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ACAYUTAHY: AIHTAHY K9HE TEOJIOI'UA

Section 1

YASAWI STUDIES: RELIGIOUS STUDIES AND
THEOLOGY

Paznea 1

ACABUEBEJIEHUE: PEJIUT'UOBEJAEHHUE N
TEOJIOI'UA
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KOJKA AXMET SICAYW KECEHECIHIH KABIPXAHA ECITTHIETT )KAHA
SMUTPAPUKA: SICAYU ECIMI MEH JIAKANITAPEI

Anparna. byn makanana Koxa Axmer Scayun
keceHeciHiH XIV raceIpiblK KabipxaHa eciride
KYPTI3UITEH COHFBI  PECTaBpaIllisl KYMBICTaphI
HOTIDKECIHJIE AaHBIKTAJFaH JKaHAJAH AalllbLIFaH
smurpaduKaiplK  JKasynap —capajlaHagbl.  ATam
aliTKaH[a, aJiFall peT KeceHe ecirineH Koxa Axmer
SlcayumiH eciMi HaKThl TypA€ KOpiHYi FBUIBIMHU
JKaHAJBIK PETiHAe KapacTeipbiiansl. JKasymapabiH
Ma3MYHBI, CTHJII, TAPUXH KOHE COMBUIBIK MOHMATIiHI
MOTIH/IIK-TAPUXH SJIICIICH TaJIJIaHBbIM, OYPBIH JKapbIK
KOPreH MOTIHACPMEH  CallbICTBIPMABl  TYPJE
KapacThIPbLIAIBI.

Kintr ce3nmep: Koxka Axmer Scayny,
snurpaduka, KeceHe ecikrepi, pecrtaBparus, XIV
FaCHIp, COMBUIBIK, TAPUXH MOTIH

Abstract. This article examines newly
discovered epigraphic inscriptions revealed during
the recent restoration of the 14th-century tomb doors
of the Mausoleum of Khoja Ahmed Yasawi.
Notably, for the first time, the explicit appearance of
Khoja Ahmed Yasawi’s name on the mausoleum
door is considered a scholarly discovery. The
content, style, historical, and Sufi contexts of the

inscriptions are analyzed using a textual-historical
method and compared with previously published
sources.

Keywords: Khoja Ahmed Yasawi, epigraphy,
mausoleum doors, restoration, 14th century,
Sufism, historical text.

AHHoTanusi. B cratee paccmaTpuBaroTCA
BHOBb BBIABJICHHBIE JSNUTpapHUecKUe HaIUCH,
OoOHapy)XeHHbIE B  pe3ylbTare  IOCIHeIHeH
pecraBpanuu nBepeit MaB3ousest (rpoOHmIEI) Koxu
Axwmera SlcaBu, otHOcsmmxcst K XIV Beky. Ocoboe
BHUMaHHE yjensercss (akTy BIEpBbIE YETKO
npounTaHHoro mmenu Koxu Axmera SflcaBu Ha
JIBEpU MaB30JIesi, YTO NMPEACTaBIsIET COOOH HaydHOE
otkpeitie. ConepkaHus, CTWIb, UCTOPUUECKUN U
cy(bHIiCKNil KOHTEKCTBI HAAITUCEH aHATM3UPYIOTCS C
NPUMEHEHHEM TEKCTOBO-MCTOPHYECKOTO METOJa H
COTOCTABIIAIOTCSI € paHee OMyOJIMKOBAHHBIMH
HCTOYHHUKAMH.

KuawueBble cioBa: Koxa Axmer Scasw,
snmrpaduka, ABepU Map3oJies, pectaBpamusi, XIV
BEK, cy(hH3M, HCTOPHUUECKHUI TEKCT

Kipicne. Koxxa Axmer flcayn keceneci — XIV racbipna Omip Temip ubH Taparaii
Bapnac (Bocopt, 2008: 232), KypekenHiH OyipbirbIMeH Typrbi3bliraH, OpTa A3zusnarbl
COIBUIBIK MOJECHMETTIH MaHbI3/bl CUMBOJIbIHA alHAIFaH CAyJeT-IiHU KemleH. Tumypuarep
UMIIEPHUSCHIHBIH COYJIET OHEpl MCllaM apXHUTEKTypachlHa TOH 0acThl epeKIIeNikTepaiy 0ipi —
TEOMETPUSUIBIK OpHEKTep MeH KepkeM Kaumrpadus >3JeMeHTTepiMeH Oe3eHaipiiayiMeH
cunarranaasl. Mcnamaa agaMHbIH, )KaHyapiaapIblH OeHHecIH *KacayFa JA1HU TYPFbIIaH ThIMbIM
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CaJIBIHFAHIBIKTaH, KOPKEM/IIK HAKBIII KOOiHE aOCTpakTLIl MNNHAESp MEH *)a3z0anap apKbUIbI
KepiHic Tabaabpl. OCBI JOCTYPAIH XKapKbIH MbICAJIBIH Ka3ipri Ka3zakcTan aymarbiHa OpHAIaCKaH
Koxxa Axmer Slcaym KeceHeciHIH anAbIHFBI KacOeTiHae Ke3aecTipyre Oomaisl: MyHIa
TEOMETPHUSUIBIK CHMMETpPUST MEH HCIaM Kauturpaduschl YHleciMal TYpA€ KOJJaHBUIFaH
(Carney, 2021). by apXuTeKTypasbIK €CKepTKIII TEK COYJIETTIK epeKILIeNiriMeH FaHa eMec,
COHJIal-aK IMIKi-CBIPTKBI SMUTpapUKANbIK Ka3ylapbIMeH € aca KyHAbl. byFaH pewiHri
3eprreynepimizne, Koxa Axmer Slcaynm keceHeciHneri snurpadukaiblk »xa3zy MOTiHAEpi
TYIIHYCKa KYHiHAE TOJBIK KapusiaHOal, KkeOiHece OpbIC TUTIHACTI Y3IHAUIEp eTim Oepuimn
KenreHiH, onapabiH KatapeiHaa M.C.bexuypun men I1.H.Axmepos xone H.U.Becenopckuii
OosrraHbIH atar kepceTkeno013 (MymunoB, Koxka, Momnakanaratysisl, CanpikoexkoB, Hypoekor
2013:19). Kepxana eciriHiH OI0-6pHEKTEpl CYHEKIIEH epeKile HakblmTaarad. Ecik kyka
TEeMipMeH KanTaJIblll, OFaH alThIHMEH ka3ynap tycipinren (Hypmyxammenos, 1980:11). Conrbl
KBUIIAPbI JKYPri3UIreH pecTaBpalMsIbIK KYMbICTAp OapbIChiHIA OYphIH OKbLUIMaraH, Ke3re
TYCIIEreH KenOip snurpaduKaiblk MOTIHIEP KalTa KOpiHiM, FRUIBIMH aliHAJIBIMFa ajiFall peT
EHIIl OTHIP.

Aran aiitkanma, Koxxa Axmer Scaym kecenecinmeri XIV racelpia jkacanraH araril
ecikTep/liH OipiHae OYPBIH FHUIBIMU alHAJIbIMFA €HTI31JIMETeH, aca MaHbI3/Ibl SMUTPAPUSITBIK
a3y aHblKTangel. byn skasyga Koxa Axmer SfcayumuiH eciMi HakTbl opi alKblH Typle
’Ka3puiraH. MyHJail iepek — COMBUIBIK MYpPaHbl 3epTTEY MEH TapUXH TYJIFaHbIH KeceHeeri
OpHBIHA OalIaHBICTBI OYPBIHFBI OOJDKaMIap MEH kKopamalap sl HAKThl TAPUXH MOTIH apKbLJIbI
KyaTTalTBIH CHPEK KYObUIbIC. SlcaynIiH eciMi jka3blIFaH Oyl aFall eCik — apXUTEKTYpPabIK-
KOPKEMJIIK KoJirep FaHa emec, COHbIMEH Katap X1V Facelpiarbl pyXaHH TaHBIM MEH CasiCH-
MOJIEHU OpTaHbIH Slcayn TYJIFachlH Kaiaid KaObUIaraHbIH KOPCETETIH TiKenel aifFak. by xa3y
— Koxka Axmer SlcayuiiH TeK XaJbIK JKaIbIHIaFbl aHBI3JIBIK TYJIFA EMeC, HAaKThl TAPUXHU KE3eH e
eMip cypim, KoOFaMJa PECMH TAHBUIFAH PYXaHH KETEKII OOJFaHBIH JOJCIICHTIH KY)KATThIK
CUNIATTaFbl JepeK. ATanfaH >MUrpadusUIbIK MOTIHHIH TaObUTybl — SlcayuTaHy FBUIBIMBIHIA
OYpBIH 3epTTEIMEreH KaHa KbIpJIap/bl allyra MyMKIHIIK O0epeni. by ska3y apkpuibl 613 XIV
raceipa-ak Koxa Axmer Slcayuaid atbiMeH OaiilaHBICTHI CONBUIBIK LTIMHIH PeCMU AopexKeie
KypMeTKe ©e OONIFaHbIH, OHBIH KECEHECIHIH pyXaHH MaHbI3Fa M€ EeCKEpTKIlll pPEeTiHJe
MOWBIHAFaHbIH Kopemi3. CoHnaii-ak, a3yaslH KaJUTMTpadUsUIBIK CHUIIAThl MEH OpHaiacy
EpeKIIeNIrt OHBI KE3JEHCOK €MeC, apHaibl OWJIACTBIPBUIFAH, WJICOJOTHSIIBIK MaKcaTTa
JKa3bUIFAaH MOTIH PETiHME KapacTeipyra Heri3 6epeni. Ocobl snurpadusuibik nepek Koka Axmer
Slcayn Typanbl FBUIBIMH JIUCKYPCTarbl MaHBI3[bl MaceselepiaiH Oipl — OHBIH Tapuxu
HaKTBUIBIFBI MEH COMBUIBIK MOpTeOeci >KOHIHJET! MIKIpJep/l HaKThUIayFa >OJI aIllajbl.
ConbiMeH KaTap, Oyn »ka3zy Slcayn KeCEHECIHIH COYJIETTIK KYPbUIBIMBIHIAFbI MOTIHJIEP
JKyHeciHiH Oip Oemiri peTiHAe KapacThIPbUIBIIN, OHBIH KAJIIMbl PyXaHU-TaHBIMIBIK MaHBI3bIH
TEpEeHIpeK TYCIHYre MyMKIHJIIK Oepei.

3epTTey HbICAHBl XoHE ojicTepl. 3epTTey HblcaHbl peTiHne Koxa Axmer Scaym
keceHeciHiH XIV FachIpibIK arall eciriHe TycipulreH apabmia snurpaduKajblK skazyiap
IbIHJBL. 3epTTey OapbIChIHIA KOJNJAHBUIFAH oficTep: DnurpaduKaiblK Tajjaay: *a3yJblH
CTHJIBAIK, (POpPMaNBIK epeKIeNiria cunarray; [laneorpagusuibik caabICTBIPY: Ka3y TUIiH XIV
FaceIpJiarbl 0acka >Ka3yllapMeH CalbICTBIPY; MOTIHIIK Tanmjgay: ka30a Ma3MyHBIH
(WITOOTHSUTBIK TYPFBIIAH KapacThipy; TapUXH-KOHTEKCTYAABIK Tajjay: a3y Ma3MYHBIH
conbuUIbIK (husocodusi, TApUKAT MYpachl asiChIHIA TYCIHIIPY.

XKananan ampuiras snurpaduKaibIK ska3ylap/IblH CUIIaTTaMackl. PecraBpanus ke3inze
TazapraH ecik OeTTepiHeH OipHelIe Ko apalliia Cyic KoHEe HacX CTHIIIHJIET JKazynap KepiHl
(Kpeim, 2025:60). Conapasiy Oipi (1-cyper):

oo oL L1 5 a5 LI gY) it e (5 pml) (e bl g .

Kazak tumiameri aymapmacsr: ... CysiTaH yin-aTkMa (TakyaidapblH CyITaHbl) ya bypxan
yin-aynua (xoHe oynuenepain goneni) [laix Axmer an-fcayn Kagmacamaxy pyxaxy... (Amia
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OHBIH PYXBIH KHEI KbIJICBIH) JIETEH K0J1. by jka3y OYphIH-COHJIBI KECEHE MOTIHACPIH HAKTHI
OKBUIBITI, TOPKEIMEreH 00aThiH. byFaH neliiH )KapbhlK KOPTeH eHOCKTEP/IE €CIK Kazynaphl 6T
YCTIPT CHIIIATaIFraH HEMECE TOJBIK TO3FaH €N TaHbUIFaH. ATanrad MoTiHgeri s L&Y Ual
dn g dll GasB (5 sull dea) el W 5YI la

tipkeci — Koxka Axmet flcayn eciMiHiH TYJIFaIbIK, TAPUKATTHIK >KOHE TaPHXU MaHbI3IBI Oap
JIepeK eKeHiH kepcereni. MyHaa Scaym «aneix» nen atanbli, «CyJITaH yiI-aTKua
(TakyanmapbIH CYJITaHbl)» koHe «bypxan yn-aynua (oynuenepain AdJeni)y, «Kajaiaca
pyxaxy...» (pyXbIHa KacHeT JlapblFaH O0JICBIH) JET€H COMBUIBIK (popMyranapbiMeH MaJaKTaraH.
Byn ¢popmynanap kebiHece Tapukar meHXTepiHe FaHa KOJIAAHBUIFaH

1-cypem Kabipxana ecieiniy MayoaiuacblHOAzbl Hcazy

Tapuxu-MOTIHMIK JKOHE COMBUIBLIK MOHI 0ap MOTiH. AtanraH SnurpaduUsiIblK MOTIH ©31HIH
TapUXHU-MOTIHJIIK YKOHE COMBUIBIK Ma3MyHbIMeH epekie KyHjbel. On Koxa Axwmer fcayunin
KEeCEHECEeIHAeT1 OPHBIHBIH TEK oW Oip Tapuxu TyJIFa peTiHIE eMecC, pyXaHH Kelldacuibl,
TapuxarT IeHXbl peTIHET1 OMiK MopTeOeciH OUINIpeTIHIH alKbIH KepceTeal. MyH1aFbl MOTIH —
Acayn 1miminig XIV  Facklpiarbl UJEOJIOTHUSAJBIK JKOHE pyXaHU KEHICTIKTE pecIu
TaHBUTFAHBIHBIH aifFarbl. b13/11H malbIMbIMBI3IIA, OYIT 5Ka3yIbIH OacTamKbl OOJIriHIe JOCTYPIIl
MCJIaM-COTBUTBIK AMUTrpaduKkaceiHga Xl Ke3geceTiH «Xa3uxu paysaty...» («byn — paysa
[IOpIN, SFHU «KACHUETTI KeCEeHEe», HEMECEe «KAaCUeTT1 Kabip OpHBI») JETreH Tipkec OosiFraH 00y
MYMKiH. by Tipkec Slcayn kabipiHiH TEK KEpJEHI'eH OpbIH eMec, KHel, TIpKecTep KOINTereH
UCIIaMJIBIK KeCeHeJepiie, ocipece CONBbUIBIK 1M OKULAEpiHIH MasapajapblHIa KEHIHEH
Ke3zeceni. Slcayn KeceHeciHAe cakTalraH Oacka Ja Mypaiap MeH SKCHOHATTap Aa Oy
JKa3yJIbIH Ma3MYH/IBIK KYPBUIBIMMEH ca0aKTac €KeHiH OalKaiMbI3.

Mpicanel  KabipxaHa (pay3a wIopim) eciriHiH TeOeciHaeri KaOblprara OpHAaTbUIFaH
KepaMHUKaJbIK Tac TakTaHbIH OuikTiri 60 cm, eni 170 cm. Tac Takrana cylnic KoitaHOachIMEH
€K1 JKOJI )Ka3y Ka3blIFaH.

ApaO1ia MoTiH:

u.\u\.S‘))SJJA:\S‘):\A\w}\dﬁ\&g@u&ﬂ\y‘ﬂ\u\é‘)ﬂ]uehy‘);\AY\@\)JJ\LA}J!\D&E)\A&J‘)A\
allals gasle o dll jel jlal 8 sl Gn el el 0 S el r gle) 5 .

Kazak tinminzeri aynapmacel: by Paysa mopinreri canyra OMmip Af3am, Kell eNJiH Ti3TiHIH
ycraraH, Paxpivabl [latmansig (ToHipAIH) alfpbIKIIa KAMKOPJIBIFBIH HesleHyiMeH OMip Temip
Keperen 0un OMmip Taparait 6un Omip bepken 6un Owmip lninrip 6un Omip Dxin 6un Omip
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Kapaxap Oyiipeik Oepmi, Amna Tarama OHBIH OWJIITT MEH MATIMIAJIBIFBIH MOHTUIIK €TCIH
(MymunoB, Koxa, Momnakanaratyibl, CaapikoexoB, Hypoekos 2013:137)!

MyHnpaarel «pay3a ami-mapuda YFIMBI — COTBIIBIKTAa TEK OCHIT HeMece Mas3ap FaHa
eMec, pyxaHu JeHreWmi kKypmerreyaiH Oenrici. COHBIMEH KaTap, «Kajjgaca pyxaxy»
(dbopMyackl OHBIH pyXaHU LIeKipe OONBIHAAFBI OPHBI MEH YJIBIKTBIFBIH KopceTeni. XKa3y Tek
ICTETUKAIIBIK HEMECE KYPBUIBIMIBIK 3JIEMEHT KaHa eMeC, KaCHUEeTTI KEHICTIKTIH MaFbIHAIBIK
Oenrici peTiHae A€ KbI3MET aTKapabl. SIFHN OyJ1 eCik apKbUIbI KeceHere KipeTiH anam Scayuni
pPYXaHU HIeWX, TAPUKATTBIH HECl PeTiHAe MOMBIHAAN Kipeli iereH TyciHik 6ap. JKanms! anranna,
smUrpadUKaIbIK MOTIHIEP — COMBUIBIK TAHBIM/IA TEK aKMapaTThIK CHUNAT KaHA €MeC, pyXaHU
CUMBOJIIBIK MaFblHA Ja HeneHemi. MyHJall MOTIHIEp apKbLIbl KECEHE KEHICTIT PoMI3JiK
JIEHI'eITe KOTEPLIil, 3UsipaT MOJACHUETIH LT
KHeJIl KEHICTIK peTiHJIe KajiblmTacaabl. SlcayWziiH KeCceHecl Je o7 OCBhIHIal Kyiere
HET13/eITeH: kKa3yJap apKbUIbl OHBIH PyXaHU CTAaTyChl MEH COIBUIBIK MHCCHUSACHI OEKITLJIII,
KEWiHT1 yprakka keTKi3iired. Ochl TYPFBIIaH KaparaHaa, Oy jka3y — TeK TApUXH JEPeK eMec,
COHBIMEH Karap Slcayd »KOJBIHBIH COIBUIBIK TaHBIMJA KEHICTIKTIK KepiHic Taly YJTiciH
aifFakTaiiTeiH KyHAB!I MOTiH. On apkpuisl XIV Facelparbl JiHU-COMBUIBIK CaHAAa KeCEeHE TEK
Ma3ap eMec, MIEUXTHIH pyXaHH MEKTEOIHIH OpTaJbIFbl, TAPUKATTHIH KHENll CHMBOJIBI PETiHIEe
OPHBIKKAHBIH OalKaiiMBbI3.

BypbinFbl nepekrepMmen canbIcThipy. by xxa3y 2013 xbuisl Kaiita 6acbuirad «Koxxa Axmer
Slcaym keceHeci» Jien artajaThlH eHOeKKe eHaipinmereH. Keitbip skanmbl cumarramanapaa ecik
Kazybl «KaTThl OYJIIHTeH» JIeN alThUTFaHBIMEH, HAaKThl Ma3MYHbI OepiniMereH. COHIBIKTaH Oy
JIEPEKTiH OYPBIH KapbIK KOPMETeH, alFalllKbl FEUIBIMU TIPKEYl PETiHAE YChIHBUTYBI — KaHAJIBIK
CaHaJabl.

KopbiTbinabl. Koxxa Axmer Slcayn kecenecinneri XIV racbIpiblK KaOipxaHa eciriHeH
TaOBUIFaH KaHa ka3zy — Slcayu TYJIFachIHBIH COMBUIBIK MOPTEOECiH HAKThl TAPUXU MOTIHMEH
alFaKTaWTBIH, OCBIFAH JEHIH FBUIBIMIA Oenrici3 OOJBIN KEIreH epekiie JaepeKk. by
snurpaduKanelk kazy — Slcaym  UTIMIHIH ~TeK  aybl3lIa-pyxaHH FaHa  eMec,
MaTePUAIBIKAPXUTEKTYPAIBIK KEHICTIKTEe JI€ OPHBIFBIN, KOPIHIC TAIKAHBIH IOJICIICHTIH
KYHIBI Kyautik. JKa3yqarel MOTiH MEH KOJIJIaHBUTFAaH KaJUTUTPa(UsIIBIK CTHIIb, COHJIA-aK OHBIH
OpHaackaH OpHbI — OapubIFsl Aa SAcayu imimiHiH XIV Faceipia-aKk MHCTUTYILIMOHAJIBIK CUTIAT
QIFAaHBIH XOHE OHBIH COMBUIBIK MOPTEOSCiHIH KOFAMIBIK JICHICHIe PECMH TaHBUIFAHBIH
KepceTe.

By skaHanpIK Tek snurpaduka canacklHa FaHa eMec, TyTac SlcayWTaHy FBUIBIMBIHA
ceprin OepeTiH, ThIH OaFbITTap bl KATBIIITACTHIPYFa HET13 00J1a alnaThlH MaHbI3IbI TAOBIC. ATal
aliTKaHJa, COMBUIBIK 1TIM MEH apXUTEKTypasblK KEHICTIKTIH ©3apa OalIaHBICBIH 3€pTTEY,
Kaz0anapablH UACSUIBIK-Ma3MYH/IBIK KYPBUIBIMBIH Tallay, COMbBUIBIK MOTIHIEPHAIH TapuXu
KOHTEKCTE KEHICTIKTIK OelfHeNeHyiH 3epneney CeKUIIl jkKaHa 3epTTey OarbITTapblHa >KOJI
amblaapl. CoHbIMEH Kartap, Oyl skazy Slcayd 1TiMiHIH KEHICTIKTIK-MYpPaJbIK KYHecl Typalibl
Ka3ipri FBUIBIMU TYCIHITIMI3MII TEPEHIETYre, MOCTYPJi IIHU TAaHBIMHBIH KYPBUIBIMBIH KaiTa
KapacTeIpyFa MYMKIHJIIK O6epeni. Ocpuiaiiina, TabbUTFaH xKaszy — Jcayn JyHHETaHBIMBIHBIH KE€H
ayKbIM/IaFbl BIKMAJIBIH JOJICIICUTIH, TAPUXU-MOJCHN MYPAaHBIH MaHBI3NBI Oip Oeiri periHie
OarajiaHabl.
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SACAYU IVMIIMIHIH TYPKIJIIK UCJIAMJATBI OPHbI

Anpmarna. Typkizep ucaaMpl TeK CHIPTKbI
dhopmana emec, e3aepiHiH 0all pyxaHU-MOICHH
IYHHECIMEH KaOwUIIaIl, OHBI KEPTUTIKTI
6onmeicrieH yHaecTipe 0inai. Ockl yaepicte aca
KOPHEKTI TYIFa, TYPKLIIK COTBUTBIKTHIH HET131H
kanaymsl Koxxa Axmer Slcaywu inimMiHiH anap OpHbI
epekmie. OHBIH 171iMi TeK JiHU OaFBIT eMec, COHBIMECH
Katap MoJieHH, QHUIOCOQUSIIBIK JKOHE OJICYMETTIK
KYOBUIBIC peTiH/e KapacThipbuiaabl. Koxka Axmer
Slcaym imiMi — TYPKUTIK TYHUETAaHBIM MEH MCJIaM JiHIHIH
TYPKi
UCIaMIbl 03

Oipryrac cuHTe3i. OHBIH 1J1iMi apKBLUTBI

XaJIBIKTAPhI
OonMEBICEIHA caif KaOpinanbel. by makamana Slcaym
UIIMIHIH

TYPKLIIK HCIIaM/IaFbI

OpHBI, OHBIH EpPEKLICTIKTEPi MEH BIKNAJBIHA
Tajay xKacajaampl.

KinT ce3nep: fcaywu imiMi, COMBUIBIK, TYPKIIIK
uciam, OpTanblk A3us, HCIIaM TapHXbl, HCIAMIBIK

pyXaHUAT

Abstract. The Turks accepted Islam not only
in its external form, but also together with its rich
spiritual and cultural world, integrating it into the
local identity. In this process, the teachings of the
outstanding figure, the founder of Turkic Sufism
Khoja Ahmed Yasawi play a special role. His
teachings are a harmonious synthesis of the Turkic
worldview and the Islamic religion. Thanks to this
teaching, the Turkic peoples accepted Islam in
accordance with their mentality and spiritual

traditions. Yasawi’s teachings are considered not
only as a religious trend, but also as a cultural,
philosophical and social phenomenon. This article
analyzes the place of Yasawi’s teachings in Turkic
Islam, its features and influence.

Keywords: Yasawi’s teachings, Sufism,
Turkic Islam, Central Asia, history of Islam, Islamic
spirituality

AHHoTauusl. TIOPKM TPUHSUIM HCIaM He
TOJBKO BO BHENIHEH (opme, HO M BMECTE C €ro
OGoraTblM JyXOBHBIM 1 KYyJIbTYPHBIM MHPOM,
UHTETPUPOBAB €r0 B MECTHYIO WACHTHYHOCTh. B
9TOM IIpolleccCe OCOOYI0 pOJIb HIPAcT Yy4YEHUE
BBIJJAIOIIETOCS JiesTens, OCHOBOIIOJIOXKHUKA
TIOpKCKOro cypmsma Xomxu Axmena fcasu. Ero
yueHHe TpeacTaBisgeT co00i rapMOHUYHBIN CHHTE3
TIOPKCKOTO MHUPOBO33PEHUS M HCIAMCKOI PeJUTUH.
bnaromapst 3TOMy YYeHHWIO TIOPKCKHE HapObI
OPUHSUIA  HCIaM B COOTBETCTBUM CO  CBOEH
MEHTAJIbHOCTBIO M JAYXOBHBIMH  TPAJNIHAMHU.
VYuenne Slcaym paccMmarpuBaeTcsi HE TOJIBKO Kak
peNMTruo3HOE HaNpaBlIeHUE, HO M KaK KyJIbTypHOE,
¢unocodckoe u coruanbHOe sBicHHE. B maHHOU
CTaTbe NMPOBOAUTCS aHAIU3 MeCTa yueHus flcayu B
TIOPKCKOM HCJIaMe, ero 0COOCHHOCTEH 1 BIMSHUSL.

KuroueBnble cioBa: yuenue fcaym, cydmsm,
TIOpKCKuil ucnaMm, lleHTpanbHas A3us, HCTOPHUS
Hcl1amMa, UCJIaMCKasi 1yXOBHOCTb.
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Kipicne. Vcnam fiHi TypKi XaJdbIKTapbIHBIH TAPUXBIH/IA TEPEH 13 KAJABIPFaH, OJIap/IbIH
JTYHUETAaHBIMBI MEH PyXaHHU ©MIpiHe 30p BIKMAJ eTKeH AiHAepaiH Oipi 6onapl. Koxka Axmer
Scayn (1103-1166) — Opranbik A3usga CONBUIBIK UTIMII KEHIHEH TapaTKaH, TYpPKi
XaJIBIKTAPBIHBIH UCIaMIbl KaObLIIaybIHA eNeyii acep eTKeH Tapuxu TyiFa. OJ CONMBUIBIKTHI
HIapHUFaT, TapuKaT, Marpudar, XakuKaT CaTbUIAPBIMEH CHUIIATTall OTBHIPHIIN, aAaAMHBIH PyXaHU
KeMeJIJIeHY XKOJbIH KepceTTi. OHbIH «/lnyann XukmeT» eHOeri — TYPKUTIK COMBUIBIKTBIH 0acThI
xonirepi perinzae 6arananansl. «Iuyann XukMeT» — UCIaM COTBUIBIK UTIMIH TYPKi XaJIKbIHBIH
Tl MEH TYCIHITiHE OeHimMen >KeTKI3yIiH alKbIH yirici 0osbin Taobuansl (CyHiHIISIUEB,
1997). Axmet fcayuni «/Inyanu XUKMeT» e aTalaTblH XUKMETTEP KUHAFBI YIIIIH KOHE TYPIK
IalbIpIapbIHBIH  Oipi, opl KEPTUTIKTI XaJIBIKTBIH OACT-FYPIbIHA COMBUIBIK BIKIAJIBIMEH
OeliMIeNreH uciiaM JiHiH TapaTy/a aca 30p peJ aTKapraH FyjlaMa peTiHAe TaHUMbI3. XUKMET
— TYPKI MT033UAChIHA TOH (opMajia Ka3bUIFaH, OYJT TYPKI XaJTKbIHBIH MOATUKAJIBIK MOJCHUETIH
UCIIaM JiHIHIH HacHXaTbIHA THIMJII KOJIaHyIbIH Yirici 0omabl. TypkinepaiH MOeHH XKaIbIHIa
OpranbIKk A3usgarsl TYpiK 91eOUETiHIH JKoHE YJIIbI Jallaarsl TYPKi-UCIaMHBIH OacTaMambIChl
pEeTiHIe OJI TYPIKTUIAI XanbIKTapAblH OapIIackiHa OPTAK aHBI3IBIK 0a0a PeTiH/Ie aliFa MIbIFaIbI
(Zarcone, 2000: 2). Keiibip rameiMaap SlcayuiH AIHUPYXaHU JKOHE FHUIBIMU-aFapTYIIBLUIBIK
KO3FaJIbIC KOJIBIHAAFbI KYPECKEPIIIriHe alipbiKiia MaHbI3 Oepesi. OHbIH TapuXu LIbIFapMaapaa
Ke3JIeCeTiH aTak-MopTedenepi — Xoapar -e conrad («O3ipeti cyinran»), [Tup-e¢ Topkecran
(«Typkicran mipi»), Contan -e Topk («Typik cynranbi»), Cynrad om- apudia («MUCTHKTEp
cyaTanbl»), Axmon-¢ ¢ anu («Exinmm Axmer»), Kyro oy -okraq («KyTeIOTapabIiH KYTHIOBI»),
[eiix on-moma’'ix («lakkpimapasiH 1rakeickl»), [llahenmah («Illahrapaeiy mahsry),
Acraneh-iie co‘anot («bakbIT Tabanaeipeirel») (Kenjetay, 2003: 223).

«/luyaHu XMKMETTE» >KHHAKTaJFaH MO33USUIBIK ILIbIFapMallap/bl COIBUIBIK IOCTYP
HIeHOepiHAe «XMKMET» Jem araiiibl. KypaHHBIH anfam TYCKEH asTTapblHIA YIIBIPAcaThIH
XUKMoh (apal.: xS« — «JaHaNbIK», «OUITeTiK») ce3i CONMBUIBIK TUPMHUHOJIOTHIIa MyxamOeT
naiframOap/iaH KeTKeH UTIMIi, SFHU OHBIH CYHHETiH, OCHETTEPiH, YaFbI3IapblH TYCIIaIIaiabl
KOHE «aKMKATTHI, WIIShH ChIpIIapibl TaHy, OOIMBICTApABIH Oap OOJFaHIaFrkl MAKCATHIH TYCIHY,
ce0en neH canzap apakarbiHachiHaH Kyaai bl KagayblH ally» JereH MaFblHajia KOJI1aHblIa bl
(Kara, 1998: 518-519). Typki oneminne AxmeT Slcayu TyJIFachbliHA TEHJICCTIPUICTIH «XHUKMET»
KOHIIETITICIH — MCIaMJibl jKaHa/laH KaOblijam »kaTKaH TypKulepre uciaM HpUHLIUITEpIH,
[IapuFaT HOpMaJlapblH, CYHHET aMalJIapblH, CONBUIBIKTBIH €rKeiaepl MEH epeKILleNiKTepiH,
TapUKATTBIH 97101 MEH PUTYaJIapblH YUPETY *KoHEe TYCIHIIPY YIUiH Ka3bUIFaH IIbIFapMa Jer
tycineni (Giizel, 2015: 629).

«JlnyaHu XUKMET» — TYpKi-uciaam o7e0ueTiHiH «KyTThl OUTiKTeH» KeliHri KeHe YIrici.
Typik Tini MeH oneOueTiHe KaTbICThl IIbIFapMallap ©Te€ CHPEK Ka3blUIFaH KE3eHre THecLIl
OonFaHIBIKTaH, OHBIH T TapuXbl MEH 9JeOMeT TapuXbIHJIAFbl MaHbI3bl opacaH. On Typik
(Typki) oneOueTiHIH eH MaHbBI3bl €CKePTKIllll CaHalyFa THiC, OWTKeHI «/luyaHu XHKMET» —
€XKeJr1 XaJIbIK 9/Ie0METIHIH KONTEreH 3JI€MEHTIH (SIFHU KOHE YIITTHIK HIIIHIEp MEH METpJIep/ii)
aJbll, coJIap apKbUIbl UCIAMIBIK PYXThI )KETKI3reH anFamksel mbrapma (Koprili, 1993: 119-
120).

Typkingik MclaMHBIH HeETi31H KajaraH AxMeT flcayum Typki XaJbIKTapbIHBIH pyXaHU
KYH/IBUTBIKTapbl MEH JIHH TOXKIPUOECIH KalbIITACTHIPYAA alpbIKIIa MaHBI3/bl POJ aTKAP/bI.
OHBIH Mypachl TYpKi MOJEHHETIHIH JIHM aCHeKTi/leé HbIFaloblHA JKOHE CaKTaJdyblHAa OpacaH
BIKMAJIBIH TUTI3/1. TYpPKITIK UClIaM TYPKI XalbIKTapbIHBIH PYXaHU ©MipiHJIe, OJapAblH MOJICHU
Oipereiylirin  KaJablTacThIpyJa MaHbI3bl OpbIH anaabl. AXMeT JSlcayd MeH OHBIH
130acaprapbIHBIH UTIMAEP] MEH TaXipuOenepi apKbUIbl TYPKI XaJIbIKTapPbIHBIH OPTaK JIIHU JKOHE
MOJICHU HET13/1ep1 HbIFalbII, OJIap/bIH pyXxaHu OalaaHbIChl Kyliele TycTi. byrinri tanaa fAcayun
1TiM1 pauKaIu3M MEH JIHU 3KCTPEMHU3MIe€ Kapchl Typa ajlaThlH PyXaHU UMMYHHUTET PETIHIE
Oaramananel. OHBIH UTIMIHAETI MEHIPIMIIIK, CaOBIPIBUIBIK, AJUTaFa JETeH CYWICTICHIIUTIK
CEKLII1 KYHBUIBIKTAap Ka3ipri KOFaM YIIIH ©3eKTUIIIH KOFaITKaH 'KOK. TypKicTaH KaiachlH1a
Koxxa Axmer flcaynm eciMiMeH aranaThlH YHUBEPCUTETTIH OHE OHBIH MYpPAChIH 3epTTeyre
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apHaJFaH FbUIBIMHU OPTaJBIKTApJbIH KYPBUIYbl — Slcayn MypachIHBIH >kKaHalla OarajaHblIl,
KalTa »aHJaHYbIHbIH alFarbl.

SlcayuaiH TYpKUIEp TapHXBIHIAAFbl MaHBI3BI epTe TYPIKTUIAL IIAHBIPIBIFBIMEH
HIEKTEIMEN 1. «O31» MEH «e3re» KaTeropuschl TYPFHICHIHAH OHBI COMBUIBIKTBIH TYPKiJepre
OelliMIenTeH HYCKAChlH >kacay apkbuiel, Omimep Hayam (1441-1501) cekinai, mapcel
MOJICHUETI BIKMAIBIH/IA KETHEYy YIIiH TYPIK MOACHHETIH KOTepyre KbI3MET €TKEH YJITIIBLI
peTiHae KapacTeipaabl. Slcayure NEHiHT1 COMBUIBIK TAPUKATTAP bl KAOBUIIAFaH TYPKLUIEP MapChI
MoneHueTiHe KyThUIbI KeTteTiH (Kopriili, 1993: 114). Typkigik CONBUIBIK OJIBIH
KaJbIITACTBIpFAH  Slcayu, oOcCbUIaiiia, TypKi  XalbIKTapblHBIH  9JET-FYPHINTAPbIMEH
CHUHTE3/ICIITeH XAJBIKTHIK UCIIaMHBIH JKapIiibicbiHa aitHaabl (Ocak, 2002: 65).

Typix Tapuxisickl A. Okak TYpKi XaJIbIKTapbl TAPUXbIH/A UCIAMHBIH 9JICYMETTIKMOJICHH
OMIpiHIH €Ki acmekTiCiH Oeuin KapacTblpraH: 1) KITanThIK NPUHLMINTEP KaTaH CaKTaJFaH,
MOJICHUET TEeH OHEP/IH KOFaphl YITICIH KOPCETKEH «KANAJBIK HCIaM»; 2) JallalbIK KOHE
aybUIABIK aiiMaKTapIarbl XaIbIKTHIH TapUXH TETriHE HETi3JeNTeH, OJapAblH OYPBIHFBI MUQTIK
CeHIMJIEpiMeH, KyJIbTTEPIMEH CHHTE3JIENTeH «XalbIKTHIK ucaam» (Ocak, 2002: 15-16). Scayn
KOINIIENII JKOHE IKApThUIAW KOINIeNi TYpIK TalmajgapblHBIH MOJEH OpTAachlHA, OJap
KaJIBIITACTBIPFAH QJI€YMETTIK-3KOHOMHUKANIBIK KYPbUIBIMFA — KOHE TalMaJIbIK CaJIT-AdCTYpIIep
OipiraMa JeHreiiie cakranaThlH — jKaHa UCIIaMJIbIK MOJIENb/1 coiikecTeHaipred. A. OKaKThIH
Ke3KapacblHIIa, AxMeT Slcayn uciam JiHIH MpaHIBIK COMNBUIBIK apKbUIbl €JIEKTEI, OHbI
OpranbIK A3usHBIH Oy1ablK, IaMaH/bIK, MAHUXEHIIIK MOIEHUETTEPIH TYThIHATBIH KOILIei
YKOHE KapThUIal KOILTelNi TalmmanapelHa bIHFANIAI, OapFa TYCIHIKTI JKOJIJapMEH KETKi3reH
(Ocak, 2002: 32-35). By TypFbiia OHBIH HCIIaMFa JKOHE TYPKI XaJIBIKTAPBIHBIH MOICHHETIHE
CiHipreH eHOeri TYpKiJIep apachlHIa TaparaH oWriii MakalaaH Kepinic Tabaasl: «MaguHama —
Myxamber, Typkicranna — Koxka Axmer».

Slcaywm 1niMi BciaaM JIiHIH TYPKLUTIK TAHBIMMEH, JOCTYpMeEH ymTacTeipabl. On goctypoi
TYPKUIIK PYXaHHAT — TOHIPIIUIAIK MEH MIaMaHABIKTHIH OeNrill 3JIeMEHTTEepIH TepicTeMel,
oJIap/ibl MCJIAMHBIH PYXaHU TEPEHIITIMEH aMacThIpa OThIPbIIN, OeiiMeni. Slcayn cOnbUIBIKTHI
TEK MeTUTAIMsI HEMece 3IKip caly FaHa eMec, KYHJIETIKTI OMip CalThl, MiHE3KYJIBIK MOICHUETI
peTiHe KapacThIpAbI.

Scaynnin OimiM amybl asichl, ©CKEH OPTACBIHBIH COJ Ke3/Eri TapUXU-dJIeyMETTIK
XKarJabliHa Kejep Ooscak, Oyl Mocenesne 1€ HaKThl JIEpEeKTep KOKTHIH Kacbl. OpHHE, COJ
Ke3zeri TypikrepAiH opHanackan Oteipap, Uchumkad, banacaryn, Scel, Cabpan, CeiFaHak,
[Mam, Cytkent, XKeun, Becnx, Kyayp, lwoku, Otinyk, O3keHT cuskrel T.0. MoypeHHaxp
KaJlaJlapblHJaFbl apad KayJaaylbliapbl MEH MUCCHOHEpIIEpiHiH apekeTTepl anrambiHga (IX)
casich cumnar ueneHce, X FacelpfaH Obulail Kapall TyOereisi JiH TapaTyra OarbITTajjbl.
Menpece, TEKKe CHSIKTBI TOIIM OpJallapbIHBIH OpPHBIFYBIMEH Oipre Korama MOPAaJbJIbIK
NOPUHIUNTEP, COHBIMEH Karap SKOHOMHKAa MEH CcayJaHblH JlaMyblHa HETI3JeNITeH JKaHa
MEMJICKETTIK CHIATTaFbl JKyHlenep Kambinraca OacTaapl. Opbip Kamaga, ejii-MeKeHJe
MeILITTep, Mepecenep MeH Tekkenep 0oi kerepai. KoraM mapurar Herizinzie KyieneHin,
QJIEYMETTIK, ATHUKO-TICUXOJOTHUSJIBIK, SKOHOMHUKAJIBIK KapbIM-KaTbIHAC OpHBIFa OacTajibl
(Kenxeraes, 2007: 11).

