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ABSTRA.CT 

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 e liminate his mundane desires and his fea r 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 cornes to de test his actua l existence, 

which prevents him from union. Bath 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 

conque rs death and can now be indifferent t o i t . Man' s convi c tion of hi s 

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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In sp:i. te of tl:e enormous number of wri tings on Yunus Emre 

in present day Tur'l<ey there are no sufficiently profoun.r~. ?.o·/ 

sc~~'Jl·:n·ly studies besicles the studies of Mehmed Fuad Xoprülü 

and Abdülbaki GëlpÏnarlÏ. In English, if we exclude the short 

article of J.K. 3irge, and E.J.W. Gibb'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 

Euroy>e as early as the fiftcer.th century. Bombaci informs us 

that "a traveller, made prisoner of Muhlbach (Sebes) by the Turks 

and lived a'llong them th•enty 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 anc1 hy Sebastian Franck. He men-
(1) 

tions two hymns by Yunus, written in gothie character." 

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

is intended as an addition to t!le literature on Yunus, who deserves 

1 Allessio 13ombaci, Storia della Letteratura Turc a, ~~ilano, 1956, 
p. 283. These ooems were studied from a philolop,ical angle 
at the turn of the century. See: Karl Foy, "Die 'al test en 
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 per­

sona! and specifie thoughts of Yunus Emre on the concept in­

volved. The utmost care has been taken throughout this work, 

to confine i t to Yunus Emre' s own t!'lought. Ta~a\.,rwuf has been 

dealt with, but not as such, only when it was felt that an 

understanding of i t \ofOUld shed n:ore light on Yunusian thinking. 

IVe 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 sorne light on the 

relationshiu between his language and thought which in turn 

might help us to understand in what way religious thinking and 

Ta~awwuf influenced Turkish. For such a study Yunus Emre's 

poetry is perhaps the best suhject, for he is the first Turkish 

lyric poet to write in Turkish, and tc this day is still considered 

a master of the Turkish language . 

As must be apparent from the text, Ne have depended upon 

AbdÜlbaki Golpinarll's edition of Yunus Emre's Divan, which is by 

far the most reliable. This being the case, we have not 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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1•re have adopted no transliteration, but ke:ot to the Modern 

Turkish spelling, even in the case of words that are of 

Arabie and Persian origin. 

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

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 

!east known of all the Turkish poets. Despite his popularity with 

the masses, literary circles in Turkey came to recognize him as a 
(2) 

poet only after Kô.prülüs' Nri tings on Yunus. Koprùlü' s article 

itself attracted little attention; only R!za Tevfik, the philos-

opher, wrote an article on him entitled, "Yunus Emre hakkinda biraz 
(3) 

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

the publication of KoprülÜ's monumental Nork Ïlk ~1utassavviflar, 

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

work has been produced with the exception of Abdülbaki G~lpinarlÏ's. 

1 See: Sufi Huri, "Yunus Emre: In Memoriam", Muslim World, 1959, 
49. p .Ill. 

2 Cf. Mehmed Fuad Koprülüzade, "Yunus Emre", Türk Yurdu, 1329, V.4, 
pp. 612-621. 

3 Cf. Fethi Erden, "Yunus Emre Ozel Saylsi", TÜrk Yurdu, Yunus Emre 
~ze1 Saylsi, 1965, 319, pp. 4-7. 
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The common people are not especially curious about the 

historical details of Yunus Emre 1 s life; they satisfy themselves 

with legends about him. One of the current legends can be found 

written in the Vilâyetname of Haci Bektas Veli, the celebrated 

saint, and eponym of the most famour Anatolian dervish-order. 

We may begin \oJi th the legend of Taptuk Emre, who was Yunus 

Emre 1 s mas ter. Following is an account of him as found in Vilây-

etname: 

"\l.'hen Haci 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. Haci 
Bektash 1 s fame was spread aU 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, "1\le 
did not see, and did not hear of anybody by the name 
of Haci Bektash HÜnkâr when the lots were being dist­
ributed in the divan (session) of the lovers." They 
passed this word of Emre to Haci Bektash-1 Veli. 
Haci Bektash sent his disciple Sari ismail and had 
Emre summoned. \Vhen Emre came into his nresence 
Hac! Bektash said, "You have said that you did not 
see anybody by the name of Had. 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 knoH this also?" Emre said, "Yes, I do; t here 
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 1 see it." Then Haci Bektash 
stretched his hand toward Emre. Emre , as soon as he 
saw the gr een mole, sai d three times, "Tapduk Padi~ahum = 
We have found (O) my Ki ng ." Then hi s name became Tapduk 
Emre." ( 4) 

4 ~bdUlbaki GIHp!narli, Ed. Henâkib-i Haci Bekta~ -I Veli "Vilâyetname", 
Istanbul, 1958, p .21. Hereafter referred to as Vllayetname; See 
a l so, Abdülbaki Golpi narlf, Yunus Emre Hayati, is tanbul, 1936 , 
pp. 69-70. Cf. Also, Mehmed Fuad K3prtil11, hk Mutasavviflar, istanbul, 
Matba~-i(~mire, 1918, pp. 287-290. 
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We find an equally interesting story of Tapduk Emre's pupil 

Yunus in Vilâyetname, where one can find legends about almost 

any celebrated mystic of Anatolia. 

"Haci Bektash 1 s fame had spread in all directions; 
disciples and friends used to come from every place. 
Sema 1 s (mystic dances) and sessions were being held; 
a llfe of pleasure was being led (in Haci Bektash 1 s 
dergâh). (5) Poor people would come and be rich; 
those who had a wish would get it (through Haci Bektash). 

There was a village called Sar!ktly, 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 Be~<tash 1 s qua li ti es, 
and thought that he should go and ask for sorne help. 
He loaded his ox-cart with medlars, and came to Karah­
uyuk. He told Haci 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. Hfinkâr (6) took the 
medlar and ate it. After a few days Yunus wanted to 
return to his home. They communicated his desire to 
Haci 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 HUnkâr. He said, 
"Go and tell him, let me give him one nefes for each of 
the medlars." Yunus again insisted on wheat. Hacl 
Bektash offered ten nefes for each seed of the medlars 
he had brought. Yunus said that nefes did not feed 
one 1 s stomach; he had a family, so he needed wheat. 
Thus they gave him wheat, as much as his ox could carry. 

5 Dergâh • Convent of the sufis. 

6 Literally; a king. That is how Bektashis called their master, 
Haci 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. 

1 

· 1 



-4-

On his way to the village Yunus regretted what he 
had clone 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 Hac1 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 HÜnkâr. 
Taptuk Emre received him cordially and said, "Your 
affair has been known tous; 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-f GÜyende". During 
the meeting Taptuk Emre was overwhelmed with joy and 
ecstasy sa he said to Yunus-1 Gf.tyende, "Sing for us." 
Yunus-r G~yende did not answer despite the fact that 
Taptuk Emre repeated his desire a feN times. Then 
Taptuk addressed Yunus, the woodcutter: "Now it is 
time we opened the door of that treasure, Haci Bektash 
Veli's ward 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, 1 fee! that it is worth\'lhile to reproduce them; furthermore, 

any legend can have behind it sorne historical truth. 

8 Tekke = a convent for dervishes. 

9 See: Vil~yetname, pp. 48-49. Cf. Also, AbdÜlbaki Golp1narli, 
op.cit. pp. 73-74, and ~1ehmed Fuad KoprnlU, op.cit. pp. 290-291. 
The account 1 have given does not falloN 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.2. 
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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 •••• (lO) 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 hrought straight 
wood to the tekke. Yunus said, "No crooked thing 
is becoming to this door, that is why 1 bring straight 
wood." "Speak, 0 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 beca.us e of the b lessed praying. Wh en i t 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 
thresho1d of the door. The Shaikh stepped on his face 
and said, "You would not turn back unless your (spiritual) 
state is known (ta you, would you) ?" (11) 

10 Everywhere else we read forty years. Cf. Vilâyetname, p. 49. 

11 Abdulbaki Golptnarli, op.cit. pp. 74-77. For a slightly different 
version of the last part of the legend and a few less important 
1egends see Sufi Huri, op.cit., pp. 119-121. 
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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 
(12) 

master" as A. Bombaci writes. These legends indicate that 

Yunus had sorne connection with Hac! Bektash, if not directly, 

then through his master Tapduk .Emre. We also cannet reject out-
(13) 

right the possibility that he might have seen Haci Bektash-i Veli. 

- w ~ ~ Golp1narll has no doubt that he saw Rumi, San Saltuk, and his 
(14) 

khalifa Barak Baba. ln one of his poems Yunus speaks, as Nas 

customary then, of his silsila (chain of spiritual relationship), 

and mentions Sari Saltuk and Baralc as follcws: 

Yunus'a Tapduk'dan oldu hem Barak'dan Saltuk'a 
Bu nasib çfin cu~ kÏldÏ ben nice pinhan olam. 

To Yunus it [nasib] was from Taptuk and from 
to Saltuk. 

Since this lot [nasib] excited[me] how can I 
veiled. 

Barak 

rernain 
(15) 

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

13 Cf. AbdUlbaki Golpinarlt, op.cit., pp. 53-54. 

14 Cf . Ibid, p. 54. 

15 AbdUlbaki G~lpinarl!, Yunus Emre Divani, V.l, Istanbul, 1943, 
p. 187. Hereafter referred to as Divan. 
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As Sart Saltuk and Barak Baba were Haci 3ektash's khalifas, 

Golpinarl! links Yunus to !lac! Hektash, and through him to Baha 

t • 
(16) 

I lyas and Ishak Baba, who playcd an immensely important part 

in hoth the political and the religious history of thirteenth­
(17) 

century Anatolia, 

Shaikh SÜleyman of Kostendi (d,l819) in his Bahr-alVilaya 

makes Rumi speal( as follows: "I ahvays found, before me, tr.is 

great Turkoman (Yunus), in cvery c:;piritual stéH~e I ascended." 

Koprtllü finds the story very significant without attachinl! any 
(19) 

(18) 

historical veracity to it, beca.use it asserts a relationship 

between the two great sufis, This story, combined with certain 
(20) 

verses of Yunu~ in which he "lentions Rumi's name, en<1bles us 

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

other. 

Historical sources rlo not ~ive much information about Yunus 

Emre. In the translation of Sh~~aiq-i ~uCmaniya, under the hearling 

'Arif billah Yunus Err1re Rahimahu All2.hu we read that he was Tapduk 

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

16 Cf. Vil~yetname, pp. 45-48, 81. 

17 Cf. •:ehmcd Fuad Koprü1ü, "Ar.adoluda Îs 1amiyet", in Dar-al-FÜnun 
HacmüCasi', istanbul, 1334, 4, pp. 282-311. 

18 See: r·1ehmed Puad KoprUIÜ, Ïlk ~.futasavvif l ar, Ïstanhul, Matba'a-i •• Amire, 1918, p. 313, 

19 Ibid, p. 313. 

20 See: Divan, p. 82. There were music and entertainment in ~levl ana 's 

s ohbet ( f riendly talk); also, see p. 299 , Since ~. !ev lana. :fudav endigar 
gave a glanee to us, His beautiful s i~ht is the mirror of our heart. 
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become a possessor of spiritual excellence. 
(21) 

It is there 
(22) 

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

~ursali Tahir derives his information from Shaqaiq, and says no 
(23) 

more than did his source. 

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

lived. 

Sëze tarih yediyüz yediyidi 
Yunus can! bu yolda firliyidi. 

The date for the tvord was hundred and seven 
Yunus sacrificed (his) life ir. this Path. (24) 

E.J.~. Gibh inferred from ~1is 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) 

Yiidirim Bayeztd'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 See: TashkopiÜlÜz~de Hejdi, Shaqaiq-i Nu'maniya, Îstanbul, 1296 , 
p. 78. 

22 Cf. Ibid, p. 78. 

23 See: ~·lehmed Tahir, "Osmanlr T..1uellifleri", V.l, istanbul, 1333, · 
p. 192. 

24 Divan, p. 41. 

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

26 Ibid, p. 165. 
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Since the Central Asiatic Turks used to join rnystic 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) 

Kêiprülil held the same view as Gibb, and it was shared 
(29) (30) 

mutatis mutandis by Golpinarli and Burhan Ümit. The 

accuracy of these conjectures finally has been proven by a dis-

covery of Dr. Adnan Erzi. Dr. Erzi has found a very valuab le 

and re li able document in Beyazid 's lihrary. He says th at the 

dates given in this document proved to be correct when he compared 
(31) 

them with reliable sources. This document gives us the date 

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

Vefat-i Yunus Emre 
Sene 720 - MÜddet-i Omr 82. 

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

27 Cf. Mehmed Fuad Koprülü, op.cit., p. 293. 

28 Cf. Ibid, p. 296, 

29 Cf. AbdÜlbaki Golpinarlr, Yunus Emre Hayati, istanbul, 1936, 
p. 53, note 2. 

30 See: Burhan Ümit, Yunus Emre Divan1, istanbul, 1933, p. 14. 

31 See: Adnan SadÏk Erzi, ''TÜrkiye KÜtübhanelerinden 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, i t confirms AbdÜlbaki GèHpinarli 's 

contention that Yunus must have been a contemporary of ~1evlana 
(35) 

Jalal-ad-Din, Sari 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 sorne of 
(37) 

the writers were eager to have his grave in their own regions. 

However, two unbiased scholars, namely Kôprülü and GolpÏnarli, 

have held that his tomb is in Sarikoy, a small village half-way 
(38) 

between Ankara and Eski~ehir. 

33 Ibid, p. 88. In Sadik Erzi's article Yunus Emre's age is shawn 
by sorne mistake as 72. As a result each date differs ten years 
from the ones I have given. Cf. AbdÜlbaki Golplnarli,op.cit.,p.72. 

34 Ibid, p. 89. 

35 Cf. AbdÜlbaki G8lpinarl!, op.cit., p.65. 

36 Cf. Ibid, pp. 66-68. 

37 See for instance M. Çagatay Uluçay, Saruhan ogullarÏ ve Eserlerine 
clair Vesikalar, V.l, istanbul, 1940, pp. 52-53, and V.2, 1946, 
pp. 20-21. 

38 Cf. Abdülbaki G~lpinarl!, op.cit., p. 68. 
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In a later period, M. <;agatay Uluçay, in excess of zeal, 

tried to disprove the view of Kà'prülü and Gi:Hpinarli 1 anc! ci ted 

a series of reasons as to why Yunus Emre's grave should be in "Kula", 
(39) 

a small town of ~~~~anisa". But as AbdÜlbaki Golnrnarl! has 

shawn, very meticulously, all the arguements of Çatagay are shaky 
(40) 

and baseless. The grave Çagatay mentions might belong to another 
( 41) 

Yunus or another Emre. Recently, Professer ~ehabedclin Tekindag, 

who is unwilling to accept any of the views, suggested that Yunus 

must have grown and died in one of the r.ost ancient cultural centers 

of Anatolia; for example, in cities like Kayseri and Konya, whose 
( 42) 

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 Haci. Bektash. 

Which Sufistic school Yunus Emre belonged to is another 

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

39 See: ~L Çagatay Uluçay, op.cit., I, pp. 53-53, I, pp. 20-21. 

• 
40 See: AbdÜlbaki G~lplnarli, Yunus Emre ve Tasavvuf, Istanbul, 

1961, pp. 79-82. 

41 Cf. Ibid, p. 82. 

42 Cf. ~ehabeddin Tekindag, "Yunus Emre hakkrnda ara~tirma", 
Belleten, V.30, Nr. 117, 1966, p. 85. 
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(43) 
Birge seems to agree with the Vilâyetname. However, since 

Bektashi-ism, as an order, was established not earlier than the 
(44) 

early ninth century A.I-I., it is virtually impossible for 

Yunus to have been Bektashi. 

