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Abstract: There is not much information in the sources about Safi, who lived in the latter half of the 18th
century and the first years of the 19th century. Safi, who belonged to the Bektashi and Ishraqi orders, was also
a poet influenced by the Sebk-i Hindi style. Like other Alevi-Bektashi poets, Safi frequently addresses the
“Twelve Imams” in both individual couplets and poems composed in various poetic forms. Although this theme
entered Bektashism through Iranian, or Shiite, influence, it did not become a focal point in the first period of
Bektashi literature up to the sixteenth century. In the second phase of Bektashism, which includes the period
in which Safi lived, that is, the period after the order was strongly influenced by Shia Islam in the sixteenth
century, the love for the “Twelve Imams” became one of the most frequently addressed themes by poets
belonging to this group, and “duvaz-deh” poems began to be written. Safi, who also emphasized the love for
the twelve imams in independent couplets, titled the three poems that are the subject of this article as “duvaz-
deh”. The first of the poems titled “Kaside Der-Ta’rif-i Seri’at ii Imdman-1 Diivaz-Deh” is written in the form
of a qasida. “In this poem focusing on Sharia, the poet characterizes Imam Hasan as ‘the martyr of Sharia’ and
Imam Hussein as ‘the thirsty lips of Sharia.” He portrays Zayn al-Abidin, Ja’far al-Sadiq, and Muhammad al-
Bagir as ‘Gulistan’ and ‘Bostan’; Musa al-Kazim as ‘immersed in the sea of martyrdom’; Musa al-Rida as ‘the
sultan of Sharia’; and Taqi, Nagqi, al-Askari, and Muhammad al-Mahdi as ‘the source of beauty.’”’Furthermore,
in other poems titled “Muhammes Der-Medh-i Duvaz-Deh-Imam Ber-Matla’-1 Hayrani” and “Miiseddes Der-
Medh-i Shah-1 Velayet-i Duvaz-Deh-Imam,” he recounts the Twelve Imams, remaining faithful to legendary
and anecdotal narratives. The article includes both texts and simplified verse versions of these poems.

Keywords: Classical Turkish literature, Alevi-Bektashi faith, Twelve Imams, duvaz-deh, Safi.

Oz: XVIII. yiizyihn son yarisinda ve XIX. yiizyilm ilk yillarinda yasayan Safi hakkinda kaynaklarda ¢ok fazla
bilgi yoktur. Bektasilik ve Israkilik’e mensup olan Safi, Sebk-i Hindj tesirinde bir sairdir. Diger Alevi-Bektasi
sairlerde oldugu gibi Safi de gerek miistakil beyitlerde gerek cesitli nazim bigimleriyle olusturulmus
manzumelerde “On ki imam™1 siklikla isler. Bu tema; Bektasilige iran, yani Siilik tesiriyle girse de Bektasi
edebiyatiin on altinci yiizyila kadar olan birinci doneminde ilgi odagi olmaz. Safi’nin yasadigi donemi de
icine alan Bektasiligin ikinci devresinde -yani tarikatin on altinci asirda kuvvetli bir Sii etkiye maruz kaldiktan
sonraki dénemde- “On Tki Imam” sevgisi, bu ziimreye mensup sairlerin en ¢ok isledigi konulardan biri olur ve

* Prof. Dr., Bursa Uludag University, Faculty of Science and Arts, Department of Turkish Language and Literature

Prof. Dr., Bursa Uludag Universitesi Fen-Edebiyat Fakiiltesi Tiirk Dili ve Edebiyat: Béliimii
https://orcid.org/0000-0002-0767-0045

ozlemercan@uludag.edu.tr

Cite as/ Atif: Ercan, O. (2026) The duvaz-dehs of a Bektashi and Ishraqi poet: Safi / Bektasi ve Israki bir sairin diivaz-
dehleri: Safi. Turkish Studies - Language and Literature, 21(3), 5347-5399. Ankara Bilim University Publications.
https://dx.doi.org/10.7827/TurkishStudies.94794

Received/Gelis: 07 June/Haziran 2026 Checked by plagiarism software

Accepted/Kabul: 20 September/Eyliil 2026 @

Published/Yayin: 25 September/Eyliil 2026



https://dx.doi.org/10.7827/TurkishStudies.94794
https://orcid.org/0000-0002-0767-0045
mailto:ozlemercan@uludag.edu.tr

5348 Ozlem Ercan

“diivaz-deh”ler yazilmaya baslanir. Miistakil beyitlerde de On iki Imam sevgisini vurgulayan Safi, bu
makalenin inceleme konusu olan ti¢ manzumeye “diivaz-deh” baslhigini koymustur. “Kaside Der-Ta’rif-i Seri’at
ii ImaAman-1 Diivaz-Deh” baslikl manzumede sair; seriat1 vasfederek Hz. Hasan’1 “seriat sehidi”; Hz. Hiiseyin’i
“seriatin susamis dudag1”; Zeynelabidin, Ca’ferii’s-Sadik ve Muhammed Bakir’1 “Giilistdn” ve “Bostan”;
Miisa Kazim’1 “sehadet denizine gark olmus”; Mlsa R1za’y1 “seriat sultan1”; Taki, Naki, Askeri ve Muhammed
Mehdi’yi “giizellik ocag1” olarak nitelendirir. Ayrica “Muhammes Der-Medh-i Diiviz-Deh-imam Ber-Matla’-
1 Hayran?” ve “Miiseddes Der-Medh-i Sah-1 Velayet-i Diivaz-Deh-Imam” baslikli diger siirlerde de On Iki
Imam’1 menkibevi ve efsanevi anlatilara sadik kalarak anlatir. Makalede bu siirlerin metinlerinin yani sira
sadelestirilmis manzum metinleri de yer almaktadir.

Anahtar Kelimeler: Klasik Tiirk edebiyati, Alevi-Bektasi inanci, On iki Imam, diivaz-deh, Safi.
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Structured Abstract:

The duvaz-deh (derived from the Persian word for twelve) refers to a genre of poetry within the Alevi-
Bektashi literary tradition dedicated to praising the Twelve Imams. While the veneration of the Twelve Imams
entered the Bektashi order through historical Shiite influences, it did not occupy a central position during the
first phase of Bektashi literature. However, during the second phase starting in the sixteenth century, this
devotion became a foundational theme. A review of the existing literature reveals three major milestones in the
study of this genre: Fatih Iyiyol’s comprehensive study demonstrates that duvaz-deh texts have maintained
thematic and stylistic continuity from the 15th century to the present day. lyiyol notes that while epithets and
formulaic expressions praising the Imams remained uniform, a distinct emphasis on Haji Bektash Veli emerged
in more recent centuries. F. Ahsen Turan and Filiz Kilic’s research on 160 poems establishes that duvaz-deh
poetry blends historical realities with legendary and hagiographical narratives. Their work shows no major
content divergence between folk poets and divan poets, while outlining a structured internal progression that
moves from tawhid (unity of God) and salawat (blessings upon the Prophet) to individual praises of the Imams
and concluding prayers for forgiveness. Dilara Aydin’s focus on Classical Turkish Poetry identifies 79 duvaz-
deh poems written by 29 poets between the 15th and 19th centuries. Aydin highlights structural variations—
such as the disregard for chronological order of the Imams in certain texts and the utilization of diverse verse
forms like ghazal, murabba, and qasida lacking traditional fahriyye (self-praise) or teghazzul (inserted love
poetry) sections. Crucially, Aydin proves that duvaz-deh writers were not exclusive to Alevi-Bektashi circles
but also included Nagshbandi, Mevlevi, Halveti, Gulshani, and Hurufi poets.

In the paper, the first of the three duvaz-dehs found in Safi’s Divan is evaluated through the contextual
analysis method. The primary material consists of the 66-couplet qasida written in the mef ulu mefa 'ilu mefa’ilu
fe’ulun meter, featuring the redif “-1 geri‘at” and the murdaf rhyme “-an”. The core objective is to analyze how
Safi harmonizes the exogenous rules of sharia with the esoteric (batin) steps of spiritual perfection (insan-1
kamil), mapping his poetry onto the theoretical framework of Haji Bektash Veli’s Makalat.

Safi composed two more poems to praise the prominent features of the Twelve Imams and their
characteristics frequently mentioned in the duvaz-dehs. One is a muhammes (a type of five-stanza poem) and
the other is a museddes (a type of six-stanza poem). Only simplified versions of the poems are given to reduce
repetition. Muhammes Der-Medh-i Diivaz-Deh-imam Ber-Matla’-i Hayrani: The poem, written in the meter
Fe’ilatiin Fe’ilatiin Fe’ilatiin Fe’iliin and consisting of 16 stanzas, is a poem derived from Hayrani’s matla,
“Ciir‘adan getir abdal yine hayran olalim / Satalim ma-meleki ‘dleme sultan olalim” by adding three lines to
it. Miiseddes Der-Medh-i Sah-1 Velayet-i Diivaz-Deh-Imam: The poem is written in the meter Mef {ilii F4’ilatii
Mefa’ilii Fa’iliin and consists of 15 stanzas. The couplet, “O Ali, who is the recipient of countless wondrous
wonders, help us! I call upon you to be saved from all sorrows and troubles with your grace that polishes
hearts!”, is the form in which the prayer “Nadi Aliyyen” is put into verse. Since the couplet is repeated in the
stanza, the poem is a repeated six-verse poem.

In conclusion this study of the “duvaz-deh” poems found in Safi’s Divan reveals that the poet
successfully reflects both classical Turkish literary writings and the Alevi-Bektashi belief system. The poet did
not limit his love for the Twelve Imams to merely an emotional and anecdotal language; he used the
possibilities of the Sebk-i Hindi and Hikemi Tarz styles to bring Sufi reforms to a depth of freedom. In
particular, his treatment of Sharia, the first step of the “Four Gates and Forty Stations” doctrine, through a long
qasida containing formal innovations, demonstrates his comprehensive understanding of the spiritual
dimensions of his belief system. The poet’s 66-verse gasida titled “Kaside Der-Ta’rif-i Seri’at ii Imaman-1
Diivaz-Deh” is noteworthy from beginning to end for its absence of the traditional qasida sections such as the
nesip, introduction and teghazal. In contrast to traditional interpretation, the focus is on the depiction of the
“Sharia” presentation, which is the essence of direct narration, and the performance of the Twelve Imams. In
the qasida, Sharia is positioned not merely as a collection of outward rules, but as the first and necessary
gateway to spiritual maturity (insan-1 kamil). This approach, which is in complete harmony with the principles
in Haji Bektash Veli’s Makalat, demonstrates the poets’ commitment to tradition. Furthermore, in his
muhammes and miiseddes, Safi remains faithful to the legendary and anecdotal narratives of traditional bards
by mentioning the well-known characteristics of the Twelve Imams and the Ahl al-Bayt. Safi also reveals the
structural connections between Ishraqi thought and the Alevi-Bektashi tradition in his poems.

Keywords: Classical Turkish literature, Alevi-Bektashi faith, Twelve Imams, duvaz-deh, Safi.
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Résumé Structuré:

Objectif Le duvaz-deh (dérivé du mot persan signifiant « douze ») désigne un genre poétique de la
tradition littéraire alévie-bektachie consacré a la louange des Douze Imams. Bien que la vénération des Douze
Imams ait pénétré I’ordre bektachi sous I’influence historique du chiisme, elle n’occupait pas une place centrale
durant la premiére phase de la littérature bektachie. En revanche, a partir du XVI¢ siécle, cette dévotion devint
un théme fondamental. L’examen de la littérature existante révele trois étapes majeures dans 1’étude de ce
genre : la recherche approfondie de Fatih Iyiyol montre que les textes du duvaz-deh ont maintenu une continuité
thématique et stylistique du XVe siécle a nos jours, avec 1’apparition d’un accent particulier sur Hac1 Bektas
Veli dans les siécles récents. Les travaux de F. Ahsen Turan et Filiz Kilig sur 160 poémes établissent que la
poésie du duvaz-deh méle réalités historiques et récits 1égendaires et hagiographiques, sans divergence majeure
de contenu entre poétes populaires et poctes de divan, tout en présentant une progression interne structurée
allant du tawhid (unicité de Dieu) et du salawat (bénédictions sur le Prophéte) aux louanges individuelles des
Imams et aux prieres finales de pardon. L’étude de Dilara Aydin sur la poésie turque classique identifie 79
poémes duvaz-deh écrits par 29 poctes entre le XVe et le XIX® siécle. Aydin met en évidence des variations
structurelles — telles que 1’absence de respect de 1’ordre chronologique des Imams dans certains textes et
I’utilisation de formes poétiques diverses comme le ghazal, le murabba et la qasida, dépourvus des sections
traditionnelles de fahriyye (autocélébration) ou de feghazzul (insertion de poésie amoureuse). Elle démontre
également que les auteurs de duvaz-deh ne se limitaient pas aux cercles alévis-bektachis, mais incluaient aussi
des poctes nagshbandis, mevlevis, halvetis, gulshanis et hurufis.
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Matériau et méthode Dans cet article, la premicre des trois pieces duvaz-deh présentes dans le Divan
de Safi est évaluée par la méthode d’analyse contextuelle. Le matériau principal est une qasida de 66 distiques
écrite sur le metre mef ilii mefd 'ilii mefd ’ilii fe ilun, avec le redif « -1 seri‘at » et la rime mourdaf « -an ».
L’objectif central est d’analyser comment Safi harmonise les régles exogeénes de la sharia avec les étapes
ésotériques (batin) de la perfection spirituelle (insdn-1 kamil), en inscrivant sa poésie dans le cadre théorique
des Makalat de Hac1 Bektas Veli. Safi composa deux autres poémes pour louer les traits saillants des Douze
Imams et leurs caractéristiques fréquemment mentionnées dans les duvaz-deh. L’un est un muhammes (poéme
en cinq strophes) et I’autre un museddes (poéme en six strophes). Le muhammes der-medh-i diivaz-deh-imam
ber-matla’-i Hayrdni, écrit sur le métre fe ilatiin fe’ilatiin fe’ildtiin fe’iliin et composé de 16 strophes, dérive
du matla de Hayrani par 1’ajout de trois vers. Le museddes der-medh-i shah-1 veldyet-i diiviz-deh-imam, écrit
sur le meétre mef ulii fa’ilati mefd 'ilii fa’iliin et composé de 15 strophes, met en vers la priére « Nadi Aliyyen
», répétée dans chaque strophe.

Résultats et conclusion L’étude des poémes duvaz-deh du Divan de Safi révéle que le poéte reflete
avec succes a la fois 1’écriture littéraire turque classique et le systéme de croyance alévi-bektachi. Il ne limite
pas son amour pour les Douze Imams a un langage émotionnel ou anecdotique, mais mobilise les styles Sebk-i
Hindi et Hikemi Tarz pour donner aux réformes soufies une profondeur de liberté. En particulier, son traitement
de la sharia — premiére étape de la doctrine des « Quatre Portes et Quarante Stations » — a travers une longue
qasida innovante sur le plan formel, témoigne de sa compréhension globale des dimensions spirituelles de sa
croyance. Sa qasida de 66 vers intitulée « Kaside der-ta’rif-i shari’at ii imdman-1 diivaz-deh » se distingue par
I’absence des sections traditionnelles de la qasida telles que le nesip, ’introduction et le teghazzul.
Contrairement a I’interprétation traditionnelle, I’accent est mis sur la présentation de la sharia et la mise en
valeur des Douze Imams. Dans cette qasida, la sharia est congue non comme un ensemble de régles extérieures,
mais comme la premiére porte nécessaire vers la maturité spirituelle (insdan-1 kdmil), en parfaite harmonie avec
les principes des Makalat de Hac1 Bektas Veli. De plus, dans son muhammes et son museddes, Safi reste fidéle
aux récits légendaires et anecdotiques des bardes traditionnels en mentionnant les caractéristiques bien connues
des Douze Imams et de 1’Ahl al-Bayt. Il révele également les connexions structurelles entre la pensée ishraqi
et la tradition alévie-bektachie dans ses poémes.

Mots-Clés: Littérature turque classique ; foi alévie-bektachie ; Douze Imams ; duvaz-deh ; Safi

Resumen Estructurado:

Objetivo El duvaz-deh (derivado de la palabra persa que significa «doce») se refiere a un género
poético dentro de la tradicion literaria alaui-bektashi dedicado a la alabanza de los Doce Imames. Aunque la
veneracion de los Doce Imames entrd en la orden bektashi a través de influencias historicas chiies, no ocup6
una posicion central durante la primera fase de la literatura bektashi. Sin embargo, en la segunda fase iniciada
en el siglo XVI, esta devocion se convirtié en un tema fundamental. La revision de la literatura existente revela
tres hitos principales en el estudio de este género: el estudio exhaustivo de Fatih lyiyol demuestra que los textos
de duvaz-deh han mantenido continuidad tematica y estilistica desde el siglo XV hasta la actualidad, con un
énfasis creciente en Hac1 Bektas Veli en los siglos recientes. La investigacion de F. Ahsen Turan y Filiz Kilig
sobre 160 poemas establece que la poesia duvaz-deh combina realidades histdricas con narrativas legendarias
y hagiograficas, sin divergencias de contenido entre poetas populares y poetas de divan, y con una progresion
interna estructurada que va desde el tawhid (unidad de Dios) y el salawat (bendiciones sobre el Profeta) hasta
las alabanzas individuales de los Imames y las oraciones finales de perdon. El trabajo de Dilara Aydin sobre la
poesia turca clasica identifica 79 poemas duvaz-deh escritos por 29 poetas entre los siglos XV y XIX. Aydin
destaca variaciones estructurales —como la falta de respeto al orden cronolégico de los Imames en ciertos
textos y el uso de diversas formas poéticas como el ghazal, el murabba y la qasida, carentes de secciones
tradicionales como el fahriyye (autolouanza) o el teghazzul (poesia amorosa insertada). Ademas, demuestra
que los autores de duvaz-deh no se limitaban a los circulos alauies-bektashies, sino que también incluian poetas
nagshbandies, mevlevies, halveties, gulshanies y hurufies.

Material y método En este articulo, se evalua el primero de los tres duvaz-deh encontrados en el Divan
de Safi mediante el método de andlisis contextual. El material principal consiste en una gasida de 66 pareados
escrita en el metro mef 1ilii mefa 'ilii mefa 'ilii fe itlun, con el redif «-1 seri‘at» y la rima murdaf «-an». El objetivo
central es analizar como Safi armoniza las reglas exdgenas de la sharia con los pasos esotéricos (batin) de la
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perfeccion espiritual (insdn-1 kamil), vinculando su poesia con el marco teorico de las Makalat de Hac1 Bektas
Veli. Safi compuso dos poemas mas para alabar las caracteristicas prominentes de los Doce Imames y sus
atributos frecuentemente mencionados en los duvaz-deh: uno es un muhammes (poema de cinco estrofas) y el
otro un museddes (poema de seis estrofas). El Muhammes der-medh-i diivaz-deh-imam ber-matla’-i Hayrani,
escrito en el metro fe’ildtiin fe’ildtiin fe 'ilatiin fe’iliin y compuesto por 16 estrofas, deriva del matla de Hayrani
mediante la adicién de tres versos. El Museddes der-medh-i shdh-i veldyet-i diivaz-deh-imam, escrito en el
metro mef ulii fa ilatii mefa 'ilii fa’iliin y compuesto por 15 estrofas, pone en verso la oracion «Nadi Aliyyeny,
repetida en cada estrofa.

Resultados y conclusion El estudio de los poemas duvaz-deh presentes en el Divan de Safi revela que
el poeta refleja con éxito tanto la escritura literaria turca clasica como el sistema de creencias alaui-bektashi.
El poeta no limité su amor por los Doce Imames a un lenguaje meramente emocional o anecdético; utilizo las
posibilidades de los estilos Sebk-i Hindi y Hikemi Tarz para dar a las reformas sufies una profundidad de
libertad. En particular, su tratamiento de la sharia —primer paso de la doctrina de las «Cuatro Puertas y
Cuarenta Estaciones»— a través de una larga gasida con innovaciones formales demuestra su comprension
integral de las dimensiones espirituales de su sistema de creencias. La gasida de 66 versos titulada «Kaside
der-ta’rif-i shari’at i imaméan-1 diiviz-deh» es notable de principio a fin por la ausencia de secciones
tradicionales de la gasida como el nesip, la introduccion y el teghazzul. En contraste con la interpretacion
tradicional, el foco esta en la representacion de la sharia como esencia de la narracién directa y en la actuacion
de los Doce Imames. En la gasida, la sharia se presenta no solo como un conjunto de reglas externas, sino
como la primera puerta necesaria hacia la madurez espiritual (insdn-1 kdmil), en plena armonia con los
principios de las Makalat de Hac1 Bektas Veli. Ademas, en su muhammes y museddes, Safi permanece fiel a
las narrativas legendarias y anecdoticas de los bardos tradicionales al mencionar las caracteristicas conocidas
de los Doce Imames y de la Akl al-Bayt. Safi también revela las conexiones estructurales entre el pensamiento
ishraqi y la tradicion alaui-bektashi en sus poemas.

