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ABSTRACT

This dissertation is about an antinomian abdal Otman Baba, who made a name for himself and
built a community in the 15" century Thrace and is based on his hagiography written by one of
his followers, Kiicik Abdal. Addressing the question of how Otman Baba ascended to become
such an influential community leader in the final three decades of his life, it sets forth a

biography of him in the most extensive way.

By reviewing Otman Baba’s interpretation of the significant Sufi concepts such as al-
al-Nir al-Muhammadr, unity of nubuwwat and walayat, Sufi concepts such as tasarruf, ‘axl,
nasib and Sufi themes like Wakdat al-Wujid, Ana al-Hakk, tanasuh and hulil, this study deals
with the belief and practices of the antinomian abdals. Due to Kiglk Abdal emphasizing Hac1
Bektas Veli and Sar1 Saltuk in the walayatnama, it is argued that Otman Baba staked a claim
on the Rumelian faction of the Bektasi order.

As for his political stance, modern historians interpret Otman Baba as a non-conformist
community leader, who was against the Ottoman central authority. However, by claiming to be
the spiritual father, protector, and murshid of Mehmed Il and also to be the true power behind
his successes, he did not only gain prestige but also underlined his political conformity and

support to the Ottoman State.

In contrast to various historical records that define the antinomian dervishes with a
harshly critical tone, methodologically, this dissertation is formulated by giving priority to the
perception of a leader of one of these communities, Otman Baba’s self-presentation, and self-

defense.

VII



OZET

Bu tez 15. Yiizyil Trakyasi’nda kendisine isim yapmis ve cemaat edinmis kural-karsitg1 bir
abdal olan Otman Baba’y1 konu ediniyor ve onun bir takipgisi olan Kugiik Abdal’in onun adina
yazdig1 velayetnameyi temel aliyor. Otman Baba’nin hayatinin son birka¢ on yilinda nasil son
derece etkili bir cemaat lideri pozisyonuna yiikseldigi Uzerine en kapsamli sekilde onun bir
biyografisini ortaya konuyor.

Bu ¢alisma Otman Baba’nin Nur-u Muhammedi, niiblivvet ve velayetin birligi, tasarruf,
akil ve nasip gibi tasavvufi kavramlar ve Vahdet-i VViicud, Ene’l Hakk, Tenasuh ve Hulul gibi
tasavvufi temalar1 nasil yorumladigini inceleyerek kural-karsit¢1 abdallarm inanig ve
uygulamalarina egiliyor. Velayetname’de Hac1 Bektas Veli ve Sar1 Saltuk’a verilen 6nemden
ise Otman Baba’nin Rumeli’nin Bektasi cemaatleri icinde hak iddiasinda bulundugu iddia
ediliyor.

Siyasi iligkilerinde ise Otman Baba’nin merkezi otorite karsit1 bir durus benimsedigi
pek ¢ok tarihgi tarafindan ileri stiriilmiistiir. Ama Otman Baba kendisinin II. Mehmed’in manevi
babasi, koruyucusu, miirsidi ve basarilarinin ardindaki gercek gii¢ oldugunu iddia ederek kendi
prestijini arttrmakla kalmamis, Osmanli Devleti’ni destekleyen ve siyasi anlamda devlet ile
uyumlu bir abdal oldugunun da altini ¢izmistir.

Kural-karsitg1 Sufi topluluklarmin genel olarak kendilerinden olmayan yazarlar
tarafindan yazilmus tarihi metinlerde agir bir sekilde elestirilmesine karsin metodolojik olarak
bu ¢alisma bu cemaatlerden birinin lideri olan Otman Baba’nin bakis agisima, onun 6z anlatisi

ve 0z savunmasina 0ncelik verilerek formdle ediliyor.

VI



TRANSLITERATION AND USAGE

While | have conducted my research, | have come across huge inconsistencies in transliteration
in Islamic Studies, as the rules change from scholar to scholar and even in a work itself. While
scholars write Evliya Celebi according to the modern Turkish, they would most likely write
Seyh Saban Veli as Sheikh Shaban-i Wali. This is quite problematic due to the double standards
and also problems of mispronunciation. Transliteration techniques of Cemal Kafadar and
Ahmet T. Karamustafa in their works Between Two Worlds: The Construction of the Ottoman
State and Vahidi's Menakib-i Hvoca-i Cihan ve Netice-i Can: Critical Edition and Analysis

have been a source of inspiration for me on this matter.

I have used Anglicized versions of internationally known words that can be found in
English dictionaries, like the Quran, sheikh, dervish, and haji. As for the words and proper
nouns that were generally in use during the Islamic civilization, | have used the classical
transliteration alphabet and written words according to their original structure in their own

languages. To give a few examples: manakib, tarikat, walayat, and abdal.

For the transliteration of the Turkish words and the terms and names derived from
Arabic or Persian, which had been transformed in the Ottoman heartlands, | used an adaptation
of the Arabic transliteration rules befitting to the Turkish and Ottoman languages. Thus, | have
included the Turkish letters ¢, g, v/i, 0, s, U, to maintain the original vocalization. Accordingly,
instead of writing Arabic/Persian names and words Shuja“ al-Din Wali or Walayatnama al-
Orman Baba, | wrote their Turkified/Ottomanized versions Siica‘tiddin Veli and Velayetname-
i Orman Baba. However, while writing about the general Islamic concepts, | adhered to the

original versions of these words, such as walt and walayatnama.
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CHAPTER I

INTRODUCTION

Among the innumerable Sufis and dervishes that have come to pass throughout history, some
had a remarkably marginal reputation. Otman Baba, an abdal of the 15th century, was one of
them. Belonging to the fraternity of Abdalan-1 Rim, he settled in his final destination, the
Ottoman Rumelia and became respectably influential there after decades of wandering from
Central Asia to Asia Minor. Today, his silsila, which had begun with Sultan Siica tiddin Veli
and was carried on by Otman Baba, his successor Akyazili Sultan and later Demir Baba,
continues to be remembered under the overwhelming umbrella of the Bektast cult. Though,
what makes Otman Baba critical for the modern historiography is his hagiography of more than
two hundred pages, written only five years after Otman Baba's death by his disciple Kugik

Abdal.

The hagiography titled Velayetname-i Otman Baba is one of the longest in the literature,
which began to be written after the Turkic socio-political organizations took root in Anatolia
around the 11th and 12th centuries. Most accounts written about the claimed-to-be ‘awliya’ are
brief and were written long after, even centuries later, their death, sometimes by a follower of
the cult and sometimes by a foreigner. However, as a direct descendant of his murshid, Kiglk
Abdal most likely witnessed a considerable number of the events documented, which is why
the narrative is uncommonly descriptive and comprehensive. Manifold of the villages, towns,
and cities visited by Otman Baba, a wide array of the state officials, Sufis and acquaintances he

1



met are mentioned in the text and the consistency between information about these details in
the waldyatnama and the other historical sources is astonishing. These properties of the
hagiography make it significantly more credible when compared to its analogs, which are full

of exaggerations and mythical elements.

Moreover, the Velayetname-i Otman Baba is one of the rarer primary sources, a notable
personal account that belongs to the members of the abdal community. It reflects Otman Baba’s
and his followers' perspective on a variety of social events, their beliefs, interpretation of Islam

and Sufism and how they positioned themselves in society and vis-a-vis their adversaries.

When all these unique features of Otman Baba and his hagiography are taken into

consideration it will be obvious why it is vital to conduct a study on the subject.
1.1. INTRODUCING MANAKIBNAMAS AS SOURCES OF HISTORY

Otman Baba cannot be studied independently from his walayatnama. Unlike the other primary
sources, which contain one or two ambiguous sentences about Otman Baba, his walayatnama
is beyond comparison as it exclusively focuses on him. Thereupon, this thesis will provide a
definition of the Islamic hagiography genre and its characteristics, the contextual hagiographies

and the historiography about them.

As Sufism emerged within the Islamic world, significant Sufi personas began to leave
their traces in the minds of the masses and the necessity to record their lives and achievements
in a variety of texts arose. Among these, a distinct kind of Sufi hagiography called
manakibnama, has a crucial place. Although the plural term, manakib implies “virtues” and
“abilities” in Arabic, over the course of the following centuries of Sufi literature it gained the
meaning of short stories of karamat [meaning: miracles performed by Islamic saints, who are
known as “the friends of God”]. In the name of founders or primary leaders of the Sufi orders,

short collections of these stories were written down with the titles of manakibnama and



walayatnama. In some cases, the writer was a direct disciple of the Sufi master and wrote first-
hand accounts or acquired information from his master. However, quite often, the writer of a
manakibnama was a follower of the cult of the walr [m: a friend of God, plural: ‘awliya’] or
simply a well-trained, literate person, who collected the orally transferred stories about his
subject. These later writers also used the former records and works of murshids [m: a Sufi

master, guide] or their murids [m: a Sufi novice] if there were any.?

As for the indigenous narratives of Sufism that emerged in Asia Minor and the Balkans
and survive to the present day, it can be said that particularly among certain circles the tradition
has evolved from an oral culture and narration of these manakib. From the 11th to the later
centuries, the lands of Ram were experiencing waves of migrations from eastern and
southeastern regions. Among the newcomers were large numbers of Sufis of diversified
backgrounds. Krisztina Kehl-Bodrogi remarks that these small Sufi coteries were fulfilling the
common folks’ need of belief with a tolerant and flexible understanding of Islam unlike the
strict Sharia-oriented interpretation of Islam dictated by the ‘ulama.® Manakibnamas of these
Sufi peoples had a primary place in these circumstances. Manakib had a didactic side as oral
narrations and written texts were composing the image of an ideal Muslim for the Turkic
populations as well as the newly Islamicized segments of pre-Ottoman and Ottoman society.
Manakib of the well-known and beloved Sufis were making the Islamic way of living easier to
comprehend when compared to the complexities of the Quran and Hadith, which require a
superior level of knowledge and interpretation ability. For the illiterate commoners, the

recitation or vocal reading of manakib in social, religious or Sufi gatherings were effective

1 Ahmet Y. Ocak, Kultlr Tarihi Kaynag: Olarak Evliya Menakibnameleri: XV-XVII. Yiizyillar, (Istanbul: Timas
Yaynevi, 2016), 21-22; Hasim Sahin, Dervisler ve Sufi Cevreler: Klasik Cag Osmanli Toplumunda Tasavvufi
Sahsiyetler, (Istanbul: Kitap Yayimnevi, 2017), 15-17.

2 Ocak, Evliya Menakibnameleri, 66.

3 Krisztina Kehl-Bodrogi, Kizilbaslar/Aleviler, (Istanbul: Ayrint1 Yayinlari, 2012), 41.



methods of teaching Islam.* Especially among the parties which would be merged under the

Bektasi cult, these hagiographies were generally called walayatnama.®

Experts of these contextual manakibnamas, divide these hagiographies into two
categories indicating that some of the texts are more historically consistent than the others.
Manakibnamas, written while their subjects were still alive or shortly after their deaths, are
more trustworthy in comparison to the ones, which are based on the orally transmitted manakib,

and written down much later on.®

In this sense, the Velayetname-i Orman Baba belongs to the former group. Abdiilbaki
Gélpnarh and Halil Inalcik distinguish the historical validity of the text from the rest of its
counterparts in regard to several of its extraordinary features.” First of all, it is written by a
murid of Otman Baba, who most likely lived during a significant amount of the incidents he
wrote about in the walayatnama, or listened to them directly from his murshid. He wrote the
walayatnama chronologically and elaborately only five years after Otman Baba's death. Names
of people Otman Baba comes into contact with, places Otman Baba visits, dates and
circumstances of substantial political and military events and many other details are consistent
with other historical documents on the subject. The Velayetname-i Ofman Baba is much longer

than other contemporary manakibnamas with less mythical or analogical content.

* Tijana Krsti¢, Osmanh Diinyasinda Ihtida Anlatilari: 15.-17. Yiizyillar, (Istanbul: Kitap Yaymevi, 2015), 63;
Riza Yildirim, Seyyid Ali Sultan (Kizildeli) ve Velayetnamesi, (Ankara: Turk Tarih Kurumu, 2007), 38-39.

® Yildirim, Seyyid Ali Sultan (Kizildeli) ve Velayetnamesi, 37.

When | refer to the proto-Bektast and Bektast sub-genre, | use the term walayatnama and when | make mention
of the hagiographies that belong to the Sharia-based Sufi orders or the Islamic hagiography literature as a whole |
use the term manakibnama.

& Mehmet F. Koprali, "Anadolu Selguklular1 Tarihi'nin Yerli Kaynaklar:: Umumi Bir Bakis" Belleten 7, no. 27,
(1943), 424; Ocak, Evliya Menakibnameleri, 62, 65-66; R.Y1ldirim, Seyyid Ali Sultan (Kizildeli) ve Velayetnamesi,
2,41

7 Abdulbaki Gélpmarli, Manakib-1 Hiinkar Haci Bektas-1 Veli: Vilayet-name, (Istanbul: Inkilap Kitapevi, 2016),
VIII-1X; Halil Inalcik, "Dervish and Sultan: An Analysis of the Otman Baba Vilayetnamesi” in The Middle East
and the Balkans under the Ottoman Empire: Essays on Economy and Society, ed. Ilhan Basgoz, (Bloomington:
Indiana University Turkish Studies, 1993), 19.
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Due to the fact that manakibnamas, similar to the other literary works concerning
spirituality, are written with unrealistic elements, countless modern academics have ignored
their scientific value. Many of these legendary details and karamat have become stereotypes
that can be found in multiple samples. There is also the problem of anachronism, as historical
personages from different ages encounter one another or the subject of the manakibnama lives
an unnaturally long life in these texts. The most likely cause of this is by far due to mystical
groups memorizing the oral and ritual methods instead of keeping detailed records. As stated
above, manakibnamas were written predominantly decades, even centuries after the murshids'
deaths. More to that, manakibnamas were not written simply to register life stories of the
murshids for the next generations or to educate the masses about Islamic morals but they were
written to praise the murshids and to legitimize their status as true ‘awliya’ in the eyes of the
people. Even if the folklore writers received had not been passed on orally, it could have been
deliberately revised to give prestige to the murshids and to the orders. In the end, writers of
manakibnamas were believers, who offered no allegations of so-called-objectivity when the
subject was their semi-holy spiritual masters. Acquiring new followers, retaining the old ones
and teaching them the ideals of murids, were all reasons why manakibamas were written.
Because of such factors, modern scholars had approached the genre with suspicion and

disregard.®

Nevertheless, the same kind of propaganda and covering-up stand for all the primary
sources, whether they are official state records or these kinds of folk literature. In addition, the

authors of the well-accepted primary sources had taken religious texts as truth and quoted from

8 Suraiya Faroghi, "The Life Story of an Urban Saint in the Ottoman Empire: Piri Baba of Merzifon" Tarih Dergisi
32, Special issue in memory of ismail H. Uzungarsili, (1979), 655-657; Golpnarli, Vilayet-name, VII1-1X; Ocak,
Evliya Menakibnameleri, 64-66; Sahin, Dervisler ve Sufi Cevreler, 18-19, 40; Yildirim, Seyyid Ali Sultan
(Kizildeli) ve Velayetnamesi, 1-2, 39-40; Zeynep Ydirekli, "Writing down the feats and setting up the scene:
Hagiographers and architectural patrons in the Age of Empires” in Sufism and Society: Arrangements of the
mystical in the Muslim world, 1200-1800, ed. John J. Curry and Erik S. Ohlander, (New York: Routledge, 2012),
94.



them without giving credit on many occasions.® It should not be forgotten that all the primary
sources and modern research are subjective products and the claim of scientific objectivity has

been challenged in humanities, leaving its place to literary elucidation.

Manakibnamas are our main source of information about the various factions and orders
of Sufis, who were generally not acknowledged by official authorities and preferred to live in
seclusion or among commoners. In these writings, right along with the stories of karamat, the
places Sufis visited, the peoples they had relations with and how they received their status,
aspects like where they had come from, their ethnicity and the language they spoke, who their
parents were and stories from their younger years, may be found. In this sense, these texts are
not just mythical but they also have a biographical side. Hagiographies may contain clues about
political defeats and scandals not detailed in the official documents or give complementary data
about significant incidents such as invasions and wars. Furthermore, traces of personal
information about the ruling elites' lives, characteristics, inclinations, and preferences on
different matters that cannot be found in formal writings may be given in these texts. Likewise,
information on topics such as hierarchical relationships between the murshids and murids,
individualistic and communal ties between the Sufis and the rest of the population and customs,
regulations and functions of tekke/zaviye complexes, can be gained by analysis of

manakibnamas.

Being as manakibnamas refer to the murshids’ travels to distant lands and contacts with
numerous people, data about demographics and linguistics, social, religious and economic
situations in diverse towns and cities, geographical changes, natural disasters, famines, and
epidemics may be found in them. As they were believed to be instructional and moral texts in

their time, they were also a manifestation of folklore, folk beliefs, and superstitions, traditions,

® Faroghi, "Piri Baba of Merzifon", 655; Koprld, "Anadolu Selguklular: Tarihi'nin Yerli Kaynaklar1", 424.
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judgments, expectancies, and practices of the society, in which they have been written down,
and they should be examined accordingly. They are valuable for not only Historical but also for

Sociological, Psychological, Religious and Literary Studies.®

Thankfully, the potential of the genre was recognized by a few Turkish academics and
the foundations of Turco-Islamic hagiography studies were laid in Turkey. Mehmet Fuad
Koprult was the first scholar to use manakib next to historical sources to write his notable work
Early Mystics in Turkish Literature. Abdilbaki Golpinarli and later Ahmet Yasar Ocak, who
have held positions of authority in the area, wrote multiple works about manakibnamas and
several other names right along with them, contributed to the domain. Still, it must be
emphasized that for a long period of time many of those have exhausted their limited
methodologies of reading hagiographies. Their perspective is mainly grounded on
distinguishing the historical realities from the myths in order to write the biographies of the

subjects, histories of the orders and philosophies of the movements.?

However, as Derin Terzioglu underlines, that has started to change as the focus of
historical research shifts from broader issues to the personal histories of individuals.*? With the
newest generation of researchers and the growing numbers of varied methodologies,
manakibnama reviews have reached a whole new level in recent years. Another problem in the
field, which has started to fade, is that the majority of Turkish scholars who paid regard to
manakibnamas were specialists of Turkish Literature, not historians. Nowadays more historians

like Riza Yildirim and Zeynep Yurekli have been conducting their research on manakibnamas

10 Ethel Sara Wolper, Cities and Saints: Sufism and the Transformation of Urban Space in Medieval Anatolia,
(University Park, PA: The Pennsylvania State University Press University Park, 2003), 19; Sahin, Dervisler ve
Sufi Cevreler, 40-43; Yildirim, Seyyid Ali Sultan (Kizildeli) ve Velayetnamesi, 40-44, 57-62; Zeynep Yrekli,
Architecture and Hagiography in the Ottoman Empire: The Politics of the Bektashi Shrines in the Classical Age,
(Farnham, Surrey, Burlington: Ashgate, 2012), 1-4; Yrekli, "Hagiographers and architectural patrons in the Age
of Empires", 94.

11 Faroghi, "Piri Baba of Merzifon", 653; Derin Terzioglu, "Man in the Image of God in the Image of the Times:
Sufi Self-Narratives and the Diary of Niyazi-i Misri (1618-94)" Studia Islamica 94, (2002), 140-141.

2 Terzioglu, "Sufi Self-Narratives and the Diary of Niyazi-i Misri", 140-142.



but according to Suraiya Faroghi, the disconnect between the two fields has not yet been

overcome completely.?
1.2. LITERATURE REVIEW: THE SECONDARY SOURCES

Within this already limited academic area, there are only a few noteworthy works on Otman
Baba and his walayatnama. The first name that comes to mind when the Kalandari Baba is
addressed, is Halil inalcik and his article "Dervish and Sultan: An Analysis of the Otman Baba
Vilayetnamesi". Inalcik emphasizes Otman Baba's ethnic background and how it determined
his faction of followers, which are mostly the Yoriiks of the Northeastern Balkans. Inalcik also
gives significance to the conflict between the abdals and Mehmed 11 and argued that Otman
Baba adopted a completely non-conformist stance against the Ottoman Empire. Theories of
Nevena Gramatikova, a prominent name in the Bulgarian historiography with her articles on
Otman Baba, parallel Inalcik’s claims. Her most significant article on the subject is "Otman
Baba - One of the Spiritual Patrons of Islamic Heterodoxy in Bulgarian Lands”. However, in
light of all the information the hagiography encapsulates, it can be deduced that Otman Baba
was not politically oppositional or rebellious against the Ottoman State. His dissatisfaction with

Mehmed Il took less than a year.

Ahmet Yasar Ocak and Ahmet T. Karamustafa touch upon the issue in several pages in
their monographs concerning the antinomian orders. Their works are respectively,
Kalenderiler: Osmanli Imparatorlugu 'nda Marjinal Sufilik and God ’s Unruly Friends: Dervish
Groups in the Islamic Later Middle Period. Both historians acknowledge Otman Baba as a lead
figure among the antinomian circles of Anatolia and the Balkans. However, despite the fact that
both scholars write briefly about Otman Baba and his community in their comprehensive works,

they differ completely about the identification of the community. Various details from

13 Suraiya Faroghi, Anadolu’da Bektasilik: XV. Yiizyil Sonlarindan 1826 Yilina Kadar, (Istanbul: Alfa Basim
Yayim, 2017), 13.



Velayetname-i Ofman Baba, right along with the other historical sources can be interpreted to

find a middle ground between the two theories.

Other historians, such as, Zeynep Ydrekli ve Nikolay Antov, examine the relationship
between the Sufis and the Ottoman State and briefly refer to the Otman Baba community in
their works Architecture and Hagiography in the Ottoman Empire and The Ottoman “Wild
West”. These works are quite beneficial secondary sources as they demonstrate the contact
between the Ottoman government and the Siica 7/Otmani silsila in spite of their Batini

inclinations.

The last name worth mentioning is Iréne Mélikoff, who conducted studies on the Otmani
community in the Balkans. Yet arguments of Mélikoff are merely based on oral history
interviews and anthropologic observations. That is why, Velayetname-i Ofman Baba, right
along with the other hagiographies belonging to the community, should be reviewed while

dealing with her assertions, such as the community being Sevener/Isma‘ili Shiites.

Although there are brief references to Otman Baba and his abdals in many other
academic works, none of these contain any critical discussions or anything more than
informative yet stereotypical passages. That is why it is not wrong to say that there is a lack of

major academic research on Otman Baba and his community.
1.3. WHY CONDUCT RESEARCH ON OTMAN BABA AND HIS WALAYATNAMA

The lack of content in the Literature Review makes it clear that there are very few academic
works giving a notable place to Otman Baba and his hagiography, let alone the research
conducted solely on him. It is quite startling since the source material belongs to the Medieval
Age with a limited number of many primary sources and it is one of the longest and most

accurate examples of the Ottoman hagiography genre.



First and foremost, the Velayetname-i Ofman Baba, in spite of the writer's biased
perspective on the subject and the common unrealistic motifs of the genre, is an incredibly rare
and extensive biographical writing which belongs to the Medieval Age Ottoman Empire. Unlike
many other manakibnama writers, Kicglk Abdal apparently took great pains to create a unique
style and instead of replicating the cliché manakib one after another, he managed to portray
Otman Baba as a complex human being with a distinct personality. Throughout more than two
hundred pages of the walayatnama, the loyal dervish of Otman Baba undertakes the task of
presenting his murshid to the world. A dervish, who writes a biographical text about his spiritual
master, would never want to step out of his master’s principles and beliefs. Therefore, Kigtk
Abdal in a sense became the mouth of Otman Baba and the picture he painted of his master,
must at least to a great extent, be rooted in Otman Baba himself. For this reason, it can be argued
that the Velayetname-i Ofman Baba has some autobiographical features and should be reviewed

accordingly.

Secondly, the walayatnama is of great worth not only for its biographical aspect, but
also due to the lack of written sources about the social classes Otman Baba was a member of,
such as the ordinary folk, Tirkmens, and Yoriks in the Balkans. The Velayetname-i Ofman
Baba gives the reader a look at the social status, daily life, mindset, and faith of this section of
the population and also their relations to the other social classes. The contrast between the urban
and rural populations, agriculturalists and nomads, imperial elites and ghazi-warriors, ulama
and 4bdals, and the 15th century atmosphere between the margins of the Balkan frontiers and

the imperial capital are magnificently brought to life in the hagiography.

Thirdly, due to its having incredible insight and depth, the Velayetname-i Ofman Baba
can be regarded as a classic for the antinomian dervishes as it consists of more than the regular
components of the genre. Through long informative passages, explanatory paragraphs, and

didactical verses, Kuglk Abdal detailed Otman Baba's words and actions, interpreting them
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through the lens of Islamic history and Sufi doctrines. Alongside these passages, Kigik Abdal
clarified how to enter the Sufi path. It is an incredibly rich source illuminating the perception,
beliefs, and practices of both Otman Baba, the contextual abdals and more broadly the
renouncer orders. These communities had been marginalized in various sources written by
observers, who were looking at them from the outside and could not make sense of their
incomprehensible mindset. As generally coming from the higher levels of society and being
educated in Islamic Studies, these writers were regarding antinomian dervishes as being odd at
best or accusing them of malignancy at worst. However, this text demonstrates the relationship
between an antinomian community and the rest of society, their actions and reactions towards
one another and how these events are portrayed to the reader. Thus, a critical reading of the
Velayetname-i Ofman Baba is vital to researchers and historians who seek to look past the

stigma and understand the rationale and philosophy of these dervishes.

If looked at from another angle, Ki¢lk Abdal put forth Otman Baba's ideology and
opinions not only by narrating his behaviors and comments on the events taking place, but also
by the using literary elements and miracle motifs. Because the group met a variety of people
from Mehmed Il to the highest positioned bureaucrats, ghazi-begs, simple soldiers and
members of ulama, it is possible to make assertions about Otman Baba’s relationship with the
Ottoman State and its organs, as well as the external political agents. Therefore, it can be said
that the walayatnama opens a window to the relationship between a specific community of

antinomian abdals and the Ottoman State.

To sum up, Otman Baba and his walayatnama have been under-studied and more
thorough and elaborate research is required. It is clear that reviewing such a rich piece of
personal and communal history only to question the credibility of its contents is insufficient.
Another problem is that many scholars do not let the sources speak for themselves. Due to the

fact that in most historical texts, antinomian dervishes have been disparaged as a deviant group,
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a mainstream apprehension has developed. Some scholars, focusing only on the mainstream
information, do not give enough place to the sources written by these dervishes themselves. In
effect, these historians have contributed to the marginalization of these communities more or

less.

This dissertation has been written with the aim of filling several gaps in the
historiography. Along with writing extensively about Otman Baba, his hagiography and his
place in historiography, this dissertation intends to review the accepted theories and ask critical
questions. More to that, this treatise is not to solely write Otman Baba’s biography or make a
classical review of the walayatnama. On the contrary, the primary goals are to have a grasp of
the daily life, world view, beliefs and practices of a 15th century abdal, his followers, their
insight on Islam and Sufism, relationship with their contemporaries and their political stance.
To shift the common understanding of history writing and to put the emphasis on narrative, this
dissertation is based on seeking answers to questions, such as, how and why a 15th century
antinomian Baba and his disciples expressed themselves, how they constructed the life story
and achievements of a murshid and in what image Otman Baba preferred to be remembered.
New techniques, such as, reading and putting emphasis on the narrative in a primary source
written by antinomian dervishes themselves and showing their point of view can broaden our
horizons about these marginalized groups and their place in the contextual world. By doing this,
the hope of this writer is to challenge the conventional historiography and pave a path to develop
new perceptions and alternative reading methods in order to review unique primary sources of

Islamic Mysticism.

1.4. METHODOLOGY

“Great poetry has some potential to inform readers about the life and times of the poet, but scholars
generally acknowledge that this potential is very limited. Readers of a great poem do not ordinarily

feel constrained to ask whether the poem’s subject “really happened.” A successful poem reveals
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far more about the inner life of the poet — and that of his or her reader. As in poetry, imagination

in the hagiographies I look at here is an essential key to letting the smaller tales unfold the larger

narrative.”
These words, written in the Preface of John Renard's work Friends of God, gives us a hint of
an alternative methodology to analyze manakibnamas. Until recently, the aim of social
scientists, while reading the primary sources with biographical aspects, was to distinguish
historical facts from personal accounts. But if the scholars conduct their researches by "letting
the sources speak for themselves”*® as Renard said, new perspectives arise, which illuminate
the subjects like never before. Narrations are collections of partial reconstructions of the past
and there is no past apart from the narrator's present, therefore, it is important for the historian

to understand the narrator and his interpretation along with the subject he writes about.®

As mentioned above, within the analysis of Velayetname-i Ofman Baba, one’s priority
should not be to write Otman Baba’s biography or historicize the events mentioned in the text
but reveal the religious and political mindset of Otman Baba as a senior member of the
contextual Abdalan-1 Ram; describe how he and his followers perceived other religious and
political figures in their surroundings; and explain how their relationships were with the other
orders, institutions and the Ottoman Empire. The Velayetname-i Ofman Baba was written by a
devoted murid of Otman Baba and has a self-constructive and self-presentational function
working as if it is a curriculum vitae for the murshid. While examining the mentality and
relationships of Otman Baba, this dissertation focuses on demonstrating how and why he

created his image via the hagiography written by his dervish.

14 John Renard, Friends of God: Islamic Images of Piety, Commitment, and Servanthood, (Berkeley: University
of California Press, 2008), xiv.

15 Renard, Friends of God, xiii.

16 Mark Freeman, "From Substance to Story: Narrative, ldentity, and the Reconstruction of the Self" in Narrative
and Identity: Studies in Autobiography, Self and Culture, ed. Jens Brockmeier and Donald Carbaugh, (Amsterdam,
Philadelphia: John Benjamins Publishing Company, 2001), 286, 291.
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Social scientists working in the fields of Anthropology and Oral History argue that both
memory and narrative work selectively. Human beings remember some things and forget
others. Thus, a narrator consciously or unconsciously includes only some of the critical
information while ignoring irrelevant facts. The things which may annoy, upset or anger the
audience or endanger the purpose of narration, if there are any, may be withheld by the narrator.
Or contrarily, to please, draw attention to or achieve some sort of goal, select facts may be
underscored. The narrator may try to convince or deceive the audience so he may even lie or
fictionalize. These are several causes of self-editing, censorship, and self-promotion and it can
be said that neither memory nor narration is only related to the individual but they also operate
in accordance with the individual's environment.!” These variances are applicable to the
different forms of Sufi self-narratives and definitely to the hagiography literature which derives

from the oral manakib narrations.

In addition, it should never be forgotten that the approach of the narrator is the outcome
of his lifetime experiences and manakibnamas in general and the Velayetname-i Ofman Baba
particularly are attestations of believers. Even though Kiglk Abdal self-edited his writings
more or less, he was obviously a devoted dervish of Otman Baba. He believed in what he had
written, at least to some extent, and he certainly believed in the status of Otman Baba as Insan-
i Kamil, who had completed “the Greater Jihad” and reached perfection. Riza Yildirim states
that it is vital to understand the core elements of Sufism if manakibnamas are to be fully
understood and the relationship between master and dervish is one of them. In Sufism, it is
believed that only through complete love, submission and obedience to the murshid’s will, can

the murid proceed along his path of spiritual awakening.'® Together with karamat’s being a

17 Lynn Abrams, Oral History Theory, (New York: Routledge, 2010), 46, 78-79; Jerome Bruner, "Self-Making
and World-Making" in Narrative and Identity: Studies in Autobiography, Self and Culture, ed. Jens Brockmeier
and Donald Carbaugh, (Amsterdam, Philadelphia: John Benjamins Publishing Company, 2001), 31; Freeman,
"Narrative, ldentity, and the Reconstruction of the Self", 290; Charlotte Linde, Life Stories: The Creation of
Coherence, (New York: Oxford University Press, 1993), 8-11.

18 Yildirim, Seyyid Ali Sultan (Kizildeli) ve Velayetnamesi, 42-43.
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normalized concept in Sufism, it is quite possible and even necessary for dervishes to perceive

ordinary events in daily life as traces of their masters’ divine intervention.

However, a large number of historians and scholars from the broader field of Social
Studies examined the behaviors of these circles with a 21* century intellectual framework and
secular rationale. They regarded the aims of these circles that did not align with their ideas, as
achieving material gains by making propaganda or having influence over people by making
mystifications consciously. In spite of the partial truth in these assumptions, it should be
remembered that manakibnamas were religious products written by Sufis, for the sake of Sufis,
to be read by Sufis and also the sympathizers of the rarikats. All of these individuals shared a
belief system with a completely authentic set of norms. Surely countless numbers of them must
have believed in the verity of the codes they were devoting their lives to. Aside from making
sense to modern scholars, the things they gave credit to were utterly in conflict with the
contemporary fikh. In fact, they had disputes among each other even about the basic principles
of Sufism. The apprehension of legitimacy and reality changes correlatively to the context and
communal perception. This frame of mind, alongside with subjectivity of the narrative and

codifications of Sufism, should be taken into account while analyzing manakibnamas.®

On what rationale is, Omid Safi argues that defining philosophy as rational and
mysticism as emotional and irrational experiences of human beings is a product of the post-
Kantian and the post-Enlightenment Positivist epistemology. It is forgotten that our modern
mental framework was completely incomprehensible for the rationale of a Sufi mystic, as well
as a Sunni or Shiite worshipper who lived and believed in a Sharia-based political system. To
cite from Safi's words: "The first difficulty lies in the bifurcation of reality into affairs deemed

‘spiritual’ as opposed to those of the “visible universe.” Many Muslims - Sufis and otherwise -

19 Yildirim, Seyyid Ali Sultan (Kizildeli) ve Velayetnamesi, 42-43, 57-62.
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would not see the responsibility of living in this ‘visible universe’ as God's khalifa as an

‘unspiritual” activity."?

At the same time, it has been ignored that the mental frameworks based on Sufism
versus Sharia-based Islam do not correspond to each other, which resulted in the alienation,
condemnation and even execution of many Sufis in the past, for their beliefs were ascribed as
blasphemy. In addition, our differentiation of what "official and institutionalized religion™ is
determines a scale of sensibility between the alternative realities accepted by diverse groups of

peoples and consolidates the evaluation of the majority over the minority.

Karamat are perhaps the number one cause of historians' disregard of manakibnamas.
On the one hand, miracles as an inseparable part of Sufism had been accepted by a major
segment of the society. On the other hand, they were used as literary patterns and symbols to
increase the influential and didactic quality of the manakib. Among the commoners, these
karamat were seen as explanations to the things they could not understand and since they were
perceived as solid evidence of walayat, they were also used to consolidate the impact of the
murshid and the order over the murids and the rest of the society.?* Nevertheless, Riza Yildirim
demonstrates how to benefit from karamat motifs for historical research. He asserts that it is
not important if the author claimed the incidents taking place in the manakibnama were caused
by karamat. The historian must look for whether the incident really happened. Yildirim gives
an example from the walayatnama of Seyyid ‘Al Sultan, according to which a yell of a walr
resulted in an earthquake. After carefully conducted research, Yildirim discovered that an
earthquake indeed happened in Gelibolu, in the year of 1354. As a result, Siilleyman Pasa took

advantage of the demolished city walls and managed to seize the city.??> He also argues that by

20 Omid Safi, "Bargaining with Baraka: Persian Sufism, "Mysticism," and Pre-modern Politics" Muslim World 90,
no. 3-4, (2000), 261-263, 267-268.

2L Yildirim, Seyyid Ali Sultan (Kizildeli) ve Velayetnamesi, 43-44, 57-59, 103.

22 Yildirim, Seyyid Ali Sultan (Kizildeli) ve Velayetnamesi, 43-44, 57-58.
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interpreting the karamat motifs themselves, it is possible for the historian to recognize the

mentality of the period.?

Thereby, this dissertation intends to pay attention to the sentiment of an antinomian
community leader, who had religious and political claims in the 15th century Ottoman Rumelia,

giving priority to the testimony of his follower.

1.5. MANUSCRIPTS  AND TRANSLITERATED EDITIONS OF THE

VELAYETNAME-1 OTMAN BABA

There are multiple manuscripts of the Velayetname-i Ofman Baba in Milli Kiitiiphane and in
personal collections. Two of the three manuscripts in Milli Kutliphane are scribed by Nihani
‘Ali Yozgadi and Hasan Tebrizi and the last one is anonymous. It is also stated that there is

another manuscript, scribed by “Ali Na’ili, in the New York, Bodleian Library.

As for the transliterated editions, there are a few versions but because not all of them
have been made in academic standards, | have benefited from only the two of them; Ofman
Baba Velayetnamesi transcribed by Dr. Filiz Kilig, Dr. Mustafa Arslan and Tuncay Bulbdil;
published in 2007 and Turk Edebiyatinda Velayetnameler ve Ofman Baba Velayetnamesi, the
Post Graduate Dissertation of Yunus Yalgm, written in 2008. Both parties indicated they used
the same 06 Hk 495 Hasan Tebrizi and 06 Hk 643 Anonymous manuscripts for their work. I

give citations from the former work.

The main purpose of this dissertation is to focus on making inferences through an
analysis of Velayetname-i Ofman Baba. Still, other sources have been beneficial to complement

the thesis of Otman Baba, especially the hagiographies of Sultan Siica‘tiddin and Demir Baba.

23 Yildirim, Seyyid Ali Sultan (Kizildeli) ve Velayetnamesi, 57-61.
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Yet it should be mentioned that some of these sources have no reference to Otman Baba or his

silsila while others contain scarcely any sentences at all on the subject.
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CHAPTER 1l

THE HISTORICAL BACKGROUND AND THE HISTORIOGRAPHY

2.1. THE CONTEXT: COLONIZATION AND ISLAMIZATION OF THE BALKANS

After several pages of introducing Islamic History and Sufism, Kii¢ik Abdal begins the first
chapter of the Velayetname-i Ofman Baba by narrating his murshid's past until his arrival into
the Ottoman lands. In the second chapter, he continues by saying there is a specifically
dedicated mankiba on Otman Baba's passage to Rumelia, where almost all the scope of the
hagiography takes place. Otman Baba must have had motives to choose the region as his final
destination to remain for more than two decades, make his name, build his community and
leave his legacy. However, Otman Baba was not the only person who planned to head towards
the west. Quite the opposite, that path has been walked and re-walked for centuries by thousands
of settlers from differing backgrounds. Nikolay Antov describes these lands as ""the land of
opportunity” for "the-non-mainstream-minded,” that is, the "undisciplined" from the
perspective of the established order in the "core zones.""?* That is why, if we are to make sense
of the mindset of Otman Baba and the environment he had become a part of, it is necessary to

look back to the historical processes which had shaped the 15th century Ottoman Balkans.

24 Nikolay Antov, The Ottoman "Wild West": The Balkan Frontier in the Fifteenth and Sixteenth Centuries,
(Cambridge: Cambridge University Press, 2017), 56.
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From the 11th century onwards, the lands of Rim had been exposed to raids of Ttirkmen
and an influx of warriors, farmers, merchants, craftsmen, intellectuals, the ulama, and dervishes.
Along with all these free-standing individuals and small, independent coteries of newcomers,
the power of the newly established political groups was also constantly growing. The political
authorities, first the Seljuk State, then the Ottoman State and the territorial begliks, had tried to

control the raids and migrations to fit their own interests.?®

Above all, the western frontier had been turning from "No-Man's Land" into the
territories of the ug-begliks with its newly forming, extraordinary population of nomads, raiders,
adventurers, renegades and the Batini dervishes. The ghazi families on top of these begliks were
the solitary administrative and military units the Seljuk and the Ottoman governments had on
the borders. They were carrying out raids and conquering land but they were not completely
subordinate to the central authority until at least the late 15th century. It seems that these
sedentarized landlords with their private properties and wagf foundations invested a lot to

establish new towns and infrastructural improvements in the terrain they held.?®

In this context, it can be said that the colonization and the Islamization of the Balkans
had started before the Ottoman advancement. Due to the historiographies in Turkey and the
Balkan countries collide with each other drastically on the two phenomena, they constitute
controversial fields of study on their own.?” The Balkans is vast geography with numerous
distinct ethnicities and differing socio-cultural and religious characteristics. The changing

politics of the pre-Ottoman begliks and then the Ottoman State, the provincial ghazi families

% Cemal Kafadar, Between Two Worlds: The Construction of the Ottoman State, (Berkeley: University of
California Press, 1995), 15; Omer Lutfi Barkan, Kolonizator Tiirk Dervisleri, (N.p.: Hamle Yayinlari, n.d.), 8, 10.
https://www.academia.edu/26691851/%C3%96mer_L%C3%BCtfi_Barkan-
Kolonizat%C3%B6r_T%C3%BCrk_dervi%C5%9Fleri.pdf

% Halil inalcik, Osmanh Tarihinde Islamiyet ve Devlet, (Istanbul: Turkiye Is Bankasi Yayinlari, 2016), 34;
Mehmet F. Koprill, Osmanli Imparatorlugunun Kurulusu, (Istanbul: Alfa Basim Yayim, 2016), 123-129; Antov,
The Ottoman "Wild West", 48-49; Antov, The Ottoman "Wild West", 48-49.

2" Ines Aiceri¢-Todd, Dervishes and Islam in Bosnia: Sufi Dimensions to the Formation of Bosnian Muslim
Society, (Leiden: Brill, 2015), 11-21; Antov, The Ottoman "Wild West”, 34-38.
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and vassals and the varying semi-independent organizations, such as Sufi tarikats, and the
diverse reactions to all these parties, make it challenging to assert a general claim on the subject.
What is more, the conversion processes of the Islamicized communities in different geographies

show incredible variances.?®

It is a broadly recognized fact that during the Ottoman period, the government was in
favor of colonization to push their political agenda. As for Islamization, it is widely accepted
that conversions occurred not as a result of direct oppression of the victors but indirectly due to
the will of the native populace and aristocracy to move up the social ladder in the Islamic
Empire, which had a social structure grounded on religious classes. In addition, cadastral record
books reveal that Christians remained as the dominant faction within the population of Eastern
Rumelia up until the 16th century.?® Riza Yildirim divides the Ottoman expansion into two
periods in relation to the transformation of Ottoman strategy, which transpired on the basis of
these two policies. Regarding this premise, during the first phase of the takeovers in Anatolia
and Thrace, the Ottoman government gave weight to colonization and Islamization in the newly
conquered areas. On the other hand, during the second phase of land acquisitions in the Inner
and Western Balkans, the Ottoman State began to exhibit all of the characteristics of an empire

and did not meddle with the local socio-cultural structures.®°

In the first phase, it is known that nomadic Y6ruk tribes and myriads of other people
with a wide range of occupations were brought from Anatolia to the Balkans, right along with
the political rivals of the Ottomans, which were deported from their power centers and forcibly

resettled in the region.®! During the previous centuries, the lands which are located in modern

28 Antov, The Ottoman "Wild West", 3, 38-39.

29 Krsti¢, Osmanl Diinyasinda Ihtida Anlatilari, 84.

%0 Riza Yildirim, "Dervishes, Wagfs, and Conquest: Notes on Early Ottoman Expansion in Thrace" in Held in
Trust: Wagf in the Islamic World, ed. Pascale Ghazaleh (Cairo: American University in Cairo Press, 2011), 27.

31 Halil inalcik, "The Yriiks: Their Origins, Expansion and Economic Role™ in The Middle East and the Balkans
under the Ottoman Empire: Essays pn Economy and Society, ed. ilhan Basgoz, (Bloomington: Indiana University
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day Eastern Bulgaria and Greece had suffered underpopulation in no small measure and when
the Ottomans arrived, that served greatly to their colonization policy. The crowds were forced
to both urban and rural regions and were motivated to raise new settlements. Ali Eminov
provides the data on the percentage of dwellers’ religious beliefs in the major urban spaces in
the Southeastern Balkans and it seems that Muslims constituted a large part of the residents in

the early 16th century, even outnumbering Christians in some of the towns and cities.*

Although migration and deportation policies of the Ottoman Empire continued to be on
the agenda for centuries, in the latter phase, neither colonization nor Islamization was the main
intent behind them, unlike before.3 The Ottoman Empire only reformed the administration by
assembling the zzmar system and repositioning the nobility in it. A considerable percentage of
the native peoples converted to Islam to reach the top level of society in the Empire, take active
roles in the administrative system and did not to pay a poll tax, which was expected to be paid
only by non-Muslims. Yet, the aristocrats could preserve their positions within the new system
as vassals and #mar holders without conversion. In reality, the stance of the Ottoman Empire
towards the conversions was not as it would have been expected, considering roughly one-third

of the Empire’s revenue was generated from the poll tax.3*

While the Velayetname-i Orman Baba encapsulates the final decades of Otman Baba's
life, it also familiarizes the readers with the transitional stage between the two phases, the
contextual Eastern Balkans, its society and particularly the Yoruk population, which seems to
comprise a major part of Otman Baba's followers. Therefore, information should be given about

the geography and its demographics.

Turkish Studies, 1993), 106; Ali Eminov, "Islam and Muslims in Bulgaria: A Brief History." Academia, accessed
May 7, 2019, 1-2. https://www.academia.edu/3302330/Islam_and_Muslims_in_Bulgaria_A_Brief _History.

32 Eminov, "Islam and Muslims in Bulgaria", 2-3.

3 Antov, The Ottoman "Wild West", 115.

3 Eminov, "Islam and Muslims in Bulgaria”, 1-9; Yildirim, "Dervishes, Wagfs, and Conquest: Notes on Early
Ottoman Expansion in Thrace", 27.

22



2.2. THE UNIQUE CASE OF DELIORMAN, DOBRUDJA, AND GERLOVO & THE

TURKMEN/YORUK POPULATION

To begin with drawing lines of Otman Baba's field of activity in the walayatnama, it can be
seen that in nearly all of the manakib he is traveling within a square-shaped area with the corners
representing Vidin in the northwest and South Dobrudja in the northeast borders of Bulgaria,
Vardar Yenicesi/Giannitsa in Greece and lastly, Istanbul in Turkey. He rarely left this area and
within its boundaries, he typically remained in the east, wandering between the Deliorman and
Dobrudja regions, Karasu-i Yenice/Genisea in Greece and again Constantinople. This area
corresponds directly to the first phase zone of colonization Riza Yildirim makes mention of,
thus the Muslim inhabitants included people, such as the significant ghazi-begs, their raider

warriors and nomadic YOruk tribes.