AbdÜlbaki Golpinarlr, 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 summa.ry of the t!akalat of Hac! 

Bektash, in which he draws the distinction between four stages, 
(46) 

namely Shari~t, Tarikat, rvta•rifet and Hakikat. . . Another 

reason given for his considering Yunus a Bektashi is that Yunus has 

written sorne poems in which he looks dawn upon the formalities of 
( 47) 

religion as Hektashis do, But the Bektashis were not the 

only arder to treat the ritual prayer lightly. 

Although AbdÜlbaki Golp!narli confesses that Yunus also wrote 

poems 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 !east for the initiatory sufis. 

43 See: J.K. Birge, The Bektashi Order of Dervishes, London, 1937,p,S4. 

44 See: ~1ehmed Fuad KôprlUU, op.cit., p. 126, 

45 See: Abdülbaki G8lp!narlr, Yunus Emre Hayatr, 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 G5lpinarll's statements, it 

necessarily fo11ows that his entering into Tauduk Emre's tekke 
(49) 

did not make Yunus a bektashi, as he likes to helieve. 

If we accept the latter argument, that he wrote the poems 

orthodox in tone for the initiatory sufis, it contradicts a un-

iversa11y accepted attrihute of Yunus, namely, his sincerity, 
(50) 

to which Abdvlb2.ki Golnr.narli himself subscribes. It would be 

really difficult to think that Yunus would write things simply 

to satisfy or to attract converts. E lsewhere AbdÜlbaki G(:Hpinarl{, 

sti 11 holding th at Yunus was bektashi, wri tes, "In fact, the !:>Oems 

that show the re3.l Yunus, Yunus' poet .. ness , his enthusiasm, are 
(51) 

not the ascetic ones but the ecstatic cnes." This statement 

does nothing but confuse the poetic quality with the doctrinal 

commitment because this would mean that a hektashi poet is a 

better one than a non-bektashi poet. Such a statment would be 

absurd in itself. A modern Turkish author, S. EyÙboglu, imnlies 

that Yunus was a bektashi, taking the legends at their face 
(52) 

value. Obviously his argument is less valid than that of 

49 See: Ibid, FP· 11-12. 

50 See: Ibid, p. 82. 

51 See: Ibid, p. 21. 
• 

52 Cf. Sabahattin Eyu"boglu, Yunus Emreye Selam, Istanbul, 1966, p .l3. 
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Golpinarl't. Anyone who would claim Yunus is a bektashi must 

establish his relation with cAli and the twelve imams, for the 

bektashis are sh1"a and twelvers. 

It is true that Yunus mentions 'Ali' s name severa! 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 imarr.s which occur 
(54) 

so frequently in Bektashi :?Oetry. But we do see that Yunus 

mentions ail four Khalifahs wi th reverence. The folloto~ing verse 

is an example: 

Orner u Osman Ali Mustafa yarenleri 
Bu dërdanün ulusu Ebu-Bekir-i Sfddrkdur. 

Omar, Usman and" Ali (are) companions of ~1ustafa • • • The best of these four is Ab-u Bakr Siddik. (55) 
• 

It is highly unlikely that Yunus was a bektashi. Nor is i t ryos­
(56) 

sible to make a hurufi out of him, as did Rrza Tevfik, 

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

54 Cf. Abdülbaki Go·lninarli, iM-ev.i-Bekta~i Nef es leri, istanbul, 
1963. 

55 See: Divan, p. 300. 

56 Cf . Mehmed Fuad Kôprülü, op.cit., p. 364. 
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observing that in sorne poems mention of the individual letters 

was made. Rlza Tevfik does not, I think, account for the fact that 

the letters obtain their meaning from the context, and not from 

the doctrine of Faz1u'Ilahi n-Na'imi Hurufi who appeared long 
(57) 

after Yunus Emre's death. For example: 

Denüze girem garkolam ne elif ne mim ne da1 olam. 

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

Here Yunus simnly splits the letter of the ward adam (man). 

The fact is that Yunus was not a member of any sectarian 

group. Hcwever, this does not mean that he was a sunni, a fol­
(59) 

lower of dhari'a, as sorne claim. He 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, Gibb and KoprüHt also think 

that he might have been illiterate. However, Koprülü tried to 

57 Cf. Ibid, pp. 363-364. 

58 See: Divan, p. 204, 

59 See : ~ahabeddin Tekindag, op.cit., p . 89, and Sezai Karakoç, 
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 concept of illiteracy with reference to sufi 

ma'rifa and 'ilm, or formai religious training; he is sure that 
(62) 

it means that Yunus had not received formai madrasa education. 

I feel that bath Gibb and Kôprülü took the writings of the 

biographers tao literally, hence, I produce the translation of 

what Aiik Çelebi wrote on Yunus Emre's illiteracy. 

"He is illiterate but he read in the "Divine 
School". He is cf the saints and Just Cnes, 
who translated the language of speech into 
the lan?"uage of experience. And he is one 
of the people of the Secret l·!ho coul0 show 
what is in the heart through the unseen lang­
uage. It is said tha.t wl:en he intcnded (to 
learn) to read, his tangue did not turn to 
finish the letters of suelling, and the mirror of 
his heart did not becor.1e dull with the opaqueness 
of the curves anè !ines." (63) 

Asik Çelebi's style is tao edifying to be taken literally. One 

might notice that he i s trying to emphasize the spiritual aspect 

of Yunus by resorting ta a contrast which happens to be curves 

and lines of letters. In Shaqai.q one finds the meaning expressed 

in slightly different languar.e. 

"Apparently his tangue did 110t reach to read, he, 
like a pen, was short in the performance of the 
letters of the spelling. But he was skillful in 

62 Ibid, 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 deliberatèly. His choice of 

the phrase "Zahir halde" might have a double meaning, in which case 

he is making a pun. 1 have translated this phrase as "a:!_)parently", 

whereas, it might well happen that the author used it in the sense 

m1derstood by the Sufis. That is to say 1 i t is not impossible to 

take the phrase as the opposite of "batÏn". I f such an interpretation 

is permissihle 1 we are justified in thinking that the author is not 

referring to actual illiteracy. Thus, we feel that bath authors, 

i.e. A~ik Çelebi and Tashkôprtilnzade 1 might be speaking of the il-

literacy to distinguish the two types of knowledge with which we 

shall deal in another chapter. 

However 1 if his poetry is studied carefully i t will become 

evident that Yunus has considerable ilm. At times he used Arabie 

and Persian words ar.d phrases very appropriately. For examnle: 

Ki bi rdir dogruya imruz u ferda. 

64 Tashk6prUlüz~de, op.cit., p. 78. 
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To the righteous one, today and tomorrow are one. (65) 

A~Ïklarin gonlÜ gëzü ma~uk dapa gitmi~ olur 
Ben gonlümü kul eyleyem ba~ed ki ma~uka irem, 

Levers' he art and eye will have gone tm•:ard the he loved. 
Let me render my heart a slave, it may happen that I 

join the beloved, (66) 

These examples can be increased, and they at ~east show us that 

he knew many Persian words, ;<:ëprUlU goes as far as to affirm that 

"Yunus was sufficiently familiar with Persian to enjoy Mevlana's 
(67) 

Persian poetry." Whereas AhdÜlbaki Golprnarlr is firmly conv-

inced that Yunus kneN Persian and read Sadi, for he translated one 
(68) 

of Sadi's poems into Turkish. Sorne of his best !ines, almost 

literai translations from the ~ur'f:.n, hear witness to his mastery 
(69) 

of Arabie; a few citations will be given to elucidate this, 

Ben bir kitab okudum kalem anr yazmad! 
Hûrekkeb eyleyeydÜm 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 AbdÜlbaki Goln!narli':, Yunus Emre ve Tasavvuf, istanbul, 1961, p.91. 

66 Ibid, p. 91. 

67 Mehmed Fuad Koprülü, op.cit., p. 307. 

68 Cf. Abdulbaki Golprnarlr, op.cit., pp. 96-98, 

69 It was Burhan Ümit who first noticed the translations of the 
Quranic verses. Cf. Burhan Ümit, op.cit., pu. 22-25. 

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

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

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

Dag1ar yirinden ir1Ia, heybetinden gëk yar!la 
YtldÏzlar bagi krrila, dÛ~e yire perran ola. 

~!ay the mountains move from their places, . the 
heavens split out of awe, 

~1ay the bond of the stars break, may they fall on 
the earth and soar. (72) 

"And wh en the mountains shall be moved al'lay (81: 3) when the 

heaven shall be rent asunder and wh en the stars shall he scattered." 
(Quran 82: 2-3) 

D~pdÜz olur dag u ta~, gok dürülür yer gicler. 

Hountains and rocks becorne plain, the heaven is 
folè.ed, earth ~oes away, (73) 

"A y, when the earth shall be cru shed wi th a crush, crushing. (89: 21) 

The day when we will roll un the heavens like the rolling up of 

written scrolls ••• (21:104) 

Yunus: 

DÜz dë~edüm bu yirleri, basku kodrm bu ta~larr. 

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

71 Throughout this study all the Quranic quotations are from Abu 1 
Faz1's rendering: The Koran, Bombay, 1955. 

72 Divan, p. 53, 

73 Ibid, p. 293, 

74 Ibid, p. 197. 
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"And the earth, we stretched it out,,,.(Sl:48) And the mountains 

as tent-pegs." (~uran 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 \·rell 

versed in Arabie. This knowledge of Arabie he presumably could 

gain only by study in a madras a. As a matter of fact, AbdÜlbaki 
(75) 

GolpinarlÏ's conjecture is that he studied in Konya. 

Still there are the noems of Yunus, in which he confesses 

that he Nas ummi. Thi s point will be clarified when we study his 

understanding of knowled~e of what we may cali his epistemology, 

within the cverall framework of his thought. For the time being we 

shall simply refer to \-Jhat Professor Bombaci says about the so-called 

illiteracy of Yunus, 

"He was not illiterate ••• He proclaims himself 
ignorant, as Muhammad used to do (perhaps in 
another sense), But the profession of i gnorance 
is in realit y the aff irmat i on of supreme know­
ledge ••• In r eality 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 syJlahic meter ••• From his 

75 Cf. AbdÜlbaki Golp!narlt, 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 Laylà and ~1ajnün and of Farhad and Shirin, 
would testify to the knowledge of Nizâmi." (76) 

There have been sorne discussions of Yunus's awareness of his 

being a poet. We must clarify this point also. Under the influence 

of the early sources, Kopiùlü says; 

"In fact, Yunus who was an ardent mystic, not 
occu?yinr '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 wri ting T)Oetry) like all 
the mystics, was the idea of being useful hy enlight­
ening the people. But the fact that l:e did not bother 
\vi th technique and paid no heed to the smoothness of 
language and rhyme is not an obstacle to his bein~ an 
2rtist, indeed a great artist ••• That is to say, that 
Yunus was unaware of his artistry does not nrevent 
us from considering him 2 great artist.'' (77) 

Birge has im:!)lied the same thing as he wrote: 

"It appears certain that Yunus had no intention 
of wri ting a Divan, or for11al collection of poems. 
He simply cmr.posed songs, which quickly became 
popular, and in later years faithful followers 
gathered these together in a collection." (78) 

But a more careful readine of f.mre 1 s Divan shows that he refers to 

himself as a poet and he does spea~: of his Di van and of his poetry. 

76 Allessio Bombaci, op.cit., p. 280. 

77 ~·.1ehmed Fuad KëprUlü, op. ci t., p. 368. 

78 J.K. Birge, "Yunus Emre, Turkey's Great Poet of the People", 
MacDonald Presentation, Princeton, 1933, pp. 43-60. 
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A~ik Yunus bu sëzi muhal diye sbylemez 
Mani yüzün gësterir bu ~airler kocasr. 

Yunus the lover does not say this word as absurd 
This father of poets shows the face of meaning. (79) 

Yunus Hak tecellisin ~iir dilinden soyler. 

Yunus soeaks of the Truth's manifestation through 
the language of poetry. (80) 

Yunus oldÏysa adum pes ne aceb 
Okuyalar bu benim divan!mi. 

If my name is Yunus, this does not mC~tter, 
Let tl:cm read my divan. (81) 

After reading the above lines we cannat doubt that Yunus was 

fully avJare cf his being 2. poet and that his poetry as his life-

work concerned him like any poet. Furthermore, he claims to be a 

mas ter in arranging words; the fol lo,dng verse could be, on the 

part of Yunus, a persona! refutation of ~1.F. Kèprülü. 

79 

80 

Sl 

82 

Yunus bu sëzleri çat~r sanki yagr baia katar 
Halka matalarin satar yÜki gevherdür tuz degÜl. 

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

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

Divan, p. 135. 

Ibid, p. 129 . 

Ibid, p. 401. 

Ibid, P. 180. 
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In contrast to Kopiulü, Burhan Ümit wrote; "I could point out 

hundreds, perhaps thousands of verses on which hours, da.ys, 

perha~Js even weeks have been spent, and if one single ward 
(83) 

is changed the \llhole effect and music disappear." Sut 

he does not give any example which can be found easily in Yunus 

E~re's Divan; I shall quote a few of them, 

The follmving lines are from one of his most ' opular poems: 

I~kun aldi benden h eni bana seni ger ek seni 
Ben ya.naram düni gUni bana seni p-erek se!li. 

Ef:er beni ol':lnreler ldllÜm p:oke savuralar 
... ., .,., 

Toprag1m anda ~ag1ra bana seni gerek seni. 

Thy lovE hatl1 taken me from me; Thou, Thou 
art needed by me . 

Day and night do I ~urn; Thou , Thou art neeè.e<l 
by me, 

l'fere they to s lay me, let them winnow my ashes 
into the heavens. 

There let my dust cry, "T'10u, Thou art needed 
by me ." (84) 

If we replace any of the words here, the value of the li ne, i ts 

music, rhythm, beauty ar.d even its meaning will b e lost. Particularly 

83 Burhan Ümit, op. cit., p. 31. 

84 Divan, p . 132. For another rendering of these lines , see Burhan 
Toprak, "Yunus Emre", transi. F. r·1acCallum, ~1oslem ;1!orld, 1946 , 
36, P. 164. 



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

the highest craftsmanship; tl~e gral'lmatical structure is dis-

torted, yet the I·Ihole phrase is agree ab le. The arder of the 

wording and the choice of each ward gives an immensely appealing 

music and a natural fluency. It is only natural th at this 

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

F.mre Oratoryo" severa! times by the modern composer Ahmed Adnan 
(85) 

Saygun. The following verse, so far as the craftsmanshin is 

concerr.ed, is unr.arallelled even in the Divan literature. 

" .. "'"' i\~11: olclum.;;oy ay yuze nisar oldum bal agHa 
Nazar kild1m kara goze siyah clup ka~a geldmm. 

! fell in love Nith this moon-face; Lavishly I am 
scattered on the honeymout~. 

I ;; lanced at the b lacl: eye; being b lad: I landed on 
the eyebrow. (86) 

As has been seen, he can djsnlay artistry while expressing his 

pantheistic outlook, very s!~illfully, without slipping into banal-

ities like other poets of Ottoman Divan :li terature. In fact, one 

tends to think that Yunus could not be compared with any ether 

85 Cf. Ahmet Adnan Say:;un: Yunus f:mre (Soli, Koro ve Orkestra i~in) 
Oratoryo 3 Bolum Op. 26, Ankara, ~fi lli E1!itim Bastmevi, 1946, 
p. 17. 

86 Divan, n. 213. 
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Turkish poet, as A. 1-Iamdi TanpÏnar has indirectly suggested. 

