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			FOREWORD

			The commemoration by UNESCO in 1991 of the 750th anniversary of the birth of the Anatolian Sufi poet, Yunus Emre (ca. 1241–1321) and in 2007 of the 800th anniversary of the birth of another Anatolian Sufi poet, Rumi (1207–1273), has brought increased international acclaim to both of these celebrated figures. Yet rarely has Yunus Emre been considered in terms of the Islamic civilizational context he shared with Rumi in an era when Muslim thinkers of the stature of Ibn Arabi (1165–1240) and Fakhruddin Iraqi (1213–1289) were drawn to the intellectual and artistic centers of Seljukid Anatolia. Both within Turkey and without, Yunus Emre has been portrayed as an unlettered poet of love whose vibrant poems lived across the centuries in the oral traditions of the unsophisticated. In the present work, Zekeriya Başkal seeks to rectify this limited understanding which thwarts easy recognition of Rumi and Yunus as figures who shared the same philosophical and cultural environment, but used different languages, Persian and Turkish, and different genres of poetry, mesnevi (or mathnawi, poems composed in rhyming couplets) and ilahi (devotional hymn), to express their message. 

			Granted, the affinity of these two great poets has been stressed in the past. In a brief essay Ahmet Hamdi Tanpınar (1901–1962), the prominent intellectual, poet and novelist takes as a given “the closeness in sensibility and mentality of Yunus to his renowned contemporary Rumi,” but holds that this intellectual closeness cannot diminish the distinctiveness that sets Yunus apart as poet of unique singularity. (Edebiyat Üzerine Makaleler, 1969 p. 141). Speaking in more general terms, the well-known scholar of Islamic mysticism, Annemarie Schimmel (1922–2003) has pointed out that: “In the case of Yunus Emre, one cannot possibly deny the orthodox Islamic foundation of all his thought, although some modern Turkish interpreters are inclined to forget the Islamic roots of his poetry. The Qur’an is for him the basis of all wisdom.” (Halman, ed. 1981 p. 65). Nevertheless, there continues to be a disinclination to link Rumi and Yunus and a tendency to lift Yunus out of his Muslim context altogether. 

			Zekeriya Başkal addresses this situation by drawing on recent developments in reception and reader response theory to propose a series of explanations. He provides an analytic overview of the most prominent interpreters and schools of interpretation that have characterized the reception of Yunus Emre’s poetry in the 20th century, while presenting evidence from across the centuries that Yunus Emre had a place not only in the oral tradition, but also among important segments of the Ottoman elites, including composers, poets, and the writers of philosophical commentaries. Furthermore, Başkal indicates that Yunus Emre was embraced as an exemplary figure by a diversity of Sufi orders and that appreciation of his poetry and its spiritual message was not exclusive to the Bektashi order of dervishes. All of this is set in the context of the historical and social conditions of Anatolia in which the Seljukid centers of learning continued to flourish, despite the devastations following the Mongol-Ilkhanid victory at Kösedağ in 1243. Most importantly, Başkal takes into account Yunus Emre’s poetic output in its entirety and demonstrates that its dominant themes require analysis in terms of the philosophical concepts of Islamic mysticism that were current in the centers of learning of his day. Thus, Başkal’s analysis, which takes as a basic resource the 1990 critical edition by Mustafa Tatçı, is consonant with Ahmet Hamdi Tanpınar’s much earlier estimation that the individual poems of Yunus “…which relate the mystical system with all of its subtleties and his Risale-i Nushiyye (allegorical treatise) itself, which was one of the important works of his period, show us in clarity a truly exceptional mind and superior intellectuality nourished on all the knowledge of his time.” Tanpınar continues his thought by stating, “However, the faculty of mind and intellect was not Yunus’ dominant quality. He was before all else a man of the heart. He was one of those who found human fortune within himself in all its pain and sublimeness.” (Edebiyat Üzerine Makaleler, 1969 p. 141). It would be virtually impossible to find anyone, regardless of interpretive framework, who would disagree with this latter part of Tanpınar’s estimation, even if they were to disregard or fail to comprehend the former. Ultimately, it may prove to be that Yunus Emre will remain what readers choose to make of him, as they relate to the power and beauty of his poems. We are fortunate, however, to have available the present work, which for the first time locates Yunus Emre in his own historical and cultural context, while providing an informative and insightful analysis of the multiplicity of competing modes in the interpretation of his poetry, a first step perhaps towards a reconciliation of them. 

			Sarah G. Moment Atis

			Professor of Turkish

			University of Wisconsin-Madison

			INTRODUCTION

			Yunus Emre (c.1240–c.1320) is one of the most famous poets in the history of Turkish literature. His poems have been quoted, recited, and sung in a number of different environments, from novels to daily columns, political discussions and Sufi circles. With the translations of his works into English, French, German, Urdu, as well as many other languages, and with the celebration of 1991 as the year of Yunus Emre by UNESCO, Yunus Emre has become well known as a Sufi saint-poet who exerted a great influence in both the East and the West.[1] The ardent, deceptively simple, yet powerful expressions of love, the musicality of the verse, and the daring and sometimes even daunting imagery are among the features of his poetry which attract people from various walks of life. From 1918 on many works in the 20th century have been devoted to Yunus Emre. The works of Fuat Köprülü (1890–1966), Abdülbaki Gölpınarlı 

			(1900–1982), Burhan Toprak (1906–1967), Talat S. Halman (b. 1931) and finally Mustafa Tatçı (b. 1961) are milestones in Yunus Emre scholarship. Other than these major contributions, there have been hundreds of articles and a number of books that discuss the personality and poetry of Yunus Emre.[2]

			However, these works have not been able to rid themselves of certain defects for two main reasons: the lack of a comprehensive critical edition of the work of Yunus Emre prior to 1990 and, more importantly, the ideological motivations of some scholars who considered the study of Yunus Emre to be an arena for developing political agendas, rather than an area of scholarship in its own right. 

			In the present work, I will demonstrate how in much of the previous scholarship the poetry of Yunus Emre was utilized to construct the authors’ own version of a distant history, and even their own version of contemporary history, and the future. I will analyze both critical and popular works on Yunus Emre, and provide an alternative approach. Without trying to prove any preconceived assumptions about Yunus Emre and by relying, for the most part, on textual materials, I will attempt to place Yunus Emre and his poetry within their historical and textual context. I will compare what the authors who wrote on Yunus Emre have said about his poetry with the information that is available from primary sources. 

			There are some problems that have prevented the scholars and authors who are writing about Yunus Emre from reaching definitive conclusions on issues regarding the poet himself, such as the lack of specific biographical information. A more important problem, however, is pertinent to the approaches to the poetry of Yunus Emre. There are several ideological approaches to his works; the most prevalent of these are imagining a Turkish past in the 14th century for the sake of contemporary Turkish nationalism, Orientalist approaches, for example considering Yunus Emre to be a Christ-like person who could not have drawn his inspiration from Muslim sources, apologetic approaches that present Yunus Emre as a pacifist in an effort to deconstruct the image of the terrible Turk—particularly in the West—and finally, what I call “the springboard approach”, which uses the poetry of Yunus Emre as a springboard from which to attack certain issues, such as Ottoman culture, Muslim history, etc. I will demonstrate how these approaches take their references from the audience to which they are addressed or from issues that remain mostly outside the poetry of Yunus Emre, demonstrating how they conform to or differ from Yunus Emre’s body of poetry.

			In Chapter 1, I will provide information about the social, political, and intellectual environment of Yunus Emre. I will argue that Yunus Emre inherited a rich and complex cultural legacy from the final period of the Seljukid state, rather than from volatile and unstable times that had limited cultural and economic resources; it will also be demonstrated how this is reflected in his poetry. I will discuss the importance of Sufism at the time, and identify the major brotherhoods in order to locate Yunus Emre within his own historical and intellectual context.

			In Chapter 2, I will discuss the function of poetry in the 13th and 14th centuries, which is essential in terms of interpreting the poetry of Yunus Emre, as the function inherently affects the composition process, as well as the interpretation. I will also provide an example of the interpretation of his poems based on the contemporaraneous Sufi understanding by referring to Ibn Arabi, who is an important link in a long chain of major figures that includes Mevlana Jalaluddin Rumi (1207–1273) and Fakhruddin Iraqi (1213–1289). I will also discuss the language of Yunus Emre, an important element both in his poetry and in his reception. I will discuss language not simply from the aspect of the linguistic origins of the words, but as a system of signs that carry a set of cultural values. 

