him but
instead approached and mounted him, the dervish distributed the money
to the poor within the same day. On another occasion in the presence
of Afran;, the amir of Damasc;xs, he rode a wild ostrich, risimng from
the ground on the animal's back and while still in.thé air cried down
to Afram, asking him if he should fly more. He made it mandatory for
his disciples to perform the daily prayers; if any of therg\ failed in
this task, he was given a’certain number of blows with the long staffs.
{ Despite this show of pietism, Barak Baba and his disciples were well-
known for their antinomian ways, ;uchuas not fasting in- the month of
R;ur_l_a_gg-rl, eating of what was forbidden to eat (presumably hashish), a;xd
‘gazing at what is beautiful, that is to say, women. Moreover, they
reportedly‘ believed in metempsychosis and denied the existence of the
next world. Barak Baba supposedly once said that the only real reli-
-glous obligation was the love of CAli. For all these reasons, Barak
and his disciples were generally perceived to be i_tfail.l_i_s.:’s
- ,, To this account on Barak Baba, it only remains to be added that

~

in the Vildyet-nime he appears among the disciples of Haci Bektag.3?

~ 3 .
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‘Haci Bekta§

The earliest work in which Hac: Bektag is mentioned is the

Manaqib al-Carifin. There, Efl8ki refers to him in two different

' stories. In the first, Haei Bektag appears as one of the disciples

of Baba Resul, who himself had a naqlb by the name of ishak. He had
an enlightened heart, but di; not abide ‘oy the Shari®a. 'His anti-
‘nomian tendencies are also emphasized in another story, where it 1is
specifically mentioned that Haci Bektag neglected the .Sharifa and

did not perform the daily prayersf‘o

More extensive information is provided by Asikpagazdde. This
author relates that Haci Bektas came to Sivas from Khorasan with a
brother named Menteg. The two brothers then went to visit Baba Ilyas
arltd continued to travel first to Kirsgehir, then to Kayseri, where they
parted. Mentesg returned to Sivas and was soon killed chre under un-
known circumstances. Haci Bektas, on. the other hand, ended up in the
small village of Karadylk, where he settled down and adopted a woman
called Hatun Ana as his daughter. Agikpagazdde categorically rules out
'the possibility that Haci Bektag might have ever conversed with anyone
from the house of Osman Gdzi; he asserts that Haci Bektas was an ecsta-
tic holy man, far from being a shaykh or a disciple. Further down,
hawe‘v'er, he writes that Hac Bektas had a disciple through .Hatun.Ana,
whose name was Abdal Musa.%l '
Tagkdprizide ;nentions Haci Bektag among the shaykhs of the time

of Sultan Murat I (762-792/1362-89), yet doh.not give any information

on him. His translator Mecdi, though he enlarges the entry on Hacia

T - .o

. I X
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Bektag, fails to add anything of value.#2 -
One additional piece of information which we can adduce is
that Hac: Bektay most probably died before 691/1291, and possibly in
the year 669/1270-71. A \:agf’iza seen by Jclahn K. Bi:rge demonstrates
that Haci Bektag' was certainly dead before the year 697/1297, Anotl:ler

waqf deed reported by Ali Emiri takes this date back to 695/1295.

A’ third deed consulted by Huseyin Hisameddin Yasar places the date

AR St AN

still further back to 691/12'91:92.1*3 To this information, however,

Abdﬁlbaki Golpinarli adds that’ \in a collection of manuscripts bound

in Sivas in 6él/1291, and less significa:ntly, in a late copy of the

Vi:lﬁzet-nﬁx;\e g179/1765) as well as in the éilsile:nﬁme (1291/1874=75) ‘
of Mehmet Sﬁl:rﬁ, the date of Haci Bektags death is given as 669/1270-71.1’4
It" is, therefore, safe to conclude that Haci Bektag probably died at
around the same time as Jaldl ad-Din Ruml in 673/1273, or soon there-
aft;er. '

. A significant document on Haci Bektas is the Turkish translation,

in both verse and prose, of an Arabic work attributed to him. The

’ Arabic original, presgmably entitled Maqalét, has not so far been
locateds The Turkish translation in verse by a certain Hatiboglu \
bears the date 812/1409, whereas the translation in prose by someone e
called Saideddin cannot be dated. The chief merit of this work, which -

is a learned exposition of the four stages of the mystic way (shari€a,

tariqa, marifa, and haqiqa), as well as of the different categories of

people belonging to these four stages (C@bid, zahid, ©arif, and muhibb

-respectively), is that it proves, contrary to Asikpagazidde's assertion,,

L 3
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that Haci Bektag was a fairly learned Sufi, worthy to be both a dis-
ciple and a shaykh. Any further appraisal of the Maqalat, however,

has to await the publication of a scholarly edition, a task which

a

has not yet been attempted.“-"
Finally{ there is the legendary biography of Haci Bektas, gen-~

\ erally known as the Viiﬁzet~n§me. The oldest copy of this work in s
prose, appargntly copied from an earlier %ﬁrsion by a é;rtain All
Celebi, dates back to 1034/1624. The cldest extant copy in verse,
however, was written at an earlier date in the late 9th/15th or very
early 10th/16th century, most probably between 886/148l and 906-7/1501.
A definite date cannot be given, since five pages from the beginning.
and three from the end of the manuscript are missing. Judging from

a number of references in some later copies, in both prose and verse,
this early version of the Vilﬁxet-name in verse was written by a cer-

. v

“tain Firdevsi, mentioned in the biographicaf dictionaries as Firdevsi-i

Rimi or as Uzun Firdevsi. His proper name was ilyas b. Hizar, and

other known works by him include a Suleyman-n3me,written in honor of

the Ottoman Sultan Bayezit II (886-918/1481-1512), and a gerh-i

“

kelimit-i $eyh Barak, a Turkish translation of a Persian sharh by

Qutb al-“Alavi of the shathiya of Barak Baba (see note 35 above).
According to Gdlpinarli, a compgrative study of these two works with
the earliest verse copy of the Viiﬁxet-qﬁme demonstrates that all three
works were composed by the same author. We possess, however, no indi-

cation concerning the identity of the original author of the prose

Viléyet-n8me. There is a good chance that Firdevsi was responsible

}
$

[ | »
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for this work as well. Short of conclusive proof, howev;r; this
remains but a conjecture.46

Was Ilyas b. Hizir the original author of the Vild@yet-néme,
or did he have an earlier version to work with ? There is probably
no definite answer to tnis question. Nevertheless, 1t is clear that

o even if there was an earlier version, it could not have been written
any earlier than the beginning of the 9th/15th century, since *the
stories told in the Vilﬁzet—nﬁme definitely presuppose the formation
of a well-developed Bektagi tradition, which must have certainly taken
a considerably long time in the making after the death of Haci Bektasg
in the late 7th/13th centyry. It is plausible to conc!ude, the;eforg,
that the legendary biography of Haci Bektas was writtern after the full-
scale development of.Bektaii legend and lore during the 8th/l4th cen-
tury, but before the definitive establishment of the order by Pir Balim
Sultan, who is considered to be the second pir of the Bektagis, in the
first two decades of the 9th/15th century.

Can we extract any reliable historical information on Haci Bektag
frsm the Vilﬁxet-nﬁme ? Although the work is replete with: stories of
supernatural deeds and achievements of several holy men which do not
yield any hard HKistorical facts, it proves to have a suprisingly sound
historical basis when compared with contemporary historical sources.
Most of the characters mentioned in the narrative can be identified
with historical personages of the 7th/13th century so that it remai
within the realm of possibility that Haci Bektag might in reality hayve

£,
met many of the characters whom he is said to have met in his biography.

.

, -

¢ , .
ol e P " A PR - -

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.

. R Ee e e L a

il




26

Thus, for instance, he may well have met and conversed with Taptuk
Emre, Sari Saltuk, Seyyid Mahmud-i Hayr8&ni, Ahi Evran, and Emir Cem
Sultan, or may have sent one of his disciples to Jaldl ad-Din Rﬁm1.47
On a similar note, the few identifiable historical events, like the
Mongol invasion of Anatolia and the capture of Baghdad in 656/1258,~
that find an echo in the work.;lso serve to establish the time period
of the "historical life' of Haci Bektag firmly within the 7th/13th i
century. A number of other facfgiibout Haci Bektag which can be

T e deduced from the Vilﬁxet-nﬁme with the help of other sources do not
add much of gignificance to the already available body of material on
him, but merely serve to strengthen and support the more religble in-
formation contained in different works. Such, for instance, are the
facts that Haci Bektas was originally from Khorasan, that he settled
in the viilage of Sulucakaradylk in Kirgehir when he came to Anatolia,
and that he was not obedient to the Shari®a. Perhaps a more detailed
analysis of the text in Lhe light of all the relevant historical informa;

twon available might reveal additional material of some significance.

The above survey of the historical data on a number of Tlirkmen

——1
babas of the 7th/13th century facilitates the formation of some general

observations concerning especially the religious orientation of these

holy men. To 'begin with, one can hardly“fail to notice the presence

N of strikingly close ties of either disciplehood or friendship between
different babas who are all distinctly famous in their own ways. Baba

1shak and Geyikli Baba are disciples of Baba Ilyas, while Haci Bektag

( is a disciple of either llyas or Ishak, depending on one's interpreta- \\\’/)

- o~ e o .
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tion as to which one of these two babas Baba Resul is to be identified
;rith. The celebrated Yunus Emre is connected through Taptuk Emre to
Barak Baba, who we have see‘n to be a disciple of Sari Saltuk, while

Sari Saltuk himself has been initiated by Mahmud-i Hayr@ni, who was

probgbly dear to both Haci Bektag and Jalal ad-Din Ruml. These last

\

Fl

two great Sufis themselves are supposed to have communicated with each

other. \\

The existence of such close connections, exaggerated be\ ond
proportion in legendary accounts, is testimony to a high degree\of
similarity, and indeed often unity, between the religious ideas\and
practices of the different babas in question. Such unity was hardly
coincidental, for another striking characteristic of most babas dlring
this pgiod was that they had a common origin in the province of K orasan.
The large number of nomadic tribes migrating into Anatolia in fli‘gS; of

|
the Mongol invasions brought with them many dervishes, who have impr\inted
a definitive Khurasanl stamp on the later development of folk religion
in the peninsula.
’ The legacy of Khorasan was in the first instance the influence

of Yesevilik. However deficient and inaccurate our knowledge of Ahmet
Yesevi and Yesevilik in general may be, it is sufficient to demonstrate
that from the very beginning the I;lam of the common masses of Turkish
origin was a variety of Sufism, which was transformed and adopted to

! meet the needs and expectations of peoples leading a nomadic-pastoral-

ist life. Yesevilik determined the outer bounds, so to speak, of the

whole subsequent religious development of the Turkish masses both in

-

3
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Anatolia and elsewhere by implanting it firmly in the Sufi tradition.
In this sense, it can be said that the religious synthesis which later

L]
came . to full bloom in Anatolia during the 7th-9th/13th-15th centuries

under the names of Bektagi11k~A1e\(ilik-K1z11ba§1Lk had been initiated
.into its main stream by the earlier Yesevilik. )

- At the same time: the full growth of Yesevilik had concurred
‘'with the beginnings of the development of reng;ous congregations within
Sufism, an innovation whose influences the babas could have hardly
escaped. The legacy of Khorasan was, therefore, in the second inst‘ance
the influence of some newly developing tariqas. The most widespread

of these and also the most significant for our purposes was the RifaCiya.
The influence of other less tightly organized movements best represented
by Qalandariya was also part of this legacy. It is known that many of

the dervishes who migrated west into Anatolia in flight of the Mongols

were Rifa®is, Qalandaris, or of an offshoot of either of these two larger

groupings like i_{axdarlxa-é’s There is, however, no strong evidence for
the presence of Rifa‘lya in Anatolia until the 8th/l4th century, when
Ibn Battuta reports the existence of many Rifaci 'zéwizas in the penin-
sula. The only exception is the reports of Ef18ki in the Manaqib al-
‘arifin which state that the son of Ahmad ar-Rif&®i, whose name was

Taj ad-Din, visited Konya, alnd there was in the same city a Haydari
shaykh called Mubarak.4? oOn the other hand, it is more certain that
Qalandariya and, more specifically an offshoot of it known as Jawlagiya,
spread westward into Anatolia during the 7th/13th century, mostly

through the activities of the Qalandar Jamal ad-Din as—S&wi.So A Persian

.- e e
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o 683/1284—85, demonstrates the présence of a large number

heterodox dervishes in Syria and Anatolia at that time.?l Efl&ki

Inladdition, there are clear signsthat there were close

s bet:weei\ the early Bektagis and the Qalandar-Jawlagis. It
\

appears| for insltance, that the earlier Bektasis, like the Qalandars.
PP ) Dextagis, ’

shaved the mousté\che, the beard, the eyebrows, and the head and were

A
b

‘ equally egligent\‘\of the ShariCa. Moreover, Haca Béktag is addressed
as kalender sahi , 'the shah of Qalandars’', in the inscriptions of
the tekke &f Haci B&‘ektas.53

3

Is it plausible to see a strong shi®l influence on the Tirkmen

babas beside}‘ls those of the Rifda€is and Qalandars ? Judging by the

fact that the love of ©Al1 had an undeniably central place in the
religious thought of the heterodox babas, it has been previously thought
that such a sh1®1 influence existed among the Turkish masses in Anatolia,
and that this came about during the period between the downfall of Selguk
power and the consolidation of Ottoman authority ia the peninaula.sl‘
More recent scholarshipﬂhas demonstrated, however, that even though

the Mongol invesionﬂs‘, at' least initially, certainly contributed to a
strengtheaning of _s__l_;:_i_i currents in general, there is no clear evidence
that shi®l movements benefited from Mongol rule in Anatolia, or that

a propagation of shi®i beliefs occurred there during that time. Indegqd,

the situation was not that different for the preceeding century. Even

i
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the heated propaganda of the Assassins of AlamGt and Magyaf hardly
penetrated west of Aleppo.55 More significantly, it has been re-

marked that the love of “Al1, especially among the Turkish common

o,
’ folk, for whom the shi®i-€Abbdsl conflict was not of prime religious
impor tance, v;as not a distinguishing mark of s_h}f-_i conviction any ) |
’ more than that of Sunnism during the 7th/13th century. It did not,
therefore, necessarily reflect a shiti influence. b Instagj, it is

more plausible to posit a growing "shiIzation” within Sunnism through.
the agency of Sufi movements.3? There is, therefore, no reason to

completely rule out certain shi®l influences, be they ithnad Cashari,

18ma€111, or other, on the Turkish masses.
Thus, the religious orientation of the Tirkmen babas could
perhaps be best described as a heterodox-antinomian Sufism that is
open to _g_h_I_f_'g penetration. It is the purpose of the next chapter to
N present a comprehensive view of the pre-Islamic Turkish religious
beliefs which constituted the basis for this specific heterodox- :

antinomian synthesis.
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NOTES

IThe best overall account of the religious life of Anatolia
after the Turkish invasions is still M. F, Képrildi's "Anadolu'da
Islamiyet. T8rk istilasindan sonra Anadolu tarih-i dinisine bir nazar
ve bu tarihin menbalari,” Dariilflnun Edebiyat Fakiiltesi Mecmuas:
2(1922-23):281-311; 385-420; 457-486 (hereafter cited as Kdprulu,
"Anadolu'da Islamiyet").

20n the close relations between pstltiCAI rulers and popular
religious figures, see Iréne Beldiceanu-Sfeinherr, "Le rigne de Selim
I€r; Tournant dans la vie politique et religieuse de L'Empire Ottoman,"
Turcica 6(1975):36; Claude Cahen, 'Baba Ishaq, Baba Ilyas, Hadjdji
Bektash et quelques autres," Turcica 1(1969):61 (hereafter cited as
Cghen, "Baba Ishaq"); and KdprGl8, "Anadolu'da islamiyet,” p.293.

The relationship between the Ottoman Orhan G&z1 and Geyikli Baba

(see pp.l4-16 of the present chapter) provides an excellent example,
On the alliance between the Karamanoflu dynasty and an [lyasi trend,
see Cahen, '"Baba Ishaq," p.6l; and Hilmi Ziya Ulken, "Anadolu tarihinde
dini ruhiyat mligahedeleri. Medhal. I,Burak Baba. II. Geyikli Baba.

II1. Haci Bektag Veli,' Mihrab 1(1923):444-445.