Palabras Clave: Literatura turca clasica; fe alaui-bektashi; Doce Imames; duvaz-deh; Safi

A i

WFFEE) “FEREZETE” (duvaz-deh, JRHEMEWHES —"—1d) M54 I Tt i g
—FhiEiASE > ZITHTROHZFEE - 200+ A8 EHiES S @t 77 s EA Rz i
AT WFEEABE] AT NS T SCF S — I B R SRR AL « 281 B+ S HDTTENE
ZEE  BXAREREREC — RS ME R o BUA SCERE BT R IZ R = B S AR ¢ AR
- MO RIVEFETHGERI > M ELAESCAEH T AL E SR T TS EAVESE © iisH

» REBEFE HNEFAERERAREE 20 B ME L ot e - U sEss (- 4eFny 52
S o Foo BeikgR B 22 S3ERI2Z S A 160 B IRV ZE R - M FLZA SRR S T R L 5%
FFIEENE > REFASEZFAENS LHEEEER - FEi 23— BRI N EHE
MeGi—H T (tawhid) FI“PTHEROURE S (salawat) JFAR, A PRSI &3 B A0 - I
DIk B 20m B 1A 45 3R - s - 3T 7E oy 8 b B R g ol Bl - L 2 - H L |1 2907 3% A Bl
TERYTO B AL FLIA RS - Wham i T 45+ _EAY 2R ——An SR SOR h Z2 s (7 35 5 A RSt Rl I - DARZ K
AZHIF A (AP FiFghazal, U1TiFmurabbafiffiiFqasida) , {HERZEHEAYE M (fahriyye) =i
NEZIHRF (teghazzul) #57, 3T HE—EBH A FLZZIEMIIEE FEA IR FR502e- U a3 s (Tl 18
BFEN IR - MR ~ IGEhAEER - L/ RVEFEAEIEIFA -

MEHG 1L ARSCRAIESSYITE - WHEFESE (1F54E)  (Divan) PRI =5t FL2EE R
HIEE—1 - TEMENE—E 66T A RRAIIRF (qasida) , R “mef alii mefd’ili mefa’ili fe’alun™#%
A, M seri‘at”E&E (redif) , SN “-an”, BFZEREZL B FRE S HTEIEL AR MERY V) BT
” (sharia) FCOSNENRIEEES T (NEA5ESE » insan-1 kamil) FATHE - HOREFFELET R0
o U 4R (F ) (Makalat) RFUBISHEZE 2 of - BEIEAQIE T FICRISE T+ A E EN
BEREREEH R EE TS LNEN: - — 52PN TEITE (muhammes) , 75— &+
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N{T1F (museddes) . HH, muhammes)i BEHLBRO TR, BEDRIN=1TIMEK © museddes L4
Ayl -fT L (Nadi Aliyyen) 1%L S TEE 4] -

RS0 WiEIE (F8) PHELZERFIIREN - ARSI T H i L HE S
TES P52 N ST E A 2SS & © RS+ R R ERBR T B E e EEIES
R “FIEE AL (Sebk-i Hindi) 5-#& S XA%” (Hikemi Tarz) RYRIREME, [FFFEEFETEIH
FHIRFE o CHE B MmN — 5 KR Al M A B D L —— DU M+ 58 B s — 20—
T MNHE (R AR E LR SRR - XE- (W10 B S+ E ) #Y661T ARk
ZEENFNFS ~ 5ISEAZB IR Ms I CEE - SEREBEAE > BaE T RiaE
BARCE L Je+ O IR - T D ENN A MERINIET SRS > BEHE A i = =
AR (insan-1 kamil) A E 2 HMLBERIM P o BOMOTASIET - U SEss (- 4eF1] (B0 hryENsESe—
B0 REL T R ATHEGRTE o AP 0 (FEmuhammesFimuseddes™!, FEIEEN LR+ FE IR
% (Ahl al-Bayt) FJFEARHE, REFTIHERS N G S S BBERENEL - fAfEshfem T«
JEMRIR” (Ishraqi) ARG FIH14e- U1 S8 (T{E 48 2 [RIATEE R PERE £ -

X EIEERICE ; WS- IGEE(HE B E AR

CrpykrypupoBanHoe Pe3ome:

Lens nccnenoBanus /[yeas-dex (IPOUCXOANUT OT MEPCHICKOTO CIIOBA «JBEHAALATH») 0003HAYacT
JKaHP TI033MM B  AJICBUTCKO-OCKTAIIMHCKOW JHMTEpaTypHOH TpaguliM, MOCBSIIEHHBIH BOCXBAJICHHIO
JIBEHAALATH MMaMOB. XOTsSI KyJdbT JBEHAIIaTH MMaMOB IPOHHK B OpJCH OCKTAIMHIEB MO BIUSHUEM
MIMUTCKOW TpajWIMY, OH HE 3aHMMaJ LEHTPAJIBHOIO MecTa B MEpBOH (a3e OEKTalIMICKOW JIHTEepaTyphl.
OpHako HaunHas co BTOpoi ¢a3bl, ¢ X VI Beka, 3Ta MpeJaHHOCTh cTana OCHOBOMOJararomeil temoit. O630p
CYIIECTBYIOIINX MCCIECAOBAaHNI BBIABICT TPH KIIFOUEBBIX JTala M3ydeHHs xaHpa: padora Parnxa Uitnitona
MOKAa3bIBACT, YTO TEKCTHI 0y8a3-0ex COXPAHIN TEeMaTHYECKYI0 M CTHIIMCTUYECKYIO IIPEeMCTBEHHOCTh ¢ XV
BEKa /10 HaIlMX JHEH, IpU 3TOM B Oosiee MO3AHHME BeKa YCWIMJIOCh BHMMaHue K Xamku bexramry Bemu.
HccnenoBanusa @. Axcena Typana u @umms Keutery Ha matepuane 160 cTHXOTBOPEHUH JEMOHCTPUPYIOT, UTO
Mo33usi 0y8a3-oex COEOUHSET HCTOPHUYECKYI0 PEAJbHOCTh C JIETEHJAPHBIMH M  aruorpapuuecKuMu
HappaTUBaMH, HE BBIABISIS CYIIECTBEHHBIX pAa3IMYMi MEXIy HApOJHBIMH M TUBAHHBIMHM MO3TaMH, H
BBICTPaNWBaeT BHYTPEHHIOIO CTPYKTYpPY OT Tayxuaa (equHCcTBa bora) u camaBaTa (61arociioBeHHs IPOPOKY) K
WHJMBHIYaJIbHBIM BOCXBAJCHUSIM MMaMOB M 3aKJIIOUMTEIbHBIM MOJIUTBAM O IpolneHuu. [lumapa AinsiH,
uccieaysl KIacCHYECKYI0 TYpEIKylo MO33HI0, BEIABMIA 79 CTHXOTBOPEHHMH OJy6a3z-Oex, HANMCAHHBIX 29
nostaMu Mexay XV um XIX Bekamu. OHa NOJYEpPKHYNIa CTPYKTYpHblE BapualMd — HalpuMep,
WUTHOPHPOBAHNE XPOHOJOTMYECKOTO IOPs/IKa MIMAaMOB B HEKOTOPBIX TEKCTaX M HCIOJIb30BaHUE Pa3IMIHBIX
CTHXOTBOPHBIX (opM (rasemp, MypaOba, Kacupaa), JHIIEHHBIX TPAJUIHOHHBIX pa3jenioB (axpwuiie
(camoBoCXBaJIeHHE) WIIM Tera33yJ (BCTaBHas JIOOOBHas JMpHKa). BaxxHo, 4T0 AWABIH J0Ka3ana: aBTOPHI
0y6as-dex HE OTPAHUYMBAINCH  AJEBUTCKO-OCKTAIIMHCKUMM  KpPyraMH, HO  BKIIOUAIM  TakKxke
MOATOB-HAKIIOAH/INI1IEB, MEBJIIEBUTOB, XaJIBETUTOB, I'YJIBLUIAHUTOB U XyPY(HUTOB.

Martepuan u MeToll B cTaThe aHanM3UpyeTCs MepBas u3 TpEX Kacua 0ysas3-dex, HalJIEHHBIX B IMBaHE
Cacdu, c npuMeHEeHHEM MeTOoa KOHTEKCTyalbHOro aHainu3a. OCHOBHBIM MaTEpHaloM SBIISETCS Kacuaa u3 66
OeCiiTOB, HAMTUCAHHAS Pa3MepPOM Meg vy mega uny mega uny ¢pe 'yayu, ¢ pemudpom «-1 seri‘aty u pudmoit
«-an». [aBHas menb — mokKas3ath, kak Cadu couyeTaeT 3K30TCHHBIC HOPMEI IIApHaTa C 330TCPUUCCKUMHU
(baTnH) CTymeHAMH JyXOBHOTO COBEpIICHCTBOBAHMS (UHCAH-U KAMUT), COOTHOCS CBOIO TOA3HMIO C
TeopeTHIecKoil cuctemoit «Maxkanar» Xamku bekramra Benn. Cadu Hammcan emé n1Ba CTUXOTBOPSHUS IS
BOCXBAJICHUS XapaKTePHBIX YePT JBEHAALATH UMaMOB: OJTHO — Myxammec (MEATUCTPOPHOE CTHXOTBOPECHHE)
u3 16 ctpod Ha pasmep ga unamyn ga unamyn ¢a 'unamyn ¢pa uiyn, coO31aHHOE Ha OCHOBE MaTJIbl XalpaHH
¢ no0aBiieHHEM TPEX CTPOK; Apyroe — Mmycedodec (IIECTUCTPO(HOE CTUXOTBOpPeHUe) 3 15 crpod Ha pazmep
med yny ¢a’unamy mega’uny ¢ha’unyn, npencrapistomee coboil modTudeckyro ¢opmy mMoauTBel «Hamm
Anny, IOBTOPSIOIIEHCS B KOXKI0M cTpode.

Pesynbratel n 3akmoueHne AHaIM3 dygas-oex n3 auBaHa Cadu MOKa3pIBaeT, YTO MOAT YCHEIIHO
OTpa3mi KaK KJIACCHYECKYIO TYPELKYIO JINTEPATypHYO TPAIHIHIO, TAK U AIeBUTCKO-0EKTaIMHCKYIO CHCTEMY
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BepoBaHui. Ero mo6oBs K ABEHaAIaTH IMaMaM HE OTPaHWYIHMBANIACh SMOLMOHAIBHBIM WIIN aHEKIOTHIECKUM
SI3BIKOM; OH HCIIOJIB30BAJI BOZMOKHOCTH ctriieid CeOk-u Xunou n Xukemu Tap3, 9T00BI IPUOATH CyPUICKAM
pedopmam TIyOmHY cBOOOABI. OCOOCHHO IMOKa3aTeNhbHO €ro oOpalleHune K IIapuaTry — IEepBOH CTYyIEeHU
JOKTpUHBI «YeThIpe BpaTa M COPOK CTAHLHUI» — depe3 AIMHHYI0 KacHIy ¢ (hOpMaabHBIMU HOBAUSMHM, UTO
CBHJETENBCTBYET O €r0 BCECTOPOHHEM IIOHMMAaHUM [JyXOBHBIX un3MepeHuil Beppl. Kacmma «Kacupa
nep-Ta’pud-u mapu’aT y IMaMaH-1 JyBa3-Iex» u3 66 OeWTOB mpuMedaTeIbHa OTCYTCTBHEM TPaJHIIMOHHBIX
paszesioB Kacuabl (HECHIl, BCTYIUICHHE, Terassyi). B ominume OoT TpaaMLIMOHHOW MHTEPIpETAlM, aKIEeHT
CJIeNaH Ha IPSIMOM M3JI0’KEHHH IIapuaTa i BOCXBAJICHUH JBEHAALATH HMaMoB. B kacusie mapuar npecrasiieH
HE MIPOCTO KaK COBOKYITHOCTh BHEIIHHX MPABUII, HO KaK MepBasi 1 HeoO0XoanMast IBEpb K TyXOBHOH 3PeoCTH
(uncan-u xamun), 9TO TOJHOCTBIO corjlacyercst ¢ npuHuunamu «Makanat» Xamku bekrama Bemu. Kpome
TOTO, B CBOMX MyXammece U Mmyceanece Cadu ocraérest BepeH JiereHJapHbIM U aHEKIOTUYECKHM HappaTuBam
TPaAMIOHHBIX MEBIOB, YIOMHHAs H3BECTHBIC YEPTHl ABEHAALATH MMaMoOB U AXJb anb-belT, a Tarke
BBISIBIISICT CTPYKTYPHBIE CBS3H MKy HIIPAKHICKON MBICTBIO H AJIEBUTCKO-OCKTAIITMIICKOH TpaTuIieH.

KiaoueBble cioBa: Kiaccudeckas Typenkas JHTepaTypa; aJeBHTCKO-OCKTaIIMiiCKas Bepa;
JBEHAALATh IMaMOB; yBa3-zaex; Cadu

e -

IR ZAT3F (PIREI Teg “TRE” W ) fd]-dharel Trfefded W # teh &g faur g,
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IATsd! § URY §U GER oRUT H I8 Ufdd T SMYRYT [ o7 715 | IUas Wi &1 e 39 faen &
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QAferdt Bt FUTETST BT ST B ! YURT ! Wdl B1 TTeRTs adb Ugar| oy U 9, “aR gR
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Yapilandirilmis Ozet:

Fars¢a on iki kelimesinden tiireyen diivaz-deh, Alevi-Bektasi edebiyat geleneginde On iki imam’1
ovmek amaciyla yazilan bir siir tiiriinii ifade eder. On Iki Imam saygis1, tarihsel Sii etkileriyle Bektasi tarikatina
girmis olsa da Bektasi edebiyatinin ilk evresinde merkezi bir konumda yer almamistir. Ancak on altinci
ylizyildan itibaren baglayan ikinci evrede bu baglilik, temel bir tema héline gelmistir. Mevcut kaynaklar
incelendiginde, bu tiir iizerine yapilan calismalarda ii¢ biiyiik doniim noktas1 6ne ¢ikmaktadir: Fatih Iyiyol’un
kapsamli ¢alismasi, diivaz-deh metinlerinin XV. yiizyildan giiniimiize kadar tematik ve tislupsal bir siireklilik
korudugunu ortaya koymaktadir. Iyiyol, imamlar1 6ven sifatlarin ve kaliplasmis ifadelerin tekdiize kaldigin,
buna karsin son yiizyillarda Haci Bektag Veli’ye yonelik belirgin bir vurgunun ortaya ¢iktigini belirtmektedir.
F. Ahsen Turan ve Filiz Kilig’in 160 siir {izerindeki arastirmasi, diivdz-deh siirinin tarihsel gerceklikleri
efsanevi ve menkibevi anlatilarla harmanladigini tespit etmektedir. Calismalari, halk sairleri ile Divan sairleri
arasinda biiyiik bir igerik farkliligi olmadiginmi gosterirken tevhit (Allah’mn birligi) ve salavat (Peygamber’e
dualar) ile baslayp Imamlarin tek tek viilmesine ve bagislanma dualariyla sona eren yapilandirilms bir diizeni
ana hatlariyla ortaya koymaktadir. Dilara Aydin’mn klasik Tiirk siiri tizerine odaklanan galigmasi, XV. ve XIX.
yiizyillar arasinda 29 sair tarafindan yazilmis 79 diivaz-dehi icermektedir. Aydin; bazi metinlerde Imamlarin
kronolojik sirasina dikkat edilmemesi ve fahriyye (sairin kendini 6vmesi) ya da tegazziil boliimlerinden yoksun
gazel, murabba ve kaside gibi ¢esitli nazim sekillerinin kullanilmasi gibi yapisal ¢esitlilikleri vurgulamaktadir.
En Onemlisi Aydin, diiviz-deh yazarlarinin yalnizca Alevi-Bektasi gevreleriyle sinirli kalmadigini; ayni
zamanda Naksibendi, Mevlevi, Halveti, Giilseni ve HurGf1 sairleri de kapsadigin1 kanitlamaktadir.

Makalede Sdfi Divdni’'nda bulunan {i¢ diivaz-dehten ilki baglamsal tahlil yontemiyle
degerlendlrllmlstlr Ik manzume, mef iilii mefd 'ilii mefd ilii fe "iliin vezniyle yazilmis, “-1 seri‘at” redifli ve “-
an” miirdef kafiyeli 66 beyitlik bir kasideden olugsmaktadir. Bu siirin ¢dzlimlenmesinin amaci, Safi’nin seriatin
digsal kurallarin1 manevi olgunlasmanin (insan-1 kdmil) batini basamaklariyla nasil uyumlu héle getirdigini
tahlil etmek ve siiri Hac1 Bektas Veli’nin Makalat’inin teorik gergevesiyle eslestirmektir.

Safi, On ki Imam’m 6ne cikan 6zelliklerini ve diivaz-dehlerde sik¢a gecen niteliklerini dvmek
amactyla iki siir daha kaleme almigtir. Bunlardan biri muhammes, digeri ise miiseddestir. Tekrardan kaginmak
amaciyla siirlerin yalnizca sadelestirilmis manzum metinlerine yer verilmistir. Muhammes Der-Medh-i Diivaz-
Deh-imam Ber-Matla’-i Hayrani baslikli siir, fe ildtiin fe’ilatiin fe ilatiin fe iliin vezniyle yazilan ve 16 bentten
olusan, Hayrani’nin Ciir ‘addm: getir abdal yine hayran olalim / Satalim md-meleki ‘aleme sultdn olalim matla
beyitine iicer misra eklenerek (tahmis) kaleme alinmigtir. Miiseddes Der-Medh-i $ah-1 Velayet-i Diivaz-Deh-
Imam bashikli manzume ise mef ilii fa ildtii mefa ilii fd 'iliin vezniyle yazilmis olup 15 bentten olusmaktadir.
Burada yer alan vasita beyti, “Ey sayisiz harikulade mucizelerin muhatabi olan Ali, bize yardim et! Kalpleri
parlatan litfunla tiim keder ve sikintilardan kurtulmak i¢in seni ¢agirtyorum!” anlamindaki “Nadi Aliyyen”
duasinin nazma ¢ekilmis halidir. Bu beyit bent i¢cinde tekrarlandig1 i¢in siir, miitekerrir bir miiseddestir.

Safi Divani’nda yer alan diivaz-deh siirleri tizerine yapilan bu ¢alisma, sairin hem klasik Tirk
edebiyat1 siirlerini hem de Alevi-Bektasi inang sistemini basariyla yansittigini ortaya koymaktadir. Sair, On Iki
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Imam’a olan sevgisini yalnizca duygusal ve menkibevi bir dille sinirlandirmamis; Sebk-i Hindi ve Hikemi Tarz
iisluplarmin imkanlarini da kullanmistir. Ozellikle “Dért Kapr Kirk Makam” dgretisinin ilk basamagi olan
seriati, bicimsel yenilikler iceren uzun bir kaside araciligryla ele almasi, inang sisteminin manevi boyutlarina
olan kapsamli yaklastigim gdstermektedir. Sairin Kaside Der-Ta’rif-i Seri’at ii imdman-1 Diivaz-Deh bashkli
kasidesi; nesip, girizgah ve tegazziil gibi geleneksel kaside boliimlerinin bulunmamasi yoniiyle bastan sona
dikkat ¢ekicidir. Geleneksel yorumun aksine odak noktasinin dogrudan “seriat” olmasi ve On Iki imam’mn
ovgisiidiir. Kasidede seriat, yalnizca kurallar biitiinii olarak degil; manevi olgunluga (insan-1 kamil) giden ilk
ve gegilmesi sart olan bir kapi olarak konumlandirilmistir. Hact Bektag Veli’nin Makalat’indaki ilkelerle
tamamen uyum iginde olan bu yaklasim, sairin gelenege olan baglhligini gostermektedir. Ayrica Safi,
muhammes ve miiseddesinde On iki Imam ile Ehl-i Beyt’in bilinen 6zelliklerine deginerek ge¢mis diivaz-deh
sairlerinin efsanevi ve menkibevi anlatimlarina da sadik kalmistir. Safi, siirlerinde Israki diisiince ile Alevi-
Bektasi gelenegi arasindaki yapisal baglari da gozler 6niine sermektedir.

Anahtar Kelimeler: Klasik Tiirk edebiyati, Alevi-Bektasi inanci, On ki Imam, diivaz-deh, Safi.
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Introduction

Duvaz-deh, derived from the Persian word for twelve, refers to the genre of poetry within
the Alevi-Bektashi tradition dedicated to praising the Twelve Imams. One of the most comprehensive
studies on this genre—which is also referred to by various names such as diivaz, duvaz, diivaz-deh
imam, diivazde imam, diivaz imam, duvaz-imam, diiviz-name, diivizimam, and diivaz-1 imam—was
conducted by Fatih lyiyol (2013). His paper delineates the characteristics of the genre while
examining the historical periods in which these duvaz-dehs were written and the specific virtues
through which poets portrayed the Twelve Imams. This study analyzes duvaz-dehs composed across
various centuries, focusing primarily on the works of Seyyid Nesim1 (d. 1404?), Shah Ismail Hatayi
(d. 1524), Virani (d. 16th century), Yemini (d. 16th century), Kul Himmet (d. 17th century), and Pir
Sultan Abdal (d. 16th century). The author concludes that, textually, duvaz-dehs have maintained
stylistic and thematic continuity from the 15th century to the present day. The panegyrics, titles, and
formulaic expressions used for the Twelve Imams remain uniform in structure. Furthermore, the
author notes that as the genre approaches the modern era, a more pronounced emphasis on Haji
Bektash emerges in the duvaz texts, and these expressions are consistently repeated by virtually all
bards of the tradition.

Another significant paper on duvaz-dehs, though less comprehensive than Iyiyol’s study, holds
a pioneering place among research on this genre. F. Ahsen Turan and Filiz Kili¢ (1999) examined
160 poems, identifying duvaz-dehs by Hatayi, Hayreti (d. 1535), Fuzili (d. 1556), Kabli (d. 1592),
Nev’i (d. 1599), Kul Himmet, Pir Sultan, Fenni (d. 1888), ilhami (d. 1890), Hakverdi (d. 1956),
Bektas Gazelogulu, and Ismail Elibol. The authors state that most of these poems were written
without titles and argue that the information regarding the Twelve Imams leans heavily toward
legendary and hagiographical elements rather than historical reality. Additionally, they established
that the verse forms vary, with examples written in both syllabic and aruz meters, and that there are
no thematic differences between the duvaz-dehs of folk poets and those of Divan poets. The authors
also outline a structured internal progression within the duvaz-dehs:

Another notable study on this genre was conducted by Dilara Aydin (2022). Focusing
specifically on duvaz-dehs within Classical Turkish poetry, the author identified 79 duvaz-deh poems
composed by 29 poets between the 15th and 19th centuries. Evaluating these poems on a century-
by-century basis, her paper reveals several points that diverge from previous research. For instance,
she notes that chronological order among the Twelve Imams was neglected in certain duvaz-deh
texts. Furthermore, in addition to standard verse forms like ghazal, murabba, museddes, muhammes,
terkib-i bend, terci’-i bend, and qasida, she demonstrates that duvaz-dehs were also composed in
other forms such as masnavi, tahmis, tashtir, mulemma ghazal, joint museddes, repeated museddes,
and repeated murabba. Aydin points out that while the classical poetry tradition generally produced
independent (standalone) duvaz-dehs, these texts could also appear as embedded sections within
longer poems of religious content or those dedicated to religious figures. She draws particular

www.turkishstudies.net/language



5358 Ozlem Ercan

attention to the fact that duvaz-dehs written in the qasida form completely lacked traditional fahriyye
(self-praise) sections, where the poet instead expressed profound humility and helplessness. These
texts also omitted traditional teshbip (introduction) and girizgah (transition) sections, and rarely
included a teghazzul (inserted love poetry) section. Crucially, she establishes that authors of duvaz-
dehs were not exclusive to Alevi-Bektashi circles but also included Nagshbandi, Mevlevi, Halveti,
Gulshani, and Hurufi poets.!

