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Abstract: Imperial geographies, by their very nature, are fertile grounds where communities of diverse
ideological and belief-based origins exhibit a shared existence and transform one another rather than negating
each other. This study aims to question the established paradigm that treats the pre-Christian religious codes
of the Old Bulgars as an isolated steppe belief brought from the Altai and sequestered along the Danube, and
to analyze this belief system from the perspective of a syncretic imperial theology that integrated with the
Eastern Roman cultural sphere and local elements. Conducted through qualitative theological and philological
analysis methods, this research examines the codes of this religion in the light of Pope Nicholas I’s Responsa,
Eastern Roman chronicles, and the epigraphic remains belonging to the Old Bulgars themselves; where
necessary, a comparative reading has been carried out with sources belonging to other cultural semiospheres.
The data analyzed and the findings obtained demonstrate that the Old Bulgar faith did not dissolve or vanish
within the imperial crucible; on the contrary, through a formal metamorphosis, it maintained an ontological
continuity in every phase of life, from oaths taken on swords to healing stones, and from sovereign
strangulation rituals to daily nutritional and veiling taboos. In this geography, which political history codes
merely as a field of conflict, a deep ground of mutual engagement was actually experienced through data such
as rituals, time, and the perception of the sacred, resulting in an ontological integration at the institutional level.
Consequently, this belief system is evaluated not merely as the past of a single, discrete people, but as a
primordial, dynamic, and indelible hallmark of the will to live both separately and together, produced by
civilizations touching each other’s sacred realms.
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Oz: imparatorluk cografyalar1, mahiyetleri geregi farkls itikadi kokene sahip topluluklarin, birbirini nefyetmek
yerine miisterek varolus sergiledigi ve birbirini doniistiirdiigii miinbit zeminlerdir. Bu ¢aligma, Eski Bulgarlarin
Hristiyanlik 6ncesi dini kodlarini; Tuna boylarinda Altaylardan getirilerek tecrit edilmis izole bir bozkir inanci
olarak ele alan yerlesik paradigmay1 sorgulamay1 ve bu inang sistemini Dogu Roma kiiltiir sahas ile yerel
unsurlarla imtiza¢ eden senkretik bir imparatorluk teolojisi zaviyesinden tahlil etmeyi amaglamaktadir.
Aragtirma, nitel teolojik ve filolojik analiz yontemiyle yiiriitilmiis olup; Papa I. Nikolaos’un Responsa eseri,
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Dogu Roma vekayinameleri ve Eski Bulgarlarin kendisine ait epigrafik yadigarlar 1s1¢inda bu dinin kodlar1
tetkik edilmistir. Gerektiginde baska kiiltiir semiyosferlerine ait kaynaklarla da karsilagtirmali bir okuma
yapilmistir. incelenen veriler ve elde edilen bulgular, Eski Bulgar inancinin imparatorluk potasinda eriyerek
yok olmadigini; bilakis sekilsel bir bagkalasimla, kili¢ {izerine edilen yeminlerden sifa taslarina, hiikiimdar
bogdurma ritiiellerinden giindelik beslenme ve tesettiir tabularina kadar hayatin her sathasinda ontolojik bir
stireklilik arz ettigini gostermektedir. Siyasi tarihin salt bir ¢atigma alani olarak kodladig:i bu cografyada,
aslinda ritiieller, zaman ve kutsal algis1 gibi veriler {izerinden derin bir muhatabiyet zemini evreninde
yasanmistir, kurumsal diizeyde bir ontolojik imtiza¢ vuku bulmustur. Netice itibartyla bu inang sistemi, sadece
miistakil bir kavmin mazisi degil; medeniyetlerin birbirinin kutsalina temas ederek {irettigi hem ayr1 hem
beraber yasama iradesinin kadim, dinamik ve silinmez bir nisanesi olarak degerlendirilmistir.

Anahtar Kelimeler: Eski Bulgarlar, imparatorluk Teolojisi, Senkretizm, Din, Dogu Roma.
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Structured Abstract:

Objective: The aim of this study is to subject the traditional and reductionist historiographical
paradigm—which treats the pre-Christian religious world and devotional practices of the Old Bulgars as an
isolated steppe belief brought from the Altai cultural sphere to the Danube and completely sequestered from
the outside world—to a critical analysis. The fact that the literature focused on political and military history
codes the Old Bulgars merely within an axis of conflict with the Eastern Roman Empire has led to a severe
negligence of this community's pre-conversion theological identity and the dynamics of cultural interaction
across the imperial landscape; this, in turn, has produced a deep academic gap in the fields of the history of
religions and Turkish cultural studies. Aiming to fill this scientific void, this research has been conducted to
demonstrate that the religious codes of the Old Bulgars possessed the character of a dynamic "syncretic
imperial theology" shaped by spatial proximity and administrative necessities, integrating with the Eastern
Roman cultural sphere, local Slavic communities, and the ancient Celtic remnants in the geography where they
settled. Accordingly, this study seeks concrete, measurable, and original academic answers to questions such
as: How did the sacred discourse of order brought by the Old Bulgars from the steppe and the institutional
frameworks of the settled world forge a arena of acculturation and through which shared rituals did the Eastern
Roman and Bulgar administrations, though political rivals, produce a common language of legitimacy and
sacredness at the ontological level.

Method: Under the umbrella of qualitative research methodologies, this study was conducted in
accordance with the theological and philological analysis design. The primary and most characteristic data
source of the research consists of the Ernst Perels edition (Monumenta Germaniae Historica) and Ludwig
Heiser’s commentaries on the Responsa Nicolai papae I ad consulta Bulgarorum (The Replies of Pope
Nicholas I to the Questions of the Bulgars), which was penned by Pope Nicholas I in response to the envoys
sent to Rome by the Old Bulgar Khan Baris in 866 with the intention of establishing an independent church in
Bulgar lands. The social and religious taboos hidden between the lines of this fundamental document were
examined using descriptive and thematic analysis methods. In order to provide direct data verification and
comparative semiosphere readings, literary Eastern Roman chronicles such as those of Theophanes, John
Malalas, Simocatta, and Constantine VII, alongside the records of the Synaxarium of the Church of
Constantinople and the Menologion, the hagiographical works of Archbishop Theophylact of Ohrid, and the
accounts of Islamic-Arab chroniclers like Al-Masudi, Ibn Fadlan, and Ibn Hawqal were analyzed. To decipher
the data regarding material culture and spatial continuity, the epigraphic monuments (inscriptions) from the
reign of Khan Omurtag, the excavation reports of Madara, the archaeological data of Pliska (Devtashlari), and
the religious titles and concepts of Old Bulgar origin that transitioned into Slavic pagan terminology (kumir,
baivan, kapiste) were filtered through philological criticism and systematized via an interdisciplinary approach.

Findings: As a result of the philological and historical analyses, it was determined that the concept of
Tayypa (< Tangra / Tengri), which lies at the pivot of the Old Bulgar belief system and was transcribed in
Middle Greek characters on the Khan Omurtag Inscription, aligned with the perception of supreme authority
in Eastern Roman Christian theology due to its character approaching a monotheistic creed, thereby
transforming into a universal language of legitimacy in claims of world dominion. One of the most concrete
findings obtained is that the divine essence of "qus" (spiritual power/fortune) emanating from Tengri was
accepted not as a static title, but as a fluid substance permeating objects, living beings, and spaces. In this
framework, based on the questions found in the Pope's Responsa corpus, the following categorical findings
have been reached: The enchanted health bands (amulets) and healing rock fragments mentioned in the 62nd
and 79th articles of the Responsa, which were worn around the necks of infirm individuals seeking healing,
exhibit a functional overlap with the phylakterion cult in Eastern Roman folk religion; moreover, the erection
of a church apse directly on top of the ancient pre-Christian temple ruins at Madara certifies the spatial
continuity of the sacred. The custom of swearing oaths upon swords, documented in the 67th article of the
Responsa, along with the diplomatic oaths of the Avar Khan Bédyan, demonstrates an unshakeable faith in the
punitive spiritual power inherent in iron. The utilization of the horse tail as a standard (Responsa, 33) and the
prohibition of riding war horses during peacetime under penalty of death (Al-Masudi's data) represent a
reflexive safeguarding of the gut centered within animate and inanimate elements of military fortune. The ritual
performed by Khan Krum in 813 during the siege of Constantinople in front of the Porta Aurea—consisting
of animal and human sacrifices, washing his feet in the sea, and sprinkling his soldiers with sacred water (the
Scriptor Incertus data)—is a conscious syncretic manifestation challenging the Roman traditions of lustratio
and acclamatio. Krum's act of encasing the skull of Emperor Nicephorus I in silver to create a goblet and
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forcing the Slavic chieftains to drink wine from this vessel (the Theophanes data) is a high-level theoretical
theological alignment ritual replacing the annihilated Roman authority with the victorious Bulgar qut. Beyond
these, the equilibrium between the preservation of qut and pollution (taboo) in social life materializes in the
insistence on consuming animals killed without shedding blood (by strangulation or a direct blow), as recorded
in the 90th article of the Responsa, and in the isolation rules surrounding the state of postpartum confinement
(Responsa, 64, 68). The execution of the blinded sovereign (the Dicevig case) by strangulation due to the
sanctified nature of dynastic blood—under the assumption that the gu¢ within that body had been defiled—was
pushed from the active religious sphere into dynastic memory after the suppression of Vladimir-Rasate’s
institutional old religion restoration attempt (889—893) by I. Baris via blinding (ontological invalidation). At
the philological level, the fact that the words kumir and baivan, meaning idol/effigy, and kapiste, meaning
temple, in the Slavic language are of Old Bulgar origin establishes a quantitative link proving that the Slavic
subjects inherited their institutional temple order from the Bulgars.

Conclusion: In conclusion, this study demonstrates that the Old Bulgar religious codes did not remain
an isolated foreign element from the moment they stepped into the Eastern Roman geography; on the contrary,
they experienced a profound cultural and theological synthesis (integration) with the ancient strata of the
region. The findings of the research reveal that political rivals were compelled to recognize and personally
execute each other's sacred rituals as diplomatic instruments at the ontological plane. Indeed, the compliance
of the Eastern Roman Emperor Leo V with the ritual of sacrificing dogs (offering a sacrifice to canines) and
the acceptance of Christian oath procedures by the Bulgars during the "Thirty-Year Peace" treaty of 815 stands
as the most radical historical testament to the will to live both separately and together produced by two distinct
claims of global dominion within a shared semiosphere. Diverging from the superficial paganism approaches
in current literature, this study defines the Old Bulgar faith as a dynamic imperial theology transcending official
hierarchies, thereby contributing an original theoretical framework to the field. In the final analysis, these
codes, which continued to live even after Christianization within postpartum taboos, enchanted symbols
(tamgas), calendar perceptions (sacrificial timings arranged according to the Chinese/Hun system), and the
collective folk imagination, are evaluated as a foundational civilizational element constructing the spiritual
genetics of the Balkans and Eastern Europe.

Keywords: Old Bulgars, Imperial Theology, Syncretism, Qut, Eastern Rome.
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Résumé Structuré:

Objectif : Cette étude a pour but de soumettre a une analyse critique le paradigme historiographique
traditionnel et réductionniste — qui considére 1'univers religieux préchrétien et les pratiques dévotionnelles
des anciens Bulgares comme une croyance steppique isolée, importée de la sphére culturelle de 1’ Altai vers le
Danube et totalement coupée du monde extérieur. Le fait que la littérature, centrée sur 1’histoire politique et
militaire, inscrive les anciens Bulgares uniquement dans une logique de conflit avec I’Empire romain d’Orient
a conduit a une grave négligence de 1’identité théologique de cette communauté avant sa conversion et de la
dynamique des interactions culturelles a 1’échelle de I’empire ; cela a, a son tour, engendré un profond vide
scientifique dans les domaines de 1’histoire des religions et des études culturelles turques. Dans le but de
combler ce vide scientifique, cette recherche a ét¢ menée pour démontrer que les codes religieux des anciens
Bulgares présentaient le caractére d’une « théologie impériale syncrétique » dynamique, fagonnée par la
proximité géographique et les nécessités administratives, s’intégrant a la sphére culturelle romaine d’Orient,
aux communautés slaves locales et aux vestiges celtiques antiques de la région ou ils s’étaient installés. En
conséquence, cette étude cherche a apporter des réponses académiques concretes, mesurables et originales a
des questions telles que : comment le discours sacré de I’ordre apporté par les anciens Bulgares depuis la steppe
et les cadres institutionnels du monde sédentaire ont-ils forgé un espace d’acculturation, et par le biais de quels
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rituels partagés les administrations romaine d’Orient et bulgare, bien que rivales sur le plan politique, ont-elles
produit un langage commun de Iégitimité et de sacré au niveau ontologique ?

Méthode : S’inscrivant dans le cadre des méthodologies de recherche qualitative, cette étude a été
menée selon un dispositif d’analyse théologique et philologique. La source de données principale et la plus
caractéristique de cette recherche est constituée par 1’édition d’Ernst Perels (Monumenta Germaniae Historica)
et les commentaires de Ludwig Heiser sur les Responsa Nicolai papae I ad consulta Bulgarorum (Les réponses
du pape Nicolas ler aux questions des Bulgares), rédigées par le pape Nicolas Ier en réponse aux émissaires
envoyés a Rome par le khan de la Bulgarie ancienne, Biris, en 866, dans le but d’établir une Eglise
indépendante sur les terres bulgares. Les tabous sociaux et religieux dissimulés entre les lignes de ce document
fondamental ont €té examingés a 1’aide de méthodes d’analyse descriptive et thématique. Afin de permettre une
vérification directe des données et des lectures comparatives de la sémiosphere, des chroniques littéraires
byzantines telles que celles de Théophane, Jean Malalas, Simocatta et Constantin VII, ainsi que les registres
du Synaxaire de I’Eglise de Constantinople et du Ménologion, les ceuvres hagiographiques de ’archevéque
Théophylacte d’Ohrid, et les récits de chroniqueurs islamo-arabes tels qu’Al-Masudi, Ibn Fadlan et Ibn Hawqal
ont été analysés. Afin de déchiffrer les données relatives a la culture matérielle et a la continuité spatiale, les
monuments épigraphiques (inscriptions) datant du régne du khan Omurtag, les rapports de fouilles de Madara,
les données archéologiques de Pliska (Devtashlari), ainsi que les titres et concepts religieux d’origine bulgare
ancienne qui ont été intégrés a la terminologie paienne slave (kumir, baivan, kapiste) ont été examinés a la
lumiére de la critique philologique et systématisés selon une approche interdisciplinaire.

Résultats : A la suite des analyses philologiques et historiques, il a été établi que le concept de Tayypo
(< Tangra / Tengri), qui se trouve au cceur du systéme de croyances des anciens Bulgares et qui a été transcrit
en caractéres grecs moyens sur I’inscription du khan Omurtag, s’alignait sur la conception de 1’autorité supréme
dans la théologie chrétienne romaine d’Orient en raison de son caractére proche d’une croyance monothéiste,
se transformant ainsi en un langage universel de 1égitimité dans les revendications de domination mondiale.
L’une des conclusions les plus concrétes obtenues est que 1’essence divine du «gut» (pouvoir spirituel/fortune)
émanant de Tengri n’était pas considérée comme un titre statique, mais comme une substance fluide
imprégnant les objets, les étres vivants et les espaces. Dans ce cadre, sur la base des questions figurant dans le
corpus des Responsa du pape, les conclusions catégoriques suivantes ont été formulées : Les bracelets de santé
enchantés (amulettes) et les fragments de roche curatifs mentionnés dans les 62e et 79e articles des Responsa,
que portaient autour du cou les personnes infirmes en quéte de guérison, présentent un chevauchement
fonctionnel avec le culte du phylakterion dans la religion populaire romaine d’Orient ; de plus, I’édification
d’une abside d’église directement au-dessus des ruines de I’ancien temple préchrétien de Madara atteste de la
continuité spatiale du sacré. La coutume de préter serment sur des épées, documentée dans 1’article 67 de la
Responsa, ainsi que les serments diplomatiques du khan avar Bayan, témoignent d’une foi inébranlable dans
le pouvoir spirituel punitif inhérent au fer. L’utilisation de la queue de cheval comme étendard (Responsa, 33)
et ’interdiction de monter des chevaux de guerre en temps de paix sous peine de mort (données d’Al-Masudi)
représentent une préservation réflexive du qut ancré au cceur des éléments animés et inanimés de la fortune
militaire. Le rituel accompli par le khan Krum en 813, lors du siége de Constantinople devant la Porta Aurea
— consistant en des sacrifices d’animaux et d’étres humains, en un lavage de ses pieds dans la mer et en
I’aspersion de ses soldats avec de 1’eau sacrée (données du Scriptor Incertus) — est une manifestation
syncrétique consciente qui remet en cause les traditions romaines de la lustratio et de ’acclamatio. Le geste
de Krum consistant a faire sertir le crane de I’empereur Nicéphore Ier dans de I’argent pour en faire une coupe
et a forcer les chefs slaves & boire du vin dans ce récipient (selon les données de Théophane) est un rituel
théologique d’alignement de haut niveau remplagant 1’autorité romaine anéantie par le qut bulgare victorieux.
Au-dela de cela, I’équilibre entre la préservation du qut et 1a pollution (tabou) dans la vie sociale se matérialise
dans I’insistance a consommer des animaux tués sans effusion de sang (par strangulation ou par un coup direct),
comme le rapporte I’article 90 des Responsa, ainsi que dans les regles d’isolement entourant 1’état de
confinement post-partum (Responsa, 64, 68). L’exécution par strangulation du souverain aveuglé (1’affaire
Dicevig), en raison de la nature sanctifiée du sang dynastique — partant du principe que le gut contenu dans
ce corps avait été souillé —, a été reléguée de la sphere religieuse active a la mémoire dynastique apres la
répression par I. Baris, par le biais de I’aveuglement (invalidation ontologique), de la tentative institutionnelle
de restauration de I’ancienne religion menée par Vladimir-Rasate (889—893). Sur le plan philologique, le fait
que les mots kumir et baivan, signifiant « idole » ou « effigie », ainsi que kapiste, signifiant « temple », en
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langue slave soient d’origine bulgare ancienne établit un lien quantitatif prouvant que les sujets slaves ont
hérité de leur ordre institutionnel des temples des Bulgares.

