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Abstract: In the history of Islamic thought, the relationship between the Prophet Muhammad and ‘Ali has been
interpreted in various ways within the framework of the concepts of prophethood (nubuwwa) and walaya; one
such interpretation is the concept of the “unity of light” (wahdat al-niir), which regards the two as different
manifestations of the same divine light. This study focuses on the 16th-century author SA‘ati and his treatise
addressing the concept of “unity of light” (nlr unity), also known as the unity of Muhammad and ‘Al a
controversial topic in the history of Islamic thought. According to biographical sources (tezkire), S& ‘ati’s
personal name was Mehmed, although precise information regarding his place of birth and dates of birth and
death remains unknown. These sources indicate that he travelled throughout Rumelia and Anatolia, engaging
with the public through preaching and religious exhortation. The study identifies and critically examines two
manuscript copies of a previously unstudied treatise by Sa‘ati, preserved in the Siileymaniye Library (Satin
Alman Yazma Eserler Collection and Resid Efendi Collection), and presents its edited text. The central idea
discussed in the treatise is the concept of “unity of light,” which frames the Muhammad—"Alf unity. In the text,
a fivefold structure of divine light is constructed around the Prophet Muhammad, ‘Ali, and the Ahl al-Bayt,
through which divine truth is manifested in different forms in these figures. Within this framework, the
development of prophethood (nubuwwa) and sainthood (walaya) is interpreted through “millennial cycles,”
planetary influences, and the succession of prophets, thereby presenting a cosmological worldview in which
divine truth gradually reaches perfection throughout history. The relationship between Muhammad and “Alf is
explained through the metaphor of a “single light,” emphasizing their unity as complementary manifestations
of the same divine reality. By doing so, this study draws attention to Sa‘ati and his works, which occupy a
significant place in Ottoman biographical literature, and contributes to the existing scholarship, both in terms
of textual editing and intellectual history, by publishing and examining a treatise that sheds light on how a
mystical-theological concept such as the “unity of light” (wahdat al-niir) was formulated within the intellectual
milieu of the sixteenth-century Ottoman Empire.
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Oz: islam diisiince tarihinde Hz. Muhammed ile Hz. Ali arasindaki iliski, niibiivvet ve velayet kavramlar
cergevesinde farkl sekillerde yorumlanmig; bu yorumlardan biri de her ikisini ayni ilah nurun farkli tezahiirleri
olarak degerlendiren “nir birligi” anlayis1 olmustur. Bu ¢alisma, XVI. yiizy1l miielliflerinden Sa ‘ati’nin islam
diisiince tarihinde tartigmal1 bir yere sahip olan “niir birligi” (Muhammed-Ali birligi) anlayigini ele alan risalesi
etrafinda sekillenmektedir. Tezkirelerin verdigi bilgilere gore Sa “ati’nin asil adi Mehmed olup dogum yeri ile
dogum ve 6liim tarihine dair kesin veriler bulunmamaktadir. Biyografik kaynaklarda Sa‘ati’nin Rumeli ve
Anadolu’yu dolagarak halkla temas kurdugu, vaaz ve nasihat faaliyetleri ytiriittiigii belirtilmektedir. Calismada,
Sa‘ati’nin kaynaklarda belirtilmeyen bir risalesinin Siilleymaniye Kiitiiphanesi Satin Alinan Yazma Eserler
Koleksiyonu ile Resid Efendi Koleksiyonu’nda bulunan iki niishasindan hareketle metni nesredilip muhtevasi
incelenmisgtir. Bu risalede ele alinan temel diisiince, “niir birligi” olarak ifade edilen ve Hz. Muhammed ile Hz.
Ali’nin tek bir nurun farkli vegheleri oldugu seklindeki birlik anlayigidir. Metinde Hz. Muhammed, Hz. Ali ve
Ehl-i Beyt merkezli olarak besli bir nur yapisit kurulmakta; ilahi hakikatin bu sahsiyetlerde farkli tezahiirler
halinde ortaya ¢iktig ileri siiriilmektedir. Bu ¢ergevede niibiivvet ve velayetin gelisimi bin yillik devreler,
gezegenlerin etkileri ve peygamberlik silsilesiyle iligkilendirilmekte; bdylece ilahl hakikatin tarih boyunca
asamal1 bigimde kemale erdigi bir evren tasavvuru ortaya konularak Hz. Muhammed ile Hz. Ali arasindaki
iligki “tek nur” metaforu ile agiklanmaktadir. Bu ¢aligmayla hem Osmanli tezkire metinlerinde kendine genis
yer bulan Sa‘at’ye ve eserlerine dikkat ¢ekilmekte hem de “nfir birligi” gibi mistik-teolojik bir diisiincenin
XVI. yiizyll Osmanli entelektiiel ortaminda nasil sekillendigini gosteren bir risalesinin nesredilip
incelenmesiyle ilgili literatiire hem metin nesri hem de fikir tarihi agisindan bir katki sunulmaktadir.

Anahtar Kelimeler: Si‘ati, Osmanli Edebiyati, Alevilik, Muhammed-Ali Birligi, Nir-1 vahid, velayet,
niiblivvet.
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Structured Abstract:

One of the most distinctive theological doctrines preserved in both the written and oral traditions of
Alevism is the concept known as the unity of Muhammad and Ali (Muhammad-Ali birligi), which maintains
that the Prophet Muhammad and Imam Ali are not separate spiritual realities but rather two manifestations of
a single primordial divine light (nizr). This doctrine occupies a central place in Alevi religious thought and has
profoundly influenced Turkish religious and literary culture. It appears not only in doctrinal and theological
writings but also in numerous poetic and literary works composed within the Alevi-Bektashi tradition. Among
the principal textual sources of Alevism, the Buyruks—which have survived in two principal textual branches
derived from manuscripts associated with Sheikh Safiyy al-Din Ardabili and Imam Ja‘far al-Sadiq and copied
during different historical periods—contain extensive discussions of this doctrine. Similar ideas are frequently
encountered in both literary and theoretical works produced within the framework of Alevi thought. Although
the doctrine is generally associated with Shi‘i traditions and is commonly supported by reports preserved in
Shi‘i hadith collections, several traditions expressing comparable ideas are also found in Sunni sources,
including the Musnad of Ahmad ibn Hanbal. According to these traditions, before the creation of the universe
and even before the creation of Adam, Muhammad and Ali were created together as a single light. This
primordial light subsequently manifested itself in different forms throughout sacred history, passing
successively through generations until, after the time of ‘Abd al-Muttalib, it appeared separately as the persons
of the Prophet Muhammad and Imam Ali. Some mystical sources discussing this doctrine also speak of the
Hagiqat-i Murtazavi (the Muhammadan-Alid Reality) alongside the better-known Sufi concept of the Hagiqgat-
i Muhammadiyya (the Muhammadan Reality), thereby extending the metaphysical significance of Ali within
the cosmological order.

As one of the fundamental theological principles of Alevism, the doctrine of the unity of Muhammad
and Ali occupies an important position in both doctrinal treatises and literary compositions. The present study
examines a short but significant treatise written by the sixteenth-century Ottoman author Sa‘ati, who
summarized and interpreted this doctrine within a concise theological framework. Although Sa‘ati is mentioned
in several Ottoman biographical dictionaries (shu ‘ara tezkires), this particular treatise has remained unnoticed
in modern scholarship and has never previously been edited or evaluated in detail.

The poet’s real name was Mehmed, and he was known by the pen name Sa‘ati. Despite being
mentioned in several sixteenth-century biographical dictionaries, these sources provide no precise information
regarding either his birth or death. Nevertheless, they collectively emphasize certain aspects of his personality
and social identity. Sa‘ati is consistently described as a learned scholar, a preacher (va iz), and an individual
possessing considerable intellectual ability and religious knowledge. The tezkires also provide valuable
information concerning his religious affiliation, personal disposition, physical appearance, and occupation.
Particularly noteworthy is the explicit emphasis placed upon his religious identity during the reign of Sultan
Selim I and the decades that followed, when sectarian tensions between the Sunni Ottomans and the Shi‘i
Safavids had reached their highest intensity. Under such circumstances, the inclusion of Sa‘ati in the canonical
biographical anthologies of Ottoman poetry, despite the often harsh criticism directed against his literary
productions, demonstrates that he was nevertheless regarded as a poet worthy of recognition by the literary
circles of his age.

Apart from several poems preserved in Ottoman nazire collections, no independent work by Sa‘ati
has previously been published. Yet sixteenth-century biographers unanimously state that he composed
numerous works. Interestingly, while these authors consistently praise his learning, intelligence, and mastery
of religious sciences, they express rather unfavorable opinions concerning his literary output. His satirical and
humorous writings are frequently dismissed as turrahat (frivolous compositions) and muhmelat (worthless or
nonsensical writings). Another recurring criticism is that Sa‘atl wasted his intellectual abilities and time by
preferring vulgar humor and satirical expression instead of producing works that would secure him lasting
scholarly prestige. Consequently, although acknowledged as a learned individual, he came to be remembered
as a writer whose literary potential remained largely unrealized.

The present study is based upon two manuscript copies of Sa‘ati’s treatise identified during extensive
manuscript research conducted in Turkish and international manuscript libraries. The first manuscript is
preserved in the Acquired Manuscripts Collection of the Siileymaniye Library, while the second is housed in
the Resid Efendi Collection of the same library. A comparative examination of these manuscripts has made it
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possible to establish a reliable critical text and to evaluate both the text and the theological content of the work.
By introducing this previously unpublished treatise into scholarly literature, the study contributes both to
Ottoman literary history and to the intellectual history of Islamic mystical thought.

The principal subject of the treatise is the doctrine of the unity of Muhammad and Ali, expressed
through the symbolism of the primordial divine light (niir). Sa‘ati constructs a sophisticated theological model
centered upon the Prophet Muhammad, Imam Ali, and the Ahl al-Bayt, presenting them collectively as
manifestations of a fivefold structure of divine light. Within this framework, divine reality is understood to
reveal itself through different sacred personalities while maintaining its essential unity. The Prophet
Muhammad is described as the supreme manifestation of prophetic light (nubuwwa), whereas Imam Ali
represents the highest perfection of sainthood (walaya). Rather than treating prophethood and sainthood as two
separate religious concepts, the treatise presents them as complementary dimensions of a single metaphysical
reality. In this respect, Sa"ati adopts a theological perspective that closely resembles certain currents of Islamic
mysticism while simultaneously reflecting concepts characteristic of Alevi religious thought.

The relationship between prophethood and sainthood is not explained solely within a theological
framework but is further integrated into an elaborate cosmological and symbolic system. The treatise associates
the historical development of prophecy and sainthood with thousand-year cosmic cycles, planetary influences,
and the succession of prophets throughout sacred history. Through these symbolic correspondences, Sa‘ati
proposes a vision of universal history in which divine truth gradually unfolds and reaches perfection over
successive epochs. Within this cosmological scheme, the unity of Muhammad and Ali functions as the central
organizing principle. The metaphor of the “single light” serves not merely as a devotional expression but as
the foundation of an integrated metaphysical worldview in which Muhammad and Ali represent two
inseparable aspects of one eternal divine reality.

Another significant dimension of the treatise concerns the historical development of walaya.
According to Sa‘ati, sainthood remained concealed throughout much of sacred history before becoming
manifest through Imam Ali. Thereafter, it continued through the uninterrupted succession of the Twelve Imams
until ultimately reaching its completion in the appearance of the Mahdi. Within this theological structure,
prophethood is represented as the “smaller circle,” whereas sainthood constitutes the broader and more
comprehensive “greater circle.” This symbolism emphasizes that waldya does not replace prophethood but
rather completes, interprets, and discloses its inner spiritual meaning. Such an interpretation reflects a
distinctive synthesis of cosmology, eschatology, and mystical anthropology.

The treatise also assigns particular significance to the tragedy of Karbala, which is presented as the
decisive turning point in the cosmic struggle between truth and falsehood. The martyrdom of Imam Husayn is
interpreted not merely as a historical event but as the supreme symbol of the eternal conflict between divine
justice and tyranny. Yazid, by contrast, is portrayed as the embodiment of oppression and falsehood. The work
concludes with a distinctly eschatological vision in which the appearance of the Mahdi will ultimately abolish
injustice and establish the final triumph of divine justice upon the earth. Thus, the historical narrative of the
Ahl al-Bayt becomes inseparable from a broader theological perspective concerning the culmination of sacred
history.

In conclusion, this study makes two significant contributions to the existing scholarship. First, it
reintroduces Sa‘ati, a relatively neglected sixteenth-century Ottoman author, by publishing and critically
evaluating a previously unknown treatise that has remained absent from modern academic literature despite
references to his authorship in Ottoman biographical dictionaries. Second, it offers a detailed examination of
one of the most important mystical and theological doctrines shared by Alevi and Shi‘i intellectual traditions,
namely the unity of Muhammad and Ali as expressed through the concept of the primordial light. By analyzing
the conceptual foundations, symbolic language, cosmological structure, and theological arguments of Sa‘ati’s
treatise, this study demonstrates how the doctrine of the Muhammad—Ali unity was articulated in a sixteenth-
century Ottoman Turkish text. In doing so, it contributes not only to the history of Ottoman Turkish literature
and manuscript studies but also to the broader understanding of Islamic intellectual history, the development
of Alevi theological discourse, and the transmission of mystical concepts within the Ottoman scholarly
tradition.

Keywords: Sa‘ati, Ottoman literature, Alevism, Muhammad—‘Ali unity, nir-i wahid (single light),
waldya, nubuwwa.
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Résumé Structuré:

L’une des doctrines théologiques les plus distinctives conservées dans les traditions tant écrites
qu’orales de I’alévisme est celle de I’unité de Muhammad et d’Ali (Muhammad—Ali birligi), selon laquelle le
prophéte Muhammad et I’imam Ali ne constituent pas deux réalités spirituelles distinctes, mais deux
manifestations d’une seule lumiére divine primordiale (nir). Cette doctrine occupe une place centrale dans la
pensée religieuse alévie et a profondément marqué la culture religieuse et littéraire turque. Elle apparait non
seulement dans les écrits doctrinaux et théologiques, mais également dans de nombreuses ceuvres poétiques et
littéraires issues de la tradition alévie-bektachie. Parmi les principales sources textuelles de ’alévisme, les
Buyruk, transmis selon deux grandes branches textuelles provenant de manuscrits associé¢s au cheikh Saff al-
Din Ardabilt et a ’imam Ja‘far al-Sadiq, et copiés a différentes périodes historiques, consacrent de longs
développements a cette doctrine. Des conceptions analogues se rencontrent fréquemment dans les ccuvres tant
littéraires que théoriques élaborées dans le cadre de la pensée alévie. Bien que cette doctrine soit généralement
associée aux traditions chiites et communément étayée par des récits conservés dans les recueils de hadiths
chiites, plusieurs traditions exprimant des idées comparables figurent également dans des sources sunnites,
notamment le Musnad d’ Ahmad ibn Hanbal. Selon ces traditions, avant la création de 1’univers, et méme avant
celle d’Adam, Muhammad et Ali furent créés ensemble sous la forme d’une lumiére unique. Cette lumiére
primordiale se manifesta ensuite sous différentes formes au cours de I’histoire sacrée, se transmettant de
génération en génération jusqu’a apparaitre distinctement, aprés 1’époque de ‘Abd al-Muttalib, dans les
personnes du prophéte Muhammad et de ’imam Ali. Certaines sources mystiques abordant cette doctrine
évoquent également la Hagiqat-i Murtazavi — la Réalité muhammadienne-alide — aux c6tés du concept soufi,
mieux connu, de Haqiqat-i Muhammadiyya — la Réalité muhammadienne —, élargissant ainsi la portée
métaphysique d’Ali au sein de I’ordre cosmologique.

En tant que principe théologique fondamental de 1’alévisme, la doctrine de 1’unité de Muhammad et
d’Ali occupe une place importante aussi bien dans les traités doctrinaux que dans les compositions littéraires.
La présente étude examine un traité bref, mais significatif, rédigé par Sa‘ati, auteur ottoman du XVle siecle,
qui résume et interpréte cette doctrine dans un cadre théologique concis. Bien que Sa‘ati soit mentionné dans
plusieurs dictionnaires biographiques ottomans consacrés aux pogétes (tezkire), ce traité particulier est demeuré
inapercu dans la recherche moderne et n’avait jusqu’a présent fait 1’objet ni d’une édition ni d’une évaluation
approfondie.

Le véritable nom du pocte était Mehmed, et il était connu sous le nom de plume de Sa‘ati. Malgré sa
présence dans plusieurs dictionnaires biographiques du XVle siécle, ces sources ne fournissent aucune
information précise sur sa naissance ou sa mort. Elles mettent néanmoins toutes en relief certains aspects de sa
personnalité et de son identité sociale. Sa‘ati y est systématiquement décrit comme un érudit, un prédicateur
(va‘iz) et un homme doté de capacités intellectuelles considérables ainsi que de solides connaissances
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religieuses. Les tezkire livrent également des renseignements précieux sur son affiliation religieuse, son
tempérament, son apparence physique et son activité professionnelle. L’insistance explicite sur son identité
religieuse est particulierement remarquable dans le contexte du régne du sultan Selim Ier et des décennies
suivantes, lorsque les tensions confessionnelles entre les Ottomans sunnites et les Safavides chiites atteignirent
leur paroxysme. Dans de telles circonstances, 1’inclusion de Sa‘ati dans les anthologies biographiques de
référence de la poésie ottomane, malgré les critiques souvent séveres adressées a ses productions littéraires,
montre que les milieux littéraires de son époque le considéraient néanmoins comme un pocte digne de
reconnaissance.

Hormis quelques poeémes conservés dans des recueils ottomans de nazire, aucune ceuvre autonome de
Sa‘atl n’avait auparavant été publiée. Pourtant, les biographes du XVlIe siécle affirment unanimement qu’il
composa de nombreux ouvrages. Fait notable, si ces auteurs louent constamment son érudition, son intelligence
et sa maitrise des sciences religieuses, ils portent des jugements plutdt défavorables sur sa production littéraire.
Ses écrits satiriques et humoristiques sont fréquemment dépréciés sous les appellations de furrahat, c’est-a-
dire de compositions frivoles, et de muhmelat, soit des écrits sans valeur ou dépourvus de sens. Un autre
reproche récurrent consiste a considérer que Sa‘ati aurait gaspillé ses facultés intellectuelles et son temps en
privilégiant un humour vulgaire et I’expression satirique plutot que des ceuvres susceptibles de lui assurer un
prestige savant durable. Ainsi, tout en étant reconnu comme un homme de savoir, il est resté dans les mémoires
comme un écrivain dont le potentiel littéraire demeura largement inexploité.

La présente ¢étude repose sur deux copies manuscrites du traité de Sa‘ati, repérées au cours de
recherches approfondies menées dans des bibliothéques de manuscrits en Turquie et a 1’étranger. La premiére
est conservée dans la collection des manuscrits acquis de la bibliothéque Siileymaniye, tandis que la seconde
appartient a la collection Resid Efendi de cette méme bibliothéque. La confrontation de ces deux témoins a
permis d’établir un texte critique fiable et d’évaluer 1’ceuvre tant sur le plan textuel que sur celui de son contenu
théologique. En intégrant ce traité jusqu’alors inédit a la littérature scientifique, 1’étude contribue a la fois a
I’histoire littéraire ottomane et a 1’histoire intellectuelle de la pensée mystique islamique.

Le sujet principal du traité est la doctrine de 1’unité de Muhammad et d’Ali, exprimée a travers le
symbolisme de la lumiére divine primordiale (nir). Sa‘ati élabore un modele théologique complexe centré sur
le prophéte Muhammad, I’imam Ali et les Ahl al-Bayt, qu’il présente collectivement comme les manifestations
d’une structure quintuple de la lumiére divine. Dans ce cadre, la réalité divine est congue comme se révélant a
travers différentes figures sacrées tout en conservant son unité essentielle. Le prophéte Muhammad est décrit
comme la manifestation supréme de la lumiére prophétique (nubuwwa), tandis que I’imam Ali représente le
degré le plus élevé de perfection de la sainteté (walaya). Plutot que de traiter la prophétie et la sainteté comme
deux concepts religieux distincts, le traité les présente comme les dimensions complémentaires d’une seule
réalité métaphysique. A cet égard, Sa‘ati adopte une perspective théologique étroitement apparentée & certains
courants de la mystique islamique, tout en reflétant des concepts caractéristiques de la pensée religicuse alévie.

La relation entre prophétie et sainteté n’est pas expliquée uniquement dans un cadre théologique ; elle
s’inscrit également dans un systéme cosmologique et symbolique élaboré. Le traité associe le développement
historique de la prophétie et de la sainteté a des cycles cosmiques millénaires, aux influences planétaires et a
la succession des prophétes au cours de I’histoire sacrée. A travers ces correspondances symboliques, S4‘ati
propose une vision de I’histoire universelle dans laquelle la vérité divine se déploie progressivement et atteint
sa perfection au fil des époques successives. Dans ce schéma cosmologique, 1’unité de Muhammad et d’Ali
constitue le principe organisateur central. La métaphore de la « lumiére unique » ne reléve pas simplement
d’une expression dévotionnelle : elle fonde une vision métaphysique intégrée dans laquelle Muhammad et Ali
représentent deux aspects indissociables d’une seule réalité divine éternelle.

Une autre dimension importante du traité concerne le développement historique de la walaya. Selon
Sa‘ati, la sainteté¢ demeura cachée durant une grande partie de 1’histoire sacrée avant de se manifester a travers
I’imam Ali. Elle se perpétua ensuite par la succession ininterrompue des Douze Imams, jusqu’a trouver
finalement son accomplissement dans ’apparition du Mahdi. Au sein de cette structure théologique, la
prophétie est représentée par le « petit cercle », tandis que la sainteté constitue le « grand cercle », plus vaste
et plus englobant. Ce symbolisme souligne que la waldya ne se substitue pas a la prophétie, mais qu’elle
I’accomplit, I’interpréte et en dévoile la signification spirituelle intérieure. Une telle interprétation traduit une
synthése singuliére de cosmologie, d’eschatologie et d’anthropologie mystique.
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Le traité accorde également une importance particulic¢re a la tragédie de Karbala, présentée comme le
tournant décisif de la lutte cosmique entre la vérité et la fausseté. Le martyre de I’imam Husayn est interprété
non seulement comme un événement historique, mais aussi comme le symbole supréme du conflit éternel entre
la justice divine et la tyrannie. A ’inverse, Yazid est dépeint comme I’incarnation de 1’oppression et de la
fausseté. L’ceuvre s’achéve sur une vision nettement eschatologique dans laquelle ’apparition du Mahdi
abolira définitivement 1’injustice et instaurera le triomphe ultime de la justice divine sur terre. Le récit
historique des Ahl al-Bayt devient ainsi indissociable d’une perspective théologique plus large portant sur
I’accomplissement de I’histoire sacrée.

En conclusion, cette é¢tude apporte deux contributions majeures aux travaux existants. Premiérement,
elle remet en lumiére Sa‘ati, auteur ottoman du XVle siécle relativement négligé, par la publication et
I’évaluation critique d’un traité jusqu’alors inconnu, demeuré absent de la littérature universitaire moderne
malgré les mentions de son activité d’auteur dans les dictionnaires biographiques ottomans. Deuxiémement,
elle propose un examen détaillé de 1’'une des principales doctrines mystiques et théologiques communes aux
traditions intellectuelles alévie et chiite, a savoir I’unité de Muhammad et d’Ali exprimée a travers le concept
de lumiére primordiale. En analysant les fondements conceptuels, le langage symbolique, la structure
cosmologique et I’argumentation théologique du traité¢ de Sa‘ati, cette étude montre comment la doctrine de
I’unité de Muhammad et d’Ali a été formulée dans un texte en turc ottoman du XVle siécle. Ce faisant, elle
contribue non seulement a I’histoire de la littérature turque ottomane et aux études des manuscrits, mais
également a une compréhension plus large de I’histoire intellectuelle islamique, du développement du discours
théologique alévi et de la transmission des concepts mystiques au sein de la tradition savante ottomane.

Mots-clés : Sa‘ati, littérature ottomane, alévisme, unité de Muhammad et d’Ali, nir-i wahid (lumiére
unique), walaya (sainteté), nubuwwa (prophétie).

Resumen Estructurado:

Una de las doctrinas teoldgicas mas distintivas conservadas en las tradiciones tanto escritas como
orales del alevismo es la denominada unidad de Muhammad y Ali (Muhammad—Ali birligi), segin la cual el
profeta Muhammad y el iman Ali no constituyen realidades espirituales separadas, sino dos manifestaciones
de una tnica luz divina primordial (nir). Esta doctrina ocupa un lugar central en el pensamiento religioso alevi
y ha ejercido una profunda influencia en la cultura religiosa y literaria turca. Su presencia no se limita a los
escritos doctrinales y teoldgicos, sino que también se manifiesta en numerosas obras poéticas y literarias
compuestas en el seno de la tradicion alevi-bektashi. Entre las principales fuentes textuales del alevismo, los
Buyruk, conservados en dos ramas textuales principales derivadas de manuscritos vinculados al jeque SafT al-
Din Ardabili y al iman Ja'far al-Sadiq y copiados en distintos periodos historicos, contienen amplias
exposiciones de esta doctrina. Asimismo, ideas semejantes aparecen con frecuencia en obras tanto literarias
como tedricas producidas en el marco del pensamiento alevi. Aunque la doctrina suele asociarse con las
tradiciones chiies y habitualmente se fundamenta en relatos conservados en colecciones chiies de hadices,
varias tradiciones que expresan concepciones comparables también se encuentran en fuentes sunies, incluido
el Musnad de Ahmad ibn Hanbal. Seglin estas tradiciones, antes de la creacion del universo e incluso antes de
la creacion de Adan, Muhammad y Ali fueron creados conjuntamente como una sola luz. Esta luz primordial
se manifestd posteriormente bajo distintas formas a lo largo de la historia sagrada, transmitiéndose de
generacion en generacion hasta que, después de la época de ‘Abd al-Muttalib, aparecio de manera diferenciada
en las personas del profeta Muhammad y del iman Ali. Algunas fuentes misticas que abordan esta doctrina
también aluden a la Hagqiqat-i Murtazavi —la Realidad muhammadiana-alida— junto al concepto sufi, mas
conocido, de la Hagigat-i Muhammadiyya —la Realidad muhammadiana—, ampliando asi la significacion
metafisica de Ali dentro del orden cosmolégico.

Como uno de los principios teologicos fundamentales del alevismo, la doctrina de la unidad de
Muhammad y Ali ocupa una posicion destacada tanto en los tratados doctrinales como en las composiciones
literarias. El presente estudio examina un tratado breve, aunque significativo, escrito por Sa‘ati, autor otomano
del siglo XVI, quien sintetizo e interpretd esta doctrina dentro de un marco teoldgico conciso. Si bien Sa‘ati
figura en varios diccionarios biograficos otomanos de poetas (tezkire), este tratado en particular ha pasado
inadvertido en la investigacién moderna y no habia sido objeto de edicion ni de evaluacion detallada.
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El nombre real del poeta era Mehmed, y era conocido por el seudénimo literario de Sa‘ati. Pese a que
aparece mencionado en varios diccionarios biograficos del siglo XVI, estas fuentes no proporcionan
informacién precisa sobre su nacimiento ni sobre su fallecimiento. No obstante, coinciden en destacar
determinados aspectos de su personalidad y de su identidad social. Sa‘ati es descrito de manera constante como
un erudito, un predicador (va iz) y un individuo dotado de una considerable capacidad intelectual y de amplios
conocimientos religiosos. Los tezkire también aportan informacion valiosa sobre su adscripcion religiosa, su
temperamento, su apariencia fisica y su ocupacion. Resulta especialmente relevante el énfasis explicito en su
identidad religiosa durante el reinado del sultan Selim I y las décadas posteriores, cuando las tensiones
confesionales entre los otomanos sunies y los safavidas chiies alcanzaron su maxima intensidad. En tales
circunstancias, la inclusion de Sa‘ati en las antologias biograficas candnicas de la poesia otomana, pese a las
criticas frecuentemente severas dirigidas contra su produccion literaria, demuestra que los circulos literarios
de su época lo consideraban, aun asi, un poeta digno de reconocimiento.