			In Chapter 3, a theoretical framework for the reception of Yunus Emre in the modern period will be presented. The approach that I have utilized does not grant a definitive conclusion for the issues discussed; rather, it provides alternative perspectives and concepts. The constructivist role of literary history discussed by scholars such as Hans Robert Jauss has proven to be relevant in clarifying the complexity of issues that underlie the desire of diverse groups to claim Yunus Emre as their own. Although I did not set out to achieve this goal at the beginning of the work, by the end I had realized that some of the approaches to the poetry of Yunus Emre could easily be judged to be a disservice to the literary history of modern Turkish society at the expense of the textual and historical material. The issue of whether Yunus Emre was a Bektashi or not and the historical development of the Bektashi order, as presented in works on Yunus Emre by various scholars, will be discussed and interpreted within the framework of how literary works can play a constructive role without compromising textual and historical veracity.

			In Chapter 3 I will also demonstrate that the poetry of Yunus Emre was well appreciated among various classes in the Ottoman period, thereby dispelling one of the major arguments in Yunus Emre scholarship which asserts that only a very limited segment of Sufis and people in rural areas appreciated his poetry. I will use written and oral sources, poetic parallels (nazira), commentaries (sharh), and musical performance to demonstrate the widespread appreciation of Yunus Emre. In the section “Reception of Yunus Emre in the Modern Period” I will demonstrate that the prevalent modes of understanding the poetry of Yunus Emre do not correspond with the textual or historical materials. I have divided the reception of Yunus Emre into four categories: nationalist, heterodox, humanist, and individual interpretations. In the last category I have included arguments that cannot be considered to be a school of interpretation, but which are very important nonetheless due to the stature of the scholars who advanced them.

			I have used the works of Köprülü, Gölpınarlı, and Tatçı as my main references. Gölpınarlı, in spite of holding problematic and sometimes contradictory views on Yunus Emre, nonetheless provides reliable and significant information for understanding the reception of Yunus Emre in the Ottoman period. The 1990 critical edition of the Divan[3] of Yunus Emre, which Mustafa Tatçı produced after comparing more than ten versions of the manuscript, was also an indispensable source for this study. 

			Note on Transliteration

			In this work, the Turkish names of people and their written works, as well as place-names within the boundaries of Turkey, have been transcribed according to official Turkish orthography. Accordingly, c is read as j, ç is ch, ş is sh, the ğ is silent, but lengthens the preceding vowel, ı is pronounced like the “o” in “atom,” ö is the same as the German letter in Köln or the French “eu” as in “peu,” and finally ü is the same as the German letter in Düsseldorf or the French “u” in “lune.”
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			CHAPTER 1

			The Age in Which Yunus Emre Lived and His Place in the Sufi Tradition of His Time

			The Social Context of the 13th and 14th Centuries

			In order to fully understand the poetry of Yunus Emre, one has to consider the social, political, and cultural conditions of his time. More importantly, one must take into account the conditions of the era before Yunus Emre, which dated back to the period of the Anatolian Seljukid state and provided him with a rich cultural heritage. Although there is controversy over exactly when Yunus Emre lived, it is generally accepted that he was born around 1240 and died around 1320, at approximately eighty years of age. This means that he lived between the decline of the Anatolian Seljukid state and the beginning of the Ottoman state. This period is commonly referred to as the period of Beyliks (Turkish Anatolian Principalities). Many modern scholars have depicted the Beylik period as one of chaos, instability, and warlike conditions and have portrayed Yunus Emre as a product of this period[4].However, when one considers the culture and conditions of the earlier period, it becomes clear that the poetry of Yunus Emre was more a culmination of this last period of the Seljukid state rather than of the period in which he lived. Although Yunus Emre lived during the Beylik period, he inherited the cultural legacy of the previous period, one that represents an apogee in the history of Anatolia in terms of both culture and economy. This cultural legacy had very little to do with the political events of the era in which Yunus Emre lived. As Claude Cahen puts it, “…intellectual life in Anatolia after 1243 represents the full flowering of a process which had first begun in the time of the last Seljukids.”[5] 

			While it is true that the Mongols did much damage to the Anatolian Seljukid state, culture, and society in Anatolia, this damage was only a temporary and regional phenomenon which abated over time. Eventually, the Mongols adopted the religion and mores of the societies they had defeated; in some cases, such as that of the Ilkhanids,[6] the Mongols even supported cultural activities to a greater degree than they had in their previous lands.[7] The way the Mongol commanders treated prominent scholars, such as Mevlana Jalaluddin Rumi (1207–1273) and Fakhruddin Iraqi (1213–1289) is a clear example of this behavior.[8] No doubt, a centralized power and an organized state were very important for the development of art and other cultural activities. The guild-like akhi organizations, about which more information will be given later, and the system of patronage prevented a total disruption of the stability of the region in which Yunus Emre grew up and composed his poetry.[9] Over time, due to various political and cultural reasons, including the fact that the Mongol invasion of Central Asia and the Iranian plateau caused many scholars to move westwards and settle in Anatolia, this region became a center for learning and science. The fact that Anatolia was also part of the larger Seljukid state caused Anatolian soil to become an incredibly fertile field for cultural development. 

			An Overview of the Seljukid Period 

			After the victory of the Seljuk Turks against the Byzantine army at Manzikert in 1071 the doors of Anatolia were opened to them. Soon after this event, one of the great grandsons of Selçuk, Süleyman Şah, took control of İznik in northwestern Turkey and Konya in central Turkey (1078) and established the Anatolian Seljukid state. Accompanying the Seljukid army, Turkmen people from Central Asia advanced westward along various routes. After the death of Süleyman Şah, his son, Kılıçarslan (1091–1107), became sultan of the Anatolian Seljukid state. When Kılıçarslan surrounded Malatya to the southeast, the first Crusaders invaded İznik in the northwest, returning it to Byzantium. 

			After moving the capital from İznik to Konya, Kılıçarslan established order in Anatolia and tried to develop commercial life, succeeding to a degree. His death in 1107 ended this order; the Byzantines in the west and the Armenians in the south continually attacked the Anatolian Seljukid State. After a long struggle between the two sons of Kılıçarslan, Mesud became the sultan in 1116. During his long sultanate, Mesud conquered the Kastamonu region in northern Anatolia and the Maraş region in the south. It was only with great difficulty that Mesud was able to prevent the invasion of Konya by the Byzantine forces. Willing to take advantage of this weakness, the Byzantine state prepared an army of 100,000 soldiers to expel the Turks from Anatolia once and for all. However, the son of Sultan Mesud, İzzettin Kılıçarslan, defeated the Byzantine army in Miryekefelon in 1176. This victory marked the end of Byzantium’s hopes for expelling the Turks, who until then had been regarded as invaders of Anatolia. Another outcome of this victory was that the trade routes for the Mediterranean and Black Sea were secured and the Seljukid borders reached the Aegean Sea. Soon after, the Seljukids took over Alanya and Antalya, two very important ports for world trade, particularly for the Venetians. Later on, the Seljukids also took over the ports of Sinop in the north and Sugdaq in the Crimea. With all of these victories, Anatolia became the homeland of the Turks, who were eventually to become the founders and the main element of Ottoman society. 

			Towards the end of his life, İzzettin Kılıçarslan divided the country among his sons. This raised tension among the brothers and caused instability in the country. In 1190, the Second Crusader army, which had set out as a result of Salahaddin’s conquest of Jerusalem (1187), invaded Konya, the capital of the Anatolian Seljukids; they destroyed the city and killed its population. However, after the Crusaders left Alaaddin Keykaus was able to establish order; at this time, between 1200 and 1240, the Anatolian Seljukid state was at the apex of its power.

			During this period, Alaaddin Keykaus (1211–1219) and his son Alaaddin Keykubat (1220–1237) signed peace treaties with the Byzantine state; these treaties proved mostly effective. It was during this period of peace that the Anatolian Seljukid state tried to stabilize its eastern and southern borders with the Armenians and the Syrians, and with the Byzantines to the north in Trabzon. At this time, the Anatolian Seljukid state “…was one of the great powers in the Orient [and] the undisputed master of the whole of Anatolia from the coast opposite Rhodes to the sources of the Tigris and from Dorylaion to Mount Ararat…”[10] This golden age came to an end for the Seljukid state due to an internal problem, the rebellion of Baba İshak (d.1240) in 1240. Baba İshak, who it was believed could make contact with the occult, gathered Turkmens, mostly from the countryside, claiming that he was a prophet of God. The false prophet and his followers rebelled against the Seljukid state; the state was able to defeat them only with great difficulty thanks to the help of the soldiers from the neighboring Christian lords, who did not believe in Baba İshak’s alleged supernatural powers. By this time the Anatolian Seljukid state had become neighbors with the Khwarezmshah state and the Mongols to the east. The Mongols and the Seljukid armies met in Kösedağ, near Sivas in central Anatolia; here Keyhusrev II was defeated by Bayju Noyan, the Mongol commander, in 1243. 