Conclusion : En conclusion, cette étude démontre que les codes religieux des anciens Bulgares ne
sont pas restés un élément étranger isolé dés leur entrée dans 1’espace géographique de I’Empire romain
d’Orient ; au contraire, ils ont connu une profonde synthése (intégration) culturelle et théologique avec les
strates anciennes de la région. Les résultats de la recherche révelent que les rivaux politiques ont été contraints
de reconnaitre et d’exécuter personnellement les rituels sacrés les uns des autres en tant qu’instruments
diplomatiques sur le plan ontologique. En effet, le respect par I’empereur romain d’Orient Léon V du rituel
consistant a sacrifier des chiens (offrir un sacrifice a des canidés) et 1’acceptation par les Bulgares des
procédures de serment chrétiennes lors du traité de « paix de trente ans » de 815 constituent le témoignage
historique le plus radical de la volonté de vivre a la fois séparément et ensemble, née de deux revendications
distinctes de domination mondiale au sein d’une sémiosphére partagée. S’écartant des approches superficielles
du paganisme présentes dans la littérature actuelle, cette étude définit 1’ancienne foi bulgare comme une
théologie impériale dynamique transcendant les hiérarchies officielles, apportant ainsi un cadre théorique
original a ce domaine. En derniére analyse, ces codes, qui ont continué a perdurer méme aprés la
christianisation au sein des tabous post-partum, des symboles enchantés (famgas), des perceptions calendaires
(calendrier des sacrifices organis¢ selon le systéme chinois/hun) et de I’imaginaire populaire collectif, sont
considérés comme un ¢lément civilisationnel fondamental constituant la génétique spirituelle des Balkans et
de I’Europe de I’Est.

Mots-clés : Anciens Bulgares, théologie impériale, syncrétisme, Qut, Rome d’Orient.

Resumen Estructurado:

Objetivo: El objetivo de este estudio es someter a un analisis critico el paradigma historiografico
tradicional y reduccionista —que trata el mundo religioso precristiano y las practicas devocionales de los
antiguos bulgaros como una creencia esteparia aislada, traida desde la esfera cultural del Altai hasta el Danubio
y completamente aislada del mundo exterior—. El hecho de que la literatura centrada en la historia politica y
militar site a los antiguos bulgaros unicamente en un eje de conflicto con el Imperio Romano de Oriente ha
dado lugar a un grave descuido de la identidad teoldgica de esta comunidad antes de su conversion y de las
dinamicas de interaccion cultural en el panorama imperial; esto, a su vez, ha generado una profunda laguna
académica en los campos de la historia de las religiones y los estudios culturales turcos. Con el objetivo de
colmar este vacio cientifico, se ha llevado a cabo esta investigacion para demostrar que los codigos religiosos
de los antiguos bulgaros poseian el caracter de una «teologia imperial sincrética» dinamica, moldeada por la
proximidad espacial y las necesidades administrativas, que se integraba con la esfera cultural del Imperio
Romano de Oriente, las comunidades eslavas locales y los antiguos vestigios celtas en la geografia donde se
asentaron. En consecuencia, este estudio busca respuestas académicas concretas, cuantificables y originales a
preguntas tales como: {Como forjaron el discurso sagrado del orden traido por los antiguos bulgaros desde la
estepa y los marcos institucionales del mundo sedentario un espacio de aculturacion, y a través de qué rituales
compartidos las administraciones de Roma Oriental y de los bulgaros, aunque rivales politicos, crearon un
lenguaje comun de legitimidad y sacralidad a nivel ontologico?

Método: En el marco de las metodologias de investigacion cualitativa, este estudio se llevo a cabo de
acuerdo con un disefo de analisis teoldgico y filoldgico. La fuente de datos principal y mas caracteristica de la
investigacion consiste en la edicion de Ernst Perels (Monumenta Germaniae Historica) y los comentarios de
Ludwig Heiser sobre la Responsa Nicolai papae I ad consulta Bulgarorum (Las respuestas del papa Nicolas I
a las preguntas de los bulgaros), redactadas por el papa Nicolas I en respuesta a los enviados que el antiguo
kan bulgaro Béris envid a Roma en el afio 866 con la intencion de establecer una Iglesia independiente en las
tierras bulgaras. Los tabues sociales y religiosos ocultos entre lineas de este documento fundamental se
examinaron mediante métodos de analisis descriptivo y tematico. Con el fin de proporcionar una verificacion
directa de los datos y lecturas comparativas de la semiosfera, se utilizaron cronicas literarias del Imperio
Romano de Oriente, como las de Teofanes, Juan Malalas, Simocatta y Constantino VII, junto con los registros
del Sinaxario de la Iglesia de Constantinopla y el Menologio, las obras hagiograficas del arzobispo Teofilacto
de Ohrid y los relatos de cronistas arabe-islamicos como Al-Masudi, Ibn Fadlan e Ibn Hawqal. Para descifrar
los datos relativos a la cultura material y la continuidad espacial, los monumentos epigraficos (inscripciones)
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del reinado del kan Omurtag, los informes de excavacion de Madara, los datos arqueologicos de Pliska
(Devtashlari) y los titulos y conceptos religiosos de origen bulgaro antiguo que pasaron a formar parte de la
terminologia pagana eslava (kumir, baivan, kapiste) se sometieron a un analisis filologico critico y se
sistematizaron mediante un enfoque interdisciplinar.

Resultados: Como resultado de los analisis filoldgicos e historicos, se determind que el concepto de
Tayypo (< Tangra / Tengri), que constituye el eje central del sistema de creencias de los antiguos bulgaros y
fue transcrito en caracteres griegos medios en la inscripcion del kan Omurtag, se alineaba con la percepcion de
la autoridad suprema en la teologia cristiana del Imperio Romano de Oriente debido a su caracter cercano a un
credo monoteista, transformandose asi en un lenguaje universal de legitimidad en las reivindicaciones de
dominio mundial. Una de las conclusiones mas concretas obtenidas es que la esencia divina de «qun» (poder
espiritual/suerte) que emana de Tengri no se aceptaba como un titulo estatico, sino como una sustancia fluida
que impregna objetos, seres vivos y espacios. En este marco, basandose en las preguntas que figuran en el
corpus de las Responsa del Papa, se ha llegado a las siguientes conclusiones categoricas: Las bandas magicas
para la salud (amuletos) y los fragmentos de roca curativa mencionados en los articulos 62 y 79 de las Responsa,
que llevaban colgadas al cuello las personas enfermas que buscaban curacién, presentan un solapamiento
funcional con el culto al phylakterion en la religion popular del Imperio Romano de Oriente; ademas, la
construccion de un abside de iglesia directamente sobre las ruinas del antiguo templo precristiano de Madara
certifica la continuidad espacial de lo sagrado. La costumbre de prestar juramento sobre espadas, documentada
en el articulo 67 de la Responsa, junto con los juramentos diplomaticos del kan avaro Bayan, demuestra una fe
inquebrantable en el poder espiritual punitivo inherente al hierro. El uso de la cola de caballo como estandarte
(Responsa, 33) y la prohibicion de montar caballos de guerra en tiempos de paz bajo pena de muerte (datos de
Al-Masudi) representan una salvaguarda reflexiva del qut, centrado en los elementos animados e inanimados
de la fortuna militar. El ritual llevado a cabo por el kan Krum en el afio 813 durante el asedio de Constantinopla
frente a la Porta Aurea —que consistid en sacrificios de animales y humanos, lavarse los pies en el mar y rociar
a sus soldados con agua sagrada (datos del Scriptor Incertus)— es una manifestacion sincrética consciente que
desafia las tradiciones romanas de la lustratio y la acclamatio. El acto de Krum de recubrir de plata el craneo
del emperador Nicéforo I para crear una copa y obligar a los jefes eslavos a beber vino de este recipiente (segun
los datos de Teofano) es un ritual de alineacion teologica tedrica de alto nivel que sustituye la autoridad romana
aniquilada por el qut bulgaro victorioso. Mas alld de esto, el equilibrio entre la preservacion del qut y la
contaminacion (tabu) en la vida social se materializa en la insistencia en consumir animales sacrificados sin
derramamiento de sangre (por estrangulamiento o un golpe directo), tal y como se recoge en el articulo 90 de
las Responsa, y en las normas de aislamiento relacionadas con el estado de confinamiento posparto (Responsa,
64, 68). La ejecucion del soberano cegado (el caso de Dicevig) mediante estrangulamiento, debido a la
naturaleza santificada de la sangre dinastica —partiendo del supuesto de que el gut dentro de ese cuerpo habia
sido profanado—, pasé de la esfera religiosa activa a la memoria dindstica tras la represion del intento
institucional de restauracion de la antigua religion de Vladimir-Rasate (889-893) por parte de I. Baris mediante
la ceguera (invalidacion ontoldgica). A nivel filologico, el hecho de que las palabras kumir y baivan, que
significan «idolo» o «efigie», y kapiste, que significa «templo», en la lengua eslava sean de origen bulgaro
antiguo establece un vinculo cuantitativo que demuestra que los subditos eslavos heredaron su orden
institucional de templos de los bulgaros.

Conclusion: En conclusion, este estudio demuestra que los codigos religiosos de los antiguos builgaros
no permanecieron como un elemento extranjero aislado desde el momento en que entraron en el territorio del
Imperio Romano de Oriente; por el contrario, experimentaron una profunda sintesis (integracion) cultural y
teoldgica con los estratos antiguos de la region. Los resultados de la investigacion revelan que los rivales
politicos se vieron obligados a reconocer y a llevar a cabo personalmente los rituales sagrados de la otra parte
como instrumentos diplomaticos en el plano ontolégico. De hecho, el cumplimiento por parte del emperador
romano de Oriente Leon V del ritual de sacrificar perros (ofrecer un sacrificio a los caninos) y la aceptacion
de los procedimientos de juramento cristianos por parte de los bulgaros durante el tratado de la «Paz de los
Treinta Afios» de 815 constituyen el testimonio histérico mas radical de la voluntad de vivir tanto por separado
como juntos, generada por dos reivindicaciones distintas de dominio global dentro de una semiosfera
compartida. Alejandose de los enfoques superficiales sobre el paganismo presentes en la literatura actual, este
estudio define la antigua fe bulgara como una teologia imperial dindmica que trasciende las jerarquias oficiales,
aportando asi un marco tedrico original al campo de estudio. En ultima instancia, estos codigos —que
continuaron vivos incluso tras la cristianizacion en forma de tablies posparto, simbolos encantados (tamgas),
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percepciones calendaricas (momentos de los sacrificios organizados segin el sistema chino/huno) y la
imaginacion popular colectiva— se evaltian como un elemento civilizatorio fundamental que construye la
genética espiritual de los Balcanes y Europa del Este.

Palabras clave: antiguos bullgaros, teologia imperial, sincretismo, Qut, Roma Oriental.
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CrpykrypupoBanHoe Pe3ome:

Hean: Ilens ITaHHOTO HUCCIENOBAHMS 3AKIIOYAETCA B KPUTHMUECKOM AaHANIM3€ TPAJULMOHHON M
PEIYKLIMOHUCTCKOI HCTOpHOrpaduecKoil napajurMel, B paMKax KOTOPOH ITOXPUCTHAHCKHHA PEeTUTHO3HbII
MHp H 00psAABbI JPEBHHUX OOJNTap paccMaTpHUBAIOTCS KaK H30JIMPOBAHHOE CTEITHOE BEPOYUEHHE, IPUBHECEHHOE
U3 aNTalCKON KyJIbTYpHOH cdepsl B pernoH JlyHas U MOJHOCTHIO OTPE3aHHOE OT BHEHIHero Mupa. Tot ¢axr,
YTO B JIUTEpAType, HOCBSIMIEHHON MOJIUTHYECKON M BOGHHOM MCTOPHH, APEBHUE OOJTAphl PACCMATPUBAIOTCS
WCKIIIOUYNTEIbHO B KOHTEKCTe KOoH(imkTa ¢ BocTouHoi PuMmckoil wmmepuei, MpuBET K CEpbEe3HOMY
WUTHOPHUPOBAHUIO JOXPHCTHAHCKOM TEOJOTMYEeCKOW WIASHTHYHOCTH JTOTO COOOIIECTBA M JTUHAMHKH
KyJITypHOTO B3aHMOJICHCTBHS B MIMIIEPCKOM IPOCTPAHCTBE; 3TO, B CBOIO OUYEPElb, PUBEJIO K 00Pa30BaHHIO
riy0OKOro Hay4HOro rpodela B 00JacTsIX UCTOPUH PENIUTUi U TIopKoBeaeHHs. CTpeMsiCh BOCIIOIHHUTh ATOT
Hay4HbII Po0el, JaHHOE UCCIIe0BaHKUE OBLIO MIPOBEJCHO C LIENIBIO TPOJAEMOHCTPUPOBATH, YTO PEIUTUO3HBIE
MPEJCTaBICHUS IPEBHUX OOJTap HOCHIIM XapaKTep JUHAMUYHOM «CHHKPETHYECKOH MMIEpPCKOM TEOIOTHN,
c(OPMUPOBAHHOI  NMPOCTPAHCTBEHHOH OJIM30CTHIO M AJAMUHHUCTPATUBHBIMUA  HEOOXOAMMOCTSAMH H
MHTETPUPOBABIICHCS C KyJbTypHOH cdepoit Bocrouynoit Pumckoll uMIEpHH, MECTHBIMH CIIABSHCKUMH
Oo0IMHAMH W JIPEBHUMH KEIHTCKHMH OCTaTKaMM Ha TEPPUTOPUHU UX mocedeHus. COOTBETCTBEHHO, AaHHOE
UCCIIEIOBAHUE CTPEMUTCS HAWTH KOHKPETHBIE, U3MEPUMBIE U OPUTHMHAIIbHBIE HAYYHBIE OTBETHI Ha TaKHE
BOIIPOCHI, KaK: KaKMM 00pa3oM cakpaJbHBIN AUCKYPC MOPs/IKa, IPUHECEHHBII IPEBHUMH OyJrapaMu n3 CTEIH,
Y MHCTUTYIMOHAIBHBIE PAMKH OCE/IIOr0 MUpa c(hOPMHUPOBAIIM apeHY aKKyJIbTypalllH, U TIOCPEICTBOM KaKHX
Oo0IIMX pUTyaJloB BOCTOYHO-pUMCKas MW Oyirapckas aJAMHUHHCTpAallMH, HECMOTpPS Ha MOJHMTHYECKOE
COIIEPHUYECTBO, CO3/IaJIM OOIINIT S3BIK JETUTUMHOCTH M CAKPAJIBHOCTH Ha OHTOJIOTUYECKOM YPOBHE.