A excepcidn de varios poemas conservados en colecciones otomanas de nazire, no se habia publicado
anteriormente ninguna obra independiente de Sa‘ati. Sin embargo, los biodgrafos del siglo XVI afirman de
manera unanime que compuso numerosas obras. Resulta significativo que, mientras estos autores elogian
sistematicamente su erudicion, su inteligencia y su dominio de las ciencias religiosas, emiten juicios bastante
desfavorables sobre su produccion literaria. Sus escritos satiricos y humoristicos suelen ser desestimados como
turrahat, es decir, composiciones frivolas, y muhmelat, escritos carentes de valor o de sentido. Otra critica
recurrente sostiene que Sa‘ati desperdicio sus capacidades intelectuales y su tiempo al preferir el humor vulgar
y la expresion satirica a la elaboracién de obras que le hubieran asegurado un prestigio académico duradero.
En consecuencia, aunque se reconocia su condicion de erudito, llegd a ser recordado como un escritor cuyo
potencial literario permanecio, en gran medida, sin desarrollar.

El presente estudio se basa en dos copias manuscritas del tratado de Sa‘ati, identificadas durante una
investigacion exhaustiva realizada en bibliotecas de manuscritos de Turquia y de otros paises. La primera se
conserva en la Coleccion de Manuscritos Adquiridos de la Biblioteca Siileymaniye, mientras que la segunda
pertenece a la Coleccion Resid Efendi de la misma institucion. El cotejo de ambos testimonios ha permitido
establecer un texto critico fiable y evaluar tanto la dimension textual como el contenido teologico de la obra.
Al incorporar este tratado hasta ahora inédito a la literatura académica, el estudio contribuye tanto a la historia
literaria otomana como a la historia intelectual del pensamiento mistico islamico.

El tema principal del tratado es la doctrina de la unidad de Muhammad y Ali, expresada mediante el
simbolismo de la luz divina primordial (niir). Sa‘ati construye un modelo teoldgico complejo centrado en el
profeta Muhammad, el iman Ali y los Ahl al-Bayt, a quienes presenta conjuntamente como manifestaciones de
una estructura quintuple de luz divina. Dentro de este marco, se entiende que la realidad divina se revela a
través de distintas figuras sagradas, al tiempo que mantiene su unidad esencial. El profeta Muhammad es
descrito como la manifestacion suprema de la luz profética (nubuwwa), mientras que el iman Ali representa el
grado maximo de perfeccion de la santidad (walaya). En lugar de abordar la profecia y la santidad como dos
conceptos religiosos separados, el tratado las presenta como dimensiones complementarias de una \nica
realidad metafisica. A este respecto, Sa‘ati adopta una perspectiva teologica estrechamente afin a determinadas
corrientes de la mistica islamica, al tiempo que refleja conceptos caracteristicos del pensamiento religioso alevi.

La relacion entre profecia y santidad no se explica inicamente dentro de un marco teoldgico, sino que
también se integra en un elaborado sistema cosmoldgico y simbdlico. El tratado vincula el desarrollo histérico
de la profecia y de la santidad con ciclos cosmicos de mil afios, influencias planetarias y la sucesion de los
profetas a lo largo de la historia sagrada. Mediante estas correspondencias simbolicas, Sa‘atl propone una
vision de la historia universal en la que la verdad divina se despliega gradualmente y alcanza su perfeccion a
través de épocas sucesivas. Dentro de este esquema cosmologico, la unidad de Muhammad y Ali actia como
principio organizador central. La metafora de la «luz tnica» no constituye meramente una expresion
devocional, sino el fundamento de una cosmovision metafisica integrada en la que Muhammad y Ali
representan dos aspectos inseparables de una misma realidad divina eterna.

Otra dimension significativa del tratado concierne al desarrollo historico de la waldya. Segiin Sa‘ati,
la santidad permaneci6 oculta durante gran parte de la historia sagrada antes de manifestarse a través del iman
Ali. Posteriormente, continu6 mediante la sucesion ininterrumpida de los Doce Imanes hasta alcanzar,
finalmente, su culminacion en la aparicion del Mahdi. En esta estructura teologica, la profecia se representa
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como el «circulo menor», mientras que la santidad constituye el «circulo mayor», mas amplio y abarcador.
Este simbolismo subraya que la walaya no sustituye a la profecia, sino que la completa, la interpreta y revela
su significado espiritual interior. Tal interpretacion refleja una sintesis distintiva de cosmologia, escatologia y
antropologia mistica.

El tratado también atribuye una relevancia particular a la tragedia de Karbala, presentada como el
punto de inflexion decisivo en la lucha coésmica entre la verdad y la falsedad. El martirio del iman Husayn se
interpreta no solo como un acontecimiento historico, sino como el simbolo supremo del conflicto eterno entre
la justicia divina y la tirania. En contraste, Yazid es representado como la encarnacion de la opresion y de la
falsedad. La obra concluye con una vision marcadamente escatologica en la que la aparicion del Mahdi abolira
definitivamente la injusticia e instaurara el triunfo final de la justicia divina sobre la tierra. De este modo, la
narracion historica de los Ahl al-Bayt se vuelve inseparable de una perspectiva teoldogica mas amplia sobre la
culminacion de la historia sagrada.

En conclusion, este estudio realiza dos aportaciones significativas a la investigacion existente. En
primer lugar, recupera la figura de Sa“ati, un autor otomano del siglo XVI relativamente desatendido, mediante
la publicacién y la evaluacion critica de un tratado hasta ahora desconocido que habia permanecido ausente de
la literatura académica moderna, pese a las referencias a su actividad como autor en los diccionarios biograficos
otomanos. En segundo lugar, ofrece un examen detallado de una de las doctrinas misticas y teologicas mas
importantes compartidas por las tradiciones intelectuales alevi y chii: la unidad de Muhammad y Ali, expresada
mediante el concepto de luz primordial. A través del analisis de los fundamentos conceptuales, el lenguaje
simbolico, la estructura cosmoldgica y los argumentos teoldgicos del tratado de Sa‘ati, el estudio demuestra
como se articulo la doctrina de la unidad de Muhammad y Ali en un texto en turco otomano del siglo XVI. Con
ello, contribuye no solo a la historia de la literatura turca otomana y a los estudios de manuscritos, sino también
a una comprension mas amplia de la historia intelectual islamica, del desarrollo del discurso teoldgico alevi y
de la transmision de conceptos misticos dentro de la tradicion erudita otomana.

Palabras clave: Sa‘ati, literatura otomana, alevismo, unidad de Muhammad y Ali, nir-i wahid (luz
unica), waldaya (santidad), nubuwwa (profecia).
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KRG © pERERE > BETE S PYILEIR - BEBE S E Y > nar-i wahid ([F]—1E
), walava (ERVME) , nubuwwa (GEFEIME)

CTpyKTypHpOBaHHAasi AHHOTALUSA:

OnHoit u3 HanboJiee XapaKTEPHBIX TEOJOTHYCCKUX JOKTPHH, COXPAHUBIIUXCS KaK B MUChbMCHHOM, TaK
Y B YCTHOH TpaJHIINU aJIeBU3Ma, SIBIISICTCS KOHIICIHS eAnHCTBa Myxammana u Anu (Muhammad—Ali birligi),
COTJIACHO KOTOpPOH Mpopok Myxamman w mMaM AJH TPEACTaBISIOT COOOH HE JBE OTACIBHBIC TyXOBHBIC
PEaTbHOCTH, a JBa MPOSBICHUS SIMHOTO N3HAYAIBHOTO 00KECTBEHHOTO cBeTa (niir). DTa TOKTPUHA 3aHIMAET
[EHTPATFHOE MECTO B AJCBUTCKOW PENWTHO3HOW MBICTH W OKazala TIyOOKOe BIHMSHHAE HA TYPEIKYIO
PEIUTHO3HYI0 W JINTEPaTYPHYIO KynbTypy. OHa HaXOAWUT OTPaKCHHWE HE TOJIBKO B BEPOYUYHTEIBHBIX U
TEOJIOTHYECKUX COYHHEHHSX, HO W B MHOTOYHCIICHHBIX MOITHYCCKUX M JUTEPATyPHBIX IMPOU3BEACHUSX,
CO3/IaHHBIX B paMKaxX aleBUTCKO-OCKTAIIUHCKOW Tpamuimu. K YUCITy OCHOBHBIX TEKCTOBBIX HUCTOYHHKOB
aneBu3Ma otHocsATcs «byipyku» (Buyruk), conepkaiiue 00CTOSTENbHBIC PACCYKACHUS 00 3TOW JOKTPHHE.
OHM COXPAHIIUCh B IByX OCHOBHBIX TEKCTOBBIX BETBSAX, BOCXOASAIIMX K PYKOMHUCSIM, CBA3aHHBIM C IICHXOM
Cadu an-/Ilurom Apaebmiu u umamoM JIxadapom ac-CaarkoM U EPENUCAHHBIM B Pa3INIHBIC HCTOPUUCCKUE
nepuo/pl. CXOMHBIC MPEICTABICHHUS YaCTO BCTPEUAIOTCS KaK B JIMTEPATYPHBIX, TAK U B TCOPCTUUCCKHUX
MPOU3BEICHUSX, CO3IaHHBIX B PYCIIC AIEBUTCKON MBICTH. XOTS JaHHAs JOKTPUHA OOBIYHO ACCOIHUPYETCSI C
NIMATCKUMH TPAJAULIUSAMH W, KaK MPaBWIO, 00OCHOBBIBACTCS MPEAAHUSIMHE, COXPAHUBIIUMICS B ITUATCKAX
COOpHHKAX XaTuCOB, s MPEJaHHil, BRIPAXKAOIIUX COMOCTABUMBIC HICH, IPUCYTCTBYET W B CYHHHTCKHX
HUCTOYHWKAX, BKIO4as «MycHamy Axmana wOH XanOansd. CoOrjlacHO 3THM TIpENaHUsM, IO COTBOPEHHS
BCEJIICHHOH M Jake JO COTBOpeHMs Amama Myxamman u Ani OBITH CO3aHBI BMECTE€ KaK €IUHEIN CBET.
BriocneacTBuu 3TOT M3HAYANBHBIA CBET MPOSBILSIICS B PAa3NMYHBIX (opMaxX Ha MPOTSHKEHUH CBSIIEHHOMN
UCTOPUH, IOCIECIOBATEIbHO IepelaBasCh W3 IMOKOJCHUS B IOKOJICHHE, ITOKa IOCiie BpeMeHH AOI aib-
Myrtrannba He SBHIICS Pa3[e/ibHO B JHIAX Mpopoka Myxammana u umama Ann. HekoTopbie MHCTHUECKHUE
HCTOYHHUKH, PACCMATPHUBAIOIIIE 3Ty JOKTPUHY, HApsAAy ¢ OoJiee H3BECTHBIM CyuiickuM noustueM Hagiqat-i
Muhammadiyya — MyxamMMaJIoBOH pealbHOCTH — YIIOMUHAIOT Takke Hagqiqat-i Murtazavi — MyxaMMmaso-
AJMeBy peaibHOCTh, TEM CaMBIM PACIIAPSII METaQHU3MUECKOE 3HAUCHHE AJT B KOCMOJIOTHUECKOM TMOPSIJIKE.

Byay4n ogHUM M3 OCHOBOMOJATarOIIMX TEOJOTHYECKUX HMPUHIUIIOB ajleBU3Ma, JOKTPHUHA €IUHCTBA
Myxammana 1 Anu 3aHMMaeT BaXXHOE MECTO KaK B BEPOYUMTENIBHBIX TpaKTaTaX, TaK U B JIUTEPATYypPHBIX
NpOM3BEACHUSIX. B HacrosleM HCCIeJOBaHMM paccMaTpuBaeTcsi HEOOJBLION, HO 3HAYMMBIA TpakTar
ocmanckoro aBropa XVI Beka Caaru (Sd ‘ati), KOTOpBIii 0000IINI W UCTOJIKOBAJ 3Ty JOKTPHUHY B paMKax
C)KaTOTO TEOJIOTMYECKOT0 M3NoxeHus. XoTs CaaTH yIOMHUHAETCS B HECKOJIKUX OCMaHCKHX OHOrpaduyecKnx
CBOJIaX O MOATaX — TE3KHUPE, JAHHBIN TPAKTaT OCTABAJICS BHE MOJIS 3pDEHUSI COBPEMEHHBIX HCCIIE0BaTeNel U
paHee He ObUI HM M3/1aH, HY TIOABEPTHYT HOAPOOHOMY aHAJIH3Y.

Hacrosmee nms mosta — MexMen; H3BECTHOCTh OH MOIYYHIJI IO JINTEPATYPHBIM IICEBIOHUMOM
Caatn. HecmoTpst Ha ymoMHMHAHHS B HECKOJNBKHX Omorpadudeckux cBomax XVI Beka, 3TH UCTOYHUKH HE
COJIEpKAT TOUHBIX CBEICHUH HU O €T0 POXKACHUH, HA O CMEPTH. BMecTe ¢ TeM OHM eIMHOAYIITHO aKIIEHTUPYIOT
ompenenéHHBIE OCOOEHHOCTH €ro JIMYHOCTH ¥ CONUANbHOH wHaeHTHYHOCcTH. CaaTm HEW3MEHHO
XapakTepu3yeTcsl KakK dJpyIUpOBaHHBIM YYEHBIH, TPOMOBENHUK (V@ 'iz) W HENOBEK, OO0IagaBIIUil
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3HAYNTEIbHBIMH HWHTEIUICKTYaJIbHBIMU CIIOCOOHOCTSMH M TIyOOKHMH DPEJIWUTHO3HBIMH 3HAaHMSAMH. Te3KHpe
TaKKe COOOIIAIOT IIEHHBIE CBEJCHUS O €r0 PEIUTHO3HON NMPHHAMIECKHOCTH, XapaKTepe, BHEIIHOCTH U POJE
3aHaTHH. Oco00ro BHUMaHMS 3aCIy)KUBAET NMOJIEPKHYTOE YKa3aHHE HA €r0 PEINTHO3HYI0 HICHTHIHOCTH B
nepron mpasieHus cynrraHa Cenmva | m B mocnexmyromme aecATHIETHS, Korja KoH(eccroHampHas
HaNpsoKEHHOCTh MEXAY CyHHUTCKMMH OcMmaHamu W muuTcKUMH CedeBHIaMU TOCTHIVIA HAaWBBICIICH
creneHd. B 3Tux ycnoBuax BkmodeHne CaaTH B KaHOHMYECKHE OMOTpadUUecKHe aHTOJIOTMH OCMAaHCKOH
M0331HU, HECMOTPS Ha HEPEJKO PE3KYI0 KPUTHUKY €ro JUTEpaTypHO! NPOAYKIHUHU, CBUIETEIbCTBYET O TOM, UTO
JUTEpaTypHbIE KPYTU TOTO BPEMEHHU BCE YK€ CUMTAIM €r0 MO3TOM, 3aCiIy>KUBAIOIIUM NPU3HAHMUS.

3a HCKIIOYEHHUEM HECKOJIBKUX CTHUXOTBOPEHHH, COXPAaHUBIIUXCS B OCMAaHCKUX COOpHHMKAxX
MOATUYECKUX MOJpaKaHWH — nazire, HU OJHO CaMOCTOATeNbHOE mpousBeneHue CaaTu paHee He OBLIO
ory6simkoBaHo. Mexay TeM ouorpadst X VI Beka eMHOIYIIHO yTBEPKIAIOT, YTO OH CO3/1aJl MHOTOYHCIICHHbIE
counHeHus. [IpuMedarenbHO, YTO, HEU3MEHHO BBICOKO OLEHHMBAsl €r0 3pYIUIMIO, MHTEIUIEKT U BIIaJCHUE
pPENUTHO3HBIMA HAayKaMH, OSTH aBTOPHI BBICKAa3bIBAlOT BEChMa HEONATONPHATHBIE CYXICHHS O €ro
JIUTEpaTypHOM TBOpuecTBe. Ero catupuieckne n loMOPHCTHYECKHE TTPOU3BEICHUS 9aCTO MPEHEOPEKUTETHHO
XapaKTepu3yIoTCs Kak furrahdt — NerKkOBEeCHbIE COUMHEHHS — U muhmeldt — He TIPEACTaBIIAIOIINE IEHHOCTH
WK OecCMBICTICHHBIE TEKCTHI. Jpyroil HEOJHOKPATHO MOBTOPSAIOMIMICS yHPEK COCTOUT B TOM, uTo CaaTth
pacTpadnBai CBOM MHTEIUIEKTyalIbHBIE CIIOCOOHOCTH U BPEMsI, IPEAIOYHTast IPyOBIi FOMOp M CATHPHUIECKYTO
MaHepy H3JIOKEHHS CO3JAaHHIO TPYJOB, CIIOCOOHBIX OOECHEYHTh €My MNpPOYHYIO y4éHylo pemyranuio. B
pe3yibpTaTe, HECMOTPS Ha NMPHU3HAHUE €ro YYEHOCTH, OH OCTAJICA B MaMATH KakK NMHCATellb, JUTEPaTypPHBIH
MOTEHIIMATI KOTOPOTo B 3HAYUTEIHHOI Mepe Tak U He ObIJI peaJn30BaH.

Hacrosiee nccnenoBaHie OCHOBAHO Ha IBYX PYKOIHMCHBIX cIIMCKaX TpakTaTta CaaT, BEIIBICHHBIX B
X0/1¢ OOLIMPHBIX M3bICKaHUK B OuOIMoTeKax pykonucei Typuun u qpyrux crpat. [lepBblil ciCOK XpaHUTCS
B KOJUICKIIMU TPHOOPETEHHBIX pykonucel oubaunorexn Cyneiimanue, BTOpoil — B coOpanuu Pemmn-adennu
ToM >xe OnbsmoTexn. COMOCTaBIEHHE 3TUX PYKOMHCEH MO3BOJMIIO MOATOTOBUTH IOCTOBEPHBIN KPUTHUECKH
YCTaQHOBJICHHBIH TEKCT W MPOAHATM3UPOBATh KaK TEKCTOJIOTHUECKHE OCOOCHHOCTH NPON3BEACHHSA, TaK U €ro
TEOJIOTHUECKOE COJIep’kaHne. BBOAs 3TOT paHee HE OMyOJMKOBaHHBIH TpakTaT B HAy4dHBIH 000pOT,
UCCIIEI0OBAaHUE BHOCHUT BKJIaJ OJHOBPEMEHHO B MCTOPHIO OCMAHCKOW JIUTEPATyphl U B MHTEIIEKTYallbHYIO
UCTOPHUIO UCITAMCKON MUCTHYECKOHN MBICIH.

OCHOBHOH IpeIMET TpaKTaTa — JOKTPHHA eINHCTBa MyXaMMaia v AJIH, BRIpaKCHHAS [TOCPEICTBOM
CUMBOJIMKM HM3HAYaJIbHOTO O0KEeCTBEHHOTO cBeTa (nir). CaaTu BBICTpaWBaeT CIOXKHYK TEOJOTHUECKYIO
MOJIETIb, B IICHTPE KOTOPOI HAXOATCS MPOpok MyxaMmma, iMaM A u AXJIb aib-baiT; B COBOKYITHOCTH OHH
MPEJCTAaBICHBl KaK HPOSIBICHHUS MATEPUYHON CTPYKTYphl OOXKECTBEHHOTO CBeTa. B pamkax 3Toil Mopmenu
00OXKECTBEHHAs pealbHOCTh TTOHUMAETCSl KaK pacKphIBaoIas ce0sl uepe3 pa3indyHble CBALMIEHHBIE JIMYHOCTH
IIPY COXPAHEHUHU CBOETO CYIIHOCTHOTO equHCTBA. IIpopok MyxaMMa/| ONUCBIBAETCS KaK BBICILIEE IPOSIBIICHUE
MPOPOUYECKOTO cBeTa (nubuwwa), TOrAa Kak UMaM AJM OJUIIETBOPSET BBHICIIYIO CTENEHb COBEPIICHCTBA
cBATOCTH (waldya). BMecTo TOro 94To0BI pacCMaTPHUBATh IPOPOUYECTBO H CBATOCTH KAK JIBA CAMOCTOSATEIFHBIX
PEUTHO3HBIX TIOHATHS, TPAKTaT MPEICTAaBIACT WX B3aMMOJONONHSIONINMHA HW3MEPCHUSMH  CIUHOMN
MeTadu3udeckoil peanbHOCTH. B 3TOM oTHOmeHnn CaaTw MPHUIEPKUBACTCS TEOJIOTHMIECKOH IEPCIEKTHUBEI,
OIMM3KOI K HEKOTOPHIM HATPABICHUSM HCIAMCKOTO MHUCTHIU3MAa M OJHOBPEMEHHO OTpaKalOIIeH MOHSTHS,
XapaKTepHBIE IS aJICBUTCKOW PETUTHO3HOMN MBICIIH.

CooTHOIIIEHHE TPOPOUECTBA U CBITOCTH OOBSICHACTCS HE TOJIBKO B TEOJIOTHIECKUX KaTETOPHAX, HO U
BKJIIOUAETCS. B PA3BEPHYTYI0 KOCMOJIOTHUYECKYI0 U CHMBOJHMYECKYIO CUCTEMYy. B TpakTare UCTOpUUYECKOE
pa3BUTHE IPOPOUYECTBA U CBITOCTH COOTHOCHUTCS C THICIYEIIETHIMH KOCMUYECKUMH LIUKIIAMH, TUTaHETAPHBIMHU
BIMSHUSAMH W TIOCIEIAOBAaTEIFHBIM TIOSBICHHEM I[POPOKOB Ha MPOTSDKEHHH CBSIIEHHOW HCTOpHUH.
ITocpencTBOM 3THX CHMBOJMYECKHMX COOTBETCTBHMH CaaTu mpenjaraeT BHACHHE BCEMHUPHOM HCTOPHH, B
KOTOpOM O0’KECTBEHHAs! UCTHHA TIOCTETIEHHO PACKPBIBACTCS W JOCTUTAeT COBEPIICHCTBA B X0/1€ CMEHSIOIINX
JpyT npyra 3mox. B naHHO! kocMonorudeckoi cxeme eqMHCTBO MyxaMMaza 1 Ali BEICTyAaeT LEHTPaIbHBIM
OPTaHM3YIONMM NpUHIUIIOM. MeTtadopa «eINHOTO CBETa» CIIYy>KUT HE MPOCTO BHIPAKEHHUEM PEIUTHO3HOTO
OsaroroBeHus, HO OCHOBAHHEM LIEIOCTHOTO MeTa(hU3NIECKOro MUPOBO33pEHH s, B KOTOpoM Myxamman 1 Anu
MPE/ICTABIISIIOT 1BA HEPA3/IeIMMBIX aclleKTa 0JTHOM BEYHOW 00’KECTBEHHOW peaslbHOCTH.

EIIIC OJHO CYHICCTBCHHOC H3MCEPCHUEC TpaKTaTa CBA3aHO C HUCTOPUYCCKHUM PA3BUTHEM waldya.
CormacHo CaaTI/I, Ha OPOTSKECHUN 3HAYUTEIIbHOM YacTH CBHIHCHHOﬁ HUCTOPUHU CBATOCTH OCTaBaJIaCh COKprTOﬁ,
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MpeX/Ie YeM IpOsIBIIAch depe3 nMama AJm. 3aTeM OHa MPOIOJDKUIACH B HEMPEPHIBHONW NMPEEeMCTBEHHOCTH
JIBeHaaaTH KMaMoOB, YTOOBI B KOHEYHOM CUYETE TOCTHUYb MOJHOTHI B ABIICHHH Maxau. B 3Toii Teomornueckoi
CTPYKTYpE IPOPOUECTBO MPEICTABICHO KaK «MaJBIii KPyT», TOTa KaK CBATOCTh 00pa3yeT 0ojiee MIMPOKUHA 1
BCEOXBATHBIN «OOJBIION Kpyr». JJaHHAsS CHUMBOJIMKA TOTIEPKUBACT, UTO Waldya HE 3aMEeHSET IPOPOYIECTBO, a
JIOBOAWT €T0 IO TIOJHOTHI, UCTOJKOBBIBACT W PACKPBIBACT €r0 BHYTPEHHHH AyXOBHBIH cMbIch. [lomoOHas
HMHTEPIIPETALNS OTPakaeT CBOCOOPA3HBIH CHHTE3 KOCMOJIOTHUH, CXATOJIOTHH M MECTHYECKOM aHTPOIIOIOTHH.

Ocoboe 3HaueHue B TpakTaTe npuiaércs Tpareauu KepOesbl, MpeacTaBIeHHONW KakK pelIaroIuii
MIOBOPOTHBIH MOMEHT KOCMHYECKOH OOpBOBI MEXAy HCTHHON W JIOkblo. MydeHuueckas rudens uMama
XyceifHa HMCTOJNKOBBIBAETCSI HE MPOCTO KaK HCTOPUYECKOE COOBITHE, HO KaK BBICIIMII CHMBOJI BEYHOTO
MPOTUBOCTOSIHUS 00KECTBEHHOH CIIPaBEAIMBOCTH U THPAHUU. 513111, HAIIPOTHB, U300paKkaeTCs BOIUIOICHUEM
yrHeTeHus: U Joku. IIpousBeneHue 3aBepliaeTcsl OTYETIMBO BBIPAXKEHHBIM ACXATONOTMYECKUM BUJCHHEM,
COTJIACHO KOTOPOMY SIBJIeHHE Max/u OKOHYATEeIbHO YCTPAaHUT HECIPABEJIUBOCTh U YCTAHOBUT TOPIKECTBO
00XXECTBEHHOH CIpaBeTUBOCTH Ha 3eMJje. TeM caMBIM HCTOPHYECKOE IMOBECTBOBaHHME 00 AXib amb-baiT
CTaHOBUTCS HEOTACIUMBIM OT 0OJiee MUPOKOH TEOJIOTHYECKON MEPCIEKTUBEI, CBI3aHHOW ¢ OKOHYATEIIHbHBIM
CBEPIICHHUEM CBSIICHHONW HCTOPHHU.

B 3axmioueHwe crnemyeT OTMETHTh JBa 3HAUMMBIX BKJIaJa HACTOSINETO HCCICAOBAHUS B
CYIIECTBYIOIIYIO HAyYHYIO JINTEpaTypy. Bo-mepBhIxX, OHO BO3BpaIIaeT B 1oje Hay4Horo BHUMaHus Caatn —
ocMaHCKoro aBTopa X VI Beka, 10 CHX IMOp OTHOCHUTEIHHO MaJlo M3Y4E€HHOT'0, — ITOCPEICTBOM ITyOIHMKAIUN 1
KPUTUYECKOTO aHaluM3a paHee HEHU3BECTHOIO TpakTaTa, KOTOPBI OTCYTCTBOBaJl B COBPEMEHHOM
aKaJeMU4ecKoil JuTepaType, HECMOTPS Ha YHNOMHHAHHS O €ro aBTOPCKOH AEATENbHOCTH B OCMAaHCKHX
ouorpaduyeckux cBomax. Bo-BTOPBIX, HCCIEOBaHHE TMpeaiaracT MOAPOOHOE PACCMOTPCHHE OJHOW W3
BaXHEHIINX MMCTHUECKHX M TEOJOTMYECKMX MJOKTPHUH, OOMUX JUIi aleBUTCKOM M HIMUTCKOM
MHTEJUICKTYaJIbHbIX TPAAMIUN, a UMEHHO eAMHCTBa Myxammana W ANM, BBIPAKEHHOTO uepe3 IOHATHE
M3HAYaJIbHOTO CBETa. AHAIM3HUPYS KOHLENTYaJIbHbIE OCHOBAHMUS, CHMBOJIMYECKHUHN SI3BIK, KOCMOJIOTHIECKYTO
CTPYKTYPY M TEOJOTHMYECKYI0 apryMeHTanuio Tpakrara CaarTy, UcCIeOBaHHE MTOKAa3bIBAET, KAKUM 00pazoM
JOKTpHHA equHCcTBa Myxammana U A Opi1a copMynrpoBaHa B OCMaHCKO-TyperkoM Tekcte X VI Beka. Tem
CaMbIM OHO CIOCOOCTBYET HE TOJBKO M3yUEHHIO HCTOPUH OCMAaHCKO-TYPEILKON JUTEpaTyphl H PYKOIIHCHOTO
Hacienus, HO W Oojee TIyOOKOMY IOHMMAaHUIO MCIAMCKOH WHTEUIEKTYyaJbHOW WCTOPHH, Pa3BHTHSA
QJIEBUTCKOTO TEOJIOTHYECKOTO JUCKypca M INepeflaud MHCTHYECKHUX MOHATHH B paMKaX OCMAHCKOHW yu&HOM
TpaguINN.

