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Once su gercedi bir kere daha tespit
etmemizde yarar vardir: Tasavvuf, Is-
lam medeniyet tarihinin ve &zellikle
bu tarihin toplumsal, kiltlrel ve di-
slince boyutunun en ilgi ¢ekici, en
dikkate deger alanlarindan biridir. 9.
ylizylldan 19. yiizyll baslarina kadar
Islam diisiince tarihinin dini bilimler
“alaninda ¢ok ciddi bir boyutunu tegkil
eder. Oryantalizmin ilk dikkatini ceken
~ konulardan biri tasavvuf ve tasavvuf
tarihi olmus, bu alanda gliniimdize ka-
dar muazzam bir mesai sarfedilmis ve
miihim calismalar ortaya konulmus-
tur ve konulmaya devam etmektedir.

Osmanli dénemi tasavvuf hayati ve
bu hayatin tarihi ise, hic siiphe yok ki
istAm medeniyet tarihi icinde, Arap ve
Fars tasavvuf diinyasi kadar 6nemli bir
yer tutar. Fakat eger dogru sdylemek
gerekirse, bu tarihin muhtevasinin
glcliligl ve arzettigi 6nemle dogru

orantill bir bilimsel mesainin konusu.

oldugunu sdylemek o kadar kolay de-

gildir. Oryantalizm bu konuyla eskisi
kadar ilgilenmis goriinmemektedir.
Bugiin bir Reynold A. Nicholson, Louis
Massignon ve Henry Corbinin islam
tasavvuf tarihi alaninda ortaya koy-
dugu mesainin bir benzerini Osmanli
tasavvuf tarihi alaninda gérmek pek
miimkiin olmuyor. Tlirkiye'de tasavvuf
tarihi arastirmalari, genelde saglam
bir tarihsel metodoloji kullanmadik-
lar gibi, biiylk 6lclide apolojetik bir
yaklasimla, problemleri gérmezden
gelen, yulceltici bir cizgide yur(til-
mektedir. Aynt zamanda ciddi bir top-
lumsal tarih boyutu da olan tasavvuf
ve tasavvuf tarihi arastirmalari, Tiirki-
ye'de biyik 6lclide bitiincii, genel
bir cerceveye, hatta islém tasavvuf
tarihinin icine oturtularak ve deger-
lendirilerek degil, birbirinden kopuk
olarak ya tarikat veya seyh biyogra-
fileri, yahut tekke monografileri ala-
nina sikismis kalmis bir durumdadir.
Bu tiirden calismalar ise sadece konu
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edinilen tarikat, seyh ve tekkeyi ken-
di icinde ele alinmakta, onun Osmanli
neresinde durdudu, bu tarihe hangi
katkilari yaptigy, islam tasavvuf tarihi
icerisinde ne gibi bir yer isgal ettigi
tizerinde durulmamaktadir. Bu ise cid-

di bir metodoloji sorunu olusturmak- -

tadir. Tuirkiye tasavvuf tarihgileri bu
sorunu kanaatimce ciddi bir sekilde
tartismalidirlar.

Bu agidan bakildigi zaman, Bayrami
Tarikat'nin baslangi¢ ve olusum si-
reci, Haci Bayram-1 Veli sonrasi takip
ettigi gelisim cizgisi cok dikkat cekici
bir mahiyet arzeder. Haci Bayram-1 Vel
(6l. 1430), Orta Anadolu bozkirlarinin
ortasinda ciftci ve sipahi sinifi lize-
rinde etkili olan, bu siniflari belli bir
tasavvuf terbiyesi icinde hem cevre-
siyle hem siyasal iktidarla uyumlu bir
cizgide tutabilen -plylik bir karizma
yaratabilmistir. Fakat onun vefatiyla
baslayan megrep ayriimalari sonucun-
da, bir kol klasik cizgiyi stirdiirtirken,
diger bir kol hem sosyal taban, hem
de tarikatin tasavvufi doktrini itiba-
riyle farkli bir istikamete cevrilmigtir.
Boylece imparatorluk baskentinde ve
biiyiik kentlerde giderek sosyal tabani
itibariyle tiiccar ve esnaf tabakasina,
biirokratik ve munevver siniflara hi-
tap ederken, doktrininde de &nemli
bir degisimle siyasal iktidara gizliden

gizliye muhalif bir tavra birinmiistir.
Bu degisimle birlikte Bayrami Tarikat,
bir yandan normal cizgisinde devam
ederken, diger yandan Osmanl ta-
savvuf tarihinin, 6teki tarikatlarda pek
rastlanmayan “nev’i sahsina miinha-
sir” bir mesrebini yaratarak, Melamilik
dedigimiz biyik bir paralel tasavvufi
yol ortaya koymustur.

Bu belki bugiine kadar yeterince dik-
kat cekmemis olabilir, ama bu tasav-
vufi yapi, esas itibariyle ibn Arabici
olan Osmanli tasavvufunun, dolayi-
styla tasavvuf tarihinin icinde, ibn Ara-
biciligin diger iki yorumundan farkls,
bir G¢lincli yorumunu olusturmustur
ki bu, Bayrami Melamiligi dedigimiz
megsrebin ta kendisidir. Diger ikisinden
birisi, miisliman toplumun biyiik co-
gunlugunun ve devletin bu gogunlu;
ga dayali resmi islam anlayisinin icin-
de yer alan Siinni tasavvuf, ikincisi ise
daha ¢ok Bektasiligin ve Kalenderiligin
yer aldigi Stinni olmayan tasavvuf yo-
ludur. Bayrémi Melamiligi her ikisin-
den de farkh bir istikamet takip eder.
Bayrami Melamiligi Osmanl stfiligi-
nin Kalenderiler'den sonra belki en il-
ging¢ kesimlerinden biri oldugu kadar,
Hallac-t Mansur gelenegine biitiin
mevcldiyetleriyle baglt Vahdet-i Vi-
cud'cu sGff topluluklarindan biri ola-
rak da tasavvuf tarihinin en dikkate
deger ztimrelerindendir.