Mertoa: B paMkax KadecTBEHHBIX METOJOJIOTHI HWCCIICOBaHMS JaHHas paboTa MpOBOAMIACH B
COOTBETCTBHH C CXEMOU TEOJIOTHYECKOT0 M (PHIIOJIOTHYECKOT0 aHann3a. OCHOBHBIM M HanOO0JIee XapaKTEPHBIM
HMCTOYHUKOM JIAaHHBIX UCCIIENOBaHUs siBisieTcs uzaanue DpHcta [lepensca (Monumenta Germaniae Historica)
n xommeHntapun Jlogsura Xaizepa xk Responsa Nicolai papae I ad consulta Bulgarorum (OTBeTHI TaIbl
Hukouas I Ha Bompocs! OynrapoB), HanmcaHHble nanoi Hukomaem I B 0TBeT Ha moCaHIEB, HAIPaBIEHHBIX B
Pum crapobynrapckum xanom bapucom B 866 romy c menpl0 yUpeXACHHS HE3aBUCHUMOHM IEPKBH Ha
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Oonrapckux 3emysix. ConansHbIe U PEIUTHO3HBIE Taly, CKPBITEIE MEXKIy CTPOK 3TOr0 (yHIAMEHTAaIbHOTO
JOKyMEHTa, OBUIM H3y4YCHBl C IIOMOIIBI0 METOJOB OIHMCATEIBHOIO M TEMaTHYEeCKOro aHammsza. s
obecrieueHns] HETMOCPEICTBEHHOM NPOBEPKH JNAHHBIX M CPABHUTEIBHOTO CEMHOTHYECKOTO aHAIM3a ObLIH
WCTIONB30BaHbl JIMTEPATypHBIC BOCTOYHO-PHMCKHE XPOHHKH, Takue Kak XpoHukn PDeocdana, HMoanna
Mamnanaca, Cumokattel 1 Korcrantuna VII, a takoke 3anucu 3 CuHakcapus KoHCTaHTHHOIIONBCKOM HEPKBI
u MeHonornoHa, aruorpadudeckue Tpyapl apxuenuckona @Peodumakta OXpPHICKOTO U CBUACTEIHCTBA
UCIIaMCKO-apaOCKUX JIETONUCILIEB, TAKUX Kak anb-Macyau, VIon ®amian u M6H Xaskan. [{ns pacumpoBku
JIAHHBIX, KacaIOIIUXCsl MAaTepPUAILHOM KyJIBTYPhl U IPOCTPAHCTBEHHOW MPEEMCTBEHHOCTH, SMHUrpaduieckue
NaMATHUKK (Hagmucu) TIepuoja ImpaeileHus xaHa Owmyprara, OTu€Thl O packomkax B Mapape,
apxeosiornyeckue gaHHele w3 [lmuckm ([eBTammiapu), a TakKe pEJUTHO3HBIE THUTYJIBl W IOHSATHSA
JPEBHEOONTapCKOTO MPOMCXOKACHUS, Mepele/Ine B CIaBIHCKYIO S3BIYECKYI0 TEPMHHOJOTHIO (Kymup,
bausan, kanuwime), ObUTA TPOAHATU3UPOBAHBI C IIOMOILBIO (HHIIOTOTMYECKON KPUTUKHU ¥ CUCTEMATH3UPOBAHBI
Ha OCHOBE MEXANUCIUITIMHAPHOTO MOAX0A.

Pe3yabTarsl: B pesynbpTare (HI0IOTHYECKOTO U UCTOPHUYECKOTO aHANIN3a ObUIO YCTaHOBJIEHO, YTO
nousitue «Toyypo» (< Tawcpa / Tencpu), nexamiee B OCHOBE CHCTEMBI BEPOBaHWI IPEBHUX Oonrap H
3aIllicaHHOE CpeJHerpedeckuMi OykBaMH B Haamucu xaHa OMyprara, COOTBETCTBOBAJIO IPEICTABICHHIO O
BEPXOBHOH BIAacTH B BOCTOYHO-PUMCKOM XPHUCTHAHCKOW TEOJIOTHMHM Oiarofapst CBOEMY XapakTepy,
NPUOIMKAIOIIEMYCSI K MOHOTEHCTHIECKOMY BEPOYUYCHHIO, TEM CaMbIM IPEBPATHUBIINCH B YHHBEPCAJIBHBIN
S3bIK JITUTUMHOCTH IIPU TPETEH3MsAX Ha MHPOBoe TocroicTBo. OaHMM M3 Hambonee KOHKPETHBIX
MOJTyYSHHBIX BBIBOJIOB SIBIISIETCS TO, YTO O0XKECTBEHHAS CYLTHOCTh «qut» (JlyXOBHas cuia/yaada), ucxosumas
ot TeHTpH, BoCIpUHMMAaJach HE KaK CTATHMYECKUI TUTYIN, a Kak TeKydas CyOCTaHIMs, IPOHH3bIBAIOLIAs
MPEIMETHl, XKHUBBIE CYIIECTBA U IMPOCTPaHCTBA. B 3THX paMKax, Ha OCHOBE BOINPOCOB, COAEPKAIIUXCS B
Kopmyce Responsa Iomna, ObUTH ClieaHbl CICAYIOUINE KATEropuyYeckre BIBObI: OuapoBaHHbIC 00EpEry Jist
3I0pOBB (aMyJIETHI) U IIeNeOHbIe 00JOMKH KaMHEH, YITIOMSHYTHIE B 62-1f 1 79-11 cTaThsIx «PecnoHcy, KOTOpHIS
HOCHJIM HA Ille€ HEMOIIHBIC JIIOAW, MIIYIINE HCIEICHUs, JEMOHCTPUPYIOT (YHKIMOHAIBHOE COBIAJCHHUE C
KYJIBTOM ¢hunaxmeputi B HapoOHOH pemurun BocrouHoit Pumckoll wMmIepum; KpoMme TOTO, BO3BEICHHE
IIEpKOBHOW amllCHUABl HEIOCPEACTBEHHO Ha pYMHAaX JpEBHETO JOXPHCTHAHCKOrO Xpama B Magape
CBHJIETEIBCTBYET O MPOCTPAHCTBEHHOW INPEEMCTBEHHOCTH CakpaibHOro. OObMai NMPHHOCHTH KISITBHI Ha
Meuax, 3aUKCUPOBaHHbIN B 67-1 cTaThe « Pecnoncy, HapAay ¢ AUMIOMaTHIECKIMH KIATBAMH aBapCKOTO XaHa
basiHa, CBUIETENBCTBYET O HEMOKOJIEOMMOW Bepe B KapaTeJbHYIO JIyXOBHYIO CHIY, MPUCYIIYIO JKEle3y.
Vcnionp30BaHNe KOHCKOTO XBOCTa B KauecTBe 3Hams (Responsa, 33) u 3ampeT Ha BepXOBYIO €31y Ha O0EBBIX
JOIIaAgX B MHUPHOE BpeMS IOJ CTPaxOM CMEPTHOW Ka3HM (JaHHbIE amb-Macyan) HpencTaBiLIIoT coOoi
pedexkcuBHOE CoXpaHEeHHE Kymid, COCPEIOTOYEHHOTO B OYIIEBIEHHBIX M HEOJYIICBIEHHBIX DJIEMEHTaX
BOCGHHOM yaun. Putyan, coBepménnsiii xanom Kpymom B 813 roy Bo Bpemst ocabl KOHCTaHTHHOMIONS IIepen
Porta Aurea — cocTOSBIIMA W3 >KEPTBONPHUHOIICHUH >KUBOTHBIX M JIIOJICH, OMOBEHHS HOI' B MOpE H
OKpOIUICHHSI CBOMX BOWHOB CBsATON Bonoi (mamsHele Ckpunropa MHiepryca) — mpencTaBiseT coOoi
CO3HATENbHOE CHHKPETHIECKOE TPOSIBIICHHE, Opocaroliee BBI30B PUMCKHUM TPAIUIMAM [ustratio v acclamatio.
IMocrynok Kpyma, 3akmounBiumii uepen nmneparopa Huxudopa I B cepedpo, 4To6b H3roTOBUTH KyOOK, H
3aCTaBUBIIHUH CIIaBSHCKUX BOXJIEH MHUTh BUHO U3 3TOro cocyna (cBexenus deodana), nmpeacrasiser codoi
pHUTyall TEOPETHIECKOTO TEOJIOTHYECKOTO BHIPABHUBAHMS BBICOKOTO YPOBHS, 3aMEHSIONIMH YHUUTOXKEHHYIO
PUMCKYIO BJIAaCTh NMOOEIOHOCHBIM OoyrapckuMm xymom. IloMumMo 3TOro, paBHOBECHE MEXIY COXpaHEHHEM
Kyma M OCKBepHeHHeM (Tal0y) B OOIIECTBEHHOW >KM3HM MaTepHaTU3yeTCsl B HACTOWYMBOM TpeOOBaHUU
YHOTPeOIATh B MUY XKHBOTHBIX, YOUTHIX 03 MPOIUTHS KPOBH (ITyTeM YIYIICHHS WX MPSIMOTO yaapa), Kak
3adukcupoBano B 90-ii ctatbe «Pecnoncosy», a TakkKe B TpPaBWIAX M30JSAIUH, CBSI3aHHBIX C MEPHOIOM
MociepoI0Boro yeaunenus («Pecnoucwiy, 64, 68). Kazub ocneriénnoro npasurens (neno udeBura) myTém
YAyIIEHHs BBHUY OCBSIIEHHOTO XapaKTepa TUHACTHYECKOW KPOBH — HCXOMS U3 MPEIIION0KEHH, YTO KV B
9TOM TeJie OBl OCKBEpHEH — ObLiIa BHITECHEHA U3 aKTUBHOM PEMTHO3HOHN cepbl B TUHACTUYECKYIO MaMsTh
nocie nogasnenus M. bapucom monsiTku Braaumupa-Pacare mo MHCTUTYLHMOHANIBHOMY BOCCTaHOBIICHHIO
ctapoii Bepsl (889-893) mocpencTBoM ocneruieHus (OHTOJIOTMYECKOro aHHy IMpoBanust). Ha gpuonornyeckom
ypoBHE TOT (akT, 4TO CiOBa Kymup W Oatiéan, O3HAYAIOIIME WJ0J/M300paKeHHe, a TaKKe Kanuuje,
O3HAYalollee XpaM, B CIABSIHCKOM S3BIKE HMEIOT CTapoOBIrapcKoe IPOUCXOXKACHHE, YCTAHABIMBACT
KOJIMYECTBEHHYIO  CBSI3b, JOKA3bIBAIOINYHD, 4YTO CIaBSHCKME IOJJAHHBIE YyHACIEIOBald  CBOM
WHCTUTYIMOHAIBHBIA XPaMOBBIH MOPSIOK OT OyJIrapoB.
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3akiloueHue: B 3axiodeHHe aHHOE MCCIICIOBAHHE AEMOHCTPHPYET, 4YTO APEBHEOONTApCKUE
PENUTHO3HBIE KOAEKCHI HE OCTABAINCh H30JIMPOBAHHBIM Uy KEPOIHBIM 3JIEMEHTOM C MOMEHTA UX IMOSBICHUS
Ha TeppuTopun BocrouHoi PuMckol uMTepHy; HANpPOTHB, OHM MpETEpPIENd TIyOOKHH KyIbTYPHBIH H
TEOJIOTUUECKUH CHHTE3 (MHTErpalnio) ¢ IPEBHUMH CIOSIMH PETHOHA. Pe3ynbTaThl HCcie10BaHNS TOKA3bIBAIOT,
YTO MOJUTHIECKUE COTIEPHUKH OBLIN BBIHYX/ICHBI IPH3HABATH Y JINTHO BBITTOJIHSATH CBSIICHHBIC PUTYAIIBI APYT
Jpyra B KadecTBE OWIIOMAaTHYECKHMX WHCTPYMEHTOB HA OHTOJIOTUYECKOM YpOBHE. JleHCTBUTEIBHO,
co0JToIeHre BOCTOYHO-PHUMCKUM UMIlepaTopoM JIbBoM V puTyana npuHeceHHs B )KEPTBY codak (npunecenue
Jicepmevl  cobaxkam) W TPUHATHE OONrapaMu XpHCTHAHCKHMX IPOLEAYp INPUHECEHHs IPUCITH B XOJe
3aKJI0YeHUs oroBopa o « TpuanarunerneM mupe» 815 roza sBASIOTCS CaMbIM paUKaIbHBIM UCTOPHUECKUM
CBUJICTEIILCTBOM CTPEMJIEHUS JKUTh KaK OTJENbHO, TaK U BMeECTE, MOPOXKAEHHOIO IBYMS pPa3IM4HBIMU
NpEeTeH3UsIMA Ha TIJI00ajlbHOE TOCIOACTBO B paMmkax obmed cemuocdepsl. OTX0Is OT MOBEPXHOCTHBIX
MOJXOM0B K S3bIUECTBY, XapaKTE€PHBIX JUIsI COBPEMEHHON JIMTEpaTyphl, JaHHOE UCCIEeNO0BaHUE OIpeAeisIeT
JIPEeBHEOONTAPCKYIO BEPY KAK TMHAMHYECKYIO IMIIEPCKYIO TEOJIOTHIO, BEIXOAAMIYIO 3@ TPEIEIbI OPUITHATBHBIX
Hepapxuii, TeM caMbIM BHOCS B 3Ty 00J1aCTh OPUTUHAIBHYIO TEOPETHUIECKYIO OCHOBY. B KOHEYHOM cueTe 3Tn
KOJIbI, KOTOPBIE NMPOAODKAIN CYIIECTBOBAThH Ja)Ke IOCIE XPUCTHAHU3AIMHU B paMKax IIOCIEPOJOBBIX Taly,
Marfueckux CUMBOJIOB (mame), KaJeHIApHBIX MIPEACTaBICHUH (CPOKH KEPTBONPUHOLICHUH, YCTAHOBJICHHbIC
B COOTBETCTBHHU C KHTAHCKO-TYHHCKOH CHCTEMOH) M KOJUIEKTHBHOTO HAPOIHOTO BOOOPa)KEHNS, OLIEHUBAIOTCS
KaK OCHOBOIIOJIATAIOIIUA [MBWIM3AIMOHHBIN 3JEMEHT, (OPMHUPYIOIMH TyXOBHYIO T€HETHKY bankaH u
Bocrounoii EBpomnsl.

KiroueBble ciaoBa: apeBHHe Oonrapsl, UMIeEpcKas Teojorus, cuHkpetusM, Kyrt, Boctounas Pumckas
HUMIIEpUSL.
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B A IR, G G, Guemare, $d, gdf |

Yapilandirilmis Ozet:

Amag: Bu calismanin amaci, Eski Bulgarlarin Hristiyanlik 6ncesi dini diinyasii ve itikadi
pratiklerini, Altay bozkir kiiltiir sahasindan Tuna boylarina nakledilmis, dig diinyadan biitiiniiyle tecrit edilmis
izole bir kabile inanci olarak ele alan geleneksel ve indirgemeci tarih yazimi paradigmasini kritik bir analize
tabi tutmaktir. Siyasi ve askeri tarih odakli literatiiriin Eski Bulgarlari Dogu Roma Imparatorlugu ile salt bir
catisma ekseninde kodlamasi, bu toplulugun ihtida oncesi teolojik kimliginin ve imparatorluk sathindaki
kdiltiirel etkilesim dinamiklerinin ciddi bir bi¢imde goz ardi edilmesine yol agmig, bu durum dinler tarihi ve
Tiirk kiiltiirii arastirmalarinda derin bir akademik bosluk meydana getirmistir. Bahsi gecen bu bilimsel boslugu
doldurmay1 hedefleyen arastirma; Eski Bulgar inan¢ kodlarinin, yerlestikleri cografyadaki Dogu Roma
medeniyet dairesi, yerel Slav topluluklari ve bdlgenin kadim Kelt bakiyeleriyle imtiza¢ eden, mekénsal
yakinlik ile yonetsel zorunluluklarin sekillendirdigi dinamik bir senkretik imparatorluk teolojisi hiiviyeti
tagidigini ortaya koymak adina yiriitilmistiir. Bu dogrultuda ¢alisma, Eski Bulgarlarin bozkirdan getirdikleri
kutsal nizam dili ile yerlesik diinyanin kurumsal yapilari nasil bir kiiltiirlesme sahasi meydana getirdigini ve
siyasi diizeyde rakip olan Dogu Roma ile Bulgar idaresi, ontolojik diizeyde ortak bir mesruiyet ve kutsallik
lisanin1 hangi miisterek ritiieller tizerinden tliretmistir gibi sorulara somut, dlgiilebilir ve literatiire 6zgiin katki
sunacak akademik cevaplar aramaktadir.