KaioueBble ciioBa: Caatu, ocMaHCKasl JIMTeparypa, ajleBu3M, eMHCTBO Myxammana u Anu, nir-i
wahid (eqvHbBIN CBET), waldya (CBATOCTH), nubuwwa (IpOpoOYECTBO).

Trfra 9R:

3fadt 7 Bt fafad iR T, T WRuRTelt §f Wit Taifae Ay wiamfe Rl & @
U G 3R 3fell B Thdl (Muhammad-—Ali birligi) B JTURUN 81 THb HTAR, WHR Hew1g 3R
ST 3fclt g ST aRafadmdTd el, S T &1 3T St UbT (nir) BI < SHfafaal g1 a8
g retal UTfiiep fefe H Held R 7@ § SR 39 Job | &1 UTftiep a1 i e Txpfcl b TevTs &
THIIT far 31 39! SRS Pad Rigidme iR yHamne dae db dfid 761 8, afes smidh-
TRl TWRWRT & IR 3 BroaTad AR T pioat o of femrs 3t 81 3raidt 1a & v uréig
Al & I §7%@ (Buyruk) T & 39 Rigid o fawgd fademn firerd 81 2 Ty &) viga urdty smarsit
A W §, o AT qw! 3d-dH sl iR SHH SR Sa-ifed J Jag aur fafve tfaeie
Frerdel A ufaffta uigfiftal @ Soud 81 38 ueR & faR sridt i & siaria fftfa afefe ik
Agifaew, A1 TBR 3 Pladl # TR-IR e 81 7o g8 Rigia ammud: e wowrsi § Jag 7
ST & SR U R gdi-wuel & g Raradt gR1wmfid g, Uit gania faaR ored &= arell 3
FRarad it el 7 4t firerctt §, o oigwe 39 599 &1 el affferd g1 37 Rarad! & SffuR, siis
&1 Y U gd, T51 I (o SeH &1 Y F +ft ugdl, Geme SR orcll &1 T g1 USRI & U | T 91 gford
foram T U1 T S Ut a1 H ufdw sfasry & gk fafte =t # siftrenad gam ok didl-ar-didh
AR BIdT 8T, 9Id a0 o 3feq; SA-HIAd & THT & UHT 98 WHaR JewIg 3R SHH 31ell & Afaddl
A gy® ¥U Y e e gl 30 Rigid W faR &A a1d & Ygwdrd! Aid e UG gw! srauron
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5'@"73777' UWW(Haqzqat i Muhammadiyya), Mﬂf?‘[w aﬁm, & IIY-qrY WUW
(Hagiqat-i Murtazavi), 31id IgWId)-3adl aRafaarr, 1 Ht S &d & | 39 UHR 3 Selierd o
T 31 & dRIHIATIIHS HE<d B [adR Hd g

3fRIE A & YA YHaTD Rl § 8 U 11 & HRUI, GeHIg 3R 3fclt 1 Thal o1 Rigid
Rrgiare ddf Ju1 Irfefde warsl, gFf # Hewyul WM [adT 81 UKd 3199 Aided! Jdisdl &
ST G TS (Sd ‘ard) GRT T T Y, fobg HEwaqUl U BT URIE0T el &, ForeH 3o 39 Rigid
&1 fer yHaTe el & 3idifd IR URdd fohar 3iR ITe! sarem B | Taft 3t o1 Ieid 3
I HI-Shta B, Ufd TRHBRA (shu ‘ard tezkires), H o 8, T faRkmy Wy sy we-Sd o1
=D o T & 3R TR T 1 ) T T g 2, 7 &) SuT R i fpan e 21

Y HId BT IRATGDH ATH BAG AT 3R I WI3fch & qedy I o offd | Fiergal Wdledl & 3
et B A w1 I 1 & F1ae, A i I ST HYal T & 957 & HIs P AHHR UG
Tl Hxa | bR o, T @aft 37 safaaea iR Ao U & $© Ugqsl IR fadiy a <d § | Jrsrdt &1
fRER T& fagM, Jmfue=IE (vai7) TUT IRa1T Afad AT 3R UTiHe T4 I YUF Afad & 9 &
quiq far T §1 iRl H Il fties Tagdn, WHME, IRING w17 3R qur & faw o oft
Tega SR i 8 | faRiy &0 § S 8§ e TeiTd UYH & ST 3R 3P §1G & D!
& Hay # et unfifer Uga W o T W 9, 99 Gl ST SR Ry awiadl & fie wiveiie
TG 37O IR a1 H Ugd 71 oT| T uRfRufa o, 31! Aifefde Hiadl &1 Urd: $aR Srara- &
SIaSle, IV BT & AT Sia-1-Hh el 7 Qrafcht BT JHA i & fob 3% g1 & WA Iqer
35 1R W A=l o I i T1d A1

JHAT W(nazire)mﬁw&ﬁwmﬁa;m, W&Eﬁaﬁﬁs‘w?ﬁru@@f
TR et g8 Y| qUTY, Wietgd! WdTsd! & Sia-IpR UHHd Y Td1d © [ S6i- 3 PHiaal B [T
o1 Ft| Iea-1g ] 6 3 Age ofgl 3% uifsd, gfaian $iR enfife faemsit R iR &t FARaR =i
FA &, T61 TP WIRIAP o & v # SUeHd Uiige Ad oI HRd & S9! TdH® 3R
RS 13T D1 UM GVETT (turrahat), AU T8 XAAIG, TUT FEHTIT (muhmelat), 3T Gedg1d a1
fRY® e, B WINS T STdT 81 T 30 IR-IR GlexTs o aralt SHTare I8 @ o Jrerdt 3
Rt g ufasT feam areft Bl & T B & T YIS 817 3R e 3ifieafa & urufiiedr
PR SO Sifa &maTsl SR T &1 3ueay foa1| TRUmRARY, fagM & ¥U H Adl Ui 89 &
aTav[e, 3 T o & T § ¥R fpu e Rgest arfefie Gumamt sfiiewied: JreRr T8 8 Tt |

TR ST TI3fcl & U P &l Irgfar-uferat R Semid 8, foret uga ol oiR s 3= &
Uigfof qeasmTaal § fu 70 e QY & SR gs | Ugel Ufd Jama gasted & siffa uigfafy
g ® WRAEd , afd guRl I gddTerd & IRTE That WUg § XA TS 7| 37 uigfafal & qaned
THer J U [AYT-1g SIS Ur R AT 99T Hid & U6 3R yHaw-e favgasg, gt o
HeUidh BT THA §HT 8| S SUHIRIA T Y SfabTefiies fau=l § vRgd o 31eq9- I Al &
SfaeT SR SRart Yeward! fide & fSw sfagm, aﬁrﬁzﬂwém%

T 1 J faw Yerie SR S1efl &1 Tohall &1 Rigid &, o 3111 33l UbTRT (nar) & UeliopaTg
TTegw § S o T g 1 e TeR Yete, AT Sfell 3R 38T 3d-od Bl hg H I@HR UH ied
efaTie Ui Fffd axd § SR 3 MRS ¥ ¥ ¢dl U1 & Uafay WRa &1 sifieafaadl &
0 Y U R 8| 39 Bl & Aqifd ¢t arafaerdr ! U Tl & U T GHET 797 § S U RYd
T §FY A gU fafte ufas safdaal & Aread ¥ W9g &l Udhe HRd! 81 FHaR Yewie & Tedl &
UDTIR (nubuwwa) o gar= &ﬁmf%%wﬁaﬁh%mw%, Safd S 37cil Add (walaya) P
J=ad quiar &1 ufafafeia ed g1 et SR Tdd &1 & gy U1fifer sraurumstt & &0 & Jgur B4
& oI, T 38 TP &l TaH IS dRadddl & IR TR SHATH & T4 H URgd &l g | 39 €D
T, Jrafeht T yHaE uRUied S9-Td § SN STAn JgRdTE B $3 YRTSH § Fidhe JHMT IadT § 3R
Ty gt sratat enffs fefa o1 faRkiy srauromsit &1 ot ufafdfed srar gl
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Tt IR Ydd & ey Pl Had yHaT-D ord & aR & TSt Twgm w8, sfer S T
faxga sarsdTe SR Udterate ogawnn & + gaifed fvar mar §1 3y e} iR Tdd & Lfaeiiie
I o) Tewadla st T, T8l & gHIaT 3R Ui sfasr & TRl & Hiid mHE J Sisar gl
< AT SIREUdIS & M & Frerd [y-sRer ) G e ukqd v & Rred 3 ae pae:
3gHTed BT 8 3R U & dTc Teb 31 aral ot H gufdl T Rl 8| 39 Sels e Ao & Jge
sﬁwﬁﬁﬁmﬁrsﬁu@mﬂﬁmwmm—cﬁ%“WW”wmm%ﬁa{%ﬂ%
Tl 8, 3k T qafad aaHiEards f[Ayefd 1 R 8, e geme ok ot ueh & myd odt
IRAfAHT & & HTIHTH Tell o1 Ui e g1

T 1 Ueh 3= HETYU! S 3T (walaya) & VeI fawra § Yafid 8 | Irerdt & 3aR,
ufas gfaer & SHfIHIRT U H Udw SiUehe 8T 3R 3fdd: THH it & HA1eqd J Udhe g3l 39 ULl
I8 9RE M & 3ifafdd SWINGR & Aregd ¥ AR Yared giar 8T SR 3fdd: Heel & Uidhed #
3Tt gufdT UTed &l g | 39 Y- TRaT 8 HHEs) &1 «dyg g~ & U § U foar T 8, Safe
Tad e ATIH AR TR “ggg ga &1 vl BT 81 I8 Udidhdle 59 o1d WR 9 adl § o /3y
P} T R e o, Ws@waﬂ—cﬂ% D R el § 3R IS 3ffcRep smearfein o o
Igulfed FRAl g1 U AR STSagH, Fidfas 3R garet qrafaa & Ay S=ewor &
T FRdt |

Ty Hae B AT P12t fIRT Hew@ a1 § 3R I I TUT 39 & o sgnierd Juy & s
e & U H URqd BT 8 | SHTH g3 &I XETad Bt AR Fhadl Uebs UfagTRie e & &0 & g1, 9fcsh
3 T 3R AR b Hed MY TN b Fa il Udllh & TU H B TS 2| 39 A, Teiie ) Iadie
3R 3T & Yl U & =U # RAfd foran w81 Hfa &1 quoH v Wy Fiade € & 9y gl g,
ORI SR TGl &1 Uidhed 3idd: SR &1 I B 3R gt W dt =ar &1 sifaw fasr wfoa
HUT| T UHR, 38 3(d-ad BT UdgRid R ufas 3faeTd &t 9y uRurfd & Tefid sifiie e
erfamiAe uRved ¥ sifaursa g ST g

fsped:, a8 sreq faemm y-afiec & 1 Hewayul aNTe™ <dl ¢ | U8, I8 Jagd! QdTsdl
%Hﬁmaﬂfmmmwﬂﬁw SfepTe it famel o wifid &l §1 59 forg 98 U 0
Tdd: ST T T UHIRIA 3R eI Hedidh URd Bl g il ST Sia-l HI § 3! a1y
Tl & I b STavie YRS 3Tt TiRd § SufRid 8T 81 g8, I8 3rad! 3R R
s WRTsht & T30 fovt 9 aTal Hafie Hewaygul gware ok ydase Righdl § ¥ T, srifq
ST UehTRT BT STYRUN & HTEAH I o] GgTHe 3R SHTH D1 Uhell, FT fawgd U101 TR =l § | Traieft
& UY F HTURUIAD HTYRY, TIHTHD HINT, SRS AT TR 3R YHIT b dah! BT [ARATT B
g 31099 WP Rl § [ Aregd! XdTsdl & Ueh IV bl U1 H Heie 3R 3fclt B Tehdl & Rigid
! {59 yeR fRefid far a1 411 39 UeR, 98 7 FHad WM ! ied & 3fagr iR uigfefi-
3T § ANTEH <l §, st 3Ear sifge 3fagra, sredt v fanst & faer 3k S fagq
TRIRT T IgATE} SGURUNSHT & TaRU &1 I Jrg B Ul TG Fa g

RS Teq;: I3, ST TR, 3raidt 7, GewIg 3R 31clt &Y Uabdll, niir-i wahid (THE UBTR),
waldaya (Ad), nubuwwa (a"m)l

Yapilandirilmis Ozet:

Aleviligin hem yazili hem de s6zlii geleneklerinde muhafaza edilen en 6zgiin telakkilerden biri, Hz.
Muhammed ile Hz. Ali’nin tek bir ilahi nGrun iki tezahiirii oldugu seklindeki Muhammed-Ali birligi 6gretisidir.
Bu doktrin, Alevi diigiincesinde merkezi bir konuma sahiptir ve Tiirk dinl ve edebi kiiltiirli iizerinde derin
tesirler birakmustir. Yalnizca itikadi ve teolojik metinlerde degil, Alevi-Bektasi gelenegi dahilinde telif edilmis
cok sayida manzum ve mensur eserde de bu diislincenin izleri goriiliir. Aleviligin baslica yazili kaynaklari
arasinda yer alan, Seyh Safiyyiiddin-i Erdebili ve Ca‘fer-i Sadik’a nispet edilen ve farkli tarihi donemlerde
istinsah edilmis niishalara dayanan iki temel metin kolunda glinlimiize ulasmis olan Buyruklar, bu 6gretiyi
genis bicimde ele alirlar. Benzer fikirlere Alevi diislincesi ¢ergevesinde iiretilmis gerek edebi gerekse nazari
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eserlerde siklikla rastlanir. Doktrin genellikle $ii gelenekle iliskilendirilse ve cogunlukla Sii hadis
mecmualarinda kayith rivayetlerle desteklense de, Ahmed b. Hanbel’in Miisned’i de dahil olmak {izere Siinni
kaynaklarda da bu diislinceyle paralellik arz eden bazi rivayetler mevcuttur. S6z konusu rivayetlere gore,
evrenin yaratilisindan ve hatta Adem’in yaratilisindan énce Muhammed ve Al tek bir nir olarak yaratilmistir.
Bu kadim nfr, tarih boyunca farkli sGretlerde tecelli etmis, Abdiilmuttalib zamanindan sonra ise Hz.
Muhammed ve Hz. Ali’nin sahsiyetleri olarak ayri ayr1 zuhur etmistir. Bu 6gretiyi ele alan bazi tasavvufl
kaynaklar, Hakikat-i Muhammediye kavramimin yani sira Ali’nin kozmolojik diizendeki metafizik anlamim
genigleten Hakikat-i Murtezaviye’den de s6z ederler.

Aleviligin temel itikadi prensiplerinden biri olan Muhammed-Ali birligi 6gretisi, hem itikadi
risalelerde hem de edebi eserlerde Onemli bir konuma sahiptir. Bu c¢alisma, XVI. yiizy1l Osmanl
miielliflerinden Sa‘ati tarafindan kaleme alinmis, s6z konusu doktrini muhtasar bir teolojik ger¢eve igerisinde
Ozetleyip yorumlayan kisa ancak dikkate deger bir risaleyi incelemektedir. Her ne kadar bazi Osmanli
tezkirelerinde Sa‘ati’den bahsedilse de, bu miistakil risale modern arastirmalarda fark edilmemis, bugiine kadar
nesredilmemis ve ayrintili olarak degerlendirilmemistir.

Miiellifin asil adi Mehmed olup Sa‘ati mahlasini kullanmistir. XVI. ylizyila ait tezkirelerde anilmasina
karsin bu kaynaklar miieelifin dogum ya da 6liim tarihine iliskin kesin bir bilgi sunmamaktadir. Bununla
birlikte tezkireler, onun sahsiyeti ve toplumsal kimligine dair bazi hususlar1 ortak vurgularla aktarir. Sa‘ati,
alim, vaiz, dini ilimlere vukufiyet sahibi yetkin bir sahsiyet olarak tavsif edilir. Tezkireler ayrica onun mezhebi
aidiyeti, kisisel mesrebi, fiziki goriiniimii ve meslegi hakkinda da degerli bilgiler sunar. Ozellikle Sultan I.
Selim devrinde ve miiteakip yillarda, Siinni Osmanlilar ile Sii Safeviler arasindaki mezhebi gerilimlerin en
yogun seviyeye ulastigi bir donemde, Sa‘ati’nin dini kimliginin tezkirelerde agik¢a zikredilmesi dikkat
¢ekicidir. Edebi iirlinlerine yoneltilen ¢gogu zaman agir elestirilere ragmen Sa‘ati’nin Osmanli siirinin kanonik
biyografi antolojilerine dahil edilmis olmasi, devrin edebi ¢evreleri nezdinde bir sair olarak taninmaya deger
goriildiigiinii ortaya koymaktadir.

Sa‘ati’nin Osmanli nazire mecmualarinda yer alan birkag siiri diginda miistakil bir eseri bugiine kadar
nesredilmemistir. Bununla birlikte XVI. yiizy1l tezkire yazarlari, Sa‘ati’nin ¢ok sayida eser telif ettigi
konusunda ittifak halindedirler. Ilginctir ki donemin tezkire yazarlar1 onun ilmine, zekasina ve dini ilimlere
vukufiyetine ovgiiler yoneltirken edebi mahsullerine iligskin oldukca olumsuz kanaatler bildirirler. Onun hiciv
ve hezel icerikli eserleri siklikla “tiirrehat” ve “miithmelat” olarak nitelendirilir. Bir diger ortak elestiri ise,
Sa‘ati’nin ilmi kapasitesini ve vaktini kalict bir itibar saglayacak eserler iiretmek yerine hiciv ve hezelle
titkketmis olmasidir. Sa‘ati, ilim sahibi bir sahsiyet olarak taninmasina ragmen edebi potansiyelini bilyiik 6l¢iide
gergeklestirememis bir yazar olarak anilmaktadir.

Bu ¢alisma, Tiirkiye’deki ve yurt disindaki yazma eser kiitliphanelerinde gerceklestirilen el yazmasi
aragtirmalar1 neticesinde tespit edilen Sa‘ati’nin risalesine ait iki niisha iizerine temellendirilmistir. Birinci
niisha Siileymaniye Kiitiiphanesi’nin Satin Alinan Yazma Eserler Koleksiyonu’nda, ikincisi ise ayni
kiitiiphanenin Resid Efendi Koleksiyonu’nda muhafaza edilmektedir. Bu niishalarin karsilagtirmali incelemesi,
giivenilir bir tenkitli metin ortaya koymay1 ve eserin metni ile teolojik muhtevasini degerlendirmeyi miimkiin
kilmigtir. Daha 6nce yayimlanmamis bu risaleyi akademik literatiire kazandiran ¢aligma, hem Osmanli edebiyat
tarihine hem de Islam mistik diisiincesinin entelektiiel tarihine katk1 sunmaktadir.

Risalenin temel konusu, “niir-1 vahid” sembolizmi {izerinden ifade edilen Muhammed—Ali birligi
Ogretisidir. Sa‘atl, Hz. Peygamber, Hz. Ali ve Ehl-i Beyt ekseninde, bunlart besli bir ilahi nir tezahiiriiniin
unsurlart olarak sunan girift bir teolojik model inga eder. Bu ¢ergevede, ilahi hakikat, 6zsel birligini koruyarak
farkli kutsal sahsiyetler iizerinden kendini agiga vurur. Hz. Muhammed, peygamberlik nlirunun en yiice
tezahiirii olarak tasvir edilirken, Hz. Ali velayetin en yetkin mertebesini temsil eder. Niibiivvet ve velayet
birbirinden ayr1 iki dini kavram olarak ele alinmaz; aksine risale, bunlar1 tek bir metafizik hakikatin
tamamlayic1 boyutlar1 olarak sunar. Bu bakimdan Sa‘ati, Islam mistisizminin belirli ekollerine yakin bir
teolojik perspektifi benimserken ayni zamanda Alevi dini diisiincesine 6zgii kavramlari da yansitmaktadir.

Niibiivvet ve velayet arasindaki iligki yalnizca teolojik bir ¢ergevede izah edilmeyip ayn1 zamanda
ayrintili bir kozmolojik ve sembolik sisteme dahil edilir. Risale, peygamberlik ve velayetin tarihsel gelisimini
bin yillik kozmik doéngiiler, gezegen tesirleri ve kutsal tarih boyunca peygamberlerin ard arda gelmesi ile
iligkilendirir. Bu sembolik koordinasyonlar vasitasiyla Sa‘ati, ilahi hakikatin asamali olarak aciga ¢iktigi ve
ardisik donemlerde kemale erdigi evrensel bir tarih tasavvuru Onerir. Bu kozmolojik diizen igerisinde,
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Muhammed ve Ali birligi merkezi teskil edici ilke olarak islev goriir. “Tek niir” metaforu, yalnizca dini bir
ifade degil, Muhammed ve Ali’nin ebedi ilah1 hakikatin iki ayrilmaz vechesini temsil ettigi biitiinlesik bir
metafizik diinya goriisiiniin temelidir.

Risalenin bir bagka dnemli boyutu, velayetin tarihsel gelisimine iligskindir. Sa‘ati’ye gore velayet,
kutsal tarihin biiyiik bir boliimiinde gizli kalmis, Hz. Ali ile birlikte agiga ¢cikmustir. Ardindan On Iki imam’n
kesintisiz ardilligtyla devam etmis ve nihayet Mehdi’nin zuhurunda tamamlanmistir. Bu teolojik yapi icerisinde
niiblivvet “kiiciik daire”, velayet ise daha genis ve kapsayict “biiyiik daire” olarak sembolize edilir. Bu
sembolizm, velayetin niibiivvetin yerine ge¢cmedigini, aksine onu tamamladigini, yorumladigini ve batini
anlamini agiga ¢ikardigini vurgular. Béyle bir yorum, kozmoloji, eskatoloji ve mistik antropolojinin kendine
0zgii bir sentezini yansitir.

Risale ayrica Kerbela vakasina da 6zel bir anlam yiikler ve bu olay1 hakikat ile batil arasindaki kozmik
miicadelenin belirleyici déniim noktas1 olarak sunar. imam Hiiseyin’in sehit edilmesi, yalnizca tarihsel bir vaka
olarak degil, ilahi adalet ile zuliim arasindaki ezeli ¢atigmanin en iistiin sembolii olarak yorumlanir. Buna
karsilik Yezid, baski ve batilin viicut bulmus hali olarak tasvir edilir. Eser, Mehdi’nin zuhurunun nihayetinde
zulmii ortadan kaldiracagi ve ilahi adaletin yeryiiziindeki kesin zaferini tesis edecegi belirgin bir eskatolojik
bakisla sona erer. Bu dogrultuda Ehl-i Beyt’in tarihsel anlatisi, kutsal tarihin ikmaline yonelik kapsamli bir
teolojik perspektifin miitemmim ciizli haline gelir.

Sonug olarak bu ¢alisma, mevcut akademik birikime iki dnemli katki sunmaktadir. Birincisi, Osmanli
suara tezkirelerinde kendisinden bahsedilmesine ragmen modern akademik literatiirde yer edinmemis, daha
once bilinmeyen bir risaleyi yayimlayarak ve tenkitli bigimde degerlendirerek XVI. yiizyilin nispeten ihmal
edilmis miielliflerinden Sa‘ati’yi yeniden giindeme tasimaktadir. ikincisi, Alevi ve Sii entelektiiel
geleneklerdeki en 6nemli tasavvufi ve teolojik doktrinlerinden biri olan ve “niir-1 vahid” kavrami {izerinden
ifadesini bulan Muhammed-Ali birligi anlayisimi ayrintili olarak incelemektedir. Sa‘ati’nin risalesindeki
kavramsal temelleri, sembolik dili, kozmolojik yapry1 ve teolojik argiimanlari analiz eden bu c¢alisma,
Muhammed-Ali birligi 6gretisinin XVI. yilizyillda Osmanli Tiirkgesi ile yazilmis bir metinde nasil ifade
edildigini gostermektedir. Bu suretle ¢aligma, yalnizca Osmanli edebiyati ve yazma eser ¢aligmalari tarihine
degil, ayn1 zamanda Islam entelektiiel tarihinin, Alevi teolojik sdyleminin gelisiminin ve tasavvufi kavramlarin
Osmanli ilim gelenegindeki intikalinin daha genis dl¢ekte anlasilmasina katkida bulunmaktadir.

Anahtar Kelimeler: Si‘ati, Osmanl Edebiyati, Alevilik, Muhammed-Ali Birligi, Nir-1 vahid,
velayet, niiblivvet.
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Introduction

One of the most significant beliefs concerning the Prophet Muhammad and Ali found in the
written and oral sources of Alevism is the idea that they are, in essence, different manifestations of a
single light; in other words, the concept of the Muhammad—Ali unity. This idea in Alevi thought is
reflected in numerous works of Turkish literature. One of the principal works embodying the concept
of a single light, or the unity of light, is the Fazilet-name by Yemini (d. 940/1533?), who expresses
this belief in the following couplets:

Ikisi bir nefs-i vahiddiir mu‘ayyen

Hadisile rivayetdiir miibeyyen

Ikisi bir-imis evvelde hem bir
O biri bilmege gel eyle tedbir (Tokat, 2023, p. 64)

“They are manifestly one and the same soul; This is clearly transmitted through the hadith. The two
were one in the beginning, indeed one; Come, seek the means to know them as one.”

Aslk Sitk1 Baba, another poet who addresses this theme, likewise states in one of his
devriyes:

Catilmadan yerin gogiin binasi

Muallakta iki niira diis oldum

Birisi Muhammed birisi Ali

“Lahmike lahmi”de bire diis oldum (Ciftlikg¢i, 2016, s. 15.)

“Before the foundations of earth and heaven were laid, I encountered two lights suspended in the
void. One was Muhammad, the other Ali; In ‘lahmika lahmi,’ I found the two to be one.”

This idea frequently appears in the Buyruks, which are among the principal source texts of
Alevism and have survived in two distinct branches through manuscripts produced in different
periods and reflecting the teachings of Shaykh Safi al-Din Ardabili and Ja'far al-Sadiq. It is likewise
encountered in literary and theoretical works written within the framework of Alevi thought.
Although the idea appears to have been based primarily on hadiths transmitted in Shi‘i sources,’

! One of the hadiths frequently cited in works dealing with this subject reads: “Four thousand years
before God created Adam, Ali and I were a light that glorified and sanctified God” (al-Asqalani,
2002, p. 229).
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hadiths supporting it can also be found in the Musnad of Ahmad ibn Hanbal, a prominent Sunni
scholar of hadith and founder of one of the Sunni schools of law.>

According to these hadiths, before the creation of the universe and Adam, Muhammad and Ali
were created as a single light. From the time of Adam onward, this light manifested itself in different
forms in every age. Following ‘Abd al-Muttalib, the grandfather of Muhammad, it divided into two
and became manifest separately as Muhammad and Ali. In a study on the subject, Dogan Kaplan,
drawing on Farhad Daftary’s The Isma‘ilis, describes the belief that this single light manifested itself
in the world in two simultaneous forms in successive ages as follows:

The Muhammad-Ali conception can be observed among the Isma'ilis in their
understanding of the speaking (ndtiq) and silent (samit) prophets. According to the
Isma ilis, the religious history of humankind unfolds through seven cycles of varying
duration, each inaugurated by one of seven speaking (natiq) prophets. Each of these seven
speaking prophets, who brings an independent sacred message, has a legatee (wast)
entrusted with explaining the inner (batin) meaning of that message. These figures are
also referred to as silent (samit) prophets. The seven great prophets and their respective
legatees are as follows: Seth for Adam, Shem for Noah, Ishmael for Abraham, Aaron or
Joshua for Moses, the Apostle Simon Peter for Jesus, and Ali for Muhammad (Kaplan,
2011, p. 151).