If we briefly summarize the history of this realm, it suffices to say that neither the
begliks, nor the Ottomans were the first parties to bring in the Islamicized Turkic masses. Long
before them, starting from the 11th century, diverse Turkic groups such as the Gagaouzes, the
Pechenegs, the Cumans, and the Karakalpaks had already moved in. However, they were not
colonizing. Their raids caused large scale desertion of Thrace and especially the Deliorman and

the Dobrudja territories.®

The narratives of the first so-called colonization period of the Eastern Balkans revolve
around the legendary figure Sar1 Saltuk. It is written in a number of primary sources that Sari
Saltuk was a warrior-dervish and led a migration of Muslim Tturkmens from the Seljuk State of
Rum to the Balkans in the 13th century. Even though the Sufi sources about him and

Salrukname are full of unrealistic elements and raise doubts, the existence of such literature

% Antov, The Ottoman "Wild West", 95-96; Eminov, "Islam and Muslims in Bulgaria”, 2; H. T. Norris, Islam in
the Balkans: Religion and Society between Europe and the Arab World, (London: Hurst & Company, 1993), 147-
148.
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suggests that the colonization and Islamization of the area was a popular theme among the

contemporary Muslims and must have been actualized to some degree.®

Underpopulation of the Eastern Balkans gave place to colonization and Islamization in
real terms after the Ottoman annexations in the 14th and 15th centuries. Nikolay Antov's studies
on the demography of Deliorman and Gerlovo, show that the resettlements of the Muslims in
the area began around the 15th century and reached a whole new level in the 16th century.
According to his findings from the era, eighty-five percent of the Muslim newcomers were
nomadic Tlrkmens. Also, the environment was appropriate for the repositioning of the hordes
engaged in animal husbandry, such that in the 16th century Deliorman and Gerlovo pastoralists

became the meat suppliers of Edirne and the capital city Istanbul.®’

In multiple manakib, the firm bond between Otman Baba and these Tirkmen and Y6riks
is visible, as they pay him visits and bring thousands of sheep as gifts.*® As a matter of fact, he
himself is called a Yoriik speaking the Oguz language.3® Hence, it is important to shed light on

who the Yoruk are and what they are known for.

Halil Inalcik, in his exclusive article about the Yoriiks, differentiates the two terms
Tirkmen and Yorik and explains their usage in the Ottoman Empire. The term Turkmen, which
implies ethnically Turkish people living a nomadic way of life, was used only for the nomadic
Turks, who were living in the east of Asia Minor and beyond. As for Yorik, it was an
administrative umbrella term used to call the Turkish, Kurdish or Arabic nomads, who moved

into Western Anatolia or the Balkans.®® Inalcik also informs the reader that the Yoriks

36 Ahmet Y. Ocak, Sart Saltik: Popiiler Islamin Balkanlar'daki Destani Onciisti, 13. Yiizyi/, (Istanbul: Kitap
Yaymevi, 2016), 121-127; Antov, The Ottoman "Wild West", 96-97.

37 Antov, The Ottoman "Wild West", 1-3, 107-117.

% 0BV, 124, 131, 138.

39.0BV, 16, 65.

40 To differentiate the ethnically Turkish nomads from the overall group of Yorik in the Western Anatolia and
Rumelia, | also use the term Turkmen.
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constituted only 4.5 percent of the entire population of the Balkans in the early 16th century.*!
The organization of Yorlks created by the Ottoman Empire was first documented in
Kaniinname-i Al-i ‘Osman and were divided into six ze ‘amets in relation to their status and the
places they settled. They performed together with the Ottoman army in colonization and

establishment of new settlements.*?

Despite the Ottoman State's utilization of Turkmen tribes, raiders and ghazi-warriors
during the occupation of the Balkans and the colonization of some future outposts, the
relationship between the central government and the Tirkmens gradually strained and the
tension climaxed as the Ottoman and Safawid Empires clashed in the 16" century. Tiirkmens'
mobility in the countryside, where it was already difficult to regulate; their not being in need of
protection of a higher authority and thus keeping their ancient self-autonomous tribal socio-
political formation lies behind the dissension.** Even when the Tiirkmen tribes had to accept
the Ottomans' being first among equals, they were always quite expressive about their
dissatisfaction, which did not please the Ottoman dynasty in return. Consequently, throughout
the course of the centralization and the bureaucratization of the Ottoman Empire, Turkmen
tribes became more isolated and marginalized than ever before, held onto their collective

identity, distanced themselves from the state and turned their faces to the Safawid East.

Yet another indicator of the alienation is that while the Ottoman Empire had been
systematically rearranging and reforming its religious apparatuses, the Turkmens, and Yoruks
in a broader sense, preserved their lasting version of Islam. Their interpretation of the religion

had served greatly to all the agents within the political and military hierarchy since the outset

! Inalcik, "The Yuriks", 100-103.

42 Sema Altunan, "XV1.Yiizyilda Balkanlar'da Naldoken Yiirtikleri: idari Yapilari, Niifuslar1, Askeri Gorevleri ve
Sosyal Statileri" in Balkanlar'da Islam Medeniyeti Milletleraras: Sempozyumu Tebligleri, ed. Ali Caksu,
(Istanbul: IRCICA, 2002), 11-13.

3 Halil Inalcik, "Tarihsel Baglamda Sivil Toplum ve Tarikatlar" in Global/Yerel Ekseninde Turkiye, ed. E. Fuat
Keymen and Ali Yasar Saribay, (Istanbul: Alfa Yaymncilik, 2000), 93.
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of the Ottoman Beglik but the relations began to deteriorate during Bayezid I's reign; worsened
in the period of Mehmed Il and reached the bottom with Selim I's ‘Alevi massacres. Abdalan-1
Riaim were the missionaries of a belief intertwined with Sufism, which made it suitable for one-
to-one or small community gatherings. As time passed all the lesser abdal communities melted
in the pot of the Bektasi order, which underwent its own institutionalization process.
Correlatively with the chain of events, the Shiite tendencies gave its place to complete transition
to ‘Alevism. In compliance with all these, we can turn now to the Abdalan-1 Rim, the immense

organization, Otman Baba was a member of.
2.3. DERVISHES IN THE CONTEXT

As Tijana Krsti¢ cites from Clifford Geertz, despite the fact that religions are considered static
and unchanging in theory, they modify constantly as they spread through nations and absorb
new converts' cultural heritage.** That is why neither Islam nor any other religion is interpreted
or practiced identically anywhere. The same applies to the Turks' conversion process. Starting
from their first encounters with Islam, Turks had also interactions with the Sufi movements of
Transoxania and Khorasan as both influencers and influenced. The movements of Malamatiyya
and Kalandariyya and the proto-orders such as Kalandariyya,*® Haydariyya, Nakshbandiyya,
and Yasawiyya were prevailing in the geography, where Turkic populations inhabited.
Eventually, as Turks moved from Central Asia to as far as Rumelia, these movements and
orders had already become an inseparable part of their culture and were carried away with

them.*6

44 Krsti¢, Osmanl Diinyasinda Ihtida Anlatilar, 70.

4 There is a discussion between Ahmet Yasar Ocak and Ahmet T. Karamustafa about the name of the
movement/disposition. While it has been referred with the name of Kalandart Order since Koprill and later by
Ocak; Karamustafa proposed a new term "New Renunciation" for the movement. He and a great deal of historians
use Kalandariyya, only to refer the order. I discuss this matter in the next chapters.

4 Mehmet F. Koprill, Anadolu'da Islamivet, (Istanbul: Alfa Bastm Yayim, 2013), 31-34; Norris, Islam in the
Balkans, 87.
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As mentioned before, beginning in the 11th century, various dervish groups were
reaching the lands of Rim. Right next to the orders from Transoxiana and Khorasan, the
migrations brought orders from different parts of the Islamic world such as Rifa‘iyya,
Suhrawardiyya, Wafa’iyya, Khalwatiyya, and Kubrawiyya and at the same time completely
new orders, like Mawlawiyya and Bektasiyya, were born out of this extremely diverse setting
in Anatolia. Though when focusing our attention to the 13th and 14th centuries Ottoman
territories, the most compelling dervish group is none other than Abdalan-1 Riim.*’ The debates
about Abdalan-1 Ram, the term's meaning, and the proto-orders which were parts of it are noted
in the following chapters. However, | want to stress that all the orders, that managed to get in
the lands of Ram, were altered to some degree and some parted from their origins like the
contextual Wafa’1Branch, which had come from Iraq and underwent a great change in Anatolia,

becoming a cornerstone of the Abdalan-1 Ram.

Otman Baba and his abdals considered themselves members of Abdalan-1 Rum, which
is considered as a fraternity of wanderer and warrior-dervishes, that was popular among rural
and nomadic peoples and were more tolerant to non-Muslims and more inclusive to non-Islamic
practices. These abdals were not like the Sharia-oriented orders, which were welcomed among
the sedentary and literate peoples. In this respect, uc-begliks were appropriate for the lifestyle
and ideals of these Batini dervishes. Within the frontier society, Yoriks were constituting a
significant percentage of their followers and rallying around the spiritual leaders they call baba
and dede. The greatest reason behind the existence of Abdalan-1 Riim in the Ottoman zone was
the grand Wafa’'1-Baba’1 Revolt, which had taken place in the heartlands of the Sultanate of

Ram in the 13th century. It is claimed by historians that as a result of their failure, abdals, who

47 Ahmet Y. Ocak, "Osmanli Beyligi Topraklarindaki Sufi Cevreler ve Abdalan-1 Rum Sorunu (1300-1389)" in
Osmanli Beyligi: 1300-1389, ed. Elizabeth A. Zachariadou, (Istanbul: Tarih Vakfi Yurt Yayinlari, 1997), 161-163.
Koprall, Osmanli Imparatorlugunun Kurulusu, 146-147.
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were the prime initiators of the rebellion, escaped to the frontiers, where the Seljuk
administration was least powerful.*® It is true that the Ottoman Beglik, the Wafa'1 babas, and
many other individual abdals had solid relations. The Ottoman authorities were granting tax-
free lands to the dervishes and allowing them semi-independence during the foundation years.

So what was the incentive for these policies?

During its outset, the Ottoman government had not determined its religious stance,
which would turn out to be an Ottomanized version of Sunnism in the 16th century. In order to
maximize the efficiency of governmentality, Islam would be standardized and bureaucratized
into the format of Sharia-oriented Sunnism. As a result, the Ottoman rulers would collide with
their former allies, who would not be content with the centralization of the government. The
alienation of the Tirkmen/YGriiks, ghazis, and abdals would turn these communities and several
others towards Safawi Shiism and the relations became strained as decades passed by.*°
However, in the 13th and 14th centuries, the Sunni/Shii or the Sharia-based/Batini dichotomy
was not apparent in the minds of the society. Cemal Kafadar describes the possible frame of

mind in the frontiers with these words:

"Maybe the religious history of Anatolian and Balkan Muslims living in the frontier areas of the
period from the eleventh to the fifteenth centuries should be conceptualized in part in terms of a
"metadoxy," a state of being beyond doxies, a combination of being doxy-naive and not being

doxy-minded, as well as the absence of a state that was interested in rigorously defining and strictly

enforcing an orthodoxy. None of the frontier powers seem to have that kind of an interest,"°

2.4. ALLIANCE BETWEEN THE OTTOMAN GOVERNMENT AND THE ABDALS

OF RUM

48 Antov, The Ottoman "Wild West", 50, 59; Inalcik, Osmanli Tarihinde Islamiyet ve Devlet, 38-39; Ocak,
"Osmanl Beyligi Topraklarindaki Sufi Cevreler ve Abdalan-1 Rum Sorunu”, 164.

49 Derin Terzioglu, "Sufis in the Age of State-Building and Confessionalization" in The Ottoman World, ed.
Christine Woodhead, (New York: Routledge, 2012), 87.

%0 Kafadar, Between Two Worlds, 76.
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It is known that the subjugation of the Balkans by the Ottoman forces brought an inflow of
dervishes with it. Instead of secluding themselves and concentrating on their spiritual training,
these dervishes got involved in social, political and religious affairs, as Otman Baba
exemplifies. The Velayetname-i Ofman Baba is not the only hagiography that displays how
concerned and active the dervishes were about the worldly matters. In the manakibnamas,
which were written in the early periods of the Ottoman Empire, dervishes were predominantly
portrayed as having direct relations with the Sultans, aristocracy, and bureaucracy, always
making room for themselves in the system. On this matter, Derin Terzioglu and Zeynep Y urekli,
write that hagiographies and epics were written as alternative histories to the chronicles by the
dervish communities in order to manifest their role in the foundation of the Ottoman Empire.>*
That is why, if the claims of Ki¢iik Abdal about Otman Baba's relations with Mehmed Il and
his perception of the government are to be discussed, then the ties and mutual history between

Abdalan-1 Ram, the society, and the Ottoman government must also be put on the table.

The first thing a researcher should investigate is what Abdalan-1 Rim meant to the
people in the 15th century. Ahmet Karamustafa argues that the population of Anatolia and
Rumelia grew religiously inclined to glorify the lineage of Muhammad and get committed to
the “awliya’. This tendency paved the way for the orders and Sufis to have an extraordinary
place within the society and affected people from various backgrounds and especially the ones
who claimed walayat, to relate their bloodline to the lineage of the prophet to be known as
Sharifs or Sayyids.>? This was caused by the people's tendency to learn Islam not from the

Quran or Sharia but from the sacralized prototypes of Muhammad and Ahl al-Bayt. Riza

51 Derin Terzioglu, "Sunna-minded sufi preachers in service of the Ottoman state: the nasihatname of Dervish
Hasan addressed to Murad IV" Archivum Ottomanicum 27, (2010), 244; Yirekli, Architecture and Hagiography
in the Ottoman Empire, 7-8.

2. Ahmet Karamustafa, "Anadolu'nun islamlasmas1 Baglaminda Aleviligin Olusumu” in Kizilbashk Alevilik
Bektasilik: Tarih-Kimlik-Inang¢-Ritlel, ed. Yalci Cakmak and Imran Giines, (Istanbul: letisim Yaymevi, 2015),
47-49.
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Yildirim underlines that the population preferred to have babas and dedes, who shared their
cultural values and ideals, instead of sheikhs and ‘alims, who tried to discipline people to follow

the strict rules of Sharia.*?

The religiosity of the Abdalan-1 Rim was not unrelatable for the Ottoman Beglik. They
were valuable allies because of their capability to legitimize the state in front of the public, their
attendance to Ghaza, spiritual support for the army and aids in the initiation of new settlements,
colonization, and Islamization of the lately conquered lands.>* The abdals proved the might of
their hold over the masses by playing critical roles in the formation of begliks, such as the
Ottomans and Karamanids and bringing the Sultanate of Riim to the verge of a catastrophe,®
so they should be approached with care and caution. First and foremost, the Ottoman State
should pay attention to the triangle of close relationships between the real power holders in the
region, which were the ug-begs, the nomadic Tiirkmen, and the dervishes.>® This trio was so
connected that in some cases the boundaries setting them apart were vanishing, such in a way
that among the Turkmen clan leaders, there were some abdal, baba, and dede figures, who
undertook the mission of spiritual leadership of their clans.®” On account of this basis, it is quite
sensible for the Ottomans to merge their dynasty via marriage with the offspring of Seyh
Edebali, a prestigious Wafa’'1 sheikh and a murid of Baba ilyas, the sublime leader of the
Wafa’'1-Baba'1 Revolt. The marriage bonds between the household of Seyh Edebali and the
esteemed families of Candarli Halil Pasa and mudarris and fakiz Tactddin Kirdi is proof of
how high the status of a Wafa’1 sheikh and probably members of Abdalan-1 Rim could reach

in the frontiers. On the other hand, the Ottoman dynasty forged another politically rewarding

53 Yildirim, Seyyid Ali Sultan (Kizildeli) ve Velayetnamesi, 104-105.

54 Antov, The Ottoman "Wild West", 56.

5 Barkan, Kolonizator Tirk Dervisleri, 12-13, 16, 23.

% Antov, The Ottoman "Wild West", 59.

57 Antov, The Ottoman "Wild West", 50; Barkan, Kolonizator Tiirk Dervisleri, 15, 39.
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marriage bond in the next generation by marrying Orhan Beg to the daughter of a Byzantine

tekfur.%®

Some of the dervishes and abdals were arriving at the lands, which were planned to be
subjugated in the near future and paved the way for the operations. Some others were fighting
with the Ottoman units, taking their parts in the conquests and even becoming zimar holders.
Furthermore, they ignited the Ghaza spirit and freshened the faith of the soldiers and the raiders,
who sympathized with them and believed in their words, and made these men believe that their
actions were sanctified.>® There were also dervishes arriving after the seizures, but without any
difference, they were setting up their tekke, zaviye, misafirhane, and ‘imarets and ratifying these
foundations to the sultan. Now and then the sultan himself or the ghazi-begs were granting tax-
free lands and supporting dervishes financially. In return, they were expecting these pious
endowments to open a new door to colonization and Islamization and to ensure supervision
over the local population. There are records of such endowments from the 15th and even 14th
centuries. Within these foundations, dervishes were engaged with activities such as farming,
charity works, distributing food and providing accommodations to the dervishes and travelers.
As might be expected, novice dervishes were also trained and missionary activities were
conducted in order to promote Islam among the native non-Muslims. Visitors were welcomed
as guests for three days but if they desired to remain, they needed to be accepted as dervishes
and be involved in the division of labor and the daily routine of the lodge, just like all the other
dervishes. As villages appeared slowly around these pious endowments, mosque and madrasa
complexes were constructed under state sponsorship and the expanding settlements developed

into towns and cities. When all these services provided by the dervishes are taken into account,

%8 Kafadar, Between Two Worlds, 15, 74, 128-129.
59 Asceri¢-Todd, Dervishes and Islam in Bosnia, 1-3, 32-37, 53; Barkan, Kolonizator Tuirk Dervisleri, 26; Yildirim,
Seyyid Ali Sultan (Kizildeli) ve Velayetnamesi, 59-61.
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their influence on the urbanization of the Balkans between the 14th and 16th century becomes

more evident.%°

A lot of scholars explain this phenomenon with abdals’ concerning themselves with the
conversion of non-Muslims and their proclivity to be more open-minded to syncretism, unlike
the other dervish sects or the ulama. Indeed, gaining converts to Islam is a commonly discussed
subject in the walayatnamas, just like it is in the epics such as Battalname, Saltukname, and
Danismendname. The impact of the area they resided in and the peoples they became
acquainted with along with the policy of the Ottoman administration to take Christians to the
raids as soldiers, installing Christian military units in some of the outposts and making them
timar holders, must have resulted in accustomedness between the Muslims and the Christians.
That atmosphere of coexistence would naturally have its own impacts over the dervish groups
of the frontiers.5! In brief, dervishes, and abdals, who were affecting and affected by their
surroundings, paved the way for the simple peoples to feel warmer about Islam.5? Aside from
these facts, it should be noted that a number of academicians exaggerate the matter of tolerance,
interaction, and eclecticism between the two religions and communities. In the end, as Cemal

Kafadar underlines, there were two sides which were at war with each other.%?
2.5. HISTORIOGRAPHICAL CONTROVERSIES: KOPRULU PARADIGM

Mehmet Fuad Kdprdll is one of the founding fathers of modern Turkish history and academic
studies on Sufism in Turkey. His famous methodology to analyze Islam and Sufism in Asia

Minor and the Balkans is based on a dichotomy of orthodoxy versus heterodoxy. Although

60 Resat Ongoren, "Balkanlar'm islamlasmasinda Sufilerin Rolii" in Balkanlar'da islam Medeniyeti Milletleraras:
Sempozyumu Tebligleri, ed. Ali Caksu, (Istanbul: IRCICA, 2002), 47-50; Antov, The Ottoman "Wild West", 58-
59; As¢eri¢-Todd, Dervishes and Islam in Bosnia, 1-8, 32, 35-36, 57-59, 68-79; Inalcik, Osmanii Tarihinde
Islamiyet ve Devlet, 40-41; Yildirim, "Dervishes, Wagfs, and Conquest: Notes on Early Ottoman Expansion in
Thrace", 25-29.

61 Inalcik, "Tarihsel Baglamda Sivil Toplum ve Tarikatlar", 87; Krsti¢, Osmanli Diinyasinda Ihtida Anlatilari, 85-
90, 92-93.

62 AsCeri¢-Todd, Dervishes and Islam in Bosnia, 3-8; Kafadar, Between Two Worlds, 15, 72-74.
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"Kopruli Paradigm™ has been under criticism with quite strong arguments for years, an
alternative theorem has not replaced it yet. Let alone the contemporaries and students of
Koprili, even today's historians who denounce the theorem are having difficulty in conducting

their studies without using archetypes of Koprili.

Hereunder, orthodox or high Islam is identified as the authentic, undisputed Islam,
which preserves the essence of the religion by means of written sources, doctrines, and practices
that presumably defy time. It is learned and transmitted by the madrasa educated elites and the
ulama, including the average urban citizens. Because of its legitimization by the government
and theologians and the central position of its practitioners both in administrative and
hierarchical terms, it is also called as core Islam. According to this assumption, the opposite
heterodox, low or folk Islam contains the marks of other religions and folklore in its syncretistic
structure in compliance with its practitioners' background. It is not institutionalized with canon
regulations or it does not have its written sources but it is for the most part orally transmitted
by illiterate practitioners, such as rural populations and nomads, also known as the peoples of

the peripheries.

The first and foremost problem with this paradigm is the hierarchical and social
evolutionary appraisement of sedentary over nomadic, urban over rural, core over periphery
and giving more credit to the written sources than the oral narratives. For Koprdll, heterodox
Islam is a watered down, incomplete and distorted version of the orthodox original. Yet
throwing a glance at only a small number of different variations of Islamic orthodoxies that
have occurred all around the Islamic world demonstrates that none of the orthodoxies or
heterodoxies can reflect the "real” Islam but they are only interpretations nourished by local
histories, cultures and countless social variables. The Kdpruli Paradigm makes sense only if
history is investigated through the lens of a selected orthodoxy, which in our case is the lens of

the Ottoman State Sunnism. By adhering to the Koprilu Paradigm, historians involuntarily
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overviewed the events from the perspective of the Ottoman orthodoxy and consolidated the

alienation of the opposite group.5

As can be seen, another problem in this formula is the dual division that causes
polarization in multiple levels. Sects, movements and orders, even Sunni/Shiite inclinations
were positioned in this discourse by numerous historians, due to the fact that specialists like F.
W. Hasluck, H. T. Norris, J. K. Birge, Irene Mélikoff, Abdulbaki Golpmarli, and Ahmet Y.
Ocak evaluated the "heterodox groups” as Shiite or at least inclined to Shiism. They shared
Batint [m: esoteric] beliefs such as tanasuh and hulil that could be perceived as heretical
according to the orthodox authorities. All of them including the abdals, lost their distinctive
identities and dissolved under the Bektasi cult and ‘Alevism, which was a novel formation of
the Safawi imprint in the Ottoman lands. Specifically, with this turn, the heterodox groups'
relations with the Ottoman government hit bottom and they became predominantly non-
conformist against the State. But it should not be forgotten that if one thinks within the
orthodox-heterodox paradigm, the Safawi Empire and Shiism have their own Sharia-oriented
orthodoxy with religious elites, sophisticated written texts, doctrines, and practices. So the
contextual heterodoxy, which is defined above, is as different from Orthodox Safawi Shiism as

it is to Orthodox Ottoman Sunnism.®®

As quoted from Kafadar earlier, there was no political or religious authority to impose
the "true Islam” for the pre-15th century society of the frontiers. Religious belief was not
defined with the inclusive or exclusive limitations determined by the Ottoman or Safawi

Empires. While Sunni-ization of the Ottoman Empire was taking place in the following

&4 Ayfer Karakaya-Stump, Vefailik, Bektasilik, Kizilbaslik: Alevi Kaynaklarin, Tarihini ve Tarihyazinuni Yeniden
Diisiinmek, (Istanbul: Istanbul Bilgi Universitesi Yaynlari, 2016), 6-10; Markus Dressler, "How to Conceptualize
Inner-Islamic Plurality/Difference: 'Heterodoxy' and 'Syncretism' in the Writings of Mehmet F. Koprili (1890-
1966)", British Journal of Middle Eastern Studies 37, no. 3, (2010), 245, 247.

8 Karakaya-Stump, Alevi Kaynaklarim, Tarihini ve Tarihyazimin: Yeniden Diisiinmek, 8.
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centuries, the counterparty, which ended up being drawn to the Safawi Shiism, comprised of

the communities that remained outside of the Ottoman transformation.

Also, there are miscellaneous contexts where boundaries of Sunni-Shiite division
become vague and even disappear. Sufism is a key factor in setting up a bridge across the gap
between Sunnism and Shiism because, with a few exceptions, the larger number of the Sufi
orders embrace principles from both Sunnism and Shiism. There are examples of dispositions
and orders that have been identified as Sunni by some scholars and Shiite by the others, that
have both Sunni and Shiite branches and that convert from one denomination to the other
officially. In other words, if Sufism is on the table, there is transitivity within the Sunni/Shiite
dichotomy. But of course, the subject of transitivity between Sunnism and Shiism, like the
subject of tolerance and eclecticism between religions, should not be taken lightly, as a great
deal of the tarikats openly defines themselves as Sunni or Shiite, despite their affections for the

opposite party. ¢

These are a few of the many critiques of the Koprull Paradigm but it is not possible to
ignore the dual framework entirely. Given the fact that an immense, cross-border schism
between Sunnis and ‘Alevis occurred in the 16th century, the process of polarization must have
taken at least a century beforehand. On the one hand, the Wafa'1-Baba'1 Revolt, the identifiable
common or similar social, political and religious traits of the rebels, their non-conformism
against the Seljuk Sultanate of Ram and the abdals' withdrawal to the frontiers, manifest the
existence of an ambiguous polarity among the peoples of Rim dating back as early as the 12th
and 13th centuries. The conventional requirement for defining terms to make the historical

phenomena and continuum intelligible applies to this subject as well.

% Kafadar, Between Two Worlds, 73, 76; Terzioglu, "Sufis in the Age of State-Building and Confessionalization",
87.

57 Derin Terzioglu, "How to Conceptualize Ottoman Sunnitization: A Historiographical Discussion", Turcica 44,
(2012-2013), 307-308; Terzioglu, "Sufis in the Age of State-Building and Confessionalization", 90-91.
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However, there is the more recent belief that the aforementioned polarity in its entirety
cannot be defined with simplifying dichotomies of orthodox/heterodox, conformist/non-
conformist, Sunni/Shiite because there had been no certain definition of "two sides™ in terms of
the 16th century yet. That is why, if one were to formulate defining terms, one should be very
careful about making generalizations, since what may reflect the truth partially, may also cloud

perception and narrow analysis.

While a long chain of "heterodox™ abdals starting from Hac1 Bektas Veli showed no
signs of non-conformism against any political entities, there were also "conformist
heterodoxies™ supporting the Ottoman Empire in various ways. There were many well-educated
sheikhs and ‘alims, such as leading figures Seyh Edebali, Hac1 Bayram Veli, and Aksemseddin,
within the ranks of the "heterodox orders” such as Wafa’iyya and Bayramiyya. Another
phenomenon that breaks the generalization of the hypothetically disordered structure of
heterodoxy is the incredible reorganization and institutionalization the Bektasi order surpassed
and its operation by different groups of heterodoxies in vast geography. Ayfer Karakaya-Stump
argues that the ‘Alevi and proto-‘Alevi groups and the Bektast and Wafa’'1orders did have their
own canonical written documents just like any other bureaucratized formation. But as already
written, these exceptions should not prevent researchers from making definitions or formulating

the historical processes.

As for the Sunni/Shia dichotomy, there is no evidence that the groups that would evolve
into the “‘Alevi community in the 16th century, had defined themselves as Shiites before the
polarization finalized under the Safawi impact. The Shiite tendencies, Batini notions, the
sympathy for ‘Ali and the rest of the Ahl al-Bayt have been normalized elements for a good
part of the Sufi rarikats and with few exceptions, all the orders, regardless of their being Sunni
or Shiite, trace their silsila to ‘Ali. On account of that, heterodox circles' sharing these views is

insufficient to claim that they were Shiites. After all, the "heterodox" spiritual leaders were not
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Shiite ‘alims or fakih, but dervishes and leaders of Sufi orders, who built their beliefs upon the
structures of Islamic Mysticism. The orders they were members of are still causing controversy
around the world, even though they are compelled to be classified within the narrow categories
of Sunnism and Shiism. Albeit ‘Ali, Hasan and Husayn had a special place in the collective
consciousness of the pre-16th century heterodox communities, there is no reference to the
Imams in their texts that were scribed before the rise of ‘Alevism. Furthermore, there were
religious leaders, their sons, and followers with the names of ‘Omer and ‘Osman within the
heterodox body. Therefore, for these groups, their religious beliefs must have reflected their
Sufi and Batini dispositions, not Sunni or Shiite standards. Moreover, if their Sufi dispositions
consisted of concepts from both Sunnism and Shiism, it can be said that in the early periods,
lands of Riim must have been more prone to nonsectarianism when compared to what was soon

to come.

To avoid error, historians should try to set the modern Sunni/*Alevi/Shiite categories
aside and make their investigations not moving from present to past but from past to present.
Only then can the process of polarization be accurately realized and Sufism and Batini ideas
can be differentiated from the orthodoxy of Shiism. In this context, instead of using
orthodox/heterodox or Sunni/‘Alevi/Shiite dichotomies to make the subject easier to
commentate and comprehend, the terms Sharia-based Islam and mystical/Batint Islam can be

used as Karakaya-Stump suggests.®®

2.6. HISTORIOGRAPHICAL CONTROVERSIES: THE TARIKATS AND THE

ABDALS OF RUM

The word abdal, which has been used synonymously with budala [m: fool] in Sufi terminology,

had connoted zahid [m: ascetic], fakih [m: an expert of fikh] or mukaddith [m: an expert of

88 Karakaya-Stump, Alevi Kaynaklarim, Tarihini ve Tarihyazimin: Yeniden Diisiinmek, 9.
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Hadith] when it first came into use. Beginning in the 12th century, the term started to be used
among the Iranian and Turkic populations with the meaning of “dervish”. At the height of its
usage, within the dervish communities in the lands of Rim around the 15th century, it’s
meaning changed from “dervish” to “lunatic”. In the 16th century, abdal also implied "idle
wanderer"” or "beggar" and was synonymous with Kalandari, ‘ishk, and rorlak but in the 18th

century, the term went out of use. °

Without a shadow of a doubt, the most contentious usage of the term abdal in Anatolia
and Rumelia belongs to ‘Asikpasazade, who referred to Abdalan-1 Rim [m: the 4bdals of Rim]
as one of the four most important fraternities of the lands of Ram, right next to Axis, Bacis, and
Ghazis. Even today, historians cannot meet on common grounds about which groups were
included within the formation and which were not. Some authorities even alleged that Abdalan-

1 Riim was a distinct Sufi zarikat, peculiar to the lands of Ram.

The first academician to conduct studies on abdals, was again Mehmet Fuad Koprala.
If far-reaching studies of K&prulu are to be summarized, his arguments were based on the
heterodox groups' predominantly being Yasawi and Kalandari-Haydari dervishes, who were
illiterate, nomadic Tirkmen from Central Asia. For him, these groups, which are called
"Horasan Erenleri” [m: the Saints of Khorasan] colloquially, could not be Islamicized in
orthodox Sunni standards and retained their pre-Islamic pagan beliefs and practices in their new
religion. Historians are critical of this theory pointing out to the many shortfalls and errors of

the Koprall Paradigm.

Ahmet Yasar Ocak, who takes syncretism of heterodoxy one step further, asserts that

these dervishes were not only influenced by Turkic Shamanism as Koprilu stated but also

89 Mehmet F. Kopral, "Abdal" in Tirk Halkedebivat: Ansiklopedisi: Ortagag ve Yenicag Tirkllerinin Halk
Kulturt Uzerine Cografya, Etnografya, Etnoloji, Tarih ve Edebiyat Liigan, (Istanbul: Burhaneddin Yayinevi,
1935), 27-29; Suleyman Uludag, “Abdal” in TDV Islam Ansiklopedisi, (Istanbul: TDV Islam Arastirmalari
Merkezi, 1988), 59.
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Manicheism, Buddhism and miscellaneous forms of Indo-Iranian Mysticism. Ocak's thesis is
rejected by Ahmet T. Karamustafa, who approaches the subject from another stance and defines
the alternative Malamati-Kalandari movements as a reaction to the mainstream Islamic and
societal norms.”® Due to the fact that classical Sufism was also standing on the pedestal of
asceticism and antinomian dervishes reformed these old ways, Karamustafa calls the movement

as the New Renunciation/Yeni Zihd.

Looking from another angle, Ayfer Karakaya-Stump remarks that not all of the
supposedly-heterodox orders that came to Anatolia, were the Malamati-KalandarT orders with
Central Asian origins, hence Kopruli's argument of pre-Islamic Turkic influence on non-
orthodox orders does not reflect the historical situation adequately enough. The prominent place
of the Wafa’1 order from Iraq within the Batini orders of Anatolia between the 12th to 14th
centuries and the Kurd and Zaza Yo6riks' constituting a significant percentage of the Batini and
later “Alevi communities are two of the indicators of this.”* As a matter of fact, even though
Koprulh did not make mention of the Wafa'1 farikat and did not emphasize as much as the
Yasawi or Kalandari-Haydaris, he alluded to another Iragi order; Rifa‘iyya as a part of the
Anatolian heterodoxy.”? Based on the select primary sources, Rifa‘iyya has been associated

with some Batini groups such as Wafa'iyya or Haydariyya or Batini dervishes like Sar1 Saltuk.”

Another question is whether Yasawi dervishes came to Anatolia. While historians doubt
the existence of Yasawiyya in Anatolia due to lack of documentation, Karamustafa indicates

that there is no sign that Ahmet Yasaw1 undertook the duty of spreading Islam among the Turks

70 Ahmet T. Karamustafa, God's Unruly Friends: Dervish Groups in the Islamic Later Middle Period 1200-1550,
(Salt Lake City: University of Utah Press, 1994), 10-13; Ahmet T. Karamustafa, "Yesevilik, Melametilik,
Kalenderilik, Vefa'ilik ve Anadolu Tasavvufunun Kokenleri Sorunu" in Osmanii Toplumunda Tasavvuf ve Sufiler,
ed. Ahmet Y. Ocak, (Ankara: Tirk Tarih Kurumu, 2005), 73.

"1 Karakaya-Stump, Alevi Kaynaklarim, Tarihini ve Tarihyazimin Yeniden Diisiinmek, 10-11, 188-189.

2 Koprali, Anadolu'da Islamiyet, 38-39, 53.

3. Spencer Trimingham, The Sufi Orders in Islam, (Oxford: Clarendon Press, 1971), 39; Machiel Kiel, “Sar
Saltuk” in TDV Islam Ansiklopedisi, (Istanbul: TDV Islam Arastirmalar1 Merkezi, 2009), 149; Hasim Sahin,
“Vefaiyye” in TDV Islam Ansiklopedisi, (Istanbul: TDV Islam Arastirmalari Merkezi, 2012), 602.
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or sending dervishes to Anatolia or that he was interested in the Batini école.” Together with

this, there is also the puzzle of Hac1 Bektas Velt's origins.

The silsila of Hac1 Bektas Veli is still an unresolved query today. One of the most
broadly acclaimed opinions is built upon the testimony of ‘Asikpasazade, who wrote that Hac1
Bektas Veli and his brother came to Anatolia in search of Baba Ilyas. Also, by raising Hatiin
Ana, he served greatly to Baciyan-1 Riim but there is no mention of his finding of the Bektast
order. ‘Asikpasazade also claims that the relationship between the Bektasis and the white cap
the Janissaries wore, was the outcome of a mere coincidence.”™ Consistently with this, Riza
Yildirim marks Haci Bektas Vel as a Wafa'1successor of Baba ilyas and states that there were
two branches of Wafa’iyya and Bektasiyya was one of them. While the Bektasi branch became
popular in the Ottoman territories, the familial branch ‘Asikpasazade belongs to, arrived in the
area much later and became ineffective in the foundational years of the Ottoman Beglik. This
is why, ‘Asikpasazade stressed the link between his ancestor Baba Ilyas and the locally
important leaders Haci1 Bektas Veli and Seyh Edebali, hinting that his ancestors had also a
crucial role in the establishment of the Empire.”® This narrative of ‘Asikpasazade may reflect
the truth. Or his attitude may be clarified with a rivalry between the most prominent two orders,
Wafa’iyya and Bektasiyya, in the frontiers. He may have tried to consciously trivialize Hac1
Bektas Veli and present him as only a follower of a predominant community leader Baba ilyas
and not the founder of his own order. Another possibility is it may only be about Haci Bektas

Velt's paying a visit to Baba Ilyas to be granted ijazar from him because after all, there are

4 Karamustafa, "Yesevilik, Melametilik, Kalenderilik, Vefa'ilik ve Anadolu Tasavvufunun Kokenleri Sorunu”,
78-80; Karakaya-Stump, Alevi Kaynaklarin, Tarihini ve Tarihyazimini Yeniden Diisiinmek, 190.

> Asikpasazade, Asikpasazade Tarihi: Osmanl Tarihi (1285-1502), trans. Necdet Oztiirk, (Istanbul: Bilge Kilttr
Sanat, 2013), 307-308.

76 Riza Yildirim, "Hac1 Bektas Veli ve 1k Osmanlilar: Asikpasazade'ye Elestirel Bir Bakis", Tlrk Kiiltiir(i ve Hact
Bektas Veli Aragtirma Dergisi 51, (2009), 128-131.
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innumerable examples of dervishes pledging their obedience to multiple masters and being

granted their naszb [m: predestined spiritual claim] in their lifetime.

According to a second view, which is centered on Velayetname-i Haci Bektas Velr and
"Evliya’ Celebi's Seyahatname, silsila of Hac1 Bektas Veli reaches to Ahmet Yasawi through
Lokman Perende. However, the absence of any other sources confirming this information or
the existence of Yasawiyya in Anatolia similarly weakens this possibility. In this regard,
Karamustafa notes that neither ‘Asikpasazade nor Elvan Celebi manifested that Haci Bektas
Veli was a murid of Baba Ilyas and the parallelism between the Velayetname-i Hac1 Bektas
Veli and Fakrnama of Ahmet Yasawi and the supreme respect to Yasawi in the walayatnama
can only be explained with a probable contact between Ahmet Yasawt and Hac1 Bektas Velt.”’
What is more, in his walayatnama Hac1 Bektas Vel meets with Kutb al-Din Haydar Zavagi,
who is also referred to as a link to the Yasaw silsila. It is known that the legendary Gazi Sar1
Saltuk was a successor of Haci1 Bektas Veli. However, the marginal and antinomian image of
Sar1 Saltuk and his successor Barak Baba, and his followers' growing their mustaches while
performing Chahar Darb and the name of one of the followers of Sar1 Saltuk, Bahram Shah al-
Haydari,’® make us think that despite Sar1 Saltuk’s being a murid of Hac1 Bektas Veli, he might
also have been influenced by Kutb al-Din Haydar and the silsilas of the Bektasi and the Haydar1

orders might have been synthesized by Sar1 Saltuk and his followers.

In any case, some or perhaps all of the above-mentioned dervish groups joined the
Wafa’'i-Baba'1 Revolt led by the two Wafa'ts, Baba Ilyas and Baba Ishak. After the failure of
the rebellion, bands of abdals moved to the frontiers. In this immense upheaval, it is not known
which of the dervish circles supported the Wafa’'i circles and which of them avoided

participating in the rebellion. Yet when looking at the dimensions of it, dervishes from other

77 Karamustafa, "Yesevilik, Melametilik, Kalenderilik, Vefa'ilik ve Anadolu Tasavvufunun Kokenleri Sorunu”,
78-82.
8 Ocak, Sar: Saltik, 106-120.
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tarikats must have also taken part in it. After the dust of the rebellion settled, the names of two
orders, which took shelter and were recorded in the Ottoman territories, became distinguished
from others. It is known that although chronologically it is impossible for them to meet, Seyh
Edebali and Geyikli Baba were affiliated with Baba ilyas, maybe acknowledging him as the pir
[m: the elder] of the Anatolian branch of the order. On the other hand, the acknowledgment of
Hac1 Bektas Veli as a pir in the walayatnamas and writings about abdals like Abdal Musa,
Kaygusuz Abdal, Hacim Sultan, Kizildeli Seyyid “Ali Sultan, and Sadik Abdal reveals that they
were the forefathers of the organizing Bektast order. Apart from these, there were also abdals
such as Abdal Mehmed, Abdal Murad and Kumral Abdal, whose liaisons are unknown.
However, apparently, Wafa’iyya and Bektasiyya were the two leading orders among the

populations of the frontiers in this period.

A much smaller Batini community other than the Wafa’'1-Bektasis appeared at the end
of the 14th century in the vicinity of Eskisehir. This specific silsila of Kalandari école can be
traced back to Sultan Siica‘tiddin, who was the murshid of Otman Baba. Although his master,
spiritual genealogy or the pir of his silsila are not written down in his hagiography, the lifestyle,
Sufi perception and practices of Sultan Siica tiddin Veli make it clear that he was an antinomian
community leader. To what extent the renouncer communities of Asia Minor regarded him as
an authority is not known, but he settled near the Tomb of Seyyid Battal Gazi, the greatest
spiritual center of these communities in Anatolia and was buried there after his death. His silsila
and community, which is called Baba’1s today without any connection to the Baba’is of the
13th century, continued with Otman Baba, Akyazili Sultan and Demir Baba in the region of
Deliorman and became a distinct subgroup of the Bektasi cult.” The Siica‘1 silsila and Otman

Baba's place in it will be discussed in detail in the third chapter.

7 Since the spiritual genealogy of Sultan Siica ‘tiddin is not known and I do not want the two Baba’1 communities
to get confused, I will call Sultan Siica‘tiddin’s silsila which starts with him and continues with Otman Baba,
Akyazili Sultan and Demir Baba, as "the Siica 7/Otmani silsila", not as Baba'is.
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While there is information known about the Batini orders, all the dervishes coming from
these factions united with a phenomenal consistency on a single matter: calling themselves as
abdals. In spite of several exceptions, these dervishes avoided using titles such as Sufi, sheikh
and zahid, which they used for the communities they criticized in their writings, the
communities of the Sharia-oriented orders. In contrast, taking a glimpse at the hagiographies of
the dervishes would be enough to realize nearly all of them used titles such as dervish, abdal,

eren, baba, and dede to refer themselves.

As indicated in the beginning, the concept of Abdalan-1 Riim, which communities it
covered and which communities it excluded has been open to discussion for decades. Koprili
and Inalcik interpreted the Abdals and Kalandaris as matching words and additionally, Inalcik
asserted that Batini Sufis were separated into two categories in accordance with their
conformity with the government and Sharia. On account of Inalcik's evaluation of the Wafa'1
dervishes as conformist and the Abdals non-conformist, it can be said that he perceived the
Wafa'l farikat as a separate organization from Abdalan-1 Rim.%° Whereas, taking Vahidi's
Menakib-1 Hoca-i Cihan ve Netice-i Can as a precept for his theories, Karamustafa concludes
in the Abdals' being a separate group with antinomian traits. Unlike Inalcik, he disengages not
Wafa'ts but Bektasis from the Abdals.8® Whilst Ahmet Yasar Ocak, without making a
distinction between the Abdals and Kalandaris, addresses all the Batint orders as "Kalandari
disposed" orders.2? As can be seen, when the matter is terminology and the meaning of the term

abdal, theories are so diverse that it is almost impossible to reach a consensus.

8 Inalcik, Osmanl Tarihinde islamiyet ve Devlet, 39-40; Koprili, "Abdal”, 28-38.

81 Ahmet T. Karamustafa, "Kalenders, Abdals, Hayderis: The Formation of the Bektasiye in the Sixteenth Century"
in Sileyman the Second and His Time, ed. Halil Inalcik and Cemal Kafadar, (Istanbul: 1SIS Press, 1993), 139-140.
8 Ahmet Y. Ocak, Osmanh Imparatorlugu'nda Marjinal Sufilik: Kalenderiler: XIV-XVII. Yiizyular, (Istanbul:
Timas Yaymevi, 2016), 137-144.
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Moreover, some dervishes from particular orders, which were associated with their
Batint counterparts, also preferred to be called abdals, babas or dedes. Koprili claimed that
Mawlawiyya, Adhamiyya and Halwatiyya, especially its Giilseni branch, were sharing some
antinomian tendencies and there were examples of abdals such as the Halwati ‘Ala’eddin
Abdal.®® Another interesting finding is about the two Nakshbands, ‘ Ayni Dede and Semsi Dede
who were in the occupant Ottoman armies in Bosnia. It is indicated on their tombstones that
they had participated in the Ghaza at the command of Mehmed 11, played roles in colonization
and used titles such as dede and sah, the same as the Batini dervishes. Therefore, it can be
deduced that Sharia-based communities and orders had also contributed to the Ghaza activities
as Ines Ascéeri¢-Todd argues. It can also be taken as a hint for historians to rethink the borders

between the Sharia-based Islam and the Batini Islam.

When all of these are taken into consideration it is inevitable to ask the question: Did an
inclination to the Batini Sufism have to be related to dervishes' homelands or orders? Or was it
defined by their lifestyle and their positioning ‘Ali and Ahl al-Bayt right next to Muhammad in
the core of their beliefs? In the end, even though all the dervishes were members of a community
with a silsila, they had their own personal orientations as the formation of varying branches
within the orders demonstrated. Notwithstanding, Seyh Edebali was a Wafa'1, he did not use
the title of baba or abdal and used the title of sheikh. Another eye-catching example is about
Haci1 Bayram Veli's two most colliding murids, Aksemseddin, who was also known as the
Akseyh, and Bigak¢1 ‘Omer Dede, who became a lead figure in Turkish Malamati école. The
two prior mentioned Nakshbandis' usage of the titles that are unusual for their order can be
explained this way. That is why, instead of thinking that Abdalan-1 Riim was composed of some

specific orders, it may be a loose fraternity of dervishes from different orders, dispositions and

83 Koprdld, "Abdal®, 31.
84 Asceri¢-Todd, Dervishes and Islam in Bosnia, 36-41.
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backgrounds, who shared a similar way of living, mindset and Sufi perception with Batini
tendencies and only differed from each other in small details. On this matter, Abdulbaki
Golpinarli enlisted Abdalan-1 Rim among some Batini orders and stated that whatever titles
the dervishes referred to themselves, both in their appearances and beliefs, they were sharing
the same indistinguishable characteristics.® In this case, would not any murshid, whether he
was a baba, dede, abdal or even a sheikh, such as Seyh Edebali and Aksemseddin, be an abdal
or simply a dervish of Rim? ‘Asikpasazade, who must have grown up in a family with a culture
of Batini Sufism and believed in the existence of ‘awliya’, may have meant the "real” friends
of God in Ram, without thinking in discriminatory boundaries when he wrote the famous

phrase.

2.7. HISTORIOGRAPHICAL CONTROVERSIES: KALANDARIYYA OR

SOCIALLY DEVIANT RENUNCIATION

Before getting into a detailed examination of the persona of Otman Baba, the historical debates
about Kalandariyya as a disposition and an order must be touched upon. Kalandariyya, the
Kalandari Disposition or New Renunciation as Karamustafa added to the glossary, is a
movement overarching a handful of orders and communities. The most well-known of these
orders is the Kalandari order, founded by Jamal al-Din Savi and gave its name to the overall
movement. The KalandarT order is also known as the Jawlaki order, due to the jawlaks worn by
its members. Without any relation to the former one, the other most renowned order Haydariyya
was found by Kutb al-Din Haydar Zavagi. In addition to these, Jami, Adhami, Ni'matullahi,
Shamsi, Madari, and Jalali orders were also regarded under the collective identity of the
Kalandari Movement. And the question of whether the disposition should share its name with

the Kalandart order as it was first introduced by Koéprili and used and re-used by numerous

8 Abduilbaki Golpmnarli, Yunus Emre ve Tasavvuf, (Istanbul: Inkilap Kitapevi, 1992), 49.
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historians, or it should be entitled with a new term “New Renunciation” invented by

Karamustafa, should be answered.