Hcoumxabd (keitinri Caiipam) KanacblHBIH XalKbl Slcayl ayHHere KeiaMmed TyphII
100150 >xbu1 OypbIH Ucnam bl Kabbuinarad. Onap ucnam ainimen Mo ‘Tocem xanud) (833-842)
TycbiHAa TaHbIchi, Camanuiep (819-1005) ke3inae myceimman aTanabl. 960 xpiiaapsr [lam
neH ®apabd (xeriinri Oteipap) apacbiHgarbl 200-Te KYybIK aybUl UCIaMFa ©Tce, X FaChIPIbIH
O1piHLIi )kapThickiHa Kapail Kamkap men banacaryn aiimars! finre kipred. Mcoumkab nen SAcsl
KaJajapbl J1a OChl Ke3eHJAepJe MciaaM TaparaH aymakka eHpai. Mchumkad kamacer CamaHu
ouneymrici Ecma‘'un 6en Oxwmonrin (892-907) memepe aracel Hyx Oen Ocom (838-840)
TaparnblHAH >Kaynan ajnblHFaH OonatbiH. Pubar Caiipam KanlachlHBIH coJl Ke3zeri A6bacuiep
xanu(aThIHBIH MIeKapachl eKEHAITH OUTAIpce, eKiHIII )KaFbIHAH, COJI )KeP/IiH UCIaMFa KipreHiH
Oinmipeni. Pubarrap casicu ctpaterusuiblk GyHKIMSIAF] KuhaJ opTajibiFbl 0osica, KeHiHHEH
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Oyl (YHKIUACH ©3Tepill, OHBIH OPHBIH TapUKaTTap, TEKKEJIep MEH 3ayusjap ajjibl.
Nchumradra ncnamMasik Gukx MekTeOiHIH XaHady Ma3xaOBIHBIH OHJAFaH OKijaepi OOsFaH.
Slcayn 1miMiHIH KaJlbIITaCybl OCBHl TapUXHM-JICYMETTIK, CasiCH LIapTTapra OaiJlaHBICTHI
JTaMBbIFaHBIH aiiTyFa 0onaapl. JlereHMeH ochl Macee TeHiperine Scayntany caiachlHaa HAKThI
3epiesieHOereH 3epTTeyiep YCTi-yCTiHe KopaanaHbin keneai. OHbIH eH 0acThl ce0edi, Terine,
AHAJTMTUKAJIBIK TaJlIayJaparsl 9ICTEMENIIK, MaTePHUSIIIBIK AJICI3IK 00Jica KepeK.

Slcaymnin anramksl mWaKipTi — Apeictan babTeiH yiibl MoHcyp aTa, ekinmrici — Ceiien
ata Xyapesmu; yuriniici — Cyneiimen bakpipranu (1091-1186). Scayunin eH Oemeni moKipTi
— ocbl CyseiiMen bakpipranu xkaiibiHga XoceliH Ba‘es Kamepuain (1461-1504) Pomoxar
‘OiiH on-XoliaT nereH kitaObiHAa aTeiIaabl. Cyseiimen bakpipranuabiH «bakpIpraH KiTaObD,
«AKpIp3aMaH KiTaObI» xoHe «Mapusam KiTaObl» cHsSKTh Mmypanapbl Opra A3ust MeH Exin, Opan
ariMarpiH1a KeHiHeH TanbiMai (Kewkerae, 2007: 115). EnOextepineri Heri3ri TaKbIpbIIITap
— CONBUIBIK XaJZep, XUKMET CO3/ep KaTeropuschl OHbIH Slcayu JoCTYpiHiH MUPACIIBICH] €KEHIH
agrapragpl. CyneliMeH bakpipranum MypacwhiHaa «J/luyaHu XUKMETTIH» pyXbl >KaHIAHBIII,
JKanFacelH TankaHabikTad, @. Kenpyny oHbl «SlcayuiiH XUKMET A9CTYPiH JKaIFACTHIPYIIBICHI
hoM >xaHFBIpTYIIBICED ien Oaranarad (Koprilii, 1991: 146-147).

Slcaynm MoneHMETIHIH KalFracybl MEH Tapaiybl 3eHri 0abaHBIH TapuXH KbI3METIMEH
OaiinmanbicThl. A. bennurconnsiy aiitysinma, Scaynnin Hloman Ata sxone Kapa baba arter
nrokiprrepi 6onran (Bennigsen, 1988: 363). fcaymnin mokiprrepi xeninge ®. Kenpyy:
«Comnbutapabiy O6uorpacduscer Oepinren enbOekrepae Hpak, Xopacan jxoHe MoypeHHaxXp
CoMbUIaphIHAH 0acka TYpIK IIaWKbLIaphl JEH aTajblll KYPreH combuiapAblH Oopi — Scayus
TapUKATBHIHBIH MaWKbLIaphl», — Aenal (Koprili, 1991: 147). Scayu iniMi MEH XUKMET A9CTYPiHi
Hemri Kemmak gamaceinga, TypkimMern YctypT Oedmirinae, O3ipbaibkan Kacnuii mMaHbIHAA,
Amnanonel, banx, I'epar, YHuictan xoHe AyFaHCTaH OHIpiHE JEHIHTI KEH alKanThl KAMTHIFaH.
«Hayaun, @y3ynmu, Makrymxyisl, KOryc Omipe, MeBnakyJsiel MypajapelH OKH OTBHIpbII Scayn
JTYHUETAHBIMBIH, TOCTYPiH, TiJIi MEH AUTIH, KAl JOCTYPIi TYPKIUIIK COMBUTBIK PYyXTHI KOPYTe
oonanel (Kemxkeraes: 2007: 116).

Scayunin [luBan-e xekmot, Mupar on-kyryo, @okpHameh CHSAKTBI MypaiapblHaH OHBIH
UTIMIHIH MOHI MEH MaHbI3bIH aHbIKTayFa Oonajbl. Slcayn CONBUIBIK LIIMIHIH, JYHUETAHBIMbI
MeH (punocoUAChIHBIH KENICIH MOPAJBIK- ATUKAJIBIK JKOHE COMBLIBIK XUKMET JeM KIKTeyre
Oomnanpl. fcayu imimiHIH mapacaT OeiMi aJaMHBIH aJaMrepuIiIiK (axiaku) MopTeOeciHe KoHe
«KEMeTl aJiam» TOPEKECiHE )KETY MACETIECIH KapacThIPaibl.

Axmer Slcayn eMmip CypreH KEHICTIK MEH YaKbIT — TYPIKTEpPIiH TOpT Facblp OOMBI
UCIIaMMEH TaHBICHIN, Keijae OyTiHaed KaybIM OOJbII AiHre Kipe OacTaraH Ke3eH. Oyenne
A0G6acu xanmudatel Oumirine kapactol TyibiH (868-905), Cax (890-929), Uxmmaumnep (935—
969) cusAKTHI >KapTbUIall TOyesci3 TYPIK cascu OWIIKTepi, apThiHIIA 922 >KbIIbl MCIAMIIbI
KaObugaran Enin-bynrap xanmeirel, 944/945 xbutbl ucnamabl KaObuinaran Kapaxan (840—
1212) Oumniri, Faznayunep (963—-1186), Cemxykrep (1038—1194) xone Xopesmmax (1092—
1221) cusKThl ©6Te MaHbI3AbI TYPIK-UCIaM MEMJIEKETTEPIHIH Maijaa 0oibln, Scayure AeHiHri
TOPT FAChIp HOTHXKECIHJIE TaMbIpbl TEPEHIHEH Kelle KaTKaH JJCTYpial TYPKUIIK MOACHM
KYHIBUTBIKTAD HCIAMIBIK OPKEHHET KadaTTapbIMEH CHHTE3NENIIN, jKaHa TYpKi-uciam
MoJieHreTI KanbinTaca 6acraran (Kemxkeraes, 2007: 116).

Slcaynst TapuKaThl — TYpPKi COIBUIBIK JYHHUETAaHBIMBIHBIH HETI3Ti YCTBIHIBIK
epeKiIeikTepiH OoiblHA CIHIpreH >Kallbl HCJIaM COMBUIBIFBIHBIH =~ aKblpaMac OeTiri.
TapuKaTTbIH KaJbIITacy KE3€HIHIH ajfalllKbl TapUXH, [iHH, casicH aiFblmapTrapsl Xl
FachIpiapra JIeHiHr1 TypiKTepIiH MYChUIMaH KEHICTIr1 1IiHAET1 op TYpJIi aFbIMIap/IbIH Maiaa
OoybIMeH Katap kypin >kaTkan Mcmam A6Gacu xanudaTblHaAH TOYeNCi3 JKEKeNereH casic
OWITIKTEpAIH KaJBINTACY AJYipiHE call Kelel.

Byn ke3enai Slcayusi TapuKaThIHBIH KaJIBINTACy Ke3€H1 JEI, eKiHII Ke3eH PeTiHJe Je
Scayunin emip cypreH noyipi MeH AnTbiH OpJaHblH KypbUTybl apachlHAarbl TypKicTaH
COIBUIBIK TYHUETAHBIMBI MEH TApUKATTAP/AbIH JaMy J19yipi peTiHzae Kapayra 0onaibl.
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Scayust  TapuKATBIHBIH  KaJbIITaCyblHAAa  Oenriai  Oip  TaHBIMIBIK  KOHE
dhenomeHoorusIIBIK (hakTopiap 6omasl. Typikrepain anram Scayust TapuKaThl apKbLIBI UCTIaM
JIHIH TaHJAYbIHIAFbl BIKMAJABl ceOenTepi MEH HETI3rl alFBIIAPTTAPBIH «I1H-aJIaMKOFaM»
KEHICTIriHeH i37eyimi3 Kepek. Typikrep MCiIaMIbpl anFamikblia Tikeneld apadrapiaH emec
napcbutapaan TaHbil Oupmi. OcChl TYpFBIIAH KaparaHJa CYHHWIIK, IIUFAJIBIK, COIBUIBIK
aFbIMJIAPBIHBIH  TYPIKTEPAIH ©31HAIK TYPKUIIK MYCBUIMAHIBIK OOJIMBICKA He OONybIHAA
MaHb3ABI poii 6ap. Kanait nereamen ucnam VIII raceipna Xopacan men bareic Typkicranna,
ecki HmiHAepAiH (HEHOMEHOJOTHSIIBIK YCTBHIHIAPHl HETI31HJAE CONBUIBIK MYXHUTBIHIA epin
Typkinepre enai. Hotmxkene Typik MyChUIMAaHIBIFBIHBIH €H MaHBI3/bl €PEKIIETIKTepiHiH Oipi
00J1bII TaObUIATBIH CONBLIBIK AYHUETAHBIM KaJbINTACThl. TYPKUIIK MO/IeHU KaOaTTapblHIAFb
MYCBUIMaH/IBIKTHI KaObLIAay KYOBLUTBICHI AXMET Slcayn aThIMEH €Ti3 aTaybIHbIH HeTi3r1 ce0eli
Jie OChIHZA JKaThlp. byran Koca con adyipaeri McimaM epKEeHUETIHIH MaTepUalIbIKpyXaHH
TYpreIIaH 0Oacka MOJCHHETTEpre KaparaHaa YCTeMIIri, HciaaMm JiHIH KaObUIaayHaFsl
TYPKUIEpAIH ASCTYpii ayHueTanbiMbiHAarel Kek ToHipi ceHimi, KypOaH miany puTyaiiapsl,
PYXTBIH MOHTJIIT1, 3TUKAJIBIK- MOPAJIBIBIK TYCIHIKTEPIH/ETI AJbII-ePEeHIIK, OATBIPIIBIK, SAIIET
KYH/IBUTBIKTAPBIHBIH €CKi TYpPIK TOpECIHIEeri OpHBI, OJApABIH >KAYBIHTEPIIK PYXbl CHUSKTHI
KYOBUIBICTap MEH YFhIMAapAbIH Slcayn imimingeri Tek ToHipi, KypOaH, pPyXThIH ©JIMCI3iri,
aKbIpeT TYCIHIT1, MCIaMJaFbl *KayaHMOPTTIK axJIakKbl, SJUIET, >KOHE 1mIKi >kuhaj yFbIMBbIHA
(dopMabIK KaFblHaH yKcac 60maTelH. TypikTep MyChIJIMaH OOJIFaH COH TapUXbIH, MOJICHUETIH
UCIIaM/IBIK pYXIEeH KalTalaH KaJablNTacThipAbl. Onap STHUKAIBIK LIBIFY TEriH CEMMITIK
OyHHeTaHbIMFa Herizfmen, Hyx maiiramOapaeiy yibl JKanmac (Sldec) TyKbIMbIHA Tipeitmi.
Kenreren typik ordacel e3naepiH Anm, KeWae maiiramMOapaplH —caxadamapel apKbUIbI
[Taitrambapra «reHEeTHUKAIBIK» TYPFbIIaH OalnaHbICTHIPABL. Byl TYCiHIKTEH e eCKi TYPKUTIK
JTYHUETaHBIMJIAFbI YCTBIHIAP, KaTerOpusuIapbl Kepyre O0omaasl. OiTIece, MyChIMan 0oy,
KaH, TeK, TeHr'e eMec, pyxKa OaitmanbIcThl ekenziri Kypanna anwsik kepcetinreH. CONmbUIBIK
aFbIMHBIH Tapajly MpoLeci HOTHXKECIHJE IOCTYpJl TYPKUIIK JYHUETAaHBIMAAFbl KaM >KOHE
O3aHJapAbIH OpHBIH «0aba, ara» CHAKTBl JAopyimTep anabl. JlocTypmi  Typkimik
JYHUETAaHBIMHBIH HET131 CHIPIIBUIALIK (MHUCTHKAIBIK) JIH EKEHIITH €CKEPCEK, COMBUIBIK
JYHUETAHBIMHBIH TYPIK MYCBUIMAH/BIFbIHBIH €H MaHBI3/Ibl €pEeKIIEiriH KaJablITacThIpy/IaFbl
cebenrepiH yFbIHY KHbIHFa coOKHaca KepeK. byl KyObUIBICTBIH TAaOUFWIBIFBIH JIH
(e€HOMOHOJIOTHACHI TYPFBICBIHAH AIHJAEPAIH TapalyblHIAFbl €CKl YCTHIHAAPBIH (apXEOTHII)
TOJIBIFBIMEH KOWBUIMAUTHIH IBIFBIH, KaHAJIAP COJI YCTHIHAP, KYHIBUIBIKTAp, TYCIHIK, YFBIMIAP
HET131HJ€ 63 OpHbIH TadaThIHABIFbIHAH Kepyre Oonanbl. KeOinece aiHaepae eckl YCThIHAAP
MUCTHKAJIBIK WHCTUTYTTApPMEH TYTACTaHBIN, «XaJIbIK AIHIAPJBIFb» TYpPIHAE TIPUIUIITiH
JKaIFacTeipanbl. byn Oapriblk onemuik miHAepae Ke3aeceTiH KyObuibic. OChl KYOBUIBICTBIH
KOpIHICIH Koka AxMeT SlcayuiiH CONBUIBIK-MOPAJIbABIK UIIMiIHEH Kepyre Oosazibl. OHBIH
«KYpMa» CUMBOJIM3MI apKbU1bl MyxamOeT naiiramOapra 6aiiinanysl, eMipiH naiiramOap eMipine
yKcaTyFa TBIPBICYBI, MaifFamOapra YKcayJblH HIIapaThl peTiHIe YJIBIHBIH aTbiH MOpaxum
KOIOBI, OHBIH ’KaCbhlHa KEJIreH 1€ TIpiieH «KepacTbl-MELIITIHe», SIFHU KbUIYEeTKE TYCYl — OCBIHBIH
0op1 OHBIH LIIMIHAETI HUCIaM/Ibl KOUINell TYPKIJIepre *KaroAarbl €H MaHbI3bl 9/IICTEMEINIK 31
KYOBUIBICTBIK €pPEKIIETIKTEp.

Scaym imimi TYpki JyHUECIHJIE KEHIHEH Tapaliblll KaHa KOWMaM, Tapuxu-MoJEHU
KEHICTIKTIH OemiHOelTiH Oip Oesiri peTiHAe Mapchl CONBUIBIK oAeOMETI MEH Tapuxu
JIepeKTepinae ne o3 131H Kanaelpasl. Axmer Slcaym eo31HIH pyXaHH IIEXIpeciHJe
(crnicunaceiaaa) Onmm noH OO0y TanuOten 6actan bassun bucramu, Xynaiin barnaan, Xoxa
HOcyd Xamananu cbIHABI Mapchl TEKTI HEMECE Mapchl T/l COMbUIAP apKbUIbI XKaJFacaTblH
Ti30eKTi kepcereai. by — OHBIH 1U1IMiHIH MApChl CONMBLIBIK MYPAaChIMEH 1IIKI OaiiaHbICHl Oap
ekeHiH kepcerce kepek. Lllomc an-aun Adupu «Manakub an-apuduny» aTThl mapchl TIAIHIET
e”Oerinzie MayepeHHaxp MeH XopacaH COIbUIaphl )KalbIH/1a MOTIIMET Oepe OTHIPHII, «TYPKLIEp
apachIH/Ia PEKIIE COMBLIBIK J3CTYP KAIbIITACKAHBI» TYPaIbl ObLTal IeHIi: & b a sate 35
bl 3 Gl 5y diadl 484y S5 (S 5 Cualy ) e Jgide cdlag 5 Ll )
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«Typkicranna onmail mapcanap (compuiap) maiga OOJIbI, olap KachIpbIH 3iKip MEH
ayplp pus3aTKa (HOICIHI THIMBIT TopOWENey) NMeH KOWIbI, KOHE OJapHblH ©3JCpiHe ToH
TapUKAThl OOJIABI»

(YA ibec Ad(

O. MymunoB Slcayus TapuKaTBIHBIH HETI31 «MyOalilagyH» >XoHE «KapMaTThIK
JOKTPUHJEP/IE KaThIp JEreH MIKIpAl anFa TapTa OThIpbil, barmar skoHe XopacaH COIBUIBIK
aFbIMIApbIHBIH ~ Slcaymst ~ TapUKATBHIHBIH ~ KQJBINTACyblHA  ANTApJIBIKTail  BIKHAJIbI
OonMaraHabpiFbiHA cydeHeni. SIrum Slcayms tapukaTtsel TypkicTaH aiiMarbIHIAFbl TyaJHCTIK
OaFpITTaFrbl MAHUXEH 1J1IMI MEH JIOCTYPJIi CEKTasIap HeTi31H/e KalbINTacKaH MyOalHuanTTepAiH
UTIMiHIH TaOWFH XKanFacel peTinae Kapaiasl (MymunaoB, 1996: 20). An Typik Tapuximsbicel B.
ToraHHBIH MiKipiHIIE, fScayn 11iMi MaHUXaW3M MEH IMAapUFIIK HETi31HIe KaJIbINTACKAH, all
Axwmer Scayunin e31 Kapaxan oynerinen mbsikkad (Togan, 1953: 523-529). XKorapbiga aThl
aTajFaH 3epTTeyuIiiep Scayu UiMiHIH KAIBIITACYbIH/IA CAICHIIHY aFbIMIap bl kepcerei. by
MIKipJIEPAiH FRUIBIMU 13/ICHICTEP/IIH KEMICl €KeHI Iaychi3. [[ereHMeH, TeOpUsITbIK-9iCTEMETIK
TYPFBIIAH aliFaHza, Slcayw UTiMi )KYpEKKe KeJIreH IaObITTap KYJAAWIbIK TaHBIM JKOHE 1IMIKI
TaHBIMFa JIeH KosiIbl. SIFHn Slcayw imiMi pyx mieH Horcire MaHbI3 OepeTiH 0oJica, an KapMaTuiep
TONBIFBIMEH Casicl OarbITTa, CBHIPT KOpPiHICKE MOH OepeTiH, aKauATBIK JTOKTpUHAFa
Herizgenreniri oenrini. Kapmarunep cekranblk Ma3xa0d, TAOUFATHI )KaFbIHAH CasICH, KAHOHIBIK
cumarra Oosica, flcaym imiMi TONBIFBIMEH pyxaHH OarbITTa opdinmi. bynm — ere MaHBI3AbBI
(dheHoMeH.

Axwmer Slcayums tapukarel — MoHcyp on-Xomiax (858-922) jkonbIHBIH IKaJIFachl
JeTeH/iep KaTapbhlHIa aTakTbl (paHIly3 IIbIFBICTAHYIIbICEI M. Jlync Gap. Xomnaxk Typasisl
eHOerin/e OHBIH TYPIK MYCBhUIMaHIBIFBIHIAFBI OPHBIH co3 eTkeH (Massignon, 1994: 39). Koxa
Axwmer Scaym, ocini, Xomaax/Ipl HClIaM dyJIHENIEpiHiH Mipi peTiH/e TaHbIca Kepek. MoHcyp oi-
Xomnax 1miMiHIH Herisri epekmernikrepin Tonipae epy, ToHipre rambIKTHIK, ToHIpAeH
OackaHbl TOPK €Ty, XUKMET, FAIlIBIKTHIK, ©31HE ChIH KO30€H Kapay, KYpeKTi Ta3zapTy CeKiIil
COIBUIBIK JYHUETAaHBIMIBIK KaTETOpHsUIap aWKbIHAAWABI. Bbyn jxepae, Keil epeKuenikTepin
ecentemerenyie, Scayn meH Xomiax UTIMIEPiHIH Ma3MyHIAac ekeHi Oaifkamanel. by xepre
Slcayn 1TIMIHIH KaJbIITaCybIHIAFbl MUCIAMIBIK OPKEHHET, SIFHU Slcayu UTIMIHIH Ma3MyHJbBIK
HET131H KypalThIH (pakTopFra FaHa TOKTaJIIbIK. byan 6acka 1acTyp:al TYpKUIIK TyHUETaHbIMFa,
arHu Slcayu 11iMiHIH (pOpMabIK HET131H KYpalThIH GakTopiap apHailbl 3epTTey il KaXeT eTe/l.
Scayn e3 miMiH apabd HeMmece Mapchl TUTIHIE eMec, KapamalbIM XallblK TUTl TYpKi TiTiHJE
JKETKI3/1. bys1 — OHBIH 17TIMIHIH K€H TapalybIHBIH 0acThl (haKTOpIapbIHbIH Oipi.

Koxxa Axmer Slcayu 11iMi TYpKi oJIeMiH/I€ CONBUIBIK MEKTENTEPAIH KaIbIITACybIHA 9CEp
erTi. OHBIH UTIMIH JKaJFacThIpFaH IIOKIpTTEepl MeH i30acapnapbl (Cynelimen baxbipranu,
Hcmann Ata sxoHe T.0.) apkbuibl Slcayn MekTeOi KeHiHeH Tapainabl. CoHbIMEH Katap, Scayu
1TiM1 OTapibIK Ke3€H MEH KEHECTIK noyipae Ae OeiicaHanbl TypAe CaKTalbIl, AICTYPi
WCIIaMHBIH TiperiHe aitHanasl. Slcayu sxomibl — OpTanblK A3UsIarsl TYPKI MYChUIMaHAapbIHBIH
VITTHIK ©31H/I1K CAHACHIH CaKTayAbIH HET13T1 apKaybl OOJIIbI.

Koxxa Axmer Scayu i1iMi — TYpKUTIK TYHHETaHbIM MEH UCJIaM JiHiHIH O1pTyTac CUHTE31.
OHBIH 11IMI apKbUIBl TYPK1 XaJbIKTapbl MCIaMIbl ©3 OOJMBICBIHA cail KaObuinazisl. Scaym
Mypackl — OYTIHI pyXaHU KaHFbIPYJa, JIHM TYPAKTHUIBIKTA >KOHE YJITTBHIK TYTACTHIKTa
MaHbI3/Ibl MOHTE He.
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KHWAJA AHMAD YASAWI AND HIS LEGACY IN PERSIAN SOURCES
AND RESEARCHS

Angarna. byn makana Koxka Axmer Scayumin
OpranblKk A3WSIaFrbl COMBUIBIK UTIMHIH IaMybIHA
KOCKAH TapUXH XOHE PyXaHH YJIECiH KeImeH I Typae
Tanjayra apHanrad. 3eprrey Slcayunid Typki
MOJICHH JJIEMEHTTEPIH HCJIaM  pPYyXaHHUSTHIMEH
YIUTacThIpy  apKpUIBl  Slcayn  TapUKaTBIHBIH
KaJIBINITaCybIHA HETi3 KaJaFaHbIH, COHJAM-aK OHBIH
imiMinin TpaHcokcaHMsi aiiMaFbIHAAFbl COIBUIBIK
MEKTENTEP/IiH JAaMybIHa BIKIAJ] CTKCHIH KOPCETeIl.
Makanana Slcaynain pyxaHu ycrasjapbl peTiHzae
TaHBUTFaH MyxamMmen WMOH Onm aT-THUPMU3U MeH
Koxa HOcyd XamamaHu CHAKTBI TyJIFamapably
UTIMIOIK ~ JgocTypiepi  MeH  omapablH - Scaym
JYHHETaHBIMBIHBIH KaJIBINITaCybIH/IaF bl pemi
KapacTelpsutagsl.  CoHbIMEH — Katap, Scaym
MYpPAacChIHBIH COIIBUIBIK 9/1eOMeTTeri OpHBI, dcipece
«/Inyanu XuKmeT» LIBIFAPMACBIHBIH,
PYXaHHATHKAJIBIK JKOHE IEeNaroruKablK KbI3METi
TaljaHaabel.  3epTTey  COMNBUIBIK  JSCTYPAIH
KaJbINTaCybl MEH TapalyblHAAFbl IOI3USHBIH,
aybl3lIa MOACHHUETTIH J>KOHE pPYXaHHM YCTa3JbIK
WHCTHTYTTHIH MaHBI3bIH ANKBIH AN TBL.
KopsITeiHabicbIHAA Scayn 1niMi Tk TypKi asieMiHzae
FaHa eMec, JKaJIbl cIaM MUCTHIM3MIHIH JaMybIHa
eJieyJi acep eTKeH omOebam pyxaHH KyOBUIBIC
perinne Oarananansl.  Tyiiin ce3nep: Koxxa Axmer
Slcayn, combuiblk, TpaHcokcanus, «/luyaHu
Xukmer», Koxa KOcyd Xamananu, Myxammen at-
Tupmusy, Slcayn TapuKaTsl, HCIaM MUCTHITU3MI.

Abstract. This article provides a comprehensive
analysis of Khwaja Ahmad Yasawi’s historical and
spiritual contribution to the development of Sufism
in Central Asia. The study demonstrates that Yasawi
laid the foundations for the formation of the Yasawi
Sufi order by synthesizing Turkic cultural elements
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with Islamic spirituality, and that his teachings
significantly influenced the development of Sufi
schools in the Transoxiana region. The article
examines the doctrinal traditions of figures
recognized as Yasawi’s spiritual masters, such as
Muhammad ibn Ali al-Tirmidhi and Khwaja Yusuf
Hamadani, and their role in shaping Yasawi’s
spiritual worldview. In addition, it analyzes the place
of Yasawi’s legacy in Sufi literature, particularly the
spiritual, ethical, and pedagogical functions of the
work Divan-i Hikmat. The study highlights the
importance of poetry, oral culture, and the institution
of spiritual mentorship in the formation and
dissemination of the Sufi tradition. In conclusion,
Yasawi’s teachings are assessed as a universal
spiritual phenomenon that had a significant impact
not only on the Turkic world but also on the broader
development of Islamic mysticism.

Keywords: Khwaja Ahmad Yasawi, Sufism,
Transoxiana, Divan-i Hikmat, Khwaja Yusuf
Hamadani, Muhammad al-Tirmidhi, Yasawi order,
Islamic mysticism.

AnHoTanusi. JlaHHas cTaThs TOCBSIIEHA
KOMIIJIEKCHOMY aHalInu3y HUCTOPUYECKOI'O )41
JIyXOBHOro BKjaana Xomxu Axmena ScaBu B
passutre cypumsma B lleHTpanpHON — A3sum.
I/ICCJ'IG,Z[OBaHI/Ie IIOKa3bIBACT, 4YTO SIcaBu 3a10KUII
OCHOBBHI (popMHUpOBaHUs SlcaBHHCKOro TapHuKara
MOCPEACTBOM CHUHTC3a THOPKCKUX KYJIbTYPHBIX
9JIEMEHTOB M MCIAMCKOM JAYXOBHOCTH, a TAKKE 4TO
€T0 YUYCHHC OKasaJl0 3HAYUTCIBbHOC BJIMAHUEC Ha

pasButue cypuiickux LIIKOJI B peruone
Tpancokcanuu. B  cratee  paccMaTpuBarOTCs
JOKTpHHAJIbHBIE TpaguLi TaKux ¢buryp,

MPU3HAHHBIX JyXOBHBIMH HacTaBHHKaMH SIcaBw,
kak Myxamman wOH Amu at-Tupmusu u Xomxka
Ocyd Xamamanu, m ux poss B (HhOPMHPOBAHHUHU
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AYXOBHOI'0O MHPOBO33PCHUA SlcaBu. KpOMC TOTrO,
AHAJIU3UPYyECTCA MCCTO Hacjacaus SlcaBu B

cyduiickoit JuTepaType, 0COOEHHO
TyXOBHOSTHYECKAs M IeAarormdeckas (QyHKIHL
MIPOU3BECHUS «Husan-u Xuxkmemy. B

WCCIIEJIOBAaHUH ITOJYEPKUBACTCS 3HAUYCHHE ITT033MH,
YCTHOH KyImbTypel M HMHCTHTYTa JyXOBHOTO
HAaCTaBHUYECTBA B dbopMupoBaHun "
pactpocTpaHeHHH — cyuiickoi  Tpamumun. B
3aKI0YeHre yueHue SlcaBu paccMaTpuBaeTcs Kak
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YHHBEpCaJIbHOE JTYXOBHOE SBJICHUE, OKa3aBIlIee KuaroueBble cioBa: Xomka Axmen SlcaBu, 3HaUHTEEHOE
BIIUSTHUE HE TOJBKO Ha TIOPKCKUH cydusm, TpaHcokcanws, «/{uean-u Xukmemy», MUp, HO W Ha pPa3BUTHE
ucnamckoro mucturmma B Xomka KOcyd Xamanmann, Myxamman at-Tupmusy, nenoM. ScaBUICKHNA TapHKar,
UCIIAMCKHUI MUCTHIIU3M.

Introduction. Khwaja Ahmad Yasawi was a central figure in the development of
Sufism in Central Asia. His synthesis of Turkic cultural elements with Islamic spirituality laid
the foundation for the Yasawi order, which influenced both Turkic and Persian-speaking
regions. This paper examines the role of Khwaja Ahmad Yasawi and his predecessors, such as
Muhammad ibn Ali al-Tirmidhi and Khwaja Yusuf Hamadani, in shaping Sufism in Central
Asia, focusing on the doctrinal and spiritual contributions that continue to resonate today.

Transoxiana, a region of immense historical and cultural significance, was pivotal in the
early development of Sufism within the Islamic world. Positioned at the crossroads of Persian,
Turkic, and Central Asian cultures, it became a fertile ground for the evolution of mystical
thought. Among the early Sufi figures in Transoxiana, Khwaja Ahmad Yasawi’s contributions
remain a cornerstone of Central Asian mysticism. This paper explores the foundational role of
Yasawi and his spiritual predecessors, such as Muhammad ibn Ali alTirmidhi and Khwaja
Yusuf Hamadani, while examining how his teachings shaped the Sufi orders in this region.

Transoxiana, a key geographical region, was pivotal in the early development of Sufism
in the Islamic world. The region, with its historical position at the intersection of several
cultures, contributed significantly to the evolution of mystical thought. Among the early Sufi
figures in Transoxiana, Khwaja Ahmad Yasawi’s contributions remain a cornerstone of Central
Asian mysticism. This section will explore the foundational role of Yasawi and his spiritual
predecessors, such as Muhammad ibn Ali al-Tirmidhi and Khwaja Yusuf Hamadani.

Muhammad ibn Ali al-Tirmidhi, known as al-Hakim al-Tirmidhi, was a notable Sufi of
the 3rd century Hijri (9th century CE), born in Tirmidh. During his travels to Khorasan and
Irag, he became acquainted with the Sufis of Khorasan, including Abu Turab al-Nakhshabi,
Ahmad Khazroiyeh, and Yahya ibn Muadh Razi, and benefited from their teachings. He later
returned to his hometown of Tirmidh, where he passed away. According to Zarinkoob (1978),
Tirmidhi is considered the founder of the Hakimiyya order, and his followers emulate his
teachings. Many of his works are centered around Islamic mysticism, and even the hadiths he
narrates in his works are derived from mystical interpretations (Tirmidhi, 1379: 22). In addition
to his renowned disciples in Transoxiana and Khorasan, later Sufi orders such as the
Nagshbandi also were influenced by his ideas (Jami, 1375: 118-119).

Khwaja Yusuf Hamadani (440-535 AH / 1049-1140 CE) is another famous mystic from
Transoxiana in the 5th and 6th centuries Hijri (11th and 12th centuries CE). His path and
practices became a source of inspiration for other mystics and Sufi orders. He had moved from
western Iran to Khorasan and Transoxiana, and due to his fame, his mystical ideas quickly
gained widespread acceptance among both the

Turkic and Tajik people. He became the source of significant changes in the Sufi orders,
and his followers established the Yassawi and Khwajagan orders in Transoxiana.

Khwaja Yusuf was born in 440 or 441 AH / 1049 or 1050 CE in one of the villages of
Hamadan, Iran. At the age of eighteen, he traveled to Baghdad and then to Isfahan, where he
listened to many hadiths. After a period, he traveled to Samarkand, Bukhara, and Merv, where
he practiced asceticism (Kashfi, 2536: 14/1). In Sufism, he is linked to

Sheikh Abu Ali Farami, a famous mystic of the 5th century Hijri (11th century CE) and a
prominent figure in the Sufi orders of Khorasan (Jami, 1375: 375; Kashfi, 2536: 14/1;
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Dovlatshah Samargandi, n.d.). His teachings are also regarded as part of the Hanafi school of
thought (Darashkoh, 1878: 75).

Khwaja Yusuf spent the later years of his life in Transoxiana, constantly traveling from one city
to another to guide the seekers of the Sufi path. Ultimately, during his final journey from Herat to
Merv, he passed away along the way and was buried in the city of Merv, which is now part of
modernday Turkmenistan (Kashfi, 2536: 14/1; Ibn Khalkan, 1299: 462/2). Khwaja Yusuf had a
khangah (Sufi lodge) in Merv, which, according to Dovlatshah Samargandi, was referred to as the
“Kabah of Khorasan” due to its prestige (Dovlatshah Samarqandi, n.d., 107). The fame of Khwaja
Yusuf attracted many disciples. In addition to his specific followers, who were appointed as his
deputies and caliphs, the “Four Caliphs” were assigned to lead his Sufi order one after another.
Other disciples also joined his order. His third caliph, Khwaja Ahmad Yasawi, the founder of the
Yasawi order, initially resided in Transoxiana, later moving to Turkestan where he founded the
Yasawi order (Kashfi, 2536: 18/1).

Samargandi (1334: 8-9) regards Khwaja Ahmad Yasawi as the true founder of the
Khwajagan lineage, which later became known as the Nagshbandi order. Khwaja Abdulkhaliq is
rightly considered the central figure of the Khwajagan order and the head of these great mystics
(Kashfi, 2536: 34/1; Safa, 1374: 76/4). His order later reached its peak through the efforts of major
figures of the Nagshbandi order, including Khwaja Bahauddin Nagshband, a prominent mystic of
the 7th and 8th centuries Hijri (13th and 14th centuries CE), Khwaja Mohammad Parsa, a mystic
of the 7th century Hijri (13th century CE), and others (Jami, 1375: 380; Darashkoh, 1878: 76-77).
One of the works authored by Khwaja Abdulkhalig, in both prose and poetry, is the Risala
Sahabiya, which deals with the spiritual stages of his mentor Abu Ya’qub Yusuf Hamadani (Nafisi,
1344: 111/1).

Khwaja Ahmad Yasawi’s founding of the Yasawi Sufi order in Turkestan is a pivotal
moment in the history of Islamic mysticism. The spread of his teachings across the region had a
profound impact on both the Turkic and Persian-speaking worlds. This section examines the
theological and doctrinal contributions of Yasawi, as well as the methodologies he employed in
his teachings, including his use of poetry and his efforts to integrate local traditions with Islamic
spirituality.

The Divan Hikmat: Key Work of Khwaja Ahmad Yasawi

In his childhood, Ahmad moved to the city of Yasi, one of the eastern forts of Turkestan,
where he settled (Khonji, 1341: 88; Hashem Pour Subhani, 1377: 117/7). In the historical
geography of the lands of the Eastern Caliphate, Guy Le Strange writes:

“About a day’s journey north of Atrar, on the right bank of the Syr Darya, there was a city
called ‘Shawghir,” which Muslim geographers describe as a large place with an extensive village,
fortified walls, and a grand mosque in the market. Recent geographers have not mentioned
Shawghir, but based on its location and its mention by Sharaf al-Din Ali Yazdi, it can be identified
with Yasi” (Le Strange, 1364: 517; Ahmadian Shalchi, 1378: 340).

In Yasi, Ahmad attracted the attention of Baba Arslan Baba (Arslan, one of the prominent Sufi
masters of the area), and in his company, he made significant spiritual progress (Kashfi, 2536:
18/1). After Baba Arslan’s death, Ahmad traveled to Bukhara, where he joined the service of
Khwaja Yusuf Hamadani and became one of his disciples. In his service under Khwaja Yusuf
Hamadani, Ahmad reached spiritual completion and guidance. After the deaths of the first two
caliphs of the Sheikh, namely Khwaja Abdullah Bargi and Khwaja Hassan Andagi, Ahmad became
the third caliph of the Sheikh and began guiding people in Bukhara (Kashfi, 2536: 18/1).

Later, by the Sheikh’s will, Ahmad was sent to the city of Yasi in Turkestan, where he advised his
disciples to follow and stay in the company of Khwaja Abdulkhalig al-Ghujdawani, the fourth
caliph of Khwaja Yusuf Hamadani (Jami, 1375: 377).
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Khwaja Ahmad spent the rest of his life in Yasi, where he gathered a following and founded
the Yasawi order in Turkestan. He is often referred to as the “Elder of Turkestan™ (Attar Nishaburi,
1375: 176). According to one account, “Eighty-eight saints perfected themselves under Khwaja
Ahmad Yasawi” (Samarqandi, 1334: 91).

The Legacy and Modern Scholarship on Khwaja Ahmad Yasawi

In his book Nazm and Nasr in Iran and in the Persian Language until the End of the 10th
Century, Saeed Nafisi writes:

Sheikh Zakariya Yasawi was a descendant of Sheikh Ahmad Yasawi, the famous Turkish
mystic of the 6th century Hijri (Nafisi, 1344: 632/1).

Khwaja Ahmad Yasawi spent the later years of his life in the city of Yasi and passed away
there in the early 6th century Hijri (12th century CE). In the late 8th century Hijri (14th century
CE), under the orders of Amir Timur, a magnificent shrine was built over his tomb, which still
stands today (Le Strange, 1364: 517; Yazdi, 1387: 861/1-862). His tomb in Yasi, located in
present-day Turkestan (southern Kazakhstan), is one of the holiest pilgrimage sites for Muslims in
Central Asia (Ahmadian Shalchi, 1378: 332). In addition to Khwaja Ahmad Yasawi, his wife and
Rabia Sultan Begum, the granddaughter of Timur, are also buried near him (Hashem Pour Subhani,
1377: 11717).

In his book Guestbook of Bukhara, Fadlallah ibn Ruzbihan Khonji writes:

“The town of Yasi, which houses the tomb of the holy Sheikh Qutb al-Zaman... Khwaja Ahmad
Yasawi, may his soul be sanctified, is considered a sacred place, equivalent to the Kaaba of
Turkestan. It is the focal point for those on the Sufi path, the gibla for the wise mystics, and people
seek this sacred place as the most esteemed shrine, the Kaaba of their aspirations” (Khonji, 1341:
129, 256).

Khonji further describes the tomb of Khwaja Ahmad Yasawi in his book as follows:

“The tomb of Khwaja Ahmad Yasawi, may his soul be sanctified, is a Hanfi from the Shafi’i
sect, a Maliki in tradition, and an Ahmadian in doctrine. It is the Kaaba for the travelers of this
path, the gibla of those seeking the truth. The ultimate goal of every seeker is to reach it. Whoever
visits this shrine with sincerity will be led to spiritual fulfillment. The disciple becomes great and
the elder will be guided as a lion in his faith. May Khwaja Yasawi’s soul be sanctified as the elder
of the Sharia and the prophetic path” (same, 1341: 129). Khonji also states elsewhere in the same
book:

“Yasi, better than the garden of Dar al-Salam, became the abode of peace. It is the seat of
the axis of the era, the Sheikh of Islam, and the soul of Khwaja Malik Yasi, Sultan Ahmad, who
greets the spirits of both morning and evening with peace” (Khonji, 1341: 256).

