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ABSTRACT

This thesis attempts to trace the intellectual and spiritual
development in Yunus Emre's thought. Man seeks meaning for his life.
He constantly tries to affirm his existence which is threatened by
death. The resultant anxiety is overcome when man realizes the
potentiality of union between his self and the Reality (God). Man is
then enabled to eliminate his mundane desires and his fear of death. But
the realization also brings about another anxiety in that the potent-

iality of union makes man aware of the actual separation from God.

In his longing for union man comes to detest his actual existence,
which prevents him from union. Both his longing and his detestation find
their resolution in terms of death. At this stage of his evolution,
since Reality is what is yet to come, death is seen as life. Thus man
conquers death and can now be indifferent to it. Man's conviction of his
essential unity with God reaches its culmination. His actual existence
can no longer confound the union. Consequently he affirms his Self and

his existence.
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PREFACE

In spite of the enormous number of writings on Yunus Emre
in vresent day Turkey there are no Sufficientiy profound an
schnlariy studies besides the studies of Mehmed Fuad Xdpriiliu
and Abdiilbaki Gélpinarli. In English, if we exclude the short
article of J.X, Birge, and E.J.W. Gibh's treatment of Yunus in

his History of Ottoman Poetry, there is nothing important written

on Yunus Emre. The most extensive study of Yunus in any foreign
language is that of Allessio Bombaci's.

Yet Yunus Emre was the first Turkish poet to be known in
Eurone as early as the fifteenth century. Bombaci informs us
that "a traveller, made prisoner of Muhlbach (Sebes) by the Turks
and lived among them twenty years from 1438 to 1458, left a
Tractatus de moribus, conditionubus et nequitia Turcorum which
was famous at his time and was edited or translated by Erasmus
of Rotterdam, by Martin Luther and by Sebastian Franck. He men-
tions two hymns by Yunus, written in gothic character.,"” W

As seen, the studies of Yunus are extremely few. This work

is intended as an addition to the literature on Yunus, who deserves

1 Allessio Bombaci, Storia della Letteratura Turca, Milano, 1956,
p. 283, These poems were studied from a philological angle
at the turn of the century, See: Karl Foy, 'Die @dltesten
osmanischen Transscriptionstexte in gothischen Lettern",
Mittheilungen des Seminars fur Orientalische Sprachen, V. IV,
Berlin und Stuttgart, 1901, pp. 230-277, and V. V, Berlin, 1902,
Pp. 233-293,
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to be known more widely.

Though Yunus was a sufi, this thesis is not a study of
Tasawwuf, nor is it a study of love as such, but of the vper-
sonal and specific thoughts of Yunus Emre on the concept in-
volved, The utmost care has been taken throughout this work,
to confine it to Yunus Emre's own thought. Tasawwuf has been
dealt with, but not as such, only when it was felt that an
understanding of it would shed more light on Yunusian thinking,
We have tried to bring the Yunusian thought into light by
studying the key concepts he exploits in his poetry.

Thus, it is hoped that we might shed some light on the
relationshin between his larguage and thought which in turn
might help us to understand in what way religious thinking and
Tasawwuf influenced Turkish, For such a study Yunus Emre's
poetry is perhaps the best subject, for he is the first Turkish
lyric poet to write in Turkish, and to this day is still considered
a master of the Turkish language.

As must be apparent from the text, we have depended unon
Abdulbaki Golpinarli's edition of Yunus Emre's Divan, which is by
far the most reliable, This being the case, we have nct made any
particular attempt to ascertain the authenticity of poems studied,

As we have worked on a text printed in modern Turkish characters,
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we have adonted no transliteration, but kept to the modern
Turkish spelling, even in the case of words that are of
Arabic and Persian origin.

The undotted (i) is indicated by (1).




CHAPTER 1

On Yunus Emre the Man




Turkey's best-known and most widely-quoted poet is undoubt-
edly Yunus Emre, No other Turkish poet has been read so long;
six centuries after his death he is still a most beloved poet-
saint of Turkey, equalled, perhaps, only by Jalal-ad-Din Rumi,
Even now, each year on the 25th of May, a celebration takes
place in his honour at his tomb, '"in a small village, in a quiet
corner of Anatolia", = Thousands of people from all classes,
from all over Anatolia, come for this celebration., Interestingly
enough, the historical personality of this famous poet is the
least known of all the Turkish poets, Despité his popularity with
the masses, literary circles in Turkey came to recognize him as a
poet only after Kopriiliis' writings on Yunus. @ Koprilii's article
itself attracted little attention; only RYza Tevfik, the philos-
opher, wrote an article on him entitled, ''Yunus Emre ?g?kinda biraz

daha tafsilat" ("A few more details on Yunus Emre"). Since

the publication of K8priilii's monumental work 11k Mutassavviflar,

1918, interest in Yunus Emre has grown. However, no substantial

work has been produced with the exception of Abdiilbaki GBlpinarli's,

1 See: Sufi Huri, "Yunus Emre: In Memoriam', Muslim World, 1959,
49, p.111,
2 Cf. Mehmed Fuad K&priillizade, "Yunus Emre', Tiirk Yurdu, 1329, V.4,

pp. 612-621,

Y

3 Cf. Fethi Erden, "Yunus Emre Uzel SayIsi", Tiirk Yurdu, Yunus Emre
Uzel SayisY, 1965, 319, pp. 4-7.




The common people are not especially curious about the
historical details of Yunus Emre's life; they satisfy themselves
with legends about him, One of the current legends can be found
written in the Vildyetname of Haci Bektas Veli, the celebrated
saint, and eponym of the most famour Anatolian dervish-order,

We may begin with the legend of Taptuk Emre, who was Yunus
Emre's master, Following is an account of him as found in YE&EXT
etname:

"When Hacl Bektash came to the land of Rum, there

was a saint, amongst other saints, who used to be
called Emre, He had excelled in sainthood., Hacl
Bektash's fame was spread all over the country, so

that all the saints of Rum (Rum Erenleri) used to

visit him, But Emre never did visit him, Once he

was invited, but he declined the invitation, When

he was asked why he would not come, Emre said, '"We

did not see, and did not hear of anybody by the name

of Haci Bektash Hlinkdar when the lots were being dist-
ributed in the divan (session) of the lovers.'" They
passed this word of Emre to HacI Bektash-I Veli,

Hacl Bektash sent his disciple Sari Ismail and had

Emre summoned., When Emre came into his presence

Hacl Bektash said, "You have said that you did not

see anybody by the name of Hacl Bektash in the divan

of friends when [Nasib] their lot was being distributed.
That hand which distributed the lots must have a sign,
do you knoyw this also?" Emre said, ''Yes, I do; there
was a green curtain in that divan, the hand came out

of this curtain and gave us our lots, In the palm

of that hand was a delicate green mole, I would rec-
ognize it even now if I see it.,” Then HacY Bektash
stretched his hand toward Emre, Emre, as soon as he
saw the green mole, said three times, "Tapduk Padigahum =
We have found (0) my King." Then his name became Tapduk
Emre." (4)

4 Abdislbaki Gblpinarli, Ed. MenAkib-i Hacl Bektas - Veli "Vilf3yetname",
Istanbul, 1958, p.21. Hereafter referred to as Vilayetname; See
also, Abdiilbaki G&lpinarli, Yunus Emre Hayati, Istanbul, 1936,
pp. 69-70. Cf. Also, Mehmed Fuad KBprild, 11k Mutasavviflar, Istanbul,
Matbah-i‘Rmire, 1918, pp. 287-290.




We find an equally interesting story of Tapduk Emre's pupil
Yunus in Vil3yetname, where one can find legends about almost
any celebrated mystic of Anatolia,

"Haci Bektash's fame had spread in all directions;
disciples and friends used to come from every place,
Sema's (mystic dances) and sessions were being held;

a life of pleasure was being led (in Hacl Bektash's
dergah)., (5) Poor people would come and be rich;
those who had a wish would get it (through Hacl Bektash).
There was a village called Sarlk¥y, north of
Sivrihisar. There was a poor farmer, Yunus by name,
in this village., It was a year of famine; there was
no harvest. He had heard of HacI Bektash's qualities,
and thought that he should go and ask for some help,
He loaded his ox-cart with medlars, and came to Karah-
uyuk., He told Hacl Bektash that he was a poor man and
could not reap a harvest and asked for food for his
family in return for the fruit, Hink&r (6) took the
medlar and ate it, After a few days Yunus wanted to
return to his home. They communicated his desire to
Hacl Bektash. He wanted to know if Yunus would prefer
"nefes'" (breath) (7) to the wheat. Yunus said that he
needed wheat, not nefes. They told Hlinkar. He said,
"Go and tell him, let me give him one nefes for each of
the medlars.”" Yunus again insisted on wheat. Haci
Bektash offered ten nefes for each seed of the medlars
he had brought. Yunus said that nefes did not feed
one's stomach; he had a family, so he needed wheat,
Thus they gave him wheat, as much as his ox could carry.

5 Dergah = Convent of the sufis.,

6 Literally; a king, That is how Bektashis called their master,
HacY Bektash-i Veli.

7 Nefes = Literally a breath, amongst the people of Anatolia the
curing breath of a holy man, What is implied in the text is
the talent of saint-hood,




On his way to the village Yunus regretted what he

had done and turned back to the tekke. (8) They

asked why he had come back. Yunus replied, "Let him
give me the lot which he endeavored to give." They
informed Hacl Bektash; he said that this could not

be done anymore for he had given the key of his
(Yunus') lot to Taptuk Emre, and he should go to
Taptuk and get his lot from him. So Yunus went

to Taptuk, taking him the greetings of Hinkar,

Taptuk Emre received him cordially and said, "'Your
affair has been known to us; serve, work hard, and
receive your lot (nasib).

Yunus used to carry wood on his back to Taptuk Emre's
tekke. Never did he bring wet or crooked wood to

his master's tekke., Once there was an "erenler meclisi" =
(session of the saints or lovers) at the tekke. Yunus
was present at this session and there was also a
famous hymn-singer called "Yunus-I Gliyende". During
the meeting Taptuk Emre was overwhelmed with joy and
ecstasy so he said to Yunus-1 Gliyende, "Sing for us."
Yunus-Y Gliyende did not answer despite the fact that
Taptuk Emre repeated his desire a few times, Then
Taptuk addressed Yunus, the woodcutter: '"Now it is
time we opened the door of that treasure, Hacl Bektash
Veli's word came true, we gave you your lot, sing now,"
Thus Yunus began to sing eloquent hymns 'which became
a valuable Divan", (9)

About Yunus Emre there are many other legends., Since these
legends can give us a clearer idea of how Yunus is known among the
people, I feel that it is worthwhile to reproduce them; furthermore,

any legend can have behind it some historical truth.

8 Tekke = a convent for dervishes.

9 See: Villyetname, pp. 48-49. Cf, Also, Abdiilbaki G&lpinarif,
op.cit, pp. 73-74, and Mehmed Fuad K¥prlll, op.cit. pp. 290-291,
The account I have given does not follow any of the three works
precisely, it is rather a summary of the three. The same holds
true in Taptuk Emre's case also, Cf. p.Z2.
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"Tapduk Emre used to play sesta [a six stringed ins-
trument]. One day he was playing it when someone
was near him, It influenced him and made him ecsatic.
Thus he left his occupation and became his disciple.
Yunus served Tapduk thirty years....(10) He
always brought straight woods to the tekke., The
Dervishes realized that the Shaikh liked him because
of his service. They attributed this service to the
fact that Yunus was in love with Tapduk's daughter,
They allowed Tapduk to overhear this gossip of theirs,
hoping that he would dismiss Yunus and so they would be
more secure. Tapduk knew Yunus' degree; one day, in
order to make them realize and thus solve their prob-
lem, he asked Yunus why he always brought straight
wood to the tekke. Yunus said, '"No crooked thing
is becoming to this door, that is why I bring straight
wood." '"Speak, O my Yunus. Speak', Tapduk said.
Upon this magic-breath (nefes) he became a poet.
Though Yunus remained a servant to Tapduk for
thirty years, nothing was revealed to him from the
esoteric world (BatIn alemi). So he ran away, and
went to the country to the mountains, where he event-
ually came across a cave where seven "eren" (saints)
were living. He became friends with them, Each
night one of them would pray, and a table full of food
would appear because of the blessed praying. When it was
Yunus's turn to pray, two tables of food appeared.
They asked him for whose intercession he had prayed.
Yunus said, "You say (first)." They said, ''We asked
for the intercession of a man who served at Tapduk
Emre's door for thirty years.'" When Yunus heard this
he returned to the tekke in the morning and lay at the
threshold of the door, The Shaikh stepped on his face
and said, "You would not turn back unless your (spiritual)
state is known (to you, would you)?" (11)

10

11

Everywhere else we read forty years. Cf., Vilayetname, p. 49.

Abdulbaki Golpinarli, op.cit. pp. 74-77. For a slightly different
version of the last part of the legend and a few less important
legends see Sufi Huri, op.cit., pp. 119-121,




B

Certain parts of those legends can be taken as true if we
examine them in the light of known historical data and Yunus
Emre's own poetry. The stories demonstrate very clearly that Yunus
was connected with Tapduk Emre who was not merely a "legendary
master'" as A, Bombaci writes. (12 These legends indicate that
Yunus had some connection with HacY Bektash, if not directly,
then through his master Tapdﬁk,Emre. We also cannot reject out-
right the possibili&y that he might have seen Hacl Bektash-i Veli.(IS)
GolpInarlY has no doubt that he saw Rumi, sarY Saltuk, and his
khalifa Barak Baba, () In one of his poems Yunus speaks, as was
customary then, of his silsila (chain of spiritual relationship),

and mentions Sarl Saltuk and Barak as follows:

Yunus'a Tapduk'dan oldu hem Barak'dan Saltuk'a
Bu nasib ¢lin cug kI1dI ben nice pinhan olam.

To Yunus it [nasib] was from Taptuk and from Barak

to Saltuk,
Since this lot [nasib] excited[me] how can I remain
velled. (15)

12 Cf., Alessio Bombaci, Storia Della Letteratura Turca, Milano, 1956,
p. 275.

13 Cf, Abdlilbaki G81pinarl¥, op.cit., pp. 53-54.
14 Cf. Ibid, p. 54.

15  Abdlilbaki G¥1pInarly¥, Yunus Emre Divani, V.1, Istanbul, 1943,
p. 187. Hereafter referred to as Divan.




-7-

As Sarl Saltuk and Barak Baba were HacI Bektash's khalifas,

Gblpinarlf links Yunus to HacY Bektash, and through him to Baba

(16)

4 [}
Ilyas and Ishak Baba, who played an immensely important part

in both the political and the religious history of thirteenth-

(17)

century Anatolia,

Shaikh Slileyman of K8stendi (d.1819) in his Bahr-alVilaya

makes Rumi speak as follows: "I always found, before me, this

(18)

great Turkoman (Yunus), in every spiritual stage I ascended.”

K8prtilli finds the story very significant without attaching any

(19)

historical veracity to it, because it asserts a relationship

between tiie two great sufis., This story, combined with certain

(20)

verses of Yunus in which he mentions Rumi'’s name, enables us

to say that they were not only contemporaries, but also knew each

other.

Emre,

Historical sources do not give much information about Yunus

In the translation of Shacaig-i Nu®maniya, under the heading

*Arif billah Yunus Emre Rahimahu Allzhu we read that he was Tapduk

Emre's disciple and was from the Sanjak of Bolu, and that he had

16

17

18

19

20

Macmli®as?, Istanbul, 1334, 4, pp. 282-311,

Cf. Vildyetname, pp. 45-48, 81,

Cf. Mehmed Fuad KOpriilli, "Anadoluda Islamiyet”, in Dar-al-Funiin

See: Mehmed Fuad Kopriili, 11k Mutasavviflar, Istanbul, Matbaha-i
‘Amire, 1918, p. 313.

Ibid, p. 313.

See: Divan, p. 82, There were music and entertainment in Mevlana's
sohbet (friendly talk); also, see p. 299, Since Mevlana Hudavendigar
gave a glance to us, His beautiful sight is the mirror of our heart.