"Fuzuli is one of our greatest poets. If we 
exclude Yunus - such a distinction is necess­
ary hecause Yunus is a door opening on the 
present day from a past 600 years old - only 
noets like Nesimi, Necati Bey, Raki, Nefi, 
Nedim and ~eyh Galib, who were really able to 
open new areas within the strict rules and tri­
lingual idiom of the old poetry, could he com­
nared with hirn (i.e. Fuzuli)." (87) 

.. That Yunus is never to grm•r obsolete, as imnl ied by Tann1nar, 

was foreseen and proudly proclaimed by hjr.~self in a beautiful 

line: 

Her ~em yeni do~ar!z bizden kim usanasi. 

Each r:1oment we are horn anew, '\<.1ho 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 Tarioa. KoprÜlü's comment en this is that Yunus did not display 

the intellectual ability or spiritual influence to found a Tarïaa. 

KoprülU 1 s commePt enrage ti Burhan Ümi t, who has <". sentimental 

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

87 A. l:-lamdi Tanpinar, "Fuzuliye clair", Fuzuli ve Leyla ve Hecnun, 
istanbul, 19S9, ~. 18. 

88 Divan, n, 136. 

89 Allessio Bombaci, op. cit., p. 263. 

90 è-1ehrned Fu ad Koprblii, op. ci t., v. 372. 

(90) 
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founù a Tarïqa lies in Yunus Emre's greatness, and in his 
(91) 

helieving in the hollowness of everything. I su,l!gest 

that if Yunus, who was a not-al together-satisfied rnember of a 

Tariq a, did not found any, i t is because he did not be lieve 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 himse1f 

in his self. It is most probah le that he did not fa il, but 

rather refus cd to establish a Tariq a after he became a shaikh, 

and this would I t~li:1k, accord wi ti1 his non-helieving in the 

forrnalities. Tarïqa, as an institution, could not possibly 

have had much appeal for the Yunus of 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 struggliP.g with himself, even af.ter he acquired 

education in the Tariqa. 

Dervi;; adin idindiim dcrvi~ tonin tonandum 
Yola haktum utandum hep j~Üm yanliw; benüm. 

I assumed the title of dervishhood, 1 am decked 
wi th tr~ e attire of the dervish. 

I looked at the road (examined myse1f), I was 
ashamed, all I did is wrong. (92) 

91 See: Burhan Ümit, op.cit., p. 33. 

92 Divan, p. 217. 
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1-iowever, Yunus in another sense, in a more profound sense, 

did found a Jariqa because he influenced alrnost every Turkish 

sufi who carne after him. Bektashi literature has been influenced 

irnrnensely by him, so rnuch so that AbdÜlbaki Gô1p1narir adduces 

this as one of the reasons that Yunus must have heen 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 (Shail Ismail), Kaygusuz Abdal, 

Said Emre, Haci Bayram Veli, ~iyazi Misri, etc. 

It seems that there is not a single point concerning Yunus 

Emre on which there is a universal agreement. Even his name 

did not escape the fatc of being subject to controversy. The la.te 

Osman Ergin claimed that the real name of Yunus was Said Emre. 

According to o. Ergin, Saiù Emre was a bektashi who later re-

nounced his bektashi-ism, and thereafter he assumed the name Yunus 

Emre. O. Ergin bases his argument on the sty1istic, linguistic 

resemblances bet\veen 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 Ernre's. A. GB1~lnar1f asserts that Said Emre 

93 Cf. Osman Ergin, "Yunus'un Asil Ad!", Hilli Mecmua, V.l2, 129, 
1931, lstanbu1, pp. 219-220. 
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(94) (95) 
was another poet who was much influenced by Yunus Emre. 

Therefore, any ki nd of paralle 1 between the \vorks of the two 

poets would be understandable. 

Raif Yelkenci and Sadettin NÜzhet also claimed that 
(96) 

Yunus Emre and A~ik Pa~~ are the same persan, 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. G~lprnarH', op.cit., pp. 280-294. 

95 Cf. Ibid, pp. 204-207. 

GèHpi'narlr, 
. 

96 Cf. Abdülbal<i Yunus ile A~!k Paia, Istanbul, 1941' 
pp. 3-9. 
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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 ether, 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 quali ty makes Yunus a poet of 

"the paradoxicnl", paradox heing the vehicle through -v:hich he tried to 

remove the àuality he observed in the existence into which he had come 

in order to attain unity (birlik-tevhid- v~1det). 

Benim bunda kararum yok ben bunda gitmege geldim 
Deniirüben ikiligim birliP,e yetmege 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) 

Jud~ing from a line of his, we might well cons ider that Yunus invented, 

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

felt: 

Yunus di lin yumu~durur bu tevhidi ayi tmaga. 

Yunus has washed his tangue in order to say this Uni ty. (2) 

1 Di van, p .212. 

2 Ibid, p. 45. 
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This 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. 

ln this chapter then, my aim will be simp1y to point out the 

paradoxes as they occur in his poetry, without attempt at this 

point, at analysis. 

By paradox we mean a statement \~hicb strikes us immediately '"i th 

its illogica.lity and oddity. 1\e do not mean falsity of the statement 

hy its illogicalit)', but t:-J.e contradictory substance inherent in the 

statement itself. \•:e by no means mean an illogical statement which 

cornes into being by a mistake or by an ill-reasoning. A statement 

is paradoxical when uttered deliherately, 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 sorne minimum standards of intelligib-

ility. clarity and consistency. Language too has a logic of its own, 
(4) 

in the everyday sense of the terrn." In spite of their deficiencies, 

Aristotelian "laws cf thought" are still the principles to follmv when 

wanting to be c1ear and intelligible in uttering a proposition. At 

this point in our study we shall be examining sorne 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 identi ty - A is A. Everyth ing is wh at i t is. 
Every square is squa.re. 

2. The la\oJ of contradiction A is not (not A). Nothing is 
what it is not. Square is not not-square. 

3. The law of excluded middle - A is either B or not-B. 
Everythin.!! is ei ther sauare or not-square; this we can 
a.lso reformulate as follows; nothing is both square and 
not-s~uare. 

Yunus Emre's po~try, not following these rules, would give strict 

followers of logic the impression that his poetry is nonsensical. They 

\oJould sin1ply he shocked reading the following !ines, in which Yunus 

equated two opposite concepts. 

Saki ol cami p,ctür kim içÜben mest olalum 
Bizi i~k ile fena kil ki nice hest olalum. 

0 wine-offerer bring that eup [of wine] that 
drinking we be drunk, 

Annihilate us with love that we be existent. (S) 

Fena. a borro\'led word from Arabie. means "non-existence" or ttnothing-

nessu in Turkish; it is translated into Turkish as yokluk and yok alma. 

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. :!_'). 191. 
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Yunus Emre's line carefully we shall see that he becomes existent 

\<Jhen 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 Ais (not-A). It 

~vould 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 ourselves, we should see one more exam1Jle which is nert-

inent to the field of existence. This time he uses the nure Turkish 

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

Ne sermayem ola ne var ne yokvem. 

I have no capital, neither ar.1 I existent r.or am 
I non-existent. (6) 

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

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

in arder to conform to this ~_.)rinciple Yunus should have affirmed ei ther 

his existence or his non-existence, as we know that Ais Bor (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 !ife. A. GëlpÏnarl1 

was correct in writing that "Yunus, in Turkish literature, is the 
(7) 

poet who lHote about death, perhaps more than any other poet." 

One is also justified in asserting that he wrote about life more 

than any other Turkish poet because of the sheer fact that he 1vrote 

on deat!-1, for "we feel, in this ther.te of death, the pulsation of 
(8) 

love for !ife." It is natural ~1at we should expect Yunus to 

deal wi th li fe in the same way he èeals wi th existence for they are 

closely related concepts. Yunus offers us an extrernely realistic 

description of death which can fi 11 the reader Ni th fear and despair 

because of its destructive power. Graveyards evoke in Yunus a sense of 

utter desolation at the thought of the individual who or.ce was young 

and had desires. 

Sabahin sinliye vardum gôrdüm cÜmle olmu~ yatur 
Her biri biçare olup omrün yavu kilml.~ yatur 
Vardum bunlarun katina bakdwr. ecel heybetüne 
Nice yigit muraduna irmeyüben olmü~ yatur 
Yimi~ ku~ kurt buni keler nicelerin bagrln deler 
Sol ufaclk naresteler gUI gibici solmu';; yatur. 

Morn I went to the cemetery ,- saw that all lie clown dead 
Each one being helpless, losing his !ife, lies clown. 
I went to thcir 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 he art of many. 
These little unbloomed ones, as roses, lie dawn faded. (9) 

7 Abdûlbaki Golpinarlt, Yunus Emre ve Tasavvuf, Istanbul, 1961, 
p. 139. 

8 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 i~k eri aç gozüni yir yuzune kilgll nazar 
Gor bu latif çiçeklcri hezenüp u~ geldi geçer 
Bular b~yle bezennhen boynun Hakk'a sunuhan 
Bir sor ani bunlara sen kancarudur azm-i sefer 
Her bir çiçek bir naz ile oger Hakk'Ï niyaz ile 
Her murg ho-? avaz ile ol pacii,ahi zikrider 
Oger anun kadurlugun her bir i~e hazirli~in 
i lla omür kasirligun an~cagiz rengi dôner 
Rengi dôner gQncien gfine topraRa d6ki1Ur gine. 

Q knight of love! Ooen your eyes, have a glanee 
at the \'lorld 

See these fine flowers, here ornamented they came, 
they wi 11 pass away 

Sc 0rnamented, offering their neck to the Truth [God]. 
Just ask them where is the journey to 
Each flm'ler praises the Trut!1 [God] with blandishment 
Each bi rd, wi th a ~leasant voice, makes mention of that Kin.g 

[God] 
Praising His oJT!nipotence, His omnipresence, 
But wh en recalling !ife' s shortness her col or turns [pale] 
From day to day does her color turn (pale], again she falls 

to the earth. (10) 

If he \\'Ould so reflect about the dea th of plants and animais, i t is 

obvious that his sensitivity regarding the human death would he much 

more intense: 

Bu dÜnyada o1r nesneye yanar 1ç1m goynür ozum 
Yigid iken olenlere gok ekini biçmi~ gibi. 

lü 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 t he green 
crop. (11) 

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

Yunus, for he also will die like anybody else. 

Hiç bilmezem kezek kimin aramizda gezer olüm 
Hàlki bostan edinmi~tir diledi~in üzer ëlüm. 

Death is walking amongst us, whose turn it is I 
know not at all. 

De ath picks up whomever he \orants, for he has made t he 
world a garden [to himself ]. (12) 

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

he considers the life terminated. 

Ahfr birgÜn olÜrsün olûm vardur bilirsin 
Kamulardan ayrllfp varup sinde yattin tut 
Her bir nefes kim r,elir kiseden omr eksilir 
Çün kise ortalandÏ sen onu düketdûn tut. 

Y ou wi 11 die one day in the end, Dea th exists you know. 
Assume then you lie in the grave separated from all 
l'li th each breath that cornes from the purse, li fe 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 Ibid, p . 129. 

12 Ibid, p . 216 

13 Ibid, p. 335 
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iy yarenler iy karde~ler korkarim ben ~lem diyü 
Oldtlgüme kayirmazam ittügümti bulam diyü. 

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

what 1 have clone. (14) 

Anmanisin sen ~ol güni cümle ki~i hayran ola 
~idesini hilimeye hihud-u sergerdan ola 
lsrafil surini ura hep mahlukat yirden dura 
Derilnben haire vara kadi anda subhan ola 
Zebanilar çeke èuta ilete tawuy~ 2ta 
Deri yana süngek düte ~ulukdem bir figan ola. 

!Jo you not recall th at day whcn all are as t:mnded 
not knowing Hhat to do, ali becorae selfless and giddy. 
Israfil h~ats his trumpet; all creatures rise from the 

earth. 
Resurrecteè they go to the assembly, God is the judp,e 

there. 
Demons pull, catcn, lead a-:1d throw (men] into hell. 
SLin bxrns, hone s:nokes, that momer!t becomes a cry. (15) 

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

There are passages in '!-lis divan \·:hcre we are confronted wi th a Yunus 

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

Dosttan haber geldi hana durayim andan varayun 
Kurbanliga bu canumu ver~yim andan varayun. 

Mfinker Ü Nekir geliser yer g5k Gn ile dol!sar 
Ben bunlara cevabun vereyim andan varayun. 

14 Ibid, p. 338. 

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

Let me give this li fe of mine as sacrifice, th en go. 
(16) 

l'ihen r-1unker and Nekir come, when heavens and earth 
are filled with cries 

Let me give them their answer and th en go. (17) 

Apart from this psychological contradiction - it is psychological 

because i t concerns 'lis attitude - we can also see a philosophical 

contradiction concerning the reality of death. Yunus at tir.Jes 

vehemently rejects the reality of death. In a beat~tH'uJ. poem he 

declares his immortality . 

~on ëltlm endi~esin a~ik olmez hakidir 
Olmck senin degildûr <;Ün nurun ilahidir 
tilmek ten ne korkarsun kor~ma ebedi varsun. 

Give up t~e idea of death, Lover dies not; he is eternal. 
To die is not of you, for your light (essence) is divine. 
i~hy 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 Dumru1's 
(19 ) 

attempt. 

:"-le ki~idür Azrai 1 ki kasdide canuma. 
Ben onun kendi kastln kendGye zindan eyleyem . 

\liho is Azrail that he aims at my !ife? 
I make his aim a prison to himse1f. (20) 

16 The ange ls that are sup?osed to question the deceased in the grave. 

17 Divan, p. 190. 

18 Ibid, p . 307. 

19 De li Dumrul (i. e . Dumrul the ~lad), is one of the heroes in Dede 
Korkut, who fights Azrail for his life. 

20 Divan, p . 202 . 
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As we have seen, notl-.rithstanding his changing attitude vis-à-vis 

death or life, Yunus has a deep concern with bath of them, he it 

a positive or a negative concern. This concern is not always 

there; he can display an ut ter indifference to c.leath and to !ife 

as well. 

Speaking of his death Yunus says: 

Bir ~arib Hlmli~ diyeler fiç rilnden sonra duyalar 
Soguk su ile yuvalar ~oyle garib bcncileyin. 

Let them say a stranrer has died, let them !1ear 
after three days. 

Let the111 wash me with cold water (which i.s) a 
stranger like myself. (21) 

l'Je notice that Yunus affirms hoth conceèlts, i.e. death and life; 

he also negates t!l.em. Finally, he sees üem as one and the same 

thing. 

Cansuz gel bu kapuya baki dirlik bulasÏn. 

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

In this line he holds t hat lifelessness is identical with life; it 
(23) 

also reminds us of the one mentioned earlier. 

21 Ibid, p. 257. For a different renderin~ of this verse see J. K. 
!Hrge, "Yunus Emre, Turkey's Great Poet of the Peop le", :the Mac­
Donald Presentation Volume, Princeton, New J ers ey , 1933, p. 51. 

22 Divan, p . 248. 

23 See above, page 31 
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d!meklik dirlik ola 8lômsfiz dirlik bula. 

Let dying be living, let him find an irr.mortal !ife. (24) 

These !ines also defy any kind of logical understanding. !-lere 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 meaninr, 

of each conept furt:1er. Tt.is causes sorne other confusion, namely, 

confusion of Inian and Kufr, or faith and unhelief. Th~ concepts 

of Iman (faith) and Ku fr (unbelief), ''lhich er~ diametrically onposed 

to each ether in lslamic theology, are treated by Yunus in an equal 

raanner at times. They both star..:! as a:-1 cbstacle on the way to God. 

KÜfr ile iman dahi hicab imi~ hu yolda. 

llnbelief and faith are also vei ls on this \vay 
l tlHt leads to God]. (26) 

Therefore, he te aches th at th.ey both should be clone away 1-.ri th. 

24 

25 

26 

27 

Îlm-u ame li hirak küfr ü ira an oda yak. 

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

Divan, p . 249. 