Bilindigi tizere 9. ylizyilda Horasan'in
Merv ve Belh gibi dnemli sehirlerin-
deki esnaf tabakasi arasinda gtic-
I bir tasavvuf akimi olarak dogan
Melametiyye'nin, 14. ylizyilda belli
Slclide Hurdfiligin etkisi altinda ileri
derecede Vahdet-i Viicud'cu bir egi-
limle birlesmesi sonucu olusan bu
yeni dénemine, Devre-i Vusta (Orta
Dénem) Melamiligi veya ikinci Dev-
re Melamiligi demek genellikle adet
olmustur. Bununla birlikte Bayradmi
Melamiligi tabiri de cok kullaniir.
Devre-i Gla (Birinci Devre) Melamiligi
adiyla da bilinen, 9. ve 10. yiizyildaki
Horasan Meldmetiyyesi Vahdet-i Vii-
cld anlayisina yabanci oldugu halde,
ikinci Devre Melamiligi'nin en biiyiik
- 6zelligi, bu anlayigla adeta 6zdes hale
gelmis bulunmasidir. Osmanli diizeni-
ne ve resmi ideolojisine karst takindigi
mubhalif tavir dikkate alindiginda, bu
doénem Melamiligini, klasik anlamda
bir tarikattan daha ¢ok, belki “yari si-
yasi bir toplumsal sOff hareket” olarak
nitelemek daha uygun olabilir.

Aslinda Bayrdmi Melamiligi'nin te-
sekkiiliini, yahut bagka bir deyisle,
Bayramilik'ten Bayrami Melamiligi'ne
doénistimii  hazirlayan sartlanin, bir
yandan Dede Omer'de ortaya cikan
ve belki onun (veya bizzat Haci Bay-
Veli'nin) halifesi
Ayaside de ayni sekilde devam eden

ram-i Blinyamin-i

coskun bir Vahdet-i Viiciid anlayisiyla,
yalnizca ideolojik bir déniisiim nokta-

sindan agiklamak kanaatimizce eksik

olur. Belki bundan cok daha fazla, Os-
manli Devletinde Yildinm Bayezid'in
1402'deki vefatindan sonra yasanan
otorite boslugunun, iktidar miicadele-

lerinin yol actid: siyasal, toplumsal ve

ekonomik krizleri diistinmek gerekir.

On yil gibi uzunca bir zaman stiren bu
miicadelelerin ardindan ortaya cikan
biiyiik bir toplumsal bunalimin goster-
gesi olduguna siiphe bulunmayan Seyh
Bedreddin isyaninin yarattigi sonuclar,
herhalde Bayrami Melamiligi'nin dogu-
sunu hazirlayan sartlarin bir bagka kis-
mini olusturmaktaydi. Arkasindan Fa-
tih Sultan Mehmed'in siki merkeziyetci
yonetim anlayisiyla tatbik ettigi toprak
reformunun yol actigi sikintilanin, buna
ek olarak Sehzade Cem ile Il. Bayezid
arasindaki iktidar kavgasinin toplum-
da yarattigi glivensizlik ve sarsitilarin,
aradan fazla bir zaman ge¢meden isle-
meye baglayan Safevi propagandasinin
1500'lerde bitiin  Anadoluda, hatta
Rumeli'de sebebiyet verdigi tedirginlik-
lerin payina da isaret etmek gerekiyor.
Aynica Kananf Sultan Sileyman déne-
minde, ashnda yeni sartlarin Osmanh
toplumundaki yankis olarak ortaya ¢ik-
maya baslayan degisim krizleri sebebiy-
le, muhakkak ki iceride yasanan sikinti-
lardan da bahsetmeliyiz.
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Bayrami Meladmiligi iste pes pese ya-
sanan bir dizi bu siyasal ve toplumsal
degisim bunaliminin sevkiyle, Anado-
lunun tam ortasinda, halkin beklenti-
lerine, dertlerine ¢6ziim bulamayan,
kendi derdine dismiis siyasal otorite-
ye shfiyane bir tepki olarak dogmus-
tur. Bayrami Melamiligimin temel ka-
rakteristigini teskil eden, hem siyasi,
hem dini yetkiyi kendinde toplayan
kutb-mehdi merkezli doktrin, muhak-
kak ki boyle bir ortamin bu sifi cev-
relerde yarattigi tepkinin Grdniydu.
iste butiin bunlar arasinda Bayrami
Melamiligi, kendini siyasal iktidara kar-
sit bir konuma vyerlestirerek gizliden
gizliye faaliyetlerini\sﬁrd(jrmeye calisti.
Bayrami Melamiligi boyle bir mistik
tepki anlayisiyla, toplumsal ve siyasal
bunalimlardan en ¢ok zarar goren iki
zimreye, ciftci ve esnaf ziimresine
dayanarak 15. yiizytlin ikinci yarisina
dogru Bigakgi Dede Omer‘in dnderli-
gi dogrultusunda, ilaht agk ve cezbeyi
stilikun esasi kabul eden klasik Hora-
san Melametiligi'nin (veya Birinci Dev-
re Melamiligi'nin) bir anlamda devami
olarak tarih sahnesine ¢ikti.