The data presented regarding the definition, historical development, and structural properties
of the duvaz-deh genre demonstrates the deeply rooted and rich literary foundation upon which this
tradition was built. Extant literary and academic studies on duvaz-dehs have significantly mapped
out the general framework, historical trajectory, and structural characteristics of the genre. Therefore,
to avoid unnecessary repetition by discussing similar studies, the theoretical back ground in the
introduction of this paper has been kept within these boundaries. Rather than reiterating generalized
theoretical information, this study finds it essential to focus directly on the texts within the Divan of
Safi and the poet’s inner spiritual world as a unique representative of the tradition. This is because
fully comprehending the evolution of duvaz-dehs and the original interpretations that individual
poets contributed to this genre is only possible through close examinations of specific texts within
their independent divans. To this end, the subsequent section of this study will scrutinize the poems
of Safi, who masterfully harmonized the Alevi-Bektashi faith with Ishraqi philosophy.

Duvaz-dehs in the Divan of Safi

Safi, who lived during the second half of the 18th century and the first quarter of the 19th
century, was a poet belonging to the Ishraqi school of philosophy and the Alevi-Bektashi culture,
which holds a significant place within the Turkish belief system. Derived from Arabic, the word
ishraq means the rising of the sun, the radiation of light, brilliance, and illumination. As a technical
term, it denotes the moment of the manifestation of divine knowledge (marifah), its emergence within
the soul, and perceiving a thing exactly as it is. Ishraq constitutes the primary source of Ishragism
(Illuminationism), simultaneously expressing both manifestation (zuhur) and spiritual discovery
(kashf). Just as the sun reveals objects through the light it scatters upon rising (ishraq), spiritual
contemplation (mushahadah) inspires and manifests the reality of things to the intellect (Karadeniz,
2003, p. 9). Maintaining that illumination through the inner light, born from the purification of the
soul, leads humans to the ultimate truth, Suhrawardi -the founder of Ishraqi philosophy- offers the
following prayer to God in his Hayakil al-Nur: “O Kayyum (The Self-Subsisting)! Support us with
light, make us steadfast upon light, resurrect us in light, and make Your pleasure the ultimate goal of
our pursuits.” (Cebecioglu, 2005, p. 140)

Although Ishragism (Illuminationism) generated great interest particularly in Sufi and Shiite
circles because it encompasses every mindset that is mystical, inherently gnostic, and esoteric
(Uludag, 2001, p. 439), it also exerted an influence within Sunni circles. In particular, as a
manifestation of the political rivalry between the Ottomans and the Safavids, and through the

! For other studies on duvaz-dehs, see Elgi, A. C. (2011). Duvazlar-duvazimamlar iizerine miizikal bir ¢ergeve [A musical
framework on duvazes-duvaz-i imams). Tiirk Kiiltiirii ve Hact Bektas Veli Arastirma Dergisi, (57), 131-174; Ozsoy, B. S.
(2013). Asik edebiyatinda diivaz gelenegi ve Siinni asiklarda diivaz [The tradition of duvaz in ashiq literature and duvaz
among Sunni ashiqs]. Kiiltiir Evreni Dergisi, 4(16), 104-123; Ozcan, H. (2015). Hatai’nin elifnime seklinde yazdig1 duvaz-
deh [Duvaz-deh written in the form of elif-name by Hatai]. Tiirk Kiiltiirii ve Hact Bektas Veli Arastirma Dergisi, (76), 191-
204. https://doi.org/10.12973/hbvd.76.179; Yavuz, C. (2015). Alevi-Bektasi geleneginde diivazimamlar [Duvaz-i imams in
the Alevi-Bektashi tradition]. Gece Kitapligi; Cekmez, F. (2017). Kiitahya Alevi-Bektasi geleneginde nefes, diivaz ve
mersiyeler [Nefeses, duvazes, and elegies in the Kiitahya Alevi-Bektashi tradition] [Master's thesis]. Kiitahya Dumlupinar
University, Institute of Social Sciences; Igli, A. (2020). Rihi’nin diivAznamesi [The duvaz-name of Ruhi]. Karadeniz
Uluslararast Bilimsel Dergi, (45), 64-84. https://doi.org/10.17498/kdeniz.643731; Tire, Y. O. (2022). Diivdzdeh imamlarin
miizikal agidan incelenmesi [ A musical analysis of the duvazdeh imams] [Master's thesis]. Istanbul University, Institute of
Social Sciences; Vural, B. C. (2023). Ehli’nin diivdz-name temali elif-name’si [Ehli’s elif-name themed around duvaz-
name). Tiirk Kiiltiirii ve Haci Bektas Veli Arastirma Dergisi, (108), 435-453. https://doi.org/10.60163/hbv.108.028.
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integrative readings of scholars in both geographies, Ishragism -which was read in Persia centered
around Shiite tendencies- assumed Sunni characteristics within the Ottoman Empire (Arict, 2018, p.
42). However, Safi, who treats certain Ishraqi themes such as nur (light), nuru’n-nur (the light of
lights), Surah Al-Nur, and zulmat (darkness) in his Divan, draws attention by articulating the doctrine
of Ishraqism through a different faith system, looking through an Alevi-Bektashi lens. Conjoining a
Bektashi identity from a Sufi perspective with an Ishraqi identity philosophically within himself, the
poet serves as significant proof that Ishraqism can be utilized as a trans-sectarian philosophical
language.

While Safi addresses the love for Haji Bektash Veli, Hazrat Ali, the Ahl al-Bayt, and the
Twelve Imams, as well as the “Four Gates and Forty Stations” and the tragic event of Karbala through
independent couplets or poems in his Divan (Ercan, 2013), he adopts the Hikemi Tarz (philosophical
style) and Sebk-i Hindi (Indian style) as his poetic styles (Ercan, 2014, pp. 19-21). Among Safi’s
poems, there are three examples of the duvaz-deh genre, which is an essential part of Alevi dhikrs.
In this study, alongside the critical texts of the duvaz-dehs penned in qasida, muhammes, and
museddes verse forms, the simplified poetic texts of the muhammes and museddes will be provided.
Safi’s these specific poems have not been encountered in previous research on duvaz-dehs.
Furthermore, it is generally observed that in duvaz-dehs written in the qasida form, Hazrat
Muhammad, Hazrat Ali, or order leaders are praised in the teshbip (introduction) section; the qasidas
focus on the panegyric of the Twelve Imams; and the girizgah (transition), teghazzul (inserted love
poetry), and fahriye (self-praise) sections are absent. While duvaz-deh poets include topics such as
the state of the world or complaints about fortune in their teshbips (Aydin, 2022), it is observed that
in Safi’s qasida written in the duvaz-deh genre, the attributes of sharia are enumerated and fahriye
couplets are also included. Although the poet includes the panegyric of the Twelve Imams, he
displays a content that differs from other duvaz-dehs. On the other hand, Safi did not follow a
different practice from other poets in his muhammes and museddes, praising one or several Imams
in each stanza. For this reason, it has been deemed sufficient to include only the simplified poetic
versions of the poems in question, while attempting to maintain rhyme harmony.

Qasida on the Definition of Sharia and the Panegyric of the Twelve Imams

The poem is composed in the meter mef ilii mefa ilii mefd ilii fe iliin and consists of 66
couplets. Omitting traditional sections such as nesip (introduction), girizgéh (transition), or teghazzul
(inserted love poetry), the qasida instead features verses delineating the attributes of sharia, alongside
sections dedicated to the panegyric of the Twelve Imams, fahriye (self-praise), and concluding
prayers. Featuring the redif “-1 seri’at” and the murdaf rhyme “-an”, the poet’s objective in this poem
is to define sharia, which constitutes the first of the “Four Gates.” This concept belongs to the “Four
Gates and Forty Stations” doctrine -a foundational tenet of the Alevi-Bektashi faith system
formalized into a theory by Haji Bektash Veli- which represents the mandatory spiritual stages an
individual must pass through to attain spiritual perfection (insan-1 kamil).

Haji Bektash Veli’s Makalat, sharia is articulated through ten distinct stations as follows:
The first station of sharia is to profess faith (iman). The second station is to acquire knowledge (ilm).
The third station is to perform ritual prayers (namaz), give alms (zakat), fast (oruc), undertake the
pilgrimage (hajj) if one has the means, confront the enemy without fleeing during mobilization, and
purify oneself from major ritual impurity (janabah). The fourth station is to earn a lawful livelihood
and recognize interest/usury as forbidden (haram). The fifth station is to contract a valid marriage
(nikah). The sixth station is to recognize sexual intercourse as forbidden during menstruation and
postpartum periods. The seventh station is to belong to the people of the Sunnah and the Community
(ahl al-sunnah wa’l-jama’ah). The eighth station is compassion. The ninth station is to consume clean
food and wear clean clothes. The tenth station is amr bi’l-ma’ruf wa nahy ‘an al-munkar, which
means enjoining good and forbidding vain or forbidden actions (Ozcan, 2004, pp. 242-243).
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Opening the first couplet of the poem by praising sharia, and drawing upon the pearl-like
value of words to liken it to a mine and a treasure, the poet argues that sharia is a treasure so precious
that it does not manifest in just any human being. Those who look merely at the exoteric (zahir) rules
of sharia perceive only the soil excavated from the mine. Conversely, the hidden wisdom within the
decrees of sharia serves as fine jewels for those capable of comprehending it. However, this level of
perception is not found “on every tongue” (meaning it is not present in everyone’s words or hearts).

Her dilde bulunmaz giiher-i kdn-1 seri ‘at
Gencine-i fahr u seref i san-1 seri ‘at (K. 4/1)

Directly referencing the principle of the “Four Gates” (sharia, tariqa, marifah, and haqiqa),
the poet maintains that those who do not enter through this foundational gate can never reach the
other rooms within the building—namely, tariqa (the spiritual path), marifah (gnosis), and haqiqa
(ultimate truth). While utilizing the gate metaphor to point out that sharia is the very first stage that
must be crossed, the poet also intends to prevent it from being perceived as easy merely because it is
the beginning phase.

Evvel kapudur hem dahi giin gibi ‘aydndir
Sen ani kiyas eyleme asan-i seri ‘at (K. 4/ 50)

Until the discourse reaches Prophet Muhammad and the Twelve Imams, the definition of
sharia is laid out dispersedly across various couplets of the poem, as also explicitly stated in the title.
According to the poet, sharia is the scale of the court that God will establish on the Day of Judgment.
The lion of the desert of sharia acts as Azrael (the Angel of Death) for those who approach wayfarers
on the path of God with envy, as well as for those who are as arrogant as tigers. The blood of sharia
is the spilled blood of Hazrat Yahya (John the Baptist). However, even if he wanders upon the
spiritual path (tariga), that greedy and ignorant person will still fail to comprehend sharia. No matter
how much that individual strives and seeks, he cannot submit to sharia; the gazelle-like ram of sharia
cannot bind him to itself. Offering this to every faithless person is a futile effort. Tomorrow, at the
divine court, God Himself will be the prosecutor against anyone who is a heartfelt enemy to the faith
of sharia (couplets 2-8) (Ercan, 2014, p. 148). Sharia is the sharp sword of God and His divine decree
(qada). It is understood that the poet views sharia as an instrument of divine justice. Sharia is a divine
gift from God that stands against evil and separates the righteous from the wrongdoer -not to induce
fear, but to protect the public from oppression.

Samsdam-1 kazd sdarim-i Hak tig-i Hudddw
Hakdan yine bu halka bir ihsan-1 seri ‘at (K. 4/ 43)

Sharia is the ruby of Badakhshan and the fountain of eternity (ab-i baqa). It is the spring that
quenches human thirst, granting an immortal life just like Khidr.
Va-beste-i la ‘I-i leb-i Hizr-1 ebedidir
Cesme-i bekd la ‘l-i Bedahsdn-i seri ‘at (K. 4/ 54)

The poet stipulates that those who wish to become a Muslim possessing sharia must first
believe in God and Prophet Muhammad. However, because the ignorant are unaware that Prophet
Muhammad was adorned with the title of prophethood, they complain about sharia. Yet, the Prophet
of the era of sharia knows that his blood is the blood money (diya) for the martyrs of eternity. He is
the light of God, the locus where the gnosis (irfan) of sharia is manifested; his index finger split the
moon in two (couplets 9-12) (Ercan, 2014, pp. 148-149). Here, it is observed that the poet prioritizes
faith (iman), which is the very first station of sharia. In another couplet, he emphasizes faith once
more by stating that only those who attain the faith of sharia can perceive its decrees. It must not be
forgotten that sharia is a decree ordained by God in eternity past (azal); it is timeless. In order to
perceive that eternal secret within the decrees of sharia, the light of the “faith of sharia” (iméan-1
seri’at) must manifest within one’s heart.
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Ahkdm-1 sert ‘at beli hiikm-i ezelidir
Fark eyler ami mazhar-i1 imdn-i sert ‘at (K. 4 / 38)

The poet is also perturbed by the predicaments into which the absence of sharia can cast a
human being. The affliction of sorrowful news coming from the world blows out the bright candle
of sharia, and darkness engulfs the night candle of sharia just like the poet’s own star of fortune
(couplets 14-15) (Ercan, 2014, p. 149). Throughout the poem, while defining sharia, the poet
occasionally offers counsel: Do not mistake the Sirat bridge for a simple path to the court. The
sensitivity of the scale of sharia is finer than a hair. Let not the forgiving countenance of sharia delude
you with an illusion of worldly authority (urf-i azam) when you commit theft. Beware lest the demon
of sharia assume the attribute of the All-Merciful (Rahman) and leave you stranded in the realm of
Barzah (the Interworld) for eternity (couplets 23-25) (Ercan, 2014, pp. 149-150).

The reason the poet offers these pieces of advice is that he, too, once fell into the
aforementioned traps. Although he was once an admirer of sharia, he lost himself within the realm
of Barzah (couplet 26) (Ercan, 2014, p. 150). As observed, sharia is a gate that must absolutely be
passed and a stage encompassing the acts of worship that must be performed. However, it only covers
the exoteric (zahir) rules. Yet, the ultimate goal is to reach the esoteric (batin) realm and attain the
station of the perfect human being (insan-1 kamil).

The text analyzes a poet’s self-praise (fahriye) within a qasida, focusing on the use of
mystical and mythological imagery such as Anka, Mount Qaf, and Alexander to represent the poet’s
spiritual mastery. It explains how the poet positions himself as a “Dhul-Qarnayn” and a “seeker of
the Water of Life” to assert his supreme knowledge of truth, according to the analysis.

Devrimde benim kalmad: bir bencileyin hig
‘Ankd-y1 kader Kdf-1 Siileyman-i sert ‘at

Hem-pir-i tarikat yine Zii'l-karn-1 cihdnam
Zird benem Iskender-i devran-i1 seri ‘at (K. 4 / 19-20)

The fahriye (self-praise) couplets depict the poet as a “vigilant sultan of the early dawns”
protecting the realm of sharia and a bird soaring through divine realms, symbolizing the path to the
perfect human being (insan-1 kamil). These lines emphasize the poet’s spiritual progression and role
in safeguarding divine law within the context of tasavvuf literature.

Bu ‘dlem-i nasitda murg-1 melekiitam
Sultan-1 seher-hiz-i cihanban-i seri ‘at (K. 4/21)

In the subsequent couplet, the poet, who journeys to the realm of Jabarut (the realm of divine
power) -a station higher than that of Malakut (the realm of angels)- states that his influence extends
even over the divine power of God. Just as the sun illuminates the world, he is a sovereign who rules
over his era through sharia.

Ferman-dih-i iklim-i cihan-1 ceberiitam
Hursid-i cihan hiisrev-i devrdn-1 seri‘at (K. 4 /22)

Safi is the ser-levha (frontispiece/heading) of the compendium of the science of rhetoric
(bayan), adorned with truthfulness; he is the engraving upon the glorious and honorable signet ring
of sharia. He is the honorable index of Surah Al-Nur and the title of the preface to the epigraph of
sharia. Gnostics (arif) advancing on the path of Truth (Haq), the masters (pir) of sharia, and the
spiritual guides (murshid) of the tariga recognize him. No one begrudges him being the spiritual
guide of the rules of sharia in this world (couplets 28-31) (Ercan, 2014, p. 150). The poet’s
characterization of himself particularly as the index of Surah Al-Nur in these couplets is intended to
emphasize his allegiance to [shraqism. This is because the 35th verse of Surah Al-Nur constitutes the
very foundation of Ishraqi philosophy. Influenced by this verse, which states, “Allah is the Light of
the heavens and the earth. The example of His light is like a niche within which is a lamp, the lamp
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is within glass, the glass as if it were a pearly star lit from a blessed olive tree, neither of the east nor
of the west, whose oil would almost glow even if untouched by fire. Light upon light. Allah guides
to His light whom He wills. And Allah presents examples for the people, and Allah is Knowing of
all things,” Suhrawardi reduces everything in the universe to the light of God and the emanation
(fayd) of that light (Okudan, 2001, pp. 136-138).

The poet, who offers the counsel, “The month of Ramadan, which is both bestowed by God
and destroys the rebellious among humans, is the bright sun of sharia. The hands of those who hasten
toward sharia on the sought path and strive with all their heart and soul will not return empty-
handed,” (couplets 32-33) (Ercan, 2014, p. 149), admonishes himself to resemble the Prophet in the
couplets where he praises Hazrat Muhammad.

Engiist-i isdretle iki pare olup ay
Ahmed gibi ol sen dahi sultin-1 seri ‘at

Swrrimt ‘aydn eylemez ol halk-1 cihdna
Olsa yine peygam-ber-i devrdn-i seri ‘at (K. 4 / 34-35)

Sharia is the wealth and tranquility within the spiritual world of a human being. If a human
disrupts the equilibrium established by sharia, they also lose the capacity to perceive the divine
manifestations (tajalliyat) in the universe, and the world becomes a tasteless place for them. Suffering
through spiritual austerity (chilla) and struggling against the lower self (nafs) on the path of Sufism
are only possible through sharia. However, through the compound phrase “dii-shadurvan-1 seri’at”
(the two fountains of sharia), the poet likens his eyes to two fountains in the courtyard of the palace
of sharia, emphasizing that he is still in a state of complaint. This is because tears represent the
greatest obstacle on the path to divine manifestation.

Bir zevk-1 tecelli alamadim bu cihandan
Ben olali ber-geste-i saman-1 seri ‘at (K. 4/ 44)

Bildim bileli kan tiikiirem kendimi oldu
Esk-i ter-i cesmim dii-sadurvan-i seri‘at (K. 4/ 52)

The stations of sharia are also included within the couplets. The first of these is faith (iman). While
stipulating the condition of believing in God and Prophet Muhammad, the poet exhibits the approach
that the triad of God, Prophet Muhammad, and Hazrat Ali is a divine favor (ihsan) of sharia.
However, when looking at the general scope of the poet’s Divan, he places Prophet Muhammad at
the forefront, implying that he loves Hazrat Ali by virtue of the Prophet (Ercan, 2013, p. 1385). This
tendency indicates that Safi aligns more closely with the early-period Bektashi poets. To illustrate,
when Alevi-Bektashi poets are evaluated based on the themes they utilized in their poetry, a
difference exists in their perspective on Hazrat Ali between the first period of Bektashi literature and
the second period, which formed after the 16th century under the dominance of Persian and Shiite
influences. The stance adopted by Alevi-Bektashi poets toward the unity of “Muhammad and Ali”
manifests in the first period of Bektashism as the joint commemoration of Prophet Muhammad and
Hazrat Ali, merging the love for Hazrat Ali with the love felt for Prophet Muhammad. In other words,
these two figures are brought into close proximity with one another. In the second period, however,
an effort is made to prove that they are one and the same through various pieces of evidence
(Temizkan, 2011, p. 328).

The same distinct approach also manifests between Mevlevi poets and Bektashi poets. While
Mevlevi poets explain their love for Hazrat Ali through his role as a voluntary Qanbar (devoted
servant) in the service of Prophet Muhammad, among Alevi-Bektashi poets -especially after the 16th
century- this manifests as the supremacy of Hazrat Ali, positioning him at the forefront in Bektashi
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poetry (Temizkan, 2007, pp. 587-590). As observed, the poet, who primarily adopts the
understanding of the first period, also declares that he follows the path of Haji Bektash Veli.

Zird ki tarikim Hdci Bektds-1 Velidir

Allah Muhammed ‘Ali ihsan-1 seri ‘at (K. 4 / 48)

Worship, which is the third station of sharia, is the locus where the gnosis (irfan) of sharia
arises in the eyes of the poet. However, what matters here is the poet’s harmonization of the wisdom
inherent in sharia (such as ritual prayer) with genuine supplications (niyaz) flowing directly from the
heart. Furthermore, a warning is issued indicating that worship is not merely a formal or superficial
movement, and that sharia (the foundational rules) must never be abandoned while striving to attain
this spiritual depth.

Ctin oldu namdzim da niydzimla ber-a-ber
Oldum o zaman mazhar-1 ‘irfan-i sert ‘at (K. 4 / 45)

Gor rah-1 Haki bil ne imis oyle ‘ibddet
Eyle Haka gel eyleme nisydn-i seri ‘at (K. 4/ 51)

Although sharia dominates the entirety of the poem, the stages of tariqa (the spiritual path),
marifah (gnosis), and haqgiqa (ultimate truth) are also invoked within the couplets:

The first station of tariqa (the spiritual path), which is the second gate, is to receive initiation
(hand) from the master (pir) and repent. The second station is to become a disciple (murid). The third
station is to shave the hair and change garments. The fourth station is to strive to overcome the lower
self (nafs), to mature, and to be spiritually cooked. The fifth station is to serve. The sixth station is
khawf, which means fear (of God). The seventh station is to hope. The eighth station consists of the
dervish robe (khirqa), the begging bowl (zanbil), scissors, the prayer rug, the subha (a rosary of one
hundred beads), the ibrat (needle), and the staff. The ninth station is to become a possessor of station
(sahib-magam), a possessor of spiritual assembly (sahib-jam’iyyah), a possessor of counsel (sahib-
nasihat), and a possessor of divine love (sahib-mahabbah). The tenth station consists of passionate
love (‘ishq), spiritual longing (shawq), purity (safa), and spiritual poverty (fagr) (Ozcan, 2004, pp.
242-243). The principles and customs of Alevi-Bektashism are learned at the station of tariqa. This
stage is identified with “asceticism” (zahidlik). While striving to find the path of Truth, a significant
step is taken toward becoming a perfect human being (Aktas, 2000, p. 211).