¢ 3The best accounts of Ahmet Yesevi and his disciples are given
in M, F. Képrlill, Tirk Edebiyatinda Ilk Mutasavviflar, 2nd ed., (Ankara:
Diyanet Isleri Bagkanligi Yayinlari, 1966), Part I, pp.21-153 (hereafter
cited as Kdpriill, Ilk Mutasavviflar). This should be read in conjunction
with the article on Yesevi by the same author in Islam Ansiklopedisi
(Istanbul’ Milli Egitim Basimevi, 1950- ), 1:210-215, which contains
some important revisions of the earlier work. On Yusuf Hamadhani, see
i1k Mutasavviflar, pp.51-38.

4The choice to present only some of these babas to the exclusion
of others was governed chiefly by the availabiliﬁy—sf data. Much more
18 known on the ones discussed 1n this paper than those who are omitted.
The obvious exception to this is Yunus Emre, who is not considered here
precisely for the opposite reason that any account of his life and thought
would necessitate long and detailed literary analyses, which falls out-
side the scope of this study.

>The information on this source, as well as the summary of the

account it contains on Baba 11yas, is taken from Ahmet Yagar Ocak, 'Les
Mendkib'ul- KudaTya f1 Menasib 11-Unsiya: une source importante pour

1 histoire religieuse de 1'Anatolle au XIII® gidcle," Journal Asiatique
267(1979) :345-356. Earlier information on this source was given by
Mehmet\ﬁnder, “Eine neuentdeckte Quelle zur Geschichte der Seltschuken
in Anatolien,' Wiener Zeitschrift flur die Kunde des Morgenlandes 55
(1959) :83-88. Cahen also refers to it in his "Baba Ishag,'' p.58.

6presumably Shaykh Abu'l-Wafa> Sayyid Muhammad-i Baghdadi, com-
( monly known as Taj al-CArifin. See Abdilbaki GOlpinarli, Yunus Emre.
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Hayat1 (lstanbul: Bozkurt Basimevi, 1936), pp.56-58, and Yunus Emre P
ve Tasavvuf (l1stanbul: Remz{ Kitabevi, 1961), pp.46-49. Also J. S.

Trimingham, The Sufi Orders in Islam (Oxford: Oxford University Press,

1971), pp.49-50, note 6. Since this TZj al-CAritIn died in 501/1107,

he could hardly have been the shaykh of ‘Baba llyas, who died in 638/

1240, but probably was merely his pir; see Gdlpinarly, Yunus Emre.

Hayati, p.38, and Yunus Emre ve Tasavvuf, p.47. Geyikli Baba and

Yunus Emre as well claim Ebu'1l Vefd as their plr; see Golpinarli,

Yunus Emre. Hayati, pp.58-59.

/The edition of Tevirih-i Al-i Osman that is used here is that
of Nihal Atsiz Ciftcioflu in Osmanly Tarihleri (Istanbul: Tirkiye Yayin-
\ evi, 1949), pp.77-319. References to Baba llyas are found on pp.91,
122, 234, and 237. ’

8 shmet Tagkdpriizdde, ash-Shaqa’iq an-nu‘maniya fI Culama’ ad- .
dawlat al-Cythmanlya (Beirut: Dar al-Kitab al-cArabi, 1390/1970), p.ll.

., Mecdi Efendi, Sakdyik Tercimesi (Istanbul: n.p., 1269/1853),
pp.32-33.

10Thege references are cited in K¥prull, i1k Mutasavviflar, -
pp.177-178, note 35.

11Ibn Bibi, Die Seltschukengeschichte des Ibn Bibi, trans.
Herbert W. Duda (Kopenhagen Munksgaard, 1959), pp.216- 220

12Abu 1-Farac Tarihi, trans. Omer Riza Dogrul (Ankara: Tirk .
Tarih Kurumu Yayainlari, 1950), pp. 539- 540, .

135enseddin Ahmet Ef1fiki, Ariflerin Menkibeleri, 2 vols., trans,
Tahsin Yazica (Istanbul: Hirriyet Yayainlari, 1973), 1:370, anecdote
number 3/315.

Y4gimon de Saint-Quentin, Histoire des Tartares (Historia Tar-
tarum), ed. Jean Richard (Paris: Paul Geuthner, 1965), pp.62-63.

1SRefereﬂce cited in Cahen, "Baba Ishak," p.55.

lﬁvuﬁxet-nﬁme. Mandkib-~1 Haca Bektaq-:. Veli, ed. A. GBlpumrh
(Istanbul: Inkilap Kitabevi, 1958), pp.58-59 (hereafter cited as Vildyet-
name) B

173riflerin Menkibeleri, 1:370, anecdote number 3/315.

. 18This 1s the position of Ocak, pp.353-336. He clauns that Baba
Ilyas was identical with Baba Resul and that Baba Ishak was his disciple.

—

et R T B . R T T = -

Reproduced with permission of the copyright owner. Further reproductlon prohibited without perm|55|on



33

19K6prﬁ1ﬁ is the most consistent exponent of this view. He
believes '‘that fshak, who was the real initiator of the rebellion,
exploited the reputation of Ilyas for his own political purposes.
See his "Anadolu'da Islamiyet,” pp.305-306, and {1k Mutasavviflar,
pp-177-178. Cahen also seems to think that Resul is to be identified
with ishak: ''Baba Ishaq," p.55, and ''A propos d'un article récent et
des Babd'is," Journal Asiatique 268(1980):69-70.

2056, Cahen, "A propos d'un article récent et des Babad'is,"

21Ash-5hag§’ig, Pp.11-12; the additional information taken
from Mecdi 1s on p.32 of the translation.

22phe document from the Divn-1 Him8yGn is reproduced in Ahmet
Refik Altinay, Tdrkiye Tarihi (Istanbul: Kdtlibhane-i Hilmi, 1923), p.
349; also partially in Ulken, p.447. Neither Altinay nor Ulken iden-
tify or date the document. 0lken reports further that two stanzas in
Turkish, which he thinks could be ascribed to Geyikli Baba, are found
on the back of the document. These verses, reproduced by Ulken on p.
448, are simple in style and language and reveal an ascetic tendency.
The second stanza in particular calls for renunciation of this world
in favor of the "world of truth.”

On the other hand, G8lpinarli (Yunus Emre Hayati, pp.59-60;
Yunus Emre ve Tasavvuf, p.ll; and "Asik Paga nin giirleri,' Tdrkiyat
Mecmuasi 5(1935):99-100), noting that Geyikli is mentioned in a poem
of Yunus Emre, reads the relevant line from this:ipoem to imply that
Geyikli Baba's proper name was Hasan. If his ascription of this name
to Geyikli Baba is justified, G8lpinarli argues, then it is possible
that a poem preserved in the CAmiinnaz2ir is to be attributed not to
Agik Paga, as it is‘so-attributed in this collection, but to Geyikli
Baba instead.

In this connection, it may be observed that a contrary reading
of Yunus Emre in this case is just as possible, if not more so, and
further that the mentioned poem in the Cémifinnazfir (cited in "Agik
Paga'nin giirleri," pp.98-99), replete with Persian words and betraying
a definite literary and religious learning, could hardly have been .
composed by the same person who was responsible for the verses in
Turkish cited by Ulken. Whether Geyikli Baba was the composer of any
of this poetry remains, however, an open question.

23The Travels of Ibn Battuta, A.D, 1325-1354, 4 vols., trans.
H. A. R, Gibb (Cambridge: Cambridge Unlversity Press, 1958- ), 2:499-
500.

‘zlfCited in Gblpinarli, Yunus Emre. Hayati, p.39; an(f Yunus Emré
ve Tasavvuf, p.27. AR

25'I’he following summary of the information on Sari Saltuk con-
tained in the QBuzname of Yazicioflu Ali is t rom Paul Wittek,
"Yazijrioghlu “A1l1 on the Christian Turks the Dobruja,”" Bulletin of
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the 'School of QOriental Studies 14(1952):639-668, especially pp.648-
651, and from GBlpinarli, Yunus Emre. Hayats, pp.37-39.

26Mahmud-i Hayr8ni is mentioned in the Manaqib al-Sarifin as
-a contemporary of Jalal ad-Din RGmI much favored by the patrop-saint’
of the Mevlevis, Ariflerin Menkibeleri, 2:70, anetdote number 3/596,
and also in the Vil@yet-nfme, where he comes, to meet Haci :Bektag riding
- a lion and using a snake as a whip, but acknowledges the latter's great-
’ ness when he sees Haci Bektag riding a 'lifeless rock’ and becomes his
disciple, Vildyet-néme, pp.49-50. The inscription on his wooden coffin
) preserved in T%rk ve Islam Eserleri Mizesi in Ankara ‘gives the date of
his death as 667/1268-69. See Gblpinarli, Yunus Emre. Hayati, p.38,
note 1, and Yunus Emre ve Tasavvuf pp.45-46; and Wittek, p.658, note
1. Also k8prdld, 1lk Mutasavviflar, p.219, note 1, where the date of
Hayr@ni's death is given as 655/1257-58, yet the source, said to be a
waqf-deed, is not specified. .

27cblpmar11‘s Yunus Emre ve Tasavvuf contains a good summary
of the Saltuk-n@me,pp.33-38 which is the source of the brief account
) of this work given below. :

28This last piece of information on Sari Saltuk's death and the
. place of his tomb is cited from the Saltuk-nfme by Yusuf Ziya Ydérlikan
in "Bir fetva miinasebetiyle. Fetva Miessesesi, Ebussuud Efendi ve Sari W
i Saltuk," Ankara Universitesi ilahiyat Fakﬁltesi Dergisi 1/2-3(1952):
v ‘ 152- 153. It should be added that the history of Birzali reports the
date of Sari Saltuk's death as c.690/1291, which confirms the view
that Sari Saltuk was certainly dead before the turn of the ceﬁtury,
see Gﬁlpmarh, Yunus Emre ve Tasavvuf, pp.42-43. :

11azet— ndme, pp.45-48.

300nce again, a good summary of Evli);ﬁ Celebi's account of Sari
Saltuk is supplied by G8lpinarli in his Yunus Emre ve Tasavvuf, pp.39-
40'

A}

31These sources are (1) the history of Birzall (up till 736/ -
1335-36), (2) ASyan al- q,é'r wa aSan an-nasr of as-Safadl (the author
died in 764/1363), (3) al-DuraFf ai- -kaming of Ibn HaJar (up till c.832/
1428-29), (4) ©Iqd al-fuman f1 ta’rikh ahl al-zaman of al-CAynl (the
author died in 855/1451), and (5) al-Manhal of Abu'l-Mahasin Yusuf b.
Taghribirdl (up till 862/1458). The relevant passages £rom these works
- are given by G8lpinarli in his Yunus Emre. Hayati, pp,39-47, both in

: Arabic and in Turkish translation.

32A11 Arabic sources agree on these points, except for al-Manhal,
» which seems to combine the reports on Barak Baba's father and uncle by
writing merely that His father was a,clerk; it omits the uncle altogether.
See Gdlpinarli, Yunus Emre. Hayati, p.40.
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33651p1rnar1|1, Yunus Emre ve Tasavvuf, p.27.

34c81pinarly, Yunus Emre. Hayati, p.39.

35wittek, p.659, and GSlpinarli, Yunus Emre ve Tasavwuf, pp.
18-19. It should be added tLat the word barak signified 'hairy'
and "was a favorite degcriptive word for Turkic shamans aud shamanic
animals," especlally for dogs. See Robert Dankoff, "Baraq and Burag,"
Central Asiatic Journal 15(1971):111. —— N

by a certain Qutb al-CAlavi in tne year 756/1355 The Turkish trans-
lation of tne sharh is given by G4lpinarly in Yunus Emre ve Tasgvvuf,:
pp.252-275. The reference to’ Sari Saltuk is on p.265. At another
- . place in the same work, p.l7, Golplnarli quotes a couplet from Yunus
Emre which also demonstrates the closegrelation between Barak Baba
and Sari Saltuk. See also-Yunus Emre. Hayati, p.34. Later Bektagi
* tradition also has it that Barak Baba is a disciple of Sari Saltuk.
' See K8prild; "Anadolu'da islamiyet, p.308.

Barak Babg's shat:h_z_g itself deserves some attention. Arguing
that most of Barak Baba's words can be grouped to form rhyming couplets
of seven-syllable lines, Gdlpinarli (Yunus Emre ve Tasavvuf, pp.275-

. 278) suggests that Barak Baba must have uttered these words in a moment
of ecstacy. He compares them to similar utterances of shamans and
soothsayers in general and finds it only natural that most of Barak
Baba's words should be non-sensical. Such indeed is the character of
‘the -shathiya which consists of a set of cryptic sentences held togeth-
) er by repetition and a certain musicality. The commentator Qutb al-
CAlavi, who as GBlpinarli rightly observes (Yunus Emre ve Tasavvuf,
pp.253-254), apparently had a very sound knowledge of both religious
and literary writings, 8hows exceptional skill and insight in his

i
|
36This shath ya survives in a sharh written on it in Persian ’
)

) interpretation, which has an unmistakable batini character. Whether
Barak Baba's words really had deeper meanings is, however, a question
that cannot be considered here. .
® . 3J§riflerin Menkibeleri, 2:242, anecdote number 8/20.

X 38rhis description is based on the translations of the relevant
ot passages in the above-mentioned (note 31) Arabic works contained in the
* following works in Turkish: G8lpinarli, Yunus Emre. Hayati, pp. 39-47,
and Yunus Emre ve Tasavvuf, pp.20-26; Képrulll, “Anadolu'da Islamiyet
p.393; and Hiseyin Husameddin Yasar, Amasya Tarihi, 4 vols., (istanbul:

\ Aydinlik Basimevi, 1912-1935), 3:460-464.
. Ibaha, literally 'permission’' in Arabic, was a term generally

. applied to antinomiar. teechings. See Encyclopedia of Islam, 2nd ed.,
- "2 T -

.
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) I39‘."113zet:-n‘iime, pp.81 and 90. A, Bodrogligeti, in his "Ahmad's
. Barag-Nama: A Central Asian Islamic Work in Eastern Middle Turkic,"
( i Central Asiatic Journal 18(1974):83-128, publishes in transcription
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\
and English translation a Baraq-n@ma in Eastern Middle Turkic, possibly
dating from the first half of the Bth/l4th century. If Bodrogligeti is
justified in identifying Baraq in this work with Barak Baba--he states,
"Indeed, Baraq in our story was to all indications a certain Barak Baba,
a distinguished personality in early Turkic Sufism," p.B6 --this would -
be sufficient proof that the fame and popularity of Barak Baba had very
early spread into Central Asiatic Turkish folk culture as well.

4oﬁriflerin Menkibeleri, 1:370-371, anecdofie number 3,315 and |

. 1:450-451, anecdote number 3/479 )
: 4lpsmanla Tarihleri, pp.237-238. There is no’/positive connection - i
v between Menteg, the brother of Haci Bektag, and t principality of Men- ‘

tege which came to flourish in the late 7th/13th and early 8th/l4th cen-

tury. See Wittek, Das Flirstentum Mentesche. Studie zur Geschichte West-
kleinagiens im 13,-15. Jh. (Istanbul: Istanbuler Mitteilungen--heraus- 0
gegeben von der Abteilung Istanbul des Archdologischen Institutes des

Deutschen Reiches, 1934), pp.24-57. .

4zAsh-Shagi’ig, p;16; Mecdi's translation, pp.44-45.

43The first two deeds are reported in John K. Birge's The Bektashi
Order of Dervishes (Hartford, Conn.: Hartford Seminary'Press, 1937), p. 41;
. the third deed by KéprGll in his ilk Mutasavviflar, p.95.

44Vilaxet-nﬁme, Introduction, pp.xix-xx. . \

ASOn the Maqalat, see Birge, pp.44-45; G&lp;narll, Yunus Emre. )

Hayati, pp.17-19, especially note 1 on p.18; Képriild, "Anadolu'da Islami- ‘

yet," p.406, note 1; and Ulken, p.442. There exists a popular edition ,

of the Magalat by Sefer Aytekin, Makaldt-1 Haci Bektag Veli (Ankara:
Emek Basim-Yayimevi, 1954).

46Vilaypt-nﬁme, Introduction, pp.xix-xxv. Cahen (''Baba Ishag,"
| p.56) thinks that the Vildyet-n8me is anonymous and that it was written
: around 1400.