Some sources addressing this idea also refer to al-Haqiqa al-Murtadawiyya (the Reality of Ali)
as a counterpart to the Sufi concept of al-Haqiqa al-Muhammadiyya (the Muhammadan Reality).
One of the works in which this idea is discussed is Husam al-Din ‘Al al-Bitlist’s (d. 1504) Cami® al-
Tanzil wa-1-Ta’wil, an esoteric (ishart) Qur’anic commentary. Mehmet Selim Ayday devoted a
separate article to al-Bitlisi’s views on the concept of al-Haqiqa al-Murtadawiyya as presented in this
work. One of the findings of his study is as follows:

According to him, the Prophet’s statement, “Ali and I were created from a single light
four thousand years before Adam was created. This light remained one until it entered
the loins of ‘Abd al-Muttalib. Then I was separated for prophethood and Ali for the
caliphate,” points to this idea. On the basis of this hadith, al-Bitlist maintains that the
reality of Ali is contained within al-Haqiqa al-Muhammadiyya (the Muhammadan
Reality). According to him, during the luminous cycles (adwar al-niiriyya), prophethood
and its bearer, the Prophet Muhammad, are explicitly manifest, whereas sainthood
(walaya) is implicitly present. In the shadowy cycles (akwar al-zilliyya), by contrast,
sainthood is explicitly manifest, while prophethood is implicitly present. This is because
the Prophet said: “O Ali, you were a secret with the prophets, and with me you became
manifest.” Drawing on the same hadith, al-Bitlis1 further maintains that the outward
aspect (zahir) of al-Haqiga al-Muhammadiyya is the essential Muhammadan
prophethood (al-nubuwwa al-dhatiyya al-Ahmadiyya), while its inward aspect (batin) is
the ‘Alid Murtadawi sainthood (al-walaya al-Murtadawiyya al- "Alawiyya) (Ayday, 2017,
pp. 89-90).

As one of the fundamental concepts of Alevism, the idea outlined above is frequently
addressed in written culture, both in theoretical works and through references found in literary texts.
In this article, rather than examining the subject and its various sources in detail, we refer the reader
to the studies cited above and focus instead on a particular work in which this idea is discussed, as
well as on its author. Sa‘ati, a sixteenth-century poet whose life is also documented in biographical

2 “Fourteen thousand years before Adam was created, Ali b. Abi Talib and I were a single light in
the presence of God. When God created Adam, He divided that light into two parts. One part became
me, and the other became Ali” (Ahmad ibn Hanbal, 1983, 2/663).
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dictionaries of poets (tezkires), wrote a short treatise in which he addressed the above-mentioned
concept in its essential outlines.

The first section of this study provides information on Sa‘ati’s life and works on the basis of the
accounts found in the relevant sources. The study then examines how he treats the concept of the
unity of light in Alevism in this treatise, the full text of which is presented below.

The Life and Works of Sa‘att

Sa‘ati, one of the poets of the sixteenth century, was originally named Mehmed. The
biographical sources offer differing accounts of his place of origin. Latift states that he was “sehr-i
Istanbuldan bu devir su‘arasindandur” (one of the poets of this age from the city of Istanbul) (Canim,
2000, p. 290); ‘Asik Celebi records that “mevlidi Anatolida Bolavadindiir” (his birthplace was
Bolavadin in Anatolia) (Kilig, 2010, p. 935); Kinalizade Hasan Celebi states that “Anadolu
vilayetindendiir” (he was from the province of Anatolia) (Kutluk, 1978, p. 442); while Beyani
describes him as “Germiyanidiir” (he was from Germiyan) (Kutluk, 1997, p. 114). The biographical
dictionaries of poets (tezkires) compiled during Sa‘ati’s lifetime provide no information concerning
the dates of his birth or death.

Latift describes Sa‘ati as a broad-minded man with Shi‘i inclinations, a rind of refined and
elegant character. He also notes that Sa‘ati travelled through towns and villages as a preacher and
adopted preaching and admonition as a means of attracting and influencing people: “Vasi‘-mezheb
ve §1‘a-mesreb rind harif ve naziik i zarif kimesne idi. Va‘z tarikiyle bilad u kuray1 seyr i seyahat ve
halk-1 cihdni cezb ii celb i¢iin nush u pendi vesile ve stiret idinmisdi” (Canim, 2000, p. 290).

Latift gives a detailed account of an incident that occurred when Sa“att arrived in Kastamonu
during these travels and ascended the pulpit to preach. According to the account, Sa‘att found a letter
on the pulpit and realized that it had been left there to criticize him. Glancing at the letter without
opening it, he encountered words implying that one should first admonish oneself before offering
counsel to others and that putting such counsel into practice was no easy task. When he moved to
another mosque, he found another letter, this time urging him to refrain from using the Qur’an as an
instrument of ostentation and instead to lead the life of a rind. At a third pulpit, he was confronted
with a statement criticizing preachers who urged others to renounce the world while they themselves
pursued material wealth.

Distressed and offended by these successive admonitions and reproaches, Sa‘att addressed
the congregation of Kastamonu, declaring that they were not in need of advice; on the contrary, they
were themselves in a position to offer advice even to preachers. He then descended from the pulpit
(Canim, 2000, p. 291). This episode is significant in that it suggests that Sa‘att did not enjoy much
esteem as a preacher among the people of Kastamonu and that his admonitions were not regarded
with confidence.

Asik Celebi adopts a much more negative and critical attitude toward Sa‘ati, and his account
is marked by strongly subjective judgments. According to him, Sa‘at1 was notorious for satire and
humorous verse; he was a deceitful and disreputable man who would change his guise for the sake
of food, presenting himself as a sheikh and acting like a preacher while essentially behaving like a
brigand. Asik Celebi considers those among the wealthy who offered him votive gifts and sacrificial
offerings to be fools. He further states that Sa‘at1 travelled throughout Rumelia and Anatolia, that
people were deceived by his beard and moustache and by his outward appearance and attire, and that
he wrote talismans for both women and men. According to Asik Celebi, Sa‘ati would deliver highly
impassioned sermons while in the pulpit, but once he descended from it, he would return to his former
way of life, neither fearing God nor feeling ashamed before others. To reinforce this criticism, Asik
Celebi cites a Persian couplet by Hafez to the effect that “there are preachers who make such a display
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at the prayer niche and in the pulpit, yet when they are alone, they behave quite differently (Kilig,
2010, p. 935-936).

Like Latifi, Asik Celebi also emphasizes that Sa‘ati was of Alevi descent and adhered to the
Shi‘i faith. Comparing the path of the Prophet Muhammad to a rose garden and that of Ali to a garden
of nightingales, the biographer states that the “Abtu Jahl watermelon” could not grow in the garden
of Muhammad, nor could vermin enter the garden of al-Murtada, thereby portraying Sa‘ati as
someone worthy of neither path. Indeed, according to Asik Celebi, Sa‘ati had become a danismend
only to be expelled from the madrasas; he had become a Sufi only to have his taj taken away and his
khirga sold. At various times he had frequented the shrine of Karbala, the lodge of Seyyid Battal
Gazi, and the house of Haci Bektas, yet he had failed to become an 151k and had instead “soiled the
sheepskin. (Kilig, 2010, p. 936).

In a manner similar to Asik Celebi, Kinalizade Hasan Celebi describes Sa‘ati, with his long
beard, large turban, kohl-lined eyes, and patched garments, as a hypocritical preacher who would
change his guise for the sake of food, and cites as an illustration the aforementioned couplet by Hafez.
According to the biographer, Sa‘att travelled from city to city throughout Rumelia and Anatolia,
associating with the notables and wealthy men of each place, and softened many hearts as hard as
steel with his warm, sweet, and persuasive words (Kutluk, 1978, p. 443).

On the basis of the information available to us, it can be concluded that sixteenth-century
biographical dictionaries of poets placed particular emphasis on Sa‘ati’s religious disposition and
sectarian affiliation, his physical appearance, and his occupation as a preacher, which served as his
means of livelihood. With the exception of Beyani, the biographers appear to have believed that
Sa‘ati, who travelled from city to city preaching and offering counsel to the public, did not practice
his profession with genuine sincerity.

It is particularly significant that Sa“ati, whose religious identity is explicitly mentioned in the
sources, was nevertheless included in the biographical dictionaries of poets—the canonical literary
texts of the period—despite the numerous negative criticisms directed at him, at a time when Sunni—
Shi‘i conflict had reached its height, particularly during and after the reign of Sultan Selim II. His
inclusion in these works indicates that, despite such criticism, he was a poet who attracted the
attention of the literary circles of his age.

Apart from his poems preserved in nazire collections (Koksal, 2017; Giynas, 2017), no work
by Sa‘ati other than the treatise examined in the present study has been published to date. Sixteenth-
century biographers, however, indicate that he authored a number of works. Latifi, for instance, states
of Sa‘att that “tefsir ve hadisden vafir ma‘limati ve si‘r i insddan ve fiirs i mu‘ammadan ba‘zi
te’'lifat1 vardur” (Canim, 2000, p. 290), thereby indicating that Sa‘att possessed considerable
knowledge of Qur’anic exegesis and hadith and had composed works in both verse and prose, as well
as works related to Persian and the genre of the mu‘amma. Although Latifi does not mention any of
these works by title, he states that Sa‘att was by nature a poet, but that, because of his tendency
toward excess, the majority of his writings consisted of satire and humorous verse. He further
remarks that, despite Sa‘ati’s considerable talents, he left behind no work that could be regarded as
pleasing or worthy of esteem, and then provides examples from his poetry (Canim, 2000, p. 291).

Asik Celebi, by contrast, mentions four different works by Sa‘ati: the Hace Ebu’l-‘Ubeyd ve
Ahde’l-*Ayn Kissasi, also known as Sengiil-name; the Sar1 Ciihtid Kizil Papas Ak¢a Hace Mankir
Aga Destani; Zemm-i Hiikkkam ve Kat‘-1 Ahkam; and a two-thousand-couplet satire on Firaki. He
then provides as an example a murabba“ consisting of three stanzas (Kilig, 2010, p. 936).

Kinalizade Hasan Celebi states that Sa‘ati composed innumerable works of satire and
humorous verse, and that his work on Molla Firaki alone consisted of more than two thousand
couplets. After expressing regret that Sa‘att had spent his time composing such works, he provides
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examples of his poetry (Kutluk, 1978, p. 443). Similarly, before quoting an example of Sa‘ati’s
murabba‘, Beyant reiterates that he composed countless satires and humorous pieces. Unlike
Kinalizade Hasan Celebi, however, he states that Sa‘ati’s work on Molla Firaki consisted of one
thousand couplets: “Ahaci vii hezliyyati bi-nihayediir. Yalnuz Molla Firaki hakkinda bin beyt
tiirrehat inga itmisdiir” (Kutluk, 1997, p. 114).

An examination of the contemporary sources reveals that, although sixteenth-century
biographers unanimously regarded Sa‘ati as a man of learning and accomplishment and as a person
of considerable potential, they did not approve of his poetry or his works, characterizing his satirical
and humorous writings as “tiirrehat” (nonsense) and “miihmelat” (worthless or frivolous writings).
Another point on which they concur is that the poet squandered both his time and his talents: rather
than producing a work worthy of esteem, he chose to compose what they regarded as absurd and
offensive verses and thus, in their view, ultimately wasted his potential. Unfortunately, since none
of these works has survived or is currently available to us apart from the religious treatise examined
in the present study, it is not possible to determine precisely which of Sa‘at’s statements his
contemporaries found so objectionable.

Sa‘ati’s Treatise
Description of the Manuscripts

As a result of our survey of manuscript collections in Tiirkiye and abroad, two copies of
Sa‘ati’s treatise have been identified.

The first copy is held in the Siilleymaniye Library, Satin Alinan Yazma Eserler Collection,
under collection number 00627, where it is registered under the title Risale-i Sa‘att Dede. Copied in
naskh script, the manuscript consists of 19 folios, with 15 lines to a page. Its dimensions are 184 x
121-140 x 80 mm. The copyist is Osman al-Mawlaw1, and the date of copying is recorded as 3
Jumada al-Akhira 1270 [3 March 1854].

The second copy is held in the Siileymaniye Library, Resid Efendi Collection, under
collection number 00387, where it is catalogued under the title Al-i Aba ve Al-i Resul Hakkinda
Risale [Treatise on the Ahl al-Kisa' and the Family of the Prophet]. Copied in naskh script, the
manuscript consists of 21 folios, with 17 lines to a page. Its dimensions are 170 x 114-120 x 75 mm.
The title “Katiba Sa‘ati” appears on the outer cover, while the first folio bears the ownership note
“bende-i al-i “aba Eylip Halid” and the date 1253. At the beginning of the text, the heading “Hadha
Risale-i Sa‘at1” is written in red ink. At the end of the manuscript appears the following note: “Tarik-
i Hiiseyniden Kutucu es-Seyyid Ahmed derbend-ray-1 Bektast 1a fata illa “Al1 1a sayfa illa Dhu al-
Fiqar.”

In addition to these two copies, a one-folio text is found on fols. 44b—45a of a miscellany of
treatises preserved in the National Library of Tiirkiye, Manuscripts Collection, under shelfmark 06
Mil Yz A 7436/2 and catalogued as Risale-i Ma ‘rifetu’llah. The text bears, in red ink at its beginning,
the heading “Hadha risale ez-te’Iif-i Sa‘ati Dede quddisa sirruhu” [This is a treatise composed by
Sa‘atl Dede, may his secret be sanctified]. However, the text is limited to this initial folio, and the
remainder was not copied.

A comparison of the two manuscripts described above reveals that the copy preserved in the
Resid Efendi Collection contains occasional omissions as well as a number of scribal and
orthographic errors. By contrast, the copy held in the Satin Alinan Yazma Eserler Collection presents
a more consistent text, both in terms of the completeness of its sentences and its orthography. For
this reason, the latter manuscript was adopted as the base text in preparing the critical edition, while
the copy in the Resid Efendi Collection was used for comparison and textual verification.
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Content of the Work

This section examines the general characteristics of the content of Sa‘ati’s work. For this
purpose, the treatise is divided into several sections on the basis of thematic coherence, and the
subjects discussed within the relevant page ranges are outlined. This approach is intended to enable
readers to locate the relevant passages easily in the full text of the treatise presented in this study and
to follow the text as a coherent whole.

Sa‘atl’s treatise begins with an introductory section reflecting the doctrine of wahdat al-
wujiid (the unity of being). In this section, which occupies fols. 1b—4a of the work, the fundamental
purpose of the creation of the universe is presented as God’s manifestation of His own names and
attributes. Within this framework, Sa‘att invokes the understanding of creation associated in Sufi
thought with the tradition known as kuntu kanzan (“I was a hidden treasure”), according to which
God describes Himself as a “hidden treasure” and wills to be known. Accordingly, the universe is
portrayed as a locus of manifestation (tajalll) in which God makes Himself visible, while the
metaphor of the divine mirror is employed to express the idea that God beholds Himself in the human
being.

The section also presents a threefold conception of knowledge—‘ilm al-yaqin (knowledge
of certainty), ‘ayn al-yadin (eye of certainty), and haqq al-yaqin (truth of certainty)—through which
the divine reality may be apprehended. In connection with this, the distinction between the friends
of God (awliya’) and those who deny the truth is also explained. The wali is defined as one who both
sees and knows the truth, whereas the deniers are portrayed as those who fail to comprehend what
they see and consequently reject the truth. Among the examples of such deniers are Satan, Abi Jahl,
and Abu Lahab, while figures such as Qanbar, the servant of Ali, are presented as exemplars of faith
and submission.

Finally, this section emphasizes that true knowledge depends not on outward appearances
but on the ability to penetrate the essence of reality. It further maintains that God is at every moment
in a different manifestation and that existence is therefore in a state of constant transformation, while
its underlying essence remains eternally one and unchanging.

In fols. 4a—5b of the treatise, Sa‘at1 discusses Adam and Eve, interpreting them not as two
independent beings but as two different aspects of a single reality. Within this framework, Eve is
portrayed as a mirror reflecting Adam’s beauty (jamal). Adam, in turn, is described as possessing a
twofold nature: his inward (batin) aspect, which faces God (al-Haqq), is identified with walaya, while
his outward (zahir) aspect, which faces creation (al-khalq), is identified with prophethood
(nubuwwa). Thus, walaya is associated with the inward dimension and prophethood with the outward
dimension.

This section also presents the most perfect manifestations of divine perfection within a
fivefold structure of light consisting of Muhammad, Ali, Fatima, Hasan, and Husayn. Within the
framework of the Ahl al-Bayt, this fivefold structure is regarded as the complete manifestation of
divine light and perfection. The text emphasizes that divine light and perfection do not become
manifest all at once, but unfold gradually over time. In this context, although Muhammad is the last
prophet, he is regarded as the most perfect manifestation of the light of prophethood, while Ali
represents the culmination and perfection of walaya.

In the extensive section covering fols. Sb—11a, the historical and cosmic development of
prophethood and walaya is explained through millennial cycles and the influences of the planets. By
associating each millennium with a particular prophet and planet, the text sets forth the idea that
prophethood and walaya progressively attain their perfection.

In the treatise, the first millennium is identified as the age of Adam, and the differentiation
between good and evil under the influence of Saturn (Zuhal) is explained through the story of Cain
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and Abel. This opposition is subsequently associated, within a framework of historical continuity,
with Yazid and Imam Husayn, thereby emphasizing the enduring nature of the struggle between truth
and falsehood. In the second millennium, under the influence of Jupiter (Mushtar), Idrs is presented
as the representative of knowledge, wisdom, and the arts. In the third millennium, through the
association of Noah with Mars (Mirrikh), the Flood is interpreted as a symbol of prophethood
attaining a more advanced stage. In the fourth millennium, with Abraham and under the influence of
the Sun, walaya is said to become manifest on earth; this period is regarded as a stage in which
prophethood and walaya begin to attain maturity together. In the fifth millennium, the relationship
between Moses and Aaron serves to emphasize the conjunction of prophethood and walaya, while
Pharaoh is presented as a symbol of worldly deviation. In the sixth millennium, the balance between
divine beauty (jamal) and majesty (jalal) is explained through Jesus and John the Baptist, who
represent different aspects of prophethood.

This section of the text also draws on the theory of the elements, stating that the element of
water attained perfection in Noah and that of air in Jesus, while the element of earth would reach its
perfection in Muhammad. At the end of the section, it is emphasized that the seven-thousand-year
cycle should be understood not merely as a historical process but as a symbolic system. The prophet
who embodies the essence of each age is explained through the metaphor of the fass, the bezel or
stone of a signet ring. In this way, the text emphasizes that what ultimately matters is the inner (batin)
reality embodied in each age.

In the section spanning fols. 11b—13a of the treatise, the transmission of the light of
prophethood from the Children of Israel to the Arabs after Jesus, and the culmination of this process
in Muhammad and Ali, are explained in Sufi and symbolic terms. According to the text, following
Jesus, the light of prophethood passed from the Children of Israel to the Arabs. The defining feature
of this period, in contrast to earlier ages, is that prophethood becomes inward (batin), while walaya
becomes outward (zahir). These two realities converge within the Prophet’s ancestral lineage,
particularly through ‘Abd al-Muttalib and ‘Abd Allah, and attain their highest degree of perfection.
The text symbolically describes this process through the images of a “two-headed standard” and a
“banner rising like the letter alif.”

Muhammad is presented as the final and most perfect stage of prophethood, through whom
it is brought to its completion and sealed. Accordingly, while the light of prophethood, transmitted
through ‘Abd Allah, reaches its completion in the Prophet Muhammad, the light of walaya attains
perfection in Ali. The text thus establishes a bipolar structure in which prophethood is associated
with Muhammad and walaya with Ali. This section also develops a symbolic interpretation based on
two human faculties: the tongue, representing knowledge, and the hand, representing power and
action. The tongue, by virtue of its association with knowledge, is attributed to the prophets, while
the hand, as a symbol of power, is associated with the saints (awliya’) and rulers. The ideal human
being is therefore the perfect being who combines knowledge and power. Muhammad and Ali are
presented as the most perfect embodiment of this ideal: Muhammad represents revelation and
wisdom, while Ali represents power and the sword. In this way, a balance is established between
knowledge and action, prophethood and walaya, and word and deed.

In fols. 13a—17a, the relationship between Muhammad and Ali is explained through the
metaphor of the “single light” within the broader conceptual framework of prophethood and walaya.
Muhammad and Ali are conceived not as two independent figures, but as two complementary and
inseparable aspects of a single divine reality. Through traditions such as “Ali and I are one light” and
“I was hidden with all the prophets, but with you I became manifest,” the text maintains that walaya
continued to exist as a hidden reality throughout history and became openly manifest with Ali.
Accordingly, walaya is defined as a principle that emerges at the point at which prophethood reaches
its final and perfect form and constitutes its inward (batin) continuation.
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Through accounts of battles such as Uhud and Khaybar, the text further emphasizes that
Muhammad and Ali represent two complementary realities that invariably act together. In parallel
with this, Muhammad’s status as the final prophet is regarded as the outward (zahir) culmination of
prophethood, while Ali’s walaya is positioned as the inward dimension of that perfection. The text
also develops its conception of knowledge and existence through a metaphysics of the “point”
(nuqta). By reducing the essence of all divine knowledge to the “point” and identifying this point
with Alj, it reinforces the idea that both knowledge and existence derive from a single reality. At the
same time, the Ahl al-Bayt—Muhammad, Ali, Fatima, Hasan, and Husayn—are designated as the
Panja-i Al-i ‘Aba and interpreted as five manifestations of a single universal being (wujiid-i kully).

In fols. 17a—19a, which constitute the final section of the treatise, Sa‘ati explains the
succession of prophethood and the imamate within a symbolic order through a system of walaya and
prophethood structured around the number twelve. By associating elements of the cosmic order—
such as the division of the year into twelve months and the heavens into twelve signs of the zodiac—
with the twelve sons of Jacob and the story of Joseph, the text maintains that the divine order
manifests itself through numerical harmony. Within this framework, the Twelve Imams are regarded
as the historical and inward (batin) continuation of this cosmic order. The light of walaya is said to
pass from each Imam to his successor, with this line ultimately attaining perfection in the Twelfth
Imam, the Mahdi.

According to Sa‘ati, prophethood, as the principle that brings the divine law (shari‘a) and
establishes the outward (zahir) order, reached its completion and came to an end with Muhammad.
Walaya, by contrast, represents the deeper, inward dimension of divine reality and constitutes a
continuing spiritual rank that reaches its highest level in Ali. For this reason, the text depicts
prophethood as the “small circle” and walaya as the “great circle,” representing a broader and more
encompassing realm of reality. Walaya is thus positioned as a principle that begins where
prophethood ends and perpetuates its inner meaning.

The legitimacy of the imamate is explained in the text through the symbolism of the “light
appearing on the forehead” and the “point” (nuqta). According to this conception, the divine light
was transmitted without interruption from Husayn through Ali Zayn al-Abidin, Muhammad al-Bagqir,
Ja'far al-Sadiq, Musa al-Kazim, Ali al-Rida, Muhammad al-Tagqi, Ali al-Naqi, Hasan al-Askari, and
finally to the Mahdi. The imamate is thereby presented, in contrast to prophethood, as a succession
of knowledge and spiritual wisdom that does not introduce a new divine law but interprets the
existing sharT‘a and preserves its inward truth. In this context, Ali is portrayed as the “speaking face”
of the Qur’an and the center of truth. Through the idea that the secret of the Qur’an is contained in
its letters and the secret of the letters in the point, the essence of divine knowledge is identified with
Ali.

In the concluding part of this section, Husayn’s martyrdom at Karbala is treated as the
supreme manifestation of the line of walaya and the culmination of the struggle between truth and
falsehood. Sa‘ati establishes a symbolic distinction between the forms of martyrdom experienced by
prophets and saints, stating that prophets are martyred by poison, whereas the saints are martyred by
the sword. Within this framework, the poisoning of Muhammad at Khaybar, the martyrdom of Ali
by the sword, the poisoning of Hasan, and the martyrdom of Husayn by the sword are interpreted as
signs of the different modes in which prophethood and walaya become manifest.

Sa‘ati regards Husayn’s martyrdom not merely as a historical event but as a pivotal moment
representing all believers and, ultimately, humanity as a whole. In this context, the event of Karbala
is associated with Q. 5:32, which states that whoever kills a human being unjustly is as though he
had killed all humankind, and the killing of Husayn is accordingly interpreted as an act of oppression
directed against humanity as a whole. Yazid thus becomes an enduring symbol of oppression and
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falsehood, while the advent of Imam Mahdi is associated with the overthrow of this order of
oppression, the avenging of Karbala, and the complete manifestation of divine justice on earth.