Sharaf al-Din Ali Yazdi writes in his book Zafarnameh:

“His Excellency the Sultan, Timur, visited the village of Yasi to pay homage to Sheikh
Ahmad Yasawi. He generously gave orders for the restoration of this blessed shrine. They laid the
foundation for a grand structure, including a vast high arch with two dome minarets, a square of
30 yards by 30 yards, and another dome 12 yards by 12 yards. The large dome, connected to the
main one, had four rooms on either side, each measuring 13.5 by 16.5 yards, intended for
congregational prayers and other rooms and facilities. He also commanded that the walls and dome
be adorned with ceramic tiles, and the grave itself be sculpted from white stone, with intricate
carvings. The work was entrusted to the care of Mawlana Ubaidullah Sadr, and as per the order,
the construction was completed in two years. Upon its completion, the place became a renowned
site for pilgrims. The king’s generous donations, including prayers and alms for the neighbors of
the shrine and others in need, were bestowed as acts of kindness” (Yazdi, 1387: 861/1-862,;
Khwandamir, 1362: 468/3).

In Guestbook of Bukhara, Khonji also acknowledges Timur as the builder of the shrine of Khwaja
Ahmad Yasawi and writes:
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“The royal favor of Shahbandi Khan and the infinite generosity extended to the inhabitants of the
blessed shrine of Khwaja Ahmad Yasawi and those residing at his sanctuary led to the sending of
offerings and needs for them, so that the poor and the residents would receive this bounty, fulfilling
their desires, and making it a cause for prayers for prosperity and the establishment of the prayers
of the people” (Khonji, 1341: 129, 260).

In his recent book, Khonji describes the construction of the tomb of Khwaja Ahmad Yasawi

in the following way:

“Look at the dome of Khwaja Yasawi,

Raised to the peak of the heavens, Its

arch surpasses all,

Together with the celestial vaults of
paradise. Its porch is the envy of the moon,

Its arch lies beneath seven porticos.

How can | praise its foundation,

When | have never seen anything like it in this
world? Its base is the work of the noble Sayyid, Its
shadow is cast by Khwaja Yasawi. Oh God, have
mercy on my helplessness, And grant me another
chance to see Yasawi.

Until I lay my face upon the grave of Khwaja,

Like a nightingale, I will weep in the garden,

And if my life is not to be prolonged, 1 will lay

my face on the pure tomb.

When my body parts from my soul,

I will be a companion to Khwaja Yasawi in Yasi.”(ibid: 275)

The city of Turkestan has become renowned for the name of “Yasi” due to the presence of
Khwaja Ahmad Yasawi, and in Kazakhstan, the mosque of “Hazrat” in the city of Turkestan (Yasi)
and the tomb of Khwaja Ahmad Yasawi are still considered the most important mosque in the
country (Ahmadian Shalchi, 1378: 334).

Arminius Wamberry, a Hungarian researcher, also believes that in Turkestan, after
Bahauddin, Khwaja Ahmad Yasawi is regarded as the second most prominent saint, and he is
highly revered in Khujand (Wamberry, 1380: 389). In any case, it must be said that the tomb of
Khwaja Yasawi in Turkestan is regarded as the “Kaaba of Turkestan,” a place of pilgrimage that
has always been a sanctuary for the followers of the Yasawi Sufi path.

The Yasawi Sufi Path and Its Ideas

Khwaja Ahmad Yasawi should be considered the greatest Turkish Sufi of Turkestan and the
founder of the Yasawi order. He succeeded in spreading his teachings in an environment
influenced by great Iranian mystics, namely in Bukhara, as well as in a region dominated by Turkic
culture. His path grew significantly due to his effective method of propagation. He established his
order in a purely Turkic region, and thus, to promote his teachings, he had to employ methods that
would resonate with the hearts of his Turkic followers. As a result, he used poetry both to teach
Islamic principles and to spread the ideas of Sufism. These types of poems were highly effective
in conveying his message.

The greatest work attributed to Khwaja Ahmad Yasawi is called Hikmat (Wisdom), and the
collection of poetry that emerged from it is known as the Divan Hikmat (The Book of Wisdom).
In this work, Khwaja Ahmad Yasawi has written Sufi themes and ideas in the Chagatai Turkish
language. The Eastern Turks refer to poetry written in the style of Khwaja Ahmad Yasawi’s speech
as Hikmat, meaning religious poetry. In the Divan Hikmat, wisdom, advice, and will are expressed
along with the general principles of humanity and the goodness of social relationships in the form
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of poetry. Overall, there is a clear emphasis on the four fundamental pillars of Sufism: Sharia
(Islamic law), Tarigah (spiritual path), Haqgigat (truth), and Marifah (knowledge) (Hashem Pour
Subhani, 1377: 117/7).

In any case, these Hikmat poems, which are composed of two elements—Islamic (Sufi) and
national (i.e., ancient Turkic folk literature)—caused the Turks to attribute a sense of sanctity to
them. The preservation, memorization, and dissemination of these Hikmat poems among the Turks
contributed to the rapid spread of the Yasawi order and its practices (Wali, 1376: 187).

This path not only thrived among the Turks beyond the Syr Darya but also, because the Turks
had settled in the cities of Transoxiana during this period, the Yasawi order, with its unique method
of propagation, also gained followers among the Turks in Transoxiana. In addition to Khwarezm,
the order became a widely practiced and dominant faith in the region of the Syr Darya and
Ferghana, and it maintained strong ties with the Qarakhanid rulers (same: 182). According to the
author of the book Samriya, the tomb of the blessed Imam Ali Soghdi in the region of Kashmikan
is where the lineage of Khwaja Ahmad Yasawi is said to have originated. The Mokhles Khan
order, which was one of the successors of Sheikh Qasim and Sheikh Aziran, also leads back to
Khwaja Ahmad Yasawi (Samargandi, 1331: 41).

Additionally, some sources mention that Sheikh Qashm, a follower of Khwaja Bahauddin
Nagshband in Bukhara, and Sheikh Ali Lala Samargandi (d. 642 AH / 1244 CE), who later joined
the service of Sheikh Najm al-Din Kubra, are considered to be among the caliphs of Khwaja
Ahmad Yasawi and his order (Jami, 1375: 383 and 436).

In terms of beliefs, it should be noted that the Yasawi order embraced all the intellectual,
doctrinal, and fundamental principles of Sunni Islam, considering adherence to these principles a
condition of faith and belief (Wali, 1376: 175). The Turkish scholar, “Kopriilii,” believes:

“On one hand, Khwaja Ahmad Yasawi was influenced by the Malamatiyya (a Sufi
movement) of Khorasan, and on the other hand, he was affected by the Shiite currents dominant
in Eastern Turkestan and the vicinity of the Syr Darya. He had a broad and liberal Sufi philosophy.
However, despite this, his order took on a more orthodox religious nature in the major Sunni
centers of Transoxiana and Khwarezm” (Kopriilii, 1945: 15-210).

As previously mentioned, Ruzbihan Khonji, in his Guestbook of Bukhara, in verses
describing the tomb of Khwaja Ahmad Yasawi, refers to all followers of Sunni sects, including
Hanafi, Shafi’i, and Maliki, as disciples of Khwaja Ahmad Yasawi (Khonji, 1341: 257). This
shows that Khwaja Ahmad, like other Sufis, was not tied to a particular sect, and his guidance
encompassed the broader spectrum of Islamic sects.

The disciples of Khwaja Ahmad, who were sent during his lifetime as his caliphs to Turkic
lands to spread his order, used the same method as their master—employing simple language to
reach the masses. Bartold (1376: 163) mentions that the first caliph of Khwaja Ahmad, Mansur
Ata (d. 594 AH / 1198 CE), was the son of Baba Arslan, who was succeeded by his sons, Abdul
Malik Khwaja and Taj Khwaja, who continued to spread his order. Said Ata (d. 615 AH / 1218
CE) was the second caliph of Khwaja Ahmad. Sufi Mohammad Daneshmand, the third caliph of
Khwaja, held the position of spiritual leader for many years. The fourth caliph, Hakim Ata, one of
the senior Sufi masters of the Turks, was known by the name Suleiman and the title Hakim. His
wisdom, expressed in Turkish, became famous and well-known in Turkestan. One of the most
famous disciples of Hakim Ata, Zangi Ata (d. 656 AH / 1258 CE), also followed the path of
Khwaja Ahmad (Kashfi, 2536: 19/122; Hashem Pour Subhani, 1377: 117/7).

Therefore, through the efforts of Khwaja Ahmad Yasawi, his caliphs, and his disciples, such
as the “Babas,” “Atas,” and “Ishans,” Islam spread widely among the Turkic tribes of Transoxiana,
including the nomadic Kyrgyz and Kazakh tribes along the Syr Darya, as well as the Tatars of the
Volga region, and also among the Turks of Anatolia and Azerbaijan (Akinar).

The greatest work attributed to Khwaja Ahmad Yasawi is called Hikmat (Wisdom), and the
collection of poetry that emerged from it is known as the Divan Hikmat (The Book of Wisdom).
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In this work, Khwaja Ahmad Yasawi has written Sufi themes and ideas in the Chagatai Turkish
language. The Eastern Turks refer to poetry written in the style of Khwaja Ahmad Yasawi’s speech
as Hikmat, meaning religious poetry. In the Divan Hikmat, wisdom, advice, and will are expressed
along with the general principles of humanity and the goodness of social relationships in the form
of poetry. Overall, there is a clear emphasis on the four fundamental pillars of Sufism: Sharia
(Islamic law), Tarigah (spiritual path), Haqgigat (truth), and Marifah (knowledge) (Hashem Pour
Subhani, 1377: 117/7).

In any case, these Hikmat poems, which are composed of two elements—Islamic (Sufi) and
national (i.e., ancient Turkic folk literature)—caused the Turks to attribute a sense of sanctity to
them. The preservation, memorization, and dissemination of these Hikmat poems among the Turks
contributed to the rapid spread of the Yasawi order and its practices (Wali, 1376: 187). This path
not only thrived among the Turks beyond the Syr Darya but also, because the Turks had settled in
the cities of Transoxiana during this period, the Yasawi order, with its unique method of
propagation, also gained followers among the Turks in Transoxiana. In addition to Khwarezm, the
order became a widely practiced and dominant faith in the region of the Syr Darya and Ferghana,
and it maintained strong ties with the Qarakhanid rulers (same: 182). According to the author of
the book Samriya, the tomb of the blessed Imam Ali Soghdi in the region of Kashmikan is where
the lineage of Khwaja Ahmad Yasawi is said to have originated. The Mokhles Khan order, which
was one of the successors of Sheikh Qasim and Sheikh Aziran, also leads back to Khwaja Ahmad
Yasawi (Samargandi, 1331: 41).

Additionally, some sources mention that Sheikh Qashm, a follower of Khwaja Bahauddin
Nagshband in Bukhara, and Sheikh Ali Lala Samargandi (d. 642 AH / 1244 CE), who later joined
the service of Sheikh Najm al-Din Kubra, are considered to be among the caliphs of Khwaja
Ahmad Yasawi and his order (Jami, 1375: 383 and 436).

Khonji also describes the construction of the tomb of Khwaja Ahmad Yasawi in the following
way:

“Look at the dome of Khwaja Yasawi,

Raised to the peak of the heavens,

Its arch surpasses all,

Together with the celestial vaults of

paradise.
Its porch is the envy of the moon,

Its arch lies beneath seven porticos.

How can | praise its foundation,

When | have never seen anything like it in this

world?

Its base is the work of the noble

Sayyid, Its shadow is cast by Khwaja Yasawi. Oh

God, have mercy on my helplessness,

And grant me another chance to see Yasawi.

Until I lay my face upon the grave of Khwaja,

Like a nightingale, I will weep in the garden,

And if my life is not to be prolonged,

I will lay my face on the pure tomb.

When my body parts from my soul,

I will be a companion to Khwaja Yasawi in Yasi.” (ibid:

275)

The city of Turkestan has become renowned for the name of “Yasi” due to the presence of
Khwaja Ahmad Yasawi, and in Kazakhstan, the mosque of “Hazrat” in the city of Turkestan (Yasi)
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and the tomb of Khwaja Ahmad Yasawi are still considered the most important mosque in the
country (Ahmadian Shalchi, 1378: 334).

Arminius Wamberry, a Hungarian researcher, also believes that in Turkestan, after Bahauddin,
Khwaja Ahmad Yasawi is regarded as the second most prominent saint, and he is highly revered
in Khujand (Wamberry, 1380: 389). In any case, it must be said that the tomb of Khwaja Yasawi
in Turkestan is regarded as the “Kaaba of Turkestan,” a place of pilgrimage that has always been
a sanctuary for the followers of the Yasawi Sufi path.

The Yasawi Sufi Path and Its Ideas

Khwaja Ahmad Yasawi should be considered the greatest Turkish Sufi of Turkestan and the
founder of the Yasawi order. He succeeded in spreading his teachings in an environment
influenced by great Iranian mystics, namely in Bukhara, as well as in a region dominated by Turkic
culture. His path grew significantly due to his effective method of propagation. He established his
order in a purely Turkic region, and thus, to promote his teachings, he had to employ methods that
would resonate with the hearts of his Turkic followers. As a result, he used poetry both to teach
Islamic principles and to spread the ideas of Sufism. These types of poems were highly effective
in conveying his message.

Khwaja Ahmad Yasawi spent the later years of his life in the city of Yasi and passed away
there in the early 6th century Hijri (12th century CE). In the late 8th century Hijri (14th century
CE), under the orders of Amir Timur, a magnificent shrine was built over his tomb, which still
stands today (Le Strange, 1364: 517; Yazdi, 1387: 861/1-862). His tomb in Yasi, located in
present-day Turkestan (southern Kazakhstan), is one of the holiest pilgrimage sites for Muslims in
Central Asia (Ahmadian Shalchi, 1378: 332). In addition to Khwaja Ahmad Yasawi, his wife and
Rabia Sultan Begum, the granddaughter of Timur, are also buried near him (Hashem Pour Subhani,
1377: 11717).

In his Guestbook of Bukhara, Fadlallah ibn Ruzbihan Khonji writes:

“The town of Yasi, which houses the tomb of the holy Sheikh Qutb al-Zaman... Khwaja
Ahmad Yasawi, may his soul be sanctified, is considered a sacred place, equivalent to the Kaaba
of Turkestan. It is the focal point for those on the Sufi path, the gibla for the wise mystics, and
people seek this sacred place as the most esteemed shrine, the Kaaba of their aspirations” (Khonji,
1341: 129, 256).

Khonji further describes the tomb of Khwaja Ahmad Yasawi in his book as follows:

“The tomb of Khwaja Ahmad Yasawi, may his soul be sanctified, is a Hanfi from the Shafi’i
sect, a Maliki in tradition, and an Ahmadian in doctrine. It is the Kaaba for the travelers of this
path, the gibla of those seeking the truth. The ultimate goal of every seeker is to reach it. Whoever
visits this shrine with sincerity will be led to spiritual fulfillment. The disciple becomes great and
the elder will be guided as a lion in his faith. May Khwaja Yasawi’s soul be sanctified as the elder
of the Sharia and the prophetic path” (same, 1341: 129).

Khwaja Ahmad Yasawi, a significant figure in Central Asian Sufism, has had a profound
influence not only in the Turkic-speaking world but also across the broader Islamic world. His
spiritual journey, teachings, and literary contributions, especially through his Divan Hikmat, have
earned him a lasting legacy that continues to resonate within Sufi traditions. Persian sources and
research have long recognized Khwaja Ahmad Yasawi’s role in the development of Sufism,
exploring both the historical and spiritual dimensions of his life and work. This article examines
Khwaja Ahmad Yasawi’s legacy as reflected in Persian literature and scholarship, focusing on his
contributions to Islamic mysticism and the development of Sufi orders.

Khwaja Ahmad Yasawi’s teachings have been documented and discussed extensively in
Persian sources. His order, the Yasawi Sufi order, became a key component of the spread of Sufism
in Central Asia, and his contributions were acknowledged by Persian scholars and mystics. In
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particular, Persian sources emphasize his ability to integrate Islamic spirituality with Turkic
cultural elements, which made his teachings resonate deeply with the Turkic tribes of Central Asia.

One of the key sources that reflects his importance is the Divan Hikmat (The Book of
Wisdom), a collection of poetry written in the Chagatai Turkish language, where Khwaja Ahmad
Yasawi presents his mystical ideas and spiritual guidance. Persian scholars have discussed his
Hikmat as an embodiment of Islamic spirituality and moral wisdom, often recognizing his work
for its emphasis on the four pillars of Sufism: Sharia (Islamic law), Tarigah (the spiritual path),
Haqiqgat (truth), and Marifah (knowledge). These principles formed the foundation of the Yasawi
path and were later integrated into the teachings of other Sufi orders, such as the Nagshbandi and
Bektashi orders.

While the Yasawi order was initially influenced by the cultural and spiritual dynamics of
Turkestan, it spread widely across Central Asia, reaching beyond the Syr Darya and into the
regions of Khwarezm, Ferghana, and Khujand. Persian historians and Sufi scholars have long
studied how Khwaja Ahmad Yasawi’s teachings were integrated into Persian cultural and religious
life. His legacy is often seen as one of religious inclusivity and flexibility, as his order embraced
the Sunni tradition while fostering a broader spiritual openness that incorporated various Islamic
sects and beliefs.

In the Persian historical narrative, Khwaja Ahmad Yasawi is frequently depicted as a symbol
of mystical unity and religious tolerance. His emphasis on dhikr jali (loud remembrance of God)
in contrast to the dhikr khafi (silent remembrance) practiced by other Sufi orders, such as the
Nagshbandi, also highlights his distinctive spiritual methodology. Persian scholars have noted that
this emphasis on public dhikr helped make Sufism more accessible to the masses, creating a
broader spiritual following among the Turkic people.

Khwaja Ahmad Yasawi’s influence is not limited to the spiritual realm but extends to the
literary sphere as well. Persian scholars have studied his Divan Hikmat for its profound spiritual
insights and its ability to blend Persian mystical thought with Turkic poetic traditions. The Persian
language played a crucial role in interpreting and disseminating Yasawi’s teachings throughout
the Islamic world.

In particular, Persian mystics and scholars in the 13th and 14th centuries were influenced by
the Yasawi order’s teachings on the importance of the relationship between the seeker and the
Divine. Persian Sufi poetry from this period, especially the works of poets such as Rumi and Hafez,
bears the marks of Yasawi influence in its emphasis on love, truth, and the mystical quest In
addition to historical studies, Persian researchers have also explored Yasawi’s influence on
contemporary Sufism. Many modern scholars in Iran, Afghanistan, and Central Asia continue to
investigate his legacy as part of a broader discourse on Islamic mysticism. His emphasis on dhikr,
spiritual purification, and the integration of Islamic law with mystical practice remains relevant to
contemporary spiritual seekers, particularly those within the Sufi tradition.

Khwaja Ahmad Yasawi’s spiritual contributions and his role in the development of Sufism
have been widely acknowledged in Persian sources and research. His teachings, which integrated
Islamic mysticism with Turkic folk traditions, not only helped spread Islam among the Turkic
tribes of Central Asia but also had a profound impact on the development of Sufi orders in the
wider Islamic world. His Divan Hikmat continues to be a significant work in both the spiritual and
literary traditions of the region. Today, Khwaja Ahmad Yasawi’s legacy remains an integral part
of Islamic mysticism, and his influence can still be seen in the spiritual practices and scholarly
research of Persian-speaking regions.

One of the sources that provides information about Khawaja Ahmad Yasawi is a work titled
Mir’at al-Qulub, attributed to Sufi Muhammad Daneshmand. The manuscript of this work is
preserved in the collection of Hamid Soleimani at the Institute of Oriental Studies, known as the
Abu Rayhan Biruni Academy of Sciences in Uzbekistan, under reference number 3004/1. Mir’at
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al-Qulub is one of the first scholarly works to analyze and investigate the principles and rules of
Yasawiyya teachings. It also mentions that this work is based on the sermons of Khawaja Ahmad
Yasawi. The text begins with the beautiful introduction: “In the name of God, the Most Gracious,
the Most Merciful! Praise be to Allah, the All-Hearing, the All-Knowing, and Glory be to Allah,
the Creator, the Generous. Know that the compiler of this treatise is the great Sufi

Muhammad Daneshmand, a proof of the Shari’a and the epitome of the scholars of the path. It is
recorded in the books of trusted scholars and esteemed sheikhs that this noble Sufi Muhammad
Daneshmand quoted these words from Sultan al-*Arifin and Qutb al-Aqtab on Earth, Khawaja
Ahmad Yasawi (may God’s mercy be upon him).”

As indicated in the introduction of this treatise, its compiler, Sufi Muhammad Daneshmand,
who lived in the twelfth century, is acknowledged as a proof of the Shari’a and a distinguished
scholar of the Sufi path. It is noteworthy that in this work, Ahmad Yasawi is referred to as “Qutb
al-Aqtab” (the Pole of Poles on Earth) and “Sultan al-‘Arifin” (the Sultan of the Gnostics). It is
important to remember that for over ten centuries, Khawaja Ahmad Yasawi has deserved the title
of “Sultan al‘Arifin.”

The second credible source that refers to the spiritual stature of Khawaja Ahmad Yasawi is
the Tadhkira of “Nasa’im al-Mahabbat” by Amir Ali-Shir Nava’i. Amir Ali-Shir Nava’i, a scholar
and secretary of classical Uzbek literature, in his Tadhkira titled Nasa’im al-Mahabbat, which is a
free translation of Nafahat al-Uns by Molana Jami, written between 1495-1496, mentions the 611th
(six hundred and eleventh) divine scholar and writes: “Khawaja Ahmad Yasawi, whose tomb is
sacred, is the sheikh of the sheikhs of Turkistan. His ranks were high, his miracles numerous and
countless. He had many disciples and followers, and both kings and beggars were devoted to him.
He was among the companions of Imam Yusuf Hamadani (may God sanctify his soul), had
companionship with Abdul Khaliq al-Ghujdawani (may God sanctify his soul), and received
spiritual benefit from him, joining the ranks of Khawaja Abdullah alBaraqi and Khawaja Hassan
Andaqi (may God sanctify their souls), all of whom were disciples of Imam Yusuf Hamadani (may
God have mercy on him). Each of them, who attained greatness, was a companion of his. Among
the great sheikhs of his time, many reached perfection under his guidance. Sheikh Raziuddin Ali
Lala (may God sanctify his soul) after serving Sheikh Najmuddin Kubra (may God have mercy on
him), continued his spiritual path under Khawaja Ahmad Yasawi (may God sanctify his soul) and
completed his mystical journey with his guidance. His tomb is located in Yasa and is the prayer
direction for the people of Turkistan.” (Nava’i, Ali-Shir, 1968: 153)

Fakhruddin Ali Safi of the tenth century, in his important work Al-Hayat, which serves as a
major source about the sheikhs of the Yasawi path, begins with the mention of Khawaja Y usuf
Hamadani. Fakhruddin Ali Safi writes about Khawaja Ahmad Yasawi: “Khawaja Ahmad Yasawi
was the third caliph of the caliphs of Yusuf Hamadani (may God sanctify their souls). The Turks
called him Ata Yasawi, and the Turkish term ‘Ata,” meaning ‘father,” was used for great sheikhs.
He was born in Yasa, the city where his life and spiritual journey reached their peak under the
guidance of Khawaja Yusuf.” (Fakhruddin Safi, 2003: 15)

Another source that provides information about Khawaja Ahmad Yasawi is the work
Tadhkirayi Nagshbandiya by Tahir Ishani, written in 1746-1747. In it, he states: “In describing the
life of Khawaja Ahmad Yasawi (may God sanctify his soul), he was a significant figure among
the sheikhs of the Turks, hidden from worldly sight, a companion of angels, and a guide to both
general and special followers. He was the third caliph and successor of Khawaja Y usuf Hamadani,
and the Turkish people called him Ata Yasawi, a term that means ‘father,” used for great spiritual
leaders.”

Tahir Ishani further writes: “Khawaja Ahmad Yasawi had divine signs and miracles. As a
child, he was under the care of the alchemical master Arslan Baba (may God sanctify his soul),
who was an eminent figure among the Turkish sheikhs. There is a well-known narration that Arslan
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Baba, upon receiving a divine sign from the Prophet Muhammad (peace be upon him), began to
educate Khawaja Ahmad Yasawi. After Arslan Baba’s passing, Khawaja Ahmad Yasawi,
following the divine blessing of his master, journeyed to Bukhara and became a disciple of
Khawaja Yusuf Hamadani, completing his spiritual path and attaining perfection.” (Tahir Ishani,
1746-1747, manuscript, page 76)

In his work Khazinat al-Asfiya, written in 1864, Ghulam Sarwar Lahori states: “In both
outward and inner knowledge, he was highly capable, having attained complete asceticism, piety,
and a high degree of purity. He held an esteemed rank in both Shari’a and Tarigah. He received
the cloak of spiritual succession from Khawaja Abu Yusuf Hamadani (may God sanctify his soul),
and after the passing of that illuminated guide, he took the seat of leadership and guidance. He was
born in the city of Yasa in Turkistan. During his childhood, he was under the spiritual care of
Arslan Baba, a prominent figure among the Turkish sheikhs, who, following the guidance of the
Prophet Muhammad (peace be upon him), educated him in both outward and inward spiritual
practices. Khawaja Ahmad Yasawi served under Arslan Baba and, after his death, traveled to
Bukhara, where he completed his spiritual journey under Khawaja Yusuf
Hamadani and reached perfection.”

Khwaja Ahmad Yasawi remains a central figure in the development of Sufism, particularly in
Central Asia. His innovative approach to mysticism, which blended Islamic spirituality with
Turkic cultural elements, laid the groundwork for the Yasawi order. The *Divan Hikmat* serves
as both a spiritual guide and a testament to Yasawi’s deep connection with the people of Central
Asia. His teachings continue to resonate within contemporary Sufism, particularly among the
Turkic-speaking communities. This study has shown that Yasawi’s integration of Islamic law with
mystical practices was a key factor in the rapid spread of his order. Furthermore, the preservation
of his teachings through poetry, particularly in the *Divan Hikmat*, ensured their continued
influence throughout the centuries. Yasawi’s legacy is not only visible in the continued reverence
for his tomb in Turkestan but also in the spiritual practices of modern Sufi communities.
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AHMED YESEVI] ILE YUNUS EMRE’NIN HIKMETLERINDE EDEBI VE IRFAN{
ETKILER

Angarna. Makamaga IOnyc Empenin Koxa
Axmer fcayuniH TYpKi MO33MACHIHIAFBI KOPKEMIIK
JOCTYpPJCPIH JaWBIKTBl TYPIE JKaJIFAaCThIPFAHBI €Ki
aKplH  IIBIFAPMalapblH  CaJBICTHIPMANbl  Tajaay
HETi3iHae  monenjaeHreH. Exki  yiIbl  aKbIHHBIH
HIBIFapManapbl  yur OaFbiTTa CalBICTBIPBUIFAH: 1)
uphaHy Ma3MYHHBIH KOPKEMIIK MHTEPIIPETAlUsICH;
2) kepkeM 00pa3 Kacayaarbl I9CTYP MEH Japajbik; 3)
KOpPKEM IIBFapMaHBIH TUTI MeH OasHAay ToCiMi.
CanpIcTEIpMaNBl TaNZay HOTIDKECiHIE, OipiHImieH,
IOnyc EmpeniH ywisl updaH aKbIHEI €KeHi, KiHIITiIeH,
oHbIH eHepae Koxka Axmer Scayn ToCTYpiH JTaWBIKTHI
TYpOE JKAIFACTHIPFaHEbI, YIIiHIIIi IeH, TYPKi
XaJIBIKTAPBIHBIH 91e0MICTETUKATIBIK OMBIHBIH
JaMyBIHA 30D YJIeC KOCKAHBI aHBIKTAJIFaH.
KinT ce3nep: moasus, xukmer, UphaHu Ma3MyH,
MOATHUKANBIK 00pa3, KepKeMIIK HWHTepIpeTaius,

KOpKeM [IBIFApMaHBIH  Tim, OasHmay  Tocimi,
KOPKEMJIIK  JI9CTYP, MYpArepiik, CalbICTBIPMAIIbI
TaNzay.

Abstract. In the article, based on a comparative
analysis of the works of two poets, it is proved that
Yunus Emre continued the creative traditions of Khoja
Ahmad Yassawi in Turkic poetry. The works of two
great poets are compared in three directions: 1) artistic
interpretation of the esoteric meaning; 2) tradition and
originality in the creation of an artistic image; 3) the
language of the work of art and the way of expression.
Comparative analysis leads to the following
conclusions: firstly, Yunus Emre was a
great esoteric poet, secondly, he continued the
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traditions of Hazrat Khoja Ahmad Yassawi in artistic
creativity, and thirdly, he made a great contribution to
the development of the literary and aesthetic thinking
of the Turkic peoples.

Keywords: poem, wisdom, esoteric meaning,
poetic image, artistic interpretation, language of a
work of art, mode of expression, creative tradition,
continuity, comparative analysis.

AHHoOTanus. B craThe Ha OCHOBE CPaBHUTEIILHOTO
aHaJM3a TBOPYECTBA JIBYX II0O3TOB JIOKA3bIBACTCS, YTO
IOHyc DOMpo mnpomomkmi TBOpYECKHE TpaaWuLMu
Xomxku Axmaga SlccaBu B TIOPDKCKOM IO33UH.
[TpousBenenus JBYX BEJIMKUX TIO3TOB
COTIOCTABISIIOTCA 10  TpPEeM  HampaBieHHsM: 1)
XYAO0KECTBEHHAs HHTEpIpeTanus 330TePHIECKOTrO
CMBICIIA; 2) TpaJuIHs 1 OPUTHHAILHOCTD B CO3JaHUH
XYA0KECTBEHHOTO 00pa3a; 3) A3bIK XyJ0XKECTBEHHOTO
MIPOU3BEACHUS u croco0 BBIPQ)KEHHS.
CpaBHUTENBHBIN aHAIN3 IPUBOJUT K TAKUM BBIBOJAM:!
BO-IIepBBIX, IOHYyc OMpo OBUI BEIMKHM MO3TOM-
930TE€PUKOM, BO-BTOPBIX, OH MPOJOIKUI TPAAULIUU
Xazpara Xomxku Axmana SlccaBu B XyJJOKECTBEHHOM
TBOpPUYECTBE, B-TPETBbUX, BHeC OOJBLION BKJIAA B
pa3sBUTHE JIUTEPATYPHOICTETHUECKOTO MBIIIICHUS
TIOPKCKUX HapOJIOB.

KiroueBbie ci10Ba: CTUXOTBOPEHHUE, MYAPOCTb,

930TEpUUECKOe  3HAUYCHHE, [OITHUYECKHU  00pa3,
Xy/I0’KECTBEHHAsI UHTEPIIPETAIHS, SI3BIK
XY/I0’)KECTBEHHOTO MPOU3BEICHUS, crocob
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BbIpaKCHUA, TBOpYECKas Tpaaunud,
NMPEEMCTBCHHOCTD, CpaBHI/ITeHLHLIﬁ aHaJIu3.

Ortak bir tarih ve kaderi, dili, dini ve lisam paylasan Ozbek ve Tiirk halklarinin
edebiyatlarimin ortak koklere sahip oldugu agiktir. iki kardes halk arasindaki edebi baglarin uzun
bir gelisme siirecinden gectigi ve diinya edebiyatinin hazinesine pek ¢ok biiylik sair ve yazar
kazandirdigi da bilinmektedir. 13. ylizyilda yasamis ve eserler vermis biiyiik Tiirk mutasavvif sairi
Yunus Emre’nin, diinya ¢apinda taninan bir diistiniir oldugu siiphesizdir. Sairin irfani i¢erikle giizel
sanat1 birlestirerek meydana getirdigi nadide siirleri ile mesnevi tarzinda kaleme aldig felsefi ve
didaktik eseri “Risaletii’n Nus’hiyye” gilinlimiize ulagsmistir. Bu eserler, insan ve onun
miikemmelligi, inan¢ ve aydinlanma, hakikat ve gerceklik temalarinin 6zgiin sanatsal yorumu
nedeniyle bugiin de 6nemini korumaktadir.

Yunus Emre’nin siirlerinin tahlili sonuglari, sairin “Tiirkistan miilkiiniin seyhiil-Mesayihi”
(Ali Sir Nevai’nin tanimi - N.C.) olan Hace Ahmed Yesevi’'nin geleneklerini layikiyla
siirdiirdiigiinii gdstermektedir. Ozbekistan Cumbhuriyeti devlet bagkami Sevket Mirziyoyev’in
onsozilyle ve iinlii bilim adami ve sair Mirza Kencebek’in cevirisiyle yayimlanan “Oliimsiiz
Gontl” adl siir kitabindaki hikmetleri de bu diisiinceyi dogrulamaktadir. Devletimizin Bagkani bu
yayinin 6nsoziinde su 6nemli agiklamayi yapmustir: “...Yunus Emre de dahil olmak lzere, Hazreti
Yesevi'nin takipcilerinin Tiirk halklarinin maneviyati iizerindeki hayat verici etkisini inceleme
konusunda bilim adamlarimizin 6niinde 6nemli gorevler bulunmaktadir ve bu dogrultuda aktif
olarak igbirligi yapmaliyiz.” [Mirzuyoyev, 2020: 4]. Nitekim Ahmed Yesevi’nin “Divan-1i
Hikmet”indeki siirlerin Yunus Emre’nin siirleriyle mukayeseli olarak incelenmesi, gelenek ve
yenilik, haleflik ve sanatsal gelisim acgisindan bilimsel olarak degerlendirilmesi, Tiirk halklari
edebiyat arastirmalarinin giincel bilimsel meseleleri arasindadir.

Bilimsel aragtirmalar, bu iki biiyiik sairin eserlerinin asagidaki hususlar agisindan karsilastirilmal
olarak incelenmesinin gerekliligini ortaya koymaktadir:

1. Irfani igerikli sanatsal yorumlama.

2. Sanatsal bir imge yaratmada gelenek ve 6zglnlik. 3. Sanat eserinin

anlatim dili ve yontemi.

Bu konularin tahlili bizi su sonuca goétiirecektir; birincisi, Yunus Emre bliyiik bir irfan

sairidir, ikincisi, sanat eserlerinde Hazreti Hace Ahmed Yesevi’'nin geleneklerini layikiyla
stirdiirmiistiir ve ti¢linciisti, Tlrk halklarinin edebi ve estetik diislincesinin yiikselmesine biiytik
katki saglamigtir.
[rfani icerigin sanatsal yorumu. Yunus Emre bir tasavvuf sairidir. Sairin siirinde, tasavvufi
Ogretinin Oziinl olusturan seriat, tarikat, marifet ve hakikat kavramlarinin yorumlanmasi merkezi
bir yer tutar. Bu bakimdan Hace Ahmed Yesevi ile Yunus Emre’nin hikmetleri uyumlu olmakla
birlikte birbirini tekrarlamamaktadir. Ornegin, Hice Ahmed Yesevi bir hikmetinde sdyle diyor:

Seriatin sartlarini bilen agik

Tarikatin makamini bilir dostlar.

Tarikat islerini tamam eyleyip,

Hakikatin deryasina batar dostlar.

Ayni tema Yunus Emre’nin siirinde su sekilde yorumlanmistir:

Evvel kapu seri’at ge¢se andan tarikat,

Goniil evi ma’rifet ‘1sk hakikat i¢inde!

Serfat sirin olur isidene hos geliir

Ne kim dilerse kilur ol seri’at iginde!

Her iki sair de tarikat yoluna girmenin seriatla basladigina inanirlar. Iste bu yiizden Ahmed
Yesevi'nin hikmetlerinden biri soyledir: “Seriatsiz olarak tarikata girenlerin seytan gelip
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imanlarin1 mahveder.” Yunus Emre bu manay1 mecazl bir dille sdyle dile getirir: “Once kap1
seriat, ondan sonra tarikat.” Hace Ahmed Yesevi, “Tarikatin islerini eda kilib” derken, marifet
mertebesini kastediyor. Hikmet, hakikat irmagina giden yolun bdyle oldugunu ortaya koyan
sanatsal-irfani sonugla tamamlanir. Yunus Emre bu aydinlatici igerigi kendine 6zgii iislubuyla
sOyle dile getirir: “Goniil evi marifet; agk hakikatin i¢indedir.”

“Seriat, tarikat, marifet, hakikat, agsk ve asiklik, arif ve ariflik, dervis, fakr-u fena, seyh, pir ve
velilik, zikir ve halvet gibi tasavvufi temalarda yansiyan Yeseviligin alt1 ilkesi vardir: marifet-i
Hak, sehavet-i mutlak, sidk-1 muhakkak, yakin miistagrak, tevekkiil-i rizk-1 mutlak ve tefekkiir-i
miidakkak. [Hakkul 2020: 6] Ayn1 temalar Yunus Emre’nin hikmetlerinde de dile getirilir.

Iki sairin marifet makamina iliskin gériisleri de birbirine uygundur. Ancak sanatsal yorumlama
farkli. Yani mahiyet itibariyla uygun olan kavramlarin 6zgiin ifadesi, eserlerinin felsefi ve estetik
degerini belirler. Ornegin, Hice Ahmed Yesevi’nin hikmetinde marifetin mahiyeti soyle
yorumlanmaktadir:

Iste bu tarikattir, adin1 bilse dervis,

Marifet servetinden kalksa da alsa dervis,

Bu yoldan gayrisini, kotiiliik saysa dervis,

Hakikat meydaninda durur, yigit er olur.

Yunus Emre da ayni diisiinceyi kendine 6zgii islubuyla soyle dile

getirir:

Ma'’rifet goniil ile diin i gilin zariyla

Sozylesem gelmez dile sirr-1 sifat i¢inde!

Yani her iki sairin hikmetinde de 6z uyumlu, yorum ise farklidir. Sultanii’l Arifin Ahmed
Yesevi, marifetin kumagini giymeden, diger biitiin yollar1 hava saymadan, yani Hak ve hakikat
yolunda duran her seyden gegmeden marifet makamina ulagsmanin imkansiz oldugunu boyle
yorumluyor. Yunus Emre da soyle diyor: “Marifet goniille, gece giindiiz ¢alisarak elde edilir.”
Yani marifete ulasmak i¢in, kalbi bu makam karartan arzu ve tutkulardan uzak tutmak gerekir.
Ancak o zaman marifetin sirlarina asina olmak miimkiin olacaktir.

Tarikatin en yliksek mertebesi olan hakikati, Hazreti Haice Ahmed Yesevi hikmetlerinde soyle
anlatir:

Ma’rifet bostaninda canin1 Hakk’a veren,

Muhabbet meydaninda pisip kemale eren,

Hakikat deryasindan nice cevherler deren,

Dalgic gibi denizden, dalar ve ¢ikmaz olur
Yunus Emre’nin siirinde hakikat, Hice Ahmed Yesevi’nin bu hikmetine benzer sekilde
yorumlanmaktadir:

Hakikat ‘1skdur ‘1yan gorsiin ol sebih beyan

Hakikat donin geyen agir hil’at i¢inde.

Sultanii’l Arifin’e gore, marifet ve muhabbetin gayesi hakikat irmagindan inci ¢ikarmaktir.
Bunun igin gercek bir dalgi¢ olmak ve hakikat nehrinden ayrilmamak gerekir. Irfani igerikle
sanatsal tasvir uyumunun, Hace Ahmed Yesevi'nin hikmetlerinin egitimsel ve edebi dnemini
artirdig1 kabul edilmelidir. Yunus Emre de bilir ki asktan murat hakikattir. Hakikat ciibbesinin agir
olmasi, bu makama ulasan salikin derecesinin yiiksek olacagina isarettir. “Insanin dogus sebebini
anlamasi1 ve kalbiyle Hakk’a yonelmesi gerekiyor. Her asik bu yolda degerli bir iz birakmigstir.
Yunus essiz eserler yazmistir. O, insanlart Hakk’in marifetini anlamaya i¢tenlikle cagirmis ve onun
her s6zii bir davettir” [Tat¢1 2021:10].

Sanatsal bir imge yaratmada gelenek ve 6zgiinliik. Her iki sair de, hikmetlerinde sanatsal imgeler

yardimiyla okuyucunun zihnini ve yiiregini marifet 1siklariyla aydinlatmayr basarmislardir.

Tasavvufi goriisleri sayesinde 6grencilerine, kalpleri isyan pasindan arindirma ve manevi kemale
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ulagsma ruhunu asilamistir. Bu kisa ¢alismada tek bir Dost imgesi lizerinden bu konuyu analiz
etmeye calisacagiz.