47Taptuk Emre is the shaykh of the more famous Yunus Emre and ~
himself the disciple of Barak Baba, according to several poems of Yunus.
The most thorough account on him is in G3lpinarli, Yunus Emre ve Tasay-
vuf, pp.41-43.
’ ——— We possess almost no information on the life and character of
Ahi Ev é Two waqfiyas, dated 706/1306 and 676/1277 respectively,
which Were previously thought to belong to Ahi Evran, were proven to
be forgeries and are. thus of no value. See Gblpxnarli Vilfiyet- néme,
p-120, and Franz Taeschner, "Akhi Ewran," Encyclopedia of Islam, 2nd
ed., vol 1, p.324. On the other hand, sources for the early Ottoman
times permit us to establish only that he lived during the time of
- Orhan G&zi and that probably did not survive to that of Murat I (760-
(“5 791/1359-1389). See ash-Shaqa’iq, p.12; Mecdi, p.33; and Agikpagazide's

.
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Tevrih-1 Al-i Osman in Osmanli Tarihleri, p.235. It is not certain
when he came to be recognized as the pir of the tanners, for which he
is best known. Tagk8priizide, Agikpagazide, and Gulgehri, who wrote
shortly after 717/1317 a Turkish mathnawi on Ahi Evran, published in
Taeschner)s Gilschehri's Mesnevl auf Achi Evran, den Heiligen von
Kirschehir und Patron der turkischen Zinfte (Wiesbaden: Deutsche Mor-
genldndische Gesellschaft, Kommissionsverlag Franz Steiner, 1955),

do not refer to Ahi Evran in this capacity; but already in the Vildyet-
EEEE (p.52) and Mecdi's translation of ash-Shaqa’iq, he is mentioned

as pir-i tariqa of the tanners. Other than these sources, there also
exists a manuscript titled haz& fitldvvet-i Ahi Evran, bearing the date
876/1471, which reports that Ahi Evran was contemporaries with Geyikli
Baba, Haci Bektag, and Abdal Musa and died at the age of 93 during the
reign of Orhan Gazi. See Refik Soykut, Ahi Evran (Ankara: San Matbaasi,
1976), p.7. For the present, there is no reason to reject this inform-
ation.

S

The correct form of the name of Emir Cem Sultan was probably
Emirci Sultan. He was a Yesevi shaykh who resided in the province of
Bozok in central Anatolia and died during the Babdi uprising. For more
information, see Ocak, "Emirci Sultan ve z8viyesi. XIII. ylzyilin ilk
yarisinda Anadolu (Bozok)'da bir Bab®i seyhi: Seref'fid-Din Ismail b.
Muhammad," Tarih Enstitlsh Dergisi 9(1978):129-208.

\ -

48k¥priilli, "Anadolu'da Islamiyet," p.298, and '"Les énigines du
Bektachisme," in Actes du Congrés International d'Histoire des Religions
tenu & Paris en 1923, 2 vols. (Paris, 1926), 2:402; and Cahen, "Baba
Ishaq,"” p.54. K&prlild, unlike Trimingham, pp.38-39, thinks that Hay-
darlxa should be considered a Kalandari and not a Rifa¢i branch; see
his "Anadolu'da Islamiyet," p.301, note 1.

49%riflerin Menkibeleri, 2:149-151 and 1:252, anecdote numbers
5/16 and 3/123 respectively. Ef1l8ki is also quoted in Trimingham, p.
39, note 5 and p.40, note 5. Here Trimingham shows Taj ad-Din as the
great grandson of ar-Rifaci and not as his son, as Ef18ki describes
him.

507, Yazici, "Ralandariyya,'" Encyclopedia of Islam, 2nd ed.,
vol.4, p.473.

5losman Turan, "Selguk Tirkiyesi din tarihine dair bir kaynak,"
in 60. Dofum Y111 Minasebetiyle Fuad Kbprilli Armagani (Istanbul: Ankara
Oniversitesi Dil ve Tarih-Cofrafya Fakultesi Yayinlari, 1953), pp.531-
565, especially, 537-542.

323riflerin Menkibeleri, 2:63, anecdote number 3,584.

53Gdlpinarli, Yunus Emre. Hayati, pp.6-8.

54K3pr01ﬁ, "Anadolu'da Islamiyet," pp.301-303.
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55Cahen, "Le problime du shicisme dans 1'Asie Mineure turque
préottomane,"” in Le ShiCisme imfmite, Colloque.de Strasbourg, 6-9
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CHAPTER 1I

PRE-ISLAMIC PERIOD: RELIGIOUS LIFE
OF TURKISH PEOPLES PRIOR
TO THEIB ISLAMIZATION
Any attempt to givelan account of the religious life of

Turkish peoples prior to their Islamization runs at the outset

into at least two problems. The first has to do with the nature

of the avallable sources for a general history of Turkish peoples.

There is very little'in the way of direct evidence; what we possess

consists of on the one hand archeological and paleontological re-

mains, themselves very difficult to uncovér and exploit, and on the

other hand written docu;ents, which are, as a rule, very scarce and

date no earlier than the seventh and eighth cenEuries. Consequently,

for the history of Turkish-speaking tribes prior to this date we are

debendent solely on the records of the neighboring peoples, primarily

the Chinese, and to a lesser extent, the Byzantine. The use of such
" indirect evidenge is beset with insurmountable problems. The refer-

ences in these sourdes to what can be assumed to be Turkish peoples

are scattered through a large number of documents from different

periods. They ffequently contradict each other and remain enigmatic

even to the specialist. Beginning with the definitive conquest of

Transoxiana by the Arabs in the eighth century, Islamic sources in

Arabic and Persian also gain importance, yet their use is not leas

¥
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difficult than their Chinese or Byzantine counterpatts.1

A second problem that stems from this peculiar nature of the
relevant sources is the identification and delimitation of the
peoples under study. The evidence coming from various sources does
not allow a detailed historical description of the different nomadic
peoples occupying Central Eurasia, and as a result, it very often
becomes impossible to draw ethnic and linguistic distinctions among
the different peoples in question. What is Turkish merges into what
is Mongolian, what is Mongolian merges into what is Tungus, so that
it is not possible to isolate & certain group of people as Turkish
and trace their history throughout long periods of time and widely
removed geographical regions.

It should be stressed at the odtset, therefore, that the pre-
sent attempt to describe the religious 1ife of Turkish nomads prior
to their Islamization will reveal only tentative results which are
subjechFo change in the light of further research. This should not,
however, be taken to imply that no conclusive statements will be made.
On the contrary, it is believed that the general outlines of the re-

ligion of Altaic peoples has already been established; it is the

—n h

details that still escape us.

In what follows we are concerned with data pertaining to ancient
and medieval Altaic peoples in general without attempting to make
hazardous distinctions between Turkish, Mongol, and Tungus, except
where these are both possible and necessary. Nevertheless, it should

be added that special care has been taken to make sure that the evidence

R .. T o
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cited within the text of this paper definitely-~but not exclusively--
pertains to the religious life of Turkish peoples. Data belonging
solely to Mongol and Tungus peoples will not be supplied, as such

a project exceeds the limits of the present study.

All the beliefs and practices of Altaic peoples which are‘to
be considered in this chapter will remain impenetrable to the under-
standing if two basic principles of these peoples' thought are not
well understood from the beginning. These principles are not really
distinct from each other but merely two different aspects of the same
phenomenon. They may be expressed as the absence of a distinction
between what is human and what is non-human and, as a corollary, the
fundamental unity of all beings and objects existing in
nature on the one hand, and the consistent treatment of the non-human,
material reality of nature as a world of people on the other ;and.
Put differently, not only is there no differentiation between man
and nature, or intentional human reality and unintentional natural
(that is, material and objective) reality, but the world of things
is humanized or personified so that each object of nature is invested
with attributes of man such as consciousness, will, and understanding.
It is believed that everything in nature is alive in the same sense
that a human being is alive; even such apparently inertial objects as
stones, mountains, and metals partake of a life-cycle essentially
similar to man's, if only it is of different dimensiéns. In this

completely humanized world, all things share the same origin and the

same destiny; there is a fundamental unity of origins, means, and ends.

s . e m M. e o B M i o
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The most striking instance of this unity is the conviction that
everything in nature is permeated by life-giving or animating forces
which are eternal and separable from the material bodies they occupy.
(though there is afﬂifklff concerning the meaning of such separability,
as will be seen shortly). It is extremely difficult, if not impossible,

to determine the exact nature of these forces. For the purposes of the

present study we will address them as souls or spirits, though it should

be emphagized that since the Altaic peoples did not distinguish between
"material" and ”spirituaL"z the souls or spirits in question do not
correspond to the concepts of soul or spirit as these were developed in
monotheistic cultures. This point will become increasingly obvious as

our discussion proceeds. It will be seen that souls peculiar to humans,
animals, and natural objects differ in form and character. Nevertheless,
these divergences are not of such a degree to conceal the fundamental
unity of conception behind different representations, and it could be
argued that the concept of life-giving forces is at the very center of the
religious beliefs and practices of the peoples in question. In what follows,
this line of argument will be extemded and elaborated through separate
discussions on humans, animals, and objects of nature.

Since our sources do not permit a clear exposition of the souls
associated with human beings, it is necessary to bring together evidence
from different quarters in order to reach some understanding of these forces
which make human life possible. The most informative evidence consists of

[ a number of Turkish words enumerated below, all of which has to do with

the '"essence,' ''substance,' or "soul" of human beings.

( T3
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qut: the usual meaning is 'good fortune'.3 However, on some
occasions it also seems to mean 'soul'.# Gerard Clauson reports that
in one passage of a Manichean text (eighth-eleventh centuries) "kut
seems to mean 'a personification of divine favour, a benevolent spirit',"?
This second meaning of the word is fqrther analysed by Jean-Paul Roux,
who cqncludea, after an analysis of the different uses of the word in
various text;, that "(1]e qut est trés exactement la force vitale, un
viatique de longue‘!ig."6 It is not clear if qut is always present within
human beings; however, it is perhaps more significant, as will be noted
below, that it is thought to descend from the sky.7

tin: the basic meaning ig 'breath',‘but sometimes by extension
also 'spirit' or '11fe'.8

bz:" "basically the intangible part of human 'spirit' as opposed
to the tangible body...; from this it came usually to mean no more than
‘self'...but sometimes 'the interior part of an organism, pith, marrow’,

and the 11ke."9

It is apparent from these words that first a distinction is made
between the tangible and intangible aspects of the human personality, and
second, and more importantly, that life is associated not with the former
but with the latter. It should be emphasized that this distinction does
not amount to & body-soul dichotomy; that the Turkish word for 'body'
is a compound noun made up of the words et, meaning "flesh', and éﬁ, meaning
"spirit’' (et«Bz-etdz; that is, fleshespirit=live-body), should be enough
evidence to substantiate this claim. The exact nature of the distinction

in question, however, remains problematic, especially since there is a
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problem as to whether there is merely a single spirit or a multiplicity
of spirits simultaneously occupying different parts of the same body.
Nevertheless, there is some evidence that the spirit(s) has (have) spe-
cial relations with specific elements or parts of the body. It is known,
for instance, that blood, and not only human blood but blood in general,
is invariably linked with life-giving spirits so that its ldss entails
the loss of one's soul as well. It is this general principle which is
thought to lie behind the well-attested custom among the Turks of killing
sacrificial animals without spilling their blood, as it is the soul and
not the body of the animal which is being sacrificed.l0 Similarly, the
special ;are taken to preserve intact the skeleton of the dead during
burial, when interpreted within the general context of funerary rites,
suggests that one's bones function as the seat of one's spirits.ll The
presence of numerous evidences for the practice of scapulamantia, the
use of an animal's shoulder blade to divine the future, as well as for
" the preservation of skulls which were thought to possess a special force
strengthens this connection between bones and vital forces.12 Other
reports concerning the custom of either cutting or unbraiding the hair
when in mourning, the preservation of the scalps of enemies, and the
burial of locké of hair along with the dead implies that the hair might
have been conceived as another seat of life-giving spirits.13
From this information regarding special links between specific
parts of the body and vital forces, it is not clear if the latter are
inseparable from and dependent upon the former. It is true that there

is no confirmation for the idea that in ancient and medieval times the
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( human soul was conceived to be capable of detaching itself from the body
and wander around freely. The compfehension of sféep, and sometimes aiso
of disease, as a transitory state engendered by a temporary departure of
the soul from the body dates only from more recent times.l4 Similarly,
the belief that each person possesses an "additional' personal soul existing
outside his body (mostly in animal form) other than the one (;r ones)
dwelling within his body15 is also not attested in the sources for ancient
and medieval periods. If, however, we are ill-informed about the belief
of these peoples on the separability of life-giving forces from the body
during this life on earth, there is considerable evidence on the acceptance
among them of at least some degree of such separability after the destruc-
tion of the body. It is beyond doubt that the Altaic peoples believed in
life after death.

The evidence which bears witness to the presence of a belief in
afterlife can be classified into three types, depending on whether they
concern the act or moment of dying, the rites and practices of burial, or
the cult of forefathers. .
N First, it is significdnt to note that more often than not the act
of dying was expressed in Turkish by the verb meaning 'to fly' (the root

! ug- } rather than the verb meaning 'to die' (the root él- ), especially
if the person referred to was & close relative or one with whom the speaker
wés bound with ties of respect and admiration.l6 Moreover, there is reason
to think that at least at some point in time the human soul was believed

to leave the dead body in the shape of a bird.l7 These facts suggest that

the cessation of those corporeal functions associated with being alive,
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such as breathing, heartbeat, and preservation of normal bodily temper-
ature, and the decay and decomposition of the flesh (but not, as we have
already noted, of the bones) did not sigﬁal the end of human life; one
continued to live even after the ''death'' of the body.

Segonﬁ{’?ﬁb various practices of burial cannot be explained with-
out assuming a belief in afterlife. Indeed, the whole of the funerary
rite becomes intelligiblg only if it is interpreted as a preparation for
another life in the beyond. In most cases, the "Qead” person is buried
as if he was going to go on living exactly as he lived on this earth,
so that his grave is filled with all the necessities of an earthly life:
clothes, food and drink, valuébles, weapons, human and animal servants,
and companions. The sacrifice of the dead person's horse as well as of

, other animals, andin earlier periods (until around the end of the second
century A.D.) of his close relatives and servants no longer appears as
enigmatic when seen in this light; they are to serve him in the next
world.18 Related to this is the belief that the enemies killed by a
person in this world are to serve him in the next; these are represented
by stone or wooden statues named balbals erected over the grave.l9

Third, starting as early as the third century and conginuing
mych later with the reports of William of Rubruck and Abi'l GhiEzI Bahadur
Kha&n, there is evidence for the existence of ancestor worship. The
deceased ancestors were thought to dwell in representations or images
made of felF or fur, called 595 or tbz in Turkish and ongon in Mongolian.
Preserved at a prestigious place in the tent, these images were accorded

special treatment with periodic offerings of food and valuable items.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



47
"It nas been pointed out that not all of these representations, differiqg R
.
in shape and material, stood for ancestors; however, it is clear that
wost were conceivéd‘to be the receptacle of the souls of the decgased.zo
Moreover, other than the 592:35325, the banner or standard, tuf in Turkish,
of the clan or -tribe was also perceived as symbols or seats of the ances-
tral souls.21
The establishment of the presence of a belief in afterlife supports

our initial claim that }ife is associated with the intangible aspects of

the human personality, that is, the vital an& ;ﬁiﬁsfing forces, the soul.
]

It {e these sources which impart life upon the body. Accordingly, they

do not perish with the annihilation of tﬁe latter, but simply return to

and continue to exist in the source from which they origina&ed (this

source, as will be discussed lffer, is believed to be the sky). 1In othex

words, the souls aree?eternal;” this is a premise that stands at the basis

of the conception of an afterlife and thus at that of the cult of ancestors.