Hemen belirtmek gerekiyor: Bayrami
Melamileri, kendilerinin hem doktrin,
hem de siyasi iktidarin mesruiyet cer-
cevesinde saydléliéteki sUfl cevreler-
den yapisal bakimdan da cok farkli ol-

duklanini, bu farkhiigin, siyasi iktidari,
halki ve &teki sGfi cevreleri fevkalade
tedirgin edecegini, dolayisiyla kendi-
lerini de zarara sokacagini ¢ok iyi bili-
yorlardi. Bu farkhligi yaratan ve onlari
Osmanli siyasal iktidan ile “ters kose’-
ye dislren, diger tarikatlardan cok

- farkh bir sekilde yorumlayip hayata

gecirdikleri kutup anlayisi idi. Bu anla-
yisin ne oldugu, mahiyeti daha énce-
ki yazilarimizda yeterince aciklandigi
icin burada tekrar edilmeyecektir.

Meladmilik bu yapisal 6zelligi cerce-
vesinde, Osmanl dénemindeki var-
g1 boyunca, dayandidi sosyal taban
itibariyle de bir gelisim ve degisim
cizgisi takip etmistir. Bayramilik'ten
dogmus bulunmas itibariyle, cok ta-
bii olarak bu tarikatin daha ziyade
ciftci ve kéyliilerden, kismen de sipa-
hilerden olusan sosyal tabanina varis
olmus, ancak icine zamanla sehir ve
kasabalarin esnaf tabakasini da almis-
tir. Bizzat Bigakei (Sikkini) Dede Omer
ile baslayan bu dénustim, kendinden
sonra sirayla kutup olan Blinyamin-i
Ayasi, Pir Aliyy-i Aksarayl ile hizlanmis
ve ismail-i Ma‘suki ile doruk noktasina
cikarak Melamiligi tam anlamiyla bir
esnaf ve tiiccar, dolayistyla bir bakima
futlivvet stfiligi haline yiikseltmistir.
Bu sayilanlardan sonra gelen Hamza
Bali ve Hisameddin-i Ankaravi do6-
nemlerinde ise Bayramiyye Melamiligi



siyasal iktidara karsi, s6z konusu zlm-
relere dayanan genis bir toplumsal
hareket sekline déniisecektir. Ozellik-
le ismail-i Ma'suki zamaninda, impara-
torluk merkezinde, Anadolu ve Rume-
li topraklarinda ytiksek birokrasiden,
kapikulu ocaklarindan, sipahilerden,
ulemadan, sair ve edipler arasindan

pek cok taraftar toplayan Melamilik, '

asll sosyal taban olarak esnaf ve tiic-
car kesimine dayanmasi bakimindan,
bir anlamda Horasan Melametiligi ile

olan tarihsel bagini da yeniden kur-

mus sayilabilir.

Bayrami Melamiliginin, yukarida sa-
yilan toplum kesimierinden bircok
mensubunu icinde barindirmasina

ragmen, esas itibariyle iki kesime da-
| yandigi gériilir:

1) Birinci kesim, en basta bizzat Hac
Bayram-1 Veli'nin de temsilcisi oldugu
ciftci kesimidir. Ozellikle Orta Anadolu
Melamiligi'nin hemen biiyiik cogun-
luguyla ciftci olan koyliler ve kasa-
balilardan, kismen de bu kéyliilerin
yasadig: arazilere timar olarak tasarruf
eden sipahilerden olustugu soyle-
nebilir. Haci Bayrdm-1 Veliden sonra
Biinydmin-i Ayasi, Pir ‘Aliyy-i Aksarayi
ve Hiisameddin-i Ankaravi, bu kesimi
‘temsil ederler.

2) Ikinci kesim ise, tipki Horasan Mela-
metiligi'nde oldugu gibi, esnaf, zena-

atkar ve tacirlerdir. Mesela Haci Bay-
ram-i Veli'nin seyhi olan Hamideddin-i
Aksarayinin (6. 7412) finnci esnafindan

oldugu ve bu sebeple"Somuncu’; hali-

fesi Dede Omer'in bicakei esnafi icin-
den gelmesi dolayisiyla”Sikkini” lakap-
lanyla tanindiklari hatirlanacak olursa,
bu daha iyi goriilecektir. Nitekim esas
olarak 16. ylizylldan 19. ylizyila gelin-
ceye kadar, Meldmi kutuplarinin veya
o6nemli simalarinin mihim bir kismi,
esnaf tabakasina mensuptur: Yakub-i
Helvai (helvaci), Ahmed-i Sarban (de-
veci), Hasan-1 Kabaduz (terzi), Kaygu-
suz Aldeddin (debbag), idris-i Muhtefi
(terzi ve ayni zamanda tacir), Lebent
Besir Ada (siit¢il) gibi. Diger esnafla
birlikte hemen tamamiyle bu ziimreye
dahil olan pestemalci esnafi 16. ve 17.
yiizyillar istanbul’'undaki Meldmi ha-
reketinin temel sosyal tabanin teskil
edecektir. Bayrami Melamiliginin, Os-
manl baskentinde zendeka ve ithad
hareketlerine sahne olan esnaf taba-
kasi arasinda yayilmasini saglayarak
Snemli bir gelisimi gerceklestiren kisi,
ismail-i Ma‘suki oldu. Bu genc kutup,
Melamiligin tarihinde 6nemli bir dé-
niim noktasini simgeler. Bu yiizden
Melami hareketiniimparatorlugun bu-
ylik merkezlerinde gelisen hi¢ stiphe-
siz genis tabanh mistik bir esnaf hare-
keti olarak da degerlendirmek gerekir.