According to the couplets centered on tariqa, the poet oscillates between these spiritual

stages. Although he is on the path of tariqa, he challenges the sheikh who considers himself a
“possessor of miracles” (karamat). Prioritizing sharia, the poet advises the sheikh- who preaches the
rules of tariqa -that if he truly possesses genuine skill and knowledge, he must also comprehend the
principles of sharia. He goes on to remind that, through the quaternary of sharia, tariqa, marifah, and
hagqiqa, the helpless world is laid out at his feet; yet, even the rotation of the celestial spheres occurs
through the very soul and essence of sharia.

Erkan-i tarikat yeter ey seyh-i keramet

Ger ma ‘rifetifi var ise erkan-1 geri ‘at

Bu ¢arla na-¢ar cihdn pay-der-dhin
Devr itmede edvir-i felek can-1 seri‘at (K. 4/16-17)

Both the principles of sharia and the principles of tariqa are threads to be cut by the scissors
of divine decree (qada) and destiny (qadar). In other words, both possess the same value and share
the same cycle of fate upon the path drawn and preordained for human beings by God.

Mikrdz-1 kaza vii kaderin rigtesidir bil
Erkan-i tartkat dahi erkan-i seri‘at (K. 4/ 42)

www.turkishstudies.net/language



5364 Ozlem Ercan

It is also understood from the following couplets that the poet entered the spiritual path
(tariqa):
Bu himmeti miirsid-nefes-i pirden aldim
Oldum hele ben mazhar-1 imdn-1 seri ‘at

Ol hazret-i hiinkdr-1 cihdn pir-i tarikat
Erkdn-1 tarikat didi erkan-1 seri‘at (K. 4 / 47-49)

In the couplet, the poet states that he speaks in the language of tariqa, yet the seditious, critical
gaze of sharia complicates the matter, thereby indicating that the path of tariqa is the language of
love and the heart. Through this intimate and spiritual path, he desires to engage in a divine
conversation with the Truth (Haq). However, when the rules of sharia intervene, the matter becomes
obscure. In other words, the language that the poet establishes with God must sometimes be
concealed (ibham) due to the exoteric (zahir) rules of sharia.

Ben soyleserem resm-i tarikinca baria hem
Ibham ider ol gamze-i fettan-1 seri‘at (K. 4/ 55)

The first station of marifah (gnosis), which is the third gate, is knowledge (ilm). The second
station is generosity. The third station is modesty (haya). The fourth station is patience. The fifth
station is abstinence (parhizkar-lik). The sixth station is fear (of God). The seventh station is spiritual
etiquette (adab). The eighth station is spiritual humility (miskin-lik). The ninth station is gnosis, and
the tenth station is self-knowledge (Ozcan, 2004, pp. 242-243). Representing the phase of attaining
the highest level on the path of the heart and realizing divine secrets (sir), marifah is identified with
the “gnostics” (arifler) (Aktas, 2000, p. 211).

While discussing marifah, the poet compares knowledge (ilm), which serves as the very first
station of both sharia and marifah. Within the Sufi path, some individuals might fall into the illusion
of abandoning sharia -meaning they disregard acts of worship or moral rules- under the false
assumption that they possess marifah. The poet strongly criticizes this misconception here. He
maintains that someone who truly cognizes God (attaining marifahullah) would show even greater
reverence toward the decrees (sharia) ordained by Him.

Ger ma ‘rifetiri ma ‘rifetullah olaydt
Elbette tutardiii yine daman-1 seri ‘at (K. 4 / 56)

The first station of haqiqa (ultimate truth), which is the fourth gate, is to become dust (soil).
The second station is not to look down upon or find fault with seventy-two nations. The third station
is not to withhold whatever one can afford to do. The fourth station is for all created entities in the
world to feel safe from oneself. The fifth station is to rub one’s face against the Absolute Owner of
the sovereignty (Mulk) and find the original honor of creation, namely the light of Prophet
Muhammad (yuzsuyu). The sixth station is to utter the secrets of ultimate truth during gatherings
(sohbat). The seventh station is spiritual wayfaring (sayr-i suluk). The eighth station is spiritual
secrecy (sir). The ninth station is intimate supplication (munajat). The tenth station is to attain and
unite with God (Chalap).

By making an allusion (iqtibas) to the Holy Qur’an (Al-Baqarah 2:256), the poet illustrates
the immense spiritual detriment awaiting anyone who severs the bond between sharia and haqiqa. If
this bond is broken, the divine mercy and safeguarding nature of sharia can never be attained again.

Ger ¢ikar ise “ ‘urve-i viiskd” -y1 hakikat
Girmez eline bir dahi damdn-1 sert ‘at (K. 4/ 13)

2 ‘urwat al-wuthqa: ...a trustworthy handhold that will never break... (Al-Baqarah, 2:256) (Presidency of Religious Affairs,
n.d.)
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By utilizing the figures of Hazrat Yusuf (Joseph), Hazrat Yaqub (Jacob), and Hazrat Ayyub

(Job) within the couplets, the poet explains that sharia is not a restriction (such as the well and prison
into which Hazrat Yusuf fell), but rather a process of maturation and union, thereby exhibiting the
perspective of the dervishes of ultimate truth (rindan-1 haqiqa) toward imprisonment. Just as Hazrat
Yusuf entered the prison and emerged as a matured being, a person who enters the prison (hardships)
of sharia will similarly be spiritually cooked and reach maturity. The well into which Hazrat Yusuf
fell represents a whirlpool of affliction, yet sharia is that which protects human beings from this very
whirlpool. If an individual implements these rules by exerting the necessary effort, they will become
a perfect human being (insan-1 kdmil) who illuminates their surroundings like the moon of Canaan,
meaning like Hazrat Yusuf. The poet likens adhering to the rules of sharia and disciplining the lower
self (nafs) to the spiritual austerity endured by Hazrat Ayyub, framing it as a test of patience. He
regards staying away from sharia as akin to Hazrat Yaqub longing for Hazrat Yusuf, thereby asserting
that sharia is a path that ultimately elevates one to God.

Zindan-1 viictiddur didi rindan-1 hakikat

Yisufa didim yd ne bu zindan-i sert at

Ya bu kuyu girdab-1 beladir didi oglum
Sa‘y it olasiii bir meh-i Ken ‘dn-1 seri ‘at

Eyyiib gibi mihnetim artmakda dem-a-dem
Ya ‘kib gibi ¢cekmede hicran-i seri‘at (K. 4 / 39-40-41)

The couplets pertaining to the Twelve Imams are located between couplets 57 and 64. In this
section, which opens with Hazrat Hasan, the poet regards Hazrat Hasan -who drank the poison of
blame- as a commander among the martyrs of sharia. The poet thereby makes an allusion (talmih) to
the martyrdom of Hazrat Hasan by poisoning, emphasizing that he met this affliction with a state of
divine contentment (rida) coming from God, and highlighting the loftiness of his spiritual station.

Niis itdi Hasan Hulk-1 Rizd zehr-i melamet
Oldu yine sdlar-1 sehidan-1 seri‘at (K. 4 /57)

While likening the parched lips of Hazrat Husayn, the martyr of Karbala, to sharia, the poet
draws attention to his honorable stance and absolute submission on the path of Truth (Haq) despite
all the agonies he endured. His spilled heart’s blood serves as the very source of immortality for
sharia. Although Hazrat Husayn was martyred due to thirst, the blood he shed transformed into the
water of life (ab-1 hayat) that ensures Islam (sharia) endures until the Day of Judgment.

Beli didi dondiirmedi yiiz kerb-i belddan
Mazlim-1 Hiiseyn ol leb-i ‘atgdn-i seri ‘at

Kiydt beli devrdn aria ammad yine oldu
Hiin-1 dili ser-cesme-i hayvan-i seri ‘at (K. 4 / 58-59)

Imam Zaynelabidin, Imam Muhammad Bagqir, and Imam Ja’far Sadiq -namely, the great
Imams (Ahl al-Bayt) who descended from Hazrat Husayn and are considered the cornerstones of
Islamic knowledge (ilm) and gnosis (irfan)- are praised together within the same couplet. These
figures, who represent the fourth, fifth, and sixth of the Twelve Imams respectively, are recognized
as the “teachers of sharia” due to both their scholarly competence and spiritual leadership.
Ol Zeynii’l- ‘Aba Bdkir u ol Ca fer-i Sadik
H'dce-i kiill tistad-1 debistan-i sert ‘at (K. 4 /60)

In the subsequent couplet, the line of the Twelve Imams continues with the commemoration
of the seventh and eighth Imams. Musa Kazim is the seventh of the Twelve Imams, and the poet
likens his imprisonment and martyrdom to a “sea of martyrdom.” Through the use of the word gharqa
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(submerged/drowned), he emphasizes his profound depth upon this path. Musa Riza, zikredilen
within the same couplet, is the eighth of the Twelve Imams. Due to his scholarly and spiritual stature,
the poet proclaims him the “grand sultan of sharia.”

Kdazimdir olan garka-i deryd-y1 sehddet

Hem Miisa Riza ol ulu sultan-i seri‘at (K. 4/ 61)

With Imam Muhammad Tagqi, Imam Ali Naqi, Imam Hasan al-Askari, and Imam Mahdi, the
lineage is finalized through the concluding links of the Twelve Imams. By commemorating the ninth,
tenth, eleventh, and twelfth Imams, this couplet manifests the spiritual sovereignty of sharia. The
poet concludes the sorrowful trajectory that initiated with Karbala by portraying each Imam as a
commander, teacher, or sultan of sharia (religion).

Ol sdh-1 Taki ile Naki kan-1 melahat
Hem ‘Askeri ol Mehdi-i devrdn-i seri‘at (K. 4/62)

Leaving Hazrat Ali, the very head of the lineage, to the end, the poet commemorates him
with the emphasis of being the “lion of the desert of sharia” and through his attribute as the “son-in-
law of the Prophet.” The phrase “let him come so we may see” carries an air of challenge. Bringing
the discourse to Hazrat Ali, who is recognized as the “gate of knowledge” within the gasida, the poet
thereby finalizes the hierarchy of spiritual ranks.

Gelsin gorelim biz de bu meyddn-1 hiinerde
Var ise eger sir-i beydbdn-i sert ‘at

Damadd-i1 peyam-ber meger ol saki-i Kevser
Ol sir-i Huda mazhar-1 ‘irfan-1 seri ‘at (K. 4 / 63-64)

The subsequent couplets pertain to the hoped-for intercession (shafa’ah). Within the couplets
constituting the “prayer and supplication” (tazarru) section of the poem, the poet seeks intercession
from Hazrat Ali, whom he addresses as the “glorious teacher of sharia,” and exalts himself with the
following words: “I am either the chosen Ahmed of the universe (Prophet Muhammad) or your Safi
(your pure and loyal servant). I am either the Sahban of the era or the sovereign of the heroes of
sharia.” The poet emphasizes that his poems and utterances are as impressive, flawless, and powerful
as those of Sahban b. Zufar, a master of eloquence (Durmus and Oz, 2008, pp. 511-512). He thereby
asserts that he is unrivaled in the art of rhetoric.

Ummid iderem mihr-i sefd ‘at kereminden
Lutf'ide meger hdce-i zi-sdn-1 sert ‘at

Ya Ahmed-i Muhtar-1 cihdnam ya da Sdfi
Sahbdn-1 zamdnam seh-i merdan-1 seri ‘at (K. 4 / 65-66)

Safi composed two more poems to praise the prominent features of the Twelve Imams and
their characteristics frequently mentioned in the duvaz-dehs. Instead of a thematic content analysis
of these poems -one being a repeated muhammes and the other a repeated miiseddes- their simplified
poetic texts are provided here to avoid unnecessary repetition.

Muhammes Der-Medh-i Diivaz-Deh-imAm Ber-Matla’-1 Hayrani

Composed in the meter fe 'ildtiin fe’ilatiin fe ’ildtiin fe iliin and consisting of 16 stanzas (bent),
this poem -as understood from its title- is a tahmis constructed by adding three lines to Hayrani’s
matla couplet: “Cilir‘adan getir abdal yine hayran olalim / Satalim ma-meleki ‘dleme sultan olalim”
(Bring the libation vessel, O dervish, let us be entranced once more / Let us sell all our worldly
possessions and become sovereigns to the universe).
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Repeated Muhammes and the Simplified Poetic Text of the Stanzas
I
Nice bir dagdaga-i hicrile giryan olalim
Bezm-i Cemde donelim sem ‘-i sebistdn olalim
Bu fena miilketine biz de Siileyman olalim
Ciir ‘adam getir abdal yine hayran olalim
Satalim ma-meleki ‘dleme sultdn olalim
How long shall we be those who weep with the anxiety of separation?
Let us turn in the assembly of Cem, let us become a candle to the bridal chamber.
Let us, too, become a Solomon onto this realm of ephemerality.
O dervish, bring the vessel of divine secrets; let us be entranced once more.
Let us sell all our worldly possessions, and become sovereigns to the universe.
I
Semse bak virdi sebak aminiciin itdi savas
Iki batman idi boynunda aniii cekdigi tas
Didi Hiinkdr Haci Bektds-1 Veli gitdi bu bas
Ciir ‘adam getir abdal yine hayrdn olalim
Satalim ma-meleki ‘dleme sultdn olalim
Look at Shams, he gave the lesson, for this he fought the fight,
Two batmans heavy was the stone upon his neck drawn tight.
Hunkar Haji Bektash Veli he said, and this head took its flight.
O dervish, bring the vessel of divine secrets; let us be entranced once more,
Let us sell all our worldly possessions, and become sovereigns to the universe as of yore.
m
Bildigim var ise Mansiirufi isi yabdne
Dir idim kalsa Nesimiye dahi bi-gane
Dara ¢itkma deriyi virme yiirii merdane
Ciir ‘addm getir abdal yine hayrdn olalim
Satalim ma-meleki ‘dleme sultan olalim
If all I know is that Mansur’s ordeal was in vain,
I would say Nesimi’s plight was left in cold disdain,
Ascend no gallows, give no skin, walk brave through fear and pain.
O dervish, bring the vessel of divine secrets; let us be entranced once more,
Let us sell all our worldly possessions, and become sovereigns to the universe as of yore.
v
Paleheng-i keremi pekge kenetle belivie
Turmayip devr idelim cam-1 Cemi al elifie
Dil olup séyleme her geleni asld dilirie
Ciir ‘adam getir abdal yine hayrdn olalim
Satalim ma-meleki “dleme sultan olalim
Bind the cord of generosity firmly around thy waist,
Take the goblet of Cem in hand, let us whirl with endless haste,
Guard thy tongue with care, speak no words in foolish waste.
O dervish, bring the vessel of divine secrets; let us be entranced once more,
Let us sell all our worldly possessions, and become sovereigns to the universe as of yore.
A%
Dem ii devran siiriip dem kopiiriip ‘alemde
Yine Cemsid olalim biz dahi bezm-i Cemde
Sdfla abdal am sen soyle baria matemde
Ciir ‘adan getir abddl yine hayrdn olalim
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Satalim ma-meleki ‘dleme sultdn olalim
Rejoicing and overflowing with ecstasy in this worldly sphere,
Let us, too, become Jamshid within the Cem assembly here.
O dervish, chant his name with purity in this night of mourning clear,
O dervish, bring the vessel of divine secrets; let us be entranced once more,
Let us sell all our worldly possessions, and become sovereigns to the universe as of yore.
VI
Kadehi koy getir abdal su bizim keskiilii
Yine tiib senligi var oynadalim sengiilii
Terk idip ‘illet-i gdiye ile ma ‘lilii
Ciir ‘adam getir abdal yine hayrdn olalim
Satalim ma-meleki ‘dleme sultan olalim
O dervish, leave the goblet now; bring our keshkul along,
The festive game of joy is here, let us raise the merry song,
Forsaking every vain excuse, to the ultimate goal belong.
O dervish, bring the vessel of divine secrets; let us be entranced once more,
Let us sell all our worldly possessions, and become sovereigns to the universe as of yore.
VII
Ibtida pir-i mugan ile isifi pek saglat
“Fakru fahr”? iistiine var bir de fendyr baglat
Fukara ziimresine bir dahi kasik yaglat
Ciir ‘adam getir abdal yine hayrdn olalim
Satalim ma-meleki ‘dleme sultan olalim
First, secure thy deeds well against the magus priest’s design,
Boast of thy spiritual poverty, and in utter nothingness recline,
And make the wooden spoon of the dervishes full and fine.
O dervish, bring the vessel of divine secrets; let us be entranced once more,
Let us sell all our worldly possessions, and become sovereigns to the universe as of yore.
VIII
Fukara ziimresini zahid-i hod-bin ne sanir
“Men ‘aref”*den de gicer bu soziim erbdbi tanir
‘Ask zencirini ¢ekmekde ciiniina tayanir
Ciir ‘adam getir abdal yine hayrdn olalim
Satalim ma-meleki ‘dleme sultdn olalim
What does that selfish ascetic think of the dervish band?
He who knows his own self passes, this word the wise will understand.
To pull the chain of divine love, on madness he must stand.
O dervish, bring the vessel of divine secrets; let us be entranced once more,
Let us sell all our worldly possessions, and become sovereigns to the universe as of yore.
X
Nis idip zehr-i gami sdh-1 Hasan Hulk-1 Rizd
Didi takdir budur riiz-1 ezel “dmennd”’
Irdi ma ‘sikina ol demde virip cdn perva

3 Faqr-u fakhr: “Poverty is my pride, and I pride myself on it.” (Hadith). As stated by Mehmet Yilmaz, this saying is not
among the authentic (sahih) hadiths (Yilmaz, 1992, p. 49).

4 Man ‘arafa: This aphorism, meaning “He who knows his nafs (self) knows his Lord” is not found as a hadith of the
Prophet in sources written during the first three centuries of hadith history. However, in later sources, it appeared in
literature regarding famous sayings circulating among the public as hadiths, in books of fabricated traditions (mawdu'at),
and in mystical (sufi) works. Hadith scholars, on the other hand, evaluated it as fabricated or as a saying belonging to
someone else (Agikel, 1998, p. 199).

5 Amenna: “We believed.” (Al-Bagqarah, 2/13, 62, 126, 177, 153, 285...) (The Presidency of Religious Affairs, n.d.)
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Ciir ‘adam getir abdal yine hayrdn olalim
Satalim ma-meleki ‘dleme sultdn olalim
Drinking the poison of grief with Shah Hasan, the lord of grace,
He said, “We believed, this is our eternal destiny’s embrace.
“At that very moment, without fear, he gave his soul to the Beloved’s face.
O dervish, bring the vessel of divine secrets; let us be entranced once more,
Let us sell all our worldly possessions, and become sovereigns to the universe as of yore.
X
Kerbeldda yanan al kanlar i¢inde ma ‘siim
Sen bilirsin nicedir hal-i Hiiseyn-i mazliim
Nice kiydi o Yezid[i] o pelid-i mezmiim
Ciir ‘adam getir abdal yine hayran olalim
Satalim ma-meleki ‘dleme sultdn olalim
In Karbala, he is innocent amid the burning, crimson blood,
Thou knowest well how the oppressed Husayn faced that sorrow’s flood.
How could that Yazidi, that accursed wretch, cut down that sacred bud?
O dervish, bring the vessel of divine secrets; let us be entranced once more,
Let us sell all our worldly possessions, and become sovereigns to the universe as of yore.
XI
Kutb-1 devrin-1 kerem Zeyne’l- ‘Ibadi pek tut
Er iseni sen dahi anlar gibi zehr-i gami yut
Behre virmez saiia bu ‘ilm i ‘amel ta ‘at-1 biit
Ciir ‘adam getir abdal yine hayrdn olalim
Satalim ma-meleki ‘dleme sultdan olalim
Hold fast to Zaynelabidin, the pole of the era of grace,
If thou art a true spiritual man, swallow the poison of sorrow’s trace.
Without action, knowledge is vain to thee, like idols to embrace.
O dervish, bring the vessel of divine secrets; let us be entranced once more,
Let us sell all our worldly possessions, and become sovereigns to the universe as of yore.
XII
Kutb-1 erkdan-1 siihan niir-1t Muhammed Bakwr
Kudretulldh-1 kerem hazret-i Hayy [u] Kddir
Bunlariii meslegini arilayamaz her miinkir
Ciir ‘addm getir abdal yine hayrdn olalim
Satalim ma-meleki ‘dleme sultdan olalim
The pole of speech’s etiquette is Muhammad Bagqir’s light,
The Living, All-Powerful God is the power of bounty bright.
No denier can ever comprehend their way or spiritual sight.
O dervish, bring the vessel of divine secrets; let us be entranced once more,
Let us sell all our worldly possessions, and become sovereigns to the universe as of yore.
XII1
Ey gériiil mezheb-i Hak Ca fer-i Sddikda bulun
Misa-i Kazim ile meslek-i ‘dsikda bulun
Seh Rizdya kul olup td ‘at-1 layrkda bulun
Ciir ‘addm getir abdal yine hayrdn olalim
Satalim ma-meleki ‘dleme sultdn olalim
O heart, abide upon the path of Truth with Ja’far Sadiq today,
With Musa Kazim, walk the dervish order where true lovers stay,
Be a slave to Shah Riza, and in your fitting worship pray.
O dervish, bring the vessel of divine secrets; let us be entranced once more,
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Let us sell all our worldly possessions, and become sovereigns to the universe as of yore.
X1V
Seh Taki ile Naki bedr ii caniii yoluna
Bas u can vir Hasan ol “Askeri aniii yoluna
Bir dahi Mehdi-i hdadi-i Hudamin yoluna
Ciir ‘adam getir abdal yine hayran olalim
Satalim ma-meleki ‘dleme sultdn olalim
Sacrifice thy head and soul for Shah Taqi and Naqi, the full moon and beloved’s way,
Give thy life for the path of Hasan al-Askari, without a single dismay,
And for the sake of Allah, walk upon the path of Mahdi, who guides us to the day.
O dervish, bring the vessel of divine secrets; let us be entranced once more,
Let us sell all our worldly possessions, and become sovereigns to the universe as of yore.
XV
Geldi pervane-i can mahfil-i sem‘-i melekat
Pir-i erkan-1 harabat-1 fena vii nasat
Didi Safi bize ol h*ace-i bezm-i lahit
Ciir‘adan1 getir abdal yine hayran olalim
Satalim ma-meleki ‘aleme sultan olalim
The moth of the soul arrived at the candle-lit hall of the angelic sphere,
The prominent master of the tavern of ephemerality and worldliness here,
Said, “O Safi, he is the teacher of that divine gathering so dear”:
O dervish, bring the vessel of divine secrets; let us be entranced once more,
Let us sell all our worldly possessions, and become sovereigns to the universe as of yore.
XVI
‘Askla done done kendiifili atip nara
Riy-1 dil virme ruh u ziilf-i ‘ar@is-1 yara
Kiinc-i vahdetde yatip gitme diger pazara
Ciir‘adan1 getir abdal yine hayran olalim
Satalim ma-meleki ‘dleme sultan olalim (Ercan, 2014, s. 280-283)
Cast not thy heart into the beloved’s tresses and glowing cheek,
Nor throw thyself with passion into the flames, turning meek.
Dwell in the corner of existence, no other market seek.
O dervish, bring the vessel of divine secrets; let us be entranced once more,
Let us sell all our worldly possessions, and become sovereigns to the universe as of yore.