It is true that no clear picture of the relation between what we

have called the tangible and intangible aspects of personality has emerged

from the above discussion. It could not be ascertained if the body func-

tioned solely as the material seat of the immaéérial souls, as the belief

in afterlife would indicate, or if the two were inseparably linked, as

the preservation of the gskeleton, etc. would fmply. The only conclusion

which can be drawn is that the relation appears contradictory and incon-

' sistent only to the eyes of a modern observer. However, to the ancient ‘

‘ or medieval T.urkﬁh nomad who did not distinguish between "material’ and

"immaterial,” or between "corporeal" and "incorporeal,' at least not in

i
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the same wéy these distinctions have been drawn in monotheiétic cultures,
there could hardly have been an inconsistency in the manner he perceive&
life. The same must have been true with the problem concerning the number
and unity“of’gnimating powers. Were there more than one, individually
distinct souls (and evidence suggestgy at least some distinction was cer-
tainly made), or was it simply a question of a single entity which permeated
all beingz.and objects to varying degrees ? Here too, the question will
prob‘bly remain unanswered_if posed in this manner, for there is no evi-
den;e to justify the ;sSumption on which it is based, namely that the souls
in question must have been peréeived in a manner which is consistent with
the logic of the modern observer. In the particular.case of the ildentity
and number of the animating forces, for instance, it is assumed that there
must have been either one single soul or elsé more than one separate souls,
whereas there is hardly any reason to think that the Turkish nomads under
study were in the least bothered to view the vita{ soul(s) as one and many

2

at different times and occasions. Indéed, the concebtion of the fundamental

unity of life and the world noted earlier does not admit strict gnd in- *

- surmountable distinctions either between different species, esperially

N\

between human and animal,. or within a single species. More specifically,
when it is a question not of outward shape and appearance but of secrel,
indwelling capacities and powers, there is QignifiCAnt "cross-mobility"
even ;etween separate species so that ¢ertain humans are thought to be

able to transform themselves into animals, and conversely, certain animals

/

are considered to assume human characteristics. . >

The refﬁtionship between humans and animals is a spécially close one.
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To begin with, in aégordance with the absence of a distinction between
% .

intentional human'reality and unintentional natural reality, animals ar
consistently humanized and seen to be essentially similar to human beings.
Perhaps the most striking inatance of this humanization is the belief that
animals partake of the same animating forces as humans; they too possess
souls whichA survive their bodies. This is best evidenced hy the killing
of a large number of animdls during funerary rites in compliance with the
belief that they will serve the deceased in the next world, and also by
the extreme care taken not to spill \the blood of sacrificial animals and
not to break any of\their bones so that their souls could depart unimpaired
f;'om their bodies‘22 Further evidence confirming the humanizationof amimals

23

comes from reports picturing animals in the position of praying as well |

as from numerous folk legends and stories where animals are portrayed as

special "guides" of a particular human community.zl’ ‘

It should be noted, hdwever, that humans and animals are similar
»

not only in the sense that;'eacﬁ‘ single animal is perceived as an "indi-

s

vidual" possessing all the faculties, such as thought,will, intention, and «

judgement, as well as the capacity to experience all the affective and
emotional states like fear, anger, love, and pity that a human being

—y"

would possess, but ‘also in the sense that difi;erent animal species are
seen as distinct social units in thesiselves, organized and regulated in
the same manner as human societi)s/::e.zs There is evidence which Jeads
us to believe, for example, that hunting, which is the manifestation of
a conflict between humans and particular animal species, was regarded to

be no different than war, which, in turn, is the manifestation of a .

<
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co;\flict between different human communities. Among others, one can
single out the well-known custom among the Turks vof m;t ‘giving a name |
to a ¢hild until he growsﬁold enough to engage in. battle with, either
other humars, {.e., waz:, or animals, i.e., hunting, as well as the general
rule, equally app\tigqble to humans and an&mals, that those that are killed
are to enter the e;ervice, in the next world, of those that kill ghem or

those in whose name they are killed.26 These phenomena are indidative

~

of the essential unity of hunting and war, and thus of human and animal

life.

;

q It should be noted here, hweQer, that the conception of the unity
- of life does not in any way imply that all living beimgs were equal; it is

quite possible that there was a hierarchy between different species in

t

27 !

terms qf strength and capacity.“’ ' Indeed, it is clear that in the eyes of

Altaic peoples animals were in general far superior to human beings and

that the world of animals was used as an exemplary tool to regulate and

organize human life. The evidence indicating the central significance of

2 W A e e v

animals can be summarized as follows:
\ ’ . 1. The world of animals functioned as a tool of clagsification. =
It wig_likely that images and names of an\imals were at times utilized as

\ .
gymbols of specific sogial units as clans, tribes, and families;28 but

more importantly, ngies of animals were used to divide and calculate time

. ¢ in the "twelve-animal calender."2? !
2. l“Almo}stz all magical practices contained at least an allusion or
reference to, or an imitation of, some animal, if not animals themselves ' ‘
i or parts of their bodies. Scapulamantia was the most widespread form of 4
G
) &
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‘divination.?o The stone that was used to bring rain or to cause a

storm was more often than not the bezoar, an accretion found in thg

alimentary organs bf some ruminam:s.31 In addition, parts of animals
were- used to cast spells and to prepare magical potions, remedies, and
talismans.32

3. 1In the sources, there are numerous metaphors establishing

analogies between humans and animals, depicting human qualities in terms

of characteristics of particular animals. A tendency and a desire to |
\ liken humans to animals also supported with evidence from many folk

tales and legends containing accounts of humans assuming animal forms,

suggest that it was thought possible for a human to t::ansform himgelf

into an animal in "'soul," if not always in outward appearance. Such

dlo'llily to #ans(orm may be the explanation for the well-attested custom of
33

e

wearing horns, wings, or feathers and posts of various animals.
4. Finally, in the various different myths of orfgin, not of

mankind but of a particular clan or tribe, that have come down to us,

A A St e e s RS

animals play a prominent role. They appear as the sustainer or progen-
itor of the clan or tribe in question.y“

This list could be cxtéﬁ&ed, yet its meaning is clear: the ancient
and medieval Altaic pecples recognized the superiority of animals and
tried tg paftake in and use the latter's special powers through various
means. It should be emphasized that this superiority was never to such
a degree as to violate the principle of the fundamental unity of life.

More precisely, there was no deification of animals, no belief in animal-

gods.35 Animals were thought to possess essentially the same sort of

B
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souls &8s humans. Their powers, however, proved to be far superior to
those of humans in everyday existence, especially in terms of better
suitability to natural conditions. Consequently, they were highly
valued and venerated, though never deified or worshipped.
It has been stated earlier that in the humanized world of the
Altaic peoples all things shared the same origin and the same destiny
(p.41). Having shown that humans and animals were believed to be ani-
mated by life-giving forces, which, as the belief in afterlife indicates,
were separable from the body at death and thus eternal, the meaning of
such a unity of origins and ends can now be expressed more explicitly.
It has already been observed that the e{oul wag believed to "fly" from
the body upon the destruction of the latter, and conversely, that qut,
"le viatique de longue vie," was thought to descend from the sky. It
can be concluded that the original source and final abode of vital forces
were thought to be the same; they qriginated from and returned to the sky.
The Turkish word for the sky is tdngri. It appears in various two
of three syllable forms throughgut Central Asian histhry and its etymol-
ogical origins remain obscure to this day.36 The oldest appearanceqof the
word is in the Chinese documents relating to the Hsiung-nu (presumably the
Huns) in 174 and 121 B.C., where it seems to have the meaning of 'sky' only,

without any connotation of divinity.37

' There are, however, indications

that from very fgarlf on the word tangri also possessed the meaning of

"deity' or 'divfMity' along with the meaning of 'sky'.38 Apparently, the
* -

early Turks made no distinction between a material sky and one or many

1mmate12a1 gods which may have resided up in the heavens; it was the sky

o

*
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itself which was divine and which was venerated like a deity.39 The
divine character of tingri is not emphasized in the sources until the
rise to power of the Tlrik tribe in the sixth and seventh centuries.
In the Orkhon Inscriptions, the word is clearly used to denote a divine
power which interferes in men's lives, and after the eighth century it

is mostly the religious meading of the word which comes to the forefront.40

e aameons

. The distinction between a material, visible sky and a spiritual, invisible
god which inhabits it appears only in the tenth century with the Islamiza-
tion of a growing number of Turkish peoples. t around this time, the word
thngri gradually loses the meaning of 'sky' and begins to be used inter-
changeably with Allah , thus assuming the meaning of a single god, while

\people start to refer to the sky by another word, whixh has so far func-
tioned only as an adjective of the word tdngri, namely kék (the later gdk
in Southwest Turkish), meaning 'blue'.

Going beyond ; historical description of the uses of\ the word
téng{i, 1t is possible to develop a more detailed picture of tke '"sky-god"
itself through a careful examination of the sources. The Orkhon\Inscrip-

g‘
tions of theeighth century isSyndoubtedly the richest among these sources.

meaning'elevated' or 'high' kbk, meaning 'blue' or 'celestial', and ki
meaning 'strong, powerful'.41 There is nothing to suggest that téngri wa
perceived in either solely material or spiritual terms.%? Nor can one

detect any signs of anthropomorphism in the way tingri was represented or

43

in the way it interfered in human affairs. On the other hand, despite

the presence of some signs indicating that the Tldrik believed themselves

7

i

i
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to be its favorite people, tdn. does not appear as a power whose

domain of influence is restricted pnly to a certain human community.
It is viewed more like a universal Rresgnte whose sovereignty extends
beyond the Tirgk to other peoples, friendly or hostile.44 Curiously,

there is no reference to tdngri as the "creator," and on the basis of

the available evidence it is not possible to determine if it was viewed

as the ultimate creator of the universe or not.%> In this connection,

here it could be added that among ancient and medieval Altaic peoples,
a myth of creation is conspicuously absent. The only reference to the
creation of this world is a sentence in the Orkhon Inscriptions from
which nothing can be deduced about a creator or the process of creation.%6
The most that one can conclude from this short discussion is that
téngri is an impersonal power which is the foundation of all 1life. It
appears as the combination of the sky visible to the eye and the sky
which is the h‘;éurce, permanent residence, and perhaps beyond all this,
also the collective unity of life-giving forces as & whole. Furthermore,
tﬁngri also appears as the organizer and supervisor of human society as
a political community. In the Orkhon Inscriptions, the name Eé.'l&.r_i is
mentioned almost always only in connection with a political issue, whether 1
this be the election or investiture of & new ruler, or the disorganized
state of the Turkish people in the face of danger from its enemies.47
It is often repeated that the ruler, as well as other high state officials,
derive their authority from tlg_gri and that tﬁngri issues special orders
or decrees, yarllq in Turkish, which have to be carried out in fu],l.“8

1t appears, therefore, that tingri stands behind only a certain political

e
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order, namely ;nonarchy, and that any rebellion against political rulers
who are charged with the execution of tﬁngti’s orders ig an infraction of
its authority. In such cases of transgression tingri strikes ql;ite
gseverely; death, defeat, d isease, and natural disasters such as drc(mght
and violent storms are téngri's most frequent means of punishment. How-
ever, such acts of punigshment take place only on this earth; there is no
vision of damnation or retribution in another wor 1d.%49

We possess little information on other aspects of t:iingri's relations
with humans, owing, no doubt, to the peculiar nature of our somrces. The
Onkhon Inscriptions, which recount the lives of rulers and princes only,
nziurally focus chiefly on political issues. The situation is net much
different with the reports included in Chinese annals; the neighbors to
the south, who suffered seriously from nomadic raid;, were interested more
in questions of political organization than in popular beliefs of the common
people. As a result, it is not known if tﬁngri was so highly venerated
outside the immediate circles of ruling groups. Indeed, it appears likely
that "'tlngrism", if that term is appropriate, was and remained a "state"
religion, which fiourished only when a large nomadic empire managed, if
only precariously, to unite the steppes, as this happened in an ever
increasing scale under the Hsiung-nu, the _'Iix_'_ﬁ_l_g, and much later, the
Mongols. This view is supported by what little knowledge we possess of
the cult rendered to tﬁngr . The few and isolated reports, mostly by the
Chinese, which mention occasions of praying and sacrificing to the,sky;

pertain exclusively to the ruler or to his entourage. There is no sign

that praying or offering sacrifices to c'dngri, unlike the cult of ancestors,
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were practiced on a large scale by the masses themselves. It could
be argued, therefore, that the Orkhon Inscriptions give us a rather
warped view of the religious“‘l’t}e of the Altaic nomads, in whoa;_ daily
lives téngri did not actuvally play that significant a role as a source
of political and ethical authority. It is likely that for most people
céngri Tremained the highest divine power mainly because it was viewed
as the source and permanent abode of life-giving forces, and because it
was the source and thus the legitimizing power behind particular political
rulers, as put forth by the ruling circles themselves. -

Here it is essential to point out that tﬂngri was not qonceived
to be the only divine power that existed. It was only the most signifi-
cant of several different entities which were sacred owing to their func-
tions as seats or receptacles of life-giving forces. It is very likely
that Altaic nomads thought neither in terms of a single divine being, nor
of discr:te' divine entities organized in the form of a hierarchical ladder
of primary, secondary, and tertiary divinities, but rather in terms of
attributes or states of sacredness induced in entities by the presence
of vital forces within them. Strictl‘y speaking, therefore, it is not
possible to talk of ''gods" or "deil;ies," let alone a "pantheon of gods,'
among ;ncient and mediéval Turkish peoples. Moreover, it would not be a par-
ticularly enlightening question to ask if these peoples were monotheists
or polytheists.Sl It is true that there are a limited number of reports
contained in non-Turkish sources which may be interpreted as signs for the

52

presence of a degree of monotheism among pre-Islamic Turks. These per-

¢

tain, however, only to the tenth century and after, when Islam had already

-\
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spread among Turkish nomads to a considerable extent, and they should
not be taken as representative of earlier beliefs more remote from
. Islamic influence.

"It is clear that numerous objects of nature other than the sky
were believed to be infused, either permanently or temporarily, by life-
giving spirits and, therefore, considered sacred and venerable. The
most important of these, indeed second only to the sky as far as one
can deduce from the Orkhon Inscriptions, is yer sub, which literally
translates as 'earth-water'. The exact meaning of this expression has
been the subject of some discussion. In the Inscriptions, the term yer
sub almost always appears qualified by the adjective 1duq, a word which
came to mean 'sacred, holy' from its original meaning of 'left free' or
'let loose'.?3 It has been maintained that the expression 1duq yer sub,
literally 'earth-water left free', stands for a single indivisible divin-
it:y,54 or for a specific geographical locality, such as the Otikan forests
or the Tamir plateau, held in special esteem by nomads,55 or that Yduq yer
8sub is really a general name for a cult of nature, which consists of sepa-
rate cults of mountains, trees, fire, and water.%0 More plausibly, it
has been suggested that iduq yer sub is the totality of all places and
waterways that have been left free, that is to say, that are consid?ted
sacred and inviolable.”’/ Whatever its exact meaning, it is noteworthy
that we possess no information about yer sub outside the Orkhon Inscrip-
tions where it almost equals t&ngri in terms of its sacred character and

- importance. Any further elaboration on the expression would, therefore,

-t

( be no more than conjecture.
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More conclusive evidence exists on the veneration of other objects
of nature. It is known, for instance, that from a very early period on-
wards (at least Hsiung-nu times), mountains in particular and high places
in éengral generated '"religious' feelings in the steppe-dwelling nomads
due to their overbearing altitudes. Being "closer" to the sky, they were -
perceived as points of contact and communication between this world and
the beyond. Therefore, it is not inconceivable that there was a special
connection between the veneration of t'émgri and the cult of forefathers
on the one hand and the reverence of mountains on the other. The presence
of such a connection is confirmed by reports that sacrificial feasts and

ceremonies took place only at specially chosen sites, among which mountain-

tops always remained a prominent choice.?8
"

Another favorite site for ceremor;)ies was the immediate vicinity of
springs, rivers, lakes, or any other bodies of water, which suggests that
for some unknown reason water was also held in high esteem.  Ibn Fadlan
writes that the Ofuz Turks abscai'ned from washing in water, possibly for
fear that they would contaminate this sacred substance.59 A method to
fight against demonic possession, which is trasmittéd by Kaggarli Mahmud,
required that water be sprinkled over the face of the posvsessed person
simultaneoué‘ly with the utterance of special words.60

There are signs that at least some sacrificial ceremonies were held
beside certain trées or woods that were commonly considered as means of
communication; each tree was viewed as an axis mundi which connected the

earth with the sky. The well-known ‘custom among the Turks of stringing

rags on branches of certain trees as offerings for the realization of

(: \

: . ,
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personal wishes might well be traced back to this belief that trees

function @8 centers of communication between this world and the perma:

nent residence of life-giving forces.®1
On a slightly different note, it is unlikely that Turkish peoples

worshipped fire as did the peoples of Indo-European stock inhabiting the
Iranian plateau, though the issue has been debated at some length.62
M;st significantly, there is no mention of fire in any of the Turkish
ingcriptions of the seventh and eighth centuries. Nonetheless, it is
clear that fire was believed to possess certain characteristics which
rendered it sacred or at least magical. It was a widespread‘convicbion
that fire came from the sky and returned there; anything consumed in it
also ascended to the heavens. It was for this reason that some sacri-
ficial offerings, and at times also the dead, were burned in fire. This
belief perhaps lies also at the basis of a certain kind of scapulamantia,
which was practiced By throwing the shoulder bone of an animal in the
fire and interpreting the cracks it thus received. Fire was also believed

h -8 to possess purificatory powers and was used frequeantly to cleanse both

‘inanimate and animate objects of disease and evil.63

In an entry in the Divdnd Liigat-it Tirk, Kaggarli Mahmud reports

that the Turks swore over iron swords and states that iron was thus con-
" sidered sacred among them. It is, however, difficult to accept this
assertion at face value since there is no other evidence on consecration
ofimetala among Turkish peoples. It is equally possible, and perhaps
mofé plausible, that what was considered sacred was not iron as such

but the sword itself as weapon, meaning that only weapons; and not the

. ‘\
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( L metals they were made of, were consecrated. This, however, cannot be
confirmed , as there is scarcely any information on the subject.
Among other objects of nature that were considered sacred or
magical, one can'mention certain stones. One such stone, called yat or

/;> yada, possibly meaning 'bezoar', was used »to bring rain and wind, or
alt:ermu:bvelyw as an antidote for poison. Another called kag, meaning
'jade', was worn on & ring or some such object as a protection against
thunderbolt, lightening, and thirst.6% celestial bodies, especially
the sun and the moon, carried special significance, and certain directions
and time periods were considered particularly propitious in connection
with their movements. It is recorded in Chinese sources, for instance,
that the tent of the ruler always opened“\zt;) the east, and that certain
Turkish tribes awaited the full moon in order to attack the\ememy.65

Undoubtedly, Turkish nomads sanctified and gave differential

treatment to other objects and phenomena of nature as well. It is dif-
ficult, however, to reach valid generalizations on the subject since
pertinent evidence is missing. Notwithstanding such lacunae in our knowl-
edge of ’the religious thwéht of the ancient and medieval Altaic nomads,
it is possible on the basis of the preceding discussion to state with
confidence that the belief in life-giving forces forms the core of their
thought around which all their other beliefs gravitate and on which rest
all their efforts to understand and change the world they live in. It
was seen earlier that it is nlmo;t mpéssible to elaborate further upon
the exact nature of these animating powers which do not lend themselves

to a critical ana‘lysis in "logical' terms. Consequently, it is now more

-M /g) ) . ,Ls.
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appropriate to direct our attention to the practical aspects of the
religious 1ife of the peoples in question and consider very briefly ‘
their rites and ceremonies.