Aslinda bir meslek sahibi olma, ken-
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di gegimini kendi elinin kazanciyla
saglama (kedd-i yemin), belki esasin-
da devletin kontroliinden uzak olma,
devletin ihsanina bagimh kalmama,
dolayisiyla ekonomik 6zglrlGgind
daima elinde bulundurma amacini
gergeklegtirmek icin Bayrami Melami-
ligi'nde vazgecilmez bir erkan olarak
kitaplarina gegmistir. Fakat hic slip-
hesiz bu erkan, bir ydniiyle cemaati
devlete karst daha sorumsuz ve ba-
gimsiz bir konumda tutmak, diger
ydniiyle de kimligi saklamak saretiyle
daha serbest faaliyet gdsterebilmek
amacina yonelik olmalidir. Clinkd bir
is glig sahibi olma, dogrudan dogruya
Ahilik teskilatiyla baglantlya girmek
demek oldugundan, bir yandan\Bay~
ramiyye Melamileri'ne mesleki daya-
nisma araciigiyla cok giicli bir destek
yaratirken, ote yandan gecimlerini
devlete bor¢lu olmamalari, bunun
sonucu devletle baglantili durumda
bulunmamalari sebebiyle gézlerden
gizlenme, kontrol ve takibattan kur-
tulabilme avantajini bah§edlyordu
Nitekim kalbe bakicilar, yahut rehber-
ler, genellikle her loncanin Ahi reisle-
rinden olusuyordu. Bunun ne demek
oldugu ve ne kadar biyiik bir avantaj
sagladigy, idris-i Muhtefide cok acik
goriilecektir.

Kutup, gercekte “Rah-1 Muhammedi”-
dir: Allah'in tecelligdhidir; Allah ona

biitiin sifatlariyla vasitasiz olarak te-
celli etti§inden, her zaman ve mekan-
da diledigi sekil ile goriinir; gelmis
gecmis bitlin Melami kutuplarinda
goriinen de aslinda odur. Niibiivvet
ve Velayet'i sahsinda temsil eder; yer-
ylziindeki bitin isleri hak ve adalet
ile yonetmek lizere bizzat Allah ta-
rafindan halife ve hakem kilinmistir.
Kisacas! kutup, Allah’in bu alemi yo-
netmek Uzere ilahi yetkilerle donatti-
g1, insan goériinimiindeki insanisti,
fevkalade bir varlik, adeta Allahin
kendisidir. Metinlerin dolambacli s-
lup gayretlerine ragmen séylenmek
istenen budur.

Iste bu inancin tabii sonucu olarak
Bayrami Melamiligilnde kutup, yal-
niz manevi degil, 6zellikle dinyevi
otoriteyi de ele alarak adaleti hakim
kilacak Mehdi kavramiyla da birles-
tirilmis, yani zamanin gercek sahibi,
Séhibl'z-zaman (veya Sahib-zaman)
olarak dﬂ§ﬁnﬂlmﬂ§tﬂr. S&hib-zaman
ayni zamanda Saret-i Rahman, yani
Allah'in goriintistdiir.

Boylece Bayrami Melamiligi'nin dokt-
rininde kutbun hem dini, hem de diin-
yevi (daha dogrusu siyasi) olmak tizere
iki misyonuna isaret olundugu goriil-
mektedir ki, iste Melamilerin Osmanl
iktidarina neden karsi ciktiklari soru-
sunun cevabi da burada yatmakta-



dir. Clinki Melamiler bu inanclarinin
tabii sevkiyle Osmanli sultanlarinin
hem dini, hem diinyevi otoritesinin
gayri mesru oldugunu dustinmek-
te, dunyayr yonetmesi gereken asil
otoritenin de kendi kutuplan oldu-
guna inanmaktadirlar. Nitekim kutup
“imami’l-miiminin ve Halife-i Seyyi-
di'l-mirselin“dir. Bu, actkca Osmanli
saltanat ve hilafetinin reddi anlamina
gelir ki, La'lizade’ ile ¢agdas olan 17.
yizyihn taninmigs Melami seyhlerin-
den Sun'ullah Gaybi de, Sohbetname
adiyla meghur eserinde; bir Melami
kutbunun agzindan “vezir ve padisah
oldur ki Ucler'e ve Yediler'e ve Kirklar'a
ve Rical-i Gayb'e réhat irisdire... Hala
bunlar (Osmanli sultanlari ve vezirleri)
- ehl-i Hakk'in (Melamiler) adiivvi can-
lardir” ciinhlesiyle Bayrami Melamile-
ri'nin Osmanli iktidarina bakislarini
acikca gosterir.