Miiseddes Der-Medh-i Sah-1 Velayet-i Diivaz-Deh-imam

The poem was composed in the prosodic meter of mef ulii fa’ildtii mefa’ilii fa’ilvin and

consists of XV stanzas. The couplet, “Ya mazhara’l-‘aca’ibi ‘avnen lena ‘Ali/ Ed‘G-ke kiilli hemmin
il gammin seyenceli”, which means, “O Ali, who manifests a thousand kinds of wonders that leave
minds in awe, help us! I invoke you to be delivered from all kinds of grief and distress through your
grace that polishes the hearts!” (Sarikaya, 1998, pp. 17-31), is the versified form of the “Nadi
Aliyyen” prayer. Since this couplet is repeated at the end of each stanza, the poem is classified as a
miitekerrir miiseddes (a six-line stanza poem with a repeating refrain).

The Versified and Simplified Text of the Repeated Miiseddes and Its Stanzas

I

Ey swrr-1 Hakk-1 sir-i Huda ya ‘aliyy-i vell
Envar-i feyz ii “atifet-i mihr-i miincell
Tigirie ram oldu cihdn soyledi beli

Sah-1 velayet ey Esedulldh ya “‘Ali
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Ya mazhara’l- ‘aca’ibi ‘avnen lend ‘Al7
Ed ‘u-ke kiilli hemmin ii gammin seyencell
O secret and lion of Allah, Ali, the master of saints high,
The shining sun of divine compassion and grace in the sky,
The world bowed to your sword, and “Yes!” was its cry,
The king of Wilayah’s throne, Ali, God’s lion nearby.
O Ali, who manifests wonders, reach out and grant us your aid!
I invoke you, so that the grief and sorrow of the heart may fade!
II
Tarik-i rah-1 Hakda delil olduguii ‘aydn
Hiizn ‘dleminde Ahmed-i Muhtdra her zamdn
Muztar kalinca soyler idi zar u nd-tiivan
Vird-i lisan eyledi bu virdi bi-giimdn
Ya mazhara’l- ‘aca’ibi ‘avnen lend ‘Ali
Ed ‘i-ke kiilli hemmin ii gammin seyenceli
It is crystal clear that you are the guide in the darkness of Truth’s way,
Always within the realm of sorrow, to Ahmed-i Muhtar he would say,
With moans and in a helpless state, whenever helpless he lay,

Without a single doubt, he would wrap his tongue around this prayer to pray:

O Ali, who manifests wonders, reach out and grant us your aid
'l invoke you, so that the grief and sorrow of the heart may fade!
111
Giil-reng olup cam-1 sehddetle ndzenin
Cism-i Hasan [.] Hulk-1 Rizd ol ¢erdg-1 din
Bu virdi ol server-i saldr-1 miittekin
Zikr-i zebdn itmis idi ziver-i nigin
Ya mazhara’l- ‘aca’ibi ‘avnen lend ‘Ali
Ed ‘i-ke kiilli hemmin ii gammin seyencell
Through the chalice of martyrdom, he took on a rose-colored hue,
The body of Hasan, who held the morals of Riza, the faith’s light true,
This prayer, the greatest of the pious ones ever knew,
Was wrapped around his tongue, like a ring’s ornament on view.
O Ali, who manifests wonders, reach out and grant us your aid!
I invoke you, so that the grief and sorrow of the heart may fade!
v
Ol niir-1 gegm-i Ahmed-i Muhtar u Mustafa
Soylerdi zar zar bunu sah-1 Kerbeld
Sdh-1 sehid i pddiseh-i kigver-i bekd
Mazlim Hiiseyn-i tegne-leb ol nakd-1 Murtaza
Ya mazhara’l-‘acd’ibi ‘avnen lend ‘Ali
Ed ‘i-ke kiilli hemmin ii gammin seyencell
The chosen and immaculate Prophet Muhammad’s light of the eye,
With sighs and groans, the sovereign of Karbala would cry,
The king of all martyrs, the ruler of eternity’s kingdom high,
Oppressed and thirsty Husayn, Ali’s most precious treasure nearby.
O Ali, who manifests wonders, reach out and grant us your aid!
I invoke you, so that the grief and sorrow of the heart may fade!
v
Zeyne’l- Ibdd-1 seyyid-i sadat-1 ehl-i din
Mahbiib-1 Hak server-i sdlar-1 miittekin

www.turkishstudies.net/language

5371



5372

Ozlem Ercan

Cesm ii gerdg-1 ‘atifet-i ziimre-i yakin
Bu virdi zikr eyler idi riiz seb hemin
Ya mazhara’l- ‘aca’ibi ‘avnen lend ‘Ali
Ed ‘ii-ke kiilli hemmin ii gammin seyencell
Zayn al-Abidin, the lord of the lords of the faithful line,
The beloved of Allah and the leader of the pious divine,
The light of mercy and the pupil of the eye where truths align,
Day and night, without ceasing, he would invoke this prayer benign:
O Ali, who manifests wonders, reach out and grant us your aid!
I invoke you, so that the grief and sorrow of the heart may fade!
VI
Bakar reh-i Huddda olup pty ii mukteda
Cesm-i cihdna hdk-i rehi oldu titiyd
Tdr-1 gubdr-1 dergeh-i piir-ciidu kimya
Subh u mesa eyitmede bu vird ile nida
Ya mazhara’l-‘acd’ibi ‘avnen lend “Ali
Ed ‘i-ke kiilli hemmin ii gammin seyenceli
Muhammad Bagir is the guide and leader on Allah’s path clear,
The dust of his way is kohl for the eyes of the world far and near,
The soil of his generous shrine is alchemy, precious and dear,
Morning and evening, with this prayer he calls out for all to hear:
O Ali, who manifests wonders, reach out and grant us your aid!
I invoke you, so that the grief and sorrow of the heart may fade!
VII
Ser -1 kadim-i Hakda imam bd-safa idi
Sadik Imam-1 Ca ‘fer-i Hak-mukteda idi
Bu vird ii zikre subh u mesa miibtela idi
Kerribiyana hak-i deri miiltecd idi
Ya mazhara’l-‘acd’ibi ‘avnen lend “Ali
Ed ‘i-ke kiilli hemmin ii gammin seyenceli
In the ancient law of Allah, a pure imam of the line,
Imam Ja’far Sadiq, the guide for those who follow the Divine,
Morning and evening, to recite this prayer he would incline,
The dust of his doorway was a sanctuary where archangels align.
O Ali, who manifests wonders, reach out and grant us your aid!
I invoke you, so that the grief and sorrow of the heart may fade!
VIII
Cesm ii ¢erdg-1 niir-1 dil-i can-1 enbiyd
Kdazim-1 diirr-i silk-i imdman-1 eviiyd
Mihr-i miinir-i Hak safak-1 subh-1 ihtida
Ser-tdac-1 ‘dlem oldu bu virdile bi-riyd
Ya mazhara’l-‘acd’ibi ‘avnen lend “Ali
Ed ‘G-ke kiilli hemmin ii gammin seyenceli
The eye and light of the prophets’ soul, a radiance so bright,
Imam Musa Kazim, the pearl of the saints’ lineage in sight,
The dawn of guidance and God’s sun, shining with pure might,
Through this prayer, he became the world’s crown, free of deceit’s blight.
O Ali, who manifests wonders, reach out and grant us your aid!
I invoke you, so that the grief and sorrow of the heart may fade!
IX
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Ya ‘ni Imém-1 Miisa Rizd sah-1 dil-niivaz

A ‘dd-y1 din eyler idi andan ihtiraz

Bu vird ile oldu yetimdna ¢dre-saz

Dergdh-1 Hakda buldu sehddetle imtiydz

Ya mazhara’l-‘acd’ibi ‘avnen lend ‘Ali

Ed ‘u-ke kiilli hemmin ii gammin seyencell
Namely Imam Musa Riza, the king of those who soothe the soul,
From whose towering presence, the enemies of faith shrank whole,
Through this prayer, he became a remedy, making orphans whole,
And earned a sacred distinction through martyrdom at God’s knoll.
O Ali, who manifests wonders, reach out and grant us your aid!
I invoke you, so that the grief and sorrow of the heart may fade!

X

Mihr-i miinir-i ‘atifet ol sah-1 miitteki

Bu vird ii zik(i)rle bulup hazret-i Haki

Sadr-1 hildfet[i]de hem ol niir-1 mutlak

Inkar idenler oldu biitiin ziimre-i saki

Ya mazhara’l- ‘aca’ibi ‘avnen lend ‘Ali

Ed ‘i-ke kiilli hemmin ii gammin seyenceli
The king of the righteous, a sun radiating grace and clemency,
Through this prayer and dhikr, he found the Divine Majesty,
His absolute, luminous imamate upon the throne of sovereignty,
Was denied by the tyrants, the entire gathering of heresy.
O Ali, who manifests wonders, reach out and grant us your aid!
I invoke you, so that the grief and sorrow of the heart may fade!

XI

Bezm-i gerdg-1 ‘atifetini revnaki idi

Kdan-1 haya vii hilm idi hem miittaki idi

Mesgiil bu vird ii zikre olan Seh Taki idi

Sadr-1 hildfetiii varisi vii mutlak: idi

Ya mazhara’l- ‘aca’ibi ‘avnen lend ‘Ali

Ed ‘G-ke kiilli hemmin ii gammin seyenceli
He was the brilliant radiance of the gathering of grace and clemency,
The fountain of modesty and gentleness, filled with pure piety,
It was Shah Taqi who engaged in this prayer with constant frequency,
He was the true and absolute heir to the throne of sovereignty.
O Ali, who manifests wonders, reach out and grant us your aid!
I invoke you, so that the grief and sorrow of the heart may fade!

XII

Bezm-i ¢erdg-1 ‘anfetin revnak idi

Kan-1 haya vii hilm idi hem miitteki idi

Mesgiil bu vird ii zikre olan Seh Naki idi

Sadr-1 hildfetini varisi vii mutlaki idi

Ya mazhara’l- ‘acd’ibi ‘avnen lend ‘AlT

Ed ‘u-ke kiilli hemmin ii gammin seyencell
He was the brilliant radiance of the gathering of grace and clemency,
The fountain of modesty and gentleness, filled with pure piety,
It was Shah Naqi who engaged in this prayer with constant frequency,
He was the true and absolute heir to the throne of sovereignty.
O Ali, who manifests wonders, reach out and grant us your aid!
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I invoke you, so that the grief and sorrow of the heart may fade!

XIIT

Kutb-1 cihdn-1 ma ‘rifet ol ‘Askeri sehd

Ya ‘ni Imam ol Hasan-1 ‘Askeri dila

Dilde bu virdi zikr iderek riiz seb nidd

Tekrar iderdi Hakka miindcdt: bi-riyd

Ya mazhara’l- ‘aca’ibi ‘avnen lend ‘Ali

Ed ‘i-ke kiilli hemmin ii gammin seyenceli
O Sovereign, the pole of wisdom’s world, Askari the divine,
Meaning, O heart, that pure Imam Hasan Askari of the line,
Day and night, without ceasing, within his soul’s deepest shrine,
He repeated this prayer to God, pure and free from design.
O Ali, who manifests wonders, reach out and grant us your aid!
I invoke you, so that the grief and sorrow of the heart may fade!

XV

Mihr-i miinir-i ‘dnifet ol Mehdi-i Hudd

Mihr-i sipihr-i din safak-1 subh-1 ihtida

Bu vird ii zikr ile bulup menzil-i ‘ala

Sultdan-1 ‘alem oldu seh-i kisver-i beka

Ya mazhara’l-‘acd’ibi ‘avnen lena ‘Ali

Ed ‘i-ke kiilli hemmin ii gammin seyenceli
The Mahdi of Allah, a sun radiating grace and clemency,
The sun of the faith’s sky, the dawn of guidance and decree,
Through this prayer and dhikr, he attained the highest degree,
And became the sultan of the universe, the king of eternity.
O Ali, who manifests wonders, reach out and grant us your aid!
I invoke you, so that the grief and sorrow of the heart may fade!

XV

Derd ii beldda miisterekem anlara hemin

Bu vird ii zikrle Safi-i dil-haste dil-hazin

‘Askiii yolunda eylemisem basimi rehin

Ey sah-1 din-i kd’il-i kiiffar-1 miigrikin

Ya mazhara’l-‘acd’ibi ‘avnen lend “Ali

Ed ‘i-ke kiilli hemmin ii gammin seyenceli (Ercan, 2014, s. 295-299)
I am forever a partner to their grief and misery,
Through this prayer and dhikr, Safi’s heart is sick with agony,
On the path of your love, I pledge my life as a guarantee,
O King of Faith, who brings the polytheist infidels to their knee.
O Ali, who manifests wonders, reach out and grant us your aid!
I invoke you, so that the grief and sorrow of the heart may fade!

Conclusion

This study on the diivaz-dehs in the Safi Divani demonstrates that the poet successfully

reflects the rules of classical Turkish literature alongside the belief system of the Alawite-Bektashi
tradition. The poet did not limit his love for the Twelve Imams to a merely emotional and legendary
language; rather, by utilizing the possibilities of the Sebk-i Hindi (Indian Style) and the Hikem1 Tarz
(Philosophical/Didactic Style), he elevated his mystical thoughts to a philosophical depth. In
particular, his handling of Sharia -the first step of the “Four Doors and Forty Stations” teaching-
through a long qasida containing formal innovations shows that he comprehended the belief system
as a whole with its spiritual dimensions. The poet’s 66-couplet qasida, titled “Kaside Der-Ta’rif-i
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Seri’at {i Imaman-1 Diivaz-Deh”, draws attention because it lacks classical qasida sections such as
nasib, girizgah, and tegazziil. Contrary to the traditional structure, the poet focuses directly on the
philosophical description of the concept of “Sharia,” which is the essence of the teaching, and on
praising the Twelve Imams. In the qasida, Sharia is not viewed merely as a set of external rules; it is
positioned as the first door that must be passed on the path to spiritual perfection (insdn-1 kamil).
This approach, showing a perfect harmony with the principles in Haji Bektash Veli’s Makalat, proves
the poet’s devotion to the tradition. Furthermore, in the muhammes and miiseddes he penned, Safi
remains loyal to the legendary and mythical narratives of traditional bards by mentioning the well-
known virtues of the Twelve Imams and the Ahl al-Bayt. Finally, Safi has made the structural
connections between Illuminationist philosophy (Ishragism) and the Alawite-Bektashi tradition
visible in his poems.
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Bektasi ve israki Bir Sairin Diivaz-dehleri: Sifi

Giris

Farsca on iki anlamimna gelen diiviz-deh; Alevi- Bektasi gelenegi icinde On Iki Imam’1
metheden siirlere verilen isimdir. Diivaz, duvaz, diivaz-deh imam, diivizde imam, diiviz imam,
duvaz-imam, diiviz-name, diivazimam, diivdz-1 imam gibi isimlerle anilan bu tiir {izerine yapilan en
kapsamli galismalardan biri Fatih Iyiyol’a (2013) aittir. Makalede diivaz-dehlerin hangi donemlerde
yazildig1 ve sairlerin On Iki Imam’1 ne gibi vasiflariyla ele aldig1 incelenirken tiiriin dzellikleri de
ortaya konur. Basta Seyyid Nesimi (8. 1404?), Sah Ismail Hatayi (6. 1524), Virani (6. XVI. yy.),
Yemini (6. XVLI. yy.), Kul Himmet (6. XVII. yy.), Pir Sultan Abdal (6. XVI. yy.)’1n diivazlar1 olmak
tizere cesitli yiizyillarda kaleme alinmis diivazlar inceleme konusu olmustur. Muhteva olarak
diivazlarin XV. yiizy1ldan bugiine kadar iislup ve igerik agisindan biitiinliik gosterdigi; On Iki Imam
icin yapilan methiyelerin, kullanilan unvanlar ve kalip ifadelerin benzer yapida oldugu; giiniimiize
dogru yaklasilirken diivaz metinlerinde Hac1 Bektas vurgusunun daha fazla yapildigi sonucuna varan
yazar; bu ifadelerin genellikle gelenegin biitiin ozanlar tarafindan tekrar edildigini tespit etmistir.

Diivaz-dehler hakkinda yapilmis bir diger makale, Fatih Iyiyol’un ¢alismasi kadar kapsamli
olmasa da tiir hakkinda yapilan arastirmalar iginde ilk sirada yer alir. F. Ahsen Turan ve Filiz Kilig
(1999); calismada Hatay1, Hayreti (6. 1535), Fuzili (6. 1556), Kabili (6. 1592), Nev’i (6. 1599), Kul
Himmet, Pir Sultan, Fenni (5. 1888), Ilhami (5. 1890), Hakverdi (6. 1956) ve Bektas Gazelogulu ile
Ismail Elibol’un diivaz-dehlerini tespit ederek 160 manzume iizerinde inceleme yapmuslardir.
Siirlerin gogunun basliksiz yazildigini ileten yazarlar; On ki Imam’la ilgili verilen bilgilerde tarihi
gergeklikten cok efsanevi ve menkibevi yoniin agir bastigi goriisiindedirler. Bunlarin yani sira nazim
sekillerinin gesitlilik gosterdigi, hece ve arzu vezniyle yazilan 6rneklerin yer aldigi, halk sairleri ile
divan sairlerinin diivdz-dehleri arasinda muhteva agisindan farkliliklar bulunmadigini da tespit
etmislerdir. Yazarlar, diivaz-dehlerin kendi i¢inde bir diizene sahip oldugunu da sdylemektedirler:
[k beyit veya dortliikte tevhit inancimi, peygambere salavati, Hz. Ali’ye &vgiiyii vurgulayarak
baslayan diivdz-dehler; bazen de Hz. Muhammed ve Hz. Ali’nin adin1 birlikte zikrederek konuya
girig yapar. Siir; Hz. Muhammed’i giinese (sems), Medine’ye ve kiblegaha; Hz. Ali’yi aya (kamer),
Medine’nin kapisina ve secdegaha benzeterek diger imamlarin dvgiisiiyle devam eder. Sonunda On
fki imam’a dil uzatanlar1 lanetleyip imamlar karsisinda acizliklerini vurgulayan sairler, affedilmek
i¢in dualarla tGvbeler ederler.

Tiir hakkinda yapilmig dikkat ¢eken bir diger ¢aligma ise Dilara Aydin’a (2022) aittir. Yazar;
klasik Tiirk siirinde diivaz-dehlere odaklanarak XV. ve XIX. yiizyillar arasinda diivaz-deh soyleyen
29 sair ve 79 diivaz-deh tespit etmistir. Siirlerin ylzyil bazinda degerlendirildigi makalede daha
onceki calismalardan farkli olarak diivaz-dehlerin bazilarinda On iki Imam’in sirasinin
gozetilmedigi; gazel, murabba, miiseddes, muhammes, terkib-i bend, terci’-i bend ve kaside
bigcimlerine ek olarak mesnevi, tahmis, tastir, miilemma gazel, miisterek miiseddes, miiseddes-i
miitekerrir ve murabba-i miitekerrir nazim bi¢imiyle yazilmig diivazlarin da oldugu; klasik siir
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geleneginde genel itibariyla miistakil diivaz-dehler soylenirken diivazlarin dini igerikli veya din
biiyiiklerine sdylenen manzumelerde bir béliim olarak da yer aldigini sdyler. Ozelikle kaside nazim
bicimiyle yazilmis diivazlarin fahriye boliimlerinin bulunmadigina aksine sairin acizlik gosterdigine;
tesbip ve girizgahlarin olmadigina hatta tegazziil boliimiiniin genellikle yer almadigina dikkat ¢eker.
Ayrica Alevi-Bektasi sairlerin yan1 sira diivdz-deh sOyleyenlerin i¢inde Naksibendi, Mevlevi,
Halveti, Giilseni ve Hur(ifi sairlerin bulundugunu da belirlemistir.®

Diivaz-deh tiiriiniin tanimina, gelisimine ve yapisal 6zelliklerine dair ortaya konan veriler,
gelenegin ne denli koklii ve zengin bir edebi zemin iizerine kuruldugunu gdstermektedir. Edebi ve
akademik caligmalarda diivaz-dehler {izerine gergeklestirilen incelemeler; tiiriin genel ¢ergevesini,
tarihsel seyrini ve yapisal 6zelliklerini biiyiik oranda ortaya koymustur. Bu nedenle, makalenin giris
boliimiinde benzer nitelikteki diger arastirmalardan bahsederek tekrara diismemek adina konunun
kuramsal zemini, bu smirda tutulmustur. Calisma, genel kuramsal bilgileri yinelemek yerine,
gelenegin 0zgilin bir temsilcisi olan Safi’nin Divdn’indaki metinlere ve sairin inang diinyasina
dogrudan odaklanmay1 gerekli kilmaktadir. Ciinkii diivaz-dehlerin gegirdigi evrimi ve sairlerin bu
tiire getirdigi 6zglin yorumlar: tam anlamiyla kavrayabilmek, miistakil sairlerin divanlarindaki
metinlerin incelenmesiyle miimkiindiir. Bu amagla ¢aligmanin bundan sonraki boliimiinde, Alevi-
Bektasi inancim Israki felsefeyle harmanlayan sairin manzumeleri mercek altina alinacaktir.