(21)

become a possessor of spiritual excellence. It is there

(22)

confirmed that he carried wood in Tanduk Emre's convent,

Bursali Tahir derives his information from Shaqgaiq, and says no

(23)

more than did his source.

Yunus himself gives us in his Risalah a clue about when he

lived,

S6ze tarih yediyliz yediyidi
Yunus can bu yolda fidiyidi.

The date for the word was hundred and seven
Yunus sacrificed (his) 1life in this Path, (24)

E.J.W, Gibb inferred from this verse that Yunus lived in the late

(25)

thirteenth and early fourteenth centuries. Thus he disagreed

with the early bicgraphers "Sa®d-ud-Din and ‘Ali", who '"placed

them (Tapduk Emre and Yunus Emre) among the shaikhs of Sultan

(26)

YI1dirim Bayez¥d's time"”,

Melioransky claimed that 707 A.H. was the date Yunus Emre

entered the mystic way, i.e., in the service of Tapduk Emre,

21

22

23

24

25

26

See: Tashkopriillizide Mejdi, Shaqaig-i Nu*manfya, Istanbul, 1296,
P. 78,

Cf. Ibid, p. 78.

See: Mehmed Tahir, "OsmanlY Muellifleri", V.1, istanbul, 1333,"
p. 192,

Divan, p. 41.

See: E.J.W¥. Gibb, A History of Ottoman Poetry, V.1, London, 1900,
p. 165,

Ibid, p. 165,
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Since the Central Asiatic Turks used to join mystic orders at
a very young age, he thought Yunus must have done the same,

Thus his dating of Yunus Emre differs by almost half a century from

(27)
that of Gibb's,
(28)
KOpriild held the same view as Gibb, and it was shared
(29) . (30)
mutatis mutandis by GolpInarli and Burhan Umit. The

accuracy of these conjectures finally has been proven by a dis-
covery of Dr, Adnan Erzi, Dr. Erzi has found a very valuable

and reliable document in Beyazid's library. He says that the
dates given in this document proved to be correct when he compared
them with reliable sources. (U This document gives us the date

of Yunus' death and his age; I quote it here:

Vefat-1 Yunus Emre
Sene 720 - Miiddet-i Omr 82,

The death of Yunus Emre
Year 720 - The length of living 82, (32)

27  Cf. Mehmed Fuad Kopriilii, op.cit., p. 293,
28 Cf. Ibid, p. 296,

29 Cf, Abdlilbaki GOlpinarli, Yunus Emre Hayatl, Istanbul, 1936,
p. 53, note 2.

30 See: Burhan ﬁmit, Yunus Emre DivanY, istanbul, 1933, p. 14,

31  See: Adnan Sadik Erzi,'Turkiye Kiitdbhanelerinden Notlar ve Vesikalar!
Belleten 1950, V., XIY, pp. 87-88.

32 Ibid, p. 88.
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"According to this record, Yunus Emre was born in H,638/A.D.
(33)
1240-1241"., This is, indeed, as Dr., Erzi points out, a very

valuable document which enlightens two unknown points in the

life of the great poet of whose historical personality we know
(34)
very little, Moreover, it confirms Abdiilbaki G81lpInarli's

contention that Yunus must have been a contemporary of Mevlana
(35)
Jalal-ad-Din, Sarl Saltuk, Barak Baba and Balum Sultan.

Another controversial issue concerning Yunus Emre is as to

where his grave is, There are at least nine tombs of Yunus in
(36) "
quite different regions of Anatolia. It seems that some of
(37)
the writers were eager to have his grave in their own regions.

However, two unbiased scholars, namely KSpriilti and GSlpinarli,
have held that his tomb is in Sarikoy, a small village half-way

(38)
between Ankara and Eskigehir,

33 Ibid, p. 88. 1In Sadik Erzi's article Yunus Emre's age is shown
by some mistake as 72, As a result each date differs ten years

from the ones I have given., Cf, Abdiilbaki G&lpinarli,op.cit.,p.72.

34  Ibid, p. 89.
35 Cf, Abdllbaki GBlpinarli, op.cit., p.65.

36 Cf. Ibid, pp. 66-68,

37 See for instance M. Caéatay Ulugay, Sarsmhan qéullari ve Eserlerine

dair Vesikalar, V.1, lstanbul, 1940, pp. 52-53, and V.2, 1946,
pp. 20-21,

38 Cf. Abdiilbaki GBlpinarlY, op.cit., p. 68.
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In a later period, M, Gagatay Ulugay, in excess of zeal,
tried to disprove the view of Kdpriilli and Gblpinarli, and cited
a series of reasons as to why Yunus Emre's grave should be in '"Kula',
a small town of '"Manisa'", (59) But as Abdiilbaki G6lnTnariY has
shown, very meticulously, all the arguements of Catafay are shaky
and baseless, (o The grave Gagatay mentions might belong to another
Yunus or another Emre, (o Recently, Professor Sehabeddin Tekindag,
who is unwilling to accept any of the views, suggested that Yunus
must have grown and died in one of the most ancient cultural centers
of Anatolia; for example, in cities like Kayseri and Konya, whose
names occur in his divan. () But this is also, like many others,
a mere suggestion; it helps only to confuse the issue, Thus, we
may most probably consider the tomb in Sarikoy as Yunus Emre's,
We should also remember that such a view conforms with Vilayetname
of HacY Bektash.

Which Sufistic school Yunus Emre belonged to is another

question. We have seen that the Vilayetname makes him a Bektashi,

39  See: M, Gagatay Ulugay, op.cit., I, pp. 53-53, I, pp. 20-21,

40  See: Abdulbaki G31pinarli, Yunus Emre ve Tasavvuf, istanbul,
1961, pp. 79-82,

41  Cf. Ibid, p. 82.

42  Cf, Sehabeddin Tekindag, 'Yunus Emre hakkinda aragtirma”,
Belleten, V.30, Nr, 117, 1966, p. 85.
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(43)
Birge seems to agree with the Vildyetname, However, since

Bektashi-ism, as an order, was established not earlier than the
(44)
early ninth century A.H., it is virtually impossible for

Yunus to have been Bektashi,
Abdulbaki GSlpinarlY, in his book Yunus Emre Hayati, has

(45)
tried to prove that Yunus was a Bektashi, His most imp-

ortant point is that Yunus makes a summary of the lMakalat of Hacl
Bektash, in which he draws the distinction between four stages,
namely Shariht, Tarikat, Ma%rifet and Hakikat, (#e) Another
reason given for his considering Yunus a Bektashi is that Yunus has
written some poems in which he looks down upon the formalities of
religion as Bektashis do. “n But the Bektashis were not the
only order to treat the ritual prayer lightly.

Although Abdiilbaki G81pY¥narlY confesses that Yunus also wrote
noems propagating all the rituals of Islam, he thinks that they
must have been written either in the early years of his initiation

(48)
or at least for the initiatory sufis.,

43  See: J.K, Birge, The Bektashi Order of Dervishes, London, 1937,p,54.

44  See: Mehmed Fuad Kdprdilli, op.cit., p. 126,

45 See: Abdfilbaki G31pY¥narlY, Yunus Emre HayatY, istanbul, 1936,
pp. 17-28,

46  See: Ibid, p. 19.
47  See: Ibid, pp. 20-21,

48  See: Ibid, p. 21.
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If we accept the first of Golpinarli's statements, it

necessarily follows that his entering into Tanduk Emre's tekke
(49

did not make Yunus a bektashi, as he likes to believe.
If we accept the latter argument, that he wrote the poems
orthodox in tone for the initiatory sufis, it contradicts a un-
iversally accepted attribute of Yunus, namely, his sincerity,
to which Abdvlbaki G8lpTinarlY himself subscribes, 0) It would be
really difficult to think that Yunus would write things simply
to satisfy or to attract converts, Elsewhere Abdulbaki G8lpinarly,
still holding that Yunus was bektashi, writes, "In fact, the poems
that show the real Yunus, Yunus' poet=ness , his enthusiasm, are
not the ascetic ones but the ecstatic ones.," oL This statement
does nothing but confuse the poetic quality with the doctrinal
commitment because this would mean that a bektashi poet is a
better one than a non-bektashi poet. Such a statment would be
absurd in itself. A modern Turkish author, S. Eylboglu, implies
that Yunus was a bektashi, taking the legénds at their face

(52)
value, Obviously his argument is less valid than that of

49  See: Ibid, pp. 11-12,
50 See: Ibid, »p. 82,
51 See: Ibid, p. 21,

52 Cf, Sabahattin Eylilboglu, Yunus Emreye Selam, istanbul, 1966, p.13,
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GolpinarlY¥., Anyone who would claim Yunus is a bektashi must
establish his relation with ‘Ali and the twelve imams, for the

bektashis are shi‘a and twelvers,

Tt is true that Yunus mentions ‘Ali's name several times
(53)
in his Divan but in none of these does he commit himself,

doctrinally speaking. Although he liked *Ali, *Ali has not be-
come a central figure in his Divan,
We do not have any mention of any of the imams which occur

(54)
so frequently in Bektashi noetry. But we do see that Yunus

mentions all four Khalifahs with reverence. The following verse
is an example:

Omer u Osman Ali Mustafa yarenleri
Bu d8rdfintin ulusu Ebu-Bekir-i SYddYkdur,

Omar, Usman and‘Ali (are) companions of Mustafi,
The best of these four is Ab-u Bakr $iddik. (55)

It is highly unlikely that Yunus was a bektashi. Nor is it pos-
(56)
sible to make a hurufi out of him, as did RYza Tevfik,

53 See: Divan, »p. 213, 261, 115, 208, 285, 300, 247,

54 Cf. Abdfilbaki G81pTnarli, Milevi-Bektagi Nefesleri, Istanbul,
1963,

55  See: Divan, p. 300,

56 Cf. Mehmed Fuad Kopriild, op.cit., p. 364,
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observing that in some poems mention of the individual letters
was made, RYza Tevfik does not, I think, account for the fact that
the letters obtain their meaning from the context, and not from
the doctrine of Fazlu‘Ilahi n-Na‘imi Hurufi who appeared long
(57)
after Yunus Emre's death, For example:

Denlize girem garkolam ne elif ne mim ne dal olam,

Let me submerge into the sea, let me be no Alif,
neither Mim nor Dal. (58)

Here Yunus simply splits the letter of the word adam (man),
The fact is that Yunus was not a member of anv sectarian
group, However, this does not mean that he was a Sunni, a fol-

(59)
lower of sharita, as some claim, e was no doubt heretical

par excellence in many instances, but it so happens that his
heresy does not agree with any sectarian doctrine,
Yunus is known throughout the centuries as Ummi Yunus, or
(60) (61)
Yunus the Illiterate, 6ibb and Kopriili also think

that he might have beern jilliterate. However, Kopriilii tried to

57 Cf. Ibid, pp. 363-364,
58 See: Divan, p. 204,

59 See: Sahabeddin Tekinda¥, op.cit., p. 89, and Sezai Karakog,
Yunus Emre, istanbul, 1965, pp. 15-16,

60 E.J.W. Gibb, op.cit., pp. 165-167,

61 Ibid, pp. 304-306.
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understand the concent of illiteracy with reference to sufi

mafrifa and ‘ilm, or formal religious training; he is sure that
(62)

it means that Yunus had not received formal madrasa education,

I feel that both Gibb and Kopriilli took the writings of the
biographers too literally, hence, I produce the translation of
what AgYk Gelebi wrote on Yunus Emre's illiteracy.

"He is illiterate but he read in the 'Divine
School", He is cof the saints and .Just Cnes,

who translated the language of speech into

the language of experience. And he is one

of the people of the Secret who could show

what 1s in the heart through the unseen lang-
uage, It is said thzat when he intended (to
learn) to read, his tongue did not turn to

finish the letters of spelling, and the mirror of
his heart did not become dull with the opaqueness
of the curves and lines.” (63)

Asik Qelebi's style is too edifying to be taken literally. One
might notice that he is trying to emphasize the spiritual aspect
of Yunus by resorting to a contrast which happens to be curves
and lines of letters. In Shagaiag one finds the meaning expressed
in slightly different language.

"Apparently his tongue did not reach to read, he,

like a pen, was short in the performance of the
letters of the spelling. But he was skillful in

62 1bid, pp. 304-306,

63 Ibid, p. 303, note 4.
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letters of divine knowledge of the Divine School.

From his words, covering the witty saysing, al-

legory and merits, which he said in the Turkish

language in the style of warsaghi [ballad], it

is obvious and manifest that he had the perfect
knowledge of the secret stories of the Divine,

and that he had high rank in the science of unity."” (64)

It is dangerous to take the account of Shaqaiq's translator liter-
ally, It seems that he is doing so deliberatély, His choice of
the phrase ''Zahir halde" might have a double meaning, in which case
he is making a pun. I have translated this phrase as "anparently",
whereas, it might well happen that the author used it in the sense
understood by the Sufis. That is to say, it is not impossible to
take the phrase as the opposite of "Eggjky’. If such an interpretation
is permissible, we are justified in thinking that the author is not
referring to actual illiteracy. Thus, we feel that both authors,
i.e. Agik Qelebi and Tashk8prlilfizide, might be speaking of the il-
literacy to distinguish the two types of knowledge with which we
shall deal in another chapter.

However, if his poetry is studied carefully it will become
evident that Yunus has considerable ilm, At times he used Arabic
and Persian words ard phrases very appropriately. For example:

Ki birdir dogruya imruz u ferda.

64  Tashk¥prilliizide, ob.cit., p. 78.
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To the righteous one, today and tomorrow are one, (65)
and:

Agiklarin gonld g6zii maguk dapa gitmis olur
Ben gonlimi kul eyleyem baged ki maguka irem.

Lovers!' heart and eye will have gone toward the heloved.
Let me render my heart a slave, it may hapnen that I
joirn the beloved. (66)

These examples can he increased, and they at teast show us that
he knew many Persian words. <KOpriilli goes as far as to affirm that

"Yunus was sufficiently familiar with Persian to enjoy Mevlana's
(67)
Persian poetry." Whereas Abdirlbaki GBlpYnarlY is firmly conv-

inced that Yunus knew Persian and read Sadi, for he translated one
(68)
of Sadi's poems into Turkish, Some of his best lines, almost

literal translations from the Qur'an, bear witness to his mastery
(69)
of Arabic; a few citations will be given to elucidate this.,

Ben bir kitab okudum kalem anY yazmadY
Miirekkeb eyleyeydim yitmeye yedi deniz.

I have read a book, the pen could not write it,
I wanted to make ink, seven seas could not suffice., (70)

65  Abdulbaki G8lpTnarlY, Yunus Emre ve Tasavvuf, istanbul, 1961, p.91.

66 Ibid, p. 91.
67 Mehmed Fuad Kopriilii, op.cit., p. 307,
68 Cf, Abdulbaki GolpinarlY, op.cit., pp. 96-98,

69 It was Burhan Umit who firsg noticed the translations of the
Quranic verses, Cf. Burhan Umit, op.cit., pn. 22-25,

70 Divan, p. 347.
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"And if the trees that are on the earth were pens, and if lle

swelled the sea after that into seven seas (of ink) the words
(71)

of God would not be exhausted, (Quran 31:27)

Daglar yirinden Irlla, heybetinden gok yar¥Yla
Yildizlar bagl kirila, dige yire perran ola,

May the mountains move from their places, the
heavens split out of awe,
May the bond of the stars break, may they fall on
the earth and soar. (72)
"And when the mountains shall be moved away (81:3) when the

heaven shall be rent asunder and when the stars shall be scattered,"
{Quran 82:2-3)

Dupdiiz olur dag u tas, gok durtillr yer gider.