We do not possess accurate information on t'he time, duration,
content, and structure of the various ceremonies conducted on different
occasions. It is éufficiently glear that at least some of these cere-
monies were periodic in nature. Among these one can mention the so- '
called "spring and new year's" festivals, held in the fifth and seventh
months of the year, and certain other festive occasions, held at the
time of the equinoxes and the solstices, whose exact nature remain un-

66

known. Most other ceremonies were oécasional in character, performed

at the time of & wedding, childbirth, funeral, and inauguration of a
ruler. Whatever the occasion: it is obvious that the central aim of
any ceremony was to honor either tingri and yer sub or the ancestors.
Less frequently, sacred objects like certain rivers or trees were also

honored. The focal point of any ceremony was the offering of sacrifices

to these sacred powers‘67

The sacrificial offering ranged from human beings to precious

goods made of gold or silver. The¢ sacrifice of humans was peculiar only
ose relet1v7/a and setvants ot the dead person were buried

to the tme’l’his is not/attested for later perio«in.68 Animals, however,

when the close relatives and setvants of the dead person were buried
with him. This is not7atteated for later l:nat'iodn.68 Animals, however,
remained the ideal choice for any sacrificial occasion. Of these, horses,

69

and especially white stallions, were the most highly prizgd. As noted

earlier, extreme care was taken not to spill the blood or to break any

e a e \ B U —
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* bones of the sacrificial minl* while it was being killed.’? oOnce

the animal died, the flesh was carefully stripped from gfxe bones, and
{y °

. b
the bones were later either burned or buried.n Anything considered
precious other than animals could also be used as oblations. Im a
nomadic community, these were often such things as milk, butter, and _ »

- :

kimiz, an intoxicating drink made from fermented mare's milk.
-

In most cerelvnies, the offering of sacrifices was accompanied .

¢ by cou::unll eatiné, music making, ;y,d perhaps some dancing. No det;iled
information exists, however, on any of these ptactices.n 1t appears
that circumambulation around a sacred object, such as the dead person
in a funerary rite, a certain tree, or a specially built fire, was an

mtegrai part of many ceremonies. Circumambulation was perhaps carried

out with the purpose of establishing harmony with cosmic movements, though

v

’ ’ (\/ the meadiﬁngw of such harmony is not immediately clear.’3 ¢

)

) One final consideration has to do with "holy men" who were charged
with the performance of certain mg;ml practices. According to non-

‘ __ Turkish sources, the Tyrks called their magicians kam, a word which

does not gxint in the Turkish sources of the seventh and eighth centuries.

The earlies't recording of it is in the Chinese annals of the T'ang dynasty

(618-906 A.D.). It occurs more frequently in several medieval sources,

- « such as Divinb Ligat-it Tdrk, Kutadgu Bilik, Codex Cumanicus, and the
J 74

‘ works of Rubruck and Juwaynl, as well as the anonymous Hudiid al-Calam.

. TS these medieval observers, kam appears to be above all a 'seer" or

!soothsayer', a diviner of the future. .He is Viewed also as a magician
=

who prepares spells for magical cures and who has the power to change

" R
i
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- -
e e e A

- - - A m a S SR PRI . . i

Reproduced with permission of the copyright owner. Further reproduction prohibited without pe;mission.




. G ‘( - 63

the weather by use of the yat/yada stones.’4 Apparently, he was not
primarily a medicine man and did not have the ability to heal, which,

according to the Diviinl Liigat-it Tirk belonged to the otaci, the

'physician'.’6 Judging by these medieval works, the kam was not &
shaman either. He did not travel to the celestial regions and the
0 underwbrld', and such a journey would be the defining characteristic

@

of any shaman.?7 Indeed, there is no sign that shamanism as a kind
- of magical practice was, widespread among Turkish nomads prior to the
Mongol expansion in the thirteenth century.’8 Nothing more than what

has been stated above can be asserted about holy men of ,the tribes, be

- ' w.
) they _\(_A_IBB,‘ otacis, or yadacis; the absence of specific information in
the sources on thissubject does not allow a systematic exposition of
‘ the place and significance which these religious figures occupied in
5 v
the religious practices 6f the pre-Islamic Turkish nomads.
o '™ ’
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NOTES

1For a comprehensive list of sources for early Turkish history,
see Karl H. Menges, The Turkic Languages and Peoples: An Introduction
to Turkic Studies (Wiesbaden: Harrassowitz,1968), pp.190-196; and Jean-
Paul Roux, La Mort chez les peuples altaiques anciens et médiévaux
d'aprés les documents écrits (Paris: Adrien Maisonheuve, 1963), Intro-
duction (hereafter cited as Roux, La Mort). . p

2Roux, Faune et Flore sacrées dang les sociétés altaiques (Paris:
Adrien Maisonneuve, 1966), p.2 (hereafter cited as Roux, Faune), and
La Mort, p.71. . o

kaggarly Mahmud, Divind Ligat-it Tdrk, 3 vols. and separate
index, trans. Besim Atalay (Ankara: Tark Dil Kurumu Yayinlari, 1940-
43), 1:320; Gerard Clauson, An Etymological Dictionary of Pre-Thirteenth-
Century Turkish (Oxford: Oxford University Press, 1972), p.594.

4For example in the following sentence from the Orkhon Inscrip-
tions, Bilgd Kagan; Eagt-35: "Uzd tdngri, 1duq yer sub, [A&im qa]:ran
quti taplamadi Arin¥," i.e., "Heaven above, the Holy Earth and Water
(spirits below) and the soul (of my uncle, the kagan) certainly did not
like it." Talat Tekin, A Grammar of Orkhon Turkic (The Hague: Mouton
and Co., Indiana University Publications, 1968), pp.244 and 277, respec-
tively.

5Clauson, p.59.

6Roux,.La Mort, p.28.

clavaon, }.594.

8Kaqgar11 Mahmud, 1:339; Clauson, p.512.
9Clauson, p-278. Roux lists a number of other words like sir,

yula, tus, o un which he thinks to be agsociated with human spirits.See his
La Mort, pp.28-30. There is no support for his interpretation in Clauson's -

dictionary, which appeared much later than Roux's study. o

loRoux, La Mort, pp.76-79, and Faune, p.219.
~ llkoux, La Mort, p.81.

lzlbid., pp.82-85. Abdilkadir inan, Tarihte ve Bugin Samanizm
(Ankara: Turk Tarih Kurumu Yayinlari, 1945), pp.151-156.

13Roux "Thrk gbgebe sanatinin dini bakimdan anlam,'" in Tdrk
Kaltlrd E1- KitAbl, Vol.2, Part Ia, ed. Emel Esin (Istanbul Milli Egitim
Bakanlifi Devlet Kitaplar1 1972), p.86, and La Mort, p.151; inan, Tarihte
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ve Buglin Samanizm, p.195; and Serefeddin Yaltkaya, "Eski Tdrk ananele-
rinin bazi dini mbesseselere tesirleri," in II. Tlrk Tarih Kongresi,
istanbul, 20-25 September, 1937 (lstanbul: Tdrk Tarih Kurumu Yayinlara,
1943), p.696.

14Roux, La Mort, p-90, and Faune, p.l65.

15Ahmet Ceferoflu, "Tirk onomastifinde 'kbpek' kirled," Thrk Dilf
Aragtirmalar: Yl&ilg”LBElIEte“ (1961):6; inan, Tarihte ve Bq&ﬁn §aganizm,
pp.81-83, and "Yakut gemanizmindeki ija kiil," Thrkiyat Mecmuasi 10(1951-
53):215; reprinted”in A. iman, Makaleler ve incelemeler (Ankara: Turk
Tarih Kurumu Yayinlari, 1968), p.460. !

16Roux, La Mort, pp.92-99. Several examples of the use of the verb
ug- are given on p.99.

171bid., p.100. At another place (Faune, p.26), talking about the
shape of .human souls, Roux states, "...les documents sont assez nombreux
qui nous permettent de croire & la dominance de 1'&me ornithomorphe.’

18y, v. Barthold, "The Burial Rites of the Turks and the Mongols,"
trans. J. M. Rogers, Central Asiatic Journal 14(1970):207; ibrahim Kafes?
oglu, "Eski Tirk Dini," Tarih Enstitust Dergisi 3(1973):23; Roux, La Mort,
pp.106-108; 175-176, and Faune, pp.98 and 196.

19Barthold, p-207; Inan, Tarihte ve Bugin Samanizm, pp.177-178;
Roux, La Mort, pp.103, 186, and "La religion des Turcs de 1'Orkhon des
VII® et VIIIC siécles," Revue de 1'histoire des religions 168(1965):223-
224; also "Tirk gbgebe sanatinin dini bakimdan anlami,' p.8l.

20Roux reports that U. Harva objected to the idea that the tdz or
ongon represented only the forefathers and observed that they could be
the images of "mythical beings, different animals, even celestial bodies,"
La Mort, 126. Regarding tbz/ongon, see Inan, Tarihte ve Bugiin Samanizm,
pp.42-45, and "Ongon ve tds kelimeleri hakkinda, Tlirk Tarih, Arkeologya
ve Etnografya Dergisi no.2(1934):277-285; reprinted in Makaleler ve lnce-
lemeler, pp.235-2§§; Kafesoglu, p.23; Roux, La Mort, pp.105, 126, and 131.

A

2lRoux, "Les twes intermédiaires chez les peuples altaiques," in
Sources Orientales.~ VIII. Génies, anges et Hémons (Paris: Editions du
Seuil, 1971), pp.240-242.

N
|
!

zzinan, Tarihte ve Bugin Samanizm, p.101; Roux, Faune, pp.38-40.
23Roux, Faune, pp.40-42.

ZnIbid., p-131: "Des l'epoque la plus ancienne, la protection que
1'animal accorde & 1'homne se spécialise dans le guidance."

251p1d., p.91.
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261p1d., pp.93 and 98.
»
271bid., p.51: '"Le sentiment que les Altaiques ont de 1'unité
de la vie n'a pas comme corollaire que tout ce qui vit est égal."

281p4d., p.76. e

29Louis Bazin, Les Calendriers Turcs anciens et médievaux, thése
de Doctorat d'Etat (Service de reproduction des Théses, Université de
Lille III, 1974);and Osman Turan, Oniki Hayvanli Thrk Takvimi (Istanbul:
Ankara Oniversitesi Dil ve Tarih-Coprafya Fakbltesi Yayinlari, 1941).

30inan, Tarihte ve Bugun Samanizm, pp.151-156; Roux, Faune, p.150.

3lpobert Dankoff, '"K@ZgarI on the beliefs and supere?tions of the
Turks," Journal of the American Oriental Society 95(1975):77 (hereafter
cited as Dankoff, "Ka3gari'); Hikmet Tanyu, Thrklerde Tagla Ilgili Inanc-
lar (Ankara: Ankara Universitesi Ilahiyat Fakfltesi Yayinlari, 1968), p.7/1l.

3246 examples, see entries kekik and catuk in Kaggarli Mahmud,
2:287 and 3:218, respectively. On the word gatuk, see Dankoff, "A Note
on khutu and chatuq," Journal of the American Oriental Society 93(1973):
542-543, where Dankoff maintains that the word chatuq is a misspelling
of the correct khuti.

330n metaphors, see Roux, Faune, first chapter of the second part,
entitled "Métaphores, symboles, participations, mutations et identités.'

3400 myths, see Roux, Faune, Part II, chapters three through seven.

35Roux, Faune, pp.83-84: 'Originellement et d'une maniére stricte,
in n'y a aucun dieu animal et aucun zooldtrie dans la region des peuples
altaiques....L'animal n'est pas dieu; il surpasse 1'homme mais et de méme
sang, de méme os et de méme &me qui lui."

36Roux, "Téngri. Essai sur le Ciel-Dieu des peuples altaiques,”
Revue de l'histoire des religions 149(1956):54-70 (hereafter cited as
Roux, ''Tangri').

371bid., pp.54, 70, and 198.

381bid., p.71: '"Nous avons avec les preuves de leur existence
ancienne, la cértitude qu'd coté du sens 'Ciel', le mot Tangri avait
le sens 'Dieu’ (dieux)..." Also see Wilhelm Schmidt, "Eski Tlirklerin
dini," trans. Sadeddin Bulug, Istanbul Universitesi Edebiyat Fakiltesi
" Thrk Dili ve Edebiyati Dergisi 13-14(1965-66):83-84.

3%nan, "Eski Tirk dini tarihi," in A.fnan, Eski T&rk Dini Tarihi
(istanbul: Devlet Kitaplari, 1976), p.l17.
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401bid., p.17; Roux, "Tdngri,” 149(1956):198-199.
4linan, "Eski Tdrk dini tarihi," p.19, and Tarihte ve Bugin Sama-

nizm, p.28; Roux, "La religion des Turca de 1 Orkhon des VIIe et VIIe
siecles," pp.19-20, and "Tangri," 149(1956) :200-209.

, 42poux, "Tdngri," 149(1956) :211, '"C'est [Tdngril) un Etre et la
distinction entre spirituel et materiel ne vient pas & l'esprit de ses
adorateurs."”

431bid., 150(1956):32.
441bid., 149(1956):214; Kafesoflu, p.28.’
45Roux, "Tdngri," 149(1956):221-225.

46The sentence reads, ''iza kok tdngri asra yayiz yer qllintuqda
ekin ara kisl oyli qilinmis,' 1i.e., 'When the blue sky above and the
reddish brown earth below were created, between the two human beings
4 were created,' Tekin, Kil Tigin Inscription, East 1, pp. .232 and 263,
respectively.

\ &7§oux "Tangri,'" 150(1956) :40, "(en des grandes inscriptions
paléoturques] le nom de Tangri revient A tous les moments quand il s 'agit

non

de 1'investiture qu'un kaghan ou de la réorganisation du peuple Thrik."
“81b1d., p.27.

49
Ibid., pp.48-49, and "La religion des Turcs de 1'Orkhon des
VIIe et VIII® siécles,” p.214.

50Roux, "“Fangri," 150(1956):173-190.

51Caferoélu, inan, Kafesoglu, and Roux all talk indiscriminately
of "gods" and 'deities." It is Inan who uses the expression ''pantheon
of gods" ("Eski Tdrk dini tarihi," p.15). The question concerning mono-/
polytheism is expressed most explicitly by Roux ("Tangri," 149(1956):211-
221), who is careful to remark that ''mous ne nous trouvons pas en face
d'autre dieux {i.e., other than tﬁngri] mais seulement en face de notions
sacrées et supre-humaines.' It 18 not clear why Roux thinks that only
tinsri is a god and that, for instance, yer sub is not (see below for

yer sub)
; B
| 52The most often cited report is that of Ibn Fadlan, who records
. that the Ofguz raise their arms to the sky and say bir téngri i.e., 'one

sky'; see Ibn Fadlan's Reisebericht, ed. and trans.- ~A. Z. V. Togan
(Leipzig: Deut sche Morgenldndische Gesellschaft 1939; reprint ed.,,
Nendeln, Liechtenstein: Kraus Reprint Ltd., 1966), p-10 in the Arabic
text, 20 in the translation (paragraph 20 in Togan's division). Another
(’ is in the chronicle of Michael the Syrian (1126-1199) who reports that
the Oguz worshipped the sky-god tdngri and that they have accepted Islam
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easily since they had always believed in one god; see Rauf Husseinov,
'.es sources syriaques sur les croyances et les moeurs des Oghuz du
VII® au XIIe sidcle," Turcica 8/1(1976):22-23. This view of Michael
the Syrian is shared by Kafesoglu (p,27), along with other Turkish
scholars.