			After this defeat, the Anatolian Seljukid state became a vassal of the Mongols and had to pay heavy taxes. With the death of Keyhusrev II, the country descended into a series of internal struggles. In 1261, Rükneddin Keykaus reestablished order. However, the real power was in the hand of Vizier Pervane Muineddin Süleyman, who tried very hard to be an intermediary not only between the Mongols and the Seljukids, but also between the Mongols who were coming to Anatolia and the settled Turkmens. After the death of Pervane, Seljukid sultans in Konya lost their quasi-independence and took orders directly from the Mongol administration. During this time we see various Anatolian Turkish principalities (beyliks), such as the Karamanoğuları (1250?–1475?), Germiyanoğulları (1260–1429), and Çandaroğulları (1291–1461), attempting to maintain order and become dominant in the region. At this time, power was predominantly exercised by these principalities and Ilkhanids. The other prevalent phenomenon of this period in terms of politics was the Mongol expeditions into Anatolia, which attempted to implement order and punish those who had rebelled against the Mongols or who had ignored tax payments. The death of Alaaddin Keykubat III in 1308 is generally accepted as the end of the Anatolian Seljukid state. After this date, we see the Ottomans in Anatolia, first as a regional power, and then as a world power. 

			It is commonly accepted that the Anatolian Seljukid state, as part of the Muslim east, had a great number of similarities with the other Muslim states of the time, despite local differences and the pre-Islamic past of the Turks. Although there are different opinions on this matter, they are mostly related to nationalist, Orientalist apologetical, or other forms of ideological historiography.[11] The main attribute of the Anatolian Seljukid state in terms of religious life was that most of the population adhered to the Sunni interpretation of Islam and followed the Hanafi legal school of thought and practice, although there were Shafiis, too.[12] Some scholars even consider the Seljukids to have been the leading factor in preventing Shiite thought from becoming a major component in the Islamic world, or at least in delaying the role that Shiite thought was to play.[13] The Seljukids inherited a great deal of scholarship that was developed in Khorasan, Transoxania and the centers of the Abbasid caliphate. In the deliverance of this inheritance, the contributions made by scholars who came to Anatolia not only to avoid the Mongol invasion, but also because they were attracted by the large number of learning centers, the prosperity and the tolerant conditions, are undeniable.[14] 

			In the thirteenth century, Anatolia was an international meeting place for science, Sufism, and trade. No doubt the Mongol invasion played a role in some scholars arriving in, or rather, fleeing to, Anatolia. However, the main reasons for such an influx were Anatolia’s rich cultural and materially prosperous centers, such as Konya, the Seljukid capital, and Tokat, Sivas, Malatya, and Kayseri. In these centers scholars were treated with a great respect by both the locals and the rulers. Furthermore, scholars were provided with every possible means to teach and spread their messages. Fakhruddin Iraqi (d.1289), who was born in Hamadan, Iran, traveled throughout the Islamic world and eventually settled in Anatolia for the reasons mentioned above. Even during the time of the Mongol invasion, he received a great deal of respect from both the Seljukid rulers, such as the famous Seljukid vizier Muineddin Pervane, and Mongol commanders.[15] Among the scholars who came to Anatolia we can also count Bahauddin Walad, the father of Jalaluddin Rumi (1151–1231), Jalaluddin Rumi (1207–1273), Ibn Arabi (1165–1240), and Najmuddin Daya (d.1256), who composed his Mirsad in Sivas in 1230.[16] 

			Starting in the 13th century, the number of madrasas increased rapidly in the major centers of the Seljukid state. Along with the madrasas, the dervish lodges, another institution of religious life, flourished at the height of Seljukid power. Konya, Sivas, Malatya, Tokat, and Kayseri became centers for Sufi learning and practice. From various sources and architectural remains it is safe to say that there were kulliyas (complex of buildings) with Sufi hospices, schools, hospitals, and kitchens in every part of the country.[17]

			This period is also the time in which major Sufi orders, such as the Mevlevis [also Mawlawis], Bektashis, Qalandaris, Malamatis, Khalwatis, Kubrawis, and Rifa’is, were established or became widespread in Anatolia. The founder of the Mevlevi order, which is also known as the Whirling Dervishes, was Sultan Walad, the son of Rumi, who lived in Konya; the main figure of the Bektashi order, although the order was formed later, was Hacı Bektaş, who also lived in Kırşehir in Central Anatolia, while the founder of the Kubrawiyya, Najmuddin Kubra (1158–1221), also lived in Konya.[18]

			Rumi, still a well-known name, is a good representative of this period in terms of synthesizing and reflecting the major movements. Since there are plenty of sources concerned with him and there is a strong similarity between Rumi and Yunus Emre in many respects, discussing the main elements of Rumi’s life can shed light on the period of Yunus Emre. There is a strong possibility that these two met, and it is a fact that Yunus Emre was familiar with Rumi and his works.[19] Rumi came to Anatolia from Khorasan when he was very young and settled in Konya, the capital of the Anatolian Seljukid state. The decision to settle in Konya was made after Keykubat invited Rumi’s father to come. Rumi represents three important socio-religious movements. The first is the strict Sunni madrasa education. This movement is represented by his background and his father and first teacher, Bahauddin Walad. It is known that Rumi was a professor of law and that he acknowledged his father’s influence on him. The second movement, which can be called the theoretical aspect of Sufism, is represented by Ibn Arabi (1165–1240), who was a Muslim of Andalusian origin. This movement had a tremendous influence throughout the Muslim world. Ibn Arabi developed the idea of the unity of being as a system, and he was the author of many famous books, such as Futuhat al-Makkiyya (The Meccan Openings), Fusus al-Hikam (The Bezels of Wisdom), Anwar (Lights) and Tarjuman al-Ashwaq (The Interpreter of the Yearnings).[20] Ibn Arabi traveled to Anatolia twice and stayed there for three years, once in 1205, and again from 1216 to 1218. His disciple Arifuddin Sulayman of Tlemsen in North Africa also stayed in Anatolia for many years. When Ibn Arabi was in Anatolia he was a guest of Mejdeddin Ishak, the father of Sadreddin Konevi (d.1234), a famous Sufi. Ibn Arabi’s works were widely read and many commentaries were written about them. The influence of Ibn Arabi in Anatolia was immense, both directly, as in the case of Konevi, Arifuddin Sulayman, Fakhruddin Iraqi, and Muayyuddin Jandi (d.1291), and indirectly, as in the case of Rumi, Yazıcıoğlu Mehmet (d.1451), and İbrahim Gülşehri (c. 1317). The third movement that Rumi benefited from was the Iranian Sufi School, as represented by Shams Tabrizi (d.1247), who came to Konya. It was through Tabrizi that Rumi came to understand and treasure the Sufi way of approaching knowledge and life. 

			In addition to Rumi and the atmosphere in the towns of Anatolia, the Turkmen holy dervishes (dervishan-ı Rum) were another important religious element of the period, particularly in the countryside. Both before and during the Mongol invasion, many dervishes came to Anatolia. There was a wide range of dervishes, from the very orthodox to the heterodox. Their common feature was that they spoke the language of the masses. Furthermore, they lived among the people and gained their trust because of their reputation for honesty, generosity, and wonder-working. They played a great role in the Islamization of Anatolia. Archival studies provide us with a detailed description of the exploration and rejuvenation of Anatolia by Sufis. They policed towns and insecure roads, helped to form trade guilds in the towns, opened farmlands, and introduced new technology to agricultural areas. For instance, the Sufis introduced peach cultivation to the region of Bursa, which is still famous today in Turkey for its peaches.[21] Some of them spread Shiite ideas and sometimes posed a great danger for the Seljukid state. The most famous examples of this are Baba İshak and Cimri. 

