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ABSTRACT 

The religious history of the Turkish peoplll of 'Anetolia in 

the first few cen turies af ter their entry into the penin.u la remains 

obscure.· This obscurity can be par,tia lly dispersed only through 

de tailed analyses of the few re 1.fgiou8 works of early Muslim-Turki sh 

li tereture. One such work, namely the legenda~y biography of the .e!!. 

of the Bekta,i order known as the Manlklb-l 'Hacl Bektaf-l Veli, or 

simply the ViUyet-nAme, is here subjected to a critical analysis with 
j 

the purpose of identifying the survivals of pre- Islamic Turkish be liefs 

wi thin it. 

After an initial effort to place the Viliyet-nime into its proper 

historical context, an overall view of the religiQus life of Turkish 
. 

nomads prior to their Islamization is given. This is followed by a 

comparative analysis of the text in the light of the information already 

presented, and it is demonstrated that this central work of the heterodox-

anltinomian Bekta,i tradition of Turkish Anatolis is clearly imbedded in 

the pre-Islamic culture of nomadic Turkish peoples. 
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RESUME 

t' h1at~~re r ligieuse des Tufc8 pendant les premhra stecles 

d .. leur' exist!e~ce e ~natol1e nous est encore assez obscure. 
: j I I 

001:18 Per10ns jqie cettb obscurite pe~t etre dtss~p~e dans une 

mesmre A trav~rs I' tude d~talll~e des premiers ~crit8 de la 

Tout.efoh, 

large 

litt~rature 

I 
religi use turque-mullulmane. Dans cet ordre d' id~es, la pr~sente ~tude\, 

consh e en uhe analyse <;ritique de l'une ~e ces oeuvres, Ie Mantklb-l '~ 
I I \ 

I HaCl B kta -1 Veli~ conou sussi soull Ie titre de Vlliyet-name, avec Ie 

bu t de relever des survivancE's de croyances pr~islamiques dans cette 

biographie l~gendaire du .£!!: de 1 'ordre des Bekta!1. 1. 
I p 

I Aprea un premier ef fort de placer Ie Vi 1Ayet- name dans son propre 

contexte historique, sera trac~ un aperc;u g~nll!ral de 1a vie reI igieuse 

des nomades turcs avant leur conversion a l'Ialaro. Finalement, a la 

lumiere des mat~riaux ainsi ~xpo8es, une analyse comparative de notre , , 

document sera Hab1r~e afln de d~m~trer que cette oeuvre capi tale de 

la tradition qua8i~ent antinomique de 1 'h~t~rodoxie Bekta,i d'Anatolie 

s'incruste dans 18 cui ture prH8~amique des nomades ture! . 

.. 

__________ • ________ ~._~~. __________ ~ _____ L ______ _ 

I 
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, I NTROD UCT,ION 

Despite its significance for Islamic history in general and Ottoman 

history in particular, the religious history of Anatolia between the elev-

ellth century, Turkish en~ry into the area, and the fifteenth century, the 

political unification of the penin8ula under the Ottomans, remains .rgely 

unstudied. It is true that very selective aspects of ~eligiou8 life have 

received attention, and here one thinks e8pecially of the fairly extensive 

1 iterature on the ·Mevlevis. Such studies, however, are few and isolated. 

Undoubtedly, the scarcity of relevant historical data and the rather 

obscure n~ture of the available rocuments have significantly hindered 

" 
historical research. Nevl!rthelr)ss, perhaps equally obstructive has been 

the immense variety and complexity of the religious phenomena in question, 

which almost defy empirical s-t:udy. 
I 

Especially the thirte'en th and fourteen th centuries seem to have 

witnessed an increased religious fervor and activi ty J which laid the 
I 

groundwork for a number 0,1 religiOUS developments, among them the estab-

lishment of 80me well-organized Sufi brotherhoods with centralized admin-

istrative systems. Pat'ticularly remarkable in this period is the spread • 
of what could be call~d heterodox beliefs with a certain Sufi-shlcI 

coloring,o such as B~bi1lik, Kalenderil1k, Hurufilik and Bekta,ilik. 

It has ?een shown, ,4rgely through the efforts of the Turtish scholar 

M. F. Koprulu, th"t such beliefs were cfound primarily among the nomadic 

or 8,emi-nomadic Turkmen tribes, whose members did not abandon.
1 
their 

tMIl' 
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's trongly heretic tendencies even after they settled on soil as agricu.l-
o 

turalists or found ~ir way into citl~s as mercenaries, low-level 

l.borers and apprentices. 

The purpose of this study is to assess and further explore the 

accuracy of this connect1.en established between heretic movements\ and 

nomadic peoples through a critical analysis of the central text of this 

heterodox tradition, namely the ~M_a_n~a_k_l~b_-_l __ H_ac __ l_B_e_k_t~a_!~-_l __ V_e_l_i_, commonly ~ 

known as the Vilayet-nime, with the purpose of searching for and ident~ . 
~ 

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

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

and attempt to provide a historical background to the Vilayet-nime. 

This work is a legendary biography which contains the acaounts of the 

miraculous deeds of HaCl Bektal;i Veli, the eIr of the Bektafi ~ar1qa, 

who is known to have lived during the thirteenth century. Accordingl~, 

it will be the purpose of this section to compile and recapitulate the 

results of research already carried out on the holy men of the Turkish 

I 
tribes in Anatolia during the early p1riod of its Turklfication, with 

an eye towards situating the acco¥nts \contained in the vilayet-n:ne in 
I 

their historical coot~xt. An attempt Iwill be made to bring together 

the available information 00 some of the key religious figures of t~e 
Tiirkmens in Anatolia in the thirteenth and fourteenth centuries inCI~ding 
Baba !lyas, Baba tshak, Barak Baba, San Saltuk, Geyikli Saba, and tCl 
Bektall· 

Chapter II will deal broadly with the religious history of 

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

") 
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with separate sections o~ the belief life-giving forces, the prin~ 

ciple of unity of being, the veneration of various objects of nature, 

the different religious rites,~nd other central features. Here, the 

main concern will be to bring out the general characteristics of the 

religious life of these steppe-dwelling pastoralist nomads. 

; 
I 

In the third and final chapter, the Viliyet-nime will be subjected 

to a critic~l analysis in the light of the information presented in the 

first two sections. The terms "belief" and "practice" will be taken in' 

their broadest meanings"and numerous phpnomena ranging from the venera-

tion given to specific sit~~ to different ways of expressing respect and 

• 
submission will come under cQPsiaeration. 

\ 
\ 

All throughout, the pUJose will to determine to what degree it 

is possible to, talk of a conti u~ty in religious belief and behavior 

between the pre-Islamic and Is amic periods of Turkish nomads. It is 

~ "'" 
hoped that this study will not tonly enable us to trace certain religious 

l 
i 

phenomena t"-Rygh different reljigtous systems, but also faci1it~te a 

bet tJr understanding of a major
l 

Islamic document which has not yet been 

adeqJatelY studied, namely the Vll et- nftrne itself. 
I 

Note on Transliteration 

Throughout this study, modern T~kish orthography for Turkish and 

the transliteration rules of the Institute of Islamic Studies, McGill 

University, for Arabic and Persian will be followed. Tne only exception 

will be the citations from tHe Orkhon Inscriptions in particular and pre-

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

.' 
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Tala t T!kin, A Grammar of' Orkhon Turkic (The Hague: Hou ton and Co., 

Indiana University Publications" 1968) will be followed. Titles of 
• -..<. 

all books will be translif':rated ~ccordin'g to the language of the 

work in question, . not according to the linguistic origin of the'(ords 

ti1at make up the title. Names of persons and places related to Anato-

lian Sel~uks and Ottomans will be treated as Turkish, though there will 

be some exceptions such as the names of SelCfuk 8ultans- - thus CAli) ad-

DIn' Kayqubid, not Alaeddin Keykubad--and of some well-known religious 

, figures--thus Jalil ad-DIn Ruml, not Celileddin Rumi. In all other 

instances, the guidi;{g principle for transliteration will be contextual 

clari ty. 
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CHAPTER I 

THE RAMS: HOLY MEN OF THE TURKISH 

TRIBES IN ANATOLIA 

. \£- /
From the earliest times that it can be traced in' the sources, 

the religious life of the nomadic Turkish tribes in Ana'tolia appe~rs 

to have been dominated by holy men generally known as either .!!!S 

(Turkish '~ncestor, father'), or, and later more conmonly, ~s 

(Turkish 'f aitler' ) • In general, it 

TurkLsh nomads/Islam was propag~ted 

is clear that among non-Muslim 

chiefly through the agency of 

Turkish-speaking 'wise-men' of the tribes, who rendered Some basic 

tenets of rsbun available and intelligible to their common folk in 

their own language. Alternatively expressed, and this. is perhaps 

closer to the truth, it was these ~8 who gave a successful islamic 

coloring to the a~cestral religious practices of the nomads. 

Mostly lacking any formal education and withou, a working knowl-

edge of either Arabic or Per8ial'l~ these itinerant preachers often had 

at best a deficient understanding of the several different currents of 

Islamic thought and practice as these had 'dev~loped in the heartlands 

of Islam during the first three hundred years of its h.istory before the 

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

tury. It is hardly supris1ng, therefore, that faced with the difficult 

task of transmitting a whole array of exogenous beliefs into 8 nomadic 

• .. 444. =, 
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Turkish m~lieu which was determined by the inescapable necessity to 

" locate' ever new pastures for the flocks, as well as by the not less 

signifi~ant prospect of looting the richer sedentary populations, ~h~ 

Tt'irkmen ~s could succeed only by selecting jUS~ those)elements oOf 

Islam which were congenial to their own relig~ous practices and trans-
. 

forming these erements into new acceptable moulds through a lengthy ", 

proce'sa ~f 'adaptation. It' was the accompl1s~ent of this demanding 

task which assured to the babas a central place of authority in the 
, -

life o.f th~ nomads, and until the formation of reI igious congr:egations 

du~ing the late 7th/l~th and 8th/14th centuries, the religious life of 

the common masses was determined by and shaped around the person of 

these holy men. l Furthermdre, owing to this tremendous influence they 

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

alike sought to secure the active support of the ~s. One Can argue 

convincingly t~a..,t the establishmtimt of certain dyner§t1es WaS accol~plished 

at least in part through,active alliances betw~en certain political 

rulers and certain religious movements which were org~nized around the' 

" person or name of powerful r~ligious figures.' One such alliance was the 
.~ • c 

-telation~~ip between the Ottomans ao~ the Bekta,is. Also, there is 

reason to bel~eve tha~ a similar alliance existed between the Karaman-

ollu dynasty and a certain ilyas! trend originating from Baba I1yas, a 

'1Dovement which seems to have shared the faith of the dyoas ty wi th .whi ch 

it had co'llabora~ed and went out of existence with the do,wnfaU of the 

Karamanoglu principalitY.,2 

, 
\ 

• 

... 
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In spite of their undeniable historical significance, there,is 
.to . 

no clear informatitn on the place and function of the ~s within the 
". 

t~ibal community. Were they, for instance, chiefly poet-singers who 

If 
captivated the imaginations of their fellow tribesmen with their poems 

and songs so~ndispensable to a tribal"life of wandering~ or basically 

soothsayers and divi~ers who exercised a considerable power in the 

community because of their magical talents? Or still yet, were they 
, 

also medicine men who were highly respected on account of their gen-

erally recognized capac~ty to neal the sick and the wounded 1 Alter-
4-

nati vely, did "such holy Jen bring together vin their person the powers 

and attributes of poet· singer, soothsayer, and healer alike, without 
~c 

a recognizable differentation ~etween these functions? If a clear 

answer to these questions is not forthcoming, it is due in large me as-

ure to the scarcity of information on the early Turkmen babas. Mainly 

because of the silence 

darkness regarding the 

o~ the available sourceE?1 w,~ are in almost total 

Turkish Muslim holy men'\f the tribes for the" 

first two· centuries of the I~ramization of the Turks. It is Qot until 

the, late 6th/12th century that things 'begin to gain clarity with the 

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

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

\ Sufi, however, sheds only indirect and parti-a! light on the babas, since ,_ 

Yesevi himself cannot be considttred a tribal ~ by any stretch of the 

tm~ination. Born and raised in considerably large towns, Sayram and 

Yesi~respectiveiy) and educated under the guidance of the scholar and 

r 

, 
1 



( 

(. 

I 

l 

\ ....'" •• n ~ 

8 

'and Sufi YUsuf Hamadhini (440-535/l048-11~O) i~ the center of Islamic 

culture in Transoxiana, namely Bukhiri, Yesevi was primarily an urban 

personage. Although he grew popular especially among the Turkish peas-
, 

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

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

of Yesevilik in lUrkistan is due chiefly to the labors of his disciples 
- . 

wh9m Yesevi dispatched to variOUS reg!ons inhabited by Turkish-speaking 

peoples. The lives of these disciples, however, cannot be reconstructed 

except in legendary form and as such are not amenable to hlst,orical 

analysis.) 

It is, therefore, not until we come to 7th/13th century Anatolia 

that more substantial information on th~'Turkmen ~s can be obtained. 

Indeed, nothing positive Can be asserted concerning the religious devel-
I 

opment of the Turkish invaders of Anatolia 'for. the time period stretching 

from the onset of the first invasions in the late 5th/11th century to the 

middle of the 7th/13th century when Anatolia~ like so many other Islamic 

regions, also came under Mongol domination. When the veil of obscurity 

is fin~lly lifted at around that time, a considerably large body of mate-

rial on the Turkmen babas becomes available for study. It is to this 

material that we now will turn and pre$ent in a concise form the informa-

tion available on a number of these holy men. A more general picture of 

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

the chapter. 4 

I 

1 

I 
t , 
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Baba tlyas-Baba !shak-Baba Resul 

Baba tiyas 

The most informative source on the life of Baba ilyas 1s the 
, 

Meniklb el-kudstye fi menis1b e1-uns11e (760/1358-59) of Elvan Gelebi 

in Turkish. 5 This author claims descendance from Baba Iiyas in the 

following manner: Elvan Ge1ebi himself was the son of the more famous 
, 

A~lk Ali Pa~a (d.733/1332), the author of the celebrated Turkish Garib-

~J who was the son of a certain Muhlis Pa~a (1). This Huhlis Pa~a 
, 

in turn WaS one of the five sons of Sucieddin Ebu'l-Beka Baba tlyas-1 

Horasani (d.638/1240). According to Eivan Celebi, who devotes the second 

chapter clf his six- chapter wo'rk to Baba ilyas, this latter came t"o Anatolia 

from Khorasan during the time of the Anatolian Sel~uk Sultan CAli ad-DIn 

Kayqubid I (618-634/1220-37) and settled in the village of ~at near Amas-

ya. Although he was on good terms with Kayqubid I, he fell out of favor 

, puring the reign of hi~ son Giyith ad-DIn Kaykhusrav II (634-643/1237-45) 

and had to take refuge in the castle of Amasya 1n order to escape from 

persecution. It was at this juncture that one of his prominent disciples, 

namely Baha tshak, revolted against the Sel~uks in Syria and travelled to 

Amasya to join his shaykh against the wishes of the latter, who had asked 

tshak t~ stay clear of Am,asya. When tlyas refused to see him, lshak moved 

with his mostly nomadic supporters, who had by then increased significantly 

in number, to the vicinity of K1r~ehir where he engaged in a pitched battle 

with a Sel~uk army containing Georgian; Kurdish, and 'Frankish' contin-

gents. It is said that after'thia battle, which saw the total destruc-

tion of ishak's anny, Baba ily4s mounted his white horse and ascended to 
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the sky; no trace of him could be found after this point. 

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

the Tevtrih-i ~1-1 Osman (889/1484-85) of A~lkpa~azade in Turkish, he 

appears under the name Baba l1yas-l Divane as one of the holy men at 

the time of Ertulrul (d.687/1288), A~lkpa~azide confirms the lineage 

of Baba t1yas as given by E1v~n ~elebi and gives the additional inform-

ation that he was the kha1rfa of a Seyyid Ebu'1-Vefa6 and was himself 

the shaykh of Geyikli Baba. A~lkpa~azade also states that HaCl Bekta~ 

and his ~rother Mente~ paid homage to Baba 11yas when they travelled 

to Rum from Khorasan. 7 

In the Arabic ash-Shaqa)iq an-nuCminlya fI culami' ad-dawlat a1-

Cuthmanlya (965/1558) of Ahmet Ta~kopruzade, Baba ilyas is only mentioned 

once more as the sh4ykh of Geyikli Baba. 8 The Turkish translation of 

this work by Edirneli Mecdi (995/1586), however, has a separate entry 

under the ti,.t1e "Baba 11YS5-1 Acemi," where it is related that he came 

from Khorasan during the time of Chlnglz Khan, settled in Amasya and 

gathered many supporters around himself. Most of his followers, however, 

\ were destroyed by Sultan Giyith ad-DIn who got suspicious of their aims, 

and soon Baba tlyas himself was killed in'the hands of his followers. 

Mecdi also adds ~at tlyas h~d a son called Muhlis Baba. 9 

Twa later sources" the Bahjat at- tavarlkh (861- 63a455- 58) of 

$ukrullah in Persian and the ~!~i)if al-akhbat fI vagayle al-ac~!E 

(1083/1673) of Munecc1mba~1 Ahmet Dede in Arabic, which recapitulate , 

the information already given above, contain the additional report that 

Baba tlY8s was Involved in the uprising led by Baba tshak, but was granted 

.' 
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a pardon by the Sultan after the supression of the rebellion. lO 

Baba ishak 

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

1. The Menik1b el-kudstle of Elvan Celebi. The account contained 

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

2. ~l-Avamlr al-CA~a)lya fl'l-umUr al-cAli'IXa (680/1281) of 

Ibn Blb1 in Persian. According to this reliable work, Baba tshak was 

from the Kafarsud region in Syria. He was gifted in jugglery as well 

as magic and preached among ignorant Turkish tribes. Eventually grow-

; 

ing afraid that he would start to be perceived as an impostor, he diG-

appeared into the common folk and re-emerged in Amasya as a righteous 
I 

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

he acted as an arbiter of conflicts and disagreem~nts among his followers 

" by preparing talismans for them. .For a while, he travelled around south-

~ast Anatolia and preached against Sultan Giyith ad-DIn. The latter 

reacted by dispatching trooPs~lnsl him under the command of a certa'in 

Muzaffereddin, who was defeated twice by tshak and his followers; the 

rebels thus gained control over Tokat and Sivas, Soon afterward, Baba 

lshak was' captured and executed by the Sel~uk commander HaCl Arma~an-

fah, who was later killed by Ishak's followers. The forces of Ishak, 

which were apparently not shaken by their leader's death, could only be' 

suppressed by a special army called from the eastern borders of the 

Anatolian Sel~uk Empir~ which contained a sizeable 'Frankish' contin-

gent. The Sel~uk victory was followed by an extensive massacre, in 

. which all the Baba1s, or Babal1s, ~.s the supporters of lshak were called, 

sq W .4+ -, 



... ... . - . 