Mountains and rocks become plain, the heaven is
folded, earth goes away, (73)

"Ay, when the earth shall be crushed with a crush, crushing, (89:21)
The day when we will roll up the heavens like the rolling up of
written scrolls...(21:104)
Yunus:

Dliz d¥gedlm bu yirleri, basku kodYm bu ta¥flar¥,

Smoothly I furnished these earths, as weight T put
these mountains, (74)

71 Throughout this study all the Quranic quotations are from Abu 1
Fazl's rendering: The Koran, Bombay, 1955,

72  Divan, p. 53.
73 Ibid, p. 293.

74 Ibid, p. 197.



"And the earth, we stretched it out....(51:48) And the mountains
as tent-negs.'" (Quran 78:7)

If one would judge the Turkish verses, one is utterly taken
with their exactness, accuracy, and more importantly, with their
poetic beauty which is not at all inferior, if not superior, to
the originals., The verdict must be that Yunus was extremely well
versed in Arabic. This knowledge of Arabic he presumably could
gain only by study in a madrasa. As a matter of fact, Abdulbaki
G6lpinarli's conjecture is that he studied in Konya. 79

Still there are the noems of Yunus, in which he confesses
that he was ummi, This point will be clarified when we study his
understanding of knowledge of what we may call his epistemology,
within the cverall framework of his thought. For the time being we
shall simply refer to what Professor Bombaci says about the so-called
illiteracy of Yunus.

"He was not illiterate,..He proclaims himself
ignorant, as Muhammad used to do (nerhaps in
another sense)., But the profession of ignorance
is in reality the affirmation of supreme know-
ledge...In reality Yunus possessed much knowledge
of the religious culture, and in particular the

mystic doctrines and use of Arabo-Persian prosody
as well as the Turkish syllahic meter...From his

75  Cf. Abdulbaki GolpYnarlY, op. cit., pp. 66-67,
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poetry a wide knowledge of Rumi's writings is
clearly seen, and the recollection of the story
of Layla and Majnun and of Farhad and Shirin,
would testify to the knowledge of Nizami." (76)

There have heen some discussions of Yunus's awareness of his
being a poet, We must clarify this point also. Under the influence
of the early sources, Xoprulll says;

"In fact, Yunus who was an ardent mystic, not
occuoying himself with art or artistic thoughts,

sang only of his emotions, needs and inspirations.
The only external factor that motivated him, in

this effect, (i.e. his writing noetry) like all

the mystics, was the idea of being useful by enlight-
ening the people. But the fact that he did not bother
with technique and paid no heed to the smoothness of
language and rhyme is not an obstacle to his being an
artist, indeed a great artist,..That is to say, that
Yunus was unaware of his artistry does not prevent

us from considering him a great artist."” (77)

Birge has imnlied the same thing as he wrote:
"It appears certain that Yunus had no intention
of writing a Divan, or formal collection of poems,
[le simply composed songs, which quickly became
popular, and in later years faithful followers
gathered these together in a collection.' (78)

But a more careful reading of Emre's Divan shows that he refers to

himself as a poet and he does speak of his Divan afid of his poetry,

76  Allessio Bombaci, op,.cit., p. 280,
77  Mehmed Fuad Kopriilli, op.cit., p. 368,

78 J.K. Birge, "Yunus Emre, Turkey's Great Poet of the Peonle",
MacDonald Presentation, Princeton, 1933, pp. 43-60,
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Asik Yunus bu s8zi muhal diye sbylemez
Mani yiizlin gdsterir bu gairler kocas¥,

Yunus the lover deces not say this word as absurd
This father of poets shows the face of meaning. (79)
Yunus Hak tecellisin giir dilinden sdyler.

Yunus speaks of the Truth's manifestation through

the language of poetry. (80)

Yunus oldiysa adum pes ne aceb

Ckuyalar bu benim divanimi.

If my name is Yunus, this does not matter,
Let them read my divan, (81)

After reading the above lines we cannot doubt that Yunus was
fully aware c¢f his being 2 poet and that his poetry as his life-
work concerned him like any poet., Furthermore, he claims to be a
master in arranging words; the following verse could be, on the
part of Yunus, a personal refutation of M,F, Kdprild,

Yunus bu s8zleri gatar sanki yagY bala katar
Halka matalarin satar yliki gevherdiir tuz deBiil.

Yunus stacks these words as if he adds the butter
to the honey.

He sells his goods to the neople; his load is gems,
not salt, (82)

79  Divan, p. 135,
80  Ibid, p. 128,
81 Ibid, p. 401,

82  Ibid, p. 180,
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In contrast to Koprulud, Burhan Umit wrote; "I could point out
hundreds, perhaps thousands of verses on which hours, days,
perhans even weeks have been spent, and if one single word

(83)
is changed the whole effect and music disappear.” But
he does not give any example which can be found easily in Yunus
Emre's Divan; I shall quote a2 few of them,

The following lines are from one of his most popular noems:

Iskun aldY benden beni bana seni gerek seni
Ben yanaram diini clini bana seni gerek seni.

Efer beni 8ldGreler kftliin g8ke savuralar
-y [ . .
Topragim anda ¢agira bana seni gerek seni,

Thy love hath taken me from me; Thou, Thou
art needed by me,
Day and night do I burn; Thou, Thou art needed
by me,

Were they to slay me, let them winnow my ashes
into the heavens,
There let my dust cry, "Thou, Thou art needed
by me.," (84)

If we replace any of the words here, the value of the line, its

music, rhythm, beauty and even its meaning will be lost., Particularly

83  Burhan Umit, op. cit., p. 31.

84  Divan, p. 132, For another rendering of these lines, see Burhan
Tonrak, "Yunus Emre'", transl, F, MacCallum, Moslem World, 1946,

36, . 164,




in the second part: "Bana seni gerek seni" is a product of

the highest craftsmanship; the grammatical structure is dis-

torted, yet the whole phrase is agreeable, The order of the

wording and the choice of each word gives an immensely appealing

music and a natural fluency. It is only natural that this

poem has had hymns composed to it, and was used in the "Yunus

Emre Oratoryo' several times by the modern composer Ahmed Adnan
(85)

Saygun. The fellowing verse, so far as the craftsmanshinp is

concerr.ed, is unvarallelled even in the Divan literature.

Astk oldum'$oy ay vize nisar oldum bal agiza
Nazar kIldim kara g8ze siyah clup kaga gelddim,

T fell in love with this moon-face; Lavishly I am
scattered on the honeymouth,
I slanced at the black eye; being black T landed on
the eyebrow. (86)
As has been seen, he can disnlay artistry while expressing his
pantheistic outlook, very skillfully, without slipping into banal-

ities like other poets of Ottoman Divan literature, In fact, one

tends to think that Yunus could not be comnared with any other

85 Cf, Ahmet Adnan Saycun: Yunus FEmre (Soli, Koro ve Orkestra igin)
Oratoryo 3 Bolum Op, 26, Ankara, Milli Efitim Basimevi, 1946,
p. 17,

86 Divan, n. 213.
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Turkish poet, as A. Hamdi Tanpinar has indirectly suggested.

"Fuzuli is one of our greatest poets, If we
exclude Yunus - such a distinction is necess-
ary because Yunus is a door opening on the
nresent day from a past 600 years old - only
poets like Nesimi, Necati Bey, Baki, Nefi,
Nedim and $eyh Galib, who were really able to
open new areas within the strict rules and tri-
lingual idiom of the old vpoetry, could be com-
nared with him (i.e. Fuzuli).” (87)

. . . -
That Yunus is never to grow obsolete, as imnlied by Tanninar,

was foreseen and proudly proclaimed by himself in a heautiful

line:
Her dem yeni dofariz bizden kim usanasi.
Each moment we are horn anew, who could be
satiated with us, (88)
It is interesting that this most powerful poet and "most
(89)
significant figure of mysticism of Anatolia", did not found

a Tariaa, KOprulli's comment cn this is that Yunus did not display

(90)

the intellectual ability or spiritual influence to found a Tariqa,

" " . s 3 3
Koprilli's commert enraged Rurhan Umit, who has a sentimental

involvement with Yunus. For Burhan Umit, the reason Yunus did not

87

88

89

90

A. Hamdi Tanpinar, "Fuzuliye dair", Fuzuli ve Levla ve Mecnun,
Istanbul, 1959, n. 18,

Divan, »n. 136,
Allessio Bombaci, op. cit., p. 263.

Mehmed Fuad K&prulili, op. cit., p. 372.
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found a TarIqa lies in Yunus Emre's greatness, and in his
(°1)

believing in the hollowness of everything. I suggest

that if Yunus, who was a not-altogether-satisfied member of a

Tariqa, did not found any, it is because he did not believe in

the efficacy of Tariqas. He believed in the ability of a free

individual to find the truth. A careful analysis of his poetry
discloses that he thinks the individual must search for himself
in his self, It is most probable that he did not fail, but
rather refused to establish a Tariqga after he became a shaikh,
and this would I thiak, accord with his non-believing in the
formalities. TarIqa, as an institution, could not possibly
have had much appeal for the Yunus cof the pcems, Beside many
verses in which he praises dervishhood, there are others in which
he declares that the title means nothing to him; it seems that
he was still struggling with himself, even after he acquired
education in the Tariqa.

Dervig adin idindiim dervig tonTn tonandum
Yola baktum utandum hep islm yanlig bentim.

I assumed the title of dervishhood, I am decked
with the attire of the dervish,

I looked at the road (examined myself), I was
ashamed, all I did is wrong. (92)

91 See: Burhan Umit, op.cit., p. 33.

$2  Divan, p. 217.
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lHowever, Yunus in another sense, in a more profound sense,
did found a Tariqa because he influenced almost every Turkish
sufi who came after him. Bektashi literature has been influenced
immensely by him, so much so that Abdilbaki G&lpinarlY adduces
this as one of the reasons that Yunus must have bheen a bektashi,
Many of the mystic poets of later ages used his name to achieve
popularity, Apart from this we can observe his direct influence
on such great mystic poets as Hatai (Shah Ismail), Kaygusuz Abdal,
Said Emre, Haci Bayram Veli, Niyazi Misri, etc.

It secems that there is not a single point concerning Yunus
Emre on which there is a universal agreement. Even his name
did not escape the fate of being subject to controversy. The late
Osman Ergin claimed that the real name of Yunus was Said Emre.
According to 0O, Ergin, Said Emre was a bektashi who later re-
nounced his bektashi-ism, and thereafter he assumed the name Yunus
Emre. O. Ergin bases his argqument on the stylistic, linguistic
resemblances between the poetry of the two poets, and on the fact
that a few poems appear in one manuscript as Yunus Emre's, and in

(93)
another as Said Emre's, A. GOlvinarli asserts that Said Emre

93 Cf., Osman Ergin, "Yunus'un Asil Adi", Milli Mecmua, V.12, 129,
1931, Istanbul, pp. 219-220.
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(94) (95)
was another poet who was much influenced by Yunus Emre.

Therefore, any kind of parallel between the works of the two
poets would be understandable.

Raif Yelkenci and Sadettin Niizhet also claimed that
Yunus Emre and Agik Pa§a are the same person, (50) but these
claims have no real basis and can be dismissed easily.

After having said what we know of Yunus historically, we

can venture to study his thought and poetry. By so doing I

think we can shed more light on the personality of Yunus Emre,

94  For the poems of Said Emre see A. GGlpInarlf, op.cit., pp. 280-294,
95 Cf. Ibid, pp. 204-207,

96 Cf. Abdiilbaki G8lpYnarli, Yunus ile Asik Pasa, Istanbul, 1941,
pp. 3-9.




CHAPTER 11

The Nature of Yunus Emre's l.anguage or Paradox
t=] <]



-20-

In reading the poetry of Yunus, one is struck by the tension
offered between opposites. His divan is, so to speak, a gathering~
place of opposites and oddities, Almost every concept or problem
he approaches produces a polarization, or semantically speaking,
forms a semantic field within which one finds two concepts negating
each other, or one concept being divided into two contradictory
terms because the poet uses the word in such a manner that the term
itself becomes self-contradictory. This quality makes Yunus a poet of
"the paradoxical", paradox being the vehicle through which he tried to
remove the duality he observed in the existence into which he had come

in order to attain unity (birlik-tevhid - vahdet).

Benim bunda kararum yok ben bunda gitmefe geldim
Dengiriiben ikiligim birlifie yetmefe geldim.

I have no intention (of staying) in this world,
I have come here in order to go.
Changing my duality, I came in order to arrive at
one-ness., (1)
Judging from a line of his, we might well consider that Yunus invented,

or at least tried to invent, a new language to express the Unity he

felt:

Yunus dilin yumusdurur bu tevhidi ayitmafa.

Yunus has washed his tongue in order to say this Unity. (2)

1 Divan, p.212.

2 Ibid, p. 45.
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Thiis line is almost a warning to the reader to the effect that the
language he is going to confront in Yunus Emre's divan is not an

ordinary one.

In this chapter then, my aim will be simply to point out the
paradoxes as they occur in his poetry, without attempt at this

point, at analysis,.

By paradox we mean a statement wnich strikes us immediately with
its illogicality and oddity. We do not mean falsity of the statement
by its illogicality, but the contradictory substance inherent in the
statement itself, We by no means mean an illogical statement which
comes into being by a mistake or by an ill-reasoning. A statement
is paradoxical when uttered deliberately, knowing that it is against
the conventional and reasonable opinions,

(3)

It is generally held that language is a medium of communication,
"and as such it has to maintain some minimum standards of intelligib-
ility, clarity and consistency. Language too has a logic of its own,
in the everyday sense of the term.” @ In spite of their deficiencies,
Aristotelian "laws cf thought” are still the principles to follow when

wanting to be clear and intelligible in uttering a proposition. At

this point in our study we shall be examining some Yunusian verses

3 Cf. Susanne K, Langer, Philosophy In A New Key, New York, 1961,
p. 99. See also Stephen Ullmann, The Principles of Semantics,
London, 1959, p. 14,

4 Ibid, pp. 14-15.
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through the "laws of thought'", therefore it is appropriate to mention
them here,
1. The law of identity - A is A. Everything is what it is.
Every square is square.

2. The law of contradiction - A is not (not A)., Nothing is
what it is not. Square is not not-square,

3. The law of excluded wmiddle - A is either B or not-B,
Everything is either square or not-sauare; this we can
also reformulate as follows; nothing is both square and
not-sauare,

Yunus Emre's poetry, not following these rules, would give strict
followers of logic the impression that his peetry is nonsensical, They
would simply he shocked reading the following lines, in which Yunus
equated two opposite concepts.

Saki ol caml petlir kim ig¢liben mest olalum

Bizi isk ile fena k1l ki nice hest olalum,

0 wine-offerer bring that cup [of wine] that

drinking we be drunk,

Annihilate us with love that we he existent. (5)
Fena, a borrowed word from Arabic, means '"non-existence'" or '"nothing-
ness" in Turkish; it is translated into Turkish as yokluk and vok olma.
Hest, a borrowed word from Persian, means "existent" or "exist'; the
Turkish translation would be var. One should notice that the two

words are antonyms; their contrariness is categorical. If we examine

5 Divan, n. 191.
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Yunus Emre's line carefully we shall see that he becomes existent

when he becomes non-existent; this means that "existent is non-existence’,
Thus, he nullifies the law of contradiction, for as is known, A is not
(not-A), whereas, Yunusian proposition would read A is (not-A). It

would seem that Yunus has a sense of existence which is not only dif-
ferent from that of ours, but also opposed to ours. However, for the sake
of confirming oursclves, we should see one more examnle which is pert-
inent to the field of existence., This time he uses the pure Turkish

words var (existent) and yok (non-existent).

Ne sermayem ola ne var ne yokvem,

I have no capital, neither am I existent nor am
I non-existent. (6)

In this line also there is an obvious illogicality. This time

Yunus Emre confounds the law of excluded middle. That is to say,

in order to conform to this wvrinciple Yunrus should have affirmed either
his existence or his non-existence, as we know that A is B or (not-B).

There is an opposition between the first line and the second one, which
we have just discussed. In the first example we established that Yunus
is both existent and non-existent; in the latter he is neither existent
nor non-existent. One would tend to think that there is also an inner

contradiction in the Divan of Yunus.