Dogu islam edebiyatinda Tanri’yr Dost imgesiyle anlatma gelenegi vardir ve bu gelenek
sonucunda nadide sanat ornekleri ortaya ¢ikmistir. Hice Ahmed Yesevi’nin bir hikmetinde bu
imgenin su sekilde yorumlandig1 goriilmektedir: Dost dileyen bostanda karar kilmaz, Hakikatli
asiklar asksiz kalmaz, GOniil miilkiinii verse asla almaz, Takva ile iger nebat serbeti.

Dost istemek, Yiice Allah’in sevgisini talep etmek demektir. Sultanii’l Arifin’e gore bu
hedefe agk olmadan varilamaz. Bir dostun rizasini kazanmanin tek yolu ona goniil vermek ve takva
sahibi olmaktir.

Benilim diliim kus dilidiir,

Benim ilim dost ilidur,

Ben bilbllem, dost gulimdur,

Bilun gulim solmaz benim.

O Dost bana gelsiin dimis,

Sundum kadeh alsun demis.

Aldum kadeh i¢cdiim sarab,

Ayruk gonlim élmez benim!

Yunus Emre’nin siirinde salikin Dost’a olan tam baglilig1 anlatilir. Dilinin kus diline, elinin
dost eline doniismesi, Dost giil ise, kendisinin biilbiil oldugu hakkindaki yorumlar, Yiice Allah’a
olan sevgi duygusunun nefis bir sekilde dile getirilmis olmasi ile degerlidir. Gergek bir Dost’un
elinden ask sarabini igen bir as1gin gonliiniin 6limstizliigiine ve ebedi varligina dair diisiinceler,
sairin siirinin tasavvufi ve sanatsal 6nemini daha da artirmistir.

Dost icin diinya ukba miilkiinii birakip

Mevt ates icre girip yakilip yanip

Ne kadar kovsa dergahindan kars1 gelip,

“Erini!” deyip zar aglar hazretinde.

Hace Ahmed Yesevi’nin bu hikmetinde Dost imgesi, derin tasavvufi mahiyet ile yiiksek
sanatin birlesimiyle yorumlanmistir. Hikmette, Bakara suresi 60. ayetteki “Rabbim, bana gdster”
duasinin manasiyla baglantisi, gergek Dost’u marifetle tanimanin gerekliligi diinya, ukba miilkii,
mevt atesi gibi kavramlarin méanalariyla ilgili olarak ifade edilmistir.

Yunus Emre’nin su dizelerinde de aym igerigin, biiylik selefini tekrarlamadan yansidigi
gorulmektedir:

Iki cihan zindan ise, Gerek bana bostan ola, Gayr1 bana ne gam

tasa? Cln inayet dosttan ola... O dost yizin gordi gozim,

Erenlere toprak ylzim. Séz bilene benim s6zim,

Gereksekeristan ola.

Ahmed Yesevi'nin hikmetindeki “gercek bir Dost’u ger¢ek marifetle tanima” mahiyeti,
Yunus Emre’nin siirinde 6zgiin bir sekilde dile getirilmistir. Yani, ariflerin gonlii Dost’a bagh
oldugundan, ne diinya dertleri, ne de ahiret azaplar1 onlarin zihnini mesgul eder. O, daima riza
konumunda olacaktir.

Hace Ahmed Yesevi ile Yunus Emre’nin eserlerindeki asik, garip, saki, pir-i mugan gibi
imgelerin
ve bunlarin tasavvufi 6ziin sanatsal yorumundaki roliiniin gelecekte bilimsel olarak arastirilmasi
gerekmektedir.

Sanat eserinin dili ve yontemi. Hice Ahmed Yesevi ile Yunus Emre’nin eserleri halk dili ve
Tirk dilinin zengin ifade giiciiyle 6ne ¢ikmaktadir. Her iki sairin de siirleri, milli ruhun asil bir
ifadesi olmas1 ve Tiirk dilinin yliksek seviyedeki belagati ve olgunlugunu yansitmasi bakimindan
nadide sanat saheserleri olarak degerlendirilmeyi hak ediyor. iddiamiz1 birkag rnekle ispatlamaya
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calisalim. Hace Ahmed Yesevi ile Yunus Emre’nin hikmetlerinde, Tanri, yanmak (dénmek),
kopmak (kalkmak), u¢gmak (cennet), tamug (cehennem), koks (gogiis), goniil, eren (evliya, pir)
gibi yiizlerce kelimenin Arapga ve Fars¢a karsiliklari da kullanilmakla birlikte, 6z Tiirkge
sekillerinin daha aktif kullanildig1 goriilmektedir.

Mesela Hace Ahmed Yesevi’nin bir hikmetinde sdyle denilmektedir:

Alim odur hist yastanip tahsil eylese, Gece giindiiz Tanrisina aglasa.

“Fe’l yedhakii” ayetini tefsir eylese, Oyle alim gergek alim olur dostlarim ey.

Yunus Emre’nin siirlerinde de “Tanr1” kelimesi daha sik geger. Ozellikle sairin su dizeleri bu
goriigiimiizii dogrulamaktadir:

Asik m1 derim ben ona

Tanri’nin U¢magin seve,

Ug¢mak hot bit tuzaktir, eblehler

canin tutmaga.

Sairin “cennet” kelimesinin Tiirk¢e karsilig1 olan “u¢mak”1 kullandig1 goriilmektedir. Ayni kelime
Ahmed Yesevi’nin hikmetlerinde de etkili bir sekilde kullanilmaktadir. Bir 6rnek: Tovbe edip,
Hakk’a yanan asika, Ugmak i¢re dort pinardan serbet var.

Iki biiyiik sairin eserlerindeki dil ve iislubun daha genis, daha derin ve daha ayrmtili bir
sekilde incelenmesi Tiirk edebiyati aragtirmalarinin gelecekteki gorevlerinden biridir.

Sonug olarak iki kardes halkin biiylik mutasavvif sairleri Hice Ahmed Yesevi ve Yunus
Emre’nin edebi mirasi, gelenek ve yenilik, hikmet tiiriiniin gelisimi, tasavvufi igerikli eserlerin
sanatsal anlatimi, Tiirk edebiyatinda dil ve lislup bakimindan karsilastirmali ¢aligmalara zengin
malzeme sunabilecek niteliktedir. Tasavvufi 6zlerle dolu, milli ruhu 6zgun yorumlayan eserleriyle
bu iki biiyiik sair, Ozbek ve Tiirk halklarmin edebiyatinin gelismesinde yeni bir asamayi
baslatmislardir. Hice Ahmed Yesevi ve Yunus Emre’nin hikmetlerinin, iki halk arasindaki kadim
ve kokli dostluk ve kardesligin gelismesinde paha bicilmez bir kaynak olmaya devam edecegine
inaniyoruz.
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MNOITUHYECKASA ABTOBUOI'PA®USA XO1KU AXMAJIA ICABU B
«KABAHCKHUX» CBOPHUKAX «IUBAH-U XUKMAT»
N3 ®OHAOB BUBJINOTEKHU CIIBI'Y
(ITO9TUHYECKASA ®OPMA U ACIIEKTbI COAEPKAHUS)

Anpgarna. by makanama COmBUTBIK MIAHXBI Opi
muctuk akpiH Koxka Axmer Scaymmin (k.0. 1166)
Kazan kamaceiHma  OachUIBII  IOBIKKAH — JKOHE
CanxtlleTepOypr MeMIIEKETTIK  YHHUBEPCHUTETiHIH
KiTalxaHachl KOpbIH/A CakTanraH «/nyaHu XHKMET»
JKMHAKTAPBIHAFbI «XUKMET» eJeHepi
KapacThlppuIabl.  Ocipece,  JCTYpIl  TYPKUIK
TOpTTaraHgap  Heri3iHIe  «KOLIMa»  yJiriciHzae
JKa3bUIFAaH XHUKMETTep LUKIIHEH TYpaTblH AXMeT
ScayuniH MOSTHKANBIK eMipOasHBIHA €peKIIe Ha3ap
ayJIapbUIabL.

OneHaepAiH Ma3MYHIBIK EpeKIIeNiKTePiH,
JIOCTYPIi TTOATHKAIBIK (OPMACHIH JKOHE JIEKCHKAIBIK
KypaMBIH Tanjay HeriziHme «duyaHm XUKMeT»
JKUHAFBIHBIH JOCTYPIi TYPKUTIK «KOIIMay YITiCIHAET]
ONICHIEPJICH TYpaThiH OeJiiri, ocipece MANXTHIH
MOATUKAIBIK ©MipOasiHbl «/lnyaHHBIH» €H KeHe
KabaThl OOJIBIT TaOBLIAIBI JKOHE Tikeel Koxa Axmer
Scayunig e3iHe Oapeil Tipemyi
KOPBITBIH/IBI )KacaJIabl.

MYMKiH JIeTeH

Kiar ce3gep: combUIbIK 033U,
eMipbasiH,  TepTTaraH-XMKMETTep,
(hopma, MyChIJIMaH MUCTHIIM3MI.

Abstract. This article examines the «hikmat»
poems of the Sufi sheikh and mystic poet Khoja
Ahmad Yasawi (d. 1166), which are in the collections
«Divan-i Hikmat», printed in Kazan and stored in the
Library of St. Petersburg State University. The poetic
autobiography of Ahmad Yasawi, which is a cycle of
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«hikmats» written in traditional Turkic quatrains in the
form of a «koshmay, is particularly considered. Based
on the analysis of some features of the content,
traditional poetic form and lexical composition of the
poems, it is concluded that the part of the collection
«Divan-i Hikmat», consisting of poems in the
traditional Turkic form «koshma» and, first of all, the
autobiography of the sheikh, is the most ancient part
of the «Divan», possibly dating back to Khoja Ahmad
Yasawi himself.

Keywords: Sufi poetry, poetic autobiography,
quatrains-»hikmats», poetic form, Muslim mysticism.

AHHOTALMA. B HaACTOSIIEH CTaThbe
paccMaTpUBalOTCA CTUXOTBOPEHUS - «XUKMATbI)
cyuiickoro meiixa u mo3ta-MUCTHKA X0KA AXMaaa
AcaBu (ym. 1166), Haxomsammecs B COOpHHKaX
«JluBaH-u XuWKMaT», HamedataHHbix B Kazaam u
xpassnuxcs B bubmuoreke CanktllerepOyprckoro
TOCYapCTBEHHOTO YHUBEPCUTETA.

Ocobo paccmaTpuBaeTcs MO3THYECKAs
aBToOmorpadus Axmana ScaBm, mnpencTaBiIsIONIAs
coboit LUK «XHKMAaTOBY, HANMCAaHHBIX

TPaJULIMOHHBIMA TIOPKCKMMHU YETBEPOCTHUILUSAMHU B
¢dopme «xommay». Ha ocHOBaHMM aHAIN3a HEKOTOPBIX
ocobeHHOoCTEH COJIEpKAHUA, TPaJULIMOHHOM
MO3THYECKOW (OpMBI M JIEKCHYECKOTO COCTaBa
CTUXOTBOPEHHUH JeNaeTcsl BBIBOA O TOM, YTO 4acTb
coopHmKa «/luBaH-W XHKMarT», COCTOSIIAs U3
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CTHXOTBOPEHHMH B TPaJULMOHHON TIOPKCKOH (hopme KnaoueBble caoBa: cyduiickas 1oa3ws,

«KOIIMa» U, NPEKIAC BCETO, aBTOGI/IOI‘pa(l)I/IH meﬁxa, IIO3TUYCCKaA aBTO6I/IOFpa(1)I/I$[, YETBCPOCTULIN A
MpCACTaBJIACT co0oii HamboIee APCBHIOKO YaCTb «XHUKMAThI», ITO3THYCCKaA (bopMa, Mych'II)MaHCKI/Iﬁ
«I[I/IBaHa», BO3MOXHO, BOCXOIANIYI0O K CaMOMYy MHUCTHUIIM3M.

Xomxe Axmany Scasu.

BBenenme. JKusub, cyduiickas mnpornoBeAHUYECKAsT JEATENBHOCTh U MO3TUYECKOE
TBOpuecTBO Xo/ku Axmana ScaBu (ym. 1166) — oqHO M3 BaKHEWIINX, HO B TO JKE€ BpPEeMs
HEJIOCTaTOYHO HW3YYCHHBIX SBJICHUM TIOpKCKOW KyinbTypbl lLlenTpansHoii Aszum XII B.,
TpeOyrolee Mpu CBOEM HCCIIEIOBAaHUH PELISHUS LEI0ro KOMILIEKCa MPodiieM — HCTOPUYECKUX,
JUHTBUCTUYECKUX, TEKCTOJOTMYECKUX, KYJIbTYpOJOTMYECKUX U  JIUTEPaTypOBEIUECKHX.
HeobOxonnmo Takxe paccMaTpuBaTh )KM3Hb U TBOPUECTBO TIOPKCKOI'O I103TA-MUCTUKA B TECHOU
B3aMMOCBSI3H ¢ CY(UNHCKOIN cpeioi U TIOPKCKOM TUTepaTypHO Tpaauiueii snoxu Kapaxanuuos.

W3BecTHBIN ucclieqoBaTenb TIOPKCKUX jureparyp Asieccuo bombaum crnpaBemyinBo
yKa3plBaJl Ha TO, YTO HWCIAMCKHH MHUCTHIM3M (CyQu3M) B CpPEIHEBEKOBBIX TIOPKCKUX
rocynapctBax Kapaxannnos u CenbaKyKua0B paclipoCTPaHUIICS «CKOPEE B €r0 aCKETUYECKOU 1
MOSTHYECKOW opmax, Hexenn B (opMe yMO3PUTENbHOH, TrHOcTHUecKoi» [14:88].
JleficTBUTENBHO, U3BECTHBIE TIOPKCKHUE CypUiiCKHME IIEHXH TOW 3MOXH, Kak U cypuu Oomee
MO3HETO BPEMEHH, IPOCIABUINCH MIPEXK/E BCETO HE TEOPETUUECKUMU COUUHEHUSIMU O MYTAX U
JTanax MUcCTUYeckoro nmo3Hanus boxectBeHHON VCTHHBI, @ CBOUM MOITUYECKUM TBOPUYECTBOM.
[ToaTnueckoe Hacneare MEePBhIX TIOPKCKUX MUCTUKOB (AxMaza fcaBu, Cyneiimana bakbipranu
(ym. 1185) m ux mocienoBareneil) COCTABISAIOT CTHXU-«XUKMAThD» CY(UICKOTO COJepKaHus,
aBTOpPbl KOTOPBIX HIMPOKO HCIIOJIB30BAJIM TIOPKCKHME HAPOJHBIE IO3THYECKHE (OPMBI:
cTpouYecKue NOCTPOCHUS MPOU3BEACHUN 13 YETBEPOCTUILINH, CHIIJIAOMUECKYIO METPUKY CTHXaA.
[To moacueram Typerkoro uccienonaresns K. Opacnana, 10 Hamero BpeMeHH JIOILIO0 0KoJio 250-
TH «XUKMaTOBY», TPAJAUIIMOHHO CUUTABIIUXCS IPOU3BEIEHUAMU X0ku Axmana fIcaBu, n60 OHU
UMEIOT €ro MO3THUYeCKUil mnceBloHUM-Taxamnyc [12:VI]. BonbIIMHCTBO 3THX CTUXOB ObUIH
BKIIIOUEHBl B cOOpHUK «JluBaH-u xukMar» («CoOpaHue MyIpbIX H3peueHui»), Omaromaps
KOTOpoMy 1Ieix Axman fIcaBu U cTayl u3BecTeH Kak 1o3T. CeroqHs Mo3TUUECKNE POU3BEIECHUS
Axwmajna SlcaBu N3BECTHBI BO MHOKECTBE Pa3HBIX M0 00BEMY PYKOMHCEH U B TEYATHBIX U3JaHHIX
XIX — navyana XX BB., BeixoauBmux B Kaszanu, Tamkente u CramOyne. Emé ne Oymyun
CBEJICHHBIMU B COOPHMK, 3TH CTHXH, Ojaroaapsi CBOeMy IPOCTOMY HapOJHOMY TIOPKCKOMY
A3BIKY, MCIIOJIB30BAHUIO TPAAUIMOHHBIX ((POIBKIOPHBIX) MO3TUYECKUX (OpM U pa3MepoB,
JIETKOCTU  3allOMHHAHUS W W3BECTHBIM  XYJOXKECTBEHHBIM  JIOCTOMHCTBaM, OBICTPO
pacnpoCcTpaHWINCh CpeiH Cy(pueB — mocieaoBaTesei mexa u mpocToro Hapoja U JOJITroe Bpems
CYIIECTBOBAJIM JIMIIb B YCTHOHM mepenaye. «XUKMaThl», elle He 00beIUHEHHbIE B M3BECTHBIN
HBbIHE «/IUBaH», UCTIONHSIM BOBpPEMS 3UKPOB (pajieHuil), YUTau U MenH Kak cyhuu (meixu u
IIPOCTBIE AEPBUIIN) IIKOJIBI SIcaBuiia U APYrUX MUCTUYECKUX OPACHOB, TaK U UX MOCIIEOBATEIN
— TIOPKCKHE KOYEBHUKH M 3€MIIEJENbIIbl, )KUBIIKE HA OTPOMHONM TeppuTopun MaBepaHHaxpa,
HeiHemHUX Kazaxcrana u TypkmeHnucrana. Ha IIUTENbHYIO «IONMHUCBMEHHYIO» HCTOPUIO
«XUKMAaTOB» yKa3bIBalOT, B YaCTHOCTH, MHOT'OYHMCIIEHHBIE PAa3HOUYTEHUSI B HATUCAHUU OTAEIbHBIX
CJIOB, CIIOBOQOPM M LEIBIX MOITHYECKUX CTPOK (KaKk MpPaBHJIO, HENPUHLMUIIHAIbHBIE) B
pa3IMYHBIX PYKOMHCIX U u3faHusX «/luBaH-um Xxukmat». [lepecTaHOBKM CIIOB BHYTpPHU CTHXA,
3aMeHa OJIHUX apaOCKUX U MEPCUJICKUX CIIOB IPYTUMHU C TEM 7K€ KOJIMYECTBOM U TOM Ke 10JIT0TON
CJIOrOB, BOCCTAHOBJIEHME IPEBHETO 3ByKa [H| B MalexHbIX addukcax Iocie MoKazaTems
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MPUHA]JICSKHOCTH (OTY3CKHIM THIT) B OJJHUX CTUXaX U HEYNOTpeOJIeHHEe ero B IPYruX (KapIyKCKHii
THUIT) CBUJIETEJILCTBYIOT O TOM, YTO YK€ MEPBbIE CIIUCKU «XUKMAaTOB» ObUIM COCTABIICHBI JIMIIAMU,
JKUBILIMMHM MHOTO I03)K€ MX aBTOpPa M 3alKCBIBABIIM CTUXHM IO MaMATH WIM HOJ JUKTOBKY
meixoB. ECTeCTBEHHO, S3BIK «XMKMATOB» IPU 3TOM MEHSUICA, MOABEPrajics AUAJIEKTHBIM
BIIUSTHUSIM, ObLIT B U3BECTHOM CTENEHHN «MOJIEPHU3UPOBAH», KAK OTMEYall BBIIAIOIIUNCS PYCCKUN
Tropkosior [I.M. Menuopanckuit [18: 209]. Vike mo 3TUM npuyvHaM CTHUXU XOMKM AxMajia
SlcaBu MOrIM JOUTH 10 HAC HE TAKUMH, KAKUMU OHU BBIIIUIA B CBOE BPEMsI U3-TI0J1 IIepa WU U3
YCT modTa-1Ieixa.

Kpome TOro, m3BectHo, 4To CTHUXH, ONM3KHE MO IyXy, CTWIIO, (opMe H pazmepam
«XMKMaTaM» C TaxamwrycoM Axmena SIcaBu COYMHSAIM TIOPKCKHE IIEHXu — Onmkaniime
nocnenoBarenu «mupa Typkecrana» — Cyneiiman bakeipranu, baba Mauun, Tamk Xompka Ata
(ym. 1199), a Takske >xuBire HamHoro no3anee Acasu Kaman Hleitx (Kaman ag-gun) Ukanu (XV
B.), ero yueHuku-Mopuabl Ca‘mn Axman (Xomka Axman), [llamc Ysranau, Kacem Illeiix u
menx Xyaanaaz, >KUBIIKE B
XV- nauane XVI BB., a Takxke babapaxum Mampab (ok. 1657-1711) [1:236-241; 6:43; 10:20-
21]. Hemano noapaxareneit SIlcaBu umenocs B Cpenneit Asuu u B XIX B. HekoTopoe kosnnuecTBo
CTUXOTBOPEHUHN TMEepEUHCICHHBIX aBTOPOB BOLUIO B HBIHE HM3BECTHBIM COOpHUK <«/luBaH-u
XUKMaT.

[Iponenannas kK HacToOsIIEMY BpeMEHHU padoTa Mo M3YyYEHUIO0 «XUKMATOBY», HAYMHASI OT
Typeukoro naureparyposena Mexmena ®@yana Kénpronto, pycckoro coBerckoro si3pikoBena A K.
bopoBkoBa 1 3aKkaHYMBasi aBTOPOM 3THX CTPOK, MOJATBEPKIAAECT MPEANOI0KEHHE COBPEMEHHOTO
uccienoparens TIopkckux nureparyp W.B. CtebneBoit 0 TOM, 4TO U3BECTHBIN K HACTOSIIEMY
BpPEMEHU COOPHUK «IIPEACTaBISIET COO00I CBOCOOpa3HBIN CIUIAB CAMBIX PA3HOPOAHBIX 3JIEMEHTOB,
CpeIu KOTOPBIX MOYKHO BBIJICIHTH Oosiee qpeBHHE U Oosiee mo3aaue» [9:204]. Cnenyer cuutaTh
YCTaHOBJICHHBIM TO, YTO HBIHE U3BECTHBIN «/IMBaH-M XUKMAT) - IJI0/ TOATUYECKOTO TBOPUYECTBA
Ccy(puiickuXx aBTOpPOB pa3HOrO0 BPEMEHU. OITO JOKa3blBalOT, B YAaCTHOCTH, MHOKECTBO
pPa3HOUYTEHUH B MHOTOYHMCIIEHHBIX CHOUCKAX W U3JIaHUAX «XHUKMaTOB», OJMHAKOBBIC
CTUXOTBOPEHUS C TaxaJuTyCaMH Pa3HbIX aBTOPOB B Pa3IUYHBIX CIIUCKAX, 3aMEHA B PAJIE€ CIy4aeB
JIPEBHHUX TPaMMaTUUYECKUX (HOPM U JNEKCHYECKUX eIUHHUIl Ha OoJiee HOBBIC, a TAKXKE HAIUYHUE B
MOCIEAHNX OeHTax HEKOTOPBIX «XMKMAaTOBY» TaXaJTyCOB, HAPYIIAIOIIUX OOIIUN pa3Mep BCETro
CTUXOTBOPEHUS, YTO yYKa3bIBa€T HAa 3aMEHY MX COCTABUTEJISIMU WM MEepenucurkaMu «/luBaH-u
XUKMaT.

Ctuxu, aBTOPOM KOTOPBIX TPATUIIMOHHO cuuTaeTcs Axmen SIcaBu, CTalIM 3aMyChIBAThCS
1 ObUTH CBEJIEHBI B COOPHUK, TTO-BUANMOMY, JIUIIL BO BTOpOH mojoBuHe XV cronerus [1:242].
K »sromy npunoxunu ycunus meixu opneHa (OparctBa) HakmoOanguiia, cTpeMuBLIHeCs
OUYUCTUTH Tapukar (cyduiickyro mkony) ScaBuila, mo Bbepaxkenuto M.®D. Kémpromio, «oT
BO3HUKIIUX MIMUTCKUX MPUCTPACTHI» M TMBITABIIMECS HWCIOIb30BATh ABTOPUTET <«IIAPaA»
(myxoBHOTO HacTaBHUKA) flcaBuiia B cBoux 1ensx [14: 88; 16:212]. OgHako Bce M3BECTHBIC
HBIHE, XpaHsIHecs B OMOMMOTEeKax M JIOCTYIHBIC AJIsA MCClenoBareneil pykomucu «J{uBanay»
otHocsTess b K XVIII-XIX Bekam, mpudyem aOCOTIOTHOE HUX OOJBIIMHCTBO JATHUPYETCS
KOHIIOM 5Toro mepuoma [1:231; 4: 18-21; 12:40-42]. Takas OT@aJ€HHOCTh MHUCHMEHHOM
dbuKcanuu OT BPEMEHH CO3JaHUs MPOU3BEICHUN 3aTPYAHSIET UX HCCICIOBAaHWE W TPHUIACT
0CcO0YyI0 B@)XHOCTh NpoOJieMe€ MOAJIMHHOCTU (MCTMHHOTO aBTOPCTBA, AyTEHTUYHOCTH)
«XHUKMaTOB» SlcaBH.

B mnacrosimiee BpeMsi OCHOBHAasi Macca CIHUCKOB «J[MBaH-M XHMKMAaT» HaxoIuUTCS B
pykonucHbix coOpanusix Cankr-IlerepOypra, CramOyna u Tamkenta. OHako, HECMOTPS Ha TO,
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YTO 00I1Iee YUCIIO «XUKMATOBY, CoJiepKalnx Taxamryc Axmena Scasu, gocturaer 250tu, cambie
MOJIHBIE pyKOIUCH cojieprkart juib 130-140 cruxorBopenwii [4:18-19].

B oOubGmuortexax 3amagHoit EBporibl, HACKOJIBKO M3BECTHO, CIHUCKH «XHKMaTOB)
orcyrctBytor  [17:119].  JlocTymHble — HWCCliemoBareiasiM  CTaMOYJIbCKHE  PYKOIHCH
HEMHOTOUUCJICHHBI, HAaXOAATCA B pasNUYHbIX coOpaHusix (OmOnumorexku MHcTHTyTa
TIOPKOJIOTHUECKUX HccienoBaHuii, CTaMOyIbCKOTO YHUBEPCUTETA U B YACTHBIX KOJUICKIUSX) U
natupyroTes b XIX B. (caMmblil paHHUM cIMCOK OTHOCUTCS K 1260 1. XUKpHI, T.€. K 1844-
45 1T.)

[12:40-42; 17:121].

B oubnuorexe MHcTHTYTa BOCTOYHBIX pyKomnuceit Poccuiickoii Akanemun Hayk B CaHKT-
[lerepOypre HaxoasTcst Bcero 23 cnucka «JuBaH-u XukMaTy», npuyeM 11 U3 HUX OTHOCATCS K
XVII — nepeeiM rogam XIX BB. Hanbonee oobeMHuast pykonuch (132 «xukmata) npuodpereHa
u3 xoyekuuu MBanosa B 1915 . (Ne C 119) [4:18-19]. CambIM modHBIM U3 Haubojee paHHUX
CIUCKOB, HAXOMASAIIUXCS B XpaHWIUIIE, sBIseTcs pykonuch u3 kowtekuuu K.I'. 3anemana,
npuoOperennas B 1897 r. (Ne B 286 (2938) [4:18; 7]. Ona nepenucana He mo3aHee 2-il OJTOBUHBI
XVIII B., conepxKut
72 «XMKMaTa»: CTUXOTBOPEHUS PACIIOJIOKEHBI CILIOMIHBIM TEKCTOM, CO 3HaKaMU pa3/ieieHHUS
MEXy MOJYCTUIIMSAMH-MHUCpA‘, TEKCT HAMMCaH YETKUM IOYEPKOM HACTa ‘UK, YEPHBIMH H
KpaCHBIMHU Y€pHUJIaMH, OTJlacoBaH. Pykomnucek, o Bceil BUAMMOCTH, ObliIa BHIMIOJHEHA B OJHOM
U3 FOPOJACKUX IIEHTPOB MaBepaHHaxpa, Nepenucuuk ObUT 00pa30BaHHBIM ISl CBOETO BPEMEHH
YEJIOBEKOM, MPEKPACHO 3HA MEPCUJICKUH S3bIK, HA YTO YKA3bIBAET MPEAMCIOBUE K PYKOIUCH,
HaIllMCaHHOE €ro PyKoW W cozepskamiee xaaucol [7:1-5]. He uckimodeHo, 4TO MEepenucuuK
npUHAJIekKaN K opaeHy (OparcTBy) Hakmbannuiia, 1 €ro poJHbIM S3bIKOM ObLIT TaKUKCKUH.

[To uMeromMMCs K HACTOSIIIEMY BPEMEHH HaHHBIM, 10 OKTIOpbCKOW pPEBOJIOINH
«/luBan-u xuKMat» cemb pa3 uzgasaics B Kazanu apadcekoii rpadukoit. [lepBoe nznanue BhIILIO
B 1295 r. xumxpsr (1878-79 rr.), comepxkano 67 «xuxkMaToB» U «MyHamxkar» (MOITHUECKOE
oOpamenue k bory B ¢popme mecHeBm) ¢ Taxamrycom Xomku Axmena fcasu. [locnemyromue
U3JIaHUS COMIEPIKATU TaKXKe MPEIUCIOBUE — MMPO3aNUECKUl OTPHIBOK 00beMOM B 17 cTpaHuIl Ha
yarataiiCKoMm s3blKe, SIBHO No3aHemmero npoucxoxaeHus. Kak ycranosun M.®. Kénpromro,
npeaucioBre ObUIO HAMHCAHO C KCIOJb30BAaHHEM OTPBbIBKA W3 COouMHeHHs «Taskupar an-
aBnuiia» («AHTOJIOTHS PACcCKa30B O CBATHIX MOJABMKHUKAX») 3HAMEHUTOTO MEPCUIICKOTO IMOITa-
cypus @apua an-nuHa ‘Atrtapa (ym. 1234), mepeBeieHHOTO Ha TIOPKCKUM S3bIK MO/ HA3BaHHEM
«XasuHar an-acuiia’y («Cokposuinia u3bpaHHukoB») Myxammanom anXamumu. [Ipeaucnosue
TaK)K€ COJEPKUT TMpaBUiia TOBEACHUA Cy(pueB («CaJTUKOB», T.€. T€X, KTO HAET MO IyTH
CaMOCOBEPILIEHCTBOBAHUS ), «C HEOONBIIMMH U3MEHEHHUSIMH B3sThIe U3 “‘/[kaBaxup am-abpap”»
[17:121].

B  ¢onmax Bocrounoro oraena  bubmmoreku umenn A.M. Toppkoro
Cankrllerepbyprckoro rocynapcrBenHoro yauBepcutera (CIIOIY) HaxonsTcss HECKOIBKO
Ka3aHCKUX U3JIaHui «/{MBaH-U XUKMaTy», caMoe 00BbEMHOE U3 KOTOPBIX BBIILIO U3 Ieyatu B 1896
T.. OHO COCTOUT U3 277 CTpaHull, COAEPKUT 148 «XUKMATOB» U TIOAITHYECKOE oOpaieHue K bory
«MyHaKaT», HaMMCaHHOE ABYCTUIIMSIMH B popme «vacHaBw» [3]. LlutaTel U3 moaTHueCcKoit
aBToOuorpaduu Xomku AxMaza SIcaBu B HACTOSIIECH CTaThe MPUBOATCS MO JAHHOMY U3JIaHUIO.

«/luBaH-M XUKMaT» TakKe HEOJHOKPATHO W3/aBajCs IUTOrpa@CKUM CHOcoOOM B
Tamkente (B 1882, 1894, 1896, 1900, 1910 u 1916 rr.). TamkeHTCKHUEe U31aHUS, HEKOTOPHIE U3
KOTOpBIX IpeacTaBieHbl B ponaax bubmmoreku CIIOIY, mo cytu nena, npeacraBisiioT co0oit
dakcumMuiIe PYKOMHUCEH, BBIMOJHEHHBIX MMOYEpKOM HacTa‘nuk. OHM MeHee TOJIHBIC, YeM
Ka3aHCKuE COOPHUKH.
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CocTaB M3BECTHBIX B HACTOAIIEE BPEMsI PYKOMHCEH U MEYaTHBIX M3AAHHUM «XMKMATOB)
MO3BOJISICT CACNATh BBIBOJ, 4YTO K cepeauHe XIX B. Obl1 BbIpaOOTaH HEKHH «KAaHOHHYECKHUI
TekeT» «/{uBaH-u xukMar». CTUXOTBOPEHUS, BOUIEAINE B 3TOT CBOJAHBIN TEKCT, OTINYAIIUCH
CTPOMHOCTBIO, JTOBOJBHO CTPOTHM CIJIEJOBAHHEM BBIOPAaHHOMY pa3Mepy, YETKHUM MOPSIKOM
PacIoI0KEHUS MPOU3BEACHUN Pa3HBIX MOATHUECKUX (POpPM (4eTBEPOCTHUIIHS HAPOIHON (OPMBI
«KOIIIMay» - Ta3eld — MECHEBH). DTOT TEKCT CTaJl OCHOBOW I aOCOJIOTHOTO OOJBINMHCTBA
M3BECTHBIX CITUCKOB U M3aHMI COOPHUKA, OJJTHAKO, HE TIOJIBEPTHYTHI KPUTHIECKOH 00paboTKe,
OH HE MOJKET CIIY>KUTb HaJ€KHBIM HUCTOYHUKOM
JUIA  W3y4YCHHS PAHHECPEIHEBEKOBOTO TIOPKCKOTO Cypu3Ma, pPeTUruo3Ho-(puiIocodckux
B3IJISAJIOB U MO3TUYECKOT0 TBOpuecTBa Axmena SlcaBu. TakuM HCTOYHMKOM MOKET OBITh TOJIBKO
CBOJHBIM KPUTHYECKUI TEKCT «XUKMATOBY, BBIITOJIHEHHBIM HA OCHOBE JPEBHEMIINX PYKOIUCEH,
KOTOPBIiA eI11e MPEJACTOUT MOATOTOBUTH U U3/ATh.

[TpoBeeHHBIN aHATH3 COAEPKAHUS U TOITHUYECKUX (opM «JlnBaHa», a TakKe MOJACUET
KOJIMYECTBA apabO0-NEPCUACKUX JIEKCUYECKUX €IMHUIl B «XMKMaTax» IO3BOJIAIOT YTBEPKJaTh,
YTO U3BECTHBIM B HACTOSIIEEC BPEMSI TEKCT COOpPHHKA COCTOMT M3 CIEAYIOIIUX 3JIEMEHTOB: -
CTUXOTBOPEHHUA B OPME YETBEPOCTUILINN-KKOIIMAa (IO BCEH BUIUMOCTH, camasi IPEBHSISA

yacTh «J{MBaH-U XUKMAT»);

- «XMKMaTbl» B OpMe razenu, co3qaHHbie He panee XV B.;

- «XMUKMaTbI»-MECHEBU (B OCHOBE CBOEH, BO3MOXHO, Oojiee JpPEeBHUE, HO B IIEJIOM

MPUHSIBIINE

HBIHEITHUH 00K ToJIbKO B XV-XVI BB.);

-«XWKMaTbI» Pa3HBIX MOITHYECKUX (HOpM, coleprKaiiue UMeHa yueHHKOB flcaBu, Oonee
MO3/THUX IMOATOB M UCTOPUUECKUX JIUI] U UMEIOIINE B PA3HBIX PYKOMMCIX U U3JAHUSAX TaXaJUTYChl
Pa3HbIX aBTOPOB (Cy/ 110 psAAYy NPU3HAKOB, TH IPOU3BEIECHUS CIEAYET OTHOCUTH K 3II0XE M10CIIe
MOHI'0JIBCKOT'O HallecTBHs, TO ecTh He paHee XIII-XIV BB.).

CeMb «XMKMAaTOB»-«KOIIIMay, U3 KOTOPBIX COCTOUT MO3THYECKass aBToOMorpadus meixa,
B CBOEW OCHOBE, Kak TpejacTaBisercs, Obutn co3mansl B XII B., B anoxy Axmana flcaBu. B
YIOMSHYTOM Ka3aHCKOM u3fnaHuu 1896 r., Haxoxasmemcs B o6ubnuoreke CIIOI'Y, conepxkatcs
MSTh TAKUX CTUXOTBOPEHUH («XUKMATBI» 1MOJ HOMepamu 2, 3, 4, 5 u 34, obumum 06beMoM B 72
yeTBepocTHims) [3:22-32, 76-79].

[Toatnueckyro aBroOuorpaduio Xomku Axmaaa ScaBu, Kak TPEICTaBISIETCS,
TUTIOJIOTUYECKH CIIeIyeT OTHECTH K «cyduiickomy smocy» (Tepmun E.D. beprennca). DToT TN
(>xaHp) cy(uiickol M033UM BO3HUKAET JIUIIb TOTJIa, KOT/1a pa3BUTHE Cy(pHU3Ma BCTYNAET B HOBYIO
CcTaauio — oOpa3oBaHusi OpaTcTB (OPACHOB), MMEIOIMIUX YEPThl (POPMATLHON OpTraHHU3aIUU.
PononavanbHUKOM 3TOTO BU/IA TIO93UU CUUTAETCS Nepcuackuii modT AOynmamka Cana’u (1060-
1131), crapmuii coBpemMenHuk Axmana Slcasu [2:62; 8:327].

[ukn aBToOMOrpaduueckux «XUKMaToB» Axmana SlcaBu mpencTaBiseT coOoi
MO3TUYECKUI paccKa3 LIeiiXa 0 CBOEH XKU3HU OT POKJIEHUS 10 JOCTH)KEHUS Bo3pacTa 63-X JeT,
koraa Axmaz SflcaBu, B mamath o IIpopoxe Myxammazne, CKOHUaBIIMMCS B 3TOM BO3pacTe,
NpUHUMAeT OO0eT J0OpPOBOJIBHOTO 3aTBOPHUYECTBA M YAANSETCS B TOJ3EMHYIO KeNbIO.
[ToaTnueckast aBToOMoOrpadus Iierxa MOBECTBYET IMPEXJIE BCErO O €ro JTyXOBHOM pa3BUTHUH,
MPUOOPETEHUH JTyXOBHOTO OIBITA U MOCTOSTHHBIX KauecTB (MakaMm) Ha IYTH COBEPILEHCTBA, 00
JTanax JyXOBHOTO MY>KaHUSl U BCTpedax C BEJIMKMMH HacTaBHHUKaMu. Yale BCero 3To MUK U3
HECKOJIbKMX «XMUKMAaTOB», HAMMMCAHHBIX YETBEPOCTUILIUSIMHU-

«KOIIMa», C pa3lMnYHbIMU penudaMy B KOHLE MOCIEAHEW CTPOKH KaKJOTO YETBEPOCTHIIMS
[3:22-32; 11:50-59]. B xa3zanckom u3manuu 1896 r. u3 cobpanus oudamorexu CII6IY mepssrii

42



«XHKMaT» TOATUYECKOH aBTOOMOrpaduM Ineixa HadMHAeTCs CIeIyIIIuMu crpokamu: Eya
dostlar kulak saling aydugumge

Ne sebebdin altmis tigde kirdim yirge

Mi‘rac tizre Hak Mustafa rihum kordi Ol

sebebdin altmis ticde kirdim yirge

Hak Mustafa Cebra’il’din kild1 su’al

Bu nec¢iik rih tanga kirmey tabti1 kemal

Kozi yaslig halka baslig kaddi hilal

Ol sebebdin altmis tigde kirdim yirge <...> [3:22] ***

O npy3bs, BCIyIIAWTECh B TO, UTO 51 CKAXY;

ITo kako¥i MpUYKHE SI B LIECTHAECAT TPU rofa yIIEI MO 36MIIIO:

Cosepmas Mupamk (Bo3Hecenue Ha He60), M36pannuk Mctunnoro (IIpopok) yBuaen
CBEpXY MOIO JYIIY.

BoT no3Tomy 4 B IECTHAECAT TPH rofa yuIei Mo 3eMII0.

N36panank MctuaHOTO cripocun y (apxanrena) JxeOpanna:

«Yto 370 3a Aymia, KOTopas, He BOWS B TeN0, 00pesia COBEPIICHCTBO?»

C rnazamu, MOJHBIMU CJE3, C TOHUKIIIEH TOJIOBOM U COTOCHHBIM, CIIOBHO MOJIYMECHII,
CTaHOM,

BoT no3Tomy 4 B IECTHAECAT TPH rofa yuIei Mo 3eMIIIO.
*k*k

<...> Bir yasimda ervah menge {iliis birdi
Iki yasda peygamberler kilib kordi

Ug yasimda Cil-ten kilib halim sord:

Ol sebebdin altmis tigde kirdim yirge

Tort yasimda Hak Mustafa birdi hurma

Yol korsattim yolga kirdi nige glimrah

Kayda barsam Hizir Baba’m menge hemrah

Ol sebebdin altmis tigde kirdim yirge <...> [3:24]

*k*x

Korna MHe Obu1 0/1MH TOJ, TyXU (MpaBEAHUKOB) yAOCTOUIN MeHs cBoel nonu, Korma
MHe OBLJIO /1Ba T'0/1a, IPUIILIN IPOPOKU U Y3pelTu MEHH,

Korna mue Obu10 Tpu roaa, «Copok Tem» (COpok mpaBeTHUKOB) MPUILIN U
CIIPOCHJIM O MOEM COCTOSIHUH;

BoTt nouemy s B mIECThIECAT TPU TOJa YIIEN MO 3EMIIIO.