Asagida kendilerinden bahsedilecek
olan Melami seyhleri, muhtemelen
Blinyamin-i Ayasi'den itibaren bu ku-
tup-mehdf iddiasinin fiili sahipleri ola-
rak Osmanh iktidarina kars! sahib-za-
man kimligiyle harekete ge¢mislerdi.
Bayrami Melamileri'nin merkezi yo-
netime karsi, hemen tiimiyle Kanani
Sultan Siileyman zamanina rastlayan
bu crkislarini, bdyle bir doktrine sahip
olduklar icin, garipsememek gerekir.
Nitekim sOfi cevrelerin siyasi iktidar-

lara yonelik bu tiir hareketlerinin, ta-
savvuf tarihinde daha.6nce rastlanmis
bagka 6rnekleri de bulunmaktadir.

Kutbun bu dini-siyasi cifte misyonu-
nun, aynen Hurdfilik'te de bahis konu-
su olduguna, bu sebeple Hurifiler'in

Fazlullah-1 Esterabadi zamanindan

_ itibaren Timur Devleti'ne karsi birkag

defa huric tesebbistinde bulunduk-
larina yukarida temas edilmisti. Bu se-
bepie, Bayrami Melamileri'ndeki cifte
misyonlu  kutup-mehdi anlayisinin
esas itibariyle Hur(filige kadar uzanan
bir tarihsel arka plani oldugu kuvvetle

muhtemel g6riintyor.

Bayrami Melamiler'i Osmanh iktidar-
na ve onun diizenine karsi boyle bir
distincenin ve bundan kaynaklanan
birtakim hareketlerin faili olmalar
ytiziinden merkezi yonetimin cok siki
takibatina udruyor, siddetli cezalara
carptiriiyorlardi. Ancak Melamiler'e
karst olanlar yalnizca siyasi cevre-
ler degildi. Cogu ulem3, hatta ¢ogu
tarikatlar da, doktrinleri ve seriata
aykir sozleri, yasantilari, bazi tavir ve
hareketleri, hatta ser'i emir ve yasak-
lara karst lakayt tutumlan sebebiy-
le Bayrami Melamileri'ne hi¢ de iyi
gbzle bakmiyorlardi. Buna karsi bir
savunma tedbiri olarak Melami seyh-
leri, cezbe halinde séyledikleri sézlere
(sathiyat) kesinlikle dikkat etmeleri,
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yani -kendi tabirleriyle- “sathiye” séy-
lememeye Ozen goéstermeleri, seriat
cercevesinde kalmaya olabildigince
dikkat etmeleri, Vahdet-i Viicud'la il-
gili meselelerde inandiklarini agik agik
sdylememeleri hakkinda mdiritlerini
hep uyarmiglardir. Bu hususta elimiz-
de belgeler bulunmaktadir. Bunlardan
biri, daha 6nce baska bir yazimizda
sozii edilen, 17. ylzyill Melami ku-
tuplarindan Siitcl Besir Aga’nin ¢ok
dikkate deger mektubudur. Bu mek-
tupta Siitcli Besir Aga’nin miritlerine
dikkatli olmalarini, serfata titizlikle
uymalarini, hele devir ve benzeri bazi
konularda uluorta konusmamalarini
siki stki tenbih ettigi goriilecektir.

Yine 17. yiizylda ileri gelen kﬁtuplar—
dan Oglan Seyh ibrahim Efendinin
de benzer konulari stk sik glindeme
getirdigini, mesela, méiritlen'ni “semt-i
maaslannin muntazam olmas!’; “ser’-i
serife kemal mertebe ridyet’, “Vahdet'e
miteallik s6z sdylemek lazim geldikte
‘ala tariki'n-nakl séylemek” hususunda
uyardigini gorilyoruz. Bu tiir uyarilarin
bitiin Meldmi kutuplan tarafindan ya-
pildigina siiphe yoktur. Yukarida da be-
lirtildigi tizere, bu bir cesit takiye olarak
degerlendirilebilir. Ancak bu sayede
belli bir rahathiga kavugabilmenin arzu
edildigi muhakkaktir.

Bununla beraber her zaman tam bir

kontrol miimkiin olamadi§ icin, dokt-
rinleri konusunda etrafa sizan birta-
kim sézler, Bayrami Melamileri'nin
ulema ve diger tarikat cevrelerinde
“zindik ve miilhid” olarak algilanma-
larina yol aciyordu. Nitekim kendileri
hakkinda daha 15. yiizyildan itiba-
ren seriata uymadiklari hakkinda de-
dikodular gikmisti. 16. yiizyilda ise,
ozellikle ismail-i Ma‘suki‘den itibaren
aleyhlerinde diger saff cevrelerde bir
faaliyet baslamis, hele Hamza Bali'den
sonra bu faaliyetler yazili reddiyeler
seklinde tam anlamiyla bir Melami
aleyhtari kampanyaya donismiistii.

Peki daha sonra ne oldu? Bugiiniin
Melamileri ile soziini ettigimiz déne-
min Bayrami Melamiligi ile ayn gizgfyi
mi takip etmektedir, yoksa daha farkl
bir yola mi girmislerdir? Aradan gegén
su kadar asirlik bir zaman ve 6zellik-
le 19. yiizyida beliren Uctincii Devre
Melamiligi denilen Seyyid Muhammed
Naru'l-Arabi Melamiligin ayni olmadig-
ni sdyleyebiliriz. Bu da ayn bir konudur.