Safi Divanr’nda Yer Alan Diivaz-Dehler

Safi; XVIIIL. yiizyilin ikinci yarist ile XIX. yiizyilin ilk ¢eyreginde yasayan, Tiirk inang
sistemi i¢inde 6nemli bir yer tutan Alevi-Bektasi kiiltiiriine ve Israkilik’e mensup bir sairdir.
Arapcadan gelen Israk kelimesinin anlami; giinesin dogusu, 15181n 151masi, parlama, aydinlatma,
aydimlanmadir. Israk’m terim anlami ise marifetin tecelli a1, marifetin nefiste ortaya ¢ikmasi, bir
seyi oldugu gibi idrak etmek demektir. Israkilik’in esas kaynagim israk teskil eder. Israk ayni
zamanda zuhuru, ortaya ¢ikmayi1 hem de kesfi ifade eder. Nasil ki glines dogmasi ile (israki ile)
yaydigi 1giklar sayesinde esyay1 ortaya ¢ikariyorsa miisahede de esyay1 akillara ilham ve izhar eder.
(Karadeniz, 2003, s. 9) Ruhun arindirilmasi sonucu dogan i¢ 1s1k ile aydinlanma, insani hakikate
gotiiriir, diisiincesiyle Israkilik felsefesi kurucusu Suhreverdi, Heydkilii'n-Niir’da Allah’a su duay1
yapar: “Ey KayyOim! Bizi nur ile destekle, bizi nur {izerinde sabit eyle, bizi nurda hasreyle,
taleblerimizdeki hedefi senin rizan eyle.” (Cebecioglu, 2005, s. 140)

Israkilik; mistik, 6ziinde gnostik ve gizemli olan her diisiince tarzim barindirdig1 icin
ozellikle sufi ve Sii ¢cevrelerde biiyiik ilgi uyandirsa da (Uludag, 2001, s. 439) Siinni ¢evrelerde de
etkisini gosterir. Ozellikle Osmanlilar ve Safeviler arasindaki siyasi cekismenin bir tezahiirii olarak
iki cografyadaki alimlerin biitiinlestirici okumalar1 sayesinde iran’da Sii temayiiller merkezinde
okunan Israkilik, Osmanli’da Siinnf niteliklere biiriiniir. (Aric1, 2018, s. 42) Ancak Divin’inda nur,
nuru’n-nur, Nur suresi, zulmet gibi baz1 Israki temalar1 isleyen Safi; Israkilik’in dgretisini farkl1 bir
inangla Alevi-Bektasi penceresinden bakarak kaleme almasiyla dikkat c¢eker. Tasavvufi bakis
acistyla Bektasi; felsefi olarak Israki kimligini kendinde bulusturan sair, Israkilik’in mezhepler iistii
bir felsefl dil olarak kullanilabileceginin 6nemli bir kanitidir.

¢ Diivaz-dehler igin yapilmis diger ¢aligmalar igin bkz. Elgi, A. C. (2011). Duvazlar-duvazimamlar iizerine miizikal bir
cerceve. Tiirk Kiiltiirii ve Haci Bektas Veli Arastirma Dergisi, (57), 131-174; Ozsoy, B. S. (2013). Asik edebiyatinda diiviz
gelenegi ve Siinni Asiklarda diivaz. Kiiltiir Evreni Dergisi, 4(16), 104-123; Ozcan, H. (2015). Hatai’nin elifndme seklinde
yazdigt  diivazdeh.  Tiirk  Kiiltirii ve  Haci  Bektas  Veli  Arastwma  Dergisi, (76), 191-204.
https://doi.org/10.12973/hbvd.76.179; Yavuz, C. (2015). Alevi-Bektasi geleneginde diivazimamlar. Gece Kitapligi;
Cekmez, F. (2017). Kiitahya Alevi-Bektasi geleneginde nefes, diivaz ve mersiyeler [Yiksek lisans tezi]. Kiitahya
Dumlupinar Universitesi, Sosyal Bilimler Enstitiisii; I¢li, A. (2020). Rhi’nin diiviznamesi. Karadeniz Uluslararas
Bilimsel Dergi, (45), 64-84. https://doi.org/10.17498/kdeniz.643731; Tire, Y. O. (2022). Diivdzdeh imamlarin miizikal
acidan incelenmesi [Yiiksek lisans tezi]. Istanbul Universitesi, Sosyal Bilimler Enstitiisii; Vural, B. C. (2023). Ehli’nin
diivaz-name temalt elif-name’si. Tiirk Kiiltiirii ve Haci Bektas Veli Arastirma Dergisi, (108), 435-453.
https://doi.org/10.60163/hbv.108.028.
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Safi; Haci Bektas-1 Veli, Hz. Alf, Ehl-i Beyt ve On Iki Imam sevgisini ayrica Dért Kapr Kirk
Makam’1 ve Kerbela’daki hazin olay1 Divdrn’inda miistakil beyit veya manzumelerle islerken (Ercan,
2013) siir iislubu olarak da Hikemi Tarz ve Sebk-i Hindi’yi benimser. (Ercan, 2014, s. 19-21)
Safi’nin siirleri arasinda Alevi zikirlerinin 6nemli bir parcasi olan diivaz-deh tiirliniin ii¢ 6rnegi
bulunmaktadir. Calismada kaside, muhammes ve miiseddes nazim bic¢imleriyle kaleme alinmig
diivaz-dehlerin metinlerinin yan1 sira muhammes ve miiseddesin sadelestirilmis manzum metinleri
verilecektir. Diivaz-dehlerle ilgili yapilan arastirmalarda Safi’nin bu siirlerine rastlanmamuistir.
Ayrica genellikle kaside nazim bigimi ile yazilmis diivaz-dehlerde tesbip bdoliimiinde Hz.
Muhammed, Hz. Ali veya tarikat biiyiiklerinin &viildiigii; kasidelerin On Iki Imam’m methiyesine
odaklandig1; girizgah, tegazziil ve fahriye boliimlerinin olmadig1 goriilmektedir. Diivaz-deh sairleri;
tesbiplerde diinyanin hali, felekten sik@yet gibi konulara yer vermelerine karsin (Aydin, 2022)
Safi’nin diivdz-deh tiiriinde yazilmig kasidesinde seriatin niteliklerinin siralandigr ve fahriye
beyitlerinin de yer aldig1 gériiliir. Sair, her ne kadar On iki Imam’m methiyesine yer verse de diger
diivaz-dehlerden farkli bir igerik sergilemektedir. Buna kargin Safi, muhammes ve miiseddesin her
bendinde bir veya birkag imam’1 dverek diger sairlerden farkli bir uygulamaya gitmemistir. Bu
sebeple kafiye uyumu gozetilmeye caligilarak sdz konusu siirlerin sadelestirilmis manzum
metinlerine yer verilmekle yetinilmistir.

Kaside Der-Ta’rif-i Seri’at it Imdman-1 Diivaz-Deh

Manzume, mefulii mefd’ilii mefd’ilii fe’uliin vezniyle yazilmis olup 66 beyitten
olugmaktadir. Kasidenin nesip, girizgah veya tegazziil gibi boliimleri olmayip seriatin vasiflarinin
anlatildig1 beyitler ile On iki Imam’m 6viildiigii methiye, fahriye ve dua béliimlerine yer verilir. “-1
serl’at” redifli ve “-an” miirdef kafiyeli siirde sairin amaci; Alevilik-Bektasilik inancinin temelini
olusturan, kisinin manevi olgunluga (insan-1 kamil) ulagsmak i¢in gegmesi gereken asamalari ifade
eden ve Haci Bektas-1 Vell tarafindan bir nazariye haline getirilen “Dort Kapt Kirk Makam”
ogretisindeki “Dort Kapi”nin ilki olan seriati tarif etmektir.

Hac1 Bektas-1 Veli’nin Makdlat’'inda seriat su sekilde ifade edilir: Seriatin birinci makami,
iman getirmektir. Ikinci makamu, ilim ogrenmektir. Ucgiincii makami; namaz kilmak, zekat vermek,
oru¢ tutmak, giicli yetene hacca gitmek, seferberlik olunca kagmayip diismana karsi gelmek ve
cenabetten temizlenmektir. Dordiincti makami, helal kazanmak ve faizi haram bilmektir. Besinci
makami, nikdh kiymaktir. Altinct makami, hayz ve logusalikta cinsi miinasebeti haram bilmektir.
Yedinci makami, siinnet ve cemaat (ehl-i siinnet ve’l-cema’at) ehlinden olmaktir. Sekizinci makamu,
sefkattir. Dokuzuncu makami; temiz yemek, temiz giyinmektir. Onuncu makami, emr-i bi’l-ma’ruf
nehyi an’il-miinker yani iyiligi emredip bos islerden sakindirmaktir. (Ozcan, 2004, s. 242-243)

Siirin ilk beytine seriat1 6verek baslayan ve soziin inci degerinden yola ¢ikarak onu, madene
ve hazineye benzeten saire gore seriat; her insanda tezahiir etmeyecek kadar degerli bir hazinedir.
Seriatin zahiri (dig) kurallarima bakanlar sadece madenden ¢ikan topragi goriirler. Oysa seriat
hiikiimlerinin gizledigi hikmetler, onu anlayanlar i¢in birer miicevherdir. Ancak bu idrak seviyesi,
“her dilde” (herkesin s6ziinde veya her goniilde) bulunmamaktadir.

Her dilde bulunmaz giiher-i kdn-1 seri ‘at
Gencine-i fahr u seref i sdan-1 seri ‘at (K. 4/ 1)

Dort Kapr (seriat, tarikat, marifet, hakikat) esasina dogrudan atif yapan sair, bu kapidan
girmeyenlerin binanin i¢indeki diger odalara (tarikata, marifete, hakikate) asla ulagamayacaklari
gorilisindedir. Sair, kapt mecazi ile gecilmesi gereken ilk merhalenin seriat olduguna isaret ederken
baslangi¢c asamasinda bulundugu icin kolay zannedilmesinin 6niine gegmek ister.

Evvel kapudur hem dahi giin gibi ‘aydandir

Sen ani kiyds eyleme asan-1 seri ‘at (K. 4/ 50)
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S6z, Hz. Muhammed ve On Iki imam’a gelinceye kadar bashikta da zikredildigi gibi
manzumenin gesitli beyitlerinde dagimik sekilde seriatin tarifi yapilir. Saire gore seriat; Allah’in
kiyamet giinii kuracagi divanin terazisidir. Seriat ¢oliiniin aslani, Allah yolunda gidenlere hasetle
yaklaganlar ve kaplan gibi kibirli olanlar i¢in Azrail’dir. Seriatin kani, akitilan Hz. Yahya nin kanidir.
Ancak tarikat yolunda dahi olsa o aggdzlii cahil, seriat1 yine de bilemeyecektir. O kisi, ne kadar
cabalayip talep etse de seriata boyun egemez; seriatin ahuya benzeyen kogu, onu kendine
baglayamaz. Bunu her imansiz kisiye teklif etmek de bosuna bir ¢cabadir. Seriat imanina can u
goniilden diigman olanin davacisi, yarin divanda Allah olacaktir. (2-8 b.) (Ercan, 2014, s. 148) Seriat,
Allah’in ve kazanin keskin kilicidir. Anlasilan odur ki sair, seriati ilahi bir adalet araci olarak
gormektedir. Seriat, kotiiliige karst duran ve hakliyr haksizdan ayiran ama korkutan degil; halki
zuliimden koruyan bir Allah bagisidir.

Samsam-1 kazad sarim-i Hak tig-i Huddadiwr
Hakdan yine bu halka bir ihsdn-1 seri ‘at (K. 4/ 43)

Seriat, Bedahsan yakutu ve beka ¢esmesidir. O, insanin susuzlugunu dindiren, ona Hizir gibi
Oliimsiiz bir hayat bahseden pinardir.

Vi-beste-i la ‘I-i leb-i Hizr-1 ebedidir
Cesme-i bekd la ‘I-i Bedahgan-i seri‘at (K. 4 / 54)

Sair, seriat sahibi bir Miisliiman olmak isteyenlerin ilk 6nce Allah ile Hz. Muhammed’e iman
etmesini sart kosar. Fakat cahiller, Hz. Muhammed’in peygamberlik unvam ile siislendigini
bilmedikleri i¢cin seriattan sikayet ederler. Oysa seriat caginin peygamberi, kaninin ebediyet
sehitlerinin kan bedeli oldugunu bilmektedir. O, Allah’in nuru, seriat irfaninin agiga ¢iktig1 yerdir;
onun sehadet parmagi, ay1 ikiye bolmiistiir. (9-12. b.) (Ercan, 2014, s. 148-149) Burada sairin seriatin
ilk makami olan iman1 &nceledigi goriiliir. Baska bir beyitte de seriat hiikiimlerini ancak seriat
imanina nail olanlar fark eder, diyerek bir kez daha imani1 vurgular. Unutulmamalidir ki seriat,
Allah’in ezelde verdigi bir hiikiimdiir, zamansizdir. Seriatin hiikiimlerindeki o ezeli sirm fark
edebilmek i¢in kiginin génliinde “iman-1 seri’at” nurunun tecelli etmesi gerekir.

Ahkdm-1 sert ‘at beli hiikm-i ezelidir
Fark eyler ant mazhar-1 imdn-1 sert ‘at (K. 4 / 38)

Sair, seriat yoklugunun insani diistirecegi durumlardan da tedirgindir. Diinyadan gelen gam
haberlerinin belasi, seriatin parlak mumunu iifleyerek sondiirmekte ve sairin baht yildiz1 gibi seriatin
gece mumunu karanlik kaplamaktadir. (14-15. b.) (Ercan, 2014, s. 149)

Manzume boyunca seriatin tarifini yapan sair, zaman zaman 6giitler de verir: Sirat kopriistinii
divan yolu sanma. Seriat terazisinin derecesi kildan agirdir. Seriatin bagislayan sureti, hirsizlik
yaptiginda seni bir orf-i azam ile oyalamasin. Seriat seytani, Rahman sifatina girip seni Berzah
dleminde sakin sonsuza kadar birakmasin. (23-24-25. b.) (Ercan, 2014, s. 149-150) Sairin bu 6giitleri
verme sebebi, kendisinin de s6z konusu tuzaklara diismesidir. Bir zaman seriatin hayrani olmasina
ragmen Berzah aleminde kendini yitirmistir. (26. b.) (Ercan, 2014, s. 150) Goriildiigi gibi seriat;
gecilmesi sart olan bir kapi, yapilmasi icap eden ibadetleri kapsayan bir merhaledir. Ancak zahiri
(dis) kurallart i¢ine alir. Oysa amag, batiniye (ige) ulagmak, insan-1 kamil mertebesine varmaktir.

Sair, kasidenin bir boliimiinii ise fahriyeye ayirmistir: Devrinde benim gibi biri kalmadi.
Kaderin Anka kusuyum, seriatin Kaf Dag1’yim. Ben bu yolun (tarikatin) piriyle yoldasgim ve bu
manevi alemin Ziilkarneyn’iyim. Yani dogudan batiya tiim manevi diinyay1 adalet ve kudretle hitkmii
altina alan biriyim. Ciinkii ben, bu devrin seriatinin iskender’iyim. iskender gibi fatih ve “Ab-1
Hayéat” arayan biriyim, diyen sair burada hakikat bilgisine sahip olmakla viiniir.

Devrimde benim kalmadi bir bencileyin hig
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‘Ankd-y1 kader Kaf-1 Siileymdn-1 seri at

Hem-pir-i tarikat yine Zii’l-karn-1 cihdnam
Zird benem Iskender-i devrdn-i seri‘at (K. 4 / 19-20)

Fahriye beyitleri, insan-1 kdmile ulagma yoniinde ilerleyen sairin vasiflari ile devam eder: Bu
insanlik aleminde ben, ilahi dlemlerde ugan bir kusum; seriat cihanini koruyan seher vakitlerinin
uyanik sultaniyim.

Bu ‘dlem-i ndsitda murg-1 melekiitam
Sultan-1 seher-hiz-i cihanban-i sert ‘at (K. 4/21)

Sonraki beyitte “meleklt” (melekler alemi)’den daha iist bir makama, Ceber(it dlemine
seyreden sair; Allah’in kudretine (Cebertit) hiikmiiniin gectigini sdyler. Tipki giinesin diinyay1
aydinlatmasi gibi, kendisi de seriatla devrine hiikkmeden bir padisahtir.

Ferman-dih-i iklim-i cihan-1 ceberiitam
Hursid-i cihan hiisrev-i devrdn-1 seri‘at (K. 4 /22)

Safi, beyan ilminin dogrulukla siislenmis mecmuasinin ser-levhasi; seriatin sanli, serefli
yliziigiiniin naksidir. Nur suresinin serefli fihristi, seriat unvanmin 6nsoziiniin bashigidir. Hak
yolunda ilerleyen arifler, seriat pirleri ve tarikat miirsitleri onu fark ederler. Kimse ona diinyada seriat
erk@ninin miirsidi olmay1 ¢ok gérmez. (28-31. b.) (Ercan, 2014, s. 150) Bu beyitlerde sairin 6zellikle
kendini Nur suresinin fihristi olarak nitelendirmesi, israkilige mensubiyetini de vurgulamak igindir.
Ciinkii Nur suresi, 35. ayeti Israki felsefeye temel olusturur. “Allah, géklerin ve yerin nurudur. Onun
nurunun misali, i¢ginde 151k bulunan bir kandil gibidir. O 1s1k billur bir fanus icindedir, o fanus da
sanki inci gibi bir yildizdir; Dogu’ya da Bati’ya da ait olmayan, yagi neredeyse kendisine ates
degmese bile 151k verecek, zeytin (adiyla bilinen) miibarek agagtan tutusturulan (bir yildiz). (Bu
temsil edilen nur,) nur tistiine nurdur. Allah diledigi kimseyi nuruna ulagtirir. Allah insanlara misaller
getirir. Allah her seyi bilendir.” seklindeki Nur suresi 35. ayetinin tesiriyle Siihreverdi alemdeki her
seyi Allah’in nuru ve o nurun akigina (feyze) dondiiriir. (Okudan, 2001, s. 136-138)

“Hem Allah’in bagisladigi hem de insanlar i¢inde isyan edenleri yok eden, Ramazan ayz,
seriatin parlak gilinesi olan. Talep edilen yolda seriata kosanin ve can u goniilden gayret edenin eli
bos kalmaz.” (32-33. b.) (Ercan, 2014, s. 149) 6giidinii veren sair, Hz. Muhammed’i &vdigi
beyitlerde peygambere benzemesi yoniinde kendine ikazlarda bulunur.

Engiist-i isaretle iki pare olup ay

Ahmed gibi ol sen dahi sultdn-i seri ‘at

Swrrim ‘aydn eylemez ol halk-1 cihdna
Olsa yine peygam-ber-i devran-1 seri‘at (K. 4 /34-35)

Seriat, insanin manevi diinyasindaki zenginliktir, huzurdur. Eger insan seriatin belirledigi
dengeyi bozarsa kainattaki ilahi giizellikleri (tecellileri) gérme yetenegini de kaybeder. Diinya, onun
icin zevksiz bir yer haline gelir. Tasavvuf yolunda ¢ile ¢cekmek ve nefisle miicadele etmek seriatla
miimkiindiir. Ancak sair, “dii-sddurvan-1 seri’at” tamlamasi ile gézlerini seriat saraymin avlusundaki
iki fiskiyeye (sadirvana) benzeterek hala sikayette oldugunu vurgular. Clinki gézyaslari, tecelli
yolundaki en biiyiik engeldir.
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Bir zevk-1 tecelli alamadim bu cihdndan

Ben olali ber-geste-i saman-1 geri‘at (K. 4/ 44)

Bildim bileli kan tiikiirem kendimi oldu
Esk-i ter-i cesmim dii-gadurvan-i seri ‘at (K. 4/52)

Beyitlerde seriatin makamlarina da yer verilir. Bunlardan ilki imandir. Allah ile Hz.
Muhammed’e iman etmenin sartini koyan sair; Allah, Hz. Muhammed ve Hz. Ali iigclemesine seriatin
thsanidir, yaklagimini sergiler. Sairin Divdn’inin geneline bakildiginda ise Hz. Muhammed’i one
cikararak Hz. Ali’yi peygamberden dolay1 sevdigini ima eder. (Ercan, 2013, s. 1385) Bu temayiil,
Safi’nin ilk donem Bektasi sairlerine yaklastigini gosterir. Soyle ki Alevi-Bektasi sairler; siirlerinde
kullandiklar1 temalar agisindan degerlendirildiginde Bektasi edebiyatinin ilk donemi ile XVI.
yiizy1ldan sonra olusan Iran ve Sii etkisinin hiikiim siirdiigii ikinci donemi arasinda Hz. Ali’ye bakis
agisindan farklilik mevcuttur. Alevi-Bektasi sairlerin “Muhammed, Ali” birligine kars1 takindiklar
tavir, Bektasiligin birinci doneminde Hz. Muhammed ve Hz. Ali’nin birlikte anilmas: ve Hz. Al
sevgisinin Hz. Muhammed’e duyulan sevgi ile birlestirilmesi seklinde seyreder. Yani bu iki zat,
birbirlerine yakinlastirilir. Ancak ikinci donemde onlarin bir olduklart birtakim deliller ortaya
konularak ispat edilmeye ¢aligilir. (Temizkan, 2011, s. 328) Aym farkli yaklasim, Mevlevi sairler
ile Bektasi sairler arasinda da kendini gosterir. Mevlevi sairler, Hz. Ali’ye olan sevgilerini, onun Hz.
Muhammed’in hizmetinde goniillii bir Kanber’i olmasiyla agiklarlarken 6zellikle XVI. yiizyildan
sonraki Alevi-Bektasi sairlerde Hz. Ali’nin istiinliigii biciminde tezahiir eder ve Bektasi sairlerde
Hz. Ali 6n planda yer alir. (Temizkan, 2007, s. 587-590) Goriildiigii gibi daha ziyade ilk dénemin
anlayisin1 benimsedigi sair, ayrica Hac1 Bektas Veli’nin yolunda oldugunu da ilan eder.