Karamustafa declares that since an order's name was not enough to connotate such a
large-scale movement that aimed to repopularize asceticism in a deviant way in Sufism, the
new terms New Asceticism or New Renunciation were better choices compared to
Kalandariyya.®® As a response, Ocak remarks that what really matters is the usage of the word
“Kalandar?” by the first known members of the movement, such as Baba Tahir ‘Uryan to
describe themselves much before the establishment of the Kalandart order.” In point of fact,
while making a comparison to Malamatiyya, Shihab al-Din Suhrawardi uses the term
Kalandariyya like an umbrella term to refer to a faction covering multiple communities.® The
meaning of the term Kalandar, when it first came into use in the 10th century, was public house
or tavern, where Kalandari or in other words Ahl-i Harabat [m: the Peoples of Ruins]
gathered.®® Meanwhile, many poems written in this theme began to constitute a new genre
named Kalandariyyat, that had no connections with Sufism. Prior to the emergence of the
Kalandari order, the individual mystics' started to use a word with the meaning of a literary
genre to define themselves and the word's gaining a new meaning in Sufi terminology show
that the word Kalandari was used not only for the Kalandar1 order. On account of these, it can
be concluded that there are no reasons not to use both Koprili and Ocak's entitlement of
Kalandariyya or Kalandari Disposition and Karamustafa's novel term New Renunciation to

refer to the broader antinomianism.

8 Karamustafa, "Yesevilik, Melametilik, Kalenderilik, Vefa'ilik ve Anadolu Tasavvufunun Kokenleri Sorunu”,
86-87.

87 Ocak, Kalenderiler, 46-48.

8 Shahabuddin Suhrawardi, The Awarif-ul-Ma ‘Arif, trans. H. Wilberforce Clake, (N.p.: n.p., 1891), 140.
https://archive.org/details/UmarSuhrawardiAwarifAlMaarif/page/n3

8 Mohammad Reza Shafiei Kadkani, Qalandariyya der Tarikh: Degerdisihaye yek Ideoloji, (Tehran: Intishaharat-
i Sehen, 2008), 37-45.
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If studies on Kalandariyya were investigated chronologically, again the priority would
be given to writings of Mehmet Fuad Koprili. Koprili presumed that the two above-
mentioned renouncer orders had been established by the Turks of Central Asia, who preserved
their traditions and Shamanistic belief and practices under the veil of Islam and Malamatiyya

of Khorasan.®® His theorem was enhanced by Iréne Mélikoff and Ahmet Yasar Ocak.

Ocak, who wrote a monograph on Kalandariyya, following in the footsteps of Kopril,
does not evaluate it as a separate movement from Malamatiyya. Ocak’s difference from his
predecessor is his assuming Kalandariyya as a Malamati branch that has its origins in
Zoroastrianism, Mazdakism, and Khurramism. As a consequence, neither Képrili nor Ocak
has not seen any noteworthy distinction between Malamatiyya and Kalandariyya.®! Yet another
critical element in Ocak's theorem is all the parties enlisted under the title of Barinism, including
Wafa’iyya and Bektasiyya, are called Kalandari or Kalandar disposed.®? Likewise, Nevena
Gramatikova, who has conducted research on Otman Baba and Sufism in Bulgaria, regards
Kalandariyya as a sub-group of Malamatiyya with reference to Ocak and all the Batint Turkic

mystics as Kalandaris.%

It is clear that this approach is extremely reductionist, for as much as the discrepancies
between all these varying groups were as many as their commonalities. They had been bound
to different founder pirs through different silsilas and had had diverse beliefs and practices. At
the bottom of this reductionist approach is the fact that Képrili and Ocak do not sufficiently

lay emphasis on the huge gap between Malamatiyya and Kalandariyya.

% Koprilt, Anadolu'da Islamiyet, 33-38; Koprili, Osmanli Imparatorlugunun Kurulusu, 149-152.

%1 Ocak, Kalenderiler, 54-68.

92 Ocak, Kalenderiler, 137-168, 261-276.

9 Nevena Gramatikova, "Otman Baba - One of the Spiritual Patrons of Islamic Heterodoxy in Bulgarian Lands"
Etudes Balkaniques 38, no. 3, (2002), 78-79.
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Despite the fact that historians have alternative categorizations for écoles, J. Spencer
Trimingham's triple formulation of Suafiyya, Malamatiyya, and Kalandariyya should be
considered.®* Siifiyya or Sufism as it is generally known, emerged as the first form of Islamic
Mysticism in history and remained as a particular école while the other movements came into
existence. Later the term has gained a new connotation denoting the Islamic Mysticism as a

whole.?®

Stufiyya appeared in various areas of the Islamic world around the 8th century but mainly
it was centered in Baghdad and Basra and these Stift communities had limited interaction with
each other. In Stfiyya, it was intended to discipline nafs [m: self, psyche, ego] by adopting an
ascetic lifestyle and secluding in ribars or hankahs. Sufis also practiced fasting, salat, dikr, and
sama ‘ and they were expected to submit themselves fully to their murshid and trust in God in
every matter, which is called tawakkul. By doing so, under the guidance of their murshids, the
dervishes would rise in makamat [m: the spiritual stages] and reach God and the secret Batini
knowledge of the Quran and Islam, in other words, ‘Ilm al-Batin or ‘llm al-Ledin. However,
they were not interested in scholarly pursuits such as fikh or kalam. Siufis did not hesitate to
expose their identity to society by means of their attire and daily living and they were also called

as zahid, ‘abid and nasik.%®

Malamatiyya was born in the 9th century as a reaction to the ultra-conservative
Karramiyya and in the following ages, by interacting with Safiyya it became a new form of
mystic école that was influential especially in Khorasan.®” In Malamatiyya it is believed that

spiritual development should continue while good deeds, prayers, and worship should be

% Trimingham, The Sufi Orders in Islam, 264-269.

% | use the word Sufism/Sufi as the modern umbrella term implying all forms of Islamic Mysticism and mystics
and use the word Stfiyya/Safi for the specific école and its members.

% Ahmet T. Karamustafa, Sufism: The Formative Period, (Edinburgh: Edinburgh University Press, 2007), 1-26.
9 Ahmet T. Karamustafa, "Yesevilik, Melametilik, Kalenderilik, Vefa'ilik ve Anadolu Tasavvufunun Kokenleri
Sorunu”, 85.
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performed without making any display. The aim of this is to abstain from flaunting, thus
manifestation of piety is completely rejected. It does not mean that these practices were not
performed but it means that they were performed in secrecy. That is why, guild organizations,
like Futuwwa and Ahiyan-1 Ram, which kept their religious and mystical codes in the
background of their guilds and work principles, are regarded under the Malamati école.®® The
best known practitioners of Malamatiyya in Anatolia were definitely Bayramis. Somuncu Baba,
who had a reputation of distributing bread to the people while concealing his identity and his
successor Haci Bayram Veli, who worked in the fields with his followers for the sustenance of
the order, can be given as examples to the Malamati masters. Love and sincerity have also a
very important place in Malamatiyya, with the internalized passive identity in order to hinder
the exposure of their piety. However, there are politically active members, such as, Bigakg1
‘Omer Dede and his successors, who carried the sect to the social margins after Hac1 Bayram

Veli

Kalandariyya or New Renunciation is different from both Stfiyya and Malamatiyya.
Like the Sufis, but not in exactly the same way, Kalandari disposed dervishes had embraced
ascetic life out of their refusal of worldliness. At the same time, they had adopted practices such
as wandering, mendicancy, celibacy and taking each day as it comes. In manifold sources, their
disinterest and even disrespect to the religious services are recorded but the fact that there are
some references to prayers in the Kalandari writings should be considered. As Karamustafa
puts it, there is a much deeper philosophy underneath the anarchist attitudes of the Kalandaris.
In comparison with the Stfis, who adhered the societal or Islamic criterions rigorously and the

Malamatis, who kept their identities, belief, and practices hidden, the Kalandaris lived in

%8 Abdulbaki Golpmarli, Melamilik ve Melamiler, (Istanbul: Alfa Basim Yayim, 2017), 23-25; Trimingham, The
Sufi Orders in Islam, 265-266.

Sara Sviri, "Hakim Tirmidhi and the Malamati Movement in Early Sufism" in Sufism: Critical Concepts in Islamic
Studies, v. 1, Origins and Development, ed. Lloyd Ridgeon, (London & New York: Routledge, 2008), 153-163.
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contrast to the norms in the most marginal way. The ideals of all three movements were
manifested in their dress codes. While Stfis were wearing special clothes to show their status
and Malamatis avoided any distinguishable outfit, New Ascetic orders were externalizing their
opposition to the Islamic taboos in differing images and practices. Nudity, wearing sacks,
chains, bells, animal furs, bones and horns, having scars and tattoos on their skin, the practice
of Chahar Darb, which is shaving or burning hair, beard, mustache, eyebrows and eyelashes
and lastly using drugs were among the definitive identifiers of New Renunciation. These
enactments had often led the ulama and common peoples to associate Kalandaris with insanity,
corruption, perversity and even devilry. However, it should not be thought that only lower class
and uneducated people were joining the Kalandari communities. There were well-educated

scholars intellectuals, poets and governmental elites among their ranks.%

Perhaps Kalandariyya had been born under the influence of Malamatiyya, but it
subsequently became divergent and opposite on many issues. The wide breach between the two
independent dispositions makes it impossible to use them synonymously. On this matter,
Shihab al-Din Suhrawardi’s words can be taken as a guide, as by briefly explaining and

comparing Malamatiyya and Kalandariyya he showed that they were two separate écoles.*%

Mohammad Reza S. Kadkani, without any relation to Koprili and his school, also
argues that the origins of multiple belief and practices of Kalandariyya should be sought in a
part of the pre-Islamic history. In his case, this is the Sassanid Iran and its culture, philosophy,
literature, and religion. He remarks that artists and poets like ‘Attar, Sana'l, Rimi, and Hafez
inspired the Kalandari philosophy and principles of destroying taboos. He also says that shaving
facial hair was based on the Sassanid traditions. ! If one were to have a look at the geographies

where the first Kalandaris founded their orders and established their area of activity, cities in

9 Karamustafa, God's Unruly Friends, 1-23; Wolper, Cities and Saints, 6.
100 Syhrawardi, The Awarif-ul-Ma ‘Arif, 140.
101 Kadkani, Qalandariyya der Tarikh, 50-51, 62-67, 74-77.
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Khorasan such as Nishapur, Torbat-e Jam and Torbat-e Heydarieh and cities in central Iran
such as Hamadan and Saveh would be of interest. Considering the fact that the pre-Islamic
culture had not dissolved in a day and historical and cultural continuity cannot be outmatched,
New Renunciation must have naturally been affected by the pre-Islamic past and non-Islamic
religions, as Kadkani and other historians with similar ideas claim. Yet it would be an error to
regard the whole école as distorted and a less-Islamic interpretation of Sufism or a complete
composition of pre-Islamic religions' remnants. At this point, it should be kept in mind that
despite its protestant and marginal features, Kalandariyya is a Sufi sect and an interpretation

shaped within the Islamic framework as Karamustafa underlines.
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CHAPTER Il

THE SUCA T/OTMANI COMMUNITY

It is known that the renouncer orders had crossed the threshold of Anatolia in the 13th century,
gained new followers among urban and rural residents and affected different Sufi communities.
Both Hac1 Bektas Vel and Mawlana Jalal al-Din Rami had contacts with these coteries.%?
However, only several of the numerous antinomian dervishes and abdals of the lands of Rim

are acknowledged as disciples of the prominent Kalandar1 disposed orders.

In Velayetname-i Ofman Baba, it is written that before moving to the Balkans, Otman
Baba remained and wandered Anatolia for years. From his utmost respect and sending his
abdals to the tomb of Sultan Siica‘iiddin in the periphery of the Seyyid Gazi Complex, it can
be deduced that in his past, Otman Baba had been a member of the Siica‘T community.%® He
was the person who carried the community over to Thrace, and after his death, the community
was guided respectively by two other important leaders, Akyazili Sultan and his successor
Demir Baba. Yet in the texts produced by the community, neither their order nor the founder

of the silsila is noted. The earliest recorded name of the silsila is Sultan Siica‘tiddin.

3.1. THE ANTINOMIAN COMMUNITY OF THE SUCA‘T/OTMANTI SILSILA

102 Ocak, Kalenderiler, 113-119, 126-127; Kadkani, Qalandariyya der Tarikh, 193-194.
103 OBV, 244, 248-249.
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Sultan Siica‘tiddin Veli or Siica‘iddin Baba, who was also referred to as Sultan Varligi and
Sefgiilli Beg, was referred to as Kurb al- ‘Arifin and the Kugb of the lands of Riim in his and his
successor Otman Baba's hagiography. According to the same sources, he had been an esteemed
senior walt during the Timurid invasion in 1402 and lived through the reign of Mehmed | and
at least a period of the reign of Murad I1. Thus he must have lived around the second half of the
14th and the first quarter of the 15th centuries.'®* He was buried in the village of Aslanbeyli,
which had borne his name previously and which is located quite close to the Seyyid Gazi
Complex. His tirbe [m: tomb] was constructed long after his death under the patronage of
Malkogoglu Kasim bin Bali Beg in 1515-16.1% It is not certain who granted him ijazat or which
silsila he was attached to but the fact that he and his abdals are described as ‘uryan [m: naked]
and followers of Hac1 Bayram Veli speak of him as "a person whose eyebrows and eyelashes
tore out™ in the walayatnama of Hac1 Bayram Veli, give us a hint about his affiliations. Sultan
Stica ‘tiddin calls his murids with the titles of abdal and kocek/kicuk, which Kopruli associates
with Kalandarf circles.'® In his hagiography, he and his dervishes settle in a cave, a grove and
a viran [m: desolate, ruined] place compared to Karbala and they are depicted as wandering
dervishes without a proper dervish lodge. A dervish of his, Abdal Mehmed, lives in the dirt of
a public bath in Bursa for eighteen years. All these details imply that Sultan Siica ‘tiddin and his
dervishes were an antinomian community.%” While the local people, ghazis and Sufi sects, the
ulama, governmental offices and even people from Persia and India visited him respectfully,
others showed hostility. These different encounter stories might be fictionalized in order to
bring prestige to Sultan Siica‘iddin, yet there are traces of his influence such as the name of his

large and famous antinomian community "‘Uryan Siica‘iler" and their symbolic clubs "the

104 OBV, 11-12; SSV, 55, 64, 67.

105 Yiirekli, Architecture and Hagiography in the Ottoman Empire,126-128.
106 Koprill, "Abdal", 31.

107 SV, 55-97.
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Stica‘1 club". Likewise, there are also villages and tekkes all around Anatolia and Rumelia

named after him.1%8

Another person admirably mentioned in the Velayetname-i Ofman Baba is Kara Samit,
who according to the source, was martyred in foreign lands. This figure in the hagiography has
been ignored by the historians but according to the walayatnama of Sultan Siica tiddin, there
were three individuals named Yunlu Samat, Zincirli Samut and Kara Samit in the Siica‘1
community. In his hagiography, Sultan Siica tiddin sends these three abdals to request Timur
to leave Anatolia and in return, Timur gives his word. In Velayetname-i Ofman Baba, Kicuk
Abdal indicates that Otman Baba arrived in Anatolia during the Timurid invasion but he does
not define how. If indeed any of these stories are true and Otman Baba did come with Timur's
cortege, then he might have met with Kara Samit there, who certainly must have been older and

had a great impact on Otman Baba.

Although his name is not celebrated in the hagiographies and little is known about him,
‘Uryan Baba was seemingly one of the luminaries of the Siica‘7/Otmani cult. It is thought that
he was a contemporary of Sultan Siica‘iiddin, and similar to him, the lodge and tomb of ‘Uryan
Baba are sited in a village very near to the Seyyid Gazi Complex. In the same way with Sultan
Stica ‘tiddin, the village was named after him as his tomb is located there but today the name of
the village is Yazidere. There is a belief that ‘Uryan Baba was a successor of Sultan
Siica‘iiddin,'*° but there is no evidence to support it. In another respect, there is a wali with the
name of ‘Uryan Baba, in the chapter where Haci Bektas Veli steps in Anatolia in Salukname
compiled by Abii al-Hayr-i Riim1.}'! Although Salsukname is not a reliable source and chances

are remote, this fragment of information indicates that ‘Uryan Baba might have been the first

198 Hagim Sahin, “Siicaiiddin Veli” in TDV Islam Ansiklopedisi, (Istanbul: TDV Islam Arastirmalari Merkezi,
2010), 247-248.

109 0BV, 16-17, 32, 47, 246; SSV, 88.

110 Ahmet Y. Ocak, Osmanli Imparatorlugu'nda Marjinal Sufilik: Kalenderiler: XIV-XVII. Yiizyillar, 248.

11 9N, 275.
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known agent of the silsila. As far as time goes, the silsila always bore the same word ‘uryan,
that ‘Uryan Baba used as an epithet. In the vicinity of the Seyyid Gazi Complex, there are Sufi
burial grounds and tombs and in all likelihood, the majority of these people were the members

of the same community or at least the same order.

Beyond these, there are also other abdals named Ahmed Baba and Karakocak Baba in
the walayatnama, whom Otman Baba gave ijazat and sent to the town of Vize in Kirklareli.
The same abdals are present in the hagiography of Demir Baba. Other than them, the several
abdals of Otman Baba, whose names are given in his hagiography, are Deli Umur and Kemayil,
who join the coterie leaving the Bektasi community of Bayezid Baba ve Mii‘'min Dervis; and
Deli Bahst and Hasan, two abdals Otman Baba selects to guide his murids after his death.

Unfortunately, there is not enough information about these dervishes.

After Otman Baba started his own community in the Balkans and died in 1478, the most
significant event associated with the community was the failed assassination attempt on
Bayezid Il; this was until his recognized successor Akyazili Sultan made a name for himself in
history. The perpetrator is referred to as a Kalandari, HaydarT and rorlak in histories.!*? Orug
Beg, who depicted the event more comprehensively than Matrak¢t Nastuh and Theodore
Spandounes, specified that the assassin wore Haydari adornments, such as, rings and chains on
his ears and neck and called out that he was the Mahdi while attacking. The incident took place
in 1492 when the Sultan and his escorts were out of the city of Manastir/Bitola. Three years
later, the kadr of Edirne was ordered to inspect the dervishes, abdals, ‘ishks and all the Ahl al-
Bid ‘at [the people for Islamic innovations] in Filibe/Plovdiv and Zagra/Stara Zagora.

Consequently, fifty followers of someone named Meczib ‘Osman Dede were taken to Edirne,

112 Ocak, Kalenderiler, 165; Matrak¢1 Nasuh, Tarih-i Sultan Bayezid: Sultan Bayezid Tarihi, ed. Reha Bilge, trans.
Mertol Tulum, (Istanbul: Giza Yayincilik, 2012), 48; Theodore Spandounes, On the origin of the Ottoman
Emperors, ed. & trans. Donald M. Nicol, (Cambridge & New York: Cambridge University Press, 1997), 138-139.
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interrogated, tortured and whilst two of them were sentenced to death, the others were driven
to Anatolia.'*® Since these two centers are very close to the tomb of Otman Baba, whose cult
was the largest renouncer community in Bulgaria at that time, this Mecziib ‘Osman Dede might
really be Otman Baba himself. An anonymous chronicle reported that the assassin seemed like
a KalandarT and HaydarT with chains. Hans Joachim Kissling transcribed the text but the word
following several illegible words is ‘uryan, which is a keyword used by the Siica‘7/Otmani
community. According to the anonymous chronicle, the same process of surveillance and
punishment took place as a result.}** When the pieces come together it can be said that the

offender could possibly be related to the Otmani community, which was accused by his actions.

However, there are additional intriguing facts that raise doubt. The construction of the
tomb of Otman Baba was authorized during the reign of Mehmed Il according to Nikolay Antov
and it was finished in 1506-1507. A tax register from 1515-1516 shows that before his death,
Bayezid Il issued an edict to protect the real estate of the Otman Baba tekke. Why would
Bayezid approve the construction of a tomb and dervish lodge of a marginal Sufi leader, order
construction of a magnificent kiosk next to the tomb and put it under his protection, whose

dervish had attempted to murder him?*°

Either way, it is not certain who ascended to the community leadership after Otman
Baba's death except the two abdals, Deli Bahs1 and Hasan, mentioned in the hagiography.!®

The first person who acquired a great level of public recognition after Otman Baba was Ibrahim-

113 Orug bin “Adil, Orug Beg Tarihi:Osmanl: Tarihi(1288-1502), ed. Necdet Oztiirk, (Istanbul: Bilge Kiiltiir Sanat,
2014), 133, 145.

114 Hans Joachim Kissling, Sultan Bajezid's 1l. Beizehungen zu Markgraf Francesco Il. von Gonzaga, (Munich:
Max Hueber Verlag, 1965), 12-13; Inalcik, "Dervish and Sultan", 32.

115 Refik Engin, Balkanlardaki Yanir, Turbe, Tekke ve Zaviyelerimiz, (Istanbul: Akademik Kitaplar, 2014), 273;
Antov, The Ottoman "Wild West", 89-92; Yrekli, Architecture and Hagiography in the Ottoman Empire, 129;
Evliya Celebi bin Dervis Mehemmed Zilli, Evliya Celebi Seyahatnamesi: Topkap: Saray: Kituphanesi Bagdat
305 Numarali Yazmanin Transkripsiyonu — Dizini, v. 8, ed. & trans. Seyit Ali Kahraman, Ycel Dagli and Robert
Dankoff, (Istanbul: Yap1 Kredi Yayinlari, 2003), 342-344.

116 OBV, 259.
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I Sani, who came to be known as Akyazili Sultan. There is little known about him. In
Faziletname written by the reputed ‘Alevi poet Yemini and in the hagiography of Demir Baba,
it is written that Akyazili Sultan "had emerged” in 1496 and was the Kurb al-Aktab during the
reign of Sultan Siileyman 1.117 Again, it is unclear whether or not Otman Baba and Akyazili
Sultan met and if not, in the silsila who was the intermediary between them. In any case,
Akyazili Sultan chose to settle in Dobruja, a very remote corner of the Ottoman Empire where
the Bulgarian and Romanian border is today. Antov claims that the choice was a consciously
made one due to the oppression the community had been suffering.!'® The most extensive
source about Akyazili Sultan is the walayatnama of his murid, successor and spiritually adopted
son, Demir Baba. As stated in the hagiography, written in 1620, Akyazili Sultan makes a request
to one of his abdals Hac1 Dede to marry, which he does not want to accept because of his fear
that marriage would disrupt his spiritual training with Akyazili Sultan. However, when Akyazili
Sultan asks him that since he himself cannot have a child, how Kara Demir would be born, the
abdal accepts the proposal. In the long chapter concerning the wedding day, there are plenty of
prominent people of the community in attendance, such as, Kademli Baba, the second most
important leader figure in the community after Akyazili Sultan; Ahmed Baba and Karakogak
Baba, who are mentioned in the Velayetname-i Ofman Baba as Otman Baba’s dervishes, and
dervish Yemini. When Demir Baba is born and grows into adulthood, Akyazili Sultan passes
his status of the Kurb al-Aktab and Kugb al- ‘Alam to his son before his death.!!® These highest
positions within the commonly shared belief of an esoteric hierarchy of the "awliya’ are used
consistently for the four fathers of the Siica 7/Otmani silsila; who are Sultan Stica ‘tiddin, Otman
Baba, Akyazili Sultan and Demir Baba in the three hagiographies and YeminT's FazZiletname.

In the walayatnama of Demir Baba, Otman Baba is commemorated as the grand pir of the

117 DBV, 52; FN, 239.
118 Antov, The Ottoman "Wild West", 89.
119 OBV, 51-52; DBV, 50-75.
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community and his tomb is visited as a sacred place multiple times.?® Tombs like these and
many other respected leaders of the Otmani community are located in close proximity to Otman
Baba’s tomb, which is in Haskdy/Haskovo, Akyazili Sultan’s tomb and dervish lodge, which
are in Balgik/Balchik, Demir Baba’s Tomb, which is in Kemaller/Isperih, and Kademli Baba’s
Tomb, which is in Yeni Zagra/Nova Zagora. It is documented that Akyazili Sultan dervish
lodge operated during the rule of Selim 1.22* From all of this data, it can be seen that Otmani

community was localized in Eastern Bulgaria.

As already mentioned above, another striking name at the wedding of Haci Dede is
Yemini. In the hagiography of Demir Baba, Yemini prays the salat of Mustafa Baba and in
Faziletname speaks highly of Otman Baba and Akyazili Sultan, he confirms their claims of
kurbiyyat but he does not make any mention of Haci Bektas Veli.'?? Conjecture can be made
that he was a member of the Otmani community. However, Yemini is also referred to as a
dervish of Mii‘min Dede in the walayatnama.*?® This particular Mii‘min Dede might be
Mii‘min Dervis of the Bektasi order, who is the primary opponent of Otman Baba in
Velayetname-i Ofman Baba. If so, it must be asked why there are no Bektast affiliations in
Yemint's work. The Mii‘'min Dede community might have been absorbed by the Otmani
community completely or Mii‘'min in the walayatnama of Demir Baba might have been a
different person, an abdal of the Otmani community. Yemint's being referred to as a Bektast
today is a result of the absorption of the renouncer orders to the Bektasi cult in the 17th century

as he was not a Bektasi himself.1?* Moreover, the subtext of Faziletname and YeminT's

120 pBv, 57, 73, 79, 110, 114, 146-147, 162.

121 Semavi Eyice, “Akyazili Sultan Asitanesi” in TDV Islam Ansiklopedisi, (Istanbul: TDV Islam Arastirmalar
Merkezi, 1989), 302.

122 Riza Yildirim, "Abdallar, Akincilar, Bektasilik ve Ehl-i Beyt Sevgisi: Yemini'nin Muhiti ve Mesrebi Uzerine
Notlar" Belleten 75, no. 272, (2011), 66-67, 71; DBV, 57, 72; FN, 239.

12 pBY, 57.

124 Aydin Kirman, “Yemini” in TDV Islam Ansiklopedisi, (Istanbul: TDV islam Arastirmalar1 Merkezi, 2013),
420; Yildirim, "Yemini'nin Muhiti ve Mesrebi Uzerine Notlar", 52.
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indication that he had written it to the ghazis of the Balkans, show that he lived side by side

with his audience experiencing the culture and traditions of the borderlands.*?®

Ahmet Karamustafa remarks that right along with Yemini, poets like ‘Askeri, Kelami,
Yetimi, SemsT and Hayreti were also from the same community.'?® There are also other
contemporary peoples such as Kiz Afa, ‘Alt Baba, Demirhanli Gazi ‘Al Baba, and Hizir Baba,
whose tombs are built with similar architectural design, decorated with the same symbolic
motifs and located in the same region. In some of these tombs there are inscriptions declaring
that they are Siica'v/Otmani and for the others, there are historical attestations like the
hagiographies or "Evliya’ Celebi's Seyahatname. In all the oral and written sources, the four

fathers shine through numerous other names.*?

Regardless of the number of their followers and their influence, the Siica‘7/Otmani
community, just as all the other renouncer orders and communities, was absorbed into the over-
growing Bektasi cult in the 17th century. Yet other texts like Faziletname reveal that they were
still able to preserve their authentic identity in the 16th century. In Vahidi's Menakib-1 Hoca-i
Cihan ve Netice-i Can, the Siica‘7/Otmani community is described as a separate unit along with
the familiar New Ascetic orders. It is not exactly known how the ties between the abdals and
the Bektasis had been before and how the accumulation occurred but the increasing references
to the Bektasi order in the hagiographies show us that the bond had been growing stronger little
by little in the 15th and 16th centuries. This subject will be touched upon in a more extensive
way in the 6th chapter. Despite everything, the present day Siica 7/Otmani circles still retain

their originality under the title of Baba’ism and perceive Otmani Babas as their community

125 yildirim, "Yemini'nin Muhiti ve Mesrebi Uzerine Notlar", 63-65; FN, 108.

126 Karamustafa, "Kalenders, Abdals, Hayderis: The Formation of the Bektasiye in the Sixteenth Century", 139.
121 DBV, 57-66

Refik Engin, Balkanlardaki Yazir, Turbe, Tekke ve Zaviyelerimiz, (Istanbul: Akademik Kitaplar, 2014), 172-191,
237-243, 245-253.
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pirs, not Hac1 Bektas Veli. Additionally, Riza Yildirim points out that the migrant community
members from Bulgaria had solidified their attachments to Sultan Siica‘iiddin after they had

settled in Turkey, which demonstrates the uninterrupted bond between Siica‘t and Otmani

communities in Anatolia and Bulgaria.'?®
3.2. ACRITICAL DEBATE ON THE IDENTITY OF THE ABDALS

In Menakib-1 Hoca-i Cihan ve Netice-i Can, several sets of dervishes visit Hoca Cihan one by
one. KalandarTs, Abdals and HaydarTs are the first three groups that the reader is informed about.
This second faction is also called Abdalan-1‘Uryan and Abdalan-1 Riim and they are referred to
as "the orphans of Seyyid Gazi" and "the kdgeks of Otman Baba". Their leader Kurban Baba’s
master is ‘Uryan Baba.'?® Using this as a reference, Ahmet Karamustafa argues that the
Stica“7Otmani community was neither Kalandari nor HaydarT but a distinct, localized faction
of renouncers named "the Abdals" or "Abdalan-1 Riim".>*° He also distinguishes the Abdals
from the other New Ascetic orders by their spoken language. Hereunder it is asserted that
Turkish was spoken by the Abdals, while Persian was the mother tongue of their Kalandari,
Haydari, Jami, Adhami, and ShamsT counterparts.t3! Nikolay Antov, approving Karamustafa’s
theories, makes his own explanation to clarify the confusion about the exact meaning of the
term abdal. His opinion is that there are two different connotations of the word. One is a general

denotation, such as, dervish, ‘%shk and rorlak as ‘Asikpasazade used in the phrase "Abdalan-1

128 Riza Yildirim, "Bektasi Kime Derler?: "Bektasi" Kavrammin Kapsami ve Sinirlar1 Uzerine Tarihsel bir Analiz
Denemesi" in Kizilbashik, Alevilik, bektasilik: Tarih-Kimlik-/nan¢-Ritiiel, ed. Yalgin Cakmak and Imran Giirtas,
(Istanbul: iletisim Yaymevi, 2015), 78-80; Yiirekli, Architecture and Hagiography in the Ottoman Empire, 28.
129 MHCNC ,144-146, 153.

130 Karamustafa, God's Unruly Friends, 46-47, 70-78; Karamustafa, ""Kalenders, Abdals, Hayderis: The Formation
of the Bektasiye in the Sixteenth Century", 139.
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Ram", with the meaning of "abdals of Rim". The other connotation is that it is a proper noun

to refer to the Siica‘7Otmani community as an order or organization.!32

However, can we be sure of the reliability of Nikolay Antov’s explanation about the two
different connotations? Or does it put forth an inconsistency between how the term was used
by the contemporary dervish circles. As mentioned in the second chapter, abdal, right along
with the other Sufi titles, was used according to the personal inclinations of the Sufis from
various and irrelevant communities. Therefore, it was far from having two well-defined
connotations in the Medieval era. Furthermore, historians have made differing claims about the
meaning of the term. Despite Karamustafa’s claims, Ahmet Yasar Ocak insists these
antinomian communities’ referring to themselves as abdals did not change the fact that they
were Kalandaris.**® To make an inference correctly, comparing the Siica‘7/Otmani community

with the rest of the antinomian orders is essential.

As an example to the wandering non-materialistic renouncer dervishes, in his
hagiography, Otman Baba is constantly on the move, appearing and disappearing in various
places without letting anyone know. Since he refuses to establish his own dervish lodge, he
stays in the houses of his acquaintances and probably murids and in the lodges of varying
coteries. Another feature of the community that is stressed in the walayatnama is not to
accumulate worldly assets or riches. Otman Baba refuses to take coins from high state officials
and when he accepts he distributes them among the common people with the other gifts and
livestock that is brought to him.*** What is more, the concept of Harabat/Viran is one of the

fundamentals of being a renouncer dervish. Emphasizing that it is a practice of the Kalandart

132 Antov, The Ottoman "Wild West", 55, 62, 71-72.

To highlight the difference between the general term and the specific organizational term Antov writes the first
letter of the former with a lower case and the first letter of the latter with a capital case. | will do so, to show which
denotation | am referring to.

133 Ocak, Kalenderiler 57, 137-144, 151-168.

133 OBV, 25, 30-31, 37, 40-41, 48-50, 76, 83-84, 94-99, 125, 131, 138, 195, 214-217, 221-224.
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abdals to seclude themselves in the mountains, forests or other desolate places and survive by
consuming very little food in nature, Nevena Gramatikova asserts the Otmani faction was a
KalandarT one.® As a matter of fact, in the hagiographies of Sultan Siica‘iiddin and Otman
Baba, this theme is used over and over again. Both the leaders and their acolytes dwelled in
caves, forests, mountains, inappropriate places like public baths and were even held in captivity
and slavery. In one of the earlier manakib in which Otman Baba is depicted as living by himself
in solitude, a group of young men finds him with a green mouth because of the herbs he had

been eating.*®

The abdals also practiced celibacy and did not accept women to their community as the
walayatnama shows. In the Velayetname-i Ofman Baba the Sufi leaders who accept women in
their communities are severely criticized.*®" The latter implementation seems changed in the
next generations of the silsila, as in the walayatnama of Demir Baba, the community has a very
prominent female member Kiz Afia.**® However, all these traits are adopted by more or less all

the antinomian communities and orders.

If we have a glance at the distinctive KalandarT traits in the three hagiographies of the
elders, there are many manakib, in which the murshids or their murids undress and become
‘uryan; practice a form of Chahar Darb by shaving their hair, beard and eyebrows; or simply
wear woolen sacks made of goat hair. These were the characteristic enactments of Jamal al-Din
Savi, the founder of the Kalandari silsila and the dervishes of his path.'*® The renown mankiba
about the life-changing encounter of Jamal al-Din Savi and Jalal-i Dergezini is the perfect tale

of the belief and philosophy behind these marginal Kalandari practices. According to this

135 Gramatikova, "Otman Baba ", 88-89.

136 OBV, 16, 25, 29-31, 36, 38-39, 51-52, 101, 220-221, 265; SSV, 58-59, 63.

137 OBV, 46, 150; DBV, 54.

138 DBV, 57-66.

139 OBV, 25-28, 51-52, 76, 90-91, 97, 100, 127-128, 133, 139, 142, 232, 250-251; SSV, 56, 58, 65, 70-71; DBV,
102, 124.
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narrative, Jamal al-Din comes across an extraordinary hermit as he visits a graveyard in
Damascus. Jalal-i Dergezini, who is naked except for a leaf on his genitals, has isolated himself
from the rest of society and remained at the graveyard eating herbs for three years. Dergezini
advises him that if he wants to find answers to his questions, he should renounce the world.
Affected by the things he heard, Jamal al-Din Savi prays that no obstacle, not even as small as
a strand of hair, should remain between himself and God and finds out that all the hair on his
body has fallen off that night. When Dergezini sees this miracle he realizes that Jamal al-Din
Savi is a superb walf and the two begin to spend time together and seclude themselves.4
Religious seclusion, consuming only plants, shaving or burning body hair and remaining naked
are all distinctive Kalandari customs and they are all given place in especially the hagiographies
of Sultan Siica‘tddin and Otman Baba which cannot be a coincidence. Putting a symbolic
emphasis on these routines can only be explained by deliberately made references to the founder
of the Kalandari order. Also, as befitting to Vahidi's report that Kalandar1 dervishes wear gold
colored or black wools, in the Velayetname-i Ofman Baba it is openly written in many chapters
that the subject of the text wore black sacks.'** After all, between Vahidi’s definitions of the
Kalandaris and the Abdals there are not any special distinguishing practices that one group
performed and the other did not and the two factions were almost identical according to Vahidt's
interpretation.2#? When the appearances, beliefs and practices of the Siica‘7Otmani community

are examined, no reason can be found to think that these abdals were not KalandarTs.

On the other hand, there were several signs that the Siica‘7/Otmani bands might have
been Haydaris. The most discernible practices of the Haydari order were wearing chains and

rings all around their diverse body parts and not shaving their mustaches while performing

140 Kadkani, Qalandariyya der Tarikh, 213.
141 OBV, 40, 133, 155, 162, 182; MHCNC, 119.
142 MHCNC, 119-120, 144-146.
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Chahar Darb. In the hagiographies, there are only a few lines that give us clues about their
being Haydaris, which are Sultan Siica‘iiddin’'s having an abdal named Zincirli Samit [m:
Samiit with chains] and only one verse mentioning that Otman Baba had chains in his hair.143
Aside from these, in both hagiographies in the passages, where it is noted that they were shaving
their hair, beard, and eyebrows, mustache is never listed.}** Above all, the most significant
detail about the community constituting a Haydar1 branch is the before mentioned two records
which delineate the perpetrator of the assassination attempt of Bayezid Il as a Haydari and the
link between him and the Otmani community.'*® Lastly, Otman Baba's association with the
legendary ghazi of the Balkans, Sar1 Saltuk, might also be an accepted marker since it has been
asserted that Sar1 Saltuk and his murids could have been Haydari or at least HaydarT inclined. 48
This subject will be discussed further in the 6th chapter, as well as a deep analysis of Otmani

and Bektast relations.

Apart from the most obvious two options, the other antinomian orders should also be
taken into consideration if we are to understand which silsila the Siica 7/Otmani community
leaders were linked to. In the walayatnama of Otman Baba, Haci1 Bektas Veli and Ibrahim
Adham al-Balhi are referred to with the highest regards and in one of the chapters, their follower
bases are also praised.'*’ Still, there are also allusions to other famous Sufis, such as, Mansiir
al-Hallaj, Abai Bakr al-Shibli, Ma riif al-Karhi and ‘Imad al-din Nestmi.'*® The belief and
practices of the Siica 7/Otmani silsila were closer to the Kalandari and/or Haydar1 orders than
the Bektasiyya or Adhamiyya. In addition, in the walayatnama, Otman Baba openly expresses
that Sultan Stica‘tiddin is his only equal and his murids should love his murshid and visit his

tirbe. However, while Otman Baba sends his followers to visit the Seyyid Gazi Complex and

143 OBV, 116; SSV, 88.

144 0BV, 76, 100, 142, 233; SSV, 68.

145 Orug bin ‘Adil, Orug Beg Tarihi, 133, 145.
146 Ocak, Sar: Saltk, 106-120.
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148 OBV, 60, 120, 146, 158-160, 10-181, 219.
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Sultan Siica‘tiddin’s tomb, there is no mention of visitation to the tomb of Hac1 Bektas Veli. In
the hagiography of Sultan Siica‘tiddin there is not even the slightest reference to Hac1 Bektas
Veli or Ibrahim Adham. There is only a short mankiba, in which a Bektasi dervish visits Sultan
Siica ‘tiddin. *° Taking all of these facts into account, it can be said that the Siica‘7/Otmanis were
neither a branch of Bektasi nor Adhami orders, but particularly after Otman Baba their relations

with Bektasiyya gained strength.

Three of the four fathers of the community have their own walayatnamas and further
examination of these valuable sources can give us more information about the connection of
the Siica‘7/Otmanis to the diverse école and orders. For instance, the two attention-grabbing

motifs nikab and roses, which require further research.

A mutually used motif in the hagiographies of both Sultan Siica‘tiddin and Otman Baba
is nikab. In the two separate verses of the first text, it is specified that Sultan Stica‘tiddin wears
a green nikab. As for Otman Baba, in a mankiba the writer points out that his master also wore
a nikab for a time and with a green spear he went to the Christian territories to help the people
in need.™ It should not be taken as a coincidence that such symbolic clothing was brought for
both of the two claim-to-be- ‘awliya’ from the same silsila. Nikab has a history, related to the
belief that “Ali was the person who arrived at his funeral after his death and took away his dead
body while his face was covered under a nikab. This special mankiba about ‘Al is actually
referred to in the hagiography of Sultan Siica‘iiddin and in Saltukname.®* Thorough research
about this theme in various sources from the école of Kalandariyya can provide more specific

detail about the identity of the Siica 7Otmani community.

149 OBV, 11-12, 46-47, 58-117, 138-151, 242-244, 248-250; SSV, 62.
150 OBV, 56-57; SSV, 73, 79.
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Another literary device that is used in both hagiographies is the combination of roses
with the theme of nudity, which brings the distinctive Kalandart traits to mind. In both sources,
Sultan Siica‘iiddin and Otman Baba find themselves in situations that they need to prove their
reliability as true Muslims since they are the people of Harabat. While Sultan Siica‘tiddin is
accused of immorality by one of his followers, Otman Baba is found not to be adequately clean
and pure enough because of his appearance. In the former case, Sultan Siica‘tiddin climbs a tree
to give a fruit to this particular murid, who has come to kill him. As his pant falls off, the murid
sees that there are roses covering Sultan Siica‘tiddin’s genitals. In the latter case, Otman Baba
reads the minds of men he has been working with and knows that they think wrongly of him.
So he calls them to pray namaz together and as he rolls off his skirts to perform abdast, they
see roses on his genitals. In both manakib, the wrongdoers feel shocked and ashamed at the
same time and apologize from the ‘awliya’.*>? As this is a very extraordinary motif used in both
hagiographies, a mankiba that might be found in similar narratives would become a key to

illuminate the origins of the community and to which silsila they were linked to.

In light of all this information, it can be inferred that the Siica‘7/Otmanis might have
been a completely independent faction named Abdalan-1 Rim as Karamustafa argues or a
localized branch of either the Kalandari and/or Haydari orders, which used the title abdal and
Abdalan-1 Ram to refer to their followers. In the history of Sufism there are countless examples
of Sufi leaders who claimed that they were given ijazat from multiple silsilas of different orders
and therefore, they were combining divergent beliefs and practices in their own system. In short,
it can be said that it is not certain if the Siica 7/Otmanis were an independent Anatolian

formation or a faction of one of the more well-known orders. The only thing that is certain is

152 OBV, 31-32; S§V, 56.
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that the Siica 7/Otmant community had a divergent identity among all the antinomian dervish

communities of Anatolia and the Balkans.
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CHAPTER IV

OTMAN BABA, HIS LIFE AND THEORIES ABOUT HIM

4.1. THE NARRATIVE OF KUCUK ABDAL

If one were to write the biography of Otman Baba, the only reliable source about his life is his
walayatnama. Apart from this account, there are not any other primary sources which involve
more than a few lines or verses about him. Unlike the other pieces of literature, the content of
the Velayetname-i Ofman Baba is not limited only to the typical karamat stories. The
hagiography also has a chronologically written biographical aspect, which is extremely rich in
information because of the unusual length of the text. Therefore, correlatively with the
fluctuations in the life of Otman Baba and as his religious and political impact grows, the
content of the walayatnama also changes. However, this alteration does not disrupt the integrity
of the text. There are also interspersed passages throughout the walayatnama, in which Kigtik
Abdal explained the didactical messages of the manakib or the Sufi themes, doctrines, and

teachings of Otman Baba.

There is a stock wali character without a distinctive personality in all the examples of
the genre. He trains and conveys his murids to their spiritual destiny and distributes nasib [m:
pre-determined material and spiritual shares in life] among people. He is tested by people, who
do not believe in his walayat and shames them by performing karamat. He endures persecution

but at the end, his enemies are always punished by divine justice and sometimes by his own
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will. In some samples, such as the walayatnama of Seyyid ‘Al Sultan, the subject is formulated
with the traits of not only a wali but also a ghazi-warrior. Yet in almost none of the
hagiographies, the reader is given extraordinary information about the individuality of the
subject. There is only a narrow and prototypical presentation of the religious and political
trends. Befitting to the objective of writing, the hagiographers focus on proving the walayat of
the subject, not recording his identity, personality or past life. Even if there are mankibas about
the subjects’ previous days to walayat, they are written full of mythic elements and miracles in
order to paint a flawless and legendary image of the subject and create an idol that would
strengthen the belief of the dervishes, bring new followers and patrons and make a name for

the order.

These general attributes of the subject do not apply fully to Kiglik Abdal's successfully
multi-dimensional portrayal of Otman Baba. This is a result of Kiglk Abdal's being not a
regular follower of the cult, who writes the hagiography decades and even centuries after the
death of his subject without ever meeting him and who aims to build a legend in compliance
with what he had listened to or read. On the contrary, Ki¢ik Abdal is a disciple, who shared
years with Otman Baba and saw him as a real human being. That is why, in this unusually long
walayatnama, the reader has the chance to examine the complex and thus more human
characteristics of Otman Baba and how he reacts unconventionally to the ordinary events.
However, naturally, the mindset and literary framework of the period bound the biographical
contents of the narrative. In the end, it should not be forgotten that the text is a hagiography

with some biographical elements.

There is also the fact that Kiicilk Abdal's personal devotion to Otman Baba. His
commitment must have led him to ignore his master's faults and exaggerate his virtues. All of

this aside, it is known that not only centuries old hagiographies but also all the modern literary
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categories are inevitably intertwined with the writers' bias. That is why, like in every other

source, the reader experiences the dilemma of doubt versus reliance.

Kiglk Abdal declares his goals to write the walayatnama more than once, which are to
inform readers about who the murshid and murid, the real ‘awliya’ and hypocrites are and to
teach everyone their place so that they would not talk wrongly about the friends of God and
become deniers when they meet them personally. He also adds that he wrote the hagiography
for the future dervishes in order for them to know who Otman Baba was, how he lived and
suffered and the message he delivered.*? It can be deduced from the first line of the statement
that the walayatnama was written to improve abdals' radical reputation and as an answer to the
disbelievers, who have been skeptical about Otman Baba, his community and principally the
whole ‘awliya’. Hence, Kiicik Abdal openly suggests that the walayatnama was written for
self-presentation and image reproduction purposes which applies not only for Otman Baba and
his community but for the overall class of misunderstood ‘awliya’, who were basically the
Batint dervishes of the Ottoman world. As a matter of fact, the long passages of descriptions
and explanations about the path of walayat, who "awliya’ are and what it means and takes to be
a wali, are serving to this self-constructive function. Aside from that, it is also indicated that
the walayatnama was written with didactical intentions for the dervish readers to refresh their
belief. All of these confirm the above-mentioned claims of the historians about the motivations
of hagiographers. The aforementioned statements of Ki¢lik Abdal shows that the incentives of
a 15th century hagiographer were quite close to the modern biographers'. This also suggests
how Kiglk Abdal managed to construct the personality of the Otman Baba better than the usual

stock walf character.

153 OBV, 36, 48, 136, 275.
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Otman Baba's passage to Thrace and the following conquest of Istanbul are the subjects
of the opening chapters of the walayatnama. Kiglk Abdal neither introduces the family,
homeland or socio-economic status of his master, nor gives any details about his engagement
to Sufism or years of training. There is in fact nearly no information about Otman Baba’s past
before that dual milestone. The hagiographies produced in Anatolia and the Balkans are divided
into two categories on this matter. As a prevailing pattern, unrealistic elements increase as the
manakib about pre-walayat life of the murshids has more place in the hagiographies, which
severely affects the reliability of the texts. As mentioned before, the aim of writing these mythic
elements is to canonize the subject and lay emphasis on his supremacy as a walz. In the more
realistic walayatnamas like Velayetname-i Ofman Baba, only pieces of information about the
subject's past might or might not be given. The chain of events usually starts after the subject
is given ijazat and achieves walayat, has become capable of starting his own community and
establishes his own lodge. In fact, this trivialization of the apprenticeship years of the subjects
also serves their interest because only by ignoring the flaws and human side of their subjects,
writers can consolidate their authority and present them as Insan-i Kamil, literally “the perfect
human beings”. This excelling portrayal of the subject is justified with the Sufi mindset that the
murids should accept and fully believe in their murshid as tajalli of God [m: God's

manifestation on earth].