See ab ove, pp. 31-32. 

Divan, p. 163. 

Ibid, p. 162. 
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And when he makes a distinction between them, he sometimes 

upholds the unbelief. 

Safala?tik küfr ile iman yagmaya verdik. 

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

The confusion of faith and unhelief reaches its peak in a poem -

one of the raost beautiful Yunus wrote - scarcely parallelled in 

all Turkish literature so far as my knowledge goes. I believe 

the poem owes its beauty to the pararloxical essence and form, 

to which, I am afraid, no translation can do justice. 

Unuttum din dinayet kaldi benden 
Bu ne mezhebdurur dinden içeri 
Dinin terkidenin küfürdür i~i 
Bu ne kUfUrdUr imandan içeri. 

I have forgotten the religion, the religiousity 
[they] remainec! away from me. 

0 what a sect is this, within the religion? 
lfuoever left his religion, unbelief is his affair. 
0 what an unbeli8f is this, within the belief! (29) 

!-le also says that unbelief is belief, as he saicl death was life, 

and non-existence was existence. 

Küfrti iman olanlarin ayihlaman gÜldügünü. 

Those whose dishelief is helief, blame not for their 
laughter. (30) 

28 Ibid, 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 ali the paradoxes and contradictions which we have ooserved 

apply to Yunus Emre's understanding of the self. 

In regard to the Stifistic philosophy, whose main aim is 

to reach Gad, he seems to advise two different and rather cont-

radictory teachings, in which the ego is the key concept. 

31 Ibid, 

32 Ibid, 

Ayid Ayid kamusun ne kan-u ne ma'densün 
Suret-i pür manisün padi~ahi sende hul 
Gel imdi hicabun aç senden tri1 sana ka~ 
Sende bulasln miraç sana gelÜr cùmle 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, 
~!ayest thou find the mirac (ascension) in thee, to 

thee come ali the roads. (31) 

Sana gel sen seni sende bu lagor 
Sana bak sendeki kimdtlr gè5r imdi. 

Come thou to thee, fi nd thee in thee 
Look to thee, noN see 1·rilo is in thee. (32) 

p. 181. 

p. 119. 
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Ben bunda seyrider iken aceb srrra irdUm ahi 
Bir siz dahi sizde gtlrün dost! bende gordUm ahi 
Bende baktim bende g~rdüm benùm ile ben olani 
Bu surete can vireni kimdügüni bildim ahi 
Nitekim ben beni buldum bu oldu kim hakk{ g~rdüm. 

0 brother, I attained the marve!lous secret wh ile I 
was here wandering. 

See once more you in you, The Beloved I saw in ree, 0 
brother. 