Ziva ki tartkim Hdci Bektds-1 Velidir
Allah Muhammed ‘Ali ihsan-1 seri ‘at (K. 4 / 48)

Seriatin ii¢lincii makami olan ibadet, sairin goziinde seriat irfaninin dogus yeridir. Fakat
burada 6nemli olan sair tarafindan seriata ait olan hikmetlerin (namaz gibi) gercekten goniilden
kopup gelen yakarislarla (niyazla) birlesmesidir. Ayrica ibadetin sadece sekli bir hareket olmadigi
ancak bu manevi derinlige ulasirken seriatin (temel kurallarin) da asla terk edilmemesi gerektigi
yoniinde bir uyari da yapilmis olur.

Ctin oldu namdzim da niydzimla ber-a-ber

Oldum o zaman mazhar-1 ‘irfan-i1 seri ‘at (K. 4 / 45)

Gor rah-1 Haki bil ne imis dyle ‘ibddet
Eyle Haka gel eyleme nisydn-i seri ‘at (K. 4/ 51)

Manzumenin tamamina seriat hakim olsa da beyitlerde “tarikat, marifet, hakikat” merhaleleri
de anilir:

Ikinci kap1 olan tarikatin ilk makamu, pirden el alip tdvbe etmektir. Ikinci makami, miirit
olmaktir. Ugiincii makam, sa¢ kesmek (tiras olmak) ve elbise degistirmektir. Dordiincii makami;
nefsi yenmeye calismak, olgunlasmaktir, pismektir. Besinci makami, hizmet etmektir. Altinci
makami, havf yani korkudur. Yedinci makami, iimit etmektir. Sekizinci makami; hirka, zenbil,
makas, seccade, subha (yiiz taneli tesbih) ibrat (igne) ve asadir. Dokuzuncu makami; sahib-makam
(makam sahibi), sahibcemiyet (cemaat sahibi-i¢ biitiinliigii), sahib-nasihat (nasihat sahibi) ve sahip-
mahabbet (sevgi sahibi) olmaktir. Onuncu makami; ask, sevk, sefa ve fakirliktir. (Ozcan, 2004, s.
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242-243) Alevi-Bektasilik’in ilkeleri ve toreleri, tarikat makaminda 6grenilir. Bu asama “zahidlik”le
Ozdeslestirilir. Hak yolu bulunmaya ¢alisilirken kamil insan olma siirecinde adim atilir. (Aktas, 2000,
s. 211)

Tarikat1 temel alan beyitlere gore sair, merhaleler arasinda gidip gelmektedir. Tarikat
yolunda olmasina ragmen kendini “keramet sahibi” olarak goéren seyhe meydan okur. Seriati
Onceleyerek tarikatin kurallarin1 anlatan seyhe gercek hiinere, bilgiye sahipse seriatin erkanimi da
bilmesi gerektigini 6giitler. Devaminda seriat, tarikat, marifet ve hakikat dortliisii sayesinde caresiz
diinyanin onun ayagma serildigini ancak feleklerin doniisiiniin bile seriatin cami1 / ozii ile
gergeklestigini hatirlatir.

Erkan-i tarikat yeter ey seyh-i keramet

Ger ma ‘rifetifi var ise erkdn-1 seri ‘at

Bu ¢arla nd-¢ar cihdn pay-der-dhin
Devr itmede edvar-1 felek can-1 seri‘at (K. 4/16-17)

Seriat erkdm da tarikat erkani da kaza ve kader makasinin kesecegi birer iptir. Yani her ikisi
de Allah’1n insan i¢in ¢izdigi ve belirledigi yolda ayn1 degere, ayn1 alinyazis1 dongiisiine sahiptir.

Mikrdz-1 kazad vii kaderin ristesidir bil
Erkdn-1 tartkat dahi erkdn-i seri‘at (K. 4 / 42)

Sairin tarikat yoluna girdigi de su beyitlerden anlagilmaktadir.
Bu himmeti miirsid-nefes-i pirden aldim

Oldum hele ben mazhar-1 imdn-1 seri ‘at

Ol hazret-i hiinkdr-1 cihdn pir-i tarikat
Erkan-1 tartkat didi erkan-i1 sert ‘at (K. 4 / 47-49)

Beyitte sair; tarikat dilince sOylestigini fakat seriatin fitneci yan bakigini isi karistirdigini
belirtirken tarikat yolunun agk ve goniil dili olduguna isaret eder. Bu mahrem ve manevi yolla Hak’la
muhabbetlesmek istemektedir. Ancak seriatin kurallar1 devreye girdiginde mesele kapali bir hal alir.
Yani gairin Allah’la kurdugu dil, seriatin zahiri (dis) kurallar1 yiiziinden bazen gizlenmek (ibham)
zorundadir.

Ben soyleserem resm-i tarikinca baiia hem
Ibhdm ider ol gamze-i fettan-1 seri ‘at (K. 4 / 55)

Uciincii kapr olan marifetin birinci makamu, ilimdir. Ikinci makami, cémertliktir. Ugiincii
makami, hayadir. Dordiincii makami, sabirdir. Besinci makami, perhizkarliktir. Altinct makami,
korkudur. Yedinci makami, edeptir. Sekizinci makami, miskinliktir. Dokuzuncu makami, marifet ve
onuncu makami, kendini bilmektir. (Ozcan, 2004, s. 242-243) Goniil yolunda en yiice diizeye
ulagma, tanrisal gizlere (sir) erme evresi olan marifet “arifler”le 6zdeslestirilir. (Aktas, 2000, s. 211)

Sair, marifetten sdz ederken seriatin ve marifetin ilk makami olan ilmi kiyas eder. Tasavvufta
baz1 kisiler, marifet sahibi olduklarini zannederek seriati terk etme yani ibadetleri veya ahlaki
kurallar1 yok sayma yanilgisina diisebilirler. Sair, burada bu yanilgiy1 elestirir. Gergekten Allah’t
taniyan (marifetullaha eren) birinin, onun koydugu kurallara (seriata) daha ¢ok hiirmet edecegini
savunur.
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Ger ma ‘rifetiii ma ‘rifetullah olayd:
Elbette tutardini yine damdn-1 sert ‘at (K. 4 / 56)

Dérdiincii kap1 olan hakikatin birinci makami, toprak olmaktir. ikinci makami, yetmis iki
milleti ayrplamamaktir. Uciincii makami, elinden geleni esirgememektir. Dérdiincii makamu,
diinyada yaratilmig biitiin nesnelerin kendisinden emin olmasidir. Besinci makami, miilk sahibine
yiiziinii siirlip yiizsuyunu (yaratilis sebebi olan Hz. Muhammed nurunu) bulmaktir. Altinct makami,
sohbette hakikat sirlarint séylemektir. Yedinci makami, sirdir. Dokuzuncu makami, miinacattir.
Onuncu makami, Calap Tanr1’ya ulasmaktir. (Ozcan, 2004, s. 242-243)

Sair, Kur’an-1 Kerim’den (Bakara 256) iktibas yaparak seriat ile hakikat arasindaki bag:
koparan kisinin ugrayacagi biiyiik zarar1 anlatir. Bu bag koparsa bir daha seriatin rahmeti de
koruyuculugu da asla ele gegcmeyecektir.

Ger ¢ikar ise “ ‘urve-i viiska”’” -y1 hakikat
Girmez eline bir dahi damdn-i seri ‘at (K. 4/ 13)

Sair, beyitlerde Hz. Yasuf, Hz. Yaktb ve Hz. Eytib’u kullanarak seriatin bir kisitlama (Hz.
Yasuf’un diistigi kuyu ve zindan) degil; bir olgunlasma ve kavusma siireci oldugunu anlatarak
hakikat rintlerinin zindana bakis agilarini sergiler. Hz. Ytsuf, nasil zindana girip olgunlasarak
ciktiysa seriatin zindanina (sikintisina) giren kisi de pisip olgunlasacaktir. Hz. Yhsuf’un diistiigii
kuyu, bela girdabidir ama seriat da insan1 bu girdaptan koruyandir. Eger insan, bu kurallari, geregi
gibi gayret sarfederek uygularsa seriatin Kenan ay1 gibi yani Hz. Yisuf gibi etrafin1 aydinlatan kamil
bir insan olacaktir. Sair; seriatin kurallarina uymayi, nefsi terbiye etmeyi Hz. Eytb’un cektigi cileye
benzeterek bunun bir sabir sinavi oldugunu; seriattan uzak durmanin Hz. Yakib’un Hz. Y{suf’un
hasretini gekmesi gibi gordiigiinii; bdylece seriatin onu Allah’a ulastiran bir yol oldugunu soyler.

Zindan-1 viictiddur didi rindan-1 hakikat

Yisufa didim yd ne bu zindan-1 seri at

Ya bu kuyu girdab-1 beladir didi oglum

Sa 'y it olasiii bir meh-i Ken ‘an-1 seri ‘at

Eyyiib gibi mihnetim artmakda dem-a-dem
Ya ‘kib gibi ¢cekmede hicran-i seri‘at (K. 4 / 39-40-41)

On iki imam’a iliskin beyitler, 57-64. beyitler arasinda yer alir. Hz. Hasan’la baslayan bu
boliimde sair, kinanma zehrini igen Hz. Hasan’1 seriatin sehitleri arasinda komutan olarak goriir.
Boylece sair, Hz. Hasan’in zehirlenerek sehit edilmesine telmih yaparak onun bu aciy1r Allah’tan
gelen bir riza ile karsiladigini ve manevi mertebesinin yiiceligini vurgular.

Niis itdi Hasan Hulk-1 Rizd zehr-i melamet
Oldu yine sdalar-1 sehidan-1 seri ‘at (K. 4/ 57)

Kerbela sehidi Hz. Hiiseyin’in susuz dudaklarimi seriata benzetirken Hz. Hiiseyin’in yasadig1
tiim acilara ragmen Hak yolundaki serefli durusuna ve teslimiyetine dikkat ¢eker. Onun akitilan
gonil kani, seriatin 6limstizlik kaynagidir. Hz. Hiiseyin, susuzluktan gehit olmustur ama onun
doktiigii kan, Islam’1in (seriatin) kiyamete kadar yasamasini saglayan bir hayat suyuna doniismiistiir.

7 ‘urvetii’l- viiska: ... kopmayan saglam bir kulp...(Bakara, 2:256) (Diyanet Isleri Bagskanlig1, t.y.)
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Beli didi dondiirmedi yiiz kerb-i belddan

Mazlim-1 Hiiseyn ol leb-i ‘atgdan-i seri ‘at

Kiydi beli devrdn aria ammad yine oldu
Hin-1 dili ser-cesme-i hayvan-i geri ‘at (K. 4 / 58-59)

Imam-1 Zeyne’l-abidin, imdm-1 Muhammed Bakir ve Imam-1 Ca’fer Sadik yani Hz.
Hiiseyin’in soyundan gelen ve Islam ilminin ve irfaninin temel taslar1 kabul edilen biiyiik imamlar
(Ehl-i Beyt) ayn1 beyitte 6viiliir. On iki Imam’in sirastyla dordiincii, besinci ve altincilari olan bu
isimler hem ilmi yetkinlikleri hem de manevi 6nderlikleriyle “seriatin hocalar1” olarak kabul edilir.

Ol Zeynii’l- ' Abd Bdlkar u ol Ca fer-i Sadik
Hdce-i kiill iistad-1 debistan-1 sert ‘at (K. 4 /60)

Sonraki beyitte On Iki imam silsilesine devam edilerek yedinci ve sekizinci imamlardan
bahsedilir. Misd Kazim, On Iki imam’m yedincisi olup sair, onun yasadigi hapis hayatin1 ve
sehadetini bir “sehadet denizi”ne benzetir. “Garka” (batmis, bogulmus) kelimesi ile onun bu yoldaki
derinligine vurgu yapar. Ayni1 beyitte zikredilen Miisa Riza ise On Iki Imam’1n sekizincisidir. Sair
onu, ilmi ve manevi derecesi sebebiyle “seriatin ulu sultan1” olarak ilan eder.

Kdazimdir olan garka-i deryd-y1 sehddet
Hem Miisa Rizd ol ulu sultdn-i sert ‘at (K. 4/ 61)

Imam-1 Muhammed Taki, Imam-1 Ali Naki, Imam-1 Hasan El-Askeri ve Imam-1 Mehdj ile
silsile, On Iki Imam’in son halkalartyla tamamlanir. Bu beyit; dokuzuncu, onuncu, on birinci ve on
ikinci imamlar1 zikrederek seriatin manevi saltanatin1 ortaya koyar. Sair, her bir imami; seriatin
(dinin) birer komutani, hocas1 veya sultani olarak betimleyerek Kerbela ile baglayan hiiziinlii siireci
tamamlar.

Ol sah-1 Taki ile Naki kan-1 melahat
Hem ‘Askeri ol Mehdi-i devrdn-i seri‘at (K. 4/62)

Silsilenin basi olan Hz. Ali’yi sona birakan sair, onu “seriat ¢Ollinlin aslan1” vurgusu ve
“Peygamber damadi” vasflariyla anar. “Gelsin gorelim.” ciimlesi, bir meydan okuma edasi tasir.
Kasidede “ilim kapis1” kabul edilen Hz. Ali’ye sozii getiren sair, manevi riitbe sirasini tamamlamis
olur.

Gelsin gorelim biz de bu meydadn-1 hiinerde

Var ise eger sir-i beydbdn-i sert ‘at

Damad-1 peyam-ber meger ol sdki-i Kevser
Ol sir-i Hudd mazhar-1 ‘irfan-1 seri‘at (K. 4 / 63-64)

Sonraki beyitler ise limit edilen sefaate dairdir. Manzumenin “dua ve rica” (tazarru) kismini
olusturan beyitlerde “seriatin sanli hocasi” dedigi Hz. Ali’den sefaat dileyen sair, “Ya cihanin
secilmis Ahmed’i (Hz. Muhammed’i) ya da senin Safi’nim (Temiz ve sadik kulunum.). Ya zamanin
Sahban’1 veya seriat yigitlerinin padisahiyim.” sozleriyle kendini yiiceltir. Yazdig1 siirlerin ve
soyledigi sozlerin hitabet ustas1 Sahban b. Ziifer (Durmus ve Oz, 2008, s. 511-512) kadar etkileyici,
kusursuz ve gii¢lii oldugunu vurgular. Bdylece s6z sanatinda rakipsiz oldugunu iddia etmektedir.
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Ummid iderem mihr-i sefd ‘at kereminden

Lutfide meger h'dce-i zi-sdn-1 seri ‘at

Ya Ahmed-i Muhtdr-1 cihdnam ya da Safi
Sahban-1 zamdanam seh-i merdan-1 seri ‘at (K. 4 / 65-66)

Safi, On iki Imam’1n 6ne ¢ikan ve diivaz-dehlerde siklikla amilan niteliklerini vmek igin iki
manzume daha kaleme almistir. Biri muhammes-i miitekerrir, digeri de miiseddes-i miitekerrir olan
manzumelerin muhteva incelemesi yerine tekrara diismemek adina sadelestirilmis manzum metinleri
verilmistir,

Muhammes Der-Medh-i Diivaz-Deh-imam Ber-Matla’-1 Hayrani
Fe’ilatiin fe’ilatiin fe’ilatiin fe’iliin vezniyle yazilmis ve XVI bentten olusan manzume,

basliktan da anlasilacag lizere Hayrani’nin Ciir‘adani getir abdal yine hayran olalim / Satalim ma-
meleki ‘aleme sultan olalim matlaina ti¢ dize eklenerek yapilmig bir tahmistir.

Miitekerrir Muhammes ve Bentlerin Sadelestirilmis Manzum Metni

I

Nice bir dagdaga-i hicrile giryan olalim

Bezm-i Cemde donelim sem ‘-i sebistan olalim

Bu fend miilketine biz de Siileyman olalim

Ciir ‘adam getir abdal yine hayrdn olalim

Satalim ma-meleki “dleme sultan olalim
Nice bir ayrilik telasiyla aglayan olalim.
Cem meclisinde donelim yatak odasina mum olalim.
Bu fanilik iilkesine biz de Siileyman olalim.
Abdal, esrar kabini getir; yine hayran olalim.
Biitiin mali miilkii satalim, aleme sultan olalim.

I

Semse bak virdi sebak aniiiciin itdi savas

Iki batman idi boynunda aniii ¢ekdigi tas

Didi Hiinkdr Haci Bektds-1 Velt gitdi bu bas

Ciir ‘addm getir abdal yine hayrdn olalim

Satalim mda-meleki “dleme sultan olalim
Sems’e bak, ders verdi, onun igin etti savas.
Iki batman boyu idi onun boynunda cektigi tas.
Hiinkar Haci1 Bektas-1 Veli dedi, gitti bu bas.
Abdal, esrar kabin getir; yine hayran olalim.
Biitiin mali miilkii satalim, dleme sultan olalim.

11

Bildigim var ise Manstiruni isi yabdne

Dir idim kalsa Nesimiye dahi bi-gdne
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Dara ¢itkma deriyi virme yiirii merddne

Ciir ‘adam getir abdal yine hayran olalim

Satalim md-meleki ‘dleme sultan olalim
Bildigim var ise Mansiir’un isi bosuna
Derdim, Nesim1i’ye de ilgisiz kalsa
Daragacina ¢ikma, deriyi verme, yiirii cesurca.
Abdal, esrar kabin getir; yine hayran olalim.
Biitiin mali miilkii satalim, aleme sultan olalim.

v

Paleheng-i keremi pekge kenetle belirie

Turmayip devr idelim cdm-1 Cemi al elirie

Dil olup séyleme her geleni asla dilifie

Ciir ‘adam getir abdal yine hayran olalim

Satalim md-meleki ‘dleme sultan olalim
Comertlik ipini, kuvvetlice kenetle beline.
Durmayip donelim, Cem’in kadehini al eline.
Dile gelip asla soyleme her geleni diline.
Abdal, esrar kabinmi getir; yine hayran olalim.
Biitiin mali miilkii satalim, aleme sultan olalim.

v

Dem ii devrdn siiriip dem kopiirtip ‘alemde

Yine Cemsid olalim biz dahi bezm-i Cemde

Safla abdal ani sen séyle baiia mdtemde

Ciir ‘adam getir abdal yine hayrdn olalim

Satalim md-meleki ‘dleme sultan olalim
Hos vakit gecirerek cosup alemde,
Yine Cemsid olalim biz de Cem meclisinde.
Abdal, saflikla onu sen sdyle bana matemde,
Abdal, esrar kabini getir; yine hayran olalim.
Biitiin mali milkd satalim, dleme sultan olalim.

VI

Kadehi koy getir abddl su bizim keskiilii

Yine tiib senligi var oynadalim sengiilii

Terk idip ‘illet-i gd’iye ile ma ‘lilii

Ciir ‘adam getir abdal yine hayrdn olalim

Satalim ma-meleki ‘dleme sultan olalim
Abdal, kadehi birak; getir su bizim keskiilii.

Yine top senligi var, oynatalim sengiilii.
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VII

Terk edip asil gaye ile 6ziirti.
Abdal, esrar kabin getir; yine hayran olalim.

Biitiin mali milki satalim, dleme sultan olalim.

Ibtida pir-i mugan ile isiii pek saglat

“Fakru fahr™® iistiine var bir de fendy: baglat

Fukara ziimresine bir dahi kasik yaglat

Ciir ‘adam getir abdal yine hayran olalim

Satalim ma-meleki ‘aleme sultan olalim

VIII

Baslangicta Mecusi rahibiyle igini pek saglama al.
Fakirlikle 6viin, bir de yoklukta kal.

Bir de fakirlerin kagigini dolu kal.

Abdal, esrar kabini getir; yine hayran olalim.

Biitiin mali milki satalim, dleme sultan olalim.

Fukara ziimresini zahid-i hod-bin ne sanir

“Men ‘aref””den de gicer bu séziim erbdbi tanir

‘Ask zencirini ¢ekmekde ciiniina tayanir

Ciir ‘adam getir abdal yine hayrdn olalim

Satalim ma-meleki ‘aleme sultan olalim

IX

Bencil zahit, fakirler ziimresini ne sanir?

Nefsini tantyandan da gecer, bu s6ziim mabhir kisiyi tanir.
Ask zincirini ¢ekmek i¢in delilige dayanir.

Abdal, esrar kabini getir; yine hayran olalim.

Biitiin mali milkd satalim, dleme sultan olalim.

Niis idip zehr-i gami sah-1 Hasan Hulk-1 Rizd

Didi takdir budur riiz-1 ezel “dmennad”

10

Irdi ma ‘sikina ol demde virip can perva

Ciir ‘addm getir abdal yine hayrdn olalim

Satalim md-meleki ‘dleme sultan olalim

Sah Hasan Riza ile i¢ip gam zehrini,

Inandik, ezel giiniiniin takdiri budur, dedi.

8 Fakru fahr: Yoksulluk benim dviinciimdiir, ben onunla dviiniiriim. (Hadis-i Serif) Mehmet Y1lmaz’1in ifade ettigi iizere bu
s0z sahih hadislerden degildir. (Yilmaz, 1992, s. 49)

° Men ‘aref: “Nefsini bilen Rabb'ini bilir.” anlamindaki bu kelam-1 kibar, hadis tarihinin ilk {i¢ asirinda yazilan kaynaklarda
Hz. Peygamber'in hadisi olarak bulunmamaktadir. Ancak sonraki kaynaklarda daha ¢ok halk dilinde hadis diye dolasan
meshur sozlerle ilgili edebiyatta, mevzuat kitaplarinda ve tasavvufi eserlerde yer almistir. Hadisgiler tarafindan ise mevzu
veya baska birinin sozii olarak degerlendirilmistir. (Agikel, 1998, s. 199)

10 Amenna: Inandik. (Bakara, 2/13, 62, 126, 177, 153, 285...) (Diyanet isleri Bagkanhg, t.y.)
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O anda korkusuzca canini sevgilisine verdi.
Abdal, esrar kabim getir; yine hayran olalim.
Biitiin mali milki satalim, dleme sultan olalim.