To conclude, it should be accepted that the Velayetname-i Ofman Baba has a different
place among its kind. It is a hagiography about Otman Baba, his religious and political views,
as well as his personality and achievements; it details the ups and downs of the last quarter of
his life story and the years he established his cult in Thrace out of nothing, which are definitely
more than stereotypical karamat stories. A work that focused so much on the individuality of a

person was ahead of its time.

4.2. THE BIOGRAPHY AND THE PERSONALITY OF OTMAN BABA
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In his walayatnama, Otman Baba is depicted as a heavily-built Yoruk, who came from Khorasan
and spoke the Oguz dialect.™>* His contacts with the Tiirkmen/Yoriik population of the Balkans,
the ghazis, shepherds and wrestlers and his choice of weaponry as bow and arrows can be
interpreted as a confirmation of his Ttrkmen/Yorik identity. Also Halil inalcik accentuated that
the pronunciation of the letter "k" as "kh" in the walayatnama denotes the Azeri accent of
Otman Baba.’ He is known as Otman Baba among the common folk, however, the research
suggests from both the hagiography and sources like Faziletname, Divan of Sadik Abdal and
the inscription on his tomb, Otman was acquired later on along with his many nicknames and
epithets. According to the same sources, his real name among ‘awliya’ was Hiissam Baba or
Hiissam Sah, which was actually a shorter version of Hiisameddin with respect to a single
reference in the hagiography of Demir Baba. Apart from these, he was also known as Gani

Baba, Sarkli Koca, Somun Abdal, Sultan Baba and Yoriik Kocas1.'*®

There is an inscription on the tomb of Otman Baba today, according to which Otman
Baba left Khorasan in 1388 and died in 1478. Kic¢uk Abdal also writes that Otman Baba died
in 1478, so if the latter date is true, the initial one cannot be true as well.®" In Velayetname-i
Orman Baba, it is mentioned that Otman Baba came to Anatolia "with Timur".*%® It is not certain
what is meant by this phrase but Otman Baba might have arrived in Anatolia within the

entourage or armies of Timur or in a broader sense, in the same period as the Timurid invasion.

154 OBV, 15-16, 212.

155 Inalcik, "Dervish and Sultan", 20.

156 Ocak, Kalenderiler, 158; OBV, 1, 16, 26, 29, 42, 51, 64-65, 93, 140, 155; DBV, 79, 110, 119; FN, 239; Sadik
Abdal, Sadik Abdal Divanz, ed. Dursun Giimiisoglu, (Istanbul: Horasan Yayinlari, 2009), 74; Yurekli, Architecture
and Hagiography in the Ottoman Empire, 129.

157 Lyubomir Mikov, Bulgaristan'da Alevi-Bektasi Kultiirt, (Istanbul: Kitap Yaymevi, 2008), 139-140.

GoOkhan Yurtoglu, “Otman Baba’nin Tarikati’na Dair” Turk Kultiri ve Haci Bektas Veli Arastirma Dergisi 80,
(2016), 139-140. To see the whole inscription, look at Gokhan Yurtoglu’s article.

“Horasan’dan yedi yiz doksanda huruc eyleyip

Nice abdal ile ge¢ip Rumeli’ye haliya

Seyyida olsun dua fetvine tarih diyelim

Hem sekiz yiiz seksen u¢de gogdi sol Osman Baba”

158 OBV, 17.
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Interestingly, there are two similar manakib in the hagiographies of Sultan Siica‘iiddin and
Otman Baba, in which Sultan Siica‘iiddin asks Timur to leave the lands of Ram. In the
hagiography of Sultan Siica‘tiddin, one of the three dervishes he sends to Timur is Kara Samit,
who is mentioned as a beloved and respected superior of Otman Baba in Velayetname-i Ofman
Baba.™® Although it is a very doubtful claim, if Sultan Siica‘iiddin really sent his dervishes to
Timur's encampment for some reason, it has no significance whether the dervishes came into
his presence or not, because the relation between Otman Baba and the Siica‘'T1 community might
have begun there in 1402. Could the date 1388 be the birth year of Otman Baba? If it was, he

could have arrived at Anatolia when he was fourteen, which is not unlikely.

Along with these possibilities, the manakib with Timur might have been fictionalized
as there are many analog stories in nearly all the hagiographies, proving the superiority of the
subjects over the worldly leaders. All the four fathers of the Siica‘7/Otmani community claimed
that they were kugbs. Tales, in which Sultan Siica tiddin sends his dervishes to Timur to force
him to leave Anatolia, Otman Baba is the spiritual father and murshid of Mehmed Il and
Siileyman | resents not being invited to a wedding organized by Akyazili Sultan, are a must to
have in the hagiographies, as they were all written in order to gain prestige to these community
leaders. Otman Baba might not have even come to Anatolia the same year with the Timurid
forces. However, every piece of information needs to be taken into consideration, if the life

story of Otman Baba will be written.

Chronologically, the next major event mentioned in the walayatnama is “the
emergence" of Otman Baba as the Kurb al-Aktab in the lands of Riim in 1429.1%° This might be
interpreted as a declaration of Otman Baba's reaching the highest level of the Sufi hierarchy,

twenty-seven years after his arrival in Anatolia and engagement with the Siica’T community.

159 OBV, 31, 47, 246.
160 OBV, 16.
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Kiglk Abdal writes that Otman Baba traveled all around Anatolia, primarily in the Western
Anatolian lands of Germiyan, Saruhan, and iznik.!®* Yet this phase is also passed over with

only a few manakib, all discussed briefly in the first chapter.

When Murad Il was still on the throne, Otman Baba leaves Anatolia for a short period
of time and goes to a local named Sa ‘id Cukuru in Azerbaijan. He remains there as a guest of
Er Haci, who was probably a lodge owner and the Sufi master of the region and returns to
Anatolia with two companions.’®> A century later, the marked geography of Sa id
Cukuru/Chokhur-e Sa'd [+~ _s3>] would give its name to the province of Yerevan of the
Safawi Empire. We can deduce that Otman Baba might have been from the area or at least spent
a portion of his life there as he had acquaintances in Sa‘id Cukuru, which supports Halil
Inalcik's theory about his Azeri accent, but it is not certain. When Otman Baba returns he goes

to a hill near Istanbul and swears to take the city and recite azan in its churches.6?

Otman Baba's passage to Rumelia, where the remainder of the walayatnama takes place,
is narrated with a special mankiba of walking on water. Although the event does not happen
directly on the Bosphorus but on Lake Terkos, it is still a turning point because, after that
mankiba, Otman Baba remains in Rumelia until his death. In the chronologically arranged
hagiography, this mankiba is just after the journey to Sa ‘id Cukuru and before the third chapter,
which details Mehmed's ascendence to the throne and the conguest of Istanbul. He wanders
there for a time and visits Babaeski in Kirklareli, Deliorman, Misivri/Nessebar,
Gerluva/Karlovo and when Istanbul is taken by the Ottoman forces, he is in Dirnava/Veliko
Tarnovo. Therefore, it is known that Otman Baba passed to Rumelia before 1451 and traveled

around until 1453. Even if he had had a community or home in Anatolia, it is not indicated in

161 OBV, 18, 30.
162 OBV, 19-20.
163 OBV, 19-20.

74



the text and there are no other records that indicate such. As a matter of fact, in the initial

episodes and during his passage to Rumelia, he is always alone and travels by himself.164

From that point onwards, Otman Baba does not leave Thrace except to take trips to
Istanbul. Based on the hospitality he receives from homeowners in different settlements and the
several manakib in which single or small groups of people become his dervishes, we can expect
that Otman Baba began to make a name and a community in this period.*®® The process of
dervish-hood is explained in chapter eight. While Otman Baba passes through Zagra/Stara
Zagora, a farmer recognizing him from past Sufi gatherings, approaches him, kisses his hand
and asks to go with him. Otman Baba kindly refuses his request and tells him to wait until he
returns from his journey. When Otman Baba returns, he tells the farmer to visit his dervish
lodge in Yanbolu/Yambol if he wants to become a dervish. The farmer does so and joins the
abdals of Otman Baba.*®® This mankiba is highly informative. Despite the fact that his crowded
community is still not explicitly mentioned in these chapters, it appears that acolytes of Otman
Baba began to convene in a lodge in Yanbolu/Yambol at this stage. This also crystalizes how
the single or small groups of people in various towns and cities maintained their contacts with

Otman Baba, although they did not contribute to his never-ending travels.

Over the course of encountering people, Otman Baba helps building of a bridge, works
in threshing places, carries water, looks after animals and cures people and while doing all these
for free, he recruits new followers. He also grants fortune to the ones who welcome him and
believe in his walayat and performs karamat to the others, who doubt, try to test or openly
challenge him. Because of his appearance, he is taken as a runaway or lunatic again and again.
But as a wandering abdal who is all by himself, Otman Baba faces far worse situations than

being subjected to disrespect and insults. He is restrained, taken as a slave and forcibly put to

164 OBV, 22-23.
165 OBV, 52, 54, 57.
166 OBV, 56-57.

75



work or prosecuted more than once but he does not bow down to his oppressors. In all these
manakib, a bypasser or an acquaintance of his captors, free him. In a mankiba after one of his
captors learns his real identity from a bypasser, begs for forgiveness and becomes a dervish of
Otman Baba.!®” These people are introduced as nomads, shepherds, hunters, farmers, slavers,
smiths, wrestlers and carters and there are other examples from different occupations both from
urban and rural areas. Halil Inalcik argued that followers of Otman Baba were substantially of
Yoruk and Tirkmen origins due to him being a Yoruk, the references given in the walayatnama
to the Yorik populace and the modern day ‘Alevi followers of the Otmant cult in the Deliorman
and Dobrudja regions.'®® Correspondingly, a few generations later Yemini dedicates
Faziletname to the ghazis of the lands of Riim.*%° However, the followers of the Otmani silsila

were not restricted to a single fraction of the population.

Even though Otman Baba remained in Anatolia for almost half a century, he began to
form his own community only after his passage to Rumelia. This constant wandering and
recruiting includes the year of 1456, when Otman Baba confronts Mehmed Il for the first time
and warns him mockingly not to launch an expedition to Belgrade in the sixth chapter. If the
given dates are accurate, for a man who must have been a teen in the year 1402, this is a very
late age to still be recruiting followers. However, the historical accuracy and elaborate details
of the walayatmama can make a researcher think twice about considering Kugik Abdal's
narrative. Both Otman Baba himself and the people around him call him "old" throughout the
hagiography’® and there is no reason not to think that he inaugurated his community in his old

age. For this reason, Kiicik Abdal's leaving Otman Baba's past out of the walayatnama and
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starting the narrative from his passage to Rumelia is very critical because it marks a new chapter

in his subject's life.

Kiglk Abdal makes mention of a group of abdals' traveling with Otman Baba for the
first time in chapter eight. However, only after dervishes of Bektasi Bayezid Baba and Mii'min
Dervis leave their masters to join the community of Otman Baba in the fourteenth chapter,
Klcuk Abdal starts to refer the abdals constantly.™ Hereafter, the abdals loyally follow Otman

Baba wherever he goes and he instructs them according to his will.

In the eleventh chapter, Kiiciik Abdal begins to give place to the encounters between
Otman Baba and the other Sufis and community leaders, which always end up with Otman
Baba's granting nasib to his respectful visitors or outmatching his corrupted rivals. As one might
expect, these manakib are written in order to demonstrate the supremacy of the subject over all
the Sufi circles befittingly to the hagiography literature. However, it should be emphasized that
a great deal of the mentioned Sufis were real and historical personalities. To give a few
examples, Koyun Baba, who encounters Otman Baba near Lake Terkos and carries him on his
back while walking on water in Velayetname-i Ofman Baba, has a tomb in Osmancik, Corum.
He is also referred to as a resident of Osmancik in the walayatnama. Otman Baba's dervishes
Ahmed Baba and Karakocak Baba make an appearance at the wedding of Haci Dede in the
hagiography of Demir Baba. The tombs of Bayezid Baba and his successor Mii 'min Dervis,
who are the greatest opponents of Otman Baba according to the walayatnama, are also located

in Bulgaria.

By chapter seventeen, Otman Baba has built a remarkable reputation for himself.
Crowds of commoners and dervishes pay him visits and bring him gifts, sheep and alms and

Otman Baba grants them nasib, heals the ill and distributes what is brought to him among the

111 OBV, 54-55, 76-80.
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people in need.1’2 In the twenty-fifth chapter, while describing one of these gatherings, Kiiciik
Abdal writes that all the shepherds of Dobrudja have become followers of Otman Baba,
bringing sacks of coins and thousands of sheep with them. Admiration and respect to Otman
Baba have increased excessively with the local people and the contemporary Sufis in this
period.1”® There are around two or three hundred abdals in this gathering. In the forty-sixth
chapter, the number of the abdals are given as one-hundred seventy-three, meaning that during
the period of the seventeenth chapter, the numbers of the community members reached a
climax.1™ However, we cannot ignore the fact that all of these are essential manakib for the
consolidation of the imagery of Kutb al-Akzab and Kurb al- ‘Alam; exaggerations should be

expected.

Between the twenty-first and twenty-sixth chapters, the focus on the hagiography slowly
turns into the ever-mounting problems of the community. Otman Baba and his abdals get into
trouble with urban dwellers and are prosecuted in many different cities for unconventional
public statements, abdals' disturbing the peace by cutting and burning trees in
Hirsova/Harsova, extinguishing the furnace of a public bath in Yanbolu/Yambol, throwing
meats of a butcher's shop to the mud, messing the market place and chasing people with sticks
in Edirne. While noting these incidents, Kiiclik Abdal also tries to make logical explanations
for their attitudes. The event in Edirne is especially interesting because Otman Baba accuses

the butcher of selling "human meat" and calls the people of Edirne as “eaters of human meat" 1"

Otman Baba also reprehends, affronts and beats some of his disrespectful abdals and
nonmember Sufis. He even curses the ones who bear enmity or take action against him, causing

serious malformations and even death. He never abstains from any legal or administrative
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officials or apologizes for any of his deeds in the kadr courts he and his followers are taken
to.1’® However, as an outcome of the multidimensional characterization of Kiigiik Abdal, Otman

Baba does not react the same in each situation.

The plainspoken and bad-tempered murshid sometimes acts patiently, as if he does not
understand the true intention of people. The most remarkable instances exposing the personality
of Otman Baba are the intermittent manakib between chapters nine and thirty-one. These
chapters describe the conflicts between Otman Baba and Bayezid Baba/ Mii‘'min Dervis, who
were not real ‘awliya’ but only hypocrites as stated in the text. As being aware of the truth,
Otman Baba accepts Mii‘'min Dervis’s invitation to visit the dervish lodge of Bayezid Baba and
begins to meddle with the structure of the community. In spite of his awareness of their negative
opinions of him, he stays with them pretending to not understand their intentions. When they
try to get rid of him, he persistently finds and provokes them. He spoils Mii‘'min Dervis’s plans
of stealing incomes of the Otmani community, winning his abdals to their side or having the
Otmani community arrested.!’” He manages to overmatch his opponents each and every time
due to his walayat, which grants him the true knowledge of other people's thoughts and plans

and the things that are going to happen in the distant future.

All in all, Otman Baba is definitely portrayed as more unpredictable, irritable and
marginal when compared to all the other subjects of the contemporary hagiographies.
Considering his unfaltering statements and behaviors, the authoritarian image he inhabits as a
community leader becomes consolidated. Obviously these are motivating lessons for future cult
members; to be honest, respectful and obedient and a warning for the nonbelievers and enemies

of the community to stand clear.
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Throughout these chapters, Kiicik Abdal gives some accurate details and clues about
military campaigns and the private lives and personalities of the elites. Due to this, the
community seems to be a highly political one and have their own social network. However, it
is unclear how many of the state officials were interested in them. And another critical fact of
the political contents of these manakib is that they let historians know the timeline of the
important chain of events. In chapter thirty-two there is a reference to the Battle of Otlukbeli,
which took place between the Ottoman and Akkoyunlu States in 1473. Otman Baba started to
establish his community and get in touch with the governmental figures after he passed to
Rumelia in the mid-century. This would mean that within approximately twenty years, from
being an unaided wandering dervish he managed to make himself a legend, at least to a fraction

of the society and at best the murshid of Mehmed I1.

Yet again, the course of events changes with another milestone, a mankiba about a
dream in thirty-ninth chapter, which foreshadows the upcoming hostility Mehmed will bear
against Otman Baba. An abdal from the community dreams that with the order of Mehmed I,
first Mahmiid Pasa and then Sehzade Mustafa Celebi, attacks Otman Baba. However when they
fail to bring him to the Sultan, Mehmed himself attempts to get Otman Baba and as he fails he,
his son and his Grand Vizier retreat and leave. Shortly after this dream narrative, the news of
consecutive deaths of Mustafa Celebi and Mahmiid Pasa arrive at the community, in 1474.178
Soon afterward, Mehmed receives an indictment about unconventional statements made by
Otman Baba and decides to sentence Otman Baba to death along with his community. However,
after a nightmare, he changes his mind and sends an enactment to the kadr of Edirne to seize

Otman Baba and his abdals and bring them to Istanbul.r’® It goes without saying that Kiigiik
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Abdal implies that the deaths of Mustafa Celebi and Mahmud Pasa were caused by Mehmed’s

corruption and taking action against Otman Baba.

Along with being a supremely unrealistic narrative, the intricate personification of
Otman Baba in these chapters is outstanding. Even though Otman Baba is as aggressive as ever
and never backs down from anything, there are hints of his sorrow and weariness due to the
arrest warrant upon him and his community. He seems disappointed in Mehmed, whom Otman
Baba claimed to be the spiritual father and supporter, has now issued their incarceration.
Following the dream mankiba, Otman Baba cries for the first and last time in the walayatnama
and asks himself what to do with his son, Mehmed. Referring to the Black Sea, which he always
traveled to, Otman Baba says that now the sea floods wildly.'® In another mankiba, one of the
abdals sees a vision of a man who descends from the sky to the earth and asks Otman Baba for
permission to annihilate the sinners tormenting him. Otman Baba refuses and tells him to be
patient.8! These allegorical manakib imply that disasters would happen in the future and the
divine forces would rather punish Mehmed as they had punished his son and the Grand Vizier

but Otman Baba stopped them.

This turn of events can be interpreted in different ways. As mentioned before, there is
no certain evidence of the asserted relationship between Otman Baba and Mehmed I1. However,
after the perpetual complaints and charges and the community returns from the threshold of a
death penalty, the most reasonable scenario is that Kiicik Abdal might have wanted to write
these events in a more pleasant way in order to vindicate the community and prevent more
problems with the State. But ultimately, the idea should be entertained that Otman Baba could

have been a pro-State person, who always backed Mehmed II's policies and supported him not
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by miracles but by speaking out. Hence, he might have felt betrayed when he received the news

of his detention.

In the wake of a number of dreams and miracles, Mehmed finally realizes he has treated
Otman Baba unjustly and recognizes him as his spiritual father and murshid. Around this time,
the Sultan sends Gedik Ahmed Pasa to subjugate Kefe/Feodosia, so it can be inferred that
Otman Baba and Mehmed Il reconciled in 1475. Thereafter, until the death of Otman Baba in
1478, Mehmed remains his faithful murid according to the walayatnama. The Sultan always
asks for his blessings while planning military operations, defends him against the accusations

of the ulama and ensures the safety of the community. 8

By declaring his master as the spiritual father and the divine power behind one of the
greatest monarchs in his time and the conqueror of Istanbul, Kugik Abdal actually draws
attention to not only spiritual but also earthly supremacy of Otman Baba. The otherworldly

status of the ‘awliya’ is always manifested by their precedence upon worldly leaders.

At the end of the hagiography, it is written that Otman Baba informs and soothes his
abdals about his imminent death. They move to Haskdy/Haskovo, where Otman Baba would
be buried in 1478. Approximately two thousand people from varying backgrounds attended the
funeral, including the ulama. The number might be exaggerated but even if it is, that
overstatement is naturally made for a person who claimed to be Kurb al-Aktab and Kurb al-

‘Alam 183
4.3. ALLEGATIONS ABOUT OTMAN BABA

Countless theories and claims about Otman Baba have been put forward by scholars, but it must

be known that some are groundless, and few others are mistaken.
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To begin with, Ahmet Yasar Ocak argues that Otman Baba was born in 780/1378, citing
the hagiography where an ‘alim says: "As | have seen in a book, the prophet had announced
that a man will come after the year of eight-hundred eighty and he will claim °Ana al-Hakk and
his claim will be approved. This is that man, praise him." Several other scholars acknowledge
Ocak's words without giving a look at the source itself.1®* However, Hijri year 880 corresponds
to 1475-1476, which is three years prior to Otman Baba's death. The birth year of Otman Baba

is not given in the Velayetname-i Ofman Baba or in any other primary source.

The second claim of Ocak is that Otman Baba and his abdals joined the wars in the
Balkans. Indeed, in one of the earlier manakib, Otman Baba, on horseback and holding a green
spear, tells a farmer that he is going to the Christian territories to help the people in need.!®
However, this mankiba is dated after 1456, which means that he was around the age of seventy
and Kicuk Abdal does not mention Otman Baba’s attending to the war. On the other hand,
Kiglk Abdal remarks in many different chapters that Otman Baba attended, led and even
directed Ottoman battles spiritually. According to one mankiba, an invisible army of abdals
fights behind the legendary warrior Sar1 Saltuk, who takes his orders from Otman Baba.
Additionally, these celestial armies of abdals do not always fight for the Muslims. On the
contrary, in the specific mankiba they turn against the Ottoman army and caused their failure,
which has its own explanation in the previous passage, where Otman Baba warns the
commander of the Ottoman army Siileyman Pasa as he visits him to ask his blessings. Otman
Baba tells him not to pass the river in order to win the war and as is seen, Siileyman Pasa does

not listen to him. In many manakib Otman Baba orders his abdals to pluck grasses, cut and
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burn trees and dig holes in the ground somewhere safe and far from the war, as they believe
their actions are killing their enemies on the battlefield. In one such manakib, Otman Baba's
thigh blackens and when an abdal asks what happened, Otman Baba tells him that the battle
has been hard and exhausted him. However, in not one of these chapters does Kigiik Abdal
refer to Otman Baba's or any of his abdals joining any battles physically or Otman Baba’s using

his sword, bow, and arrows literally.'8®

Ocak also propounds that the writer of the hagiography of Hacim Sultan refers to Otman
Baba as ‘Osman Baba, one of the spiritual sons of Hacim Sultan. However, there is no proof
that can verify his statement since in the Velayetname-i Ofman Baba, it is openly stated that
Otman Baba was not a native of Anatolia and came from Khorasan. On the other hand, ‘Osman
Baba was put into his mother's womb in the Seyyid Gazi Complex by a miracle of Hacim

Sultan.'®” Consequently, it is not likely that the two are the same person.

Another assertion was made by Nevena Gramatikova. According to Gramatikova,
Otman Baba spread the propaganda of Batini Sufism among Tlrkmens while he was in Sa‘id
Cukuru between the years of 1451-1453. Halil inalcik also marked Azerbaijan as the starting
point of Otman Baba's Sufi career. In the referred section of the walayatnama, it is only said
that Otman Baba went to Sa‘id Cukuru in Azerbaijan and remained there for a while with a
native walr named Er Haci and turned back to the lands of Ram with the aim of taking
Istanbul.'8 As the mankiba of Mehmed Il's ascension to the throne in 1451 is after the journey
to Sa‘id Cukuru, Otman Baba must have gone to Azerbaijan and returned to Anatolia before
1451, when Murad Il was still alive. Between the years 1451 and 1453 he must have traveled

in the aforementioned cities in Bulgaria. It can be deduced from this passage that Otman Baba
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indeed had contacts in this area but there is no information or the smallest hint in the
hagiography about the homeland of Otman Baba, where he engaged with Sufism and his
murshid, how he passed his time in Azerbaijan or what his social circle was there. He even calls
himself as a dervish of Khorasan in the forty-sixth chapter.!8® Therefore, claims of Gramatikova

and Inalcik remain uncorroborated until more information about the subject is uncovered.

A series of false allegations were also made by H. T. Norris and Iréne Mélikoff, which
are based on Mélikoff’s anthropological observations conducted among the ‘Alevicommunities
of Deliorman, more than her readings of the historical texts and hagiographies. As a
consequence, she deduced that Demir Baba was a rebellious and non-conformist follower of
Seyh Bedreddin. Norris, on the other hand, wrote that Gani Baba with the real name of Hiisam
Sah, was a different person than Otman Baba. He also mistook Akyazili Sultan 's name Ibrahim
as the name of Otman Baba and confirmed the notes of Mélikoff about Demir Baba.'®°
However, if the walayatnamas of Otman Baba and Demir Baba were read, it would be seen that
none of these allegations are true. There are no historical verifications of non-conformism or
any rebellious acts of Demir Baba. Moreover, chronologically he cannot be a murid of Seyh
Bedreddin as Seyh Bedreddin lived before Otman Baba and there is no evidence of contact
between the Bedreddini and Otmani communities between the 15" and 16™ centuries. Demir
Baba must have been taken as a member of the Bedreddini silsila by the oral narratives in the

later centuries.

Apart from all of these assertions, the name of Otman Baba has been a subject of a great

many discussions among historians. The name ‘Osman is a Turkified derivative of ‘Utman and
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similar to Abu Bakr and ‘Omar it has become taboo among Shiite and “Alevi circles. As the
Otmani cult and community converted to ‘Alevism in the 16th-17th centuries, the name Otman
became preferred within the “Alevi literature.’® However, it seems it was spelled as Otman
back in the days of Otman Baba as well, since Kiicik Abdal wrote his name as Otman in 1483.
Kiclk Abdal wrote the name of the town Osmancik, the Ottoman government and the related
phrase "Osmanogullari/sons of Osman” the same way as he wrote Otman Baba, with a "t/< "
not with an "s/&". Furthermore, Kiigiik Abdal details that Otman Baba, whose real name is
Hiisameddin, chose the name Otman for himself to make a reference to his being the spiritual
father of Mehmed Il and thus his being the spiritual patron of the Ottoman Empire. The fact
that he himself chose a derivative of the name ‘Utman basically shows that he did not share the
idea of tabarru’ [or tabarra, meaning: disengagement and bearing enmity against the enemies
of Muhammad and Ahl al-Bayt]. Therefore, the local usage of Otman in the place of ‘Osman
might be a result of not Otman Baba's paying special attention to revert it, but his and the local

people’s pronouncing the original name that way.*%

Both in the hagiographies of Otman Baba and Demir Baba, it is stressed that the
community leaders were celibates. However, in a document Refik Engin shares it is written that
Selim | granted privileges to the sons of Otman Baba and “Dede Bali son of Otman” is noted
below the registry.'*® On the other hand, in the waldayatnama of Demir Baba, it is stated that
Demir Baba is related to Otman Baba through his father, Hac1 Dede. According to the source,
Otman Baba had a son named ‘Abdi and a grandson Taran, who was the father of Zeynel
‘Abidin and grandfather of Hac1 Dede. Contrastingly, in the same lines and at the beginning of

the walayatnama, it is written that ‘Abdi was the son of Seyyid ‘Ali, who was the son of
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Bahaeddin and grandson of ‘Ali-i Bozorg.!®* Since the time period between Otman Baba and
Demir Baba is too short, the information might be rightly given. Abdi might be a spiritually
adopted son of Otman Baba just as Demir Baba was to Akyazili Sultan. However, one should
always bear in mind that Otman Baba might have fathered one or more children when he was
young. For the reason that there is no information in the walayatnama about Otman Baba’s past

before he enters Thrace as a senior wali, it is possible for him to have previously had a family.
4.4. SUNNI OR SHIITE

The last discussion about Otman Baba that should be given place in this chapter is the question
of whether he and his community were Sunni or Shiites. Actually, the same discussion applies
to all the pre-16th century Batini orders. A great number of historians abstained from making a
direct statement about the subject. But another major group assess the Batini orders and
communities were inclined to Shiism or were directly Shiites because of their utmost respect to
Ahl al-Bayt, their adoption of Barin beliefs such as Wakdat al-Wujid, tanasuh and hulil, their
not giving much importance to Shar’i practices and most significantly, their allegiance to
‘Alevis during the Sunni/‘Alevi Schism in the 16th century Ottoman Empire. Though because

it is not certain, review of the information is still needed on this subject.

Historians share a tendency to analyze history through the lens of the religious and
political agenda of modern times, which is defined as an "anachronistic back-projection that
has its roots in official the 16th century Ottoman discourse™ by Riza Yildirim. Therefore,
Yildirim emphasizes that the Batini communities of the pre-16th century and the “Alevi Creed
were not directly correlated but we tend to think they were, as the major part of the Batini
communities converted to ‘Alevism in the following centuries. According to Yildirim many

dogmas, such as attaching particular importance to ‘Ali and Ahl al-Bayt and sharing Batini
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beliefs, which were associated with Shiism/‘Alevism in later centuries, were accepted by the
Sunnis without any complications in the 13th and 14th centuries. Yildirim reviews the sources
produced by Sufis before the 16th century and later appropriated by the “Alevi circles. In these
sources, the four caliphs are praised, not the Imams and among the Batini community there are
people named ‘Omer and ‘Osman. These facts demonstrate that these communities were not
Shiites but Sunnis, yet their perception of Sunnism was quite different than the perception in
the 16th century.®® Yildirim does not focus his attention on the antinomian orders but makes
general assumptions about the Sufi Barinism, which includes the KalandarT disposed groups.

And the 15" century was a transitional age in this formula.

On the other hand, Shiite scholars do not recognize the renouncer orders as Shiite, on
account of their esoteric beliefs such as tanasuh and huliil, since such notions are not accepted
within the Shiite Sharia-based Islam as well. In this respect, it can be said that the antinomian
orders were close neither to Sunni nor Shiite Sharia-oriented interpretations of Islam. The
elements, which are mistaken as implications of Shiism, have in fact different connotations in

the New Renunciation.°®

Regardless of the context, they were found in and their religious and political variances,
almost all the Sufi orders acknowledge ‘Ali as the preeminent wal by tracing their silsilas to
him. Moreover, despite a great percentage of Sufis being Sunni, they share the belief of divine
guidance of a leader with the Shiites. However, while in Shiism the position of spiritual
leadership and esoteric knowledge is transferred genealogically, in Sufism it is accessible for

whoever manages to transmit his soul to perfection. For the Shiites, the Imams are
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intermediaries between the people and God. Though Sufis believe that the spiritual progression
and communion with God can be achieved by a composition of Sharia, Tarikat and murid's
complete submission to murshid like a dead body in the hands of its washer. Yet another similar
but also slightly different element between Sufism and Shiism is that the highest seat of
authority in Sufism, which is Kuzb al- ‘4Alam wa al-Zaman, belongs to Mahdi in Shiism. For this
reason, Shiite Sufi scholar Aziz ad-Din an-Nasafi's interpretation that the circle of walayat
started with the death of Muhammad and Sahib al- ‘Alam wa al-Zaman is the contemporary

Imam, is like a connective bridge between the Shiite and Sufi doctrines.t®’

On this matter, Abdulbaki Golpinarli specifies that because of their loyalty to Ahl al-
Bayt, all the Sufi orders are more or less, knowingly or unknowingly under the impact of Shiism
and only a smaller group openly declares themselves Shiites. A person who understands the
philosophy of Wa/dat al-Wujid, cannot adopt the act of tabarru* as he would know everything
and every event is a result of God's will. Thus, he cannot hold a grudge even against the enemies
of Muhammad and Ahl al-Bayt. Therefore, a Shiite Sufi can only be a member of the Mufaddila
sect of Shiism, who were integrated with the Sunnis. For Golpmarli, all the Sufis are
Mufaddila,'®® which clarifies why Sufis do not identify themselves with the norms of Sunnism

or Shiism but make sense of the world according to their own philosophy.

As all these facts are put forth, the hagiographies of the pre-16 century Siica 7/Otmani
notables should be examined. Irene Mélikoff, drew attention to the symbolic place of number
seven within the Siica'7/Otmani community and argued that they were Sevener/Isma‘ili

Shiites.'% The same exceptional usage attracted the notice of several more historians. In the
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Velayetname-i Ofrman Baba seven was used in multiple manakib, just as it was used in the
tombs of the community members.?%° After visiting the tiirbe and tekke of Otman Baba, 'Evliya’
Celebi writes in his Seyahatname that the grand murshid descended from the seventh son of the
seventh Imam Misa ibn Ja ‘far al-Kazim and illuminates us about the oral narrations of his
time.2%* There is also the fact that in the hagiography, Otman Baba praises and puts himself into
the place of Sar1 Saltuk more than anyone else. Sar1 Saltuk was the master of another antinomian
Sufi, Barak Baba, who was associated with the Sevener Shiism and Haydariyya and suffered

from prejudices and accusations similar to Otman Baba.?%?

Aside from these, the symbolic usage of seven might have been unrelated to Isma‘Tlism.
Although Al-Hakim al-Tirmidi and ‘Ali al-HujwirT wrote that the ‘awliya’, who were on the
stage of Forty, were called "the Abdals”, Ibn al-‘Arabi, in his work al-Futizhat al-Makkiyah
stated the Seven were the Abdals and God rule the seven skies through these Seven Abdals.?%
In compliance with the latter theory, in the Velayetname-i Ofman Baba the Seven are named as
the Abdals and given a special description, unlike the other hierarchical stages. That is why the
usage of seven might not have been related to Shiism but it might have an esoteric meaning for

the community.?%

In the walayatnama of Otman Baba, there are no references to Abt Bakr, ‘Omar or

‘Utman, yet Ahl al-Bayt is given an exceptional place. The murderers of Hasan and Husayn are

200 OBV, 12, 44, 66, 77, 83, 90-91, 100, 115, 149, 153, 159, 184, 210, 265; Mikov, Bulgaristan'da Alevi-Bektasi
Kultird, 33-39; Nathalie Clayer and Alexander Popovic, "Osmanli Déneminde Balkanlardaki Tarikatlar" in
Osmanli Toplumunda Tasawvuf ve Sufiler, ed. Ahmet Yasar Ocak, (Ankara: Tirk Tarih Kurumu, 2014), 302;
Engin, Balkanlardaki Yaur, Tlrbe, Tekke ve Zaviyelerimiz, 237, 241, 245, 248, 273.

201 Evliya Celebi, Seyahatname, v. 8, 343.

202 Ahmet Yasar Ocak, “Barak Baba” in TDV Islam Ansiklopedisi, (Istanbul: TDV Islam Arastirmalar1 Merkezi,
1992)

203 Sufis shared the idea that there was an unseen hierarchy of elite Sufis ruling the earthly and aethereal matters.
Their name was Rijal al-Gayb [m: the Unseen Men]. The stages of this hierarchy can be listed from top to bottom
as: The One, Kub al- ‘Alam wa al-Zaman who was also one of the Three; the Seven, the Forty, the Three Hundred
and the Thousand. | will explain this belief in the fifth chapter in a more detailed way.

204 Sijleyman Uludag, “Ricalii’l Gayb” in TDV Islam Ansiklopedisi, (Istanbul: TDV islam Arastirmalar1 Merkezi,
2008), 81-83; Uludag, “Abdal”, 59-61; OBV, 44.
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questioned harshly and after a mankiba about one of the captivities of Otman Baba, Yazid is
compared to the oppressors and tyrants. These two are small but obvious examples of tabarru’.
In contrast, Otman Baba is frequently associated with Mahdi and in the most noteworthy
examples, he is titled as Mahdi-i Sahib-i Zaman. The references to Mahd1 and Kugh al- ‘Alam
wa az-Zaman are used hand in hand with each other, which fits perfectly to Aziz ad-Din an-
Nasafi's explanation of Shiite Sufism.2% In the hagiography, there is also another item that can
be correlated to Shiism, which is the unity of Muhammad and ‘Ali. According to the belief,
they were created from the same divine essence Nir [m: light] and when that essence was split
into two, the light of nubuwwat [m: prophethood] passed to Muhammed and the light of walayat
passed to ‘Ali. Hence, walayat is as important as nubuwwat and its successor on earth.?% Lastly,
despite the fact that there are no clues of the Shiite movement of Sheikh Junayd in the
hagiographies of Sultan Siica‘tiddin or Otman Baba, it should be remembered that Otman Baba
had some acquaintances in Azerbaijan, the center of the Safawi order, so he should be familiar

with the early periods of the Shiite/* Alevi movement.

However, there is also the fact that Otman Baba decided to call himself Otman and
declared himself the spiritual father of Mehmed Il and the patron and savior of the Ottoman
Empire, which was on the path of a strict Sunni-ization. Even though Otman Baba resents and
punishes Mehmed from time to time, he does not make any major criticisms against Mehmed's
social, religious or political policies openly or does not show any enmity against the Ottoman
Empire.?%” Kiiglik Abdal writes that Otman Baba supported the Ottoman armies spiritually
against the Akkoyunlu State, challenged and overmatched the murshid of Uzun Hasan, the

father-in-law of Sheikh Junayd. There is no evidence of sympathy for the Akkoyunlu or Safawi

205 Trimingham, The Sufi Orders in Islam, 133-137; OBV, 8-9, 19, 199, 256, 258.

206 y1ldirim, "Yemini'nin Muhiti ve Mesrebi Uzerine Notlar", 62.

207 Historians generally argue that Otman Baba was a non-conformist dervish but | do not agree with this thesis
and I will concentrate on this subject in the 7" chapter.
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leaders or any enemy of the Ottomans in any of the three hagiographies. Even so, the

community might have been fearful of ever speaking out against the State.

Another Batini notion al-Nar al-Muhammadi is addressed in the walayatnama in
accordance with the Sufi formulation, meaning that as God's first creation, al-Niar al-
Muhammadi was not granted specifically and only to Imams but to all the ‘awliya’. There are
no references to the Imams but the concept of walayat is at the center of the hagiography. In
spite of the previously mentioned instances of tabarru’, before his death Otman Baba counsels
his abdals to never hold a grudge against anyone, not even his enemies, believing that

befriending a friendly person is easy but the real merit is befriending an enemy.2%

These confusing elements in the hagiography, particularly Otman Baba's choice of name
and Kuclk Abdal's lack of reference to the Imams considerably diminish the possibility of their
being Shiites. As the 15" century was a transitional age, they could have been a Shi’izing Sunni
community, which had previously shared the metadoxical Sunni mindset Riza Yildirim
mentions. That is why, they must not have identified themselves in the Sharia-based Sunni or
Shiite norms but in the esoteric framework of Sufism and perhaps the Mufaddila set of norms
as Golpinarli noted. Yet, after the death of Otman Baba and the emergence of the Shiite/* Alevi
movement in Rumelia, the community must have started to publicly give way to Shiism. The
assassination attempt on Bayezid Il and his order to disband the abdals, the Ottoman authorities'
distrust on Mihaloglu family because of their Shiite tendencies and close relations with the
Stica /Otmani community, the evident Shiite notions in FazZiletname and the abdals'
associating themselves with the twelve Imams in Menakib-1 Hoca-i Cihan ve Netice-i Can, is

the proof.2%®

208 OBV, 264.
209 Krsti¢, Osmanl Diinyasinda Ihtida Anlatilar, 79; Yildirim, "Yemini'nin Muhiti ve Mesrebi Uzerine Notlar",
73-79; Yirekli, Architecture and Hagiography in the Ottoman Empire, 42; MHCNC, 156.
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CHAPTER V

THE SUFI MINDSET OF OTMAN BABA

The Velayetname-i Ofman Baba starts with a prologue, in which Kicik Abdal narrates the
genesis, the central place of Muhammad and ‘Al in the creation and the fundamental themes
of Sufism. Both in this introduction and in the following chapters, his explanations are
supported with verses from the Quran and Hadith and infused with his short poems. The simple
yet profound writing style of Kiliciik Abdal gives readers the idea that he was knowledgeable in

the doctrines of Islam and Sufism.
5.1. NUBUWWAT, WALAYAT AND AHL AL-BAYT

It is a widely accepted belief in Sufi circles that nubuwwat was succeeded by walayat.?*° Kiigiik
Abdal also gives great weight on the subject that nubuwwat and walayat are twin and equal
ranks, and walayat is the shepherd and protector of nubuwwat. When Adam is created, he sees
the name of Muhammad on the gate of the highest level of heavens. Then Nir is given to Adam
and as he asks what it is, God tells him it is the light of the last prophet that will be passed down
to generations of prophets. When it reaches ‘Abd al-Muttalib in the fifty-sixth generation, it
will be divided into two and the light of nubuwwat will pass to ‘Abd Allah and the light of
walayat will pass to Aba Talib and from the fathers to sons, Muhammad and ‘Ali. Nubuwwat

IS exoteric, apparent and the prophets invite everyone to religion. Walayat, on the other hand,

210 Krsti¢, Osmanh Diinyasinda Ihtida Anlatilar, 67, Trimingham, The Sufi Orders in Islam, 163.
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IS esoteric, secretive and only for the divinely privileged people. While Muhammad is the
highest ranked prophet upon all the other prophets, ‘Alr's position of the supreme walr has
always been concealed and has never been recognized by the overwhelming majority of
Islamdom. Kiigiik Abdal cites the Hadiths Muhammad mentioned ‘Alj, that they are of the same
flesh, blood and spirit and if he himself is the city of knowledge, ‘Alf is its gate.?!! In the same
chapter, it is also written that Hasan was given nubuwwat and Husayn was given walayat.?*? It
is written in the walayatnama that in the times of nubuwwat, people had denied the prophets
and had not believed in religion unless witnessing miracles and it was the time of walayat and
people refused to believe in ‘awliya’. However, denying walayat is the same with denying

nubuwwat and there is no difference between denying nubuwwat and denying God.?*

This chapter in the walayatnama was written as a reference to the Sufi belief of al-Nir
al-Muhammadz [m: the Muhammadan Light], according to which, the light of Muhammad was
the first and the most beautiful creation of God since He created Muhammad from His own
light and soul. In this theme, the Hadiths "If it was not for you, | would not create the universe,"
and "The first thing God created was my Light™ have a central place. While the first one is cited

in the walayatnama, the second is indirectly explained. 24

Klglk Abdal indicates that human beings are deputies of God on earth. Everything else
is created in the service of mankind and mankind is created to reach God. Hereunder, the verse

"1 have only created Jinns and men, that they may serve Me." is given from the Quran.?*® This

211 These two Hadiths and the below mentioned several were so popular among the Anatolian and Balkan Muslims
and especially in the Batini-inclined circles that a researcher can easily come across with them in oral narratives
and written literature. They are still very well-known in modern Turkey. Yet as much as they are popular, they
have caused controversies among the Islamic scholars, and the authenticity of some of these Hadiths are not
accepted by the majority of these experts. However, for this study, their authenticity is not important. What matters
is that the contextual people believed in the authenticity of these Hadiths.

212 0BV, 2-8, 31-32, 234-235.
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belief is compatible with the Hadiths "I was a hidden treasure and wanted to be known" and "If
| was not, you would not be. If you were not, | would not be known." which have a prominent
place in Sufi theory. There are more explanatory paragraphs in the walayatnama concerning
the sacred bond between God and mankind. As God has created the spirit of human beings from
His own being, they are superior to all other creatures and capable of perceiving the attributes,
and the benevolent and terrifying deeds of God. Their hearts are created to be houses and

thrones of God, that is to say, to be fulfilled with love. 216
5.2. 'ANA AL-HAKK AND WAHDAT AL-WUJUD

Otman Baba makes a claim of 'Ana al-Hakk ever so often. There are also controversial
statements such as "God is in my robes"”, "'l have created the earth and all the living things on
it", "I talk with God", which are all explained with the doctrines of 'Ana al-Hakk and huliil. 2
Kiglk Abdal expresses in many different parts of the walayatnama that Sufis have a
hierarchical system based on spiritual makamat. Only the ones who have sacrificed their
individuality and desires, can get on top of that hierarchy, claim °Ana al-Hakk and speak such
words. They have no worldly or spiritual yearning but God. The spiritual path has three stages.
In the first stage, the dervish has desires and takes the things he wants. In the second stage, he
no longer desires anything but takes what is given to him. In the final stage, he does not want
or take anything.?'® Dervishes have to pass through these stages because only if the heart can
be emptied, God can fill it. The fulfillment of this principle is described as "To die before you
die" in Sufism.?'® The person, who achieves it, vanishes within the eternity of God and he
becomes God with God, sees with God, hears with God and speaks with God. Whatever he says

or does, it is with the order of God, as Mehmed retells the Hadith "Whoever is for God, God is

216 OBV, 78, 220-221, 233-235.
217.0BV, 20, 159.

218 OBV, 12-13, 26-27, 263-266.
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for him", while he tries to clarify the words of Otman Baba to the ulama.??° Thereby, what is
meant by "Ana al-Hakk is not that the person himself is God. On the contrary, his personality
is completely annihilated and his body becomes a shell in which God manifests Himself, as a
drop cannot retain its being in the sea. Kiicik Abdal writes that if a person reaches this stage
and says "l have created the earth and all the living things on it", this is not of his arrogance but

truth.?!

This doctrine is related to the Sufi belief that God manifests Himself in all his creations.
In Sufi theology, there is a difference between God's Zat [m: self] and tajallis [m: manifestation]
and the entire cosmos and all the creations reflect God's tajallis. Yet despite the difference of
the Hakk [m: the Creator] and salk [m: the created], there is an emphasis on Sufism that all the
creations originate from God and turn back to God in a perfect circle. The universe may seem
full of conflicts and contradictions but in fact, all are one and since God is the creator of
everything, nothing can be bad.??? The two statements of Otman Baba in two separate mandakib
are based on this philosophy. When Otman Baba is asked what he is doing in a desolate
mountain, he answers "There are not any desolate places”. Similarly, after drinking dirty water
of a public bath, he says "There are not any filthy creations."??* Things may look unfavorable
but a person who sees the reality would know everything is God, God is everywhere and nothing

can be negative.

If a person claims 'Ana al-Hakk, as a perfect man, he must have seen the Zat of God
through the spirit of Muhammad. There is a short passage about having a sight on Zat in the

hagiography. According to this, a wali, who is not "the Kurb of Kurbs", can only have a

220 0BV, 12, 20, 101, 221.
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temporary vision and only a Kugb al-Aktab can maintain his sight of God permanently. The
visions of the lesser ‘awliya’ vary according to their stages. Similarly, the ‘awliya’, who have
not reached the stage of kurbiyyat, cannot eliminate their desire of heaven completely.?* A
contemporary of Otman Baba, ‘Abd al-Rahman Jami, also indicated that a small elite group
among the “awliya’ constantly saw God and no higher stages in the Sufi hierarchy exist.?? This
shows that despite the differences between their orders, Sufis shared a great many beliefs and

Otman Baba was informed about the preceding and up-to-date Sufi theology and literature.