Korna mue Obu10 uethipe roaa, M36pannuk MctunHoro nogapui MHE (QUHUK;
S ykazan myTh, U MHOXECTBO 3a0IyIINX MOUUIM N0 (IPaBUJIBHOMY) ITYTH;
Kyna 651 s Hu m1én, Moii craper (mpopok) XbI3p OblT MOUM CITyTHUKOM; BoT
NOYEMY s B HIECTBECAT TPU roJla YIIET MO 3EMITIO.

Ha APCBHOCTH 3TONl 4YacTu C60pHI/IKa ((I[I/IBaH-I/I XUKMaT» YKa3bIBACT HapoaHas
IIO3THYCCKas (bopMa CTUXOB — «XMKMAaKThl» HAIUCAaHbl CUIA0MYECKHM METPOM B (bopMe
quBepOCTHMHﬁ- «KoIMay», CBA3aHHBIX €IMHOM pH(I)MOfI nociaeaHen CTPOKH KaXXJ0ro
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YETBEPOCTHILHUS (4aCTO 3Ta IMOCIEIHSSI CTPOKA MOBTOPSETCS B KAXKIOM YETBEPOCTHUIIMU Kak
pedpeH). B mepBoM 4eTBEpOCTHUIINU KaXJAOTO CTUXOTBOPEHUS CTPOKU PUPMYIOTCSA MO THUILY
ABAB, AAAB unu AABA, B nocienyromux — no tuiny AAAB umu CCCA. Berpeuarotcs u
npyrue Tunsl pudmMoBku. Hamnure eanHoi pudMbl B TpeX CTPOKaxX YETBEPOCTHUIIMS U OOIIEro
penuda B ueTBEepTOM CTpOKe 00JIeryanu, Kak U B JOUCIAMCKOM MO33UH TIOPOK, UCIIOTHEHHE ATHX
CTUXOB 10J1 onpeeneHnyo Menoauto [15: 24, 399;16:214]. Ilo Bceit BepOATHOCTH, UMEHHO 3TH
¥ To1I00HBIE UM TI0 (hOpME CTUXM UCTIOIHSUIUCH BO BpeMs pajeHUil B OparcTBax JpKaxpuiia u
Scasuiia. Pasmep atux ctuxoB Obu1 critabudeckuii (Typ. hece vezni), gare Bcero 4ucio CIOToB
coctaBisno: 4+4+3=11 u 4+4+4=12. [locneguuil Tum, Korjza mnocie MPOU3HECEHUS KaXKIbIX
YEThIPEX CJIOr0OB B CTPOKE CJeJ0Bala May3a, U3BECTEH ¢ IpeBHENUIINX BpeMeH. OH BCTpeyaeTcs
emé B ctuxax «Ory3-HaMey; UCIOJIb30BajIcs B mosMe Tatapckoro nodta Kyn anu (Kyn Ann)
«HMycyd u 3yneiixa» u, mo3aHee, BO MHOTHX Hpou3BeaeHnsx Maxrymkymu ®parnu (1724-1807).

BaxxupiM mpHU3HAKOM JIPEBHOCTH «XMKMAaTOB)» IOATHYECKON aBToOHOrpaduu Axmana
ScaBu, HapsAQy ¢ UX O3TUYECKOW (PopMOH, siBIsieTCs Hanboee HU3Kas 01 apabonepCuacKIX
3auMcTBOBaHU: 0T 32 % 1o 44,6 % (B cpenneM okoio 37,7 %) ot Bcero oobeMa JEKCUKHU, B TO
BpeMs KaK UX JOJIS B «XHMKMaTax»-mMacHaBH («MyHakaT») coctaBisieT 53,16 %, a B «XHUKMaTax»
B (opme razeneit nmocturaer 65,4 %. Cnemyer OTMETUTH, 4YTO JOJS apaOOMEpCHACKUX
3aMMCTBOBaHUM B razessix Anuimepa HaBou, co3panubix B XV B., TO €CTh IPUMEPHO B TO KE
camoe BpeMsl, Kora ObUT COCTaBJICH B HBIHEIIIHEM BHJIe COOPHUK «JlMBaH-M XHKMAT», COCTABIISCT
npumepHo 47,3 %. Takke AOMOTHUTEIBHBIM TOBOJOM B IOJB3Y JIPEBHOCTH ITHUX «XHUKMATOB)
CJIETyeT CYUTATh MPAKTUICCKOE OTCYTCTBUE B HUX CY(UUCKON TEPMHHOJIOTHH U 00pa3oB Ooee
MO3JHETO0 MPOUCXOXAeHUsA. B mostuueckoil aBroOuorpaduu SlcaBu aBTOPOM cCTaThu
oOHapyxeHo 10 30 apaOCKUX M MEPCHICKHUX CIOB, KOTOPbIE MOXXHO paccMaTpUBaTh B JIaHHOM
KOHTEKCTE KaK TepMUHBI cypu3ma. AGCOTIOTHOE GOJBIIMHCTBO 3TUX TEPMUHOB BCTPEUAETCS B
M3BECTHBIX TEOPETHUYECKUX COUYMHEHHIX (CBOETO poja yueOHuKax cyduszma)

X-XII BB. ac-Cappamxa at-Tycu, an-/xymiadu an-Xymxsupu, an-Kymaiipu, a Takxke B
MO3TUYECKUX COUYMHEHUSX MUCTHKOB TOM ke 3mnoxu: Xakuma Cana’u, @axp an-una ‘Mpaku, u,
ocobeHHo, ‘Abnamnaxa an-Ancapu (1006-1089), Beinaromerocs mo3ta U y4urTens AyXOBHOTO
HacTaBHHKAa XOmkHh Axmana SlcaBu ﬁycytba an-Xamaganau (1049-1140). YcraHoBiaeHO, 4TO
cy(uiickue TEpMUHBI y TIOPKCKOTO TOATa-MUCTHKA YIOTPEOICHBI B T€X K€ 3HAYCHHSIX, YTO U Y
MPEIIIECTBEHHUKOB. BaXHO OTMETUTh, 4YTO pe3yNbTaThl pPACCMOTPEHUs CYPHUIICKOM
TEPMUHOJIOTHH M 00pa3oB MYCYJbMaHCKOM MHCTHYECKOW TIO33MHM, COACPKAIIUXCS B
«XHUKMaTax»-«Kommay Axmana fIcaB, yKa3bIBalOT Ha HEMOCPEICTBEHHYIO CBS3b TBOPYECTBA
TIOPKCKOI'O I103Ta-MHUCTHKA C MPEAMIECTBYIOIIEH, B OCHOBHOM IE€PCUACKON JINTEpaTypHOR
Tpaauieit panHero cydusma. Ha ocHOBaHWU BBIIIEU3IIOKEHHOTO aBTOP HACTOSIIEH CTaThbU
MOJIaraeT, YTO UMEHHO CPEeIH «XMKMAaTOBY», HAIIUCAHHBIX B (JOpME HAPOIHBIX YETBEPOCTHUIITUH -
«KOIIIMay, B JAIbHEHIIIEM MOTYT ObITh OOHAPYKEHBI TIOITTUHHBIE Mpon3BeneHnst Axmana Scasu.

WccnenoBanust 1Mo BBIABJICHHUIO JIPEBHUX W 0ojiee HOBBIX yacTedl «J/lmBaHa» C 1€JbIO
YCTaHOBJICHHS] TOJJIMHHOTO aBTOPCTBA <«XHKMAaTOB» HEOOXOAMMO MPOJOIDKATh W Jajee.
Nmeromuecs B HacTosllee BpeMsi KOMMEHTHPOBAaHHbIE U3AaHus «XukMaToB» K. Opacnana u U.
XakKynoBa, Kak 1 psj Oosiee HOBBIX M3AaHuH, Beimeqmux B 90-e u 2000-e roas! B Kazaxcrane,
OCHOBaHBI, TIPEXkJE BCEro, Ha IUTOrpapUUeCKUX M MEYaTHBIX COOpHHUKAX «JlMBaH-U XHKMAT»
XIX — Havasia XX BB. U HE MOTYT CIYKHTh HaJ€KHBIM HCTOUHUKOM JIsl TAKUX HCCIIEI0BaHUN
[11; 12; 13]. B cBs3u ¢ STUM, BaXKHOW 3amaduedl CIENHAIMCTOB IO HCTOPUHM TIOPKCKOU
MYCYJbMAaHCKOM JUTEpAaTypbl JTOMOHTOJBCKOTO TEpHoJa JOJDKHA CTaTh TOJTOTOBKA
KPUTUYECKOTO W3JIaHUS TEKCTOB «XHKMATOB», CoOAepKammx Taxammtyec Axmana Scaswu,
OCHOBaHHOT0 Ha HambOonee paHHux pykomnucsax XVIII B. [Ipu 3Tom He cnenyeT ocTaBisTh 0e3
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BHUMaHMs BO3MOXXHOCTb OOHApy)KE€HHUsl U IpUBJIEUCHHUS K pabore Oojee paHHUX CIIHCKOB
«luBan-u xukmat». Hapsny ¢ apeBHUMH cnuckamu «JlMBaHa» LIEHHOCTb JAJsl TaKOW pabOThI
IIPEICTABISIIOT TAK)XKE JPEBHHE PYKOIMCH CTUXOB IIOCJIENOBATENIEH MOI3Ta-lIelxa, B KOTOPBIX
MOTYT BCTPEUYaThCs TE€ K€ MMPOU3BEACHHUS, UTO U B «JIMBaH-U XMKMaT», HO C TaXaJUIyCAMH 3THX
aBTOPOB. BbI/1€1MB Takue CTUXOTBOPEHNUS, MOYKHO OYZET € ITOJHBIM OCHOBAaHHEM, 10 BBIPAXKEHUIO
U3BECTHOTO PYyCCKOro uccienoBatens cypuszma B.A. JKyKoBCKoro, «CTaBHTb HPOTHUB HHX
BOIIPOCHUTEIIbHBIE 3HAKW», TO €CTh COMHEBAThHCS B MX MPUHAIICKHOCTH Iepy Axmana fcasu; u
«lleHa TaKUX 3HAKOB OyJeT BO3pacTaTh NPONOPIMOHAIBLHO IPEBHOCTH UCTOYHUKA M €TI0 CITUCKA
[5:340]. B xputnueckoM u3gaHuM «JlMBaHa» JOIKHBI COAEPKATHCS CCHUIKM Ha PYKOIHCU C
yKa3aHHEM pa3HOUYTEHUH, KOMMEHTapuu K Cy(pUICKMM TepMHHaM U o0pa3aMm, a TaKkKe JOJKHBI
ObITb 0CO00 BBIJCNIEHBI T€ «XUKMAaTbl», KOTOPBIE B CBOEM TEKCTE COAEP)KaT CBUAETENIbCTBA
NO3/HEHIIero MNpOUCXOXKIEHUS (YIOMHHAHUS YYEHMKOB SIcaBM, HCTOPMYECKUX  JIMIL
HoCJeIyIoMUX 310X U T.1.). IIponenanHas ke K HACTOALIEMY BPEMEHHU padoTa MO U3Y4YEHUIO
JKU3HU, JEATEIBHOCTH U MO3THUYECKOrO Hacienus SlcaBu MO3BOJSAET yTBEPXKAAThb: UMEHHO OH,
Xomxa AXmaj u3 ropoja Mackl, HaxoA1Ierocst B CTEIsX IKHOro Kazaxcrana, MycyibMaHCKHi
MucTuK XII B., BOCIUTaHHBIA B TIOPKCKOM W TEPCHICKOH Tpamuiusx cydusma, ObUT
pOJOHAYAIPHUKOM KaK MpakTUKU opjaeHa (OparctBa) SlcaBuiia, Tak M MOITUYECKOTO KaHpa
«XMKMaT» B TIOPKCKOH Cy(QHiiCKO# TuTepaType.
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The origins of humanity’s belief in “eternal life” remain unknown to modern
scholarship. If we turn to mythological narratives, which represent some of the oldest forms of
human worldview, we can observe that this belief in eternal life gave rise to concepts such as
the “two worlds” and the “three-world” model. Moreover, the idea of eternal life as a state of
celebration, happiness, and freedom from sorrow is fundamentally grounded in virtue and
righteousness.

The values embedded within ancient spiritual traditions played a significant role in
shaping human moral consciousness. The afterlife, understood as the eternal abode of the soul,
designates Paradise as the destination of those who embrace virtue and goodness. In other
words, Paradise (Jannah, Heaven) is the dwelling place of righteousness, while Hell is the abode
of evil intentions and wrongdoing. The imagery of Paradise and Hell became a central theme
not only in sacred scriptures but also in literary works. Among such works, Dante’s The Divine
Comedy occupies a special place. Comparing Dante’s depiction of Paradise with the wisdom
expressed in the hikmets of Khoja Ahmed Yasawi enables us to recognize the foundations of a
universal artistic and spiritual worldview.

Let us first consider the concept of Paradise.

“Paradise is the eternal abode where those whose sins have been forgiven by Allah enjoy
everlasting bliss in the afterlife. In contemporary usage, the terms beiyish and zhumak are often
used interchangeably. However, they are not absolute synonyms. The meaning of beiyish is
broader” [1, p. 465]. Thus, Paradise (zhumak) is understood as consisting of several levels
within the greater realm of Heaven (beiyish). The levels are traditionally listed as: 1) Dar al-
Salam; 2) Dar al-Qarar; 3) Jannat al-Na‘im; 4) Jannat ‘Adn; 5) Jannat al-Ma’wa; 6) Jannat al-
Firdaws; 7) Jannat al-Khuld; and 8) Jannat al-Ni‘mah. (The Traditional System of Kazakh
Ethnographic Categories, 2014:465)

The image of Paradise is vividly depicted in The Tale of the Houri Maidens by the eminent
figure of Kazakhstan’s spiritual heritage, the saint and poet Mashhiir Jusip Kopeev:

In Paradise stands the Tree of Tuba, its leaves immense and grand,

Its radiance surpasses the sun, and all is filled with light.
Though its roots are in the heavens, its crown bends downward,
Inclining toward the earth, its branches hanging low.

Its appearance resembles the sun itself;

Countless are its fruits, sweeter than honey.

Laden with fruit and descending from the celestial sky,

It fills the entirety of the eight gardens of Paradise.

In these lines, Paradise is portrayed through the image of the Tuba Tree, a sacred tree
traditionally associated with heavenly bliss in Islamic belief. Its divine light, abundance of sweet
fruits, and presence throughout the eight levels of Paradise symbolize eternal happiness,
prosperity, and spiritual fulfillment. (Kopeev, 2013, p. 176).

Paradise is described as a realm of “honey-sweet fruits, the springs of Kawthar, magnificent
dwellings, and houris (maidens of Paradise)” (The Traditional System of Kazakh Ethnographic
Categories, 2014: 466). These images are portrayed as sources of spiritual joy and divine
illumination for the human soul. However, attaining such a blessed abode requires a life guided
by virtue, righteousness, and good deeds in this transient earthly world.

In his Divan-i Hikmet, Khoja Ahmed Yasawi exemplifies profound humanistic ideals
through the dialogue between Paradise and Hell. The notion that human morality is measured
by honor and conscience, as well as the commitment to spiritual values, is clearly expressed
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through the poetic form of aitys (verbal contest), a genre deeply rooted in Kazakh folklore. In
other words, virtue is revealed through its comparison with evil and wrongdoing. In the
traditional Kazakh art of aitys, the objective is to overcome one's opponent through eloquent,
insightful, and persuasive speech. Yasawi skillfully harmonized the genre of hikmet with the
content and form of Turkic poetry, employing it as an effective means of conveying his spiritual
and ethical message. It is well known that such binary oppositions have served as cultural codes
throughout human history, symbolizing the struggle for spiritual purity and moral elevation.

If the noble aspiration of humankind is to attain truth through the path of virtue, then,
according to Yasawi’s worldview, spiritual perfection is achieved through four stages: Sharia
(Shari‘a), Tariga (the spiritual path), Hagiga (ultimate truth), and Ma ‘rifa (spiritual knowledge
and gnosis).

In the gardens of Sharia, | proclaimed my calling;

In the rose-garden of Tariga, | wandered in delight.
Taking wings from Haqiqga, | became like a bird in flight;
| opened the gate of Ma‘rifa as well, my friends (Yasawi, 2016, p.8)

The manner in which each of these spiritual concepts contributes to the perfection of the
human being is interpreted through the language of hikmet. In other words, in order to attain the
abode of Paradise, a person must turn toward spiritual refinement and moral perfection.

A whole historical stage of Turkic culture is associated with the teachings of Khoja
Ahmed Yasawi. It is well known that the art of the word occupies a central place in cultural
consciousness. From this perspective, it is natural that Sufi poetry absorbed the worldview,
traditions, customs, and ethical norms of the Turkic world. As Yasawist scholar A. Abduov
notes, “Yasawi’s Sufism is integrally connected not only with poetry, but also with politics, art,
history, and economics, and more broadly with the entire mentality of Turkic-speaking society
(Abduov, 2022, p. 7).

The content of Yasawi’s hikmets is significant due to its foundation in high humanistic
ideals. As the earliest and most outstanding example of the hikmet genre in Turkic poetry,
Divan-i Hikmet occupies a special place in the history of spirituality and literature. Rooted in
Eastern poetic tradition, this genre encompasses several formal poetic structures.

A number of artistic works in world literature have been devoted to the themes of
Paradise and Hell. Among them is the Divine Comedy (1265-1321) by the great Italian poet
Dante Alighieri. This idea is further supported by A. Abduov, who states: “We consider Khoja
Ahmed Yasawi’s Hikmets as a religious-philosophical genre of poetry that provides insight into
the culture and inner spiritual world of the Turkic peoples. Many of its narratives are
ideologically similar to world-famous literary works. For instance, there are thematic parallels
between Divan-i Hikmet and Dante’s Divine Comedy” (Abduov, 2022, p. 14). Moreover, the
humanistic ideas found in the works of other prominent figures in world literature also resonate
with the legacy of Yasawi.

Dante’s poem has been preserved through centuries as a valuable work that poetically
represents the spiritual realm in a unique form, and Yasawi’s work is regarded as being on an
equal intellectual and artistic level.

The hikmets of Yasawi have been extensively studied with regard to their history of
composition, poetics, Sufi-philosophical ideas, socio-political significance, and their role in the
dissemination of Islamic values by scholars such as N. S. Banarli, E. E. Bertels, A. K. Borovkov,
E. R. Rustamov, V. |. Zokhidov, and others.

Following Kazakhstan’s independence, Yasawi’s legacy has been studied in greater
depth, leading to significant scholarly conclusions. Scholars from Kazakhstan and Uzbekistan
have translated and published Yasawi’s works, produced research articles, and introduced new
sources into academic circulation. In the field of humanities, researchers such as A.
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Nysanbayev, M. Zharmukhamedov, M. Shafigov, S. Dautov, and A. Abduov have contributed
substantially to the study of Yasawi’s heritage.

In world literary studies, Dante Alighieri’s Divine Comedy has also been widely
researched. Scholars have examined its philosophical, spiritual, linguistic, mystical dimensions,
as well as its structural and artistic nature. Among these studies are T. S. Eliot’s essay on Dante
included in The Use of Poetry and the Use of Criticism (1933), A. Kh. Gorfunkel’s Philosophy
of the Renaissance (1980), and K. Landa’s monograph The Poetics of Joy in Dante’s Comedy
(2021, St. Petersburg).

The shared ideas between Yasawi’s Divan-i Hikmet and Dante’s Divine Comedy are
also highlighted by Yasawist scholar A. Abduov in his study The Worldview of Khoja Ahmed
Yasawi.

Khoja Ahmed Yasawi is recognized as the spiritual mentor of the entire Turkic world
and a great figure of the Sufi tradition who placed faith and spiritual purity at the highest level.
Divan-i Hikmet is a philosophical-didactic literary work based on the folkloric traditions of
nomadic Turkic peoples and written in accordance with their linguistic and stylistic features.
The original manuscript of this written heritage has not been preserved. The earliest known
copy dates back to the 15th century and was transcribed in Arabic script. In the late 19th and
early 20th centuries, it was published in Kazan, and in the early 20th century in Istanbul and
Tashkent.

Dante Alighieri is regarded as the last poet of the Middle Ages and the first poet of the
Renaissance. According to Dante scholars, the Divine Comedy originated from the poet’s
visionary experiences over ten days, beginning in the sacred week of the year 1300. The poem
is believed to have been written between 1307 and 1321. This epic work is widely regarded in
academic discourse as an encyclopedia of medieval Italian life. Born in Florence and educated
at the Universities of Paris and Bologna, Dante was deeply familiar with the literary heritage of
antiquity and the works of his predecessors. He regarded the ancient Roman poet Virgil, author
of the Aeneid, as his intellectual guide.

Dante’s poem is structured into three parts: Inferno, Purgatorio, and Paradiso (in
Kazakh translation: “Tamuk,” “Place of Purification,” and “Paradise”; in Russian translation:
“Hell,” “Purgatory,” and “Paradise”). Each section consists of thirty-three cantos, with an
additional canto in the Inferno, bringing the total structure to one hundred cantos. In
comparison, Yasawi’s poetic heritage consists of 134 hikmets, along with a “Preface” and a
section titled “Supplication to the Merciful Allah, the Answerer of All Prayers.” The work,
which reflects on conscience, faith, and spiritual perfection, begins with the following verses:

By divine command, the decree of the Truth reached me, friends,
| descended into the midst of a single ocean, friends.

By the will of the Creator | was commanded to that ocean,
Praise be to God, | crossed it safely, friends.
The poem begins with the following lines:
“My age has come, life has passed, I have flown to the sky;
My heart overflowed, and in confusion | fell back to the earth.
| struggled greatly with the ego and Satan,
| passed through the stage of patience and contentment, friends” (Yasawi, 2016, p. 7),

through which the author’s philosophical reflection on the Creator and the meaning of
life, as well as his spiritual ideal, becomes evident. The narrative also describes his experiences
at the ages of nine, twelve, thirteen, fourteen, and fifteen:

“I repented and submitted myself to the Truth, friends;

I repented and avoided sinful deeds” (Yasawi, 2016, p. 7).
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The age of fifteen is presented as a stage of approaching spiritual maturity. Expressions
such as “entering the sea,” “crossing the sea,” “struggling with the ego,” “becoming a guarantor
of one’s own soul,” and progressing from the stage of “patience and contentment” to “poverty
and contentment,” as well as “diving into the ocean like a diver,” “drinking spiritual nectar,”
and “repenting” all represent stages of the author’s spiritual journey toward moral perfection.
The narrative further continues with descriptions of the ages forty, fifty, and sixty. Ultimately,
at the age of sixty-three, the poet’s retreat into seclusion (khalwa) is presented as his final step
toward purification.

“I bid farewell and stepped into the underground world,

I renounced the worldly life and turned toward the Truth...

| stood in prayer throughout the night reciting Ta-Ha,

| fasted during the day and performed evening prayers,

In this state | remained beneath the earth,

Remembering Mustafa with longing and devotion” (Yasawi, 2016, p. 19).

Spiritual purification and liberation from sin in religious thought is understood as a
necessary rite through which the soul attains its eternal abode. At the initial stage of the
formation of this concept (approximately 1150-1250 CE), purification was associated with an
intermediate state after death, where the soul was believed to undergo a series of trials and
experiences. The notions of purification and atonement instilled in the medieval human
consciousness a belief in eternal life and the afterlife, while also offering hope for the
forgiveness of sins committed in earthly life. Ultimately, the idea of purification encouraged
individuals to take moral responsibility for their actions during their lifetime and to consciously
uphold ethical values. It also emphasized that human beings must pass through hardship and
suffering in order to be fully cleansed of their earthly sins.

If the essential meaning of Yasawi’s hikmets lies in this spiritual-epistemological
content, then Dante’s work, which poetically represents the mysterious and transcendent
dimensions of the human memory and imagination, is thematically aligned with it.

The core idea of Yasawi’s hikmets is that the human being, as a spiritual entity belonging
to both the transient world (fana) and the eternal world (baga), must live in accordance with
the ethical principle of humanity.

The Divine Comedy was recognized in its own time as a poema sacra—a sacred poem
reflecting on the transcendent world. From a contemporary perspective, it is regarded as an epic
work written in poetic form that expresses philosophical ideas through artistic imagery,
consisting of three parts (cantiche): Inferno, Purgatorio, and Paradiso. As noted by translator
and scholar K. Akhmetov, who translated the poem into Kazakh, this work is “an epic written
in poetic form, consisting of three sections (‘Hell,” ‘Purgatory,” and ‘Paradise’) that present
philosophical ideas through artistic representations” (Alighieri, D. The Divine Comedy,
translated from Russian by K. Akhmetov, 2012, p. 11).

Dante’s quest is fundamentally a search for the path of Truth. The “deceptive and
treacherous visions” that nearly lead Dante astray from the path of Truth can be interpreted as
the manifestation of what Yasawi describes as the human “nafs” (the ego or lower self). In
Yasawi’s hikmets, the “search for the Truth” signifies devotion to the ultimate reality (Haq).
His statement, “Fearing the Truth, I did not fall into fire; thus I was purified” (Hikmet 1, p. 8),
reflects a sense of moral responsibility before one’s conscience.

“I have reached the age of sixty-three; | passed through heedlessness,

| failed to firmly uphold the command of the Truth; | became ignorant.

I neglected worship and became negligent;

I sought evil and turned away from the righteous, friends” (Yasawi, 2016, p. 9).
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In Yasawi’s hikmets, it is repeatedly emphasized that every human action remains under
the constant awareness of the Creator. Both good and evil are known to God.

The spiritual journey of the one who, at the age of fifteen, is “guided onto the path by
Khidr” becomes a central motif in the content of each hikmet. The reason for his withdrawal
into the earth at the age of sixty-three is explained in the second hikmet, in twenty-two stanzas,
which begins with the lines: “O friends, listen to what I say / Why did I enter the earth at the
age of sixty-three?” and each stanza concludes with the refrain: “For this reason I entered the
earth at the age of sixty-three.”

The pursuit of spiritual purity, sincerity before the Truth, commitment to the highest
human ideals, and the recognition of ultimate reality constitute the main reasons for Yasawi’s
withdrawal from the surface of the earth into seclusion (khalwa). In Dante’s poem, the
Purgatorio section similarly resonates with Yasawi’s act of retreating underground to engage
in worship and purification.

One of the primordial archetypal concepts embedded in collective human memory is the
concept of the spirit. Yasawi’s emphasis on the recognition of Truth is fundamentally aimed at
attaining spiritual perfection. The spirit must remain at its highest level, and it is evaluated
through elevated spiritual standards. Its association with chaos and cosmos, light and darkness,
good and evil, day and night, and moral dualities such as righteousness and wickedness reflects
a mythological and religious worldview in which the spirit occupies a central position in the
struggle of opposites.

The belief in the immortality of the spirit is deeply rooted in human consciousness. For
this reason, it has occupied a significant place in artistic creation and has become a central
theme and expressive core in various forms of literary art.

The model of the world structure is widely recognized for its binary and dyadic nature.
Such phenomena and entities, which exist in close interrelation, derive their oppositional
structure from the very laws of creation. In archaic mythology, the concepts of life and death
defined the corresponding notions of space and existence. For ancient peoples, passage from
this world was understood as a transition into another spatial realm. Life in the other world was
interpreted as a continuation dependent on the purity of the soul in this world, in accordance
with universal ethical principles.

The dialogue between Paradise and Hell in Divan-i Hikmet is valuable because it is
grounded in a humanistic Sufi worldview that articulates a key spiritual principle. In this regard,
the author’s intellectual depth and artistic maturity are particularly evident in his effective use
of the aitys tradition as a narrative model.

The depiction of Paradise and Hell in Yasawi’s hikmets through a dialogic or
disputational form reflects a model that became deeply rooted in Kazakh and earlier Turkic
cultural consciousness. In the text of the hikmet, the dispute between Paradise and Hell begins
as follows:

“Paradise and Hell argue, and within their dispute there is meaning. Hell says:

‘I am greater, for Pharaoh and Haman are with me.’

Paradise replies:

“You do not understand what true value is. Pharaoh and Haman are with you, while Joseph
and Canaan are with me’ (Forty Hikmets, 2013, p. 41).

Pharaoh and Haman are regarded as sinners who doubted the Creator and claimed
divinity for themselves. These two figures, frequently invoked in descriptions of Hell, are also
mentioned in the Holy Qur’an. The Paradise’s rhetorical response to Hell—asking “What kind
of judgment do you possess?” and presenting Joseph (Yusuf) and Canaan (Kana‘an) as its
exemplars—carries a distinct theological and symbolic meaning. The disputation continues as
follows:
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Hell says:
“I am greater, for within me dwell many worldly slaves,
Their hands bound with diamond chains and fiery shackles.”
Paradise replies:
“I am greater, for I am the abode of the prophets;
Before them are Kawthar, maidens of Paradise (houris), and attendants” (Forty Hikmets,
2013, p. 41).

Hell boasts of those who suffer within it, bound by diamond chains and fire-inflicted
restraints. Paradise, in contrast, emphasizes that it is the dwelling place of the prophets and
describes the divine rewards assigned to them, including the river of Kawthar, houris, and
heavenly attendants.

Hell continues its disputation, referring to those whose bodies are consumed by torment,
while Paradise responds by highlighting its righteous servants and the blessed gardens promised
to the believers.

Paradise says:

“I am greater, for righteous servants dwell within me,
And before the believers there are infinite blessings and blooming gardens.”
Hell replies:
“I am greater, for within me dwell tyrannical servants,
For the oppressors there is poison and bitter venom.”
Paradise responds:
“I am greater, for learned servants are in my presence,
In their hearts are the verses of the Qur’an and the traditions (hadith)” (Forty Hikmets, 2013,
pp. 41-42).

Hell once again asserts its superiority by referring to deceivers and hypocrites whose
necks are bound with chains of fire, while Paradise speaks of Sufis whose hearts are filled
with remembrance (dhikr) and contemplation (fikr), and of those who adhere to the path of
Truth:

Hell says:

“I am greater, for within me lie deceitful ones;
Around the necks of hypocrites are fiery chains.”
Paradise replies:
“I am greater, for within me are those who follow the path of Truth;
In the hearts of Sufis are remembrance (dhikr), contemplation (fikr), and the praise of
Subhan” (Forty Hikmets, 2013, p. 41).

Hell further mentions those who do not perform prayer, describing serpents and
scorpions around their necks as symbols of punishment. Paradise, in contrast, asserts its
superiority through reference to the ultimate spiritual ideal of humankind and the divine
attributes of the Creator:

Paradise says:

“I am greater, for within me is the Vision of the Beloved;
The Merciful and Compassionate Lord reveals the Divine Countenance” (Forty Hikmets,
2013, p. 42).

Thus, the disputation concludes with the victory of Paradise and the defeat of Hell. The
arguments and claims of Hell are shown to be morally and spiritually flawed, associated with
evil rather than goodness, and therefore displeasing to the Divine Truth. Accordingly, the
dialogue ends with the triumphant and didactic resolution of Paradise:

Hell then stood in silence,

While Paradise ascended to the heavens;
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“O servant Khoja Ahmed, what have you understood?
Only God is the One who makes all things known” (Forty Hikmets, 2013, p. 41).

In this dialogic structure, Yasawi contrasts good and evil, virtue and vice, and human
actions that elevate or degrade moral being. The narrative thus serves as a spiritual lesson,
guiding the reader toward inner purification and ethical refinement.

Paradise in Dante’s poem is depicted in the third part of The Divine Comedy. In Dante’s
representation, Paradise is a celestial realm composed of heavenly spheres inhabited by the
blessed. Its structure is as follows:

— the first sphere: the Moon, the abode of those who failed to keep vows under
compulsion and occupy the lowest level of Paradise;

— the second sphere: Mercury, the realm of reformers, just rulers, and those who suffered for
righteousness;

— the third sphere: Venus, the abode of lovers;

— the fourth sphere: the Sun, the realm of wise philosophers and great scholars, arranged in
two circles, moving in a harmonious dance;

— the fifth sphere: Mars, the abode of warriors who fought for faith;

— the sixth sphere: Jupiter, the realm of just rulers;

— the seventh sphere: Saturn, the abode of monks and contemplatives;

— the eighth sphere: the Fixed Stars, the realm of the victorious;

— the ninth sphere: the Primum Mobile, the pure crystalline heaven, the dwelling of angels and
saints;

— the tenth sphere: the Empyrean, the final level of Paradise, represented as a flaming rose and
a radiant river. At its center lies the amphitheater of the celestial rose, where the blessed dwell
in eternal harmony. God and the blessed reside in this highest realm (Eliot, 1996, pp. 418—
520).

y a transparent and soft cloud,
nourished only by the radiance of the sun.

Like a flawless diamond, or a subtle mist,
it absorbed us into its very essence,
like water drawn into light.

I was as fully immersed as | had been in earthly life;
and although no physical place could contain me,

I merged into that realm as body into body” (Alighieri, 2012, p. 425).

Or:

“As though the entire surrounding space was filled with light,
another radiant brightness appeared,
and a new splendor shone forth,
caressing like sunlight upon crystal” (Alighieri, 2012, p. 469).

In Yasawi’s worldview, the essence of Paradise is characterized by the presence of
Joseph (Yusuf) and Canaan (Kana‘an), the prophets, the river of Kawthar, heavenly gardens,
righteous believers, and scholars whose hearts are filled with verses of the Qur’an and the
Hadith. Above all, Paradise is defined as the realm where divine mercy and grace are
abundantly bestowed by the Creator.

The ultimate aspiration of human beings is to attain the height of moral and intellectual
perfection. The central principle of Sufi doctrine in Islam is the purification of the heart and
unwavering commitment to the path of Truth. Even those who err are given the opportunity for
repentance and spiritual renewal. As researchers (Nurdauletova et al., 2022, p. 81) emphasize,
Sufi teachings are grounded in key ethical principles such as love for God, which extends to the
love and respect for all eighteen thousand worlds created by Him, the unity of humanity and
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nature, and moral categories such as compassion, merit, lawful and unlawful actions, sin,
patience, and contentment. These values are deeply rooted in the primordial history of human
creation.

In Dante’s Inferno, the tormented figures are those who failed to observe these
fundamental moral principles and thus became sinners. The Purgatorio, in turn, represents a
transitional space where the human soul struggles toward purification and moral elevation. The
attainment of spiritual perfection is fully realized in the vision of Paradise.

Yasawi’s Divan-i Hikmet serves as a model for honoring the highest humanistic ideals
and instilling them in human consciousness. As Nurdauletova and other scholars note, the
central principle of the Sufi worldview is the attainment of authentic human existence, that is,
the level of being “a beloved servant of God,” which is achievable only through the purification
of the heart (Nurdauletova et al., 2022, p. 75). If goodness is regarded as the foundational core
of literary expression, then preserving this origin and continuously nourishing the spiritual
world becomes an eternal human aspiration. These two works—one philosophical and the other
artistic—demonstrate, through different means, the significance of authentic human existence.

The profound poetic representation of the afterlife in human consciousness reaches its
highest expression in Dante’s literary imagination. One of the most outstanding embodiments
of humanistic thought in world literature is Dante’s Divine Comedy, which resonates strongly
with Khoja Ahmed Yasawi’s Divan-i Hikmet. While Dante depicts Hell, Purgatory, and
Paradise on a vast narrative canvas with Virgil and Beatrice as spiritual guides, Yasawi conveys
the same moral and metaphysical truths through the dialogic opposition of Paradise and Hell,
using concise poetic expression to convey profound meaning.

Through this dialogue between Paradise and Hell, Yasawi emphasizes the eternal human
aspiration toward spiritual elevation and moral perfection, presenting an idealized vision of
truth in human consciousness. His use of the aitys tradition as a narrative form reflects not only
his intellectual mastery but also his profound spiritual insight and universal humanistic vision.
The significance and intellectual power of Yasawi’s work are thus illuminated through
comparison with Dante’s Divine Comedy, one of the greatest masterpieces of world literature.
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OSMANLI KAYNAKLARINA GORE HOCA AHMED YESEVT

AHgarna. Koxa Axmer Scayu
TOHIpPETiHAEC KaJNBINTacKaH HPQPaHIBIK TOCTYP,
ocipece MOHFOI IIANKBIHIIBUIBIFBIHAH —KEHiH
OpBIH alfaH KeIi-KOH YIepicTepi apKbUIBI
Ananonel MeH bankaH aiimakrapbiHa JieiiH
Tapajsl. Slcayu ata, 6aba, MIaix KoHE JOpYilITepi
Pym aOpannmapel apacblHOa Tikeneil OpbIH amy
HEMece oJapFa BIKOAl €Ty apKbUIbl Oyl
OJIKENePAIH UcllaMJaHybIHA, coHaii-aK
OcMaHIIBI JKayan axyJIapbIHBIH TYPaKThl CHUITaTKa
ne OONyblHIa MaHBI3IBI pen arkapael. Eprte
kezeHzeri Ocmannbl  nepekkesnepinne Koxa
Axwmer Slcayu meH fcayuila TapuKaThIHA KATHICThI
MOTIMETTEp JKETKUIIKCi3 OOJIFaHBIMEH, MEMIICKET
NeH KOFaM JIeHreHiHAe OFaH TENHIeH pyXaHH
TYJIFaHbIH MOHIH aHrapyra Oonansl. OcblFaH
coiikec, Bekramu gocTypi e3iHIH ka30ala jxoHe
aybI3la JEPeKKO3JepiHie ©31H OHBIMEH THIFbI3
OaiimansicThIpa Kepcerce, I'enubonyasr Mycrada
Oy, Oynue Yenebu, Xyceiin Baccad Odenan,
Axmen PrIQKBI CBIHIBI opTYpIi Idyipiepae eMip
CYPreH OCMaHJIbl aBTOPJIapbl OFaH FBUIBIMHU JKOHE
COIIBUTBIK TYPFBIIAH JKOFapbl MopTeOenep OepreH.
Ocmannbl  KoramblHBIH ~ Axmer Sflcayn MeH
Slcaynitara JlereH  KaTbIHachl ~ KeOIIi-KOHHBIH
ToKTayhl xoHe CedeBmiepain naiina OomysIMeH
Oipre Mpan OaFbITBIH KayilCi3 Jiem caHaMaraH
Opra Asus men Typkicran KaxsutapsiHelH Kapa
TeHi3 — CrtaMOyi OaFbpIThl apKBUTBI KaXBIIBIK
camnapra nIbIFybIMeH jkaHa CHIaTKa ue 001, OChI
O6asamama OcMaHIBl JepeKke3nepi Heri3iHzae
OcMaHiIBl MEMJIEKETI MEH 3HSLIIbI OpPTAJIAPbIHAAFbI
Axwmer Slcayu Typaibl TYCIHIKTIH Ma3MyHbI MEH
MOHIH aliKbIH/Iay MaKcaTbIH/a TaHbIHAAIIBI.
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Abstract. The tradition of wisdom shaped
around Hodja Ahmad Yassawi reached Anatolia and the
Balkans, especially with the migrations following the
Mongol invasion. Yassawi ancestors, fathers, sheikhs and
dervishes, either by taking part in the Rum Abdals
themselves or by influencing them, played an important
role in the Islamization of these lands and in the permanent
nature of the Ottoman conquests. Although there is not
enough information about Hodja Ahmad Yassawi and
Yassawism in early Ottoman sources, it is possible to
understand the nature of the identity attributed to him in
the eyes of the state and society. Accordingly, while the
Bektashi tradition strongly attached itself to him in its
written and oral sources, Ottoman authors who lived at
different times, such as Gelibolulu Mustafa Ali, Evliya
Celebi, Hiseyin Vassaf Efendi and Ahmed Rifky,
attributed him high scholarly and mystical stage. The
Ottoman society’s relationship with Ahmad Yassawi and
Yassawism took on a different character with the cessation
of migrations and the emergence of the Safavids and the
pilgrimage of Central Asian and Turkestan pilgrims, who
did not find the Iranian route safe, on pilgrimages via the
Black Sealstanbul. This paper aims to reveal the meaning
and nature of the perception of Hodja Ahmad Yassawi in
the Ottoman State and intellectual circles according to
Ottoman sources.

Keywords: Hodja Ahmad Yassawi,

Yassawism, Bektashism, Ottoman, Turkestan.

