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Abstract. Mystical thought is a critical thought developed against official
thought and official scientific understanding. This can be observed and discussed
separately in both individual and collective layers of mystical life with its religious
epistemological in one way and historical, social, political and economic aspects in
the other. Specific to this study after the death of the Prophet, the religious sciences
that emerged during the tadwin period built on the Arabic language-centered sen-
sualism, and in this regard, it was structured with the Arab form.

None of the above-mentioned built sciences satisfy mystical worldviews. Is this
attitude of them a “completion process” or a critical intellectual process? We consider
the critical intellectual process as a “critical intellectual and vital” step that includes
“completion”.

The above dilemma continued in Turkish thought even after joining the Is-
lamic civilization. However, we think that a more comprehensive “Turkish mind”,
including the Islamic civilization along with its previous cultural resources, is maintained
in the wise tradition. In this context, we think that the most fundamental and last form that
forms the Turkish mind through Gokturk Script, Kashgari’s Diwan and Yesevism is the
Turkish language.
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Introduction

Leaving aside the political and cultural structuring of the Gokturks and the political
and cultural structuring of the Karakhanids in the Islamic period, the emergence and con-
tinuation of almost all political structures such as Ghaznavids, Harzemshahs, Mamluks,
and Seljuks that emerged depending on the caliphate center after the Turks accepted Islam,
as described by Nizam al-Mulk in “Siyasatnama (Book of Government)”, seem to have
become a fact as a political power affiliated to the caliphate center with the sovereignty ob-
tained after reaching a certain military posture with the rise in the military ranks among the
army corps consisting of mewalis or with the nomads taking over the settled life. The com-
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mon aspect in such sovereignties is that nomadic powers preserved the order they seized
without disturbing it and kept the administration to the extent that asabiyya (a concept of
social solidarity with an emphasis on unity) could be preserved, meaning that they lost their
own existence by submitting to the laws of settled life over time.

Since the Uyghurs took over the Gokturks heritage, we can accept the develop-
ments in Uyghur literature as the cultural continuity of the same period. We can more
clearly see the reasons for the cultural preservation and development of the Turkish
existence in the Gokturks and Karakhanids period in terms of form and content when
we compare them with the other Turkish states listed above. Therefore, the political
structures in question were the reasons why no works were produced in the Turkish
language, apart from the works written in the Karakhanids period. For, it is the form
that demonstrates, protects, and brings into existence the material. The material indi-
cates whoever the form in question belongs to. For this reason, the states that we have
mentioned above have been the continuation of the formal and intellectual traditions,
that is, the forms that were previously structured by the Arabs or the Pharisees.

Madrasahs, which emerged as one of the founding elements of these political struc-
tures, especially since the 11" and 12" centuries, were also formed as a supporting argu-
ment of the same ideological worldviews. In other words, while the literary and political
structures of the Turks following the Islamization contributed to the Persian tradition,
the madrasahs reiterating the religious sciences shaped by the Arab culture and thought
patterns contributed to the spread and universalization of the Arab culture and tradition.

Methodology

The main method in this article is philosophical anthropology method. The use
of this method makes it easier to evaluate the Turkish history, the Turkish thought and
the Turkish mystical legends, briefly references of Turkish culture. Using and treat-
ing of data which were attained from these sources are owing to ethnographical and
anthropological approaches. The proposed method will make it possible to question
Yesevism more deeply in context of Turkish mind and Turkish Sufism.

Turkish and Turkish Culture Within the Arab and Persian Structuring

The Islamization of Turks is attributed to the influence of Iranians rather than Ar-
abs [1, p. 167-182]. This is a correct thought. According to Foltz, the most impressive
achievement of the Arab Muslims occurred when they conquered and defeated the entire
Persian Sassanid Empire in the 640s. The Abbasid revolution perpetuated the Persian
culture which existed before only in one aspect under the new Islamic identity. Islam
gradually became Persian in character. To a large extent, Islamic law, philosophy, liter-
ature, art, and mysticism all developed in the Persian cultural sphere [2, p. 19-20]. Such
considerations are quite general and accurate in terms of the influence of the whole of
Central Asia on Islamic thought, with the contribution of the Turks as it is not possible to
forget the contributions of Genre thinkers in Figh, Hadith, Tafsir, Kalam, Mathematics,
and Philosophy. Therefore, these contributions are the joint contributions of Iranian and
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Turkish elements. As a matter of fact, Turkish history and culture is closer to Iranians
than Arabs. Turks and Iranians shared a common culture and belief geography together
for a long time. In this sense, Iranian, Indian, and Chinese cultures are closer to each oth-
er than Islamic and Arab cultures. Along with archaeological and written evidence found
elsewhere in Central Asia, religious texts and images found in East Turkestan (also called
Xinjiang in Chinese) interestingly attest to the amalgamation of religious ideas from
Christianity, Judaism, Buddhism, and Zoroastrianism. It should not be forgotten that
especially Manichaeism played its part in this amalgamation and that the east of Central
Asia in the pre-modern period was a melting pot of religious traditions. This is because
it functions as a remote refuge for heterodox beliefs. The region was the most religiously
diverse region in the world until the Mongolian period. According to Foltz, the question
of how this multi-religious region became the region almost entirely of Muslims has
been one of the most interesting questions in the history of the Silk Road [2, p. 29-30].