X

Kerbelada yanan al kanlar i¢inde ma ‘siim

Sen bilirsin nicedir hdl-i Hiiseyn-i mazlim

Nice kiydi o Yezid[i] o pelid-i mezmiim

Ciir ‘adam getir abdal yine hayran olalim

Satalim mda-meleki ‘dleme sultan olalim
Kerbela’da yanan al kanlar iginde masumdur.

Sen bilirsin mazlum Hiiseyin’in héali nicedir.
O Yezidi, o kinanmis al¢ak ona nasil kiymigtir?
Abdal, esrar kabini getir; yine hayran olalim.
Biitiin mali milki satalim, dleme sultan olalim.
XI
Kutb-1 devrdn-1 kerem Zeyne’l- ‘Ibadi pek tut
Er isen sen dahi anlar gibi zehr-i gami yut
Behre virmez safia bu ‘ilm ii ‘amel td ‘at-1 biit
Ciir ‘adam getir abdal yine hayrdn olalim

Satalim md-meleki ‘dleme sultan olalim

Comertlik devrinin kutbu Zeyne’l-abidin’i pek tut.

Er isen onlar gibi gam zehrini yut.
Puta tapmak gibi sana ilim faydasiz, amel yahut
Abdal, esrar kabini getir; yine hayran olalim.
Biitiin mali miilkii satalim, aleme sultan olalim.
XII
Kutb-1 erkan-i1 siihan niir-1 Muhammed Bakwr
Kudretulldh-1 kerem hazret-i Hayy [u] Kadir
Bunlariii meslegini anilayamaz her miinkir
Ciir ‘addm getir abdal yine hayrdn olalim

Satalim md-meleki ‘dleme sultan olalim

S6z adabinin kutbu, Muhammed Bakir’in nurudur.

Diri ve her seye giicii yeten Allah, comertlik kudretidir.

Bunlarin meslegini anlayamaz her miinkir.
Abdal, esrar kabin getir; yine hayran olalim.

Biitiin mali miilkii satalim, dleme sultan olalim.
XIII

Ey goviiil mezheb-i Hak Ca fer-i Sddikda bulun

Misa-i Kazim ile meslek-i ‘dsikda bulun
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Seh Rizdya kul olup td ‘at-1 layikda bulun

Ciir ‘adam getir abdal yine hayran olalim

Satalim mda-meleki ‘dleme sultan olalim
Ey goniil, Hak yolu olan Ca’fer Sadik’ta bulun.
Misa Kazim ile asik mesleginde bulun.
Sah Riza’ya kul olup sana yakisan ibadette bulun.
Abdal, esrar kabini getir; yine hayran olalim.
Biitiin mali miilkii satalim, aleme sultan olalim.

X1V

Seh Taki ile Naki bedr ii canini yoluna

Bas u can vir Hasan ol ‘Askeri amiii yoluna

Bir dahi Mehdi-i hddi-i Hudanini yoluna

Ciir ‘adam getir abdal yine hayrdn olalim

Satalim md-meleki ‘dleme sultan olalim
Sah Taki ve Naki gibi dolunay ve sevgili yoluna
Bas ve can ver o Hasan ve Askeri yoluna.
Bir de Allah i¢in hidayete erdiren Mehdi’nin yoluna.
Abdal, esrar kabimi getir; yine hayran olalim.
Biitiin mali miilkii satalim, aleme sultan olalim.

XV

Geldi pervane-i can mahfil-i sem -i melekiit

Pir-i erkdn-1 hardbdt-i1 fena vii ndsiit

Didi Sdfi bize ol hdce-i bezm-i lahiit

Ciir ‘adam getir abdal yine hayrdn olalim

Satalim md-meleki “‘dleme sultdn olalim
Can pervanesi, melekler dleminin mum meclisine geldi.

Fanilik ve diinya meyhanesinin 6nde gelen piri,
Safi, bize o uluhiyyet meclisinin hocasi, dedi:
Abdal, esrar kabini getir; yine hayran olalim.
Biitiin mali milkd satalim, dleme sultan olalim.

XVI

‘Askla done done kendiiniii atip nara

Rity-1 dil virme ruh u ziilf-i ‘aris-1 ydra

Kiinc-i vahdetde yatip gitme diger pazara

Ciir ‘addm getir abdal yine hayrdn olalim

Satalim mda-meleki ‘dleme sultdn olalim (Ercan, 2014, s. 280-283)
Askla kendini atese atip done done

Sevgilinin gelin sagina ve yanagina goniil verme.

Varlik kosesinde yatip diger pazara gitme.
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Abdal, esrar kabini getir; yine hayran olalim.

Biitiin mali miilkii satalim, aleme sultan olalim.

Miiseddes Der-Medh-i Sah-1 Velayet-i Diiviz-Deh-imam

Manzume, mef ulii fa 'ilatii mefd 'ilii fa 'iliin vezniyle yazilmis ve XV bentten olusmustur. “Ey
akillara durgunluk veren bin bir tiirlii acayipliklere mazhar olan Ali, bize yardim et! Senin kalpleri
cilalayan feyzinle her tiirlii gam ve sikintilardan kurtulmak icin seni davet ederim!” (Sarikaya, 1998,
s. 17-31) anlamina gelen Yd mazhara’l- ‘acd’ibi ‘avnen lend ‘Ali / Ed Ui-ke kiilli hemmin ii gammin
seyenceli beyti, “Nadi Aliyyen” duasinin nazma ¢ekilmis halidir. Beyit, her bentte tekrarlandigi i¢in
manzume, miitekerrir miiseddestir.

Miitekerrir Miiseddes ve Bentlerin Sadelestirilmis Manzum Metni

I

Ey sirr-1 Hakk-1 sir-i Hudd ya ‘aliyy-i veli

Envar-i feyz ii ‘dtifet-i mihr-i miincel?

Tigifie ram oldu cihdn soyledi beli

Sah-1 veldyet ey Esedulldh ya “‘Alt

Ya mazhara’l- ‘acd’ibi ‘avnen lenda ‘Ali

Ed ‘i-ke kiilli hemmin ii gammin seyenceli
Ey Allah’1n sirr1 ve aslani, velilerin bagi olan Ali!
[14hi sefkatin ve feyzin parlayan giinesi.
Diinya, kilicina boyun egip “Evet!” dedi.
Velayet makaminin sahi, Allah’in aslan1 Ali!
Ey acayipliklere mazhar olan bize el uzat ya Alj,
Cagiririm seni, gitsin gonliin gami, kederi...

I

Tarik-i rah-1 Hakda delil oldugun ‘aydn

Hiizn ‘Gleminde Ahmed-i Muhtdra her zamdn

Muztar kalinca soyler idi zar u nd-tiivan

Vird-i lisan eyledi bu virdi bi-giimdn

Ya mazhara’l- ‘acd’ibi ‘avnen lena ‘Ali

Ed ‘i-ke kiilli hemmin ti gammin seyencell
Rehber oldugun apagik ortada Hak yolunun karanliginda
Her zaman hiiziin aleminde Ahmed-i Muhtar’a
Inleyerek ve giigsiiz bir halde sdyler, ne zaman garesiz kalsa
Stiphe etmeden dolar bu duayi diline
Ey acayipliklere mazhar olan bize el uzat ya Ali,
Cagiririm seni, gitsin gonliin gami, kederi...

III

Giil-reng olup cam-1 sehddetle ndzenin

Cism-i Hasan [.] Hulk-1 Rizd ol ¢erdg-i din
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Bu virdi ol server-i saldar-1 miittekin

Zikr-i zebdn itmis idi ziver-i nigin

Ya mazhara’l- ‘acd’ibi ‘avnen lenda ‘Ali

Ed ‘i-ke kiilli hemmin ii gammin seyenceli
Sehadet kadehiyle giil rengine biiriindii.
O dinin 15181 olan R1z&’nin ahlakina sahip Hasan’1n viicudu,
Bu duay1 takva sahiplerinin ulusu,
Dolamigt1 diline, sanki yiiziik siisii.
Ey acayipliklere mazhar olan bize el uzat ya Alj,
Cagirnirim seni, gitsin génliin gami, kederi...

v

Ol niir-1 cesm-i Ahmed-i Muhtar u Mustafa

Soylerdi zar zar bunu sah-1 Kerbeld

Sdh-1 sehid i padiseh-i kisver-i bekd

Mazlim Hiiseyn-i tesne-leb ol nakd-1 Murtazd

Ya mazhara’l-"acd’ibi ‘avnen lend ‘Ali

Ed ‘i-ke kiilli hemmin ii gammin seyencell
Secilmis ve tertemiz olan Hz. Muhammed’in gdziiniin 15181,
Soylerdi inleye inleye bunu Kerbela padisahi,
Sehitlerin sahi, sonsuzluk iilkesinin hiikiimdari,
Mazlum ve susamis Hiiseyin, Ali’nin en degerli varligi.
Ey acayipliklere mazhar olan bize el uzat ya Alj,
Cagiririm seni, gitsin génliin gami, kederi...

v

Zeyne'l- Ibdd-1 seyyid-i saddt-1 ehl-i din

Mahbiib-1 Hak server-i sdldar-1 miittekin

Cesm ii gerdg-1 ‘atifet-i ziimre-i yakin

Bu virdi zikr eyler idi riiz seb hemin

Ya mazhara’l-"acd’ibi ‘avnen lena ‘Ali

Ed ‘i-ke kiilli hemmin ti gammin seyencell
Zeyne’l-abidin, din ehlinin efendilerinin efendisi,

Allah’n sevgilisi ve takva sahiplerinin 6nderi,
Yakin ehlinin sefkat 15181 ve gdzbebegi,
Gece giindiiz hi¢ durmadan bu duay1 zikrederdi:
Ey acayipliklere mazhar olan bize el uzat ya Ali,
Cagiririm seni, gitsin gonliin gami, kederi...

VI

Bakir reh-i Huddda olup pis ii mukteda

Cesm-i cihdna hak-i rehi oldu titiya
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Tar-1 gubar-1 dergeh-i piir-ciidu kimya

Subh u mesa eyitmede bu vird ile nida

Ya mazhara’l- ‘acd’ibi ‘avnen lenda ‘Ali

Ed ‘i-ke kiilli hemmin ii gammin seyenceli
Muhammed Békir, Allah yolunda dnder ve rehberdir.
Yolunun topragi, cihanin goziine stirmedir.
Comertlik dolu dergahinin tozu simyadir.
Sabah ve aksam bu dua ile seslenmektedir:
Ey acayipliklere mazhar olan bize el uzat ya Alj,
Cagirnrim seni, gitsin génliin gami, kederi...

Vil

Ser -i kadim-i Hakda imam bd-safa idi

Sadik Imam-1 Ca ‘fer-i Hak-mukteda idi

Bu vird ii zikre subh u mesa miibtela idi

Kerriubiyana hak-i deri miiltecd idi

Ya mazhara’l-"acd’ibi ‘avnen lend ‘Ali

Ed ‘i-ke kiilli hemmin ii gammin seyencell
Allah’1n kadim geriatinda saf bir imamdi.
Imam-1 Ca’fer Sadik, Hakk’a uyanlarin imamryda.
Sabah ve aksam bu duay1 okumaya aligkindi.
Kapisinin tozu, biiyiik meleklerin sigimagiydi.
Ey acayipliklere mazhar olan bize el uzat ya Alj,
Cagiririm seni, gitsin génliin gami, kederi...

VI

Cesm ii gerdg-1 niir-1 dil-i can-1 enbiyd

Kdazim-1 diirr-i silk-i imdman-i1 evliyd

Mihr-i miinir-i Hak safak-1 subh-1 ihtida

Ser-tac-1 ‘dlem oldu bu virdile bi-riya

Ya mazhara’l-"acd’ibi ‘avnen lenda ‘Ali

Ed ‘i-ke kiilli hemmin ti gammin seyencell
Peygamberlerin can ve goniil nurunun gozii ve 15181,
Imam Miisa Kazim, evliya imamlarinin dizisinin incisi,
Hidayet sabahinin safagi ve Allah’m parlak giinesi,
Bu dua ile riyasiz oldu alemin bas taci,
Ey acayipliklere mazhar olan bize el uzat ya Alj,
Cagiririm seni, gitsin gonliin gami, kederi...

IX

Ya ‘ni Imam-1 Miisa Rizd sah-1 dil-niivaz
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A ‘dd-yr din eyler idi andan ihtiraz

Bu vird ile oldu yetimdna ¢dre-saz

Dergdh-1 Hakda buldu sehddetle imtiydz

Ya mazhara’l- ‘acd’ibi ‘avnen lenda ‘Ali

Ed ‘i-ke kiilli hemmin ii gammin seyencell
Yani imam Misa Riza, goniil oksayanlarin sah,
Din diigmanlari, ondan sakinirdi.
Bu dua ile yetimlerin dermant,
Allah dergahinda sehadetle ayricalik kazandi.
Ey acayipliklere mazhar olan bize el uzat ya Alj,

Cagiririm seni, gitsin gonliin gami, kederi...
X

Mihr-i miinir-i ‘atifet ol sah-1 miitteki

Bu vird ii zik(i)rle bulup hazret-i Haki

Sadr-1 hildfet[i]de hem ol niir-1 mutlak:

Inkar idenler oldu biitiin ziimre-i saki

Ya mazhara’l-"acd’ibi ‘avnen lend ‘Ali

Ed ‘i-ke kiilli hemmin ii gammin seyenceli
Takva sahiplerinin sahi, liitfun nur sacan giinesi,
Bu dua ve zikirle bulup Allah’s,
Hilafet makamindaki o mutlak nurlu imamlhigini,
Azginlar toplulugu oldu inkar edenlerin tamami.
Ey acayipliklere mazhar olan bize el uzat ya Alj,
Cagiririm seni, gitsin génliin gami, kederi...

XI

Bezm-i ¢erdg-1 ‘atifetini revnaki idi

Kdn-1 haya vii hilm idi hem miittaki idi

Mesgiil bu vird ii zikre olan Seh Taki idi

Sadr-1 hilafetini varisi vii mutlaki idi

Ya mazhara’l- ‘acd’ibi ‘avnen lena ‘Ali

Ed ‘U-ke kiilli hemmin ii gammin seyenceli

Sefkat ve liituf meclisinin 151¢1min parlakligiydi.

5393

Haya ve yumusak huylulugun kaynagi hem takva sahibiydi.

Bu dua ile siirekli mesgul olan Sah Taki idi.
Hilafet makaminin mutlak ve gergek varisiydi.
Ey acayipliklere mazhar olan bize el uzat ya Alj,
Cagiririm seni, gitsin gonliin gami, kederi...

XII

Bezm-i ¢erdg-1 ‘atifetini revnak idi
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Kdn-1 haya vii hilm idi hem miitteki idi

Mesgiil bu vird ii zikre olan Seh Naki idi

Sadr-1 hilafetiii varisi vii mutlaki idi

Ya mazhara’l- ‘acd’ibi ‘avnen lenda ‘Ali

Ed ‘i-ke kiilli hemmin ii gammin seyenceli
Sefkat ve liituf meclisinin 15181n1n parlakligrydi.
Haya ve yumusak huylulugun kaynagi hem takva sahibiydi.
Bu dua ile siirekli mesgul olan Sah Naki idi.
Hilafet makaminin mutlak ve gercek varisiydi.
Ey acayipliklere mazhar olan bize el uzat ya Alj,
Cagiririm seni, gitsin gonliin gami, kederi...

XII

Kutb-1 cihdn-1 ma ‘rifet ol ‘Askeri sehd

Ya ‘ni Imam ol Hasan-1 ‘Askeri dila

Dilde bu virdi zikr iderek riiz seb nida

Tekrar iderdi Hakka miindcdt: bi-riyd

Ya mazhara’l- ‘acd’ibi ‘avnen lenda ‘Ali

Ed ‘i-ke kiilli hemmin ii gammin seyenceli
Ey padisah, marifet diinyasinin kutbu Askeri,
Yani ey goniil, o Imam Hasan Askerd,
Gece giindiiz durmadan gonliinde zikredip bu duayi,
Allah’a yakarisini riyasiz tekrar ederdi.
Ey acayipliklere mazhar olan bize el uzat ya Alj,
Cagiririm seni, gitsin gonliin gami, kederi...

XV

Mihr-i miinir-i ‘atifet ol Mehdi-i Hudd

Mihr-i sipihr-i din safak-1 subh-1 ihtida

Bu vird ii zikr ile bulup menzil-i ‘ald

Sultdn-1 ‘alem oldu seh-i kisver-i beka

Ya mazhara’l- ‘acd’ibi ‘avnen lena ‘Ali

Ed ‘i-ke kiilli hemmin ti gammin seyencell
Allah’1in Mehdisi, sefkat ve liitfun nur sacan giinesi,
Din gdgiiniin giinesi ve hidayet sabahinin safagi,
Bu dua ve zikir sayesinde en yilice makama ulasti.
Alemin sultan1 oldu sonsuzluk iilkesinin sahi.
Ey acayipliklere mazhar olan bize el uzat ya Ali,

Cagiririm seni, gitsin gonliin gami, kederi...
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XV

Derd ii beldda miisterekem anlara hemin
Bu vird ii zikrle Sdfi-i dil-haste dil-hazin
‘Askiii yolunda eylemisem basimi rehin
Ey sah-1 din-i kd'il-i kiiffar-1 miigrikin
Ya mazhara’l-"acd’ibi ‘avnen lena ‘Ali

Ed ‘i-ke kiilli hemmin ii gammin seyencell (Ercan, 2014, s. 295-299)
Her zaman onlarla dert ve belalara ortagim yani,

Bu dua ve zikirle gonlii hasta ve hiiziinli Safi
Askinin yolunda rehin koymusum basi,

Ey miisrik kéfirleri dize getiren dinin sahi.

Ey acayipliklere mazhar olan bize el uzat ya Alj,

Cagiririm seni, gitsin gdnliin gami, kederi...
Sonug¢

Safi Divani’nda yer alan diivaz-dehler iizerine yapilan bu inceleme, sairin klasik Tiirk
edebiyati kurallari ile Alevi-Bektasi inang diinyasimi basariyla yansittigim ortaya koyar. Sair, On Iki
Imam sevgisini sadece duygu dolu ve menkibevi bir dille snirlamamis; Sebk-i Hindi ve Hikemi
Tarz’in imkanlarim kullanarak tasavvufi diisiincelerini felsefi bir derinlige ulastirmistir. Ozellikle
“Dort Kapr Kirk Makam” 6gretisinin ilk basamagi olan seriati; bigimsel yenilikler iceren uzun bir
kasideyle ele almasi, onun inang sistemini manevi boyutlariyla bir biitlin olarak kavradigini
gostermektedir. Sairin 66 beyitlik “Kaside Der-Ta’rif-i Seri’at {i Imaman-1 Diivaz-Deh” baslikh
kasidesi; klasik kaside seklinin nesip, girizgah ve tegazziil gibi boliimlerini barindirmamasi yoniiyle
dikkat ¢eker. Geleneksel yapinin aksine sair, dogrudan 6gretinin 6zii olan “seriat” kavraminin felsefi
tasvirine ve On Iki Imam ovgiisiine odaklanir. Kasidede seriat; sadece zahiri kurallardan ibaret
gorlilmemis, manevi olgunluga (insan-1 kdmil) giden yolun ilk ve gegilmesi gereken kapisi olarak
konumlandirilmigtir. Haci Bektag-1 Veli’nin Makadldt’ indaki ilkelerle tam bir uyum gosteren bu
yaklagim, sairin gelenege olan bagliligimi kanitlamaktadir. Ayrica Safi, kaleme aldigi muhammes ve
miiseddeste de On Iki imam’in ve Ehl-i Beyt’in bilindik niteliklerinden bahsederek geleneksel
ozanlarm efsanevi ve menkibevi anlatilarina sadik kalir. Son olarak Safi, siirlerinde Israki diisiince
ile Alevi-Bektasi geleneginin yapisal baglarin1 da goriiniir kilmustir.
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ETIK BEYANLAR
Arastirma ve Yayin Etigi
Bu makalenin 6zgiin bir ¢calisma oldugunu ve bilimsel arastirma ve yayin etigi ilkelerine
uygun olarak hazirlandigin1 beyan ederim. Makale daha once herhangi bir yerde
yayimlanmamis olup bagka bir dergide degerlendirme siirecinde degildir.
Caligmada kullanilan tiim kaynaklar akademik kurallara uygun bigimde atiflanmistir.
Caligmanin intihal, veri uydurma, veri tahrifi veya manipiilasyon icermedigini; arastirma
bulgularinin bilimsel diiriistliik ilkelerine uygun sekilde sunuldugunu beyan ederim.
Yazar Katkisi
Caligmanin tasarlanmasi, yiiriitiilmesi, analizi ve makalenin raporlama agamasini tek basina
yliriitmiistiir. Makalenin son hélini okuyup onayladim ve yayimlanmasini kabul ettim.
Cikar Catismasi
Bu makalenin yayimlanmasina iligskin herhangi bir ¢ikar ¢atismasi bulunmadigini beyan
ederim.
Finansal Destek
Bu aragtirma herhangi bir kamu kurumu, ticari kurulus veya kar amaci giitmeyen kurulus
tarafindan finansal olarak desteklenmemistir.
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Yapay Zeka Kullanim Beyam
Makalenin hazirlanmas: siirecinde yapay zeka araglarindan yalmizca dil diizenleme, ceviri
destegi ve anlatim iyilestirmesi amaciyla sinirlt 6l¢iide yararlanilmistir. Yapay zeka araglari
tarafindan yapilan ceviri ve dil diizenlemeleri tarafimdan dikkatle kontrol edilmistir. Yapay
zeka araglart calismanin bilimsel igeriginin, aragtirma tasariminin, analizlerinin veya
akademik sonuglarinin olusturulmasinda kullanilmamigtir. Makalenin igerigine iliskin tim
akademik sorumluluk bana aittir.

Telif Haklar1 ve izinler
Telif hakkr gerektiren materyaller kullanilmigsa gerekli izinlerin alindigimi ve ¢aligmanin
herhangi bir fikri miilkiyet hakkini ihlal etmedigini beyan ederim.

Yazar Onayi
Makalenin son hélini okudum, onayladim ve yayimlanmasini kabul ettigimi beyan ederim.
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