Yontem: Nitel arastirma yontemleri ¢atisi altinda teolojik ve filolojik analiz desenine uygun olarak
ylriitiilmiistir. Calismanin birincil ve en karakteristik veri kaynagini, Eski Bulgar Han1 Béris’in 866 yilinda
Bulgar topraklarinda bagimsiz bir kilise kurma girisimi dogrultusunda Roma’ya gonderdigi elgilere karsilik
Papa 1. Nikolaos tarafindan kaleme alinan Responsa Nicolai papae I ad consulta Bulgarorum (1. Nikolaos’un
Bulgarlarin Sorularina Cevaplart) adli eserin Ernst Perels edisyonu (Monumenta Germaniae Historica) ile
Ludwig Heiser serhleri olusturmaktadir. Bu temel dokiimanin satir aralarinda sakli olan toplumsal ve dini
tabular, betimsel ve tematik analiz yontemleriyle incelenmistir. Arastirmada dogrudan veri dogrulamasi ve
kargilagtirmali semiyosfer okumasi saglamak amaciyla; Teofanis, loannes Malalas, Simokattis ve VII.
Konstantinos gibi edebi Dogu Roma vekayinameleri, Konstantinopolis Kilisesi Sinaksaryumu ile Menologion
kayitlari, Ohri Baspiskoposu Teofilaktos'un hagiografik eserleri ve Islam cografyasina mensup Arap
mielliflerden El-Mesudi, Tbn Fadlan ve Ibn Havkal’m tasvirleri tahlil edilmistir. Maddi kiiltiir ve mekansal
stireklilik verilerini ¢dziimlemek {izere ise Han Omurtag donemi epigrafik yadigarlari (kitabeler), Madara kazi
raporlari, Pliska (Devtaslar1) arkeolojik verileri ile Slav pagan terminolojisine ge¢mis olan Eski Bulgarca
kokenli dini unvan ve kavramlar (kumir, baivan, kapiste) filolojik siizgecten gecirilerek disiplinler arasi bir
yaklasimla sistematize edilmistir.

Bulgular: Yapilan ¢oziimlemeler neticesinde, Eski Bulgar inang sisteminin mihverinde yer alan ve
Han Omurtag Kitabesi’nde Orta Grekge harflerle transkribe edilen Tayypa (< *Tangra / Tengri) kavramimnun,
monoteistik bir akideye yaklasan karakteriyle Dogu Roma’nin Hristiyan teolojisindeki yiiksek otorite algisiyla
uyustugu ve cihan hakimiyeti iddialarinda evrensel bir megruiyet diline doniistigii saptanmustir. Elde edilen en
somut verilerden biri, Tengri’den neset eden ilahi "kut" cevherinin statik bir unvandan ziyade nesnelere,
canlilara ve mekanlara sirayet eden akiskan bir t6z olarak kabul edilmesidir. Bu baglamda, Papa’nin Responsa
kiilliyatinda yer alan sualler temelinde su kategorik bulgulara erisilmistir: Responsa’nin 62. ve 79.
maddelerinde gegen, marazli kisilerin boyunlarina asarak sifa aradiklari efsunlu sithhat baglar1 (muskalar) ile
sifali kaya parcalari, Dogu Roma halk inancindaki phylakterion kiiltiiyle islevsel bir ortiisme sergilemekte;
Madara’daki eski tapmnak kalintisinin tam iizerine kilise apsisinin kondurulmasi ise kutsalin mekénsal
stirekliligini tescil etmektedir. Ayrica, Responsa’nin 67. maddesinde belgelenen kilig lizerine ant igme adeti ile
Avar Hani Bayan’in diplomatik yeminleri, demirin igindeki cezalandirict ruhani kudrete duyulan sarsiimaz
itikad1 gostermektedir. At kuyrugunun sancak yapilmasi (Responsa, 33) ve savag atlarma sulh zamaninda
binilmesinin idamla yasaklanmasi (El-Mesudi verisi), askeri talihin canli ve cansiz unsurlarda temerkiiz eden
kutu koruma refleksidir. Ve Han Kurum’un 813 yilinda Istanbul kusatmas: esnasinda Porta Aurea dniinde icra
ettigi hayvan ve insan kurban etme, ayaklarini denizde yikama ve ordusuna kutsal su serpme ritiieli (Scriptor
Incertus verisi), Roma'nin lustratio ve acclamatio geleneklerine meydan okuyan bilingli bir senkretik sovdur.
Kurum'un Imparator I. Nikiforos'un kafatasini giimiisle kaplatarak kadeh yapmasi ve Slav beylerine bu tastan
zorla sarap i¢irmesi (Theofanis verisi), yok edilen Roma otoritesinin yerine fatih Bulgar kutunu yerlestiren
yiiksek teorik diizeyde teolojik bir bag kurma ayinidir. Bunlar disinda Kut koruma ve kirlilik (tabu) dengesinin
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toplumsal hayattaki izleri, Responsa’nin 90. maddesinde gecen hayvanlarin kani akitilmadan (bogularak/darbe
ile) oldiiriiliip yenmesi 1srarinda ve lohusalik halinin (Responsa, 64, 68) tecrit kurallarinda somutlagmaktadir.
Hanedan kaninin kutsallig1 sebebiyle kor edilen hiikiimdarin (Digevig vakasi) kutunun kirlendigi varsayimiyla
bogularak kurban edilmesi, Vladimir-Rasate’nin 889-893 yillar1 arasindaki kurumsal eski din restorasyon
tesebbiisiiniin I. Baris tarafindan mil ¢ekilerek (ontolojik iptal) bastirilmasiyla dini alandan hanedan hafizasina
itilmistir. Filolojik diizeyde ise, Slav lisaninda put/idol manasindaki kumir ve baivan ile mabet manasindaki
kapiste lafizlariin Eski Bulgarca olmasi, Slav tebaanin kurumsal mabet nizamini Bulgarlardan iktibas ettigini
kanitlayan niceliksel bir bag kurmaktadir.

Sonugc: Eski Bulgar inang kodlarinin Dogu Roma cografyasina adim attig1 andan itibaren tecrit edilmis
bir yabanci1 madde olarak kalmadigini, aksine bélgenin kadim katmanlartyla derin bir kiiltiirel ve teolojik mezc
(imtizag) hadisesi yasadigin1 ortaya koymaktadir. Arastirmanin sonucunda, siyasi rakiplerin ontolojik
diizlemde birbirinin kutsal ayinlerini diplomatik birer enstriiman olarak tanimak ve bizzat icra etmek zorunda
kaldiklar1 tespit edilmistir. Nitekim 815 tarihli "Otuz Y1l Baris1" antlasmasinda Dogu Roma Imparatoru V.
Leon’un kopek kesme (ite adak verme) ritiieline riayet etmesi ve Bulgarlarin Hristiyan yemin usullerini kabul
etmesi, iki farkli cihan hakimiyeti iddiasinin ortak bir semiyosferde iirettigi "hem ayri hem beraber" yagama
iradesinin en radikal tarihsel vesikasidir. Mevcut literatiirdeki s1g paganizm yaklasimlarindan farkli olarak bu
calisma, Eski Bulgar dinini resmi hiyerarsiler iistii dinamik bir imparatorluk teolojisi olarak tanimlayarak alana
0zglin bir teorik ¢erceve kazandirmaktadir. Son tahlilde, Hristiyanlagsma sonrasinda dahi lohusalik tabularinda,
efsunlu isaretlerde (tamga), takvim algisinda (Cin/Hun nizamli kurban vakitleri) ve halk muhayyilesinde
yasamaya devam eden bu kodlar, Balkanlar ve Dogu Avrupa’nin manevi genetigini insa eden kurucu bir
medeniyet unsuru olarak degerlendirilmektedir.

Anahtar Kelimeler: Eski Bulgarlar, Imparatorluk Teolojisi, Senkretizm, Kut, Dogu Roma.
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Introduction

The ancient concepts and practices underlying creedal data, though subject to formal
transformations under the influence of transformative factors such as time, language, and form,
generally possess the capacity to preserve their essential core. This historical continuity manifests
itself especially in the shaping of the shared geography—retaining its spiritual identities despite
shifting civilizational and religious climates—afresh and within an ontological togetherness
according to the spirit of the age. Such inclusive imperial geographies are, by their very nature, fertile
grounds where communities with distinct creedal and cultural origins exhibit a common existence.
In these lands, the coexistence and interaction of faiths, far from being an exception, is a frequently
encountered condition as a natural reflex of the imperial body. It is precisely in this shared climate
that we can define the process by which faiths transform the heritage inherited from the past—by
blending it with the requirements of the century and with one another—through the term syncretism
as used in our title. Syncretism, as the counterpart of acculturation in the realm of faith, may express
the emergence of compounds—resulting from the synthesis of different traditions—with distinct
appearances yet identical essence, revealing themselves separately but through the same nature.

Moving from the aforementioned theoretical framework, the climate in which it emerged
across the Eastern Roman cultural sphere in general, and specifically within the expansion zone of
the Old Empire of the Old Bulgars and the Eastern Roman Empire, constitutes one of the most
exceptional examples possessing this fertile ground quality. For this geography, in its historical
trajectory, was not merely a transit route, but an area with a memory where the sediments of ancient
civilizations accumulated layer upon layer. The inclusion of the Old Bulgars (Altaic) into this
civilization and their arrival in this physical geography did not resemble writing on a blank slate
(tabula rasa); on the contrary, it occurred through contact with a dense cultural atmosphere wherein
the remnants of Greek discipline and Celtic mystery were preserved, and a Slavic demographic was
already present. Consequently, the religious and ritual commonalities to be traced in this study should
not be read through biological explanations such as "unity of origin" or "genetic kinship" via a flawed
reductionism, but rather as an act of acculturation generated by spatial proximity and administrative
necessities developing under the imperial umbrella. The organizational mind of the steppe and the
ancient faith practices of the settled elements, rather than negating one another, articulated with each
other in accordance with the imperial interest (maslahah); thus constructing a syncretic structure that
was multi-piece in appearance, yet served the same purpose in essence.

Indeed, the available philological data confirm this structural integration. The striking
similarities between the religion of the Old Bulgars and the cults of the Slavs and the Celts—the
ancient inhabitants of the region—are less a coincidental convergence than the result of a tendency
among communities sharing the same geography to utilize similar symbolic languages when
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expressing the sacred. Up until the ethnic Christianization of Eastern Rome and prior to a sharp
divergence, it is also inevitable to observe that an imperial mind was formed in the Old Bulgar
cultural basin that was vastly superior to their own. This is almost a prerequisite for being an empire:
namely, living in a shared semiosphere. In this context, the religious codes to be discussed below
represent not the intermingling of tribes, but rather the re-expression of the sacred in an imperial
geography through a shared language—both distinctly and collectively.

Ultimately, while these new efforts are admirable, regarding the nature of the Old Bulgar
belief system solely as a steppe-based and isolated structure remains insufficient to explain the
complex network of relations within the imperial geography. For the Old Bulgar administration
formed along the Danube, with its unique character, established an original climate of shared
existence where distinct faith codes could live both separately and together under the same sky. In
this climate, the Tengri faith represented by the ruling elite and the remnants of nature cults in the
cultural sphere articulated with one another for the sake of imperial interest rather than ignoring each
other, forming a spiritual atmosphere that was independent in origin yet integrated in operation.

Therefore, the objective of this study is to read the Old Bulgar religious world not as a static
structure, but as a dynamic field of acculturation, placing the fragmented philological data and the
remnants of ritual knowledge at the center. Viewed from this perspective, the picture that emerges is
not one of genetic kinship, but rather the tendency of communities sharing the same geography and
destiny to employ similar symbolic languages when expressing the sacred. Consequently, the Old
Bulgar religion will be addressed in this study as a syncretic imperial theology in which various
layers of belief permeate one another, yet each maintains its own ontological boundaries.

1. Philological Sources in the Investigation of Old Bulgar Religion

Although early sources such as Cosmas, where the ethnonym Bulgar (BovAyop) is mentioned
for the first time in the historical arena, contain implications regarding the presence of Christian
traces among them even as early as around 550 AD (Sayin, 2025, p. 232; Vaticanus Gr. 699, 34v/2),
the dominant and founding faith up until the process of Boris's conversion to Christianity was
undoubtedly the doctrine of "Tengri". Thus, the nature and depth of this aforementioned faith
possessed by the Old Bulgars will be striven to be demonstrated in the light of the available data.

This belief system, which does not present a holistic and systematic integrity particularly in
Eastern Roman and Old Bulgar relics, but has mostly survived to the present day in fragments and
scattered pieces, will be classified by us and presented as a structured whole. This analysis to be
conducted is not merely an inward-looking description; rather, it will be executed from a partially
comparative perspective that adds to the processes of shared existence and acculturation entered
into—even if rarely—with the elements in the Eastern Roman basin. However, our main topic is to
uncover the components of the Old Bulgar religion rather than these traces. For modern researchers
have mostly focused on the Christianization process and identity transformation of the Old Bulgars,
yet they have often acted hesitantly regarding properly investigating the pre-conversion religious
nature of these people. Nevertheless, with the increasing interest in recent years, the endeavor to
comprehend this ancient faith as a whole has now become distinct. The only comprehensive study
conducted as a whole belongs to V. Besevliev (1945, pp. 215-241).

On a fragmented basis, however, there are numerous studies to which various scholars have
drawn attention (Besevliev, 1926, 1929, 1930, 1936, n.d.; Fehér, 1926, 1929a, 1929b; Grumel, 1937;
Kacarov, 1912; Trifonov, 1937; Vambery, 1930; Zlatarski, 1908, 1918).

While this present study draws significantly upon the individual inquiries of distinguished
figures in the field—such as V. N. Zlatarski, G. I. Katsarov, G. Fehér, A. Vambéry, V. Grumel, and
V. Besevliev—it is essentially a manifestation of an effort to address this precious body of knowledge
through a holistic perspective and to advance the existing data within the framework of an academic
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discipline. Consequently, the research carries the character of a modest essay aimed at classification
and analysis, intending to systematize the scattered data regarding Old Bulgar belief dispersed
throughout the literature into a holistic logical context required by the imperial geography, by
descending philologically to the primary sources.

Let us now examine the sources we shall utilize to determine the components of the Old
Bulgar religion for this humble study:

1. 1. Responsa

The standard and most authoritative critical edition of Pope Nicholas I’s Responsa Nicolai
papae I ad consulta Bulgarorum ("Responses of Pope Nicholas I to the Questions of the Bulgars")
belongs to Ernst Perels (1925, pp. 568—600). This edition prepared by Perels is included in the
Monumenta Germaniae Historica collection, the most important source series of medieval history.
However, another significant modern publication containing the text, translation, and the most
comprehensive modern commentaries on the work belongs to Ludwig Heiser (1979). In terms of
Bulgarian historiography, the Sofia edition of Dimitar Dechev (1922) is also considered an important
reference for his work on this text. In Turkish, on the other hand, it has not been examined in a serious
philological manner.

As is well known, these "Responses" (Responsa), which contain the instructions issued by
Pope Nicholas I to the envoys sent to Rome by Boris in the year 866 with the aim of establishing and
organizing a Christian church in Bulgar lands, hold the character of a historical document. These
answers given by the Pope to the questions directed at him are undoubtedly a exceptionally valuable
source for the worldview and belief system of the period. However, attributing every matter
mentioned in the said text directly and exclusively to the Old Bulgars would mean missing the
complex structure of imperial sociology. For when the line-by-line nuances of the questions posed
by the Bulgars are read, the picture that emerges is not a homogeneous, purely tribal structure, but a
syncretic imperial landscape where Slavic, Celtic, and Greek elements fused with one another.
Indeed, this is frequently observed in the inscriptions left by them as well. While some of the
questions clearly bear the embedded traces of Slavic customs, others are reflections of Greek
traditions that held sway in this geography for centuries and were likely inherited before or during
the Christianization process, as well as the ancient Celtic heritage of the region. In certain topics, it
is even possible to sense an Islamic tone or influence coming from the East (Frachn, 1832, p. 188).
Consequently, regarding this "corpus of responses," Besevliev (1945) draws attention to sharply
separating which elements are pure Old Bulgar and which are Slavic, Greek, or Celtic remnants
through a search for origins. In our study, however, such a separation is unnecessary. Rather than
adopting such an approach, as per our emphasis, these elements require a multi-layered and holistic
analysis to understand how they coexisted with syncretic traces within the imperial body through
shared existence and cultural synthesis.

1. 2. Literary Eastern Roman and Arab Texts

The standard and most authoritative critical edition of Pope Nicholas I’s Responsa Nicolai
papae I ad consulta Bulgarorum ("Responses of Pope Nicholas I to the Questions of the Bulgars")
belongs to Ernst Perels (1925, pp. 568—600). This edition prepared by Perels is included in the
Monumenta Germaniae Historica collection, the most important source series of medieval history.
However, another significant modern publication containing the text, translation, and the most
comprehensive modern commentaries on the work belongs to Ludwig Heiser (1979). In terms of
Bulgarian historiography, the Sofia edition of Dimitar Dechev (1922) is also considered an important
reference for his work on this text. In Turkish, on the other hand, it has not been examined in a serious
philological manner.
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As is well known, these "Responses" (Responsa), which contain the instructions issued by
Pope Nicholas I to the envoys sent to Rome by Boris in the year 866 with the aim of establishing and
organizing a Christian church in Bulgar lands, hold the character of a historical document. These
answers given by the Pope to the questions directed at him are undoubtedly a exceptionally valuable
source for the worldview and belief system of the period. However, attributing every matter
mentioned in the said text directly and exclusively to the Old Bulgars would mean missing the
complex structure of imperial sociology. For when the line-by-line nuances of the questions posed
by the Bulgars are read, the picture that emerges is not a homogeneous, purely tribal structure, but a
syncretic imperial landscape where Slavic, Celtic, and Greek elements fused with one another.
Indeed, this is frequently observed in the inscriptions left by them as well. While some of the
questions clearly bear the embedded traces of Slavic customs, others are reflections of Greek
traditions that held sway in this geography for centuries and were likely inherited before or during
the Christianization process, as well as the ancient Celtic heritage of the region. In certain topics, it
is even possible to sense an Islamic tone or influence coming from the East (Frachn, 1832, p. 188).
Consequently, regarding this "corpus of responses,” Besevliev (1945) draws attention to sharply
separating which elements are pure Old Bulgar and which are Slavic, Greek, or Celtic remnants
through a search for origins. In our study, however, such a separation is unnecessary. Rather than
adopting such an approach, as per our emphasis, these elements require a multi-layered and holistic
analysis to understand how they coexisted with syncretic traces within the imperial body through
shared existence and cultural synthesis.