In this sense, although we have determined that Iranian and Turkish culture or think-
ers contributed to the emergence of religious sciences, we are obliged to accept that the
sciences in question were structured in line with the Arab mind and culture with Islamic
influence. Therefore, contributions in this direction should be considered as contribu-
tions to the Arab mind and culture. The knowledge dimension of these structures has
substituted itself for universal Islam and in a sense included itself in the category of the
holy. The reason behind all these results is the Arabic language, which is the creative
source of literal understanding. The factor that makes the Arabic language so prominent
and indispensable is the way Islam emerged and positioned itself against other religions
and books. Islam claims to be complementary on the one hand and corrective on the oth-
er. However, unlike the previous tradition, Islam has added new arguments that would be
very effective in shaping religion and thought in the future. Accordingly:

-The Prophet dictated the revelation he received in a way that no prophet from tra-
dition tried simultaneously. The elements that were dictated after them were collected
up to the number of verses and suras and determined in a Mushaf.

-After that, the “Book”, which came into the agenda as one of the principles of
faith, was also determined.

-As a complementary element of such an understanding of the Book, the struc-
turing of religion in the most general sense is completed, with the claim that the word
(kalam) of Allah is in Arabic and that religions before the Qur’an and their holy books
have been distorted.

In short, what developments have taken place in relation to the ground that is tried
to be depicted? In order to understand this study better, it is necessary to explain the
problem more clearly. The problem of “the word of God”, which is an ancient problem
of the culture of revelation, in which Islam also included itself, has undergone a change
of whatness. “The word of God” was reduced to the Arabic language and identified
with Arabic. This situation caused Arabic to be blessed with revelation and therefore
the Quran to be structured together with Arab culture. Scholars like Shafi started to
express that even knowing Arabic would not be enough to understand the Qur’an, that
it was necessary to grow up with Arabic culture, in short, the necessity of “being an
Arab”. It is not surprising to draw such a conclusion from the basic claims of his work
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on the method called “Risale”. Religious sciences have structured themselves on such
an understanding. Finally, with Rhetoric, which reached its peak in the 13™ century,
Arabic further consolidated its steady position in Islamic thought and culture. The
universalization of Arab thought is thus completed.

Moreover, it deserves serious discussion whether the developing science of Rheto-
ric has contributed anything other than the sanctification of Arabic. For instance, some
verses in the Qur’an that are used as evidence that nothing like it can be produced are
actually verses that even ordinary people can understand without any difficulty; how-
ever, we should say that the Qur’an has been turned into verses that cannot be under-
stood due to ideological orientations in the direction of its literal interpretation.” Such
initiatives only strengthened the place of Arabic and Arab culture among Muslims.
This process has not remained just a language problem. At the same time, the approach
in question seems to have squeezed the “word of God” problem, which is discussed on
a more universal basis such as “logos” and “nous”, beyond being a language problem
in the entire tradition of religious and philosophical thought, within the boundaries and
possibilities of the Arabic language and the Arab mind.

The Place and Importance of Mystic Thought in Islamic Thought

Sufism, which developed in the 4™ century Hijri, emerged as one of the important
veins of Islamic thought. As in other sciences, it also based himself on the Qur’an and
the Prophet. On the other hand, although the discipline of Sufism accepts the Prophet
as an indispensable role model in terms of vital example, it has spoken of a more uni-
versal language, the “language of the heart”, on the subject of “the word of God”, and
has emerged with the claim of philosophy of life and knowledge based on the mystical
aspect of human nature, whose spectrum anthropologically extends from the mytho-
logical aspect to the intellectual aspect. In this sense, Sufis substantially benefited not
only from Islam but also from the cultural accumulation of other religions in terms of
source. This characteristic of Sufism has enabled the Arab mind to overcome its ideo-
logical conservatism in terms of both interpretation and transfer of Islamic thought
to life, and has carried Islam to the more universal language of the heart, in which all
languages are equal. This situation enabled different cultures to adopt Islam according
to their own mental, emotional, and cultural codes and to process it in literary, philo-
sophical, artistic, and aesthetic fields. The importance of Sufism in terms of Turkish
thought and culture will be better understood when we consider that the Turks are also
located in the mystic culture environment such as the Gokturks, Uyghurs and later

" These verses are as follows: And if you are in doubt about what We have sent down upon Our Servant
[Muhammad], then produce a surah the like thereof and call upon your witnesses other than Allah, if you
should be truthful. But if you do not - and you will never be able to - then fear the Fire, whose fuel is men
and stones, prepared for the disbelievers. Bagarah 23-24; Or do they say, “He has made it up”? Rather,
they do not believe. Then let them produce a statement like it, if they should be truthful. Tur 33-34; Or do
they say, “He invented it”? Say, “Then bring ten surahs like it that have been invented and call upon [for
assistance] whomever you can besides Allah, if you should be truthful.” Hud 13; Say, “If mankind and the
jinn gathered in order to produce the like of this Qur’an, they could not produce the like of it, even if they
were to each other assistants.” Isra 88.
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Zoroastrianism, Buddhism and Manichaeism. In this respect, Sufism contributed to the
inclusion of the cultural references of the Turkish mind both in the Islamic culture and
in the development and maintenance of its own existence.