Bayramiyya and its Place in Ottoman Tasavvuf History

Prof. Dr. Ahmet Yagar Ocak
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First of all, we need to emphasize one
‘more time that tasawwauf is one of the
most important areas of Islamic Civili-
zation History and especially its socie-
tal, cultural, and thought dimensions.
It forms the most serious dimension
of Islamic thought history in religious
sciences from the 9 century till the
beginning of 19% century. One of the
first subjects that Orientalism paid at-
tention to was tasawwuf and its his-
tory. People spent a lot of time in this
field and produced many important
pieces and are continuing to do so.

Tasawwuf life in Ottoman era and
this life’s history is, without a doubt,
as important as Arabic and Persian
tasawwuf. However, it is not pos-
sible to say that it received enough
attention parallel to its importance.
Orientalism does not seem as inte-
rested in this subject as before. It is
not possible to see similar efforts of
Reynolds A. Nicholson, Louis Mas-
signon, and Henry Corbin’s in Isla-

mic Tasawwuf History in Ottoman
Tasawwuf History today. Research
about Tasawwuf History in Turkey
not only not use a strong historical
methodology, it also approaches this

‘subject with an apologetic viewpoint

ignoring problems and glorifying the
history. Although there is an impor-
tant societal side of tasawwuf and

_ tasawwuf history research, it is not

placed in an integrated and general
frame. it is not even evaluated in Is-
lamic tasawwuf history, but is limi-
ted to disconnected biographies of
tarigas or sheikhs or monographs of
lodges. In these kind of works, the ta-
riga, sheikh, or lodge is studied in its
own wholeness, but its place in Otto-
man tasawwuf culture and thought
history, its additions to this history,
and its place in Islamic tasawwuf his-
tory is completely overlooked. This is
a serious methodology problem. In
my opinion, Turkey’s tasawwuf histo-
rians should discuss this problem.
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When studied from this perspective,
beginning of Bayrami Tariqa and its
progress after Haji Bayram Vali is very
interesting. Haji Bayram Vali (d. 1430)
was very influential on farmers and
cavalry soldiers (sipahi) living in the
middle of Anatolian steppes. He had
a charisma that held these people in
harmony with their environment and
political power through sufi teachin-
gs. However, with his death, his fol-
lowers separated into two. While one
group was continuing with the clas-
sic approach, the other group chan-
ged its direction to a different path
by the social base and the path’s ta-
sawwuf doctring. By this change the
social base of this path shifted towar-
ds merchants, bureaucrats, aqd elites
especially in the capital and big cities
of the empire and its doctrine was
formed into an opposition towards
political government. With this chan-
ge, Bayramiyya while on one hand
continuing its normal path, on the
other hand it has created a unique
sufi path called Malamiyya.

This may have not attracted attention
until now, but this approach called
Bayrami Malamiyya has-taken its pla-
ce in Ottoman tasawwuf and history
of tasawwuf as the third-interpretati-
on of Ibn Arabi. One-of the other two
interpretations is Sunni ~Taséquf,
which is adopted by the majority of

the people and within the official Is-
lamic understanding based on this
majority. The second is non-Sunni ta-
sawwuf, which is adopted by Bektas-
hiyya and Kalandariyya. Bayrami Ma-
lamiyya follows a path that is different
from both.

Bayrami Malamiyya is probably not
only one of the most interesting sec-
tions of Ottoman tasawwuf after Ka-
landariyya, but also one of the most
attention requiring sufi societies de-
voted to the tradition of Hallac-i Man-
sur following Vahdet-i Vucut . '

Malamatiyya was born as a powerful
tasawwuf movement among merc-
hants in Horasan’s important cities
of Merv and Belh in the 9" century.
In 14% century, under the influence
of Hurifiyya it joined with a tenden-
¢y of Vahdet-i Vucut and this period
was called Devr-i Vusta (Middle Era)
or Second Era Malamiyya. Together
with this, Bayrami Malamiyya term
was also used. Also known as Devr-i
ula (First Era) Malamatiyya, Khorasan
Malamatiyya in the 9% and 10% cen-
turies was foreign to Vahdet-i Vucut
understanding, but the most impor-
tant characteristic of the Second Era
Malamiyya was that it became identi-
cal to it. When taken into considerati-
on its opposition to OEtofnah system
and official ideology, it may be more

__appropriate to consider this era's Ma-



lamiyya as a “semi-political social sufi
movement”. ’

Explaining establishment of Bayrami
Malamiyya or in another words con-
ditions preparing its transformation
from Bayramiyya to Bayrami Mala-
miyya with only a Vahdet-i Vucut un-
derstanding that appeared in Dede
Omer and continued in his (or Haji
Bayram Veli's) caliph Bunyamin-i Ayasi
and only from an ideological change
perspective would be incomplete.
The political, societal, and economic
crises caused by lack of authority and
power struggles in Ottoman State
because of Yildirim Bayezid's death in
1402 should also be considered.

Sheikh Bedreddin rebellion, which
surfaced after ten years of this power
struggle, was no doubt showing the
societal depression and its resuits
~ which helped lay the ground for Bay-
rami Malamiyya’s birth. It is also ne-
cessary to mention the hardships ca-
used by Fatih Sultan Mehmet's land
reform compounded from his central
authority, the lack of trust and shocks
caused by Sehzade Cem and Bayezid
It's fight over the throne in society,
and the uneasiness caused by Safa-
vid propaganda in 1500s in Anatolia
and even in Rumeli. We should also
talk about the hardships that surfa-

ced because of crises of change ca-

used by new conditions in Ottoman

society during Suleiman the Magni-
ficent’s era.