6  Ibid, p. 189.
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Let us now consider Yunus' concept of life. A. Gdlpinarili

was correct in writing that 'Yunus, in Turkish literature, is the

(7)

poet who wrote about death, perhaps more than any other poet.,"”
One 1is also justified in asserting that he wrote about life more
than any other Turkish poet because of the sheer fact that he wrote

on death, for "we feel, in this theme of death, the pulsation of

(8)

love for life.” It is natural that we should expect Yunus to

deal with life in the same way he ceals with existence for they are
closely related concepts. Yunus offers us an extremely realistic
description of death which can fill the reader with fear and despair
because of its destructive power. Graveyards evoke in Yunus a sense of
utter desolation at the thought of the individual who once was young
and had desires.

Sabahin sinliye vardum gérdiim clinle Glmils yatur
Her biri bigare olup omriin yavu kilmig yatur
Vardum bunlarun katina bakdum ecel heybetiine
Nice yigit muraduna irmeyiiben Olmils yatur

Yimis kus kurt buni keler nicelerin bagrin deler
Sol ufacik naresteler glil gibici solmus yatur.

Morn I went to the cemetery, saw that all lie down dead
Each one being helpless, losing his life, lies down.
I went to their side and beheld the fearsomeness of death
0, how many youths, not attaining their desire, lie dead.
Birds, worms have eaten this one, and newts are piercing

' the heart of many.
These little unbloomed ones, as roses, lie down faded. (9)

7 Abdtilbaki Gélpinarli, Yunus Emre ve Tasavvuf, istanbul, 1961,
p. 139,

I

(€]

Ibid, p. 145,

9 Divan, p. 304,
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He is concerned not only with the fate of human beings, but also
with that of other beings in nature who are not, Yunus holds, indif-

ferent to their own fate either:

Iy isk eri a¢ gdzilini yir yUzline kilgil nazar
Gor bu latif gigekleri bezeniip ug geldi geger
Bular b8yle bezentihen boynun Hakk'a sunuban

Bir sor anl bunlara sen kancarudur azm-i sefer
Her bir ¢icek bir naz ile 8fer Hakk'i niyaz ile
Her murg hos avaz ile ol padigahi zikrider
Oger anun kadurlugun her bir ise hazirlifin
Il1la 8mfir kasirlifun anfcafiz rengi dbner

Rengi ddner ginden glne toprafa dokilur gine,

O knight of love! Open your eves, have a glance
at the world

See these fine flowers, here ornamented they came,

they will pass away
Sc ornamented, offering their neck to the Truth [God].
Just ask them where is the journey to
Each flower praises the Truth [God] with blandishment
Each bird, with a rleasant voice, makes mention of that King

[God]
Praising His omnipotence, lis omnipresence,
But when recalling life's shortness her color turns [pale]
From day to day does her color turn [pale], again she falls
to the earth, (10)

If he would so reflect about the death of plants and animals, it is
obvious that his sensitivity regarding the human death would be much

more intense:

Bu dinyada bir nesneye yanar ig¢im gSynlir 6ziim
Yifid iken Blenlere g8k ekini big¢mig gibi.

10 Ibid, p. 280,
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For [only] one thing in this world does my heart burn,
my soul scorches,
For those who die while young, as they reap the green

crop. (11)

It is but natural that the destructive nature of death should frighten

Yunus, for he also will die like anybody else,

Hi¢ bilmezem kezek kimin aramizda gezer Olum
Halki bostan edinmigtir diledifin fGizer G1{im,

Death is walking amongst us, whose turn it is I
know not at all.
Death picks up whomever he wants, for he has made the
world a garden [to himself]. (12)

Death seems to be exceedingly real, so much so, that in its middle

he considers the life terminated.

AhIr birglin 81drstn O0lm vardur bilirsin
Kamulardan ayrilip varup sinde vattin tut
Her bir nefes kim gelir kiseden Omr eksilir
Cim kise ortalandl sen onu diketdin tut.

You will die one day in the end, Death exists you know,
Assume then you lie in the grave separated from all

With each breath that comes from the purse, life decreases
When the purse is half, assume you exhausted it, (13)

Not infrequently he expresses his fear of death and of the day of

judgement.

11 1Ibid, p. 129.
12 Ibid, p. 216

13 Ibid, p. 335
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iy yarenler iy kardesler korkarim ben dlem divii
01ddgiime kayirmazam ittlglimli bulam diyi.

0 comrades, O brethren, 1 fear that I am to die.
Not so much am I worried of dying as I am to find
what I have done.

Anmanisin sen gol giini clmle kigi hayran ola
Nidesini bilimeye bihud-u sergerdan ola
Israfil surini ura hep mahlukat yirden dura
Derilliben hagre vara kadl anda subhan ola
Zebanilar g¢eke duta ilete tamuya 2a2ta

Deri yana slingek dite gulukdem bir figan ola.

Do you not recall that day when all are astounded

(14)

Not knowing what to do, zll1 becone selfless and giddy.
Israfil beats his trumpet; all creatures rise from the

earth,

Resurrected they go to the assembly, God is the judge

there.

Demons pull, catech, lead and throw {men] into hell,

Skin bturns, hone smckes, that moment becomes a cry. (15)

His stand regarding death and the hereafter is not always the same.

There are passages in his divan where we are confronted with a Yunus

who is bold vis-a-vis death and even aspirant of it:

Dosttan haber geldi bana durayim andan varayun
Kurbanlifa bu canumu vereyim andan varayun.

y g at . . " . . o
Miinker U1 Nekir geliser yer g8k Un ile dolisar
Ben bunlara cevabun vereyim andan varayun,

14

15

Ibid, p. 338.

Ibid, p. 52.
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From the friend news came to me, let me get up,

then go,
Let me give this life of mine as sacrifice, then go.
(16)
then Munker and Nekir come, when heavens and earth

are filled with cries
Let me give them their answer and then go. (17

Apart from this psychological contradiction - it is psychological
because it concerns his attitude - we can also see a philosophical
contradiction concerning the reality of death. Yunus at times
vehemently rejects the reality of death. In a beautiful poem he
declares his immortality.
Kon ¢ltim endigsesin agik &lmez bakidir
Olmek senin defildlir g¢iin nurun ilahidir
Olmekten ne korkarsun korkma ebedi varsun.
Give up the idea of death, Lover dies not; he is eternal,
To die is not of you, for your light (essence) is divine.
Why fear of dying? Fear not; you exist eternally. (18)
In the following verse his immortality is asserted symbolically
in a rather dramatic way, and strikingly reminds us of Deli Dumrul's
(19)
attempt.

Ne kisidlir Azrail ki kasdide canuma.
Ben onun kendi kastin kendliye zindan eyleyem,

Who is Azrail that he aims at my life?
I make his aim a priscn to himself, (20)

16 The angels that are supnosed to gquestion the deceased in the grave.
17  Divan, p. 190,
18  Ibid, p. 307.

19 Deli Dumrul (i.e. Dumrul the Mad), is one of the heroes in Dede
Korkut, who fights Azrail for his life.

206 Divan, p. 202,
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As we have seen, notwithstanding his changing attitude vis-a-vis
death or life, Yunus has a deep concern with both of them, be it
a positive or a negative concern. This concern is not always
there; he can display an utter indifference to death and to life
as well.

Speaking of his death Yunus says:

Bir garib 8lmiis diyeler U¢ plinden sonra duyalar
Soguk su ile yyvdar $dyle garib bencileyin.

Let them say a stranger has died, let them lLiear
after three days.
Let them wash me with cold water (which is) a
stranger like myself. (21)
e notice that Yunus affirms bhoth concents, i.e. death and life;
he also negates them. Finally, he sees them as one and the same
thing.

Cansuz gel bu kapuya baki dirlik bulasin.

Come to this door lifeless that you may find an
everlasting life. (22)

In this line he holds that lifelessness is identical with life; it
(23)
also reminds us of the one mentioned earlier.

21 Ibid, p. 257. For a different rendering of this verse see J. K.
Birge, "Yunus Emre, Turkey's Great Poet of the People", Xhe Mac-
Donald Presentation Volume, Princeton, New Jersey, 1933, n, 51,

A

22  Divan, p. 248.

23  See above, page 31
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Olmeklik dirlik ola dlfmstiz dirlik bula.
Let dying be living, let him find an immortal life. (24)
These lines also defy any kind of logical understanding. Here we
(25)
again see, as before a statement of the type A is not-A,
As is seen from the foregoing survey, Yunus changes the meaning

of each conept further. This causes some other confusion, namely,

confusion of Iman and Kufr, or faith and unbelief. The concepts

of Iman (faith) and Kufr (unbelief), whick ere diametrically ovnposed
to each other in Islamic theology, are treated by Yunus in an equal

manner at times. They both stand as an cbstacle on the way to God,

Kofr ile iman dahi hicab imis bu yolda.
Unbelief and faith are also veils on this way
[that leads to God]. (26)
Therefore, he teaches that they both should be done away with,
Ilm-u ameli birak kiifri iman oda yak,

Leave the knowledge and deed, burn both unbelief and
faith in fire! (27)

24  Divan, p. 249,
25  See above, pp. 31-32.
26 Divan, p. 163,

27 Ibid, p. 162.
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And when he makes a distinction between them, he sometimes
upholds the unbelief,
Safalastik kiifr ile iman yafmaya verdik.

With unbelief we became pure; the faith we threw
away for plunder. (28)

The confusion of faith and unbelief reaches its peak in a poem -
one of the most beautiful Yunus wrote - scarcely parallelled in
all Turkish literature so far as my knowledge goes. I believe
the poem owes its beauty to the paradoxical essence and form,
to which, I am afraid, no translation can do justice.

Unuttum din dinayet kaldl benden

Bu ne mezhebdurur dinden igeri

Dinin terkidenin klifirdtr isi

Bu ne ktiftirdur imandan igeri,

I have forgotten the religion, the religiousity

[they] remained away from me.

0 what a sect is this, within the religion?

Wnoever left his religion, unbelief is his affair,

0 what an unbelief is this, within the belief! (29)
He also says that unbelief is belief, as he said death was life,
and non-existence was existence,

Kiifri iman olanlarin ayiblaman glilddigiinti.

Those whose disbelief is belief, blame not for their
laughter., (30)

28  1Ibid, p. 163,
29  Ibid, p. 122.

30 Ibid, p. 101,
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As we have discussed the concepts of existence and life, and
their antonyms, the frame of reference was, in most cases, Yunus

Emre himself, that is to say, the man, the self. That would mean

that all the paradoxes and contradictions which we have observed
apply to Yunus Emre's understanding of the self.

In regard to the Sufistic philosophy, whose main aim is
to reach God, he seems to advise two different and rather cont-
radictory teachings, in which the ego is the key concept.

Ayid Ayid kamusun ne kan-u ne mafdensiin
Suret-i plir manisiin padisahl sende hul
Gel imdi hicabun a¢ senden Iril sana kag
Sende bulasin mirag sana gellr ciimle yol.

0 say, say all (that) thou art neither metal -
nor mineral,
Thou art the form of pure meaning, find the King
' in thee.
Come now reveal thy veil; part from thee, flee to thee,
Mayest thou find the mirac (ascension) in thee, to
thee come all the roads., (31)

Sana gel sen seni sende bulagdr
Sana bak sendeki kimdlr g8r imdi.

Come thou to thee, find thee in thee
Look to thee, now see who is in thee. (32)

31 Ibid, p. 181.

32 Ibid, p. 119.
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Ben bunda seyrider iken aceb sirra irdtim ahi

Bir siz dahi sizde g8rtn dostl bende gdrdtm ahi
Bende baktim bende gordim benim ile ben olani

Bu surete can vireni kimd{iflini bildim ahi
Nitekim ben beni buldum bu oldu kim hakki gBrdiim.

0 brother, I attained the marvellous secret while I
was here wandering.

See once more you in you, The Beloved I saw in me, O
brother,

I searched in me, I saw in me the one who has with me
become me.

I knew who is the one who gave life to this form, O
brother,

when T found me this happened: I saw the Truth., (33)

Yunus imdi sen senden ayrl deiilstin candan
Sen sende bulmaz isen kanda bulasun anY.

Now Yurus you are not narted from you, from soul
If not in thee, where else would you find Him (Cod). (34)

In these quotations the concept which Yunus Emre has stressed the
most is the concept of "ego", as the words Ben (I) and Sen (thou)
suggest. The idea of ego is, nhere, the main nreoccupation of our
noet. One thing should attract our attention, and that is the positive
value of the concept concerned,

In what follows I shall point out several verses in which

the concept "ego" is still the central theme, but it is viewed negatively.

33 Ibid, p. 117.

34  Ibid, p. 109,
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Sen seni elden birak dost yliziine sensiz bak
Isit isit key igit dost katina sensiz git
Dosta gidene ondin kendlisliz sefer gerek

Sen seni aradan al cism U suret cansuz kal.

Leave thee out of hand, thouless behold the face of
the Friend.
Attend, attend, attend well, thouless go to the Friend's
court,
He who sets out for the Friend needs a voyage without ego.
Take thee away from media, [take away] the body and form
[also], remain lifeless. (35)

in another poem he says:
Ben benliglinden geg¢dtim g&8z0m hicab¥n agtIm

Dost vaslina irigtim glimanim ya¥%ma olsun
Benden benlifim gitti hep mfilklmi dost tuttu,

I did away with my I-ness (thus) I cpened the veil
of my eve(s).

I reached the Friend, let my doubts be sacked,

My I-ness moved out of me and all my existence the
Friend invaded. (36)

This negative understanding of ego culminates in the following verses.

[lahi bir igk vir bana kandalufum bilmeyeyim
Yavu kilayim ben beni isteyiben bulmayayin.

Al gider benden benlifi doldur igime senligi
Dirligiinde 8ldliir beni varup anda Glmeyeyin.

0 Lord, grant me a love so that I do not know my where-ness,
Let me lose mwe, let me not find me though I want.

Take, erase the I-ness from me; fill my interior with
thou-ness
Kill me in my life, let me not die going there. (37)

35  Ibid, p. 162,

36 Ibid, p. 259.

37  1Ibid, p. 257.
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There are two opposing understandings of the concept of ego here.

In the latter examples I have quoted, the ego has a negative

value, for it prevents the mystic from reaching God; whereas, in

the former ones, the mystic finds the Beloved in and throught the
ego. The main objective is the same in both categories of poems,
namely, union with God. It is a paradox, however, that one and the
same thing should lead as well as hinder one from attaining a fixed
aim, Therefore, I hold that Yunus meant different things. In our
next chapter, when we.analyse the concert of ego, we lhiope to clarify
the nature of both egos and their relation to the nair - concepts of

life and death, belief and unbelief,

These contradictory statements, having been said at different
times, might make one think that after all it might be that the
. (40)
author has changed as time went on, as Burhan Umit suggests,
and it does not necessarily follow that Yunus Emre's thinking, or
for that matter, his language, is contradictory and paradoxical,
Burhan Umit tries to remove the contradiction through the change

Yunus underwent, but this does not explain the individual statements

that are self-contradictory. We are not against the idea of an

40  Cf. Burhan Umit, Yunus Emre Divani, Istanbul, 1933, pp. 53-56,
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evolution in Yunus Emre's thought, but the evolution as Burhan
Umit understands it., We shall discuss this matter more fully
in its proper place. Let it suffice to say that Yunus himself
was aware of the fact that he was offending the laws of thought.
He knew that the kind of reality he saw, or experienced, could
not be grasved intellectually. Therefore, when this reality
is translated into language, it is paradoxical. He complains
that he is misunderstood because he has a different language
which no omne knows:

Ben sdylerem ben dinlerim kimse dillim bilmez

benilim

Benim dilim kus dilidir bentim iltir dost iludbr,

I say, I listen, nobody ever knows my language.