In order to accurately reveal the Turkish mind, it is vital to determine how the
relevant materials are processed and the perspectives of which sciences should be
used in this process. This should be emphasized, especially in regard to Yesevism.
We know that the data on Yesevism is mainly related to Sufi literature. Sufi literature,
on the other hand, has a wide spectrum ranging from philosophical texts to legends.
In other words, Sufi literature includes a literary variety ranging from philosophy to
legend, from individual thought to collective thought. Although Ahmed Yesevi, whom
we will focus on here, appeared as a sufi scholar and poet personality and identity who
grew up with mystical upbringing in the circles of science, Yesevism stands closer to
the legendary/heroic side of such a wide literary spectrum. In this sense, Yesevism has
very different layered structures in terms of both understanding and explanation. Con-
sidering the geography from which it originated and flourished, Yesevism has a special
importance for Turks and especially in terms of perceived Turkish religion.

In this context, we only want to analyze two samples from the legends in relation
to the change process. The first of these exemplifies how Turkish culture is articulated
to a new belief and cultural environment, and the second exemplifies the cultural con-
flicts experienced in this articulation process.

The Legend of Arslan Bab

According to a famous story, “Arslan Bab lived for four hundred years, and accord-
ing to another story, for seven hundred years. The fact that he came to East Turkestan and
became an officer in guiding Hodja Ahmed was based on a spiritual sign. In one of the
Prophet Muhammad’s Holy Wars, the Companions of the Prophet Muhammad somehow
starved and came to his presence to ask for some food. Upon the Prophet Muhammad’s
prayer, Jibril Amin brought a plate of dates from heaven but one of those dates fell to
the ground. Jibril said: ‘This date is the fate of one of your community named Ahmed
Yasawi. Since it is natural for every trust to be given to its owner, The Prophet offered
to his companions that one of them should take on this task. None of the Companions
responded and only Arslan Bab said that he could take on this task graced with what
was ordered by the Prophet. Then, his holiness The Prophet threw that date seed into the
mouth of Arslan Baba with his hand and bestowed it from his blessed saliva. Immediate-
ly, a curtain became visible on the date and The Prophet ordered Arslan Bab to deal with
his education by describing and instructing him on how to find Ahmed Yasawi. There-
upon, Arslan Bab came to Sayram or Yesi, and after fulfilling his duty, he passed away
the following year. This legend continued for centuries among the Yasawis. A Yasawi
poet named Sems describes this legend in a poem he wrote about Arslan Bab. One day,
the Prophet called Arslan Bab and gave him a date and said: ‘A child named Ahmed will
be born after me; he is the essence of my ummah, find him and give him this date.” Ar-
slan Bab lived for a long time with the blessings of the Prophet’s prayer. He continuously
kept searching for the owner of the trust. Finally, four hundred years after that date, he
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came to Turkestan, sent news to all parts of his custom, and finally found him on his way
to school in Yesi. Arslan Bab greeted the child, and after the child received the greeting,
‘O Father, where is your trust?’ he asked. Arslan Bab was surprised by this unexpected
question asking: ‘O Wise Man, how do you know that?’. The child replied, ‘God has told
me!’. Then he asked for his name and after realizing that it was Ahmed, he handed over
the trust to the owner” [3, p. 28-29].

According to the legends, Arslan Bab is Salman-i Farisi, one of the companions
of the Prophet [4]. It is not possible for Arslan Bab to be Salman-i Farisi in terms of
history. So, how should we understand that Arslan Bab is Salman? If the narratives are
evaluated from this point of view, the point we need to understand from this narrative
is as follows: Ahmed Yasawi conveyed his holiness directly from the Prophet. This is
the reason why Salman-i Farisi lived up to the time of Ahmed Yasawi. In this sense,
the important thing in the legends is not the reality of the events, but emphasizing the
holiness and spirituality of Ahmed Yasawi in all respects.

Whether Arslan Bab is Salman or not, it is not difficult to understand that this
name is related to connecting Yasawi to Ahl al-Bayt. The figure of “Arslan Bab” ex-
presses different connotations. First of all, it is significant that the name consists of the
elements “Arslan (Lion)” and “Bab (Gate)” and it is quite open to interpretation. The
words “Arslan” and “Bab” cannot be linked with Yasawi’s life out of nowhere. Both
names have a concept related to Ali in Islamic history. “Arslan” is used to describe
his heroism with the epithet of “Asadullah: ‘Lion of Allah’”, “Bab” is used as a sign
of his wisdom and means the door of true knowledge. Therefore, those who read Ya-
sawi’s Wisdoms need to prove whether they should read the words mentioned in this
direction in the Divan as “Bab” or “Baba”. Even the names, epithets or titles used by
Ahmed Yasawi and his close circle can provide us with an opportunity to speculate on
this issue. As a matter of fact, we know that the epithet “Ata” was used quite often in-
stead of the name “Baba” in this period. It is very difficult to understand that this name
is not “Arslan Ata” but “Arslan Baba” among these epithets. In addition, we leave the
use of the word “Baba” in the Yasawi period as a separate issue to the linguists. How-
ever, the reason why we prefer the word “Bab” is quite clear. This is because the word
bab contains some mystical possibilities in connection with Ali. As a result, this name
should be Arslan Bab. Although this determination is falsifiable, it seems more under-
standable in terms of Turkish history as well as for the cult of “Arslan Bab” living in
Central Asia until new information elements are introduced.

“Arslan Bab” points out the importance of the oral tradition, which is one of the main
sources that Yesevism feeds on. Considering that Arslan Bab was accepted as one of his
companions, it will be seen that this figure expresses the desire of the mythological lan-
guage to iterate the work to the original source by making the degree of adherence to time
and space categories flexible. According to this, the Prophet is the source of religion, and
right next to him, Arslan Bab, who is one of the Turks and one of their ancestors, is there. In
this respect, Arslan Bab appears as a character suitable for mythological narratives and ref-
erences. In this respect, Arslan Bab can be considered as a figure that explains the cults of
saints and spreads Yesevism among the masses. In this context, we can say that Arslan Bab
played the role played by Salman-i Farisi among the Iranians for Turks. In other words, we
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can say that besides the fact that Arslan Bab is a historical figure, as a mythological figure,
he is the Salman who has a place in the hearts of Turkish mystics.