Transcribed Text
(%] Risale-i Te lif-i Sa‘ ati Dede Kuddise Sirruhu
sl Can S Al
i e 5 shall s 15l db deal)

Amma ba‘d Ey ser-¢esme-i mevali v’ey ser-defter-i “izzet-i “ali! Agah ol ki vakta ki hazret-
i rabbii’l- alemin diledi ki kendi sun‘ u sifatin bildiire ¢iin ¢ alemi halk eyledi ve haber virdi ki beni
isteyiip dileyen beniim kelamumda bulsun didi. Imdi bu halayikun zikrinde ve fikrinde ve Hakkuii
cemalini dizarin1 goriip visaline vasil olmakdur. Ciin Hakkun cemalini ve kemalini “ilme’l-yakin ile
tahsil idiip ‘ayne’l-yakin ile insan yiizinde miisahade idiip hakke’l-yakin vasil olmakdur. imdi
hazret-i rabbii’l-‘alemin hadis-i kudside buyurur ki ! Glall cialss Cayel o)) caald Tada § 35S < Hak
te‘ala kudret hitabiyla eydiir ki ben bir gizlii kenz idiim diledim ki bilineyim ve asikare olayim ve
kudretimi izhar eyleyem c¢iinki ‘alemi halk eylediim ve adem[i] yaratdum ve her zerrede bilineyim
ve esrarimi bildireyim. Beyt:

Nazar kil birlige eger dilersen olayim giilzar
Nazar kil andan insana dilersen goreyim dizar
Sorarsan kim goren hakki veli adem durur amma

Hakikat sirrin1 biliip géren kendidiir ey yar

Cihanda bir s6zi vardur ki ol nutk-1 Hak degiil
Gus itmeyen bu niikteyi biline hak kulak degiil
Ciimle kitab ile ref* -i hicab miimkin olmadi

Hakikat “ilmini bilmek gérmek okumak degiil

Hazret-i Musa ‘aleyhi’s-selam kitab-1 Tevrat’da sdyle haber virdi ki Hak te‘ala hadis-i
kudside buyurur: W, s WSS 5 Uil e Gl 3135 ) & 5 hitab idiip buyurdu ki ben diledim ki kendi
251 mislimde ve seklimde ve siiretimde bir kimse yaradam ve adim adem insan koyam am kendiime
yar idem bir yerde dah1 45 sa e 231 315 & &) Tahkik Hak te‘ ala ademi kendi siireti iizere halk eyledi,
Hak te‘ala stiretden ve seklden ve misalden miinezzehdiir. Amma ol sebebdendiir ki kendii zat-1
ehadiyyeti mertebesinden ne kimse biliir ve ne kimse goriir zira ol mertebede ne “alem var ve ne
adem var kim biline kim kimi bilsiin. Pes yine Allah kendini kendii biliir. Dirler ki Allah kendiiye
ayine idiip muradi kendiiye bildiirmekdiir. Kagan adem yaratmadan kendi esmasini ve zat u sifatini
biliirdi amma ademi halk idince kendilyi hem biliir ve hem goriir oldi. Nitekim bir mahbtb biliir kim
kendiisi mahbtbdur amma eline ayine alup bakinca kendii stretin ol ayinede goricek kendiiyi gérmiis
ve hem bilmis olur, gayet ile safa ider ve hazz ider ve ferah ider. Imdi adem dahi Hakkuii ayinesidiir
ve bu ayinede kendii cemalin goriip “ ilme’l-yakin biliir ve ¢ ayne’l-yakin goriip ve hakke’l-yakin hasil
idersin. La-cerem bu makamun ** makam-1 rza oldi. Nitekim hazret-i sultanii’l-‘arifin Mevlana
buyurur:

259 aSaa 4y 3 alae ] slial o

2l 53 g sl aal 512 oy

www.turkishstudies.net/language



3168 Yasemin Karakus - Miicahit Kagar

Ya‘ni ol padisahuii kapust muhkem baglu idi kimse igerii giriip gormez idi, kendii
kereminden adem hirkasin giyiip kapuya ¢ikdi, ya‘ni batinda idi zahir oldi. Evliya’ullahdan olanlar
anlar “arifin ve ‘asikin ve sadikin ve agahlardur, hem biliirler ve hem goriirler, anlarun katinda
asikare vii nihan birdiir. Amma ba‘zilar vardur ki goriirler bilmezler, gordiigi nedir sdylesen dahi
inkar iderler. Anlar bir gozliidiir ve cahillerdiir ve seytan didiikleri anlardur ve bu boliiglin gayet
ulusi ve kamili Yeziddiir. Vakta ki dea I 52 5 4l buyurulmusdur ya‘ ni kisi bilmediigi sey[e] elbetde
diismandur dimek. Ciinki Seytan Ademi bilmedi diisman old: ve secde eylemedi. Imdi bu kism
miinkir geliir miinkir gider, Ebii Cehil ve Ebii Leheb gibilerdiir. Ve goriip iman edenler ademtinl iytisi
old1 ve ikrar eyledi. Anlar miirid geliir miirid gider, *® Kanber ve Siileyman gibilerdiir. Nitekim Seyh
¢ Attar hazretleri buyururlar:

(A5 3 4S 3 a2 0
u.uué‘)d \‘)owmmu

Ya‘ni er gerekdiir ki sah kim idiigin ailayup bile sah kanki libas giyerse giysiin. Yohsa bir
diirlii libas giydiiginde sah bile bir diirlii libas giyer diyii zann i kiyas eylemeye. Bu bilise bilis
dimezler ve bu ‘ilme ‘ilm dimezler. Zira ol sah her bir ayinede goziikmedediir. Nitekim Kuran-1
¢azimiis-sanda buyurur: * ubu 2R an 38 Ya“ni her lahzada bir diirlii siret-ile tecellidediir. Nitekim
Hace ¢ Attar buyurur:

si oS aulipd il )
L) oS bl o d Jlea 2y 2
Ya‘ni agyar seni bilmesiin diyii her dem kendi cemaliini bir diirlii libas ile ziynet idersin.

Iy miirid-i taliban, sah-1 ‘alem ki adem anuii siireti ve tahtidur netek gibi siiretlere giriip
ahirii’l-emr kanki stiretde karar eyledigi[n] ve ol stret {izerine kaldigin hazretifie bir bir takrir
eyleyem kesf-i ¢ilm-i lediin sebebiyle ta ki afilayasin bildigin iizerine ki * <ilme’l-yakin sebebiyle
“ayne’l-yakin hasil idiip hakke’l-yakine iresin.

Ey sah-1 cihan ve ey miirid-i taliban, agah ol ki vakta ki Hak te‘ala hazret[i] kendi $ﬁr§tinde
bir harf yazup ol harfe Adem ve Havva okudi, ne afladufi ise fehm eyle. Nitekim Seyh Israki
hazretleri buyurur. Beyt:

a5 ipa Sl G5 ) pa JUa
Yazd: bir harf stretinde kendiniin

Adem ii Havva okud1 anuni adin

Adem ii Havva veli hod bir-diiriir

Kim muvahhid olmadi kafir-diiriir

Adem ii Havva ikisi bir viiciid
Ademiitt Havva cemali mahfi ciift

Nesr: Adem ve Havva ikisi bir viiciiddur lakin Havva Ademe ayine olup cemal yiizinden
mahfi ciiftdiir, miibayin-i diinyadur. Ve Adem Havvanut batimdur ve begidiir ve helalidiir Celal

3 Rahman/29: O her an yaratma halindedir. / Qur’an 55:29: “Every moment He is engaged in an act of creation.”
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yiizinden, ol sebebdendiir ki celalidiir ve ‘avret cemalidiir. Fehm 6yle olsa ¢iinki Ademiini iki yiizi
var biri Hak canibine ki Havvanuii Ademe dondiirdigi yiizidiir ve biri Ademiifi Havvaya dondiirdigi
yliziidir. Ciinki Ademiifi canibine olan yiizine batin ve celal ve velayet didiler ve halk canibindeki
yiizine zahir ! ve cemal ii niibiivvet didiler. Ve harfde dahi velayet harf[i] besdiir, niibiivvet harf[i]
dortdiir ve c¢iiftdiir. Cilinki bu iki velayet ile niibiivvet kemalin bulmaga tevecciih itdiler, Hakkun
ayine suretiniin kemalidiir. Zira hazret-i Hak kendii zatinda kemaldediir, ayineyi dahi kamil idiip ol
htub ayinede cemalin bu kemal-i velayet ile niibiivvet kasdin eyledi. Ciinki velayet ile niibiivvet
kemal-i mazharin bulmaga tevecciih-i Hakkuni muradi halkdan bu ikisidiir. Ya‘ni kemal-i mazhar-1
velayet ki imam ¢ Aliyyii’l-Murtazadur ve kemal-i miihr-i niibiivvet ki hazret-i Muhammed Mustafa
sallallahu te‘ala ‘aleyhi ve sellemdiir. Mustafa dimek oOgiirtlenmis dimekdiir ve Murtaza dimek
razilanmis ya raz1 olunmus dimekdiir. Ya“ni Hak te‘ ala bunlardan raz1 olmisdur dimekdiir. Pes imdi
Ademden dahi murad Hak ayinede cemalifi gormekdiir. Maksadi illa ¢ Aliyyii’l-Murtaza ism-i
hassidur ki fehm kiin. Oyle olicak bu iki viiciiddan ii¢ viiciid dahi hasil olup ciimlesi bes viicid
olmusdur velayet harfinin ‘adedince, nitekim zikr olundi1 al-i ‘aba rizZvanallahi te‘ala ‘aleyhim
ecma‘in.

M&\@\JU*@L‘M
Aalalill 5 Laaliy) 5 _aai yall 5 ilaeaall

Nitekim bu bes viictidunt niirudur ki ol devran-1 Mustafadur, Murtazadur, hem Hiiseyn ile
Hasan, Fatima anun besincidir ki Havva hatmidir, ol durur hayrii’n-nisa hem oldur zevce-i hasen.

Ey talib-i ‘ilm-i lediin bu bes ayineniii kemali bir def® ada zuhiir itmek kabil olmadi. La-biid
tedric il miirtir u eyyam ile ve kevakib-i seyyareniiii te *siriyle zahir ii kamil olmaga istedi. Soyle kim
yedi gokde yedi yildiz vardur ve her yildizun binl y1l hitkkmi vardur. Ve hassasini yeryiiziinde izhar
eyler ve sonra gelen yildiz evvelki yildizun hassasini ve kendiiniin hassasini bile katar ve boyle hilkm
eyler. Ve soiira dogan bu ikisiniini hassasini bile katar ve bdyle hilkkm eyler. Ve bunuii lizerine kiyas
oluna her birinde birer kat terakki kor. Nitekim zahirde bir beg geliir bir kanun kor ve sonraki gelen
evvelki begiini kat1 iizerinde dahi bir sey vaz ider. Imdi sabit old1 ki sofira hamle iden kemalde
evvelkinden ziyade olur. Imdi ma‘liim oldu ki hazret-i Mustafa sallallahu ‘aleyhi ve sellem zahirde
ciimle enbiyadan sofira geldi amma batmen % hilafeti cemi‘sinden evveldiir. Hakikatde halife
¢ Alidiir ve sah-1 velayetdiir. Beyt:

¢ Alidiir kutb-1 “alem evvel ii ahir

¢ Alidiir batin evvel dahi ahir

¢ Aliyi bilmeyenler sevmediler

¢ Aliyi sevmeyenler old1 kafir

¢ Aliyi sevmeyen miirtedler

¢ Aliyi kim ki sevdi old1 tahir

Ela ey harici vii naci ki sen

Olasin ‘alemin ‘ilminde mahir
Veli kimdiir  Aliyi bilmek ister
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Oku gel Sa‘atiden ‘ilm-i hiiner

Ey merd-i kamil ve ey dilir-i “akil vakta ki Adem-i safiyyullah ibtida zuhiir-1 niibiivvetdiir
ve evvelki biil yilda zuhiira geldi. Evvelki Zuhal yildizidur, bifl y1l yasayup biii yil hitkkm eyledi. Ve
Zuhal y1ldiz1 nahs-1 ekberdiir, hassas1 nuhiisetdiir. Vakta ki ol sebebdendiir ki Ademiifi ogli Kabil
karindas1 Habili 61diirdi ve cemi® sular acidi, sekavet ile sa‘adet Ademiifi zimninda asikare old1 ve
miibayin birbirisini agd1. Kabil cemi‘ eskiyanun evveli oldi ve ahiri Yezidde hatm oldi. Ve sii‘ edanui
evveli Habil ve ahiri imam Hiiseyindiir, anda hatm oldi. Ve bu bifi yilda velayetiii hiikmi zahir
olmayup giinden giine niibiivvet terakkide olup ve sah-1 “alem [ bu biii yildaki devr-i Ademdiir.
Diirlii diirlii siretlere ceza-y1 seyyi’atda zuhir itdi ki an1 Hakdan gayri kimse bilmez. Zira kim * &3
5% GA 1558 buyurulmusdur, yani Hak te‘ala kendii kendini kadrledigi gibi kimse kadrleyemez
dimekdiir. Beyt:

Giydi ol ¢iinki Adem siiretin
Bin yil ol stiretde kild1 rii ’yetin

Ciin Zuhal hitkmi nuhiiset istedi

La-cerem Adem hustimet istedi

Fi‘1-1 vahiddiir ki ol nahs-1sa‘id

Neth-1 vahiddiir sahab-ile ra‘id

Nuhtiset ¢linki evvel devrde

Komadi eksiik cefa-y1 cevrde

Adi1 Kabil batin1 nahs-1 pelid

Anla gel kim bu durur asl-1 Yezid

Budur evvel i ahir Hiiseyne kasd iden
Sa‘“d-1 ekber-i dine kasd iden

Ey vakaf-1 esrar-1 ilahi agah ol ki ikinci bin yilda hitkm-i kevakib Miisteriniin idi. Sah-1 ‘ alem
Idris siiretinde geldi. Miisteri y1ldizinufi hiikmi sa‘d-1 ekberdiir, sa‘ adetdiir. Ol zaman ki kutbiyyet
Hazret-i Idrisde idi, “alim i fazil olmakda idi. Zira nuhiiset cehl ve sa‘adet ‘ilmdiir. Ol sebebden ki
Hazret-i Idris halk dilinde Cemsiddiir. Bu deilii “ alim ii fazil kavi idi ki ! Hak te‘ ala anuii hakkinda
buyurur * We U&a 352855 Ya“ni biz anu kaldurduk mekan-1 “ulyaya ki makam-1 ma‘rifetdiir ki hassa-
y1 “ilm-i ¢ Alidiir. Ve evvel kitabeti ve hayyatligi ve hammam ve nice bunui gibi hiib sifatlar1 izhar
eyledi ki netice ‘ilmdiir ve nakddiir. “Ulema vii fuzala vii rii’esa Miisteri yildiz1 hiikkmindediir ve
makamlar1 makam-1 ‘alidiir ya‘ni ¢ ilmdiir. Ve bin y1l dahi niibiivvet giinesi terakkide oldi ve velayet
kameri heniiz togmamis idi. Beyt:

Siiret-i Idrisde kiil goriindi o sah

4 Ziimer/67: Allah’1 hakkiyla takdir etmediler. / Qur’an 39:67: “They did not recognize Allah as He truly deserves.”
5 Meryem/57: Onu yiice bir makama yiikselttik. / Qur’an 19:57: “We raised him to an exalted station.”
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Lik migkat-1 niiblivvetden o sah

Ciin zuhtr itdi niibiivvet evvela
Kamil olmayinca o gelmez yola

Ey talib-i merd-i Huda, ma‘lum ol ki {igilinci bifi yilda hiitkm-i kevakib Mirrihdediir. $ah-1
‘alem Nubh hilkatiin giylip geldi ve Mirrih yildizinun hiikkmi asgardur ve besinci gokde olur ve kizil
benizli yildizdur. Ol sebebden ki Hazret-i Niih kahhariyet sifatin giyiip didi, byl e 5% Y &
ya‘ni ya Rab yeryiizinde kafirleri kahr eyle didi. Niih nevhadandur, aglayici dimekdiir. Sol kadar
agladi ki gozi yas1 kafirleri tutdi ve ¢ aleme gark eyledi. Ve tifan-1 Nuh Kiife mescidiniin sol tarafinda
bir tenniirdan peyda olmisdur. 7 Hazret-i sah-1 velayeti Tbn Miilcem katl itdiigi yerdiir ki tifan-1
Nih ne idigin fehm idesin. Ve bu ii¢ilinci bint yilda niiblivvet terakkide olup risalete yetisdi, zira
nebiyy-i kamil ulii’l-“azm olur. imdi evvel Adem-i safiyullahdur ve evvel-i riisul Nihdur ve
“azasinda teselli tutmadi. Ve sahib-i suhufdur ve ol tecdid-i ‘alem idiigi bu kerre anuni zamaninda
‘alem yenilendi. Beyt:

Nih silkinde bu kerre geldi sah
Eyledi ol bini y1l dahi ah vah

Sonra ald1 intikamin ciimleden
¢ Alemi kahr eyledi bir hamleden

Ey afitab-1 ‘alem, dordinci bifi yilda ki hitkm-i semsiint dérdiinci gokde olmagin makam-1
“adaletdiir, ba‘ z1 vakt sa“id olur ve ba‘ z1 vakt nahs olur. Nitekim ddrdiinci ayda anasi karninda ¢ocuk
canlanur, her ayda bir yildiz besler ki devr-i asgardur. Ve dordiinci bin yilda velayet-i tifil canlandi
ki hiikkm-i zahir olmak istedi. Ba‘dehu ibrahim Halilullahda sah-1 ‘alem velayet yiizinden nikab
getiiriip ve niibiivvet gilinesi Oyle yerine rast geldi, nisfii’'n-nehardur. Halilii’r-rahmanda kamil oldi,
velayet kameri ufk-1 viiciid kevkebiniifi kenarinda tali¢ oldiysa velayetiii hassasi1 /" rubtibiyyetdiir,
bir kimesneyi beslemekdiir, ol sebebden ibrahim Halilullah evvel Mekkeyi biinyad eyledi, kiilli
andan “ ibaretdiir ve ortaya sofra getiirdi. Sofra-y1 Ibrahim Halilullah andan ¢ ibaretdiir ve evvel geragi
ol uyardi. Ceragi risen olmaklig1 andan ‘ibaretdiir, hep bu du‘alar velayetiin olsun dimekdiir.

Ey talib-i velayet agah ol ki Adem-i safiyyullah evvel zuhiir-1 niibiivvetdiir ya‘ni evvel-i
niibiivvet anuf alninda zahir oldi. Sanat1 ekincilik idi. imdi bugday ekmek Ademe ve Zuhal y1ldizina
tabi‘ diir. Amma kog Ibrahim Halilullaha indi, afitaba ve velayete tabi‘ dir. Insana kemikden ve etden
dahi nafi‘ bir sey oldugi eclden. Nitekim buyurmuslar:

Et etmekdiir nice Hakkun varligt
Yiylip iciip gider goniil tarligi
Ya‘ni Hakkun varlig1 niibiivvet ile velayetdiir, bu ikisini ‘ilme’l-yakin biliip ve ‘aynel-
yakin goriip ve hakke’l-yakin tahsilin kemale yetisdirebiliirsen kema-yenbagi zevk-i niirani ve sevk-
i canani hasil idiip meratib-i a‘laya irigiirsin. Ve goniil tarligi ki cehldiir andan ° ari olursin.
Ey muhibb-i enbiya ve ey sadik-1 evliya ve ey talib-i miiridan, vakta ki hazret-i Ibrahim
Halilullahda hem niibiivvet ¥ ve hem velayet zahir old1, imdi bunuii belinden iki veled zuhiir eyledi

ki birisi niibiivvetine mazhar-1 tam ve birisi velayetine mazhar-1tam oldi. Eger¢i her birinde niibiivvet
ve velayet var idi e/ veledii sirr1 ebihidiir ya‘ni oglan babasinunl suridir. Velikin yukaruda dinilmis

6 N@ih/26: Rabbim! Kimseyi yeryiiziinde birakma! / Qur’an 71:26: “My Lord! Do not leave anyone on the earth!”
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idi ki niibiivvet ciiftdiir, velayet tekdiir. Imdi Ishak nebi Ebu’l-enbiya oldu ki Ya‘kiib <Ays ciift
togmasina sebeb budur ki Ishak nebi oglanlaridur. Hazret-i Ya‘kiib ki beni Isra’ile nebidiir on iki
ogli oldu ki on ikinci hazret-i Yaisufdur ve Yusufdan gayrisinin on ikiser ogli old1 ki ogli oglina esbat
derler, sibtuii cem¢idiir. Nitekim Kur’an-1 ‘azimde gelmisdiir, 75U 5 G st 5 355 buyurulmusdur.
Ve on iki bin enbiya-y1 Beni Isra’ilden hazret-i Ya‘kiib oglanlar1 ‘add olinur, bakisin Allah biliir.
Hak te‘ala Ishak peygambere g i ooy 'ie 5 Ya“ni biz ami tebsir eylediik Ibrahime dimekdiir.
Vasf-1 hilm i tecelli-yi cemale miite allikdiir ki niibiivvet tarafindan Ishak peygamber niibiivvetine
mazhar oldugina ehl-i nazarda bir delil dahi budur ki bu tarafdan hazret-i Isma‘il Halilullahun
velayet-i ! hassina mazhar diismiisdiir. Ferdiyyet ve celaliyyetdiir ve butindur ya‘ni tekligi
me abindan cariyesi Hacerden togup sabr ile muttasif oldi. Hak te‘ala Isma‘il agzindan beyan idiip
buyurur:  $&s ptall Gedl) 25 &) S3ai Ha% 4 Jad) il G Ya“ ni ey baba Hak buyurdigin tut, beni bogazla,
inga’allah beni sabr idicilerden bulursin. Mazhar-1 velayet oldugina sahib-i basirete bir delil dahi
budur ki hazret-i Ibrahime hem niibiivvet ve hem velayet sabit ve zahir idi. Ve cemi‘ enbiyanin ced-
be-ced dedesi olmagla 1a-biid oldi.

Ey ehl-i ma‘arif ve ma‘rifet ciinki niibiivvet ciiftliik ve velayet teklik istedi, zartiri [sma‘il
nebi belinden bir nebi zahir olmads. 111a ki hazret-i Muhammed sallallahu teala “aleyhi ve sellem
Ishaktan nudir yohsa Isma‘ilden midir, bunda bahs ¢okdur, amma 4xiilé &) =u3 ya‘ni hazret-i Ibrahim
Isma‘ile bogazlamaga getiirdi ki 4xié andandur. Zira os= () U buyurmusdur Hazret-i Restlullah
ya‘ni iki bogazlanmak yirine gelen ademleriin ogluyum dimekdiir. Ciinkii bu dahi ma‘lum ola ki
hazret-i fahr-i ka inat elli bir atadan hazret-i Ademe ¢ikar. On yedisi enbiya ‘aleyhimiisselam P ve
on yedisi evliya’ullah ve on yedisi selatin {i kuzat {i hikkkam olmisdur. Imdi hazret-i Isma‘il belinden
enbiya gelmeyicek evliya’ullah ve hilkkkam gelmesi mukarrerdiir. Ta ki ¢ Abdulmuttalibe gelince ki
hazret-i Resuliin ceddi ve haremin kazisi idi. Nitekim bu ebyati sdyler. Beyt:

Sah geydi ¢lin Haliliifl hil atin

Ortaya la-bid getiirdi ni‘ metin

Pes velayet sofradari merd-i din

Yidiiriir ger var ise sende yakin

Sah didi kim gel beri erlik getiir

Didi Kanber var yliri sofra getiir

Kim ki yakdi ortaya ¢iin ¢erag

Hazira sofra getiirdi bal u yag

Ol durur ehl-i velayet sekk degiil
Bakisi sozdiir hikayet sekk degiil

7 Bakara/13: Ishak’a, Yakup’a, Yakup’un ogullarina... / Qur’'an 2:136: “...to Isaac, Jacob, and the descendants of
Jacob...”

8 Saffat/102: Babacigim! Emrolundugun seyi yap! Insallah beni sabredenlerden bulursun. / Qur’an 37:102: “O my father!
Do as you are commanded. God willing, you will find me among those who are patient.”
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Tatlu sozdiir diirise etmek i et

Yohsa bakisi geliir miskine let

Dervise bin diirlii hiirmet itmeden

Basmagin dondiiriip ‘izzet itmeden

Yeg-diiriir bir yare etmek viresin

Razidur basina yumruk urasin

Gergi erlik ademe fiiniin kemal

Dahi “ilm-ile sehavetdiir kemal

Pes gani kimdiir ¢ Aliye ey emir

Zu’l-fikarina anun kil dest-gir

Sen de sahib-seyf iseil ey nev-civan
Pes ¢ Ali gibi olasin ehl-i nan

Ey [mazhar-1] kaf niin ve ey ma‘ den-i sehavet, ® pes besinci bif y1lda devr-i Ziihre ve sa‘id-
i asgardur. Hazret-i sah-1 “alem, Ishak nebi neslinden ve hazret-i Ya‘kiib oglanlarindan evvela
niibiivvet ve ahiri velayet-ile hazret-i Miisa stretinde geldi zuhtuira. Ol devriin hitkmi ‘ays u nis ve
saz u s6z idi. Ta ki Fir‘avun dort yiiz yil yasadi, riiz [u] seb “ays u nis ider idi, bir giin disi ve bast
agrimadi. Ahirii’l-emr ° e ¥ oS5, U didi. Hazret-i Miisa Habil mirasin yiyiip ve Fir‘ avn Kabil mirasin
yidi. Ol sebebdendiir ki hazret-1 Misa Su‘ ayb nebiniin ¢obani olup sahib old1 ki uzun boylu bir yigit
idi. Bu besinci binl yildaki niibiivvet ve velayet kemal-ile terakki itmege basladi ta ki kemalin bula.
Zira her kisi ki togar kemale yetse gerekdiir. imdi niibiivvet ile risalet hazret-i Miisaya ‘azimet
glinden giine terakkisi galib olmagla ba‘dehu Kelimullah olmaga layik oldi ve karindagi Hariin
hazret-i Misadan “akill idi. Hak te‘ ala da‘vetine ikisine bile emr eyledi ' Ll ¥ 58 4] Y s didi. Ya‘ni
ya Hariin ve Miisa Fir‘ avna varup yapca yapca da‘ vet idiifi, kakitman dimek olur ki ey merd-i Huda
Hariin ile Miisa ¢ Imran ogludur ve Meryemiit babasi dahi ¢ Imrandur ki iki "% oglu var idi. Amma
“Imran dahi ikidiir. Lakin meshiir olan Harfinufi ve Miisanui babasidur. Hazret-i Miisa niibiivvete ve
Hariin velayete mazhar diisdiler ve Hartinun iki oglu var idi. < imran dilince biriniifi ad1 Sebber ve
biriniin ad1 Sibbir idi, ¢ Arab dilince Hasan ve Hiiseyin dimekdiir. Nitekim gelse gerekdiir. Beyt:

Sah geydi Musa vii Hartin hil‘ atin
Lik kamil bulmadi keyfiyyetin

Ciinki Hartin ile hem sahib-‘asa

Olmak ister Mustafa vii Murtaza

° Naziat/24: Ben, sizin yiice Rabbinizim! / Qur’an 79:24: “I am your most exalted Lord!”
10 Taha/44: Ona yumusak séz sdyleyin. / Qur’an 20:44: “Speak to him gently.”
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Bir rumuzdur buni kimse anlamaz

Didiler kendiisine gel difilemez

Gerdisin anladinisa ¢ alemiin

Bildiifi ey merd aslin1 sen Ademiini

Ciin bir bir gider bir bir geliir

Yine ol evvelki ahir bir kalur

Pes heman birdiir heman birdiir heman

Kimdiir ol evvel-durur sah-1 cihan

Lik yogruldukca hiib ol hamir
Calkadikga yagdan ayrilur sir

Sohbete pes gec gelen tiz mest olur
Sa‘ati ¢iin “ucb himmet-dest olur

Ey ‘arif-i hub-nefes, agah ol ki altinc1 bin yilda devr-i ¢ Utariddir, y1ldiz1 sa‘d ile sa‘ddiir ve
nahs ile nahsdur. Sa‘diyyetine mazhar sah-1 “alem Hazret-i ‘Isa kisvetin giydi ve nahsiyyetine
mazhar hazret-i Yahya hil‘ atin giydi. ['® Hazret-i < Isanuii niibiivveti ve risaleti ve “azimeti galib idi.
Hazret-i Miisa mirasin yedi. Hazret-1 Yahyanun velayet ciheti galib oldugundan Harlin mirasin yedi.
Hazret-i ‘Isanufi anas1 Meryem binti ¢ imrandur ve Hazret-i Yahyanuf babasi Zekeriyyadur. Ya‘ni
Hazret-i sahun celal ylizine Hazret-i Yahya mazhar diisdi ki da’ima hiiznde ve 1ztirabda idi. Ve cemal
yiizine Hazret-i Isa mazhar diisdi ki da’ima besaretde ve sazlikda idi ve ihydya ve sihhate sebeb
oldugi cemal yiizi oldugina ehl-i nazara delildiir. Zira tasra gelen nefes miimidd-i hayatdur.

Ve dahi agah ol ki hazret-i Niihda tabi‘ at-1 ab kemalin buldi ve Hazret-i ¢ Isada tabi‘ at-1 heva
kemalin buldi. Ancak tabi‘at-1 hak kalmis idi ¢iinki ‘anasir-1 erba‘a kamil olmaga kabil i mu*tedil
buluna idi. Hazret-i ‘Isa bu sirr1 bildigiiygin el &aul 532y (e 4 didi. Ya‘ni benden sofira bir nebi
gelse gerekdiir ki tabayi‘-i “anasir ve te’sirat-1 kevakib olmagla kalib1 pak diiziiliip Hazret-i Adem
kemali anda bulunsa gerekdiir didi, Muhammed olsa gerekdiir didi. Zira Ahmediyyet mertebesi
Muhammediyyet mertebesinden yiiksekdir. Nitekim beyan olunur. Nazm: [''#]

Giydi Sah Yahya vii “Isa siiretin
Bulmadi anda dahi keyfiyyetin

Ciinki kamil oldi bu altinc1 reng

Pes yedinci reng i¢iin kilmaz direng
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Ciinki cevher zatini vasfi garaz

Her ne ki sami‘ oldi bil garaz

Ciinki budur mah-1 nisbet yesil
O durur seyyidleriin dengi bil

Ey sultan-1 kerem, bu hustis ki vardur yiiziik kaslar yedidiir. Bu yedi bint yilun her birisi
evvellerinden gelmek 1azim degiildiir. Bunlara binl basilar1 dirler ya‘ni bifl y1l anlarufi hiikkmi vardur.
Gerek ol bin yiluil evvelinde ve gerek ortasinda ve gerek ahirinde gelsin makstid olan devr anufi
ya‘ni ol nebi kasidir ki yiiziik kasna Arapca fas dirler. imdi bir kimse fussat neye didiiklerini
bilmeye ol ‘alim degiildjir.