There is a mankiba about Otman Baba's having sight on Zat. One day, during the period
Otman Baba and his abdals were in Kaligra/Kaliakra, Otman Baba suddenly tells his abdals to
perform namaz. As soon as they speak Allahu Akbar, Otman Baba's spirit leaves his body and
comes back only one hour later when he is still in the prostrating position. Kiiciik Abdal writes
that at that point Otman Baba had a vision of Zat and each and every rak'at of such a namaz

equals seventy thousand rak'at.?®

If one is to comprehend the religious perception and Sufi philosophy of an antinomian
murshid, then one should analyze it within its own mindset and decipher the Sufi values and
teachings. Without reading the text as a whole and understanding the notions, such as Wakdat
al-Wujid and "Ana al-Hakk and the nuances between impiety and Sufism, statements like "I
worship the God | see” or "Man has devoured God and Muhammad and that man, whom God
manifests Himself, is no one but me", cannot be analyzed properly.??’ In the first case, an abdal
makes the explanation that they experience the love of God from His tajalli upon Otman Baba.
It should be emphasized that the abdal does not use the word Zat. As for the second statement,

it has a parallel meaning with another famous Hadith "God, who does not fit into the universes,

224 OBV, 13-17, 122-123.

225 Halil Inalcik, "Dervish and Sultan”, 21.
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fit in the heart of His devoted servant”. The nafs [m: self, mind] of the person, who has
completed his spiritual journey and purified himself from his individuality, does not get in his

way between himself and God and only then God can manifest Himself on that person.

There are also misapprehensions about tanasuh. In the walayatnama, Otman Baba
frequently says that he is Adam, Moses, Jesus, Muhammad, ‘Ali, Hasan and Husayn. He makes
another statement saying that he has come to this world again and again within hundreds of
thousands of years.??8 What is implied by these words is not literal reincarnation, as there have
been numerous Sufis making similar declarations. Yet the concept of reincarnation does not
exist in Islam. What Otman Baba means is not that he is literally all of them or all of these
people from different ages were the same person. He means that there is no distinction between
the prophets and ‘awliya’, who annihilated their personalities and became manifestations of

God.

Another misconception belongs to Irene Mélikoff. Mélikoff, in consonance with
Mehmet Fuad K&pruli and Ahmet Yasar Ocak, asserted that heterodox Islam was the fruit of
syncretism of Islam with the pre-Islamic and non-Islamic religious beliefs. She argued that
within folk religion, the pre-Islamic Turkic God Tengri metamorphosed into ‘Ali, which is why
Bektasts perceived ‘Al as God and worshipped him.??° However, it should not be forgotten that
Mélikoff made such deductions based on her anthropological observations and analysis of the
‘Alevi-Bektast poetry and she did not make any reference to neither to the history of Sufism
nor the Sufi concepts. It cannot be said that neither the antinomian dervishes nor the Bektasis

worshipped ‘Ali or believe he is the Zat of God. Hence, understanding the nuances between Zat

228 OBV, 160.

229 Iréne Mélikoff, "Bektasi-Aleviler'de Ali'nin Tanrilastirilmas:” in Tarihten Teolojiye: Islam Inan¢larinda Hz.
Ali, ed. Ahmet Yagar Ocak, (Ankara: Turk Tarih Kurumu, 2014), 77-80; Iréne Mélikoff , "llk Osmanlilarin
Toplumsal Kokeni" in Osmanli Beyligi: 1300-1389, ed. Elizabeth Zachariadou, (Istanbul: Tarih Vakfi Yurt
Yayinlari, 1997), 150-152; Mélikoff , "14.-15. Yiizyillarda islam Heterodokslugunun Trakya'ya ve Balkanlar'a
Yerlesme Yollar1", 187.

98



and tajalli, the notions of "Ana al-Hakk and hulil, are very important when analyzing any Sufi

text, the hagiographies or the ‘Alevi-Bektasi poetry.

Interpreting the Sufi notions according to the Shar’i knowledge or modern and secular
rationale has always given rise to huge misunderstandings and never reflected the truth. The ill-
fated execution of Manstr al-Hallaj might be the most famous example of evaluating such
provocative statements without looking thoroughly at the speaker’s perspective. In addition,
analyzing the belief system of an antinomian community according to the Shar’i Sunni set of
norms would mean recognizing Sharia-based Sunni Islam as the authentic core Islam and the
other interpretations of the religion as corrupted or even false. If this is done, the only
conclusion that can be drawn would be that the subject declared his godship or he was mentally
disturbed. However, reviewing his statements within the Sufi framework, conclusions would
be quite different. As mentioned before, the subject of this dissertation is to address an

antinomian order from their own perspective and to give voice to their own narratives.

In the Velayetname-i Ofman Baba, it is implied that people think they live according to
their own life choices. But in fact, each and every occurrence is designed by God. Because
‘awliya’ are aware of this situation, they act according to the will of God regardless of whatever
befalls them. In one mankiba, in which Otman Baba is captured and is forced into labor, one of
his captors talks about him to a few carters. One of them named Akbas, decides to see the
captive, visits Otman Baba and asks him what he does. Otman Baba, implying his captors are
animals, answers that “he has been shepherding his captors” while he waited for Akbas.
Eventually, Akbas sets Otman Baba free. On the surface, Akbas seems like the rescuer of Otman
Baba but it is implied that Otman Baba remained there with his own will and waited for Akbas

to come and rescue him because this event was designed for them to meet.° In another

230 0BV, 48-49.
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mankiba, while Otman Baba and his abdals are taken to Istanbul, the same message is openly
stated. Kuciik Abdal, notes that it was Otman Baba, who made Mehmed give the order of arrest
and it was not the Sultan's own doing. Otman Baba tells the carter, who takes them to the capital
city, that "You are not the carter, I am". When he asks his abdals where they are going and the
abdals say they have been arrested and taken to Istanbul, Otman Baba tells them "No, they are
not taking us, I am taking them”. In another account when Otman Baba and his abdals are
summoned to Istanbul, the oxen cannot pull the cart until Otman Baba points at them.?3! These
events illustrate that God is making the decisions, not the men and Otman Baba follows his
own destiny. So it is not incomprehensible for him to claim that all these people, captor or

captive, are himself since every person in this scheme is a the manifestation of God.
5.3. AWLIYA’ AND THE STAGES OF WALAYAT

The literal meaning of wali is "friend” and it is also one of the names of God. In the Quran,
more than twenty verses God is referenced as the friend and savior of His worshippers and
servants. In some of these verses, it is remarked that some of the prophets and worshippers
"befriend” God.?% In Sufi terminology wali is used as "the friend of God". However, because
each and every wali are not close to God equally and have a different distance to reach God,
there are various stages of walayat enlisted in a hierarchy. It is indicated in the Quran that God
gives a light named Furkan to the hearts of his ‘awliya’, who fear God and endure hardships.

Furkan lets the “awliya’ distinguish truth from lies and appreciate God.?%

In terms of Sufi literature, although human beings look like men they have an animalistic

nature. Kiguk Abdal describes the wali, or in other words al-/nsan al-Kamil [m: the Perfect
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Man], as the person who manages to tame his nafs and develops a human nature, making him
a perfect and full man.?** On the other hand, Kiigiik Abdal defines abdal, as the person who
devotes himself to purify his soul from all his desires, understands that everything is from God
and reached the second of the three degrees of apprehension, which is ‘Ayn al-Yakin. From this
passage, it can be understood that abdal is the dervish, who is still on his Sayr wa Sulitk [m:
spiritual journey]. Sufism is also defined as "the lore of Sayr wa Su/izk" and the path towards
God had also been described as "the Mi ‘rdj of the soul".?*®> As noted above, Kiigiik Abdal's
giving information about the Sufi themes in a quite complex and comprehensive way shows
that Otman Baba was knowledgeable about the philosophy and various classics of Sufi literature

and made his claims accordingly, which is not expected from an illiterate nomad.

Kiiciik Abdal also makes reference to Rijal al-Gayb [m: the Unseen Men] and the secret
Sufi hierarchy. According to the belief, the elites of the Sufi hierarchy had the esoteric
knowledge of God and administered everything that happens in the world and universe.?*® Kuzb
al-Akrab [m: the Kurb of Kurbs] is on top of this hierarchy and is the One among the highest
Three. The stages of the Seven, Forty, Three-Hundred and Thousand follows them and due to
their proximity with God, ‘awliya’ are on these stages.?®’ It can be understood from Kiigiik
Abdal's narrative that from the highest to the lowest there are Kurb al-Aktab, kutbs, "awliya’

and dervishes.

The word kusb means the axis and al-Hujwirt stated that all the material and spiritual

entities revolve around the axis and everything stands upon him. Ibn al-* Arabi wrote everything
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revolves around their own axis as they are like shafts of mills.?® As a matter of fact, Otman
Baba describes himself as the iron pole from earth to the sky at the beginning of the
walayatnama.”®® They are believed to be responsible for the governance of the universe. Each
and every part of the world, no matter what religion its inhabitants believe in, have a kugb. The
Three are called as Kuzb al-Akzab, Kugb al-Akbar, Kugb al-Irshad, Kutb al- ‘Alam wa al-Zaman,
and Gavs al-4 ‘zam but there is inconsistency among the sources about the exact status of the
Three and which title belongs to whom. Yet, it is known that Kuzb al-Akzab has the authority
to dismiss a kuzb from his position and to appoint a walr as a kugb. As he dies, one of the other

Two takes his place. 24°

Kiiclik Abdal wrote that as the Kurb al-Akzab and Kurb al- ‘Alam wa al-Zaman [m: The
Axis of the Universe and the Time], Otman Baba was sovereign over eighteen thousand worlds,
had the power of twenty-four thousand prophets and commanded one-hundred and twenty-four
thousand "awliya’.?** The surah about Moses' visitation to Hidr to learn ‘Ilm al-Ledin and his
failure to rely on his murshid thrice, has been interpreted by some Sufis in a way that suggests
‘awliya’ can precede over prophets.?*? Also, it is written in the walayatnama that Otman Baba
and his community were charged with their claims to have the Three, the Seven and the Forty

among their members.243

At this point, a brief review of a mankiba, which gives information about the
hierarchical and competitive relationship between the Sufis is needed. On the day of a battle

between the Ottoman and Akkoyunlu States, as Otman Baba urges his abdals to cut down trees
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and burn them, the Akkoyunlu loses the battle and the son of Uzun Hasan dies. Otman Baba
asserts that he has killed thousands of men with each blow but at the same time he is wounded
on his thigh. The next day, abdals see that Otman Baba shouts at and defies the murshid of
Uzun Hasan, who is miles away. Then Uzun Hasan asks his murshid ‘Abdurrahman Baba, why
they were defeated and ‘Abdurrahman Baba answers that there was a walr of Rim named
Otman Baba he could not overcome at the battlefield.?** Notwithstanding the unrealistic
elements of the mankiba, it provides to the reader critical information about the beliefs of an
antinomian community. According to this, a lesser walr can oppose even the Kugb al-Aktab and
tire him. This means that ‘awl/iya’ do not always act in harmony and they try to outmatch each

other if the occasion requires.

There are some key notions Kiclik Abdal uses while he clarifies the degrees of
knowledge of ‘awliya’. These are ‘1lm al-Yakin, ‘Ayn al-Yakin and Hakk al-Yakin. ‘1lm al-Yakin
is the apprehension based on information and intelligence. ‘Ayn al-Yakin is the apprehension
based on senses and Hakk al-Yakin is the apprehension based on personal experience, which is
the most reliable among the three.?* In one of the manakib, a scholar verifies the walayat of
Otman Baba with ‘IIm al-Yakin. In another, this time an abdal advocates for his master and
argues that they have witnessed the walayat of Otman Baba with their own eyes, which is
described as ‘Ayn al-Yakin by Kicik Abdal. In one of the final chapters, while defending
Otman Baba against a group of ulama, Mehmed says that he has witnessed the walayat of
Otman Baba by both ‘lim al-Yakin and ‘Ayn al-Yakin and that Otman Baba speaks with ‘Ayn
al-Yakin and Hakk al-Yakin. However, the ulama cannot take it to the next level and remain at

the degree of ‘IIm al-Yakin.?*® Kiigilk Abdal emphasizes the fact that while the ulama have only
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read the definition of walayat and could never comprehend that there is a walr in front of them,

the abdals can see the real qualities of Otman Baba and Mehmed has passed through both steps.

The three degrees of knowledge also has a significant place in Bektasiyya, but in a more
dogmatized way. The definition of the Doctrine of Four Gateways made by J. K. Birge is almost
completely parallel to the above-mentioned explanation. According to this, a murid's spiritual
journey can only be completed by passing through the Four Gates, which are Sharia, Tarikat,
Ma‘rifat and Hakikat. The murid may get bogged down in one of these phases and cannot
continue in his spiritual development. John Kingsley Birge wrote a metaphorical definition of
the Four Gateways that he heard from a murshid, which parallels the usage of Kiigiik Abdal

with these words:

"A mystic leader of Islam, one who sought as my miirsit to teach me, explained to me the meanings
of these four terms by taking the idea of "sugar" as an example. One can go to the dictionary to find
out what sugar is and how it is used. That is the seriat Gateway to knowledge. One feels the
inadequacy of that when one is introduced directly to the practical seeing and handling of sugar.
That represents the tarikat Gateway to knowledge. To actually taste sugar and to have it enter into
oneself is to go one step deeper into an appreciation of its nature, and that is what is meant by marifet.
If one could go still further and become one with sugar so that he could say, "I am sugar," that and

that alone would be to know what sugar is, and that is what is involved in the hakikat Gateway."4’
In Velayetname-i Ofman Baba, the ulama, who are on the Gate of Sharia, the Sufis, who
cannot pass through the Gate of Tarikat and the ‘awliya’, who waste time on the Gate of Ma ‘rifat

are severely criticized. It is also added that Otman Baba is well informed about all these stages

of the Sufi lore.?*®

247 John. Kingsley Birge, The Bektashi Order of Dervishes, (London: Luzac & Co., Ltd., 1965). 102.
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Another term that is used in the walayatnama is al-Lawh al-Mabkfiiz, a term given in the
Quran. Allegedly, every being that is born and dies and every event that takes place in the
universe are written on al-Lawh al-Mabhfiiz [m: the Secret Tablet].?*° Kiiclik Abdal writes that
‘awliya’ are able to read this esoteric source of information. In plenty of manakib, Otman Baba
knows things that he normally cannot know. Moreover, he reads the hearts and faces of people

he meets and sees their true nature, minds and their stages of walayat.?>°

When we compare two manakib, we can deduce that not all the “awliya’ are capable of
reading al-Lawh al-Ma/fiiz. In the first one, a walt named Nasth Baba visits Otman Baba and
respectfully presents him three roses. For a while, Otman Baba keeps the roses on his chest and
at last Nasth Baba asks one of the abdals to go and ask for the roses back from Otman Baba.
Otman Baba gives one of the roses back to Nasth Baba and acquiring his spiritual nasib, he
leaves the house. In the second manakib, Otman Baba stays as a guest in the lodge of a wali
named Umur Baba. One day, Umur Baba shows Otman Baba the pine cones he has and boasts
that while Otman Baba grows trees, Umur Baba makes them fruit. This greatly irritates Otman
Baba and saying that while Umur Baba makes trees fruit, he trains the stranded dervishes and
feeds the people in need, he leaves the lodge. Surprised by the answer of Otman Baba, Umur
Baba asks the people around him who Otman Baba was and only then he understands the

spiritual stage of the person he has disrespected.?®!

From the narrative of Kiclk Abdal, it can be understood that Nasih Baba visits Otman
Baba, knowing that he is a superior of himself and humbly asks for spiritual fortune. As for
Umur Baba, it is not indicated that he was a hypocrite or a liar to claim walayat. On the contrary,

according to the narrative, his capability of making trees fruit demonstrates that he is a real
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wali. However, apparently Umur Baba cannot read al-Law/: al-Makfiiz as Nastih Baba does,
which means that despite ‘awliya’ can perform miracles, it does not mean all the lesser ‘awliya’

would know everything.
5.4. THE TASKS OF THE "AWLIYA’: TASARRUF, ‘AKL, KISMAT AND NASIB

There is much information about the tasks of ‘awliya’ in the hagiography. It is mentioned that
they watch over the world and decide the fate of people as well as the happenings taking place
on earth, help the ones in need, train new dervishes and guide them to their destiny. Kugtk

Abdal writes that God has not given such power to any other of His creations. 22
5.4.1. . TASARRUF

To show how Otman Baba controls the events, Kuglik Abdal writes that Otman Baba lies on a
hill for forty days in front of Istanbul and ensures the conquest of the city. His spiritual
intervention into the battles exemplifies the tasarruf [m: the capability to intervene in the

events] Otman Baba uses on behalf of the Ottoman Empire.?>3

A mankiba can be given as an example to display the complexity of the tasarruf. By the
order of Mehmed 1, Siileyman Pasa visits Otman Baba asking for his blessings to campaign in
Kara Bogdan/Moldova. However, Otman Baba dismisses Siileyman Pasa and tells him they are
going to lose the war. Siileyman Pasa, in order not dishonor himself, does not inform the Sultan
about Otman Baba’s warning and launches the campaign. However, an invisible celestial army
of fifty-seven thousand abdals led by Sar1 Saltuk changes sides during the war. A ghazi,

terrified by the things he sees, asks Sar1 Saltuk why they fight for the Christians. Sar1 Saltuk
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106



answers that this is God's will and tells the ghazi to run away. The next day, when the war is

over, Otman Baba summons Sar1 Saltuk back. 2%*

The first thought that can be drawn from this mankiba is that regardless of their personal
preferences, the tasarruf of the ‘awliya’ is not limitless. It was believed that as the servants of
God, ‘awliya’ had to follow the orders even if it meant to fight for the enemy. What is more,
the meaning behind the implications of sulil and tanasuh and Otman Baba's claims of being
God and Sar1 Saltuk is explicit in this mankiba. As Sar1 Saltuk receives his orders from Otman
Baba and Otman Baba from God, there is no difference between the friends of God, as they all

fulfill the decisions of God.

Otman Baba and the ‘awliya’ have tasarruf not only over incidents but also over people.
He interferes with natural phenomena, befallings and even death of people. He cures people
and allows infertile women to get pregnant. But sometimes he causes natural disasters, physical

deformities, and even death by cursing people. 2>
54.2. ‘AKL

Although the tasarruf of the ‘awliya’ have an impact over the course of events, it is the virtues
and good intentions of the people that affect ‘awliya’ to use their tasarruf for the benefit of
people. When Otman Baba is insulted or persecuted, future positive events may possibly turn
into disasters or vice versa; the people, who kindly and respectfully approach him or follow his
advice may be rewarded unexpectedly. These changes in fate happen not only because Otman
Baba uses his tasarruf, but they also occur by divine interference. In brief, people are
responsible for the things they think or the way they act and they are expected to use their ‘akl

[m: intelligence, wit] to make the right choices.
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‘Akl has a significant place in Sufism. It is what takes people to the gates of a dervish
lodge, makes them decide to abandon earthly pleasures and dedicate themselves to Sufism.
However, the limited intelligence of mankind is not enough to understand Sufism. It only works
to perceive materialistic and scientific information but it is inadequate for the understanding of

divine concepts, which can only be understood with Godly love.?®

As the dervishes aim to annihilate their individuality, they also intend to defuse their
own limited mind. As they proceed on their path, they find out their capability to attain the
infinite intelligence of God. A dervish who is about to become a walr would eventually think
and act according to God's will, instead of his own flawed logic. However, the bond between
man and God can only be established if the dervish is close to reaching the stage of Fana’ [:
annihilation], in which he completes his annihilation and Baka’ [m: abiding], in which he
completely dissolves in God. Until then, the dervish is responsible for acting in contrast with

his nafs.

Focusing on the subject of ‘akl, the same manakib about Nastih Baba and Umur Baba
exemplify how a person should and should not use their intelligence. Forasmuch as Nasiih Baba
uses his mind to approach Otman Baba reverentially and ask his naszb, Umur Baba does not
use his mind and unnecessarily mistreats a wali he does not know.?’” To give another example
from the walayatnama, when Mahmiid Pasa visits Otman Baba in Haskdy/Haskovo, Otman
Baba warns him about his forthcoming death and tells him he can still do something about it.
Mahmud Pasa panics and orders his servants to bring five-thousand coins to Otman Baba and
ask to extend his life. But after a harsh response of scholars, he gives up his idea of sending the

coins and soon is executed.?®® Kiicilk Abdal actually implies that Mahmiid Pasa had a chance

2% Ridgeon, "A Sufi Perspective of Evil", 127; Uludag, “Akil”, 246-247.
257 OBV, 68-70, 81-82.
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to save his life by sending the coins to Otman Baba and pleading for his life. However, by not

using that chance, he paved the way to his own execution.
5.4.3. KISMAT & NASIB

‘Akl definitely has a role in directing people to distinguish good from evil. If the abdals did not
believe that, Kiigiik Abdal would not sermonize his future readers to find the right way of
Sufism. However, there is also the fact of kusmat [m: destiny] and nasib [m: the pre-determined
material and spiritual shares in life] in Islamic knowledge. If the person is not destined to have
material or spiritual gain, he cannot attain anything by using his intellect. According to Sufism,
if people do not have spiritual nasib, they would not believe in walayat even if they are warned
or they witness miracles.?® That is why the notions of kismat and nasib are conjoined to each

other.

In many manakib, some of the people who come across with Otman Baba and do not
know his real identity, are impressed by his aura and even a smaller number realize who he is.
Though the others, despite witnessing many events and miracles, refuse to believe him and
continue to insult and oppress him. Whenever Otman Baba undergoes a problem, someone from
the crowd relieves him from his problems and most of the time this person is given his material
or spiritual nasib. Some even join the community and become abdals. However, interestingly
there is not any regular pattern of rewards. While someone who does a great favor to Otman
Baba may be rewarded with a material gain, another one, who does nothing special, may be

taken as a dervish as it is his destiny. 26°

When reminded of the mankiba concerning the carter Akbas, the question of why Akbas

decides to visit an enslaved man and the other carters do not, can only be answered with the
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concepts of kismat and nasib. As Kliguk Abdal writes, when Otman Baba sees Akbas, he tells
him that he has been waiting for him. However, when compared to this, there is an even more
interesting mankiba, in which the captor of Otman Baba, apologizes and becomes his dervish. !
If Otman Baba was not captured, Akbas could not rescue him and if Otman Baba's wicked
captor did not enslave him, he could not learn from his mistakes, repent and become a dervish.
So what is implied in the walayatnama is that everything happens for a reason. Although
manakib like these are stereotypical in all the hagiographies, in the Velayetname-i Ofman Baba

the logic behind these stories is explained according to the Sufi philosophy.

As for the miracles performed by Otman Baba, he enters people's dreams and gives them
messages. At the same time, his abdals or other people rarely have visions.?®? Kiigiik Abdal
writes that nothing can hurt "awliya’. Fire and water would not injure them, blades and arrows
would not cut them and they do not need anything from anyone. They do not feel sorrow and
the world is like a ring on their fingers.?6®> Otman Baba performs a great deal of the miracles
that can be seen in the other hagiographies and with the usage of these motifs of karamat, Kiglik

Abdal creates the perception that God granted super-natural powers to his "awliya .
5.5. SECRECY

Despite the fact that Otman Baba repeatedly expressed who he was and had a crowded
community, the text demonstrates walayat was a questioned concept in the 15th century
Ottoman Empire. This is explained by the secret Batini nature of walayat. Kiigik Abdal writes
that as long as the wali does not give out his real identity, he would remain unknown and people
would either perceive him as a normal person like themselves or be deceived by his scruffy

appearance and consider him a hypocrite or mentally ill. However, even though the entire body
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of a wali is an eye and sees and knows everything, they do not speak what they know. Kiglk
Abdal, also writes that for a person to build his own community and train his followers, he
needs to train himself first. Before his funeral, Otman Baba tells his abdals that the words of
‘awliya’ have hidden meanings that people cannot understand, yet their denial and contempt

does not change reality.?%*
5.6. HOW TO BECOME A WALI

So how does a person "train himself" and get to the stage of walayat? In the hagiography, it is
stated that walayat cannot be achieved by intellect or hard work, because it is a combination of
Godly inspiration, discovery, and miracle. So much so that, not only a scholar but also an
illiterate man can become a wali. If the wali is well-educated then he would write literary works
and be beneficial for countless people. However, a person who does not know the esoteric lore
cannot become a walr by preaching or reading and memorizing the Quran. For Kiigcik Abdal,
the hidden meaning of the Quran can only be understood by the wisdom of walayat. Regardless
of his education, Otman Baba has a grasp of Sharia, Tarikat, Ma‘rifat and Hakikat degrees of

knowledge.°

In the final chapter of the walayatnama, the question of how a person should be in order
to walk the path of Sufism is answered. For a dervish to complete his Sayr wa Suliik, he should
remove earthly desires from his heart and pleasures from his life and live in deprivation. He
should sleep less and should not seek comfort. He should restrain his greed and ambition, keep
the secrets of the path, be generous and patient. He should not lie, gossip or look for the
weaknesses of other people. He should be ready to endure the hardships of the path in order to

arrive at his destination and he should learn to be a servant and to be a friend of God.2%¢ A
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person who is not on the path of Sufism can also do all these but according to Sufi creed, he
would still be unable to unite with God. Then what makes Sufism exceptional and leads Sufis
to God? The loyalty and absolute devotion to the murshid, who is the guide and trainer of his

murids will lead to one to godliness.

The path of Sufism is full of ordeals. Kiglik Abdal writes that only the ‘awliya’
understand how much they have suffered to attain their current stage and relationship with God.
If the torments of the seven hells, miseries and challenges are not withstood, then the love and
wisdom of God would not be granted to the murid. Nevertheless, if the murid feels the divine
love just once, he can never give up his path. People rejoice in their good fortune and express
their discontent about their sufferings. Though only the friends of God would comply with
anything from God without complaining because only the lovers would endure anything
coming from their loved ones. But ordinary people and the ulama are in a vicious cycle. Because
they do not know of the divine love, they cannot give consent to the difficulties from God and

in return, they remain deprived of the divine love.?®

There are some manakib that describe going through troubles in the Velayetname-i
Orman Baba. For example, telling his abdals that they have come into the world to suffer,
Otman Baba orders them to eat only mush and remain standing in rain and snow. While the
community is taken to Istanbul he also orders his dervishes to dump out all of their water in
order to suffer and die from thirst just as Hasan and Husayn. In another case, Otman Baba gets
angry with an abdal, who wants to ascend the spiritual ranks. He tells the abdal that he has

been burned seven times and the abdal has not even been burned once. 268
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The text illustrates the inverse proportion between suffering and purification of the
dervishes from worldly yearnings. Nonetheless, enduring hardships without any complaints is

a general code of Sufism and not an exceptional principal for the antinomian orders.
5.7. THE ANTINOMIAN PATH

Having strict moral and religious values, living as an ascetic, submitting to the murshid and
accepting everything that comes from God are the basic rules nearly all the Sufi orders share.
Yet, there are also differentiating beliefs and practices in each order. That is why, one should

investigate the distinctive doctrines of the Siica“7/Otmani community.

As it is known, the theme of Harabat [m: ruins] is perhaps one of the most significant
concepts of the New Renunciation. The dervishes from this école, lived far from civilization
and isolated themselves in the mountains, forests, and caves; at least for a period of their
lifetime. In cities, they lived in desolate and filthy places in poverty. Some of them even resided
in dens of vice like public houses, gambling houses, and brothels. Their goal behind living in
this manner was self-deprivation from the beauties and comforts of the world, living a hard life
among the indigent people and to train dervishes among them. Harabat was also a manifestation
of the sacrifices made and the misery dervishes fell into because of Godly love. Naturally, the
dervishes of this école dressed accordingly to their social environment. They wore sacks,
wandered barefoot and begged for a living. Some of them were confused with mentally ill

people. 269

In Velayetname-i Ofman Baba, the theme of Harabat is referred to several times. In the

initial chapters, it is written that Otman Baba wears rags and wanders around and resides in

269 Ahmet T. Karamustafa "Antinomian Sufis" in The Cambridge Companion to Sufism, ed. Lloyd Ridgeon,
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nature, public baths, soup kitchens, and various places. Almost everybody takes him for a
runaway slave or deranged; some even enslave him. Even the ones who try to converse with
him, find him odd, consider him irreligious and cannot associate walayat with him.?’°® As
specified by Kiiciuk Abdal, Otman Baba is aware of it all but people's thoughts and attitudes

reveal their true character.

The theme of Harabat is grounded upon the notions of Wakdat al-Wujid and hulil in
the hagiography. In truth, everything is one and only and God manifests himself everywhere,
nothing can be bad or filthy and nowhere can be desolate.?’* So how can an al-Insan al-Kamil

think negative about the Harabat?

Harabat is also the key factor behind the philosophy of asceticism of the community.
Kiclk Abdal notes that ‘aw/iya’ should not be inclined to take possessions, as Muhammad did
not keep anything except an old coarse woolen cloth and a straw mattress for living. Befittingly,
Otman Baba and his followers wear woolen sacks. He sacrifices his beloved horse Bar-1 Yek,
which is mentioned several times in the walayatnama, saying that a Kub al-Akzab cannot have
a horse. He does not take any property for granted. Otman Baba calls the coins, gifts, and sheep
brought to him "“crap”, which implies that he does not give importance to material gains. He
becomes furious when Mehmed or the Ottoman officials offer him sacks of coins and refuses
the proposal of Mehmed to build him a dervish lodge of his own. And all the gifts and donations
that are accepted are fed to or distributed among the people in need. Eventually, Otman Baba

ends up with the epithet Gani Baba.?"?

There is a mankiba in the hagiography in which Otman Baba notices the beggary of one

of his abdals and disapproves the generally accepted practice of the antinomian dervishes. In
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the mankiba, one of his followers brings the money he has earned from begging to the
community. Otman Baba disapproves of this and reprehends the abdal, albeit the abdal does
not realize why his murshid got angry with him and continues to beg for money. The next time
Otman Baba sees him, he makes his dervish swear not to beg ever again. Just before this
mankiba the verse of "It is We Who portion out between them their livelihood in the life of this
world"2”® from the Quran is written. Kiiglik Abdal also states that a dervish should not wish or

receive the wealth of the world since he should only crave for his union with God.?"

The renouncer dervishes deprived themselves of contact and affairs with other people.
Even though it is not clearly mentioned in the text, the lifestyle of Otman Baba and the rest of
his community signals this idea. Alongside the manakib, in which Otman Baba retreats into
solitude, it is written in a small number of passages that Otman Baba and his dervishes were
celibate. As there is a critical verse about the Sufi sheikhs with female followers, it can be

deduced that there were no women in the community either.?”

The most striking antinomian theme in the hagiography is renunciation of the social
norms and social deviance. As stated earlier while comparing the Stfi, Malamatiand Kalandari
écoles, the most distinctive trait of Kalandariyya is its marginalism. Unlike, the Sifis, who
practice Sufism in a conformist way and the Malamatis, who conceal their Sufi identity from
the rest of the population, the antinomian dervishes express their criticisms against the society,
the ulama and Stufiyya as excessively as possible. For this reason, getting familiar with the
mentality behind their marginal practices would prevent us from misunderstanding Otman

Baba.
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Above all, the theories and practices of Harabat, extreme asceticism and celibacy are
against conventional Islam and its morals. In contrast to the classical ascetics, the renouncer
dervishes combined deprivation with deviant practices such as nudity, beggary, alcohol and
drug consumption, shaving or burning facial and body hair and bearing iron rings on their limbs
and genitals. They were unconcerned with the Shar’i practices and violated societal and
religious norms.2’® Otman Baba does not show tolerance to the misdeeds of people regardless
of their socio-political status. Every so often he uses his club to beat the disobedient and
impudent people and he does not abstain from cursing his opponents. He and his abdals disturb
the peace wherever they are able to and Otman Baba gives voice to the controversial Sufi
themes bluntly. They are charged with blasphemy and heresy several times. If all of these are
taken into account, we can conclude that the community did not accept the rules of the social
order and were non-conformists on religious matters. As the ulama and Stfiyya attach particular
importance to growing a beard, Kuclk Abdal criticizes their formalist piety, accuses them of
being pretentious and compares their beards to dog fur. Otman Baba forces his primary
adversary Mii‘'min Dervis and an Ottoman kadi, whom Mehmed Il sends Otman Baba for

consultation, to shave their beards.?”’

Along with these, Klcuk Abdal also stresses that Otman Baba and his community did
not deviate from the fundamental principles of Islam and more precisely, their methods have
not contradicted Sharia. The references to the Quran and the Hadith are used to promote their
ideology and it is indicated that Otman Baba was not only knowledgeable about the lore of
Tarikat, Ma ‘rifat and Hakikat but he was also well-informed about the lore of Sharia. There are
a few manakib regarding namaz in the walayatnama. In the two of them, young people are

skeptical about the religiosity of Otman Baba and wonder if he performs abdast and prays

276 Karamustafa, God's Unruly Friends, 17-23, 90-96.
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namaz. In both cases, Otman Baba feels their prejudices and he not only performs abdast and
prays namaz but he also performs karamat, astonishing and embarrassing them. Yet at the same
time, in another mankiba he says that he has never washed his hands but he has never taken an
impure step either. As there are manakib, in which he performs abdast, he must have meant
that an al-/nsan al-Kamil can never be impure as God manifests Himself in him. In the same
chapter, Otman Baba accuses the public and the ulama of being impure animals and Kugik

Abdal adds that @bdast cannot clean the filth of nafs, greed, ambition, and evil.?"®

If the hagiographies and epics of a wide range of the Batini groups are reviewed, it can
be seen that there are matching references to the Shar’i practices. Riza Yildirim asserts that in
the hagiographies and epics of Haci Bektas Veli, Kizildeli Seyyid “Ali Sultan, Seyyid Battal
Gazi, and Sar1 Saltuk, there are depictions of “awliya’, who performs namaz, fast and refuse to
drink alcohol.?® In the hagiography of the founder of the Kalandar order, Jamal al-Din Savi,
it is mentioned that he and his companion Jalal-i Dergezini performed namaz together. Jamal
al-Din Savi makes an appearance also in Saltukname and performs namaz with Sar1 Saltuk.
Another name is Barak Baba, the famous murid of Sar1 Saltuk and whom the contemporary
Arab writers refer to as very disciplined on the matter of namaz. In the texts, it is written that

he had a habit of chastising his followers, who neglected their daily prayers.?°

However, in a great deal of the sources about the antinomian dervishes, their ignorance
of the Shar’i practices has been recorded. Indeed, in the hagiography of Demir Baba, a dervish
from the community Oriimcek Abdal tells a mufti that “You have abolished the Sunna,
asceticism, and alms and we have abolished namdz and fasting”.?8! So all of these manakib

might have been interspersed in order to portray the subjects befitting the Sunni piety. They

218 OBV, 29-32, 111, 122, 250-251.

279 Y1ldirim, "Sunni Orthodox vs Shi‘ite Heterodox?", 298-299.

280 Nihat Azamat, “Kalenderiyye” in TDV Islam Ansiklopedisi, (Istanbul: TDV Islam Arastirmalari Merkezi,
2001), 253-256; SN, 370.
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might have been added by the authors, who were aware of the reputation their orders had, which
was to highlight that they were indeed doing their religious duties. Or else, these chapters might
have been written without a special aim. A historian should take each and every possibility into

consideration and never forget that each generalization has its own exceptions.

According to Riza Yildirim, the subjects of the hagiographies and their communities did
not place emphasis on the Shar’i doctrines; not because of their ignorance or refusal of Sharia
but for them, the focal point of Islam was not formalism but disciplining nafs in order to reach
divine love. For this reason, even though there are meager references to namaz and fasting, they
do not take a significant place in the hagiographies.?®? Accordingly, while there are six manakib
either Otman Baba and/or his followers perform namaz, there are many more references to

charity and alms in the walayatnama.

Although Otman Baba's performing namaz and denouncing beggary are given place in
the hagiography, other negative practices associated with the renouncer orders, such as self-
laceration or alcohol and drug consumption, are not mentioned. As the constant accusations and
legal punishments the community endured are borne in mind, Kii¢ciik Abdal's silence about the
aberrant practices of his community becomes more meaningful. He might have tried to illustrate
the community in a more Sharia-oriented image and censor some of their activities, which are
forbidden according to Islam. After all, as it is in all the biographical narratives, the writer was
aware that his work would represent his murshid and the whole Otmani community; not only
in front of the Ottoman administration and the ulama but also the future generations. Therefore,
the Velayetname-i Ofman Baba must be the most presentable, refined and edited version of

Kugcik Abdal's memories of Otman Baba and his days with the community.

282 y1ldirim, Seyyid Ali Sultan (Kizildeli) ve Velayetnamesi, 104-105.
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The last thing to keep in mind while reviewing the walayatnama is the rationale and
faith of the Kalandari dervishes. Klglk Abdal and the rest of the community must have believed
at least a major part of the narrative. As murids, they were expected to blindly attach themselves
to their murshid, believe in his perfection and obey each and every word of him. The logic
behind submission to a murshid is the belief that he is an al-/nsan al-Kamil, whose own self
has been vanished within God and words and actions are of God's will. And as it is written in
the walayatnama, only a person who has completed his Sayr wa Sulizk can guide his murids to
their destination.?® The text and the karamat motifs are apocryphal and polytheistic according
to the Shar’i or secular reasoning. However, for a dervish, who internalized the logic of Sufism
and Batinism, there are not any unrealistic or irrational elements in the text, and it is completely
reasonable. Herewith, there are no hints of idolatry or polytheism in the hagiography for a
dervish, since for him the alternative Shar’i or secular rationales are not valid. Forasmuch as
Cemal Kafadar puts into words, a hyper-orthodox scholar may perceive a Batini dervish un-
Islamic, but it does not change the fact that the Batini dervish himself and a large segment of

the population perceive him as a religious Muslim. 8

We should remember that Barinism had been alienated since the beginning of the Sunni-
ization of Ottoman politics, especially because of the characteristics of its followers. As it did
not comply with the agenda of the religious and the political authorities, it equated profaneness.
However, this does not mean that these religious movements were less Islamic. On the contrary,
the communities like the Otmanis argued that Sufism was "the High Islam", as the esoteric
knowledge ‘1lm al-Ledin and ‘Ilm al-Batin and divine love was destined only for the privileged
minority and required top-level spiritual training. According to their point of view, Shar’i Islam

was the pedestal of the religion with the basic, exoteric rules and practices that every Muslim

283 Trimingham, The Sufi Orders in Islam, 164; Yildirim, Seyyid Ali Sultan (Kizildeli) ve Velayetnamesi, 42-43.
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was responsible to follow. That is why the ulama was looked down on in the hagiographies
because, despite their claims of being experts of Islamic knowledge, they knew only the
elementary principles of Islam. On this matter, Ahmet Karamustafa argues that Sufis believed
they were chosen as they were friends of God and after the stage of Fana’ they thought that
their interest in other people would diminish. Yet they were still obliged to be role models for
society.?® So, if one is to claim the superiority of one religious movement over the others, the
first question one should ask is which frame of mind would be taken as the center of the religion

and which perspective is the righteous one.

Kuglk Abdal does not only explain the beliefs and behaviors and the religious and
political stance of Otman Baba, but he also grounds the principles and the philosophy of the
Kalandari école. His clarifications about the integrity of nubuwwat and walayat, the beliefs of
Wardat al-Wujiid and "Ana al-Hakk, the ranks, tasks, and powers of ‘awliya’ are made due to
the need of giving voice to the community. As Otman Baba and his community were repeatedly
taken to the kadr courts and returned from the threshold of execution, they must have known
that they had a blasphemous and polytheistic image. Consequently, Kiicik Abdal publicizes
Otman Baba, the community and their religious beliefs in order to show that they did not do
anything against Sharia. On the contrary, their oppressors and persecutors, the hypocritical

‘awliya’ and deniers of walayat were the ones, who wronged Islam.

25 Ahmet T. Karamustafa, "Walaya According to al-Junayd (d.298/910)" in Reason and Inspiration in Islam:
Theology, Philosophy and Mysticism in Muslim Thought - in honor of Hermann Landolt, ed. Todd Lawson.
(London: The Institute of Ismaili Studies in association with 1. B. Tauris, 2005), 65-69.
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CHAPTER VI

OTMAN BABA’S RELATIONS WITH THE OTHER SUFIS AND ORDERS

When looking at the different orders that are detailed in the Velayetname-i Ofman Baba, one
would discover a surprisingly narrow range. It has already been mentioned that Kiglik Abdal
does not specifically name the Siica'7/Otmani community in the walayatnama. The same
applies to the babas and dervishes Otman Baba contacts or has a relationship with. There are
only a few clues about the affiliations of one or two of all these Sufis and seemingly they are
Bektasis. Apart from that, there are no allusions to any other orders. In another respect, the only
group, which is named according to their broader école and obviously frowned upon, is the
Sufis. The ulama, which has strained relations with the Otmani community, can also be added

to the list.

It has been already mentioned that Kii¢lik Abdal does not describe any of Otman Baba's
connections within their order, except Sultan Siica ‘tiddin and Kara Samit. In the hagiography,
Otman Baba states that Sultan Siica‘tiddin was his only equal and tells his murids to visit his
tomb, which is compared to the pilgrimage to the Kaaba.?® These details illustrate that Otman

Baba did not consider any other order equal to his own silsila.

However, if there are any other Sufis Kiigiik Abdal gives more place in the hagiography

than Sultan Siica‘iiddin, they are Haci Bektas Veli and his famous successor Sar1 Saltuk. Otman

288 OBV, 12, 244, 248-249.
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Baba claims that he is the embodiment of Haci1 Bektas Veli and Sar1 Saltuk at the same time
and Haci Bektas Veli is named as the previous Kurb of the lands of Riim before Sultan
Stica“tiddin. The third person, who is as venerated as Sultan Siica tiddin and Hac1 Bektas Veli,
is Ibrahim Adham al-Balht and it is noted that he was also a Kuzb for seven years. Both pirs’ of
the Bektast and Adhami communities are spoken highly of.®” As Otman Baba prioritizes
asceticism and deprivation, it is quite normal for him to praise these two pirs and their orders.
According to the Muslim tradition, Ibrahim Adham had been the Sultan of Balkh but he
renounced all material possessions and earthly pleasures as well as his throne. In all the primary
sources that refer to Haci Bektas Veli, associate him with a very simple, ascetic life without
religious or political affiliations. However, the references made to Ibrahim Adham are fewer in
number than the references to Haci Bektas Veli. As for Sar1 Saltuk, he appears in the
walayatnama more than the other three and also in a different manner. In more than one

mankiba, Otman Baba declares himself as Sar1 Saltuk and performs miracles related to him.

Particularly in the passages about Otman Baba's claim of ‘Ana al-Hakk, Mansiar al-
Hallaj is frequently mentioned. However, Otman Baba's statements such as “Mansiir's bow is
my kepede”?88 and that many people like Mansiir are among his murids, show that Otman Baba
did not accept him as his equal.?®® Apart from these, there are few references to famous Sufis
Abi Bakr al-Shibli, Ma ‘raf Karhi and ‘Imad al-Din Nasimi and it is also mentioned that Otman

Baba visits the tomb of Abii Ayyiib al-Ansari near Istanbul. 2%

A mankiba from the hagiography of Sultan Stica‘tiddin, consolidates the idea that both
he and his murid Otman Baba perceived themselves superior to almost all of their peers. In his

hagiography, Sultan Siica‘iiddin intuits that Nasimi, Kaygusuz Abdal and Kemal Ummi are

27 0BV, 12, 23, 46-47, 60-61, 64-67, 102-111, 117, 180, 228-229, 242.
288 Kepede is a type of bow which is used only by the novice archers.
289 OBV, 158-160.
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about to visit him to test his walayat, so he leaves his cave. When the dervishes arrive and see
that Sultan Siica‘tiddin is gone, they doubt his walayat as he did not foresee guests were coming
to see him and left. They find Sultan Siica‘tiddin's ram, Kill and then cook it. Meanwhile, Sultan
Stica“tiddin arrives and curses them for their arrogance and impudence. In the future, Kemal
Ummi, who strings up the ram, would be hanged by the order of Sultan Murad Il and Nasimf,
who skins the ram, would himself be skinned. The writer of the text must have read the
hagiography of Abdal Miisa previously since he writes that Kaygusuz Abdal has served to his
murshid Abdal Misa for forty years and Abdal Miisa prayed for him to never lose material and
spiritual wealth and joy. However, the curse of Sultan Siica‘tiddin preponderates the prayer of
Abdal Misa and after that incident, Kaygusuz Abdal, who has traveled various realms, never

travels again.?®* This mankiba is also narrated by Latifi in his work Tezkiretii’l Suara.?%

Beyond all of these, Kiiciik Abdal gives place to Otman Baba's meetings with many
other Sufis in the walayatnama. He notes nearly every single detail about where and when
Otman Baba, his fellows and opponents gather. Yet as the historical sources are extremely rare
and limited about most of these figures, it is not possible to trace them all. Still, the text is an

extraordinarily rich source detailing the interactions between different Sufis.

Just as the karamat stories, all of these manakib, in which one of the ‘awliya’
overmatches the other, are written purposefully, to prove the precedence of the subject over his
peers. Sultan Siica‘tiddin and Otman Baba might have never met the people mentioned in their
hagiographies. However, these kinds of manakib are very valuable to display the possible
friendships and rivalries between the community leaders; their meetings and testing, insulting
and challenging each other. As all these Sufis were quite famous in their time, they might have

been included in the hagiographies just to gain prestige to Sultan Siica‘iddin and Otman Baba.

21 57 64-67.
292 | atifi, Tezkiretii's Su’ara ve Tabsiratii'n-Nuzama: Inceleme-Metin, ed. Ridvan Canim, (Ankara: Ankara Kiiltiir
Merkezi Baskanligi, 2000), 470-471.
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However, as they were all contemporaries, the meetings that are narrated in the hagiographies

might have also taken place in history.

As Otman Baba claimed to be the Kurb al-Akzab of his time, it is expected that not each
and every Sufi around him are paid tribute in the walayatnama. While all these names are
referred in the Velayetname-i Ofman Baba, there is also the question of why many other
renowned ones such as Aksemseddin, Kizildeli Seyyid ‘Ali Sultan or Seyh Bedreddin were
passed over? It is believed that Kiicik Abdal's not giving place to two of the most important
figures of the Ottoman Balkans and the reputed murshid of Mehmed 11 is a consciously made

choice and the possible reasons behind this will be illuminated under the following titles.
6.1. OTMAN BABA AND THE BEKTASI ORDER

As Haci1 Bektas Veliand Sar1 Saltuk are the two most referred Sufi figures in the walayatnama,
the only order mentioned in the walayatnama is Bektasiyya, which is startling for a renouncer
abdal’s hagiography. In spite of his criticisms of the several Bektasi community leaders and
lesser members, Otman Baba’s discomfort originates not from the order itself but from his
perceiving the popularization of Bektasiyya negatively and the majority of the Bektasi affiliated
groups as hypocrites. Kiiclik Abdal’s naming Haci Bektas Veli right next to Sultan Siica ‘tiddin
is a sign of Otman Baba's sympathy for Bektasiyya. Besides Kiicik Abdal draws an analogy
between the famous mankiba of Haci1 Bektas Veli’s entrance to Anatolia and the mankiba of
Otman Baba's return to Anatolia from Azerbaijan. In both manakib, the "awliya’ of Khorasan,
Hac1 Bektas Veli and Otman Baba miraculously arrive in Anatolia by flying and their being on

top of the Sufi hierarchy is declared by the native "awliya’ of the lands of Riim.?%3

As for the warrior-dervish and celebrated hero Sar1 Saltuk, he was believed to play a

critical role in Islamization of the Balkans. One of his seven tombs is in Kaligra/Kaliakra,

293 HHBVV, 205; OBV, 12, 19-20.
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Dobrudja, within the domain of the Otmani community. In the walayatnama, Otman Baba visits
the tomb and Kaligra Fortress and performs miracles to prove that he is Sar1 Saltuk. Kaligra is
also the place, where the famous dragon mankiba of Sar1 Saltuk comes to pass and interestingly
Kiglk Abdal gives place to this particular mankiba in the Velayetname-i Ofman Baba. Much
later in the walayatnama, Otman Baba gives orders to Sar1 Saltuk, who is the commander of a

celestial army of fifty-seven thousand abdals.?%*

There is no doubt that Otman Baba was mainly from a renouncer order. However, all
these details can be attributed to his tracing his silsila to not one, but two orders cohesively.
Seemingly, Otman Baba made a claim on the Bektasi silsila via Sar1 Saltuk, who preceded him
by at least a century. These should not make one wonder since there have been numerous Sufis
throughout history, who traced their spiritual lineages to more than one silsila and the class of
Sufis, who claim to be spiritually guided by a murshid they have never meet face to face or who
is already dead, is entitled Uwaysiyya. If this was the case, it can be deduced that the excessive
references to Bektasiyya in an antinomian abdal’s hagiography were quite rationally made by

the author.