There is no doubt that Arslan Bab is also related to the historical context of Turk-
ish thought, apart from the evaluation in the context of Iranian culture. As a matter of
fact, the phenomena in question, cosmogonic and mythical thought elements express-
ing the beginning are not only related to the Islamization process, but also extend to
references that are old enough to depict the common character of the ancient heritage
of the Turkish mind, which is filtered from very different cultures such as Shamanism,
Zoroastrianism, Buddhism, Tengrism.

In this context, the descriptive expressions in the introduction of “Arslan Bab” and
“Dede Korkut”, as a narrative related to the birth of Yesevism, seem to have a share of
the common Turkish imagination: “During the time of the Messenger of Allah’s salu-
tation, a soldier from the Bayat tribe, Korkut Ata, appeared. He was the wisest person
of Oghuz. Whatever he said would come true. He used to tell news about the invisible
world. He was bestowed inspiration by almighty God. Korkut Ata said: In the end of
the world, the state will be in the hand of khanate. No one will dare to take it from them
till the doomsday. The thing that he mentioned is the Ottomans and still goes on. And
he mentioned about similar issues. Korkut Ata would solve the troubles of the Oghuz
people. Nothing would be done without consulting Korkut Ata. Any order of his would
be welcomed. They would accept and fullfil it” [5, p. 73; 6, p. 385].

As can be seen, it is emphasized in the text that Korkut Ata was an extraordinary per-
son with inspiration and discovery/revelation, and placed next to the Prophet. Whether we
call it a diviner, a shaman, a Bodisatva who performs miracles in Buddhism culture, or a
wise man or a saint burning with the love of the Prophet, Korkut Ata and Arslan Bab, all
represent the same personality. That person is a representative next to the Prophet, who was
the Pir of the Turks, trained and disciplined by the Prophet, and who taught Islam to the
Turks. In fact, this situation expresses a new beginning and a transition period in terms of
the cosmic and cosmogonic fictions of a new world shaped and expressed by the Turks in
the language of myth, the stepping stones laid by a type of relationship established by the
imagination with reality, a new era in terms of the opposite and the picture of the collective
thought in the imagination. In this sense, it is the name of the common culture, way of life
and thought of the Turks, together with all its durable elements such as the Yesevism lan-
guage, culture, imagination, and way of thinking and so on.

The Legend of the Mixed Dhikr Ring of Men and Women That Caused
Yasawi’s Complaint

The legend presented below exemplifies the way of articulation of Turkish mind and
Turkish culture to a new culture. The legend, which expresses the complaint of Ahmed
Yasawi, explains how different beliefs and cultural elements were met by the Turkish
mind and how they were tolerated and adopted in their own way. In this sense, the story
is structured with a dilemma that expresses the conflicting moods of two different cul-
tures. On the one hand, it tells the arrangement of society and politics based on the mas-
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culine and feminine-like separation of men and women, in which the Arabic language is
structured, that is, the understanding of Islam structured with Arab culture and traditions,
on the other hand, it tells the elimination of the distinction between men and women,
which is a requirement of the nomadic lifestyle and a reflection of the structure of the
Turkish language as well as a lifestyle that rejects this dilemma. The story is as follows:

After Hodja Ahmed Yasawi’s circle of fame expanded with his followers increased
to such an extent that they could be counted in the thousands, the number of his oppo-
nents and rivals also increased naturally. Even these hypocrites finally dared to slander.
Supposedly, unclothed women attended Hodja’s assembly and mingled with men in
dhikr. The scholars of Khorasan and ma wara’un-nahr, who strictly adhered to the rules
of Shariah, sent inspectors, and as a result of investigating whether this claim was true
or not, it was understood that it was just a slander. However, Hodja Ahmed Yasawi
wanted to teach them a lesson. One day, while he was sitting in an assembly with his
followers, he brought a sealed inkpot and put it out. Addressing the whole congrega-
tion, he said: “Who is there among the saints who have never touched their right arm
to the women limbs since the day of puberty?” No one could answer. Then, Celal Ata,
one of the Sheikh’s disciples, appeared. Hodja Ahmed Yasawi gave the inkpot to him
and sent it to the countries of ma wara’un-nahr and Khorasan together with the inspec-
tors through him. There, all the scholars and shari’ah scholars united and opened the
inkpot. The cotton inside and the fire had never interacted with each other, neither the
cotton burned nor the fire went out. At that time, the scholars who had doubted Hodja
and sent an inspector clearly understood the meaning of the lesson he wanted to give
them. Even if men and women came together in a community of people and continued
to pray and worship together, Almighty God was able to destroy all kinds of hatred and
enmity in their hearts. Thereupon, all of them were extremely embarrassed and afraid
and tried to make amends with gifts and offerings [3, p. 33-34; 7, p. 46-49].

Essentially, the story in question is about the competition and struggle of two
different cultures over the phenomenon of religion. The following issues are raised in
the legend:

-The story can be reconstructed through text criticism, but roughly tells us: In
Ahmed Yasawi’s assembly, there is no classification of men and women in the form
of sitting separately, and “unveiled” women participate in dhikr mixed with men, in
opposition to the religious perception of “shariahists”.