My language is that of the bLird, my homeland is

that of the Beloved, (41)

It is, in my opinion, this paradoxical dialectic of Yunus that

enables him to secure a partheistic '"Weltanschauung'. The negation

of a given concept and its reconciliation with the opposite concept,
in each instance, follows the same parallel. He retains, I think,
a kind of consistency: this is however, far from saying that Yunus
Emre's thought, as a whole, is systematic, As will be clear later

on, the reconciling principle between the opposites is the concept

41  Divan, p. 218.
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of Love, which is not a logical force., In the following chapters
of this work I shall be trying to solve this problem, however,

not with the intention of refuting Yunus, not justifying him,

for he is a poet - and it is difficult to refute a poet, much

less a saint - but with the purpose of bringing his experience as
a poet, as a mystic, and as an individual into focus, and by trying
to expose the significance of his ﬁoetry for himself and for us as
well, In other words, we shall search for a better understanding
of Yunus, if that is possible., Thus, this paper is an attempt to
unveil the meaning of this paradox, of this bird-language, because
Yunus himself said that his poetry had a meaning, though it was
closed to the hypocrite.

Yunus bir soz sOylemis hig bir sbze henzemez
Miinafikler elinden Srttt mani ylziini,

Yunus said a word which resembles no word.
The meaning veiled her face because of the hypocrite. (42)

When commenting on the poem from which the above couplet is taken,
Niyazi Misri said, "This poecm is the oddest of all, since none

(43)
appeared like it; it is peculiar only to Yunus Emre."

42 Ibid, p. 132.

43  Muhammad Niyazi Misri, '"Serhi Gazeli Yunus Emre", Yunus Emre
Divani, V.3, ed. Burhan Toprak, Istanbul, 1934, p.” 204.
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"The sufistic conception of Yunus", wrote Koprulu, 'like
the rest of the poet-mystics of Anatolia of that time, is taken

directly from "Jalal-ad-Din Rumi" or is of the same nature
(1)
with his [Rumi's]." This statement seems to have received

a universal acceptance @ with the exception of Burhan Umit

who vehemently rejects one side of Képrulli's statement which

reads, ''taken directly from Jalal-al-Din"; vet he, also, agrees
with the rest. <) That there is an influence of Rumi is undeniable,
but I believe that Yunus is not just an imitator of Rumi as
Allessio Combaci implies.(4) If the parallels were proofs to

that effect, then we are at a complete loss, because two of the

most important poems of Yunus Emre are almost the summary of the

(5)
Maqalat of Haci Bektag-i Veli, and in his Divan we also find
(6)
a translation of one of Sadi's ghazals. All we could say is that

\

Yunus was open to any influence and Rumi's influence was perhaps

more preponderant than the other.

1 Mehmed Fuad Koprtillizade, op. cit., p. 341.

2 Cf. also Gibb, op.cit., p. 169, and Abdiilbaki Golpinarli, Yunus
Emre Hayati, Istanbul, n. 92,

3 See Burhan Umit, op. cit., p. 59.
4 See Alessio Bombaci, on, cit,, p. 269,
5 Cf. Divan, pn. 80-82, 134-135,

6 Cf. Abdiilbaki Golpinarll, Yunus Emre ve Tasavvuf, Istanbul, 1961,
pp. 96-98,
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Be that as it may, we now are turning to Yunus himself,
as our chief interest is his own work and thought-—not the
historical origins of it, nor a comparative study with anyone,
since at the time when Yunus was writing throughout the muslim
world sufism was already elaborated. This fact makes one be-
lieve that Yunus Emre's poetry does not attempt at interpretation,
but rather responds to an interpreted world., However, this I
believe, is reversed in what I call his "mature poetry'", where
he partly dces the interpreting and then responds to the inter-
pretation. And here he becomes extremely original so as to refute

any claim that Yunus belonged to this or that category of the sufis.

Yunus Emre's language, it must have been noticed, is an
extremely personal one; one does not see a technical language in
his poetry. It is true that there are, in his Divan, some tech-
nical terms of tasawwuf, but this never becomes a characteristic
of the Divan. However, in a prose passage of his Risala we find
an exception, Here not only the language is technical but also
there is a systematic and brief exposition of Yunus Emre's thought,
This passage also has the title "FI tatrif-il‘akl"” or "On the

definition of the intellect.
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Akl Padgahun kadirligi pertevindendur. Akl
dahi G¢ dtirlucdiir, Biri Akl-i maasdur, diinya
tertiblerin bildirur., Biri de Akl-i maaddur,
ahiret ahvalin bildirtir. BRiri de Akl-i kyllf-
diir, Allah-u Tafi13 marifetin bildirlir. Iman,
Padsabun hidayeti nurindandur. Iman da iig
durlfidir, Biri Ilm-el yakindiir ve hiri Ayn-
el yakindiir, ve biri Hakk-al yakindiir. Amma
ol iman kim Ilm-el yakindiir akilda yirliidiir ve
ol iman ki Ayn-el vakindiir, gdnillde yirltidiir
ve ol iman ki Hakk-al vakindilr, canda yirladir.
Canla olan iman canla bile gider.

Intellect is cf the light of the King's [Cod]
being eterrnal, and intellect is of three kinds,
One is the intellect of living. It makes (us)
know the settings of the world. One is the
intellect of "inal Abode; it makes (us) know the
conditions of the hereafter., And the other,
Universal intellect, makes (us) know the gnosis
(marifet) of God the Most High, Faith is of the’
light of King's ocuidance., Faith is also of three
kinds. One is the kncwledze of the certainty
(“ilm al-yagin,) and one 1s the vision of cert-
ainty (‘ayn al-yaqin) and one is the truth of
certainty (haqd al-yaain). As for that faith
which is “ilm-al-yaqin, it is situated in the
intellect and that faith which is ‘ayn-al yaqin is
situated in tihe heart (gonuvl) and that faith
which is %Ylaag-al yaqin 1s situated ir the soul
(can). The taith which is with soul goes with
soul, (7)

There is 2 parallel between the twc sections on "intellect"
and ""faith", but not an exact one, The intellect that occurs in
the latter section is not qualified; it seems that here Yunus

used the word in 2 very broad sense, nerhans in order to stress

7 "Risalat-al Nushiyya', Divan, »n, 9-10,
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the contrast between intellect as such and heart and soul,
It is evident that "faith" is an epistemological term;

to be more snecific, it is the object of cognition. Here

Yunus recognizes, besides the intellect, two other cognitive

faculties; heart (g6ntil) and soul (can). ‘Ilm-al vaqin is

demonstrative, "ayn-al yaqin involves vision, and haqg-al yaain

(8)
is becoming, These three tynes of knowledge are called in
Turkish "bilmek" or knowing, "bulmak'" - discovering or finding,

(%)

and "olmak" or becoming.

In his Divan Yunus used‘ayn-al yagin only twice and each

time with the verb "g¥Brmek', i.e. to see., ilaaa-al yaqlin, which

occurs in the Divan only once, is used with the verb "olmak",

i.,e., to be or to become,

‘Ayn-al yakin g8ren asik g8z@in irmez dost yliziinden.

The lover who sees ‘ayn-al yaqin removes not his eyes
from the Friend's face. (10)

8 Ibn Khaldin and Qushayril differ with my interpretation of ‘ayn-
al vaqin and haqg-al yaqin, They both hold ‘ayn-al yaqin as
insniration, and haaa-2l yagin as direct seeing. See: Ibn
Haldun, Sifa'u s-Sa'il Litehzibi 1 - Mesatil, Dns8z ve Notlarla
Nesreden. Muhammed B, Tawit At-Tanji, Ankara Iniversitesi
I1%hiyat Fakiiltesi YayinlarY, XXII, Istanbul, 1958, p, 95,
Cf. also AbLl al-Qasim Abdal Karim b. Hawazin al-Qushayri, Al-
Risalat, [Cairo], 1948, p. 44. Professor Corbin's interpretation
agrees with that of ours. See Henry Corbin, Avicenna and the
Visionary Recital, Trasnl. by W,R, Trask, Tennessee, 1960, p, 324,

n., 9.

9 Cf. Abdiilbaki G8lpinarli, Yunus Emre Divani, V.3, Istanbul, 1948,
n. 647-648,

10 Divan, p. 244,
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Ayn- el yakin goriipdiir Yunus mecnun oluvntur
Bir ile bir oluptur hakkal yakin iginde.

%yn-al yagin has seen Yunus, has become possessed
He has become one with the one in haqq-al yagin. (11)

Here Yunus himself clarifies for us that “ayn-al yaqin and haqg-al
Pt RS,

yagin are to be obtained through direct experience. They are quite

different from‘ilm-al yaqin. We must not fail to point out the

difference between ayn-al yaqin and haggq-al yaqIn., Haqqg-al

yaqin is far superior to yn-al yagin; it has no limitations, and

that is where its value lies. At the level of fayn-al yaaIn there

is the vision of the reality but not the union which is the goal
of sufism,

To sum up one might say that Yunus Emre accepts three epistemol-
ogical loci; "intellect", "heart" and "soul", with different epist-
emclogical functions: knowing, secing and becoming, respectively,

The passage which we have quoted from the Risala becomes of
most importance if we recall that this is the only work of Yunus'
whose date of composition is known. When he wrote the Risala
Yunus was sixty-nine years old, In it we find the position of a

mature Yunus. Therefore, to analyse the concept of can (soul)

11 Tbid, p. 79.
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would shed light on the intéllectual development of the
Anatolian bard.
First, we should establish the meaning of the word can

in its different shades., Can is a Persian word, its most bhasic
meaning being the "life'" and '"soul', "an individual", thus, it
denotes the Self. Another word which Yunus uses very freguently

denoting Self is "refs'", The Self denoted by the word '"nefs" has

a totally negative quality; it is rebellious, arrogant, and it is
the source of hypocrisy and polytheism,

Tekebblr nefsdlirtiir sultan bilmez
+eesss.Kadimden nefsdlir sultana asi.
Bir urgandur heman onun bahasi

Bu nefs offlarlari tokuz kigiddr
Nifak-u girk anlarin igidir,

Arrogance [that] is self (nefs), knows not the King,
Eternallv rebellious toward the King is the self
Hiis worth is only a rone., (12)

These sons of self (nefs) are nine persons
Hypocrisy and polytheism are their task., (13)

Nefs, for Yunus, means the carnal self and lust. Man acquires

this self perhaps with the first wordly thing he tastes upon his

birth. In this respect Yunus almost anticipates Freud.

12 i.e. What he deserves it to be hung.

13  "Risala", Divan, p. 1l1.
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. . Y - . o o
Ata belinden bir zaman anasina dgstl gonul
” - - . . -
Agzuma emcek virdiler nefs kabzina dusdi gonfil.

From the ¥ather's loins once fell the heart into
its mother

They gave breast to my mouth, the heart fell into
nefs'grip., (14)

The man who asserts himself as nefs is bound to be evil,

llayirdan serri q¢ck sever igleme ye, becid iver
Nefsiniin dilegiin kovar nefs evine diistu gboniil.

Mcre than the good she likes evil [and] hastens
to commit [the evil].
She pursues the desire of her nefs; the heart fell
intc nefs home, (15)
All the verses cited suggest that Yunus is speaking of the

self within the realms of morality. With the self designated by

nefs it is not possible to be a moral being, Therefore, he teaches

that the nefs should be done away with, for it is an enemy.
Nefslin dligmandurur 6ldlir nefs hemige 0lse gerek,

Your nefs is the enemy, kill [it], nefs must always
be dead. (16)

Man's existential self-affirmation is always threatened by
death. This threat creates an anxiety in Yunus; relatively

in terms of death and absolutely in terms of fate, This feeling

14  Divan, p. 175.
15 Ibid, p. 175,

16  Ibid, p. 160,
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is expressed in a beautiful way in his celebrated munacat or
supplications,

Terezi korsin hevasat dartmaga
Kasd idersin beni oda atmaga
Terezi ana gerek bakkal ola
Ya bazergan tacir u attar ola,

Sen basirin hud bilirsin halimi
Pes ne hacet dartasin amalumi
Gegmedi mi intikamTn S1duriip

Gurudim gdzlime toprak doldurup.

You set up a scale to weigh the evil deeds

You design to cast me into the fire

The scale is necessary for him who is a srocer
Or for them who are merchants, traders, spicers.

You are all-seeing, you know my ways

Then what need is there to weigh my deeds

Did you not quench your vengeance by killing (me)
Making me rot and filling my eyes with dust? (17)

Gibb intervreted this poem as an attack on '"certain points

in the conception of God prevalent among the more ignorant or
(18)
fanatical of the orthodox."” Ritter sees it as one of the
(19)
examples of a sufi's strife with God, employing foolishness.,

17  Ibid, p. 354. For another rendering see E,J,W. Gibb, ov,cit., n.,174-

175.
18 Ibid, p. 173.

19 Cf, Helmut Ritter, "Muslim Mystics Strife With God", in Oriens,
V. 5, Leiden, 1952, p. 14,
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I feel that this poem reflects a certain stage in Yunus Emre's
intellectual and spiritual evolution. Obviously, when he wrote
the poem he was still thinking in terms of reason. From that
state there is a sudden transition to the state of exverience,

says Yunus.,

Nagehan gdrdim bir yYz yokdur anunla hig soz
Sirrin der isem olmaz sigmaz lisan iginde
Gunki g8rdim ytizinli ana verdim Yztimi

deni henden iletti kaldum hayran iginde.

Suddenly did I see a face; no word was with it,
Were I to say its secret, impmossible, in langsuage
it cannot be contained.
"hen I saw His face, to Him I gave myself,
He led me away from me; I stayed in perplexity. (20)
The vision of God has a tremendous effect on the sufi, but
he does not tell us how this experience comes about. He claims

it is ineffable,.

Yunus bu sirr-i Hakdurur bu dile gelmek vokdurur
Bilmesi bunun zevkdurur akl ile fehm ermez ana.

Yunus this is the mystery of the Truth, this cannot
come to the tongue (word)
To know this is like tasting (zevk), intellect and
reason do not attain it. (21)
One would, considering his earlier classifications of

different yaqins, think that this vision corresponds to ‘ayn-al

yaqin.

20 Divan, p. 79.

21 Ibid, p. 97.
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However, there is a slight discrepancy in that he had located
(22)
‘ayn-al yaain in the heart (goniil), whereas he speaks constantly

of can gozu or soul's eye which contrasts with the physical eye.

Galap kendi nurinY gdzfime tug eyledi
Can gbzil anY gdrdi dil andan haber verdi.

The Lord made His light meet My eye
Soul's (can) eye saw it; the tongue gave news of it. (23)

This new faculty of sight is contrasted with the ordinary sense of

signt; that is, with that which is physical,

Suret gBzil deglil bu gbz dedigiim,
Bu bag gdzii degiil ol can gozldur,
Kimin canY var ise ani gbrur.

Yhat I call the eye is not the eye of form (body),
It is not this head-eye; it is the eye of the soul
(can).

Whoever has soul (can) can see Him, (24)

There are many implications of experiencing the Divine Vision,

First, only after the vision is love possible,.

Gzi gbrmez kigi sevguden Trak
Kani dost kandasin sen 28zin ag¢ bak
Goremeden gb6zin n'anlaya gbnil

~ Kabul " itmezse g6z neyleye giniil
Kamu sevgi dadin evvel gtz alur
Gozi gormez kiginin sevgusi yok
Suret gézi degil bu gbz diduplm,

22  See above, page 50
23  Divan p. 120,

24  1bid, "Risala", p. 38,
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He whose eye(s) do not see is far from love

Where is the Friendjwhere are you? Open your eyes,
locok,

What would the heart know before the eye sees

What would the heart do if the eye does not receive.

First the eye receives the taste of all love

He whose eve does not see has no love

That which I call eye is not the eye of the body. (25)

Secondly, there is the changing of mood which made him complain:
Sensin bize bizden yakIn gbriinmezsin hicab nediir.
Ctin aybl yok gtrklfi ylztin tizerinde nikab neddr,
T'is Thou who's closer to us than we, (vet) Thou art
not seen,(this shyness what is (it)?

If Thy beauteous face has no fault: (this) veil on it,
what is (it)? (26)

More importantly, the Shari®ah ceases to have any meaning,

Dost ylizlinh gbricek sirk yafmaland®
Anin igin kaplda kaldl geriat.

When the face of the Beloved is seen, polytheism
(Sirk) is spoilt
Therefore, outside the door remained the Shari‘*ah. (27)
We should follow the consequences of the Shari€ah's falling from favour,
Yunus puts the Shari¢ah in contrast to the Truth; for him the followers
of the Sharifah are infidels. Yunus Emre's favourite images for

Truth and Shari€ah are sea and ship respectively.