AnHoranua. Tpamunus KyXOBHOH MyJIpOCTH,
chopmupoBaBmasics BOKpYr Xomxku Axmana Slccasw,
nocturina Anatonuu u bankan, ocobeHHO Osaromaps
MUTpall¥saM,  TOCIEAOBaBIIMM 33  MOHTOJBCKHM
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HamecTBUeM. SlccaBuiickue arta, 0aObl, IIEHXM M PyMCKMX a0janoB, JIMOO OKasblBas Ha HUX BIIUSHHE,
JICPBHILIH, JIMOO HETIOCPEIICTBEHHO YYacTBYS CPEJM  CHITPAIH BayKHYIO POJIb B HCIAMH3ALMH 3TUX 3eMEb U B
3aKpeIUIEHMH OCMaHCKMX 3aBOEBAaHMH. XOTS B PaHHMX WHOM XapakTep IOcie IMPEKpalieHUss MUTpaluid u
OCMaHCKHUX MCTOYHHMKaX HEIOCTaTOYHO cBeleHuil o mosiBieHus CedeBumos, koraa nanoMHuku n3 CpenHei
Xomxe Axmane SlccaBu U sccaBU3MeE, BO3MOXKHO NOHATh A3uM U TypkecTaHa, CUMTaBLUIME HUPAHCKUU MYyTh
XapakTep o0pasa, IPUITHUCHIBAEMOT0 EMY TOCYIapCTBOM HEOE30IIaCHBIM, CTAIH COBEPIIATh Xak depe3 UepHoe u
obmectBoM. B cootBercTBHM C 3THM, Oekrammiickas mope U CramOyn. Hacrosmuii mokiax MOATOTOBIEH C
TPAIMIMsI B CBOMX MHCbMEHHBIX M YCTHBIX MCTOYHHKAX LENBIO PACKPHITUS 3HAYCHHSA M CYIIHOCTH BOCTIPHUSTHS
TECHO CBA3bIBaJIA ce0s ¢ HUM, TOT/1a KaKk OCMaHCKHe X0/Dku Axmaza SlccaBu B OCMaHCKOM TOCyJapCcTBE U aBTOPHI
Pa3HbIX 310X, Takue Kak ['ennbonyiny Mycrada HHTEIUIEKTYalIbHBIX KPyraX Ha OCHOBE OCMAaHCKUX AJu, DB
Yenebu, Xyceitn Baccap Dpernu u AXMes HCTOYHUKOB.

Pridxe1, npunmceiBanu eMy BbIcokne HaydHble n KiioueBwle cioBa: Xomka Axman SlcaBH, MECTHYECKHE
crenenn. OTHOLIeHUE ocMaHcKoro SlccaBus, Gekramms, OcMaHckas umnepusi, TypkectaH. oOmecTBa kK AXmany
SccaBu u accaBu3My proOpeso

Giris. Hoca Ahmed Yesevi (6. 562/1166), sadece Orta Asya Tiirk Miisliimanligi iizerinde
degil 6n Asya’dan, Giliney Bati Avrupa’ya kadar uzanan ¢ok genis bir cografyada etkili
olmustur. Her ne kadar Yesevilik tam anlamiyla bir tarikat tesekkiilii disiplini icerisinde
varhigim stirdiirmesede ortaya koydugu inang, diisiince ve zihin yapisi, Tiirklerin bilhassa genis
kitlelerle temsil edilentasra kiiltlirliyle hem hal olmus uygulamalariyla bircok tasavvufi
ziimreye tesir etmeyi basarmistir. Mogol Istilas1 6niinden bilhassa Harizmsahlarm ¢kmesi
ardindan kacarak Iran, Irak, Suriye, Anadolu istikametinde ilerleyen Tiirkmen kitleleri
icerisinde adina abdal, baba, ata, seyh denilen ¢ok sayida sfi mesrep sahsiyetin de yer aldigi
tarihi bir vakiadir.1 Nitekim ata ve baba tabirlerinin Yesevilik ve Naksilikte miirsid manasinda
kullanilmis, dahasi bu iki kavram ayni anlami tagidigindan Yesevi dervislerine ilk baglarda ata,
zamanla da hem baba hem de ata unvani verilmistir (Cebecioglu, 2009; Uludag, 1991, s. 365;
Kopriilii 1978, s. 166). Islamiyet 6ncesi Tiirk inancinda Saman veya Kam ad1 verilen olaganiistii
yetilere sahip bulunduklarina inanilan dini, manevi, kiiltiirel, toplumsal liderlerin yerini
Islamiyet’in kabuliiyle beraber bu ata, bab (baba) iinvanl dervisler almistir (Kurt, 2000, s.515;
Arslan, 1989, s.159; Isik, 2025, s. 7). Ahmed Yesevi’den sonra onun ya da halifelerinin yolunu
takip eden ¢ok sayida miiridi de bu ad ya da sifatla Anadolu’ya gelmistir. Ocak, son tahlilde
adina Rum Abdallar1 denilen ziimrenin aslinda Yesevi, Kalenderi, Haydari, Vefai olduklarini,
bunlarin Baba ilyas-1 Horasani’nin (6. 637/1240), Muhlis Pasa’nin, Hac1 Bektas-1 Veli’nin (6.
669/12717?) ve Sar1 Saltuk (6. 697/1297-98), Barak Baba (6. 707/1307) ve benzerlerinin halife
ve miiritleri oldugunu kaydetmistir. O, Osmanli Devleti’nin kurulus yillarinda tahta kiligl,
“abdal” veya “baba” lakapl bir takim dervislerin miiritleriyle birlikte, gazalara katildiklarini,
fethedilen yerlerde tekke ve zaviyeler kurarak bolgedeki topluluklar arasinda Siinni Islam
anlayistyla bagdasmayan popiiler bir “hetorodoks Islam” propagandasi yaptiklarini ve bunlarin
Rum Abdallar1 olduklarini belirtmistir (Ocak, 2000, s.79; Ocak, 1992, s. 85-92). Vefailik basta
olmak iizere Irak menseli tarikatlarin Anadolu’da yasayan Tiirkmenler ve abdallariizerindeki
tesirlerini yadsimamakla birlikte Yesevilik, bu cografyada Osmanli 6ncesi ve sonrasi donemde
dini ve tasavvufi oldugu kadar dil ve edebiyat, fikir ve diislince yonleriyle de bir hayli etkili
olmustur. Ocak’a gore Yesevilik 13. vyiizyilda Kutbu’dDin Haydar’in Yesevilik’le
Kalenderilik’I birlestirmesiyle ortaya ¢ikan Haydarilik tarafindan asimile edilmistir. Haydarilik
ve bu tarikattan dogan Bektasilik vasitasiyla da biitlin Yesevi gelenekleri varligin siirdiirmiistiir
(Ocak, 1993, s.302). Boylece Haydarilik, Babailik, Bektasilik, Ikaniye gibi daha ¢ok kirsal
alanda Tiirkmenler arasinda yayilan tarikatlar,
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Yeseviligin kuvvetli bir sekilde tesiri altinda kalmistir. Bunlardan bagka Kopriili’ye gore
Naksibendilik de bu tarikatin seyhi Hoca Bahaiiddin Naksibend’in (6.1389), Yesevi
seyhlerinden Kasam Seyh ve Halil Ata’dan feyz almasi; Seyh Yusuf Hemedani’nin (6.
535/1140), Ahmed Yesevi'nin mirsidi olmasi yaninda Naksibendilik’in kurucusu Hoca
Bahaiiddin Naksibend’in (6. 791/1389) hocasi, Abdulhalik Giicduvani’nin de (6. 575/1179 veya
617/1220) miirsidi bulunmasi gibi nedenlerle Yesevilikle gii¢lii baglara sahiptir (Koprilii, 2013,
s. 125-26; Aslan, 2018, s. 93).

Bu bildiri Osmanli devlet ve toplumu nezdinde yukarida hakkinda kisaca bilgi verilen
Ahmed Yesevi ve Yeseviligin anlam ve mahiyetini yine Osmanli kaynaklarina dayanarak
ortaya koymak amaciyla hazirlanmistir. Calismanin en énemli sinirliligit Hoca Ahmed Yesevi
ve Yesevi irfan gelenegine dair gerek Osmanli kronikleri gerek donemin tasavvufi metinleri
gerekse arsiv belgelerinde yeterince bilgi ve bulgunun yer almayist olmustur. Osmanh
Kaynaklarina Gore Osmanh Devletinde Hoca Ahmed Yesevi Algisi

Osmanli kaynaklar1 incelendiginde ¢ok sayida biiyiik tasavvufi sahsiyet gibi Hoca
Ahmed Yesevi’nin de tarihi olmaktan ¢ok menkibevi, efsanevi bir kimlige biriindiriildiigii
gorulmektedir.

Nitekim giiniimiizde yasadig1 bolgede, Orta Asya’da bile Ahmed Yesevi’nin ismi, tarihi
kimliginden uzaklasmis, efsanelesmis, bir sahsiyet olarak Altaylardan Volga boylarina kadar
Piri Turkistan, Hazret-I Turkistan, Hoca Ahmed-i Yesevi, Ata Yesevi olarak benimsenmistir
(Ocak, 1993, s. 302). Yukarida kisaca bahsedildigi iizere Anadolu’da da ¢ok sayida tarikat
gelenegini ve slfi sahsiyeti tesiri altina almis olan Hoca Ahmed Yesevi’ye dair Osmanli
doneminde ilk tafsilatli bilgiler nispeten ¢ok gec¢ bir zamanda kaleme alinan Hac1 Bektas-1 Veli
Vilayetndme’sinde gecmektedir. Vilayetname’ye gore Hoca Ahmed Yesevi, Muhammed
Hanefi soyundan gelmekte olup bir seyyittir. O sekizinci imam Aliyyibni-M{sa-I-Riza’dan
icazet almig, Tirkistan’da bulunan Yesi sehrine gelerek buraya yerlesmistir. Ozamanin en
bilgin sahsiyetlerindendi ki, kimse onunla ilmi bir tartisma ya da miinakasaya girememistir. O
zahir ilmi yaninda batin ilminde de ¢ok yiiksek bir mertebedeydi, ibadete diiskiin olup tam bir
zahit hayat1 siirmekteydi. Vilayetname’ye gore Hoca Ahmed Yesevi toplumun oniinde dini,
manevi, sosyal ve kiiltiirel yonleri bulunan karizmatik bir lidere doniismiistii ve doksan dokuz
bin halifesi vardi. Bu ylizden kendisine doksan dokuz bin Tiirkistan pirinin ulusu
denilmekteydi. O mal, mulk biriktirmez, kendisine nezir olarak gelen ne varsa fukara
mutfaginda pisirtir, gelen gidenlere ikram ettirirdi. Bunlarin yansira o, melameti bir durusa
sahip olup elinin emegi, alin teri ile kasik ve keskiil yaparak gecimini temin ederdi
(Vilayetname, 1995, s. 14). Bunlardan baska zaviyesinde bulunan tag, hirka, ¢erag, sofra, alem
Tanridan, Hz. Muhammed (SAV)’e, Hz. Ali, Hz. Hasan, Hz. Hiiseyin, Zeynal-Abidin, Imam
Muhammed, Imam Ca’fer-al-Sadik, imam Musa Kazim, imam Aliyy-al-Riza’yage¢mis o da bu
emanetleri Hoca Ahmed Yesevi’ye sunmustu (Vilayetneme, 1995, s. 14). Boyleces6z konusu
manevi alametlere dair bu menkibe ile onun tasavvufi irfan gelenegi ve seyhligi, higbir¢evrenin
itiraz edemeyecegi yiicelikte bir yere baglanmistir. Vilayetname, daha sonra bu alametleri,
Hoca Ahmed Yesevi eliyle Hiinkar Hac1 Bektag-1 Veli’ye intikal ettirmis boylece ayni sekilde
onunmanevi derecesini, stfilikte eristigi yiikksek mertebeyi de tartismasiz bir noktaya tagimak
istemistir.

Vilayetndme’nin ortaya koydugu Ahmed Yesevi, c¢cok yonli bir rehber, lider
hlviyetindedir. Zira o, toplumun dini, manevi, sosyal ve kilttrel meseleleri kadar siyasi, askeri,
giivenlik gibi miithim sorunlarinda da sorumluluk sahibi bir kanaat onderi hatta yonetici
kimligindedir. Nitekim Vilayetndme onu, Horasan Valisi olarak takdim etmekte, biitiin
Miisliimanlarin ona uydugunu belirtmekte ve doksan dokuz bin halifesinin oldugunun altin1 bir
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kez daha cizmektedir. Oyle ki, Bedehsan denen iilkenin halk: siirekli Horasan iline akinlar
diizenleyerek can, mal, namus giivenligini tehdit altina alirken Caresiz kalan halk, Hoca Ahmed
Yesevi’ye miiracaat etmistir. Ancak ondan bir hiikiimdardan, komutandan istenilebilecek
seyleri talep ederek diismanla savasmasini, bunun i¢in manevi oglunu-ki bu Kudbeddin
Haydar’dan (6. 618/1221?) baskas1 degildir- diisman tlizerine sefere memur kilmasini istemistir
(Vilayetname, 1995, s. 9). Goriildiigii lizere Vilayetname’ye gére Hoca Ahmed Yesevi,
zamaninda hem zahiri ve batini ilimlerde mahir, alim, veli bir zat hem dini, manevi, sosyal ve
kalturel konularda toplumun 6nilinde bir rehber hem de siyasi, askeri, guvenlik gibi konularda
bir s1ginak, olaganiistii yetilere sahip karizmatik efsanevi bir lider olarak sunulmaktadir. O’nun
Miisliimanlar {izerindeki gii¢lii niifuzuna ve halifelerinin ¢okluguna yapilan vurgu ise onun
biiyiikliigiine, sohretine, kitleler tizerindeki gii¢ ve niifuzuna, Osmanl cografyasina etkilerinin
ulastiginin 6n kabuliine isaret etmekte ya da bu algiy1 pekistirmek icin siirekli alt1 ¢gizilerek
tekrar edilmektedir.

Burada dolayli da olsa Osmanli toplumunda Hoca Ahmed Yesevi algisina isaret etmesi
bakimindan deginilmesi gereken bir husus da hemen hemen ayni zaman diliminde kaleme
alman Vilayetname ile Asikpasazade tarihinde Haci Bektas-1 Veli hakkinda verilen bazi
bilgilerdeki tutarsizliklardir. Asikpasazade (6. 889/1484°ten sonra), Hac1 Bektas-1 Veli ile ilgili
iic hususu kuvvetle reddederken goriilmektedir. Bunlardan birincisi, Hac1 Bektas’in Osmanl
hanedanindan her hangi birisiyle miinasebeti hususundadir. Ona gore “Ali Osman neslinden
kimseyle” Haci1 Bektas-1 Veli’nin bir iligkisi olmamistir. Aslinda o boylece Haci Bektag’in
zamaninda bir sohretinin, toplumsal etkisinin bulunmadigini, meczup bir dervis oldugunu ispat
etme c¢abasi igerisinde goriiliir. Muhtemelen bu durum Asikpasazade’nin zamaninda onun ve
etrafinda sekillenen irfan geleneginin giderek artan sohretinden rahatsizlik duymasiyla ilgili
olmalidir. Ikinci husus ise yetistigi zaviyenin kurucusu, aile biiyiigii Elvan Celebi’yi takip
ederek, Hac1 Bektas-1 Veli’yi biiyiik dedesi, Baba Ilyas Horasani ile iligkilendirmesidir (Elvan
Celebi, 2014, s. 30; Asikpasazade, 2013, s. 307). Buradan kendisi de Elvan Celebi zaviyesinde
yetismis bir sGf1 olarak Asikpasazade’nin (Dervis Ahmed Asiki), Haci1 Bektas’in giderek artan
sOhretinin Oniine gegerek onu siradan bir dervise, halifeye indirgemek suretiyle kendi ailesinin
ve sUfi geleneginin golgesinde birakmak istemis olmast muhtemeldir. Nitekim ti¢lincii husus da
yine ayni mahiyette olup Haci Bektas ananesinin Yenigerilere rehberlik ettigi anlamina gelen
bork meselesiyle ilgili itirazidir. O, Yenigerilerin Abdal Musa’dan etkilenerek bork giymeye
basladiklar1 yoniindeki tevatiirlere de karst ¢cikmistir. O’na goére Haci Bektas yolundan giden
Abdal Musa gazilerin borkiinli giymis yani tam tersi Yenigerileri etkilememis kendisi onlarin
tesiri altinda kalmistir (Asikpasazade, 2013, s. 306-308). Goriildiigi tizere her ig itirazin da
temel cikis noktasi giderek tesekkiil ettigi anlasilan Bektasiligin, sohreti artan Haci1 Bektas-1
Veli’nin hanedanla, orduyla, toplumun genis kesimleriyle hulasa kamusal alanla kurdugu
anlasilan gii¢lii baglara itiraz niteligindedir denilebilir. Bu kanaati guclendiren bir husus da
siiphesiz Baba Ilyas soyundan gelen Elvan Celebi ve Asikpasazade’nin aksine
Vilayetndme’nin, tarihi tersine gevirerek Baba ilyas’1 (Rastil Baba), Haci Bektas halifesi olarak
sunmasidir (Vilayetname, 1995, s. 86). Bu durum, Babai isyan1 ile 1240°ta ortadan kaldirilan
Baba Resul’lin aksine Anadolu’da Haci Bektas’in manevi niifuzunun giderek artmasina
baglanabilir (Ocak, 1996, s. 456). Yine bu husus o devirde yukarida Asikpasazade tarafindan
yaziya gecirilen diisiince ve tartigmalara kars1 bir hamlede olabilir. Tiim bu miilahazalar 1181nda
Vilayetname’nin Haci Bektas-1 Veli’yi, Baba Ilyas’mn halifeliginden, miirsitligine yiikseltmesi
ile onu dogrudan Hoca Ahmed Yesevi gelenegine daha goriiniir bir kuvvetle baglama ¢abasi
birlikte degerlendirildiginde Ahmed Yesevi’nin bu donemde Osmanli sosyal ve Kkiiltiirel
cevrelerinde 6nemli bir sayginliga sahip oldugunu anlamak giic degildir. Nitekim Bektasi
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cevreler, onun bu karizmasindan miimkiin olan en yiiksek seviyede istifade etmek c¢abasinda
gorinmektedir.

Gelibolulu Mustafa Ali’nin ortaya koydugu Hoca Ahmed Yesevi kimligi ise Vilayetname
cizgisindedir. Ona gore de Hoca Ahmed, zahiri ve batini ilimlerde yiliksek mertebe sahibi,
doksan dokuz bin miiride ulasacak kadar genis halk kitleleri iizerinde irfan gelenegi kabul
gormiis, veliligi ve seyyidligi asikar, elinin emegi ile geginen kanaat ehli, zahit bir kisilige
sahiptir. Ancak Gelibolulunun Ahmed Yesevi ile Hac1 Bektas arasindaki iligkinin mahiyetine
dair verdigi bilgiler farklilik arzeder. Zira ona gore Haci Bektas-1 Veli’nin babasi Seyyid
Muhammed, Horasan vilayetine go¢miis, Nisabur’a gelmis buranin ulemasindan Hoca Ahmed
Yesevi’nin kizi Hatme ile evlenmis ve o bu evlilikten diinyaya gelmistir. Goriilecegi lizere
muellif, Hoca Ahmed ile Haci1 Bektas arasinda kurulan seyh miirit iligskisini daha ileriye
gotiirmekte, aralarinda kan bagi tesis ederek, dede torun olduklarini iddia etmektedir
(Gelibolulu Mustafa Ali, 2019, s. 37). Medrese egitimi gérmiis, Sehzade II. Selim’e divan
katipligi yapmus, ¢esitli memuriyetlerde bulunmus birisi olarak Gelibolulunun (Kiitiikkoglu,
1989, s. 414) Hoca Ahmed Yesevi hakkindaki diislinceleri, ona gosterdigi saygi ve tazim bir
yere kadar donemin Osmanli idaresi ve entelektiiel ¢cevreleri arasinda yasayan Ahmed Yesevi
kimligi ve ona bigilen tarihi rolii ortaya koymasi bakimindan miihimdir.

Gelibolulu Mustafa Ali (6. 1008/1600), éncesinde Vilayetname’de, daha sonrasinda
Evliya Celebi seyahatnamesinde de gegecegi iizere Emir-i Cin Osman’t (Emircem Sultan) hem
Hoca Ahmed Yesevi gelenegine hem de Veysel Karani (6. 37/657) soyuna baglamistir ki, bu
durum arsivlerde de ayni sekilde yer almaktadir.1 Yakin tarihlerde Corum sehir merkezinde
zuhur eden Seyh Zeyniddiin ve halifesi Piri Baba igin de arsiv vesikalarinda Veysel Karani
evladindan olduklar1 yoniinde gecen ifadeler (VGM. Dft. 264/86. s. 103; BOA.

C.EV. Nr. 492-24865-1) bu iki ailenin akraba olma ihtimalini guclendirmektedir. Emircem
Sultan ve Seyh Zeyenddin’in Veysel Karani ile iligkileri siipheli olmakla birlikte her ikisinin de
Yesevi seyhi olma ihtimalleri yliksektir. Bu durumda Anadolu’nun i¢ kesimleri, Karadeniz
havzasinda da Yesevi gelenege haiz dervislerin varligindan s6z edilebilir.

Osmanli kaynaklar1 arasinda Hoca Ahmed Yesevi ve halifelerine, dervislerine dair genis
bilgiler ihtiva etmesi bakimindan Evliya Celebi (6. 1095/16847?) ayrica 6nemli bir yere sahiptir.
Seyahatnamesinde verdigi bilgilerden tasavvuf ehli, sifi mesrep bir kisilige sahip oldugu
anlasilan Evliya Celebi’nin (1611-1684?) bu yoniiyle de Hoca Ahmed Yesevi hakkinda verdigi
bilgiler ayrica bir ehemmiyete sahiptir.] Nitekim o, dogdugu gece evlerinde yetmis kadar
tarikat erbab1 Allah dostu bulundugunu, (Seyhiilislam) Sun’ullah Efendi’nin (6. 1612) kulagina
ezan okudugunu, Akika kurbanimi Mevlevi seyhi Ismail Efendi’nin kestigini nihayetinde bu
veli sahsiyetlerin dua ve himmetine mazhar oldugunu kaydetmistir. Hatta o, seyyahligin1 da
Yeni Kap1 Mevlevihanesi seyhi Dogani Dede’nin “bu hakiri kucagina alip havaya atarak bu
oglan bu cihanda bizim ugurmamiz olsun...” sozliniin kendince ihtiva ettigini diistindigi
manevi isarete baglamistir (Evliya Celebi Seyahtnamesi I, 1986, s. 277). Anlasilacag iizere
Evliya Celebi, hayatinda tasavvufa biiyiik ehemmiyet vermekte, goniilden baglilik hissetmekte2
nitekim donemin meshur tarikat seyhleriyle kendi hayatini bir sekilde birlestirmekte daha da
Otesi soyunu, tarikat erbabi arasinda o donemde de biiyiik bir hiirmet ve muhabbet duyuldugu
anlasilan Hoca Ahmed Yesevi’ye dayandirarak sayginligini artirmaya caligmaktadir. O,
eserinin bir yerinde Seyh Cin Osman’dan kutub olarak bahsettikten sonra “Bu zat Tiirk Tiirkan
hoca Ahmed Yesevi atamizin yedinci halifesidir” derken, bir bagka yerinde “Horasan’da biiyiik
dedelerimizden Tiirkoglu Tiirk hoca Ahmed Yesevi (Evliya Celebi Seyahatnamesi 111, 1986, s.
185, 271) diger bir yerinde de “biiyiik atamiz Tiirkmen Hoca Ahmed Yesevi Hazretleri...”
(Evliya Celebi Seyahatnamesi 11, 1986, s. 608) ifadeleriyle bu durumu agikg¢a ortaya koymustur.
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Ardindan gittigi, ugradig1 yerlerde, ziyaret ettigi tiirbe ya da tekkelerde anlasilan o ki sozlii
kiiltiir igerisinde dyle ya da boyle Hoca Ahmed Yesevi ile iliskilendirilen stfi sahsiyetlerin bu
baglantisin1 6zenle kayda gecirmistir.3

Evliya Celebi’ye gore yukarida da ad1 gecen Seyh Cin Osman (Emirci Sultan), Akyazili
Tirbesinde metfun bulunan Akyazili Sultan (Evliya Celebi Seyahatnamesi I1I, s.

185, 271), Azerbaycan’da Avsar Baba, Merzifon’da Seyh Pir Dede (Piri Baba) ve Hac1 Bektas-
1 Veli,4 Hoca Ahmed Yesevi’nin halifelerindendir. Geyikli Baba Sultan ve Abdal Musa ise
Yesevi tarikatindandir (Evliya Celebi Seyahatnamesi II, 1986, s. 608, 688, 423).

Hoca Ahmed Yesevi, Hac1 Bektas Veli’yi li¢ yiiz yetmis dervisi ile Anadolu’ya génderdiginde
bu derviglerden birisi de Kelgra Sultan’dir (Sar1 Saltik). Bu dervis sarisin oldugundan Ahmed
Yesevi ona “Saltik Bay” ismini vermistir ve asil ismi Mehmet Buhari’dir. Daha sonra bu dervisi
yetmis fakir ile birlikte Haci Bektas-1 Veli, Moskof, Kirim, Leh bolgelerine irsat igin
gondermistir (Evliya Celebi Seyahatnamesi II, 1986, s. 489).5

Sefine-i Evliya’nin yazari Osmanzade Hiiseyin Vassaf Efendi de (1872-1929)
kendisinden 6nce kaleme alinan Osmanli kaynaklarini takip ve teyit ederek, Hoca Ahmed
Yesevi’nin Rum diyarinda nesr-i feyz eden halifeleri, miiritleri arasinda bu sahislar1 saymaistir.
Buna gore Avsar Baba, Pir Dede, Kademli Baba, Sultan Geyikli Baba, Abdal Musa,
Unkapani’nda metfun Horoz Dede Yesevi’dir ve Osmanli tarihinde her birinin menakib1
bulunmaktadir (Hiiseyin Vassaf Efendi, 2006, s. 482). Tiim bu bilgilerden anlasilacag: iizere
Osmanli topraklarinda ¢ok genis bir cografyaya yayildig1 goriilen bu isimlerin Yesevi gelenekle
iliskilendirilmesi gerek Rum Abdallar1 iizerinde gerekse Anadolu ve Balkanlarmn Islamlasma
stirecinde Yeseviligin hatir1 sayilir bir etkiye sahip oldugunu gostermesi bakimindan miithimdir.
Yine tiim bu bilgiler, Osmanli entelektiiel ¢evrelerinin hafizasinda ve goniil diinyasinda Hoca
Ahmed Yesevi bilgisinin, saygt ve muhabbetinin varligmni siirdiirdiiglini ortaya koymasi
acisindan da onemlidir.

Burada go6z ardi edilmemesi gereken 6nemli bir husus da zamanla, donemsel sartlarin da
etkisiyle bilhassa Osmanl idaresi ve entelektiiel cevrelerinde tarikatlara, sifi ¢cevrelere bakis
acisinda bir takim degisikliklerin olabilmesidir. Bagka bir deyisle uzun tarihi boyunca genel
manada tasavvufi gevrelere 6zelde bir takim tarikatlara kars1 idarenin, ulemanin ve toplumun
yaklagimi hep ayni mahiyette seyretmemistir. Nitekim Osmanli modernlesme sirecinde
Avrupai anlamda merkeziyet¢i bir devlet aygiti var etme gayretleri, kamusal alani laik ve
sekiiler bir anlayisla yeniden dizayn etme girisimleri, tim bu ¢abalarin karsisinda engel olarak
goriilen geleneksel yapilara pek tabi olarak da tarikatlara bilhassa da sistemle giderek ayr
diistiigii anlasilan Bektasilere olan bakis agisini 6nemli 6l¢giide degistirmistir (Isik, 2017, s. 139-
143). Modernlesme paradigmasit bir ulus toplumunu dayattiginda, bunun Osmanli’daki
yansimasi, toplumun geneline samil olan kitabi, Siinni Islam yorumunun toplumun tiim
Miisliman o6geleri i¢in genellestirilmesi, bu dairenin disinda kalan tarikat, mezhep ve
mesreplerin ise aynilastirilmasi ya da tasfiyesi seklinde bir sonucu dogurmustur. Bu
donemde ulemanin perspektifi, Siinni islam’1n ilkeleri dogrultusunda tekke, tarikat, seyh, dervis
gibi tasavvufi istilahlar yeniden tanim ve tarife tabi tutularak kadim degerlerinden ve
temellerinden koparilmis, bu yeni anlayiga uymayan her bir yorum ve uygulama muhalif olarak
damgalanmak suretiyle mahkiim edilmistir. Bu durumdan Bektasilikle birlikte onun tarihi ve
manevi olarak temelini teskil ettigi belirtilen Yesevilik ve hoca Ahmed Yesevi de nasibini almis
nitekim yer yer Haci Bektas ile hoca Ahmed Yesevi bagi koparilmaya c¢alisilmistir. Es’ad
Efendi (1789-1848),1 Sirvanli Fatih Efendi (6. 1834) ve Ahmed Lutfi Efendi (1817-1907)2 gibi
19. yiizyilda bu gelismelere sahitlik eden kaynaklar hep birlikte Bektasiligi ideal olan ve
bozulan Bektasilik olarak ayirmislar, ideal Bektasiligi tarihe, bozulani ise muhalif olarak
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damgalamak suretiyle o giiniin siyasi ve politik cenderesine havale etmislerdir.3 Nitekim
Sefine-i Evliya, Hoca Ahmed Yesevi'nin seriata, Siinnet-i Seniyye’ye bagliligina kuvvetle
vurgu yapma ihtiyaci hissetmis, Yeseviyyenin kollarmi sayarken de Yeseviyye, Ikaniyye,
Naksibendiyye, Bektasiyye tarikatlarim1 zikretse de Sah-1 Naksibend’in zuhuruyla ortadaki
Yeseviligin tabiatiyla Naksibendilige iltihak ettigini kaydetmistir.4 Konuyu Bektasilige
getirdiginde ise Hoca Ahmed ile Bektasiligin hicbir ilgisinin bulunmadigini keskin bir sekilde
ifade etmistir. Ona gore Bektasilik adiyla iilkeye yayilan “erbab-1 dalalin” Ahmed-i Yesevi gibi
Siinni mezhebinden, Hanefi mesrebinden bir miibarek zat ile kesinlikle iliskisi yoktur (Hiiseyin
Vassaf Efendi I, 2006, s. 484 485).

Hiiseyin Vassaf Efendi ile ¢agdas olan ancak Bektasilige intisap ettigi bilinen Ahmet
Rifki (1884-1935) 5 ise donemin sartlari igerisinden ve Bektasi ¢evrelerin zaviyesinden olaylara
yaklasirken goriilmektedir. O, hoca Ahmed Yesevi’yi “Tiirkistan’in seyhiilmesayihi, Kutbii’l-
aktaab” olarak takdim etmis, Hac1 Bektas Veli ile arasinda giiclii bir manevi bag kurmus, onun
Yesev’i’nin miimtaz halifelerinden Lokman Parende’ye teslim edilerek yetistirildiginin altim
cizmistir. Ahmed Yesevi ile Hact Bektas’in yiiz yiize gériismeleri meselesine de deginerek bu
hususa ¢cok ehemmiyet vermeyerek, ikincisinin birincisinin ruhaniyetinden feyz aldigini asil
tizerinde durulmasi gereken meselenin bu oldugunu vurgulamistir (Ahmed Rifk: I, s. 40, 48,
58). Ahmed Rifki’'nin yasadigi donem II. Mahmut (6. 1255/1839) yasagmin ayni kuvvette
olmasa da resmen devam ettigi, Bektasilige yonelik bilhassa seriata aykiri diisiince ve fiiller
ileri siirlilerek agir elestirilerin oldugu bir zaman dilimidir. Bu nedenle onun, Bektasiligi
savunmak ve mesrulastirmak adina bir takim hususlar1 bilingli olarak 6n plana ¢ikardig: akla
gelmektedir. Mesela o, bir taraftan Bektasiligi o zamanlarin resmi ¢evreler nezdinde en muteber
kabul edilen tarikatlarindan olan Naksibendilikle ayn1 kaynaktan Ahmed Yesevi’den zuhur
ettigine isaret ederken diger taraftan da Bektasilik ile Hurfilik arasindaki farklar1 ortaya koyma
cabasina girismistir. Bektasiligin aksine Hurdfiligin Iran’da Fazlullah Esterabadi (6. 796/1394)
tarafindan ortaya ¢ikartildigini, bunun da esasi itibariyle seriatla, seriatin 6zii, kalbi olan ilm-i
tevhidle ve ilm-i tasavvufla bir iligkisinin bulunmadigini kaydetmistir. O, Fazlullah Hur(fi’nin
sapik akidesi incelenirse Ismailiyye mezhebiyle baglantili oldugu anlasilir diyerek bir nevi
Bektasilige yoneltilen su¢lamalar1 Hurlfilige yonlendirmek istemistir (Ahmed Rifki 1, s. 40-
41).

Hac Meselesi Uzerinden Tesis Edilen Muinasebetler Yoluyla Hoca Ahmed
Yesevi Algisi

Osmanli devlet ve toplumunda Hoca Ahmed Yesevi algisini, gelistiren, besleyen baskaca
unsurlar da vardi. Nitekim bu iliski ve bagin temelini teskil eden, Tiirkmenlerin pek tabi olarak
da Yesevi dervislerinin 13 ve 14. yiizyillarda yogun olarak On Asya’ya, Anadolu’ya Osmanli
cografyasina dogru olan gogleri zamanla durmus, baska bir deyisle go¢ araciligiyla saglanan
bag zayiflamaya baslamistir. Ancak 16. yiizyilda Iran, Azerbaycan topraklarinda Safevi
devletinin tesekkiil etmesi, hakimiyet sahasini1 Irak’1 da i¢ine alacak sekilde genisletmesiyle
Orta Asya Miisliimanlar1 i¢in hac yollar1 bliylik oranda degisiklik gostermistir. Buna gore
giivenli olmayan Iran yerinel Hindistan ile Karadeniz-istanbul yollar1 iizerinden Hicaza
ulagsmak daha tercih edilir bir durum arz etmeye baslamistir.2 Tiirkistan’dan Hicaz’a kadar
uzanan hac yolculugunun en énemli noktalaridan birisi siiphesiz hilafetin merkezi Istanbul
olmustur. Zira Tiirkistan hanliklar1 ve toplumunun Osmanli devleti ile olan dini, manevi, etnik
ve kiiltiirel baglar1, onlar1 Hicaz kadar Istanbul’u ziyaret etmeye de ydnlendirmistir. Oyle ki,
Halifeye bagliliklarin1 sunmak isteyen hacilar zamanla padisahin Cuma Seldmlig1 merasimine
istirak etmeyi bir adet haline getirmislerdir (Buyar ve Idikurt, 2022, s. 335-36). Iste bu tarihi
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stire¢ arsiv vesikalar takip edildiginde Osmanli toplumu ve idaresine bagka bir yoldan Hoca
Ahmed Yesevi, siilalesi ve onun takipgileri ile irtibat kurma bilgi ve goniil bagin1 yagatma
imkan1 vermis goriinmektedir.3 Mesela mithimme defterlerinde yer alan 22 Ocak 1568 tarihli
bir kayitta Buhara’dan hacca gitmek maksadiyla gelen Seyh Ahmed Yesevi evladindan Seyh
Zengi ve dervislerine gidis gelisleri esnasinda gereken kolayligin gosterilmesi emredilmistir
(BOA. A. DVNS. MHM.d., 7-748; 7-749). Daha ileri tarihli bir kayda gore de hacca gitmek
gayesiyle Dersaadete gelen, Buhara civarinda,

Tiirkistan’da ikamet eden Ahmed Yesevi'nin soyundan geldiklerinden bahseden sahislarin,
kendilerine yardim edilmesine dair yetkili mercilere arzuhalde bulunduklar1 goriilmektedir ki,
stiphesiz bu 6teden beri izlenen bir yol olmalidir. Arzuhalde kendilerinin “Buhara civarinda
Tiirkistan miitemekkinlerinden (ikamet edenlerden) Sultanii’l-evliya Hazreti Ahmedii’lYesavi
kuddise sirrahii’l-aziz hazretlerinin siilalelerinden” olduklarin1 Beytullah’1 ve Hz. Peygamberin
makamini ziyareti arzu ederek Osmanli iilkesine geldiklerini kaydetmislerdir. Ardindan
sultanin hayr i¢in duact olduklarint “malum-1 merahim-i riichan (yiiksek merhametlerinden)”
Misir Valisi Pasa hazretlerine ve Cidde Valisi Pasa hazretlerine kendilerine yolculuklari
esnasinda yardim i¢in “iki kit’a iltimaslica emr-i sdmi 1sdar olunmasina irade buyurmak
niyazi”’nda bulunduklarini belirtmislerdir (BOA. A.DVN. 53-291, 29.12.1265/15 Kasim 1849).
Nitekim 16. yiizyi1ldan baslayarak Imparatorlugun sonlarina kadar dyle ya da bdyle Osmanli
Devleti’nin Istanbul giizergahi iizerinden hacca gitmek i¢in Orta Asya, Buhara, Tiirkistan,
Kafkaslardan gelen hacilara, bilhassa da fakir olanlarina yol masraflar1 ve memleketlerine
donebilmeleri i¢in bir hayli yardim ve ihsanlarda bulundugu resmi kayitlardan
anlasilmaktadir.1 Osmanlilarin bu tutumunda sultanin tiim Miisliimanlarin halifesi oldugu
siartyla, sorumluluk bilinciyle hareket etmesi, ddénemin konjonktiirel sartlar;, Iran
topraklarindan gegisin giivenlik bakimindan mahzurlu olmasi, Rusya ve ingiltere’nin bdlgedeki
emperyalist politikalarina kars1 6nlemler alinmak istenmesi gibi stratejik nedenlerin rolii biiyiik
olmalidir.

Diger taraftan Osmanli yonetiminin, tarikat seyhlerine, dervislere 6zellikle de Seyyid
Abdiilkadir Geylani, Seyyid Ahmet Rifai, Mevlana Celalettin Rumi gibi kadim, ulu seyhlerin
ailelerine ve halifelerine kars1 son derece hiirmetkér, yardimsever, kolaylastirict bir yaklasim
igerisinde bulunduklar1 bilinmektedir.2 Burada Hoca Ahmed Yesevi'nin de bu ulu azizlerle
birlikte degerlendirildigi sdylenebilir. Bu yargiy1 kuvvetlerinden bir bagka hadisede de Hoca
Ahmed Yesevi siilalesinden Seyh Seyyid Selim Efendi’nin, “siilale-i tahire-i teb’adan”
oldugunu da ileri stirerek Hicaz’a yerlegsmek talebinin saglanmasi hususunda yardim talebinde
bulunmasidir ki bu durum ailenin Osmanli yoneticileri nezdinde hususi bir yere sahip olduguna
isaret etmektedir (BOA. HR.MKT. 512-86-1, 16.10.1281/14 Mart 1865).

Sonug. Osmanli devletinin tesekkiil ettigi saha Mogol istilas1 ardindan vuku bulan
Tilirkmen muhaceretinin en yogun olarak yasandig1 Bati Anadolu’da, uclarda bulunmaktadir.
Bolge Tiirkmenlerle birlikte gelen ¢ok sayida alim ve sGifinin de ikametgahi olmustur. Adina
Rum Abdallar1 da denilen zlimre icerisinde ya bizzat ya da Yeseviligin tesirinde kalmis olan
Kalenderilik, Hayadrilik ve son tahlilde Bektasilik vasitasiyla yer alan dervisler araciligiyla
Hoca Ahmed Yesevi ve Yesevilik, bolgenin ve Balkanlarin fiituhatinda, buralara Tiirkmenlerin
iskAninda, Tiirk-Islam kiiltiiriiniin  yerlesmesinde, Osmanli hakimiyetinin kalic1 hale
gelmesinde etkili olmustur. Erken donem Osmanli kaynaklarinda yeterli bilgi olmasa da yine
de eldeki veriler 15181nda Ahmet Yesevi ve Yeseviligin bu bolgedeki etki ve niifuzunu takip
edebilmek miimkiindiir. Bektasi ¢evreler, Hac1 Bektas-1 Veli ve Bektasiligi dogrudan Hoca
Ahmed Yesevi’ye baglarken, ¢ok sayida Osmanli miiellifi de onun zahiri ve batini ilimlerde

67



zamanin en bilylik alim ve veli sahislarindan birisi oldugunda hem fikir olduklar1 gibi yer yer
iilke sathina yayilan dervislerine vurgu yapmislardir.

