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NCCNENOBAHUA

L.Yu. Tugusheva

Some Notes
on the Old Turkic Religious Views

It can be noticed that the authors of some works on the religious system of early medie-
val Turkic societies quite often procede from the supposition that the notions of diverse
levels of the world, celestial layers,' the agents which carried out the connection between
these levels,” the tree that joins diverse worlds and celestial layers,® several divinities and
the female divinity protecting the children,* etc. were intrinsic to the religion of the Turks
of that period.

Meanwhile in the process of the research on shamanism, the essential features of it were
defined as follows: the division of the world into three levels united by the shaman tree,’
the ascent of shamans to heaven and their descent to the underworld, the existence of the
link between the world of humans and the spirit world and the role of shamans in the con-
nection between these worlds,® the recognition of shamans as healers and fortune tellers,’
the protection of children with the participation of female shamans.® The comparison of this
definition of shamanism to the aforementioned features, ascribed to Old Turkic religion
shows that in this case the Old Turkic religion is regarded as a kind of shamanism. In con-
nection with this arises the question: is there a basis for such an approach on this matter?

To receive an answer to this question, let us appeal to the data of the oldest literary
source of Turks, to the Orkhon inscriptions. Already academician W. Barthold noticed the
fact that shamans are not mentioned in the Orkhon inscriptions.” As a matter of fact, Ork-
hon inscriptions mention a sole supreme divinity designated by the term tengri. According
to the data of the Orkhon texts, it was only with the aid of tengri that the most important
(both to society and individuals) actions could be taken with success. The supreme ruler of
the state could be enthroned with aid of tengri and his power was sanctified by tengri: tiirk
bodun ati kiisi yoq bolmazun [teyin oziimin ol tengri] qayan olurtdi erin¢ “In order that the
name and fame of the Tukic people would not perish, that Heaven enthroned me” (KT,
E 25-26); el berigmd tengri “Heaven, which granted the state” (KT, E 25); tengri kii¢
bertiik iiciin qangim qayan siisi bori teg ermis yayisi qon teg ermis “Due to the fact that

' Knsumopneriii C.T. Mudonorideckye CloxeTbl B IPEBHETIOPKCKHX NaMATHHKAX // TIOPKONOrHUeCKHii COOPHHK
1977.M,, 1981. C. 121.

*Ibid. P. 136.

? Esin E. Islamiyetten dnceki tiirk kiiltiir tarihi ve islama giris. Istanbul, 1978. P. 90.

4 Momanoe JI.IT. YMait — GOXeECTBO APEBHHUX TIOPKOB B CBETE ITHOrpadHuecKHX AaHHbIX // TiopKojorude-
ckuit cOopHuk 1972. M., 1973. C. 266.

3 Taksami Chuner M. The Shaman’s Path to Heaven // Shamanhood. Symbolism and Epic. Budapest, 2001.
P.232.

¢ Hoppa M. Cosmic Symbolism in Siberian Shamanhood // Shamanhood. P. 75.

" Dyakonova Vera P. Female Shamans of the Turkic-speaking Peoples of Southern Siberia // Shamanhood.
P.75.

8 Solomatina S. Shaman Traditions and Protection of Children among the Tuvans // Shamanhood. P. 71.

° Barthold W. Die historische Bedeutung der alttiirkischen Inschriften. Supplement to: W. Radloff. Die alttiirki-
schen Inschriften der Mongolei. Neue Folge. St.-Peterburg, 1897. S. 10.

1 60 © L.Yu. Tugusheva, 2006
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Heaven granted strength, the soldiers of my father, the kagan, were like wolves and his
enemies were like sheep” (KT, E 1); tengri bilig bertiik iiciin Oziim oziim Ok qayan qisdim
“Since Heaven granted me insight, I myself have appointed the kagan” (T, W 6), etc. These
instances clearly reflect the fact that tengri was perceived as an almighty sole divinity. At
the same time, fatalism was not intrinsic to this religion, tengriism. The existence in the
Orkhon texts of the term qut, having the sense “the good fortune, personal luck,” “the soul,
spirit points to this fact.” In addition to fengri’s protection, qut was an essential element
ensuring the success of personal acts: tengri yarligadugin iiciin Oziim qutim br iiciin qayan
olurtim “Since Heaven was gracious and since I myself was granted with good fortune, I
succeeded to the throne” (KT, S 9).

It should be noticed that some traces of universism, the older Turkic belief, still re-
mained in the religion of Turks of the time of the Turkic Empire.'® Turks believed in the aid
of “the holy lands and waters” (not in the spirits of lands and waters, but in the lands and
waters themselves): zizd tengri iduq yer sub ecim gayan quti taplamadyi eriné “It seems,
Heaven above, holy lands and waters and the soul of my uncle, the kagan, did not like it”
(BK, E 35). The mention in the texts of the oldest divinity dd tengri, the symbol of the re-
lentless time, similar to the Grecian Khronos can be regarded also as the trace of the ancient
beliefs: 6d tengri yasar kisi oyli qop 6lgdli toriimis “The god of time settles [in such a way]:
the human beings all are created in order to die” (KT, N 10). But nowhere in the Orkhon
texts traces of the shamanhood can be found.

The Orkhon texts were composed by high-ranking persons and statesmens of the Turkic
Empire, they reflect the official ideology and religion of the Empire and, as it can be seen
from the data of the texts, there was no place for shamanism.