-This situation is not a correct behavior according to the religious perception of
the madrasah (ma wara’un-nahr and Khorasan scholars), which is strongly attached to
the provisions of the shari’ah. For this reason, the centers in question assign a group
of inspectors to investigate whether such an event occurred in Yasawi’s assembly. As
a result of the investigations, it is determined by the inspectors that the rumors about
Yasawi’s assembly are not true.

-According to the legend, Yasawi was uneasy even though there was no negative
report from the inspection. For this reason, he sends a response to the said centers in

" Yasawi’s response to this conservative attitude of the ulema found its reflections in Divdn-1 Hikmet.
See Ahmed Yesevi, Divan-1 Hikmet’ten Segmeler, XXV. Hikmet, haz. Kemal Eraslan, Kiiltiir Bakanlig1
Yayinlari, Ankara, 2000, 189-191.
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its own worldview. He sends an inkpot with an envoy he has chosen among his follow-
ers, in which fire does not burn the cotton although cotton and fire are found together.
When the scholars open the inkpot, they see that the fire does not burn the cotton, and
they are embarrassed by Yasawi’s great miracle.

The verdict that the rumor that men and women attend the dhikr assembly in a
state of discord is nothing but slander, is not a result accepted by the supporters of Ya-
sawi, but consists of the desire of those who adhere to the “sharia”. In fact, adherence
to sharia is a religious perception structured by official, literal, and sensual religious
scholars according to the religious perception of the people in question, the Arabic
language, and Arabic customs and traditions. The perception of religion in question
is a religious, political, dominant, and official paradigm of a form of relationship that
is accepted as a status for free, noble women of the age, with urbanization as a result
of the long process of codification, which started after the death of the Prophet and
lasted for several centuries. The living paradigm in question has no equivalent in the
eyes of the Turks. There is no distinction between men and women in the lifestyle of
Turks. Although it is seen that the Arab lifestyle is recommended by the mouth of the
government in the urban life of Turks who have accepted Islam, as noted in “Kutadgu
Bilig”, we can say that this situation is limited to urban life [§].

The Universal language of Yasawi and wisdoms (divan-i hikmet)

There are some names that are very common and used as common names or epithets
for many people. For example, “Mevlana” is one of these epithets; however, over time,
these names were attributed to certain people in such a way that they seemed to be iden-
tified with them. The epithet “Mevlana” is one of them and for a long time it was con-
sidered as a name peculiar to Celaleddin Rumi. On the other hand, “Mevlana” is a name
given by the people to the wise men they love in the books that talk about the wise men
[9, p. 31]. Similarly, “wisdom” is a name given to the works of dervishes who wrote po-
etry in Turkestan, but over time, it has been used for the wisdom of Ahmed Yasawi, and
when the word wisdom is mentioned, Yasawi’s Divan-1 Hikmet comes to mind [3, p. 21].

Some researchers attribute Yasawi’s use of Turkish in his wisdom to the aim of con-
veying religion to his cognates.” This determination is essentially reasonable. According-
ly, nomads know and use Turkish. It is also understood that the reason why Yasawi used
Turkish was the nomads. Then, revealing why the language of the nomads was Turkish
becomes a priority problem. It is not difficult to guess that the nomads Yasawi dealt with
were Turks. However, these regions are mainly the places where the Persian peoples
are settled. The Turkization of the geography took place due to the Oghuzs’ orientation
to the West and their emigration as a result of the Kyrgyz and then the Uyghurs taking
over the political dominance of the Gokturk Khanate. The spread of the Turks on Iranian
lands, as in Turkestan and ma wara’un-nahr, is due to the collapse of the Orkhon Turkish
Empire and the beginning of the collapse of the Uyghurs, who were driven out of what
is now Mongolia by the Kyrgyz in the 19" century. When Turkish elements came and
joined the Iranian population, including the Sogdians, Turkish and Iranian culture first

" Comp: Fuad Kopriilii, Explanation and Corrections, DIB Publications, Ankara, 1984, 189.
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lived together; however, the Turkish language’s dominance over Iranian languages and
the gradual Turkification of the local population changed the nature of these regions. In
this case, anyone who is a little interested in the history of the Turkish language knows
that in the time of Yasawi, Turkish was now on the agenda of the Turkish-Islamic world
as a functional language. For this reason, it is necessary to add the power and prevalence
of Turkish to the reasons why Ahmed Yasawi preferred Turkish. We think that it is also
a common misconception to reduce Ahmed Yasawi and Yesevism to nomadic Turkmen
who have not yet urbanized. In our opinion, Yasawi’s choice of Turkish is a natural and
rational choice sociologically, politically, and especially in terms of the proficiency and
prevalence of Turkish. To understand this, it is necessary to know the historical rivalry
between Persian and Turkish. This is also related to Persian and Turkish domination ar-
eas and forms of influence. Turks and Persians are two nations that know and influence
each other both before Islam and with the process of Islamization. While discussing this
situation over languages, two points should be noted. First, the languages of both Ira-
nians and Turks have attained certain uniformity and are not a standard language in the
current sense; on the contrary, both languages continue to exist with different dialects.
Secondly, when it comes to the rivalry between Turkish and Persian, it is interpreted as
if the situation is always in favor of Persians and Iranians. However, in Central Asia,
Turkish is a serious rival of Persian, and Turkish never allowed Persian dominance in
Central Asia. In addition, the spread of Turkish is not limited to the regions where Turks
live. The spread of Turkish continued by expanding in Iran itself. For example, if Turks
and Persians live together in a village, it is said that only the Turkish language survives
in that village after a certain period of time [10, p. 50-54].