12 
\, 

were kdled, women and children lncluded. l1 

), The history of Gregory Bar Hebraeus (Ibu al.clbrl, d.bB51 

1286) in Syriac, Bar HebraeUB writes that tshak was a diaciple of a~ 

old ascetlc Tlhkmt'll in Amasya known as "Papa" who claimed to be the 

messenger, raltu l, of God> I l was Pa a who ispatclled Baha tshak to 

the eastern borders of the land of Rum, where tshak gat!:llered many sup-

porters amollg the Turkmens and defeated the forces of the amlr of Ma-

latya sellt upon him. In the meantime, however, Papa died in Amasya, 

whereupbn iShak and his illlllediate entol.rage began to spread the rL.mor 

that their spiritual leader ascended to the sky in order to recruit the 

41~-pgell'1 to tllS cause, Tl.rkmen rebels numbering around six thousand then 

moved westward. tow'ards Amasya, intlictllig serious blows to Sel~lJk forces 

or. their way. Such was their devotIon a,ld strength that an army of six 

thousand could not attack them; they could be beatell only when aroulld one 

thousand Frank horsemen, who were placed in the fran t ranks of the Sellfuk 

army, charged lipan them wi tho\, t fear and the rebels were massacred wi thou t 

anyexceptlons. 12 

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

to ishak by name is the Manaqib al-carifIu (718-75411318-19-1353-54) of 

$emseddill Ahmet EfUki in Pers ian, where he is mentioned as the chief 

disciple, naqlb, of Hacl Bektafl.13 

Baba Resul 

Several sources mention a certain Baba Resul without giving the 

proper na~e of this figure. The histoty of Bar Hebraeus is one of these 

( where Saba Resul 1s depicted as an old ascetic T~rkmen who claimed to be 

I 

C U '0 
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raslilallih. The Dominican missionary Simon of Saint .. Quentin, who 

crossed through Anatoli. shortly after the Sabit revolt, refers to 

a certain "Paperolsso1e" as the leader of the uprising, Who presented 

himself ~s the messenger of God. 14 Stbt b. al-JawzI, writing shortly 

before 653/1255, also mentions aBaba Ras!-l in his Mir)at az-zaman. l5 

Finally, /Jaba Resu) appears in the ViUyet-name as one of the promillent 

disciples of Hacl Bekta~,16 and conversely, as the shaykh of this latter 

in the Manaqib al- carifln.17 

On the basis of this scanty information, it is not possible to 

identify Baba Resul with" either Baba tlyas or Baba tshak. If Bar 

Hebraeus' account is-lD6ebelieved, thell it i8 tempting to think that 

the old ascetic Turkmen mentioned by him who claimed to be rasulallih 

was in reality no ether than Baba tlyas. IS If 80, it is suprising that 

by far the most important source on Baba 11yss, namely the Meniklb el-

kudstye, fails to report that Baba tlyas was also known by the name 

'Baba Resul', or that he had ever claimed to be the messenger of God. 

On the other hand, if it is kept in mind that the active leader of the 

Babii uprising was not tlyas but ishak, and more significantly that Ibn 

BlbI specifically mentions the reputation of Baba tshak among his fol-

laorers as the messenger of God, then it might seem more plaUSible that 

it was ishak who was also known as Baba Resul. 19 Neither of the alter;;' 

" natives, however, can be verified at the present stage of our knowl-

edge of the Sabii uprising. What can be asserted with some degree of 

certainty is that there were at least two different, if not three or 

more, ~s who were involved in the uprising, namely ilyas and ishak, 

.... 
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each probably with their own separate groups of followers. 20 

Geyikli Baba 

Information on Geyikli Saba t. Iound in several sources, ear-

lieat among them the history of A~lkpa~azade and the anonymous Tev3rih~i 

AI:-i Osman. As ash-sh'aqa'iq an-nuCmanlya of Ta~kl\pruz.ide contains the 

most comprehenslve account of thlS ~ and is 1n agreement with the 

reports of the earlier sources, it is this account which, is presented 

below. 

Ta~k~pr~z~de mentions Geyikll Baba among the shaykhs of the time 

of Ottoman Orhan G~zi (726~761/l326-S9). He was Geyikli Baba (Turkish, 

literally 'baba with d,eer'), because he used to ride deers, WhlCh in 

\ general were very fond of him, His real name was not known to Ta~kopru-

zade. Originally from the town of Khoy in Iran, he was a disciple of 

Baba tlyas and Ebu'l-Vefa el-Ba~didi as his £!E. Geyikl~ Baba partie-

ipate? in the conquest of Bursa by Orhan (726/1326), then settled in a 

village in the vicinity of that city where he spent the rest of his life. 

He was highly cherished by Turgut Alp, Orhan's close friend ~nd a mill~ 

tary commander under him. Hence the deep rever~nee of Or han for Geyikll 

Baba, which is revealed in the follOWing anectodes. After the conquest 

of Bu~sa, Orhan wanted to donate the town of lnegol along with its sur~ 

\ roundings to Geyikli Baba. The holy man first refused the offer, saying 

that property was the due of rulers only, but later conceded to the per-

sistent demands of Orhan and accepted a piece of land for his dervishes. 

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

- ( 
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the way to Bursa, planted it right beside Orhan's residence, an act to 

which Orhan reacted with the greatest joy_ Wh~n Geyikli Baba died, the 

Sultan had a mausoleum, and according to Meedi also a mosq~e and a 

zawiya, built over his grave. 

Ta~kopr~z8de reports that Geyikli Baba was a man of ecstacy, 

jadhba, posseSSing miraculous powers, karama; he was cut off from 

worldly interests, always facing the divine presence. One of his mi-

raculous deeds is recorded in another entry in ash-Shaqa)iq which gives 

information on a different famous dervish of the times, Abdal Musa. 

The latter, who also resided in Bursa, sent a piece of burning coal 

wrapped in cotton to Geyikli Baba as a sign of his karima; yet, he 

had to acknowledge the greatness of Geyikli Baba when he receiv~d a 

bowl of deer's milk from him in return. Abdal Musa explained that it 

was more difficult to enchant living beings, ~ayawan, than plants. 21 

A somewhat different version of this account in ash-Shaqa'iq 

is found in an undated document of the Ottoman Imperial Council, Dlv~n-l 

HUm!xun. There, it is reported that Geyikli Baba had all by himself 

conquered a church with three hundred and sixty doors called K1Zll 

Kilise (Turkish, I crimson church'), When this fact was reported to 

Orhan Gizi, he sent Geyikli Baba two loads of wine and two 10aQ8 of 

rakl (Turkish, I an alcoholic drink distilled from grape juice I), thinking 

that the latter was a wine-drinker. However, when these were taken to 

him, Geyikli turned to a friend who happened to be with him and said, 

"The Su ltan has sent me two loads of honey ltd two loads of bu tter. " 

These words were conf~med when the loads were opened in the presence 
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of Orban's envoy. Thereupon, Geyikli Baba cooked a sweet dish, ~, 

with the honey and butter and sent some of it to Orhsn along with an 

ember from the fire wrapped in c.otton. In response, Orhan ordered 

KIZII Kilise to be bestowed upon Geyikli Saba as a pious endowment. 22 

San Sal tuk 

The earliest reference to SarI Saltuk In the sources appears 

in the second quarter of the 8th/14th century. Ibn Battuta (the 

dates of his travels are 726-755/1325-54),'who twic~ visited the 

town of Raba S~ltuk in Oobruja, depicts Saltuk as "an ecstatic devotee, 

although things are told of him which are reproved bX the Divine Law."2) 
\ 

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

the ACyan al- ca~r wa aCwan an-na~E of a~-~afa,?I refer to a certain 

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

B~ba. 24 These reports dtno give any positive information on the life 

or personality of Sa~l Sal ,uk; they do establish, however, that he was 

well known as a historic 1 person~e by mid-8th/14th century. 

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

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

in ais oguz-niH and by MDneccimba,l in the ~~~a'if al-akhbar, is the 

Sel£uk..niim~ alternatively .called tht; OSuz-nin9 of Yazlclollu Ali, writ-
, ' 

ten in Turkish early in the reign of tne Ottoman Sultan Murat II (824-

855/1421-51).25 Ya~lcloll~ Ali reports that SarI SaltuR crossed to 

Dobruja from Anatolia shortly after 660/1261 with the nomad families 

of the army of the Sel~uk Sultan cIzz ad-Din Kayka)us II, who had 

) received permission for tbis migration from the Byzantine basUeua. 
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Later, ~~atar Berke Khan of the Crimea transferred the Turks of 

Dobruja, and with them SarI Saltuk as well, into the steppes. These 

nomadic people soon gained permission to return tp their abode in 

Dohruja and were sent back there under the leadership of SarI Saltuk. 

Meanwhile, one of the sons of clzz ad-DIn Kayka>us II, who was captive 

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

~ned. The patriarch asked for this prince from the basileus, baptized 

him and made him a monk. Aft~ serving in the Hagia Sophia for some 

time, the prince was then sent tn Sari Saltuk upon the latter's request; .. 
the patriarch knew SarI Saltuk to be a holy man, whose demands he was 

thus ready to meet. Sarl Saltuk converted the prince back to Islam 

and, bestowing upon him the name 'Barak' as well as his own supernat-

ural powers which he himself has rec'eived from Matunud-i Hayrini 26 of 

Ak~ehir whe~ he was still a shepherd, Bent him to the village of Sul~ 

taniye, presumably in Azerbaijan. SarI Saltuk himself died in Dobruja 

shortly after 700/1300. 

Other than this early account by YazIcIO~lu Ali, there also 

exists a legendary biography of Sart Saltuk entitled Saltuk-ni~, which 

was written by Ebu'l-Hayr Rumi between the dates of 878-8Q5/1473-80 

for Mehmet the Conqueror's son Cem Sulta~.27 In this work Sarl Saltuk, 

whose real name is said to be ~erif H~zlr, is depicted as a 4evout Sunni 

who fought against !!!!~!8 and gave a fatwA to the effect that ~anaflya 

was the strongest of the Sunni madhhab$. At the same time, however, he 

is said to have stayed in mourning £Qr three days in the month of 

,Mu!tarram, to have conversed wi th CAll in the well in which CAll was 
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,huried, and finally, to have made brothers with the famous qelander 

Jamal ad-DIn as-Sawl (died c.630/l232), in whose ziwiya he stayed for 

seventy days. In addition, he was a disciple of Mahmud-i Hayrani and 

w.---=--
was on very good terms with all the heterodox T~kmen ~s of his tim~. 

He travelled allover the Islamic world waging holy war against in-

fidels while he remained particularly attached to ~drianople, which 

~ _ he adopted as his land, and also to the Crimea, where he spent much 

--\ /-'1..\ his time. Saltuk-n'ime .gives the date of San Sal tuk' s death as 696/ 

~ l2~d the location of his tomb as Babada~l, where he was supposed 

to have spent his last days.28 

In the Vilayet-name, Sarl Saltuk,appears as a disciple of HaCl 

Bekta~. Originally only a shepherd, Sarl Saltuk was transformed into 

• 8. holy person by HaCl Bekta~ who granted him a sword) a bow with seven 

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

panied by two other dervishes and working miracles of all sorts, Sarl 
> 

Saltuk wandered from place to place, fighting infidels and converting 

them to Isl&m. It is not possible to extract any historical inform-

ation from this legendary account. 29 

Among the later reports oh Sarl Saltuk, the most extensive one 

is that of Evliya ~e\ebi, who gives Sarl S~ltuk's name as Mehmet Buhiri, 

and claims, as the name implies, that he was a Yesevi dervish from Turk-

istan. Evliyi ~elebl's account includes many stories on Sari Saltuk 

not attested in any earlier source. The'e, however, are all legendary 

in nature and do not add much t'o our knowledge of Sarl Saltuk as a 

historical figure. 3D 

I. 
I 
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Barak Baba 

There are tvo conflicting traditions on the origins of Barak Baba.' 

The first tradit~on , the best account of which was summarized in the 

above section on Sarl Saltuk as it i. given by Yazi~lo~lu Ali, claims 

Barak Baba as one of the'sons of the Sel~uk Suitan Clzz-ad-DIn Kayka)us 

II. According tq the second tra~ition contained in Mam1uk sources of 

the 8th/14th and 9th/15th centuries,3l however, Barak Baba is a native 

of a village of Tokat in central Anatoliaj his father is one of the' 

umara' and his uncle a famous clerk. 32 • 

Never theless, all sources,agree that Barak Baba was a dis~iple 
/ 

of Sarl Saltuk. The history of Birzall, and quoting from it, ACyin 

al_c~~!, note that Barak Baba was a dervish of a shalkh named Sartuk 

from the Cr~mea,33 who almost certainly was identical with Sarl Saltuk. 

The Arab authors report tha~ Barak Saba has eaten of Sari Saltuk's vomit, 

who then gave him the name Barak. 34 The account in YaZlclo~lu's oguz

~ is closely remini'llcent. There, it is wr:Ltten that when San 

Saltuk was still a shepherd, Hahmud-i Hayrlni had placed a morsel of 

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

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

" cip~e ate it in an attack of ecstacy. ApparenJlY pleased.with this 

act, San Saltuk stroked his disciple and called him "my, barak."35 

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

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

other than Barak himself, is the only person ever mentione~ by nam~.36 

Almost all of what is known about the life and character of 
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Barak Baba is derived from the Arabic sources mentioned above •. The 

story of his life, as it is told in these works, can be summarized 

as follows. We came to Syria in 705/1305-6 or 7b6/l306 as an envoy 

of the Ilkhan Ghaz~n Khan (an anachronism, since Ghazan Khan is 

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

Aleppo at least once, but was'refused entry to Egypt,- possibly because 

he was the envoy of the Ilkhans. At this time,' he W$S about forty 

years old. In 707/1307-8, he was sent by ~ultan Mu~ammad Khuda-Banda 

to G1lin, where he was killed within the same year--"boiled to dekth," 

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

sumably because he was perceived to be a non-believer. This informa-

tion is complemented by Eflaki who, in his Manaqib a1- Carifln, cites 

Barak Saba as_qne of tITe shaykhs ih the immediate entourage of Sultan ~ 

Ghazan Khan. 3 7 

More important for our purposes is the description ~f Barak 

Saba contained in these sources. It is said that he was naked from 

his waist up, .with a red cloth wrapped around his middle. On his head .. 
he wore a reddish turban with two buffalo horns attached at each side. 

\ Hi~air, beard, and moustache were all very long, though some accounts 

. assert that he shaved his beard or even both his beard and moustache • 

- l ~I 
• , . Re always carried with him a very latge and long pipe or horn~ ~, 

.. 

and a big black bawl made of gourd, kashkijl. He went around with a 
o 

l~rge number of disciples who resembled him 1n outlook, carrying long 

staffs with ~ells on their shoulders! and with painte~ anklebones and 

molar teeth hanging on strings from th~ir necks, 'tambourines and larg~ 

-<,. I 
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drums in their hands. Wherever they went, the disciples played and 
, , 

Barak Baba danced like a bear and 88ng like a monkey, and especially 

enjoyed entertaining children. He.never accumulated any wealth. 

,: When, on o!le occasion, Gh8.2an Khan gave him "a large sum of money--

ten or thirty thousand dirhams according to different accounts--

because Barak Baba was not afraid of a wild tiger sent upon him but 
" 

instead approached and mounted him, the dervish distributed the money 

to the poor within the same day. On another occasion in the presence 

of Afram, the ~ of Damascus, he rode a wild ostrich, rising from 

the ground on the animal's back and while still in the air cried down 

to Afram, asking him if he should fly more. He made it mandatory for 

his disciples to perform the daily prayers; if any of them failed in 
C\ 

this task, he was given a certain number of blows with the long staffs. 
') 

Despi te this show of pietism, Blarak Baba and his disciples were well-

known for their antinomian ways, such 4aS not fasting ino the month of 

Ramadan, eating of what was forbidden to eat (presumably hashish), and __ 0-

gazing at what is beautiful, that is to say, women. Moreover, they 

< 

repor tedly believed in metempsychosis and denied the existence of the 

next world. Barak Baba supposedly once said that the only real reli-

.gious obH"gation was the love of CAll. For all these reasons, Barak 

and his disciples were generally perceived to be ibihls ° 38 _.-
To this account on Barak Baba, it only rema.ins to be added that 

in the Vilay;et-name he appears among the disciples of Hac1 Bekta,.39 
~ 

i 
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* Hac1 Bekta, 

The earliest work in which HaCl B~kta~ is mentioned is the 

Manaqib al-carifin. There, Efltki refers to him in two different 

sto~ies. In the first, HatH.. .B.ekta~ appears as one of the disciples 

of Baba Resul, who himself had a na91h by the name of tshak. He had 

an enHghtened heart, but did not abide ,by the Shad ea. 'His anti

,. namian tendencies are also emphasized in another story, where it is 

.specifically mentioned that HaCl Bekta~ neglected the .Sharlca and 

did not perform the daily prayers. 40 

More extensive information is provided by A~lkpa~azade. This 

author relates that HaCl Bekta~ came to Sivas from Khorasan with a 

brother named Mente~. The two brothers then went to visit Baba ilyas 

and continued to travel first to K~r~ehir, then to Kayseri", where they 

parted. Mente~ returned to SiV8S and was soon killed there under un-

known circums tances. Hacl Bektal', on. the other hand, ended up in the 

small village of Kara6yuk, where he settled down and adopted a woman 

called Hatun Ana as his daughter. A~lkpaqazide categorically rules out 

~he p,0ssibility that HaCI Bekta~ might have ever conversed with anyone 

from the house of Osman Gazi; he asserts that Hacl. Bektaq was an ecsta-

ttc holy man, far from being a shaykh ot a disciple. Further down, 

however J he writes that Hael Bektaq had a di.sciple through ,Hatun ,Ana, 

whose name was Abdal Musa. 4l 

Ta{lkapruzige mentions HaCl Bekta~ among the shaxkhs of the time 

of Sul tan Murat I (762-792/l362-89), yet do~ot give any information 

on hint. His translator Meedi, though he enlarges the entry on Hacl 

_.J!: _~ __ _ \ 
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Bekta" fails to add anything of value. 42 

One addi tiond piece of information which we can adduce is 

that Hacl Bektall most probably died before 691/1291, and possibly in . 
the year 669/1270-71, A waqflya seen by J?hn K, Birge demonstrates 

that HaCl Bektafl'was certainly dead before the year 697/1297. Another 

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

A'third deed consulted by Huseyio Husameddin Yasar places the date 

still further' back to 691/1291-92. 43 To this information, however, 

Abdt\lbaki Golplnarll adds that in a collection of manuscripts bound 

in Sivas in 6~l/1291, and less significantly, in a late copy of the 
. . 

Vilayet-nbe ,J~179/1765) as well as in the Silsile-nime (1291/1874;' 75) <" 

of Mehmet $iJkru, the date of Hacl Bekta~'~ death is given as 669/1270-71,44 

It'is, therefore, safe to conclu"de that Hac1 Bektafl probably died at 

around the same time as JaliH ad-DIn Rum1 in 673/1273, or soon there-

after. 