Despite the appreciation the Bektasi order gets in the walayatnama, Otman Baba is
generally discontent with the Bektasis he meets. His bitterness is well-grounded according to
Kiglk Abdal, as Otman Baba's claim upon the Bektast legacy and the claim of tandasuh, that is
to say, his being the embodiment of Hac1 Bektas Veli and Sar1 Saltuk, was not accepted among
the Bektasi circles for a very long time. The current lodge owner, where Sar1 Saltuk Killed the
dragon, frankly says to Otman Baba's face that if Otman Baba does not perform a karamat, he
would not believe Otman Baba's claim of being Sar1 Saltuk. On top of that, the dervish guard

of Sar1 Saltuk’s tomb does not accept Otman Baba's claims at all.?®> During the years the order

2% 0BV, 23, 102-111, 117, 228.
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was rapidly popularizing and the number of its members were rapidly growing, Otman Baba
criticized the people, who joined the order for material gains, despite their lack of interest in
Sufism and the Sufis, who played roles of "awliya’ but in reality, were interested in only filling
their pockets. While Otman Baba is taken to Istanbul, he asks one of his guards, “whose cap
does he wear and whose sword does he wield?” The guard, who is presumably a Janissary
soldier, replies that his cap belongs to Hac1 Bektas Veli and his sword belongs to “Ali. In return,
Otman Baba asks why the soldier does not recognize his master then.2%® In another mankiba, an
agnate of Hac1 Bektas Vel named Mahmiid Celebi, sends a precursor to declare that he is Hac1
Bektas Veli and on the road to visit Otman Baba. When Otman Baba hears this, he becomes
furious. He mocks Mahmud Celebi’s flamboyant outfit, does not let him come into his presence
or kiss his hand and curses him for his pride and insolence. After Kiglik Abdal narrates this
incident, he writes that if readers of this event get curious as to why Otman Baba treats a
descendant of Haci Bektas Veli that way, the answer is that in spite of Mahmud Celebi’s

appearance of a remarkable wali, his heart is full of vanity, egoism, hypocrisy, and greed.?®’

Otman Baba’s greatest opponents are Bayezid Baba and his murid and successor
Mii‘min Dervis, who were settled in Zagra/Stara Zagora. It is written in the walayatnama that
these two Bektasi babas, who visit the tomb of Haci1 Bektas Veli, claimed walayat, ma ‘rifat
and karamat but in fact, they did not possess any of these gifts from God. According to the
walayatnama, Bayezid Baba remained on the stage of piety and asceticism but he was not a
wali, which can be translated as the Tarikat Gate of the Four Gates Doctrine. As for Mii‘min
Dervis, Klglk Abdal disparages him harshly by using the words ambitious, arrogant, greedy,
impertinent and mischievous to define him. The manakib detailing the encounters between

Otman Baba and the two Bektasi babas explicitly show that there was a rivalry for the followers

2% OBV, 201-202.
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and financial resources between the two communities. At the end of the events, while the
Bektasi followers leave their master Mii‘min Dervis to join the Otman Baba community,
Mii‘min Dervis tells a few of his remaining followers to rob one of Otman Baba’s abdals,
conspire against the antinomian master with the kadr of Pravadi/Provadia to imprison him and

to steal his dervishes.?%®

If these elements in the walayatnama are analyzed, it can be deduced that Otman Baba
was getting a foothold within the Bektast order. But his making a demanding entrance to the
Bektasi circles must have annoyed some of the Bektasi masters like Bayezid Baba and Mii‘min
Dervis and triggered a feeling of competition among them. The crowds’ gathering around the
charismatic personality of Otman Baba must have reduced the number of followers and the
income of their community. As a consequence, the two groups must have had a rivalry to win
over the Batini-inclined population of the eastern Balkans. From the fact that the competition
between the two communities is narrated in nearly one-third of the hagiography, we can see
that their connection must have taken years before the tension reached its climax. As the current
commitment of the Bulgarian Muslim population demonstrates, the Otmani community must
have attained a greater socio-religious influence over the local people than the Bayezid
Baba/Mii‘min Dervis community. However, even though the Otmani community managed to
take a significant share from the followers of the Bektasi order, it could not take hold over the

entire Batini-inclined populace in the Balkans.

Due to the fact that Kiicik Abdal did not refer to the Kizildeli Seyyid ‘Ali Sultan and
his companion Seyyid Ristem Gazi is surprising, as they had been famous leading figures of
the Bektasi order in the Balkans. Forasmuch as Otman Baba’s adoption of the spiritual legacy

of a popular but also much more ambiguous and mythicized figure, Sar1 Saltuk, instead of a

2% OBV, 58-67, 73-81, 85-89, 92-93, 138-151.
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well-known historical person and the top-ranked agent of the Bektasi order in the Balkans,
should be given attention. For Otman Baba, making a claim upon the legacy of Sar1 Saltuk must
have been easier and more influential, as he was a folk hero with unclear historicity, unlike
Kizildeli Seyyid ‘Ali Sultan, whose lodge was perhaps the most institutionalized Bektasi center
in the Balkans at that time. In respect to this, the Kizildeli community could have been the most
significant obstacle in Otman Baba’s way of making a claim in the Bektasi order. For all these
reasons, Kuciik Abdal might have laid emphasis on Sar1 Saltuk and ignored Seyyid “Ali Sultan

in the hagiography.

However, the issue of competition between the Otmani community and the Bektast
order should not be exaggerated. As mentioned above, in the later chapters of the walayatnama,
the Bektasi notables such as Mahmiid Celebi, visits Otman Baba. Also the hagiography of
Demir Baba illustrates the amicable relationship between the two communities in the 16™
century. That is why, it can be argued that Otman Baba must have managed to make himself
accepted in the Bektasi circles in his later years and even though the communities might have

distanced themselves from each other from time to time, it was not a permanent situation.®®

The authors’ giving a special place to the Bektasi order in the hagiographies of Otman
Baba and Demir Baba must have also been related to the process of the Bektasi cult’s absorption
of the Otmani community. When looking at the three hagiographies of the community
respectively, it can be seen that in the walayatnama of Sultan Siica‘tiddin, there are no
sympathetic references to the Bektasi order or the Bektasi elders. However, in the Velayetname-
i Orman Baba, the kurbiyyat of Haci1 Bektas Veli is confirmed, Otman Baba claims that he is
the embodiment of two of the Bektasi elders and stakes out his claim upon the Bektast legacy,

despite his discontent for some Bektasi masters. And in the walayatnama of Demir Baba,

299 Riza Yildirim, "Bektasi Kime Derler?”, 77; OBV, 242-243.
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Akyazili Sultan and Demir Baba have close relations with the Kizildeli Seyyid ‘Ali Sultan
community and it is written that the warden of the Kizildeli dervish lodge gave ijazat to Demir
Baba. Accordingly, the community members not only visit the tomb of Otman Baba but also
the tomb of Seyyid ‘Ali Sultan. While in two different manakib, Akyazili Sultan and Demir
Baba are directly referred to as Bektasts, in another, Demir Baba is defined as “bound to Otman
Baba” and “not a Bektas”.>®° Moreover, while the community members are predominantly
referred to as abdals in the hagiographies of Sultan Siica‘iiddin and Otman Baba, in the
walayatnama of Demir Baba, the titles dervish and eren are used as much as abdal. Despite the
contradictory statements, these examples show that throughout the centuries the antinomian
identity of the community began to disappear little by little as they grew attached to the Sar1

Saltuk and Kizildeli Bektast communities and the overall Bektasi cult.

Particularly after the Sunni/‘Alevi Schism, the relations between the Ottoman
government and various antinomian orders and communities reach a breaking point, which
must have closed the gaps between all these Batini communities. There is also the fact that the
Ottoman administrators started a massive reorganization process within the Bektast order in the
16™ century with the cooperation of some of the Bektasi community leaders. This process
turned the order into a massive cult that combined many different orders and communities
within its boundaries. The goal of the Ottoman authorities was to increase the controllability of
all the Batini communities. As a result of all these, the disintegration of the renouncer orders

and the Siica 7Otmani community within the Bektasi cult must have become inevitable.
6.2. THE THREE WARRIORS: ‘ALI, SARI SALTUK AND OTMAN BABA

The idols of the Otmani community and the populace of the Balkans were by and large

spiritually guided ghazi and warrior-dervish figures. The archetype of these characters is “Alj,

30 pBY, 71, 110-113, 117-120, 124.
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who is regarded as the lion of God and known by shouldering the gate of the Khaybar Fortress
during the Battle of Khaybar. In the Medieval period, such heroic figures like Seyyid Battal
Gazi, Danismend Gazi, Sar1 Saltuk, Seyyid ‘Alf Sultan, and Seyyid Ristem Gazi became
popular among the Muslim populations of Anatolia and Thrace. They were glorified
predominantly among certain segments of society and their images were produced and
reproduced within the same stereotypical patterns. In the walayatnama, Kiguk Abdal pays

attention to portray Otman Baba befittingly to these patterns.

In accordance with the philosophy of tandsuh, Otman Baba identifies himself as
Muhammad, ‘Ali, Hasan, and Husayn throughout the walayatnama but “Ali is by far the most
frequently referenced name. Especially during times of need or when Otman Baba becomes
furious and means to punish people, he draws his double pointed sword named Zi'I-fikar. Yet
at the same time, in two manakib Kiclk Abdal sheds light on the symbolic usage of the word
and notes that what is implied by Zi'I-fikar is not asword but Otman Baba himself.3%! It cannot
be said if Otman Baba really had a split-bladed sword as it is written in the mandakib but it seems
Vahidi too witnessed abdals’ giving an exceptional place to Zi'I-fikar as a symbol of ‘Al1.3%2
The resemblance between Otman Baba's horses Kara Turna, a black horse which was given to
him by Mihaloglu ‘Ali Beg, and Bar-1 Yek, his beloved horse that he sacrifices in the end and
Duldul, the famous mule of ‘Ali, is emphasized in the walayatnama in more than several
passages. Also, the other horses he rides are always described as "like Duldul".3®® While Otman
Baba is portrayed matching ‘Ali, his abdals are put in the place of Hasan and Husayn. When
five of his abdals are restrained, Otman Baba confronts the responsible kadr and asks why they

put “his Hasan and Husayns” in jail. Similarly, when they are waiting for the final decision of
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Mehmed I1, he calls his abdals as sons and offspring of Muhammad.3%* Zeynep Yiirekli’s article
about the spiritual value of Zi'l-fikar, reveals to what extent ‘Ali and Zi'l-fikar became a
significant symbol among Janissary soldiers, ghazi-warriors and specifically for the Mihaloglu

family, which gives an idea why Otman Baba identified himself as ‘AI1.3%

In this pyramid of ideal heroes, Seyyid Battal Gazi has also a principal position. He was
iconized as if he was the pir of all the Kalandart disposed communities and dervishes of the
lands of Raim. Since Sultan Siica‘iddin and his community were settled in the periphery of the
Seyyid Gazi Complex, the dervish-hood years of Otman Baba must have passed under the
shadow of the legendary ghazi-pir. That is also why, Seyyid Battal Gazi might have had a role
for Otman Baba’s self-identification with Sar1 Saltuk, as it is asserted that Sar1 Saltuk descended
from Seyyid Battal Gazi in Salsukname and it was believed that both warrior-dervishes played

crucial roles on the Islamization of Anatolia and Rumelia.3%

Despite the fact that the spiritual lineage of Sar1 Saltuk is traced back to Haci Bektas
Veli, diverse primary sources hint to his antinomian beliefs and practices. He and his dervishes
were referred to as ‘ishk, played tambourines and kudim, consumed opium and engaged in
begging. In Saltukname he meets with Jamal al-Din Savi, the founder of the Kalandari order.
At first Sar1 Saltuk refuses to befriend Jamal al-Din Savi as he is an antinomian dervish, who
practices Chahar Darb but after a while, they become as close as brothers.®%” Sar1 Saltuk’s
famous murid Barak Baba and his followers shaved their facial hair except for their mustaches,
consumed opium, wandered around half-naked and danced wearing bells and bones. The name

of Barak Baba is also enlisted among the successors of Hac1 Bektas Veli in his hagiography.®%
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Another murid of Sar1 Saltuk was named Bahram Shah al-Haydari. These facts allude to the
idea that the Saltuki community might have identified themselves as Haydaris as much as
Bektast.>® In the hagiography of Haci Bektas Veli, Kutb al-Din Haydar is depicted as a ghazi,
which fits the pattern. His being referred to as the spiritual son of Ahmet Yasawi and an
acquaintance of Hac1 Bektas Veli can also be taken as a connection.®'® Even if all these
historical figures have never met, the Batini circles of the 15th century Thrace believed in their
bond. This belief adds another dimension to Otman Baba’s relationship with different silsilas

and communities.

There are also other symbolic details that may be related to Otman Baba’s tracing his
silsila to Bektasiyya via Sar1 Saltuk. The first among these is the emphasis on the colors green
and red in the walayatnama. As mentioned before, the color of daily clothing of Otman Baba
is stated as black in multiple manakib. However, the day he dies, he wears green and red
garments. Kuclk Abdal frequently mentions celestial people with green or red caps and
clothing. Similarly, when Otman Baba and his community have hardships and Otman Baba
claims that he will take up arms against his enemies, he always mentions his red bow and green
arrows right next to Zi'l-fikar. In two of the early manakib, it is also indicated that he wields a
green pike. In the cases they are threatened, he orders his abdals to wear red.!! Interestingly in
Saltukname, it is indicated that Sar1 Saltuk was also wearing a green and red cap.3'? Besides,
when Hac1 Bektas Veli gives Sar1 Saltuk his walayat, he gives a bow and seven arrows,?"

another already mentioned symbol, the number seven.
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310 HHBVV, 99-127.

311 OBV, 56, 66, 92, 183-184, 187, 210-211, 256.

312 Golpmarli, Yunus Emre ve Tasavvuf, 35.

313 HHBVV, 423.

132



The top-line detail in the walayatnama showing the importance of the number seven is
Otman Baba’s seven-sliced turban that he made for himself.3* As mentioned before, 'Evliya’
Celebi narrates that Otman Baba descended from the seventh son of the seventh Imam Misa
ibn Ja ‘far al-Kazim.®™® While some historians like Iréne Mélikoff argued that the usage of the
number seven was related to the Sevener/Isma‘1li Shiism, others like Nikolay Antov correlated
the number with Hurufism.3!® Whether the Otmani community was Shiite or not, the real reason
behind the usage of the number seven may be related to Otman Baba’s tracing his silsila to Sar1
Saltuk. There are not any references to the number seven in the walayatnama of Sultan
Stica‘tiddin. However, in addition to the bow and seven arrows in the walayatnama of Haci
Bektas Veli, there is also the fact of ascriptions of Barak Baba to the Sevener Shiism. Regardless
of the fact that the Saltuki Sufis were using the number as a symbol of Shiism or not, the number
was seemingly a distinctive symbol of the Saltuki silsila.®}” However, further research should

be conducted and the literary works of Saltuki Sufis must be reviewed to prove this connection.

Despite the fact that we do not know to what extent Sar1 Saltuk was favored by the
antinomian circles, all these details show that Otman Baba did not trace his silsila only to the
Abdalan-1 Rum via Sultan Siica‘iiddin, but he also traced his silsila to the Bektast silsilas via
Sar1 Saltuk, making a claim on both formations. This may also be a piece of pivotal information
to understand and answer how and why the Siica‘7/Otmani community dissolved within the
Bektast cult. One may think the disparaging of some of the contemporary Bektasis in the
walayatnama are for demonstration of the superiority of the renouncer orders over Bektasiyya.
Indeed, his being the successor of Sultan Siica tiddin, made him the spiritual heir of the Siica‘1

silsila and the Seyyid Gazi Complex, despite his residence in Rumelia. However, Otman Baba’s
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claim of being the embodiment of Sar1 Saltuk is also a direct claim to the spiritual legacy of
Hac1 Bektas Veli. The image Kiglik Abdal establishes does not put one order against the other.
On the contrary, it integrates the Abdalan-1 Rim and Bektasi legacies into one person, his

murshid.

As it can be seen, the distinctive place of “Ali and Sar1 Saltuk among the idols of the
Stica“7Otmani community should be analyzed multi-dimensionally. Associating the subjects
with the ideal figures and making use of Islamic motifs had been standardized in the
hagiographical narratives. This procedure was established to glorify the subject as much as
possible and to give him a seat among the notables of the Islamic tradition so that he would be
considered a legend in the eyes of acolytes and the public. In the Anatolian and Rumelian
folklore, poetry, epics and oral narratives, ‘Ali has an irreplaceable place with his mount and
blade and the above mentioned ghazi-dervish heroes are in fact locally reproduced alternative
versions of the same archetype. Within a certain framework of morals and virtues, these ghazi-
dervish figures were icons that not only the common people but also the Sufis looked up to.
The narrative that combines these icons and symbols in the personality of Otman Baba must
have brought some advantages to the Otmani community before the populations with the Batini
tendencies, the Sufi fractions affiliated with Bektasiyya, various military groups such as
Turkmen/Y6ruk raiders, ghazis and Janissary infantries and even the Ottoman government itself.
Especially the reproachful dialogue between Otman Baba and the Janissary soldier can be
interpreted as Otman Baba’s pretension over not only the nomadic warriors but also the
Janissary units, as he claimed to be the prime successor of Haci1 Bektas Veli in his time. In
conclusion, it can be said that the popularization of the warrior-dervish archetype in this era

was a result of the mutual interaction between these Sufis and society.

6.3. BOUND BY MYTH: THE DRAGON, HIDR-ELIAS AND OTMAN BABA
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The most important reference given to Sar1 Saltuk in the walayatnama of Otman Baba is Kiiglik
Abdal’s rewrite of the famous dragon mankiba of Sari1 Saltuk. The mankiba have slightly
different versions in the walayatnama of Hac1 Bektas Veli and the epic of Sar1 Saltuk but in all
of them, Sar1 Saltuk manages to kill the seven-headed snake/dragon of Kaligra/Kaliakra
Fortress. Interestingly, the snake/dragon is not a commonly used motif in the genre, except the
hagiographies of renouncer community leaders like Sultan Siica‘iddin, Otman Baba, Demir
Baba, Koyun Baba, and Hacim Sultan, who was perhaps the most antinomian successor of Hac1
Bektas Veli. In the walayatnama of Haci1 Bektas Veli, the only manakib about eliminating
snake/dragons are of Sar1 Saltuk and Hacim Sultan. In the Velayetname-i Ofman Baba, Otman
Baba claims that he killed the seven-headed dragon in Kaligra himself. There are also several
more manakib, in which Otman Baba removes the hazards of snakes and dragons by performing

miracles.3!8

Abbas Daneshvari stresses that dragon iconography has always been used as a metaphor
for people’s nafs and evil in Islam, which is quite true.!® However, in these antinomian
hagiographies, these motifs are used with references to Hidr and Elias, who were believed to
be the first two people to kill the snake/dragon. Hidr and Elias have a place in both Salfukname
and the Velayetname-i Ofman Baba and in the latter text, they are mentioned along with the
dragon and Jesus Christ. What is more, at the end of the walayatnama, Otman Baba is buried
on a hill named Hidr-Elias and today the tomb of Otman Baba is located in the southeast of a
village named Ilyas¢a.3?° Ethel Sara Wolper writes that Hidr was known by making barren lands
green, holding the secrets of esoteric knowledge, wandering invisibly and appearing suddenly

when people were in need as the immortal servant of God, which sounds quite familiar to the
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concept of ‘awliya’. Inthe Turkish folklore, he was also an embodiment of courage and strength

and depicted as a warrior and dragon-slayer on horseback.3?!

Kiglk Abdal uses all these features to describe Otman Baba in many manakib. In both
hagiographies of Sultan Siica‘tiddin and Otman Baba, there are analog manakib in which Sultan
Siica‘tiddin and Otman Baba, covering their faces with nikab, lend a helping hand to the people
who need it. What is more, in that particular mankiba Otman Baba is on horseback and holds a
spear.322 All these similarities are not surprising as a number of historians already underlined
that the mankiba of Hidr-Elias’ Killing dragon on horseback with a spear, has its roots in the
pre-Islamic cults of St. Theodore, St. George and St. Nicholas in the Anatolian and Balkan
cultures, which is quite valuable information exemplifying how Islamic culture absorbed pre-
Islamic elements.®® The antinomian community leaders, including Otman Baba, were
obviously associating themselves with Hidr and Elias, unlike the other Sufis, but their motives

must be subjected to further researches.
6.4. CONSPICUOUS BY THEIR ABSENCE: SEYH BEDREDDIN

Historians like Halil Inalcik regard Otman Baba as a non-conformist Sufi like Seyh Bedreddin
and compare these exceptional figures in many respects.®?* It is true that Otman Baba, like his
predecessor Seyh Bedreddin, made himself a name in the same geographic area; they both
gained followers from the antinomian dervishes, Tirkmen/Yoriks and a wider range of
matching demographic groups; they had close relations with the Mihaloglu family and took

journeys to the region of Azerbaijan/Armenia during the Timurid invasion.®?® If all these are
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taken into consideration, should one not expect Otman Baba to sympathize with Seyh
Bedreddin and adopt his non-conformist religious agenda? Surprisingly Kii¢iik Abdal does not
make any reference to Seyh Bedreddin, one of the most notable and influential Sufi names of

the Balkans, as he referred to many others.

First of all, notwithstanding their certain similarities, the hagiography of Seyh
Bedreddin, written by his grandson Hafiz Halil, describes the huge gap between the famous
sheikh and Otman Baba. According to his manakibnama, the grandfather of Seyh Bedreddin
was a respected vizier in the Seljuk court; his father was a notable ghazi in the Balkans; and his
mother was the daughter of a local Christian notable. Bedreddin’s wife and daughter-in-law
would also be native Christian women. After receiving a top quality education in Edirne, Bursa
and Konya, Bedreddin moved to Cairo to pursue higher education and became an elite ‘alim of
fikh. In Cairo, he met his Sufi master Sheikh Husayn °Ahlati and becomes his dervish. Again
according to his manakibnama, Timur offered him a high ranking administrative position but
he refused it and turned back to Anatolia. After he returned, he became a kadi- ‘asker under
Sehzade Miasa Celebi. However, things did not go as planned and as soon as Miisa was
dethroned, Seyh Bedreddin was exiled to Iznik, from where his escape to Rumelia would trigger
the Seyh Bedreddin Uprising that left its mark on history. Among the people who support
Bedreddin, there are not only antinomian dervishes and Turkmen/Yorlk but also Christian
groups. Although there are not any hints of non-conformism in his work Varidat, Seyh
Bedreddin has been associated with rebellious ideas against the Ottoman central authority and
unusual theories for a 15th century scholar, such as inter-religiosity, equality of Muslims and

Christians and equal division of properties.32
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This basic information demonstrates Bedreddin's difference from Otman Baba.
Although both Sufis had antinomian dervishes, Seyh Bedreddin was not only a highly educated
‘alim and kadi- ‘asker of a sehzade, Hakki Erdem Cipa asserts that Bedreddin’s tracing his
lineage to the Seljuk court was used to consolidate the revolt.3?’ In addition, there was a huge
socio-cultural disparity between Bedreddin and his murids. Whereas in the walayatnama of
Otman Baba, there is no emphasis on Otman Baba’s identity, lineage, family, education or
previous occupation to dervish-hood. On the contrary, he makes every effort to remain as an
Ahl-i Harabat, lives with his abdals and shares their lifestyle. For him, walayat could only be
earned by suffering and “burning in fires” and it was superior to all the material gains and
status.3?® Allthough Kiigiik Abdal indicates that Otman Baba was well-informed about the lore
of Sharia, Tarikat, and Hakikat,?° in all likelihood, Otman Baba did not receive a higher
education in a madrasa like Seyh Bedreddin. In this respect, Otman Baba’s socio-cultural
environment and the constant suspicion and oppression of the ulama and Safiyya must have

embittered him against these groups that Bedreddin was a member of.

Another fact that separates Otman Baba from Seyh Bedreddin is his being celibate. Seyh
Bedreddin was married and had children. Moreover, his familiarity and connection with the
Christian population and his inter-religious ideology must be rooted in his mother, wife and
daughter-in-law’s being Christians. As for Otman Baba, unlike many other Sufis who lived on
the frontier, there are no indications of his relationship with Christians or any type of pursuit to
convert them to Islam. In the epics and especially the Bektasi walayatnamas, there are
innumerable manakib with the theme of subjects’ fighting Christians and/or converting them to

Islam. However, it is strange that not even one non-Muslim figure is mentioned in the
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Velayetname-i Otman Baba, one of the longest examples in the literature. Nevertheless, it is
recorded in tax register of the zaviye of Otman Baba, dating from between 1515 and 1516 that
fourteen of the twenty resident dervishes were sons of men named ‘Abdullah, a name given to
the converts. In the following years, Christian sons of converts continued to form a major part
of the zaviye community. This shows us although Otman Baba might not be specifically
interested in converting Christians to Islam, increasing numbers of non-Muslim converts were

drawn to the community after his death.3%

It should also be noted that there is no reference to Seyh Bedreddin in the hagiography
of his contemporary Sultan Siica‘tiddin either. However, it is not surprising as Sultan
Siica‘tiddin, like his successor Otman Baba, had a completely different lifestyle than Seyh
Bedreddin. The only common ground between the Siica 7/Otmani community leaders and Seyh
Bedreddin was their antinomian followers. Regardless of what Otman Baba thought about Seyh
Bedreddin and his movement, it is known that he had already enough problems with the
Ottoman State. Thus, even if Otman Baba sympathized with him, it is normal for Kiiciik Abdal

not to reference the stigmatized sheikh.
6.5. CONSPICUOUS BY THEIR ABSENCE: AKSEMSEDDIN

Aksemseddin has always been famed for being the murshid of Mehmed Il and spiritually
supporting the Ottoman armies during the Siege of Istanbul. However, in these respects, he
must have been the primary rival of Otman Baba and that must be why his name was completely
omitted in the walayatnama. When reviewing the relationship of the two opposing Sufi masters,
the first thing to focus on is the friendship of their murshids, Sultan Siica‘tiddin and Haci

Bayram Veli.
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In the hagiography of Sultan Siica‘iiddin, it is indicated that Hac1 Bayram Veli decides
to visit Sultan Siica‘tiddin for the birth of a special boy. However, his followers object to this
saying that Sultan Siica‘tiddin is an ambiguous character, who practices Chahar Darb. Haci
Bayram Veli warns his murids not to appraise ‘awliya’ according to their appearance and taking
his two hundred dervishes with him, visits Sultan Stiica‘tiddin. Meanwhile, as Sultan Siica tiddin
knows they are coming, he orders his murids to make preparations for their guests and he
himself heads out to welcome them. Hac1 Bayram Veli and Sultan Stica‘tiddin converse for
three days and in the end, Hac1 Bayram Veli’s request of a boy is granted to him. As they return,
Hac1 Bayram Veli reprehends his dervishes about the things they said about Sultan Stica‘tiddin.
Soon after a boy named Ibrahim is born.®*! In spite of this positive narrative, it is unknown if
the good relationship between the two community leaders was sustained by the next

generations.

As for the successors of Sultan Siica‘tiddin and Hac1 Bayram Veli, Otman Baba claimed
to be the murshid of Mehmed 11, who had been associated with Aksemseddin since the Siege
of Istanbul. Therefore, he must have heard a lot about the Bayrami sheikh throughout his
lifetime. As their murshids were acquaintances, Otman Baba and Aksemseddin might have met
when they were younger. However, Kiiclik Abdal never mentions if they ever met, what Otman
Baba thinks about Aksemseddin or Mehmed’s having relations with another murshid once. The
only connection to Aksemseddin in the walayatnama is Otman Baba’s visitation to the tomb of

Abu Ayyub al-Ansari, which was found by Aksemseddin during the Siege of Istanbul.

To understand if the two Sufis had any kind of relationship, a few compelling facts come
to light when revising other sources. According to Machiel Kiel’s citing from a 17" century

scholar Edirnevi ‘Abdurrahman Hibri, there were rumors of Otman Baba’s being a murid of

3L SV, 82-86.
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Aksemseddin; Edirnevi Hibr1 argued this was untrue. Kiel thought otherwise since Bayramiyya
is @ Malamati order and there is a close connection between the two protestant écoles of

Malamatiyya and Kalandariyya. 332

It is known that Hac1 Bayram Veli had been a mudarris who had had close ties with the
Ottoman upper classes but then left his office within the ulama to become a dervish of the Sufi
master Somuncu Baba of the Safawt order. Likewise, his most famous successor Aksemseddin
was also a mudarris. According to the popular belief, Aksemseddin did not approve Haci
Bayram Veli’s Sufi practices and decided to be a follower of Zeyniiddin Hafi in Aleppo.
However, while in route to Aleppo, he dreams Haci Bayram Veli pulling him to Ankara and
turns back. We also know that Hac1 Bayram Veli was called to the capital city by Murad 11

because of rumors and complaints about him and his community, similar to Otman Baba.

Indeed, the two communities parallel each other in some aspects but there are also major
differences. Despite the fact that Hac1 Bayram Veli and Aksemseddin left the ulama and got
into the Malamati école, they were still well-educated intellectuals, who lived in urban regions,
unlike anything a marginal wandering ascetics or an antinomian Yoriik Baba ever was.®3 After
all, the response given by the dervishes of Haci1 Bayram Veli displays the huge social gap

between the two communities.

If we return to the rumor Edirnevi Hibri commentated, there are no other sources that
can verify this speculation. But it is still critically important that Otman Baba and Aksemseddin
were associated in some circles in the 17th century. Even if it is a rumor, this gives rise to the

idea that there must be a reason behind associating the two Sufi masters. They may have met

332 Machiel Kiel, “Sar1 Saltik ve Erken Bektasilik Uzerine Notlar” Tirk Diinyast Arastirmalar: Dergisi 3, no. 9,
(1980), 32.

333 Fuad Bayramoglu, Hact Bayram-: Veli: Yasami-Soyu-Vakfi, v. 1, (Ankara: Turk Tarih Kurumu, 1989), 14-26;
Orhan F. Koprulii and Mustafa Uzun, “Aksemseddin” in TDV Islam Ansiklopedisi, (Istanbul: TDV Islam
Aragstirmalar1 Merkezi, 1989), 299-302.

141



each other at some point in their lives or had a positive or negative relationship, which was
known by contemporaries. From two pieces of information from the walayatnama and the

writing of Edirnevi Hibr1, two different inferences can be drawn.

First, the author and the circles who put forward the mankiba and the rumors might have
been trying to prove the superiority of Sultan Siica‘iiddin over Haci Bayram Veli and
Aksemseddin over Otman Baba. Although it is indicated Sultan Siica‘iiddin and Hac1 Bayram
Veli had friendly relations, it is Hac1 Bayram Veli who visits Sultan Siica‘tiiddin to make a
request. As for the Velayetname-i Ofman Baba, the subject’s statement that he came to the lands
of Ram to make Mehmed the Sultan and to take Istanbul shows that he did not take Mehmed’s
relationship with Aksemseddin seriously or he wanted to undervalue the spiritual leadership of
Aksemseddin during the conquest of Istanbul. All these possibilities mean that the
Stica ‘7Otmani murshids implied their supremacy over the Bayrami murshids. The silence of
Kiglk Abdal may hint to a competition, but it may also hint to the mere irrelevance of the
different communities, as his aim was to focus on and to praise his master, a Kutb al-Akzab and

he could not do so by praising a famous Sufi who is known as the murshid of Mehmed I1.

On the other hand, although the relationship between Siica‘7/Otmanis and Bayramis may
seem hierarchical, there is no information indicating a negative connotation, which may lead to
another possibility. Otman Baba might have perceived Aksemseddin as a lesser ranked walr
compared to himself but due to the affinity of their communities, he might have preferred to
remain silent about his precedence over Aksemseddin, especially on the matter of the Sultan.
If they ever met in an amicable environment, Otman Baba’s comparing himself to a fellow Sufi
and emphasizing his superiority would be regarded as a great discourtesy. The most courteous
way of emphasizing that he and not Aksemseddin was the spiritual father of Mehmed would be

to simply overlook Aksemseddin’s past with Mehmed.
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On this subject, Halil inalcik commented that Aksemseddin could not convince
Mehmed to understand the impact of the ‘awliya’ over the conquest of Istanbul. But according
to Klgik Abdal, Otman Baba managed to dominate the Sultan and made him believe in his
power.3®* In fact, a letter written by Aksemseddin to Mehmed soon after a defeat before the
conquest of Istanbul demonstrates that Mehmed had doubts and questioned Aksemseddin’s

spiritual power.3%

Either way, the information is insufficient to pursue this matter more. The relationship
between the two master Sufis can only be illuminated with the future discoveries of new

sources.
6.6. THE ADVERSARIES: SUFiYYA AND ULAMA

If there is a group of mystics Otman Baba disliked without a doubt, they were the Sifis. In fact,
the negative perspective against Stfiyya is visible in most of the texts produced by the Batini
inclined communities. Ahmet Karamustafa points out the alteration of the term Safi to “Sofu”
and its unfavorable connotation of “religiously hypocrite” and “bigot” in Ottoman Turkish.>3
It is not certain which orders and communities Kuclk Abdal includes under the école of Safiyya
and which ones he excludes. However, the fact that Sifis are always associated with ‘alims,
zahids, abids, sheikhs and mullahs in the walayatnama, point out to the mystic groups, who
focused on Shar’i doctrines and practices, were referred by the word Stfi. The reasons behind
Otman Baba’s aversion to this company was caused by their generalizable denial of walayat,

testing the "awliya’ and evaluating the karamat according to their logic. Their perception of
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Islam was solely based on asceticism and formalism and they refused to believe in the esoteric

concepts of divine love and "Ana al-Hakk.

Tijana Krsti¢ remarks that the Ottoman authors of the first ‘llm al-Hal and ‘Aka’id books
received an education based on the Akbari system, which paved way for the ulama to be familiar
with the Sufi themes and doctrines.®®” But it seems their education was not enough for them
and Sufis to accept marginal mystics like Otman Baba. When Otman Baba meets people from
these groups, by and large, they deny his walayat, report him to the authorities and even demand
his execution. They generally charge Otman Baba and his community of blasphemy, not

performing namaz and fasting and disturbing the peace.

Throughout the walayatnama, people from different urban and rural regions,
administrative and military elites and bureaucrats, city dwellers, and nomads all pay visits and
respect Otman Baba, except the ulama and Stfiyya. Near the end of the walayatnama, Mehmed
Il makes peace with Otman Baba and recognizes him as his spiritual father once and for all.
For this reason, he receives regular complaints from these circles, in spite of his previous order
to throw anyone who makes a complaint against Otman Baba into the sea. Apparently, the
ulama and Sufis were judgmental and displeased with an antinomian abdal’s attracting so much
attention and getting material and socio-political support from notables. In the end, ‘alims and
zahids gather and ask Molla Giirani and Molla Kirimi to lead them and speak on their behalf.
The assembly approaches the Sultan and asks him why he aids a profane man like Otman Baba,
who sets a bad example for society.3*® If one reminds oneself that Molla Giirant had been
Mehmed’s teacher since his youth, it can be deduced that even the closest confidants of the

sultan was discontent with the bond between him and Otman Baba.33°
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If the speech of Mehmed is summarized, he indicates that he has witnessed the true state
of Otman Baba by both ‘llm al-Yakin and ‘Ayn al-Yakin. The mullahs, despite their knowledge
of Sharia, cannot touch the heart of the Sultan, but Otman Baba is aware of his feelings, thoughts
and moves. When the ulama ask the Sultan how dare Otman Baba to behave defiantly in the
name of God and Islam, Mehmed answers with a metaphor; he says that if he sends a soldier to
some land and by the order of the Sultan the soldier burns and sacks everywhere, who can call
that soldier to account. The same notion applies to Otman Baba, as he speaks and acts by God’s
will but they cannot comprehend the true meaning of his words. Mehmed also adds that he has
become acquainted with countless Sufis but he has never feared anyone as he fears Otman Baba.
340 Kiigiik Abdal’s writing these words as if Mehmed said them were in order to make the most
effective defense of Otman Baba against these groups of adversaries in real life. An analog of
this highly questionable mankiba takes place in the walayatnama of Sultan Siica tiddin between
Sultan Siica ‘tiddin and Molla Fenar1. However, in that case, Sultan Siica‘tiddin convinces Molla

Fenari of his waldyat by performing a miracle.®*

A few conclusions can be drawn from this. First of all, in this narrative of Klgik Abdal,
it is noteworthy that Otman Baba does not defend himself but the Sultan, as the highest ranking
authority in the whole Ottoman State, advocates for him and explicitly says that he is afraid of
Otman Baba, which brings the legendary status of Otman Baba to its peak. While his opponents
are the most eminent ‘@lims of the Ottoman State, he does not even confront them nor defend
himself, as his advocate is the Sultan himself. On the other hand, the reputation of his accusers
is as important as his advocate, as there are no ‘alims superior than Molla Giirani and Molla
Kirimi in the lands of Rim, but even they fail to discipline Otman Baba. As Otman Baba

watches Mehmed like an invisible eye and is behind the Sultan’s each and every success, his
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social and religious authority becomes limitless, which leads to the topic of the political
relationships and perception of Otman Baba. Of course, these are only the claims of Kiguk

Abdal.
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CHAPTER VII

THE POLITICAL STAND OF OTMAN BABA

7.1. THE KUTB AND THE CONQUEROR

What is interesting about the Velayetname-i Ofman Baba is that, notwithstanding Otman Baba’s
much earlier arrival to the lands of Ram, it begins with Mehmed II's succession to the throne in
1451. Halil Inalcik also highlights this feature of the waldyatnama and writes that it is unusual
for a hagiography writer to record the life and achievements of a Sufi in close relation with a
monarch.3#? Indeed, the lives of Otman Baba and Mehmed 11 are narrated as they were destined
for each other and their stories continue to be connected until their consecutive deaths in 1478
and 1481.

From the beginning of the walayatnama to its end, Kuclik Abdal makes mention of
Mehmed Il innumerable times. In fact, in the first chapters of the walayatnama, Otman Baba
appears in Mehmed's dream saying that he has come to the lands of Rim to make the young
sehzade a sultan. He also adds that he will show Mehmed his true self when Mehmed reaches
the age of forty and if he cannot appreciate it then it will be wasted.3*® In the same chapter,
Otman Baba arrives at a hill viewing Istanbul, stays there for forty days and utters that he has

come to conquer the city and to recite azan in its grand churches. Kiglk Abdal refers to the city
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as Islambol.3** Right after that, in the 2nd chapter, Otman Baba leaves Anatolia, the land he has
been wandering for decades and passes Rumelia, where he will remain for the rest of his life
and build his community. In the following chapter, Mehmed becomes the Sultan and Istanbul
is conquered.#® What is important to note is Kiigiik Abdal’s taking these years, Mehmed I1°s
ascending to the throne and the conquest of Istanbul as landmarks to start the walayatnama. In
the 5th chapter, when Otman Baba arrives in Istanbul, he preaches to the citizens to build new
structures in the place of old devastated ones and repair the city walls since it is the city of
Hasan and Husayn. According to Kiglk Abdal, these words of Otman Baba foreshadowed
Mehmed’s famous reconstruction project of the city. 4

The subjugation of Istanbul was given importance in the walayatnama due to its
paramount place in the political vision of Otman Baba. As is known, the symbolic meaning of
the conquest has always been massive. Since the earliest ages of Islam, Islamic armies had
marched to the ancient Roman capital, which was a holy place for the Christian world, left
many martyrs like Abta Ayytb al-Ansari behind, and returned empty-handed. Kigik Abdal
appropriates the most significant event of the century, the conquest of the marvelous capital of
the Byzantine Empire to his murshid and declares its conqueror Mehmed I, his spiritual son.
Ultimately, the earthly equal of “the Kurb of all Kuzbs” must be as prestigious as him. In this
regard, Otman Baba’s suggested father-son and murshid-murid relationship with the Sultan
must have improved his reputation in no small measure, since Mehmed not only conquered
Istanbul but also expanded the Ottoman domains in both the east and west, made manifold
bureaucratic, economic, infrastructural and military reforms.

This quick introduction to the walayatnama does not go on like this in the following

chapters and Kiicik Abdal turns his attention to Otman Baba’s journeys, meetings with the
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general public and his Sufi peers and building his community. However, throughout the
walayatnama, Klguk Abdal links Otman Baba and Mehmed 11 by giving place to their contact
or encounters. Ever so often Otman Baba states that Mehmed is his son and he himself is behind
all the successes of the Sultan.

The 6™ chapter is exclusive to a series of these encounters between Otman Baba and
Mehmed Il. After the conquest, during his preparations for his campaign to Belgrade in 1456,
Mehmed meets with Otman Baba face to face for the first time near the Silivri Gate of Istanbul.
Otman Baba bluntly yells at Mehmed not to go to Belgrade if he does not want to withdraw and
flee. The Grand Vizier Mahmid Pasa prevents the raging Sultan from drawing his sword and
warns him that the person who says the words is a wal/r and should not be laid a finger on.
Kucik Abdal writes that the arrogant Sultan, who does not take heed of Otman Baba's words,
went to Belgrade, could not capture the city and turned back to Istanbul in failure.®*’

The second encounter is as shocking as the first one for Mehmed. While traveling the
streets of Istanbul, he suddenly crosses path with Otman Baba, who tells him to answer his
question at once: Who is the Sultan, Mehmed or himself? Mehmed recognizes Otman Baba this
time and both he and Mahmud Pasa remember how his warning not to go to Belgrade came
true. The Sultan dismounts from his horse, kisses Otman Baba's hand, and tells him that Otman
Baba is the Sultan and Mehmed is humble and helpless compared to him. While leaving,
Mehmed sends Otman Baba a pouch of coins with one of his servants. Irritated by this act,
Otman Baba refuses to touch the "crap” and sends it back, which astonishes the Sultan.®*8
Likewise, it is written in Critobulus’s History that Mehmed had a habit of traveling on his horse

within the streets of the capital city and distributing coins to the citizens.3*°
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In the third account, Mehmed finally acknowledges Otman Baba's walayat. Kuglk
Abdal writes that Mehmed has been disguising himself and visiting different dervish lodges in
Istanbul, wondering if anyone recognizes him. During one of those visitations, he unexpectedly
sees Otman Baba walking towards him. Again, Otman Baba asks an enigmatic question of who
Otman is. This time ready to answer, the Sultan says: "You are Otman, not I"'. Content with the
answer, Otman Baba responds that he really is Otman and Mehmed is his son. After turning
back to his palace, Mehmed sends a pouch of coins one more time. Like before, Otman Baba
is detested and hits the pouch with a stick, scattering all the coins and causing people to rush
and grab them. As soon as the Sultan hears of Otman Baba’s response, he believes in the
walayat of the eccentric Sufi. Kiiglik Abdal notes that the incident made Otman Baba famous
not only in Istanbul but in nearby cities and towns.3°

Then, until the 21% chapter, Kiiclik Abdal focuses on different subjects. In the 21%
chapter, it is written that Mehmed and his armies set up their camp on the same spot where
Otman Baba camped seven years earlier and foresaw Mehmed and his men doing the same.
Meanwhile, Otman Baba is in Istanbul and sends one of his abdals as a messenger to Mehmed.
When the abdal reaches the encampment he realizes it is the same spot where Otman Baba and
his dervishes had once camped and delivers Otman Baba’s message to Mehmed that he will
assist him during battle. Pleased with what he has heard, when the Sultan wins the battle and
returns to his capital city, he donates to the community of Otman Baba.3!

After that, the next political incident is the Battle of Otlukbeli in 1473, in which the son
of Uzun Hasan dies. According to the walayatnama, during the battle, Otman Baba, who is with
his dervishes away from the battle, tells his abdals to cut some trees and burn them. He suggests
to one of his dervishes to burn one of the trees with him. Yet the dervish answers he cannot.

Then Otman Baba tells him to burn the tree first by cutting it into pieces and the dervish does
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so0. However, as a side note, Kiicik Abdal writes the tree was the body of Uzun Hasan and if
the abdal had carried out Otman Baba’s words instead of saying he could not, Uzun Hasan
would be dead and his lands would be taken by the Ottoman armies but because the abdal
refused his murshid’s words, the battle was barely won and Uzun Hasan survived.®? What is
understood from Kiglik Abdal’s narrative is within the seventeen years between 1456 and 1473,
Otman Baba developed a loose acquaintance with Mehmed 11, whom in return began to believe
in his walayat.

Thereafter, the course of events, which starts with the above-mentioned dream mankiba
that foreshadows Mehmed’s giving an issue to bring Otman Baba and his community to
Istanbul, takes place. If one were to remember that chapter in brief, one of the abdals dreams
that while Otman Baba sits at a threshing floor, three horsemen arrive. Mehmed is one of them
and orders his Grand Vizier and his son to remove Otman Baba from the threshing floor by
force. In both instances, Otman Baba comes close to unsheathing his sword but he restrains
himself. However, when Mehmed himself comes to shoulder him out, Otman Baba draws his
sword completely and threatens Mehmed, who escapes from the field immediately.®3

As mentioned earlier, in many chapters previous to chapter 39, it is visible to see that
the community of Otman Baba was having trouble in various cities and towns. The number of
indictments placed on them increases so rapidly and they are brought to courts more than ever
that even the Sultan hears of these complaints. At first, Mehmed directly gives the order to
execute them, but after a dream, in which Otman Baba asks him whose dervishes he is about to
slaughter and asks “Should I Kill you by the order of God?”, he changes his mind and gives

another order to bring Otman Baba and his community to the capital city.%*
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As the community reaches Istanbul, by the order of the Sultan, they are placed in the
Kilig Monastery to wait for the final judgment. There, talking to himself Otman Baba
challenges the Sultan by declaring he is going to tear down the imperial palace to show Mehmed
his true self. That evening, natural disasters, such as earthquakes and floods, take their toll upon
Istanbul. In the palace, a kiosk collapses and all the birds that are kept in a special place are
struck and killed by lightning. Horrified by the disasters, Mehmed gathers his astrologers and
scholars and asks them what has caused such destruction to the city. The general opinion of the
ulama is that Mehmed has defied someone who has the power and knowledge of twenty-four
thousand prophets. While they all put forward their ideas, Mehmed remembers the stakes and
hooks he ordered to be prepared to impale Otman Baba and his community and realizes that the
man the ulama are talking about is Otman Baba. Thereupon he sends three of his most trusted
men to inspect Otman Baba and report back to him. When they return all the three inspectors
praise Otman Baba and one of them remarks that he saw Otman Baba as a grand wa/z. 3

Kiglk Abdal’s description of what befell the community and their reactions to their
misfortunes is incredibly vivid, especially when compared to the other examples of the genre.
Although Otman Baba scolds their guards harshly and does not make any concessions
throughout the process, the dialogues between the murshid and his murids and Kiigciik Abdal’s
explanations and usage of karamat motifs, make these chapters extremely depressing. The
group was certainly ready to face death at any moment and they were determined to hold their
ground while they awaited their fate. When the vizier Sinan Pasa along with the kadi- ‘asker,
defterdar, and subasg: visits them in the Kili¢ Monastery, Otman Baba treats them sternly in an
unflinching way and tells Sinan Pasa three times to take the lives of his abdals right then and

there. Kucuk Abdal also writes that seven community members died during their days of
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confinement. He mythicizes these deaths by indicating that an abdal dreamt that the seven

abdals were martyred during a spiritual battle with the enemy forces of Mehmed. 3%

The process of this spiritual battle starts right after the death of Sehzade Mustafa Celebi
and the execution of Mahmud Pasa in 1474 and ends before the Campaign of Kefe/Feodosia in
1475, as Mehmed becomes a loyal murid of Otman Baba and sends Gedik Ahmed Pasa to ask
Otman Baba’s blessing before the military operation. Kiglik Abdal associates the unfortunate
experiences of his murshid and community members to the corruption of Mehmed and the

Ottoman State.