It is more appropriate for historical reality to see and evaluate Yasawi’s prefer-
ence for the Turkish language in this way. It is therefore necessary to reconsider the
different contexts of these different interpretations. As a matter of fact, it is said that
Yasawi was famous as the mentor of both Persians and Turks. In this respect, perhaps
it is necessary to talk about the language in Yasawi’s wisdoms. Rather than Yasawi,
the saints, who probably followed in the footsteps of Yasawi, addressed and penetrated
the heartland of Turkmens through these poems. Although the Turkish tribes living in
the steppe were sincere Muslims, they also adhered to their old traditions. As stated
before, there are rumors that men and women coexist in Yasawi’s assemblies, which is
a necessity of the nomadic life of the Turks. However, according to Islam, which was
accepted through the Arab tradition, this situation is not acceptable.”

" As a matter of fact, in Yusuf Khass Hajib’s Kutadgu Bilig, we come across expressions that deny women
and men to sit in a mixed manner and recommend that foreign men not be allowed in the house:

“-Don’t let the stranger into the house, remove the woman; Before you get involved, experience the person.
-Keep women at home at all times; It’s not like a woman’s inside out.

- Don’t let the stranger into the house, don’t take the woman out; The eye that sees these women on the
street tempts them.

-If the eye does not see, the heart does not desire; O son, if your eyes see, your heart desires.

-If you keep an eye on something, your heart will not flow to anything; Even if one does not desire, one
does not fall into anything.

- Do not include women with men in eating and drinking; if you add it, they’ll miss the mark.” See: Yusuf
Has Hacib, Kutadgu Bilig, 1304-4517.
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A second reason why Ahmed Yasawi expressed his wisdoms in Turkish should
be sought in the “religion and language problem in mystical worldview” that we have
mentioned above. We should say that Yasawi’s expression of his feelings and thoughts
in his mother tongue and in the form of poetry/wisdoms is more valid and has mys-
tical, religious and anthropological dimensions that also govern Yasawi. First of all,
the things that Yasawi expressed in his wisdoms consisted of religious feelings and
thoughts. Religion, on the other hand, is more related to emotions and emotional exu-
berance, both ontologically and epistemologically. Religion is first and foremost a way
of establishing a relationship with God and reaching him. It may not attract much atten-
tion for those who are born and live in religious life and perform its rituals, but neither
the beginning of religion nor the life of worship is actually natural and understandable.
From the revelation of the prophets to the extraordinary religious experiences of the
saints, it is not unusual for ordinary human experiences. Such events, expectations,
orientations are always associated with transcending the natural structure of man and
going beyond his own material existence and overflowing himself. All priests, proph-
ets, shamans, etc. have reached extraordinary things by having similar experiences.
We know that they have made many material and moral preparations to reach these
experiences. The history of religions will show that such religious experience and life
is almost universal. However, there is no doubt that everyone who has had this experi-
ence has expressed their religious experience in a very different way, but in accordance
with the way of feeling and thinking of their own people and in their language. As a
result, both the preacher and the believers sought ways to benefit from the magical and
magical power of the language, and it seems that they benefited from the emotionally
stimulating feature of the language both when it was first sent to them and in order to
re-establish and re-experience that holiness. Moreover, according to traditional thought,
it stimulates not only the souls of people, but also nature and supernatural beings. In this
sense, the expression of epics and language in poetic formats in religious traditions has
a cognitive, communicative, emotional, and in short, vital meaning.”

In terms of Islam, Arabs lived and continued this with their own material, spiri-
tual, cultural, and physiological means. Turks, on the other hand, could only live with
their own cultural codes, the universal human natural law that we tried to express
above. What Yasawi did among the Turks was to emotionally adapt them to their own
cultural codes. In other words, Yasawi carried Islam into a form that Turks would be
emotionally satisfied with and could grasp vitally. From this point on, Turks have
truly experienced an Islamic life, an Islamic feeling and thought. As a matter of fact,
since Divan-1 Hikmet has been circulating for centuries, especially among Eastern and
Northern Turks, Uzbeks, Kyrgyz and Volga Turks like a religious and holy book, it
is possible to come across its numerous manuscripts and many later editions [3, p.
120]. Moreover, it was also continued by the aforementioned Yasawi dervishes and
the conveyance of wisdoms became a tradition among dervishes [3, p. 124]. What
should be emphasized here is that the most important means of transferring a mean-
ing, a thought, an emotion to the language of the heart is the mother tongue, which is
kneaded with the material and spiritual existence of the human being. At this point, it

* Comp: Gavriil Vasilyevich Ksenefontov, Yakut Samanizmi, trans. Atilla Bagc1, Kémen Yayinlari, Kon-
ya, 2011, 123.
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should be remembered that mystics do not give much credit to the existence of a higher
language, such as Arabic, about the language of religion. In their view, since the upper
language in religious experience is a language with a divine character, which is more
suitable for the nature of the divine and does not find an absolute correspondence in
any world language, everyone having religious experience has expressed it in their
mother tongue, which is more suitable for emotional enthusiasm. In this sense, we can
say that wisdoms are the adaptation of Islam to the Turkish mind and culture, that is, a
way of behavior and a vital “sunnah/tradition” of the Turkish language.