A significant document on Hacl Bekta~ is the Turkish translation, 

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

Arabic original, pres~mably entitled Maqalat, bas not so far been 

located. The Turkish translation in verse by a certain Hatibo~lu 

bears the date 812/1409, whereas the translation in prose by someone 

called Saideddin cannot be dated. The chief merit of this work, which 

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

~arlqa, ma crlfa, and ~aq19a), as well as of the different categories of 

people belonging to these four stages (Cibid, ~, carif, and ,!!ll!\tlli 

-respectively), is that it proves, contrary to Apkpaffazide' s aasertion, \ 

... 

\ 
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that HaCl Bekta, was a fairly learned Sufi, worthy to be both a dis-

ciple and a shaykh. Any further appraisal of the Maqilit, however, 

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

has not yet been attempted. 45 

Finally, there is the legendary biography of HaCl Bekta~, gen-" 

erally known as the Vii'ayet-name. The oldest copy of this work in 

prose, apparently copied from an earlier ~rsion by a certain Ali 

yelebi, dates back to 1034/1624. The oldest extant copy in verse, 

however; was written at an earlier date in the lat~ 9th/15th or very 

early 10th/16th century, most probably between 886/1481 and 906-7/1501. 

A definite date cannot be given, since five pages from the beginning, 

and three from the end of the manuscript are missing. Judging from 
\ 

a number of references in some later copies, in both prose and verse, 

this early version of the Vi1axet-nime in verse was written by a cer-

'tain Firdevsi, mentioned in the biographical dictionaries as Firdevsi-i 

Rum! or as Uzun Firdevsi. His proper nam~ was ilyas b. Hlzlr, and 

other known works by him include a Sulexman-n1me,written in honor of 

the Ottoman Sultan Bayezit II (886-9113/1481-1512), and a ,erh:-~ 

kelimat-i ~erh Barak, a Turkish translation of a Persian shar~ by 

Qu ~b al- cAlavi of the ~ ~~lya of Barak Baba (see note 35 above), 

According to G~lp~narl1, a comparative study of these two works with 
I 

the earliest verse copy of the Viiaxet-~ime derl\0nstrates that all three 

works were composed by the same author. We possess, however, no indi-
IT· 

cation concerning the identit~ 
Vilaxet-name. There is a gool 

of the original author of the prose 

chanc~ that Firdevsi was responsible 

.. 
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for this work 8S well. Short of conclusive proof, however" this 

remains but a conjecture. 46 

Was tlyes b. Hlz1r the original author of the Vilayet-name, 

or dld he have 8n earlier version to work with? There is probably 

no definite answer to tllis question. Nevertheless, lt is clear tllat 

evell if there was an earlier version, it could not have been written 

any earlier than the beginning of tlie 9th/15th century, sihce '>t:'he 

stories told in the Villyet-nime definitely presuppose the formation 

of a well-developed Bekta~i tradition, which must have certainly taken 

a considerably long time in the making after the death of HaCl Bekta~ 

.; 

in the late 7th/13th cent~ry. It is plausible to conclude, therefore, 

that the legendary biography of HaCl Bekta~ was writteD after the full-

scale development of Bekta,i legend and lore during the 8th/14th cen-
• 

tury, but before the definitive establishment of the order by Pir Ballm 

Sultan, who is considered to be the second ..e.:!!. of the Bekta91s, 1n the 

first two decades of the 9th/15th century. 

Can we extract any reliable historical information on Hacl Bekta, 

from the Vilayet-name ? Although the work is replete with· stories of 

supernatural deeds and achievements o{ several holy men which do not 

yield any hard fiistorical facts, i~ proves to have a suprisingly sound 

historical basis when compared with contemporary historical sources. 

Most of the characters mentioned in the narrative can be identified 

with historical personages of the 7th/13th century so that it remsi 

within the realm of possibility that HaCl Bekta, might in reality h 
I 

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



• f 

( 

l 
. . .. 

". 

26 

Thus, fot instance, he may well have met and conversed with Taptuk 

Emre, Sarl Saltuk, Seyyid Mahmud-i Hayran!, Ahi Evran, and Emir Cem 

Sultan, or may have sent one of his disciples to J aliI ad-DIn RumI. 47 

On a similar note, the few identlfiable historical events, like the 

Mongol invasion of AnatoHa and the capture of Baghdad in 656/1258," 

• 
that find an echo in the work also serve to establ ish the time period 

of the "historical life" of HaCl Bekta~ firmly within the 7th/13th 

century. A number of other facpabout HaCl Bekta~ which can be 

deduced from the Vilayet-name with the help of other sources do nat 

add much of aignificance to the already avai lahle body of mater ial on 

him, but merely serve to strengthen and support the more relhble in-
;t 

formation, contained in different works. Such, for instance, are the 

facts that HaCl Bekta~ was originally from Khorasan, that he settled 

in the vi llage of SuI ucakaraOyuk 1n Klr~ehir when he came to Ana talis, 

and that he was not obedient to the Sharica. Perhaps a more detailed 

analysis of the text in the light of all the relevant historical informa-

"bon available might reveal additional material of some significance. 

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

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

observations concerning especially the religious orientation of these 

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

of strikingly close ties of either disciplehood or friendship between 

different babas who are all distinctly famous in their own ways. Saba 

ishak and Geyikli Baba are disciples of Baba Ilyas, while HaCl 8ekta~ 

is a disciple of either ilyas or ishak, depending on one I 5 interpreta~ 

, 
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tion as to which one of these two baba, Baba Reaul is to be identified 

with. The celebrated Yunus Emre Is connected through Taptuk Emre to 

Barak Baba, who we have seen to be a disciple of Sar1 Saltuk, while 

San Sal tuk himself has been in-itiated by Mahmud-l Hayrani, who was 

pro~bly dear to both HaCl Bektall and Jala1 ad-DIn RumL These last 

two great SJfis themsel ves are supposed to have communicated wi th each 

other. \ 
The existence of such close connections, exaggerated be\ond 

proportion in legendary accoun ts, is testimony to a high degree\ of 

tllmilarity, and indeed often unity, betwe:n the religious ideas ~nd 
\ 

practices of the different babas in question. Such unity was hardly 

\ 
coincidental, for another striking characteristic of most babes d\ring 

this period was that they had a common origin in the province of K,orasa~. 

The large number of nomadic tribes migrating into Anatolia in fltgh~ of 
\ 

\ 
the Mongol invasions brought with them many dervishes, who have imprinted 

a definitive Khurasanl stamp on the later development of folk religion 

in the peninsula. 

The legacy of Khorasan was in the first instance the influence 

of Yesevi 11k. However deficien t and inaccura te our knowledge of Ahmet 

Yesevi ano Yesevil1k in general may be, it is sufficient to demonstrate 

that from the very beginning the Islam of the common masses of Turkish 

origin was a variety of sufism, which was transformed and adopted to 

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

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

whole subsequent religious development of the Turkish masses both in 

_____ .. ____ ~ ... • ......... ~ __ ~~~ ___ L. __ .. _ 

-. 



( 

I 

J 

- - - --~--............ ".--~~~~--~""'---"',,*"---"'I'""""""-"."'''---''' 

28 

Anatolia and elsewhere by implanting it firmly in the Sufi tradition. 

In this sense, it can be said that the religious synthesis which later 

• 
came.to full bloom in AnatoHa during the lth-9th/13th-15th centuries 

under the names of Bekta{lil{k-Alevilik-Klzllba~llk had been initiated 

<into its main stream by the earlier .Yesevilik. 

At the same time" the full growth of Yesevilik had concurred 

'witH the beginnings of the develoPll\en~ of rellgious congregations within 

Sufism, an innovation whose influences the babas could have hardly 

es caped. The legacy of Khorasan was, therefore, in the second ins tance 

the inf luence of some newly deve loping ~arlqas. The most widespread 

of these and also the,most significant for our purposes was the RifaC1>:a. 

The influence of other less tlghtiy organized movements best represented 

by Qalandarlya was also part of this legacy. I t is known that many of 

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

were Rifiicls, QalandarIs, or of an offshoot of either of these two larger 

groupings like ~aydarlya. 48 There is, however, no strong evidence for 

the pre.sence of RifaClya in Anatolia until the 8th/14th century, when 

Ibn Ba~Fu~a reports the existence of many Jifaq 'z8wiyas in the peoin

sula. The only exception is the reports of Efliki io the Manaqib a1-

cariHn which state that the son of Atunad ar-Rif8cl, whose name was 

raj ad-Din, visited Konya" and there, was in the same city a tlaydarl 

shaykh called Mubarak. 49 On the other hand, it is more certain that 

Qalandarlya and J more specifically an offshoot of it known as Jawlaqlya, 

spread westward into Anatolia during the 7th/13th century, mostly 

through the activi ties of the ~landar Jamil ad-Dln as-SawI. 50 A Persian 
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ork entitled Fustat al- c adila f1 9av~Pid·a~':'!laIF.!!l!' which dates 

~ 683112~~~;, demonstrate. the Pr •• enco of a large number 

in Syria and Anatolia at that time. 51 EfUki 

a t the time of JaUiI ad-DIn RumI IS dea th there 

In addi tion, there are c lear signs that there were close 

petwee~ the early Bekta§is and the qalandar'-Jawiagis. It 

\ 
ins~ance, tha t the earl ier Bekta,is, like the Qa landars" 

mous ta\che, the beard, the eyebrows, and the head and were 

equally' egUgent \of the SharIca . Moreover, Hacl Bekta~ is addressed 

as kaleI~ !llll, I the shah 0 f Qalandars I, in the inscriptions of 

the tekke 
, 
\ 

Is it plausible to see a strong ~ inf1l.ence on the rtrkmen 
, 

babas beside"~ those of the Rifacis and galandars ? Judging by the 
I 

fact that the love of CAll had an undeniab)y central place in the 

religious thought of the heterodox babas, it has been previous ly thought 

tha t such a ~ influence exis ted among the Turkish masses in Ana tolia, 

and that this came about during the period between the downfall of Selc,:uk 

power and the consolidation of Ottoman authority in the peninsula. 54 

More recent scholarship has demonstrated, however, that even though 
'\ 

I 

the Mongol invasions, at least initially, certainly -contributed to a 
1" 
-' . 

strengthening of shIel curreat,s in general, there is no clear evidence 

that shlcl mo.~ement8 benef i ted from Mongol rule in Anatolia, or that 

a propagation of shIel beliefs occurnd there during that time. IndeEtd, 

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

... 
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the' heated propaganda of the Auauina of AlamGt and Ma!'yif hardly 

penetrated west of Aleppo.55 More lignifil.cantly, it has been re-

marked that the love of cAll, especially among the Turkish cOlllDon 

folk, for whom the .!!!!.:13 Abbisl conflict was not of prime religious 

importance, was not a ctistlnguishing mark of ~ conviction any 

more than that of Smnism during the 7th/13th centu'ry. I,tJid not, 

therefore, necessarily reflect a .ill.:! influence. 56 Instld, it is 

more plausible to posit a growing It shlclzation" within Sunnism through~ 

the agency of Sufi movements. 57 There is, therefore, no reason to 

completely rule out certain !!!!.!.2 influences, be they i thni casharI, 

ismicllI, or other, on the Turkish masses. 

Thus, the religious orientation of the Turkmen babas could 

perhaps be best described as a heterodox-antin~ian Sufism that is 

open to shlcr pene~ration. It is the purpose of the next chapter to 

" present a comprehensive view of the pr.e-Islamic Turkish religious 

beliefs which constituted the basis for this specific heterodox-

antinomian synthesis. 
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NOTES 

1The best overall account of the religious life of Anatolia 
after the Turkish invasions is still M. F. K5priilu's "Anadolu'da 
islamiyet. T6rk istilaSlndan sonra Anadolu tarih-i dinisine bir nazar 
ve bu tarihin menbalarl," DartHfllnun Edebi at Fakultesi MecmuaSl 
2 (1922-23) :281-311; 385-42 ; 457-486 hereafter cited as K6prulu, 
"Anadolu'da ts1amiyet"). 

. 20n the close relations between po~tical rulers and popular 
religious figures, see Irene Beldiceanu-Meinherr, "Le regne de Selim 
Ier: Tourll81lt dans la vie politique et religieuse de l'Empire Ottoman," 
Turcica 6(1975) :36; Claude Cahen, "Baba Ishaq, Saba Ilyas, Hadjdji 
Bektash et quelques autres," Turcica 1(1969):61 (hereafter cited as 
Co\},hen, "Baba Ishaq"); and Kl'>prtHO, rlAnadolu'da Islamiyet," p.293. 
The relationship between the Ottoman Orhan Gazi and Geyikli Baba 
(see pp,l4-16 of the present chapter) provides an excellent example, 
On the alliance between the Karamano~lu dynastr and an ilyasi trend, 
see Cahen, "Baba Ishaq," p.61; and Hilmi Ziya Ulken, "Anadolu tarihinde 
dini ruhiyat mu~ahedeleri. Medhal. I.Burak Saba. II. Geylkli Baba. 
III. HaCl Bekta~ Veli," Mihrab 1(1923) :444-445. 

JThe best accounts of Ahmet Vesevi and his disciples are given 
in M, F. Koprulu, Turk Edebiyatlnda ilk MutasavVlfla.r, 2nd ed., (A~kara: 
Dlyanet I~leri B4I!ikanh~i YaYlnlan, 1966), Part I, pp,21-153 (hereafter 
cited as K~prulu, Ilk Mutasavvlflar). This should be read in conjunction 
w~th the article on ¥esevi by the same author in tslam Ansiklopedisi 
,(Istanbul'; Milli Egitim Baslmevi, 1950- ), I :210-215, which contains 
some important revisions of the earlier work. On Yusuf Hamadhanl, see 
ilk Mutasavvlflar, pp.51-58. 

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

5The information on this source, as well as the summary of the 
account it contains on Baba tlY8s, is taken from Ahmet Ya~ar Ocak, "Les 
Meni~lb'ul-~ud'!la £1 Menisib'il-Unslya: une source importante pour 
'fTi1istoire religieuse de 11 Anatolie au XIIle siecle," Journal Asiatique 
267(1979) :345-356, Earlier information on this source was given by 
Mehmet bnder, "~1ne neuentdeckte QueUe zur Geschichte der Seltschuken 
in Anatolien," Wiener Zeitschrift fur die Kunde des Horgen1andes 55 
(1959):83-88. Cahen also refers to it in his "Baba Ishaq," p.58. 

6Presumably Shaykh Abu'1-Wafi> Sayyid Mu~ammad-i BaghdadI, com
monly known as Taj al~cArifln. See Abdulb~ki Golplnarll, Yunus Emre. 
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Hayatl (istanbul: 80zkurt Ba81mevi, 1936), pp.56~ 58, and Yunus Emre 
ve TasAvvuf (tstanbul: Remd Kitabevl, 1961), pp.46-49. Also J. S. 
Trimingham, The Sufi Orders In Islaa (Oxford: Oxford University Press, 
1971), pp.49-S0, note 6. Since this Tij al-C!ritln died in 501/1107, 
he could hardly have been t~he shark!) _oJ ~ba ilyas, who died in 638/ 
1240, but probably was merely his pIr; see GIHplnarh, YunU$ Emre. 
Hayatl, p.58, and Yunus Emre ve Tasavvuf, p.47. Geyikl1 Baba and 
Yunus Emre as well claim Ebu ' 1 Vefl as their .l!.!!.; see Oolp1narl1, 
Yunus Emre. HaYJtl, pp.58-S9. 

7The edition of Tev8rih-i At-! Osman that is used here is that 
of Nihal AtS1Z C;;iftl;ioAlu in Osmanh Tarih1eri (istanbul: T~rkiye YaYln
evi, 1949), pp.77-319. References, to Baba Uyas are found on pp.91, 
122, 234, and 237. ' 

8Ahmet Ta,kapriizide, ash-Sha<ja~iq an-nu'1nanlya fI culama' ad
dawlat al-Cuthmanl>:1 (Beirut: D!r al-Kitib al-cArabI, 1390/l970}, p.ll. 

I ~ecdi Efendi, §ak4Jlk Terdlrnesi (istanbul: n.p., 126911853), 
pp.32-33. 

10These references are ci ted in K6prti lU, ilk Muta'Sa vVlflar, 
pp.177-178, note 35. 

llIbn Blbl, Die Seltschukengeschichte des Ibn BIbI, trans. 
Herbert W. Duds: (Kopenhagen: Munksgaard, 1959), pp.216-220. 

, l2Abu 'l-Farac Tarihi, trans. Orner Rua Do~rul (Ankara: Turk 
Tarih Kurumu YaYlnlan, 1950), pp. 539- 540. 

13~emseddin Ahmet Efliki, Ariflerin Menklbeleri, 2 volli., trans~ 
Tahsin YazlCl. (i.tanbu1: Hurriyet YaY1n1an, 1973), 1 :370, anecdote 
number 3/315. 

14Simon de Saint-Quentin, His toite des Tartares (His toria Tar~ 
tarum), ed. Jean Richard (Paris: Paul Geuthner, 1965), pp.62-63, . 

"~5~eference cited in Cahen, "B~ba Ishak," p.55. 

~l6vila;~~-nlme: Maniklb-l Han B~kta'-l Veli, ed. A. G8lplnarll 
(istanbul: Inkilap Kitabevi, 1958), pp.58-59 (hereafter cited as V'ilayet
name) • 

171riflerin Menk1be1er1, 1:370, anecdote number 3/315. 

,ls"his is the position of Ocak, pp.355-J56. He claims that Ba~ 
ilyai was identical wit'h' Baha Resul and that Bab's ishak' was hls" disciple. 
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19Kapr~at'i is the BIOst consistent exponent of this view. He 
believes 'that tshak, who was the real initiator of the rebellion, 
exploited the reputation of llyas for his own political purposes. 
See his "Anadolu'da 1slamiyet," pp.30S-306, and 11k Mutasavvlflar, 
pp .177-178. Cahen also seems to think that Resul is to be identified 
with lshak: "Saba Ishaq," p.55, and "A prbpos d'un article recent et 
des Babi'is," Journal Asiatique 268(1980):69-70. 

20See Cahen, "Apropos d'un article recent et des Baba'is." 

2lAsh-Shaqi)iq, pp.11-l2; the additional information ta'ken 
from Meedi is on p.32 of the translation. 

22The document from the Divan-l Hlbniyun is reproduced in Ahmet 
Refik Altuay, Turkiye Tar1hi (istAnbul: K&dibhane-i Hilmi t 1923), p. 
349; also partially in 61ken, p.447. Neither Altlnay nor Ulke,n iden
tify or date the document. Olken reports further that two stanzas in 
Turkish, which he thinks could be ascribed to Geyikli Baba, are found 
on the back of the document. These verses, reproduced by Olken on p. 
448, are simple in style and language and reveal an ascetic tendency. 
The second stanza in particuJ..ar calls for renunciation of this world 
in favor of the "world of truth." 
. On the other hand, GlHplnarll (Yunus Emre. Hayatl, pp.59-60; 

" Yunus Emre ve Tasavvuf, p.ll; and "A~lk Pa~a 'oln ~iirleri," Tilrkiyat 
Mecmua81 5(1935) :99-100), noting that Geyikli is mentioned in a poem 
of Yunus Emre, reads the relevant line from this ,-poem to i~ply that 
Geyikli Baba' s proper name was Hasan. If his ascription of this name 
to Geyikli' Baba is justified; Gtl1plnarh argues, then it 1-8 possible 
that a poem preserved in the CimiunnazUr is to be at.tributed not to 
Aflk Pa~a, as it is'so,attributed'in this collection, but to Geyikli 
Saba instead. 