Ahmed Yesevi ve Yeseviligin Osmanli sahasi ile olan iliskileri 13 ve 14. yiizyillarda
devam eden goclerle gelen dervisler araciligiyla saglanirken, 16. yiizyildan itibaren Sii Safevi
devletinin Iran’da zuhur etmesiyle bu durum farkli bir boyut kazanmistir. Zira artik iran
tizerinden hac yolculugu yapmak Orta Asya ve Tiirkistan hacilar1 i¢in bir giivenlik sorununa
doniismiis, bu durumda Hindistan veya Karadeniz-Istanbul {izerinden hacca gitmek daha yogun
tercih edilmeye baslanmustir. Iste bu yeni donemde tarihi vesikalara da yansidig1 sekliyle bu
bolgeden Istanbul’a Osmanli iilkesine gelen Tiirkistan hac kafileleri arasinda alimler ve stfiler
de yer almistir. Bu durum iki bolge arasinda dini, manevi, sosyal, kiiltlirel, ekonomik iligkilerin
ve etkilesimin yeniden canlanmasina neden olmustur. Nitekim bu hacilar icerisinde Hoca
Ahmed Yesevinin soyundan ve yolundan gelenler de bulunmustur. Osmanl1 yoneticileri Hoca
Ahmed Yesevi’ye hiirmeten onun ailesinden olan veya yolunu takip eden bu sahislara biiyiik
hiirmet gdstermis, yardim ve ihsanlarda bulunmustur. Bu durum daha en basindan
imparatorlugun sonlarina kadar Osmanli ydnetici ve entelektiiel ¢evrelerinde Hoca Ahmed
Yesevi’ye biiyiik bir alim ve aziz goziiyle bakildigini, saygi ve tazimde bulunuldugunu
gostermesi bakimindan miithimdir.
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Anparna. Mcioam fiHiHIH Kasak JajacblHaa
KEHIHEH TapalyblHla JKepacThl MELIITTepiHIH
Tapuxu MaHbp3bl epekiie. JKepacThl MemriTi
MarbIHACBIHIA KOJIAHBUIBIN KypreH «Kpiayer»
MEH COJ JKEpJAC COMBLIAPABIH JKEKe KaJbIIl
OKIIAyJaHy JOCTYpl XaJlblK apachlHIa JKEKE
aJlaMHBIH pyXaHH Ta3apybl MEH JKETUTyiHIe 9Iic
KBI3METIH aTKapIbl. 3epTTEYIiH MaKCcaThl KeHiHT1
Ke3Jle YMBITBUIA 0acTaraH «KbUIYeT» YFBIMBI MCH
OKIIAyNaHy HIOCTYPiH FBUIBIMHA TapUXU Talay.
3epTTeyniH MakKcaTblHAa KETy VINH <KBLIyeT»
JKOHE OKIIAyJNaHy JOCTYpi Typajbl IKa3blll
KaJIBIPFaH OPTAFachIPJBIK CasxaTlIbUIap MEH
TYPIiK, OPBIC FATBIMIAPHI )KOHE OTAHIIBIK, IETEIIIK
3epTTeylIiiep EHOCKTEpiH JEePEKKe3 peTiHze
tanaay, Koxkxa Axmer Slcayn cOmbIIBIK iiMiHAETI
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Abstract. Underground mosques are of
particular historical importance in the spread of
Islam in the Kazakh steppe. The underground
mosque “Khilvet” and the Sufi tradition of solitude
served among the people as a method of spiritual
purification and improvement of the individual. The
goal of the study is a scientific and historical
analysis of the concept of “khilvet” and the tradition
of solitude, which later began to be forgotten. To
achieve the goal of the study, the works of medieval
travelers, turkish and russian scientists, domestic
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and foreign researchers who wrote about the
«khilvet» and the tradition of solitude as a source
were considered, the «kiluet» and the tradition of
solitude in the sufi teachings of Khoja Ahmet
Yasawi described in the premises of the «Gar»
(cave) and shildekhana of the underground
mosques. The scientific results of the article will
complement our historical knowledge and show the
younger generation the religious and spiritual
history of our people. Conclusion. An analysis of the
concept of “kiluet” and the conditions of Sufi
seclusion in the tradition of seclusion on the basis of
historical and scientific literature made it possible to
define this religious tradition.

Key words: underground mosque, sufism,
khilvet, seclusion, Khoja Ahmed Yasawi, “gar”,
conditions, tradition.

AnHoramusi. Ocoboe  HCTOPUYECKOE
3HAUEHUE B PACIPOCTPAHEHUM HClaMa B Ka3aXCKOU
CTeIM HMCIOT IIOA3CMHBIC MCYCTH. HO}ISCMHaH

TPaAWLH YEAWHEHUsS, O KOTOPOH BIIOCIEACTBUH
cranu  3a0bBaTh. JmA  mOCTIKEHMS — Lenwn
WCCIENOBaHMA  OBIM  PAcCMOTPEHBI  TPY.BI
CPEIHEBEKOBBIX ITyTCHIECTBEHHUKOB, TYPELKHX H
PYCCKUX YUY€HBIX, OT€YECTBEHHBIX U 3apyOeixHbIX
UCCIefioBaTeNel, MUCABIIUX O «XWUIbBET» U
TpagulMM YyeIUHEHUs KaK MCTOYHMKA, XOmKa
Axmer SlcaBu, «rap», YCIOBHS, TpaIullys.
MPOAHATM3UPOBAHBl  GKHIYSIT» M TpaguLus
YeIWHEHUS B CY(QUICKIX YICHHUSIX XOKA AXMeTa
SlcaBM ONMCAaHHBIX B MOMEHICHUSX HEHIEPHl H
MIANBAEXaHa MOJ3EMHBIX MEUETAX, PacCMOTPEHBI
pelIeHNEe KOHIENTYalbHBIX 3aJad HCTOPHUYECKOH
MOCTaHOBKM.  HaywHble  pe3ymbTaTel  cTaTbu
JOMONHAT Halle WCTOPUYECKOE TIO3HAHHE W
MOKAXYT HOJpacTaroLeMy MOKOJICHUIO
PEIUIHO3HO- NyXOBHYIO HUCTOPUIO HAILIETO HApoJa.
3aimoyeHue. AHANU3 MOHATUSA — «KBUIYIT» U
ycnoBust Cy(QUIICKOTO yeQUHEHHS B TPaAMLHH
3aTBOPHUYECTBA HAa OCHOBE HCTOpHUYECKON U

Meueth «XuiapBeT» ©  cyduiickas Tpaaunus HAYYHOH JTUTEpaTyphl MO3BOJIIII ATh OTPEICICHUE

YCAUHCHUA ClIyKWJIa CpeAu Hapoda METOAOM 3TOM peHHFI/IOSHOﬁ TpaaUuLU. KiroueBbie
AYXOBHOI'0 OYMHIICHHWA W COBCPIICHCTBOBAHUA cJioBa: 1oA3€MHas1 MCUCTh,
JIMYHOCTH. HGHB HUCCIICAOBAHMA —  HAYYHO- qu)I/ISM, XHUJIBBET, yeanHeHus,

HCTOpI/I‘IeCKI/Iﬁ aHaJIW3 TIIOHATHA «XHIBBET» U

Kipicne. Vcnam piniHiH Ka3ak najacblHa Tapajia OacTaybIMEH aJFalllKbl MEIITTep
CaJIBIHBIIN, iprerachl KajaHa Oacrtajiel. JKepriaikTi jKepiH TaOuFaThlHA, XaJIBIKTBIH TYPMBIC
TIPIIUIIIT MEH eMip calTblHa OalIaHBICTBI MELIITTEp Kajla illl MEH OHBIH ChIPTbHIHA,
KapkabaKkTapra, SKepacTelHAa caiblHAbl. Ka3akcTaH  TeppUTOPHSICHIHIAFBI  YKEPaCThI
MenriTTepiHiH eH epreci IX raceipaa cansinrad [llaknak Ata memriti 0oJica, aTaiaFaH Ti3IM/Il
Yaken Kpunyer, Kimn Kpinyer, Oynue Kymmisik ara, llingexana, [llomer nman, Cynran ymi,
[Honan ata, beker ara, imam Mapry3u, Kapaman ara >xoHe T.0 MeUIITTEp Ti31Mi TOJNBIKTHIpa
Tycei.

XKepacTpl MemniTi MaFbIHACBIHAA KOJIIAHBUIBIN KYpreH «Kpuryer» YFbIMBI FBUIBIMH
onebuerrepae X racelpfaH Oactam ke3zece Oactaifapl. «Kputyer» yFbIMbl cy(u3MHIH Oip
canacel peTinae X FacblpJiad OacTar TYpKi TUIIEC XalbIKTap apacklHa Jia naina 6ounsimn, XIV
raceIpra jeliin Tasy mbIFbIC TIEeH OYKiJd MYChUIMaH dJIeMiHAe KeH eTek skaiinbl. Ocbl Ke3eH e
COIBUIBIK OLTIMII TYPKI XaJbIKTapbl OachlHAaH OTKEpill OTBIPFAaH pPyXaHW, MOJEHHU, CasiCH
JaFAapbICTHl IICUTY JKOJJApbIlHA MaiJajaHIbl XKOHE TapuX CaxHAChIHA COTMBUIBIK 1TiMII
HacUXaTTayllbl, Y6l ycTa3aap KansinracTel. ConapasiH Oipi petinae Koxa Axmer Scayu nen
HaKThI KopceTyre 60aab1. OJ COMBUTBIK LTIM/I1 KETIIIIPII, )KaHa CaThIFa - TAPUKAT JOPEKECIHE
koeTepai. McinaM KoraMbIHAH KOTEPUITeH WMaHIbl KaiTagaH MYCBUIMAaHIApIBIH KYperiHe
KaliTapyra Oap KYIIiH calabl. Op XalbIKThIH ©3 E€PEKIIeNIriHe Kapall oJeT-FyphIl, CailT-
noctypai Kypan men Ilaiirambap xagucrepine coiikectenmipe Oimai. Typki TUTiH 1iH TiiHE,
FBUIBIM, OLTiM, MEMJIEKET, MOJICHUET TiTiHe aiHanasipabl. Koxa Axmer Scayun o3 mokipTTepi
apKbUIbl COMBUIBIK UTIMII TYPKI OJeMiHIH TepT OyphIlIbIHA Tyrea TapaTTsl. byn Typki
MOJICHUETIHIH KaiTa KaH/IaHybIHA MYMKIHIIK Oepi.

Conpnpikran, Oyrinri Kasakctan ymiiH ASCTYpii TYPKUIK JYHHETaHBIM MEH HCIaM
OpPKEHHUETIH cabaKTacThIpa OTBIPHII, alaM bl )KETUIIIpe TYCETIH ap 1J1iMiI MEH pyXaHH oilayra
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capa >KOJI CaJlFaH COIBUIBIKTBIH KbIP CHIPBIH TaHBIN OUTYIMI3ZIH ©3€KTUIIri apThIl OTHIP.
Jeremen, OipkaTap 3epTTEYIIUIEp CONBUIBIKTBIH CaH alyaH KbIpJapblH 3€pPTTEreHIMEH, Kom
KbUIIAp OOWMBI JIHM JKOHE WITTHIK MJICOJOTHsSFAa Kapchl JKYPTi3LIreH cascarT OapbIChIHIA
«combUIbIKY», «KpUTyeT» YFbIMBI MEH OHAIllladaHy MJOCTYpPIHIH KONTereH aclekTuiepi
KapacThIpbUIMan KaJlJibl.

«KplmyeT» YFBIMBIHBIH TapuXbl MEH JKaJlbl KbI3METIH, MarbIHAJBIK HETi3[epiH
aHbIKTayFa OalIaHBICTBl TYKBIPBIMAAPABIH OPTYpJil OONYbI, pyXaHU KEePacThl MELIITTEPIH/IE
OpBIHJIATAThIH OKIIAYJaHy AQCTYPIHIH TapUXH JTYHUETAHBIMJABIK KBIPJIAPBIH Tajaal Tycyadl
KaXeT eTell.

«KpL1yeT» YFpIMBI MEH COTIBIHBIH OHAIIA KAJly A9CTYPIHIH TapUXbIH, aJaMHbIH pyXaHU
KETUTylHe aTKapraH KbI3METiH, IAapTTAphIH AHBIKTAY aTajfaH JOCTYPAIH (YHKIMICHIH oI
KOPBITBIH/IbIIIAYFa MYMKYH/IIK Oepe/i.

Marepuanaap wMen odaicrep. Makamansl a3y OapbiceiHna «Kputyer» koHE
OKIIAyJaHy MJOCTYpi Typasibl J>Ka3blll KaJJABIPFAH OPTarachIpibIK COMbBUIAP, ONIIBLIAAD,
casixaTIIbLIap, OTAH/BIK 3ePTTEYIIIEPMEH KaTap, TYPIiK, OPBIC FALIMIAaphl ka30a eHoeKTepi
JIepeKKe3 peTiHae KOJMTaHbuibl. JKanmel ajaFaHaa aTaJMBIIl TapuxH jkazda IepeKTep MeH
FBUIBIMH 9/IeOMETTep KapacThIPBINT OTBHIPFAH Mocese OOoibIHIIA HaKThl QaxTiiepmai Oepi,
COIBUTBIKTAFBI «KBIITYET JKOHE OKIIAayJaHy IOCTYPiHiH Ma3MyHBIH amyFa, Koxa Axmer Scayn
COMBUIBIK 1UTIMIHJETI «KBUIYeT JJCTYpIH» capamnTayfa, >KepacTbl MENITTepiHAeri fap,
nringexana OenMenepiHiH kaz0a JepeKTeple CUMATTAIYblH TapuXH TYKbIpbIMAAyFa
MYMKYHIK Oep/ii.

Makanana 3epTTey HBICAHBIH ACPEKKO3ACpAiH Ma3MYHJBIK EpeKIIeTIKTEpiHe caii
Tajnay MeH Oaranay/bIH ©31H/IIK TOCUIAepl TaHAal alblHIbL. JKepacThl MEIIITTEPiHIH KbI3METI
MEH OKIIAayJIaHy A9CTYpi TapUXbIHA KATHICTHI JEPEK MONIMETTEPiH, FhUIBIMU TY)KbIPBIMAAIFaH
dakTinepaiH Ma3MYHBIH allyra OaFbITTalfaH CallbICTBIPY, Ooibkamuay, Tannay, Kyheney
TacuiepiHe OackIMIbIK Oepinal. by okmaynany A9CTYpiHIH MAPTTApbIH CalallbIK, CUIATThIK
TYpFbI/Ia KaliTa KaHFBIPTY OaFbITBIHAA TYKBIPBIMIAp kacayFra bIKnan erti. COHbIMEH KaTap,
YFBIMHBIH MOHIH allly/ia TepMEHEBTUKAJBIK TYCIHAIPY TOCLTI /1€ KOJIJaHBLIIbI.

Ocplnaiiiia, TaHAan ajablHFaH 9MICTEP «KbUIYET» YFBIMbI MEH OKIIAyJaHy JSCTYPIHIH
OpTYpJIl TapuXH TYCIHITIH alllbll, €pPeKIIeNIKTepiH aHbIKTayFa, *KaH-KaKThl Tajljayra ol
aIlIThI.

Tankpuiaynap. ConbUibIK JKOHE KbUIYET ITOCTYpiHE KaTBICThI OpTYpJll acleKTuIepiH
KaMTHTBIH OipKaTap FBUIBIMH 3€pTTEy >KYMBICTAphl JKa3pUiabl. JKapusutaHFaH eHOeKTepIi
OipHerie Tonka 0ein Kkepceryre 0oJabl.

BipiHmi Tonka opTarachlp/ia eMip CypreH CONbUIap/bIH TeJl IIbIFapMaiapblMeH KaTap,
JKaJIbl COMBUIBIK Typasibl *Ka3blll KAIJBIPFAH aJFaIIKbl TAPUXU JAEpeKTep OOJbIN TaOblIaThIH
OMIIBUIAAPJBIH  €HOeKTepl, JKa3blll KaJJbIpFaH CO3JIKTEpl, OpPBICTHIH IIbIFBICTAHYIIIBI
FaIIBIMIIAPHI, CasXaTHIBUIAPBIHBIH jka30a 3epTTeyepiH KaTKbi3aMbl3. «KplTyeT» YFBIMBI MEH
OKIIAyJaHy JAOCTYpiHIH Kblp chipiapel Mmam Fazanu, Myxunaun Apabu, Menana
Hoxenanegnun Pymu, Axmer Scayu, Cynrtan Axmer Xa3uHu, Xaxbl bekram-u Benn xoHe
Xaxwl baiipam Benu cHAKTBI KONITET€H COMBUIBIK aFbIM OKUTIEPIHIH eHOSKTepiH e TYCIH I piITil
OasgHpananpl. Opbic  mbiFbicTanymbuiapsl  B.B.KpectkoBckuit «B  roctsax y Owmupa
Byxapckoro» (Kpectkosckuii 1986: 65), I1.1.ITamuno (ITammuno, 1868) «TypkecTanckuit kpaii
B 1866 rony» aTThl €HOCKTEpiHAE IIHU KEePacThl FUMAapaTTaPbIHBIH KYPbUIBICTBIK JKOHE JiHH,
pyXaHU KbI3METTEpi TYPFBICBIHAH cumarTan xa3faH Oonica, H.M.Becenosckuii (Kozha,
Nurzhanov, Krupko, 2021: 904) Koxxa Axmer fAcayumiH TYpFbIiH Yill MEH XKepacThl OeaMeci
TypaJibl QJIFAIIKbl TAPUXU JI€PEKTEP Il OastH Il bl
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Keneci Tomka CONBUIBIKTAFbl KBUIyeTKE TYCY TOpTiOI MEH IIapTTapbl Typajbl IiHH
FyJlaManapablH eHOEKTEepiH, OKIIayJaHyAbIH OpTYPIl KbIpIapblH KapacThIPBIN KYPI€H ajbIC
IIETENIIK, OHBIH IIIHAE TYPIK FaJbIMIAPBIHBIH 3epTreyiiepl skataabl. CONBUIBIK KOHE
KBUIyeTKE TYCY TOPTIOl MEH epekesepi Typalbl MIHH FalabIMIApAbIH KOHEICH Keje JKaTKaH
eHOEeKTepiHe 3epTTeyliep Kyprizy OapeichiHaa TYpik rameimaapbl dyat Kempyny (Kopriili,
1981), V.Cyneitman (Uludag, 1997), M.Ozencen (Ozelsel, 2002), M.Epkas (Erkaya, 2019)
CBIHJIBI TYPKUSUIBIK FAJTBIMIAP KbUTYET JOCTYP1, OHBIH PyXaHU TOpOUEIiK MOHI Typasibl OipHere
JEpeKTepre Tajnaay >kacambl.

YUIiHII TOMKA €TiMi3 TOYENCI3IKKe KOJ JKETKI3T€HHEH KEHIHT1 KE3C€HJIe «COIBLIBIKY
xoHe «KpUTyeT macTypi», KepacTbl MEUITTEPiHIH KbI3METI Typalibl 3epTTEeYNep >KYpri3reH
OoTaHJBIK FameiMaap A.AOyoB (AOyos, 1997), J1.Kemxkeraii (Kemxkerait, 2008), YK.Onmarryist
(Onmmamryer, 1998), F.Kymenosa (Kymenosa, 2009), M.Mcae, X.TypcyH, b.baii6omnoB
(Ucaes, TypcyH, baiibonos, 2021) xone 6acka aa 3epTTeylIiepaiH eHOSKTepl KaTa bl

«KplmyeT» yFBIMBI, OKIIAyJaHy IOCTYpl MEH JKepacThl MEIIITTEpiHIH TapuXbIH,
apXEeOJIOTUACHIH, AaJaMHBbIH JIHU-PYXaHU IKETUIyiHAETi MaHBI3JbUIBIFBIH  OasHIaNTHIH
eHOekTepaiH Oap ekeHiH aiity kepek. Ocbl eHOekrepae «KplayeT» YFbIMBIHA OpTYpIi
aHpIKTamanap Oepulil, COMBUIBIKTAFbl  OKIIAYJaHYIbIH  E€peKIIeTiKTepl, epexenepi,
HIapTTapbiHa OalIaHBICTBI CaH allyaH dpl ©Te MaHbI3Abl MAIIMETTEp KeNnTipuireH. Anaiiaa,
aTaJIMBIII FRUIBIMU 3€pPTTEYJIEpe eliMi3ieri, conaii-ak, Opra Asusinarsl xoHe Koxka Axmer
Scaym imiMIHIETT «KBUTYET» JSCTYPi, OKIIAayJIaHy, )KepacThl MELITTEPIHIEr1 Fap, mIiigexaHa
OenMenepiHiH KbI3METTEpl Macenenepi Tapuxd TYHUETAHBIMIBIK TYPFBIAAH SKETKITIKCI3
3eprrenred. COHOBIKTaH, OCBI Makajaza Oenrimi Oip Jopekene 3epTTeslMeil  KaiFaH
acITeKTiiepre Ha3ap ayaapbUIIbl.

Hoatu:kenep. «Kputyer» ce3i apald TUTIHEH €HICH CO3 PETIHJIC YKAJFBI3 KA, THIHBIII
’JKepre OKIIaynaHy MarsiHackiH 6inaipeni (Ibn Manzir, 1990: 42). ConbIibIKTa KBUTYeT AOCTYPi
COMBIHBIH JKaMaH ONETTep MEH KACHUETTEPJIeH TapTHIHBIN, ayliaK XXYypyl KepeKTiriHeH
TYBIHIANUBI.

Typik TuUTIHIE XKa3bUIFAH PTYPJl FBUIBIMU d1eduerrep MeH ceslikrepae «Kpuryer»
JKAIIFBI3 KAJIBII, JKapbIKCHI3 JKep/ie OKIaynany MarbiHachklH Oepeni (Asim Efendi, 1304: 506).
Conpaii-ak «KputyeT» ce3l KyHolaH apblly >KoHE FHOamaTThl ajaHaaMail 0ap BIHTAChIMEH
JKacay VIIIH KYHTIpT, KapaHFbUIAy »KepJe eMip Cypyldl TaHgam aidy MaFblHACBIHAA [1a
konnanbiansl (Uludag, 1995: 386). Ken MarpiHAachIHIA KBUTYET JKAIFBI3 TYPY, OKIIAY Kepae
Kalny, Fubanat, 3iKip >KoHe KYJIIIBUIBIK )Kacay YIIIH KeKe KYKblpaja HOICIMEH Kypecy
MarbiHachiHa keneni (Ismail Rastihi Ankaravi, 2008: 276.).

ConbUTBIKTAFbI )KEPACTBIHA TYCIII )KAIFBI3 TYPY, OKIIAY XKepJie Kary, Fuoaaart, 3ikip KkoHe
KYIIIBUIBIK JKacay VIIH KeKe KYXKbIpaJa HOMCIMEH Kypecy MarblHachiHOarbl «Kpumyer»
YFBIMBI TapUXU MPOLIECTE OpTYpii KeseHaepAeH oTTi. KellyeTke Tycy Typaibl ailTKaHaa
KpippiMaa naiia OosFaH XaJIBeTHIIE aFbIMBI OMFa KeNTeHIMEH, OKIIayJIaHy TapUXbl XaIBeTUe
ceKTachlHaH OypbIH Oactanajbl. COHIOBIKTaH, «KbUIYeT» YFBIMBI Oenriai Oip TONKa »KaTaTblH
AJIEMEHT HEMECE aMall PeTiHJIe MakIaTaHbUIMabI eyre 0omanbl. by «XanBeTniiey» COMmbLIBIK
arbIMBIHBIH O1p 0eJIiri peTiHje KapacThIphLTYbl Kepek. byTiHje kepacTbl MEUIiTI MarbIHACBIH/IA
KOJIJIaHBUIBIM KypreH «KplTyeT» YFBIMBI FRUIBIMU 97ieOueTTepie X Fachlp/ian OacTam Ke3ece
Oacraiinel. «KputyeT» cesi apadina «XamyoTyH» — JKaJFbI3, )KEKe OMip Cypyre YMTBUTY JAeTeH
ce3leH mbIKKaH. TypkimeH timinge «KputyeT» — «Kymus» JereH MarbiHa OepeTiHAIriH
C.M.JlaBbiioB e3iHiH «Cydusm B TypkMeHun» nereH eHOerinae xazaapl. «KputyeT» yFbIMbI
cyhusmMHiH Oip canacel peTinae X FacblpZaH OacTar TYpKi TUIIeC XalbIKTap apachblHja naiia
6o, XIV raceipra neiiin Tasty mIBIFBIC TIEH OYK1JT MYCBUIMAH QJIEMIHE KeH €TeK KaiFaH IbIFbl
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xa3zbuiagsl (Tysk6aes, 2000: 41). balikaraHbIMBI3 Al TYPK1 XaJIBIKTAPBIHBIH Kail TiTiHAE O0ica
Jla, aWTBUTYBIHZA OONMMAIbl FaHAa TIAIK epekmienikTepi OonraHbiMeH, «Kputyer» ce3iHiH
MarbIHAJIaphl O1p-OipIMEH COMKEC KEJiI Typaibl.

3eprreymni raneiM Jl.Kemkeraih Macaym TapukaTbiHAa KBUTYETKE TYCYAIH IOCTYpIIi
STUKAJBIK Karuaanapbl 0ap. KeutyeT yakbIThl KbIpbIK KYH. OHBI «amriigexana» aeitai. Keutyer
MakcaT eMec, MakcaTKa Oapap KOJJIarbl PYXThl apbUITYIbIH Kypaibl» (Kemxkerait, 2018:
131132) men tyxbipeiMaaiapl. CoHbiMeH Katap, «KpulyeT» yrbIMbIHA MBIHAJail aHBIKTaMa
Oepeni: «Kputyer — apab TUIIHEH aylapFaHa ©KaJFbI3 KaIy», «KYBIC TAaca KEPre THIFBLIY»
nerenai Oinnmipeni. CombUIBIKTa MYpPHJI CAaHACHIHBIH KOHIIEHTPALMSCHIH OENTili MakcaTKa
OarpITTay XOHE KeiOip apHailbl 3iKipiep apKbUIbl pUS3aTTapAbl OpbIHAAY YIIIH MIANXTHIH
MYPHIIH KapaHFbl, CBIPTKBI QJIEMHEH JKbIpaKTay OpBIHAAP/A, SFHH XKEePACH Ka3bUIFaH MEKECH]IE,
Oenriii yakeITTa TopOuenenyin oimipeni» (Kemxerai, 2008: 244).

JK.Onmaryiel «KputyeT gereHiMi3 — kep acThIHIAFBI Vi, JKeKe Kaiy» (Onamanryisl, 1998:
21), an, A.A0yoB «...XuayeT aen codbulapiblH, APYIIITEPIIH JKEKe KaJlblll 0ac KOCATHIH,
keiine 40 KyH opa3anapblH TYTaThIH XKepiH ataran» (AOyos, 1997: 96) nen xazafpl.

ConBUIBIKTBIH HETI3T1 MaKCaThl aAaM/Ibl PyXaHU TopOueney koHe ajaM OOWbIHA HKOFaphl
aJaMrepiiIiK KYHIBUIBIKTApAbl AapbITy. Byl TyprbllaH arairaH Macele ajaM YIIH eH
MaHBbI3/1bl MaKcaTTapAblH Oipi. COHIIBIKTaH, COMBUIBIK aaM/Iapibl MaTePHAIIIBIK KOHE PyXaHU
TYpFBIIaH TOpOUeey i MaKcaT €TKEH UACOIOT s PEeTiH/e KaOblIAaHybl KaKeT. FbuibiM peTinmae
agamra TopOue Oepy apKbUIbl TOJBIK, JKETUITE€H ajaM OOJbIN KaJbINTacy epeKIIeNiKTepiH
MeHTrepy OOJIBII TaObLIa b

O3iH-631 1aMBITYABIH XoHE AJutahka >KeTyliH Kypaibl peTiHae KaObUIIaHFaH «KbLTyeTKe
TYCII» OKIIAayJIaHy/Ibl COTbIIap Oenriii Oip Karuaanapra CyHeHiI xKacaraH.

OkaynaHy 9JIeTTe KbIPBIK KYHI'€ CO3BLIAaJbI, KbIPHIK KYHIIK KYJIIIBIIBIKTHI asKTaraH COH

Oenrini Oip neHreine KypMerTTi
nopexere ue 6omanst (Uludag, 1997: 15).

Ke3 kxenreH cOMBUIBIK JSCTYpIE OKIIAyJaHy MIANXTHIH OaKplUIaybIMEH JXOHE KaTaH
cakranaTbiH Oenruti Oip epexkenep OoiiblHIIA *y3ere acwipbiianbl. [aiix nopyimmen Oipre
nIijiiexaHara Kipe/ii, OFaH OChI XKePJIe IyFa skacalla bl )KoHe AOPYIIITI Oenrisii Oip yakbIT IIITHIE
HaMa3 OKYy YVIIIH JKalnFbel3 Kauaelpansl. OKmiaynaHy Ke3lHIe [opyill ©31HIH TaOuru
KOKETTUTIKTEPIHEH O6JIeK CHIPTKA IIBIKMAMIbI, €IIKIMMEH CoMsiecre i, 3iKip alThIn, Oap
yakbITBbIH FHOanaTnen oTkizeni. KpulyerTte ycTaHyra THIC epekernep/i caKTayabl YCTa3blHAaH
JKepacTblHa TYCKeHre JeiliH yipeHeai. KylmbulblK yakbIThl OITKEH Ke3[e ILIaix Kipif,
OKIIIayJIaHy Ke31HJe KOpreH TYCTepiH ThIHAAM, >Kopuibl. Coi KyHI KypOaHMABIK MIANBIHBIIM,
JIopyiln skeke OenmerneH mbiFapbuiafbl. COCBIH KYBIHBIN, KHIMIH aybIcThipanasl. Conl KyHI
HeMece KeJlecl KYHI MIaNbIHFaH KypOaHIbIK €TIMEH TaMaKTaHbIM, apHAWbl YIUBIMIACTHIPBUIFAH
ninu caybikka Kateicansl (Uludag, 1997: 15).

Nmam-u Fazanu xaz0anapbeiHia, oKIiayJIaHyIbIH Mai1ainsl €KeHIH aiiTa Kemim, OHbl oTe
MYKUSAT KIKTEN IIbIFajpl. Fasanuain mikipiHiie, oKuayilaHyAblH HEri3r1 apThIKIIBUIBIKTAPbI:
Fubamatka yakpITTBIH KETKUTIKTI OOJIYBI, XaJBIKIICH €TCHE apajachlll KyHOJaH aphuly, Aay-
KaHXaJl MEH JYIITaHIBIKTaH, KyJajlay MeH albInTayiapaH alliaK 00y, akKbIMaKTHIKTHI dKOHE
AKbIMaKTBHIKTaH TYbIH/IaWTHIH aybIPTHAIBIKTAP/Ibl KOPMEY, XaJIBIKTAaH KYTETIH YMITIHI3/1IH KoHE
XaJBIKTBIH C13/I€H KYTETIH YMITIHIH >KayalKepIIuIirin ce3iny aen kepcereni (Gazzali, 1992).

ConbUIBIK JOCTYP/IET] OKIIAYyJIaHyFa KaThICThI MIAPTTAPbl TYPKUSUIBIK FaasiM M. upun
(Girin, 2015: 36) Ttemenperigelr TonTacteipaabl: 1. IIokipT wraxThiH (YCTa3/IbIH)
PYXCaTBIHCHI3 KbITyeTKE TYCIeyi kepek; 2. Kputyet yifiHe, axamaap o3 )Kyperi MeH CaHaChIHBIH
YKaMaH/IBIFBI MEH 3USHbIHAH Oe3iHyTe, 031 TapalblHaH aJlaMapra KacalaThlH )KaMaHbIK TIeH
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3USH JKacaylaH aylak OoJsiaThIHBIHA ceHimal Ooubin Kipyl kepek; 3. OkiiaynaHy OpHBIHA
KipreHae, MEIIiTKe KipeTiHAed KoiauMa aiThil, AJUlara TOJBIK MOWBIHCYHFaH Kyiine Kipyi
kepek; 4. IIokipTi oKIIaynaHyFa TYCETiH JKepje IIaiX ekl poKaT Hama3 OKybl MiHJETTi. by
MYPHTTIH TaOBICKa KETYIH >keHUInereni; 5. OKuaynany OpHBI (Fap) KyH CoyJeci TYCIEHTiH
KYHTIPT >kep O0oiysl mapT; 6. OKinayjaaHy OpHBIHBIH (Fap) OWIKTIT1 ep aJaMHBIH OOWBIHIAMH,
Y3bIHJIBIFBI COKJIETe, €HI OTBIPFaH aJlaM CUAThIHAAN 0oiybl mapt; 7. ChIpTTaH *apblK HEMece
aya KipeTiHael TecikTep MEH Tepesenep OoimMaybl kepek; 8. Eciri kyObliara Kapaybl, OHiK
0onMaysbl, CHIpTTaFa JIBIOBICTAp, AaybICTap ecTimMeyi Thic. ECik OHail anibiibin — xKaObUIaThIH,
KUITTeHEeTiH OonFaHbl nypeic; 9. OKmaynaHy OpHbIHA (Fap) KipeTiH OenmMe 1€ TYprbIH YH
Oenmeci Oomysl MyMmKiH; 10. OKkmaynaHaTelH OpBIHHBIH (Fap) aybl3Fbl Oenmecinie Oip
aJlaMHBIH OOJNybIHa pyxcaT eTilyl MyMKiH. bipak, o ajgaMm oKmayinaHfaH MYPHTTIH 3iKip
callyblHa, TPaHCKAa TYCyiHe Kenepri xacamay mapT. Coil CHSKThl OKIIAyJaHFaH MYPUTTE
KOHUTIH 0acka JYHHUEIK Hopcenepre ajJaHaaTnaybl THIC.

Kputyet sxepactbl memiitrepi KazakcTaHHBIH OHTYCTYCTIrT MeH OAaThICBIHAA KEH €TeK
kKaiipill, XX FachIpJbIH OpTachblHA JEWiH Y3IKCI3 KbI3MET aTKapFaHAbIFbl Typallbl aHbI3-
OHTIMENepJIeH, FBUIBIMU oneOueTTep MeH jkahaH jkmhaHKe3[CepiHIH €CTENIKTEPIHEH, Tapuxu
JIEPEKTEePACH, apXEOoNOTUSIIBIK Ka30a »KYMBICTAPBIHBIH HOTHXKEIEpiHEH aHFapyra Ooafbl.
KpbutyeT sxepacTsl MELIITTEp1 aTall dKYPIeH COMBLIBIKTAFbI KE€P aCThIHA TYCIIT KYJIIIBUIBIK JKacayFra
apHaiFaH JiHW FHOanaT OpBIHAAPBIHBIH opOipiHae «Fap» Oenmeci opHamackaH. «Fap»
OenMeciHIe JKapBIK TYCIEY JKOHE KYJIIIBUIBIK KE3iHAE ChIPTTAFbl NIYMEH KOHUIIH aJlaHIaThIIl
KeJIepri KeTipMey MaKcaThIHa KOFaphl )KaKTaH eIIKaHal Tecik, HeMece Tepe3e KOWbUIMaraH.

Opra Asusiga TapairaH CONBUIBIKTAFbl JKEPACThl MENIITTEpI MEH KBUIyeTKE TYCY,
OKIIIayJIaHyFa 0ailJIaHBICTHI ICPEKTEP OPBIC 3ePTTEYIIICPiHiH eHOeKTepiHIe ae Ke3aeceni. B.B.
KpectkoBckuiinin «byxap OMipiHae KOHaKTa» aTThl eHOCTIH/IE JiHU KepacThl F0a aTXaHaChI
Hemece «Fap» GenmMeci MeH JiHHM JoCTYpIepAl OpbIHIAYIIBI COIBIHBI ObUIAN CHITATTANIbI:

«XaHHBIH JKepacThl O6JIMECIHE TYCY YLIIH alJIbIHFbI OeJIMere opally KepeK, MyH/1a OH KaK
OypblIlTa «IIJIIEXaHa» JIeN aTalaThlH, SIFHU KYJIIIBUIBIK JKacalThIH OpbIHFA TYCETIH JKIHIIIKe
TeMeHey Aaii3 O6ap. MyTteBayun (Bak(-MyJliKTi OacKapyllbl) MBIPAKThl JKaFbIl, MaraH KOJIBIH
YCBIHIBI. MYMKIH/ITIHIIE, Ui MEH OHBIH COHBIHAH OlpHeIlIe TiK koHe OMik OacmangaKkTapMeH
TeMeH TycTiM. CoJlaH KeliiH 013 OHFa OYPBLIBII, COJI Tap AdJ1130€H eHIC K011bIH O0bIMEH O/1aH
Jla TOMEH TYCTIK, OipaK MyH/ia Oacnayigakrap 0oiamajbl. AFaml ecik apThIMbI3JJaH aKbIPbIH Tapc
JKaOBUTBIM, N Oapa »KaTKaH a3al IMIeTYIIIHIH BIHBIPChIFAHAN CBHIKbIpJIAFaH JAybIC €CTUIIL.
bipa3 kagam OGacein Tebect anaca kymOe3ai, Myinaem 6oc Genmere Tan 0onabik. OHBIH Kapama
Kapchl TYCBIHJA JKOFApbIIaH €JICHre JIeHiH aK IMepJeMeH >KaObutraH Oacka OeiMmere aibImn
OapaTbIH Tap apKaHbl Kepyre Oosazpl. MyTeBaIn aKk MepiaeHi a3jan KeTepAl, MEH epikci3 col
apTKa MEeT1H/IIM.

[lamHBIH >KapbIFbl 3bIHJAHHBIH OpPTAchIHAAFBl €JeHNE KipeOepiCTiH KapChICHIHAA
KMMBUICHI3 OTBIPFAH aK XallaTThl a03aJT aJaMHBIH a)KaJ Ikl 003apFaH olKya3 ’Ky3iHe OipJIeH TYCTi.
By kici 6oamanisl KUMBUT-KO3FaJIbIC )KacaMak TYT1l, ajIblHaH KYTHereH KOHAKTap/bIH Maiaa
OoybIHA JTa Ha3ap ayaapMajibl. ONTEeH aJaM CHSKTHl KUMBUI KO3FalIBICCHI3, JQJIpEK aiTcak,
KYBIpIIAKKa YKCaI, OJ HIBIFBICTHIK KAJIIBIH/IA, aSKTapbIH aCThIHA O1pIKTIPiM, CO3BUIFAH KOJIIapbIH
Ti3enepiHe Tipen oThIp/bl. OHBIH KO3Kapachl ©Te dJICi3, ajl OHbIH O€TiHIH YKaJIbl KepiHicl KaHaal
na Oip TyciHikci3, 6enrici3 0ombIn TypabL. JKackl 24-Ke Tasm Kajaranaai Kepiagl. by KyImibuibik
JKacayllbl, - IeN OFaH a3 FaHa KYpMET KOPCETKEH ChIHai1a ChIObIpIail TYCIHAIpIN: - MiHe, opa3a
MeH Hamas3/a OTbIpFaHbIHA OYT1H OH YIIIHII KYH, OapibIFbl KbIPBIK KYHT€ TOJITHIPY KEpeEK.

MeH >xakpIHBIpAK KapaabIM. BIpiHII 3bIHIAH, JKOFapblAa aWThUIFaHIal, KaObIpFaaapbl
CBhUIAHFaH >XKoHE Kiprimrepi Oap ajmaca KymOe3.i, TOPTOYPHIITHI Aepiik 0eiame OOJIbl; OHBIH
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eKIHII KYNECIHIH Y3bIH/IBIFI VI aJIbIMHAH aCTIATHIH KOHE €Hi €Ki aapIMIail OOJIFaH — KOMIMT1
Ka0ip. Exeyinne ae tepese OoyiFaH KOK, TINTI aya CaHbLIAYHI Ja JKOK €], COHABIKTAH TOJBIK
KapaHFBUIBIK O0mbl. [[iHu-oiiFa OepiareH KyJIIBUIBIK JKacayIllbl Hama3zxkaiga (Hamas OKyFa
apHaJIFaH TOCEHII, 9/IeTTE KaMbICTaH TOKBLIATHIH TOCEHIII) OTHIPAbI, OJ OHBIH TOCET1 KbI3METIH
aTKapajbl, OipaK OacblHa apHaJIFaH >KAaCTHIK >KOK Ooyiapl. byn Hamasxail MeH KyMFaH OHBIH
KYHZENIKTI TYpPMbICTa KOJIJIAaHATBIH JKaJFbI3 FaHa 3aTTapbl eAl. AyJaapMaiibl apKbUIbI MEH
onapablH OyJl JKepAe HaMas[blH THIHBIITHIFBIH OY3aThlH CHSAKTHIMBI3 JEN ajaHJlaFaHbIH
0aifikaJIbIM, COHJIBIKTaH KETKEHIMI3 AYPBIC JEIIK.

OH, JXOK, - JIeTI, 0J1 0aChIH MAKWKa/bl: - OJ1 €HJIl CBIPTKBI IYHUEHI €CTIMEH I )KOHE KOpME i,
OJI TeK O31HIH IIIKi AyHUEeciHe YHUIreH, - aeni» (KpectkoBckuii 1986: 65). by enoekre «Fap»
Hemece «lllinmexana» fmemn aramaTblH CONBIHBIH KYJIIIBUIBIK JKACAUTBIH JKEPACThI JKalWbl TAPUXU
TYPFBIIAH OastHIABIN CUTIATTATYBIMEH KaTap, JIiH JKOJIBIHIAFbl aJJaMHBIH OKIIayJIaHy Ke3iHeri
HIapTTap.Ibl Kajail OpbIHJANTHIH/IBIFBI OOMBIHINIA 12 KYH/IBI IEPEK MAJIiMETTEp Oepiiei.