1. 3. Old Bulgar Monuments

Alongside literary and historical texts, the epigraphic heritage inherited from the Old
Bulgars—that is, inscriptions carved in stone—constitutes sources of primary importance in this
context. These stone monuments serve as spiritual seals erected in various corners of the imperial
geography; although the expressions upon them appear political on the surface, in essence, they also
embody the cosmological perception and faith codes of that period. Indeed, even linguistically, they
encompass Slavic, Greek, and Bulgar structures in their entirety. These inscriptions are
manifestations reflected on stone of the will of elements to live both separately and together, right at
the very heart of that multi-layered structure.

Furthermore, another aspect of the matter remains hidden within language itself. In particular, an in-
depth analysis to be conducted on the nature and meanings of words here or in other written sources
is poised to yield valuable results regarding the religious life and character of this community itself.
For language is the most faithful vehicle of culture and faith. In this context, loanwords and
borrowings in the Old Bulgar language provide supporting evidence that confirms the event of
cultural synthesis and mutual interaction experienced with Slavic, Greek, and other local elements in
the realm of faith, thereby documenting shared existence within the imperial body at the lexical level.

2. Pre-Christian Religious Codes and Syncretic Relations of the Old Bulgars
2. 1. Tangn (< Tangra)

As in all peoples of Altaic origin, at the center of the belief system of the Old Bulgars lies
the concept of "tangri" or "tengri", which occupies the supreme position in their shared memory and
inherently encompasses the meaning of "Sky" (Gabain, 1941, s.v. téygri; Grousset, 1970, pp. 131,
235; Malov, 1951, s.v. Tdapu; Menges, 1968, p. 110; Moravcsik, 1958, s.v. Tavypd; Thomsen, 1896,
p. 144; Thomsen, 1924, p. 131; Vambéry, 1882, pp. 58, 347, Vambéry, 1885, p. 117). This
expression, clearly encountered in the Old Bulgar inscriptions that we shall examine shortly (Fehér,
1931, Nos. 6, 43; Petkov, 2008, p. 24; Sayn, n.d., Inscription of Khan Omurtag), is nothing other
than the ancient name used among Altaic peoples engraved on stone in the Greek alphabet
(transcription). Let us now look at the inscription in question;
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[kava BonAya, cv fnyIn YYPOV ... ... ... no n-
opov(ptay 0 €k Ogod) dp- wCnp[yv Bonha...] yx8
YOV O .. ... ... {T- T8Y.eo s e e PT E-
0 ®J [... k& Emimao]ev .. wee ver ... .PUCE

5 Ouc[fov fig tov 016]v ta- 10 K(&)... vev v eee ... 0P

‘[Kana Bil[g]4, Sii Begi (Army Commander)] Omurtag, the ruler who is divinely favored (endowed with
kut) by the creator... was here... and the Ichirgu Bil[g]4 offered a sacrifice to Tengri...”

The content of the text definitively demonstrates that sacrifice rituals were performed to
Tengri, namely Tayypa (< *Tayypr). This is, of course, nothing other than the Middle Greek form of
the concept of Tengri in Old Turkic. Indeed, the sound change [1] < [a] is a regional variation in the
imperial geography. The mutual interchangeability observed between the graphemes [a] and [1] in
Middle Greek indicates that the vowel system exhibited high flexibility not only at the phonetic level,
but also at the orthographic and morphological levels. These changes, emerging in the form of [a] >
[, [ > [a], and in further variants [a] > [t=n], [L=7n] > [a], point to the gradual blurring of phonemic
boundaries in the historical vowel system of Greek. Such interchangeabilities, especially within
words and in suffixes, are directly related to the phonetic proximity of sounds and the adaptation
capacity of the written tradition.

A similar tendency is observed in elements of Altaic origin as well. The bidirectional change
between the graphemes [o] and [1] offers important clues regarding how Greek adapted Altaic
languages to its own phonological and orthographic norms, and regarding the multi-layered
adaptation mechanisms of the language shaped both by internal sound changes and external
interactions. Such orthographic and phonetic variations form a noteworthy analytical foundation for
tracing linguistic contacts and adaptation processes in the historical development of Greek. The
situation in both native Greek and contact languages almost proves imperial commonality in the
domain of language as well.

We observe this particularly when examining the condition in papyri that correspond to the
cultural sphere and reflect the spoken language:

[a] > [1:

v vrdpyovory potr < Ty vrapyovoav pot (P. Michigan: 260/1.29) — 1st century
avikoAbyar < avaxaioyor (P. Oxyrhynchus: 1297/9) — 4th century

ip1QuicBor < apBuijcBon (SB: 9603) — 4th century

rotikelevw < kataxehevo (P. Oxyrhynchus: 130/18) — 6th century

[1]> [o]:
eikooameviopaovpwy < gikoomeviapaovpwv (P. Michigan: 341/1) — 1st century

avraoyéaor < dvtioyéoBon (P. Sarapion: 92/12) — 2nd century

Likewise, we observe the same phenomenon in the literary texts of chroniclers among Eastern
Roman written sources:
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[a] > [t="n]:

apyitpog < apyilatpog (Paskalya 595/14) — 8th century
kpiraprov < kpunpov (*Constantine VII I: 310/16) — 8th century
Aipyioréa < AayioBéwc (Melitanos: 88/8-9) — 10th century

[t=n]>[a]:
Zolouppios < EnhopPpilog (*Constantine VII I: 496/11) — 8th century

This condition is seen in Altaic elements recorded in the texts of the period, just as it is here:

[a] <>[u]:

Kotpaynp (ExLeg: 196/19) <> Kotpiyovp (Agathias: 177/2)

(> [a]:
Tayypo (< *Tayypt) (Inscription of Khan Omurtag: 5,6)
Adoyr.. (< ¥Adip..) (HGM I: 319/9)

Furthermore, the use of [yy] corresponds to the /ng/ sound. Aside from the state of synthesis
revealed by linguistic features, despite the fragmented nature of the inscription that has survived to
the present day, the truths leaking between the lines provide vital clues regarding the Old Bulgar
belief topography. As Besevliev (1945) accurately commented, if the column in question was not
moved from another location to the foot of the Madara rocks where it is located—and evidence
indicates that it is in situ—this situation signifies that before the church was built, this site was an
ancient sacred area dedicated to Tengri where sacrifice rituals were performed.

This archaeological datum is one of the most striking manifestations of the principle of spatial
continuity of the sacred, which we frequently encounter in imperial geography. For the rising of the
small church in Madara directly upon the foundations of this ancient place of worship dating to the
reign of Khan Omurtag (814—831) is not a coincidental construction activity. On the contrary, the
placement of the church apse directly over the old altar in the post-Christian period is a strategy to
consecrate that site from the previous belief and to harvest the energy of the former sacred in favor
of the new faith.

The fact that Christian patrons used the stones and columns inherited from the old temple as
spolia building material during the construction of the church is the physical counterpart of the shared
existence phenomenon we have emphasized. The continued life of a column—upon which the name
in question is carved or a sacrifice ceremony is described—within the church walls demonstrates that
even if the form of belief changed, the connection the site established with Tengri was not erased
from memory.

The same synthesis speaks through the implicit language (/isan-1 hal) on the stone. The phrase
0 éx Ocob dpyov ("ruler who is from God") used for Khan Omurtag in the inscription should be
viewed as the reproduction of the concept of kut brought from the steppe by the Old Turks (Kiiltigin
Inscription, E 1), translated through its formula in the political theology of Eastern Rome. This
situation is the most concrete sign that the Bulgars legitimized their own sovereignty by blending it
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with Rome’s conceptual world, thereby gaining both a unique and universal place within the imperial
body.

Although Cosmas implies that isolated traces of Christianity were seen among this
community as early as around 550 AD, the ontological foundation of the belief system was
indisputably built upon this single and great conception of the deity. Reserving the ongoing debates
regarding the nature of this deity, it is a known fact that the "Tengri" belief of the Old Bulgars
exhibited a character approaching a monotheistic doctrine. Indeed, R. Roesler mentions an important
Turkic manuscript (Roesler, 1871, p. 231, citing Schott, 1866). In the aforementioned manuscript, it
was recorded that the name of the supreme deity of the Old Bulgars was explicitly tangry, recorded
as bulghar dilinge tangrydir ("in the Bulgar language, it is Tangry"). Moving from this emphasis on
"supreme,” it is possible to fall into the misconception that no other sacred entities existed in the
semiosphere inhabited by the Old Bulgars. However, due to the silence and deficiency of the sources,
it is difficult to make a definitive judgment on this matter. Nevertheless, as seen in other Altaic
peoples and Slavic elements within the empire, it can be estimated with certainty that beneath the
absolute sovereignty of Tengri, they showed reverence and veneration to nature forces and various
sacred entities (mountains, waters, ancestral spirits, etc.), thereby possessing a "pluralistic" hierarchy
of the sacred beneath the "One." Indeed, the rituals and practices to be discussed in the later stages
of this study reveal the manifestations of this pluralistic perception of sacredness across the imperial
realm.

When we examine the nature of this datum in other sources, analyzing the ritualistic calendar
of the Old Bulgar belief system among their successors, the Hungarians, presents a picture that is not
a local custom reproduced in another imperial geography, but the continuation of an ancient imperial
tradition rooted in the depths of Asia within another empire. This matter attains clarity beyond doubt
when viewed from the perspective of the Hou Hanshu ("Book of the Later Han"), one of China’s
deep-rooted historical records. In the said work, the cosmological order and worship calendar of the
Xiongnu world were recorded in the following words: "According to Xiongnu customs, the Dragon
(Liong) Sacrifice was offered three times a year, and as was customary, sacrifices were made to
Heaven (Tengri) and to the (earth-water) spirits on the Wu days of the first, fifth, and ninth months"
(de Groot, 1921, p. 59). This historical document shows that the understanding of sacrifice and
calendar at the core of the Old Bulgar belief was not a random preference, but a manifestation of the
will to maintain the order inherited from their ancestors within the cultural sphere of Eastern Rome.
Despite Slavic and Greek interactions—that event of cultural synthesis—the insistence of the Old
Bulgars on their perception of the sacred is the most concrete proof that they preserved the
ontological backbone of their faith. Although forms changed in the imperial geography, the memory
of time attributed to the sacred remained unchanged.

Sima Qian’s work Shiji, considered another masterpiece of Chinese historiography, confirms
this ancient ritual in complete agreement with the Hou Hanshu. It reveals that the Old Bulgar belief
system was not a simple tribal faith, but a sophisticated imperial theology inherited from the
Xiongnu, capable of competing with the state ceremonies of Eastern Rome. The author describes the
Xiongnu state rituals and sacred calendar in these words: "In the first month of every year, a small
council is convened with the participation of dignitaries at the sacrifice area in the Chanyu’s court;
in the fifth month, the Great Council gathers at the Dragon (Liong) Walls. Here, sacrifices are offered
to ancestors, Heaven, Earth, spirits, and gods" (de Groot, 1921, p. 120). This historical record proves
that the belief the Old Bulgars carried to the Balkans was by no means foreign to the integration of
state and religion in Eastern Rome. For while performing these ceremonies, the Old Bulgars did not
act like foreigners detached from other elements in the imperial geography; rather, they maintained
their own claims to order as a parallel ground of legitimacy within Rome’s sphere of dominance.
Thus, the "Dragon" (Liong) sacrifice and seasonal councils were not merely a repetition of the past,
but the most explicit indicator of the Old Bulgars' mode of existence within the imperial structure—
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both distinct (having their own ritual calendar) and shared. Through these rituals, by placing the order
of their ancient God against the Christian liturgy of Eastern Rome, they became one of the most
powerful actors in that polyphonic and multi-layered structure within the imperial geography (de
Groot, 1921, pp. 213, 224, 226).

In Eastern Roman written sources, the situation demonstrates that the Tengri conception
standing at the center of the Old Bulgar belief system was not an isolated island of faith in the imperial
geography. On the contrary, the encounter of the same ontological foundation in other power centers
surrounding the northern and eastern borders of Eastern Rome—among the Avars, Goktiirks, and
Khazars—confirms the universal validity of this belief in the region. When Eastern Roman sources
recorded the belief of this "other," they actually depicted a structure of faith that could speak with
their own theology, take oaths, and enter into treaties—that is, a structure that could be taken as an
interlocutor within the imperial system. Indeed, as Menander transfers, during a moment of
diplomatic crisis, the Avar ruler Baian pointed directly to the sky as the greatest and indisputable
witness of his oath and invoked the name of the heavenly God (Niebuhr, 1829, p. 473). This record
is meaningful in showing that Tengri was not merely an object of worship, but a shared high authority
recognized by the Romans that possessed binding force in international law (jus gentium).

A similar cosmological depth appears in Simocatta’s descriptions regarding the Turks
(Goktiirks). The author records that the Turks, with an understanding far removed from simple
paganism, worshipped "a great deity who is the creator of earth and sky" and "sacrificed horses and
horned animals to him" (de Boor, 1887, p. 260/13-1). The emphasis on "creator" used here by
Simocatta intimates that the belief of the Turks—and consequently of the Old Bulgars—met on the
same common ground with Eastern Rome’s Christian theology, albeit in different forms, and thus
how suitable these two worlds were for synthesis with one another. Another complementary link in
this chain lies hidden in the life story of Saint Constantine. In the text, it is explicitly mentioned that
even the Khazars, who had not yet become Christian or Jewish, believed in "a creator who is the
creator of all existence" (Teodorov-Balan, 1920, 44/1X, 7).

In light of all these data, the "Tengri" belief in the Old Bulgar realm should be read not as a
primitive cult of barbarian tribes, but as a deep-rooted and inclusive system spanning a vast
geography from the Avars to the Khazars, capable of confronting the existing belief of Eastern Rome,
sitting at the treaty table with it, and establishing a shared hierarchy of sacredness with elements
within the empire. That is, the Tengri belief constituting the pivot of the Old Bulgar belief system
did not remain an isolated and insular tribal cult when it reached the banks of the Danube. On the
contrary, this belief transformed into a universal language of dominance that coincided with the
paradigm already familiar to the imperial geography. For the firmest foundation of shared existence
within the imperial structure is the establishment of a tacit agreement between the ruling and the
ruled masses at the highest point of the sacred. When observing the religious climate in the imperial
realm, it is seen that the spirit of the period evolved not toward polytheistic chaotic structures, but
toward a system "approaching monotheism" with an absolute power at the top of the hierarchy. The
Old Bulgar administration grounded its own Tengri belief upon this ready foundation. The
conception brought from the steppe and the belief in heavenly authority in the memory of the imperial
peoples demonstrated a striking harmony. In this way, Tengri ceased to be merely the private god of
a single tribe and came to be perceived as a universal power providing the order of the state. The
expression of the name Tayypa (< *Tayypt) in Old Bulgar inscriptions through the civilizational
language and formulas of the period (Greek letters and titles) yet articulated as in Old Turkic
inscriptions is also a manifestation of this syncretic stance. By expressing their belief through the
terminology of the settled world, the Bulgars declared that they did not possess a different religious
theology or theory of belief; rather, they possessed a central and inclusive theology that the imperial
geography could understand as well.
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Ultimately, in this geography, the Tengri belief reinforced the idea of the sacred by blending
with the beliefs of different ethnic elements rather than clashing with them. This situation is the most
concrete proof of the "both distinct and together" principle, which is the main thesis of our study;
whatever the form of rituals and local beliefs, the power to which heads were raised in prayer and
the order expected from it constituted a shared spiritual refuge and ground of legitimacy for the
imperial peoples.