In this connection, it may be observed that a contrary reading 
of Yunus Emre in this case 1s just as possible, if not more so, and 
further that the mentioned poem in the Cimiunnadir (cited in "A~l.k 
Pal?a'nln ~iirleri," pp.98-99), replete with Persian words and betraying 
a" defini te literary and religious learn:long, could hardly have been, 
canposed by the same person who was respolUlible for the verses in 
Turkish cited by Ulke.n.' Whether Geyikli Baba was the composer of any 
of this poetry remains, hOwever, an open question. 

23The Travels of Ibn Battiita, A.D. 1325-1354, 4 vols., trans. 
H. A. R. Cibb (Cambridge: Cambridge UnIVersity Press" 1958- ), 2 :499-
500. 

,2~ited in Gtllplnarli, Yunus Emre. Hayat1, p.39, and Y~nus Emre 
ve Tasavvuf, p.27. 

2SThe following summary of the information on San Sal tuk con-
tained in the Oluzname of Yanc10Uu Ali is t rom Paul Wittek, 
"Yazljlogh1u CAll. on the Christian Turks the Dobruja, /I Bulletin of 
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the'School of pOri ental Studies l4(19S2):639-668, especially pp.648-
651, and from G61plnarl1, ¥unus Emre. Hayat~, Pp.37~)9 • 

. 2~ahmud- i Hayrini is mentioned in the Manaqib al- cariHn ,as 
,-a contemporary of JaUl ad-DIn Rmnl much favored by the patro~-saint' 

of the Mevlevis, :triflerin Menkibeleri, 2 :70, aneb;lote number 31596, 
and also in the Viliyet-nAme, where he come~ to meet Hacl:Bekta~ riding 
a lion and using a snake as a whip, but acknowledges the latter's great
ness when he sees Hacl Bekta~ riding a "lifeless rock" and becomes his 
disciple, Vil&aet- name, pp~49-50. T~e inscription ~n his wooden cofli,:, 
preserved in T rk ve fslam Eserleri Muzesi in Ankara gives the date of 
his death as 667/1268-69. See G~lplnarll, ¥unus Emre. Hayatl, p.38, 
note 1, and Yunus Emre ve Tasavvuf, pp.45-46; and Wittek, p.658, note 
1. Also KaprdlG, 11k MutasaVVlf1ar, p.219, note 1, where the date of 
Hayrtni's death is given as 65571257-58, yet the source, said to be a 
waqf-deed, is not specified. 

27G~lplnar11's ¥unus 
of the Saltuk~name,pp.33-38 
of this work given below. 

Emre ve Tasavvuf contains a goop summary 
whi~h is the source of the brief account 

28This last piece of information on Sarl Sa1tuk's death and the 
place of his tomb is cited frQrn the Saltuk-nime by Yusuf Ziya Y~rukan 
in "Bir fetva munasebetiy1e. Fetva Mi1essesesi, Ebussuud Efendi ve San \~ 
Saltuk," Ankara Universiteli i1ahiyat Fakliltesi Dergisi 1/2-3(1952): 
152-153. It should be added that the history of Birzill reports the 
date of Sari Sa1tuk's death as c.690/129l,' which confirms the view 
that S~rl Sa1tuk was certainly dead b~fore the turn of the ce~tury; 
see GBlp1nar11, ¥unus Emre ve Tasavvuf, pp.42-43. 

29Vilayet- nime, pp.45-48. 

300nce again, a good summary of Ev1iy~ ~elebi's account of Sarl 
Saltuk is supplied by Golplnarll in his Yunus Emr~ ve Ta~avvuf, pp.39-
~O. 

31These sources are '(1) the history of Bj.rzan (up till 736/ . 
1335-36), (2) A an a1- c r wa aCwsn an-nssr of as-SafadI (the author 
died in 764/1363), 3) :Durar al-Kim1n~ of Ibn Hajar (up till c.832/ 
1428-29), (4) cI d 41-. ulOin f1 ti'rlkh ahl al-zamin of a13 AynI (the 
author died in 855 ~1), and 5) al-Manhal of Abu 1-Mahisin YUsuf b. ' 
Taghrlbirdl (up tili 862/1458). The relevant passages krom these works 
are given by Galp1narll in his Yunus Emre. Hayatl, pp t 39-47, both in 
Arabic and in Turkish tr~nslation. 

32All Arabic sources agree on these points, except for al-Manhal, 
which seems to combine the reports on Barak Baba,' s father and uncle by . 
writing merely that 1\is father was 8 0 clerk; it omits the uncle altogether'. 
See G81plnarli, Yunus Emre. Hayatl" p.40. 
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33GlHpl.narl,1, YUnU8 En.re ve Tasavv\.1f, p.27. 

34Golpl.narll, Yunus Emre. Hayatl, p.39. 

- ---- --~-

35Wittek, p.659, and G61ploarh, YUl\US Emre ve Tasavvuf, pp. 
18-19. It Should be added that the word bank signified ' hairy' 
and "was a favorite delicriptive word for TUrkl'c shamans sud shamanic 
animals," especially for dogs. See Robert Dankoff, "Baraq and Buraq," 
Central Asiatic Journal 15(1971):111. .......r' 

36This sha~~.!.i:!! survives in a sharp written on it in Persian 
by a certain Qutb al-cAlavI in tne year 756/1355. The Turkish trans-. .. 
lation (If tne sharh is given by Golplnarh in Yu"us Emre ve Tas4vvuf, ' 
pp.252-275. The reference to· San Saltuk is on p.265. At another 
place in the same work, p:17, C&lplnarli quotes a couplet from Yunus 
Emre which also demonstrates the closeQrelation between Ba~ak Baba 
and Sar1 Saltuk. See a1so-,(unus Emre. Hayati, p.54. Later Bekta§i 
tradition also has it that Barak Baba is a disciple of Sarl Saltuk. 
See Kl:'lprulO; "Anadolu' da islamiyet," p.3'08. 

Barak Baba's .!!:.!F~Iz:a itseif deserves some attention'. Arguing 
that most of Barak Baba's words can' be grouped to form rhyming couplets 
of seven~syllable lines, G~lplnarll (Yunus Erore ve Tasavvuf, pp.275-
278) suggests that Barak Baba must have uttered these words in 8 moment 
of ecstacy. He compares them to similar utterances of shamans and 
soothsayers in general and finds it only nat~ral that most of Barak 
Baba's words should be non-sensiea!. Sueh indeed is the character of 
'the -sha~~.!l.! which consists of a set of cryptic sentences held togeth
er by repetition and a certain musicality. The commentator Qutb al
cAlavI, who as G&lp1narll rightly observes (Yunus Emre ve Tasa~vuf, 
pp.253-254), apparently had a very sound knowledge of both religious 
and literary writings, shows exceptional skill and insight in his 
interpretation, which has an unmistakable batin! character. Whether 
Barak Baba's worch really had deeper meaning;Ts, however, a question 
that cannot be considered here. 

r 

114riflerin Menkibeleri, 2:242, anecdote number 8/20. 

38This description is based on the translations of the relevani 
passages in the above-mentioned (note 31) Arabic works contained in the 
following works fn Turkish: G6lplnarll, Yunus Emre. Hatotl.? pp.39-47, 
~nd Yunus Emr.e ve Tasavvuf, pp.20-26; K8priH~, uAnadol~ da Islamiye~," 
p.393; and Mseyin HUssmeddin Yasar, Amasya Tarihi, 4 vols. ,(Istanbul: 
Aydlnllk Basl.mevi, 1912-1935), 3:460-464. 

Ibi~.!, literal~y _' permission' in Arabic, was a term generally 
applied to antinom!ltli_~eaehings. See Ettcz:clopedia of Islam, 2nd ed., 
s.v. "lb¥~ I '. 

··j39Viliyet-nime, pp.81 and 90. A. Bodrogligeti, in his "Ahmad's 
Bara.q-Nama: A Central Asian Islamic Work in Eastern Middle Turklc," 
Central Asiatic J,ournal 18(1974) :83-128, publishes in transcription 
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and English translation a Baraq-nima in Eastern Middle Turk1c, possibly 
dating from the fi~t half of the 8th/14th century. If Bodrogligeii is 
justified in identifying Baraq in this work with Barak Baba--he states, 
"Indeed, IIarag in our story was to all indications a certain Barak Baba, 
a distinguished personality in early Turkic Sufism," p.86 -- this would 
be suff,icient proof that the fame and popularity of Barak Baba had very 
early spread into Central Asiatic Turkish folk culture as well. 

4~riflerin Mi:mkibe1eri, 1 :370-371, anecdo~ n;mber 3/315 and 
1:450-451, anecdote number 31479. ~" 

4l0smanl~ Tarihleri, pp,237-238, There is n~~positive connection 
between Mente~, the brother of Hac~ Bekta~, and t~p~inCiPality of Men
tege which came to flourish in the late 7th!,13th and early 8th/14th cen
tury. See Wittek, Das Fnrstentum Mentesche. Studie zur Geschichte West
kleinasiens im 13.-15. Jh. (fstanbul~ Istanbuler Mitteilungen--heraus
gegeben von der Abteilung Istanbul des Archao1ogischen Institutes des 
Deu,~schen Reiches, 1934), pp.24-57. 

42Ash-Shaqi> is, p:16; Mecdi's translation, pp.44-45. 

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

44vilayet- name, Introduction, pp.xix-xx .. 

450n the Maqalat, see Birge, pp.44-45; G8lp~narl~, Yunus Emre. 
Hayat~, pp.17-19, especially note I on p.18; Koprulu, "Anadolu'da fslami
yet," p.406, note 1; and Olken, p.442. There exists a popular edition 
of the Maqi1it by Sefer Aytekin, Makalit-l Hac~ Bekta~ Veli (Ankara: 
Emek Baslm-Yay~mevi, 1954). 

46vilayet-name, Introduction, pp.xix-xxv, Cahen ("Baba Ishaq," 
p.56) thinks chat the Vilayet-name is anonymous and that it was written 
around 1400. 

47 Taptuk Emre is the shaykh of the more famous Yunus Emre and 
himself the disciple of Barak Baba, according to several poems of Yunus: 
The mos't thorough account on him is in Gl!>lp~narh, Yunus Emre ve Tasav
vuf, pp.41-43. 
--- We possess almost no information on the life snd c~aracter of 
Ahi EVEsn. Two wagflyas, dated 706/1306 and 676/1277 respectively, 
which iere previously thought to belong to Ahi Evran, were proven to 
be forgeries and are: thus of no value. See G~lplnar11, Vlliyet-name, 
p.120, and Franz Ta~schner, "A!!!i Ewrin," Encyclopedia of Islam, 2nd 
ed., vol.l, p.324. On the other hand, sources for the early Ottoman 
times p~rmlt us to establish only that he 1ived,during the time of 
Orhan Gizi and that probably did not survive to that of Murat I (760-
791/1359-1389). See ash-Shaqi~iq, p.12; Meedi, p.33; and Aflkpa~azade's 
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.... " Tevarih-i Al-i Osman in Osmanll Tarihleri, p.235. It is not certain 
when he came to be recognized as the pIr of the tanners, for which ~e 
is best known. Ta,k&pr~zade, A~lkpa~azade, and Gul~ehriJ who wrote 
shortly after 717/1317 a Turkish mathnawl on Ahi -Evran, published in 
Taeschner:s G~lschehrl's Mesnevl auf Achi Evran, den Heiligen von 
Klrschehir und Patron der t~rkischen Z~nfte (Wiesbaden: Deutsche Mor
genlKndische Gesellschaft, Kommissionsver1ag Franz Steiner, 1955),' 
do not refer to Ahi Evran in this capacity; but already in the Vilayet
~ (p.52) and Mecdi's transl~tion of ash-Shaqa'iq, he is mentioned 
as plr-i ~arlqa of the tanners. Other than these sources, there also 
exists a manuscript titled haza £ttuvvet-i Ahi Evran, bearing the date 
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CHAPTER II 

PRE-ISLAMIC PERIOD: RELIGIOUS LIFE 

OF TURKISH PEOPLES PRIOR 

TO THEIR ISLAMIZATION 

Any attempt to give an account of the religious life of 

Turkish peoples prior to their Islamization runs at the outset 

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

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

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

consists of on the one hand archeological and paleontological re-

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

other hand written documents, which are, as a rule, very scarce and 

date no earlier than the seventh and eighth centuries. Consequently, 
" , 

for the history of Turkish-speaking tribes pr.ior to this date we are 

dependent solely 00 the records of the neighboring peoples, primarily 

the Chinese, and to a lesser extent, the Byzantine. The use of such 

indirect evidence is beset with insurmountable problems. The refer-

ences in these sour~es to what can be assumed to be Turkiah peoples 

are scattered through a large number of documents from different 

periods. They frequently contradict each other and remain enigmatic 

even to the specialist. Beginning with the definitive conquest of 

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

Arabic and Persian also gain importance~ yet their use 1s not less 
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difficult than their Chinese or Byzantine counterparts. 1 

A second problem that stems from this peculiar nature of the 

relevant sources is the identification and delimitation of the 

peoples under study. The evidence coming from various sources does 

not allow a det,iled historical description of the different nomadic 

peoples occupying Central Eurasia, and as a result, it very often 

becomes impossible to draw ethnic and linguistic distinctions among 

the different peoples in question. What is Turkish merges into what 

is Mongolian, what is Mongolian merges into what is Tungus, so that 

it is not possible to isolate a certain group of people as Turkish 

and trace their history throughout long periods of time and widely 

removed geographical regions. 

It should be stressed at the outset, therefore, that the pre-

sent attempt to describe the religious life of Turkish nomads prior 

to their Isl~miz8tion will reveal only tentative results which are 

sUbjeC)Lto change in the light of further research. This should not, 

however, be taken to imply that no conclusive statements will be made. 

On the contrary, it is believed that the general outlines of the re-

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

details that still escape us. 

In what follows we are concerned with data pertaining to ancient 

and medieval Altaic peoples in general without attempting to make 

hazardous distinctions between Turkish, Mongol, and Tungus, except 

where these are both possible and necessary. Nevertheless, it should 

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

I ' l 
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cited within the text of this paper definitely--but not exclusively--

pertains to the religious life of Turkish peoples. Data belonging 

solely to Mongol and Tungus peoples will not be supplied, as such 

a project exceeds the limits of the present study. 

All the beliefs and practices of Altaic peoples which are to 

be considered in this chapter will remain impenetrable to the under-

standing if cwo basic principles of these peoples' thought are not 

well understood from the beginning. These principles are not really 

distinct from each other but merely two different aspects of the same 

phenomenon. They may be expressed as the absence of a distinction 

between what is human and what is non-human and, as a corollary, the 

fundamental unity of all beings and objects existing in 

nature on the one hand, and the consistent treatment of the non-human, 

material reality of nature as a world of people on the other hand. 

Put differently, not only is there n9 differentiation berween man 

and nature, or intentional human reality and unint~ntional natural 

(that is, material and objective) reality, but the world of things 

is humanized or personified 80 that each object of nature is invested 

with attributes of man such as consciousness, will, and understanding. 

It is believed that everything in nature is alive in the same sense 

that a human being is alive; even such apparently inertial objects as 

stones, mountains, and metals partake of a life-cycle essentially 

similar to man's, if only it is of different dimensions. In this 

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

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

, 
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The most striking instance of this unity is the conviction that 

everything in nature is permeated by life-giving or animating forces 

which are eternal and separable from the material bodies they occupy. 

(though there is a~ concerning the meaning of such separability, 

as will be seen shortly). It is extremely difficult, if not impossible, 

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

present study we will address them 8S souls or spirits, thOugh it should 

be emphasized that since the Altaic peoples did not distinguish between 

"material" and "spiritua~" 2 the souls or spirits in question do not 

correspond to the concepts of soul or spirit as these were developed in 

monotheistic cultures. This point will become increasingly obViouS as 

our disc~ssion proceeds. It will be seen that souls peculiar to 'humans, 

animals, and natural objects differ in form and character. Nevertheless, 

these divergences are not of S4ch a degree to conceal the fundamental 

unity of conception behind different representations, and it could be 

argued that the concept of life-giving forces is at the very center of the 

religious beliefs and practices of the peoples in question. In what follows, 

this line of argument will be exteAded and elaborated through separate 

discussions on humans, animals, and objects of nature. 

Since our sources do not permit a clear exposition of the souls 

associated with human beings, it is necessary to bring together evidence 

from different quarters in order to reach some understanding of these forces 

which make human life possible. The most informative evidence consists of 

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

the "essence," "substance," or "/!Ioul" of human beings. 
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~: the u.ual meaning i8 'good fortune'.3 However, on .ome 

occasion. it also seem, to mean 'soul'.4 Gerard Clau80n reports that 

in one passage of a Manichean text (eighth-eleventh centuries) "~ 

seems to mean 'a personification of divine favour, a benevolent spirit' .,,5 

This second meaning of the word is f~rther analysed by Jean-Paul Roux, 

who concludes, after an analysis of the different uses of the word in 

various texts, that "[l~e ~ est td~s exactement la force vitale, un 

viatique de longue~. 1/6 I t is not clear if ~ is always present within 

human beings; however, it is perhaps more significant, as will be noted 

below, that it is thought to descend from the sky.7 

ttn: the basic meaning is 'breath', but sometimes by extension 

also 'spirit' or 'life,.8 

~:. "basically the intangible part of human 'spirit' as opposed 

to the tangible body ••• ; from this it came usually to mean no more than 

'self/ ••• but sometime. 'the interior part of an organism, pith, marrow', 

and the like .,,9 

It is apparent from these words that first a distinction is made 

between the tangible and intangible aspects of the human personality, and 

second, and more importantly, that life i. associated not with the former 

but with the ~atter. It should be emphasized that this distinction does 

not amount to a body-.oul di~hotomy; that the Turkish word for 'body' 

i. a compound noun made up of the words~, meaning 'flesh', and oz, meaning 

'.pirit' (et.~-~; that ia, flesh+spirit-live-body), should be enough 

evidence to aubstantiate this claim. The exact nature of the distinction 

in question, however, remains problematic, especially since there is a, 
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problem as t'o whether there is merely a single spirit or a multiplicity 

of spirits simultaneously occupying different parts of the same body. 