531t s known that originally the term 1duq was used primarily
'when referring to animals that were left free to wander around as a
kind of sacrifice; it was forbidden to touch or kill such animals.

S4Reported by Roux, Faune, p.173, also 'La religion des Turcs
de 1'Orkhon des VIIe et VIII® giécles," pp.203-204.

55This was the opinion of R. Giraud, as reported by Roux at the
X same places as note 54.

56Inan, "Eski Tirk dini tarihi," pp.30-31; Kafesoflu, pp.20-21.

57Roux, Faune, pp.173-174, and "La religion des Turcs de 1'Orkhon
des VII® et VIII® sidcles,' pp.203-204.

580n mountains as holy places, see inan, "Eski Tirk dini tarihi,"
pp.32-38, and Tarihte ve Bugin §amanlzm, pp-9, 49; Bahaeddin Ogel Isla-
miyetten bnce Tlrk Kiltlr Tarihi (Ankara: Turk Tarih Kurumu Yaylnlarl,
t1962)’ pp-131 and 134; Roux, La Mort, pp.97, 120 153-154,+ 179, and
”Tangri " 149(1956):71-76; 15 0(1956) :180,
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60pankof £, "Kasgari," p.75. On water as a sacred substanc%& see
Inan, "Eski Tirk dini tarihi,”" p.6; Tarihte ve Bugiin Samanizm, pp.&-9,
and "Tirklerde su kiltd ile ilgili gelenekler,” in 60. Dofum Yili Mdna~
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i Dili Ari%tlrmalarx Yilligi-Belleten (1954):196-197 (pp.227-228 of the
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72On music making, see lnan, Tarihte ve Bugiin gamanizm, pp. 93-
95: Roux, La Mort, pp.l52 and 168, and ""Thrk gdgebe sanatinin dini ba-
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bakimdan anlami,™ p.76; H. Z, ﬂlken, "Anadolu 3rf ve adetlerinde eski
kGlttirlerin izleri,” Ankara Universitesi Ilahiyat Fakiiltesi Dergisi 14
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73Roux, Faune, pp.60-61, 218.
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CHAPTER II1
‘ ‘ v

THE VILAYET-NAME AND PRE- ISLAMIC TURKISH
BELIEFS AND PRACTICES: COMPARATIVE “
ANALYSIS OF THE TEXT

The present chapter will attempt to uAcover survivals of pre-
Islamic Turkish beliefs in the Vilﬁzet-nﬁme: For purposes of conven-
ience and clarity, the discussion will faqllow as closely as possible
the framework already established in the preceding chapter, which dealt
with the beliefs in question at some length. A consideration of the
conception of human life in the Vilﬁxet-nﬁme will be followed by an
attempt to locate elements in that text which reflect the principles
of the unity of life and humanization of unintentional natural reality,
first those concerning animals, then those which have to do with objects
and phenomena of nature. The chapter will also include a discussion on
practical aspects of religious life, followed by miscellaneous observa-
tions and concluding remarks.

It should be pointed out at the outset that in the Vildyet-néme
t?ere is no explicit reference to life-giving forces, or for that matter,
any conclusive evidence which would serve to establish a continuation of
the bglief in such forces from pre-Islamic times. Although traces of
pre-Islamic Turkish beliefs can be found, most of these are not very
telling on this subject and do not suffice to prove that a belief in

animating spirits continued to prevail as well after the Islamization

~
D




72
of Turkish nomads.l It 1s not suprising, therefore, that the Vilize -

' as these were considered

3555 is highly reticent on "spirits of humans,'
in the second chapter. There is, for example, hardly any sign in the
text that any part or element of the human body is thought to be more
crucial for the maintainance of human life than any other; blood, hair,
and bones, which were previously believed to have specéial links with
life-giving forces, do fitt*here carry any particular significance.

There are, however, é few details which might reveal the sur-
vival of some of the ancient beliefs about the human body. One such
detail concerns the hair. In the Vilayet-nfime, an almost invariable
element of the ceremony of initiation into disciplehood is the "ton-
sure;" the head of each new disciple is shaved by Haci Bektag him;glf.z
There is no doubt that in theke cases the loss of the hair is simulta-
neously the loss of the self and the personality, for a hair-cut implies
the casting away of all personal concerns and complete submission to
Haci Bektag. Here one is reminded of the custom prevalent among pre-
Islamic Turks of either cutting or unbraiding the hair when in mourning
for a dead relative or a friend. Is it not then possible to see a denial
of the self, a deliberate attempt to destroy one's status in society in
this act as well ? Indeed, in view of the special significance accorded
to it among ancient and medieval Turks, it is conceivable that the/yair
was viewed as an essential constituent of one's status in the community,
and that it is this belief which lies behind the inclusion of/:onsure in

the initiation ceremony as a deliberate measure to insure the destruc-

{

i
I

tion of the personal inteérests of the disciple and his complete devotion
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to the "path" of God only.3
A second detail is contained in the following episode. Kadxnc1k;4
& woman w?ose house Haci Bektag chooses as his dwelling in the village
of Sulucakaradydk, habitually drinks any water that Haci Bektas uses
for his ablutions or for other cleaning purposes. One day the saint's?
nose bleeds while taking his ablutions, and some of his blood is mixed

<
into the water. When Kadincik drinks this water as well, instead of

pouring it somewhere far away as Haci Bektas tells her to do, she gets
pregnant and bears three children (pp.64-65). If it is possible to
deduce from this episode the conclusion that the vital, reproductive

powers of Haci Bektas dwell in his blood, then it could be claimed that

the connection between blood and life-giving forces as discussed in the

preceding chapter is also preserved in the Vilﬁxet-nﬁm . There is, how-

ever, no other piece of evidence to support this claim, and we are bound
. %
! to rest content with this single observation.

It could be said that there is in the Viléyet-néime comparatively

more information on the belief in afterlife. Curiously, since all reports

bt e ———— o wa
-

of life after'death pertain to holy men only, it is impossible to tell if |
ordinary people continue to live afte; the annihilation of the body as A
well. The explanation might be that by the time the legendary biography i
" of hagl Bektag was written down, the cult of ancestors had been trans-
gormed into a cult of saints, whereby it was believed that only holy
men achieved eternity and that they were, therefore, revered even after

they ceased to live on this earth. Such a view is best expressed by 1

Haci Bektas himself, who says to a favorite disciple, Saru ismail,7 .

i
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"We do not die, but only change form," or again, "The saint is he who |
dies before death and washes his own corpse himsgelf "(bp.90~91).8 Whatever the
exact nature of popular beliefs in afterlife during Islamic times, it h
is not to be doubted that the presence of the cult of forefathers among
;mcient and met;lieval Turkish peoples greatly facilitated the formation " e
and expansi'cyi of the cult of saints after their Islamization.

The relationship between humans and animals is a particularly

revealing sphere on the continuation of pre-~Islamic beliefs among Muslim ' ¥
Turks. The principle of the unity of life is clearly at work here, for
there is considerable evidence for both the humanization of animals and
the likening and transformation of humans into animals. The evidence
for the former is found iq the following instances on pages indicated:
1. Ahmet Yesevi has on ox, w/;xich goes to the market by itself,

carrying goods to be sold there. It is known that this is Yesevi's ox,

’ and whoever takes anything from its back places enough money in exchange

into a bag also attached to the animal. If anyone attempts to steal any-
thing, the ox follows him until the péople of the city realize th;n: th\at
person is a thief and force him to pay for what he took. The ox then
returns to Yesevi with the money (p.14).

2. On his way from Turkistan to the land of Rum, Haci Bektag passes
through a desert, where he is attacked by lions. When two of the animals
get sufficiently close, he transforms them into stone by stroking them from
head to tail. The other lions then submit to his superiority by rubbing
their faces on the ground, an act of submission executed only by humans

on other occasions in the Vilﬁxet-nﬁme (p.17).9 ’

1 | | .
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3. On his way to Anatolia, Haci Bektag passes by & river in
Kurdistan, whereupon the fish in the river atick their heads out of
the water in order to greet him. Haci Bektag accepts their greetings
and tells them to return to praying (p.17).
4. Haci Bektag enters th%/land of Rum from the region of Bozok
. in the province of Zulkadirli, where he sees a shepherd driving his
4 : sheep. Unlike the shepherd, the sheep immediat;ly sefise the wilaya

of Haci Bektag and run toward him (p.21).

5. Once, while Haci Bektag is conversing with a company of

friends in Kirgehir, the frogs in a nearby river begin to croak so
loudly that they disturb the conversation. Thereupon, Haci Bektag
says to thetfrogs, "either let us converse and you listen, or we listen

while you converse." The frogs stop croaking as soon as Haci Bektay

finishes his sentence (p.55). o :

6. An aged ox speaks to Saru Ismail, disciple of Haci Bektas,,
}

and begs him to save it from death (p.83). ) '

o
-

£ More important for our purposes are the instances of ‘likening

o

humans to animals and gspecially the transformation of humans into ani-

“  mal form, since these attest to the continued superiority of anim;ls to :
humans. They can be enumerated as follows: i
1. Haci Bektag likens himself to a hawk, gahin. When a certain
Nureddin Hoca asks Bektas why he has long fingernails and a long moustache, |
e “he replies, "no hawk is without claws or without a wreath" (p.29),

L3 -
2. . On another occasion, Haci Bektag likens a fellow saint, Emir

Cem Sultan, to & hawk. A person once takes an ox to Emir Cem Sultan as .

- . .
-
4

\
2
]
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an offering, but the latter refuses it. The same person then brings
it to Haci Bektag, who uaceepta the animal. When the owner of the ox
informs Haca ngtnq that Emir Cem Sultan had refused the offering, Hac: ‘
Bektag answers, "Emir Cem Sultan is a hawk that does not alight on any

»
common object’ (pp.77-78).10

3. Ahmet Yesevi is in narrow styaits soon after the unbelieving

people of Badakhshan defeat an army he sends upon them and imprison his

e o

|

l

|

1

!

!

|

|

| son Kutbeddin Hnydar.11 As the .enemy continue their attacks on the people

\ | of Turki;tan, Yesevi prays to God for help, who sends Haci Bektag to his
P .

aid. Upon learning the situation, Haci Bekgfq pledges to convert all

the unbelievers to Islam and, changing into a hawk, flies to Badakﬁshzn

- (p.10). 4
/{ B |

N‘A. The saints of Khorasan once decide to invite Ahmet Yesevi for { 1
a gathering and send .seven messengers to him, who assume the form of seven )
\ cranes and begin to fly towards Turkistan. This state of affairs is sensed ‘
by Yesegi; he gathers his disciples, and also changing into grane;, they
all fly» toﬂbam;rqanq in order to meet the messengers (p.l15). '
5. When the saints of Rum find out that a very powerful saint,
that is Haci Bektag, is coming to Jflum, they unsuccesgfully try to pre- )
vent his entrance into their land. Hacl‘Bektaq jimps to the heavens
.and, assuming t;\le form of a pigeon there, flies down to his destination,

the village of Sulucakaradylk. Upon finding this out, the saints of Rum

h agsk a certain Haca Dagtul12 among them to change into a falcon and hunt ’

} down Haci Bektag. Haci Dojrul flies to Sulucakaradylik, but just when he

. *

is about to catch Haci Bektag, the latter,, K who has remained a pigeon till

-

Y
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then, changes back into human form, grasps 'th;"falcon and squeezes it
so hard that Jaci Bofrul temporarily loses his l:zind (pp.18-19).

6. Two furth;t reports of transformation into animal form
relate to twe disciples of Haci Bektag: Saru lsmail changes into a 4
falcon to fly to a dis;ant place (p.82), and Resul Baba assumes the
forms of first a golden deer, then a pigeon (p.88).

‘It is clear from the above that in all instances except in one
transformation into animal form in th;: Vildyet-ndme is specifically
into the form of a bird. Are we faced with a mere coincidence here,
or is it possible ’to explain this prgfere'nce given to birds ? ‘It has *
been suggested that there could here be a link with shamanistic prac-

o

tices, since the shaman, who travels to the heavens and the 'underground,
o?ten pretends that he accomplishes his journey in animal form, and since
the preferred animal is more often than not a l;ird, especially if the
shaman is sscen&ing to the sky.13 H;mever, when it is remembered (1)
that the favorite birds of the shamans are not pigeons, cranes, Falcong,
or hawksj- but eagles and &13, (2) ‘that transformation into bird-form

in t‘he Vilﬁx'u;-nﬁme does nof have the purpose of travelling to the sky
but appears.as a méi'; expediency (for example; covering great distance‘s
in short periods of time) or an effective form of working miracles, and
(3) tqhat shamanism i3 not att':ested for the Turks in ancient and medieval
times, 4t least not until the thirteenth and fom;rteenth centuries, “whe
ax"gument from shamanistic practices loses much of its cre&ibility. Never-

theless, an influence from the Mongols, who were definitely practicing

shamanism in the thirteenth century, -~canpot be totally ruled out.

y ¢ t

v
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Another suggestion was that the roots of the motif of cha}\ging
into a pigeon in particular gshould be searched in the epic traditioms
of the peoples ©f Southeast Europe and Anatolia in ancient Greek and
Byzantine timvas.l‘4
yet remains to be proven. The fact E’l?} transformation into pigeon-form
may be attested among the former inhabitants Sf the areas newly conquered
by nomadic Turks in itself would not suffice to demonstrate that the

Turks borrowed this motif from these peoples. Such a claim could be

confirmed only after a comparative study of the origin of the motif and

“its meaning and significance for the peoples in question is made. In \.

this connection, it could be observed here that the meaning of trans-
formation into pigeon-form in the Vildyet-ndme is expressed quite ex-

plicitly and adequately by Haci Bektas himself, who, after catching Haci
s

—

Dogrul in his ha , comments to him, ""A saint does not come upon another
saint in this fashion. You have come to us in the guise of a tyrant; we

have come to you in that of a tyrannifed. If we had found a more tyran-

nized creature than a pigeon, we would have come in that guige" (p.19).

It remains to be seen if transformation to pigeon-form carried a simi-
lar meaning among the iphabital:\ts of Sgutheast Europe and Anatolie prior
to the Turkish conquest of these aregs. ‘

In addition, it should not be forgotten that pigeons are only one

of the four kinds of birds in question. Even if it is granted that the

< nomadic Turks have adopted the motif of changing into a pigeon from the

former inhabitants of the regions they have newly conquered, this still

leaves open the question as to what feature of their cultural formation

t
*
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. made such a transplantation possible. Obviously not all the foreign
cultural motifs the Turks have encountered in their new habitats could
have been assimilated into their culture. The influence of the tradi-

tions which existed 1n pre-Turkish Anatolia upon the culture of the in-

coming Turkish tribes might be properly viewed as a process of implanta-

tion of only those foreign elements which could be easily integrated into

b s s s

the culture of these nomads. If so, it would then be more plausible to
look for the roots of the motif of ornithographical transformation in
particular and trapsformat{on into animal-form in general in the-’pre-
Islamic beliefs of the Turkish nomads. Such a view would also be cor-
roborated by reports mentioned e\zarlier in this paper (p.45, references
in note 17) that among pre-Islamic Altaic peoples the human soul was
believed to leave the dead body in the shape of a bird. At this point,
however, the only legitimate conclusion is that the motif ornithograph-
ical transformation probably came about as a synthesis of possible influ-
ences from shamanistic Mongols on the one hand and from indigenous peo-
ples of Anatolia and the Balkans on the other hand, upon an already
existing base of pre-Islamic beliefs about the unity of all living beings
and the superiority of animals to humans. 1If this concTusion is justified, 1
then it would be possible to think that the pre-Islamic principle of the
unity of life is still at work in the Vil@yet-néme.