2. 2. Kut

Religion, in perhaps its broadest and most inclusive sense, is the existential connection that
a human establishes with an extraordinary and superhuman power that transcends oneself. For at the
foundation of every faith order lies the belief in the existence of a single or multiple transcendent
powers. These hidden powers do not remain merely an abstract conception; they can manifest in the
entities and objects with which humans come into contact. In this respect, religion, in its most
comprehensive meaning, is the name of the ontological relationship humans establish with the power
in question. This power or powers are not always perceived in the form of concrete spirits or
personified deities. On the contrary, in the earliest stages of religious experience, belief in an
unnamed and vague force without a distinct form comes to the fore. In every entity attributed
sacredness, especially those elevated to the rank of divinity, the presence of this essential force is
accepted; for their sacredness and divinity originate from this esoteric power. In the Old Bulgar
imperial theology, this essence manifests not as an ordinary life energy, but as a divine "kut"
originating from Tengri and embodied in the person of the ruler. In their eyes, this power is not a
static right, but a fluid and living substance capable of passing from blood to blood, from the ruler to
the subjects, and even from object to object (sword, banner, stone) through contact. Awakened
particularly by the touch of the ruler and permeating objects, this divine authority elevates the matter
it contacts from being an ordinary object into an ontological seal of dominance that preserves and
transforms the imperial order. Thus, this universal conception of power held an important place in
the religion of the Old Bulgars, even if it was not explicitly named in every context.

Indeed, such a condition has always been met with such a concept of kut within the faith
climate of Altaic traditions. Viewed from this perspective, kut is found in everything and imparts
sacredness to the entities in which it resides (Gokbel, 2012, pp. 44-45). Similarly, kut, to which
Mircea Eliade partially points through the concept of "mana," represents the original source of the
transcendent and divine power behind cosmic creation. This power is not a quality exclusive to
superior beings alone; emanating from them, it can also pass to humans and objects. Entities receive
a share of this in proportion to the mysterious contact they establish with the sacred; for sacredness
manifests itself through this transcendent force that makes itself felt to them. Thus, humans and
objects become endowed with mana to the extent that they are in contact with the sacred (Eliade,
2020, pp. 45-46). However, this is important only in terms of giving us an idea. For to properly
analyze the codes of the Old Bulgar belief system, it is essential to distinguish the ontological
difference in nature between "mana," an anthropological concept, and "kut," the foundation of the
Altaic tradition. Mana is understood as an anonymous "energy" circulating freely in the bosom of
nature, capable of permeating stone, water, or a living being through contact. Kut, on the other hand,
is like a divine warrant of authority whose source derives directly from Tengri, which does not
disperse randomly but embodies itself exclusively. One represents a magical and horizontal potential
governing objects and nature; the other represents a vertical, cosmic legitimacy, condition, and
phenomenon governing the state, subjects, and all objects.

The word kut (<58 , 1) possesses meanings such as "spirit," "spiritual-mental force,"
"courage," "luck," "happiness," "auspicious," and "fortune." It is observed that experts in the field—
Vambéry and Thomsen—give the meaning "happiness"; Gokalp, in a very erroneous manner and
similar to Besevliev, gives the meaning "sacred" in a sense resembling mana in primitive societies;
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Kopriilii and Barthold give "happiness" and "fortune"; in the Kutadgu Bilig, "his majesty" belonging
to rulers; R. R. Arat gives "being happy"; Menges gives "happiness, fortune"; von Gabain gives
"happiness"; Giraud gives "luck, happiness"; Rasonyi gives "attaining happiness"; A. Bombaci gives
"luck, fate, fortune"; Caferoglu gives "happiness, state, prosperity"; and B. (")gel gives "fortune and
state" (Donuk, 1988, p. 79). Possessing a conceptual world that varies depending on general usage,
kut is expressed in the Diwan Lughat al-Turk as a word meaning "fortune and luck" (DLT, 2015, p.
140). As the data belonging to the Old Turkic language and thought world clearly demonstrate, kut
was regarded as a divine power bestowed by the creator. According to this perception of belief, the
power in question was not distributed equally to the whole of existence; on the contrary, the creator
granted this divine power only to those deemed worthy and to chosen entities. Thus, kut gained
meaning as a special manifestation of divine will rather than a ordinary quality.

The Old Bulgars subjected their relationship with these spiritual entities, primarily Tengri,
to a classification based on the power inherent in them, thereby determining a hierarchy of the sacred.
According to this belief system, the continuation of order and social prosperity depended on
maintaining good relations with these kuz-laden powers, pleasing them, and harvesting these forces
in their favor by means of various rites or sacrifices. For they were convinced that this kuf circulating
in the realm of existence was not exclusive to spirits alone, but could also permeate humans under
certain conditions and even be transferred from person to person. Whether direct or indirect, this
fluid and transferable nature of kut prepared the ground for the development of certain typological
methods and rituals in Turkic culture. Precisely in this vein, for the Old Bulgars as well, this law of
permeation was valid not only among living beings, but also upon objects. They too, like other tribes
within the imperial body, believed that this miraculous force could embody itself even in human-
made objects, and that these objects could serve as a vehicle for healing or for the state.

2. 2. 1. Healing Stones

Stones have become an indispensable element of social and cultural life throughout history,
appealing to both the aesthetic tastes of humanity and serving as a source for the search for healing.
These minerals, attracting human beings with their rarity, striking colors, and grandeur, have found
aplace in many fields ranging from jewelry making to architectural decoration, medical prescriptions
to symbolic and ritualistic ceremonies. Furthermore, these stones present a tremendous diversity of
function, from means of defense and offense in the art of warfare to religious practices in the world
of belief, and from physical effects to metaphysical meanings. In this respect, they have stamped
their mark on history as the silent yet powerful architects of social, cultural, and technological
evolution in the development and transformation of civilizations. In the Old Bulgar belief world, the
most concrete and object-embedded manifestations of the power conception locked in matter appear,
without doubt, in the sacredness and healing power attributed to stones. The clearest document we
have on this matter is preserved in Article 62 of Pope Nicholas I’s Responsa. According to the report
in the said record, during the pre-Christian period, the Bulgars possessed a special stone. When weak
and frail individuals broke off a piece of this stone, if luck was on their side, a strength permeated
their bodies, whereas sometimes no effect was observed (Responsa, 62). Although the source
provides no details regarding the physical nature of the stone, it is evident that this stone differed
from ordinary rocks and, in the eyes of the Bulgars, possessed a supernatural healing power that
activated under specific conditions.

It is possible to trace the remnants of this veneration shown to stones not only in texts, but
also in the archaeological field. Indeed, in excavations around Madara, adjacent to a building
considered a sacred site, a piece of rock enclosed by walls was unearthed (Velkov, 1934, p. 87). This
enclosure wall is the most explicit sign that the rock in question was considered uncanny or sacred.
Although the structure belonged to periods prior to the Bulgars, in accordance with the principle of
spatial continuity of the sacred in imperial geography, it was undoubtedly inherited and used with
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the same sacredness by the Bulgars. Likewise, the blocks arranged in orderly groups in the
Devtashlari locality near the old capital Pliska are open to interpretation as silent witnesses of Old
Bulgar religious life and rituals (Fehér, 1925, p. 59).

In essence, attributing sacredness and vitality (?) to inanimate stones is not a phenomenon
foreign to the belief memory of Altaic peoples. Indeed, it is established by well-known data that the
Yakuts showed veneration, prayed, and offered sacrifices to stones peculiar to themselves, seeking
miracles in a special black stone (Vambéry, 1885, p. 117). These examples confirm that the stone
cult among the Old Bulgars was the projection in imperial geography of an ancient tradition rooted
in the depths of Asia, based on the principle of the kut essence permeating stone. This ancient belief
in sacredness attributed to stone and matter did not vanish; rather, by changing form and meaning, it
integrated into the depths of Christian doctrine and imperial theology. The most meaningful symbol
where overlapping occurred to enable this transition was Jesus Christ himself bestowing the name
Petros—meaning stone/rock in Greek—upon Simon, one of his twelve apostles, and establishing
spiritual authority through the "rock" metaphor with the declaration, "upon this rock I will build my
church." Alongside this metaphysical meaning, the touchable and permeable sacredness of stone also
maintained its existence. Indeed, today in Istanbul, preserved in the sanctuary of the Ecumenical
Patriarchate of Constantinople (St. George), the piece of stone column to which Jesus Christ is
believed to have been bound and scourged before his crucifixion stands as a concrete monument to
this belief. Likewise, in Gospel texts, the description of Jesus’s tomb—where he bade farewell to
mortality and awaited resurrection—specifically as a rock-cut tomb (Matthew 16:18, Luke 23:53)
proves that even in the Christian imagination, stone was viewed not merely as a construction material,
but as an eternal receptacle preserving divine mystery and the sacred.

2. 2. 2. Sacredness in Weapons

In the Old Bulgar belief system, the sharpest and most fierce manifestation of the power
conception locked in matter demonstrates itself in the sacred qualities attributed to instruments of
war, particularly the sword. When examined in its exoteric and esoteric aspects, it is evident that the
Old Bulgars regarded the sword not merely as an instrument of war, but as a living entity possessing
will and endowed with supernatural power.

The most important evidence on this matter is preserved in Article 67 of Pope Nicholas I’s
Responsa. According to the said record, a custom prevailed among the Bulgars of placing a sword in
the center and having a person swear an oath upon it before embarking on an important task. As is
well known, in ancient beliefs, an oath is performed only upon sacred entities believed to harbor
sacredness, a spirit, or a punishing consciousness within. This ritual signifies that the Old Bulgars
not only considered the sword a sacred object, but saw in it the manifestation of a divinity, even the
embodied kut symbol of a god.

In essence, showing veneration to the sword and attributing a divine power to it was not a
newly emerged custom peculiar to the Bulgars alone, but a shared legacy rooted in the depths of Asia
and shared with other tribes in the imperial geography. Herodotus, while transmitting the rituals of
the Scythians on this matter, records with astonishment that they worshipped iron swords erected
atop mounds as a symbol of the War God Ares, sacrificing horses and other animals to these swords
every year (Herodotus IV, 62). Traces of this tradition, far from disappearing as time progressed,
became even stronger. According to the testimony of Ammianus Marcellinus, the Alans also erected
an unsheathed, bare sword in the middle of a hill and worshipped it with awe as the god of war (Clarc,
1915, 2/25). Likewise, in the Xiongnu world, of which the Bulgars were direct heirs, the picture is
no different. According to Priscus’s expression, a sacred and legendary sword named the "Sword of
Ares" was held in high esteem by Xiongnu rulers. According to belief, this sword was not an ordinary
piece of iron; possessing supernatural power, it spiritually equipped its owner and granted him an
invincible power (de Boor, 1903, p. 142). As another link in this chain, Menander transfers that the
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Avar Khan Baian drew his sword during a diplomatic ceremony and swore an oath before this sacred
weapon (de Boor, 1903, p. 473). In summary, along this line extending from Scythian kurgans to
Bulgar oath ceremonies, the sword—beyond being a metallurgical product—possesses the character
of an ontological pillar upon which kut penetrates steel and upon which oaths are sworn.

2. 2. 3. Horsetail Standart

Regarding the topic of kut permeating matter, alongside blood, the belief that certain limbs
of animals considered sacred embody a supernatural power is widespread. In this vein, many ancient
nations regarded the animal tail as the center and gathering point of this power. The clearest
manifestation of this belief among the Old Bulgars is observed in the high value attributed to the
horsetail.

According to the record in Article 33 of the Responsa, the Old Bulgars, from the moment
they entered the stage of history, used the horsetail not as an ordinary ornament, but as a military
banner and symbol of sovereignty (Responsa, 33). This symbol corresponds to the bunguk tradition,
which is the hallmark of the Altaic state organization and steppe tradition (Engel, 1797, p. 335).
Carried from the depths of Asia to the banks of the Danube, the buncuk was a sacred spear
representing the authority of the khagan or army commander, topped with a golden ball or crescent,
from the end of which hung horsetails (kotuz) whose number varied according to rank. According to
belief, the kut and military fortune granted by Tengri concentrated in these hairs and drew the army
behind it. At this point, the continuation of this ancient symbol in the imperial geography by the Old
Bulgars should be read from the perspective of shared existence and cultural synthesis, which forms
the main axis of our article. For what the imperial banner signified for the subjects of Eastern Rome,
the fug (horsetail standard) meant the same divine support and protection for the Old Bulgar and
Slavic masses. When these two symbols came side by side or face to face in the same geography, the
peoples perceived them not as objects foreign to each other, but as different manifestations of power.
The Old Bulgars, erecting their own fugs against these, joined the legitimate language of the sacred
valid within the imperial body. Thus, the horsetail ceased to be a "barbarian" fetish and transformed
into a shared language of authority in the collective memory of the imperial geography—one in
which friends found confidence and enemies feared.

The roots of this ancient tradition are so deep that they were not erased from the Altaic
cultural basin even in the post-Islamic period. Indeed, among kin communities inhabiting the Turpan
and Khotan regions in East Turkestan, the custom of hanging horsetails on the tombs of saints called
mazar to show reverence to that site and benefit from the spiritual power there maintained its vitality
(Krohn, 1931, p. 299). For for Altaic tribes, the horse was not merely a mount or a source of food,
but the most faithful companion on battlefields. The vital importance gained by the cavalry class in
armies reinforced this deep affection and respect felt for the horse. Consequently, the tail of this
animal, which held an exceptional position in military order and religious imagination as much as in
private life, was viewed according to Old Bulgar belief as a sacred source of power that brought only
victory to armies, thanks to the kuf it contained.

2. 2. 4. SKull Chalice

In the conception of kut embedded in matter, the human head—beyond being a biological
organ—is regarded as almost the absolute center and sanctuary of personality and the sacred. It is for
this esoteric reason that eating an enemy's brain or drinking wine from their skull is not merely a sign
of victory, but a ritualistic manifestation of the desire to loot the vanquished party’s kur and add it to
one's own power. In imperial geography, making a chalice from the skull of individuals possessing
kut—such as kings, chiefs, warriors, or saints—aimed at inheriting that great power inherent in those
individuals. For according to belief, drinking from such a chalice would grant strength to the person
and, if ill, serve as a vehicle for their healing.
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This ancient kut-harvesting ritual left deep traces in the belief memory of Altaic peoples. Written in
100 BC, the Chinese chronicle Shiji drops this meaningful record regarding the roots of this tradition:
"Initially, the Yuezhi were powerful and despised the Xiongnu. This situation continued until Modu
Chanyu ascended the throne, attacked the Yuezhi, and defeated them. When the Xiongnu ruler Lao
Shang Chanyu killed the Yuezhi ruler, he took his skull and made himself a chalice out of it" (Miiller,
1918, p. 566). Perhaps such a custom of harvesting kut was carried into the depths of imperial
geography with the westward migration of tribes. Indeed, in historical records regarding the Avars,
it is transferred that an Avar warrior named Chevnu, after defeating and decapitating the Tiele Tatar
chief Mignoto, used this polished skull as a victory chalice (Deguignes, 1756, p. 347). Likewise, in
the chronicle of the Russian chronicler Nestor, information exists that in 972, the Pecheneg noble
Kurya, after defeating and killing Prince Svyatoslav of Kiev, severed his head and turned it into a
drinking cup (Miklosich, 1860, p. 43).

When examined alongside other sources, it echoes in the ancient layers of imperial
geography and in the texts of the ancient world. Herodotus and the geographer Strabo describe how
the Scythians transformed the skulls of enemies they slew into chalices (Herodotus IV, 65; Strabo
VII, 3/6), while Pomponius Mela states that a similar custom prevailed among the Essedones (Mela
II: 1/9). Indeed, within Roman imperial borders, rumors that the Scordisci tribe of Celtic origin
inhabiting Serbia drank blood from human skulls (Florus III: 39; Ammianus XXVII: 4; Orosius V,
23; Rufus IX) can be considered a sign of the cultural legacy of this strange aesthetic in that
geography.

The most magnificent example of this historical chain with the deepest political meaning
emerged among the Old Bulgars. According to the testimony of Theophanes from Eastern Roman
sources, Khan Krum, after defeating Emperor Nicephorus I and severing his head, first hung this
severed head on a pole for days to show off to envoys coming to him and to humiliate Eastern Rome.
Subsequently, having its skin flayed, he had this skull plated with silver, transformed it into a chalice,
and forced Slavic lords to drink from this vessel at banquet assemblies (de Boor, 1883, p. 491/17-
22). Here, Krum’s forcing of Slavic dignitaries to drink from this chalice was not a simple political
display, but an action with a high theoretical foundation that must be read in the context of imperial
syncretism as required by a religious theology. Krum, by making Slavic lords drink wine from the
skull of the Eastern Roman emperor (that is, from the center of kuf), made them partners in the Bulgar
kut substituted in place of the destroyed Roman authority. This ritual, alongside binding the Slavs to
himself through a mysterious brotherhood of blood and wine, declared to them that Rome's sanctity,
once thought invincible, had now passed into the hands of the Bulgar Khan and that this power had
transformed into a physical truth in the chalice. Thus, Krum, by making the head of the "other" the
chalice of his own legitimacy, united Slavic and Bulgar elements around the power of the defeated
emperor through a theological event.