Ey merd-i sahib-kemal, bu kerre geldiik Hazret-i  isadan sofira Beni Isra *ilden niibiivvet niiri
sicrayup ‘ Araba diisdi ki sahib-i velayetine hasdur. Amma niibiivvet mahfi velayet asikare ya‘ni
kuzat ululuk cedd-i Resiil ¢ Abdiilmuttalib alninda velayet niir1 ile niibiivvet niir1 cemi‘ olup mesela
bir tiig-1 ‘alem-ves bas kaldurup bir sancak asagidan yukaru bir kamet-i elif-var1 '™ mehabetden iki
citil oldug1 gibi sulbden sulbe niibiivvet ile velayet ¢ Abdiilmuttalib sulbiine geliip ilm ejderha-sifat
hilal-ves ve na‘l-vari iki bas izhar itmek diledi. Niibiivvet niir1 ¢ Abdullah alnina biragildi. Zevcdiir
ferd ile zevc olur, kisiniin kemali ii¢linci mertebede ya‘ni oglt oglundaki sibtidur anda kamil olur.
Yedinci bini yilda ki devr-i kamerdiir onunci bint yilda kemal-i habda niibiivvet niir1  Abdullah
almindan geliip hazret-i Muhammed alninda kamil old1. Ol niibiivvet niir1 hazret-i Ibrahimde kamil
olmis idi. Amma ol kemal ile bu devr hazret-i Muhammed hatm old1 ki murad niibiivvet tesrifidiir,
ya‘ni seri‘ at getiirecek nebi tamam old1. Hak te‘ala Kur’an-1 ‘azimde buyurur ' Sy e &b Gas
L Ya“ni bir kimesne islam dininden gayri din taleb eyleye, ol din kabiil olunmaya, ol kisi ahiretde
ziyankarlardan olur dimekdiir. Her veli ki niiblivvet ta‘rifiyle gele nebidiir. Nitekim hazret-i
Muhammed “aleyhi’s-selam buyurur Jsl sl b ¢blS Sl cladall Ya“ni beniim immetimiin “alimleri

Beni Isra’iliift peygamberleri gibidiir ki baska seri‘at getiirmeyiip beniim seri atiim tahkik eylerler.
[12a]

Ey sah-1 velayet, bir canibde vela[yet] ntir1 ki Ebt Talib alninda idi, biri hazret-i $ah alninda
ki kalib-1 Murtazadur, Sah ana kendi kalibin ve .....nun giydiriip padisah oldi. Ya‘ni velayet ki
Murtaza dimekden Cibaretdiir ya‘ni hazret-i Imam ¢Ali’de kamil old1 ve niibiivvet hazret-i
Muhammed sallallahu te‘ala “aleyhi ve sellem efendimizde kiill oldi ki Muhammeddiir, onunc1
yilinda hatm oldu.

Ey sah-1 kamil vakta ki ntr-1 velayet Ebn Talib alnina diisdi ise velayetiin hassasi terbiyyet
idiip nitekim zikr olund1. Hazret-i Muhammed € aleyhi’s-selam hatem-i nebevi kemal iizere velayetiin
atas1 terbiyyet eyledi ki Ebi Talibdiir. Ol sebebdendiir ki hazret-i Muhammed ‘aleyhisselam Ebu
Talib yetimidiir derler idi.

Ey padisah-1 ehl-i yakin, agah ol ki insanun hayvandan farki dil ile elidiir, hayvanui ne dili
var ne eli var ki ihsan eyleye. Imdi ism-i ¢ Aliye mazhar dildiir ve ism-i Kadire mazhar eldiir. Imdi
“ilm dilindiir ve kudret eliindiir ve diliin zuhiir edicek yerine enbiya dirler ve eliin zuhiir edicek
yerine evliya derler. Buna tenzil-i selatin derler, beglerdiir ve begler velayete yakindur. Nitekim dil
ile el birbirine yakindur amma gah olur ki ikisi bir kiside bulunur ya‘ni hem dil vardur ki %!
‘alimdiir ve hem el vardur ki kadirdiir, Hazret-i Mustafa vii Murteza gibi. Ve gah olur ki dilde kamil
ve elde kudret yokdur evliyanun fukaraya ve gah olur ki dilde kemali yok, elde kudreti var, selatin
gibi. Imdi bundan garaz budur ki hem dilde hem elde ilmi kemaline erisdiriip viiciid-1 kamillerden
olalar. Hazret-i Mustafa hatemii’n-niibiivvetdiir hem dilinde ve hem elinde var idi ve lakin  Ali dest-

11 Al-i imran/85: Kim Islam'dan baska bir din ararsa.../ Qur’an 3:85: “Whoever seeks a religion other than Islam...”
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i kudret ile Hakka mazhar idi. Ve hazret-i Mustafa lisan-1 hikmet ile Hakka mazhar idi, Kur’an-1
“azim hazret-i nebiye verilmigdiir ve seyf ¢ Aliye verilmisdiir. Ol sebebdiir ki ne deilii simsire tabi*
kimse var ise selatin ve sipah-1 tig-bend ve ehl-i kabza, bunlarun climlesi hazret-i ¢ Aliye tabi‘ diir ve
hazret-i ¢ Aliye dem vururlar. Ve ne deiilii ‘ulema vii huteba var ise bunlarin ciimlesi hazret-i nebiye
tabi‘ diir ve hazret-i nebiye dem vurur. Ve hem de nebiye tabi¢ olmak vacibdiir, ehl-i kesf bu vecihle
bulmuslardur. Beyt:

Ehl-i kabza olan ¢ii béyle dem urur

¢ Acebdiir bilmeye ulus1 kimdiir

Neseb goz gordiigi-durur hiram

Tutma sek bu s6zime ey merd-i tam

Yezid ger ham ola hi¢ gam degiil

Gozleri zira bu yolda nem degiil

Ey figan ehli ki zahirden figan

[13a] Kim ne atilar niydiigin cism-i can

Sen gibi tasa segirdiir urant
Gormez ol tamdan atuben Kur’an1

Ey sahib-i sirr u esrar, vakta ki restil-i kevneyn ve hace-i sekaleyn buyurdi ise L5t (= e Ul
a5 ya‘ni hazret-i Restlullah buyurirlar ki ¢ Ali ile ikimiiz bir nGiruz ya“ni niibiivvet niir1 ki nebidiir,
velayet niint ki ¢ Alidiir, ikisi bir ntirdur, niiblivvet zahir velayet batin. Ve bir hadis-i serifde dahi
buyururlar ki 1 es @las 51 eli¥) paes pe i€ e by ya“ni cemi® enbiya ile gizli geldiim ve seniif ile
asikare geldiim. Ma‘lim ola ki velayet gor ki hazret-i Restlullah aleyhi’s-selam zamanina haricde
viictid bulmayup gizli idi ta ki kendi kalibin bulunca ki kalib-1 Murtazadur, kalibin bulunca zahir
oldi. Ciinki niibiivvet da’iresi mahdud oldi, sinurlandi ve sinurina ve haddine geldi, karar bulunca
ba‘dehu sahib-i velayet ki sirr-1 Hiidadur, bu hatemii’n-nebi ile bile zahiren ve batinen meratibleri
birlikde oldilar. Da’ima birbirlerine yar-i vefadar oldilar. Batinen birbirlerine yoldaglikdan ma‘ada
zahiren yoldagliklar eyleyiip. Nitekim Uhtid gazasinda ve Hayber cenginde ve Selasilde ve nice
bunuii gibi yerlerde yoldaslik "*® eyleyiip da’ima gice vii giindiiz birbirlerine refik olup
birbirlerinden ayrilmazlar idi. Ma‘ltim ola ki ¢iinki niibiivvet zahir velayet batindur didiik, hazret-i
fahr-i ka’inata hatemii’n-nebilik tac1 zahiren Harem-i serifde viiciida geldi ve hazret-i imam € Aliye
kemal-i velayet niirt Haremiin batininda Hacerii’l-Esvediin dibinde viiciida gelmisdiir. Nitekim bu
ebyat ile beyan buyurmuslardur ki Beyt:

il 2 gl jaa Gl
G p gxdx gl aslse
[GEVTNEN L).uﬁ_}&_}A PLON AT
Cajp S S A Cualle G 5
Ya‘ni kara tas eteginde irad togdi kim na‘l-i giiher. Beyt:

Tasdan togar ermis idi otuza
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Hem Mustafa kim zuhtira geldi sah-1 Murtaza

Pes niibiivvet sem‘ine verdi ziya

Niir-1 Sultan-1 velayet Murtaza

Hem niibiivvet sehrine bil ey emir

Da’ima olur velayet dest-gir

Kaht olur belde velayet olmasa

Bi-vela[yet] tag u revnak bulmasa

Ciinki sehre 1azim olmusdur kapu

Kim gele azuk kapudan igerii

Nice sehre malik olsun ol emir

Kim velayet isidiir sagir kebir

Ister iseft bulasin Hak meclisini

Razi kil climle velayet ehlini

Ey emir-i yegane ve dil-fiiriiz-1 zindegane, agah ol ki [ vakta ki emirii’l-mii ‘minin ve

Imamu’l-muttakin hazret-i Sultan € Ali bin Ebi Talib kerremallahu vechehu buyururlar ve 4 23S )
b dahi hadis-i sahihde vaki diir ki a3 ) i3 (8 G swsa Je Ya“ni € Ali Hakka yapigsmigdur, ayru
degildiir. Zira kelam-1 zat sifatdan ayrilmaz ve sifat zatdan ayrilmaz gayet ittihaddan. Guya birdiir,
Oyle birbirine yapismisdur dimekdiir ve dahi kelam-1 Hiida sur-1 Hiidadur. Nitekim emirii’l-
mii’minin buyurur: Cemi‘ esrar Allahu te‘alanun gokden inen kitablarindadur ve kitablarda olan
esrar Kur’an-1 ‘azimde ve Kur’an-1 ‘azimde olan esrar Fatihada ve Fatihada olan esrar Bismillahun
basindadur. Bada olan esrar banui altinda olan noktadur. iste ben ol noktanuii altinda gizliyim ve ol
esrar menem buyurdilar. Ve bir yerde dahi buyurur ki ¢stalsll o jiS ddais olall ya“nj “ilm bir noktadur
velikin cahiller cogaltdi. Imdi esrar-1 ilahi ahir kitabda hatm old1 ya“ni Kur’an-1 “azimde hatm old
dimekdiir. Ve Kur’anun sirr1 huriifdur ve huriifunl sirr1 noktadur ve ol nokta hazret-i sah  Aliyyi’l-
MurteZﬁ;iur. Ciin lazim geldi ki vaktin dar1 ola ve zahir ola. Nitekim hazret-i Pir Mevlana buyurur.
Beyt: 4?1

2252 oLy S oSS p
23y Ao g an led ol e
2353 Juay Ll alaa
adﬂa)eﬁ\héhd\

Ya‘ni her kim ki eger nebi ve eger veli ana hemrah u nihan oldi, ¢ Ali climlesiyle sir idi.
Bunca asdefiin i¢inde diir idi. Ciin sadef acildi ve kamil oldi, 1a-cerem diirr-i Necef ol sah idi.
Emirii’l-mii’minin bir yerde buyurur ki ¢l s jalally AY5 31 W Ya“ni evvel men ahir men zahir

www.turkishstudies.net/language



3178 Yasemin Karakus - Miicahit Kagar

men batin men dimekdiir. Kelam-1 natik-1 Hakdur, Hakkun kelamidur, nitekim evvel beyan eylediik.
Ve cemi‘ mahlikat kelamdan halk olunmusdur. ¢S ¢S 41 J & o) L& 31V 13 Ya ni Hak tef ala bir nesne
yaratmak dilese bir kerre &Zin [der] heman-dem olur. Evvel, ahir, batin, zahir o kelime-i kelam-1
Hakdur, ol sa“at olur. Ciin hazret-i Hakdan bu ma“naya evvel ahir ve zahir batin kelam-1 Hakdur
deld e e buyurdugr ana karninda oglancugn biz tasvir ederiz ki kelam-1 Hakdur. Ve dahi agah ol
ki Hak te‘ala Kur’an-1 ‘azimde buyurur: o= ¥y &lsleddl 6 d) Yeriin ve gogiit niir1 niir-
Muhammeddiir. Nitekim hadis-i serifde buyurur: !5 )5 (« e U Ya‘ni ben ve Ali ikimiz bir
niirdan halk olunmusuz. Yeriifi ve gogiifi niir1 niir-1 Muhammed ve ¢ Alidiir ki 5% 4 Gugil 3 65 1)
abudl agle o 50 Ya ni hazret-i emirti’l-mii ’minin buyurur ki men sol niirum ki hazret-i Miisa “ aleyhi’s-
selam benden mum yakdi, dahi benlim ntrumla yol buldi. Ol ates-i hazret-i Musa ben seniin
rabbiniim dedi kim hemin ol niir-1 *Ali idi ve emir-i esrar idi. Ve hazret-i Muhammed sallallahu
“aleyhi ve sellem iki taraf tutar nitekim hazret-i Adem zikrinde beyan olundi. Bir tarafi ki halkadur
ana niiblivvet derler, ism-i Muhammeddiir, taraf i‘ tibarryla bu makama gelmis. L i) 3 e s b
JU derdi. Ya‘ni “Bana soyle ya ‘Aise gonliimi egle ve ya Bilal bafila ta gonliim rahat bulsun
cema‘ate karigmakla” dir idi. Ve bir yiizi Hakka ki bu makama velayet derler, taraf-1 itibari ismi
¢ Alidiir. Nitekim bu makamda haber viriir Ju e (28 Y 5 e clla 48 Jay ¥ <5 ) aal Yani beniim
Hakla bile vaktiim vardur ki anda ne Cibril ve ne nebiyy-i miirsel bulunur. Kendiniin niibiivveti
halidiir yiizi i‘ tibariyle ki mertebe-i velayetdiir, ¢ Ali kendisidiir ve bu i‘ tibar-ile makam-1 velayetdiir,
ismi Ahmeddiir ve ¢ Alidiir. Iki bir niir old1 dimeniifi ma‘ nas1 budur ki niibiivvet ve velayet bir niirdur
dimekdiir. Batin i tibariyle '°* < Aliye velayet dediler, zahir i‘ tibariyle Hazret-i Muhammed dediler.
Zira viiciidda hakikaten ikilik yokdur. Imdi nebiniifi batininda velayet var idi, cemi¢ enbiyanuf sirr
u batini  Ali old1 dimekdiir.

Ey sah-1 kamil, vakta ki niibiivvet zevc ve velayet ferd oldiysa, hazret-i sahun tekligine
miinasib hazret-1 Mustafa ciftliigi vaki‘ old1 ki kizi Fatimadur. Niibiivvet esfel velayet a‘la oldiysa
lazim geldi ki ¢iftliik arzidiir yer gibi dosene ve ferd semadur velayet anun {izerine gele. imdi bu
mahalde Adem €Aliden kemal buldi ve Havva Fatimadan kemal buldi. imdi kemal-i velayet ile
kemal-i niiblivvetden iki veled zuhiir eyleye, biri niibiivvete tabi® old1 ve ¢iftiine ve anasina ki hazret-
i Hasandur ve biri nokta-i velayete tabi¢ old1 ya‘ni babasina ki Hiiseyndiir. ikisinde de hassa var idi
niibiivvetden ve velayetden velakin Hasanda niibiivvet ciheti galib idi ve Hiiseynde velayet ciheti
galib idi, hikkm galiblindiir. Hasan demek giizel dimekdiir ve Hiiseyin demek giizelce demekdiir.

Ey talib-i esrar-1 ilahi vakta ki Hazret-i Resil ‘aleyhi’s-selam Hazret-i ¢ Aliye buyurdilar ki
Ot s e e il e b Ya Alf sen bize Miisaya Hariin gibi ulu karindasimsin ki velayet
niirtyla (¥ niibiivvet niiruyla kardeslerdiir. Velayet batin oldugi hasebinden ulu karindasimsin. imdi
Harunun iki ogli var idi, birinin ad1 Sebber ve birinin Sibbir idi, Umran dilince Hasan ve Hiiseyin
dimekdiir. imdi hazret-i Resiile ve hazret-i  Ali ve hazret-i Miisaya Har{in gibi olunca ogullar1 dahi
boyle olmak lazim geliir. Hazret-i Isma‘il ile hazret-i Ishak ve hazret-i Miisa ile hazret-i Hariin ve
hazret-i Yahya ile hazret-i isa ve hazret-i Mustafa ile hazret-i Murteza bunlaruii her birleri ve
viictdlart birbirinden galib degildirler, zahirleri nice birlik ise batinlar1 dahi dyle birlik idi. Peng al-i
‘aba denilmis idi. Bu bes viiciddan birlik hasil olmus idi ki bunlardur. Hazret-i Muhammed ve
hazret-i ¢ Ali ve hazret-1 Fatimatu’z-Zehra ve hazret-i Hasan ve hazret-i Hiiseyin. Bunlarun ciimlesi
hakikatde bir viictud-1 killi, kiilli ctimlesi bu ikiden kemal buldi, bir viicid ve bir nir oldi. Cemi*
enbiya’ullah hakkinda buyururlar ki 4% (e 2l G4 358 Y Ya‘ni Cenab-1 Hak celle ve te‘ala
buyururlar ki biz bunlarufi ortasin fark eylemeziiz, hakikatde dimekdiir. Imdi bu viiciduii ciimlesi
ehaddiir, iki i¢ dort bes denilen hep bunlar tekrardur ve hig bir vechile vahidde mukabil i mugayir
degildiir. Amma "’ iki {ie dorde bir vecihle mugayirdiir ve bir vecihle muvafikdur. Amma hakkinda
ism ‘aynin miisemmasidur. Bu eyiidiir ve bu yaramazdur didiikleri meratibde soylediir ki eyt
yaramaz dimekdiir, yohsa hakikatde ciimlesi eyiidiir, hi¢ yaramaz yokdur, hep Hakdur, batil yokdur.
Nitekim Hak te‘ala Kur’an-1 ‘azimde buyurur ki sl ¥ Lgins e 5 ¥ 5 &l sandl Wila Loy Ya® ni yeri
ve gogi yaratmaduk ve ikisiniinl arasinda olani yaratmaduk illa hak iizere yaratduk dimekdiir. Nazm.
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Yirde gokde her ne kim var hak-durur

Ciimle hep dar u diyar hikmet-diirtir

Ciimleden hak gerci miistagni-durur

Lik ol hem stireti ma‘ ni-diiriir

Istedi her zerrede ola “ayan

Can ola hep ma‘ni siiret hem cihan

Yirde lazim old1 ta bdyle ola

Golge getiirmez meger dyle ola

Takati yok kim baka hurside g6z
Oyle vaktidir bu giinde bir de séz

Bi-hicab olaydi ger niir-1 Huda
¢ Alemi yakar idi basdan basa

Pes hicabi zatinun old1 sifat

Sen sifat bil ki oldur ka’inat

Ka’inatun mahmili adem-durur

Ademiin tafsili hem ¢ alem-durur

Ademi dikdi halife eyleyiip

¢ Alemi afa vasf eyleyiip

Zat-1 ehaddiir ana Ahmed-sifat

N’ola dirsen ol sifat1 “ayn-1 zat

Pes halife 1azim old1 Ahmede

Aiila bu ma‘nay1 sen ey dede!!’!

Ciin halife Ahmede old1 ¢ Ali
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Hatim old1 anui i¢iin ol veli

Gam garaz bu idi evvelden dahi

Kim gele sah-1 cihan ol ahi

Ciinki geldi mescidine ol imam

Onii sofiu orta diiziildi tamam

Simdi her zerrede vardur ¢ Ali

Anlar isen bu soze dersin beli

Hay-durur ¢ Alim-diiriir Kadir-diiriir

Her murad ol sahdan sadir-durur

Bin ismiin ikisiinden gayrisi

Hep ° Aliniini old1 climle sayrusi

Kildi ¢iin ol Hak vecdiyle gina

Yaradilmisun eli irmez ana

Her dii kevn ol-durur ke-ennehii

La-cerem zamirun oldi hu

Sanma taklid-diiriir bu s6zleriim

Ciimle tahkik-diiriir bu s6zleriim

Sen de vicdanun var ise bulasin

Bulduni ise yoluii1 hod bilesin

Zira er biliir yine er n’iydiigin

Husk nice anlaya sir n’iydiigin

Ciinki soziinden biliniir ger ciimle er

Sa“atidiir pes bu deiilii s6z-ger
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Ey sirr-1 server-i galib ve ey miirid-i ¢ Ali bin Ebii Talib, bu haberden dahi agah ol ki ¢iinki
bir y1l on iki aydur ve gokde on iki burtic vardur ve on iki ¢gesme vardur ve Kur’an-1 ‘azimde Cenab-
1 Hakkufl Togg odie o2 buyurdign hazret-i Ya‘kabuii on iki oglu oldi ki on ikinci hazret-i Yasuf
idi ve kamil ii miikemmel ciimle galib idi. Pes lazim old1 ki on iki nakib hazret oglanlarindan ['7°!
zuhiir ide. Zira niir-1 velayet ki evvela Hazret-i ibrahim alminda zahir old1 ki kutbiyye-i ‘ alemdiir ve
Hazret-i Imam ¢ Alide kamil bu kemal-ile velayet dahi Zimniyyet istedi. Nitekim niibiivvet niir1 hazret
alninda zahir oldi, hazret-i Ibrahimde kemalin bulup hazret-i Mustafada hatm old1 ki hatemii’l-
enbiyadur. Niibiivvet ile velayet hazret-i Muhammed ile hazret-i ¢ Alide cem® old1. Pes imdi niibiivvet
niint hazret-i Muhammedde hatm old1 ki da’ire-i asgardur. Ve velayet ntn Hazret-i ¢ Alidediir ki
da’ire-i ekberdiir ve ekmel i etemmdiir. Ol dahi zimniyyetlik diledi ki 4eas ¥ s & S
buyurulmusdur. Nitekim nokta-i velayet ki hazret-i Imam Hiiseyn alninda nakl itmis idi ¢ Acem
kizindan ki sehr-i banii idi, andan ¢ Aliyyii’l-asgar alninda ki Zeyne’l-* Abidine nakl eyledi, andan
Muhammed Bakir alnina nakl eyledi andan Muhammed Taki alnina nakl eyledi andan Hasan ¢ Askeri
alnina nakl eyledi andan Muhammed Mehdi alnina nakl eyledi ki hatem-i imametdiir zira imamet sol
kisiye layikdur ki nokta ol kisiniin alnina diise. Ma‘lim ol ki bir imamun ti¢ dort ogli olur, nokta
biriniin alnina diiger, ol imamete miistahak olur. Bu on iki imamun her birisi hem nebidiir ve hem
velidiir ta‘rifiyle amma niibiivvet ["*¥ tesrifiyle degiil ya‘ni seri‘at peygamberi degiildiir ancak
niibiivvet ta‘rifiylediir ki Hakdan haber viriir. Nitekim hazret-i fahr-i ka’inat buyururlar (32 slalall
Jil pal S lilS fste bu on iki imdma isaretdiir. Ya‘ni benim iimmetimin ‘alimleri beni Isra’iliin
peygamberleri gibidiir, benlim seri‘atiim tahkik eylerler, baska seri‘at komazlar ve hazret-i Misa
seri‘ atine da‘vet idiip ol seri‘ ati tahkik eylerler dimek olur.

Ey sah ehl-i te’vil dirlerse ki hazret-i Resiilde dahi velayet var idi velikin nigiin bu sz
“Aliden sadir oldi, cevab budur ki enbiya vazi‘-1 seri‘atdiir, ya‘ni seri‘at i¢iin Hakdan me’mur
olmigdur. Nitekim hadis-i serifde buyururlar ki (&) oLui¥) sl 3l ol <iiay Ya ni Hak te€ ala seri‘ ati
beyan itmek iciin bana emr eyledi, hakikat itmek iciin emr eylemedi. Ve bir hadis-i serifde dahi
buyururlar ki 40¥) 4L 5 alay Les Ya“ni ben bu halka tenzil ile ceng iderin velikin  Ali te’vil ile ceng
ider. Imdi tenziliifi te >vilini yine Allah biliir. Ve bu ¢ ilmde mahkiim olan biliir ki ¢ilm ¢ Alidiir.

Ey evliya-y1 kasif-i esrar-1 ilahi ol vechdendiir ki nebi vaz* ["® itdiigini veli tahkik idiip isbat

eyler amma nebi vaz itdiigini veli bozmak muhaldiir. imdi halkun ekserisi cehaletdendiir ki ¢ Aliniiii
sOziiyle Restliin s6zi muhalif kiyas iderler fehm idemediklerinden miinkir olup kafir olurlar. Ol
sebebdendiir ki on iki imamuiit Muhammed Mehdiden gayrisi hep sehid oldilar. Nitekim enbiyanui
ba‘zis1 hazret-i Yahya gibi ve hazret-i Zekeriya gibileriin velayet ciheti galib olmagin hakikate
soylerler idi. ¢ Avamu’n-nas ailamayup katl iderler idi. Ve dahi sOyle nebileriin sehadeti zehrden oldi
velilerlini sehadeti kilincdan old1 ki nitekim kal‘a-i Hayberde hazret-i Muhammede zehr verdiler ve
hazret-i ¢ Aliye kilinc virdiler. Nebiniini zehrden old1 veliniin kilincdan old1 ki ve Hazret-i Hasan ki
nebevi idi zehrden sehid oldi ve Hazret-i Hiiseyn ki velayete miintesib idi kilincdan sehid oldi. Ve
dahi agah ol ki yetmis bin ciihiidui kan yire dokiilmeyince hazret-i Yahyanun kani yire batmadi ve
dahi dirler ki yiiz kirk bin ciihiiduii kan1 yire dékiilmeyince hazret-i imam Hiiseyniifi kan1 yire
batmadi. imdi hakikaten s6z budur ki imamlarufi neslinden ta ki imam Muhammed Mehdi huriic idiip
[1%] yeryiiziinde olan Yezidleriii tamam kokin kaziyup tamarin kesiip kanin yire dskmeyince hazret-
i Imamun kan1 bilinmez ve hakki alinmaz. Hak te‘ala Kuran-1 ¢ aziminde buyururlar ki Ga’se J3 (e
Lasan (ulil) 38 LeSE e]-dyet. Ya“ni bir kimse bir mii’min dldiirse giiya ki cemi® insami ldiirmiis gibi
olur. imdi imam Hiiseynden ziyade mii’min mi olur ki anuf gibi ‘azize el uralar. Ol Yezid ii pelid
ve kiilli insan1 6ldiirmisdiir, ol Yezidiin yeryiiziinden  irkin kesiip namin1 kaldurmayinca ne hakikat-
1ilahi kesf olur ve ne Imam Hiiseynin kani alinur.

P24 0 g g all s Jasall 3 58 5 Gal) J s U

12 Allah hakki séyler ve dogru yola iletir. Harfler/metin Allah’in yardimiyla tamamlandi.” / “God speaks the
truth and guides to the [right] way. The text was completed with God’s help.”
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Conclusion

This study has drawn attention to the life and literary personality of Sa‘ati, a sixteenth-
century poet, with particular emphasis on his treatise devoted to the concept of the “unity of light”
(Muhammad-—Ali unity), a controversial issue in the history of Islamic thought.