			Although economically there were some difficult times, particularly during the invasions of the Crusaders and the Mongols, Anatolia lived in great prosperity. There is agreement among scholars about the prosperous condition of the country during the Seljukid state. The state provided excellent conditions for merchants, and both internal and foreign trade flourished. From various textual sources and remnants of certain buildings we can tell that every 16 miles in Anatolia there was a caravanserai that linked the principal cities of the state; this was the distance of one day’s march. The lives and goods of merchants were insured by the state in case of robbery, shipwreck, or any kind of damage. The Seljukids controlled the major trade routes and levied transit taxes. The caravanserai, bridges, and inns provided safe and easy transportation for merchants, and brought income for the state. Sources tell us that the income of the Seljukid state in the time of Melikşah in 1336 was incomparably more than the annual income of France or England at the time.[22] 

			The economic situation was not very different during the time of the Anatolian Turkish principalities. A number of scholars argue that although there was disorder and instability in the region after the decline of the Seljukid state, it was neither continuous nor present in every part of Anatolia. This period was an era of “intense commercial and cultural activity.”[23] The decline of the Anatolian Seljukid state did not mean the impoverishment of the country; rather, it meant the transfer of resources either to the Ilkhanid state or to the Anatolian Turkish principalities. The number of literary works that were written and the number of madrasas and major architectural works that were constructed in this period as compared to the earlier period are a clear sign of this.[24]

			One of the most important types of socio-economic institutions that provided such continuity was the akhi organizations, that is, mystical fraternities of craftsmen.[25] The akhi was a kind of guild with certain social functions. It was the convergence of two elements: the first was economic, as can also be seen in other cultures, such as ancient Iran and India, and the second consisted of social and religious elements. This second aspect was originally proposed by the Abbasid caliph an-Nasirudinullah (1180–1225) to secure the unity of Islamic countries by way of creating a group called fityan, or futuwwa (youth). One of the most highly regarded Sufis, Suhrawardi (d.1234), visited the Seljukid palace in Anatolia as a part of this enterprise. Futuwwatnamas, which became a genre that mainly prescribed what the characteristics of a virtuous man should be, were also part of this movement, and continued to exist in the Seljukid and later Ottoman periods. Every artisan branch was organized within itself and all of the organizations were within a structure that resembled a confederation; this also had a leader. The leader of each branch and the leader of the entire confederation both had a role and a degree of influence that was very similar to the head of a religious order. 

			Akhis not only controlled the amount and quality of products produced by their members, but also controlled their social life and internal order. In a sense, they undertook many responsibilities that could be considered to be duties of the state, such as punishing those who did not follow the rules, defending the city or region in times of war, and educating the members of the union not only in their professions, but also in other areas. When the Seljukid state lost power after the Mongol invasion, the akhis established a kind of local government that provided security and stability.

			In terms of cultural activities, we observe the same wealth that existed in the economy. Three main languages were used in the Seljukid State: Persian was the spoken language of many intellectuals and was used by the state in chancery, while Arabic also was used in the madrasas and as the language of correspondence between Muslim states; finally, Turkish was used to communicate with the Turkmen population and the army. Ibn Bibi (d.1280) tells us that the Seljukid State used notarized translators to communicate with the Christian powers of the time and their Christian subjects. 

			The use of various languages can be seen in the literary works of Sufi figures. Rumi used Arabic and Persian, and sometimes Turkish and Greek words to express his feelings. One anecdote by Rumi depicts the linguistic aspect of this period colorfully. One day Rumi heard a peddler passing by his house with fox skins for sale, shouting “tilku, tilku,” which is the word for fox in Turkish. Being a Sufi and finding God in everything he heard or saw, Rumi took this as “dil ku, dil ku” which means in Persian “Where is the heart? Where is the heart?”[26] We see this diversity of lexical items within the Turkish language, too; for example, in Yunus Emre’s poetry, there are many words from Persian and Arabic. The preference of one language over another for the Seljukids was a matter of practicality rather than an ideological tendency, although some scholars have presented it this way in retrospect.

			The richness and diversity of this period in the field of literature is not really apparent in the discussions and historiography of national history. Selective historical writing has included Yunus Emre, but not Rumi, Hoca Dehhani, but not Fakhruddin Iraqi based solely on the language they used in their literary works. For someone who is not well-read in Seljukid history or who does not view history critically it would be very difficult to imagine Rumi or Yunus Emre in the same cultural environment, sharing similar values and sources, although they express them formally in different ways by using different languages. This narrow understanding is reflected not only in the history of the time, but also in the interpretation of the texts produced in this period, as shown in Chapter 3 in the section entitled “The Reception of Yunus Emre.” Mehmet Bey of Karamanoğulları (d.1277) for instance, is portrayed as an important figure who helped to secure the future of the Turkish language by issuing a decree that enforced the use of Turkish in every aspect of life. 

			In the works that cover this period, or in the works of Yunus Emre, for that matter, Turkish literature in Anatolia begins with the son of Rumi, Sultan Walad (1226–1312), who wrote some verses in Turkish, and continues with Ahmed Fakih, Gülşehri, and Hoca Dehhani. Here, it is appropriate to examine the matter of what makes a literature Turkish or Persian. In the majority of books on this issue it is assumed that language is the primary, indeed, the only element that makes a literature Turkish or Persian.[27] When we consider the works of Yunus Emre and Rumi, we can see that the only difference is the language they used. It is almost impossible to find other major differences that would indicate important distinctions between these two men’s work. The only difference between the Mathnawi by Rumi and Risalatu’n Nushiyya [or Risale-i Nushiyye], the work of Yunus Emre, both written in the same meter and genre, is the language used in the two works. This type of division of literature can be considered a retrospective and anachronistic understanding of history, and one that, to a great extent, carries the flaws of a twentieth-century perspective with it. 

			Until the period of the Anatolian Turkish principalities it is very difficult to find works written in Turkish in Anatolia. However, it is most likely that the Turkmens brought their oral traditions from Central Asia and continued to use them in Anatolia. The continuation of the troubadour (aşık) literature, which has many Central Asian Turkic elements, in later centuries is a clear sign of this. We see a few Turkish lines in Rumi’s works and a number of Turkish verses in the works of his son. Ahmed Fakih (d.1233), who burned his books as a sign of his refusal to accept a certain type of knowledge, before going off into the mountains to live the life of an ascetic, can be considered to be the first person who composed poetry in Turkish in Anatolia. Among the pioneers were Şeyyad Hamza, the author of Yusuf ile Züleyha, Gülşehri from Kırşehir, who put Faridu’ddin Attar’s Mantiq at-Tayr (The Conference of the Birds) into verse, Hoca Dehhani, who wrote both in Turkish and Persian, and Aşık Paşa (1271–1332), who wrote a didactic poem entitled Garibname that explained the basic elements of Sufism and defends Sunni thought. It should also be stated that with Yunus Emre the use of Turkish for poetry reached its zenith in the 14th century. We can complete the list by mentioning the name of Nasreddin Hodja, a folk figure, known as “Mulla Nasruddin” in Iran, and “Juha” in North Africa and many other places, such as Greece and Russia. He is known for his anecdotes and remembered as a witty judge, a joker, a fool, and an educator.[28] 

			The names and events mentioned so far are just a small portion of a greater picture. In a variety of aspects Anatolian Seljukids took and masterfully made use of the many institutions that had been developed before them. One of the defining characteristics of the history of this period was symbiosis, in the sense that the Seljukids utilized and contributed many cultural elements through an exchange of ideas with the societies that they came into contact with. It should be kept in mind that the Anatolian Seljukid state was not detached from the other Seljukids or Muslim states. They were part of a bigger cultural and political tradition, and the period of Yunus Emre also should be considered within this broader perspective.

			An Introductory Overview of Sufism

			It would not be an exaggeration to suggest that without understanding Sufism, no matter what kind of analytical tools are used, it is impossible to understand the poetry of Yunus Emre. This understanding will provide us with a better framework for determining the specific position of Yunus Emre within the broader context of the religious thought of his day. There are various explanations of Sufism and what terms can be used to identify this phenomenon. Some of the terms currently in use are Islamic mysticism, esotericism, Islamic spirituality, the Sufi Way, and tasawwuf. When looking at Islamic texts, although it is possible to see the use of the word “Sufi”, even by early Muslims,[29] one cannot see the term “Sufism” in any texts except those written in the modern period. Instead, we see the term tasawwuf used for the discipline, and there is a set vocabulary, for example, being a dervish or faqir (poor person with the awareness of his or her poverty and helplessness before God), as well as zawq (spiritual pleasure), Haqiqa Muhammadiya (Muhammadan reality), and so on. For instance, The Risalah of Al-Qushayri (d.1072) is one of the early complete manuals of the discipline of Tasawwuf, or Sufism. Indeed, the very term Sufism, with the “ism” addition, was coined by and gained a wide usage with the British Orientalists,[30] people who were interested in differentiating certain tolerant aspects of Islam from the stricter elements, that is, the aspects that they found attractive and peaceful, rather than dogmatic. For instance, Reynold A. Nicholson mentions Sufism and Islam as independent entities and says that Sufis “make logical compromise[s] with Islam.”[31] Unfortunately, the currency of this term has created an apparent duality in the present day, making it appear as if Islam and Sufism are two different and sometimes mutually exclusive or antagonistic concepts.[32]

			Both in the past and the present, the term Sufism has been used in works that pertain to Islam and works by Muslims in both positive and negative ways. When this term is used in the positive sense, Sufism follows the model that was exemplified in the personality of Prophet Muhammad, peace and blessings be upon him. When Sufism is used in a negative sense it then comes to mean bid’ah (innovation) and external influences that are opposed to the spirit of Islam. 