2. 2. 5. Other Amulets

The penetration of kut into matter makes itself felt not only in colossal monuments or sharp
swords, but also in the intimate details of daily life and in small human-made objects. In the Old
Bulgar belief climate, an unshakable conviction existed that ordinary human-made items could also
lock in that miraculous force, and that this force could serve as a vehicle for the healing of the sick.

The most concrete and historical record on this matter appears again in Article 79 of the
Responsa. As mentioned in the text, it was a common habit among the Old Bulgars for physically
frail and sickly individuals to wear a special health knot around their necks in the hope of finding
healing (Responsa, 79). Although the source provides no explicit description of the physical identity
of this object, there is no doubt that what is meant here is one of those enchanted protective objects
termed kut. Believed to be made from almost every part of nature—from human fingernails to bones,
vegetation to animal hides, hair to leather—these objects were believed to possess an evil-repelling
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and curative power thanks to the essence they harbored within. In such a mental conception, the part
separated from the whole continues to preserve the ontological essence, namely the kut, carried by
its origin. For this reason, a piece taken from a sacred source or belonging to the person of the ruler
was not a simple object, but a mobile carrier of that divine power. The person donning this relic did
not merely act out of superstitious belief; on the contrary, donning the protective armor of the kut
inherent in that object, they acquired a kind of sacredness against both visible and invisible threats.

At this point, the striking similarity between these health knots used by the Old Bulgars and
the phylaktérion (protective amulet) in Eastern Roman folk beliefs reinforces our article's thesis of
imperial syncretism. Whatever the official theology preached (whether Christianity or Tengri belief),
the need for protection at the folk level created a shared language. Those living in the Eastern Roman
cultural sphere used the same "shield of kus" against invisible danger through the same act, whether
hanging a cross or relic around their neck, or an Old Bulgar carrying an enchanted knot or bone. This
situation, whether through interaction or not, is the most concrete proof as an ontological condition
of how faith and the rituals it brings existed syncretically in imperial geography.

This protective conception manifested not only on the body, but also on architectural
surfaces. Mysterious shapes and magical signs carved onto matter, a steep rock, or a building block
served as a petrified prayer or architectural amulet protecting that structure and its inhabitants from
the molestation of evil spirits. Indeed, according to the findings in Skorpil’s field research, in the
majority of structures attributed to the Old Bulgars, various marks (tamga) were encountered on
stone blocks. Even on water conduits and conveyance lines removed from sight, these marks were
not lacking (Skorpil, 1905, p. 250). This situation suggests that even water—the source of life—was
intended to be enchanted and kept clean through these symbols. However, it is necessary to note that
some critical scholars, such as Besevliev, approached the idea that all of these carvings served an
absolute religious purpose with caution. Besevliev preferred to look at the matter from a more
technical angle, defending that some of these engravings could be mason marks, master signatures,
or construction calculations, and therefore that sacredness should not be attributed directly to every
line (Besevliev, 1995).

2. 3. Sacrifice

In the Old Bulgar belief system, sacrifice is—far beyond passively requesting divine grace—
the most vital cosmic technology that provides the transfer, control, and preservation of the kut
dispersed throughout the universe. Transferred to the banks of the Danube, this theological language
built by the said tradition upon blood and life did not remain merely an insular ritual; it experienced
a jarring encounter with the settled dogmas of the colossal Eastern Roman Empire adjacent to it. In
this section, we shall address the phenomenon of sacrifice not merely as an offering, but as a case in
the imperial geography where civilization settled accounts, sometimes clashed, and sometimes
transformed—that is, syncretized—one another through legitimacy and sacredness. For, for the Old
Bulgars, every life sacrificed—whether an animal, their own ruler, or an enemy on the battlefield—
this power is a source of ontological legitimacy in imperial life that unites the religious domain with
action.

2. 3. 1. Execution without Shedding Blood

In the theory of kut governing matter and living beings, blood is not an ordinary biological
fluid, but the very essence of vitality and spirit—the fluid state of the core. In imperial theology, the
guarantee of sovereignty and institutional preservation depends on the maintenance of the divine kut
potential embodied within the person. The material essence in which this divine authority
concentrates most intensely is blood. Consequently, the spilling of a sacrificed creature's blood onto
the ground signifies not merely a biological loss, but the wasting of kut as that sacred essence of
dominance sustaining the state and order. For this reason, in certain situations within the imperial
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geography, blood was considered a strategic and ontological capital too precious to be scattered upon
the earth and in need of preservation.

It is for this esoteric reason that, with the aim of retaining ku¢ within the body or enabling the
person consuming that animal sacrificed without shedding blood to be permeated by this kut, the
custom of killing animals without shedding blood—by strangling or striking—became established.
That this tradition of bloodless sacrifice prevailed in the belief world of the Old Bulgars is confirmed
in Article 90 of the Responsa, the most important document of that era. According to the said record,
the Bulgars who had newly accepted Christianity asked the Pope in questions sent to him "whether
the meat of animals and birds killed not by cutting with a knife, but by a simple blow of the hand or
by strangulation, could be eaten" (Responsa, 90). This question is not a simple dietary issue; it is an
indication of the theological and conscientious tension experienced by the Old Bulgars between the
belief in preserving the kut inherited from their ancestors and the prohibition of unclean meat
(strangled animal) in the realm of Christianity they had newly entered. They were striving to adapt
the meat considered sacred by their former belief to the rules of the new religion.

In essence, this custom has deep traces in the collective memory of Altaic tribes. Herodotus,
while depicting the sacrifice rituals of the Scythians, records with astonishment that they killed
sacrificial animals by strangling them—presumably out of concern not to waste their blood and
consequently their kut (Herodotus IV, 60). In a similar manner, the geographer Strabo reports that
the Magi, who were Zoroastrian priests, killed sacrificial animals not with a sharp knife, but by
striking them with a stick or mace (Strabo XV, 3/15).

In summary, the Old Bulgars' insistence on bloodless death was not merely a wild habit, but
a ritualistic expression of the desire to incorporate the kut of that living entity into their own being
by trapping blood, the source of life, within the body. This situation is noteworthy in showing how
different belief systems clashed in imperial geography (the Old Testament's command to shed blood
versus the Altaic tradition's command to retain blood) and how the populace sought a path of
legitimacy between these two truths.

2. 3. 2. Strangling of the Sovereign

In the Altaic tradition and Old Bulgar belief cosmology, the "sovereign" is—beyond being a
mere political leader—an axis establishing the ontological connection between Tengri and others, a
living monument of kut embodying the fate of the people in his person. According to this imperial
theology, the harmony of nature, the abundance of the harvest, and the movement of the climate are
indexed not to coincidences, but directly to the health and continuity of this divine authority (kuf)
within the body of the ruler. The ruler is like the pillar (4xis Mundi) at the center of the cosmic order.
If a crack (illness, old age, disability) forms in this pillar, this crack collapses the roof of the universe,
bringing famine, drought, and disaster. Therefore, the slightest bodily defect or deficiency of kut
manifesting in the person of the ruler is a theological crisis. For the welfare of the people, it is
imperative that this corrupted body be immediately eliminated and the kut within it be transferred to
a fresh body. This is not a murder, but a religious rite of purification.

In the Altaic tradition, the sovereign must be Tengri's shadow on earth and a flawless bearer
of divine authority (kuf). This cosmic responsibility removes the ruler's body from being private
property and transforms it into a public and sacred space representing the health of the state. The
Dichevig incident mentioned in the records of the Synaxarion and Menologion of the Church of
Constantinople is the most tragic manifestation of this theology. The blinding of the ruler was read
by subjects not as a physiological ailment, but as an ontological warning that the ku¢ in that body had
been contaminated and that sacred support had been withdrawn. The object-ruler who lost his sacred
quality and turned into a source of bad omen was sacrificed by strangulation by his own kin like a
scapegoat returned to the gods, in order to prevent darkness and disaster from permeating the entire
populace (Delehaye, 1902, pp. 414—416). Conversely, as is known, blinding a person (gdze mil
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¢ekilmesi) is a punishment to permanently prevent that individual from receiving kut. A similar
abandonment syndrome shows itself in defeats on the battlefield. The execution of Khan Teletz
transmitted by Eastern Roman chroniclers Theophanes and Nicephorus (de Boor, 1883, p. 432) is,
beyond a military rebellion, an execution decision long since rendered. For in this belief system,
victory is Tengri's approval, while defeat is the withdrawal of kut. Since the survival of a ruler from
whom Tengri has turned his face would disrupt cosmic harmony and invite disasters such as drought
and famine, Teletz was sacrificed in order to re-establish the disrupted order.

The ritualistic nature of these executions remains hidden in the method of bloodless death
and strangulation applied. As recorded by Arab authors such as Ibn Fadlan and Ibn Hawqal among
Khazar and Turkic tribes, and presented as a law by Frazer, dynastic blood is sacred and forbidden
to be spilled on the ground (Frazer, 1922, p. 382). According to belief, blood touching the earth
means that the kut inherent in that blood escapes into the ground and is wasted. For this reason,
sovereigns were strangled with a bowstring or silk cord without spilling their blood. This ritual is a
theological measure that prevents that sacred power from departing and retains it within the body of
the populace by preventing the last breath and spirit from leaving the body. Right at this point,
syncretism in imperial geography confronts us not as a simple mixture of beliefs, but as the
legitimization of the same phenomenon in two different semiospheres. While for a portion of the
Eastern Roman populace the blindness or defeat of a ruler was a punishment from God, for the Old
Bulgar religion it was a divine sign signaling that the time for sacrifice had arrived. Both societies
looked at the same physical reality (disability/defeat); however, one coded it as a moral sin, and the
other as a religious dysfunctionality. Ultimately, the sacrifice of Old Bulgar sovereigns is the event
of the harsh theology of the Altaic tradition melting in the same pot over time with the concepts of
martyrdom and atonement of the Eastern Roman world, becoming engraved in the shared memory
of imperial history.

2. 3. 3. (to) Dog Offering

In Old Turkic and Old Bulgar cosmology, the dog is not an ordinary domestic animal, but a
sacred entity guarding the threshold between the visible world and the invisible realm of spirits—a
symbol of loyalty and intuition. For this reason, when the establishment of ku¢ or the sealing of a
cosmic oath was required, the blood intervening belonging to a dog increased the sacred depth of the
ritual. Theophylact, Archbishop of Ohrid, recorded this ritual of "offering a sacrifice to a dog" with
astonishment—which his mind could not fathom—stating: "They do not know the name of Jesus.
But due to their stupidity, they worship the sun and other stars. There are even those among them
who sacrifice dogs." The chronicler known as the follower of Theophanes, while describing the oath
ceremonies executed during the reign of Khan Omurtag to reinforce the peace made with Eastern
Rome, reports that the khan belonging to the old faith imposed his own tradition and that a dog was
slaughtered in accordance with Old Bulgar custom (Bekker, 1838, p. 31).

Here, dividing a dog in two as an offering means placing the treaty under the protection of
kut and abandoning whoever violates it to the curse of the bisected sacrificial victim. It is necessary
to connect these two reports regarding dog sacrifice to the report given by the Constantinople
Synaxarion stating that the body of Manuel, Archbishop of Adrianople, was thrown to dogs as food
(Delehaye, 1902, p. 414). Although Christian interpretation considers this an insult to the corpse,
when viewed from the perspective of the belief in dog offering, this act can be read as a reverse
sacrifice ritual aimed at neutralizing the enemy's sacred man's dangerous kut and trapping it in the
dog's stomach by feeding him to specific dogs. The dog is so sacred that, consciously or
unconsciously, even today the inclination to choose the word "dog" (kdpek) with a very positive
meaning remains very widespread in Turkey.
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2. 3. 4. Votive Offering

In the Old Bulgar belief cosmology, a votive offering is—rather than a unilateral favor
between Tengri and others—an ontological exchange and a cosmic insurance mechanism that secures
survival and dominance in the imperial geography. Beyond being a simple expression of gratitude,
this mechanism is a theological necessity providing the circulation of kut, which secures the
preservation of the order.

2. 3. 4. 1. Offering of Firsts

The tradition of consecrating the first product, observed in societies engaged in agriculture
and animal husbandry, is confirmed for the Old Bulgars as well in Answer 89 of the Responsa
(Responsa, 89). In this type of sacrifice termed the "offering of firstfruits," in order to guarantee the
fertility of the soil and the continuity of the harvest, the first crops obtained or the first offspring of
the herd were returned to the supreme power that bestowed this fertility upon them. This is a ritual
of gratitude and demand based on the principle of "give so that you may receive." However, within
the framework of the conception of kut, this action is the phenomenon of hallowing that divine
essence hidden in the bosom of nature—before it is consumed by human beings—by offering it to
its original owner, namely Tengri. Extending down to the present day, this tradition demonstrates
that imperial theology viewed the land not merely as a piece of property, but as a living interlocutor.

2. 3. 4. 2. Animal Offering

When the sacrifice ritual overflowed from the insular world of the Old Bulgars and arrived
at the walls of Eastern Rome, it ceased to be a religious act of worship and transformed into a
syncretic relationship challenging Rome's political and spiritual authority. The most jarring scene of
this occurred in 813 during Khan Krum's famous siege of Constantinople, right in front of the Porta
Aurea (Golden Gate), through which Eastern Roman emperors entered with triumphal processions.
As Magistros, an eyewitness of the period, transferred with horror, the Khan sacrificed "inter alia
many domestic animals" under the walls before the very eyes of Rome, converting Rome's most
sacred entrance into his own bloody altar (Bekker, 1842, p. 342). Here, Krum’s purpose was not to
display savagery, but to deploy his bloody kut against Rome’s liturgy. This rite performed at the gate
of the imperial capital is a moment of dramatic syncretism in which two different belief systems did
not ignore one another, but on the contrary sent messages to each other's gods through the "language
of sacrifice." This hierarchy identified by Simocatta among Turkic tribes as well (de Boor, 1887, p.
260) did not remain merely a steppe custom, but was forced to be recognized as a "reality" by Eastern
Roman diplomacy and cultural sphere. Indeed, Patriarch Mystikos’s mention of these rituals in his
letters (Migne, PG 111, p. 264) shows that the church read this bloody language as a diplomatic code
and accepted it as a legitimate interlocutor.

2. 3. 4. 3. Human Offering

In the Old Bulgar belief cosmology, at the hierarchical apex of votive offerings presented to
Tengri and invisible powers stands human life, considered the most intense manifestation of kut.
Although horses, cattle, and sheep were acceptable sacrifices, human sacrifice was—rather than a
daily ritual—a ultimate remedy resorted to only in extraordinary circumstances such as national
disasters or decisive pitched battles to turn the balance needle of the order in their favor. The claim
that Khan Krum sacrificed humans alongside animals in front of the wall (Bekker, 1842, p. 342) has
been confirmed by modern historians as part of the struggle for dominance entered into with the
empire (Dujcev, 1934, p. 137).

This ontological continuity confronts us centuries later even in the Christianized Bulgar state
as a reflex relapsing in moments of crisis and victory. The hanging and sacrifice of captured noble
prisoners by Kaloyan, Tsar of the Bulgars, who defeated Latin Emperor Baldwin I in 1205 (Bekker,
1835, p. 816), is a manifestation of this ancient genetics. Kaloyan’s execution of prisoners by
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strangling/hanging them instead of putting them to the sword aligns directly with the belief in Old
Turkic and Old Bulgar faith that sacred/noble blood must not be spilled on the ground. Even as a
Christian ruler, Kaloyan paid the price of victory through the method of his ancestors, presenting the
enemy's life (and kuf) by trapping the breath in the body. In summary, it is one of the highest
theological acts through which the Old Bulgars sealed their imperial claim with blood and settled
accounts with Rome on the same sacred plane.

2. 4. Veiling

In ancient Altaic tradition and Old Bulgar religion, the "head" is not merely a biological
organ, but the most sacred organ where kut resides. For this reason, the covering or uncovering of
the head is not a simple matter of attire, but a theological stance related to the preservation of that
sacred power. In the Old Bulgar belief system, the human body is not an ordinary heap of flesh, but
a temple in which kut circulates. The altar of this temple is, without doubt, the head. The head is the
seat of supernatural forces, the window of the soul opening to the world, and the center of the power
to govern. Consequently, leaving such a vital center bare or covering it is an action with religious
consequences rather than a daily preference. When the questions directed to the Vatican by the Old
Bulgars who encountered imperial geography are examined, it is understood that clothing was
viewed not merely as modesty, but as a means of protection or restraining dangerous forces. For
them, veiling did not serve to hide the body from foreign eyes, but functioned as a shield protecting
the kut in the body from external evil spirits or sorcery.