This circumstance is confirmed to some extent by the data of Mahmud Qashghari’s Di-
van. In Divan the term fengri occurs many times and everywhere without a deviation is
translated as allah, allah ta‘ala, allah akbar “the sole almighty supreme god, having power
over the social and natural phenomena”: tengri bulit ayitti “God raised up the cloud”
(MK 114),"! tengri ot ondiirdi “God caused the plants to grow” (MK 119), tengri meni
ayirladi “God Most High honored me” (MK 152), tengri meni uluyladi “God Most High
blessed me with glory” (MK 154), fengri aqin aqitti “God caused the flood to flow”
(MK 114), tengri qaryisi aning tizd “God’s curse upon him (MK 232), tengri tay birld yerig
basurdi “God staked down the earth with mountains” (MK 308), tengri oliig tirgiirdi “God
brought the dead to life” (MK 356), tengri meni qutyardi “God delivered me from hard-
ships” (MK 363), tengri azhun toriitti “God created the world” (MK 417), tengri yalngug
yaratti “God created Adam and other creatures” (MK 422)”, tengri ani qinadi “God Most
High punished him” (MK 564), siisgdn udqa tengri miingiiz bermds “God does not give
a horn to the ox that butts” (MK 603—-604), etc. These instances clearly indicate that Mah-
mud Qashyari did not make a difference between tengri and allah. The same correlation
between these terms might be observed in later times in some Turkic societies of Middle
Asia,

As for the term gam, “shaman”, in the Divan, it is translated by the term kahin “foretel-
ler, diviner” (MK 125, 144, 513, 635). In some other early medieval Turkic literary sources
from Eastern Turkistan there are the instances directly indicating to the fact that shamans
were detached from the official religion.'?

' Doerfer G. Tiirkische und Mongolische Elemente im Neupersischen. T. II. Wiesbaden, 1965. S. 580; Esin E.
Islamiyetten 6nceki tiirk kiiltiir tarihi ve islama giris. P. 87-88.

"' The translations of the instances are given by: Mahmud Qasyari. Divan Luyat at-Tiirk. Compendium of the
Turkic Dialects. Edited and translated by Robert Dankoff in collaboration with James Kelly. Harvard University,
1982-1985. P. I-III.

"2 See: Bang W., von Gabain A., Rachmati G.R. Tiirkishe Turfantexte VI // Sitzungsberichte der Preussischen
Academie der Wissenschaften. Phil.-hist. K1., 1934, X, 018.
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In addition, it should be said that our scrutiny of shamanism has allowed us to come to
the conclusion that shamanism in general is not a religion. Robert A. Ericson in an article
concerning this subject writes: “Shamanism is not a religion, but the shaman is thought to
possess the ability to enter the divine world draw upon the power of divine spirits and effect
change in this world”." It is impossible to disagree with this opinion. Centuries-old practice
points to the fact that shamanism exists in parallel with different religions, can borrow
some elements of these religions, but remains a phenomenon of another rank than religion.
Therefore it is hardly possible that the attempts at interpretation of the ancient religions of
Central Asia through shamanism would lead to the necessary results.

As for the prevalence of shamanhood in the later times among the Turkic peoples of
South Siberia, it might be a result of the erosion of the dominant religion and ideology in
connection with the movement of the centers of the Turkic states westward.

Pe3rome

JI.YO. Tyrymesa
HeckoJibko 3aMeyaHHii B CBSI3H € PEKOHCTPYKIHEH
APEBHETIOPKCKHUX PEJINTHO3HBIX NPeICTABICHHH

B cratee paccMaTpMBalOTCS NpPEACTABICHHbIE B TIOPKCKUX PYHHYECKHX MHCHMEHHBIX
NaMATHUKaX U3 MOHrouN TepMUHBI, 0003Hayaroume 60XKeCTB, C TOUKH 3pEHHs UX 3Haye-
HHS, OTPOKEHHOTO B 9TUX TEKCTaXx.

OnHUM M3 pacnpOCTpaHEHHBIX IPHEMOB, UCIIOIb3yEMBIX IIPH MONBITKAX PEKOHCTPYKIMH
PENUIHO3HBIX MPEACTABICHUH APEBHETIOPKCKHX OOINECTB, SBISETCH PETPOCHEKTHBHOE
NpOELIMPOBaHHE Ha TU 0o0IIEeCTBa CUTyalUil, MMEBIINX MeCTO B Oonee MO3IHUE BpEMEHa,
Yale BCero pa3Horo poja NpOsBICHUIH HIAMAaHHUCTHYECKHUX MOBEPHii, HAOIIOIAEMBIX B HO-
Bo€ BpeMs. JlaHHBIE MUCBMEHHBIX UCTOYHHKOB MO3BOJIAIOT IOCTAaBUThH IOJ COMHEHHE pe-
3yJBTaTUBHOCTh NOAOOHOr0 pozia nmoaxonoBs. IIpakTHKa MOKa3bIBaeT, YTO OAHHM H3 BaXx-
HBIX YCIIOBHMH, NPU KOTOPBIX MOTYT OBITh COCTaBJIEHBI HENpEIB3ATHIE M aIeKBATHHIE CIIy-
4alo CYXKAEHHA O MpPEICTABJICHHUAX TIOPKOB B PaHHHE DIIOXH, ABJSETCA MPEXKAE BCEro OpH-
€HTalMs Ha JaHHbIE NMUCbMEHHBIX MCTOYHHKOB COOTBETCTBYIOILETO BPEMEHH M HX KOp-
PEKTHOE MCTONKOBAHHE.

' Erickson R. “Rapt above the Pole”. Milton’s Paradise Lost and Shamanism // Shamanhood. P. 226.