Nevertheless, there is some evidence that the spirit(s) has (have) spe

cial relations with specific elements or parts of the body. It is known, 

for instance, that blood, and not only human blood but blood in general, 

is invariably linked w~th life-giving spirits so that its Idss entails 

the 108s of one's soul as well. It is this general principle whJch is 

thought to lie behind the well-attested custom among the Turks of killing 

sacrificial animals without spilling their blood, as it is the soul and 

not the body of the animal which is being sacrificed. IO Similarly, the 

special care taken to preserve intact the skeleton of the dead during 

burial, when interpreted within ~he general context ~f funerary rites, 

suggests that one's bones function as the seat' of one's spirits. ll The 

presence of numerous evidences for the practice of scapulamantia, the 

use of an animal's shoulder hlade to divine the future, as well as for 

, the preservation of skulls which were thought to possess a special fprce 

strengthens this connection between bones and vital forces. 12 Other 

reports concerning the custom of either cutting or unbraiding the hair 

when in mourning, the preservation of the scalps of enemies, and the 

burial of locks of hair along with the dead implies that the hair might 

have been conceived as another seat of life-giving spirits. 13 

From this information regarding special links between specific 

parts of the body and vital forces, it is not clear, 1£ the latter are 

inseparable from and dependent upon the former. It is true that there 

is no confirmation for the idea that in ancient and medieval times the 
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human soul was conceived to be capable of detachina itself from the body 

and wander around freely. The comprehension of s~eep, and sometimes also 

" 
of disease, as a transitory state engendered by a temporary departure of 

the soul from the body dates only from more recent times. 14 Similarly, 

the bdief that each person possesses an "additional" personal soul existing 

outside his body (mostly in animal form) other than the one (or one~) 

dwelling within his bodylS is also not attested in the sources for ancient 

and medieval periods. If, however, we are ill-informed about the belief 

of these peoples on the separability of life-giving forces from the body 

during this life on earth, there is considerable evidence on the acceptance 

among them of at least some degree of such separability after the deStruc-

tion of the body. It is beyond doubt that the ~ltaic peoples believed in 

life after death. 

The evidence which bears witness to the presence of a belief in 

afterlife can be classified into three types, depending on whether they 

concern the act or moment of dying, the rites and practices of burial, or 

the cult of forefathers. 

First, it is significant to note that more often than not the act 

of dying was expressed in Turkish by th~ verb meaning 'to fly' (the root 

~- ) rather than the verb meaning 'to die' (the root Al- ), especially 
. 

if the person referred to was • close relative or one with whom the speaker 

w4s bound with ties of respect and admiration. 16 Moreover, there is reason 

to think that at least at some point in time the human 80ul was believed 

to leave the dead body 1n the shape of a bird. 17 These facts suggest that 

the ce.sation of those corporeal f~nction8 as.ociated with being alive, 
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such •• breathing, heartbeat, and preservation of normal bodily temper· 

ature, and the decay and decomposition of the flesh (but not, as we have 

already noted, of the bones) did not signal the end of human life; one 

continued to live even after the "death" of the body . 
• 

Se~on~ various practices of burial cannot be explained with-

out assuming 8 belief in afterlife. Indeed, the whole of the funerary 

rite becomes intelligibl~ only i~ it is interpreted as a preparation for 

another life 1n the beyond. In most cases, the "dead" person is buried 

as if he was going to go on living exactly as he lived on this earth, 

so that his grave is filled with all the necessities of an earthly life: 

clothes, food and drink, valuables, weapons, human and animal servants, 

and companions. The sacrifice of the dead person's horse as well as of 

other anima'ls, aodin earlier periods (until around the end of the second 

century A.D.) of his close relatives and servants no longer appears as 

enigma tic when seen in this ligh,t; they are to serve him in the next 

world. IS Related to this is the belief thalt the enemies killed by a 

person in this world are to serve him 1n the next; these are represented 

by stone or wooden statues named balbals erected over the grave. l9 

Third, starting 8S early as the third,century and continuing 
I 

mijch later with the reports of William of Rubruck and Abu'l Gh~zl Bahadur 

Khin, th~re is evidence for the exi.tence' of anceator wor.hip. The 

deceased ancestors were thought to dwell in representations or images 

made of felt or fur, called ~ or t&. in Turkish and ongon in Mongolian. 

Preserved at a pre.tigiou8 place in the tent, thele imagel vere accorded 

special treatment with periodic offering_ of foOd and valuable item •• 

.. 
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It has been point~d out that not all of these representations, differing 
.. 

in shape an~ material, stood for ances'ors; however, it is clear that 

'" U10St were conceived to be the receptacle of the sou·ls of the deceased. 20 
'-

Moreover, other than the ~/ongon, the banner or stan~ard, ~_in Turkish, 

of the clan or ~ribe was also perceived as symbols or seats of the ances

tral souls. 21 

The establishment of the presence of a belief in afterlife supports 

our initial claim that life is associated with the intangible aspects of 
f 

the human personality, that is, the vital and animating forces, the soul. 

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

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

and contin~e to exist in the source from which they originated (this 

source, as will be discussed later, is believed to be the sky). In other , -
words, the souls are "eternal;" this is a premise that stands at the basis 

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

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

nave called the tangible and intangible aspects of personality has emerged 

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

tioned solely as the material seat of th~ immaterial souls. as the belief 

or if the two were inseparably linked, a, 

the pre8ervation of the <JIkel~ton, etc. would imply. The only concludon 

which can be drawn Is that the relation appears ~ontradictory and incon-

.latent only to the eyes of a modern olSserver. However, to the ancient E 

" or medieval Turkish nomad who did not dbtinguish between "material" and 
• 

"iamaterial," or between "corporeal" and "incorporeal," at least not in 
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the same waf these distinct1PDs have been drawn in monothe1~tic cultures, 

there cpuld hardly have been an inconsistency in the manner he perceived 

life. The same must have been true with the problem concerning the number 

and unity \'of ?,nimating powers. Were there more thlln one, individually 
I : 

distinct ;ouls (and evidence suggest~ at lea'st some distinction was cer-

tainly made), or was it simply a question of a single entity which permeated 

arl beings' and objects to varying degrees ? Here too, the question will 

probably remain unansweredaif posed in this manner, for there is no evi-

dence to justify the assumption on 'which it is based, namely that the souls 

in question must have been perceived in a manner which is consistent with 

the logic of the modern observer. In th~ particular case of the identity 

and number of the animating forces, for instance, it is aS$umed that there 

must have been either one single soul or else more than one separate souls, 

whereas there is hardly any reason to think that the Turkish nomads under 

study were in the least bothered to view the vi tal sou 1'(8) as one and Jll8ny 
" , , 

at different times and occasions. Indeed, the conception of the fundamental 

unity of life a,nd the world noted earlier does not admit strict ,nd in- • 

surmountable distinctions either between different species, espe~al1Y 

between hwaan and animal,' or within a single species. More spec1fically, 
, 0 

when it ,is a question not of outward shape and appearance but of secret" 

indwelling capacities and powers, there is significant "cross-mobili.ty" 

even between separate species so that certain humans are thought to be 

able to, tran.form themselves in-to animals) and conversely, certain animals 

l are con.ldered to assume human characteristics. ) 

The relation.hip between humans and anImals 18 a sp.cially close one. 
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To begin with, i<l1 ac~ordance with the absence of a distincU,on between 
__ _ ___ ~ __ i . 

intentional human'reality and unintentional natural rea~ity, animal$ are 
. 

consistently humanized and seen to be essentially similar to human beings. 

Perhaps the most striking instance of this humanization is the belief that 

animals partake of the same animating forces as humans; they too possess 

souls which survive their bodi,es. This is best evidenced by the killing 

of a lar·ge number of ani~,ls during fun-erat;'y rites in compliance with the 

belief that they will serve t~e deceased in the next world, and also by 

the extreme care taken not to spill the blood of sacrificial animals and 

not to break any of ' their bones so that their souls could depart unimpaired 

, 22 
from their bodies. Further evidence confirming the humanization~~mals 

comes from reports picturing animals in the position of praying23 as well 

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

special "guid.es" of a particular human conmunity. 24 

'. It should be noted, b~ever, that humans and animals are similar 

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

vidua,l" possessing all the faculties, such as thought, will, intention, and '" 

judgement, as well as the capacity to experience all the affective and 

emotional states like fear, anger, love, and pity that a human ,being 

would possess, but "also ~I}. the sense that different animal species are 

seen as distinct .ocial units in t~selve8, organized and regulated in 

the same manner as human societi~ are. 25 There is evidence which feads 

us to believe, for example, that hunting, which is the manifestation of 

a conflict between humans and particu lar animal species, was regarded to 

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

.. 



( 

, . 

\ 

> ' 

_ ........ _'~"'_"'~_""~ __ ~ ___ ''''II'''' ._.'_A4 .... ______ .... ,._ .. _ .... ___ .,_; ... ',,. .......... ,,l1li,, ... :lWilet .. : __ ...... _ .. , • ..w:.s-~ 

50 

conniet betwe~n different human coltlDunities. Among others, one can 
, ' 

single out the well-known custom among the Turks 'of not giving a name 

to a child until lie grows old enough to engage in battle with, either 
~ ~ 

other humans, 1. e., war, or animals, 1. e., hunting, as well as the general 

rule, equally app~ble to humans and animals, that those that are killed 

are to enter the service, in the next world, of those that kill ,em or 

those in whose name they are killed,26 These phenomena are indl~tive 

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

life, 

I t should be noted here, however, that the conception 0 f the unity 

of life does not in any way imply that all living be:Lngs ,",ere equa.!; it is 

quite possible that there was a hierarchy between different species in 

terms Ilf strength and capacity.27 . Indeed, it is clear that in the eyes of 

Altaic peoples animals were in general far superior to hUD!an beings and 

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

organize human life. The evidence indicating the central significance of 

animals can be summarized as follows: 

L The world of animals functioned as a tool of classification. , 

I t is likely tha t image and names of animals were a t times u tllized as - t \ 
symbols of specific 80 ial units as clans, tribes, and familiesj28 but 

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

i.n the 11 twelve- animal ca 1 ~nder ... 29 

2. $ Almo.Bt all magical practices contained at least an allusion or 

referenc-e to, or an imitation of, sane animal, if not animals themselves 

or parts of their 'bodies" ScapulamanUa was the most widespread form of 

--
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,divination.,30 The stone that was uaed to bring rain or to)c.use a 

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

alimentary organs of some ruminants)l In addi tion, parts of animals 

were' used to cast ~pells and to prepare magical potions, remedies, and 

talismans. 32 

3. In the sources, there are numerous metaphor,~ establishing 

analogies between humans and animals, depicting human qualities in terms 

of characteristics of particular animals. A tendency and a desire to 

liken humans to anlmals also supported with evidence from many 'folk 

tales and legends containing accounts of humans assuming animal forms, 

suggest that it was thought possible for a human to transform himself 

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

ability fo fransforM may be the explanation for the well-attested custom of 

wearing horns, wings, or feathers and posts of various animals. 33 

4. Finally, in the various di,fferent myths of origin, not of 

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

animals playa prominent role. Th~y appear as the sustaioer 'or progen

itor of the .cl'an or tribe in question,34 

This list could he ~1Cte~ded, yet its meaning is clear: the ancient 

and medieval Altaic peoples recognized the superiority of animals and 

tried t9 partake in and use the latter's special powers through various 

means. It should be emphasized that this superiority was never to such 

a degree as to violate the principle of the fllndamental unity of life. 

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

gods. 35 Animals wer4! thought to posaeu essentially the same sort of 
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~ouls as humans. Their powers, however, proved to be far superior to 

those of humans in everyday existence, especialty in terms of better 

suitability to natural conditions. Consequently, they were highly 

valued and venerated, though never deified or worshipped. 

It has been stated earlier that in the humanized world of the 

Altaic peoples all things shared the same origin and the same destiny 

(p.4l). Having shown that humans and animsls were believed to be ani-

mated by life-giving forces, which, as the belief in afterlife indicates, 

were separable from the body at death and thus eternal, the meaning of 

such a unity of origins and ends can now be expressed more explicitly. 

I t has already been observed that the soul was believed to "fly" from 

the body upon the destruction of the latter, and conversely, that qut, 

"Ie via tique de longue vie," was thought to descend from the sky. It .. 
can be concluded that the original source and final abode of vital forces 

were thought to be the same; they qriginated from and returned to the sky. 

The Turkish word for the sky is tingri. It appears in various ~o 

of three syllable forms through~ut Central Asian hi8~ry an; its etymol

ogical origins remain obscure to this day.36 The oldest appearance of the 
Q 

word is in the Chinese documents relating to the Hsiung~nu (presumably the 

Huns)'in 174 and 121 B.C., where it seems to have the meaning of 'sky' only, 

without a.ny connotation of divinity.37, There are, however, indications 

that from very ~arl'" on the word tingri also possessed the meaning of, 

"deity' or 'divffllty' along with the meaning of 'sky',38 Apparently, the 

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

immate~al gods which may have resided up in the heavens; it was the sky 
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itself which was divine and which was venerated like a deity.39 The 

divine character of tingri is not emphasized in the sources until the 

rise to power of the TOruk tribe in the sixth and seventh centuries. 

In the Orkhon Inscriptions, the word is clearly used to denote a divine 

pawer which interferes in men's lives, and after the eighth century it 

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

The distinction between a material, visible sky and a spiritual, invisible 

god which inhabits it appears only in the ten h century with the Islamiza-

tion of a growing number of Turkish peoples. t around this time, "the word 

tlngri gradually loses the meaning of 'sky' and gins to be used inter-

changeably with Allah, thus assuming the meaning f a single god, while 

people start to refer to the sky by another word, whi h has so far func-

tioned only as an adjective of the word tingri, namely ok (the later g~k 

in Southwest Turkish}, meaning 'blue'. 

Going beyond a historical description of the uses 0 the word 

tlngr.i, it is possible to develop a more detailed picture of t e "sky-god" 

itself through a careful examination of the sources. The Orkhon Inscrip
~' 

tions of the eighth century is ndoubtedly the richest among these urces. 

There, the three adjectives to qualify tB.ngri ar ~, 

meaning'elevated' or 'high' kok, meaning 'blue' or 'celestial', and ku ---- ----
meaning 'strong, powerful,.4l There is nothing to suggest that tangri we 

perceived in either solely material or spiritual terms. 42 Nor can one 

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

in the way it interfered in human affairs. 43 On the other hand, despite 

the presence of some signs indicating that the Tdr~k believed themselves 
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to be its favorite people, tAn 
..;;.....;,;a;~ 

not appear as a power whose 

domain of influence is to a certain human community. , 

I t is viewed more like a universal e whose sovereign ty extends 

beyond the Turlik to other peoples, CuriouHy, 

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

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

as the ultimate creator of the universe or not. 45 In this connection, 

here it could be added that among ancient and medieval Altaic peoples, 

a myth of creation is conspicuously absent. The only reference to the 

creation of this world is a sentence in the OrkhDn Inscriptions from 

which nothing can be deduced about a creator or the proceS$ of crea tion. 46 

The most that one can conclude frOOl this short discussion is that 

tlngri '1S an impersonal power which is the foundation of all life. It 

appears as the combination of the sky visible to the eye and the sky 
J 

which is the .6urce, permanent residence, and perhaps beyond all this, 

also the collective unity of life-giving forces as a: ~hole. Furthermore, 

tAngri also appears as the organizer and supervisor of human society as 

a political conmunity. In the Orkhon Inscriptions, the name tIngri is 

mentioned almost always only in connection with a political issue, whether 

this be the electi,on or investiture of a new ruler, or the disorganized 

sta te of the Turkish peop le in the face of danger from its enemies. 47 

It is often repeated t:hat the ruler, as well as othi high state officials, 

derive their authority from tIngri and that tlngri issues special orders 

or decrees, yarUg in Turkish, which have to be carried out in full. 48 

w It appears, therefore, that tangri stands behind only a certain political 
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order, namely monarchy, and that any rebellion against political rulers 

who are charged wi th the execution of tangri', orders is an infraction of 

its au thori ty. In such cases of transgression tangr! s trikes quite , 
severely; death, defeat, disease, and natural disasters such as drought 

and violent storms are dl.ngri's most frequent means of punishment. How-

ever, such acts of puniS'hment take place only on this ~ar th; there is no 

vision of damnation or retribution in another world. 49 

We possess little information on other aspects of dingri' s relations 

with humans, owing, no doubt, to the p-eculiar nature of our soorees. The 

0lhon Inscriptions, ,which recount the lives of rulers and princes only, 

na urally focus chiefly on political issues. Th~ situation is not much 

different with the reports included in Chinese annals; the neighbors to 

, 
the south, who suffered seriously frCJltl nomadic raids, were interested more .J 

in questions of political organization than in popular beliefs of ~he common 

people. As a result, it is not known if dingri was so highly venerated 

outside the immediate circles of ruling groups. Indeed, it appears likely 

that "tl!ngrism", if that term is appropriate, was and remained a "state'~ 

religion, which flourished only when a large nomadic empire managed, if, 

on ly precar i ou81y, to uni te the steppes, as thl s happened in an ever 

increasing scale under the Hsiung- nu, the Turuk, and much later, the 

Mongols. This view is supported by what little knowledge we possess of 

the cult rendered to tingri. The few and isolated reports, mostly by the 

Chinese, which mention occasions of praying and sacrificing to the, sky~ 

pertain exclusively to the ruler or to his entourage. There 1s no sign 

that praying or offerfng sacrifices to dingr1, unlike the cult of ancestors, 
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were practiced on a large scale by the masses themselves. 50 It could 

be argued, therefore, that the Orkhon Inscriptions give uS a rather 

warped view of the religious tfe of the Altaie nomads, in whose daily 

lives tangri did not actually play that significant a role as a source 

of political and ethical authority. It is likely that for most people 

, 
t~ngri remained the highest divine power mainly because it was viewed 

as the source and permanent abode of life-giving forces, and because it 

was the source and thus the legitimizing power behind particular political 

rulers, as put forth by the ruling circles themselves., 

Here it is essential to point out that dingri was not conceived 

to be the only divine power that existed. +t was only the most sign1£i-
I 

cant of se'l1eral different entities which were sacred owing to their func-

tions as seats or receptacles of life-giving forces. It ~s very likely 

that Al taic nomads thought neither iQ terms of a single divine being, nor 
-,.. 

of discrete divine entities organized in the form of a hierarchical ladder 

of primary, secondary, and tertiary divinities, but rather in terms of 

attributes or state_s of sacredness induced in entities by the presence 
• 

of vital forces within them. Strictl? speaking, therefore, it is not 

-
possible to talk of "gods" or "dei ties," let alone a "pantheon of gods," 

among ancient and medieval Turkish peoples. Moreover, it would not be a par-

ticularly enlightening question to ask if these peoples were monotheists 

or polytheists. 5l It is true that there are a limited number of reports 

c.ontained in non-Turkish sources which may be interpreted as signs for the 

presence of a degree of monotheism among pre-Islamic Turks. 52 These per-

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



( 

(, 

57 

spread among Turkish nomads to a considerable extent, and they should 

not be taken as representative of ear lier beliefs more remote from 

Islamic influence. 