Following this political and societal .

distress, Bayrami Malamiyya was born
in the middle of Anatolia as a sufi rea-
ction to a political authority who was
unable to meet peoples’ expectations
and solve their problems. Gathering

“both political and religious authority

in itself, doctrine of qutb-mahdi was
the main characteristic of Bayrami
Malamiyya and was a reaction of sufi
circles because of this environment.
With all these, Bayrami Malamiyya
placed itself in a position against the
political government and tried to con-
tinue with its underground activities.

Bayrami Malamiyya came into the
stage of history as a continuation of
Khorasan Malamatiyya (or First Era
Malamatiyya), which takes divine love
and ecstasy as the main characteristic
of sulug, as a mystical reaction relying
on farmers and merchants who were
the most damaged by societal and
political depressions, in the leaders-
hip of Bicakci Dede Omer towards the
second half of 15% century.

It should be noted that Bayrami Ma-
lamis knew they were politically and
structurally very different than other
sufi groups and that this difference
would disturb political government,
the public, and other sufi groups
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and thus may harm them. The issue
creating this difference and placing
them against the Ottoman political
government was their understan-
ding of Qutb (Polar). We will not go
into details of this understanding as
it has already been explained in our
other writings.

In the frame of this structural chara-
cteristic, Malamiyya followed a path
of progress and change because of
its social base during its presence in
the Ottoman era. Since it was rooted
in Bayramiyya, it inherited Bayramiy-
ya's social base consisting of farmers,
peasants and partly sipahis {(cavalry
soldiers) and in time added merc-
hants from cities and towns. Starting
with Bicakei (Sikkini) Dede Omer, this
transformation accelerated with Bun-

“yamin-i Ayasi and Pir Aliyy-i Aksarayi,

who were qutbs after Bicakci Dede
Omer and reached its peak with Is-
mail-i Ma'suki and this heightened
Malamiyya to artisan and merchant
thus to futuwwa Sufism. During Ham-
za Bali and Husameddin-i Ankaravi’s
time, it would form into a wide social
movement against the political go-
vernment based on those sections
of the community. Especially during
Ismail-i Masuki’s time, Malamiyya att-
racted many followers from bureauc-
rats, kapikulu soldiers (trops directly
under the sultan’s command), cavalry

soldiers, scholars, poets, and authors
in the central part of the empire, Ana-
tolia and Rumelia. Having artisans
and merchants as its social base, Ma-
lamiyya in a way re-established its
historical connection with Khorasan
Malamatiyya.

Although it includes many followers
from above mentioned sections of
the community, Bayrami Malamiyya
mainly consists of two groups:

1) First group is the farmers, who were
represented at the beginning by Haci
Bayram Vali himself. It can be said
that the majority of this group were
farmers from villages and towns and
a smaller portion sipahis, who had
disposal of power over these lands,
especially in Middle Anatolia Mala-
miyya. Pir Aliyy-i Aksarayi and Husa-
meddin-i Aksarayi represented these
people after Haci Bayram Vali.

2) Second group, same as in Kho-
rasan Malamatiyya, consists of arti-
sans, craftsmen, and merchants. For
example Haci Bayram‘Vali’s teacher
Hamideddin-i Aksarayi was a baker
and was also known as “Somuncu”
(bread maker) and Haci Bayram Vali’s
caliph Dede Omer was a knife maker
and was known as “Sikkini”. From 16%
century till 19% century, majority of
the important qutbs of Malamiyya be-
longed to the merchant group: i.e. Ya-



kub—i' Helvai (halvah maker), Ahmed-i
Sarban (camel shepherd), Hasan-i
Kabaduz (tailor), Kaygusuz Alaeddin
(leatherworker), Idris-i Muhtefi (Tai-
lor and merchant), Lebeni Besir Aga
(milkman). Together with other mer-
chants, waistcloth merchants, who all

belong to this group, constituted the

main social base of Malamiyya move-
ment in Istanbul in 16* and 17* cen-
turies. Ismail-i Ma'suki helped Bayrami
Malamiyya spread among merchants,
who were witnessing zendeka and il-
had (infidelity) movement, and beca-
me an important person. This young
qutb represents an important turning
point in Malamiyya history. Because
of this it is necessary to evaluate Mala-
miyya as a mystical movement prog-
ressing in big centers of the empire
based on large merchant groups.

- To realize the goal of economic free-
dom, having a profession, and pro-
viding one’s own livelihood (kedd-i
yemin), not relying on the state’s go-
odness was recorded as an irrevocab-
le rule in Bayrami Malamiyya books.
Without a doubt, this rule must have
been established on one hand to be
able to keep public independent from
the state and on the other to be able
to act independently by keeping its
identity secret. Having a profession
provided a direct relation with Ahi
organization and by this way Bayrami

Malamis not only had a powerful sup-
port system, but also had the advan-
tage of not having to go through any

control or auditing by the state beca- -

use their livelihood did not depend
on the state, In fact, ones who look at
the heart, or guides, were usually lea-
ders of Ahi guilds. The meaning of this

-and the advantage it provides can be

clearly seen in Idris-i Muhtefi.