If we are to demonstrate the contents of the dialogue, when the kadi- ‘asker asks Otman
Baba if he knows God, Otman Baba tells he not only knows but also communicates with God.
When the surprised kadi- ‘asker demands to see the God Otman Baba converses with, Otman
Baba asks a question as an answer: “Who do you think you are talking to?”. Then he tells Sinan
Pasa to Kill his abdals thrice. Sinan Pasa embarrassed of what Otman Baba says, tells him that
he and the and the other officials are only the dust and dirt on the feet of Abdalan-1 Riim and
asks how they can kill them. However, his answer provokes Otman Baba and he snaps at the
vizier saying that if they were the dust and dirt on the feet of Abdalan-1 Rim would they turn
out to be such thugs. After brief talks, the impressed defterdar tries to give Otman Baba one
hundred coins, which brings Otman Baba to boil and make him dismiss the officials. As the
abdals bring their horses and Sinan Pasa does not want to disrespect Otman Baba by mounting
in front of him, one of the abdals forcefully mounts him and the officials are cast out the
monastery. According to Kiiglik Abdal, Sinan Pasa was really impressed by Otman Baba. When

he comes into the presence of Mehmed, he says that his soul has shivered at the first moment
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he saw Otman Baba, who knew everything Mehmed told them to ask. He also adds that Otman

Baba must have been the strongest walr on earth.’

After this incident, the relationship between the Sultan and the Baba transforms into a
bond between a murshid and his murid. According to the walayatnama, Mehmed recognizes
the authority of Otman Baba and begins to send gifts and sacks of coins every week. As Otman
Baba becomes increasingly famous, everyone, including the highest ranking viziers and amirs,
pay visits to Otman Baba and bring food, presents and even more sacks with them. Kugik
Abdal writes that enough food was brought to feed all the people and even dogs around the
World but the abdals give away all the excess donations to the people in need. The ulama,
danismends, zahids and Stufis are the exceptions though. As mentioned in the 6th chapter of this
study, they gather under the leadership of Molla Giirani and Molla Kirimi to appear before the
Sultan due to their discontentment with Otman Baba and his abdals. However, their efforts
yield no results. From that point onwards, Mehmed begins to visit Otman Baba to converse
with him and consult with him about the state of affairs and sends his commanders to ask Otman
Baba to sanctify the campaigns. What is more, the Sultan begins to call Otman Baba “father”

and treats him with great care, humility, and respect.®

In these last chapters of the walayatnama there are short intermittent manakib about
everyday life, which demonstrate Mehmed’s commitment to Otman Baba. In one of them,
Otman Baba orders his abdals to cut and burn the trees in front of the royal palace. When the
Sultan notices the smoke and learns that it is the deed of Otman Baba, he invites him to the
palace. As Otman Baba enters the salon, Mehmed thinks to offer his own seat to his murshid
but before he can say anything Otman Baba sits in Mehmed’s seat and asks: “Did you think all

these properties were without an owner?”. The bewildered Sultan and the Baba talk for some
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time. During their conversation, Otman Baba enlightens Mehmed about ‘llm al-Barin. He tells
Mehmed that if he wishes to see God in human form, he should look at Otman Baba and he
adds that he is the real Sultan and Mehmed is only a citizen. Meanwhile, Mehmed has food
prepared and Otman Baba tells him to eat while he stands still. After eating for a time, Mehmed
calls Otman Baba again to eat with him. However, Otman Baba replies that as Mehmed ate he
himself became satisfied and was no longer hungry. This occurrence is construed by Mehmed
as an example of Wakdat al- Wujiid, because their bodies function as if they are one. Still, Otman
Baba does not shy away from reprimanding Mehmed due to his enduring pride being the Sultan.
As their conversation ends and Otman Baba rises from his seat to leave, Mehmed asks if he
can go with him. Yet, Otman Baba refuses saying that he needs Mehmed as he is and he will
return for him. As Otman Baba leaves, Mehmed asks the abdals why Otman Baba visited him
and where he is going. The abdals reply that it was the last farewell of the grand murshid and

they are going towards Edirne. *%°

The Walayatnama ends as it begins. Following the narration of Otman Baba's funeral in
1478, Kucuk Abdal writes that on the day of Mehmed II's death in 1481, the spirit of Otman
Baba visited the Sultan’s palace and Mehmed delivered his soul for his love of God and became
a martyr.>®0 Apparently, Kiiciik Abdal disregarded the fact that Mehmed Il died on his way to

another campaign in Hinkar Cayir1, Kocaeli.

7.2. THE POLITICAL IDEOLOGY OF OTMAN BABA AND THE RELIGIOSITY OF

MEHMED II

Kuclk Abdal’s statements, such as, Otman Baba came to the lands of Riim in order to make

Mehmed the Sultan and to take the city of Istanbul and he was the spiritual father of Mehmed,
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for whom the Sufi master took the name Otman®! and many other elements demonstrate that
the ideological message the writer tried to give that the Otmani community was in favor of the
Ottoman State. However, what might be the reasons of this approval in spite of the radical
Batinism of the community? Further to that, how did the contemporary political events affected
the relationship between Otman Baba and Mehmed 11?

The tumultuous political climate in the late 15" century Ottoman Empire was
determined according to the huge social and governmental transformations dictated by Mehmed
I1. However, long before him, during the foundational years of the Ottoman Beglik, Batini
inclined dervish coteries were welcomed to the Ottoman domains with open arms. Additionally,
as it is mentioned in the walayatnama, Tlrkmen/Yorik populations with thousands of raiders
and ghazis had played a critical role in the territorial expansion in Rumelia. In this framework,
Ottoman State’s adopting an Islamizing colonization policy in the Balkans must have been
influential to earn the support of these circles. The famous myths of Sar1 Saltuk, which were
written down in 1480 by the order of Sehzade Cem,%%? perfectly demonstrates how the themes
of colonization and Islamization were popular among at least a segment of the Ottoman
Muslims, which definitely included Otman Baba.

As is seen in the hagiography, Otman Baba claimed that he is the one who backed the
Ottoman armies in the battles. He could relate to the aforementioned factions of the society
both ethnically and religiously as he was a Turkmen abdal, who shared their lifestyle, customs,
traditions, and interpretation of Islam. His motives as a community leader, who lived in the
frontiers, were correlated with the motives of the Tirkmen ghazis and raiders around him.
Hence, his interest in the Ottoman political and military agenda and especially in the Ghaza
policy in the west is an indicator of his sympathy for the Ottoman State. It cannot be a

coincidence that there are not any manakib about Otman Baba’s personal relations with the
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non-Muslims or his efforts to convert them in the hagiography, while he declares that he came
to the lands of Raim to take Istanbul, which he defines “the city of Hasan and Husayn” and
recite azan in its churches.®®® And as a matter of fact, Rumelia as his choice of location to
establish his own community even though he has traveled all around Anatolia for decades can
be interpreted as a clue of his ideology. Therefore, Otman Baba must have been annoyed with
Mehmed II’s giving weight to the process of centralization and Sunni-ization and prioritizing
the ulama and the Janissary corps over the dervishes, ghazis, and raiders.

It was previously mentioned in the 6" chapter that Otman Baba had difficulties with the
ulama and Safiyya. There is also the fact that while Turkmen/Y6rlk population, ghazis, begs
and sancak-begs were treating Otman Baba and the overall Batini circles with great concern
and respect, the passage in which Otman Baba reproaches the Jannisary soldier and questions
his commitment, shows that he was not content with Jannisaries taking the central position of
the Turkmen raiders in the Ottoman military forces. However, as the Ottomans were entering a
new era under the rulership of Mehmed II, Otman Baba was already a senior Sufi in his
seventies, who had backed the government for decades. There is also the fact that he was the
leader of a community, which had been carrying the heavy burden of social stigma. Kigcuk
Abdal makes it clear in the hagiography that Otman Baba was dissatisfied with the direction
Mehmed Il and the Ottoman government had turned. Nevertheless, it can be argued that in spite
of his general disapprobation with the state of affairs, because of his ideologic orientation for
favoring the welfare and expansion and for the benefits of his community, Otman Baba
remained politically conformist with the Ottoman administration and Mehmed I1.

In addition to the problematic reputation of the community, it is known that hagiography
writers have always used stories of subjection of top-ranked officials or governors to their

murshids in order to gain prestige and legitimacy to the community leaders and to draw new
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followers to the cult. So Kigik Abdal may have wanted to justify his order, dervish brothers
and murshid in the eyes of more people and to earn the trust and backing of the government by
mythicizing and glorifying their perhaps much simpler experiences with the government

It is also a known fact that Mehmed Il put the land confiscation policy into action in
the last decade of his rule, which dealt a big blow to various different societal groups including
the Sufis. According to Nicoari Beldiceanu and Oktay Ozel, the land reform was partially
applied from 1472 onwards and it was fully promulgated in the year 1476.3 This application
caused the Mihaloglu family, who had close relations with the Siica‘7/7Otmani community, to
lose their lands in the vicinity of the Seyyid Gazi Complex.>®® Still, according to the
walayatnama, the relationship between Otman Baba and Mehmed Il improved in 1475 and
remained perfect until the death of Otman Baba in 1478. In the 48" chapter of the waldyatnama,
Mehmed acts in contradiction with his reform policies and offers to build a palace-like tekke
for Otman Baba, grant him wagfs and assign a salary to him. Otman Baba refuses to have a

tekke, saying that he does not need it. His advice not to put one stone over the other3®®

actually
hints to his ideas about dervishes having tekkes and the land confiscation policy. However, it is
unusual for Mehmed Il to make such an offer while his official policy opposed his private life.

As for Otman Baba, who spent his whole life in the Harabat, he could not refute the
principles of their path of asceticism and counseling his dervishes. At the same time, it was a
rational move to reject having a dervish lodge in a period when all the other Sufi communities
were losing their real estate properties and Otman Baba had already drawn so much attention.
However, during the years of 1475-1478 when the land reform was in effect, it is striking that

Otman Baba and Mehmed Il were depicted as a fatherly murshid and a loving and respectful

murid towards each other. For example, in the course of a night when Mehmed was sick and in
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agony, Otman Baba instructs his abdals to cut the trees in Kilig Monastery and burn them in
order to cure and please the Sultan. The next morning the Sultan hears the news, recovers and
rejoices. He sends three hundred coins to Otman Baba with the message that he begs his pardon
from his father.3®” Even if the sincerity between the duo was completely invented by Kiigik
Abdal, it means Otman Baba did not give significance to the land confiscations. Perhaps as an
Ahl-i Harabat, who had criticized and fought against the accumulation of wealth in the Sufi
communities, he even perceived the act well-deserved and disciplinary.

It is a known fact that right from its beginning, the Ottoman dynasty had been affiliated
with the Batini disposed dervishes and especially the Wafa'1 Babas. However, due to reasons
such as Mehmed’s interest in the Western art and culture and his land confiscation policy,
modern historians have not been attentive to the possibility that he might have had Sufi
affiliations as well. Instead, it is a widely accepted theory that Mehmed was not fond of the Sufi
circles.®% But whatever his thoughts were, like each and every person Mehmed must have been
influenced by his cultural environment and the contextual beliefs he was born into. In
accordance with it, there are clues alluding to the fact that he was interested in some Sufi
movements in certain periods of his life.

Many scholars meet on the common ground that Mehmed Il was open-minded on the
matter of alternative religious-philosophical movements. He was even associated with Atheism
and Christianity by some academicians such as Franz Babinger and it is known that at an early
age he was attracted to Persian culture and Batini Sufism. Babinger writes that among the
people he met there was the librarian and mudarris Molla Liitfi, who was alleged with heresy
in his later life. Mehmed also received Hurufi Sufis between 1444-1446, which distressed his
mentors like Fahreddin-i ‘Acemi and resulted in the end of their meetings. In truth, it is an

overlooked fact that Mehmed’s eminent tutor and advisor Aksemseddin, despite his madrasa

367 OBV, 230-231.
368 Babinger, Mehmed the Conqueror and His Time, 410-415.
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education, was a Bayrami sheikh of the Malamati école. If these are all taken into consideration
it can be said that Mehmed was quite familiar with the Batini Sufism. But still, it is generally
accepted that in his later years Mehmed distanced himself from the Sufi circles.®® In the
Velayetname-i Ofman Baba, after the failed Siege of Belgrade in 1456, it is noted that the young
Sultan disguises himself as an urbanite and roams among the dervish lodges, wondering if there
is a real walr who can identify him.®"° It is feasible for a twenty-three year old Sultan to be
impressed by the extraordinary sight and behaviors of Otman Baba after their three random

encounters.

Sources indicate that Mehmed had a skeptical nature and did not have blind confidence
in the Sufis. Aksemseddin’s statement of “A further result of this defeat was that | was
personally accused of having failing to achieve the object of my prayers and that my prophecies
are therefore groundless.” in a response letter written to Mehmed after a defeat in 1452 shows

that the Sultan was bluntly questioning the walayat of the senior Sufi.®"

In the Velayetname-i Ofman Baba, similar personality traits of Mehmed are noticeable.
He appears arrogant and quick-tempered in the mankiba of his first encounter with Otman Baba.
His disbelief of the walayat of the Baba alter only after he loses the Siege of Belgrade,
encounters Otman Baba randomly for the second and third time, hears his enigmatic words and
Otman Baba angrily refuses to take the coins he sent to him.®’2 Despite it all, Otman Baba
manages to build good relations with the young Sultan after their third encounter and maintain
their contact in the following years. However, Kig¢ik Abdal indirectly asserts that Mehmed

became more skeptical and relentless as he got older. His corruption is depicted with the various

369 Babinger, Mehmed the Conqueror and His Time, 410-415; Balivet, Seyk Bedreddin, 40; Krsti¢, Osmanli
Diinyasinda Ihtida Anlatilari, 81, 98-100; Terzioglu, "Sufis in the Age of State-Building and Confessionalization",
90.

370 OBV, 40-41.

371 | etter of Skeikh Ag Sems ed-Din to Mehmed 11" trans. W. L. North, Carleton College.
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literary means in the dream manakib. He disregards his past experiences with Otman Baba
without a second thought and quickly orders Otman Baba’s execution. When he finally believes
in Otman Baba, it is only after witnessing and hearing about a dozen of karamat. In the
imaginary narrative of Kuglk Abdal, the arrival of a celestial figure to convince Otman Baba
to punish the ill-mannered tormentors of the community also reveals how the community
members perceived the incidents and what they expected to happen. From this point of view,

Kiclk Abdal’s portrayal of Mehmed fits the broader approach about him in the historiography.

Of course, these are only little bits and pieces of information. Yet still, they illustrate
the likelihood that Mehmed Il had an inclination to Sufism in some periods of his life; his
doubts and dilemmas and his being a much more rational and distrustful man who did not attach
himself blindly to any movement compared to the other sultans and contemporaries. That is
why, Otman Baba’s converting him to the Sufi path and making him believe that all of his
successes were achieved by the support of the Kurb al-Aktab, is a grand accomplishment. For
his reason, the relationship between the duo takes a huge place in the hagiography. Moreover,
all the information the Velayetname-i Otman Baba provides demonstrate that it can be
considered as a complementary source to the current historiography as it verifies numerous

historical facts.
7.3. OTMAN BABA, THE HIGHER BUREAUCRATS AND THE GHAZI-BEGS

Throughout the walayatnama, Otman Baba meets with various officials like the Sancak-Begs
‘Isa Beg and Mihaloglu ‘Al Beg, the grand viziers and viziers Mahmiid Pasa Angelovi¢, Gedik
Ahmed Pasa, Sinan Pasa, Siileyman Pasa, and Davud Pasa. In these manakib, Otman Baba tests
these men, initiates some, helps others in their expeditions spiritually. However, not all of them
gain his approval. The differences between these figures are easily distinguishable.

Among all the viziers only Mahmiid Pasa Angelovi¢ has a distinctive place. With regard

to Kuglk Abdal’s using the word “miinkir” [m: denier] in the verses following one of the
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manakib, Nevena Gramatikova argues that Otman Baba and Mahmiid Pasa disfavored each
other. There is also a passage in which Otman Baba tells Mahmiid Pasa “You were an infidel
once but | have saved you”.3”® Whereas there is no tension between the two men in any of the

chapters where they meet.

Mahmud Pasa is the only figure present when Mehmed encounters Otman Baba at the
start of the hagiography and he warns the Sultan that Otman Baba is a walr and should not be
harmed. In their final meeting, Mahmtd Pasa, who has been residing in his mansion in
Haskdy/Haskovo after he was suspended from his position following the Battle of Otlukbeli,
learns that Otman Baba is in town. He visits Otman Baba “with joy” and there Otman Baba
foretells that he is going to die soon but there is still hope for him. When Mahmud Pasa returns
to his residence with shock and anxiety, he orders his servants to prepare five thousand coins
to give Otman Baba and to ask for a long life and prosperity. However, when the danismends
learn of this, they rise up against Mahmud Pasa, threatening to destroy their books if he gives
the coins to Otman Baba. Thereupon, Mahmiid Pasa gives the five thousand coins to them
instead of Otman Baba in order to pacify them, which frustrates Otman Baba in return.
Gathering his abdals Otman Baba visits one of Mahmiud Pasa’s gardens and tells his followers
to cut and burn the trees. Kuclik Abdal writes that Mahmiid Pasa did not realize why Otman
Baba did so and because of his own misunderstanding and misjudgment he has turned down
his own fortune. In the following verse, Kiicik Abdal criticizes the ulama and non-believers
but it does not mean that there was hostility between Otman Baba and Mahmiid Pasa.’* Unlike
the other viziers, in the initial two manakib, Mahmud Pasa affirms walayat of Otman Baba and
in the third, he treats him warmly. Furthermore, all these manakib happen prior to Mehmed 11

recognizing Otman Baba as his murshid, so he does not show courtesy to Otman Baba in order

878 Gramatikova, "Otman Baba", 96; OBV, 166-167.
374 OBV, 38-41, 166-167.
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to impress the Sultan as the other viziers do. Otman Baba’s harsh words towards Mahmiud Pasa
about being an infidel may be related to his being of devsirme origin and Otman Baba might

have taken credit for his conversion to Islam.

The following point in the walayatnama is the abdal’s dream and Mahmud Pasa’s
execution. What is interesting is that both Sehzade Mustafa Celebi and Mahmud Pasa are
involved in the dream narrative. Kiguk Abdal implies that Mahmiid Pasa did not mourn
Mustafa Celebi’s death as he should have. In fact, there were rumors that the Seizade had a
brief relationship with Mahmid Pasa’s wife and the Grand Vizier returned this nefarious
offense by poisoning him. According to Gelibolulu Mustafa ‘Ali, Mahmud Pasa stopped
wearing black, the procedural color of mourning only a week after the funeral, which resulted
in Mehmed II’s imprisoning and later, executing him.3”® As for Kiicilk Abdal, he writes that
when Mahmud Pasa went to the capital city for the funeral, he did not wear black befittingly to
the mourning traditions but wore white, which triggered the angered Sultan to sentence him to
death.®’® Was Otman Baba aware of this feud between the two men, and even if he was, what
details did he know?

In addition, it should be mentioned that a manakibnama was written in the name of
Mahmud Pasa similarly after his death. However, Theoharis Stavrides, in his extensive
monograph about the famous Grand Vizier, notes that the hagiography of Mahmud Pasa is quite
different than the hagiography of Otman Baba and the other examples of the literature. Stavrides
highlights the fact that Mahmud Pasa was not depicted as a Sufi or a wal/f who performed
karamat in his manakibnama. Contrarily, his personal traits such as fairness, generosity,

courage, wisdom, and piety; his political and military attributes and his rhetorical skills are

375 Gelibolulu Mustafa Ali, Kiinhii’l Ahbar: Fatih Sultan Mehmed Devri - 1451-1481, v. 2, ed. & trans. M. Hudai
Sentiirk, (Ankara: Tirk Tarih Kurumu, 2003), 182-183.

Babinger, Mehmed the Conqueror and His Time, 331; Theoharis Stavrides, The Sultan of Vezirs: The Life and
Times of the Ottoman Grand Vezir Mahmud Pasha Angelovi¢ (1453-1474), (Leiden: Brill, 2001), 344-352.
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stressed by the writer. At the end of the text, Mehmed II’s giving the order of Mahmiid Pasa’s
execution is narrated and severely criticized, as the former Grand Vizier is referred to as a

martyr.3"’

The fact that he is highly praised not only in his mandakibnama but in many other primary
sources written by the court historians and the discontent of the public about his execution point
out that during his lifetime Mahmiid Paga managed to embellish his high profile with the
affection of different social circles. Otman Baba’s sympathy for Mahmiid Pasa might have been
rooted in his good reputation as well. Further to that, Otman Baba might have wanted to
associate himself with such a popular governmental elite to confirm and consolidate his own
influence. However, it should be remembered that the hagiography of Mahmitd Pasa was
written much later than the hagiography of Otman Baba, hence Kii¢iik Abdal could not have

been influenced by it.

In the final chapters of the text, after Mehmed recognizes Otman Baba’s authority, it is
written that countless bureaucrats, including the highest ranking viziers and grand viziers, begin
to visit Otman Baba. Despite the fact that they act respectfully, it can be said that at least the
majority of them were not meeting with Otman Baba because of their personal love or faith.
Klglk Abdal does not describe them as having much sympathy. They were specifically sent to
Otman Baba by Mehmed before military operations to ask for his blessings. For instance, when
Siileyman Paga comes to see Otman Baba, the leader of the abdals tell him that he is a shepherd
and he will lose the war if he passes the river and dismisses him. Because of his embarrassment,
Siileyman Paga keeps the words of Otman Baba secret but he loses the war anyway. Concerning

Gedik Ahmed Pasa, Otman Baba refers to him as “the State of Mehmed” yet he also finds

877 Stavrides, The Sultan of Vezirs, 356-392.
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Ahmed Pasa too arrogant and relentless. Ultimately, Ahmed Pasa conquers Kefe/Feodosia and

returns victoriously but his soldiers report his cruelty and Mehmed imprisons him.*’8

There are also several manakib in which Otman Baba meets with the viziers in everyday
life, which exhibits another dimension of their lives. In one manakib, Otman Baba warns his
abdals not to travel down a specific path because there are wolves. Days later they see Ahmed
Pasa with a group of hunters coming towards them from the same path. Ahmed Pasa behaves
disrespectfully to Otman Baba and the murshid reprimands him. While the ashamed Grand
Vizier tries to leave the area, his horse humiliates him, which gives the crowded group of abdals
an opportunity to mock him. Because of this event, along with the indictment of Ahmed Pasa,
ninety-three abdals are sent to Anatolia. But soon after their “pilgrimage” to the Seyyid Gazi
Complex and the tomb of Sultan Siica‘tiiddin, all the abdals turn back to Istanbul without any
complications. In yet another mankiba, Otman Baba and Davud Pasa meet in a bazaar. While
Davud Pasa tries to kiss his hand, Otman Baba takes Davud Pasa’s fur coat and rides away on

Davud Pasa’s horse.®"

Unlike the viziers, the sancak-begs in the Balkans do not approach Otman Baba
unwillingly or carry out a procedure to please the Sultan. In the manakib of Otman Baba’s
journeys throughout the Balkans, he meets the Sancak-Begs Mihaloglu ‘Ali Beg of
Semendire/Smederevo and ‘Isa Beg of Varna. However, these men treat Otman Baba with
utmost sincerity, respect, and politeness. They wish Otman Baba to sanctify their expeditions
and after their successes, they visit and bring gifts and bestowals to Otman Baba.38°

In the 12th chapter, when Otman Baba meets with Mihaloglu ‘Ali Beg for the first

time, ‘All Beg is the Sancak-Beg of Semendire, which must coincide with his first term of

378 OBV, 212-216, 221-222, 225-228.
379 OBV, 237, 247-249.
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assignment in the area between the years of 1462-1463.%! This also means that the strong bond
between the Otmani community leaders and the Mihaloglu ghazi family was founded between
1462-1463. Their second meeting in the 36th chapter is dated between 1473-1474, after the
Battle of Otlukbeli and before the death of Sehzade Mustafa Celebi and the execution of
Mahmiid Paga. The duo encounters each other near Edirne and spends several days together. In
both of their meetings, ‘Ali Beg shows Otman Baba great love and regard and Otman Baba
proclaims ‘Ali Beg’s sword his own sword and ‘Ali Beg’s banner his own banner. Kiigiik Abdal
also states that Otman Baba was the spiritual protector of both “Ali Beg and his raiders and ‘Ali

Beg’s people and ghazis were trusted friends of the abdals.®?

7.4. THE TOMB OF OTMAN BABA AND THE PATRONS OF THE COMMUNITY

SHRINES

It is unknown who built the tomb of Otman Baba. However, the research suggests it might have
had something to do with Otman Baba’s possible relationship with the Ottoman elites. Machiel
Kiel remarked that the tiirbe of Otman Baba, who died in 1478, could have been built by
Mehmed 11.383 However, the inscription on the tomb is dated between 1506-1507, during the
reign of Bayezid 11.3* Moreover, if Mehmed |1 had ordered the construction of the tomb before
his own death in 1481, Kiicik Abdal would certainly make mention of it in the walayatnama
as he finished writing it in 1483. The fact that Mehmed Il did not give an order to establish a
tomb for his murshid and spiritual father does not make sense and the absence of information

on the matter raise doubts. In the end, the events between Otman Baba and Mehmed Il might

381 Mariya Kiprovska, "The Mihaloglu Family: Gazi Warriors and Patrons of Dervish Hospices" in The Journal of
Ottoman Studies 32, (2008), 214.

To see the exact years of all of his instatements please look at Kiprovska’s article.
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be completely fictionalized or largely exaggerated additions by Kiiglik Abdal. But there are

thought-provoking details that hint otherwise.

Lyubomir Mikov emphasizes the fact that the deaths of Otman Baba and Mehmed Il are
very close to each other and that construction of a tomb as complex as "Evliya’ Celebi described
would take much more than three years. Mikov adds that even though 'Evliya’ Celebi’s
descriptions of the tomb are not completely credible, they may still be true and Mehmed 11
could really be the one who began the construction of the tomb. 3% Nikolay Antov gives a
clearer picture of the subject and argues that there is a reference to the Sultan prior to Bayezid
Il in the 1515-1516 dated tax register of the tomb. The “padisah” in the text, who is Mehmed
I1, authorized the construction of the tomb and Bayezid 11 issued a newer edict for confirmation.

To give a citation of the document:

"The zaviye of the late Osman Baba, in the district of Haskdy. According to the old [i.e. previous]
register an order obeyed by the world was issued by the padisah, the refuge of the world, which
made the zaviye authorized. It has been entered in the [old] register that it has been determined that
they (?) exercise possession of his estate and tekye in the prescribed boundaries and if sheep are
brought from the vicinity to be sacrificed it should be seen to it that no tax-collector may intervene
and attempt to levy taxes [on the sheep]. Thereafter, the late Sultan Bayezid Han issued another
imperial edict, ordering that if anyone comes and questions the rights over the tekye and the orchards,
gardens, and water-mills related to it by saying "this is my waqf," that person should be hindered

and refuted in doing so."%%

385 Mikov, Bulgaristan'da Alevi-Bektasi Kultlrd, 37.

388 Antov, The Ottoman "Wild West", 89-91.

"Zaviye-i merhim ‘Osman Baba. Haskoy nevahisinde ber muceb-i defter-i ‘atik, hazret-i padisah-1 ‘alem-penah
hilkm-i cihan-muta‘ erzani kilmis yurdunu (?) hudad ile ve tekyesini tasarruf idlib ikamet ide etrafdan gelen kurban
iclin koyuna ‘amil dahl itmeye ve resm taleb kilmaya nazar kilinub mukarrer kilindi deyi deftere sebt olunmus.
Ba‘dehu merhaim ve magfur lahu Sultan Bayezid Han tekrar hiikm-i serif sadaka idiib emr eylemisdir ki zikr olan
tekye ve ana miite‘allik olan baga ve bagceye ve degirmana kimesne "vakfimdir" deyil niza“ iderse men* ve def
oluna deyu,"
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According to "Evliya’ Celebi, Bayezid Il built a magnificent kiosk near the tomb. There
were also other people who contributed to the establishment of the tlirbe. An inscription on the
gate indicates it was established by Mihal Gazi and his son Iki Yiirekli ‘Al1 Beg. However,
Zeynep Yiirekli claims that the mentioned iki Yirekli ‘Al Beg was the son of Evrenos Gazi
and he should not be confused with Mihaloglu ‘Alr Beg, son of Mihal Gazi.3®" The current
inscription on the tomb’s porch confirms the dates but lacks information about the builders.
Furthermore, some properties of the Otman Baba dervish lodge were endowed by Iskenderoglu
Yahsi Beg, the nephew of Mihaloglu “Ali Beg. What is more confusing is that Edirnevi
‘Abdurrahman Hibri, a contemporary of "Evliya’ Celebi noted that the tomb was constructed
by a member of the Malkogoglu ghazi family.®% All in all, it seems that the construction of the
tomb began during the reign of Mehmed I, under the patronage of Mihaloglu and perhaps more
ghazi families and it was completed within Bayezid II’s reign with some additional structures

financed by Bayezid.

When examining the tomb of Otman Baba’s famous successor Akyazili Sultan, "Evliya’
Celebi writes that it was constructed by Mihaloglu Arslan Beg who never left his murshid’s
side and carried him on his back wherever he wanted to go.3® There are no historical records
of this Mihaloglu Arslan Beg. However, Bedri Noyan Dedebaba claimed that Arslan Beg might
be Hac1 Dede, the father of Demir Baba, since Haci Dede is referred to as the loyal dervish of
Akyazili Sultan, who carries his murshid everywhere on his back according to the walayatnama
of Demir Baba.>*° With all being said, nothing confirms who built the tomb. But still the tombs

of Otman Baba and Akyazili Sultan share the same architectural features, which means they

37 Evliya Celebi, Seyahatname, v. 8, 342-344; Ydrekli, Architecture and Hagiography in the Ottoman Empire,
129.

388 Antov, The Ottoman "Wild West", 91; Kiprovska, "The Mihaloglu Family", 197; Kiel, "Sar1 Saltik ve Erken
Bektasilik Uzerine Notlar", 32.
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(Istanbul: Yap1 Kredi Yayinlari, 2006), 198.
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were built in the same period, possibly by the same builders. "Evliya’ Celebi also wrote that the
tombs of the two other critical Otmani community leaders, Kademli Baba and Demir Baba were
also built by the Mihaloglu family. With regard to all these, Mariya Kiprovska indicates that
despite his mistakes, it cannot be a coincidence that 'Evliya’ Celebi linked the four most

significant tombs of the Otmani community leaders in the Balkans to Mihaloglu family. 3%

In order to see the bigger picture, the structures of the Anatolian branch of the community
should also be discussed. Remodeling of the Seyyid Gazi Complex started in 1493-1494 and
ended in 1515-1516. Under the Bektast policy of Bayezid Il, Mihaloglu ‘Ali Beg and his two
sons Ahmed and Mehmed Begs, whose family originated from Eskisehir and still owned lands
there, sponsored the reconstruction of the complex and the two brothers were buried there.
Similarly, Sultan Siica‘iiddin and ‘Uryan Baba’s tombs in the periphery of the Seyyid Gazi
Complex were designed completely with the same architectural features. There is an inscription
on Sultan Stica‘iiddin’s tomb saying that Malkog¢oglu Kasim bin Bali established the tirbe.
Zeynep Ydrekli argues that these three buildings could have been constructed by Mihaloglu

and Malkogoglu families cooperatively. 39

In light of this information, it can be seen that the bond between the Siica ‘7/Otmant silsila
and Mihaloglu family was definitely real as they might have sponsored the construction or
restoration of seven of the tomb/dervish lodge complexes and started endowments to the
Siica‘7/Otmant silsila. Also, the Malkogoglu and Evrenosoglu families might have also had a

connection to the community.

7.5. THE SUCA ‘T/OTMANI SILSILA AND THEIR POLITICAL CONNECTIONS

31 Kiprovska, "The Mihaloglu Family", 198-200.
392 Kiprovska, "The Mihaloglu Family: Gazi Warriors and Patrons of Dervish Hospices", 207-209; Yrekli,
Architecture and Hagiography in the Ottoman Empire, 78, 87-88, 126-133.
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To get a better understanding of the political relations of Otman Baba, one should investigate
the community-wide perspective by reviewing the hagiographies of Sultan Siica‘iiddin and
Demir Baba. In all of these walayatnamas there is a common point of view regarding the
community leaders as the spiritual sultans and the Ottoman Sultans as the earthly sultans. Thus,
the subjects of these hagiographies always side with the Ottoman administration over its
western or eastern enemies. The Velayetname-i Oman Baba has the richest content of the three
of them but still, the passages referring to the sultans or the top level administrative classes in
the other two hagiographies also have noteworthy details. Although nearly all examples of the
genre involve these kinds of manakib, the Siica 7Otmani community leaders’ consistency on

their self-acknowledged support to the Ottoman authorities is surprising.

In the hagiographies of both Sultan Siica‘tiddin and Otman Baba, there are manakib
describing Sultan Siica tiddin warding off Timur from Anatolia. The mandakib have parallel but
different information, yet what is important is not whether the event really took place or not,
but the symbolic meaning of the story. Hereunder, Sultan Siica tiddin is the Kusb of the lands
of Ram, which makes him the Batini ruler and the protector of the surrounding area. For this
reason, he is wrathful toward Timur, who defeated and captured Bayezid | and weakened the

Ottoman sovereignty disastrously. 3%

Apart from that, there are manakib showing that Sultan Siica‘tiddin had contacts within
the royal family and with the other prominent elites of his time. The most significant among
them is Emine Hattn, the mother of Murad Il. According to the walayatnama, Emine Hattn
herself made pastries for one of Sultan Siica‘iiddin’s adept abdals, Abdal Mehmed, who was
sent to Bursa by Sultan Siica‘iiddin and lived there in a public bath for eighteen years.>** There

are also Timurtasoglu ‘Ali Beg and Laginoglu Pasa among the visitors of Sultan Siica‘tiddin.

393 OBV, 12; SSV, 87.
394 SV, 63-64.
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Specifically, Timurtasoglu ‘Ali Beg is described as a devoted follower of the Baba. In a
mankiba, in which Sultan Siica‘tiddin is referred to as the superior of the padisah, he spiritually
assists Timurtasoglu ‘Ali Beg and the Ottomans to defeat its primary rival, the Karamanid
Beglik.3%® There is also a mankiba in the Velayetname-i Otman Baba, describing a battle in
which Otman Baba spiritually intervened a battle in the Balkans resulting in the armies of
Murad Il winning the war.3®® The verses such as “The deniers among the ‘awliya’ are rebels”
and “Long live your state, my padisah” in the walayatnama of Sultan Siica‘tiddin sets forth the

subject’s being a strict supporter of the Ottoman State.3¢’

Orhan Koprull specified that the hagiography of Sultan Siica‘iiddin must have been
written at the end of the 15th century or the beginning of the 16th century,3*® which corresponds
to the same period in which Kigik Abdal wrote Velayetname-i Ofman Baba. This cannot be a
coincidence due to the fact that in the final chapters of the hagiography of Otman Baba, the
Anatolian Seyyid Gazi branch of the community recognizes Otman Baba as their master and
the Anatolian and Rumelian branches unify.® It seems that a need to record the lives and
manakib of the community elders as well as associating them with the Ottoman elites was born
in these decades. If the walayatnama of Sultan Siica‘tiddin was written before the Safawid
threat affected the Ottoman Empire, just as Velayetname-i Ofman Baba, then it can be said that
the community members hoped to win the sympathy and favor of the Ottoman State. However,
if the text was written in the 16th century, when the radical community began to have extreme
tension with the government due to the assassination attempt of Bayezid Il and the overall
Safawid impact, the aim of the writers must have been to reform their image in the eyes of the

administration and to earn their trust. Also, if the hagiography of Sultan Siica tiddin was written

9 G, 77-82.
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after the Velayetname-i Ofman Baba, then its writer was surely under the influence of Kugik
Abdal’s Ottomanist narrative and tried to maintain the image Kiguk Abdal had built for the

community.

Bayezid I’s plans to bureaucratize and centralize the government were interrupted by
the Timurid invasion in 1402, but Mehmed 11 tied up the loose ends his great-grandfather left
behind. However, according to the hagiographies, neither Sultan Siica‘tiddin nor Otman Baba
let the sultans’ grand projects influence their political stand and as mentioned above, Otman
Baba did not seem to have any problems with the land confiscation policy. As a result, it can
be said that even if they were dissatisfied with the overall situation, the initial three of the four
elders of the Siica 7/Otmani silsila acted diplomatically, continued to promote the Ottoman
Empire and tried to establish relations with the Ottoman notables. As is seen, even such a radical
person like Otman Baba, who did not tolerate disobedience, did show patience to win over
Mehmed II. If these theories have truth in them, it can be said that the initial three of the four

elders took their steps tactfully and probably thought their community’s future.

The walayatnama of Demir Baba begins with the declaration that the Ottoman Empire
had a Sultan named Siileyman, who had a kugb and spiritual father named Akyazili Sultan. In
the first chapters, the Sultan’s saseki becomes ill and Kademli Baba, who is second in command
in the community after his close friend Akyazili Sultan, is called to Edirne to cure the illness.
Kademli Baba is warmly received and when the zaseki wants him to stay, Kademli Baba says
that one of their dervishes Hac1 Dede is soon to be married and he needs to arrive at the wedding
in time. Before long, the Sultan hears of this and summons Kademli Baba. Growing anxious,
Kademli Baba visits the Sultan and fearfully asks if he had done something wrong. Then
Siileyman asks why he was not invited to a wedding organized by Akyazili Sultan. Relieved to
see that the Sultan was not angry with him, Kademli Baba tells Siileyman that he is the Sultan

and does not need an invitation to go anywhere. Thereafter, Siileyman sends him away with
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packs of coins, multitudinous gifts and his greetings to Akyazili Sultan. But the story continues
and a few days after the wedding begins, the Sultan arrives at the wedding in disguise. Because
that only Akyazili Sultan and Kademli Baba know his true identity, he remains there for a time
without having issues. The passage, in which Siileyman is highly praised, concludes with the
note that “Back then, the sultans were friends of ‘awliya ™. Yet, there are even more passages
referring to Siileyman | in the hagiography. Among these, the most significant detail is that he
bestowed one-quarter of the Fortress of Budin to Akyazili Sultan and a dervish lodge was built

there for the community.*®

Excluding the parts concerning Akyazili Sultan, the hagiography of Demir Baba is
similar to the ghazi epics, especially Saltukname, as Demir Baba was not only a walr but also a
warrior and a wrestler. In that vein, his chapters are different from the chapters about Akyazili
Sultan. More importantly, Demir Baba did not claim any association with the Ottoman dynasty,
unlike his predecessors. On the contrary, it is written that Ahmed | tried to test his walayat in
various ways such as sicking lions and tigers on him and shooting arrows and firing away at
him. Yet, Demir Baba survived by performing karamat. Similar to Otman Baba, he did not let
celestial forces to kill the Sultan, who persecuted him. However, when Ahmed I recognizes his
walayat and offers him material gains, Demir Baba refuses to take them and reproves Ahmed
bitterly, saying that he could not value a walr and has fallen from grace. Then he leaves the
presence of the Sultan never to turn back.*° This mankiba is very critical as it marks the period
when the Siica 7/Otman silsila parted ways with the Ottoman dynasty and withdrew their
support. The exact date of this mankiba is not given in the hagiography but as Ahmed I ruled
between 1603 and 1617, the Ottoman dynasty lost the favor with the Siica‘7/Otmani community

leaders in the first decades of the 17" century. It is interesting to see this piece of information

400 pBY, 52, 58-62, 83, 109.
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fits the other historical sources in a way that the ideological and religious transformation of the
community from non-sectarian Batini Sufism and political conformism to a politically non-

conformist Shiite branch, ‘Alevism was finalized in the first decades of the 17" century.

Apart from the hagiographies, there are informative historical documents and Refik
Engin gives place to some of these, in his work on the Sufi tekke and tiirbe complexes in the
Balkans. In these indictments and edicts from the time of Bayezid 1l and Selim I, it is written
that both Sultans confirmed all the properties, guaranteed their safety, and ordered not to levy
taxes on these premises.*?? As for Anatolia, the Seyyid Gazi Complex was restored and new
structures were added during the rule of Bayezid Il, Selim | and Siileyman I. Court historians
documented that during the campaigns of the Safawid Empire, Selim in 1514 and Siileyman in
1534-36 and 1548-1549 traveled through the Seyyid Gazi Complex, visited the tomb of Seyyid
Battal Gazi, made donations and conversed with the dervishes. These were definitely
unexpected actions from the sultans who were on their way to war with Safewids. However, it
appears that Selim and Siileyman wanted to ensure the community of abdals remained on their
side. The Ottoman authorities’ fear that Mihaloglu family could turn their coats while during
the Battle of Caldiran in 1514 illustrates that the Shiite beliefs and sympathy towards Safawids
had already taken shape in the Siica‘7/Otmani communities.*® However, if all the claims made
in the three hagiographies and the Sultans’ contributions to the Siica‘7/Otmani shrines are taken
into consideration, the possibility that the Ottoman dynasty had a loose acquaintance with the
silsila beginning with Sultan Siica‘tiddin should not be ignored. If there was such a familiarity
between the dynasty and the community, it could have influenced the hagiography writers to

propagate the Ottoman administration as well.

402 Antov, The Ottoman "Wild West", 89-91; Engin, Balkanlardaki Yarir, Tlrbe, Tekke ve Zaviyelerimiz, 227, 230-
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Nevertheless, several years after Siileyman’s last visit between 1556-1558 and 1159-
1560 the dervishes of the Seyyid Gazi Complex were arrested. Eventually, the Sunnis among
them were released but the indictments on the Siica‘7/Otmani communities in Anatolia and the
Balkans demonstrate that there were many criminals and bandits among them who disturbed
the peace in no small measure in the localities they inhabited. The Ottoman elites used various

methods to discipline them but could achieve only limited results.*%*

In a group of documents written about the Akyazili Tekke from the years 1559-1560,
the deceased Akyazili Sultan is spoken highly of, yet according to the indictments, a group of
dervishes lead by Mevvac/Karaca ‘Ali were producing wine, selling it to the levends and
making trouble in the region. Siileyman | issued a warrant to bring the dervishes to Istanbul.
However, a new message was sent noting that many notables from the neighborhood ulama
bore testimony saying that the warden of the lodge Seyh ‘Abdiilkerim was innocent and the
majority of the lodge dwellers also complained about the same group lead by Karaca ‘Ali. As
a result, Karaca ‘Al and his followers were taken to the capital city.*®® By all appearances, even
if the first three of the four elders had relations to the Ottoman Sultans to some extent, after the
death of Akyazili Sultan, the loose acquaintanceship seems to have disappeared. Contrarily to
his spiritual father and murshid Akyazili Sultan, Demir Baba severed his ties with the Ottoman
dynasty in his old age after the persecutions of Ahmed 1.4% It should also be reminded that the
words the writer of the hagiography of Demir Baba written “Back then, the sultans were friends

of "awliya ™ means that the following sultans were not like Siileyman 1.4%

Based on the rebellions of Turkmen/Y6rik populations and Batint inclined Sufis, the

assassination attempt on Bayezid Il and the following deportation of the Kalandar1 disposed
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dervishes to Anatolia and indictments and inspections both in Anatolia and the Balkans in the
16th and 17th century, modern scholars tend to include the pre-16th century Siica‘7/Otmanit
community with the rebellious Shiite/* Alevi circles without giving a second thought. However,
the monetary privileges the shrines achieve from the Ottoman sultans beginning with Mehmed
Il to Siileyman | should not be ignored completely. The new constructions and restorations all
around the community centers; the Sultans’ visitations to the Seyyid Gazi Complex despite the
radicalism of the community; three of the four elders’ open promotion of the Ottoman elites
and their claims of having relations with the sultans and the governmental elites, are of great

importance.

Despite the occasional unease with the State, at least the initial three of the four fathers of
the Siica 7/Otmani community continued to support the Ottomans or tried to create an illusion.
One thing is certain, they were deliberately giving all these references to the Ottoman sultans
in their hagiographies. Kiicik Abdal’s indication that Otman Baba took his name Otman for
the sake of Mehmed 11,® in spite of his being the most radical and aggressive among the

community leaders, should make one rethink previously made generalizations.
7.6. ACRITICAL REVIEW: NON-CONFORMIST OR NOT?

Halil inalcik, who conducted research on Otman Baba, wrote one of the few noteworthy articles
in literature, named “Dervish and Sultan: An Analysis of the Ofman Baba Vilayetnamesi.”
Inalcik asserted that Otman Baba was a politically non-conformist community leader in the
same category with Seyh Bedreddin and Sah Kulu. He also argued that Otman Baba claimed
that he would put an end to injustice as he identified himself as Mahdi. In order to achieve that
when the social order fell apart, Otman Baba would leave walayat and claim the sultanate to

bring order. This means that Otman Baba aimed to actively take part not only in the religious

408 OBV, 42.
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but also political arena. Inalcik defines the perspective of the Otmani community as “abdal
militancy”. According to him the Tirkmen/Y6ruks in the Balkans who were not content with
the central authority and its policies gathered around him and empowered his authority against
the central government. inalcik took the matter as far as saying that Otman Baba intended to
bring down the Ottoman State.*®® On the other hand, there are some misunderstandings on the

subject.

It is quite natural for any political leader to feel threatened by a religious authority’s
claim of being the ruler of the World and the universe, as there are countless examples of
messianic movements’ causing chaos in Anatolia and in other parts of the world. If some parts
of Kigiik Abdal’s narrative have come to pass, Otman Baba’s claim of being superior over
everyone including Mehmed Il as the Kufb al-Akrab could have been the primary cause the
Sultan gave the order to execute him. However, Mehmed’s interpretation of Otman Baba’s

claims does not have to reflect Otman Baba’s real objectives.