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

I knew who is the one w!w gave life to this form, 0 
brother. 

~~~1en l found me this haprened: I saw the Truth. (33) 

Yunus imdi sen senden ayri degülsün candan 
Sen sende bulmaz isen kanda bulasun anf. 

Nmv Yur.us you are not parted from you, from soul 
If not in thee, where else ~wuld you find llim (God). (34) 

In these quotations the concept which Yunus Emre has stressed the 

most is the concept of "ego", as t!1e words Ben (I) and Sen (thou) 

suggcst. The idea of ego is, nere, the main preoccupation of our 

~oet. One thing should attract our attention, and that is the positive 

value of the concept concerned. 

In what f ollows I sha. ll point out s evera! verses in which 

the concept "ego" is still the central theme, but it is viev>~ed negatively. 

33 Ibid, p . 117. 

34 Ibid, p . 109. 
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~en seni elden b!rak dost yGz~ne sensiz bak 
I~it i~it key i~it dost katina sensiz git 
Dosta gidene ondin ken~üsüz sefer gerek 
Sen seni aradan al cism ü 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], re1:1ain lifeless. (35) 

And again in another poem he says: 

Ben benligümrlen geçdtlm g~zùm hicabrn açtim 
Dost vas ll.na ui~tim gtlmanim ya~ma olsun 
i3enden benligim gitti hep mt'ilkUmi dost tuttu. 

I did away with my I-ness 

I reached the Friend, let 
;.!y I-ness moved out of ne 

(thus) 1 cpened the 
of my eye(s). 

my doubts be sacked. 
and ali my existence 

Friend invaded. 

veil 

the 
(36) 

This negative understanding of ego culminates in the following verses. 

Îlahi bir i~k vir bana kandalugum bilmeyeyim 
Yavu kilayim ben ber.i isteyiben bulmayayin. 

Al gicler bcnden benligi doldur içime senligi 
Dirligünde oldUr beni varu~ anda olmeyeyin. 

0 Lord, grant 1:1e a love so that I do not know my where-ness. 
Let me !ose ~· let r.e not find ~ though I want. 

Take, erase the I-ncss 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 1 p. ~59. 

37 Ibid, 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 13eloved in and throught the 

ego. The main objective is the same in both categories of poems, 

namely, union with God. It is a paradox, hm.;ever, 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 tt.ings. In our 

next chapter, when we analyse the concept of ego, we hope to clarify 

the nature of both egos and their relation to the y>air - concepts of 

life and de~th, helief and unbelief. 

These contradictory statements, having been said at different 

times, might make one tl.ink that after all it might be that the 
(40) 

author has changed as time went on, as Burhan Ümit suggests, 

and it does not necessarily follow t'lat Yunus Emre's thinking, or 

for that matter, his language, is contradictory and paradoxical. 

Burhan Urnit 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 Ümit, Yunus Emre Divanï, 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 mo; arc of the fact that he was offending the laws of thought. 

!1e kne\oJ that the kind of re ali ty he saw, or experienced, could 

not be grasped in te llectually. Therefore, wh en this re ali ty 

is translated into language, it is paradoxical. He complains 

that he is misunderstood because he has a different language 

\-.rhich no one knows: 

Ben soylerem ben dinlerim kirr.se dilUm bilmez 
benüm 

Benûm dilim ku~ dilidir benüm iltim dost iltldür. 

I say, I listcn, nobody ever knm·;s my language. 
i\1y language is that of the l>ird, my homeland is 

that of the 3eloved. (41) 

It is, in my opinion, tl:is paradoxical dialectic of Yunus that 

enables him to secure a paPti1eistic " \1/el tanschauung". The negation 

of a given concept and its reconciliation with the opposite concept, 

in each instance, follows the sru.1e parallel. He retains, I think, 

a kind of consistency; this is however, far from saying that Yunus 

Emre's thought, as a whol~, is systernatic. As will be clear later 

on, the r econciling principle between the opposites is t he concept 

41 Divan, p. 218. 
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of Love, wilich 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 refutinR Yunus, not justifying him, 

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

less a saint - but wi~1 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 ooetry for himself and for us as 

well. In other words, we shall search for ,a better understanding 

of Yunus, if that is possible. Tnus, this paper is an attempt to 

unveil the meaning of this paradox, of this bird-language, because 

Yunus himself said that his ?Oetry had a :.neaning, t hough it ~vas 

closed to the hypocrite. 

Yunus bir s~z sHylemi' hiç bir s8ze benzemez 
:-tünafikler elinden ôrttü mani yüzünü. 

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

'Nhen commenting on the poem from which the above couplet is taken, 

Niyazi r.tisri said, "This pocm 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 ~lis ri, "Serhi Gaze li Yunus Emre", Yunus Emre 
w • 

Divan1, V.3, ed. Burhan Toprak, Istanbul, 1934, p . 204. 
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"The sufistic conception of Yunus", wrote Koprülü, "like 

the rest of the poet-mystics of Anatolia of that time, is taken 

directly from "Jalal-ad-Oin Rümi" or is of the same nature 
(1) 

with his [Rumi's)." This statement seems to have received 
(2) 

a universal acceptance with the exception of Burhan Ümit 

who vehemently rejects one side of KôprülÜ's statement which 

reads, "taken directly from Jalal-al-Din"; yet he, also, agrees 
(3) 

with the rest. That there is an influence of Rümï is undeniable, 

but I believe that Yunus is not just an imitator of Rumi as 
(4) 

Allessio ::::ombaci ilaplies. 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) 

Maqàlit of Haci Bekta~-i Veli, and in his Divan we also find 
(6) 

a translation of one of Sadi's ghazals. All we could say is t hat 

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

more preponderant than the other. 

1 ~·!ehmed Fuad KoprUllizade, op. cit., p. 341. 

2 Cf. also Gibb 1 op.cit., p. 169, and Abdülbaki Golpinarli, Yunus 
Emre Hayati, Istanbul, ~· 92. 

3 See Burhan Ümit, op. cit., p. 59. 

4 See Alessio Bombaci, op. cit., p . 269. 

5 Cf. Divan, pp. 80-82, 134-135. 

6 Cf . Abdülbaki Golprnarli, 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 anè. then responds to the inter­

pretation. And here he becomes extremely original so as to refute 

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

Yunus Emre's language, it must i1ave been noticed, is an 

extremely persona! one; one does not see a technical language in 

his poetry. It is true th at there 1.re, in his Divan, sone tech­

nical terms of tal?awwuf, but this never becomes a characteristic 

of the Divan. However, in a prose passage of his Risala we find 

an exception. Here not only t~e language is t echnical but a l so 

there is a systematic and hrief exposition of Yunus Emre's thought. 

This passage also has the title "Fi ta'rif-il'akl" or "On the 

definition of the intellect". 
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Akl Pad~ahun l:aèirüi_{!i pertevindendür. Akl 
dahi üç dürlüèür. Biri Akl-i maa~dur, èünya 
tertiblerin bildirtir. Biri de Akl-i maaddur, 
ahiret ahvalin bildirûr. 13iri de Akl-] kullf­
dür. Allah-ii Ta1ilâ marifetin bildirür. Ïman, 
?ad~ahun hidayet~ nurï'ndandur. iman da ûç 
èürlfldtir. Biri Ilm-el yakindür ve hiri Ayn­
el yakindiir, ve biri Hakk-al yakindür. Amma 
ol iman kim Ilm-el yakindür akrlda yirlüdür ve 
ol iman ki Ayn-el yakindtir, gônülde yirltidür 
ve ol iman J<-i lfakk-al vakinc'lür, canra. yirlüdür. 
Canla olan iman canla bile gicler. 

Intellect is cf thP li~1t of the King's [God] 
beinJ! eternCJl, ?.nd i"ltellect is of tlnee kinds. 
One is the intellect of living. It wakes (us) 
know the settings of the world. Otie is the 
intellect of ':ina l Ab ode; i t makes (us) know the 
conditions of the hereafter. And the other, 
Universal intellect, makes (us) know the p:Tlosis 
(marifet) of God the Most High. Faith is of the­
llght of Kinr's ~ui~ance. Faith is also of three 
kinds. One is the kncwJedge of the certainty 
('ilm al-yaqï:1,) anè one is the vision of cert­
ainty ( 'ayn al-yaqin) anc1 one is the truth of 
certainty (~aqq al-yaqin). As for that faith 
which is ~lm-al-yaq1n, it is situated in the 
intellect and that fai t~1 whic:1 is 'ayn-al yaqin is 
si tuated in ti1e heart (gonul) an~ thr.t falth 
which is ~1aoq-al yaqin 1s s1 tuatecl in the soul 
(can). The faith which is with soul g-oes with 
soul. (7) 

There is a pa:rallel 'hetween the t\·!O sections on "inteJ lect" 

and "faith", but no~ an exact one. The intellect that occurs in 

tl:c latter section is not qualified; it seems that here Yunus 

used the word in a very broad sense, 1Jerh2.TJS in order to stress 

7 "Risa.lat-al :\1u~}:liyya", Divan, r;J. 9-10. 
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the contrast between intellect as such and heart and seul. 

It is evident that "faith" is an epistemolop:ical term; 

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

Yunus recognizes, besicles the intellect, two other cognitive 

faculties; heart (g15nUl) and seul (can) ... Ilm-al yaq1n is 

demonstrative, rayn-al yaqin involves vision, and Q.aqq-al yaoin 
(8) 

is becoming. These three tynes of k:nowledge are called in 

Turkish "bilmek" or knmdng, "bul111ak" - discovering or finding, 
(9) 

and "olm'lk" or becoming. 

In his Divan Yunus used'ayn-al yaqin only twice and each 

time with the verb "g~I'T!lek", i.e. to s ee. Haa.o-al yaqin, which 

occurs in t!1e Di van only once, is usecl wi th the verb "olmak", 

i.e. to be or to become. 

'Ayn-al yakïn ~ëren a~ik gëznn irmez dost yUzünden. 

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

8 Ibn Khaldün and ~ushayrï cliff er wi th my interpretati on of 'ayn-
al yaqin and J:laqq-al yaqin. They both hold 'ayn-al yaqin as 
inspiration, an~ raoo-al yaoin as direct seeing . See: Ibn 
Haldun, ifa'u s-Sa'il Litehzib i 1 - Mesa•il, nnsôz ve Notlarla 
Ne~reden. Mu .amme . B. Tatüt i\t-Tanji, Ankara Üniversitesi 
Îlâhiyat Fakùltesi Yayinlarr, XXII, istanbul, 1958, p. 95. 
Cf . also Abü al-Qasim "Abdal Karim b. Hawiizi n al-Qushayrl, Al­
Risàl at, [Cai ro], 1948, p. 44. Profess or Corbin's interpretation 
agrees with that of ours. See Henry Corbin, Avicenna and the 
Visionary Recital, Trasnl. by W.R. Trask, Tennessee, 1966, p . 324, 
n. 9. 

9 Cf . AbdÜlbaki Gëlrinarli, Yunus Emre Divani, V,3, I s t anbul, 1948, 
p . 647-648. 

10 Divan, p. 244. 
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Ayn- cl yakin gorüpdür Yunus mecnun olu::>tur 
Bir ile bir oluptur hakkal yakin i<tinde, 

( 

Ayn-al yaqin has seen Yunus, has become possessed 
He has become one with the one in ~aqq-al yaqin. (11) 

Here Yunus himself clarifies for us that 'ayn-al yaqin and haqq-al 

yaqin are to be ohtained through direct experience, They are quite 

different from'ilm-al yaqïn, !Ve must not faU 1:0 point out the 

difference bet\'leen rayn-al yaqin and Q.aqq-al yaqin, 1:-Jaqq-al 

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

"!:hat is where i ts value lies, At the level of rayn-al yaqîn there 

is the vision of the reality but not the union ·~hich is the goal 

of sufism, 

To sum up one might say that Yunus Emre accepts three epistemol-

ogical loci; "intellect", "heart" and "sou!", wi th different epist-

emclogical functions: kno~ing, secing and becoming, respectively. 

The nassage which we have quoted from the P..isala becomes of 

most importance if ,.,.e recall that this is the only work of Yunus' 

\vhose date of composition is known. \'lhen he wrote the Risâla 

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 Ibid, 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 hasic 

meaning being the "life" and "soul", "an individual", thus 1 i t 

denotes the Self. Another word which Yunus uses very frequently 

denoting Self is "nefs". The Self 1enoted hy the word "nefs" has 

a totally negative qua.lity; it is rebellious, arrogant, and it is 

the source of hypocrisy and polytheism. 

Tekebbür nefsdtlrûr sultan hilmez 
••••••• Kadimden nefsdtir sultana asi. 
Bir urganrur heman onun bahasi 
Bu nefs onlaPlari tokuz H~idür 
!Hfak-u ?irk anlarin i~idir. 

Arrogance [that] is self (nefs), knows not the King. 
Eternallv rebellious towara-rne King is the self 
His worth is only a rone. (12) 

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

Nefs, for Yunus, me ans the carn al self and lust. Man acquires 

this s e l f perhaps with the first wordly thing he tastes unon his 

birtt. In this resrect Yunus almost anticirates Freud. 

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

13 "Risala", Divan, p. 11. 
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Ata belinden bir zaman anastna dÜHi gënül 
.A.gzuma emcek virdiler nefs kabz1na âù~di gonül. 

From the father's lains once fell the heart into 
its mother 

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

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

Ilayirdan ~erri c;ck sever isleme ye, becid iver 
Nefsinün dilegün kovar nefs evine dti~tü gônül. 

Mere than the good she likes evil [and] hastens 
to commit [the evil]. 

She pursues the desire of her nefs; the hN'-rt feil 
1ntc nefs hmr.e. (15) 

All the verses cited suggest that Yunus is speaking of the 

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

nefs i t is 110t pnssib le to be a moral being. Therefore, he teaches 

that the nefs should be done away with, for it is an enemy. 

Nefsün dü~mandurur ëldür nefs hemi~e Ülse gerek. 

Yournefs is the e;lem)', kill [it], nefs must always 
bëi(f,ëad. (16) 

~fan' s existential self-affirmation is always threatened by 

death. TP.is threat creates an ~nxiety in Yunus; relative ly 

in terms of death and absolutelv in terms of fate. This feeling 

14 Di v an , p • 1 7 5 • 

15 Ibid, p. 175. 

16 Ibid, p. 160. 



• 
-54-

is expressed in a beautiful \'lay in his celebrated munacat or 

supplications. 

Terezi kors!n 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 
Geçmedi mi intikamfn Ôldu~p 
Çürüoü~ gezüme toprak doldurup. 

You set up a scale to weigh the evil deec1s 
You design to cast me into the fire 
T!1e sca.le is necessary for him who is a ~racer 
Or for them who are merchants, traders, spicers. 

You are all-seeing, you know :ny ways 
Then what need is there to weigh my deeds 
Did you not quench your vengeanct by killing 
Making me rot and filling my eyes with dust? 

(me) 
(17) 

Gibb interpreted this poem as an attack on "certain points 

in the conception of r.od prevalent a~ong the more ignorant or 
(18) 

fanatical of the orthodox." Ritter sees it as one of the 
(19) 

examples of a sufi's strife with Gad, employing foolishness. 

17 Ibid, p. 354. For another re-:1dering see E.J.W. Gibb, op.cit., p.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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1 fee! 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 experience, 

says Yunus. 

Nrtgehan gordüm bir yUz yokdur anunla hiç sëz 
Sirr!n der isem olmaz sigmaz lisan i~inde 
ÇÜnki g5rdüm yûzünü ana verdim ~zUmi 
i3eni benden iletti kaldum hayran içinde. 

Suddenly did 1 see a face; no ward was with it. 
Nere I to say its secret, impossible, in lan~uage 

it cannat be contained. 
~'.'hen 1 saw His face, to Him 1 gave myself. 
He led me away from me; 1 stayed in perplexi ty. (20) 

The vision of God has a tremendous effect on the sufi, but 

he does not tell us hm.; this experience cornes about. He claims 

it is ineffable. 

Yunus bu sirr-1 Hakdurur bu dile gelmek yokdurur 
Bilmesi bunun zevkdurur akl ile fehM ermez ana. 

Yunus this is the mystery of the Truth, this cannat 
come to the tangue (word) 

To knmv this is like tasting (zevk), intellect and 
reason do not attain it. (21) 

One would, considering his earlier classifications rif 

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

yaqin. 

20 Divan, p. 79. 

21 Ibid, p . 97. 
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Hcwever, there is a slight discrepancy in that he had located 
(22) 

cayn-al yaqin in the heart (gÔnÜl), whereas he spea.ks constantly 

of can gozu or soul 1 s eye which contrasts with the physical eye. 

Çalap kendi nur!nt' gtht1me tu~ eyledi 
Can g~zü an! gordi dil andan haber verdi, 

The Lord made His light meet ~~y eye 
Soul 1 s (can) eye saN i t; the tangue gave news of i t, (23) 

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

sight; that is, wi~: that which is physical. 

Suret gBzU degül bu goz dedigüm, 
Bu ba~ gozü degÜl ol can gozüdÜr. 
,, • • "" • w •••• 1·,1m1n can1 var 1se an1 gorur. 

1~That I call the eye is not the eye 
It is not this hcad-eye; it is the 

Whoever has seul (~an) can see Him, 

of form (body), 
eye of the soul 

(can), 
(24) 

There are many implications of experiencing the Divine Vision. 

First, only after the vision is love possible. 

Gtlzi gOrmez ki~i sevg'Üden irak 
Kani dost kandasin sen gëzin a<; bak 
Goremeden gëizi'1 n 1 anla)' a g'6nÜl 