\ 

It is clear that numerous objects of nature other than the sky 

were believed to be infused, el.ther permanently or temporarily, by life-

giving spirits and, therefore, considered sacred and venerable. The 

most important of these, indeed second only to the sky as far as one 

can deduce from the Orkhon Inscriptions, is .I.!.E~' which literally 

transla tes as • earth-lola ter'. The exact meaning of this expression has 

been the subject of some discussion. In the Inscriptions, the term yer 

sub almost always appears qualified by the adjective Iduq, a word which 

came to mean 'sacred, holy' from its original meaning of 'left free' or 

• let loose' ,53 It has been maintained that the expression Iduq rer ~, 

literally 'earth-water left free', stands for a single indivisible divin

ity,54 or for a specific geographical locality, such as the Otuk~n forests 

or the Tamir plateau, held in spe.cial esteem by nomads,55 01' that 'lduq yer 

sub is really a general name for a cult of nature, which consists of sepa

ra te cu 1 ts of mountains, trees, fire, and wa ter, 56 More plausibly, it 

has been sugges ted tha t lduq Z!! ~ is the totaH ty of all places and 

~ 
waterways that have been left free, that 1s to say, that are considered 

sacred and inviolable. 57 Whatever its exact meaning, it is noteworthy 

that we possess no information about .I.!! ~ outside the Orkhon Inscrip

tions where it almost equals tingri in terms' of its sacred character and 

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

be no more than conjecture. 
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More conclusive ~vidence exists on the veneration of other objects 

of nature. I t is known, for ins tance, that from a very early period on-

wards (at least Hsiung-nu times), mountains in Rarticular and high places 

in gen~ral generated "religious" feelings in the steppe-dwelling nomads 

due to their overbearing altitudes. Being "closer" to the sky, they were,' 

perceived as points of contact and communication between this world and 

the beyond. Therefore, it is not inconceivable that there was a special 

connection between the veneration of tangri and the cult of forefathers ___ 

on the one hand and the reverence of mountains on the other. The presence 

of such a connection is confirmed by reports that sacrificial feasts and 

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

tops always remained a prominent choice. 58 .. 
Another favorite site for ceremonies was the immediate vicinity of 

springs, rivers, lakes, or any other bodies of water, which suggests that 

for some unknown reason water was also held in high esteem.' Ibn Fa~ilin 

writes that the O~uz Turks abstained from washing in water, possibly for 

fear that they would contaminate this sacred substance. 59 A method to 

fight against demonic possession, which is trasmitted by Ka~garl1 Mahmud, 

required that water be sprinkled over the face of the possessed person 

simultaneou~ly with the utterance of special words. 60 

There are signs that at least some sacrificial ceremonies were held 

beside certain trees or woods that were commonly considered as means of 

communication; each tree was viewed as an axis mund! which connected the 

earth with the sky. The well-k.nown "custom among the Turks of stringing 

rags on branches of certain ~ees as offerings for the realization of 
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personal wishes might well be traced back to this belief that trees 

function as centers of communication between this world and the perma-

nent residence of life-giving forces. 6l 

On a slightly different note, i~ is unlikely that Turkish peoples 

worshipped fire as did the peoples of Indo-European stock inhabiting the 

Iranian plateau, though the issue has been debated at some length. 62 

Most significantly, there is no mention of fire in any of the Turkish 

inscriptions of the seventh and eighth centuries. Nonetheless, it is 

clear that fire was believed to possess certain characteristics which 

rendered it sacred or at least magical. It was a widespread convicbion 
J 

that fire came from the sky and returned there; anything consumed in it 

also ascended to the heavens. It was for this reason that some sacri-

ficial offerings, and at times also the dead, were burned in fire. This 

belief perhaps lies also at t~e basis of a certain kind of scapulamantia, 

which ,,!as practiced by th!owing the shoulder bone ot' an animal in the 

fire and interpreting the cracks it thus received. Fire was also believed 

to possess purificatory powers and was used frequently to cleanse both 

"inanimate and animate objects of disease ~nd evil. 63 

In an entry in the Divanu Lagat-it Turk, Ka,garll Mahmud reports 

that the Turks swore over iron swords and states that iron was thus con-

sidered sacred among them. It is, however, difficult to accept this 

asser~ion at face value since there is no other evidence on consecration 
, 

of ~etals among Turkish peoples. It i. equally pOSSible, and perhaps 
, 

more plausible, that what was considered sacred was not iron as such 

but the .word itself 8S weapon, meaning that only weapons, and not the 
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metals they were made of, were consecrated. This, however, cannot be 

confirmed, as there is scarcely any information on the subject. 

Among other objects of nature that were considered sacred or 

magical, one can'mention certain stones. One such stone, called Xat or 

yada, possibly meaning 'bezoar', was used to bring rain and wind, or 

alternatively as an antidote for poison. Another called kaq, meaning 

'jade', was worn on a ring or some such object as a protection against 

thunderbolt, lightening, and thirst. 64 Celestial bodies, especially 

the sun and the moon, carried special significance, and certain directions 

and time periods were considered particularly propitious in connection 

with their movements. It is recorded in Chinese sources, for instance, 
) , 

that the tent of the ruler always openedto the east, and that certain 

Turkish tribes awai ted the full moon in order to attack the' enemy. 65 

Undoubtedly, Turkish nomads sanctified and gave differential 

treatment to other objects and phenomena of nature as well. It" is dif-

ficult, however, to reach valid generalizations on the subject since 

pertinent evidence is missing. Notwithstanding such lacunae in our knowl-

edge of the religiOUS thought of the ancient and medieval Altalc nomads, 

it is possible on the basis of the preceding discussion to state with 

conf idence that the belief in lif e- giving forces form 8 the core of their 

thought around which all their other beliefs gravitate and on which rest 

all their efforts to understand and change the world they live in. It 

waa seen earlier that it is almost impossible to elaborate further upon 

the exact nature of these animating powers which do not lend themselves 

to a critical anaiysia in "logical" terms. Consequently, it is now .ore 

.. 
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appropriate to direct our attention to the practical aspecta of the 

reU,giBus life of the peoples in question and consider very briefly 

the,lr rites and ceremonies. 

We do not possess accurate informa tion on the time, dura tion, 

cO,!1tent, a.nd structure of the varioll-s ceremonies conducted on different 

occasions. It is safficiently ~lear that at least some of these cere-. ~ 
monies were periodic in nature. Among these one can mention the so-

called "spring and new year' Slf festivals, held in the fifth and seventh 

months of the year, and certain other festive occasions, held'aot; the 

time of the equinoxes and the solstices, whose exact nature remain un

known. 66 Most other ceremonies were oLaaional in character, performed 

at the time of a wedding, childbirth, funeral, and inauguration of a 

ruler. Whatever the occasion, it is obvious tha t the central a1m of 

any ceremony was to honor either tIngri and yer .!.2 or the ancestors. 

Less frequently, sacred objects like certain rivers or trees were also 

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

to these sacred powers. 67 

The sacrificial offering ranged from human bei~s to precious 

goods made of gold or silver. Thf sacrifice of 'humans was peculiar only 

to the time. of the Hsiung-nu un~il the end of the second century A.D., 

when the close relativ18 and, setvants ~f the dead person were buried 

with him. Tbis 11 not attested for" later periods. 68 Animals, however, 

remained the ideal choice for any' sacrificial occasion. Of these, horses, 

and especially white' .tail1ona, were the laO.t highly prized. 69 As noted 
r 

earlier, extreme cat'e WAI taken not t.() spill the blood or to break any 
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bonel of tbe .acrificial .ni~ while it va. being k~11~.70 Once 

the animal died, the fle.h wa. carefully ~tripped from ~he bone., and 

the bopel were later either burned or buried. 71 
, b 

Anything cORsidered 

preciou. other than ani.-ls could a1.0 be used as oblations. In a 

nomadic community, these were often such things as milk, butter, and 

~, an intoxicating drink made from fermented mare's .. Uk • .. 
In most cer~nies, the offering of .acrifices was accompanied, 
o ,l 

by co.munal' eating, music making, apd perhaps lome dancing. No detailed 

information exi.tl, howeve~, OR any of these practlces.'2 It appears 

that circumambulation arOund a sacred object, ,uch, as the dead person 

in a funeracy rite, a certain' tree, or a specially built fire, was an 

integral part of many ceremonies. Circumambulation was perhaps carried 

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

" the mea"~ng'"of such harmony is not illllled1ately clear. 73 

One final'consideration has to do with "holy men" who were charged 

wi th the performance of cer tain magical prac tices. According to nOn-

,~Turkish sour~s, the TlJrk. called their magid,ns ~, a word which 

does not exi.t in the Turkish sources of the seventh and eighth eenturies. 

The earlie.t recording of it i. in the Chinese annals of the T'adg dynasty 

(618-906 A.D.). It occurs aore frequently tn .everal medieval 8ources, 

~ _such a. Divinu Luaat-it TUrk, Xutadau 8ilik, Codex Cumanicua, and thr 

works of Rubruclt aad Juwaynl, .. well .s t~e anonymous !ludiid at- cll .... 74 
\ 

T8 the.e .edt.val· observers, Itaa appean to be above all a I seer" or 
, -

.' sooth .. yu' I a diviner of the future •. He 11 'ltlewed dao aa a _gician 

who prepares .peUa for _Iieal cur •• and who baa the power to change 
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the weather by u.e of the yat/y,ada .tooe • .74 Apparently, he va. not 

pri..arily a -.dlc1a. ..n aad did not have the ability to heal, which, 
- \ 

according to th& Dlvln~ LGaat-1t T6rk belonged to the~, the 

I physician 1,76 Judging by these medieval works, the kam was not .. 
~ -

shaman either. He did not travel to t~e celestial regions and the 

, underworld-, aM such. journey would be the defining characteristic 

at any shaman. 77 Indeed, there i. no sign that shamanism .s a kind -
of magical practice was, widespread amoDg Turkish nomads prior to the 

MODgol expansion in the thirteenth century.78 Nothing more than Wftat 

has b_een atated above can be asserted about holy men of,,.the tribe8, be 
, 

they ~8, ~" or yadacls; the absence of specific informatioa in 

the aources on this subject does not allow a systematic exposition of 

the place and significance which these religious figures occupied 1n 

the ~eliglous practices 6f the pre-Islamic Turkish nomads • 
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La Mor t, p. 71. 
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dnin ban dini mlJesseselere tesir1eri, tt 1n II. Tark Tarih Kongresi, . 
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.w 53) :215; reprinted in A. Iflan, Makaleler ve Incelemeler (Ankara: Turk 
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1Bvo V. Barthold, "The Burial Rites of the Turks and the Mongo1s,1I 
trans. J. M. Rogers, Central Asiatic Journal 14(1970):207; ibrahim Kafe~ 
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pp.l06-l08; 175-176, and Faune, pp.98 and 196. 
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ongon represented only the forefathers and observed that they could be 
the images of "mythical beings, different animals, even celestial bodies." 
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pp.42-45, and "Ongon ve t6s kelimeleri hakklnda, Ii TUrk Tarih, Arkeo10gya 
ve Etnoarafya Der9isi no.2(1934):277-285; reprinted in Makaleler ve Ince-
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CHAPTER III 

, 
• A ,. \ 

THE VlLAYET-NAHE AND PRE-ISLAMIC TURKISH 

BELIEFS AND PRACTI'CES: CCJ1PARATIVE 

ANALYSIS OF T~ TEXT 

The present chapter will attempt to uncover survivals of pre-

Islamic Turkish beliefs in the Vilayet-name'. For purposes O'f conven-

ience and clarity, the discussion will f~low as closely as possible 

the framework already established in the preceding chapter, which dealt 

with the beliefs in question at some length. A consideration of the 

conception of human life in the Vilayet-name will be followed by an 

attempt to locate elements in that text which reflect the principles 

of the unity of life and humanization of unintentional natural reality, 

first those concerning animals, then those which have to do with objects 

and phenomena of nature. The chapter will also include a discussion on 

practical aspects of religious life, followed by miscellaneous observa-

tions and concluding remarks. 

It should be pointed out at the outset that in the Vilayet-name 

there is no explicit reference to life-giving forces, or for that matter, 

any conclusive evidence which would serve to establish a continuation of 

the b~lief in such forces from pre-Islamic times. Although traces of 

pre-Islamic Turkish beliefs ~ be found, most of these are not very 

telling on this subject and do ,not suffice to prove that a belief in 

animating spirits continued to prevail as well after the Islamization 

... .. . ... -, 
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of Turkish nomads. l It is not 8uprisine, therefore, that the Vilazet

nime is highly reticent on "spirits of humans," as these were considered 

in the second chapter. There is, for example, hardly any sign in the' 

text that any part or element of the human body is thought to be more 

crucial for the maintainance of human life than any other; blood, hair, 

and bones, which were previously believed to have special links with 

life-giving forces, do fitr~\here carry any particular significance. 

There are, however, a few details which might reveal the sur-

vival of sorne of the ancient beliefs about the human body. One such 

detail concerns the hair. In the Vilayet-nime, an almost invariable 

element of the ceremony of initiation into disciplehood is the "ton

sure;" the head of each new disciple is shaved by HaC1 Bekta~ hims~lf.2 

There is no doubt that in the~e cases the lOBS of the hair is simulta-

neously the loss of the self and the personality, for a hair-cut implies 

the casting away of all personal concerns and complete submission to 

Hacl Bekta~. Here one is reminded of the custom prevalent among pre-

Islamic Turks of either cutting or unbraiding the hair when in mourning 

for a dead relative or a friend. Is it not then possible to see a denial 

of the self, a deliberate at~empt to destroy one's status in society in 

this act as well 1 Indeed, in view of the special significance accord~d 

to it among ancient and medieval Turks, it is conceivable that the jair 

was viewed as an essential constituent of one's status in the community, 
,/ 

and that it is this belief which lies behind the inclusion ot tonsure in 

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

tion of the personal interests of the disciple and his c~plete devotion 
I 

.... 

, 

'/ 
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to the "path" of God only. 3 

, 
A second detail is contained in the following episode. Kad1nc1k',4 

a woman whose house HaC1 Bekta~ chooses as his dwelling in the village 
{ 

of Sulucakaraayuk, habitually drinks any water that HaC1 Bekta, uses 

for his ablutions or for other cleaning purposes. One day the saintlsS 

nose bleeds while taking his ablutions, and some of his blood is mixed 
~ 

into the water. When Kad1nc1k drinks this water as well, instead of 

pouring it somewhere far away as HaC1 Bekta~ tells her to do, she gets 

pregnant and bears three children (pp.64-6S). If it is possible to 

deduce from this episode the conclusion that the vital, reproductive 

powers of Hacl Bekta~ dwell in his blood, then it could be claimed that 

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

preceding chapter is also preserved in the Vilayet-name. There is, how-

ever, no other piece of evidence to support this claim, and we are bound 

to rest content with this single observation. 

It could be said that there is in the Vilayet-nime comparatively 

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

of life afte'r'death pertain to holy men only, it is impossible to tell if 

ordinary people continue to live after the annihilation of the body as 

well. The explanation might_be that by the time the legendary biography 

of Ha~1 Bekta~ was written down, the cult of ancestors had been trans-

~ormed into a cult of saints, whereby it was believed that only holy 

men achieved eternity and that they were, therefore, revered even after 

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

Hac1 Bekta, himself, Who says to a favorite disciple, Saru tsmail,7 

q « :4; 
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''We de:> not die, bu t only change fona," or again, "The saint is hI! who 

dies before dea th and washes his own corpse him.el f "(~p. 90- 91) • 8 Whatever the 

exact nature of popular beliefs 1n afterlife during Islamic times, it 

is not to be doubted that the presence of the cult of forefathers among 

ancient and medieval Turkish peoples greatly facilitated the formation 

and expansi~ of the cult of saints after their Islamization. 

The relationship between humans and animals is a particularly 

revealing sphere on the continuation of pre-Islamic beliefs among Muslim 

Turks. The principle of the unity of life is clearly at work here, for 

there is considerable evidence for both the humanizacion of animals and 

the likening and transformation of humans into animals. The evidence 

for the former is found in the follOWing instances on pages indicated: 

'" 1. Ahmet Yesevi has on ox, which goes to the market by itself, 

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

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

into a bag also attached to the animal. If anyone attempts to steal any-

thing, the ox follows him until the people of the city realize that the t 

person is a thief and force him to pay for what he took. The ox then 

returns to Yesevi with the money (p.14). 

2. On his way from Turkistan to the land of Rum, HaCl Bekta. passes 

through a desert, where he is attacked by lions. When two of the animals 

get sufficiently close, he transforms them into stone by stroking them from 

head to tail. The other lions then submit to his superiority by rubbing 

their faces on the ground, an act of submi •• ion executed only by humans 

on other occasions in the Vil~yet-nime (p.11).9 
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3. On his way to Anatolia, HaCi Bakta. pa •••• by • river in 

Kurdiatan, whereupon the fish in the river stick their head. out of 

the water in order to greet him. Haci Bekta, accepts their greetings 

and tells them to return to praying (p.17). 

4. HaCl Bekta~ enters t~land of Rum from the region of Bozok 

in the province of Zulkadirli, vhere h •••••• ~~d driving hia 

sheep. Unlike the shepherd, the sheep immediately 8 se the witala 

of Hacl Bekta, and run toward him (p.21). 

5. Once, while HaCl Bekta, i8 conver,ing with a company of 

'friends in Klrfleh1r, the frogs ~n a nearby river begin to croak so 

loudly that they disturb the conve.sation. Thereupon, HaCl Bekta~ 
. ' 

says to the frogs, "either let us converse and you listen, or we listen 
-, 

while you converse." The frogs stop croaking as soon as HaCl Bekta, 

finishes his sentence (p.S5). 

6. An aged ox speaks to Saru !amaH, disciple of HaCl Bekta" , 
I 

and begs him to save it from death (p.83). .. 
More important for our purposes are the instances of -likening 

human8 to animals and ~specially the transformation of humans into ani

mal form, since these attest to the continued superiority of animals to 

humans. They can be enumerated as follows: 

L Hac.L Bekta, likens himself to a hawk, ,ahin. When a certain 

Nureddin Hoca asks Bekta~ why he has long fingernails and a long ~ou8tache, 

. he replies, "no hawk is without claws or wtthout • wreath" (p.29),." . 
>-

2. , On 4n9ther occasion, BaCl Bekta, likens a fellow saint, Emir 

Cem Sultan, to a hawk. A person once takes an ox to E~ir Cem Sultan a8 

-~ 
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an offering, but tht! latter refuses it. The same person then brin,gs 

it to HaCl Bekt ••• who accepts the anUBal. When the owner of the ox 

informs RlCl Bekt., that Emir Cem Sultan had rt!fused the offering, HaCl 
\ 

BektalJ answers, "Emir Cem Sultan is a hawk that does not alight on any 
I> 

common object" (pp. 77-78).10 

3. Ahmet Yesevi is in narrow s"aits soon ~fter the unbelieving 

people of Badakhshin defeat anftrmy he s~nds upon them and imprison his 

son Kutbeddin Haydar. ll As the .enemy continue their attacks on the peopl~ 

of Turkistan, Yeaevi prays to God for help, who sends HaCl Bekta, to his 

aid. Upon learning the situation, Hacl Bekta. pledges to convert all 
• 

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

(p.lO~ . 