The accounts of the biographers indicate that Sa‘ati’s given name was Mehmed, although
basic biographical details such as his place and date of birth and the date of his death remain
uncertain. Latifi portrays him as a broad-minded, Shi‘i-inclined, refined, and itinerant preacher,
whereas Asik Celebi adopts a much harsher tone, depicting Sa‘ati as a hypocritical and self-interested
preacher notorious for satire and humorous verse. Kinalizade Hasan Celebi similarly emphasizes his
physical appearance and activities as a preacher, portraying him as a figure who instrumentalized
religious discourse in order to influence the public. Despite their differences, the biographical
accounts concur that Sa‘att travelled throughout Rumelia and Anatolia as a preacher, interacted with
a wide range of social circles, and possessed a religious identity that was regarded as controversial.
The particular emphasis placed on his sectarian affiliation at a time of intense Sunni-Shi‘i tensions
also points to the ideological background underlying the biographers’ representations of him.

The fact that Sa“att continued to be included in the biographical dictionaries of his age despite
the negative assessments directed at him demonstrates that he was by no means an insignificant
figure; rather, he was known and discussed within the literary circles of his time. Most biographers,
however, regarded his poetry and writings as aesthetically deficient and characterized his satirical
and humorous compositions in particular as “tlirrehat” (nonsense) and “miihmelat” (worthless or
frivolous writings). At the same time, they did not entirely deny his learning or rhetorical ability, but
shared the view that he had squandered his talents. The biographers state that Sa‘ati, some of whose
poems are preserved in nazire collections, possessed knowledge in various fields, particularly
Qur’anic exegesis and hadith, and that he also composed works of poetry and prose, as well as
writings in Persian and works in the mu‘amma genre. Although Latift does not identify most of these
works by title, he describes Sa‘at1 as a poet by nature while maintaining that his particular inclination
toward satire prevented him from producing works of lasting value and esteem. Asik Celebi, by
contrast, provides the titles of several works attributed to him, thereby offering more concrete
evidence of Sa‘ati’s literary productivity.

In the present study, the text of a treatise by Sa‘ati that is not mentioned in the biographical
dictionaries has been edited and examined on the basis of two manuscript copies. The central concept
addressed in the treatise is the Muhammad-Ali unity, expressed through the idea of the “unity of
light.” The work constructs a fivefold structure of light centered on Muhammad, Ali, and the Ahl al-
Bayt, maintaining that the divine reality becomes manifest in different forms through these figures.
Muhammad is presented as the most perfect manifestation of the light of prophethood, while Ali
represents the culmination of walaya. Prophethood and walaya are thus conceived not as two separate
domains, but as different dimensions of the same divine reality. The text explains this relationship
not only within a theological framework but also through a cosmological and symbolic system. The
development of prophethood and walaya is associated with millennial cycles, planetary influences,
and the historical succession of prophets, thereby constructing a vision of the cosmos in which divine
reality progressively attains perfection throughout history. Within this framework, the relationship
between Muhammad and Ali is interpreted through the metaphor of the “single light,” emphasizing
that the two figures represent complementary aspects of a single reality.

The treatise further maintains that walaya persisted throughout history as a hidden reality,
became manifest with Ali, and continued through the succession of the Twelve Imams until reaching
its perfection in the Mahdi. Within this system, prophethood is depicted as the “small circle,” while
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walaya is represented as the broader and more encompassing “great circle.” Walaya is thereby
positioned as both the complement and the inward meaning of prophethood. The event of Karbala
occupies a particularly central position within this conceptual system, with the martyrdom of Husayn
interpreted as the supreme symbol of the struggle between truth and falsehood. While Yazid is
positioned as the embodiment of oppression and falsehood, the treatise concludes with an
eschatological expectation of ultimate justice, according to which the advent of the Mahdi will bring
this unjust order to an end.

In conclusion, this study both draws renewed attention to Sa‘ati as a sixteenth-century author
and brings to scholarly attention the text of a previously unknown treatise attributed to him. In doing
s0, it reintroduces an author who, despite being mentioned in the biographical dictionaries of poets,
has received only limited attention in modern scholarship and whose works have remained largely
obscure. At the same time, it demonstrates in detail how a mystical-theological concept that
constituted an important area of discussion in the Ottoman intellectual world -the Muhammad-Ali
unity, or “unity of light”- was articulated in a sixteenth-century Turkish treatise, the conceptual
frameworks through which it was substantiated, and the symbolic systems through which it was
expressed. Ultimately, by combining textual scholarship with an intellectual-historical perspective,
this study seeks to contribute to the existing literature and, through the case of Sa‘ati, to demonstrate
how texts regarded as marginal within the Ottoman intellectual tradition can provide valuable
insights into the intellectual and religious climate of their age.

www.turkishstudies.net/language



3184 Yasemin Karakus - Miicahit Kagar

< Turkish Studies - Language and Literature {‘s

ANKARA SCIENCE
www.turkishstudies.net/language eISSN: 2667-5641 UNIVERSITY

Sa‘ati’nin (16. yy.) Niibiivvet ve Velayet Nurlarinin Birligi Hakkindaki Risalesi

Giris

Aleviligin yazili ve sozlii kaynaklarinda Hz. Muhammed ile Hz. Ali hakkinda gelistirilen
inanclarin en 6nemlilerinden birisi, ikisinin aslinda tek bir nurun farkli goriiniimleri oldugu yani
Muhammed-Ali birligi diisiincesidir. Alevilikteki bu diisiince Tiirk edebiyatinda bir¢ok eserde

karsimiza ¢ikmaktadir. Ornegin tek nir/niir birligi diisiincesinin yansidigi temel eserlerden birisi olan
Fazilet-name’yi kaleme alan Yemini (6. 940 (1533)?), asagidaki beyitlerde bu diisiinceyi isler.

Ikisi bir nefs-i vahiddiir mu‘ayyen

Hadisile rivayetdiir miibeyyen

Ikisi bir-imis evvelde hem bir
O biri bilmege gel eyle tedbir (Tokat, 2023, s. 64.)
Konuyu ele alan sairlerden biri olan Asik Sitk1 Baba da bir devriyesinde soyle demektedir:
Catilmadan yerin gégiin binasi
Muallakta iki niira diis oldum
Birisi Muhammed birisi Ali
“Lahmike lahmi”de bire diis oldum (Ciftlik¢i, 2016, s. 15.)

Aleviligin kaynak metinlerinden olan ve Seyh Safiyyiiddin Erdebili ve Cafer-i Sadik’in
diisiincelerinin farkli donemlerinde kaleme alinmig niishalarindan olusarak iki kol hélinde giinlimiize
ulasan Buyruklarda ve Alevilik diisiincesi ekseninde kaleme alinmis edebi ve teorik eserlerde siklikla
rastlanan bu diisiincenin daha c¢ok Sia kaynakli eserlerde yer alan hadislere dayandirildig
goriilmekteyse'® de bu diisiinceyi destekleyecek hadislere Ahmed bin Hanbel gibi Siinni bir mezhep
ve hadis imamimin Miisned kitabinda da rastlanmaktadir.'"* S6z konusu hadislere gore kainat ve Hz.
Adem yaratilmadan 6nce Hz. Muhammed ile Hz. Ali tek bir nur olarak yaratilmislar, bu nir Hz.
Adem’den itibaren her donemde farkli sekillerde tezahiir etmis ve Hz. Muhammed’in dedesi
Abdulmuttalib’ten sonra Hz. Muhammed ve Hz. Ali olarak ikiye ayrilarak tecelli etmistir. Dogan
Kaplan konuyla ilgili bir caligmasinda bu tek nurun diinyaya farkli donemlerde her defasinda ayni
anda iki sekilde tecelli ettigi diisiincesini Farhad Daftary’nin Ismaililer kitabindan su sekilde
aktarmaktadir:

13 Bu meseleyi ele alan eserlerde yaygin olarak gegen hadislerden birisi sudur: “Allah, Adem’i yaratmadan dért bin y1l énce
Ben ve Ali, Allah’in tesbih ve takdis eden bir nur idik” (el-Askalani, 2002, s.229).

14 «Adem yaratilmadan on dort bin y1l 6nce ben ve Ali b. Ebi Tlib Allah'in huzurunda bir nur idik. Allah Adem’i yaratinca
o nuru iki kisma ayirdi. Bir kismi ben oldum, diger kismi ise Ali’dir” (Ahmed ibn Hanbel, 1983, 2/663).
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Muhammed-Ali tasavvurunu Ismaililerde, natik ve samit peygamber anlayisinda gérmekteyiz.
Ismaililere gore, insanhgn dinsel tarihi yedi konusan (natik) peygamber tarafindan baslatilacak
farkly uzunluklarda yedi devirde tamamlanacaktir. Her biri miistakil bir kutsal mesaja sahip bu
konusan (ndtik) yedi peygamberin getirdigi mesajin ickin (bdtin) anlamini agiklamakla gérevli
birer vasileri bulunmaktadir. Bunlara suskun (samit) peygamber de denilmektedir. Yedi biiyiik
peygamber ve vasileri sunlardir: Hz. Adem i¢in Hz. Sit, Hz. Nuh i¢in Hz. Sam, Hz. Ibrahim i¢in
Hz. Ismail, Hz. Musa i¢in Hz. Harun ya da Hz. Yusa, Hz. Isa icin havari Petrus Simon, Hz.
Muhammed i¢in Hz. Ali ‘dir (Kaplan, 2011, s. 151).

Bu diisiinceyi ele alan baz1 kaynaklarda tasavvuftaki Hakikat-i Muhammediye diisiincesine es
olarak bir de Hakikat-i Murtazaviye’den bahsedilmektedir. Bu diisiinceyi ele alan eserlerden birisi
Hiisameddin Ali el-Bitlisi’nin (6. 1504) Cdami ‘u’t-Tenzil ve’t-Te 'vil isimli isar1 tefsiridir. Mehmet
Selim Ayday, Hiisdmeddin Ali el-Bitlisi’nin bu eserde yer alan Hakikat-i Murtazaviye diislincesi
hakkindaki goriislerini miistakil bir makalede ele almistir. Bu ¢calismadaki tespitlerden biri sdyledir:

Ona gore Peygamberimiz'in, “Ben ve Ali, Adem yaratilmadan dért bin sene once bir niirdan
yaratildik. Bu niir Abdulmuttalib’in beline girinceye kadar birlikte idi. Sonra ben Niibiivvet i¢in,
Ali ise Hildfet i¢in ayridi” demesi buna isaret etmektedir. Bitlisi bu hadise dayanarak, Hz.
Ali’nin hakikatinin, Hakikat-i Muhammediyye 'nin icinde miindemic oldugunu diisiinmektedir.
Ona gére, edvdr-1 niiriyyede, niibiivvet ve onun sahibinin varligi (Peygamberimiz) sarih bir
sekilde; veldyet ise zimnen mevcuttur. Ekvdr-i zilliyede ise veldayet sarih, niibiivvet ise zimnidir.
Ciinkii Peygamber Efendimiz sdyle buyurmugstur: Ey Ali sen nebilerle beraber bir sir idin,
benimle birlikte ag¢iga ¢iktin.” Yine o, aym hadise dayanak Hakikat-i Muhammediyye 'nin
zdhirinin niibiivvet-i zdtiyye-i Ahmediyye; batiminin ise veldyet-i Murtazaviyye-i Aleviyye
oldugunu iddia etmektedir (Ayday, 2017, s. 89-90).

Alevilikteki temel diisiincelerden birisi olan, bizim de burada genel olarak 6zetledigimiz s6z
konusu diisiincenin hem teorik eserlerde hem de edebi eserlerdeki gondermelerle yazili kiiltiirde
siklikla ele alindig1 goriilmektedir. Biz de bu makalede, meselenin ayrintilarini ve diger kaynaklarini
calismamizda isaret ettigimiz yayinlara havale ederek bu diisiincenin ele alindig: bir esere ve yazarina
dikkat ¢ekmek istiyoruz. 16. ylizyilda yasayan, tezkirelerde de hakkinda bilgi verilen Sa‘ati’nin de
kisa bir risdle kaleme alarak yukarida isaret ettigimiz diislinceyi temel hatlanyla isledigi
goriilmektedir. Calismamizin ilk boliimiinde, kaynaklarda Sé‘ati hakkinda sunulan bilgilerden
hareketle hayati ve eserleri hakkinda bilgi verilmistir. Daha sonra tam metnini sunacagimiz
risdlesinde Alevilikteki nlr birligi meselesini nasil ele aldig1 incelenmistir.

Sa‘ati’nin Hayati ve Eserleri

XVI. ylizy1l sairlerinden olan Sa‘ati’nin asil adi Mehmed’dir. Nereli oldugu konusunda
Latifi’nin sehr-i Istanbuldan bu devir su ‘ardsindandur (Camm, 2000, s. 290); Asik Celebi’nin
mevlidi Anatolida Bolavadindiir (Kilig, 2010, s. 935); Kinalizdde Hasan Celebi’nin Anadolu
vildyetindendiir (Kutluk, 1978, s. 442) ve Beyani’nin Germiyanidiir (Kutluk, 1997, s. 114) seklinde
goriis bildirdigi Sa‘ati’nin yasamis oldugu yiizyilda yazilan suara tezkirelerinde dogum ve o6liim
tarihi ile ilgili bir bilgi yer almamaktadir.

Latifi, Sa‘ati "yi genis mezhepli, Sia mesrepli, nazik ve zarif bir rind olarak tanimlamakta;
vaizlik suretiyle belde ve koyleri dolasarak seyahat ettigini, insanlar1 etkilemek i¢in nasihat etme
yolunu tuttugunu vurgulamaktadir: Vasi -mezheb ve si ‘a-mesreb rind harif ve naziik ii zarif kimesne
idi. Va z tarikiyle bilad u kurdyr seyr ii seyahat ve halk-1 cihdni cezb ii celb i¢iin nush u pendi vesile
ve siuret idinmisdi (Canim, 2000, s. 290). Latifi, Sa‘ati’nin bu seyahat faaliyetleri sirasinda
Kastamonu’ya ulagmasi ve orada minberde vaaz vermek iizere bulundugu sirada karsilagtig1 bir olayi
etraflica aktarir. Anlatima gore Sa‘ati, Kastamonu’daki vaaz minberinde bir mektup bulur ve bu
mektubun kendisini elestirmek maksadiyla birakildigini fark eder. Mektubu agmadan g6z ucuyla
okuyan Sa‘ati, dnce kendi nefsine, ardindan halka 6giit verilmesi gerektigini ve nasihatin icrasinin
zor oldugunu ima eden ifadelerle karsilagir. Bagka bir camiye gectiginde ise bu kez Kur’an’1 riya
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arac1 kilmaktan kaginip rindane yasamayu telkin eden bir baska mektup bulur. Ugiincii minberde ise,
vaizlerin halka diinyay1 terk etmeyi dgiitlerken bizzat maddi birikim pesinde olduklarini elestiren bir
sOzle muhatap olur. Bu ard arda gelen uyar1 ve kinamalar karsisinda Sa‘ati {iziintii ve kirginlik duyar.
Bunun iizerine Kastamonu cemaatine hitaben, onlarin nasihate muhta¢ olmadiklarini, aksine vaizlere
bile nasihat edebilecek konumda bulunduklarimi ifade ederek minberden iner (Canim, 2000, s. 291).
S6z konusu hadise, Sa‘ati’nin Kastamonu halki nezdinde bir vaiz olarak itibar gérmedigini ve
ogiitlerine giiven duyulmadigini ortaya koymasi bakimindan 6nem arz etmektedir.

Asik Celebi, Sa‘ati konusunda ¢ok daha olumsuz bir elestirel tutum igerisinde olup subjektif
yorumlariyla 6n plana ¢ikmaktadir. Ona gore Sa‘ati hiciv ve hezelle meshur, kallas ve evbas, yiyecek
ugruna sekil degistiren, seyh goriiniimlii, vaiz gibi davranan ancak oziinde eskiya gibi biridir.
Zenginlerden ona adak ve kurban verenlerin ahmak oldugunu diisiinen tezkire yazari, Sa‘ati’nin
Rumeli ve Anadolu’yu karis karig gezdigini, insanlarin onun sakal ve biyigina, kilik kiyafetine
aldandigini, kadin ve erkeklere tilsim yazdigini, kiirsiideyken son derece hararetli konugmalar yapip
indikten sonra ise Allah’tan korkmayip kuldan utanmadan eski hayatina devam ettigini sdylemekte,
bu goriislerini desteklemek i¢in de Hafiz’in “Oyle vaizler vardir ki mihrapta ve minberde bu gosterisi
sergilerler; fakat yalniz kaldiklarinda bambagka isler yaparlar.” anlamindaki Farsga bir beytini 6rnek
vermektedir:

Hica vii ‘alem-i hezelde ‘alem, kallds u evbds, tagyirii’s-sekli li ecli’l-eklide mahir, seyh-siiret
vd ‘iz-pise fiistin u fesaneye kddir, etkiya siretinde eskiyddan idi. Agniyddan ana nezr ii kurban
virenler agbiyddan idi. Riamili vii Anatolu’yt sehr-be-sehr kiige-ber-kiigse gezerdi. Ol seblet ii
sakala ve semle vii sivak ridd vii ‘asd ve kil u kdle aldanur nisd vii rical arayup cingdneler gibi
vardugi sehri elek elek elerdi. Er gorse vasil-1 kimya geciip ‘avret ise tilsim yazar, ndrencdt
cizerdi. Strren buydi kari; ‘aldniyeten siydh risdle vii ‘imdme miikehhel ¢esm ii murakka’ came
cevami ‘' ti mecdmi ‘de va z idi girdari. Kurt avurdla kurdug: diikkan ziydde dh-1 atesin ile tahta-
i kiirsiyi ve pdye-i ¢ipin-i minberi bir mertebe germ iderdi ki ni¢e pulad- dilleri hah u nd-hah
nerm iderdi. Yetmis iki dereden su getiiriip siir-abe-i telh-i girye ile tergib-i kevser ii ma’-i ma’in
ve terhib-i hamim ii gislin ile halki kendiiye akidup bi- dzerm iderdi. Kiirsiden indiigi gibi / Beyt:

Va ‘izan k’in cilve der mihrdb u minber mi kunend
Ciin be-halvet mirevend dn kar-1 diger mi kunend

miicibince neddmeti koyup nedim-sivelik idiip ne Hak’dan hayad ve ne halkdan serm iderdi (Kilig,
2010, s. 935-936).

Asik Celebi de tipki Latifi gibi Sa‘ati'nin Alevi nesepli ve Sii mezhepli oldugunu
vurgulamistir. Hz. Muhammed yolunu giil bahgesine, Hz. Ali yolunu ise biilbiil bahgesine benzeten
tezkire yazari, Muhammed bahgesinde Ebu Cehl karpuzununun bitmeyecegini, Murtaza bahgesine
ise bocek girmeyecegini sOyleyerek Sa‘atl "yi her iki yola da layik olmayan biri olarak gérmektedir.
Nitekim Asik Celebi’ye gore Sa‘ati, danismend olup medreselerden atilmis, sufi olup tact alinmus,
hirkasi satilmis, kimi zaman Kerbela asitanesinde, kimi zaman Seydi Gazi ocaginda ve Hac1 Bektas
evinde olup 151k olamamis ve posteki boklamigtir:

‘Alevi-neseb ve si’'T-mezheb gecerdi. Amma ne ihtimaldiir ki giilistan-1 Muhemmedi ve Mustafavi,
Ebii Cehl karbuzi semer vire ve murgzdr-1 Murtazaviye cu’l gire. Bir zemdn me kel itismesinde
ve tetimme depismesinde stihtelerle olup ba’dehu danismend olup nige medreseden hasiri atilmis
ve sifi olup def datle tdci alinmis ve hurdei tarik cerimesiciin hirkast satilmis gah Kerbeld
dstanesinde ve Seydi Gazi ocaginda ve Haci Bektas evinde olup 151tk olmamis amma postum”

boklamus idi (Kilig, 2010, s. 936).

Kinalizide Hasan Celebi, Asik Celebi’nin yazdiklarima benzer bir sekilde Sa‘ati *yi uzun
sakali, biiyiik sarig1, siirmeli gozleri ve yamali elbisesiyle, yiyecek i¢in sekil degistiren iki ylizlii bir

15 Bu kelime negirde “postunu” olarak okunmustur fakat “pdsteki” olmalidir.
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vaiz olarak tanimlayarak Hafiz’in yukarida anlamini verdigimiz beytini 6rnek olarak verir. Tezkire
yazarina gore Sa‘atl, Rum ve Anadolu’yu sehir sehir dolasarak her sehrin ileri gelenleri ve zenginleri
ile sohbet etmis, nice ¢elik gibi sert goniilleri sicak, tatli ve etkili sézleri ile yumusatmistir:

Ndmi Mehemmeddiir. Anatol vildyetindendiir. Kesirii 'r-ris ve kebirii’l- imdme miikehhel ¢cesm
ii murakka ‘ came li-ecli’l-ekl tagyir sekl iden ehl-i riyanun celisi ve ber-miicib-i beyt-i Hafiz

Beyt: Va’izan kin cilve der-mihrdb u minber mikonend
Ciin be-halvet mirevend dn kar-1 diger mikonend

Tenhada ‘1ys u niisdan dem uran merdan-i piir-safanun enisi idi. Taldkat-1 lisan ve ‘uziibet-i
beyani oldugindan bazdr-1 va’zini her-bar germ ve nige piildd dilleri dtes-i pend ii nasthat ile
nerm idiip vilayet-i Riim ve Anatoliy1 sehr-be-sehr seydhat ve her vildyetiin timera vii agniydsiyla
sohbet iderdi. (Kutluk, 1978, s. 443)

Literatiirde daima Kinalizdde Tezkiresi’'nin 6zeti olarak zikredilen Beyani’nin tezkiresinde
ise benzer goriiniis 6zelliklerinin ardindan Sa‘ati’nin Ethem’in tacindan dolu igen bir arif olarak
tanimlanmasi ilgi ¢ekicidir: Germiyanidur. Kesirii 'r-rig kebirii'l-imdme mukahhal-¢esm ve murakka-
cdame ber-miiceb-i Cekerler bunda arifler toluyr tdc-1 Edhemden bir drif-i cihan idi. Talakat-1 lisan
ve letafet-i beyanla va’z u nasihat itmekle sehr-be-sehr seyahat iderdi (Kutluk, 1997, s. 114).

Elimizdeki malumattan hareketle XVI. yiizyil tezkirelerinde Sa‘ati’nin mesrebi, mezhebi,
fiziksel goriiniisii ve gegim kaynagi olarak vaizliginin bilhassa vurgulandigi, Beyani haricindeki
diger tezkirecilerin sehir sehir dolasarak halka nasihat eden Sa“ati’nin bu meslegi samimi bir sekilde
yapmadigmi diisiindiikleri anlasilmaktadir. Ozellikle Sultan II. Selim ve sonrasinda Siinni-Sii
catismasinin zirvede oldugu bir donemde dini kimligi agikca zikredilen Sa‘ati’nin, devrin kanonik
metinleri olan suara tezkirelerinde tiim olumsuz elestirilere ragmen yine de dahil edilmis olmasi,
donemin edebiyat ¢evreleri tarafindan dikkate alinmis bir sair oldugunu gostermesi bakimindan
ayrica onem arz etmektedir.

Sa‘ati’nin nazire mecmualarindaki siirleri disinda (Koksal 2017, Giynag 2017) bugiine kadar
bu calismaya konu edilen risalesinden baska bir eseri nesredilmemistir. Fakat XVI. ylizy1l tezkire
yazarlari onun pek ¢ok eseri olduguna isaret etmektedirler. Ornegin Latifi, Sa‘ati igin, “tefsir ve
hadisden vafir ma‘limati ve si'r i insddan ve fiirs I mu‘ammadan ba‘z1 te’lifat1 vardur” (Canim,
2000, s. 290) diyerek Sa‘ati’nin tefsir ve hadis konusunda malumat sahibi; manzum ve mensur,
Farsca ve muamma ile alakali eserleri olan biri oldugunu sdylemektedir. Somut bir eser ismi
zikretmeyen Latifi, Sa‘ati’nin aslinda sair tabiatli oldugunu ama asiriliga gittigi i¢in eserlerinin
¢ogunlugunun hiciv ve hezel igerikli oldugunu, bu kadar marifetli olmasina ragmen hos ve muteber
bir eser birakmadigini sdylemekte ve ardindan siirlerinden 6rnekler vermektedir:

Sa ‘ir-tab ‘ ve sith-mizdc olup fuhsa madyil olmagin tedvindti ekser hezeliyyat ve hicviyydtdur. Bu
kadar ma ‘drife malik ve sebil-i salik iken hayr-1 du ‘dyr miicib bir hos eser ve halefinden hayrii’l-
halef olacak bir eser-i mu ‘teber komadi ve §i ‘rle dahi ¢endan sohreti ve hiisniyyatinun dahi hiisn
ii letdfeti yokdur. Bu si v anundur:

Si r: Bir terenniim gostere giilsende nalem biilbiile

Kim hezdran dferin idiip ferahdan giil giile

Bddeniin bezm i¢re kalkup la liin opdiigin goriip
Diisdi ey saki surdhiler i¢ine gulgule

Kwrmuzi giil seklini gosterdi ¢iin peymaneler
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Giilsen-i bezm i¢re ol dem biilbiil old: biilbiile

Velehii: Bezm-i canda kakiiliin reyhdancidur siinbiil satar

Verd-i ruhsdrun tardvet meclisinde giil satar (Canim, 2000, s. 291)

Latif1, bu kadar ilim ve marifete ve bunca eserine ragmen yine felekten sikayet eden, bir tiirlii
ilerleyemeyen, “Allah’in onarmadigini kimse onarmaz.” diyen Sa‘ati’nin bu durumunu, basinda
devlet ve yildizinda talih olmamasina, yani bahtsizligina baglamaktadir:

Bu kadar ‘ilm ma ‘rifet ile yine nekbeti ve felaket-i felekden vdfir sikdayeti vardi. Bu kadar makal
Ui kal ile devlet tarikin tutup ileri varamadi. Basinda devlet ve sitaresinde sa ‘adet olmamagin
Allah onarmadugint kimse onarmaz. Bu matla* anun halini beyan ve fakr u felaketinden nigan
VIriir:

Matla ‘: Allah onarmadigini hem sah onarmaya

Vay ana bir kisiyi ki Allah onarmaya (Canim, 2000, s. 291)

Asik Celebi ise, Sengiil-ndme olarak da bilinen Hdce Ebu’l- Ubeyd ve Ahde’l- ‘ayn Kissast,
Sart Ciihiid Kizil Papas Ak¢a Hdce Mankir Aga Destani, Zemm-i Hiikkam ve Kat -1 Ahkdm ve iki bin
beyitlik Firaki hicvi olmak tizere Sa‘ati "ye ait dort farkli eser zikrettikten sonra 3 bendlik murabba
ornegi vermektedir.

Miiellefatindan meghiirt Hace Ebu’l- ‘Ubeyd ve Ahde’l- ‘ayn kissasidur ki Sengiil-name dirler. Ve
biri dahi Sari Ciihiid Kizil Papas Ak¢a Hdce Mankir Aga dastanidur ki sultaniyye ve efrenciyye
ve akca vii mankirdan kindyetdiir. Biri dahi Zemm-i Hiikkam ve Kat ‘-1 Ahkdm beyanindadur ve
Firaki hicvinde miistakil iki bin beyt bahr-i hafifte hicvi vardur (Kilig, 2010, s. 936).

Kinalizade Hasan Celebi, Sa‘ati’nin hiciv ve hezelde sayilamayacak kadar ¢ok eseri
oldugunu, sadece Molla Firaki hakkinda olan eserinin iki bin beyitten fazla oldugunu sdylemekte,
Sa‘at’nin zamanini boyle seyler yazarak harcamasina hayiflandigini ifade ettikten sonra siir
ornekleri vermektedir:

Ehact vii hezliyyatda tasnif itdiigi risdle vii makdle bi-hadd ii ‘adeddiir. Ta’ dadr miicib-i nefret
belki miiris-i nekbetdiir. Hayf ol cevahir-i zevahir-i a’'mdre ki bu makile miithmildta sarf u isar
olina ve miidam evkat u sd ‘ati bu giine tiirrehat ile giizar eyleye. Yalinuz Monld Firdaki hakkinda
iki bin beytden ziydde miihmeldat: vardur (Kutluk, 1978, s. 443).