- Kabul · i tmez5e go·z neyleye g1inül 
Kamu sevgi dadfn evvel g~z alur 
bÔZi gormez ki~inin sevgÜsi yak 
Suret g"ôzi degi 1 bu goz didügÜm, 

22 See above, page 50 

23 Divan p. 120, 

24 Ibid, "Risala", p. 38. 
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He whose eye(s) do not see is far from love 
Where is the Friend_;where are you? Open your eyes, 

look. 
What would the heart know before the eye sees 
\\~at would the heart do if the eye does not receive. 
First the eye receives the taste of all love 
He whose eye does not see has no love 
Th at which I call eye is not the eye of the body. (25) 

Secondly 1 there is the changing of mood which made him complain: 

Sensin bize bizden yakin gôrünmezsin hicab nedür. 
Çün ayhl yok gorkln yUzUn üzerinde nikab nedar. 

T 1 is Thou who 1 s clos er to us th an we 1 (y et) Thou art 
not seen,(this shyness what is (it)? 

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

More importantly, the SharP·ah ceases tc have any meaninr;. 

Oost yfizünü g~ricek ~irk ya~malanèf 
Antn ilin kap!da kald! ~eriat. 

When the f::tce of the Beloved is seen, polytheism 
(~irk) is spoilt 

Therefore, outside the d~remained the Shari "ah. (27) 

We should follow the consequences of the Shari«ah's falling from faveur. 

Yunus puts the Shari'ah in contrast to the Truth; for him the followers 

of the Shari'ah are infidels. Yunus Emre 1 s favourite images for 

Truth and Shari'ah are sea and ship respectively. 

25 Ibid, pp. 37-38. 

26 Ibid, p. 305. 

27 Ibid, p. 332. 
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Hakikat bir denizdir ~eriattir gem1s1 
Çoklar girdi gemiye denize dalmadilar. 
Dërt kitabi ~erhiden hakikatta asiclür 
Zir~ tefsir okuyub manisin bilmediler. 

The Truth is a sea, ieriat is its ship. 
~!any came to the ship, [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 

i ts meaning. (28) 

Cümle yaradili~a birlik ile bakw.ayan 
Halka müderris ise hakikatde asidtir • 
••••• Hakikatin Kafiri ~er'in evliyasidir. 

He who does not see the whole creation i n one-ness 
is (a) rehel even if he is (a) teacher to the ~eople • 
• • • • • The inficlel (kafir) of tf.e Truth (hakikat) is the 
saint (evliya) of Sharl'ah. (29) 

These !ines, I believe, provide suff icient proof f or Yunus Emre's 

o:n?osition to the peonle of t'b e Shar!'ah, and for his theory of 

wahdEJt-i lvujüd. After having trieè. to establish that Yunus is an 

upholder of wahdat-i 1vuji'id, we shall now deal with the concept 

of self in terms of vis i on of Go1 . 

28 Ibid, p. 293. 

29 Ibid, P. 305 . 
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Yunus uses a numher of Turkish worè.s to designate the self: 

Ben (I), I3enlik (!-ness), Kendi (self), Kendilik (selfhood), 

As we shall see, Yunus eliminates the self designated by the above 

mentioned words, because this self tao, like nefs, is an obstacle 

on the way to the Suprerne Being. This does not mean that the hlo 

selfs, i.e., Ben and Nefs, are one and the same thing. We have 

demonstrated already that nefs belonged to the ethical realrn, The 

self we are now talking about is in the realm of ontology. The 

existence of Ben necessitates the existence of its grammatical 

counter-part, another self, !1amely Sen; this confounds the Unity, 

bringing about dual i ty, In orner to nrevent the c'uali ty. one does 

a\\'ay wi th the Ben, 

Sen-ü ben olucagiz i? ikilikte kalur 
Calistuk ik' arad an sen ben ya~maya verdü, 

If you anrl I are, t'-,e affair remains [stillj in duality, 
~·!e \l'orked out from hoth sir' es, we gave the I, tl>e you 

to plunder. (30) 

l'e thints to say "I" is simply clue to the defect of the sight, 

w'lic~ makes one see dourie. 

Senin ben dime!' ligin manicle usul degul 
Bir kapi kullarina ~a~i bakmak yol degÜl, 

30 Ibid, p. 163, 
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That y ou say "l", in essence, is not proper. 
To squint at servants of one door is not uroper. (31) 

The difference hetween nefs and henlik becomes even clearer 

when our poet spea1:s ahout the way of their removal. In the 

removal of benlik we find a sense of sacrifice; it is clean, it 

can he an o~fering to God. 

Her dem yüzUm yi re uram Allahuma ?flY,Ur k~ lam 
13en henligiim dosta virem ne davi destan ola. 

Fach moment I put my :face to the e11.rth, thanks to my 
r::o~. 

Let me give my I-ness to the friend, may it not 
he a matter of fa~,le. (32) 

n_ut ne·,..l·s ( lf) • . t ,.. d y 1 •tl •t th h " se __ .. 1s never ,!:1 ven o ..,o . ; unus .:1 s 1 , ' roug, 

his poetic irnagery, as one kills a monster. 

"' 1 ., If .. " .c . Tartm1~ ku~ret ~1l1c1n Galrn1~ neLSln boynunu 
~Jefsüni de?eler.li~ elleri kan içinde. 

Having drawn the s'•'ord of power he has stricken self' s 

Lie J..as finislled off ris self; ~is hands are in hlood. (33) 

31 Ibid, p. 179. 

32 Ibid, p. 46 

33 Ibid, p. 78. 
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Another way of removing the I (Ben) is to transform it 

into Gad (or Beloved), change its essence, or fill it with 

the Beloved. 

Al gicler henàen ben igi doldur içime senligi. 

Take from "me" the I-ness, fill me with Thou-ness. (34) 

We see an evolution in the nature of the concept "l", which 

represents an evolution on the part of the !Dystic tm.;ard becoming 

6od. 

Yunus Emre' s paTttheism (wal}.dEJt-i wujüd) cornes i~to heing: 

at the level of l)at1a al yaqtn. To 'l.ttote Allessio BoiPbaci, Yunus 

holds th at "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 betNeen the two 
(35) 

is annulled in the Divine Unity." 

As is seen in the following verse, Gad is in the man's sou!: 

Bu tilsfmr ha~layan ctlmle dilde soyleyen 
Yire gbK.e stgmayan girrni~ bu can içinde. 

(The one who) caused this magic-spell, who speaks 
in every tangue 

1\'ho cannat be containeJ in the earth and heaven 
JZOt 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 becn tracing, \-Jhich had 

looked like a self-rnortification,assumed a new form which is 

nothing but imMortality. 

Cansiz gel bu kapiya baki dirlik hulasin. 

Lifeless, come to this gate (so that) you 
fi nd etcrnal life. (37) 

~ow let us try to see t~e relation of the self to his 

epistemology. That the abject of knowledge to a sufi must he 

God is obvious. 

Yunus, like many ether sufis, ho Ids th at God created the 

world in orcier that He be knmvn: 

Yaratdrn cümle milleti hi ~ek seni bilmeg i~in. 

You created all the people, no doubt, in arder 
to know··You. (38) 

This line suggests the well-known radith which the sufis generally 

uphold. 

Kuntu kanzan makhfiyan fa al}babtu 2n u'rafa 
fakhalaqtu al-khalqa liuCrafa. 

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

37 Divan, p. 248. 

38 Ibid, p. 260. 

39 I followed Gibb's version of translation. Cf. E • .T.;\·. CabG, 
op.cit., pp. 16-17. 
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How do we know Gad? According to Yunus Emre ,_.,.e can know 

Gad by kno1ving ourselves - self knm~ledge is the only know-

ledge for Yunus Emre. 

iiim, ilim hilmektir ilim kendin hilmektir 
Sen kendtinU bilmezsen bu nice okumaktrr. 
Oku'llaktan mani ne ki?i hakkÏ bilmektir. 

Knowledge! Knowleclge is to knm.,r, knowledge is to 
know your Self 

If you rl0 not knm.,r your own self, what a reading 
(study) is t!üs. 

\Vhat purport of reading is that the man should 
know the Truth. (40) 

The above lines, undoubtedly·· . cquate self knowledge wi th the 

knowledge of God, which if forrriUlatcd in a well-known tradi tian 

as "~ -1an 'arafa nafsahtl faqad tarafa rabbahu" (\'!hoever knows 

himsèlf, knows his Lord). 

The problem of the self is perhaps the most elusive, abstruse, 

and subtle problem of plliloso:;Jhy. Socrates, dismissinf! fables and 

stories as being be1ond his interest, stated the vital importance 

of the problem • 

" 1 must first know myself, as the Delphian 
inscription says: to be curious about that 
which is not my con cern, wh ile I am s ti 11 in 
ignorance of my mvn self, would he ridiculous, 
and therefore I bid fare\vell to al! this; the 
common opinion is enough for me. For, I was 
saying, I want to knm'l' not about this, but 
about myself. Am I a monster more complicated 

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

But how do we knoll! ourselves? How do we arrive at the 

self-consciousness. Professer Toshihiko Izutsu suggests: 

"All the exterior things surrounding us are 
for us "things" which we look at only from 
outside. l•ie cannat penetrate li.:nto thei!' 
interior and cxnerience frorn insièe the 
Divine life pulsating within thew. Only 
into the interior of ourselves are we able 
to penetrate by our self-consciousness and 
experience from inside the Divine activity 
1•rllich is !SOing on trere. (42) 

Psychologically it has been established, by Ibn Sina and 

Descartes, that the self cannet be perceived by any of the sense 

organs or even by the intellect. It is only the self itseJf that 
( 43) 

can perceive the self. Yunus Emre cornes to know the self 

more or less in tl te w::ty suggested hy the a~ove mentioned t hinkers. 

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. Knmdedge, so far as it concerns itself 

41 See: Plato, "Phaedrus", The Oialogues of Plato, translated into 
English witl:. analysis and introduction by Jowett, V.3, Oxford, 
1953, p. 136. 

42 See: Toshihiko Izutsu, Key Philosophical Concepts 1n Sufism 
and Taoism, Tokyo, 1966 , 

43 Cf. [Ibn Sinâ], Aviccnna's De Anima (Arabie Text), Being the 
Psychological Part of Kitàb a!-Sh1fi~ edited by F. Ra~min, London, 
1960, np. 16, 21 8 . See also Rene Descartes, Discourses on i1ethod, 
translated by Arthur Wollaston, London, 1962, pp . 108-111. 
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with the outer world, is an obstacle to know God. Sufis 

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

a~ainst Gocl." For Yunus Emre too, the knowledge is a 

curtain that stands between the man and his God. 

i lim hod goz hicabidi'r diinya ah ret !1esabid!z. 

Knowledge is the eyc's curtain; it is [just] the 
calculation of the world and the hereafter. (45) 

I t is hecause of this th at Yunus calls himsclf ignorant. 

Bicare Yunus ne hile ne kara okudu ne ak. 

\'·hélt could Yul'us the 1-:el')less know, he read 
'H:Î th er b 1 ack uor \v hi te. ( 46) 

But in the sarne noem from which the ahove line is taken, our 

poet contrasts the knmded~e w~ich he disowns wi th a su~erior 

one. 

Ey çok kitablar okuyan çünkim tutarsin bana dak 
Okur isen srrri jyan gel i~kdan olu bir varak . 

0 you N'ho r ead so !l'.any books , si nee you backbi te 
me 

If you can read the mystery clearly, come [then], 
read a lesson [ from the book] of love. (47) 

44 This statement is attributed to 'Ali. See AbdUlbaki Golpi~arlÏ, .. . 
Yunus Emre !laya tl, Istanbul, 1936, p. 86. 

45 Divan, p. 305. 

46 Ibid, p. 164 . 

47 Ibid, p . 163-164. 
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That k ind of understanèing of ];nowledge requireè thet kn01'!1eège 

s:-wul d he eli!!linated; that is the recommendation of Yunus to t h ose 

lvho ~o.rant to hccome mystics. 

Kim dervi~lik istcr ise diyem ana n itmeJ: gerek 
.5erbeti elünèen koyub a.~uyi nu~ itmek gere!: 
t.elmek r,ere~ terbiyete cümle bildikelerin koya 
Terkeyleve su~etini hildi~in unutmak gerek. 

jhoever searches for dervish-hood , let me tell him what 
to do, 

Putti.ng a sid.n t r e Sharbat (48) he s~1oulcl r1.rjnk l)Oison . 
·1:.~ shoulrl be djscipllned , grouJr' ata".don all t 1nt he knows . 
Let him ah andon his form, he should forget 1-:hat he kno\'JS. ( 49) 

Tl'e li~es just ouoted signify w11at is callerl {Tar-k) a~andonll'ent and 

(sulük) enterjno; be !l'ystic nat!11t;"ny (T::~ri(]a), II' a way, TarÏ']a is the 

proccss in 1·1hich the self can hecorr.e can, Yunus >:lreaches: 

C 1 .1 . . • 1 1 . . d • an o p;1 can 1~1. 11c.e .ca ma guman 1ç1n e 
Istedigin bulasur. v?hm za"lé'.n içinde 
Ruku sucuda tal~a amclin~ davanma 
hm-ü ame l gark nlur Paz-i njyaz içinde. 
Canlar canin ;mlasin c;en dar i can olasin, 

Be Soul (can) 1·rithin the Soul (can) stay :r.ot in douht 
That you may '1ttain your aill' soon, 
Dwell not in lea;1ing Jlnè "1rostration, (50) rely not unon 

y our cl.eeè . 
Knowl edre and dee~ ~is?~rear in naz and niyaz, (51) 
:•iav you find ~ot~l o~ ~culs, ma.y you too be soul ( can) , (52) 

48 I do not fincl i t convenient to trans la te $erbet 1••hich cornes from 
the Arabie Sharaba - to drink, The English correspondinp; word 
would l>e roughly "soft drink". It is in Anatolia any kind of s~~eet 
cooling ~rink, a pleasant drink. 

49 Divan, p. 159. 

50 He is referring to the movements of the ~fus lim praycr, 

51 In plain Turkish naz means coctuetery , niyaz means imp lorin<! . The 
German "liebssnieTTlove-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 huldum bu canirri ya?,ma olsun 

I found the Soul of the seuls, let this seul of mine 
be spoilt. (53) 

I bcli~ve that at this stage of ~is evolution, Yunus Emre's nhase 

of wa!1dat i wujüè ap~ea.rs, and new YuT"!ttS cve rcor, ;es Pll his nrevious 

\·:orries. 

Nitel<im ben beni bildi'll ''akin bilkim HakkÏ buldum 
Korkum ani buluncaydi ~i;ndi korkudan 
Ben kimseden korkumlzam ya bir zerre kayurmazam 
Ben imdi kimden korkayin korkdigum ile bir oldum 

\'.nen I cognize<~ me, know in certitude th at I found 
the Truth 

r'ly fear was until I founcl Him. I, new, am redeemed 
from the fear. 

I fear no one, nor didi worry at all 
:Vhom should I fear nO\v? I became one wi th whom I 

had feared. (54) 

Eyyub ile derrle esir iniledûm çekdüm ceza 
Be lkis ile taht üzere mùhr-i SÜleymandayid~T'l 
Yunus ile balik beni çekti deme yutdi hile 
Zekeriyya ile kaçtum Nuh ile tufandayidum 
Ismail 'e çaldim bi çak hi<;ak hana k:tr etmedi 
i-!ak beni a zad ey ledi 1<oç ile kurhanday~dum. 

53 Ibid p. 259 

54 Ibid p. 210 
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Enslaved by the trouble I groaned, sufferen the 
punishment through .Job 

I Nas in Salomon 1 s se al, on the throne, throup.-h Sheba 
Through .Jonah the fish pulled me, nay swallowed 
I escaped through Zachariah, through ~oah I was in the 

deluge 
I drew the knife for Ishmail, knife was no avail for 

me (it could not eut me) 
God freeG. me, I was in the offer through the ram, (55) 

Lines of this nature, of which there are many in Emre 1 s Divan, 

might be classified as shathiyat (overflowings) that are uttered 

in a state of ectasy, like Bavazid Bastami 1 s "Laysa fi juhbati 

siwa Allah"(Underneath MY cloak it is nothing but Allah), or like 

~lans ur 1 s Ana 1-Haqq (I am the truth) and as such are often forgiven 

by the ~·.1uslim community. But if these expressions of self-

assertions violate basic taboos, then the mystic gets into the dënp:er 
(56) 

of being persecuted by the orthodox officiais [~allaj], It is 

unfortunate that we lack any kind of historical information about 

the dealings of the 'ulama' with Yunus because of the repeated claims 

for pantheism under r.~any forms, In Yunusian pantheism the difference 

between good and evil, the difference hetween the sects and the 

religions, and nationalities are removed through God 1 s narticipation 

in all of tLem, Following is an example: 

55 Ibid, p. 208 

56 Helmut Ritter, op, cit. p. 575 
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Gah inem esfellere ~eytan ile ~er!er dûzem 
Gah çil~am ar~ üstÜne seyran olarn p.:evlan olarn 
••••• Gah duzahda henem fir' avn ile Hamanile 
Gah cennetde varam gilman olarn Rid.van olam 
Gah bir gazi claM efreng ile cenk eyleyem 
Gah dônem efreng olam nisyan ile isyan olam. 

Let me sometimes descend with Satan and arrange 
evil (thinp.:s) 

Let me sometimes ascend ahove the throne, vazc ancl wander 
Sometil'les I am in l~ell with Pharoah and !!aman 
I, s0metimes, am in lie aven beiPg Gilman bei ng _naradise 
Let me, sornctimes '!Je a gh~zi and Nage 1·1ar ?gainst the 

French 
Sometir1es, turning back, let me be the rrench , let me 

b€' a rehel throuEh oblivion. (57) 

This confusion of ail, or this oneness of ali in his langua.c;e 

is furthered in the following verse: 

Hak bir gonUl verdi bana ha dimeclen hayran olur 
Bir dern gelÜr ~a~i olur tirde~ gelür giryan olur • 
••••• Bir dem div Glur ya peri viraneler olur yeri 
Bir dem u~ar Belkis ile sultan-i-ins-ü can olur 
Bir den varur rnescidlere yüz sürer anda yirlere 
Birdem varir deyre girer incil okur ruhban olur 
Birdem gelir isi gihi olusleri diri kllur. 

God has given me a heart who (can be so suddenly 
surprised 

A moment comes she is happy, in another she is in 
tears . 

At times she hecomes a demon or a fairy, ruins become 
shelter to her 

At times, flying wi th Sheba, she becornes the king 
of man and of soul 

At times goes to the masques, puts the face on the 
ground there 

ftt times goes, enters the churc~, reads the gospel, 
becomes a priest 

-'\t times she corne~ .~IH: e Jesus, enlivens t!'e rlead. (S'1) 

57 Ihicl, pp. 185-186 . 

5~ Ihi~, pp. 284-235. 
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This poem, anc' i ts alike, 1ô.ich are so markeclly nant!-eistic 