4. The saints of Khorasan once decide to invite Ahmet Yesevi for 

a gathering and send seven messengers to him, who assume the form of seven 

cranes and begin to fly towards Turkistan. This state of affairs is sensed 

by Yesevi; he gathers his disciples, and also changing into ~ranes, they 
! 

all flyPtorsamarq.n~ in order to meet the messengers (p.lS). 

5. When the saints of Rum find out tq,at a very powerfu 1 saint, 

that is Hael 8ekta" is coming to ium, they unsucce~$fully try to pre-

vent his entrance into their land. Heel Bekta. j~8 to the heavens .. 
.., 0 

,and, assuming the form of a. pigeon there, flies down to his destination, 

the village of Suluc.kara~ak. Upon finding this out, the saints of Rum 

ask a certain ~Cl Dogrull2 among them to change into a falcon and hunt 

down Hacl Be~ta~. HaCl Do~rul flies to SulucakarabyUk, but just when he 
" . 

ip about to ~atch Hae1 Bekta" the latter"who has remained a pigeon till 

I , 

I 
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then, changes back into human form, grasps ~he falcon and squeezes it 
o 

so hard that ~acl do~rul temporarily loses his mind (pp.l8-l9). 

6. Two further reports of transfonoation into animal form 

'relate to two disc,iples of HaCl Bektalf: Saru lamail changes into a , 

,falcon to fly to a distant place (p. 82), and Resul Baba assumes the 

forms of first a golde~ deer, then a pigeon (p.88). 

-It is clear from the above that in all instances except in one 

transformation into animal form in the Viliyet-nime is specifically 

into the form of a bird. Are we faced with a mere coincidence here, 

or is it possible to explain this preference given to birds ? ,It has 

been suggested that there could here be a link with shamanistic prac-

tices, since the shaman, who travels to the heavens and the 'underground, 

often pretends that he accompl~she8 his journey in animal form, and since 

the preferred animal !s more often than not a bird, especially if the 

shaman is ascending to the sky.I3 However, when it is remembered (1) 

'" that the favorite birds of ,the shamans are not ptgeons, cranes, falco~s, 
, . 

or hawks~' but eagles and ~ls, (2) that transformation into bird- form 

in the vil~ie.t:-name does not have the purpose of travelling to the sky, 

but appears.as a m~re expediency (for example, covering great dietances 

in short periods of time) or an effective form of working miracles, and 

(3) that shamanism is not attested for the Turks in ancient and medieval 
• 

times, at least not until the thirteenth and {ourteenth centuries,~e 

argument from shamanistic practices loses much of its credibility. Never-

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

shamanism in the thirteenth century, ?~~ot be totally ruled out. 
• I~' 
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Another suggestion was that the roots of the motif of changing 

into s. pigeon in particular should be searcHed in the epic traditiol'ls 

of the peoples ~f Southeast Europe and Anatolia in ancient Greek and 

yet remains to be proven. The fact ~ transformation lnto pigeon-form 

.... 
may be a ttested among the former inhBbi tants of the areas newly conquered 

by nomadic Turks in itself would not suffice to demonstrate that the 

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

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

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

this connection, it could be observed here tha t the meaning of q"ans-

formation into pigeon- form in the Vilayet-n!~ is expressed quite ex-

plicitly and adequately by HaCl Bekta1? himself, who, after catching HaCl 
/,\ 

Dogrul in hi;-hanJs, comments to him, "A saint does not come upon another 

sa.int in this fashion. You have come to us in the glJise of a tyrant; we 

have come to 9"ou in tha t of a If we had found a more tyran-

nized creature than a pigeon, come in that gufs'e" (p.19). 

I t remains to be seen to pigeon- form carried a simi-

lar meaning among the iJlhabita~ts of Europe and Anatolia prior 

/ 
to the Turkish conquest of these are 

In addition, it should not be forgotten that pigeo~s are only one 

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

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

former inhabitants of the regions they have newly conquered, this s~ill 

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

os c* 
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made such a transplantation possible. Obviously not all the foreign 

cultural motifs ~e Turks have encountered in their new habitats could 

have been assimilated into their culture. The influence of the tradi-

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

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

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

the culture of these nomads. If s,!, it would then be more plausible to 

look for the roots of the motif of ornithographical transformation in 

particular and transformation into animal-form in general in the··pre-

Islamic beliefs of the Turkish nomads. Such a view would also be cor-

roborated by reports mentioned earlier in this paper (p.45, references 

in note 17) that among pre-Islamic Altaic peoples the human soul was 

believed to leave the dead body in the shape of a bird. At this point~ 

however, the only legitimate conclusion is that the motif ornithograph-

ieal transformation probably came about as a synthesis of possible influ-

ences fro~ shamanistic Mongols on the one hand and from indigenous peo-

pIes of Anatolia and the Balkans on the other hand, upon an already 

existing base of pre-Islamic beliefs about the unity of all living beings 

and the superiority of animals to humans. If this conclUsion is justified, 

then it would be possible to think that the pre-Is lamic principle of the 

unity of Ufe is still at work in the Viliyet-n£me. 

Besides the ones" enumerated 1n the ~bove examples, other animals 
jl 

as well are mt!ntioned in the Vil~xet- nime. Yet, these 'do not carry any 

special significanc~ and are not useful for an attempt to trace the pre

Islamic beliefs in that text •. '4e only exception to this is a fabulous 

.. .' 

... 



80 

b'east mentioned on two occas ions, namely the seven- headed dragon. One 

such dragon is sent by God himself to the aid of HaCl Bekta~ in Badakhshan 

upon the latter's request (p.l2); a second one is killed by Sarl Saltuk in 

the _ca§tl~ of an unbeliever (p-,,46). DraE.~ns _a!'(> mentioned in other places_ 

as well (the dragons of Ahi Evran, pp.52-53; the dragon killed by Hac~m 

Sultan,lS p.87,); however, these are not said to be seven-headed. The link 

with pre-Islamic times is provided by Ka~garll Mahmud, who talks of a 

belief in large, seven-headed dragons. l6 To this it could be added that 

the belief in dragons came to Central Asia in ancient times from neigh

boring lands, especially from China, and has been maintained ever since. 17 

Proceeding now to beliefs concerning objects and phenomena of nature, 

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

Indeed, in the whole of the Vil~yet-name, there are only three references 

to the sky which carry some significance at all. The first of these re

lates to the dragon sent by God to Hacl BeKta~ in Badakhshan. Once Hacl 

Bekta~' mission in this land is accomplished, he prays to God and the 

dragon ascends to the sky (p.13). On another occasion, when his entrance 

to the land of Rum is blo,eked by the saints wh'o dwell there, HaCl Bektaf¥ 

jumps to the limits of the sky, where he is met and greeted by angels 

(p.lS), Finally, the saints of Rum ask for proof of his descendance from 

the Prophet, BaCl Bekta~ attempts to take out an authorization, ijizat

~\, given to him by Ahmet Yesevij however, before he can do so, a smoke 

descends from the sky, which turns out to be a green decree, firmin, upon 

which the ijizat-nama of Hacl. Bekta/i is written. 

These details do not reveal much; nevertheless, they suggest that 
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the veneration of tingri had given way to a.belief in the one God of 

Islam, and that the only possible link with 'the previous conceptions 

about tangri is that the sky, earlier perceived to be the eternal abode 

of life-giving forces and ancestral spirits, gradually came to be seen 

as tne seaE of God and his angels. It is granted, however, -tnar t?e 

belief in the celestial residence of God need not be linked to pre-

Islamic Turkish beliefs and may perhaps be satisfactorily explained as 

a borrowing from Islamic tradi tions~. 

It could here be added that it is also difficult to exact. any 

information on the conception df God from the Vilayet-ntme. The supreme 

being is mentioned only on those instances when he accepts the prayers 

of certains saints and enables them to perform miraculous deeds. Noth-

ing else is known about him, and he certainly does not appear as a sig-

nificant figure i9 the text. 

There is considerably more material on how other objects of nature 

'. are perceived. The most revealing in this context are those parts of the 

narrative which describe the meetings of HaC1 Bekta~ with other holy men. 

It appears that the lites of these meetings are important in themselves, 

and are aot chosen arbitrarily. It should not come as a suprise that the 

sites most frequently selected are mountains, hills, and immediate vicin-

ity of springs, streams, and rivers, all of which were shown earlier in 

this paper to be preferred places for ceremonial occasions in pre-Islamic 
I 

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

as followa: 

1. Elevated Places: 

.. 

.. 
1 
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On at least four occasions Hacl Bekta, meets with other saints 

over B hill, a ridge, or a mountain: with Seyyid Mahmud- i Hayrani on 

the AlHer ridge (p. 50); twice with Ahi Evran on a hill close to Ku-

~ehir (p. 52); and with holy men of the beyond on the Hl.rk.ada~l moun-

tain (p.66). 

2. Courses of Water: 

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

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

by Yesevi and his disciples, who have also changed into cranes, right 

over a "wi Id river," name ly the OXU8 (p. 15) • 

b) Hacl. Bektall first ru'ns into San Saltuk beside a spring 

called Zemzem (p.45). 

c) Ahi Evran and HaCl Bekta'l sit together and converse on 

three different occasions beside G~lpl.narl, literally 'lake-spring', 

~in KH~ehir (pp. 53, 54, and 59). 

d) the spirit of Seyyid Sultan Gazi meets HaCl Bekta" who 

is coming over to visi~ him, beside a certain Akplnar, i.e., the 'white 

spring' (p.72). 

It is very plausible that this insistence on mountains and 

courses of water is a survival of the pre-Islamic veneration of these 

places. This view is further confirmed by other instances in the Vlla-

yet-nime, which are enumerated below: 

1. Elevated Place.: 

a) It is reported that Lokman-l. Perende,18 tne mentor of Hacl. 

Bektafl, was once caught in ecstacy and kept wandering around on mountains. 

( 

• • « oe 
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" . , 

Supposedly, Imam Jacfar a~-~id1q had sent his own robe to Lokman-l 

Perende with Biyaz Id- 1 Bi ~ ~imI. Th1ia latter found Lokman on a moun-
I 

I 

tain and handed him the robe (po 5)'. : 

b) The name of the village which Ahmet Yesevi designates 

- -- - - --
to Hacl. Bekta~ as his point of destination in Rum is Sulucakaraoyuk, 

meaning 'watery-black-mound'. It is significant that both water and 

hills appear in the name of the village where HaCl Bekta/i spends most r\ 

of his life on this earth. 

c) There is a mountain near Sulucakarabydk called Arafat; 
! 
\ Hacl. Bekta/i goes into a forty day- long seclusion on this mountain 1n 

a hut specially bui 1 t for this purpose (p. 28). 

d) Close to Sulucakarac:ry-uk is another mountain called Hl'rka-

dagl; Hacl' ,Bektal? and his disciples one day build a fire and hold a 

samaC around it on this mountain (p .36). 

2. Water: 

The evidence relating to the significance of water in the Vi18Iet-

" could be considered in three parts. name 

a) Causing a spring to come out of the ground is one of the 
./0 

most favorite forms of performing miracles. For instance: 

i) While Hac1 BektalJ 1s still a child, his teacher Lokman-l. 

Ferende one day asks Bflkta, t:o bring ~ some water 80 he can perform his 

ablutions. Bekta¥ thea inquires if Lokman-l Perende could not cau~e a 

stream of water to flow through the schoo1 instead of him hAving to fetch 
~ , 

water from outside. Lokman answers that such a deed i. beyond hie powers. 

Thereupon Bekta, besine to pray to God; immediately a stream springs out 

-~------ • 
_~ • ..a. 
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from the middle of the Bchoo~ at flows 

&' if) When HaCl Bekt~~ 
to the Arafat mountain and causes water 

~ 

slight XO'uch of his finger (p.28). 

" 

~ 
towards the door (p. 6) • 

", I 
lucakara~yO~ he 

flow out 0 the.grourt4 by a 

" 
iii) 

I 
During one of their meetings, AhJ. Evran expresses to " 

I 

HaCl Bekta!l his need of water for both performing his ablutions and 

quenching his thirst. Upon hearing this, Bektalii pigs the gr?und with 

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

Iv) otter instances of miraculous springs relate to two 

disciplell ,of Hacl Bekta~, Sari Saltuk (p.47), and if~clm Sultan (p.52). 

b) HaCI Bekta~ has a special relation with water in the fol-

lOWing instances: 

i) Two miracles that Hacl Bekta~ works in Bada~hshan in 
I 

order to convert its people to Islam are to bring about a drought by 

stopping the rains and to hide away all the waters in the land so that 

all springs, river,s, and wells dry up and no new water could be found 

(pp.12-13) . 
I 

11) On a certain day, HaCl Bekta/f is with his disciple 
I 

Saru Ismail, who is shaving him. When only half of his head ~s shaved, 

HaC1 ~ekta~ stands up, walks to a c;:ertain place and digs the ground with 

his hand, saying three times, "ak p1.nanm, ak plnarlm, ak pln€t' 1ft, " 

meaning I floW' "'"'j spring I. A clear spring begins to flow out from that 

place. HaCl Bekt.f then asks the stream why it came only aftkr he cried 

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

the first call, it flowed from Khorasan through Nishapur to Erciyel; 

! 

• 

, , 

f' 
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(8 mountain in Anatol:ia); after the second, it circumambulated Erciye~ 

seven times; and after the last call it came out of the place Hac1 Bek-

ta~ has dug. When the stream stops talking, Hacl Bekta~ turns to Saru 

ismail and tells him that thf1s stream was wi th him in Khorasan and used 

to come to his aid whenever and wherever he needed it--a clear reference 

to the occasion when HaCl Bekta~ caused a stream to flow through his 

school when still in'''R:horasan (see pp.83-84 above). He continues to 

say that it! came to his aid now as well and expresses his wish that no 

one who washes in this stream should burn in the fires of heU (p.41). 

iii) On another occaS'ion, Saru ismail comes to Hac1 Bekta~ 

and tells him ~at he has heated some water for him to wash with. Bekta/? 

informs him tha t it is not the time for washing and that he should travel 

to Konya and there ask for a book from Molla Celaleddin, presumably Jalsl 

ad-DIn Rum1. Saru goes to Konya and upon meeting Cellileddin informs him 

of what happened. Celaleddin remarks that HaCl Bekta/i has no need to 

wash since everydays'even seas and eight rivers come to his presence. He 

asks Saru why he even attempted to wash the saint. Saru listens, then 

asks for the book the HaCl Bektafi had demanded. CeUileddin replies that 

there is no book, and that the purpose of Saru I s visi t was only to receive 

this piece of advice that CeHileddin has given him (p.49). 1 

iv) When HaCl Bekts/i visi ts the tomb of Sultan Seyyid Ghi, 

all of a sudden he becomes a sea so extensive that it has no shores, in 

which the grave of Seyyid Cazi begins to swim like a gourd. Then the 

exact reverse takes place; the tomb of Seyyid Cazi changes into an end-

less sea, in which Hac1. Bekta, swims in the form of a ship. - Afterwards, 

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

v) Finally, on two different occasions HaCl Bekta~ comes 

to the rescue of ships caught in storms in the Black Sea (pp. 69 and 71 ); 
~ 

it is understood that he has also rescued a third ship in th~ "Indian 

Sea" (p.79). In one of these instances, he is depicted dwelling in a 

huge castle built at the bottom of the Black Sea. 

c) Other episodes of lesser significance, in which streams 

of lola tli!r apwear as sites where happy coincidences and meetings occur 

(pp.2, 3, 27, and'29), will not be related in detail here. They con-

tribute, however, to the overall significance of water in the text. 

The conunon purpose of all these episodes is to demonstrate the 

definitive command of HaCl Bektall over water in general, but springs, 

streams, and seas in particular. The fact that it should have been 

thought important to establish such a close link between a highly es-

teemed saint and water reveals the value accor~ed 'to water, which can 

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

Turkish peoples. It seems very plausible that elevated places and 

courses of water, which earlier functioned as points of contact with 

life-giving forces and the souls of ancestors, should continue to be 

revered in Islamic times 8S well, if only for different purposes and 

under different guiseB. Viewed as such, it could hardly be an in8ig-

nificant detail or an inexplicable coincidence that meetings between 

holy men in the Vlliyet-[)illle take place on elevated places or belide 

springs and river., or that the command of HaCl Bekta/f over water is 

emphasized so persistently throughout the text. 
.-
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Similar arguments could be made for trees and fire, though it 

should be granted that here there is hardly sufficient material to 

reach firm conclusionsj one should rest content with the mere pOBsi-

bility of connections which tannot be proven at this stage. Here are" 

the episodes in which trees have some significance: 

L When Hao BektalJ begins his jo~:tJlB¥~atolia, a saint 

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

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

should catch this wood and understand that the holy men of Turkistan 

are sending a sa~t to their ·land. This piece of wood is caught by 

.f Hak Ahrnet Sultan in Konya and is planted in front of the tekke of HaCl 

Bektal? there (pp.16-l7). 

2. At one time H~C1 Bektas wants to hide away from a crowd of 

peasants and asks a maple tree on the Hlrkada~i to hide him. The tree 

bends and turns into e closed tent, where Hecl Bekta~ goes into seclu-

sion (p. 25). 

3. In an effort to convince a certain person of his sainthood, 

Hacl Bekta~ once causes an apple tree to bear fruit in the middle of 

winter (pp.32-33). 

4. On another occasion, when Ahi Evran expresses hiS desire for 
of) 

some shade, Hacl Bekta, takes the stick of Ahi Evran and drives it into 

the ground; the stick illlDediately turns green and grows into a tree 

(p.52). 

5. Finally, on two occasions Hacl. Bektaf is said to be 8i tting 

below a certain maple tree, presumably the same as the one ~n Hl.rkadalL 

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

The significance of these episodes, especially of the first one 

is not totally clear. Neverthelefs, it 

as well it is a question of the ~ommand 

could be pointed out tha there 

of HaCl Bektalf over a revered 

object, this time trees instead of water. Admittedly, however, this 

connection is bound to remain a conjecture, even if 8 well-taken one. 

The situation is not much different in the case of fire. The 

latter appears in the Vilayet-nime as an integral feature of large-

scale gatherings, meetings, and ceremonies and is frequently aceom-

panied by samac: 

1. When the ninety-nine thousand disciples of Ahmet Yesevi 

ga ther together in order to express a cer ta in des ire to their shaykh, 

there is a large fire in their midst (p.IS). 

2. HaCi Bekta~ and his disciples build a fire On the Hlrkada~l. 

Qlountain and hold a samac there, circumambu lating the fire forty times 

(p.36) . 

3. Fire and ~ are juxtaposed on another occasion as well. 

A certain Kara t'hrahim, who gets angry wi th a disciple of Hacl B~ktali 

by the name of Haclm Sultan, throws all the iron tools of HaClm Sultan 18 

company into an oven in order to destroy them. Seeing this, a close 

companion of Haclm Sultan, Burhan Abdal, enters the oven and takes the 

tools out. In the meantime he starts a samaC and dances so hard that 

he puts the fire out (p. 86) ,19 

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

with which to test sainthood: if the claimant does not burn in fire, 

• 
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he is beli~ved to be a holy person (Can Baba on p.40j Hdy Ata on p.45). 