			Just as there are many different terms and interpretations encompassed by Sufism, there are also various explanations for the origin of the word Sufi. The most common explanations are that the word derives from the word for wool garment (suf), pure (saf), or that it refers to the scholarly Companions who lived in the chamber adjacent to the Mosque of the Prophet in Medina during the time of the Prophet (known as the Ahl as-Suffa), or from the Greek word for knowledge (sophos).

			In this work, the word Sufi is used to denote a Muslim who is trying to realize the perfect human being in their personality as prescribed in the Qur’an and Sunnah, the way of God’s Messenger, which includes every act, word, and confirmation of the Prophet. We should also bear in mind that Sufis emphasize inner development, the inner esoteric meanings of the sacred texts, and the imagination. 

			A hadith, known as the hadith of Gabriel,[33] which is very often used in Sufi texts, helps us to better understand the term Sufism—or the reality that is called Sufism—and its relation with other aspects of Islam. It can be summarized as follows: One day when the Prophet was sitting with the Companions, a man came and asked three questions. The Prophet answered the questions, which were: “What is Islam (submission), what is iman (belief) and what is ihsan (doing the best)?” After Prophet Muhammad, peace and blessings be upon him, had answered these questions the man left and the Prophet told the Companions that this person was Archangel Gabriel and that he had come to teach the religion to the Companions. The third aspect, ihsan, is what Sufism tries to accomplish.

			The first question asked by Gabriel was about Islam (submission) and there are a number of explanations as to what this term refers to. The main elements of Islam are performing the obligatory ritual prayers, fasting during the month of Ramadan from dawn to dusk, visiting Mecca for pilgrimage, giving prescribed alms, and proclaiming the shahada, that is: “I witness that there is no god but God and Muhammad is the servant and Messenger of God.” These five pillars of the religion are the aspects that are mostly concentrated on by jurists (fuqaha).

			The second question in the hadith is concerned with iman, which basically can be divided into six premises. These are “to believe in the existence and oneness of God, the angels, the Divine Scriptures, the Prophets, the Last Day, and to believe in divine destiny, both the good and the evil thereof.” This part of the hadith is primarily dealt with by theologians (mutakallimun), traditionists, namely, those who study hadiths (muhaddith), and interpreters of the Qur’an (mufassirun).

			The third concept mentioned in the hadith, ihsan (“perfection” or “doing what is best”), is mostly examined in Sufi writings, although explanations can be found in other texts as well. The basic explanation Sufis provide for this term is that by following the example of the Prophet and by developing spiritually one can reach a point where it is possible to see things as they are in their true form. The first two elements—submission and belief—are very important in reaching this point, as they are the foundations of ihsan. Sufism is what the methods that help one reach this point of perfection are called. Sufism is mainly concerned with how the heart, the most important human faculty, can be purified, and how the heart as well as one’s actions, thoughts, and personal consciousness can be perfected. In a way, Sufism could be called ilm al-qulub (the science of hearts).[34] Throughout the ages and across the far reaches of the Islamic world, various orders or brotherhoods (tariqa), such as the Naqshibandiya, the Chistiya, and the Mevleviya, have served as repositories for this “science” or methodology. The majority of the orders take reference from the Qur’an and the Sunna, and they accept the first two elements in the hadith as being the foundations of ihsan.

			The Sufi understanding of the universe, humankind, and God, as well as the relationship between these, can be summarized as follows: according to Sufis, God created human beings because He wanted to be known. In this act, the most important motive was love. The well-known and often repeated hadith qudsi[35] that is found in Sufi texts states: “I was a Hidden Treasure and I loved to be known. Hence I created creatures that I might be known.”[36]Hence, the reason for the existence of the universe and humans, who are the essence of the universe, is to know God (marifah).[37] Humans have the potential to become a being higher than the angels or lower than the animals. By following the methods explained in the Qur’an and Sunna, which were later elaborated on in the teachings of Sufi sages and teachers, one can perfect oneself by being one who knows God (an arif), and better attempt to reach the perfect form for which they were created (insan al-kamil).

			In completing the final stage of ihsan, after submission (Islam) and belief (iman), there are methods and guidelines that one should follow. There are many Sufi writings that outline the steps and pitfalls that make up the path to ihsan. The main goal of Sufis in providing a road map for the initiate is to help the heart and the soul (self) reach perfection. In order to do this, one has to start from the soul. The soul has various forms or stages, from the lowest one, the evil commanding soul (nafs al-ammara), to the highest one, the soul at peace with God (nafs al-mutmainna). The process of eliminating the evil elements of the soul and transforming it into a better form is one of the main goals of Sufism. In order to do this one has to do two things: The first is to come to know the self by studying and examining its various aspects.[38] The second tool used to cultivate and purify the soul is remembrance (dhikr), which is considered to be an exercise of the soul.

			It is no surprise that Sufism places the self in a very important position. The self is important for a number of reasons; first of all, the self reflects the attributes and signs of God in a complex and condensed way. In Sufi thought God’s various signs include the universe, the Qur’an, and creatures/beings. Just like the stars, solar systems, and other creations, the verses of the Qur’an are called signs (ayat), as they are indications of the existence and attributes of God. Yet the self performs the same indicating role in the most perfect way. It is largely for this reason that a very common theme in Sufi literature is the use of a mirror as a metaphor for hearts and humans. Another feature that makes the human self so important is the fact that everything else indicates or shows the signs of God without any free will (irada); humans are the only exceptions to this. In other words, the planets have to act in a certain way and there is a predetermined route that they have to follow. Human beings, however, have the freedom to choose a variety of paths, not all of which are necessarily approved of by God. 

			The second reason the human self is important is the duties that human beings undertake. In the Qur’an it is stated, “We offered the Trust (al-Amanah) to the heavens and the mountains, but they shrank from bearing it, and were afraid of it (fearful of being unable to fulfill its responsibility), but the human has undertaken it. He is indeed prone to doing great wrong and misjudging, and acting out of sheer ignorance” (33:72). This trust means humans are able to be the representatives of God in the world by reflecting His attributes.

			The second key to progressing on the path in the way of perfection is remembrance. Remembrance has various meanings, ranging from simply repeating the names of God to systematically contemplating theological issues. Various orders have developed different ways in which the initiates can practice remembrance; these methods sometimes fascinate outsiders, although they are considered to be minor or secondary issues by Sufis. The attention on the outward aspect of the sema performances of professional Whirling Dervishes is a good example of this lack of content. Basically, remembrance is a kind of spiritual exercise to become closer to God, to eliminate the unwanted elements in the soul, thereby purifying it. Since the goal of Sufism is to employ all the human faculties in the way of God, Sufis try every possible way permitted by the religion to reach this goal. Some of the other exercises that Sufis practice are repentance (tawba), self-criticism (muhasaba), reflection (tafakkur), privacy and retreat (halwat), self-supervision (muraqaba), reliance (tawakkul) and patience (sabr).[39] Although these are not well recognized or visible to outsiders, they are as important and vital as remembrance for the Sufi. Sufi sages and teachers prescribe and apply these practices in such a meticulous way that it is almost like a material being processed in a laboratory, or more aptly, the transformation of coal into a diamond, which is then polished and cut with the facets to make it into a jewel.