How is this possible? It is not possible to evaluate this only as a material language
phenomenon. For this, there is a need for an accumulation of consciousness (intellectual
enlightenment) in order to approach the owner and first creator of religion, to hear him,
to sympathize with him, or rather to understand him. The accumulation of consciousness
is a religious experience that the peoples of Central Asia are not alien to as a common
culture. It is the common ground of religions such as Mysticism, Zoroastrianism, Man-
ichaeism, and Buddhism. Moreover, these three religions have features that mingle with
each other, whether in mysticism, in elements of beliefs, in conceptual level, or in myth-
ological fictions and forms. The same language of culture and meaning has a wide range
of meanings from Turkish inscriptions to legends, and is the common language and com-
mon mind of the Turkish people in a wide geography stretching from Turkistan to the
Balkans. In this sense, it is not surprising to see that the same cultural codes are used, for
example, in the stories about the extraordinary lives of the Islamic period mystics and the
stories about the extraordinary lives of the pre-Islamic Bodisatvas.”

All these have shown us that the Turkish mind is an accumulation of conscious-
ness, and the most important material and spiritual carrier of this is language, and the
nature that ensures its survival is politics. For this reason, no mind that has not evolved
into politics has been permanent in history. As a matter of fact, the legacy produced
and left by the Turkish states, whose founding mind is Persian, and which started and
continued their political life depending on the fictionalized structures, is very limited
in the name of Turkish culture. In this sense, it is necessary to emphasize the privileged
place of Gokturks, Uyghurs, Karakhanids, and Ottomans in Turkish history.

According to this, Yasawi and Yesevism contributed to the formation of a unity of
thought among the Turks through mysticism, and despite all the dominance of Arabic
and Persian, they were instrumental in the existence of Turkish in the public strata
with political support until it became the state language. Together with the Timurids,
it paved the way for it to sound at the highest and literary level with the Chagatai lan-
guage. Thus it played a unifying role. In addition, with the favorable mood created by
Yesevism, Islam was tried to be adopted and spread without causing possible confusion
in times of conversion, and the acceptance of Islam was facilitated by harmonizing the
old cultural elements with the new process. Moreover, this issue turned out to be a
trouble-free situation by being associated with old beliefs and customs [11, p. 1-7].

" For example, it is enough to compare the Islamic period Haji Bektash’s Vilayetname or the legends of
Yesevism with the Buddhism-related “The Story of Good and Evil Prince” or the “Kuansi Impusar” story
about the life of a Bodisatvan. See for the comp. James Russell Hamilton, The Story of Good and Evil
Prince, trans. Vedat Koken, Turkish Dil Kurumu Yaynlari, Ankara, 1998; Sinasi Tekin, Sinasi Tekin,
Uygurca Metinler I Kuansi Im Pusar (Ses Isiten Ilah), Tiirk Dil Kurumu Yayinlari, Ankara, 1993.
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Conclusion

It is concluded that just as Shafi’i, while writing his “Risale”, in which he established
his legal methodology, says that one cannot understand the Qur’an without knowing Ar-
abic, that is, one cannot be a Muslim, making this claim almost to say that one cannot be
a Muslim without being Arab and carrying out all his fictions according to the grammar
of the Arab mind, so we can admit not only the Arabic or Persian interpretation of Islam
but also the claim by Kasghari’s in “Divanu Liigati’t-Tiirk” that Turkish is as a leading
language as Arabic, the politics of Yusuf Khass Hajib in “Kutadgu Bilig”, the wisdoms in
Ahmet Yasawi’s “Divan” and the interpretation of Islam in Siileyman Hakim Ata’s “Bakir-
gan Kitab1”, Yunus’s poems singing the love of God in his “Divan”, Ali-Shir Navai’s claim
in the literary field while expressing that Turkish is a more powerful language than Persian
in terms of language logic and expressive power in “Muhakematii’l-liigateyn”, the saying
“There is a way to God from every language” by Asik Pasha, who went beyond his age,
and the tenet of Mercimek Ahmed and Tatar Granny from Kazan, which is the frontline
city of the Turkish World, saying “You can’t learn religion in a language other than Tatar”,
the claim, which was formulated by the Kosovar evlad-1 Fatihan in the Balkans, based on
the grammar of the Turkish mind, saying “The one who does not speak Turkish does not
fear Allah” in the context of Turkish culture of the proverb.
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Tam WU., Anrbeincoii C.
Typik cana MeH CONBLTBIKTHIH JiHU-MJIeHU epeKIIeTiKTepi: AcayuabIK

AHnoamna. MUCTUKANBIK 0 — OYJI pecMH Oif MEH pecMH FBUIBIMH TYCIHIKKE KapChI
yKacallFaH ChIHU oi. Bysr MocerneHi Oip ykaFbIHAH JiHH SMHACTEMOJOTHSUIBIK TYPFBIIAH, CKiHII
KaFbIHAH TapUXH, dJICYMETTIK, CasiCH KOHE SKOHOMHUKAJIBIK ACTIEKTLIEP apKbUIbI MUCTHKAJIBIK
eMip/i JKeKe 1ie, YKBIMIBIK KabaTTapia ga OakpliayFa jKoHE TallKpliayra oomamsl. [lafirambap
KaWThIC OOJFaHHAH KeliH, TaJBWH Ke3CHIHAE Mmaiiaa OoNFaH MiHU FHUTBIMIAp apad TimiHe
OaFpITTANIFAH CEHCYAIHM3Te HETi3MeNIi KoHE OCHI TYPFhIaa apad (GopMachiH KOMAaHY apKBLIBI
KYPacThIPBUIIBI.