25  Ibid, pp. 37-38.
26 Ibid, n. 305.

27  Ibid, ». 332.
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Hakikat bir denizdir seriattir gemisi
Goklar girdi gemiye denize dalmadilar,
Dért kitabl serhiden hakikatta asidlir
Zird tefsir okuyub manisin bilmediler,

The Truth is a sea, Seriat is its ship.

Many came to the shin, [but] they did not submerge
into the sea.

In truth the commentator of four books is a rehel

For reading the exegesis they did not understand
its meaning., (28)

For:

Climle yaradilisa birlik ile bakmayan
Halka mtderris ise hakikatde asidur.
+....Hakikatin Kafiri Ser‘in evliiyasidir.

He who dces not see the whele creation in one-ness
is (a) rebel even if he is (a) teacher to the neople.
eessThe infidel (kafir) of the Truth (hakikat) is the
saint (evliya) of Sharf¢ah, (29)

These lines, I bhelieve, provide sufficient proof for Yunus Emre's

opnosition to the neonle of the SharT¢ah, and for his theory of

wahdet-i wujid. After having tried to establish that Yunus is an

upholder of wahdat-i wujld, we shall now deal with the concent

of self in terms of vision of God.

28 Ibid, p. 293.

29 Tbid, p. 305.
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Yunus uses a number of Turkish words to designate the self:
Ben (1), Benlik (I-ness), Kendi (self), Kendilik (selfhood),
As we shall see, Yunus eliminates the self designated by the above
mentioned words, because this self too, like nefs, is an obstacle
on the way to the Supreme Being, This does not mean that the two
selfs, i,e., Ben and Nefs, are one and the same thing. We have
demonstrated already that Eﬁfi belonged to the ethical realm, The
self we are now talking about is in the realm of ontology. The
existence of EEE. necessitates the existence of its grammatical
counter-part, another self, namely Sen; this confounds the Unity,
bringing about duality. In order to nrevent the duality. one does
away with the Ben,
Sen-ii ben olucagiz ig ikilikte kalur
Calistuk ik'aradan sen ben yafmaya verdil,
1€ you and I are, the affair remains [still] in duality,
“e worked out from both sides, we gave the I, the you
to plunder, (39)
I"e thinks to say "I" is simply due to the defect of the sight,
which makes one see doutle,

Senin ben dimek1igin manide usul deglil
Bir kapi kullarina gagi bakmak yol degiil.

30 Thid, p. 163,
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That you say ''I", in essence, is not proper,
To squint at servants of one door is not vroper, (31)

The difference between nefs and henlik becomes even clearer
when our poet speaks ahbout the way of their removal, In the
removal of benlik we find a sense of sacrifice; it is clean, it
can be an offering to Cod,

Her dem ylizim yire uram Allahuma stikiir klam

Ben henligim dosta virem ne davi destan ola,

Fach moment I put my face to the earth, thanks to my

God,
Let me give my I-ness to the friend, may it not
he a matter of €akle, (32)

Rut nefs (self) is never civen to God; Yunus %ills it, through
his poetic imagery, as one ¥ills a momnster,

T v ‘VVU v Ll

Tartmis kudret *1licin galmis nefsin boynunu

Nefslini depelemis elleri kan iginde,

Having drawn the sword of power he has stricken self’'s

neck
Ye has finished off his self; his hands are in hlood.

(33)

31 Ibid, p. 179.
32 Ibid, p. 46

33 Tbid, p. 7%,
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Another way of removing the I (EEB) is to transform it
into God (or Beloved), change its essence, or fill it with
the Beloved.
Al gider benden ben ifi doldur igime senlifi,
Take from 'me" the I-ness, fill me with Thou-ness. (34)
Ye see an evolution in the nature of the concept "I", which
represents an evolution on the part of the mystic toward becoming

€od.

Yunus Emre's pantheism (wahdet-iwujfid) comes into being

at the level of haana al yaqin., To quote Allessio Bomhaci, Yunus

holds that "God is present in nature, in man, in the past and

in the present, in good and evil. At the moment of creation and

destruction which is eternally repeated...God makes from nature

man and renders man to nature: the distinction between the two
(35)

is annulled in the Divine Unity."”

As is seen in the following verse, God is in the man's soul:

Bu ti1lsYmf haflayan climle dilde sByleyen
Yire g8ke sYgmayan girmis bu can iginde.

(The one who) caused this magic-spell, who speaks
in every tongue
Who cannot be contained in the earth and heaven
got in this soul (can). (36)

34  Ibid, p. 259,
35 Allessio Bombaci, op. cit. p.273,

36 Divan, p. 77
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Thus the self-transformation we have been tracing, which had
looked like a self-mortification,assumed a new form which is
nothing but immortality.
Cansiz gel bu kaniya baki dirlik bulasin,
Lifeless, come to this gate (so that) you
find eternal life, (37)

Now let us try to see the relation of the self to his
epistemology. That the object of knowledge to a sufi must he
God is obvious.

Yunus, like many cther suris, hclds that God created the
world in order that He be known:

Yaratdin clmle milleti hi sek seni bilme§ igin.

You created all the neople, no doubt, in order
to know-You. (38)

This line suggests the well-known kFadith which the sufis generally
uphold.

Kuntu kanzan makhfiyan fa ajjbabtu an utrafa
fakhalaatu al-khalqa liu¢rafa,

I was a Hidden Treasure, therefore was I fain
to (he) known, and so I created creation in order
that T should be known. (39)

37 Divan, p. 2438.
38 Ibid, p. 260,

39 I followed Gibb's version of translation. Cf. E.J.%. GiblL,
op.cit., pp. 16-17,
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tiow do we know God? According to Yunus Emre we can know
God by knowing ourselves - self knowledge is the only know-
ledge for Yunus Emre.
ilim, I1im bilmektir ilim kendin bilmektir
Sen kendfinii bilmezsen bu nice okumaktIr,
Okumaktan mani ne kigi hakkI bilmektir.
Knowledge! Knowledge is to know, knowledge is to
know your Self
If you de not knew your own self, what a reading
(study) is this.,
What purport of reading is that the man should
know the Truth. (40)
The above lines, undoubtedly -, equate self knowledge with the

knowledge of Cod, which if formulated in a well-known tradition

as "Man 'arafa nafsahu fagad ‘arafa rabbahu" (Whoever knows

himsélf, knows his Lord).

The problem of the self is perhaps the most elusive, abstruse,
and subtle problem of philosophy. Socrates, dismissing fables and
stories as being beyond his interest, stated the vital importance
of the problem ,

" I must first know myself, as the Delphian
inscription says: to be curious about that
which is not my concern, while I am still in
ignorance of my own self, would be ridiculous,
and therefore I bid farewell to all this; the
common opinion is enough for me. For, I was
saying, I want to know not about this, but
about myself, Am I a monster more complicated

40  Dbivan, p. 308,
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and swollen with passion than Typho, or
a creature of a gentler and simpler sort,
possessing, by divine grace, a nature de-
void of pride.," (41)

But how do we know ourselves? How do we arrive at the
self-consciousness., Professor Toshihiko Izutsu suggests:

"All the exterior things surrounding us are

for us '""things’" which we look at only from
outside, We cannot penetrate unto their
interior and exnerience from inside the

Divine life pulsating within them, 9nly

into the interior of ourselves are we able

to penetrate by our self-consciousness and
experience from inside the Divine activity
which is going on trere. (42)

Psychologically it has been established, by Ibn Sina and
Descartes, that the self cannct be nerceived by any of the sense
organs or even by the intellect, It is only the self itself that

(43)
can perceive the self, Yunus Emre comes to know the self
more or less in thie way suggested by the above mentioned thinkers.
According to Yunus, to detach ones self from the sensible world

is a necessity to concentrate on the Divine Reality, and for that

matter, on the self. Knowledge, so far as it concerns itself

41  See: Plato, "Phaedrus', The Dialogues of Plato, translated into
English with analysis and—introduction vy Jowett, V.3, Oxford,
1953, p. 136,

42  See: Toshihiko Izutsu, Key Philosophical Concepts in Sufism
and Taoism, Tokyo, 196657 p. 33.

43 Cf., [Ibn Sina], Avicenna's De Anima (Arabic Text), Being the
Psychological PaTt Of Xitab al-ohita, edited by F, Rahman, London,
1260, pp. 16, 218, See also Rene Descartes, Discourses on Method,
translated by Arthur Wollaston, London, 1962,7%p, IC8-IIT,
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with the outer world, is an obstacle to know God, Sufis

generally believe that "knowledge is the greatest curtain
(44)

against God," For Yunus Emre too, the knowledge is a

curtain that stands between the man and his God.

Ilim hed g8z hicabidir diinva ahret hesabidfz,

Knowledge is the eye's curtain; it is [just] the
calculation of the world and the hereafter.

¥t is because of this that Yunus calls himsclif ignorant,
Bicare Yunus ne bile ne kara okudu ne ak.

¥hat could Yurus the helonless know, he read
neither black nor white. (46)

But in the same noem from which the above line is taken, our
poet contrasts the knowledge which he disowns with a superior
one.

Ey ¢ok kitablar okuyan ¢inkim tutarsIn bana dak
Okur isen sTrri iyan el Tskdan olu bir varak,

0 you who read so many books , since you backbite
me
If you can read the mystery clearly, come [then],

(45)

read a lesson [from the hook] of love,

44  This statement is attributed to 'Ali, See Abdlilbaki G6lpinarli,

Yunus Emre HayatI, Istanbul, 1936, p. 86,

45  Divan, p. 305,
46  Ibid, p. 164,

47  Ibid, p. 163-164,

(47)
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That kind of understanding of knowledge recuired thet knowledge
shculd be eliminated; that is the recommendation of Yunus to those
whe want to become mystics.

Kim dervislik ister ise diyem ana nitmek gerek
Serbeti eltinden koyub aguyl nus itmek gerel
Celmek perek terbivete climle bildikelerin kava
Terkeyleve suretini bildi&in unutmak gerek.

Whoever searches for dervish-hood, let me tell him what
to do,
Putting aside tte Shavrbat (48) he should drink moison,
12 should bhe discirlined, should atander all that he knows,
Let him abandon his form, he should forget what he knows. (49)

The lines just auoted signify what is called {Tark) ahandonwent and
(sultk) enterine the wystic nathway (Tariqa). Ir a way, Tariqa is the
process in which the self can hecome can, Yunus nreaches:

Can olgil can iginde kalma guman iginde

Istedifin bulasur vakun zaman iginde

Ruku sucuda }alma ameline dayanma

Ilm=-ii amel gark olur paz-i nivaz iginde,.
» 1 - N *

Canlar canin bulasin sen dshi can olasin,

Be Soul (can) within the Soul (can) stay rot in douht

That you may attain your aimr soon.

NDwell not in leaaing and nrostration, (59) rely not upon
your deed,

Knowledge and deed disannear in naz and nivaz, (51)

May you find Soul of souls, may you too be soul (can). (52)

48 I do not find 1t convenient to translate $erbet which comes from
the Arabic Sharaba - to drink. The English corresponding word
would be roughly "soft drink", It is in Anatolia any kind of sweet
cooling drink, a pleasant drink.

43 Divan, p. 159,

50 He is referring to the movements of the Muslim prayer,

51 In plain Turkish naz means coquetery, niyaz means implorine. The
German "liebssniel (love-play) would be an eauivalent,

52 Divan, ». 79.
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Yunus in the last line, hints at the possihility of a self's

becoming Can; elsewhere he says that he himself achieved this:

Canlar canini buldum bu canimi yafma olsun
I found the Soul of the souls, let this soul of mine
be spoilt, (53)
believe that at this stage of his evolution, Yunus Emre's nhase

of wandat i wujhd appears, and now Yunus cvercornes 211 his wnrevious

worries,

Nitekim ben beni bildim yakin bilkim HakkY buldum
Korkum ani buluncaydi simdi korkudan

Ben kimseden korkumlzam ya bir zerre kayurmazam
Ben imdi kimden korkayin korkdigum ile bir oldum

then I cognized me, know in certitude that I found
the Truth
My fear was until I found Him. I, now, am redeemed
from the fear.
1 fear no one, nor didl worry at all
Whom should I fear now? I became one with whom I
had feared, (54)

Eyyub ile derde esir inilediim gekdtim ceza
Belkis ile taht {izere miihr-i Suleymandayidim
Yunus ile balik beni gekti deme yutdi bile
Zekeriyya ile kagtum Nuh ile tufandayidum
Ismail'e ¢aldim bigak higak hana kAr etmedi
Hak beni azad eyledi kog ile kurhanday{dum.

53  Ibid p. 259

54 Tbid p. 210
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Enslaved by the trouble I groaned, suffered the

punishment through Job
I was in Solomon's seal, on the throne, through Sheba
Through Jonah the fish pulled me, nay swallowed
I escaped through Zachariah, through Noah I was in the

deluge
I drew the knife for Ishmail, knife was no avail for
me (it could not cut me)

God freed me, I was in the offer through the ram. (55)

Lines of this nature, of which there are many in Emre's Divan,
might be classified as shathiyat (overflowings) that are uttered

in a state of ectasy, like Bavazid Bastami's "Laysa fi jukbati

siwa Allah"(Underneath myv cloak it is nothing but Allah}, or like
Mans ur's Ana l-Haqa (I am the truth) and as such are often forgiven
by the Muslim community., ZBut if these expressions of self-
assertions violate basic taboos, then the mystic gets into the danger
of being persecuted by the orthodox officials [Halléj].(56) It is
unfortunate that we lack any kind of historical information about

the dealings of the‘ulamd’with Yunus because of the repeated claims
for pantheism under many forms. In Yunusian pantheism the difference
between gocd and evil, the difference hetween the sects and the

religions, and nationalities are removed through God's narticipation

in all of trem, Following is an example:

55  Ibid, p. 208

56 Helmut Ritter, op. cit. ». 575

Il
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Gah inem esfellere Seytan ile gerier ditzem
Gah ¢ikam ars Ustune seyran olam gevlan olam
+ss+.G3h duzahda benem fir'avn ile Hamanile
Gah cennetde varam gilman olam Ridvan olam
Gah bir gazi clam efreng ile cenk eyleyem
Gah dénem efreng olam nisyan ile isyan olam.