The position of kuzbiyyat has been a part of Sufism for centuries. In spite of the belief
that the kugbs govern the World and the universe and are friends of God does not give them
right to worldly positions. According to the belief, the ‘awliya’ have a completely secret and
esoteric formation Rijal al-Gayb and ordinary people cannot distinguish their real identity or
understand the meaning behind their words. In Sufi belief, kuzbs do not display their true selves
to the masses or make claims of political leadership like caliphs. But it is believed that they
ruled the World with their power of walayat. This theme is repeated constantly in the
hagiography of Otman Baba. So one cannot claim that Otman Baba was a non-conformist Sufi
only by referring to his words and ignoring his deeds. This is due to the fact that in history, a

large part of Sufis who claimed they were kuzbs or who were associated with kugbiyyat after
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their deaths, did not have non-conformist relations with the political authorities. Some even had

political apathy.

Within this framework, the Sufis Otman Baba refers to with respect and equates himself
to are Ibrahim Adham, Haci1 Bektas Veli, Sar1 Saltuk, and Sultan Siica‘iiddin. It is not a
coincidence that Otman Baba or Kiigilk Abdal do not refer to Sufis such as Baba ilyas, Baba
Ishak, Seyh Bedreddin or any other politically non-conformist Sufis. On the contrary, they cited
apolitical Sufis, who lived in semi-seclusion with or without their followers and visitors.
Ibrahim Adham, who was once the ruler of the city of Balkh, renounces everything including
his worldly seat and political power to become a friend of God. Despite the fact that Hac1 Bektas
Veli lived in a politically chaotic context among countless revolting Sufis, he did not become a
part of the Baba'1 Rebellion and lived his life in political neutrality, at least according to the
extremely limited information we have. While Sar1 Saltuk is known as a folk hero associated
with ‘Izzeddin Keykavus Il in a conformist relationship, all the information we have about
Sultan Siica‘iiddin points to the fact that he lived simplistically in nature with his coterie of
dervishes. All of these figures are high-ranking kutbs according to Otman Baba. Similar to him,
there are not any references or implications to any non-conformist leaders or groups of neither

Sultan Siica‘tiddin nor Demir Baba in the hagiographies.

Otman Baba’s assertion about his being Kurb al-Aktab and ruling the universe should
not be analyzed as he claimed the sultanate for himself. It is more of a claim that he ruled the
World and the universe secretly and spiritually just like his predecessors. The greatest example
of this is his assertion that he controlled the wars and made the Ottoman armies victorious in
general. He achieves all this by ordering his abdals to dig holes in the ground, pluck grasses,
cut trees and burn them, which is completely irrational and disruptive, especially in the eyes of

the urban folk and the ulama. Indeed, all of these can be interpreted as religious non-conformity.
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He claims of 'Ana al-Hakk but he does not gather crowds around him or provoke them about

political matters.

If the entire walayatnama is reviewed it would be obvious that Mehmed had limited but
positive relations with Otman Baba between the years of 1456 and 1474. It is always implied
that Otman Baba supports the Ottoman cause, until their relations break down in 1474, which
results in Mehmed becoming a believer of Otman Baba. The events in 1474 have been
emphasized by a great many historians without paying regard to the previous or following
events. However, the criticisms and karamats of Otman Baba to warn and punish Mehmed 11
should not be interpreted as a political rivalry between the two, which ended up with the
Sultan’s subordination to an adversary with political claims.

According to the Sufi belief, spiritual authorities and friends of God are far superior to
worldly leaders, whose area of control is incredibly limited compared to the ‘awliya’.
According to the ‘awliya’ and kutb based Sufism, even the Sultans have to bow their heads
when they appear before the friends of God. That is why the mandakib in which the spiritual
authority outmatches the earthly authority are standardized in the genre and have examples in
the majority of the hagiographies. However, the same Sufi belief also involves the doctrine that
the "awliya’ and kufbs cannot use their powers to seize worldly positions or possessions. On the
contrary, they are nearly always known as common people and even majzib. They are expected
to live an ascetic life and keep their esoteric secrets to themselves. These are also the same
themes Kiicuk Abdal highlights throughout the whole hagiography.

Mehmed II’s subordination to Otman Baba does not make him less of a powerful monarch;
contrarily, it makes him a dervish and because that submission to murshid is one of the most
significant duties of a dervish, it is not a political defeat but a religious achievement. After the
events in 1474, Otman Baba becomes someone who Mehmed and his viziers consult with on

various issues. He must have also become freer and lived more comfortably as he was provided
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near-limitless financial opportunities. Yet, his political status did not change anytime in the
hagiography; he was still only a civilian community leader, who could have been executed if
the Sultan changed his mind. Because of that, Mehmed’s subordination to Otman Baba was not
political but it was only religious. Thus, details indicating that make one think that Otman Baba
was politically non-conformist does not point out to his political stand or non-conformity but
they signal his religious non-conformity.

7.7. ACRITICAL REVIEW: NEGOTIATION BY SUBORDINATION

The manakib about the Siica‘7/Otmani elders’ relationship to the Ottoman Sultans are typical
examples of a common theme that is used in many hagiographies. Omid Safi analyzes these
kinds of connections by comparing Baba Tahir’s manakib with Sultan Tugrul and Aba Sa‘id to
the Seljukid government elites. Safi briefly explains the theory of Hamid Dabashi, according to
whom these connections can be formulized by political authorities’ subordination to the
mystics. Yet for Safi, mystics’ using their sanctifying power, baraka, to legitimize the political
claims of the leaders and sanctifying their military causes could only be acquired by these
leaders’ providing them economic resources and building them dervish lodges. That is why Safi
argues that this kind of relationship was not based on subordination but it was mutually

beneficial.*1°

The hagiography of Otman Baba consists of multiple manakib that verify Safi’s
formula. In the course of their first meetings, Mehmed tries to give pouches of coins to Otman
Baba twice but Otman Baba refuses to take them. However, when Mehmed becomes a murid
of Otman Baba at the end of the walayatnama, he sends Otman Baba sacks of coins every week

and this time Otman Baba takes Mehmed’s and his other guests’ gifts and donations.**

410 Safi, “Bargaining with Baraka”, 264-266, 270, 275-279.
411 OBV, 39-41, 223, 246.
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There are other examples such as the one above. When Mahmiid Pasa decides to give
five thousand coins to the ulama instead of Otman Baba, Otman Baba orders his dervishes to
cut and burn the trees in the garden of the former Grand Vizier, as if signing death warrant of
Mahmiid Pasa.*'? In the mankiba describing the first meeting between Otman Baba and
Mihaloglu ‘Al Beg, Otman Baba tells ‘ Ali Beg that he owes him twelve rams. After some time,
before going on an expedition, ‘Ali Beg sends eight rams to Otman Baba. However, when the
expedition ends he sees that they have captured exactly thirty-two thousand sheep. Realizing
that for each ram he had given Otman Baba, he was given four thousand sheep, the ghazi-
warrior becomes embarrassed of what he had done and visits Otman Baba with various
bestowments, sheep and a beautiful black horse.*'® There are also other manakib like these in
the walayatnama. In these, Otman Baba does not take the gifts and donations of disrespectful
people or the ones who doubt him; he accepts only the truly sincere donations from his

believers.

The elites are not the only group who brings gifts and bestowments in order to have
material or spiritual naszb from Otman Baba. While common people and Tirkmen/Yoruks visit
him with presents and sheep, Otman Baba heals the sick, grants children to infertile women,
and many other material and spiritual naszb to his visitors. However, Kiicik Abdal writes that
all of these donations were distributed among the people.*** This type of behavior can also be
regarded as the lowest level of what Safi argues. It shows that negotiations were not only made
between the ‘awliya’ and the governors for important subjects but anyone could pay a visit to
a wali to demand something, such that it was a normalized communication pattern for anyone
who declared their walayat. That is why, as the status, economic power and demands of the

visitors grew higher, the offerings increased proportionately.

412 0BV, 167.
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Apart from material gains, these transactions between the people and Otman Baba
brought him fame. After the initial encounters between Otman Baba and the Sultan, people
begin to recognize him as the walf who shocked the Sultan with his karamats.**> Not only his
relationship with Sultan and the viziers but also his relationship with the ghazi-begs must have

made him incredibly popular among the ghazi-warriors and the Tirkmen/Yoruks.

Safi adds another dimension to his theory by pointing out that when monarchs
subordinate to the “awliya’, there are always viziers as witnesses.*!® It being a public discourse
not only guarantees walayat and truthfulness of the wali but it also earns the wali reputation. In
the hagiography describing Otman Baba’s first two meetings with Mehmed Il, Mahmud Pasa,
who was second in command of the government, is present both times. Also, there is a crowd

of witnesses nearly in all of the karamat stories.

However, Safi’s definition of these connections as negotiation instead of subordination
is not sufficient enough to correspond to the complexity of this type of discourse. They can only
be interpreted with a combination of the terms Dabashi and Safi use: “negotiation by
subordination”. A political figure can only be granted his wishes by accepting the superiority
of the walr, both in the spiritual and earthly realms. Thus, whoever the visitor is or whatever he
brings, his negotiation with a self-claimed wali can only be actualized by his subordination. If
a political figure decides to treat a wali as his equal or inferior, let alone he would lose his
chance to be granted his wish, but he could even be punished by divine intervention. The
greatest reason for this ‘awliya’ are the delegates and friends of God on earth and their secret
status was assumed much higher when compared to any other worldly positions. Safi mentions

its reason but does not put as much emphasis on it as he needs to do. 4’
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Safi’s most significant mistake is his repeating what he criticizes in the works of many
other historians. Safi argues that although innumerable modern scholars study Sufism and non-
Western mysticism, they cannot pass over their Western Christian mindset.*'® Yet the same
applies to the 21st century positivist secular rationale. If we look through the lens of the latter
rationale, the above mentioned social connections do seem similar to a material transaction
between the political and religious authorities. Indeed, there has been a good deal of political
and military leaders who dealt with the Sufis impudently, even punishing and executing masses

of them.

However, in the Sufi theory, the Sufis are ‘awliya’ and because that no one but them
can communicate with God, the ‘awliya’ are accepted as intermediaries between God and
people. Hence, ‘awliya’ negotiate on behalf of God and the only way a negotiation can be

fulfilled is to submit, since it is not the ‘awliya’ but God Himself who rewards the submission.

In this framework, as human beings cannot do anything for God, they can only win His
favor by their good deeds and the greatest merit is subordination to a friend of God, a murshid
that trains his murids to convey God. Therefore, God expects people to respect and serve the
‘awliya’. Yet at the same time, He makes his friends reputable by ensuring the subordination
of esteemed people to them. It is true that what makes the walayatnama of Otman Baba such
an extraordinary source is the astonishing relationship between the two and Mehmed’s

recognition of Otman Baba as his superior and murshid.

As it is mentioned in the walayatnama, regardless of how they seem from the outside,
the "awliya’ do not need anything because God somehow meets all of their needs. That is also
why they cannot get hurt; because God would not let it happen. The wali does not need

someone’s help but people gain God’s utmost favor only by assisting the ‘aw/iya’. On the other
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hand, there are instances where God can be punitive. People who wrong Otman Baba, whatever
their status may be, get punished by God somehow. According to the walayatnama, all of the
natural disasters in Istanbul and the deaths of Mahmiid Pasa and Sehzade Mustafa Celebi were

caused by Mehmed’s wrong deeds.

This is why the relationship between the ‘awliya’ and the other people can not be taken
as only a negotiation; subordination is an indispensable part of it. What is more, the difference
between God and the friends of God becomes transparent in these passages. In one such
manakib, Otman Baba prevents the celestial figures from punishing Mehmed. In another, he
himself vows to punish him by himself. Then who is the punisher? It seems the boundaries
between God’s Zat and tajallis are indefinite.*!® Consequently, negotiation is not the correct
word to define the complex relationships between the political figures and the Sufis, who claim

to be friends of God and kutbs ruling the universe.
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CHAPTER VIII

CONCLUSION

As an antinomian abdal who lived in the late-14th and 15th century, Otman Baba wandered
around Anatolia for decades before passing through Rumelia in his old age. Settling in Ottoman
Bulgaria, he established his own Sufi community which was a branch of the Seyyid Gazi école
he had been a member of. According to his hagiography, the immense community of Otman
Baba included members from various socio-economic backgrounds, yet the sancak-begs,
ghazis and Turkmen/Y6rik populations of Thrace were among his most loyal followers. Among
those, Mihaloglu “Ali Beg and his entire ghazi family had a distinctive place as dervishes of the

community leaders and patrons of the tombs and dervish lodges in Anatolia and Rumelia.

Nevertheless, due to their marginal Sufi beliefs and disruptive actions in towns and
cities, Otman Baba and his community were stigmatized and indicted many times. In the end,
the community was arrested and brought to Istanbul by the order of Mehmed 11, where they

returned from the threshold of death miraculously.

Despite all of this, from the beginning to the end of the walayatnama, Kigik Abdal
stressed that Otman Baba had always supported and promoted the Ottoman government since
the days of Murad Il, during the Siege of Istanbul, and nearly all of the expeditions and
campaigns to the west and east throughout the reign of Mehmed I1. This was not surprising as

Otman Baba asserted that he was the spiritual father of Mehmed 11, which is why he had come
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to the lands of Ram. Even though it is not expected from an antinomian community leader to
sympathize with the Ottoman authorities and despite dire relationships with the agents of

Sharia-oriented Sunni Islam, which was promoted by the government, Otman Baba did so.

The Siica‘7/Otmani community must have been satisfied with the Ottoman State’s close
relationship with the Batini dervishes and Islamization and colonization policies in the Balkans
in the past. However, during the reign of Mehmed I, certain actions must have annoyed Otman
Baba to a great extent. Importance was given to the ulama instead of the dervish communities;
bureaucratized and Sharia-based Sunni Islam was formed according to their will and the
Jannisary units’ replaced the ghazi families, who were the primary followers of the
Stica‘7/Otmani community. What is more, as “the Ottoman State” transformed into “the
Ottoman Empire”, their policies of Islamization and colonization were put to an end in order
to adopt rapid expansionism and governmentality. In spite of all of this and Mehmed I1’s
adopting an aggressive attitude toward Otman Baba, it is quite puzzling that Otman Baba
remained an advocate of Mehmed Il and the Ottoman administration. As the leader of a radical
renouncer community, which was constantly under pressure from the state apparatuses, Otman
Baba’s primary motive to support Mehmed Il and the Ottoman government must have been to
caution and to harmonize with the central authority in order to safeguard his community
interests. Yet in addition to that, Otman Baba could have also been pleased with the ongoing
expansionism of the government as he appeared to have been very interested in the conquest of
Istanbul and the raids and campaigns, specifically in the Balkans. What is more, as an ascetic
Sufi, who opposed to the accumulation of riches, Otman Baba did not seem to be bothered by
Mehmed’s land confiscation policies either. It is claimed in the hagiography that they
established a bond in the middle of the decade when Mehmed Il promulgated his policy.
Hereby, this study is a reminder history cannot be analyzed with a basic, unidimensional cause

and effect relationship.
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In addition, this dissertation demonstrates how an antinomian community leader
benefited from his relationship with the Ottoman Empire and Mehmed Il in order to consolidate
his authority. The greatest evidence of Otman Baba being the Kurb al-Akzab and superior to all
of his contemporaries was his making himself accepted by Mehmed Il, the conqueror of

Istanbul and Sultan of the Ottoman Empire, who approached the Sufis with great suspicion.

Consequently, this work stresses that the oversimplifications and generalizations, such
as declaring all the antinomian dervishes non-conformist in their political relationships with
any central authority including the Ottoman government should be transcended. This thesis is
also a reminder that within an order and even in the smallest community, there are always
critical divisions based on Sufi beliefs and political ideology. The Siica‘7/Otmani community
definitely had such divisions but the initial three of the four elder community leaders strongly

supported and promoted the Ottoman authorities regardless of what their incentives were.

As for the Sufi circles, Otman Baba did not limit his domain of influence only to the
antinomian abdals but he also claimed a place for himself in the popularization of the Bektasi
network. His personification of himself with Ali, Hac1 Bektas Veli and the folk hero Sar1 Saltuk,
must have increased the number of his followers without a doubt, which must have resulted in
rivalries between his community and, such as, Bayezid Baba and the Mii‘min Dervis Bektast
faction. In this regard, this dissertation illustrates how a renouncer community leader staked a
claim upon the legacy of another order and how he made himself accepted among the Bektast
circles. That is why this study provides insight into the relationship between the various Batint
disposed communities by touching upon the affinity between the Siica 7/Otmani community
and the BektasT order in the 15" century. Moreover, by making a comparison between the
hagiographies of the three generations of the same silsila, it sheds light on how an antinomian

community was slowly absorbed into the broader Bektasi cult.
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On the other hand, demonstration of a radical Batini community’s metadoxical set of
beliefs reveals that some historians’ association of the pre-16" century Batini communities to
Shiism has been erroneous. According to this, scholars should pay more attention while
commentating on the beliefs of the pre-16™ century society and dervishes of the lands of Riim
and should not evaluate these populations according to the binary conception of Sunnism and

Shiism, which was produced in the 16™ century.

At the same time, this thesis highlighted the fact that perceiving the Sharia-oriented
Sunni Islam as the official and true Islam degraded the alternative forms of the religion and
made them look “less Islamic”. By giving priority to the historical sources written by madrasa
educated scholars and ulama and acknowledging their attestations over the others, modern
historians renew the unfounded hierarchy that has been produced and reproduced for centuries.
The walayatnama of Otman Baba shows that for the Sufis with Batini beliefs, only the chosen
people were destined to learn the esoteric knowledge ‘lim al-Led:n by training themselves in
the Sufi path and the rest of the society and the ulama were on the lowest, exoteric stage of the

religion.

Lastly, in this thesis, the Batini Sufi belief of Otman Baba was subjected to a review.
According to this, Nar al-Muhammadi, the first creation of God, was the divine light which was
divided into two and while the light of prophethood passed to Muhammad, the light of
sainthood passed to ‘Ali. ‘Al is the supreme leader of the ‘aw/iya’ and his children with Fatima,
Hasan and Husayn, also carried the divine light. This is why Ahl al-Bayt had a very important
place for the Batini Sufis. What is more, it was believed that each and every creation of God is
His manifestations and that is why everything is one and only one. In this framework, Otman
Baba was an al-Insan al-Kamil and the Kurb al-Aktab due to the fact that he had annihilated his
self for the love of God and among his followers, there were the Three, the Seven and the Forty.

Kiglk Abdal wrote that regular people did not know of the secret and spiritual organization of
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the kugbs and ‘awliya’, who were responsible for training young dervishes, granting nasib to

people and governing the world.

By reviewing a profound Sufi text such as this, not only information about the beliefs
of Otman Baba and the Siica‘7/Otmani abdals but also many other renouncer communities have
been obtained. Furthermore, this study draws attention to the antinomian philosophy and the

rationale behind the deviant appearances and practices of the Kalandar1 disposed dervishes.

At the same time, the comparative reading of the sources that belong to the antinomian
orders and communities not only in the Ottoman Empire but in the whole Islamic world is vital;
this is the only way more information can be gathered about these little-known Sufi silsilas and

communities.

In light of all of this information, this dissertation was written in order to clarify Otman
Baba’s life and code of belief, as he lived a very active and influential life and left his mark on
not only the Sufi thought but also on the social and political environment of the 15" century
Rumelia. By analyzing the hagiography of an antinomian community leader, this writer’s aim
was to illuminate the lives, beliefs, and practices of the Batini inclined abdals and the overall
antinomian dervish communities in Anatolia and the Balkans according to their own view. If
research on these groups should continue, before focusing on the sources written by outsiders,

the first step should be to review the writing by the subjects themselves.

189



BIBLIOGRAPHY

A. PRIMARY SOURCES

Aksemseddin, "Letter of Skeikh Agq Sems ed-Din to Mehmed 11" translated by W. L.
North, Carleton College, accessed May 07, 2019.

https://apps.carleton.edu/curricular/mars/assets/Letter_of Sheik_ Ag___ems_ed
_Din_to_Mehmet_IlI_for MARS_website.pdf.

Asikpasazade. Asikpasazade Tarihi: Osmanli Tarihi (1285-1502), transliterated by
Necdet Oztiirk. Istanbul: Bilge Kiiltiir Sanat, 2013.

Dervis Muhammed Yemini. Fazilet-name: Giris - Inceleme - Metin, v. 1. edited and
transliterated by Yusuf Tepeli. Ankara: Turk Dil Kurumu, 2002.

Ebu'l Hayr-1 Rumi. Saltik-name. transliterated by Necati Demir and M. Dursun Erdem.
Istanbul: Uluslararas: Kalkinma ve Isbirligi Dernegi, 2013.

Evliya Celebi bin Dervis Mehemmed Zilli. Eviiya Celebi Seyahatnamesi: Topkapi
Sarayt Kiitiiphanesi Bagdat 305 Numaral: Yazmanin Transkripsiyonu — Dizini,
v. 3. edited and transliterated by Seyit Ali Kahraman and Yiicel Dagl. Istanbul:
Yap1 Kredi Yayinlari, 2006.

Evliya Celebi bin Dervis Mehemmed Zilli. Eviiya Celebi Seyahatnamesi: Topkapi
Sarayt Kiitiiphanesi Bagdat 305 Numarali Yazmanin Transkripsiyonu — Dizini,
v. 8. edited and transliterated by Seyit Ali Kahraman, Yiicel Dagli and Robert
Dankoff. Istanbul: Yap1 Kredi Yaymlari, 2003.

Gelibolulu Mustafa Ali. Kiinhii’l Ahbar: Fatih Sultan Mehmed Devri - 1451-1481, v. 2,
ed. & trans. M. Hidai Sentiirk .Ankara: Turk Tarih Kurumu, 2003.

Gilndlz, Tufan. "Haci Bektas Veli'nin Yol Arkadasi Kolu Ag¢ik Hacim Sultan ve
Velayetnamesi®. Tiirk Kiiltiirii ve Hact Bektas Veli Arastirma Dergisi 55, (2010):
71-96.

Hiinkar Haci Bektas Veli Velayetnamesi. edited and transliterated by Hamiye Duran and
Dursun Giimiisoglu. Ankara: Gazi Universitesi, Tiirk Kiiltiirii ve Hac1 Bektas
Veli Arastirma Merkezi Yaymlari, 2010.

Kritovulos. Kritovulos Tarihi (1451-1467). edited by Koray Karasulu, translated by Ari
Cokona. Istanbul: Tiirkiye Is Bankas1 Kiiltiir Yayinlari, 2018.

Kiclk Abdal. Otman Baba Velayetnamesi: Tenkitli Metin. edited and transliterated by
Filiz Kilig, Mustafa Arslan and Tuncay Biilbiil. Ankara: Grafiker Yaynlari,
2007.

Latifi. Tezkiretii's Su’ara ve Tabswatii'n-Nuzama: Inceleme-Metin. edited and
transliterated by Ridvan Canim. Ankara: Ankara Kiiltiir Merkezi Bagkanligi,
2000.

Matrake¢1 Nasuh. Tarih-i Sultan Bayezid: Sultan Bayezid Tarihi, edited by Reha Bilge,
transliterated by Mertol Tulum. Istanbul: Giza Yayimcilik, 2012.

190


https://apps.carleton.edu/curricular/mars/assets/Letter_of_Sheik_Aq___ems_ed_Din_to_Mehmet_II_for_MARS_website.pdf
https://apps.carleton.edu/curricular/mars/assets/Letter_of_Sheik_Aq___ems_ed_Din_to_Mehmet_II_for_MARS_website.pdf

Orug bin ‘Adil. Orug¢ Beg Tarihi:Osmanl Tarihi(1288-1502), edited by Osman Sevim,
transliterated by Necdet Oztiirk, Istanbul: Bilge Kultir Sanat, 2014.

Theodore Spandounes. On the origin of the Ottoman Emperors, edited and translated
by Donald M. Nicol. Cambridge & New York: Cambridge University Press,
1997.

Sadik Abdal. Sadik Abdal Divan:. edited and transliterated by Dursun Gilimiisoghu.
Istanbul: Horasan Yaymlari, 2009.

Shahabuddin Suhrawardi. The Awarif-ul-Ma ‘Arif. edited and transliterated by H.
Wilberforce Clake. N.p.: n.p., 1891.

https://archive.org/details/UmarSuhrawardiAwarifAlMaarif/page/n3

Vahidi. Menakib-1 Hace-i Cihan ve Netice-i Can: Inceleme - Tenkitli Metin. edited by
and transliterated by Turgut Karabey, Biilent Sigva and Yusuf Babiir. Ankara:
Akg¢ag Yaylari, 2015.

Yildiz, Ayse. "Sultan Slicaaddin Baba Velayetnamesi". Tiirk Kiiltiirii ve Haci Bektas
Veli Dergisi 37, (2006): 49-98.

. SECONDARY SOURCES

Abrams, Lynn. Oral History Theory. New York: Routledge, 2010.

Altunan, Sema. "XVLI.Yiizyilda Balkanlar'da Naldoken Yiiriikleri: Idari Yapilari,
Niifuslar;, Askeri Gorevleri ve Sosyal Statiileri." In Balkanlar'da Islam
Medeniyeti Milletlerarast Sempozyumu Tebligleri, edited by Ali Caksu, 11-34.
Istanbul: IRCICA, 2002.

Antov, Nikolay. The Ottoman "Wild West": The Balkan Frontier in the Fifteenth and
Sixteenth Centuries. Cambridge: Cambridge University Press, 2017.

ASsceri¢-Todd, Ines. Dervishes and Islam in Bosnia: Sufi Dimensions to the Formation
of Boshian Muslim Society. Leiden: Brill, 2015.

Ates, Siileyman. “Kutub.” In TDV Islam Ansiklopedisi, 498-499. Istanbul: TDV [slam
Arastirmalar1 Merkezi, 2002.

Azamat, Nihat. “Kalenderiyye” in TDV Islam Ansiklopedisi, 253-256. Istanbul: TDV
Islam Arastirmalar1 Merkezi, 2001.

Babinger, Franz. Mehmed the Conqueror and His Time, edited by William C. Hickman.
Princeton: Princeton University Press, 1992.

Balivet, Michel. Seyh Bedreddin: Tasavvuf ve Isyan. Istanbul: Tarih Vakfi Yurt
Yayinlari, 2000.

Barkan, Omer Liitfi. Kolonizator Turk Dervisleri. N.p.: Hamle Yaymlar1, n.d..

https://www.academia.edu/26691851/%C3%96mer_L%C3%BCtfi_Barkan-
Kolonizat%C3%B6r_T%C3%BCrk_dervi%eC5%9Fleri.pdf

191


https://www.academia.edu/26691851/%C3%96mer_L%C3%BCtfi_Barkan-Kolonizat%C3%B6r_T%C3%BCrk_dervi%C5%9Fleri.pdf
https://www.academia.edu/26691851/%C3%96mer_L%C3%BCtfi_Barkan-Kolonizat%C3%B6r_T%C3%BCrk_dervi%C5%9Fleri.pdf

Bayramoglu, Fuad. Hact Bayram-1 Veli: Yasami-Soyu-Vakfi, v. 1. Ankara: Turk Tarih
Kurumu, 1989.

Birge, John Kingsley. The Bektashi Order of Dervishes. London: Luzac & Co., Ltd.,
1965.

Bruner, Jerome. "Self-Making and World-Making." In Narrative and Identity: Studies
in Autobiography, Self and Culture, edited by Jens Brockmeier and Donald
Carbaugh, 25-38. Amsterdam, Philadelphia: John Benjamins Publishing
Company, 2001.

Clayer, Nathalie and Popovic, Alexander. "Osmanli Doéneminde Balkanlardaki
Tarikatlar." In Osmanli Toplumunda Tasavvuf ve Sufiler, edited by Ahmet Yasar
Ocak, 301-322. Ankara: Turk Tarih Kurumu, 2014.

Cipa, Hakki Erdem. "Contextualizing Seyh Bedreddin: Notes on Halil b. Isma'il's
Menakib-1 Seyh Bedreddin b. Isra'il." In Sinasi Tekin'in Anisina: Uygurlardan
Osmanliya, edited by Giinay Kut and Fatma Biiyiikkarc1 Yilmaz, 285-295.
Istanbul: Simurg, 2005.

Daneshvari, Abbas. “The Iconography of the Dragon.” In Manifestations of Sainthood
in Islam, edited by Grace Martin Smith and Carl W. Ernst, 15-26. Istanbul: The
ISIS Press, 1993.

De Brujin, J. T. P.. "The Qalandariyyat in Mystical Poetry, from Sana'i Onwards." In
The Heritage of Sufism, v. 2, The Legacy of Medieval Persian Sufism (1150-
1500), edited by Leonard Lewisohn, 75-86. Oxford: Oneword Publications,
1999.

Dressler, Markus. "How to Conceptualize Inner-Islamic Plurality/Difference:
'Heterodoxy' and 'Syncretism' in the Writings of Mehmet F. Kdprili (1890-
1966)." British Journal of Middle Eastern Studies 37, no.3, (2010): 241-260.

Eminov, Ali. "Islam and Muslims in Bulgaria: A Brief History.” Academia, accessed
May 7, 2019.

https://www.academia.edu/3302330/Islam_and_Muslims_in_Bulgaria_A Brie
f_History.

Engin, Refik. Balkanlardaki Yatir, Tiirbe, Tekke ve Zaviyelerimiz. 1stanbul. Akademik
Kitaplar, 2014.

Eyice, Semavi. “Akyazili Sultan Asitanesi.” In TDV Islam Ansiklopedisi, 302-303.
Istanbul: TDV islam Arastirmalar1 Merkezi, 1989.

Faroghi, Suraiya. Anadolu’da Bektasilik: XV. Yiizyil Sonlarindan 1826 Yilina Kadar.
Istanbul: Alfa Basim Yayim, 2017.

-------------- . "The Life Story of an Urban Saint in the Ottoman Empire: Piri Baba of
Merzifon" Tarih Dergisi 32, Special issue in memory of Ismail H. Uzungarsili,
(1979): 653-1018.

Freeman, Mark. "From Substance to Story: Narrative, Identity, and the Reconstruction
of the Self."” In Narrative and Identity: Studies in Autobiography, Self and
Culture, edited by Jens Brockmeier & Donald Carbaugh, 283-298. Amsterdam,
Philadelphia: John Benjamins Publishing Company, 2001.

192


https://www.academia.edu/3302330/Islam_and_Muslims_in_Bulgaria_A_Brief_History
https://www.academia.edu/3302330/Islam_and_Muslims_in_Bulgaria_A_Brief_History

Golpinarli, Abdiilbaki. Manakib-1 Hiinkar Hact Bektag-1 Veli: Vilayet-name. Istanbul:
Inkilap, 2016.

-------------- . Melamilik ve Melamiler. Istanbul: Alfa Basim Yayim, 2017.
-------------- . Yunus Emre ve Tasavvuf. Istanbul: Inkilap Kitapevi, 1992.

Gramatikova, Nevena. "Otman Baba - One of the Spiritual Patrons of Islamic
Heterodoxy in Bulgarian Lands™ Etudes Balkaniques 38, no. 3, (2002) : 71-102.

Giindiiz, Tufan. "Hact Bektas Veli'nin Yol Arkadasi Kolu A¢ik Hacim Sultan ve
Velayetnamesi”, Turk Kiiltiirii ve Haci Bektas Veli Arastirma Dergisi 55, (2010):
71-96.

Hasluck, F. H.. Sultanlar Zamanminda Hiristiyanlik ve Islam, v. 1, Istanbul: Ayrint1
Yayinlari, 2012.

Inalcik, Halil. "Dervish and Sultan: An Analysis of the Otman Baba Vilayetnamesi." In
The Middle East and the Balkans under the Ottoman Empire: Essays on
Economy and Society, edited by Ilhan Basgoz, 19-36. Bloomington: Indiana
University Turkish Studies, 1993.

-------------- . Osmanli Tarihinde Islamivet ve Devlet. Istanbul: Tiirkiye Is Bankasi
Yayinlari, 2016.

-------------- . "Tarihsel Baglamda Sivil Toplum ve Tarikatlar." In Global/Yerel
Ekseninde Turkiye, edited by E. Fuat Keymen & Ali Yasar Saribay, 98-98.
Istanbul: Alfa Yaymcilik, 2000.

-------------- . "The Yuriks: Their Origins, Expansion and Economic Role." In The
Middle East and the Balkans under the Ottoman Empire: Essays pn Economy
and Society, edited by Ilhan Basgoz, 97-136. Bloomington: Indiana University
Turkish Studies, 1993.

Kadkani, Mohammad Reza Shafiei. Qalandariyya der Tarikh: Degerdisihaye yek
Ideoloji. Tehran: Intishaharat-i Sehen, 2008.

Kafadar, Cemal. Between Two Worlds: The Construction of the Ottoman State.
Berkeley: University of California Press, 1995.

Karakaya-Stump, Ayfer. Vefailik, Bektasilik, Kizilbaslik: Alevi Kaynaklarini, Tarihini
ve Tarihyazimini Yeniden Diisiinmek. Istanbul: Istanbul Bilgi Universitesi
Yayinlari, 2016.

Karamustafa, Ahmet. "Anadolu'nun Islamlagmasi Baglaminda Aleviligin Olusumu." In
Kizilbashk Alevilik Bektasilik: Tarih-Kimlik-Inang-Ritlel, edited by Yal¢in
Cakmak and Imran Giines, 43-54. Istanbul: iletisim Yaymevi, 2015.

-------------- . "Antinomian Sufis." In The Cambridge Companion to Sufism, edited by
Lloyd Ridgeon, 101-124. Cambridge: Cambridge University Press, 2014.

--------------- . God's Unruly Friends: Dervish Groups in the Islamic Later Middle Period
1200-1550. Salt Lake City: University of Utah Press, 1994.

-------------- . "Kalenders, Abdals, Hayderis: The Formation of the Bektasiye in the
Sixteenth Century." In Sileyman the Second and His Time, edited by Halil
Inalcik and Cemal Kafadar, 133-141. Istanbul: ISIS Press, 1993.

193



-------------- . "Kaygusuz Abdal: A Medieval Turkish Saint and the Formation of
Vernacular Islam in Anatolia.” In Unity in Diversity: Mysticism, Messianism and
Construction of Religious Authority in Islam, edited by Orkhan Mir Kasimov,
329-342. Leiden: Brill, 2013.

-------------- . "Walaya According to al-Junayd (d.298/910)." In Reason and Inspiration
in Islam: Theology, Philosophy and Mysticism in Muslim Thought - in honor of
Hermann Landolt, edited by Todd Lawson 64-70. London: The Institute of
Ismaili Studies in association with I. B. Tauris, 2005.

-------------- ."Yesevilik, Melametilik, Kalenderilik, Vefa'ilik ve Anadolu Tasavvufunun
Kokenleri Sorunu.” In Osmanli Toplumunda Tasavvuf ve Sufiler, edited by
Ahmet Y. Ocak, 67-96. Ankara: Turk Tarih Kurumu, 2005.

Machiel, Kiel, “Sar1 Saltik ve Erken Bektasilik Uzerine Notlar” Tiirk Diinyas:
Aragtirmalart Dergisi 3, no. 9, (1980): 25-36.

-------------- . “Sar1 Saltuk.” In TDV Islam Ansiklopedisi, 147-150. Istanbul: TDV [slam
Arastirmalar1 Merkezi, 2009.

Kehl-Bodrogi, Krisztina. Kizilbaslar/Aleviler. Istanbul: Ayrint1 Yaymlari, 2012.

Kirman, Aydn. “Yemini.” In TDV Islam Ansiklopedisi, 420-421. Istanbul: TDV Islam
Arastirmalar1 Merkezi, 2013.

Kissling, Hans Joachim. Sultan Bajezid's Il. Beizehungen zu Markgraf Francesco Il.
von Gonzaga. Munich: Max Hueber Verlag, 1965.

Krsti¢, Tijana. Osmanli Diinyasinda Ihtida Anlatilari: 15.-17. Yiizyillar. Istanbul: Kitap
Yaymevi, 2015.

Koprall, Mehmet Fuad. "Abdal." In Tiirk Halkedebiyati Ansiklopedisi: Ortagcag ve
Yenicag Tiirkiilerinin Halk Kiiltiirii Uzerine Cografya, Etnografya, Etnoloji,
Tarih ve Edebiyat Liigati, 23-56. Istanbul: Burhaneddin Yayinevi, 1935.

-------------- . Anadolu'da Islamiyet. Istanbul: Alfa Basim Yayim, 2013.

-------------- "Anadolu Selguklular1 Tarihi'nin Yerli Kaynaklari: Umumi Bir Bakig"
Belleten 7 no. 27, (1943): 379-478.

-------------- . Osmanli Imparatorlugunun Kurulusu, Istanbul: Alfa Basim Yaymm, 2016.

Kopriilii, Orhan. “Abdal.” In TDV Islam Ansiklopedisi, 61-62. Istanbul: TDV Islam
Arastirmalar1 Merkezi, 1988.

-------------- . “Velayet-name-i Sultan Sticaiiddin” Tiirkiyat Mecmuas: 17 (1972): 177-

-------------- . Kopriilii, Orhan and Uzun, Mustafa. “Aksemseddin.” In TDV Islam
Ansiklopedisi, 299-302. Istanbul: TDV Islam Arastirmalar1 Merkezi, 1989.

Linde, Charlotte. Life Stories: The Creation of Coherence. New York: Oxford
University Press, 1993.

194



Mélikoff, Iréne. "14.-15. Yiizyillarda Islam Heterodokslugunun Trakya'ya ve
Balkanlar'a Yerlesme Yollar." In So/ Kol Osmanli Egemenliginde via Egnatia,
edited by Elizabeth A. Zachariadou, 178-190. Istanbul: Tarih Vakfi Yurt
Yaymlari, 1999.

--------------. "Bektagi-Aleviler'de Ali'nin Tanrilagtirlmasi" in Tarihten Teolojiye: Islam
Inan¢larinda Hz. Ali, edited by Ahmet Yasar Ocak, 77-98. Ankara: Tlrk Tarih
Kurumu, 2014.

-------------- . "Bulgaristan'da Deliorman Kizilbas Toplulugu." In Uyur idik Uyardilar:
Alevilik-Bektasilik Arastirmalari, 129-140. Istanbul: Demos, 2015.

-------------- . Haci Bektas: Efsaneden Gergege. Istanbul: Cumhuriyet Kitaplari, 1999.

-------------- . "[lk Osmanlilarmn Toplumsal Kékeni." In Osmanli Beyligi: 1300-1389,
edited by Elizabeth Zachariadou, 149-158. Istanbul: Tarih Vakfi Yurt Yaynlari,
1997.

Mikov, Lyubomir. Bulgaristan'da Alevi-Bektasi Kiiltiirii. Istanbul: Kitap Yayinevi,
2008.

Norris, H. T.. Islam in the Balkans: Religion and Society between Europe and the Arab
World. London: Hurst & Company, 1993.

-------------- . Popular Sufism in Eastern Europe: Sufi Brotherhoods and the dialogue
with Christianity and 'Heterodoxy'. New York: Routledge, 2006.

Ocak, Ahmet Yasar. “Barak Baba.” In TDV Islam Ansiklopedisi, 61-62. Istanbul: TDV
Islam Arastirmalar1 Merkezi, 1992.

-------------- . Kiiltiir Tarihi Kaynagi Olarak Evliya Menakibnameleri: XV-XVII.
Yiizyillar, (Istanbul: Timas Yaymevi, 2016)

-------------- . "Osmanli Beyligi Topraklarindaki Sufi Cevreler ve Abdalan-1 Rum Sorunu
(1300-1389)" in Osmanli Beyligi: 1300-1389, edited by Elizabeth A.
Zachariadou, (Istanbul: Tarih Vakfi Yurt Yayinlari, 1997)

-------------- . Osmanli Imparatorlugu'nda Marjinal Sufilik: Kalenderiler: XIV-XVII,
Yiizyillar. Istanbul: Timas Yaymevi, 2016.

-------------- . Sar1 Saltik: Popiiler Islamin Balkanlar'daki Destani Onciisii, 13. Yiizyil.
Istanbul: Kitap Yayimevi, 2016.

Ozel, Oktay. “Limits of the Almighty: Mehmed II’s ‘Land Reform’ Revisited” Journal
of the Economic and Social History of the Orient 42, no. 2, (1999): 226-246.

Pancaroglu, Oya. “The Itinerant Dragon-Slayer: Forging Paths of Image and Identity in
Medieval Anatolia” Gesta 43, no. 2, (2004): 151-164.

Renard, John. Friends of God: Islamic Images of Piety, Commitment, and Servanthood.
Berkeley: University of California Press, 2008.

Ridgeon, Lloyd. "A Sufi Perspective of Evil." In Sufism: Critical Concepts in Islamic
Studies, v. 2, Hermeneutics and Doctrines, edited by Lloyd Ridgeon, 120-139.
London & New York: Routledge, 2008.

195



Safi, Omid. "Bargaining with Baraka: Persian Sufism, "Mysticism," and Pre-modern
Politics" Muslim World 90, no. 3-4, (2000): 259-287.

Stavrides, Theoharis. The Sultan of Vezirs: The Life and Times of the Ottoman Grand
Vezir Mahmud Pasha Angelovié¢ (1453-1474). Leiden: Brill, 2001.

Sviri, Sara. "Hakim Tirmidhi and the Malamati Movement in Early Sufism." In Sufism:
Critical Concepts in Islamic Studies, v. 1, Origins and Development, edited by
Lloyd Ridgeon, 145-170. London & New York: Routledge, 2008.

Sahin, Hasim. Dervisler ve Sufi Cevreler: Klasik Cag Osmanli Toplumunda Tasavvufi
Sahsiyetler. Istanbul: Kitap Yaymevi, 2017.

-------------- . “Otman Baba.” In TDV Islam Ansiklopedisi, 6-8. Istanbul: TDV Islam
Aragstirmalar1 Merkezi, 2007.

-------------- . “Vefaiyye.” In TDV Islam Ansiklopedisi, 600-603. Istanbul: TDV Islam
Arastirmalar1 Merkezi, 2012.

-------------- . “Siicaiiddin Veli.” In TDV Islam Ansiklopedisi, 247-248. Istanbul: TDV
Islam Arastirmalar1 Merkezi, 2010.

Terzioglu, Derin. "How to Conceptualize Ottoman Sunnitization: A Historiographical
Discussion™, Turcica 44, (2012-2013): 301-338.

------------- . "Man in the Image of God in the Image of the Times: Sufi Self-Narratives
and the Diary of Niyazi-i Misri (1618-94)" Studia Islamica 94, (2002): 139-165.

------------- . "Sufis in the Age of State-Building and Confessionalization.” In The
Ottoman World, edited by Christine Woodhead, 86-99. New York: Routledge,
2012.

-------------- . "Sunna-minded sufi preachers in service of the Ottoman state: the
nasihatname of Dervish Hasan addressed to Murad I\VV*" Archivum Ottomanicum
27, (2010): 241-312.

Trimingham, J. Spencer. The Sufi Orders in Islam. Oxford: Clarendon Press, 1971.

Topaloglu, Bekir. “Veli.” In TDV Islam Ansiklopedisi, 24-25. Istanbul: TDV Islam
Arastirmalar1 Merkezi, 2013.

Uludag, Siileyman. “Abdal.” In TDV Islam Ansiklopedisi, 61-62. Istanbul: TDV Islam
Arastirmalar1 Merkezi, 1988.

-------------- . “Akil.” In TDV Islam Ansiklopedisi, 246-247. Istanbul: TDV [slam
Arastirmalar1 Merkezi, 1989.

-------------- . “Ricalii’l Gayb.” In TDV Islam Ansiklopedisi, 81-83. Istanbul: TDV Islam
Arastirmalar1 Merkezi, 2008.

-------------- . “Siiluk.” In TDV Islam Ansiklopedisi, 127-128. Istanbul: TDV Islam
Arastirmalar1 Merkezi, 2010.

-------------- . “Veli.” In TDV Islam Ansiklopedisi, 25-28. Istanbul: TDV Islam
Arastirmalar1 Merkezi, 2013.

196



Wolper, Ethel Sara. Cities and Saints: Sufism and the Transformation of Urban Space
in Medieval Anatolia. University Park, PA: The Pennsylvania State University
Press University Park, 2003.

-------------- . “Khidr and the Changing Frontiers of the Medieval World” Medieval
Encounters 17, (2011): 120-146.

Yavuz, Yusuf Sevki. “Hakka'l Yakin.” In TDV Islam Ansiklopedisi, 203-204. Istanbul:
TDV Islam Arastirmalar1 Merkezi, 1997.

-------------- . “Levh-i Mahfuz.” In TDV Islam Ansiklopedisi, 151. Istanbul: TDV Islam
Arastirmalar1 Merkezi, 2003,.

Yildirim, Riza. "Abdallar, Akimcilar, Bektasilik ve Ehl-i Beyt Sevgisi: Yemini'nin
Muhiti ve Mesrebi Uzerine Notlar" Belleten 75, no. 272, (2011): 51-85.

-------------- . "Anadolu'da Islamiyet: Gaziler Caginda (XIL.-XIV. Asirlar) Tiirkmen
Islam Yorumunun Stinni-Alevi Niteligi Uzerine Bazi Degerlendirmeler", The
Journal of Ottoman Studies 43, (2014): 93-124.

-------------- . "Bektasi Kime Derler?: "Bektasi" Kavrammin Kapsami ve Sinirlari
Uzerine Tarihsel bir Analiz Denemesi." In Kizilbashk, Alevilik, bektasilik:
Tarih-Kimlik-Inanc¢-Ritiel, edited by Yal¢in Cakmak & Imran Giirtas, 71-108.
Istanbul: Iletisim Yaymevi, 2015.

-------------- . "Dervishes, Waqfs, and Conquest: Notes on Early Ottoman Expansion in
Thrace." In Held in Trust: Wagf in the Islamic World, edited by Pascale
Ghazaleh, 23-40. Cairo: American University in Cairo Press, 2011.

-------------- . "Hac1 Bektas Veli ve 11k Osmanhlar: Asikpasazade'ye Elestirel Bir Bakis",
Tiirk Kiiltiirii ve Haci Bektas Veli Arastirma Dergisi 51, (2009): 107-146.

-------------- . Seyyid Ali Sultan (Kizildeli) ve Velayetnamesi. Ankara: Tlrk Tarih
Kurumu, 2007.

-------------- . "Sunni Orthodox vs Shi‘ite Heterodox?: A Reappraisal of Islamic Piety in
Medieval Anatolia.” In Islam and Christianity in Medieval Anatolia, edited by
A.C.S. Peacock, Bruno de Nicola & Sara Nur Yildiz, 287-308. Farnham,
Burlington: Ashgate, 2015.

Yurtoglu, Gokhan. “Otman Baba’nin Tarikati’na Dair” Tiirk Kiiltiirii ve Haci Bektas
Veli Arastirma Dergisi 80, (2016): 137-150.

Ydirekli, Zeynep. Architecture and Hagiography in the Ottoman Empire: The Politics
of the Bektashi Shrines in the Classical Age. Farnham, Surrey, Burlington:
Ashgate, 2012.

-------------- . “Dhu’l-faqar and the Ottomans.” In People of the Prophet’s House: Artistic
and Ritual Expressions of Shi’i Islam, edited by Fahmida Suleman, 163-172.
London: The Institute of Ismaili Studies, 2015.

-------------- . "Writing down the feats and setting up the scene: Hagiographers and
architectural patrons in the Age of Empires.” In Sufism and Society:
Arrangements of the mystical in the Muslim world, 1200-1800, edited by John J.
Curry & Erik S. Ohlander, 94-119. New York: Routledge, 2012.

197