Besides the ones enumerated in the gbove examples, other animals
ag well are mentioned in meﬁvuﬁzet-name. Yet, these 'do not carry any

special significance and are not useful for an attempt to trace the pre-

Islamic beliefs in that text.’ 'I({-\e only exception to this is a fabulous A
! - &
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beast mentioned on two occasions, namely the seven-headed dragon. One
such dragon is sent by God himself to the aid of Haci Bektas in Badakhshan
upon the latter's request (p.12); a second one is killed by Sari S;1tuk in
the castle of an unbeliever (p.46). Dragons are mentioned in other places
as well (the dragons of Ahi Evran, pp.52-53; the dragon killed by Hacim
Sultan,15 p-87); however, these are not said to be seven-headed. The link
with pre-Islamic times is provided by Kasgarl:i Mahmud, who talks of a
belief in large, seven-headed dragons.16 To this it could be added that
the belief in dragons came to'Central Asia in ancient times from neigh-
boring lands, especially from China, and has been maintained ever since.l’

Proceeding now to beliefs concerning objects and phenomena of nature,

what first strikes the attention is the absence of a reverence for the sky.

Indeed, in the whole of the Vildyet-nfme, there are only three references

to the sky which carry some Significance at all. The first of these re-
lates to the dragon sent by God to Haci Bektas in Badakhshan. Once Haci
Bektasg' mission in this land is accomplished, he prays to God and the
dragon ascends to the sky (p.l13). On another occasion, when his entrance
to the land of Rum is blocked by the saints who dwell there, Haci Bektag
jumps to the limits of the sky, where he is met and greeted by angels
(p-18), Finally, the saints of Rum ask for proof of his descendance from
t@e Prophet, Haci Bektas attempts to take out an authorization, ijazat-
nama, given to him by Ahmet Yesevi; however, before he can do so, a smoke
descends from the sky, which turns out to be a green decree, firm&n, upon

which the jjdzat-nama of Haci Bektag is written.

These details do not reveal much; nevertheless, they suggest that
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the veneration of tdngri had given way to a belief in the one God of
Islam, and that the only possible link with 'the previous conceptions
about Eéﬂﬁfi is that the sky, earlier perceived to be the eternal abode
of life-giving forces and ancestral spirits, gradually came to ge seen
as the seat of God and his angels. It is granted, however, that the
belief in the celestial residence of God need not be linked to pre-
Islamic Turkish beliefs and may perhaps be satisfactorily explained as
a borrowing from Islamic traditions.

It could here be added that it is also difficult to exaet.any
information on the conception df God from the Vildyet-nfime. The supreme
being is mentioned only on those instances when he accepts the prayers
of certains saints and enables them to perform miraculous deeds. Noth-
ing else is known about him, and he certainly does not appear as a sig-
nificant figure in the text.

Tﬁere is considerably more material on how other objects of nature
are perceived. The most revealing in this conte;L are those parts of the
narrative which describe the meetings of Haci Bektag with other holy men.
It appears that the gites of these meetings are important in themselves,
and are not chosen arbitrarily. It should not come as a suprise that the
sites most frequently selected are mountains, hills, and immediate vicin-
ity of springs, streams, and rivers, all of which were shown earlier in

this paper to be preferred places for cerem?nial occasions in pre-Iglamic

times. The places where meetings between holy men take place may be divided

as follows;

1. Elevated Places:

- it BEE LSS ) T er— b ST
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On at least four occasions Haci Bektas meets with other saints
over a hill, a ridge, or & mountain: with Seyyid Mabhmud-i Hayréni on
‘the Aliler ridge (p.50); twice with Ahi Evran on a hill close to Kir- 1

gsehir (p.52); and with holy men of the beyond on the Hirkadafi moun-

tain (p.66).

2. Courses of Water:

a) The seven messengers of the saints of Khorasan to Ahmet

Yesevi, flying towards Turkistan in the form of cranes, are welcomed

[OOSR ——

by Yesevi and his disciples, who have also changed into cranes, right
over a "wild river," namely the Oxus (p.l5).

b) Haca Bekta.s first runs into Sari Saltuk beside a spring
called Zemzem (p.45).

c) Ahi Evran and Haci Bektag sit together and converse on
three different occasions beside G3lpinari, literally 'lake-spring',
.in Kirgehir (pp.53, 54, and 59).

d) The spirit of Seyyid Sultan Gazi meets Haci Bektag, who
is coming ;)ver to visit him, beside & certain Akpinar, i.e., the 'white
spriag’ (p-72).

1t is very plausible that this insistence on moumtains and
courses of water is a survival of the pre-Islamic veneration of these
places. This view is further confirmed by other instances in the _\Q_l_:i_-
et-n@ime, which are enumerated below:

1. Elevated Places:

a) It is reported that Lokman-1 Perende,18 the mentor of Hac:i

Bektag, was once caught in ecstacy and kept wandering around on mountains.
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Supposedly, Imam Ja©far ag-$adiq had sent his own robe to Lokman-i ‘
}
Perende with BayazId-i Biggé’mi. This latter found Lokman on a moun-
|
tain and handed him the robe (p.5). ;
b) The name of the village which Ahmet Yesevi designates
- A to Haci Bektas as his point of des tination in Rum is 'Suluc;léarabyﬁk; )
meaning 'watery-black-mound’. It is significant that both water and
hills appear in the name of the village where Haci Bektag spends most
of his life on this earth. '
; c) There is a mountain near Sulucakaradylk called Arafat;
Hac1\ Bektag goes ‘1nto a forty day-long seclusion on this mountain in
a hut specially built for this purpose (p.28).

\ d) Close to Sulucakaradydk is another mountain called Hirka-
d\&él; HaciﬂBektag and his disciples one day build a fire and hold a
sama€ around it on this mountain (p.36).

2. Water:
The evidence relating to the significance of water in the thﬁze -
_rlgn_xg_ could be considered in three parts.
a) Causing a spring to come out of the ground is on% of the
most favorite forms of performing miracles. For instnn;e:
i) While Hacit Bektag is atill a child, his teacher Lokman-1
Perende one day asks Bektag to bring Nim some water so he can perform his

ablutions. Bektag them inquires if Lokman-1 Perende could not cause a

stream of water to flow through the school: instead of him having to fetch

N

water from outside. Lokman answers that such a deed is beyond his powers.

Thereupon Bektas begins to pray to God; immediately a stream springs out
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from the middle of the school an{flows towards the door (p.6).

i1) When Hact Bektam

to the Arafat mountain and causes water

<
lucakaraﬁyﬂi{x he climbs I

»

the.ground by a o

- ™~
slight t8uch of his fipger (p.28).

111) During one of their meetings, Ahi Evran ejl(presses to ~

Haci1 Bektag his need of water for both'performing his ablutions and

quenching his thirst. Upon heariné this, Bektasg pigs the ground with

e o e

his hand and a clear spring of water begins 'to flow out (p.52). .

iv) OE?xer instances of miraculous springs relatlze to two

O UR

disciples of Haci Bektag, Sari Saltuk (p.47), and facin Sultan (p-52).
b) Haci Bektag has a gpecial relation with water in the fol-
lowing instances:

i) Two miracles that Haci Bektag works in Badal;thshﬁn in
order to convert its people to Islam are to bring about a drought by
stopping the rains and to hide away all the waters in the land so that |
all springs, rivers, and wells dry up and no new water could be found
(pp.12-13). !

i1) On a certain day, Haci Bektag is with his dlisciple

(

Saru Ismail, who is shaving him. When only half of his head {18 shaved,

Hact Bektag stands up, walks to a certain place and digs the ground with
his hand, saying three times, '"ak pinarim, ak pinaraim, ak pmétm,"

meaning 'flow ™y spring'. A cl‘ear spring begins to flow out from that
place. Haci Bektag then asks the stream why it came only after he cried

three times and not after the first call. The stream answers, that after

the first call, it flowed from Khorasan through Nishapur to E'rciyes

'
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(a mountain in Anatolia); after the second, it circumambulated Erciyeg
seven times; and after the last call it came out of the place Haci Bek-
tag has dug. When the stream stops talking, Haci Bektag turns to Saru
tsmail and tells him that this stream was with him in Khorasan and used
to come to his aid whenever and wherever he needed it--a clear reference
to the occasion when Haci Bektasg caused a stream to flow through his
school when still in"¥horasan (see pp.83-84 above). He continues to
say that it came to his aid now as well and expresses his wish that no
one who washes in this stream should burn in the fires of hell (p.4l).

iii) On another occagion, éaru ismail comes to Haci Bektag
and tells him t#hat he has heated some water for him to wash with. Bektas
informs him that it is not the time for washing and that he should travel
to Konya and there ask for a book from Molla Celdleddin, presumably Jalal
ad-Din RUmi. Saru goes to Konya and upon meeting Celdleddin informs him
of what happened. Celdleddin remarks that Haci Bektag has no need to
wash since everydayseven seas and eight rivers come to his presence. He
asks Saru why he even attempted to wash the salint. Saru listens, then
agks for the book the Haci Bektag had demanded. Celdleddin replies that
there is no book, ’and that the purpose of Saru's visit was only to receive
this piece of advice that Celdleddin has given him (p.49).

iv) When Haci Bektag visits the tomb of Sultan Seyyid Gfzi,
all of a sudden he becomes a sea so extensive that it has no shores, in
which the grave of Seyyid Giazi begins to swim like a gourd. Then the
exact reverse takes place; the tomb of Seyyid Gdzi changes into an end-

less sea, in which Haci Bektag swims in the form of a ship. - Afterwards,

!
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they .-both return to their normal forms (pp.72-73).

v) Finally, on two different occasions Haci Bektag comes
to the rescue of ships caught in storms in the Black Sea (pp.69 and 71);
it is understood that he has also rescued a third ship in the "Indian
Sea' (p.79). In one of these instinces, he is depicted dwelling in a
huge castle built at the bottom of the Black Sea.

4

c) Other episodes of lesser significance, in which streams

of water appear as sites where happy coincidences and meetings occur

i
(pp-2, 3, 27, and"29), will not be related in detail here. They con- §
tribute, however, to the overall significance of water in the text. ;
The common purpose of all these episodes is to demonstrate the
definitive command of Haci Bektasg over water in general, but springs,
streams, and seas in particular. The fact that it should have been
uthought important to establish such a close link between a highly es-

teemed saint and water reveals the value accorged 'to water, which can

m i b 1

g easily be traced back to the veneration of water among pre-Islamic

‘ Turkish peoples. It seems very plausible- that elevated places and
courses of water, yhich earlier functioned as points of contact with
life~giving forces and the souls of ancestors, should continue to be
revered in Islamic times as well, 1if only for differemt purposes and
under different guises. Viewed as such, it could hardly be an insig-

nificant detail or an inexplicable coincidence that meetings between

holy men in the Villyet-n8me take place on elevated places or beside

springs and rivers, or that the command of Haci Bektas over water is

-

) emphasized so persistently 'throughout the text.
|
|
|

'
|
|
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Similar argumenés could be made for trees and fire, though it

should be granted that here there is hardly sufficient material to
reach firm conclusions; one should rest content with the mere possi-
bility of connections which édannot be proven at this stage. Here are* i
the episodes in which trees have some significance:
1. Wh Bekt. begi h
en Haci Bektas begins his joggeyAGHsatolia, a saint

from the circle of Ahmet Yesevi picks up a piece of wood from a fire

there and throws it to Anatolia, saying that one of the saints there

should catch this wood and understand that the holy men of Turkistan
are sending a s'afgxt to their land. This piece of wood is caught by
Hak Ahmet Sultan in Konya and is planted in front of the tekke of Haci

Bektag there (pp.16-17).

2. At one time Haci Pektas wants to hide away from a crowd of
peasants and asks a maple tree on the Hirkadagi to hide him. The tree
bends and turns into a closed tent, where Haci Bektag goes into seclu-
sion (p.25).

. 3. 1In an effort to convince a certain person of his sainthood, ) !
Haci Bektag once causes an apple tree to bear fruit in the middle of
winter (pp.32-33).
4. On another occasion, when Ahi Evran expresses his desire for

some shade, Haci Bekhg takes the stick of Ahi Evran and drives it into

the ground; the stick immediately turns green and grows into a tree
()

(p.52). .

5. Finally, on two occasions Haci Bektag is said to be sitting

below a certain maple tree, presumably the same as the one gpn Hirkadagi

..
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which had previously hidden him from peasants (pp.57 and 74).

The significance of these episodes, especially of the first one
is not totally clear. Neverthelegs, it could be pointed out that here
as well it is a question of the Zc;mmand of Haci Bektag over a revered
objecf, this time trees instead lof water. Admittedly, however, this
connection is bound to remain & conjecture, even if & well-taken one.

The ;ituation is not much different in the case of fire. The
latter appears in the Vil’ézet-nﬁme as an integral feature of large-
scale gatherings, meetings, and ceremonies and is frequently accom-
panied by samaC:

1. When the ninety-nine thousand disciples of Ahmet Yesevi
gather together in order to express a certain desire to their shaykh,
there is a large fire in their midst (p.15).

2. Haci Bektas‘ and his disciples build a fire on the Hirkadafi
»moun;:ain and hold a sama¢ there, circumambulating the fire forty times
(p.36).

3. Fire and samd® are juxtaposed on another occasion as well.
A certain Kara lbrahim, who gets angry with a disciple of Haci Bektag
by the name of Hacim Sultan, throws all the iron tools of Hacim Sultan's
company into an oven in order to destroy them. Seeing this, a close

& companion c;f Hacim Sultan; B;.lrhan Abdal, enters the oven and takes the
tools out. In the meantime he starts a samiC and dances so hard that
he puts the fire out (p.86).19 '

In a different context, fire is used on two occasions as a tool

with which to test sainthood: if the claimant does not burn in fire,
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he is beligved to be a holy person (Can Baba on p.40; Hay At:n on p.45).
Similarly,— Haci Bektag as well demonstrates his command over fire: in
the land of Badakhshan he prays to God, and the unbelieving people of
that land can no longer start any fires, nor can they light their candles
(p.12). At another. place in the text, Haci Bektag puts out {t(ua candles
of the fifty-seven thousand saints of Anatolia; they cannot start them
for three, or according to another tradition, for forty: days (p.19).
These last incidents might reflect a Mongolian influence, since ''mastery
over fire," which is one of the marks of a ;haman, is not atteated for the
Turks in the Middle Ages but is known tog be wide spriéad among the Mon-
gols.zo However, the presence of fire in ceremonies of all sorts is

l

«\tomon among Tuxkish peoples in all periods,21 a‘r}g it i3 possible, though

not definitely proven, that the above 1nstanc;.s related to fire reflect
pre-Islamic Turkish beliefs. g
Similarly, it remains to be demonstrated if the samaC as it exists
in Bektagi lore does not have its origins, if only partially, in the
culture of the ancient and medieval Turkish nomads: It has beep noted
earlier that adequate information on music making and dancing among pre-
Islamic Turks is not forthcoming (see Chapter II, note 72 for references).
Nonetheless, there is a strong possibility that citcumambullation 'in gen-
eral and samd®, of which circumambulation is an integral part, in partic-
ular are among those aspects of the religious practice of the Alevi-Bek-
tagi Turks of Anatclia which could be traced back to the times when Turk-

ish peoples were on the whole confined to Central Asia. Evidence for

circumambulation in the Vildyet-nfme hes already been given (the Harkadag1.

( . i
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- episode, p.88 above); instances of sama®, other than the ones listed in
the brief discussion on fire, are the following:

1. When Haci Béktas meets with Mahmud-i Hayr&ni: of Akgehir, the
S L .

e , N

w

two saints, accompanied by their disciples, talk, .eat, drink, and make

sama® for one whple week (p.50).

A N -

2. A similar gathering occur$ in Kayseri; Haci Bektag has a

a

session of samat and conversation with other saints and their friends

(p.69). N
3. Hacim Sultan, disclple of Haci Bektag, visits the grave of
Seyyid Gazi and gathers the people of that province for communal eating
' and samaC. The company marches to the tomb of Seyyid Gazi, where Hacim
Sultan joins other dervishes for a sama®. 1t is said that whoever he
touches with his robes while he is dancing falls down and dies (pp.85-
86) .
A more definite link with pre-Islamic past is prov%ded by another

¢

0 . ' practice which 15 very common in the Vilayet-nme, that is, placing head-
. . ,"’
A
LI gears on adhgrents' heads. This practice appears to be ‘angssential fea-

»

ture of initiation into disciplehood. No person is accepted into the
company of Haci Bektagk followers who is not first blessed through a
ceremony where his head is covered with a headgear (called tag in the

text) by Haci Bektas himself.22 It is clear that the reception of the

headgear by the follower symbolizes his submission and allegiance to

. " Haci Bektas. Moreover, there can be no question that it is the covering
i Ay ?