L.et me sometimes descend with Satan and arrange

evil (things)
Let me sometimes ascend above the throne, gaze and wander
Sometimes I am in Hell with Pharoah and !{aman
I, sometimes, am in Heaven beirg Gilman being pnaradise
Let me, somctimes he a ghizl and wage war against the

French
Sometimes, turning back, let me be the French, let me
be a rebel through oblivion., (57)

This confusion of all, or this oneness of all in his language

is furthered in the following verse:

Hak bir goniil verdi bana ha dimeden hayran olur
Bir dem gelur §adi olur birder geliir giryan olur,
esesoBir dem div clur ya peri viraneler olur veri
Bir dem ugar Belkis ile sultan-i-ins-U can olur
Bir dem varur mescidlere yliz sUrer anda yirlere
Birdem varir deyre girer incil okur ruhban olur
] . . - . - . . - [ 4

Birdem gelir isi gibi olusleri diri kilur,

God has given me a heart who (can be so suddenly
surprised
A moment cowes she is happy, in another she is in
tears.
At times she becomes a demon or a fairy, ruins btecome
shelter to her
At times, flying with Sheba, she becomes the king
of man and of soul
At times goes to the mosques, puts the face on the
ground there
At times goes, enters the church, reads the gospel,
becomes a priest
At times she comes, like Jesus, enlivens tre dead, (5%)

57  Thid, pp. 185-1%6,

58 Ihid, op. 284-235,
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This poem, anc its alike, which are so markedly nantteistic

to my mind, "have heen composed Lefore Yunus's complete conver- (59)
‘sion", says Purhan ﬁmit, and he goes on to argue '"how could we
possihly juxtapose these {(poems) with the ghazels [whric* ke wrote]
after he hecame a real Muslim, a saint, a dervish, These discourses
are, undoubtedly, the product of a period of his youtd, There is
ahsolutely no relation hetween tre Yunus wro, going to church

and reading the bible, assumed the mentality of a priest, and

the Yunus who said "Let my life be an offer for your sale, ©
Muhammad, whose name is heautiful, who bimself is heautiful”,

This is sheer misuncerstancing; even the poem wherc he says
that he goes to church includes the fact that he also goes to
mosque, thus the verse quoted hv Burhan Umit does not contradict
the vrevious poem, *hat Yunus is doing here is cquating the

opposites whiclh is cne aspect of wahdat-i wujGd. To understand

"

Yunus Tmre's development as E. mit does is nothing less than
attributing regression to Yunus. But this poem belongs not to
his early years but to the mature ones. It is in his mature
years that Yunus breaks with the formalities of the established

religion, He boldly says this:

59  Burhan Umit, op. cit., p. 53-54,
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Ben oru¢ namaz ig¢in suci i¢dim esriidim
Tesbih seccade icin dimlerem seste kopuz,

I, instead of fasting (and) praying, drank wine
and hecame intoxicated

Instead of prayer head (and) carnmet T listen to

seste and Lkopuz. (60)

As for his mentioning the church and priest, this has nothing to
. (61)
do with not knowing his meood as Burhan Umit says, On the
contrary, he is sure of himself, and as an upholder of vahdet-i
vugud he can approve any religion.
Kimse dinine hir hilaf dimeziiz
Din tamam olicak dogar mahabbet
e speak of nobody's 1eligion as the other
When the religion is comnlete, love is born. (62)
The meaning of the actual existence also changes for Yunus
Emre by the mere fact thet everything is God, Thus, the world
ceases to ke something to dn away with, but turns into a pnositive
quality. For it is in the wcrld, in this existence that we meet
the Divire Reality. In other words, the world also is a subject
of transformation in Yunusian philosophy, In the following poems,

the last interpretation of "world" is to he seeny this is, if I

ray so term, Yunus Emre's return to reality, though with a new

mentality.

60  Divan, p. 347
61 Cf. Burhan {mit, op, cit., 0.53,

&£

62 Divan », 333



Ma'ni ivine talduk vucud seyriini kIlduk

Tki cihan seyrini ciimle vucudda bulduk,

Mysi agdugu Tur'l yohsa Beytul ma'muri
Israfil galan suri ciirle vucudda bulduk
Tevrat ile Incili Furkan ile Zeburi
Bunlardagi beyany ciimle vucudda bulduk
Yunus'in sézleri hak ciimlemiz didik saddak
Kand istersen anda Hak cimle vucudda bhulduk.

We'lve submerged into the home of (spiritual) meaning
(thus) we've wandered in the being
se've found tlie wanderirg of tuo worlds in all the being
The Sinai which Moses climbed, and the celestial mansion (63)
The horn Israfil played we've found in all the being
Torah and Gespel, Criterion (Kur'3n) and Psalms,
The revelation in these we've found ir all the being,
Words of Yunus arc trus, we all said "assent",
Wherever vou want there is the Truth we've found in all
the being. (64)

Indeed the being is the nlace where we can bhe aware of God,

Without the existence the existence of fGod would mean nothing; this

idea is reflected in the following exaressedly.

63

64

This line and the rest Lave been translated into Enelish by Rirge,
It seems that he was denending on another manuscript which is more
defective, OQur randering differs from his in a few points, an
imnortant one being the rendering of "clinle vucudda'., Birge trans-
lates this as "everywhere', and I as "in all the being". Vucud,

a loan Arabic word, definitely means "being” or "existence" in
Turkish and as such it may include the concent of space, therefore,
it is, I believe, inadequate to translate "cilimle vucudda" as
"everywhere'., Yunus introduced the word in the first line "™ani
ivine talduk vucud seyrini k¥1lduk" and then goes on to use the
word in the same meaning, Birge did not translate the pcem from
the beginning, If he had, it would he impossible to correspond the
word "vucud" with "place" or "swace'". Cf, J. Kingsley Birge, Yunus
Emre, Turkey's Great Poet of the Peonle, The MacDonald Presentation
Volume, Princeton, 1933, p. 50,

Divan, »n, 166,
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Vucuda gelmeyince kimse Hakk'i bilmedi
Bu vucuddan gésterdi dost hize didaruni.

Before coming into existence nobody knew the Truth
It was through this existence that the Friend showed
us His face. (65)

This verse is ar important one in that it marks the turning
point in Yunus Emre's poetry. It is through this understanding
that a pure ascetic who has been abandoning the world, the self and

the entire being

[ ]

now returns to them all with an immense joy.

In the words of Allessio Bomhaci he ''sends forth hymns of joy: the
(66)
beatitude is of this world" in one of his finest noems:

Bu dem ylizlim siire duram her dem ayum yeni doBar

Her dem bayramdurur bana benim yayum kfsum veni hahar
Benim ayum T5Y¥§ina bulutlar gblge k¥lmaya

Hig gidilmez dolulufu nurl yirden gdfe afar.

<. .Ben ayumu yirde g8rdtim ne isterem gbkylzliinde
Beniim yfiziim yirde gerek bana rahmet yirden yafar,

This moment I put my face on the earth, my moon is
born anew each moment

Each moment is feast for me, my summer (and) winter
are spring.

On the lisht of my moon clouds cannot make shade

Never is her fullness removed, from the earth to heaven
ascends her light.

I've seen my moon on the earth, what should I search for
in the sky

My face should be on the earth, blessings rain unon me
from the earth., (67)

65 Ibid, n, 113
66 Alessio Bombaci, opn. cit., p. 274,

67 Divan, po, 286-287,
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Thus we see that the existence is neither evil nor illusory
as an ascetic (zahid) would hold. Indeed one cannot find God

through asceticism; Yunus tried it, among many other ways, in vain:

Zuhd ile c¢ok istedik hi¢ mlyesser olmadi.
We've searched (for Him) too much through asceticism
(Eggg), never was realized., (68)
In this respect Yurnus would have agreed fully with Martin 3uber
who wrote, in his well-known book I and Thou, that '"Men do not find
God if they stay in the world, They do not find Him if they leave

the world," (69)

¥e have tried tc éhow that Yunus Emre's thinking revolves
around the concept of self, 5Le is deenly concerned with man's
destiny., He affirms the human existence in the highest sense
nossible, In our next chapter, we shall deal with the concept
of love, trying to see its relation to other important Yunusian

concepts,

68 Ibid, p. 163

69 Martin Buber, T and Thou, translated by Ronald Gregor Smith,
New York, 1958 n. 79.



CHAPTER IV

Yunus Emre's Concept of Love
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The previous chapter has already brought to our notice that
God, the most important concept in any religious thought, is
referred to as the beloved. Yunus, whose main concern is the self,
at one point qualified himself as follows:
Tki kisi 56y1e§ﬁf Yunus i gorsem divu
Biri aydur ben gordam bir agik kocaimig
Two persons talk,saying "Would that I see Yunus
One [of them] says, "I saw, he is [only] an eminent
lover, (D
Yunus tells us in this verse that man, at any rate e himself
essentially is a lover. If my interpretation is correct, a study
of the concept of love, as found in Yunus' noetry, should clarify
the concert of self,further . Yunus expresses his philosophy of
wahdat-i wuiid most powerfully and beautifully in terms of love,

Asik oldum soy ay ylize nizar oldum Dhal aglza
Nazar kildiIm kara gbze sivah olur kasa geldinm (2)

The unity of the lover and the beloved is very strongly
: (3)
expressed here, The beautiful bheloved has a honey mouth, but

it is a honev mouth because the lover is there; the bheloved has

dark black eye-brows, hut it is so because lover, somehow manifested

1 Divan P, 330

2 This verse has already come to our notice, therefor I am not
giving any translation, See above Chapter I, p, 26,

3 This expressicn might not sound good in English, but for the
Turkish way of thinking it is very elegant,
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himself in thé color black and then came to the eyve-hrow.
Considering this verse, I do not think it would altogether be
misleading to say that there might be a close connection hetween
the idea of love and wahdat-i wuijtd. At first glance, one mischt
think that it would be out of place to talk about the Love within
a nantheistic system in which there is no sense of discrimination
between anything at all. Because love pre-supposes, in its most
simple understanding, the existence of a second agent excent
perhans in a narcissistic sense, How, then, Yunus could speak of
love which is an action from one agent, ?éhig (the lover), to
the other, ma‘shua (the beloved) and yet remain a nantheist is the
problem we face, The problem is there by itself as Yunus Emre is
well known because of his pantheism and as a lover of God, and
this writer's claim to the effect that Emre's pantheism is
closely related to his concent of Love makes the situation,
so to speak, even more problematic, To bring this relation into
the light itself, we hone, will give us a sufficient understanding
of the concept of love and conversely the study of the concent
itself will shed enough light upon the alleged relation,

The word ‘ishq (love), together with its derivations “ashig

(lover), and ma‘ shiiq (beloved) is Yunus Fmre's favourite word.
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At times he might use the Turkish equivalent '"'sevi' for ‘ighg

and more often than these "sevmek” (to lave), MNccasionally, we

micht come across the word "mahabkbat" (love), but not so frequently.
By the time Yunus was writing, there existed an elahorated

love literature in the Muslim world, The story of Layla and Majntn

had already been made into a big pcem by Nizarl of Ganja in H,585/A.D,

(4)
1188, The fact that Yunus Erre mentions Layl3 and Majnlin to-
(5)
gether with Husrav and Shirin another love story by Nizaml,

suggests that Yunus had rvead and was well awvare of what had heen
said before him, The behaviour of the lover,tajniin, in the story
to which NizamiI pave a mystical spirit, fits beautifully to the
idea of self-abandonment of Yunus Emre. In his poetry the lover
leaves evervthing, evsn his faith and life,

Leyli'yile Mecnun isi acebtur halka

Ahdurrazzak terkitdi isk Iglin  imanini

Zemane vefalari cefa 7elilr Yunus'a
. - [ v £3 . ® v v
Bir doffru yar bulicak fidi kilur canini,

4 Agah Sirri Levend, Arap Fars ve Turk Edebiyat]arfhda Leyla ve
Mecnun Hikayesi, Ankara, TUrk Tarih Kurumu Rasimevi, 1959, n, 370,

5 Divan, ». 112,
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To the [common] peopnle the affair of Layla and
) _ Majntin is strange
Abd al-Razzaqg (6) left his faith hecause of the
love.
Transient fidelities come as torments to Yunus
He would sacrifice his life when he finds a right
beloved, (7)

As is seen, Yunus Emre approves of leaving the religion aside
if the reason is love. It should also be noticed that ‘Abd al-Razziq's
love is a wordly one, It seems that Yunus is referring to the psych-
ological influence of love upon the individuals; that is to say,
to being preoccupied with nothing but the loved object, whatever
that object may be,
In one of his ghazels which he might have written for a
wordly creature, he denicts heautifully that love and/or the
beloved take the lover away from everything, Since the noems
of this nature are rare in the Divan, I am quoting it in its
entirety,
Bir kez yuzinu gdren Omrlince unutmaya
Tesbihi sen olasun ayruk din tutmaya
Taat iden zabhide nazarun irer ise
Unuda tesbilkini mihraba secdettmeye
Agzuna seker alup gdzit sana tugolan
Unuda gekerini ¢igneyiben yutmaya
Ben seni sevdifiime baha dilerler ise

iki cihan miilkini virip baha yetmeye
Iki cihan toptolu bagu hostan olursa

6 ‘Abd al-Razzaq is the hero of a love story in Att2r's Mantiq al-Tayr
whose affair has been translated into Turkish hefore Yunus Emre,
Cf. Mehmed Fuad Képriilii, op.cit., p. 263, note 1, See also
Helmut Ritter, op. citl, »n, 387,

7 Divan, p., 112,
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Senin kokundan vahsi gul-{ reyhan bitmeye
Sekiz ugmak hurisi bezeniin geliir ise
Senin sevinden artuk gdnlitm kabul etmeyve
Gtil-G reyhan kokusu agik ile masukdur
Asikin magukasi hig Oniinden gitmeye
Israfil sur uricak mahluk yine turicak
Sentin UnUinden artuk kulafum igitmeye
Zihre rbkten intiben sazin nevaht iderse
Isretim sen olasun g8zim senden citmeye
Niderler hanumani sensifiz can-u cihan?
Yigsin iki cihardan kimse guman tutmava
Yunus seni seveli besaret oldu cani

Her dem yeni dirlikde omrini eskitmeye,

Mavest he who seest thine face all his life-time,
forget not
Thou be his prayer bead, let him another religion
hold not
Should tby glarce reach a worshipning ascetic
Let him forget to clorify God, let him at the altar
fall not
If he whose eyes meet thee while taking candy in his
mouth
Let him forget his candy, let him swallow not
If thev offer a pnrice for my loving thee, thourh the
wealth of the two worlds is given let the nrice suffice
not
I1f the two worlds he vineyard and garden
Let roses and marjorams hetter than thine fragrance
grown not
If the Ilaris of eight mnaradises come all decked
Let me [anythine] other than thy love accent not
Fragrance of roses and rarjorams gre the lover and the
heloved
Let the heloved of the lover from his nresent away
ever ¢o not
When Israfill beats the drum and the creation resurrects
l.et my ear(s) [anything] other than thy voice hear not
If Venus descending from heaven plays her zuitar
Let my merriment be thee, let my eyes away from thee
g0 not
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“hat to do with home life and the world without thee
Thou art superior te both worlds, let anybndy hold
doubts not
Since Yunus loved thee his soul became good-tidings.
Each moment new is he in life, let him wear out his
life not, (8)

I would first like to point out the usage of the words that have

an immediate relation with the concept "love'. Yunus uses the

Turkish word "sevmek' (to love) as a verh, (Ben seni sevdifume baha

. . . . L4
dilerler ise, Yunus seni seveli begaret cldu cani), and as verbal

noun "sevgl" (love), (Senin sevglinden artuk g&nllim kabul etmeye).

The verb 'sevmek' means to like as well as to leve; this holds true
for its verbal neur. "sevgl". 2ut Yunus Emre uscs it always in

the meaning of love with the same connotations of Arahic “ishqg,

which he uses not infrequently; Therefore, in the same noem we see
the active and nassive nzrticiples of the Arabic "¢ashiaa” (to love),

(AsYk¥n magukasY hig 8nlinden gitmeye). Yunus sees to it that one

should understand sevmel as ‘ashiga (to love not as liking)., In

the following verse he seems tc bhe clarifyving this point,

Isksiz adem belli bilin ki yokdur
Her biri bir nesneye sevglisi var agYkdur,

Know in certitude that there is ne man without love
( ishq)

Each has love (sevgll) for something, he is [a] lover
( *&shiq) .

8 Divan, p. 57.

9 Ibid, p. 32.
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Thus, I believe it becomes clear that Yunus uses for the same
concept, love that is, two words, one an Arahic word and the
other Turkish., As some verbs in Turkish can have two kinds of
verbal nouns, sevmek is one of them; we find another word for
love from the verb sevmek, namely, sevi. A single quotation from
Yunus Emre's poetry will hear witness to this effect,

Ben gelmedim daviyiqﬁn henim i§ﬁm seviyigiin

Chniiller dost eviyieiin gdniiller vapmaya peldim,

I came nct for 2 cause, my task is for love (sevi)

The hearts are for the home of the beloved, [so] I come
to content the heart. (1)

Se much for the words that corresnond the concent of love,
Now, coming back to the ahove-nuoted poem which is secular in
nature; we notice that love in Yunus Emre's understanding is an
exclusive guality, that is to say, for the lover, everything,
save thke beloved, ceases to exist. C(onsequently any desire for
any kind of object is now focused on the beloved, the heloved
is the only desideratum.