to my mi nd, "'1ave heen composed be2ore Yunus' s com}1lete conver- (59) 

·51· on", says 0 h ;im · t "" d 1-. oes o to cr "1 o ·' 1 ' ...;Ur .an ~· 1 , an .. e g n ar"'ue 1 · .. cou c:. we 

possihly juxtapose these (poems) with the ghazels [w~icl., ~e wrote] 

after he hecame a real ~1us!im, a saint, a dervis~. These cT iscourses 

are, undouhtedly, t~e oroduct of a period of his youtl'. T"'cere is 

a~s0lutely TlO relation between tl-.e Yunus wro, going to c"':urci, 

and reacling the [)ible, assuned t~e mentality of a priest, and 

the Yunus w11o said "Let my !ife be an of' fer for your sa!·e, ~ 

~1uhammac', \vh.ose nar:e is "1eautiful, I'Jho ~~imself is heautiful". 

'!'!1is is sheer misunèerstan~ir.g; even the poem 1~here ~e says 

that he goes to church includes t~e fact t~at he also goes to 

masque, thus the verse quoted hy Gur'1an !1mit does not contraèict 

the previous poem. :~hat Yunus is doing ~ere is equating t"le 

opposites whicl: is cne aspect of 1·ra~dat-i wujud. To unt!erstand 

.. 
Yunus rmre's develo?ment as :::. :Jmit does is nothing less than 

attributing regression to Yunus. But this poem belongs not t o 

his early years but to the mature orres. It is in ris mature 

years th at Yunus breaks wi th the f orma l i ti es of the est ah li shed 

religion. He boldly says this: 

59 Burhan Ümit, op. cit., p. 53-54. 
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Ben oruç namaz için suci içdüm esrÜdÜm 
Tesbih seccade icin dirnlerem scste kopuz. 

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

Instead of prayer head (and) carnet I listen to 
ses te and kopuz. ( 60 ) 

As for his mentioning the church and priest, this has nothin~ to 
(61) 

do with not knowing his moocl as Burhan Ümit says. On the 

contrary, he is sure of hirr.self, and as an Ur'holder of vahdet-i 

vu~ud he can approve a~y religion. 

Kimse dinine hir hilaf dimez~ z 
Din tamam olicak d0gar mahahbet 

i'ie speak of '10body's 1eligion as the ether 
l~hen the religion is complete, love is horn. (62) 

The meaning of the actual existence also chan,ges for Yunus 

Emre by ti1e 1rere fact thrt everytl;inp: is Goè. Thus, the world 

ceases to be something to cl.o away wi t h , but turns into a nositive 

quality. For it is in the ~crld, in this existence that we Meet 

the DiviPe !~eality. I n ether l·!orrl.s , the I·JOrld also is a subject 

of transformatio"l in Yunusian philosooh:v. In the follo1~inr :roerr.s, 

the last interpretation of "1.,rorld" is to l)e seeno, t his is, if I 

rr.ay so term, Yunus Emre' s r eturn to re ali ty, though 1vi th a N~''' 

mentality. 

60 Divan, p . 347 

61 Cf. Burhan Omit, op. ci t., p , 53, 

62 Divan ::' · 333 
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Hq_'r..i ivine talctuk vucuct seyrüni kflèuk 
Îld cihan seyri ni cürnle vucudcla bulduk • . . . . . . . . . . . . 
~ 4usi agdugu Tur'Ï yohsa Beytul ma'mur1 
Israfil çalan suri' cü~'<'le vucudda l:ulduk 
Tevrat ile incili Furkan ile Zeburi 
Runlardagi heyan:l cümle vucudda bulduk 
Yunus' in sozleri hak cümlerüz dièük saddak 
Kand istersen anda Hak cüinle vucudcla bulduk. 

\l'e 1 ve suhmerged into the home of (spiritual) rneaning 
(th us) we 1 ve wandered in the heing 

:\e 1 ve found the wanclerir~ of "::Ho worlcls in ail the heing ............ 
Tl.e Sinai which Moses climbed, and the celestial mansion (63) 
The horn Israfil played we 1 ve found in ali the being 
Torah and r,osrei, Cri teri on (Ku r'~n) and Psalms, 
ThP Tevelation in these we 1 ve fotl'ld jr ali tl1e being. 
h.'C"rc!s of Yunus arc tru3, we a11 said "assent". 
\l.'herever you want there is the Truth 1·1e 1 ve founù in ail 

the being. ( 64) 

Incleeè the bei np; is the -:1 ace where we can he aware of God. 

Without the existence t~e existence of ~od w0uld mean nothing; t~is 

ide:? is reflecteè in 6e foll0\ving ex"Jresseclly. 

63 This Iine and the rest have been trans Iated into Em• Iish hy Hirre. 
It secr.1s that he \'las èenending on another manuscript which is more 
defective. Our r3:1d:!ring differs from his in a few points, an 
irr:!.1ortant one beinr. the rendering of "cürnle vucudda". Birp.;e trans­
lates this as "every,·J!':cre", and. l as "in ali the heing''. Vucud, 
a loan Arabie vvord, defini tely !!Jeans "being" or "existence" iYl 
Turkish and as such it may include the concent of space, therefore, 
i t is, I be lieve, inadequate to tr::.ms la te "cÜmle vucudcla" as 
"everywhere". Yunus introèuced the ward in the first line "'.1ani 
ivine talduk vucud seyrini k!Iduk" and then goes on to use the 
ward in the same meaning. Birge ê1id not translate the pcem from 
the beginning. If he had, it would he i~possible to correspond the 
word "vucud" ''-'ith "place" or "space". Cf. J. Kingsley Birge, Yunus 
Emre, Turkey 1 s Great Poet of the People, Tl1e NacDonald Presentation 
Volume, Princeton, 1933, p. 50. 

64 Divan, n. 166. 
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Vucuda gelrneyince kirnse Rakk'i hilmedi 
Bu vucuddan g'6sterdi dost bize didaruni. 

Before coming into existence nobody kneN the Truth 
It was through this existe~ce 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 ~orld, the self and 

the en tire being , no1·! returns to them all wi th an i mmense j oy. 

In the 1vords of Allessio !3omhaci he "sends fo-rth hymns of joy: the 
(66) 

bea ti tude is of t1üs Horld" in one of his finest noems: 

Bu dem yûzün sUre dun.m her dem ayum yeni clo~ar 
!-fer dem bayramdurur bana benim yayum ki~um :veni bahar 
Benirn ayurn i~J:gjna bulutlar gôlge 1-:r1maya 
Hit; gidilmez dolulu~u nurr yirden goge agar • 
•••• Ben ayurnu yirde g~rdün ne isterem gokyüztlnde 
Benüm yüzfir1 yir~e gerek bana rahmet yirden yagar. 

This noment I J1Ut 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 li~~t of ny moon c louds cannat nake shade 
Never i s her f ullness r emoved, from the earth to heaven 

ascends ~er light. 
I've seen my moon on the earth, what should I search f or 

in the sky 
My f ace should be on the earth, b lessings rain upon me 

from the earth . (67) 

65 Ibid, p. 113 

66 Alessio Bombaci, op. cit., p . 274 . 

67 Divan, pn. 286- 287 . 
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Thus we see that the existence is neithcr evil nor illusory 

as an ascetic (zahid) would hold. Indeed one cannat find Goè 

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

ZÜhd ile ~ok istedik hiç müyesser o!Madi. 

We've searched (for Him) too much through asceticism 
(zuhd), never was realized. (68) -

In this resrect Yur.us \·:ou:!.d have agreed ful1y \dth .~; artin !3uber 

who \vrote, in his \vell-known bo0k I and Thou, that "~·1en do not find 

God if tl:ey stay in the ~wrld. 'fl.ey do not find :!im if they leave 

the world." (69) 

We have tried tc shm1 that Yunus Emre's thinl~inr: revolves 

around the concept of self. Ee is deeply concerned with man's 

destiny. He affirns the hurnan 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 ~1artin Buber, I and Thou, trans lated by Ronald Gregor Smith, 
New York, 1958 p. 79. 



CHAPTER IV 

Yunus Emre's Concept of Love 



• 

• 

.. 75-

The previous chapter has alrearly brou~ht to our notice that 

Gad, 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: 

Îki ki~i soyle~iir Yunus i gorsem cliyÜ 
Biri aydur ben gordüm bir a~ik kocaimi~ 

Two persans talk,saying "~\1ould that I see Yunus 
One [of them] says, "I saw, he is [only] an eminent 

lover. (1) 

Yunus tells us in this verse that man, at any ratf ·,e himself 

essentially is a lover. If my interpretation is correct, a study 

of the cor..cept of love, as found in Yunus' ;>oetry, should clarify 

the concert of self, further • Yunus ex~ res ses his philosophy of 

wahdat-i wuiUd most powerfully and beautifully in terms of love. 

A~ik olrlum ~oy ay yüze nizar olùum hal agiza 
i'!azar kÏld1m kara gëzc siyah olut: ka~a geldim (2) 

The unity of the lover and the beloved is very strongly 
(3) 

expressed here. The beautiful heloveè has a honey mouth, but 

it is a honey mouth because the lover is t~~re; the b eloved has 

dark black eye:..brows 1 hut i t is so because lover 1 somel,ow manifested 

1 Diva~ P. 330 

2 This verse has already come to our notice, therefor I am not 
gi ving an)' translati on. See ab ove Chapt e r I, p . 26 • 

3 This expression might not sound good in F.ng lish , but f or t he 
Turkish way of thinking it is very elegant. 
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himself in the color hlack and then came to the eye-brow. 

Considering this verse, I do not think it would altogether he 

mis lea.ding to say th at there might be a close connection hetween 

the idea of love and wahdat-i wujfld. At first p:lance, one mip;ht 

think that it would be out of place to talk about the LovP- within 

a pantheistic system in which there is no sense of discrimination 

between anything at ali. Because love pre-supposes, in i ts most 

simple understanding, the existence of a second agent except 

perha:?s in a narcissistic sense. Hmv, then, Yunus could sneak of 

love which is an action from one agent, 'ashiq (the lover), to 

the other, rn~ sh~q (the beloved) and yet remain a nantheist is the 

problem we face. The problem is there hy itself as Yunus Emre is 

well known because of his pantheism and as a lover of God, and 

this \~riter's claim to the effect that Emre's panthe:ism is 

closely related to his concent of Love makes the situation, 

so to S?ea~<, even more prohlem?tic. To brinr, this relation into 

the lig]'l t itself, we hope, will p:iv<> us a sufficient understanding 

of the concert of love and conversely the study of the concent 

itself will shed enough light upon the alleged relation. 

The word cishq (love), together with its derivations <ashiq 

(lover), and ma' shüq (beloved) is Yunus Fmre's favourite word. 
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At ti;nes he 1"1if:(ht use the Turldsh eauivalent "sevi" for 'ish(j 

a.:n:i more often than these "sevmek" (to leve). 0ccasiona1 ly, we 

might come across the \·JOrd "maha.bbat" (love), hut not so fref1uently. 

13y the time Yunus was writin~, there existed an elahorateè 

love literature in the ~1uslim world. The story of LayUi and ~ fajnün 

ha::l aJ-r<>ady hefn J"1éV1.e int.o a big pceM l):' '-:itarr.i of Gar,ja in !·!,585/A.n. 
(4) 

1188. The fact tll3t Yunus E:cre meP-tions Lay!~ 1.m! ~~ajnün to­
(5) 

gether wi th Husrav an0 Shirin another 1 ove story by Ni~liun.i, 

suzfeSts t h at Yunus ha.cl read anrl ~~~as \''e 11 al•'are of wl-Jat hacl been 

said before him, Tne hehaviour of the lover,'1ajnfm, in the story 

to which iü ~ami gave a mystical spirit, fi ts heautiful ly to the 

idea of self-<.~h anclonme:1t cf Yunus ::m:-e, In his poetry the lover 

leé!.ves everything, eve.., itis f aith an0 life. 

Ley li 'yile ~-lec:rtun :!.si acebtur halka 
Abdurrazzak terldtdi i~k içün imaninl 
Zemane vefalari cefa 3eHir Yunus' a 
0 • l ~ b 1" ' · +: • ...1 • k .. 1 of " r.> lr ( ogru yP.r u 1ca:, ..... 1u1 1. ur can1n1, 

4 Azah Sirri Levcno, Arap Fars ve TÜrk Edeb iyatJ arï'nda Ley la ve 
i\l~cnun Hü:ayesi, Ankara, Tllrk Tarih Kurumu làasimevi, 1959 , YJ, 370, 

5 Divan, -;:>. 112. 
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To the [common] people tJ-:e affair of Layla and 
~.1ajnun is stran_ge 

'Abd al-Razzaq (6) left his faith because 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 c-Abd al-Razzaq's 

love is a worclly one. It seems that Yunus is referring to the psych-

ological influence of love upon the individuals; that is to say, 

to being preoccupied 111ith nothing hut the loved object, whatever 

that object may be. 

In one of his ghazels which he mip,ht have written for a 

wordly creature, he dePicts heautifully that love and/or the 

heloved take the lover away from everything. Since the noems 

èf this nature are rare in the Divan, I am quotinr, it in its 

entirety. 

Eir kez yÜzÜnÜ goren omrÜnce unutmaya 
Tesbihi sen olasun ayruk din tutmaya 
Taat iden zahide nazarun irer ise 
Unuda tesbil:ini mihraba secde'tmeve 
Agzuna ~eker alup rozü sana tu~ol~n 
Unuda ~ekerini çigneyihen yutmaya 
Ben seni sevdigime baha dilerler ise 
!ki cihan mÜlkini vi!ÜP haha yetmeye 
Iki cihan toptolu bagu hostan olursa 

6 'Abd al-Razzaq is the hero of a love story in <At tir' s ~~lantiq al-Tayr 
whose affair has been translated into Turkish hefore Yunus ~mre. 

Cf. ~1ehmed Fuad Kôprülü, op.cit., p. 263, note 1. See also 
Helmut Ritter, op. citl, p. 387. 

7 Divan, p. 112. 
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Senin kokundan yah!?i r,ul-Ü reyhan hitmeye 
Sekiz uçmak hurisi bezenün p:elür ise 
Senin sevinden artuk g~nlûm kabul etmeye 
GOl-ü reyhan kokusu a~ik ile ma~ukdur 
A\'ikin ma~ukasi hiç onünden gitrneye 
israfil sur uricak mahluk yine turrcak 
SenUn ünnnden artuk kulagum i~itmeye 
Zühre r.~kten inUben saz!n nevaht iderse 
Î~reti; sen olasun gBzüm senden Pit~eye 
Niderler hanumanÏ: sensüz can-u cihani 
Yigsin i1d cihandan l:imse gurr.an tutmaya 
Yunus seni seveli he,aret ol~u canf 
Her dem yeni dirlikde amrini eskitmeye. 

Mayest he N:w seest thine face all his life-time, 
forget not 

Thou he his _nrayer bead, let him another religion 
hold not 

Shoulrl t~y glanee reach a worshiPDing ascetic 
Let him f orget to ~lorify God, Jet him at the altar 

fall not 
If he whose eyes meet thee while takin$! candy in his 

mou th 
Let him for~et his candy, let him swallow not 
If they offer a priee for my loving thee, thouf'h the 
wealth of the two worlds is given let the nrice suffice 

not 
If the tNo worlr'ls he vineyard 11nd ga.rden 
Let roses and marjor~rr.s hetter t~an thine fraprance 

grown not 
If the llüris of eight naradises come all rlecked 
Let me [any~1in~ ] other than thy love accent not 
r ragrancc of roses and warj oram!l a· re the lover and the 

heloved 
Let the heloved of the lover from his present a\.:av 

ever go not 
~'ihen Isràfi 1 beats the drum an cl the creation resurrects 
Let my ear(s) [anythingJ other than thy voice hear not 
If Venus descending frorr. heaven play~ her :c:uitar 
Let my merriment he th ee , let my eyes aNay from th ee 

~o not 
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1'·.;hat to do with home li f e :md the 1vorlè wit~out thee 
Thou art SU?erior to both worlcls, let anyhody holcl. 

doubts not 
Since Yunus loved thee his soul became good-tidings. 
Each moment new is he in !ife, let him ll!ear out his 

life not. (8) 

I would first like to ooint out the usaee of the words that have 

an irTJT!lediate :-elation with the concert "love". Yunus uses the 

Turkish word "sevmel<" (to love) as 8 verh, (Ben se'1i s~vdi?ûine baha 

., 
dilerler ise, Yunus seni seveli be(aret clc'u can~), and as verb a l 

noun "sevgii" (love), (Senin sevv,ünden artuk gonlüm kabul etmeye). 

The verb "sevlT'ek" means to liLe as well as to love; this holds true 

for its verbal nour; "sevgÜ". ~ut Yunus Err:re uses it always in 

the meaning of love with the SaJ"le connotations of Arahic 'ishq, 

1·:hich he uses not infre~uently. Therefore, in the same noem we see 

the active anc'! ')') assive 'larticiplcs of the Arab ie "'ashifla" (to love), 

(Aj5!k!n ma~ukasr hi] 6nür.cle~ gi tn:eye). Yunus sees to i t th at one 

should understanc' sevmet as 1ashi3a (to love not as likinrr). In 

the following verse h e seems tc he clarif ying this point. 

I~ ksiz adem b e Jli biJ ~n k i yokdur 
Her biri bir nesneye s ev gUsU var a~rkdur. 

Know in certitude that there is no man without love 
( isho) 

Each has love (sevgn) f or something , he i s [ a ] lover 
c •ashi q) • 

8 Divan, p. 57. 

9 I bid, n. 32 . 
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Thus, I he lieve i t hecomes clear th at Yunus uses for the same 

concept, love that is, two words, o~e an Arahic word and the 

other Turkish. As sorne verbs in Turkish can have two kinr:ls of 

verbal nouns. sevmek is one of them; we finrl another word for 

love from the verb sevmek, namely, sevi. A single quotation from 

Yunus Ernre 1 s poetry will hear witness to this effect. 

Ben gelmedim daviyi<;un benim i~Üm seviyic;ün 
GriT1Ül 1er èost eviyiyün pônÜller yapnaya relèim. 

I came net for ? cause, my tctsk is for love (sevi) 
The hearts are for the horne of the heloverl, [so] I come 
to content the heart. (1) 

s~ nuch fo~ the wc~~s ~h~t cn~res~onrl !he concent of love. 

Now, cominp; back to the ahnve-0uotecl poem which is secuJar in 

nature; we notice th at love in Yunus Emre 1 s understanrHnp: is an 

exclusive quality, tf>at is to say, for the lover, everythin~, 

save tre beloverl, ceases to exist. C:onsequently any desire for 

any kinè of obj ect is now focused on the heloved, the 9eloved 

is the only rlesideratum, 

In one of his ~ost 11'ell-1~PoNn p.-hazel 1 s Yunus stresses 

th at point wi th rassion and beauty: 

10 Ibid, p. 212. 
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l!'jkun aldi bencl.en beni hana seni gerek seni 
Ben yanarfm dfini gfini bana seni Rerek seni 
Ye varlu.~a sevinirim ne yoUuga yerinirim 
I~kun ile avunurum bana seni gerek seni 
Sofilere sohhet gerek zahidlere cennet E'erek (11) 