			During the early centuries of Islam, in order to fully apply the process of self-criticism (muhasaba), some people either wrote down or kept in mind what they did each day in order to analyze and criticize their actions at the end of the day. Another example is the halwat, or retreating to a secluded place with minimum social interaction for a certain period of time. In order to think more carefully and to analyze their actions and thoughts more completely, Sufis would often live in a secluded place, eat less, particularly less of certain kinds of food, drink less, talk less, and sleep less. In an effort to internalize the transitory nature of the world and the lonely fact of death in the Naqhshibandi order, initiates would contemplate the moment of being lowered into the grave and the image of their family and friends bidding farewell and walking away from their grave.[40] 

			The reason why such practices were undertaken was to become close to God by becoming a perfect human being, which is, indeed, the ultimate aim of Sufism. When initiates fulfill the requirements of Sufism it is possible that they can become close to God. In an often-repeated hadith qudsi God states:

			My servant draws near to Me through nothing I love more than that which I have made obligatory for him. My servant never ceases drawing near to me through supererogatory works until I love him. Then when I love him, I am his hearing by which he hears, his sight by which he sees, his hand by which he grasps, and his foot by which he walks.[41] 

			People who reach this stage experience the company of God, and depending upon their style or specific order, they may express things that are difficult for others to understand, and their ecstatic outbursts may lead people to believe that they are heretics. An example of this is Hallaj al-Mansur’s famous expression “I am the Truth” (Ana’l-Haqq). This aspect, and other aspects of Sufism, are treated in detail in the works of, in particular, Ibn Arabi and other Sufi figures such as Abd al-Karim ibn Hawazin al-Qushayri (986–1072) and Muhammad al-Ghazali (d.1111). One should approach Sufism by considering the ideas and main frameworks found in these Sufi writings, and by considering Sufism as a wide spectrum that has many different colors and appearances. It is also important to bear in mind that what we call Sufism is an aspect of Islam, a religion that has been practiced among very different societies for fourteen centuries, across the vast landscape of the Islamic world. It is only natural that there are linguistic, cultural, theological, and historical differences apparent in such a long-lasting and wide-reaching movement; at the same time, there are many unchanging elements which form the main structural bases of Sufism. As Hodgson rightly puts it, “the Sufis were reasonably homogenous, despite all these differences.”[42]

			In addition to this theological outline, the historical development of Sufi orders can be summarized in the following way: Although almost every single Sufi order relates itself to Prophet Muhammad, peace and blessings be upon him, the history of Sufism starts with Hasan al-Basri (d.728) and Rabi’a al-Adawiya (d.801).[43] Hasan al-Basri represents self-possession, sobriety, and self-control, whereas Rabia represents ecstasy, rapture, and intoxication. Bayazid al-Bistami (d.874) and Abu’l-Qasim al-Junayd (d.910) continued these two traditions. In the 10th and 11th centuries Sufi ideas were systematized. The works of Ibn Arabi and those of al-Qushayri represent the two ends of the spectrum: Ibn Arabi is highly sophisticated while al-Qushayri is very accessible and understandable. Muhammad al-Ghazali (d.1111) is considered to be the person who reconciled Sufi ideas and Orthodox Muslim thought, two dimensions of Islam, with his Ihya al-Ulumu’d-Din (Revival of Religious Sciences).[44]

			The Brotherhoods with Which Yunus Emre can be Associated

			The Bektashi Order

			The Bektashi order, both in terms of current religious and social structures of Turkish society and in terms of the place it holds in Yunus Emre scholarship, is one of the most important organizations to be considered. A discussion of the Bektashi order offers insights into both the poetry and personality of Yunus Emre. Here there are two main arguments. One group of scholars, including Abdülbaki Gölpınarlı[45] and İlhan Başgöz,[46] assert that Yunus Emre was a Bektashi and find enough evidence in his poetry to support this view. The second group, including Faruk Kadri Timurtaş,[47] Ahmet Kabaklı,[48] and Sezai Karakoç,[49]asserts that Yunus Emre had no relationship with the Bektashi order at all. The second group also present evidence from Yunus Emre’s poetry and stories about him that support their opinion.

			Since there is not enough convincing evidence to decide definitively whether Yunus Emre was a Bektashi or not, Yunus Emre’s status as a Bektashi or non-Bektashi can only be dependent on the definition of the term Bektashi. By defining the basics of the order, we can attain a more reliable basis from which to discuss this question. When the term Bektashi is defined based on the main sources that pertain to the order, namely, the Vilayetname[50] and Makalat, Yunus Emre can be called a Bektashi. In other words, the theological content of the poetry of Yunus Emre is compatible with that of the main reference works of the Bektashi order. However, it is very difficult to conceive of Yunus Emre as associated with the order when it is defined in the following way. Gölpınarlı, for instance, discusses the impact of Yunus Emre on Alevi[51] Bektashi literature, and explicitly suggests that the source of such literature was Yunus Emre’s poetry. In his discussion, he outlines the basic features of Alevi Bektashi literature, and goes one step further by illustrating what he views to be the commonalities between the poetry of Yunus Emre and that of Alevi Bektashi poets. He states:

			Alevi Bektashi literature mentions the beliefs of this group: that the light in the candle of power, that a razor touched someone in the assembly of Forty and bled forty of them, that a single grape was crushed and drunk by forty people, forty of them became intoxicated and began dancing, that a lion stopped Prophet Muhammad during the nocturnal journey (mi’raj), that Muhammad followed the word of Gabriel and gave his ring to this lion and that the following morning Ali submitted the ring to Muhammad, the narratives of Hacı Bektaş Veli in the Vilayetname,…the traditions of Alevi-Bektashi saints.[52]

			For Gölpınarlı other characteristics of this literature are:

			[. . .] tawalla and tabarra, [love for the family of the Prophet (Ahl al-Bayt) and enmity for the enemies of the family of the Prophet], Ali becoming God and Muhammad becoming secondary, a hatred for the Ottomans, love for the world and worldly things, criticism of Divine love, and critical attitudes towards formal aspects of religion, such as ablution or exaltation of the Ka’ba.[53]

			After outlining these features, Gölpınarlı concludes by linking Yunus Emre to the order as he has defined it: 

			[. . .] the light in the candle of power, Gabriel’s being a teacher of Ali, the assembly of Forty, Uveys, the bleeding of forty with a razor, crushing a grape and its becoming a drink for forty people, four doors, forty states, love for the world, love for the beloved, criticism of the formal aspects of religion, moral thought… and a criticizing, mocking attitude. Yunus has all of these and Yunus is the first in all of these. Every Alevi and Bektashi certainly mentions these. The only thing that Yunus does not have in his all-embracing thought is excessive hatred.[54] 

			Gölpınarlı makes a number of explicit statements and implications in these paragraphs which seriously contradict the teachings of both Yunus Emre and Hacı Bektaş Veli. Unfortunately, the statements made by Gölpınarlı are repeated in many scholarly and popular works.[55] Gölpınarlı states that Muhammad becomes secondary and Ali becomes God in Alevi Bektashi literature, as well as there being an excessive love for the world and criticism for the formal aspects of the religion. By stating that only hatred for certain groups is not present in the works of Yunus Emre, Gölpınarlı explicitly suggests that these features, along with many others he mentions, apply to Yunus Emre.

			First of all, it must be said that it is categorically not true that all of the works of Bektashi literature follow the criteria that Gölpınarlı presents. The best examples that can be given to refute this blanket categorization are the works of Hacı Bektaş Veli and the works attributed to him, such as the Makalat and Vilayetname. In neither of these works do we come across the features that Gölpınarlı claims all Alevi Bektashi literature contains. Irene Melikoff, a distinguished scholar on the Bektashi order, expresses this by saying that “[in the main sources of the Bektashi order] we cannot find any of the excessive elements which are the features of Bektashi literature.”[56] Unfortunately, the modern reception and presentation of these works has fostered this idea. A revealing example of this misrepresentation is the information provided in the original text of the Vilayetname about the lineage of Hacı Bektaş. In the original text of the Vilayetname, both the prose and poetry versions, the lineage of Hacı Bektaş is traced back to Prophet Muhammad, peace and blessings be upon him, and Hacı Bektaş is explicitly referred to as a sayyid, a descendant of the Prophet.[57] However, in the introduction of the text in the Gölpınarlı edition, most probably in an effort to prove his idea that Muhammad had become secondary, Gölpınarlı traces the lineage of Hacı Bektaş back to Ali, leaving it there.[58] 

			In the Vilayetname there are numerous references to God and the Prophet, making it impossible to carve out a theological scheme like the one to which Gölpınarlı refers. There are many similarities between the motifs and events related in the Vilayetname and other sources that are important in the history of Islam. For example, Can Baba of 