In one of his most well-krown ghazel's Yunus stresses

that point with rassion and beauty:

10 Ibid, p. 212,



Iskun aldi benden beni bana seni gerek seni

Ben vanarIm diini gilini bana seni gerek seni

Ne varlufa sevinirim ne yokluﬁa yerinirim

Iskun ile avunurum bana seni gerek seni

Sofilere sohhet gerek zahidlere cennet gerek (11)
Mecnunlara Levla gerek bana seni gerek seni
Cennet cennet dedikleri birkac kdgskle birkag huri
Istevene ver sen ani bana seni gerek seni

Eger beni &ldureler kulum gdke savuralar
Toprafim anda ¢afira bana seni gerek seni. (12)

Thy love has taken me from me, thee, I need thee

I flame day and »ight, thee, I need thee

Meither I rejcice for wealth nor de T lament because

of noverty (13)

I console myself with thee, thee, I need thee

Sufis reed frisndly tzlk, ascetics need paradise

Hajnuns neesd Lavla, thee, I neesd thee

Whet thev called paradise is a few villas and Houris

Give them to those wanting, thee, I need thee,

Vere they to kill me let them scatter my ashes to the
' sky

My soul will cry there, "Thee, T need thee.,” (14)

The significance of the poem is that it corresponds to
what is called Tark (abandonment) in Tasawwuf; the fact that it is
caused by rassionate love makes it understandable and justifiable,
if not unevitable., Oushayri describes this state as follows:
"Love is the effacement of the lover's attributes and the estab-
(15)
lishment of the beloved's essence! and Hujwiri comments,

",..since the Beloved is subsistert (bdgi) and the love requires

that the lover should make the subsistence of the Beloved ahsolute

11  Abdtilbaki Golninarli reads "shilere .ghret", see Divan, »n. 132,
I followed the Nuri Osmaniye copy, see Divan, p, 154,

12 This couplet is not included in Abdiilbaki, T followed Burhan
Umit; see Burhan Umit,op.cit., p. 253,

13 This verse is translated by Sofi Huri, for her rendering
see, Sofi Huri, op. cit., n, 12,

14 DNivan, n, 132,

15 Ali b. futhman al Jullabi Al Hujwiri. The Kashf al-Mahilb,
trans. by Revnold A, Nicholson, Levden, 1911, n, 311,
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by negating himself, and he cannot negate his own attrihutes
(16)

excent by affirming the essence of the Beloved".

Senaration here does not simply mean a state, it means
that a separation actually took place because Yunus Emre's
ecneness with God is in fact nre-eternal, as for creation, it

also means a senaration,

3u cihana ben gelmedin sultan-I cihandayidum
S6zi gergek hikmi revan ol hiukm-i sultandayIdum
Halayik bunda gelmedin gbkler melaik dolmadin
Bu milke biinyad olmadin mulkI yaradandayidum.

fefore caming to this world I was in the Sultan of
the world
I was in the judgement of that Sultan whose word is
true and whose will prevails,
Befcre the creation came here, before the heavens were
filled with angels
Before thris uriverse was built I was in the one who
created the universe, (17)

In his divan that kind of poem can he increased to a very great
extent, each one sucgesting the separation from the original,
one strikingly reminiscent of the onéning lines of Mathnawi of
Rumi, (18)

Iy kopuz ile ceste aslun nediirlir igde

Sana sual soraram aydiver hana tigde

Avdur aslumdur afag¢ kovun kirisi birkag

Gel igrettim dinle ge¢ aklf koma helegte

Aydurlar bana haram ben ufrilik degiilem
qlinki aslim mismildur ne var imis kiriste.

16  Divan, n. 311
17  Ibid, »np. 206-207,

18 Cf, Mathnawi, V,II transl. by Reynold A, Nicholson, London, 1926,
p. 5, "Listen to the reed how it tells a tale, cormplaining of

separation,
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2 kopuz and ceste what is your origin
I ask vou (a) question, tell me now,
Says, "™y origin is wood and a little sheep string,
Come 2nd listen to my orgy, do not occupy the mind
- with nothing
They speak of me as unclean, rever was I a thief
Since my origin is clean (19) what is wrong with
the string." (20)

It aprears certain that this awareness of the separation
from the original, cr the awarensess of the oneness in the past,
which is called, in sufism, "original relationshin’ (al-munasabhakh

(21}

al-cadimah) invites the cufi hack to reurion,

It is hut naturel that this concenticn of heing renders
this world, and everythirg on it, into a mere illusion ard thus
causes the sufi tc abandon it in its totality,
Ber: bu miilke garih geldiim her bu ilden hizerem
Bu dutsaklik Tuzagin demi geldi iizerem,
I came to this world (as &) stranger, T am tired of
this land
The time has come that I break this trap of enslavement (22)
The search for God, longing for union with Him when referred

to on an emotional level, is what Yunus calls love., His conception

19 I followed the basic meaning of the word "MIsmil" (clean). Later
it meant to slaughter an animal in the proner way as to make its
consumpticn mermissable from the stancdroint of religious law,

20 Divan, »n, 82

21 Cf, Pitter, op. cit,, »n, 409,

22 Divan, »n. 200,



of love is closely related to his pantheism, if not identical.
It has been customary tc make a distinction between two kinds of

love in the sufistic tradition: one called ‘ashc-i majazi (typal

love or allegoric love) the other t‘asha-i haciqf (the real love),

the latter being the Divine love, Typal love is also justified
(23)

as it is considzred the bridoe teo the Real, Needless to say,
leve of Yurus would e devotod ta God alone; as he sees everything
as Cod that would be an imnerative.

Seli regaticr, in Yunus Hrre, mapitests itself in the most
concrete way when ne geals with 1life and the antinormy death,
There seems tc be an intrinsic relationshin hetween love and
death that could be claimed to be almost universal, The relation-
shin lies in the fact that lover wants to nossess the heloved
eternally which is not nossible tecause of death. Therefore,
it seems that to have the death and the beloved together has
become a remedy for this impossihility, For instance, "I have',
writes Keats, "two luxuries to brood over in my walks, your
loveliness and the hour of my death, © that Icould take

(24)
nossession of them both in the same moment," Rilkean inter-

23 See (Cibb, op. cit., pr. 20-21; Cf. also i‘ehmed Fuad Képnrili,
on. cit., p. 347,

24 Martin D'Arcy, The Heart and Mind of Love, New Yerk, 1956 p. 33
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pretation of Crnheus' death reminds of union with Furydice as he
says: "Sei immer tot in Eurudike™ i.e. be ever dead in Furydice.
The tragic ends of so many famous love stories such as Layla and
Majnun, Romec and Juliet, Tristan and Iseult might well have the
same meaning., What de Rougemont wrote, interpreting in terms
of Eros, the love between Tristar and Iseult, holds true for many
forns of love andesnpecially, I believe, for mystical love., 'For
(25)
the lovers have never had but one desire - the desire for death,”
Death out of leve has been literally practised by the members of
the Banu OJuri tribe. In a forged hadith the idea of death
associated with love seems tc have been nropagated: Ille who loves
and remains chaste and keeps it secret and dies, verily he dies
as a martyr,
In Yunus Emre's voetry also love is associated with death,
When he talks of love we dc not see, anymore, the.Yunus who is
terrified by the sheer idea of death, Although at the beginning
he seems to resent God because of the killing of Hallaj,
Ciin Mansur gordi ol benem dedi
0da yaktilar igitdiin an¥

0ca yandYrdir, Kiildn savurdun
Oyle mi gerek seni seveni,

25 Denis de Rougemont, Love in the VWestern YWorld, translated by
Montgomery Belgion, New York, 1956, n. 46,
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2

Since Mansur saw he said, "He I am”
They burned [him] in the fire Thou heard that
You burnt in the fire [and] disnersed [him] his
ashes (in the air),
Should you thus [treat] him who loved you, (26)
But he dones not stick to the idea exnressed in these lines,
It is the lover who sacrifices himself Jike the nightingale:

Bulbil gﬁle karsi otur can budafa ast¥ yine.

{ightircale, having sung against tiz resg, has again
nung the soul on the shoot (27)

lle devises a new interpretation whereby the lover has a compensation
in death:

ny Y21 icinde B in 1 hamaey 437 .

Zu 1" ig¢inde olenin lkan banasi didar olur.

Blood-nrice is the face [of the beloved] for the
nne who dies through this love. (28)

This line is obviously hased o» a hadith qudsi which reads: 'man

ahahbanl gataltulun wa man gataltuhu fa anf diyatuhu", i.e. (29)

I %ill whe I love, I am the blond c¢f tbe orne I kill, It is through
this new internretatior that the fear of death is overcome. Further
death becomes an imperative as it is a means to see the Suprerme Being,

Mow he seeks death willingly:

26 Divan, »n. 109,
27  Itid, p. 86.
23  Ibid, »n., 302,

29  MNicholson, “athnawi, commentary LV 2963,
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Anf ol kisi goriir ol ecelsizin §lar

3u nasibi ol alur anlar %i cana kalmaz,
eeessYunus canuni terkit bildiklerini terkit
Fera olmayan suret Sahuna vasYl olmaz

[Pnlv] that nerson, who dies without ajal sees Him [God] (39)
[Only] those who do not remain for life receive this
lot
«s.s.funus, abhandon your life, zbandon all you know
[for] the ferm which hecomes not annihilated annot
reach its King. (31)
If the death is absorbtion in the Supreme Being then it
necessarily fcllows that it ought to be fulfilled., For death is,
in any case, inevitable, Therefore, ore would think that there
is nc need for worrving, Such is nct the case with Yunus. Firstly,
he feels, as is reflected in the above noem, that a natural death
does not secure the wasl i.,e, joining the helcved, Secondly, so
lenz as he is alive the lover feels senmarated from the Beloved,

This sense of senaration causes the paip which has become the

theme of his finest ghazals:

Ben yilrirem yana yanz igk hoyadi beni kana
Ne akiler ne divane gel gbr beni igk neyledi.

Geh eserem yeller gibi geh tozaram vollar sibi
Geh akaram sular gibi gel gor beni isk neyledi.

3¢ I left the word ajal untranslated for the sake of convenience.
The word, coming into Turkish from Arabic, means amnointed
time for death by God. Thus, it signifies a natural death
in Turkish and is onposed to the death which comes through
ar accident or murder which the Turks term as (ecelsiz 6liim).

31 Divan, »n. 399,
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Mecnun oluban ylirdirem o yarI disde goriirir
Uyanin melul oluram gel g&r beni Isk neyledi,

Miskin Yunus higarevim bastan ayaga yareyim
NDost illinden avareyem gel g&r beni isk neyledi.

Aflamed I am wandering, with blood has love stained
me
Neither I am sane nor am I insane, come, see what
Love has made out of me,
Now I blow as wind, now I dust like roads
Now I flow as floods; come, see what love has made
out of me.
I wander being Majnun, that Beloved I see in the dream
Having awakened I become melancholic; come, see what
love has made out of me.
T,Yunus the noor, am hopeless, from top to toe wound
I am
I anm exiled from the Friend's home; come, see what
love has made out of me., (32)

Still, what is more important is that the feeling of semaration

confounds the unity or oneness. The death is nothing but life

in sublime sense, In this sense what Yunus strives for is not

the death bhut life rather, immortality which he achieves

paradoxically through death:

N1 can kagcan 8liser sen zana can olas¥n
O1mils poniil dirile anda ki sen olasin.

Ulmeklik dirlik ola ®limsiizdirlik bula
Baslu gdntil unula merhemi sen olasin,

32

Ibid, p. 124-125,
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When that life (can) dies Thou mayest he life to it

The dead heart, in which Thou art, is revived

Let the dying be 1ife, let it be (an) immortal life

Let the wounded heart be cured, Thou mavest be its

medicine, (33)

At this stage, we notice that Yunus grants the lover immortality,
-- his definition of man would read: ™an is a loving animal:

Asik ©81du diye sala verirler

9len hayvan olur agiklar dlmez,

They announce that Lover died

le who dies is animal, Lovers die not, (34)

Wew the life without love is nothing but an illusion, The
commonly snread sufistic dectrine of life's heing unreal is
understood by Yunus with this modification, Life (dirlik) he sees
in two things: In unitv (hirli¥) and in love. Ue savs:

Bu cihana gelredin ma€guk ile bir idim
21 dem ki birlik idi nitesi dirlik idi.
Before coming to this world I was one (bir)

with the beloved

That moment which was oneness (birlik) its
quality was 1ife (dirlik). (35)

33 Thid, n. 249,

34 Ibid, ». 341,

o]

35 Ikic, ». 211,
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NDeath is simzly the non-existence of love; he says:

Son menzilin Blmekdtriir duymadinsa Igktan eser.
Your last stage is to die if you did not feel
anything of the love. (306)
and:

Senin %gkin deriz Yen %ir balicak
Ealfl sudan ¢Ike heran dlidiir.

Thy leve is a2 sea, I [am] a small fish
As soon as the fish comes out of the water, it
is dead. (37)
The attributes of love, as seen hy Yunus, strikingly resemble

that of Cod., The followina verse would remind us of sdrat-al-
Ikh13s:

Ik anadan dofmadi kimseve kul olmadi

Y . v - . .o . . P -

Hikmiine k11d1 esir cumle bilig-i vadi.

Love is not born from a mother, did not hecome

slave to anybody

[But] rendered all frierds and strancers slave to his
rule (38)

Love, like ©od, will remain forever; it is undestroyable,

Yir g6k oynar YrYlmaz yeller eser deprenmez,

Earth and heaven rmove, it [love] does not, the winds
blow, it [love] is not shaken., (39)

36 Ibhid,

4

. 280,
37 Ihid, p. 284,
33 Ibid, ». 106.

39 Thicd, n. 106,



-92.

It is these qualities of love that enahle the lover to he
immortal when he Jrowns in it. Nevertheless, we should not
tazke Yunus literally, for his language is an allegoric or symholic
one, Throuch the notion of love he tries to give a new meaning
to life, He tries and teaches a new way of life based on love,
a society in which only love prevails, Ile was what we night,
in present day terminology, call a humaritarian vhilosophy
which he sets un on the nction of love for Cod,

The reason for his searching for Cod in this world and his
eventusal finding Yir in this world is this huranist outlook of
Yunus., 3B the sare token, the Lelcved is to be found nowhere
but in man (insan) accordine to the following verses of Yunus,

Masukuny isteyi ishu cilan iginde

Deliim teferriic k1ldun, zemin asman iginde.

«vsoGok cekd idup istedum yer't pdki aradum

Hic mekanda bulmadim huldum insan iginde.

Searching for the Beloved in this world

I wandered a lot in earth, in heaven,

«+ o Havine made much offort I asked, I searched [hoth],
the earth and the sky

In no place I found, in Man I did find., (40)

Thus, Yunus Emre's concent of Love for God, as I read it,

is reflected in the relationship between man and man, As such,
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it bears ethical and social values apart from the theological

ones if any. For the true love he understands as follows:

HakkY gergek sevenlere cumle alem kardes gelir,
To true lovers of the Truth [God] all the world
comes like a brother (41)

Love of God necessitates love for the fellowman.

- - v - v

Maguka neyi sevse lazimidir sevmek ani

Ser. gergek agik isen dostun dostuna dost ol,
. » . 2 o .

«oo.Yetmig iki millete kurban ol agik isen.

Whatever the Zeloved loves cre shouvld love that
If you are & truz lover be friend te the Friend of
the Friend,
Sacrifice vourself for the sake of seventy-two
religions, (42)
A modern nhilosopher joins Yunus in this kind of under-
standing of leve., 'Love", wrote Martin Buber, "is responsibility
of an I for a Thou. In this lies the likeness - impossible in a
feeling whatscever - of all who love, from the smallest to the
greatest and from the blessedlv nrotected man, whose life is
rounded in that of a loved being, ..... and who ventures to hring

(43)
himself to the dreadful point - to love &ll men."

41  Ibid, p. 301.
42 Ibid, p. 165,

43  Martin 3uber, op. cit. p.l15.
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Yunus Emre's concept of love can be summed up in the
fcllowing verse which again could be understood in narallel

lines with Buber's concent of love:

Yaradilmi§f severiz Yaradandan btiiri.

We love the created because of the Creator. (44)

44 Abdilbaki G&lpinarli, Yunus Emre Hayat), Istanbul, 1936,
p. 79.
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