Koxxa Axmer Slcayn Heri3iH KajJaraH CONBUIBIK Tapuxarra Ja KbUIYeT IOCTYpiH
OPBIHJIAyIbIH MaHBI3bI €PEKIIIC )KOHE OHBIH ©31HE FaHa ToH onentepi O6ap. by typansr Cynran
Axmen XasuHu «AxMmeT ScayuiiH OWBIHINA «KBUTYET» CO3iHAEri opOip opinTe KeITereH
TYCIHAIpLTYl KHBIH XUKMETTep xkaToip» (Hazini, 1995), - nen xa3ansl. Koxxa Axmer Slcayu o3iHiH
«Mupat-yn Kyny0» aTThl pucaiachlHIa >XETHIC MakaM UIIMIH MEHrepy MEH OHBI eMmiphe
KOJIJIaHyIbIH (My’Kaxa/ia-HoICIMEH Kypec; cyx0ar, 3ikip — AJulaHbl ecke aiy; TadakKyp — TepeH
Oif; xamayaT — KbUIyeT T.0) oiicTeMeNiK >Kyienepli MeH TOHIPAIH KYThIHA JIAWBIK OOJIYIbIH
HIapTTapbiH atan kepcetkeH OonareiH (Kemxkerait, 2008: 235).

Koxa Axmer Slcaym XUKMETTEpiHAE XE€p acCThIHA TYCIM, KYIIIBUIBIK Jacay apKbLIbI
HOIICICIH THIO, OHAIIa KaJbIM, ©31H XXeTUAIpy Typaisl «Hagannap MeH HaJlaHBIKTHI KO0 YIITH
XakTaH xopJeM TIJIel, JKep acThIHA TYCTiM», «JlaHa Tanmnai, skep acteiHa TycTiMm» (Hoca
Ahmed Yesevi, 1993: 229) nen xwipnaiinbl. Koxka Axmer Scayumin «/Inyanu Xukmer
eHOET1H/IeT1 KbIPJIapABIH KO 06JIIT1 OCHI )K€p aCTHIHAFbl MEIIIITTE HEMECE IIUIIeXaHay aTallbII
KETKEH >XEepacThl MIHOKAT OpHBIHAA KYIIIBUIBIK Jacay >KOHE IIOKIpTTEpiHe 1TiM YHpery
OapbIChIHAA IIBIKTHI, UIIMIH YCTaHYLIbIJIAp TapalblHAaH Kara3zfa TYCIPUIIl JETreH TYXKbIpbIMFa
Kemyre 00ajbl.

Koxa Axmer flcaym >konbIHAAFbl KbUIYET JISCTYpl OOMBIHILIA FBUIBIMH JEPEKTEp MEH
TY)KbIpbIMIapFa cyiieHe oTelpbin, Cynran Axmer XasuHumiH «JlxaBaxup am-abpap» aTThl
eqOeriH Tannai oteipein, F.Kemenosa mpiHagail oinapei aitranst (Kymenosa, 2009: 123125).
«HoriciHi K010 COMBUIBIKTBIH €H HETI3T Ma3MyHBIH KYpaFaHIBIKTaH, TapUKATTaFbl KbLTyeT
HEMece OHallaJlaHy — MYPHJITIH ©31-e31MeH ecenl OepyiHe, 3 HAICICIMEH KypecyiHe MYMKIHIIK
TyabIpajibl. Ochl XKOJd apKbLIbl OYKUI ce31M MYIIENEpiH CBHIPTKbI OaillaHbicTapiaH y3im, imKi
oJIeMiH KYOBUIBICTapJaH, KHsUIIapaH apblUITy apKbUIbl ©3 OOWBIHAAFBl OYKIT KUsUIIay-oniay
KaOl1eTiH OakpliayFa ajblll, Ha3apblH TE€K XYPEKKE aydaphlll, OJaH ThIC OapiIbIK HOpCEMEH
KAaTBhIHACKHIH Y3€/1. byJ1 TeKk maiXThiH pyKcaThIMEH JKacaiaabl. OWTKEeH1 KbUTYeT afgaM/Ibl 6acTan
asK esrepicke yuibiparajbl. COHIBIKTAH MYPUITIH KbUIyeTKE KIPETIH YaKbITHIHBIH YKETKEHIH
maix e31H1H KeMeJIiTr1 apKbIIbl Tapa3biarn, aiTKaH.

CoHbIMEH KaTap, KbUTyeT JOCTYPIH OpPBIHAAYIBIH OApPBICKIH «COJ KYHI €KiH/I HaMa3bIlHaH
COH KBUIyeTKE KIpeTiH MYpHJKE ayaJaaH >KOHE CYBIKTaH KeJep 3usH OOJIMAachiH Jem, Fudanat
KOHE KpUTyeT OeyiMenepiHiH OapiiblK alIbIK kepiiepl >kalObuiaanl. Hamaznan keliH TaMakTaHy
YIIIiH KOJI )KYBUIaIbl; KbI3MET €TYIII KYMFAaHMEH aybI3 alllapra bICTBIK CYy OKeJe]li, COHBIMEH ayhbI3
alIbUIBIN, OJlaH COH OFfaH cy Oepinmeiini. bynan keitin Axmer SlcayuiiH KepemeTTepiMeH
KacaJiFaH Kapa TapblIaH «KbUTyeT coprackl» Oepiiemi. backa kepie JeHeNepiH Ta3anaiibl.
¥Ycrapa MeH Tac naiieiH OonraHia, yur 70 pet TokOip aiTeutanel. ¥CTapagaH COH KbUTyeTxaHa
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imiHAe Tam Taza OOJNBIN TOPT TapamkKakapam (ajaabpIMeH KblObuTamaH OacTay MIapTBIMEH) YIII
ToKOip arTeiIansl. OchUaiia KyH/i3 TYHI KBIPBIK KYH/IIK KbUTyeT OiTei. AcxaHa KbI3MeTHIepi
KblTyeTXaHajgaH OopiHEeH OYpPBIH IIBIFBIN, AICTYp OOHBIHIIA KypOaHABIK Inaynansl. byn TyH1
KbUTyeTTe KaldyFra OosMaiiibl, YiiepiHe KailTapbliaabl. EpTeHiHe TaH HamMa3blHA KUHAJIBII, YIII
TOKOIp MeH ayfanap skacananael. bynaH keliH OopiHIH J>KYpeKTepl paxaTTaHbIN, YHAl YiHiHE
tapaiiae (Kymenosa, 2009: 123-125), nen kepcerexi.

IT.N.ITamuuo «1866 xputFbl TypkicTan esnkeci. CamapHaMay aTThl €HOCTIHIE «... Xa3peT
Koxa Axmer Slcaym 31 KaHmai ja Oip jkaHa JIHU aFbIMHBIH HETI31H Kamaymibl, ai Oy Fap
OenmMerepi coil arbIM MylLIenepiHe GU3NKaIbIK KUBIHIIBUIBIKTAPFa TO3€ OTBIPBII PyXaHH Ta3apy
OpHBI PETiH/IE KbI3MET €TKEH.

beiicenbinen >xymara KaparaH TyHzae O3iper CynrtanHbiH KabOipine TypkictaH maiHU
(danaTTaphl JKUHAIKII, OipHeIIe caraTTap OOWbI AyFa OKBII, dPTYPIl TYCIHIKCI3 dpeKeTTepiMeEH,
TepeH ThIHbICTanl TpaHcka kipexi» (Ilammuo, 1868: 66) nmenm cumartaiinel. Opsic
CasIXaTIIBICHIHBIH COTBIHBI JiHM (DaHaT Jem >Ka3ybl JKaHCAK TYCIHIKTEH TYyBIH/JaFaHbIMEH,
CONBUTBIKTAFbl «Fap» OenMeciH pyxaHW Ta3apy OpHBI Jell CUNATTaybl A7 OepuireH e
TYKBIpbIMAAYFa 00J1abl.

H.U. BecenoBckmii Koxa Axmer ScayumiiH skepacTel OeiMeciH Obulaii cHUIATTaiabI
(Kozha, Nurzhanov, Krupko, 2021: 898-907): «KaMkopuisiiapablH HYCKaybIMEH MEIITTEH
cyiTaH AXMeTTiH YiiH Kapan kepyre Oapapiv. On Kaanarel qyangad 100 MeTp KalbIKThIKTa
opHanackaH. byn TypreiH yilnin TypkicTangarel 6acka KypbhUIbICTapAaH €Il aibIpMalllbUIbIFbI
KOK KOHE KYHIIpiIMereH OaIlbIKTaH jKacaJlFaH Y MyHIlama y3aK Typa ajajibl AereHre CeHy
KUBIH. bys kep O3perTiH yii Oonmbl nen Oompkail amambrd. Kasipri kyiiHzae Y JKakKbIHZIA
calibIHFaH Oonybl MyMKiH. MyHzaa emkiM typmaiael. On OipHerne OenmenepleH TYpaibl.
Omnapapiy OipiHge, KaObIpFaia, YIII apIibiH TOMEH YKep acThIHA KoJjieMi 0ec Ka/aM JKoHe OMIKTIrl
ajaM OOWBIHIAHM KIIIKEHE MIApIIbl TECIKKE OTETiH oTKeN Oap. BypblmTarbl MIYHKBIpAA YIIKSH
eMec oibIK Oap. OHBIH €/IeH1 KaMbIC TOCEHIIITIEH )aobutrad. Kopraymbiiapabiy anTysiama, 60
JKaChIHJIa CYJITAH OCBI )Kepre TYCIM, OMipiHIH COHbIHA JIeHiH OChIH/IA OOJIFaH».

byn xa36ana xkepcerinren Koxa Axmer Slcayuaid TypFbIH Yii Ka3ipri KputyeT xepacTsl
mernriTi immiugeri «Fap» Oenmecinen Oenek Tarwel Oip «Fap» Gap ma jgereH Ooikam jkacayra
6omanel. Cebel1, KbUTYET KepacThl MEIIiTiHE OipHele peT KYPri3lireH apXeoJoTHsUIbIK Kaz0a
JKYMBICTapbl HOTHIKEJIEPIHEH OJ1 FUMapaTThlH TYPFbIH Y OoimaraHAbiFblH Kepemis. Kasipri
ke3ne Koxa Axmer Slcayu/iH TYpFbIH YHiHIH OpHBI JIeN KbUTyeT >KepacThl MeuliTiHeH 20-25 m
xepaeri «Kyma MeHITIHIH» OpHBI aNTBUIBIN JKYp. Slcayuss MOAEHHUETIHIH 3epTTeyllici
e30ekcTanIbIK FansiM M. XammmoB ScayniiH «kep acTbl KbUTyeT MEIIITi» AICTYPre aifHalbIIl,
KeH1HT1 MIoKIPTTepiHiH Ko01 OipHele )Xep acThl MEIIITIH CaJIbIPFaH/IbIFbIH, MYH/Ial TYCIHIKTIH
COTBI-JETIapIapAbIH OyJ1 JTYHUEHIH OasHCBI3 TipuIiIiriHeH Oesim, oHamia AJllaMeH YHAECYIl
KaJlayblHaH TYbIHJAFaHbIFbIH aliTaab! (Xamumos, 2001: 164). by nip gopexecine keTepuireH
Koxa Axmer Slcayn eMip cypreH Tapuxu aymakra OyTriHT1 KyYHre 6eiiMariM OipHelle kepacThbl
MenriTi MeH «Fap» HeMmece mIAeXaHaTapAbIH OOJFaHIbIFbIHA KO3IMI3Ml JKETKi3e Tycel.
Jlerenmen, Sflcaym conmbUIbIK UTIMIHJET1 >KepacThlHAa TYCIN OHAIIajJaHy KOFaMHaH OeJIiHiIl,
ajamaapaaH 06a3 Kewrin Ketynai Ounmipmeini. «Slcaynm XanbIKThl )Ke€p acThIHIA OTBIPHIN eMec,
OHBIMEH Oipre Xypim, TyTaca OTBHIPBINT KEMEJJIIKKe YHACHII. AJ, «KbLIyeT» — IIJIeXaHa Jer
aTaJaThIH KBIPBIK KYHAIK pyXThI apbuITy ofici FaHa (Kemxerait, 2008: 231). Conapixran, Koxa
Axmer Slcaynm imiMiHIE «KBUTyeTKE TYCy» HEMece OHallla Kasblll KYJIMIBUIBIK eTy Slcayu
TapUKaTBIHBIH HET13r1 o/1icTepiHiH Oipi perinae kadbuiganasl. byn goctyp Koxka Axmer fAcayun
KalThIC OOJFaHHAH KeiiH Jie Facbipiap OoMbl kanrachin kenmi. byn Typansr @yar Kenpysib
MYH/Ia «OKBUTBIHA Oip peT 3YJIKY/Ka allbIHBIH OHBIHIIBI JKYJIBI3BIH/IA KOTITETEH a/1aM KhLTyeTKe
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tyceni. 1914 xpurra neifin Oec-aJiThl MBIH KICIHIH 9pPTYpJIl AIHU paciMaepre KaTbIChIl, AXMeET
Scayun kecenecin 3uspar eremi» (Koprili, 1984. 85) mereH Tapuxu ACpeKTi KENTipei.
Ochburaiiia, OHbIH Kabipi MEH MIIACXaHAChl Y3IKCI3 3UApaT €TUIII, KOIIIUTIK 31Kip CalbIHATHIH
KOHE KbLIyeTKe TYCIIl OKLIAyJIaHy apKbUIbl COIBIHBIH ©31H TOpOMENEeHTIH OpTalbIK KbI3METIH
aTKappl.

KopbiThiHabl. CONBUIBIK aaM bl PyXaHU aJaMTepIIiLTIK TYPFRICBIHAH ©31H 631 TopOuesney
XKoJbl. byl »omnia agam HOICICIH, KYPEriH, pyXbIH 9pTYpil ACPTTEPAEH Ta3apThlll, JYHUSAYU
Kaymayynapjaan 0Oac TapTaabl JKOHE JKETUTy koJsibiHa Oer Oypazapl. JKofapeiga KenTipuireH
FaJIBIMIApAbIH MiKipJepiH capanail oTsipbin, Koka Axmer flcaym »onblHAaFbl XkoHE Oacka aa
COIBUIBIK TapuKaTTapaa «KputyeT» YFBIMBI ilIiHApa e3remenikTepi 0oJFaHbIMEH, MarblHaIac
eKEH/IIr1 ’KOHE OHAIAJaHy JSCTYPIHIETI YKCACTBIKTap TYpajbl KOPBITHIHABI jKacayFa OoJaJibl.
Kputyetke Tycy VIIiH MYpHA KaHaail mapTTapAbl opblHIayFa THIiC Oonca, 40 KyH KbUTyeT
JOCTYPIH OpbIHIAN OOJFaH COH, KbUIYETTEH IIBIFY YLIIH e OipHemie OyJIKbIMAc epexenepii
OpBIHJIayFa THIC OOJIATHIH.

Tapuxu nepexTep MeH FbUIBIMU 3epTTey 9/1e0METTepIH KOpbITa Kelle, KbIyeTKe TYCY MEH
HIBIFY apachlHJaFrbl OpBIHAANyFa MIHAETTI MIApTTapAbl OblIail TYXBIPbIMJAAIN CHUIIATTAayFa
6omapl: OpOip KbUTyeTKE TYCYLIbl MYPHI INAHXTHIH SFHH, YCTa3AbIH PYKCATBHIH ally MiHAETTI.
Pyxcar any ymiin GipHele moKipTTep/IiH ilriHeH OlniMiMeH, 3eiiHIMeH, AJllaFa JIeTeH IIbIHAbI
Maxab0aTbhIMeH OacKalap/iaH 03bIK TYPFaH MIOKIPTKE FaHa YCTa3 pu3aibIiFbiH Oepeni. Kplmyerke
TYCETIH MIOKIPTIH YCTa3bl 631 €PTIN KeJiI, Fap OesMeciHae €Ki poKaT HaMa3 OKBII, COJaH KeHiH
FaHa MYPUATHIH KYIIIBUIBIKTEI OacTayblHa pyxcar eriieni. KeutyeTke TyckeH opOip Mypua
CaHaChl MEH )KYpEriH 0acKajapra TUTIMEH Jie, ic-opeKeTiMeH Je )KaMaH/IbIK ITeH 3UsH KeNTipyIeH
Ta3zapTybl MiHAeTTi. OKIaynaHy OpHBIHA KipreHje, MEUITKe KipeTiHIeH MOpeTHeH Ta3aphlll,
KOoITMMa alThIM, AJUlara TOJBIK MOWBIHCYHFAH Kyiae Kipyl mapt. KeIpbIK KYHIIK OKIIAyJIaHy
Ke31HJIe MYpHJI Opa3a TYTYbI, Opa3a TYTYy apKbUIbI HOTICIHI THBIN YCTayFa MiHAETTi. AybI3 amapra
OepieTiH TaraM Jla KaTaH epeKeMEeH KalbIITACKaH, BICTHIK Cy, Kapa HeMece KbI3bLIT Tapbl
coprackl, COHbIHaH KapObI3 Hemece aiipaH. OKmiaynaHy OpHBI (Fap) KyH cayjeci TyCHeWTiH
KYHTIpT kep 6omaysl maptT. CeIpTTaH kapblK HEMece aya KipeTiHJed TeCikTep MeH Tepeselnep
6omMaybl kepek. OcbIH/Ia OKIIayJaHyIIBl MYPH/I KbIPBIK KYH OOHBI Copeci/ieH aybl3alapra 1eiiH
31Kip cauibll, AJIIa/laH KYHaJapblH KeWpyAl cypan KyIIbUIBIK Xacaiipl. OKIayiaHny OpHBIHBIH
(rap) keneMi Jie epexere cail »kacanaTeiH OosiraH. Fapnabiy OWIKTITI ep ajaMHBIH OOWBIHAAM,
Y3bIH/IBIFBI COKJIETE TEH, €H1 OTBIPFaH ajaM CUAThIHIaN 6omysl mapt. Eciri kyObliara Kapaysl,
Ouik OosiMaybl, CHIpTTaFa AbIOBICTAp, aybICTap ecTiiMeyl THIC. ECik OHall alblibI — Ka0bLTyBbI,
KUITTeHETIH OosiFaHbl aypbic. OKiiaynaHy OpHBIHA (Fap) TYpPFbIH Y OeyiMeci apKbUIbl ©TYyre
AFHM, TYPFBIH Y 1IIIHEH Fap »acayra pyxcar erijeni. KpIpbIK KYHIIK KYJIIIBIIBIKTa MYPUATIH
KEKe Kayilci3airi KamMTamachl3 €Ty MaKcaTbhlHAa Fap/blH aybI3fbl OesameciHe Oip aJaMHBIH
OomyblHa pyxcaT erinreH. bipak, oraH Oeil-OepekeT Ko3Falyfa, IIyJayFa, KYJIIIBUIBIKTAFbl
MYPHUATTIH KOHUTIH alaHIaTyFa TUBIM CalbiHFaH. KyJIIIBIIBIK YaKbIThI OITKEH Ke3/e maiX Kipi,
OKIIayJaHy Ke3iHAe KOepreH TYCTepiH ThIHjam, *opuiel. Coil KyHI KypOaHIBIK MIAJIBIHBII,
JIOpyill )keke 6eameneH mbiFapbiianbl. COChIH KYBIHBII, KHIMIH aybICThIpaabl. Coil KyH1 HeMece
KeJlecl KYHI HIaJIbIHFaH KypOaHABIK €TIMEH TaMaKTaHbIN, apHailbl YHbIMIACTBIPBUIFAH IIHU
caybIKKa KaTbicaabl. KpIpbIK KYHIIK KYJIIIBUIBIKTI COTTI asKTaraH MypH Oenruti Oip AeHreiae
KYPMETTI Jopexere ue 00abl.

ConbiMeHn Katap, Oyn 3eprreyne Koxka Axmer flcaym combUIbIK UTIMIHAETI KbLTyeT
JIOCTYpl MEH OHBIH KeCeHeCi MaHBIHJAFbl KepacThl MEIIITI MEH «IIUIeXaHay, «Fap» CHUSIKTHI
OenmMerepi Typaibl IepeKTepre Tajaay *Kacajbl, 00HKaMIbl TYKbIpbIMIAp Oepiiii.
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THE SUFI TREATISE ASCRIBED TO ISMA ‘IL ATA: NOTES ON AN EARLY
YASAVI SOURCE IN TURKIC

Anparna. byn wmakanaga XIV  raceipabiH
OaceiHmarel  Slcayd JOCTYPIHIH KOPHEKTI eKuIi
Wcemann ~ Artara  TeNmiHETIH  TYpKi  CONBUIBIK
TpakTaThblHA KbICKAIlla Talliay YChIHbUIaAbl. OHBIH
TYNTHYCKAJIBIFBIH TOJBIK JIQJICNIACY MYMKIH OoimMaca
na, eHOCKTiH flcaym AocTYpiHIH epTe Ke3eHiHe ToH
eKeH/IIT1H

Scaynm CONBUIBIK JOCTYpIHIH TYpKi omedn
mypacsl XIV FaceIpIpIH KoHE IIBIH MoHIHAE McMarnt
ATara CeHIMII TYpJAe TETiHETiH TpaKTaT HYCKACBHIH
cakTam KaJlybl MYMKiH €KeHiH KOPCETeTiH OipHerre
Oenri 6ap. Oceinpaii Oenrinepnin Oipi — Axmer
SlcayuuiH anfaH OJKkoHE KeWiH O3iHIH pyXaHH
MyparepliepiHe TallChIpFaH XHUPKA, SIFHH COTIBUIBIK
LIaNaHHBIH ~Oepiyl Typanbl eHOEKTeri epekiie
OasHmay. Byn OasHmay ockl OasHmIaMaHBIH HETi3ri
©3eTiH KYpaWIpl.0pTaChIHA JKATKBI3yFa 00JaThIH Oip
FaHa CHOCKTI JXKOHE COJ J[dyipre, TINTI OmaH Ja
epTepeK Ke3eHre TOH OOJyBI MYMKiH, Oipak HaKTHI
Mep3iMziey MYMKIH €MeC CallbICTBIpMalbl TYpIe a3
FaHa e3re IIbFapMaliapAbl KaMTHABL — MeHiH
oiteimma, XIV  FaceIpABIH =~ OpTacklHA  aHBIK
KaTKpI3yFa OONaThIH JKaJIFbI3 eHOek — Memawmin
AtanpiH  yiel Koxka — McxakTelH — Kesemi
meiFapMackl. by eHOek eki pefakmusga Oenrimi
JKoHE MEHiH, ipodeccop MyMHHOBTBIH, COHIAH-aK
O36excTan MeH Peceif FaapIMIapbIHBIH KaThICYBIMEH
JaWbIHIANFaH O KYBIpJAFbl OipieckeH 3epTreynae
cunarranrad. Con 3eprreyne aiteurranfail, Koxa
Hcxak 1mslFapMachIiHBIH KoJDkazOalapbiHna KeOiHe
OipHelIe KOCBIMINA MOTIHAEP Ke3leceli, OJap by
IIHAEe WCIAMIAHABIPY Typaibl OasHIAy arajraH
JKUHAKTBIH Heri3ri TakeIpblObl Oosran [1:44-50
(oppicura), 74-80 (arpummbiHIna)]. An Tarbl Oip

KOJIEMAIpEK KOCHIMIIA MOTIH OCHI  KbBICKalla
OastHIaMaHbIH HBICAHBI OOJIBII TAOBLUIAEI.

Kiar ce3nep: Mcmaun ata, Axmer Scayu, Koxa
Hcxak, COnbIIBIK A9CTYP, KOJKa30a

Abstract. This paper offers a brief assessment of
a Turkic Sufi treatise ascribed to Isma‘il Ata, a
prominent figure of the Yasavi tradition from the
early 14th century; though its authenticity cannot be
decisively  demonstrated, there are several
indications that it indeed goes back to an early phase
of the Yasavi tradition, and may indeed preserve a
version of a treatise reliably ascribable to Isma ‘1l Ata.
One such indication is the work’s distinctive account
of the transmission of the khirga, or Sufi robe,
received by Ahmad Yasavi and passed on to his
spiritual descendants; this account will be the focus
of this presentation.

The Turkic literary legacy of the Yasavi Sufi
tradition includes a single work that can be dated as
early as the middle of the 14th century, and a
relatively small number of other works that might go
back to that era, or perhaps even earlier, but cannot
be unequivocally assigned to such an early date. The
one work | believe can clearly be shown to date to the
mid-14th century is the extensive work of Khwaja
Ishaq, the son of Isma‘1l Ata, which is known in two
redactions, as outlined in a recent collaborative study
involving myself, Professor Muminov, and other
scholars from Uzbekistan and Russia; as discussed in
that work, manuscripts of Khwaja Ishaq’s work often
include several supplementary texts, including the
narrative of Islamization that was the central focus of
that volume [1:44-50 (Russian), 74-80 (English)].
Another, longer supplementary text is the subject of
this brief report.

Keywords: Isma‘il Ata, Ahmad Yasavi,
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Khwaja Ishaq, Sufi tradition, manuscript paHbllle, HO KOTOPbIE HEIb3sl OJJHO3HAUYHO OTHECTH K
CTOJIb paHHER JaTe. EnnHcTBEHHBIM

AHHOTAamusi. B JaHHOH craThbe TpencTaBIeH TMIPOU3BEACHUEM, KOTOPOE, KAK MHE KaXKE€TCs,

KpaTKuil aHaju3 TIOPKCKOro Cy(HICKOro TpakTara,
npunuceiBaeMoro Mcmawny Ara, BuaHOW Qurype
sicaBuiicKOoM Tpaauuuu Havana XIV Beka; XoTs ero
MOJJIMHHOCTh HE MOXXET OBITh  OJHO3HAYHO
JI0Ka3aHa, CyIECTBYET HECKOIBKO MPU3HAKOB TOTO,
YTO OH JCHCTBUTEIBHO OTHOCUTCA K paHHEMY JTaIly
SICABUIMCKOM TpaauLUK U, BO3MOKHO, IIPEJCTABIISAET
coboit BEPCHUIO TpaKTara, JIOCTOBEPHO
npurnuceiBaeMoro Vcemammy Ata. OgHEM H3 TakKHX
IIPU3HAKOB SBISETCS XapaKTEepHOE [UIi ATOro
MIPOU3BEICHUS OIUCAHUE Iepefadd XHUPKU, WIU
cyduiickoit onex b, MoaydeHHOH AxMmanoMm SlcaBu
U TIepelaHHON ero TyXOBHBIM MOTOMKaM; HUMEHHO
9TO ONMCaHHE CTaHeT NPEAMETOM JIaHHOTO
HCCIIEJOBaHM.

Tropkckoe JUTEpATypHOE Hacleaue
sICAaBUHCKON CY(UHCKON TpaJUITUH BKIFOYACT B ce0st
€IMHCTBEHHOE MPOU3BEACHUE, JaTHpyeMoe
cepenmaoit XIV Beka, 1 OTHOCHTEIHHO HEOOIBIIOE
KOJIMYECTBO APYIHX MPOU3BEIEHHH, KOTOPBIE MOTYT
OTHOCHUTBCSI K TOH 3I0XE WIM, BO3MOXKHO, Aaxe

The text in question is found only in copies of the untitled redaction of Khwaja Ishaq’s
work, and is a Sufi “treatise” (risala) ascribed to Khwaja Ishaq’s father, i.e., to Isma‘1l Ata
himself; if authentic, it would thus push back the literary legacy of the Isma‘1l Ata’1 tradition
by a generation, into the first half of the 14th century. Its authenticity is by no means certain,
but it is clear that it was produced no later than 1103/1692, the date of the earliest manuscript
copy. Other copies of the work date only to the 19th century.

Against its authenticity may be noted the signficant fact that this treatise bears none of
the clearly archaic linguistic features known from at least one copy of the work Khwaja Ishaq;
that work is also represented by 19th-century copies, and by one manuscript from the late 17th
century, in which the language has undergone significant ‘modernization’ from what we would
expect in a 14th-century work, but one old copy bears telltale signs of phonological and
orthographic archaisms that point to the 14th century. In the case of the treatise ascribed to
Isma ‘1l Ata himself, however, we have only the ‘modernized’ versions, and although the text
occasionally shows signs of an older layer of linguistic elements, it is for the most part
indistinguishable from ‘normative’ Chaghatay Turkic.

In favor of its authenticity, or at least of its antiquity, is a brief passage, near the beginning,
that in effect praises Isma‘il Ata; it is framed as a hadith in which the Prophet Muhammad
‘predicts’ the career of Isma ‘1l Ata. Though his hadith would have to be judged spurious, it is
noteworthy that it is cited in one other source | have identified, an obscure hagiographical work
(possibly entitled Riyaz al-awliya) produced in the second half of the 16th century by a Kubravi
shaykh of Central Asia; its citation in that work suggests, but cannot wholly confirm, the
likelihood that the Kubravi author was familiar with the treatise ascribed to Isma ‘1l Ata, and
‘borrowed’ the putative hadith from a copy of that work.

Another possible indication of the work’s likely antiquity involves its discussion of the
Sufi dhikr, which bears no sign of a focus on a key issue—the vocal or silent character of the
dhikr— that would undoubtedly have been addressed in a work of later origin. Yet another

MO>XHO OJIHO3HA4YHO OTHECTHU K cepenuHe XIV Beka,
SBIISICTCA OOIMPHBIA Tpyn Xomku Vcxaka, chiHaA
Wcemanna ATbl, U3BECTHBIM B ABYX PENAKLMAX, KaK
OTHCaHO B HEJAaBHEM COBMECTHOM HCCIICIOBAHHH C
ydacTreM MeHs, npodeccopa MyMUHOBa W APYTHX
y4eHbIX W3 Y30ekucrana u Poccum; Kkak
oOcyxnaercs B 3Toil pabore, pyKONHCH Tpyna
Xomku MHMcexaka YacTo BKJIIOYAIOT HECKOJBKO
JIOTIOJTHUTENBHBIX ~ TEKCTOB, B  TOM  4YHCIE
MOBECTBOBaHUE 00 HCIIAMH3alMH, KOTOpOE OBbLIO
LEHTpaIbHON TeMOo# 3Toro ToMa [ 1:44-50 (pycckuil),
74-80 (amrmmiickuit)]. [pyroii, Ooinee ATMHHBIN
JTOTIOTHUTEIBHBIA TEKCT SIBIICTCS MIPEIMETOM 3TOTO
KpaTKOro oT4era.

KarueBbie ciaoBa: cmamn Ata, Axmang
ScaBu, Xomxa UWcxak, cyodwuiickas Tpagunus,
PYKOIIHCH
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element of the treatise’s contents offers even stronger evidence of its antiquity, as discussed in
more depth below.

With regard to the work’s date, finally, there is in fact an explicit statement about when
it was written, in a ‘colophon’ of sorts that is included in all three full copies of the text; the
two different versions of this passage present problems of both interpretation and chronology,
and ultimately are mostly unhelpful in terms of narrowing down a temporal ‘window’ for the
composition of the treatise.

This ‘colophon’ affirms that “the account that is written in this text [occurred] at the time
when Isma ‘1l Ata, God’s mercy be upon him, came from among the people of Bukhara, freed
from captivity;” this refers to a period, difficult to date, referred to in the brief ‘biography’ of
Isma‘1l Ata found in the work of his son Ishaq Khwaja, in which we are told that Isma‘1l Ata
fell into captivity among the infidels of the Dasht-i Qipchaq at the time of his father’s
martyrdom by the same infidels, and then eventually made his way to Khwarazm, Bukhara, and
Samargand before returning to his native region of Qazghirt. The ‘colophon’ goes on to
affirm—and here there are two different versions—that Isma‘il Ata either was 14 years old
when he took his father’s place, or sat in his father’s place for 14 years. The final ‘clue’ given
in this ‘colophon’ affirms that Isma‘1l Ata’s assumption of his father’s role occurred in “the
year when Sultan Mahmiud Tayt became ruler.” Without here going into the various possible
meanings, or garblings, of the name assigned to this ‘ruler,” suffice it to say that no clear date
can be established on the basis of any possible identification proposed for him.

The work is structured in a brief introduction and six chapters of unequal length. The
introduction lays out the circumstances of the work’s composition, affirming that Isma‘1l Ata
wrote it on the occasion of the licensure of one of his disciples, called Pir ‘Ali b. Bay Témiir
Andiigant (though the nisba is written unclearly), who is further identified as a seeker from
Turkistan; he was told to return to his own people and summon them to the path of God, just as
Khwaja Ahmad Yasavi had done in his time. In the interest of time, | will refrain from outlining
the contents, and limit my comments to the important fifth chapter, which deals with the lineage
of the transmission of the khirqa, or Sufi robe, through Ahmad Yasavi. It is, above all, the
anomalous presentation of the lineage of masters through whom the Yasavi khirqa was
transmitted that leads me to believe that this treatise ascribed to Isma‘1l Ata might indeed be
authentic; there are other signs pointing in the same direction, but the work’s presentation of a
transmission lineage known from no other source suggests that it may indeed go back to a quite
early period of the Yasavi tradition.

The fifth chapter begins with a short account of the origins of this khirga, in paradise, and
then shows Isma ‘1l Ata recounting the transmission of this khirga, in a lineage that serves as a
silsila for Khwaja Ahmad Yasavi: the Prophet wore it for several years and then gave it to “Alj,
who wore it for 35 years and then passed it to Shaykh Hasan Basri; the latter wore it for 18
years and 14 days, and then transmitted it to Shaykh Habib ‘Ajami, who wore it for 55 years.
Without making clear whether that figure includes the seven years during which the khirga was
preserved in a chest (sandiiq), i.e., without being worn by a particular saint, the account then
dispenses with the length of time each figure wore the khirga, and simply gives the chain of
transmission.

From Shaykh Habib ‘Ajami, it passed to Shaykh Dawid Tayi, then to Shaykh Ma'rif
Karkhi, then to Shaykh SarT Saqati, then to Shaykh Abu’l-Fazl-—clearly meaning Abiu’l-Fazl
Sarakhsi—and then to “Shaykh Abii Sa‘1di [sic] Bii’l-Khayr;” from the latter it passed to one
intermediary, identified as “Shaykh Najm al-Din Tus1,” and it was he who passed it on to
Shaykh Ahmad Yasavi. After that, the account ends, the khirqa reached “the shaykhs of this
time, down to the present moment.” The phrasing here thus refrains from explicitly claiming
that the khirqa was in the possession of Isma ‘7l Ata, though we might argue that this is implied.

Two preliminary points should be made with respect to this lineage, beyond the fact that
it is marked by a significant chronological gap (between Sar1 Saqatt and Abii’l-Fazl Sarakhsi).
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The first is that in making Ahmad Yasavi part of an initiatory lineage traced through the famous
11th-century shaykh of Khurasan, Aba Sa‘id b. AbT’l-Khayr (d. ca. 1041), it is in conformity
with our earliest known reference to Ahmad Yasavi, in a work from the first half of the 13th
century, which affirms that he performed the dhikr using the same formula as that used by the
Sufi community of Absi Sa‘id b. Abr’1-Khayr, namely, the divine name “Allah” (as opposed to
the formula “Ia ilaha illa’11ah” employed by the circle of Yusuf Hamadani, and, according to a
parallel account, the followers of Abii’l-Najib Suhravardi as well).

The second is that a handful of other sources—Hazini’s Jami* al-murshidin (16thcentury),
the Lamahat min nafahat al-quds of ‘Alim Shaykh ‘Aliya adi (early 17th century), and the
Managqib of Niir al-Din Basir (15th century?)—mention “Najm al-Din Tws1” among the Sufi
teachers of Ahmad Yasavi, but without placing him in a specific lineage of khirqa transmission;
indeed, some of those other sources link this Najm al-Din Tiist with a specific aspect of Ahmad
Yasavi’s Sufi training, identifying him as Yasavi’s shaykh for spiritual retreats (khalvat).
Different ‘specializations’ are assigned, in those sources, to the other major figures often
identified as Ahmad Yasavi’s teachers, Yuisuf Hamadani and Shihab al-Din ‘Umar Suhravardi,
suggesting that assigning such specific roles served as a way of ‘reconciling’ the conflicting
traditions about Ahmad Yasav1’s spiritual training, and that the inclusion of Najm al-Din Tas1
among those assigned such a role is an indication that such a figure was indeed known, and
perhaps fairly prominent, among the shaykhs who were said to have been teachers of Ahmad
Yasavl.

More broadly, as noted, the ‘lineage’ of transmission shown in the treatise ascribed to
Isma ‘1l Ata is of considerable significance for ignoring both the most commonly given initiatory
lineage for Ahmad Yasavi, traced through his supposed master, shared with the spiritual
ancestor of the Khwajagan and the Nagshbandi tradition, Yusuf Hamadani, and the lineage
traced for Ahmad Yasav1 in several other works chiefly of Yasavi provenance

(including those of Hazini, from the late 16th century, and the Lamahat, from the early
17th, but also a handful of sources from earlier in the 16th century, and even from the mid-
15th), through Shihab al-Din ‘Umar Suhravardi. The treatise is unique among sources I have
encountered in ignoring these two figures entirely, and in identifying only Najm al-Din TtsT as
the master of Ahmad Yasavi.

It is, as suggested, the utter obscurity of Najm al-Din Tasi—of whom no other record exists,
despite the extensive hagiographical ‘coverage’ of the Sufi circle of Abt Sa'id b. AbT’1Khayr—
that suggests his authenticity as a figure linked to Ahmad Yasavi. As the earliest reference to
Yasavi confirms, Yusuf Hamadani was a prominent Sufi, and both Abii’l-Najib Suhravardi and
his nephew Shihab al-Din ‘Umar Suhravardi were extraordinarily important figures in 12th- and
13th-century Sufism; if there was uncertainty or dispute regarding Ahmad
Yasavi’s spiritual training, as conflicting traditions suggest there certainly was, it would be only
natural to find claims about his links to such prominent figures as Hamadani or the Suhravardis.
Such claims would have had the effect of situating Ahmad Yasavi within a wellknown and
influential ‘brand’ of Sufi teaching and practice, in addition to ascribing him a prestigious teacher.
In the case of Najm al-Din Tiist, his obscurity makes him an odd candidate to latch onto for either
prestige or wider ‘brand’ connection; in the latter regard, if he were known among the disciples
or descendants of Abt Sa‘id b. Abi’1-Khayr, we might argue that this was the brand connection
that was evoked by showing him as the source of Ahmad
Yasavi’s khirqa, his own individual obscurity and lack of evident prestige notwithstanding, but
the treatise ascribed to Isma‘1l Ata is, after all, our only source to link Najm al-Din Tis1 to Abi
Sa‘id b. AbT’l-Khayr.

Considered from a different perspective, the obscurity of the figure identified as Ahmad
Yasav1’s master in the treatise ascribed to Isma‘il Ata may speak also to the antiquity of that
treatise: it suggests that the work was indeed written before the far better-known claims about
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Ahmad Yasavi’s Sufi lineage were formulated and cemented in Sufi literature and lore (a process
that culminated only in the Rashahat-i “ayn al-hayat, from the early 16th century, though some
Yasavi sources continued to present ‘alternative’ traditions for more than a century afterwards).
Indeed, the obscurity of Najm alDin TisT may serve as a likely sign not only of the antiquity, but
of the veracity as well, of the treatise ascribed to Isma ‘1l Ata, which likely preserved an early, and
possibly accurate, tradition that was not yet ‘countered’ by claims of Ahmad Yasav1’s discipleship
under the much better-known figures of Hamadani and
Suhravardi.

At the same time, however, there is good reason to be careful in arguing about the
‘veracity’ of the treatise ascribed to Isma ‘1l Ata on the specific point of the identity of Ahmad
Yasavi’s master; this is so not only because arguing that the obscure Najm al-Din TiisT was the
real master of Ahmad Yasavi does not yield much in terms of concrete connections or
associations, but because what it presents is simply evidence of the existence of a particular
tradition, or assertion, about Yasav1’s spiritual training that may have been in circulation quite
early in the historical development of the Yasavi tradition—an assertion or tradition, to be sure,
that cannot be as easily accounted for as those stressing Yisuf Hamadani or Shihab al-Din
Suhravardi. In other words, the arguable antiquity of the treatise ascribed to Isma ‘1l Ata might
make it a more authoritative source regarding Yasavi’s lineage, but not necessarily. The point is
that all the traditions about Ahmad Yasavi’s spiritual training were most likely devised for
specific motives that need not have included the preservation of a historicallyaccurate account of
who his actual master(s) were. It is thus more prudent to recognize all these traditions, including
the one advanced in the treatise ascribed to Isma‘il Ata, as contingent and perhaps conjectural
claims, based on incomplete information and on assertions that may have meant different things
in different times.
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