Mecnunlara Le~·la gerek bana seni gerek seni 
Cennet cennet dedikleri birb'lc kë~kle birkaç huri 
isteyene ver sen ani bana seni ~erek seni 
E;;er beni f5ldttreler külürt goke savuralar 
Topra?im anda çagir?.. bana seni gerek seni. (12) 

Thy love has taken me fra~ me, thee, I neei thee 
I fhme d:t:• and .... i~ht, thee, I neec: tl,ce 
~ :ei tl~ 0r I :!"ejcice fC":>: weal th nor d0 T l~Jnent hecause 

of ~overty (13) 
I console myself with thee, thee, I need thee 
Sufis reerl friendly talk, ascFtics need paradise 
'lajmms :r.t~d Layl~, thee, I need thee 
'\Tb?t th~y cal l~rl nararlise is a fe1.r villas and Houris 
Give them to those \tranting, thee, I neeè thee. 
Were they to kill me let them scatter my ashes to the 

sky 
Mv soul wilJ cry there, "Thee, I neerl thee," (14) 

The significnnce of ti1e poem is that i t corresponds to 

1"hat is called Ta.r!< (llh"'n-=lo"lme~t) in Ta~awwuf; the fact th at i t is 

caused by passionate love m:tkes it understandahle and justifiable, 

if not unevi table. 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 Huj\V"iri cm11ments, 

",,.si nec the 3eloved is subsister.t (hâ.qi) and the love requires 

that the lover shouln make the suhsistence of the 13eloved ahsolute 

11 Abdülbaki GeilDinarli reaès ".!biler.e . .ahret", see Divan, n. 132. 
I followed the Nuri Osrnaniye copy, see lhvaP, p. 154, 

l2 This counlet is not included in Ahdulhaki, I followed Rurl,an 
Ürti t; see 13urhan flmi t'op. ci t.' p. 253. 

13 This verse is trans1ated by Sofi Huri, for her renc1erinp: 
sec, Sofi Huri, op, cit,, n, 12 , 

14 
15 

0 iv an , p , 13 2 • 
Ali b. 'uthrnap al Jullahi Al !-lujwiri. 

trans. by Reynold A, Nicholson, Leyden, 
The Kas hf al-~1ahjub, 
19 ll, n, 311. 
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hy negating hirnself, anrl !-le cannat negate his own attrihutes 
(16) 

except by affirrning the essence of the Beloved". 

SeT)aration here rloes not simply mean a state, it r.1eans 

th at a separation actually took place because Yunus Emre 1 s 

oneness h'i th r.od is in fact ~re-eternal, as for creation, i t 

also means a senaration. 

3u cihana ben gelrnedin sultan-1 ciha::1dayidurn 
Sozi gerçek hÜkrni reva~ ol hÜkm-i sul tandayidur1 
1-ialayik bunda gelmedin g'ôkler rnelaik dolmadin 
Ru mulke bünyad olmadin mulki yaradanrlayfdum. 

rlefore comin~ to this \••orld I 1·:as j n the Sul tan of 
the worJd 

I was in the judp;ement of thë.t Sul tan whose ward is 
true and \.,hase wi 11 prevails, 

Befcre the creation catl'e here, before the heavens were 
filled with anpels 

!3efore tris univ~rse was buil t I was in the one who 
created the uni verse. (17) 

In his divan that kind 0+ paer: can he increased to a very p.reat 

extent, each or.e suf'.gestinr the senaration from the ori.ginaJ, 

one strikinr,l)' remini scel1t of the o.,ènin~ li nes of r'athnawi of 

Rumi. (18) 

Iy kopuz ile ceste asltm necll1rUr i~de 
Sana sual sorarar: aydiver hana ti~de 
A.ydur aslu~dur af1aç koyun kiri~i birkaç 
Gel i~reUfm dinle geç akH kama hele~te 
Aydurlar bana haram hen u.~rilfk degülem 
GÜnki asl:i'm mismildur ne va.r irni~ kiri~te. 

16 Divan, p. 311 

17 Ibiè, pp. 206-207. 

18 Cf. l·fathnawi, V.II transi. hy Reynold A. ~Hcholson, London, 1926, 
p. 5. "Li sten to the reed l-Jol\' i t tells a têle, cnTl';'laining of 
separation. 
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0 kopuz and ceste v.rhat is your or1g1n 
I as\ you (a) question, tell me now. 
Says, "~1y origin is wood and a little sheep strin~. 
C0~R ~nd listen to my orgy, ~o not occupy the mind 

l·.•i th noth in~ 
They speak of r.lC as unclean, r.ever was I a thief 
Since r.1y ori?, in is clean (19) wh at is wrong wi th 

the string," (20) 

It ar?ears certain that this a\'Jareness of the separation 

from the origin<tl, or the awareness of th~ oneness in the nast, 

\-:hi ch is callec:l, in sufism, "original relationshi:'" (al-r1Unasahar 
(21) 

al-qadiM;t~) ;nvites tf._~ ~ufi :1ack to reurio'1, 

It :i~ ~ut natu:-r2l tl,~t +.his concention. of reing renders 

this '.'-'orld, and evcr)'thinp.: on it, into a r.wre illusion ar.d thus 

causes the su fi to ab::tndon i t in its totali ty, 

Ber. bu rniilk e garih geldün hen bu ilc'en bizerem 
Bu rlutsakllk Tuza~In demi ge ldi Uzercrn , 

I carne to this Nor le~ (as a.) stran~.er, I ar: ti red of 
this land 

The time !1as come that I break this trap of enslavement (22) 

The search for Gad, lcnging for union with Him when referred 

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

19 I follO\'ved the basic meaning of the \•lord "~1Ïsm{l" (clean), Later 
it meant to slaughter an animal in t he prol)er t..;ay as to wake its 
consumptio~. nermissab le f rom the stanc:point of religious law, 

20 Divan, p, 82 

2 1 Cf. Pi tte r, op. cit., n. 409, 

22 Divan, :) , 200, 



of love is closely related to his pantheism, if not idcntical. 

It ~as been customary tc make a distinction between two kinds of 

love in the sufistic tradition: one called ~sh~-i maj~zi (typa! 

love or allegorie love) the other cashq-i ha~iqt (the real love), 

the latter being tl1e !)ivir.e love. Typai love is also justified 
(23) 

Needless to say , 

as r od that would be an imDerativa. 

SeL[ Pe9;aticr:, ir> Yun:.ts Srrre, -n'lrdfests itself in the most 

concrete ,.;a,y \'.1l,en ite <ieals wi th lifc and the antinof"y de a t h . 

Tl:ere seems tc be ::tn intrinsic relationshin between love anè 

death that coulcl he cl'lil'led to b~ almost ur.iversal. The relation-

sl:i'J lies in the f act t hat lover \·'ants to T)ossess t he he loved 

cte rr.ally •vhich is not ;,ossible tecause of death. Therefore, 

i t seerr:s ti~at to have the de:o..t1: and the beloved top:ether has 

becoi'le a remedy for this ir.1possibility. For instance, "I have", 

Nrites Keats , "two luxuries t o broocl over in rry walks, your 

loveliness anè. the hour of r.y death. 0 that I could take 
(24) 

nossession of them hnth in the same mor.1ent." Rilkean inter-

23 See Cibb , op. cit., pn . 20-21; Cf . also ;•ehmed Fuao Këprulü , 
op. ci t. , :n. 34 7. 

24 '!artin D' Arcy , Th e Heart and ~1incl cf Love, ~Jew YcrY., 1956 p. 33 
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pretation of Ornheus' death reminds of union with Eurydice as he 

says: "Sei immer tot in Eurudike" i.e. be ever dead in Eurydice. 

The tragic ends of so many famous love stories such as Layla and 

Hajnun, ~omeo and Juliet, Tristan anrl Iseult might \\rell have the 

same mea!Üng. What :ie Rougel'T!ont '·!rote, interpreting in terms 

of Eros, the love betwP-en Tristan and Iseult 1 'ho los truc for œany 

forns of l~ve andesneciüly, I beHeve, for :nystical Jcve. "For 
(25) 

the lovers have never had but one desire - the desire for death." 

Death out of leve has been literallv practisecl Ly the members of 

the Banu Oè.:tri t:::-ibe. In a forp;ed l_1adith the iJea of death 

associated with love seems tc have been nropagated: r~ who loves 

and remains chaste anr, !ceeps i t secret and dies, veri ly he dies 

as a martyr. 

In Yunus Emre's noetry also love is associated with death. 

Wh en he talks of love • . .,re do not see, anymore 1 the. Yunus who is 

terrified by the sheer idea of death. Although at the heginning 

he seeMs to resent God because of the killinP; of Hallc:1j. 

Çün :1ansur gëirdi ol benem dedi 
Oda yaktilar Ïiitdün ant 
Oc"a yandÏrdir. Külün savurùun 
Oyle mi gerek seni seveni. 

25 Denis de Rougemont, Love in the \{estern ''Jorld, trans lated by 
'1ontgomery Belgion, New York, 1956, p. 46. 
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Since '1anst!r se.w he saic1 , "Pe I a!Tl" 
They burnerl [h im] in the fire Thou he~d that 
Y ou burr.t in the fi re [ anè] di.spersed [him] his 

ashes (in the air). 
~1oul~ you thus [treat] hiœ who loved you. (26) 

But ~e does not stick to the idea exnresse d in t hese !ines. 

It is t h e lover who sacrifices himself Jjke the "1Üfl'.tingale: 

i3ülbül gi3le karsi otuü can budaga ast! yine. 

Hr!ttiP.gale, having sung against t;13 r0s,, J-.as again 
; ,un~ t 11e s0uJ on t!oe sl'.oot (27) 

!le devises a new interpretation whereby the lover has a compensation 

in c1eath : 

f) tl 1 •• 1 •• 1 . 1 ' , ... ::1'' , 
u U ~i -: lÇlflc C 0 en.l.n .~at1 ua,l aS~ ' 1.:..ar O.o.ur. 

ll lood-nrice is the face [of the h elovec1 ] f or t h e 
rmc ~"h0 c1ies throu~h this love. (2 8) 

This J i ne is obviou~ l y h ascci n:- a h ?.di tl~ ouc'si 1·.rlü c:1 reads : "l'l an 

al)3hb:.mï qataltuhu \l:a n an a a t a ltu>u fa adt c1iyatuhu", i. e . ( 29) 

I kil! \•7h c I love, I an the blor)(l cf t l'e one I U11. I t is throur h 

t h is new intert~retatior: t :1at ti-t e f e ar- 0f dea tl, is overcome. !-urth er 

C'.eat:1 becomes an imper<' t i ve as i t i s a ·ne ans to s e e th e Su j)rer'e Being . 

Now h e see~s de~th wi ll i ngly : 

26 Divan, p . 109 . 

27 Ibid , p. 86 . 

23 Ibid , p . 302. 

29 ~acholson, :0.1athnawi, commer.t a r y IV 2963. 
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Anf ol ki~i gorur ol ecelsizin olür 
3u nasibi ol a lur a.nlar lei cana. kalr.:.az • 
••••• Yunus canuni terkit bildiklerini terkit 
f-era olmayan suret ~ahuna vas!! olmaz 

[0nly] that ~erson, who dies without ajHl sees Yim [God] (30) 
[Only] thcse who do not remain for life receive this 

lot 
••••• Yunus, ah andon your life, ~bandon a ll you knm·! 
[ f or] the fcriTl which becomes not annihilated annot 

reach i ts King. (31) 

If the è.eath is ahsorbtion in tl-Je Supreme Bein!! then it 

necessarily fcllows th2t it 0up:ht to 1:>e fulfil1ed. For death is, 

in any case, inevitable. Therefore, or:e \-rould think that there 

is ne need for worrying. Such is net the case wit~ Yunus. Pirstly, 

11e feels, as is reflectecl in the above noew., tha t a nat ural èeath 

does not secure the wasl i.e. joining the beloved . Secondly , so --·-
lcng as he is alive t he lover f eels senarated f rom t he Beloved . 

This sen:>e of se~1e.ration r.aus es t}te nain wh ich has become the 

theme Of hiS finest CtRz~ls: 

3en yunrem yana ya.na i~k l1 oyadi beni kana 
:'-le a1cilerr ne divane gel gôr beni i~k neyledi. 

Geh eserem yeller gibi geh tozaram yollar f! i h i 
Geh akaram sular gi b i p:el gor beni i~k neyledi. 

30 I left the word a jal untranslated for the s ake of convcnience. 
The word, coming mto Turkish from Arab ie, means annointed 
t ime for death by God. Thus, it signifies a natural death 
in Turkish and is onposed to the dcath which co111es through 
an accident or murcler which the Turks term as (ece lsiz ~Him). 

31 nivan, p . 399 . 
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~1ecnun oluban yürûrern o yarr dû~de gôrürürr 
Uyanï:n Melul olurar: ~el gër beni lsk neyledi. 

~fiskin Yunus hiçareyim ba~tan ayaga yareyim 
Dost ilUnden avareyem gel g6r herii i~k neyledi. 

Aflamed I am wandering, with blood has love stained 
me 

1\either I a:u sane nor am I insane, come, see what 
Love has made out of me. 

:'-!ow I b law as wind, noN I dust 1 ike roads 
Now I flow as floods; come, see \17hat love }las made 

out of me. 
I wander being 1•fajnun, that Beloved I see in the dream 
Havinq; awakened I hecome melancholic; come, see what 

love has made out of me. 
I,Yunus the noor, am hopeless, from ton to toe wound 

lam 
I an exilee' 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 senaration 

confoun<ls the unity or oneness. The death is nothinp, but life 

in sublime se:1se. Iï this sense \·:hat Yunus strives for is not 

the death hut life rather, immortality which he achieves 

paradoxically throu~h death: 

01 can kaçan oliser sen ana caP. olas!n 
~l'TIÜ!? p-~nül dirile anda ki sen olas'In. 

Olmeklik dirlik ola tHlrm5iiz dirlik bula 
Bo~lu grmUl unula rnerhemi sen olasin. 

32 Ibid, p. 124-125. 
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'\'hel". tha.t life (can) dies Thou mayest he Iife to it 
The deacl hcart, in "'hi ch Thou art, is revived 
Let the dying be life, let i t be (an) immortal li fe 
Let the woundeè h eart 8e cu reel, Thou mayest be i ts 

medicine, (33) 

At this stap:e, we notice that Yunus grants the lover immortality, 

his defini tian of man would re ad: ' fan is a loving animal: 

-'\~Ïk ëldü diye s~la verirler 
jJep hayva~ olur R~iktar 6lmez. 

They announce that Lover died 
Ile who dies is animal, Levers die not. (34) 

:,!o,..' the life without love is nothing hut: an illusion. The 

comm~"Jn 1 ,, snread sufistic ècctrine of li fe' s heing unreal is 

understood by Yunus 1vith this modification. Life (C!irlik) he sees 

in t1·:o things: In uni ty (hirliJr ) and in love. He says: 

33 Ibid, 

34 Ibid, 

35 Ièü~, 

B . ,_ 1 ~ . ~ c <: 1- • 1 p. 1 . . d . . u Clr!ana r,e rr.eu.ln •. ,é'. Tu .. 1 _ nr 1. 1.'" 
01 dem ki birlik idi nitesi dirlik idi. 

aefore comin~ to this wnrld I was one (bir) 
\<'ith the beloVëd 

That moMent which was oneness (hirlik) its 
quality was Iife (dirlik). (35) 

p. 249. 

p. 341. 

'1). 211. 
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Death is si::l~ly the nor.- existence cf love; h.e says: 

and: 

Son raenzilin ëlmekdürür duymad1nsa !~l:tan eser. 

Your last sta~e is to die if you did not feel 
anything of the love. (36) 

Senin !~Jdn der:iz 'Jen t ir bali'cak 
Bal1!: sudan <y:Ï:ka lv~IT'ar. olidür. 

TI:y leve is a sea, ! [a~] a small fish 
As s oon as the fish com~s out of the Nat er, i t 

is deaè. (37) 

The a.ttributes of love, as seen hy Yunus, strikinr:ly resemb le 

t !:at of Go~. The foUmd.np; verse ~<Joulè remind us of sürat-al-

nhla~: 

I~k anada:1 dOf,madÏ kir1sevc kul olmadi· 
!Iükmiine kÏlèÏ esir ëümle. bili~-U yadi'. 

Love is not ~ orn frore a Mnther, ~id not hecome 
slave to anybody 

[Eut] re;'ldererl all frier.c1s and straP."ers slave to his 
rule (3R) 

Love, like Cod, will remain forevcr; it is ur:destroyable. 

36 Ibid, 

37 Ibid , 

38 Ihif!, 

39 Ihic:, 

Yir g6k oynar frr!Maz yeller eser deoren~~z. 

Earth anrl heaven rove, it [love ] does not, the winds 
hlcw, i t [love] is not shaken. (39) 

~ · 280, 

p . 284, 

~. 106, 

1'), 106 , 
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I t is the se aua li ti es of love t h a.t enah le t he lover to he 

immortél.l •·rhen he clrcwns in it. :'-Jevertheless, we shoulc1 not 

take Yunus li terally, for his li:!nzuage is an allegorie or sym.bolic 

one. Through the notion of love he tries to r-ive a new meanins: 

to li fe. Ee tries and tea.c~•es a new way of life hased on love, 

a society in ~'.'hich only love nrevails. Pc i11as 1vh at ~l!e night, 

it: present day terminolo~y, ca.ll a ~umarü tarian nhilosophy 

•:~hich he sets uD OTJ. t h e nction of love for God. 

The reason for his seardting for Cod in this world and his 

cventu<Jl findin.r. 1Hil' in this •.,rorld is this -,uranist out loolr of 

Yunus. 3:' tl'e s?.rre token, the !;e lcved is to he found nowhere 

but in l'lan (insan) accordir.q to the following verses of Yunus. 

~ ·la~ukunr isteyi i~bu cil.an içinde 
OeJûn teferrüç kÏldun, zemin asman içinde • 
•••• Çok cehd idUp istedÛJTI yer'ü goki aradum 
Hic mekanda LulinadÏI'l huldun insa.n içinde. 

Searchin~ for the Beloved in this world 
I wandered a lot in earth, in heaven • 
• • • • Havin~ nade nue!• e ffort I askerl, I searched [1-Joth]. 

the earth and the sky 
In no place I f ound, in MaP. 1 dirl f ine!. (40) 

Thus, Yunus Errre's concept of Leve for God , as I r e ad it, 

is reflected in the r elationship between man and man. As such , 

40 Ibid, pp. 78-79 
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i t bears ethical and social values apart from the t heo loçical 

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

llakY. r. gercrek sevenlere cûmle alem karde~ gelir. 

To true lovers of the Truth [God] all the 1-:orld 
cornes like a hrother ( 41) 

Love of Gocl necessita tes love for the fcllO\\~an . 

~'la~uk2 neyi sevse lazimr!ir sevrr:ek a:1r 
Se:. cierçe!;: a~n~ iser. dostun dostuna dost ol • 
•• • ,Yetmi~ iki millete kurban ol a~rk isen. 

\\'hatever the ~eloved loves or.e shol'lrl love that 
If )·ou <lT.e é'. true lover he friend tc the Friend of 

tl,e "riend. 
Sacrifice )'Ourself for the sake of seventy-two 

reliR,ions. (42) 

A modern ryhi losop:1er joins Yunus in this ki nd of un cler-

standinR of leve. "Leve", t-:rote ~!artin Buber, "is res11onsihility 

of an I for a Thou. b this lies the likeness - impossible in a 

feeling whatsoever - of all '.i'ho love, from the smallest to the 

r;reatest ar.d from the hlessedly nrotected r:'lan, whose life is 

rounded in that of a loved bein,l!, •••• , ar.d who ventures to hring 
(43) 

himself to the dreadful point - to love all men ." 

41 Itl i d , .~.J • 301. 

42 Ibid, p. 165. 

43 ~.!artin Buber, op. cit. n .15. 
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Yunus Emre's concept of love can he sunmed un in the 

fcllowins; verse which again could be understood in parallel 

li nes 1-d th Buber 1 s conceut of love: 

Yaradllmi1{ severiz Yaradandan 6tDrn, 

W~ love the createn because of the Creator. ( 44) 

44 Abdûlbaki GolpinarH, Yunus Emre HayatÏ, istanbul, 1936 , 
p. 79. 
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