Similarly, ~ac]. Bektsfi as well demonstrates his cOUllland over fi7;e: in 

the land of Badakhshan he prays to God, and the unbelieving people of 

that land can no longer start any fires, nor can they light their candles 

(p.12). At another, place in the text, Hac]. Bekta~ puts out ~e candles 

of the fifty-seven thousand saints of Anatoliaj they cannot start them 

for three, or according to another tradition, for forty" days (p.19). 

These last incidents might reflect a Mongolian influence, since "mastery 

over fire," which is one of the marks of a shaman~ is not attested for the 

" " Turks in the Middle Ages but is known to be wide spre6d among the Mon-

gols.20 However, the presence of fire in ceremonies of all sorts is 
I 

toamon among Turkish peoples in all periods,2l and .i-t- is possib,le, though ---

not definitely proven., that the above instances related to fire reflect 

pre-Islamic Turkish beliefs. 

Similarly, it remains to be demonstrated if the samic as it exists -
in Bektalfi lore does not have its origins, if only partially, in the 

culture of the ancient and medieval Turkish nomads. It has beep noted 

earlier that adequate information on music making ami dancing among pre-

Islamic Turks is not forthcoming (see Chapter II, note 72 for references). 

Nonetheless, there is a strong possibility that circumambu~ation 'in gen-

era 1 and samac, of which circumambulation is an integral part, in partic-

ular are among those aspects of the religious practice of the Alevi-Bek-

taft Turks of Anatolia which could be traced back to the times when Turk-

ish peoples were 00 the whole confined to Cen~ral Asia. Evidence for 

circumambulation In the VHiyet-nBme has already been given (::he Hnkadal1 .. 

,. 
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episode, p.88 above); instances of samac, other than the ones listed in 

the brlef discussion on fire, are the following: 

1. When Hac! Be,ktall mee.ts with Mahmu?-i Haydlni' of Ak~ehir, the 

two saints, accompanieQ by their d-isciples, talk, ,eat, drink, and make 

samaC for one whple week (p. 50). 

2. A similar gathering occur~ in Kayseri; Hacl Bekta, has a 

session of samaC and conversation wlth other saints and their friends 

• 
(p.69) . 

3. HaClm Sul tan, disclple of Hacl BektBfl, visits the grave of 

Seyyid Chi and gathers -the people of that province for communal eatin~ 

and samac. The company marches to the tomb of Seyyid Gazi, where Haclm 

Sultan joins other dervishes for a samac. It is said that whoever he 

touches with his robes while he is dancing falls down and dies (pp.85-

86) . 

A more definlte link with pre-Islamic past is prov~ded by another 

, •• .44 

, pra~~ice w~~ch tfi.;:ery CO!lI11on in the Vilayet-nllme, that is, placing head- ~? 
"c) 

gears on adh~rents' heads. This practice appears to be '':In-,~ss~ntial fea-

ture of initiation into disciplehood. No person is accepted into the 

company of Hacl Bekta/iS followers who is not first blessed through a 

ceremony where his he~d is covered with a headgear (called E:£ in the 

text) by Hacl Bekta~ himself.22 It is clear that the reception of the 

headgear by the follow~r symbolizes his submission and allegiance to 

Hac]. Bekta~. Moreover, there can be no question that it is the covering 
~, . 

of the head by the E!E and not the actual presentation of a headgear or 

the headgear i.tsel£ which is important here. This is confirmed by the 

1 

i 
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fact that 1n the Vilayet-name the headgear is standard neith"er 1n 

material nor in shape; in most cases these are not even specified. 

On this point, even more telling is the fact that in one episode the 

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

deerhlde, yet HaCl Bekta~ is clearly not concerned with the material 

or the make of the cap but rests content with taking it off and putting 

it back on with his own hands (p.2l). 

There is here a defini te connection with pre- Islamic Turkish 

practices. it has been observed earlier in this paper that the hair 

was. possibly considered to be a sea t of life-giving forces (p.44). 
Q. 

Perhaps connected to this belief are some reports to ~he effect that 

having one's head uncovered had a certain significance among the Turks. 

It is known, for instance, that'the yatc;l, a person who uses the rain-

stone called l!!;/yada, had to have his head uncovered. 23 Among medieval 

Turks it was a widespread custom not to wear anything on one's head 

while in mourning. 24 Also related must have been the rule about removing 

one's headgear in the presence of the ruler, 25 

It has earlier been noted by scholars that among Turkish and 

, 
Mongol ian pe?ples the "head cover" and the "girdlell or the ~'belt" shared 

.. ~_ c 

the sflme Signifr~e; having the head covered and the waist girded had 

one and the s~e meaning. Some have suggested that these tw6) objects-

stood for "liberty" and their, r~al for "submissi,on" or "humtli ty. ", 

Thus the person who took Off his 'Cap 'a"nd unwound h'is g,irdle showed '(.,ith 

this act his submission to the person or object in whose presence !lie 

stood. 26 Such an interpreta tion is in accordance with the above-mentioned 
I ,; 

.... 

I , 
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r.eports on having one I s head uncovered, and with others in Islamic 

sources that unwinding the belt and hanging or wrapping it around 

one I S neck was a widespread symbol of submissiQn among non-Muslim 

Turks. 27 This view has been complemented and strengthened by the 

suggestlon that the oeadgear and the girdle are not symbol~ of "free-

dom" in the abstract, but of one I s acceptance into and inclusion in ,. 

human society; they signify that the person wearing them is a full. 

member of filS community and capable of assuming any social responsi-

bility. This interpretatlon has the merit of accounting for a very 

common practice which 1 nvolves headgears and belts, namely havipg one's 

head covered and waist girded by one I s super ior, whpthf:'r thl s latter is 

a polttieal ruler, a shaykh, or a saint, 'The person who places a head-

covel on another's head oy wraps a glrdle around hlS waist attaches the 

other to' himself 'wah bonds of vassalage, as lf it/were he who bestows 
J 

upon the other this laeter' s place in soc'iet-y. 2-8" 

/' " This is exactly what happen,s 10 the Vilayet-name; by placing a 

headcover on a new follower, HaCl Bekta1/ acknowledges the newcomer I 51-

acceptance lnto the communi ty of disciples and derVlshes and grants him 

a footing in the holy path, It could be pointed out that in the Vllayet-

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

bel t or the girdle shared the same significance. On some occasions HaCi 

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

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

this connection, it could be added that giving !i sword, a baw, or an r 

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

. . .. 
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spiri t of the Viliyet-nime rules out such a belief in animating forces 

altogether, and that the work as & whole is incompatible with the idea 

of life-giving spirits. Moreover, there is the fact that the funda-

mental principle underlying the religious thought of pre-Islamic Turkish 

peoples, namely the principle of the unity of being and its corollary, 

the consistent humanization of non-human beings, are demonstrably at 

work in the ViHlyet-nime. We may conclude, therefore, that the legend-

ary biogr'aphy of HaCl Bekta~ is clearly imbedded in a cultural tradition 

which remained firmly attached to its pre-Yslamic foundations even after 

it came under the influence of Islamic cultures. 

'" 
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NOTES 

lIt is, of course, most likely that the Vil?'yet-n'&ne, focusing 
as. it does on the miraculous deeds of a wall, does not mirror popular 
beliefs in their totality and that it shouid not, theref,ore, be accepted 
as a definitive criterion in identifying the religious life of newly 
Is1amized Turkish nomads of Anatolia. It should be obvious that a com
parative study of all the avai fable sources and not just a single manu
script" is needea before one could reach conclusion!'. on this issue. 

2Examples are on pp.16, 23, 53, 56, 6i, 7l, 72, 78, and 88 of the 
Vilayet-nBme. All references in this chapter are to the modern Turkish 
version of the text. 

3 The establishment of a c()nnection between tonsure and pre-Islamic 
Turkish beliefs does not, of course, exclude other influences in the adap
tation of shaving by Sufis in a Turkish milleu. The Qalandarl-!~kta~i 
relation in this regard has already been mentioned (Chapter I, p.29). 
Further information on the origins and significance of shaving among 
the Qalandars may be found in Fritz Meler, Abu SaCid-i Abu L-Hayr (357-
4401967- 1049). Wirklichkeit und Legende. ~ta Iranlca, TroisHme S~rie, 
vo1.4 (T~h~ran-Li~ge: Bib1ioth~que Pahlavi, 1976), pp. 502- 504. 

4 This KadlnClk is no doubt the same as Hatlln Ana, the woman ment.iooed 
by AFkpa~azade as the adopted dau.ghter of HaCl Bektall;, see Chapter I, p.22. 

) 5The word here transl~ted as 'saint' is eren in the original, an 
irregular plural of er, meaning 'man, a human male'. In time, eren came 
to be treated as a singular. In the period under consideration0t might 
have meant (1) 'male' (not female), (2) 'real man, hero', and (3) 'man of 
experience'. On this see Clauson, pp. 192 and 232. The usage in the Villi
yet-nAme seems to be a combina tion of the las t two meanings, 'a man ~ 
experience who is a hero at the same tIme'. .. 

6The following figures io the V il~ye t- n'ame can tlnlle to Ii ve after 
death: Mu~ammad and CAll (p.S), the saints of the beyond (p.66), Sultan 
Seyyid Gazi (presumably Seyyid Battal Gazi of TlIrklsh ,epi(.: 1 iterature, 
pp.72 and 85), Saru ismail (a disciple of HaCl Bekta~, p.83), and Hael 
Bekta~ himself (pp.90-9l). 

" 

7There is no historical information Cf1 Saru tsmail, who is a very 
prominent figure in Bekta~i legend. See K9prulli, 'Ilk Mutasavvlflar, 
p.2ZI, note 4. 

8 ~ 
All quotations from the V!lAyet-ntime are translated by the author. 

10Emir Cern Sultan in 

on the ground, s(e note '31 below., 

his turn expla1n~a-Gil. Bekta~ ~ acceptance of 

\, 
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the offer iog as follows: "Hacl Bekta~ is a sea tha t is not muddled by 
any common object" (p.78). 

llKtprtlUl ("Anadolu'da 1slamiyet," p.300, note 2, and "Orts Asya 
Turk dervilillih hak~J.nda bazl notlar," Turkiyat MecmuaSl 14(1964) :260) 
states tha t Kutbeddin Haydar was a favorite disciple of Ahmet Yesevi, 
who dispatched Kutbeddln to Khorasan. There Kutbeddin gained great 
popularity, espeCIally among T'Jrklsh peoples, and ~ame to be known as 
the plr of the l;laydarl order. On the othf'r hand, Trimingham (p.]9, 
note2J reports that Kutbeddln Haydar was a dIsciple of the qalandarI 
Jamal ad-Din as-SawI Trlmlngham does not ci te a source. K~pr~lt'1, 

hawever, IS drawIng upon a Turkish translation of .nmic's Nafsh/it al-uns. 

12l)D~rul is a variation of tugrul/togrll, which in Turkish IS 

"a bird of prey, exact Identity unknown," Clauson, p.472. 

13 See , for example, Kl'ipruUI, Influence du chamanisme turco-mongol 
(tstanbul: Memoires de l'Institut de Turcologie de l'Universite de Stanbul, 
1929), p.18. Elsewhere (11k MutasavVlf-lar, pp.26-27, note 14) Koprulu 
reports that F 0 Grenard, Le Turquestan et le Tibet (E-Leroux, 1898), 
p.240, sees a possible Buddhist influence in the spread of the {notif of 
oroi thographica 1 trans formation among MUl3lim Turk1. K&prul u himsel f 
disagrees with C,renard on thiS point 

l4!?enay Yola, "Zur Ornithophanle 1m Vllayet-name Gl.es Ha~gt Bekta~," 
10 Islamkundliche Abhandlun en aus dem lnsti tu t fur Geschichte und Ku1tur 
des Nahen Orients an der niversltat Munchen. Hans Joachim Kissling gewidmet 
von seinen Schu1ern (Munich: Beitrage zur Kenntnis Sl'tdosteuropas und des 
Nahen Orients, 1974), p .189. On another attempt to trace res idues of 
anterior Anatolian cultures in th:e Vilayet-nllme, see H. J. Kissling, "Eine 
bekta~itische Version der Legende von den zwei Erzsundern," Zeitschrift 
der Deutschen Mar laodischen Gesellschaft 99(194S-49) :181-210. In this 
connection, one cou d note that the extraordinary powers attributed to 

• "saliva" on two occasioos in the Vilayet-nllme '-('the grandmother of HaCI 
Bekta~, Zeyneb Ha tun, becomes pregnant py drinking from a sweet drin!
which was mixed \tith the saliva of a saint, p.3; and HaCl Bekta~ heals 
Yesevi I s son Kutbeddin Hayd,r by rubbing some of his saliva on Kutbeddin' s 
bald head, pp.10-11) might be still another trace of beliefs dating to' 
ancient Anatolian cultures, since "in classical antiquity the saliva was 
considered as a means of c;.onferring spiritual power," Wittek, "Yaz1jloghlu 
CAll on the Christian Turks of the Dobruja," p.659. 

lSThere exists a viHlyet- name of this famous disciple of HaCl Bektai?' 
See Rudolf Tschudi, Das Vilijet-nillie des Hadschim Sultan. Eine tllrkische 
Heiligenlegende (Berlin: rbrkische Bibliothek, 1914) . 

16J(al;garl1 Mahmud, buke, 3 :227; Dankoff, "Klsgarl," p. 79. 

17RouX , ~, pp.29-30. 

.. 
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l~or an attempt to identify Lokman-l Perende as a historical 
firgure, see G~lp10arll • s explanatory notes to hiB edition of the 
Vi1j'yet-n~me; pp.lOI-104. Also K~prlllu, 11k Mutasavvlflar, p.42, 
note 56. 

19Extlngulshing fires by dancing on them was a well-known feat 
of the RlfaCls. See the quotation from Ibn Khallikan in Trimingham, 
pp.37-38. ') 

2u Boy le, p 181. /~ 

21inan, /lEskl Tutk-dinl tarihi," p.46. 

22Examples are on pages 8, 9, 20-23, 27, 46, 53, 56, 61, 72, 75, 
76, and 78. 

23Ya ltkaya, p.696. 

241nan, Tanhte ve Bugun §arnanizm, p.199. 

'25Roux , "Quelques objets numineux des Turcs et des Mongols. I. Le 
bonnet et la celnture," ~ica 7(1975) :54 (hereafter clted- as "Le bonnet'.'). 

26 Ibid .', pp.50·,51. 

'27 lnan, liEs kl Turk lerde tes li~e itaat sembolleri," in 60', Do~um 
Y1l1 Mllnasebetiyle z. V. To&an',a. Arm~g~(1stanbu1: Maarif Bas1mevi, 1950-
55),·pp.480-483; reprinted in Makaleler ve incelemeler, pp.331-334; Roux" 
"Le b'onnet," p,53, and "Turk g5c;ebe sanatlnin dini oaktmdan anlaml;" p.76. 

2~oux, "Le bonnet," pp,50-51, and 'Turk g8c;ebe san8tlnln di·ni 
baklmdan anlaml," p.76. ..-

29Roux , "Quelques objets numineux des Tures et des Mongols. Ill. 
L'arc et les neches," Turcica 911(1977) :7-29. The motif of a holy person 
bestowing a wooden sword to his disciples is very widespread in Turkish 
legendary accounts of famous reI igious figures. For more informat'ion and 
examples, see Golplnar 11, Yunus Emre. Hays ti, p. 30, and Yunus Emre ve 
Tasavvuf, p.J9; ioftan, "Eski Thrklerde teslim ve itaat sembolleri,ti pp, 

,,480-483; Tarihte ve Bu un amanizm, p.BO, note 21; and "Eski Turklerde 
ve fo1klorda and," Ankara niversitesi Dil ve Tarih-Co raf 8 FakiHtesi 
Dergisi 6/3 (1948) :279-290; reprinted in Makaleler ve ncelemeler, pp. 
317-330; Koprulll, Ilk Mutasavvlflar, pp.44 and 216-217, notes 109 and 
HO; finally, Oeak, "Emh,ci Sultan ve zBviyesL XIII. yuzyllln ilk yar l
unda bir Baba1: l1eyhi: ~eref:~d-Din lsmail b. MU~8lIIIlad," p.143. 

30insn, "Esk! TIlrk1erde teslim ve itaat sernballeri," pp.480-483; 
Raux, "Le bonnet," p.52. On the O~uz Turks Ibn Fa~lin states, in Togan's 
translation, "das 1st ihre Sitte; wenn ein Mann anderen ehrt, so macht 
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er vor ihm die Prosternation." See Ibn Fadlin's Re1sebericht, p.26 of 
the translation (paragraph 2~ 1n Togan ' a division). 

31These different guises are kissing the f,et (p. 53), kissing 
the ground (p.IO); rubbing the face on the others fee~ (pp.69, 70, 80, 
83, and 87), rubbing the face on the ground (pp.12, 17, and 21), placing 
one's head on the other's feet (p.32), and falling to the feet (pp.15, 
40, 50, 53, and 68). 
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CONCLUSION 

The discovery of a considerable number of pre- Islamic Turkish 

phenomena 1n the Vilayet-name is sIgnificant in that it demonstrates 

the pre'3ence of a clear link between heterodox Is lamic bel iefs in 

Anatolia and pre-Islamic Turkish religious conceptions. Nevertheless, 

a more exhau,tive analysi, of It •• text" required ,f on~to 
elaborate further on this connection and thus to reach meaningful 

conclusions concerning the nature of the specifically Turkish heter-

odox-antinomian synthesIs whlch formed the basis of the later Bekta»ilik-

Alevilik-IClzllba'lhk. Such an analysis would necessitate further re-

search on at least two fronts. First, it would be necessary to deter~ 

mlne the relatIve weIght of the di'fferent cultural Influences that went 

into the format10n of the Vil~yet-name. The present study has attempted 

to uncover the elements of pre-Islamic Turkish origin in that text; a 

similar study (or studies) which would bring out elements of primarily 

Islamic (Arab and Persian) but also Greco-Roman origin remains to'be 

carried out. It is only when the results of such a study are avaIlable 

that the dIfferent cultural lnfluences can be weighed against each other. 

Second, the VtUiyet-name would have to be subjectedtoa.comparative liter-

ary and lingtlistic analysis in relation to the other major works of early 

Muslim-Turkish literature, such as Dede Korkut Kitab1, Seyyid Battal Gazi 

Destan~, Dani'lmend-name, Hac~m Sultan Vilayet-nfunesi, Otman Baba Vilayet-

nimesi, and Sal t:uk-name. Such an analysis wou ld serve to complement and 

L ' 
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\ 
substantiate the conclusions of previous research on the subject. There 

is no doubt that a better understanding of the early religious develop-

ment of Turkish nomads in Anatolia .could be obtained only after detailed 

analyses of the sort pictured above for the V1l~yet-nime have been carried 

out for each major epico-religious work of e"arly Muslim-Turkish literature, 

t 
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