"
a

of the headAby the pir and not the actual presentation of a headgear or

the headgear itself which is important here. This is confirmed by the

1 | "
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fact that in the Vil'éxebnﬁme the headgear is standard neither in 3
material nor in shape; in most cases these are not even specified.
On this point, even more teiling is the fact that in one episode the

person to be accepted as a follower is already wearing a cap made of

» 4

deerhide, yet Haci Bektag is clearly not concerned with the material
or the make of the cap but rests content with taking it off and putting
it back on with his own hands (p.21). ’

There 1s here a definite connection with pre-Islamic Turkish
practices. It has been observed earlier in this paper that the hair
was possibly considered to be a seat of life-giving forces (p.44).

. Perh:ps connected to this belief are some reports to the effect that
having one's head uncovered had a certain significance among the Turks.
It is known, for instance, that:the yatgi, a person who uses the rain-
stone called Z?.E/}'f‘.d_f’ had to have his head uncovered.23 Among medieval

4 ,
Turks it was a widespread custom not to wear anything on one's head
while in mourning.‘?-4 Also related must have been the rule about removing
¢ one's headgear in the presence ,Qé the ruler.?? .

It has earlier been noted by scholars that among Turkish and
Mong‘olian peoples the "headcover" and the "girdle' or the Mbelt" shared
the s;r:e signifjégéé; having the head covered and the waist girded had

s 4
one and the sdme meaning. Some have suggested that these twé) objects
stood for "liberty" and their re@al for ”submissign" or "humi‘liCy."‘
fhus the person who took off l;is tap\‘a"sz unwound his girdle showed With
this act his submission to the person or object in whose presence He
s,t:ood.26 Such an interpretation is in accordance with the above-lmentioned

‘df

(2]

|
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reports on having ong's head uncovered, and with others ir(1 Islamic
sources that unwinding the belt and hanging or wrapping it around
one's neck was a widespread symbol of submission among non-Muslim
Turks.2”7 This view has been complemented and strengthened by the
suggestion that the feadgear and the girdle are not symbols of "free-
dom" in the abstract, but of one's acceptance into and inclusion in
human.society; they signify that the i)erson wearing them is a full
member of his community and capable of assuming any social responsi-
bility. This interpretation has the merit of accounting for a very
common practice which i1nvolves headgears and belts, namely having one's
head covered and waist girded by one's superior, whether this latter is
a political ruler, a shaykh, orra saint. The person who places a head-
cover on another's head or wraps a girdle around his waist attaches the
other tov himself with bonds of vassalage, as 1f 1t/were he who bestows
upon the other this lafter's place in soc"i*et«y.zg

‘This is exactly what happens in the Vilﬁzet-néme; by placing a
headcover on a new follower, Haci Bektas acknowledges the newcomer's
acceptance into the community of disciples and dervishes and grants him
a footing in the holy path. It could be pointed out that in the Vilayet-

nfime there is confirmation also for the view that the headgear and the

belt or the girdle shared the same significance. On some occasions Haci

‘Bektas ""ties the waist' (pp.48 and 50), ''gives a belt" (pp.72 and 76),

or "‘winds a girdle" (pp.72 and 76) instead of placing a headcover. 1In

-

this connection, it could be added that giving a sword, a bow, or an ¢

arrow, objects which were considered sacred or at least blessed among

-
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Turks since ancient times, possibly also shared this same meaning of
attaching someone to oneself with ties of submission and vassalage.29
The occurance of such incidents 1n the Vilﬁxet-nﬁme (Ahmet Yesevi gives
\a sword to his son, p.9; Haci Bektag gives one sword, one bow, and seven
arrow$ to Sar1 Saltuk, p.45; and a sword to Hacim Sultan, p.83) clearly
show the connection of these practices with pre~-Islamic Turkish beliefs.
If a person affirms his superiority, sovereignty, or dominance

over another by handing him objects which are symbols of inclusion in
a human order, then this latter expresses his submission, vassalage,

- or humility most frequently through "genuflection" or "prostration.”

\ . .
These acts are the most common gestures of submission 1n the Turkish

0 Ir} the Vilayet-

nime there 1s evidence only for prostration which jﬁygars under several

inscriptions of the seventh and eighth centuries.>J

different guises.3l ——_”

TE}S note concerning gestures of submission marks the end of our
attempt to uncover survivals of pre-Islamic beliefs in the Vilﬁzet-name.
The preceding discussion has demonstrated that many of the beliefs and
practices which were observed earlier in this study to have been peculiar
to ancient and medieval non-Muslim Turks could 1ndeed be traced in the
Vilﬁxet—nﬁme. As pointed out at the beginning of the present chapter,

g it is notpossible to positively establish a continuation in the Vilﬁze -
néme of the pre-Islamic belief in life-giving forces, which
has been the c:re of the thought of Turkish nomads prior to their Islam-
L

1zation (Chapter II, p.21). Nor is it possible to discover'a reference

to téngri. On the other hand, it is equally fmpossible to argue that the

l | | c

oy o, A 2 - - - - =

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.




9%
spirit of the Vilﬁzet-nﬁme rules out such a belief in ;nimating forces
altogether, and that the work as a whole is incompatible with the idea
of life-giving spirits. Moreover, there is the fact that the funda-
mental principle underlying the religious thought of pre-Islamic Turkish
peoples, namely the principle of the unity of being and its corollary,
tﬁe consistent humanization of non-human beings, are demonstrably at
work in the Vilfyet-ndme. We may conclude, therefore, that the 1eéend—
ary biography of Haci Bektag is clearly imbedded in a cultural tradition
which remained firmly attached to its pre-Islamic foundations even after

it came under the influence of Islamic cultures.

")

/ ‘
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NOTES

l1e is, of course, most likely that the Vilﬁzet-nﬁme, focusing
as. it does on the miraculous deeds of a wall, does not mirror popular
beliefs in their totality and that it should not, therefore, be accepted
as a definitive criterion in identifying the religious life of newly
Islamized Turkish nomads of Anatolia. It should be obvious that a com-
parative study of all the available sources and not just a single manu-
script is needed before one could reach conclusions on this issue.

2Examples are on pp.l6, 23, 53, 56, 61, 71, 72, 78, and 88 of the
Vilﬁzet-nﬁme. All references in this chapter are to the modern Turkish
version of the text.

! 3The establishment of a connection between tonsure and pfe-lslamic
) Turkish beliefs does not, of course, exclude other influences in the adap-
J tation of shaving by Sufis in a Turkish milieu. The Qalandari-Bektagi

relation in this regard has already been mentioned (Chapter I, p.29).

Further information on the origins and significance of shaving among

the Qalandars may be found in Fritz Meier, Abu Sa¢id-i Abu L-Hayr (357-

4407967-1049). Wirklichkeit und Legende. Acta Iranica, Troisiéme Série,

vol.4 (Téhéran-Liége: Bibliotheque Pahlavi, 1976), pp.502-504.

“This Kadincik is no doubt the same as Hatun Ana, the woman mentioned |
by Asikpagaziade as the adopted dauyghter of Haci Bektas; see Chapter I, p.22.

5The word here translated as 'saint' is eren in the original, an
irregular plural of er, meaning 'man, a human male'. In time, eren came
to be treated as a sﬁgular. In the period under consideration, 1t might
have meant (1) 'male' (not female), (2) 'real man, hero', and (3) 'man of
experience'. On this see Clauson, pp.192 and 232. The usage in the Vila-
yet-nfime seems to be a combination of the last two meanings, 'a man of

experience who is a hero at the same time'. _ .

6The following figures in the Vilﬁzet-n’éme continue to live after
death: Muhammad and €Ali (p.5), the saints of the beyond (p.66), Sultan
Seyyid Gazi (presumably Seyyid Battal Gazi of Turkish epic literature,
pp.72 and 85), Saru Ismail (a disciple of Haci Bektas, p.83), and Haci
Bektag himself (PP-90-$91).

/There is no historical information op Saru lIsmail, who is a very
prominent figure in Bektagi legend. See Kdpr(lli, Ilk Mutasavviflar,
/ p.221, note 4.

8
A1l quotations from the Vil(‘\xecmﬁme are translated by the author.

9On\rubbing the face on the éround, s,e”e note ‘31 below.,

1O0Emir Cem Sultan in his turn explain)hi%i Bektag's acceptance of

1 4
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the offering as follows: '"Haci Bektag is a sea that 1s not muddled by

any common object'" (p.78). .

’ ”Képrﬂh‘) ("Anadolu'da Islamiyet,” p.300, note 2, and 'Orta Asya
Tlrk derviglifi hakkinda bazi notlar,’” Tirkiyat Mecmuasi 14 (1964):260)
states that Kutbeddin Haydar was a favorite disciple of Ahmet Yesevi,
who dispatched Kutbeddin to Khorasan. There Kutbeddin gained great
popularity, especially among Turkish peoples, and came to be known as
the pir of the Haydari order. On the other hand, Trimingham (p.39,
note 2) reports that Kutbeddin Haydar was a disciple of the galandari
Jamal ad-Din as-Sawl  Trimingham does not cite a source. Kb¥prill,
however, 1s drawing upon a Turkish translation of TBmi¢'s Nafahat al-uns.

lzbogrul is & variation of tugrul/togral, which in Turkish 1s
"a bird of prey, exact 1identity unknown,' Clauson, p.472.

13See, for example, Kdpruld, Influence du chamanisme turco-mongol
(Istanbul: Memoires de 1'Institut de Turcologie de 1'Université de Stanbul,
1929), p.18. Elsewhere (1lk Mutasayviflar, pp.26-27, note 14) Képruld
reports that F. Grenard, Le Turquestan et le Tibet (E-Leroux, L898),
p-240, sees a possible Buddhist influence in the spread of the égotif of
ornithographical transformation among Muslim Turki. K8priilth himself
disagrees with Grenard on this point

1Z‘Senay Yola, "Zur Ornithophanie 1im Vilayet-ndme des HAJgL Bektag,"
1n Islamkundliche Abhandlungen aus dem Institut fir Geschichtée und Kultur
des Nahen Orients an der Universitat Miinchen. Hans Joachim Kissling gewidmet

N . von seinen Schulern (Munich: Beitrage zur Kenntnis Sitdosteuropas und des
Nahen Orients, 1974), p.189. On another attempt to trace residues of
anterior Anatolian cultures in the Vildyet-n8me, see H. J. Kissling, "Eine
bektagitische Version der Legende von den zwel Erzsdndern," Zeitschrift
der Deutschen Morgenlidndischen Gesellschaft 99(1945-49):181-210. In this
connection, one could note that the extraordinary powers attributed to
. "saliva" on two occasions in the Vilﬁxetmﬁme (the grandmother of Haci
Bektag, Zeyneb Hatun, becomes pregnant by drinking from a sweet drink
which was mixed with the saliva of a saint, p.3; and Haci Bektas heals
Yesevi's son Kutbeddin Haydgr by rubbing some of his saliva on Kutbeddin's
bald head, pp.l0-11) might be still another trace of beliefs dating to:
ancient Anatolian cultures, since "in classical antiqiity the saliva was
considered as a means of conferring spiritual power,'' Wittek, "Yazijioghlu
- CAli on the Christian Turks of the Dobruja,” p.659.

D>There exists a vil@yet-n8me Sf this famous disciple of Haci Bektas.
See Rudolf Tschudi, Das Vilajet-ndme des Hadschim Sultan. Eine tlirkische

Heiligenlegende (Berlin: Tlrkische Bibliothek, 1914).

l6Kaggarl: Mahmud, bikke, 3:227; Dankoff, "Kadgari," p.79.

17Roux, Faune, pp.29-30.
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18Fcor an éttempt to identify Lokman-1 Perende as a historical
firgure, see G8lpinarli's explanatory notes to his edition of the
Vilfyet-ndme, pp.101-104. Also Kdprdll, 1lk Mutasavviflar, p.42,
note 56.

19Ext:1n1;;uu°,hing fires by dancing on them was a well-known feat
of the RifaCjs. See the quotation from Ibn Khallikan in Trimingham,

pp.37-38. \

i

2UBoyle, p 181. o~

22Examples are on pages 8, 9, 20-23, 27, 46, 53, 56, 61, 72, 75,
76, and 78.

23Ya1tkaya s, p.696.

2I‘L'Inan, Tarihte ve Buglin Samanizm, p.199.

25Roux, "Quelques objets numineux des Turcs et des Mongols. 1. Le

bonnet et la ceinture," Tureica 7(1975) :54 (hereafter cited  as 'Le bonnet').

261p1d., pp.50-51.

> ‘27inan, "Eski Tirklerde teslim ve itaat sembolleri," in 60. Dogum

Y111 Minasebetiyle Z. V., Togan'a Armagam (fstanbul: Maarif Basimevi, 1950-
55), pp.480-483; reprinted in Makaleler ve inc.elemeler, pp.331-334; Roux,
"Le bonnet,' p.53, and "Tark gbcebe sanatinin dini Bakimdan anlami," p.76.

28Roux, "Le bonnet,"” pp.50-51, and 'Thrk g8cebe sapatinin dini
bakimdan anlami," p.76. -,

29Rc>ux, "Quelques objets numineux des Turcs et des Mongols. II1.
L'arc et les fléches," Turcica 9/1(1977) :7-29. The motif of a holy person
bestowing a wooden sword to his disciples is very widespread in Turkish
legendary accounts of famous religious figures. For more information and
examples, see Gblpinarli, Yunus Emre. Hayati, p.30, and Yunus Emre ve
Tasavvuf, p.39; #han, "Eski Tirklerde teslim ve itaat sembolleri," pp.
80-483; Tarihte ve Bugiin Samanizm, p.80, note 21; and "Eski Ttrklerde
ve folklorda and,’ Ankara Universitesi Dil ve Tarih-Cofrafya Fakilltesi
Dergisi 6/3(1948) :279-290; reprinted in Makaleler ve Incelemeler, pp.
317-330; Képriald, Ilk Mutasavviflar, pp.44 and 216-217, notes 109 and
110; finally, Ocak, "Emirci Sultan ve zAviyesi. XIII. ylzyilin ilk yari-
ginda bir Bab&t geyhi: Seref'dd-Din ismail b, Muhammad,' p.143.

30fnan, "Eski Tdrklerde teslim ve itaat sembolleri," pp.480-483;
Roux, '"Le bonnet,” p.52. On the Ofuz Turks Ibn Fadlan states, in Togan's
translation, ''das ist ihre Sitte: wenn ein Mann anderen ehrt, so macht
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er vor ithm die Prosternation." See Ibn Fac}lin's Reigsebericht, p.26 of
the translation (paragraph 28 in Togan's division).

3lrhese different guises are kissing the fget (p.53), kissing
the ground (p.l10), rubbing the face on the others fee)?' (pp.69, 70, 80,
83, and 87), rubbing the face on the ground (pp.12, 17, and 21), placing
one's head on the other's feet (p.32), and falling to the feet (pp.15,
40, 50, 53, and 68). .

v
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CONCLUSION
The discovery of a considerable number of pre-Islamic Turkish

phenomena 1n the Vildyet-n8me is significant in that it demonstrates

the presence of a clear link between heterodox Islamic beliefs in

Anatolia and pre-Islamic Turkish religious conceptions. Nevertheless,

by
4

a more exhaustive analysis of the text 1s required 1f ory&ﬂfé to

elaborate further on this connection and thus to reach meaningful
conclusions concerning the nature of the specifically Turkish heter-
odox-antinomian synthesis which formed the basis of the later Bektagilik-

Alevilik-Kizilbaglik. Such an analysis would necessitate further re-

searh on at least two fronts. First, it would be necessary to deter-
mine the relative weight of the different cultural influences that went

into the formation of the Vil3yet-ndme. The present study has attempted

to uncover the elements of pre-Islamic Turkish origin in that text; a
similar study (or studies) which would bring out elements of primarily
Islamic (Arab and Persian) but also Greco-Roman origin remains to®e
carried out. It is only when the results of such a study are available
that the different cultural i1nfluences can be weighed against each other.

Second, the Vildyet-name would have to be subjectedteacomparative liter-

ary and linguistic analysis in relation to the other major works of early

Muslim-Turkish 1literature, such as Dede Korkut Kitabi, Seyyid Battal Gazi

Destany, Danismend-ndme, Hacim Sultan Vildyet-nfmesi, Otman Baba Villyet-

nfmesi, and Saltuk-n@me. Such an analysis would serve to complement and

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



", 100 ’

substantiate the conclusions of previous research on the subject. There
is no doubt thdt a better understanding of the early religious. develop;
ment of Turkish nomads in Anatolia.could be obtained only after detailed

) . analyses of the sort pictured above for the Vildyet-nime have been carried

out for each major epico-religious work of early Muslim-Turkish literature.
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