Xorapeima aranFaH  FBUIBIMAAPIBIH  CHIKAWCBHICHI MHCTHKANIBIK  JYHHETAHBIM/IBI
KaHaFaTTaHIBIpMaiiibl. By KaTeiHAC «asiKTay yaepici» HeMece «3UATKEPIIIK JaFIaphIC yaepici»
Ooubi caHana mMa? bBi3 3UATKEpIiK CHIHH JAFJaphICTHI «asKTaylbD» KAMTHUTBIH, «3HUATKEPIIK
CBIHU JKOHE OMIPITIK MaHBI3IBD) KaJlaM PETiHIe KapacThIpaMbl3.

JXorapeimarsl nuiaeMma TYpPKI OIbIHIA HCIaM ©pPKEHHMETIHE KOCBUIFaHHAaH KeHiH ne
JKAIIFaChIH TanThl. bipak, 0i3 KeHIpeK «TYpPIK aKbUI-OHBIH» OapibIFbIH, UCIaM OPKECHUETIHIH
OYpBIHFBI MOJICHH PECYpCTapblH KAMTH OTBIPBIN, TAHAIBIK JOCTYPAE CaKTaiazpl AereH oWa-
MbI3. Bys Typreiia 613 I'eKTypik ska3ybl, KAIIKapHIIbIK AUBAHHBIH MEH SICayHIIBIK apKbIIBI TYPIK
caHa-Ce3IMiH KaJBINTACTHIPAThIH €H HETI3Ti JKOHEe COHFBI (hopMa TYPIK Tili JETEH TYKBIPHIM
JKacalMBbI3.

Tyiiin coe30ep. TYpiK Tiji, MOIEHUETI, aKbIT -OUbI, MUCTUITN3M, SICayMIIbIK.

Tam WU., Anrbincoii C.
Peiurno3no-kyJabTypHble 0CO0€HHOCTH TYPeLKOr0 CO3HAHUS U TypPelKoro cypusma:
siICAaBU3M

Annomayun. Muctndeckass MbICIb — 3TO KPUTHYECKash MbICIb, Pa3BHUTasl INPOTUB
opUIHATEHON MBICIA U OPHUIHATHHOTO HAYYHOTO ITOHMMAaHHUSA. DTO MOXKHO HAONIONaTh U
00CYXIaTh OT/AEIBHO, KAK Ha MHINBH/yaJIbHOM, TaK 1 Ha KOJUIEKTUBHOM YPOBHSIX MHCTHUECKOH
KHU3HU, C €€ PEIUTHO3HO-3MHUCTEMOJIOTHIECKUMH, C OIHOW CTOPOHBI, U HCTOPHYECKUMH,
COLMAIIbHBIMHU, TOJINTHYECKUIMHI U 9KOHOMUYECKUMH acleKTaMu - ¢ Jipyroil. KonkpetHo s
9TOTO HWCCIEIOBaHUS TOcie cMepTH IIpopoka penurnosHble HAyKH, BO3HHUKIINE B IEPUOJ
TaJBUH, OCHOBBIBAJIMCH Ha OPHEHTHPOBAHHOM Ha apaOCKUH S3bIK CEHCyaan3Me, U B 3TOM
OTHOIICHUH OHO OBIIO CTPYKTYPHPOBAHO C MCIIOIB30BaHNEM apaOCKOil (POPMEL.

Hu onHa m3 yrmoMSHYTHIX BBIIIE MOCTPOEHHBIX HAYK HE YIOBIETBOPSIET MUCTHYECCKOMY
MHPOBO33pEHHIO. SIBISIETCS 1M Takoe WX OTHOIICHHE «IIPOIIECCOM 3aBEPIICHUS» WIH
KPUTHYECKUM HMHTEIUICKTYyaJdbHBIM IpomeccoM? Mbl  paccMaTpuBaeM  KPUTHUECKHH
MHTEIJICKTYJIBHBIN MTPOIECC KaK «KPUTHUECKUH MHTEIUICKTYaIbHBIH M KU3HEHHO BaXKHBIN»
II1aT, KOTOPBIM BKITIOYAET «3aBEPIICHUEY.

BeimeynoMsiHyTass gwieMMa  [poJoIDKallack B TYPEIKOW MBICIHM  Jlake IOCIie
MIPUCOEIMHEHNSI K MCIIaMCKOM nuBHiIm3anui. OHAKO MBI [yMaeM, 4To 6oJiee BCeoObeMITIOIINH
«Typeuknii ym», BKIIOYas HCJIAMCKYIO IIMBIJIM3AIMIO BMECTE C €€ MPEeAbIIyIINMH
KyJIBTYPHBIMH PECYPCaMHM, COXPAHSETCS B MyJPBIX TPAAUIMAX. B 5TOM KOHTEKCTE MBI yMaeMm,
9TO caMoii (pyHIAMEHTaIbHOM U MmocienHeil (opMoit, KOTopas GOPMUPYET TYpEeIKoe CO3HAHNE
MOCPEICTBOM NHCBMEHHOCTH [OKTIOPK, KaIITapuiCKOTO [MBaHA M SICABU3Ma, SIBIISETCS
TYPELKHH A3BIK.

Knrwueswvie cnosa. Typeukuii s13bIK, KYJIBTYpa, pa3yM, MUCTHKA, ICABU3M.