			Karadeniz is a local version of the story of Abraham being thrown into the fire,[59] while Huy Ata’s burning the idols[60] is again similar to Abraham’s burning the idols and Sarı Saltuk’s appearance in more than one coffin is similar to the similar appearance by Ali or Uways al-Qarani.[61] 

			In Yunus Emre’s poems we see exactly the opposite of what Gölpınarlı has suggested. For instance, Ali is mentioned eight times in the Divan, but interestingly, every time Yunus Emre mentions Ali, he also mentions Prophet Muhammad and/or the other three caliphs in the same poem, if not in the same couplet.[62] The idea of Muhammad being secondary and Ali gaining superiority over the other caliphs has absolutely no basis in the works of Yunus Emre. The fact that Anna Masala thought Yunus Emre had composed the best poems for the Prophet shows how some people view the same poetry in drastically different ways from Gölpınarlı.[63] 

			The second issue in Gölpınarlı’s description which is not in keeping with the poetry of Yunus Emre is his alleged critical attitude towards the formal aspects of religion, such as praying and visiting the Ka’ba for pilgrimage. In many places Yunus Emre emphasizes the importance of formal religious practices. In fact, he goes one step further and suggests that people discover the meanings behind these formal aspects, thereby acquiring a deeper understanding of God, creation, and related religious issues. Tatçı suggests that Yunus Emre is the first person to have composed poems in a genre called salatname, which is mainly concerned with the importance of ritual prayers.[64] In fact, in at least seven poems Yunus Emre specifically addresses the issue of ritual prayers.[65]

			In addition to these striking examples, there are other examples in Gölpınarlı which demonstrate that the asserted similarities between the poetry of Yunus Emre and Alevi Bektashi literature do not exist. These include Archangel Gabriel acting as the teacher of Ali, the world as the destination of love, and the beloved as a re

			al person, not as God. In the poetry of Yunus Emre, Gabriel is always associated with Prophet Muhammad, not with Ali.[66] Yunus Emre criticizes love for this world in many poems. Only in a few poems out of the four hundred and sixteen that he wrote does Yunus Emre mention a real person as the beloved. This does not mean that a real person does not appear as the beloved in Sufi poetry; rather, this phenomenon simply does not exist in the work of Yunus Emre. In the poem in question, Yunus Emre describes a beautiful woman, but finishes the poem by tying this love to Divine love: “Yunus saw the disclosure of God in you / There is no way that he can leave you since God has been seen in you.”[67] Moreover, the claim that the destination of love is this world is simply baseless. The world and love for worldly objects are depicted in the poetry of Yunus Emre as grave dangers for Sufis. In many poems Yunus Emre warns against the transitory and deceptive nature of the world, emphasizing the importance of eternal life.[68]

			This understanding of the poetry of Yunus Emre as exemplifying Alevi Bektashi beliefs is not peculiar to Gölpınarlı; his perspective is shared by many others and has become tied to the understandings of the Bektashi order in particular and religion in general during the modern period. There are two issues that need to be dealt with in regards to this matter; the first one is the historical development of the Bektashi order, while the second is the attitude of modern intellectuals towards the Bektashi order and other religious institutions.

			It is known that the Bektashi order began in the thirteenth century under the guidance of Hacı Bektaş Veli; like many other brotherhoods, it was only formed as an order sometime later by his disciples. Balım Sultan (d.1519), who is also known as pir-i sani (the second patron saint), is credited with the formal establishment of the order. Although there was tension between the Seljukid state and Bektashi circles at the beginning because of their connection to the babas and the Baba İshak rebellion (1240), over time this tension disappeared and the Bektashis became supporters of the new authority, the Ottomans. In the Vilayetname, we can find support for Osman Gazi, the founder of the Ottoman dynasty.[69] From historical sources, we know that the Bektashi order can be considered, in a way, to have been a state-sponsored brotherhood and an important element in the Janissary corps. In fact, the Ottoman sultans had the tomb of Hacı Bektaş repaired twice.[70] 

			During the fifteenth century, however, mainly for political reasons, there was separation between the Bektashis who were living in the western and the eastern parts of the empire. The political reason behind this separation was Iranian propaganda directed towards the Bektashis in the eastern part of the empire. This propaganda was transmitted through various means, such as poetry,[71]theology, and politics.[72] Eventually the eastern Bektashis became politically anti-Ottoman. The Bektashis’ attitude towards the Janissaries and the Janissaries’ attitude towards them was a clear sign of this distinction. For example, the Janissaries were not willing to fight against western Bektashis, although they considered eastern Bektashis to be their enemies; eastern Bektashis viewed the Janissaries in the same way.[73] This political division brought theological differences too. Eastern Bektashis were very much influenced by Shiite doctrine. In some Turkish poems[74] that parallel those of Yunus Emre, Shah Ismail (d.1524), the founder of the Safavid dynasty in Iran, replaces the word “you”, meaning God, in the original with Ali.[75] Although Shah Ismail lost the battle at Çaldıran in 1514, in a way he was able to win the battle in the political arena by gaining the sympathy of many Ottoman subjects, particularly in the eastern part of the country.

			The separation between eastern and western Bektashis continued until 1826, a turning point for the western Bektashis. In this year, Mahmud II abolished the Janissaries, closed all the Bektashi tekkes (lodges), and executed many Bektashi sheikhs. The main reason for this was their close affiliation with the Janissary corps; there was no theological reason for Mahmud II’s actions that caused them to be directed towards the Bektashis per se. After this event, eastern and western Bektashis shared a similar anti-Ottoman sentiment, although the reasons were completely different. This anti-Ottoman sentiment continues to be the case, even today. In the writings of many Turkish scholars and intellectuals who identify themselves as Alevi-Bektashi or who are sympathetic to this religious orientation it is rarely mentioned that the Bektashi order was on good terms with the Ottoman state until 1826. In these writings, the period after 1826 marks the beginning of Bektashi history. 

			The reason for this understanding is closely related to the attitude in modern Turkey towards Islam in general and the brotherhoods in particular. In the modern period, all the brotherhoods were banned as they were considered to be a barrier to the pursuit of a modern way of life. The Bektashi order, which had continued to exist as a minor brotherhood after 1826, suffered a blow from this strict policy. In a novel published in 1925 Yakup Kadri (1889–1974), one of the major ideologues of the Republican period, described a Bektashi sheikh as a womanizer.[76] For Schimmel and earlier for Birge, this sort of negative portrayal of Bektashis by Turkish intellectuals is what led to the banishment of the brotherhoods and is perceived as being in harmony with the teaching of Kemalism.[77]

			In recent scholarship and the popular understanding of the Bektashi order two trends have overlapped: the anti-Ottoman sentiment that has continued since the 15th century among the eastern Bektashis and since 1826 among the western Bektashis, and the attitude of some other modern intellectuals against religion, which started with attempts at Westernization towards the end of the Ottoman period. In the first trend, the Bektashi order is portrayed as being in contradiction with the Ottoman state and its Sunnite theology. In the second trend, after disassociating the Bektashi order from the Ottoman state and Sunni Islam, the modern view of religion considers the Bektashi order, along with other religious institutions, to be a “childish and primitive way of thinking and reasoning, characteristic of primitive societies.”[78] This is not confined to the Bektashi order; both Gölpınarlı and some other modern scholars feel similarly about the Malami order. After describing Malamatis as honest and sincere devotees of religious understanding in a highly positive language, Gölpınarlı and Murat Bardakçı state that the last Malamis passed away in the 1960s;[79] it is as if they were an endangered species of animal, not the followers of a religious understanding. 

			In conclusion, it would not be wrong to say that the teachings of Hacı Bektaş Veli and the philosophical content of the poetry of Yunus Emre are very similar and that there is a strong parallel between the two. However, when the Bektashi order is described in regional terms, as in the case of the eastern Bektashis, or historically, as in the case of the post-1826 period, it is very difficult to find a similarity between the poetry of Yunus Emre and the teachings of the Bektashi order. This aspect of the poetry of Yunus Emre forces us to reconsider the limited understanding of the Bektashi order and to evaluate it with its historical dimensions and the commonalities that it shares with other Sufi orders, without dismissing its distinctive features. 