Qutb, in reality, is the “Soul of Mu-
hammad”; it is the place where Allah
manifests; since God manifests to
qutb with all His attributes without
any means, qutb can appear in every
time and in every place in any form; it
is actually Him seen in all past Malami
qutbs. Qutb represents prophecy and
sainthood in himself; to manage thin-
gs with fairness and justice on earth
qutb is appointed by God as a caliph
and judge. In short, qutb is one that
God equipped with divine authority
to manage this universe; an extraor-
dinary heavenly creature in human
form; almost God himself. Despite the
indirect style of all the text, this is real-
ly what is intended to convey.

As a result of this belief, qutb in Bay-
rami Malamiyya is not only spiritual,
it is joined with the notion of Mehdi,
who would take over worldly autho-
rity and exert dominance of justice,
and seen as the real owner of time,
Sahibu’z-zaman (or Sahib-zaman). Sa-
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hib-zaman is at the same time Suret-i
Rahman, or vision of God.

Thus, it is indicated in Bayrami Mala-
mi doctrine that there are two missi-
ons of the quth: religious and earthly
(more appropriately - political). The
answer to the question of why did the
Malamis oppose the Ottoman gover-
nment lies here. As a natural result
of this belief, Malamis think that the
religious and earthly authority of the
Ottoman sultans is illegal, and that
the real authority should lie and the
one who should rule the world is their
qutb. In fact qutb is Imam al-muminin
and Khalifa al-Sayyid al-mursalin. This
clearly means not accepting the Otto-
man reign and khilafa. In his famous
work entitled Sohbetndme, Sun‘ullah
Gaybf - one of the renowned Malami
sheikhs of the 17" century and also
a contemporary of La'lizdde - writes,
from the mouth of a Malami cardinal
saint (qutb): “"A genuine vizier and a
genuine sultan are those who do their
best to facilitate the spiritual respon-
sibilities of the threes, the sevens, and
the forties (the three highest-ranking
circles in the divine government)...
Yet these (Ottoman sultans and their
viziers) are still enemies of the Peop-
le of the Truth (ahl al-Haqq),"thereby
clearly revealing the Bayrami-Malami
view of the Ottoman administration.

Those Malami Sheikhs, whom we will

talk about later, as the owner of this
qutb-mahdi claim since Bunyami-i
Ayasi, acted against the Ottoman
government with sahib-zaman iden-
tity. Since they have this doctrine,
it should not be found strange that
Bayrami Malamis opposed to the
central administration, especially du-
ring Suleiman the Magnificent era. in
fact there are other examples of Sufi
groups opposing the government th-
roughout tasawwuf history.

This religious and political double
mission of the Qutb is same subject as
in the Hurufiyya. As it was mentioned
above, the fact that Hurufis attemp-
ted several sorties against the Timuri-
ds since Fazlullah Astarabadi, was due
to this reason. Due to this reason, the
religious and political double mission
of “Qutb and Mahdi” understanding
of Bayrami Malamis seems strongly
possible that there is a historical ba-
ckground which in essence reaches to
the Hurufis.

The Bayfami Malamis were under clo-
se scrutiny and punished severely by
the central authority, due to having
such thoughts and activities based on
those thoughts against the Ottoman
power and its order. However the
only opposition against Malamis was
not just the political circles. Many re-
ligious scholars, even most Sufi paths,
were extremely opinionated against



- ction,

the Bayrami Malamis due to their do-
ctrines and anti-sharia sayings, the-
ir lives, some of their behaviors and
acts, even reckless manners against
the commands and bans of sharia law.
As a precaution, the mashayikh [Sufi
masters] of Malamiyya order warned
their disciples to be careful about spe-
aking the words of ecstasy [shathiy-
yat], tried to take care of such extreme
exclamations by not allowing them
o be said, paid attention to staying
in the frame of the sharia, as well as
not speaking openly about what they
believed in at the concept of Unity of
Being. There are documents availab-
le for this subject matter. One of this
which was mentioned in one of our
earlier articles a very important let-
térl"‘:By one of the 17" century qutb of
Malamiyya'Sijtgij Bashir Agha. In this
~ letter, he firmly warned his disciples

to be careful, to obey the rules of Sha-
ria meticulously, and especially about
the era and on similar subjects not to
speak recklessly.

Again, another qutb of the 17% cen-
tury Oglan Shakyh lbrahim Affandi
also brought on the same issues often,
and for example warned his disciples
“to have straight income sources,’
“to observe the Holy Sharia in perfe-
" "when there is need to speak
about the Unity speaking through

the . transference/transferring path’

['ald tariki'n-nakl]” There is no doubt
that such warnings were done by all
the Malami quib. As it is stated abo-
ve, this can be considered as taqiyya /
hypocrisy. However, it is definite that
there is a wish to reach certain com-
fort through this way.

At the same time, because it was

not possible always to have control,

some words leaked words their do-
ctrines, causing Bayrami Malamis to
be perceived as “zindiq and mulhid”
/"atheist and heretic” among scho-
lars and other Sufi'circles. Thus, there
have been gossips about them for not
obeying the Sharia since the 15 cen-
tury. In the 16" century, particularly
since Ismail Mashuqi, there has been
opposing activities among the other
Sufi circles; especially after Hamza
Bali such activities transformed fully
into Malami-adverse campaign by the
written refutations.

What happened later? Are today’s
Malamis and the Bayrami Malamis
of the mentioned era following the
same path, or have they entered into
a different path? We can say that not-
hing is same due to the passed centu-
ries, and especially the Malamiyya of
Sayyid Muhammad Nur al-Arabi whi-
ch called the 3™ period of Malamiy-
ya that appeared in the 19% century.
And this is a separate subject.
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