Beyani de aym sekilde verdigi murabba drneginden dnce Sa‘ati’nin sayisiz hiciv ve hezel
yazdigini tekrarlamakta, ancak farkli olarak Molla Firaki hakkinda yazdigi eserin bin beyit oldugunu
ifade etmektedir: Ahdci vii hezliyyati bi-nihdyediir. Yalnuz Molla Firaki hakkinda bin beyt tiirrehdt
insd itmisdiir (Kutluk, 1997, s. 114).

Donem kaynaklari incelendiginde, XVI. ylizyil tezkirecileri Sa ati’nin ilim ve marifet sahibi
kiymetli bir cevher oldugu konusunda hemfikir olmalarina ragmen Sa‘ati’nin sairligini ve eserlerini
begenmemekte, onun hiciv ve hezel igerikli eserlerini “tiirrehat” ve ‘“miihmelat” olarak
degerlendirmektedirler. Uzerinde ortak goriis bildirdikleri bir diger husus ise sairin vaktini ve
potansiyelini bosa harcadigi, sagma ve cirkin sozler sdylemeyi tercih edip makbul bir eser
birakmayarak adeta heba oldugudur. Elimizde, bu ¢alismaya konu dini igerikli risalesi diginda diger
eserleri bulunmadigi igin Sa‘ati’nin hangi sozlerinin bu kadar rahatsiz edici oldugu konusunda
maalesef yorum yapamiyoruz.
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Sa‘ati’nin Risalesi
Niishalarin Tavsifi

Sa‘ati’nin risalesinin Tirkiye ve yurtdist kiitiiphanelerinde yaptigimiz incelemeler
sonucunda iki niishasi tespit edilmistir.

[lk niisha, Siileymaniye Kiitiiphanesi Satin Alinan Yazma Eserler Koleksiyonu’nda 00627
koleksiyon numarastyla Risdle-i Sd ‘ati Dede adiyla, kayithdir. Nesih hatla istinsah edilen eser, her
sayfast 15 satirdan olusan 19 yapraktir. Niishanin Olgiileri 184%121-140%80 mm’dir. Eserin
miistensihi Osman el-Mevlevi olup istinsah tarihi 3 Cemaziyelahir 1270 [3 Mart 1854] olarak
kaydedilmistir.

Ikinci niisha, Siileymaniye Kiitiiphanesi Resid Efendi Koleksiyonu’nda 00387 koleksiyon
numarastyla Al-i Abd ve Al-i Resul Hakkinda Risale adi altinda kataloglanmustir. Nesih hatla istinsah
edilen eser, her sayfasi 17 satirdan olusan 21 yapraktir. Niishanin ol¢iileri 170x114-120x75 mm’dir.
Di1s kapaginda baglik olarak “Katiba Sa‘ati ”, ilk sayfasinda ise temelliik kaydi olarak “bende-i al-i
aba Eyiip Halid” ibaresi ile 1253 tarihi yer almaktadir. Metnin basinda kirmizi miirekkeple “Haza
Risale-i Sa‘atl ” baghigi yazilmistir. Eserin sonunda ise “Tarik-i Hiiseyniden Kutucu es-Seyyid
Ahmed derbend-ray-1 Bektasi 1a feta illa Ali 14 seyfe illa Ziilfikar” seklinde bir kayit bulunmaktadir.

Bu iki niisha disinda, Milli Kiitiiphane Milli Kiitiiphane Yazmalar Koleksiyonu’nda 06 Mil
Yz A 7436/2 numarada Risdle-i Ma ‘rifetu’llah adiyla kayitli bir risaleler mecmuasinin 44b—45a
varaklari arasinda, basinda kirmizi miirekkeple “Haza riséle ez-te’lif-i Sa‘ati Dede kuddise sirruhu”
basligini tasiyan bir yapraklik metin bulunmaktadir. Ancak metin yalnizca bu ilk yaprakla sinirl olup
devamu istinsah edilmemistir.

Yukarida tanitilan iki niisha karsilastirildiginda, Resid Efendi Koleksiyonu’nda bulunan
niishada yer yer ciimle eksiklikleri ile istinsah ve imlaya dair bazi hatalarin bulundugu goriilmektedir.
Buna karsilik Satin Alinan Yazma Eserler Koleksiyonu’nda yer alan niisha, gerek climlelerin tamlig:
gerekse imla bakimindan daha tutarli bir metin arz etmektedir. Bu sebeple ¢alismamizda tenkitli
metin olusturulurken Satin Alinan Yazma Eserler Koleksiyonu’ndaki niisha esas alinmig, Resid
Efendi Koleksiyonu’ndaki niishadan ise karsilastirma ve kontrol niishasi olarak faydalanilmistir.

Eserin Muhtevasi

Caligmamizin bu bdoliimiinde, Sa‘ati’nin eserinin muhtevasinin genel ozellikleri ele
almacaktir. Bu amagla eser, anlam biitiinliigii esas alinarak ¢esitli boliimlere ayrilacak ve ilgili sayfa
araliklarinda islenen konular ana hatlariyla ortaya konulacaktir. Boylece okuyucunun, bu ¢alismada
tam metni verilen risalede ilgili kisimlari kolayca tespit edebilmesi ve metni biitiinliik i¢erisinde takip
edebilmesi hedeflenmistir.

Sa‘ati’nin risalesi, vahdet-i viicid diisiincesini yansitan bir girig bolimiiyle baslamaktadir.
Eserin 1b-4a sayfalari1 arasinda yer alan bu bolimde, kadinatin yaratilisinin temel amaci, Allah’in
kendi isim ve sifatlarini agiga ¢ikarmasi seklinde sunulmaktadir. Bu ¢ergevede, tasavvufta kiintii
kenzen hadisi olarak bilinen ve Cenab-1 Hakk’in kendisini “gizli bir hazine” olarak tanimlayip
bilinmeyi murat etmesi fikrine dayanan yaratilis anlayisi dile getirilmektedir. Buna goére kainat,
Cenab-1 Hakk’mn kendisini goriiniir kildig1 bir tecelli sahasi olarak tasvir edilmekte, ildhi ayna
metaforu kullanilarak Cenab-1 Hakk’1n kendisini insanda seyrettigi dile getirilmektedir. Bu bdliimde
ayrica, ilmelyakin, aynelyakin ve hakkalyakin seklinde ii¢ agamal1 bir bilgi anlayis1 {izerinden ilahi
hakikatin idrakine ulasilabilecegi diisiincesi ortaya konulmaktadir. Bununla baglantili olarak Allah
dostlar olan velilerle inkarcilar arasindaki fark da agiklanmaktadir. Veli, hakikati hem géren hem de
bilen kisi olarak tanimlanirken; inkarcilar, gordiiklerini anlamayan ve bu sebeple hakikati inkar eden
kimseler olarak sunulmaktadir. Bu inkarcilarin 6rnekleri arasinda Seytan, Ebii Cehil ve Ebli Leheb
zikredilirken; Hz. Ali’nin hizmetkar olan Kamber gibi sahislar ise iman ve teslimiyetin &rnekleri
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olarak gosterilmektedir. Son olarak bu boliimde, gercek bilginin dis goriiniise degil, hakikatin 6ziine
niifuz edebilme kabiliyetine bagli oldugu vurgulanmaktadir. Ayrica Allah’in her an farkli bir
tecellide bulundugu, varligin siirekli degisim i¢inde oldugu; buna karsilik 6ziin daima bir ve sabit
kaldig1 diistincesi dile getirilmektedir.

Risale’nin 4a-5b sayfalari arasinda Hz. Adem ve Hz. Havva’ya deginilmekte; bu iki sahsiyet,
birbirinden bagimsiz iki varlik olarak degil, tek bir hakikatin iki farklt yonii seklinde
yorumlanmaktadir. Bu ger¢evede Havva, Adem’in cemalini yansitan bir ayna konumunda tasvir
edilmektedir. Adem’in ise iki yonlii bir yapiya sahip oldugu ifade edilmektedir: Hakk’a bakan batini
yonii velayet, halka bakan zahiri yonii ise niiblivvet olarak adlandirilmaktadir. Béylece velayet batin
ile, niiblivvet ise zahir ile 6zdeslestirilmektedir. Bu boliimde ayrica Cenab-1 Hakk’in kemalinin en
mitkemmel tezahiirleri; Hz. Muhammed, Hz. Ali, Hz. Fatima, Hz. Hasan ve Hz. Hiiseyin’den olusan
besli bir nur yapisi igerisinde sunulmaktadir. Bu yapi, Ehl-i Beyt ¢cergevesinde ilahi nurun ve kemaélin
tam tezahiirli olarak degerlendirilmektedir. Metnin bu kisminda, ilahi nur ve kemalin bir anda degil,
zaman icerisinde asama asama ortaya ¢iktig1 vurgulanmaktadir. Bu baglamda Hz. Muhammed’in son
peygamber olmasina ragmen hakikatte niibivvet nurunun en miikemmel tezahiirii oldugu; Hz.
Ali’nin ise velayetin kemal noktasi olarak kabul edildigi belirtilmektedir.

Risalenin 5b-11a sayfalar1 arasindaki genis boliimde, peygamberlik ile velayetin tarihi ve
kozmik gelisimi bin yillik devreler ve gezegenlerin etkileri lizerinden agiklanmaktadir. Metin, her
bin yil1 bir peygamber ve bir gezegenle iliskilendirerek niibiivvet ile velayetin asamali bigimde
kemale eristigi fikrini ortaya koymaktadir.

Risalede ilk bin y1l Hz. Adem devri olarak ele alinmakta ve Ziihal’in etkisi altinda iyilik ile
kotiiliigiin ayrismasi Kabil-Habil kissasi lizerinden agiklanmaktadir. Bu karsitlik, tarihsel devamlilik
icinde Yezid ve Imam Hiiseyin ile iliskilendirilerek hak-batil miicadelesinin siirekliligi
vurgulanmaktadir. Ikinci bin yilda Miisteri’nin etkisi altinda Hz. Idris, ilim, hikmet ve sanatlarin
temsilcisi olarak sunulmaktadir. Ugiincii bin yilda Hz. Niih ve Merih baglantisi iizerinden tufan
hadisesi, niibiivvetin daha ileri bir mertebeye ulagmasinin sembolii olarak yorumlanmaktadir.
Dérdiincii bin yilda Hz. Ibrahim ile birlikte Giines’in etkisi altinda velayetin yeryiiziinde gériiniir
hale geldigi ifade edilmekte; bu donem niibiivvet ile velayetin birlikte olgunlagsmaya basladigi bir
asama olarak degerlendirilmektedir. Besinci bin yi1lda Hz. Miisd ve Har(n {izerinden peygamberlik
ile velayetin birlikteligi vurgulanirken, Firavun diinyevi sapkinligin sembolii olarak sunulmaktadir.
Altinct bin yilda ise Hz. Isa ve Hz. Yahya iizerinden cemal-celal dengesi agiklanmakta; bu iki
peygamber, niibiivvetin farkli yonlerini temsil etmektedir.

Metnin bu béliimiinde ayrica unsurlar teorisiyle Hz. Nah’ta suyun, Hz. Isa’da havamn
kemale erdigini, toprak unsurunun ise Hz. Muhammed ile tamamlanacag: belirtilmektedir. B6liimiin
sonunda, yedi bin yillik dongiiniin tarihsel bir siirecten ziyade sembolik bir sistem oldugu
vurgulanmakta; her devrin Oziinii temsil eden peygamber “fass” (yliziik kasi) metaforuyla
aciklanmaktadir. Boylece asil onemli olanin, her devrin tasidigi batini hakikat oldugu ifade
edilmektedir.

Risalenin 11b-13a sayfalari arasindaki béliimde, Hz. Isa’dan sonra niibiivvet nurunun Beni
Israil’den Araplara intikali ve bu siirecin Hz. Muhammed ile Hz. Ali etrafinda kemale erisi tasavvufi
ve simgesel bir dille agiklanmaktadir. Metne gore niibiivvet nuru, Hz. Isa’dan sonra Beni Israil’den
¢ikarak Araplara gegmistir. Bu donemin temel ozelligi ise ge¢misin aksine, niibiivvetin batini,
velayetin ise zahir olusudur. S6z konusu iki hakikat, Hz. Peygamber’in atalar silsilesinde, 6zellikle
Abdiilmuttalib ve Abdullah iizerinden birleserek en yiiksek kemal noktasina ulasmaktadir. Metin, bu
stireci “iki bagh sancak” ve “elif gibi ylikselen bayrak” benzetmeleriyle sembolik bigimde
anlatmaktadir. Hz. Muhammed, peygamberligin miihiirlenmis son ve en yetkin mertebesi olarak
sunulmaktadir. Buna gore niibiivvet nuru Abdullah {lizerinden Hz. Peygamber’de tamamlanirken,
velayet nuru Hz. Ali lizerinden kemale ermektedir. Boylece metin, niibiivveti Hz. Muhammed’e,
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velayeti ise Hz. Ali’ye baglayan cift kutuplu bir yap1 kurmaktadir. Bu boliimde ayrica insanin dil
(ilim) ve el (kudret/eylem) yonleri ilizerinden sembolik bir anlatim gelistirilmektedir. Dil, ilim
yoniiyle peygamberlere; el ise kudret yoniiyle evliya ve hiikiimdarlara nispet edilmektedir. Buna gore
ideal insan, ilim ve kudreti birlikte tasiyan kdmil varliktir. Bu kemalin en yetkin 6rnegi ise Hz.
Muhammed ve Hz. Ali olarak gosterilmektedir: Hz. Muhammed vahiy ve hikmetle, Hz. Ali ise
kudret ve kiligla temsil edilmekte; boylece ilim ile amel, niibiivvet ile velayet ve soz ile fiil arasindaki
denge tamamlanmaktadir.

Eserin 13a-17a sayfalar1 arasinda, niiblivvet ve velayet iliskisi merkezinde gelistirilen
diisiince baglaminda Hz. Muhammed ile Hz. Ali arasindaki iliski “tek nur” metaforu lizerinden
aciklanmaktadir. Bu ¢ercevede Hz. Muhammed ve Hz. Ali, birbirinden bagimsiz iki sahsiyet olarak
degil, ilahi hakikatin birbirini tamamlayan ve ayrilmaz iki yonii olarak tasavvur edilmektedir.
Metinde “Ben ve Ali bir nuruz” ve “Ben biitiin peygamberlerle gizli, seninle asikar geldim” gibi
rivayetler araciliiyla velayetin tarihsel siire¢ boyunca gizli bir hakikat olarak varligini stirdiirdiigi,
Hz. Ali ile birlikte ise bu hakikatin agik bi¢imde zuhdr ettigi ileri siiriilmektedir. Bu dogrultuda
velayet, niibiivvetin son ve kamil 6rnegini verdigi noktada ortaya ¢ikan ve onun batini devami niteligi
tagiyan bir ilke olarak tanimlanmaktadir.

Metinde Uhud ve Hayber gibi savas anlatilar1 {izerinden Hz. Muhammed ile Hz. Ali’nin
daima birlikte hareket eden tamamlayici iki hakikat oldugu vurgulanmaktadir. Buna paralel olarak
Hz. Muhammed’in son peygamber olusu, niibiivvetin zahiri kemal noktas1 olarak degerlendirilirken;
Hz. Ali’nin velayeti bu kemalin batini boyutu olarak konumlandirilmaktadir. Ayrica metinde “nokta”
metafizigi iizerinden bilgi ve varlik anlayisi temellendirilmekte; biitiin ilahi bilginin 6ziiniin
“nokta”ya indirgenmesi ve bu noktanin Hz. Ali ile 6zdeslestirilmesi yoluyla, bilginin ve varligin tek
bir hakikatten tiiredigi diigsiincesi desteklenmektedir. Bununla birlikte Hz. Muhammed, Hz. Ali, Hz.
Fatima, Hz. Hasan ve Hz. Hiiseyin’den olusan Ehl-i Beyt, “Penge-i Al-i Aba” olarak tek bir viictid-1
kiillinin bes tezahiirii seklinde yorumlanmaktadir.

Risalenin son boliimiinii olusturan 17a-19a sayfalari arasinda Sa‘ati, on iki sayis1 etrafinda
kurdugu velayet-niibiivvet sistemi lizerinden peygamberlik ve imamet silsilesini sembolik bir diizen
icerisinde agiklamaktadir. Metin, yilin on iki aya ve gdgiin on iki burca ayrilmasi gibi kozmik diizen
unsurlarini, Hz. Ya‘kaib’un on iki oglu ve Hz. Yisuf anlatisiyla iliskilendirerek ilahi diizenin sayisal
bir uyum iginde tecelli ettigini ileri siirmektedir. Bu ¢ercevede on iki imam, bu kozmik diizenin
tarihsel ve batinl devami olarak degerlendirilmekte; veldyet nurunun her imamdan bir sonrakine
intikal ettigi ve bu silsilenin nihayet on ikinci imam Hz. Mehdi’de kemale ulagtig1 ifade edilmektedir.

Sa‘ati ’ye gore niiblivvet, seriati getiren ve zahiri diizeni kuran ilke olarak Hz. Muhammed
ile tamamlanmis ve son bulmustur. Buna karsilik velayet, ilahi hakikatin daha derin ve batini
boyutunu temsil eden, siireklilik arz eden bir mertebe olarak Hz. Ali’de en yiiksek seviyesine
ulagmistir. Bu nedenle metinde niibiivvet “kiiciik daire”, velayet ise daha genis ve kusatici bir hakikat
alan1 olarak “biiyiik daire” seklinde tasvir edilmektedir. Bdylece velayet, niibiivvetin son buldugu
yerde baslayan ve onun i¢ anlamini siirdiiren bir ilke olarak konumlandirilmaktadir.

Metinde imametin mesruiyeti, “alna diisen nur” ve “nokta” sembolizmi {izerinden
acgiklanmaktadir. Buna gore ilahl nur, Hz. Hiiseyin’den baslayarak Ali Zeynelabidin, Muhammed
Bakir, Ca‘fer Sadik, Miisa Kazim, Ali Rizd, Muhammed Taki, Ali Naki, Hasan Askeri ve nihayet
Hz. Mehdi’ye kadar kesintisiz bicimde aktarilmistir. Boylece imamet, peygamberlikten farkli olarak
yeni bir seriat getirmeyen; ancak mevcut seriatt yorumlayan, onun batini hakikatini muhafaza eden
bir ilim ve irfan silsilesi seklinde sunulmaktadir. Bu baglamda Hz. Ali, Kur’an’in “konusan yiizii”
ve hakikatin merkezi olarak tasvir edilmekte; Kur’an’in sirrimin harflerde, harflerin sirrinin ise
noktada toplandig fikriyle ilahi bilginin 6zii Hz. Ali ile 6zdeslestirilmektedir.
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Boliimiin son kisminda Hz. Hiiseyin’in Kerbeld’daki sehadeti, velayet ¢izgisinin en yiiksek
tecellisi ve hak-batil miicadelesinin zirve noktasi olarak ele alinmaktadir. Sa‘ati, peygamberlerin ve
velilerin sehadet bicimleri arasinda sembolik bir ayrim kurmakta; peygamberlerin zehirle, velilerin
ise kilicla sehid edildigini ifade etmektedir. Bu baglamda Hz. Muhammed’e Hayber’de zehir
verilmesi, Hz. Ali’nin kiligla sehid edilmesi, Hz. Hasan’in zehirle, Hz. Hiiseyin’in ise kiligla
sehadeti, niiblivvet ve velayet arasindaki farkli tezahiir big¢imlerinin isaretleri olarak
yorumlanmaktadir.

Sa‘ati, Hz. Hiiseyin’in sehadetini yalnizca tarihi bir hadise olarak degil, biitiin miiminleri ve
insanlig1 temsil eden bir kirilma noktas1 olarak degerlendirmektedir. Bu baglamda Maide stresinin
“Kim bir miimini 6ldiiriirse sanki biitiin insanlar1 6ldiirmiis gibidir” seklindeki 32. ayetiyle Kerbela
hadisesi iliskilendirilmekte ve Hz. Hiiseyin’in 6ldiiriilmesi biitiin insanliga yonelmis bir zuliim olarak
yorumlanmaktadir. Buna gore Yezid, zulmiin ve batilin siireklilik kazanan sembolii haline gelmekte,
Imam Mehdi’nin zuhuru ise bu zuliim diizeninin ortadan kaldirilmasi, Kerbela’nin intikaminin
alimmas ve ilah1 adaletin yeryiiziinde tam anlamiyla tecelli etmesiyle iliskilendirilmektedir.

Transkripsiyonlu Metin

Calismamizin Ingilizce kisminda Sa‘ati’nin risalesinin transkripsiyonlu metnine yer
verildiginden, tekrara diismemek amaciyla ilgili metin burada yeniden verilmemistir.

Sonug¢

Bu calismada, XVI. yiizyil sairlerinden SA‘ati’nin hayat1, edebi sahsiyeti ve 6zellikle Islam
diisiince tarihinde tartigmali bir mesele olan “ndr birligi” (Muhammed-Ali birligi) anlayisini konu
edinen risalesine dikkat ¢cekilmistir.

Tezkire yazarlarinin aktarimlarina bakildiginda Sa‘ati’nin asil adinin Mehmed oldugu, ancak
dogum yeri, dogum ve Olim tarihi gibi temel biyografik bilgilerin kesin olarak bilinmedigi
gorlilmektedir. Latifi, onu genis mesrepli, Sii egilimli, zarif ve gezgin bir vaiz olarak tanimlarken;
Asik Celebi daha sert bir iislup kullanarak Sa‘ati ’yi hiciv ve hezel ile meshur, iki yiizlii bir vaiz ve
¢ikarct bir figiir olarak tasvir etmektedir. Kinalizdde Hasan Celebi de benzer sekilde onun dis
goriliniigii ve vaizlik faaliyetini 6n plana ¢ikararak, halk: etkilemek i¢in dini sdylemleri aragsallastiran
bir karakter ¢izimi yapmaktadir. Bununla birlikte tezkirelerin ortak noktasi, Sa‘ati’nin Rumeli ve
Anadolu’yu dolasarak vaizlik yaptigi, genis ¢evrelerle temas kurdugu ve dini kimliginin tartismali
oldugudur. Ozellikle Siinni-Sii gerilimin yogun oldugu bir dénemde onun mezhebi kimliginin
vurgulanmasi, tezkirelerdeki anlatilarin ideolojik arka planina da igaret etmektedir.

Sa‘ati’nin olumsuz elestirilere ragmen donemin biyografik kaynaklar1 olan tezkirelerde yer
almaya devam etmesi, onun tamamen goz ardi edilmedigini, aksine donemin edebi ¢evrelerinde
bilinen ve tartisilan bir sahsiyet oldugunu gdstermistir. Ancak tezkire yazarlarinin biiyiik cogunlugu,
onun siir ve eserlerini estetik acidan zayif bulmus, 6zellikle hiciv ve hezel tiiriindeki iiretimlerini
“tiirrehat” ve “miihmelat” olarak nitelendirmistir. Buna karsilik onun ilm1 birikimi ve s6z séyleme
kudreti tamamen inkar edilmemis, fakat bu potansiyeli heba ettigi yoniinde ortak bir elestiri
gelistirilmistir. Tezkire yazarlari, nazire mecmualarinda bazi siirlerine rastlanan Sa‘ati’nin tefsir ve
hadis basta olmak {izere farkli alanlarda bilgi sahibi oldugunu, ayrica siir, insa, Fars¢ca metinler ve
muamma tiiriinde ¢esitli eserler kaleme aldigini belirtmektedir. Latifi, bu eserlerin bir kismin
zikretmese de onun sair tabiath oldugunu, fakat 6zellikle hiciv alanina yonelmesi nedeniyle kalici ve
muteber eserler birakmadigini ifade eder. Asik Celebi ise ona ait oldugu belirtilen baz1 eser isimleri

vererek Sa‘ati’nin tiretkenligine dair daha somut bir gergeve ¢izer.

Calismamizda, Sa‘ati’nin tezkirelerde zikredilmeyen bir risalesinin iki niishasina dayali
metni nesredilerek degerlendirilmistir. Risalede ele alinan temel diisiince, “nir birligi” olarak ifade
edilen Muhammed-Ali birlik anlayisidir. Eserde Hz. Muhammed, Hz. Ali ve Ehl-i Beyt merkezinde

besli bir nur yapist kurulmakta; ilahi hakikatin bu sahsiyetlerde farkli tezahiirler seklinde ortaya
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ciktig1 ileri siiriilmektedir. Hz. Muhammed’in niibiivvet nurunun en mitkemmel tezahiirii, Hz. Ali’nin
ise veldyet kemalinin zirvesi oldugu vurgulanmaktadir. Boylece niibiivvet ve velayet birbirinden
kopuk iki alan degil, ayn1 ilahi hakikatin farkli yonleri olarak kurgulanmaktadir. Metinde bu iligki
yalnizca teolojik bir cer¢evede degil, ayn1 zamanda kozmolojik ve sembolik bir sistem icerisinde de
aciklanmaktadir. Niibiivvet ve velayetin gelisimi, bin yillik devreler, gezegenlerin etkisi ve tarihsel
peygamberlik silsilesiyle iligkilendirilmekte; boylece ilahi hakikatin tarih boyunca asamali olarak
kemale erdigi bir evren tasavvuru ortaya konulmaktadir. Bu baglamda Hz. Muhammed ile Hz. Ali
arasindaki iliski “tek nur” metaforu iizerinden yorumlanmakta, her iki figiiriin birbirini tamamlayan
iki yon oldugu vurgulanmaktadir.

Risalede ayrica veldyetin tarih boyunca gizli bir hakikat olarak siirdiigii, Hz. Ali ile birlikte
goriliniir hale geldigi ve on iki imam silsilesi iginde devam ederek Hz. Mehdi’de kemale ulastig1 ifade
edilmektedir. Bu yap1 iginde niibiivvet “kiiglik daire”, velayet ise daha genis ve kusatici “biiyiik
daire” olarak tasvir edilmekte; boylece velayet, niibiivvetin tamamlayicisi ve i¢ anlami olarak
konumlandirilmaktadir. Ozellikle Kerbela hadisesi, bu diisiince sisteminde merkezi bir kirilma
noktasi olarak ele alinmakta; Hz. Hiiseyin’in sehadeti hak-batil miicadelesinin en yiiksek sembolii
olarak yorumlanmaktadir. Yezid ise zulmiin ve batilin temsilcisi olarak konumlandirilirken,
Mehdi’nin zuhuruyla bu adaletsiz diizenin ortadan kalkacaginin belirtildigi nihai bir adalet
beklentisiyle eser bitmektedir.

Sonug olarak bu ¢alisma, bir yandan XVI. yiizyil miieliflerinden Sa‘ati ’ye dikkat gekmekte
diger yandan ise onun bugiine kadar bilinmeyen bir risalesinin metnini bilim diinyasina
kazandirmaktadir. Boylece hem tezkire metinlerinde ad1 gegen ancak modern arastirmalarda sinirl
bigimde ele alinmis ve eserleri biiyilik dl¢lide belirsiz kalmis bir miiellife yeniden dikkat ¢ekilmekte,
hem de Osmanli entelektiiel diinyasinda énemli tartisma alanlarindan biri olan Muhammed-Ali
birligi (ndr birligi) gibi mistik-teolojik bir diisiincenin XVI. yiizyilda Tiirk¢e bir risale i¢inde nasil
kurgulandigi, hangi kavramsal ¢ercevelerle temellendirildigi ve hangi sembolik sistemler araciligiyla
ifade edildigi ayrintili bigimde gosterilmektedir. Netice itibariyla bu ¢alisma, hem metin nesri hem
de fikir tarihi perspektifi agisindan literatiire katki saglamay1 ve Sa‘ati Ornegi lizerinden Osmanl
entelektiiel geleneginde marjinal goriinen metinlerin aslinda dénemin diisiince iklimini anlamada ne
kadar belirleyici olabilecegini ortaya koymay1 hedeflemektedir.
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