			The Malami-Qalandari Order

			As we will evaluate Yunus Emre in the context of the 13th and 14th century Muslim world, an overview of the major Sufi orders of his time would help us to better understand his ideas and poetry. Unfortunately, we do not have detailed historical and biographical information about the life of Yunus Emre or the specific brotherhood to which he might have belonged. There are only certain assumptions about which brotherhood he may have belonged to based on his spiritual teachers and his poetry. For instance, it is evident from his poetry that he was a disciple of Tapduk Emre and Barak Baba.[80] There is ample information about Barak Baba and the fact that he was a Malami Qalandari sheikh.[81] In this case, it seems reasonable to assume that Yunus Emre was a Malami Qalandari dervish, since he openly expresses in his poems that Tapduk Emre and Barak Baba were his sheikhs.[82] 

			However, there are legitimate questions about this assumption, just as there are legitimate questions as to what the real nature of the Malami order was. The word Malami comes from the Arabic root lam-waw-mim, commonly translated as “blame, reproach,”[83]and malami is often rendered as “people of blame.” Some scholars, such as Gölpınarlı, assert that the Malami were a brotherhood which historically distinguished itself from the others, even working against other brotherhoods as a group with a secret belief system.[84] The second group of scholars, among them being Seyyed Hossein Nasr, suggests that malami is a type of umbrella concept that originated from Qur’anic verses and hadiths and was an important tradition in Sufi brotherhoods.[85] 

			For Ibn Arabi, for instance, malami is a concept that can be considered to be a stage at which some people are found or which people pass through to reach God or perfect themselves. It is considered to be the final stage on the way to perfection. The people who are at this stage reflect the Divine Names of God without a claim of Lordship or without giving credit to their egos; they become ordinary men. The fact that, at least in the Turkish case, people from various brotherhoods would call themselves Malami attests to the validity of this understanding.[86] In various Sufi brotherhoods we see that this is expressed in different ways. In the Naqshibandi, for example, it is formulated as renouncing the world (tark ad-dunya), renouncing the Hereafter (tark al-uqba), renouncing existence (tark al-hasti), and renouncing renunciation or complete surrender (tark at-tark). The word Malami basically refers to a Qur’anic verse that describes the virtue of a believer as someone who is not afraid of being blamed by others.[87] 

			One reason that some scholars consider Malamis and other Sufis to be separate categories is the famous passage from the Meccan Openings by Ibn Arabi. As Chittick puts it, Ibn Arabi uses “the term ‘Sufi’ not as a generic term for the seekers and finders of God, but as a designation for a particular type of spirituality which entails a certain amount of outward show and self-satisfaction, and thus denotes certain friends of God who are less than perfect.”[88] Ibn Arabi refers to three groups of people: the first group is dominated by renunciation, the second group is Sufis, and the third is the people of blame, the Malamis. Ibn Arabi describes this group in the following way:

			The third group adds nothing to the five daily prayers or the supererogatory exercises (rawatib). They do not distinguish themselves from the faithful who perform God’s obligations by any extra state whereby they might be known. They walk in the market, they speak to the people, and none of God’s creatures sees any of them distinguishing themselves from the common people by a single thing; they add nothing to the obligatory works or the Sunna among the common folk. They are alone with God, firmly rooted, not wavering from their servanthood for the blink of an eye. They find no pleasure in leadership, since Lordship has overcome their hearts and they are lowly before it. God has given them knowledge of the places of things and of appropriate works and states. They are veiled from creatures and stay concealed from them by the covering of the common people. For they are sincere and purely devoted servants of their Master; they witness Him constantly in their eating and drinking, their waking and sleeping are with Him among the people… Both outwardly and inwardly they maintain for themselves the name by which God has named them, that is, the “poor.”…The People of Blame do not distinguish themselves from any of God’s creatures by anything, so they are unknown. Their state is the state of the common people.[89] 

			The main characteristic of Malami-Qalandaris is that they reject an understanding of Sufism based on praying to God with fear of punishment or hope of entering into Heaven. Malamis are considered to be from the school of Rabia, who was said to have rushed in the street with a jug of water in one hand and fire in the other. When she was asked what she was doing she said: “I am going to put out the fire of Hell with water and burn down Heaven with fire so that people will pray only for the love of God, not for the fear of Hell or the hope of Heaven.” According to this understanding, human beings can reach true happiness or perfection by loving God truly and by blaming their carnal and worldly desires and ego (nafs). The reason that certain Malami-Qalandaris dressed in a ridiculous manner stems from this idea. Since they wanted to arrange their whole life according to what God wants, they desired to be criticized by people in order to be secure from the danger of being appreciated by them.

			In various places in his Divan Yunus Emre uses the main motifs of the Malami-Qalandaris.

			If I am really in love with you, I should not be afraid of reproach
I should be able to sacrifice my soul with pleasure; I should be able to dress in the garments of reproach.[90]

			We did not reach here by hypocrisy
Let those who dressed in the garments of reproach be with us.[91]

			Since Malami-Qalandaris reject an understanding of religion that is solely based on ritual prayers they are frequently criticized and accused of not being good believers. However, we should not forget that other people who were outcasts of society used a similar discourse to excuse their situation; although they had nothing to do with Sufis, they covered up their actions by pretending to be Malamis. 

			The second distinct feature of Malami-Qalandaris is that they traveled to observe the reflections of Divine love, to read the book of the universe in order to appreciate the creation, and to disseminate their ideas and experiences to other people. It is evident from Yunus Emre’s poetry that he traveled to many places.[92] 

			The assumption that Yunus Emre was a Malami Qalandari dervish is based on the arguments outlined above. However, it is difficult to say these features belong exclusively to Malami Qalandari dervishes. First of all, just because the sheikh of Yunus Emre was a Qalandari does not categorically mean that Yunus Emre was a Qalandari, too. At this time there were many Sufi teachers organizing, gathering, and training people from every walk of life with or without a formal sheikh-disciple relationship. If a master-disciple relation is to be accepted as a determining factor, then we would have to say that Tapduk Emre was a Bektashi because he was a student of Hacı Bektaş Veli, and similarly, Hacı Bektaş Veli was a Yesevi since he was a student of Ahmed Yesevi. This of course, is not reasonable, and thus it cannot be categorically stated that Yunus Emre was a Malami merely because he was affiliated with a Malami sheikh.

			The second argument is that Malami Qalandari dervishes traveled a great deal and we can see that Yunus Emre also did this, thus possibly indicating that he was a Malami Qalandari dervish. However, in this period traveling was a very common practice for both social and religious reasons. There are many well-known Sufi names of the time, such as Rumi, Ibn Arabi, Bahauddin Walad, the father of Rumi, Fakhruddin Iraqi, and Najmuddin Kubra; all of these belonged to various brotherhoods and traveled more than Yunus appears to have done. Secondly, in many places the Qur’an advises believers to make journeys, both physically and metaphorically.[93] Indeed, the Muslim calendar starts with a journey, the emigration of Prophet Muhammad from Mecca to Medina in 622. 

			All in all, it is very difficult to depict Yunus Emre as a member of a Malami-Qalandari order of dervishes; these dervishes have much in common with other groups as well as displaying a great variety in terms of social class and the understanding and application of Sufi elements. On the one hand, we see some Qalandari dervishes dressing strangely (half-naked or covered with animal skins), while there are other Qalandari dervishes who criticize such behavior. It would be reasonable to suggest that Malami Qalandaris were a major Sufi group that gave birth to other brotherhoods in Anatolia. The use of the words Malami and Qalandari by the two great names of the time, Ibn Arabi and Rumi, reinforces this notion. Confining Yunus Emre and his poetry to a specific group deprives him of his place within the greater context of the Sufi world in the 13th and 14th centuries. It is very important that the poetry and ideas of Yunus Emre should be analyzed by relating them to the general worldview and Sufi understanding of the time, rather than by relating him to a very specific group, particularly since there is not a great deal of reliable information about the group or the relationship he may have had with the group.

			Yunus Emre’s Relationship with Rumi

			Eric Auerbach (1892–1957), who is considered to be one of the founders of the study of comparative literature, describes his peculiar situation at the time of writing the book Mimesis in Istanbul in 1946. He states that he is writing a book which aims to show that European countries share a cultural continuum and that literature is a good realm to prove this continuity. It is ironic that he could not stay in Europe because he was Jewish and was able to find safety only in Istanbul.[94] This anecdote is more than just an interesting personal story. In a way, it summarizes at least one major aim of comparative studies and the implicit reasoning behind studying different authors, poets and texts across cultures. Auerbach aims to show the interconnectedness and closeness of the cultures of European countries based on literary works. The samples that he chooses naturally support his theory. The authors discussed in his book range from Homer to Virginia Woolf. His main thesis is the essential unity of European culture. He takes Europe as a whole, in and of itself, which reflects this unity. He also suggests that a work of literature cannot be properly appreciated or criticized independent of its cultural matrix. 
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