2.4. 1. Wearing a Turban

The most concrete and debated example of this reflex to protect the sacred head appears in
the corpus of the Responsa. According to the 66th response of the Pope, the Bulgars who were
experiencing the labor of transition to Christianity asked whether their custom of "wrapping
something made of linen around their heads" (a turban-like headgear) was permissible in the new
religion (Responsa, 66). This question is not merely a fashion concern, but relates to the religious
function of that cloth wrapped around the head.

Some authors, particularly Besevliev, associate this "turban" custom with the issue of
"profane books obtained from the Arabs" mentioned in the Pope's 103rd response, attributing it to
the early influence of Islam along the banks of the Danube (Besevliev, 1992). Indeed, the Bulgars
asked the Pope, "What should we do with those harmful books that we received from the Arabs and
keep with us?" (Responsa, 103). This situation might suggest that the Bulgars established contact
with the Islamic world (or with Muslim merchants via the Khazars) prior to Christianity, and that a
syncretic environment existed in which the custom of wearing a turban intermingled with this
scriptural culture. However, when looking at the matter from a deeper, sacred, and universal
perspective, it is extremely meaningful that the object wrapped around the head was "linen."
According to Altaic tradition, linen—because it is obtained from a plant—is considered pure and is
believed to possess a protective power that repels evil spirits. Therefore, the Old Bulgars wrapping
their heads with linen can also be read as a native amulet practice that isolates and keeps the kut in
the skull pure from external influences, rather than a mere Islamic imitation. Their asking the Pope
this question stems from the anxiety over whether this "ancient magical protection" had lost its
validity in the face of similar Christian traditions.

2. 4. 2. Unveiled Woman

Another critical topic regarding the sacredness of the head and veiling is the status of women.
According to the 58th response of the Pope in the Responsa, the Bulgars fell into hesitation over
whether women should have their heads bare or covered while worshipping in church (Responsa,
58). Although Christian doctrine commands women to cover their heads, the Bulgars asking this
question demonstrates that the meaning of veiling in their minds differed from that in Christianity.
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By tradition, the head of a woman—especially one with thick hair—was considered a "dangerous"
region that was both the source of a great power and the most exposed to negative external influences
(the evil eye, sorcery). For this reason, the veil was used not to imprison the woman, but to control
the dangerous energy she emitted or received. The roots of this tradition extend back to the Xiongnu,
ancestors of the Old Bulgars. According to the reported eyewitness testimony of Priscus in Eastern
Roman sources, as Attila entered a village, he was welcomed in a grand ceremony by girls spilling
into the streets covered with "fine white veils" (Bekker, 1829, p. 134). The historical link between
this scene depicted by Priscus and the question asked to the Pope proves that veiling was a mark of
sacred reverence and ritual purity in Old Bulgar tradition. The hesitation experienced by the Bulgars
while entering church was the syncretic confusion of a society caught between their own religious
rituals involving white veils and the monastic discipline of Christianity regarding how to salute the
sacred.

2. 5. Taboos

In the Old Bulgar belief cosmology, the realm of matter and meaning is not an ordinary,
homogeneous domain with which anyone can interact as they wish. Certain objects, times, and
conditions—because they are "too sacred" due to the intense kut they harbor within their bodies, or
because they are considered "dangerous" due to the uncanny energy they emit—were pushed outside
of daily life, their surroundings walled off with prohibition barriers. This armor of taboo can originate
from positivity (sacredness) or negativity (impurity/danger). Paradoxically, our command of the
details of this ancient belief system relies on the records kept during the moments when these
prohibitions collided with Imperial (Roman) law and Church dogmas. For the data in Pope Nicholas
I’s Responsa is a document of syncretism that reveals the reflex of the Old Bulgar religion—
attempting to enter the imperial order—to protect its own "intimate" and "inviolable" domains, rather
than merely explaining the rules of Christianity.

2. 5. 1. Permitted and Forbidden Animals for Consumption

It is understood that the Old Bulgars who came into contact with imperial civilization
meticulously observed the distinction between the "sacred" and the "unclean" even in dining
etiquette. Judging by the hesitations reflected in the Pope’s 43rd response, the Old Bulgars
persistently asked which animals’ meat was permissible (halal/clean) and which were taboo
(forbidden/unclean) to consume within the new political and religious sphere they had newly entered.
In the background of this question, one senses the influence not only of Old Bulgar tradition, but also
of other ontological islets competing within the imperial geography (Judaism and Islam). Indeed, the
"Arab books" mentioned by the Pope in his 103rd and 104th responses show that the Bulgars’
perception of forbidden meat (particularly pork) (Responsa, 103, 104) was shaped on a syncretic
ground where their own religion intermingled with the prohibitions of other semiospheres. While
awaiting authorization from the Pope, the Bulgars were actually striving to legitimize their own
ancient pure/impure categories through imperial norms.

2.5. 2. The Warhorse

The concept of taboo does not always originate from impurity, but sometimes from the
concern to preserve kut. The most striking example of this is the sacredness attributed by the Old
Bulgars to warhorses. As recorded by the Arab author Al-Masudi, horses used in war were left
unhitched and free in meadows during times of peace, and riding them was strictly forbidden
(Garkavi, 1870, p. 126). This taboo stems not from the horse being impure, but on the contrary, from
it being excessively sacred. According to belief, these horses, the architects of victory, were filled
with an intense kut. Riding them during peacetime meant the futile expenditure—that is, the
wasting—of this divine energy. Executing those who violated this prohibition was based on the belief
that they had committed a crime jeopardizing the survival of the state. Similar information provided
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by the Mongol envoy Plano Carpini regarding Genghis Khan’s horse proves the continuity of this
sacred taboo in their own imperial traditions (Risch, 1930, p. 80).

2. 5. 3. Postpartum Period

On the other hand, during certain biological transitional phases (birth, death), the human
body remains vulnerable to the spiritual realm and emits an uncanny energy to the outside. This
condition creates a state of negative taboo. As understood from the Pope’s 64th and 68th responses,
the Old Bulgars viewed a woman in her postpartum period (zifas) mixing into society, entering
church, or having contact with her husband as a grave spiritual danger. This period of isolation was
intended not to humiliate the woman, but to prevent evil spirits or spiritual impurity that might seep
through the portal of the otherworld opened during childbirth from permeating society. The Bulgars
asking the Pope how many days this period should be was nothing other than an effort to syncretize
their own ancient religious purification calendars with the liturgical calendar of the empire.

2. 5. 4. Certain Times

Building an empire signifies governing time as well as land. The state mind of the Old
Bulgars, much like the Roman bureaucracy, classified time not as a homogeneous flow, but as
"auspicious times" and "forbidden times." The debate reflected in the Pope’s 34th, 35th, and 36th
responses demonstrates that the days and hours observed by the Bulgars when going to war or
embarking on a campaign possessed a religious character rather than being a simple superstition
(Responsa, 34-36).

According to this cosmic discipline inherited from the Xiongnu, state moves (war, peace,
migration) had to be synchronized with the movements of the heavens. As recorded in Chinese annals
such as the Shiji, Xiongnu rulers launched attacks during the full moon (at the peak of power) and
displayed strategic patience when the moon waned (de Groot, 1921, pp. 60-61). The Bulgars bringing
this sensitivity to the Pope was an attempt to determine how their own time and Rome’s liturgical
calendar would coexist within the imperial geography. For them, embarking on a campaign without
an auspicious time meant risking the cosmic legitimacy of the state. Consequently, these questions
were not a search for permission, but an insistence on evaluating each other through the perception
of time as two distinct claims to world dominance, and preserving their own cosmic rhythms in the
imperial realm.

2. 5. 5. The Custom of the Sovereign Dining Without His Consort

The most explicit manifestation of imperial ideology is the unattainability and solitude of the
sovereign standing at the center of power. The Old Bulgar Khan was not merely a political leader,
but the sole bearer of divine authority (kuf) on earth. The dining scene depicted in Pope Nicholas I’s
42nd response is the most magnificent proof of this sacred centrality. While the Khan dined in
complete seclusion and tranquility at an elevated position unapproachable by anyone—including his
own consort—the others sat far from him on low chairs in complete awe (Responsa, 42).

Although this scene exhibits a striking similarity to the imperial court protocol of Eastern
Rome, its source derives directly from the ancient Altaic tradition in the depths of Asia. This taboo
and distance of the Khan at the table symbolizes his ontological superiority distinguishing him from
ordinary mortals and the hierarchical order of the state. The Old Bulgars asking the Pope about this
custom was intended to gauge whether Christianity's humble dining perception would damage this
imperial dignity in their own state traditions. The truth observed here is that Rome’s cult and their
own continued to live with a syncretic splendor in the same geography, at the same table arrangement,
without intermingling yet recognizing one another.
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2. 6. Emblems and Ritual Practises

Every system of creed requires a language of signs (a sequence of symbols) that makes
concrete in the physical world the connection it establishes with the unseen realm. In the Old Bulgar
religion, this bond is—far from being a passive supplication—an active cosmic diplomacy primarily
based on covenanting, entered into by human beings with supernatural forces and deities. This ritual
language, beginning with auditory elements such as music, chanting, and clamor, attains completion
through actions such as prayer, divination, incantation, and sacrifice. However, when an imperial
religion is in question, the absolute transformation of these abstract rites into concrete spaces (places
of worship) and objects (idols) is essential for taking the imperial geography under governance and
order.

2. 6. 1. Icons and Sanctuaries

The depiction of sacredness (iconography) stands at the center of the cult, and these
depictions embody themselves in the form of idols or icons. Historical documents confirm that idols
and sanctuaries occupied an institutional place in the belief world of the Old Bulgars. As mentioned
in Pope Nicholas I’s 41st response, the Old Bulgars preserved the custom of offering sacrifices to
their idols (Responsa, 41). Likewise, Theophylact, Archbishop of Ohrid, speaks with praise of the
idols erected and sanctuaries constructed by the Old Bulgars (Migne, 1864, p. 197).

The strongest evidence on this matter is preserved in philological data. The words kumir and
baivan, which mean "idol" in the pagan terminology of Slavic tribes, as well as the term kapiste,
which means "sanctuary/temple," are not Slavic in origin, but Old Bulgar (an Altaic tribe). The
penetration of these words into the Slavic language demonstrates that the Slavs encountered a state
religion and temple order for the first time in their history and borrowed these concepts from their
masters, the Old Bulgars (Chantepie de la Saussaye, 1905, p. 512; Mladenov, 1921, p. 201). In other
words, the Old Bulgars carried to the imperial geography not only political dominance, but also a
civilizational terminology that taught religion.

Although remnants of Old Bulgar sanctuaries have been encountered in archaeological
excavations, concrete findings regarding idols are unfortunately limited. The principal reasons for
this are that excavations in the Shumen region—the center of the state—have not yet reached
completion, and more importantly, as understood from the satirical expressions of Prince Enravota,
these idols were subjected to systematic destruction during the Christianization process as emblems
of the old regime (Migne, 1864, p. 197).

The roots of this idol tradition derive from the legacy of Altaic tradition. The Eastern Roman
chronicler Malalas records that the Xiongnu/Huns living around the Kerch Strait, who shared the
same belief climate with the Old Bulgars, worshipped idols made of silver and gold-silver alloy
(Dindorf, 1831, p. 432). Similarly, the Chinese annals Shiji report that General Huo Qubing captured
a golden image (Golden Man) used by the Xiongnu when offering sacrifices to Tengri as booty (de
Groot, 1923, pp. 120-121). These idols sculpted from precious metals symbolize the transformation
and resistance experienced by the Altaic tradition from the moment it entered the Roman
semiosphere. Erected against the gilded icons of the empire, these statues prove that the Bulgar state
mind did not bow to Eastern Rome’s monopoly on sacredness, but rather converted its own religious
theology into an imperial ideology using the same visual splendor.

2.6.2. Kams

In Old Bulgar cosmology, the Kam, who establishes the ontological connection between the
visible world and the unseen realm, is—rather than an ordinary sorcerer—a spiritual official chosen
by spirits and endowed with the power to protect the cosmic order. The Kam’s ability to perform this
duty is possible only by donning his special costume adorned with iron bells, beating his drum upon
which a miniature of the universe is crafted, and entering a state of ecstasy. The drum held in his
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hand is not a simple instrument, but a mount enabling him to travel between the levels of heaven; the
garment he wears, equipped with onguns (totemic emblems), serves as a spiritual armor protecting
him from the attacks of evil spirits. This ritualistic equipment consists of the material and spiritual
tools mandatory for the Kam to govern supernatural forces and secure the survival of the state and
society. This institution is not limited merely to a ritualistic function; it is also a political power center
representing the deep memory of the state, capable of punishing even the ruler when custom (tére)
is violated.

When examining the sources, the records of the Eastern Roman chronicler Menander
regarding the influence of this priestly class among the Turks (Arnaudov, 1924, p. 156), when
combined with the data provided by Malalas concerning the fate of the Xiongnu/Bulgar chieftain
Kurt, clarifies this balance mechanism in imperial theology. Malalas reports that Kurt, who entered
Eastern Rome’s orbit by accepting Christianity, was slaughtered by his people incited by an elite
class of priests loyal to the Altaic tradition (Dindorf, 1831, p. 432). This historical incident proves
that Kams functioned as a balance and brake mechanism within the state apparatus, supervising the
ruler’s kut and executing cosmic and political execution in the event of treason against custom
through changing faith.

The most mysterious and syncretic manifestation of the old belief in the imperial court
embodies itself in the person of Baian, son of the Christian Tsar Simeon. Bishop Liutprand of
Cremona transfers with horror that Baian advanced in the magic art to such a degree that he could
suddenly transform into a wolf (Liudprandi, 1877). This incident, viewed by a Christian author as a
work of the devil, is a shamanic shape-shifting ritual when viewed from the perspective of the Altaic
belief system. The continuation of Theophanes stating that Baian walked about in the ancient
garments of his ancestors and exerted a great influence on the populace (Bekker, 1838, p. 412)
demonstrates that this effect was not merely an individual choice. This Kam-Ruler, uniting in his
person the wolf and the title of Baian (sovereign), placed the wolf image of Altaic tradition against
Christian theology after Vladimir’s failed attempt, offering a theological response from the very
center of the court to Eastern Rome’s claim of universal dominance, thereby revealing a syncretic
imperial will integrating two distinct sources of legitimacy in his person.

This attempt executed by Vladimir-Rasate between 889 and 893, during the years he
remained on the throne, was the last and fiercest institutional reaction given by the Old Bulgar
aristocracy and Altaic tradition against the Eastern Roman cultural and political hegemony that began
when his father, Boris [-Michael, proclaimed Christianity as the official state religion. Taking
advantage of his father’s retirement to a monastery, Vladimir read Christianity not merely as a change
of faith, but as the Bulgar state becoming a satellite of Eastern Rome and consequently the loss of
kut, the founding power of the state. Acting with this motive, he destroyed churches, punished priests,
and attempted to reset the state to its factory settings by re-establishing the old custom in the court.

However, this restoration effort was thwarted when Boris | emerged from his monastery,
assembled an army, and defeated his son. Vladimir’s blinding rather than execution elevates the
matter from a simple suppression of rebellion into the realm of imperial theology. For according to
the Altaic belief system, a ruler who is physically defective, especially one who has lost his sight, is
not eligible to carry kut. Boris, by blinding his son, not only dethroned him, but also ontologically
invalidated the claim to legitimacy he represented. This incident signifies the political and military
bankruptcy of the old faith at the state level. Precisely after this point, the old belief lost its claim to
seize power and transformed—as seen in the example of Bajan—into a mystical, esoteric, and
syncretic dynastic memory living in the corridors of the palace.

2. 6. 3. Pre-Combat Dance Incantation

The wars taking place in the imperial geography are not merely a struggle to achieve military
victory, but a theological reckoning wherein how the order shall govern is determined. The matters

www.turkishstudies.net/religion



5118 Ali Ekber Saymn

Pope Nicholas I attempted to forbid in responses 35 and 47 of the Responsa—the oaths, dances, and
chants executed by the Old Bulgars when going to war or on sacred days—are not simple
superstitions. These are the endeavor of the concept of Kut to coexist in imperial lands and proclaim
its own legitimacy through a syncretic language. For in the Old Bulgar state mind, a campaign is a
religious act of worship bringing Tengri down to earth under the leadership of kams as much as it is
a political move.

The most concrete and magnificent scene of this imperial syncretism in history is the state
rite executed by Khan Krum in 813 in front of the walls of Constantinople. Although the Eastern
Roman chronicler Theophanes (de Boor, 1883, p. 503) and particularly Scriptor Incertus (Bekker,
1842, p. 342) present this event as a "barbaric" display, the location chosen and the acts executed by
Khan Krum demonstrate that he melted Roman Imperial Protocol and Old Turkic Custom in the same
pot. Khan Krum executed his rite not under an ordinary wall, but in front of the Porta Aurea, through
which Eastern Roman emperors entered the city with triumphal processions. This choice of location
is an imperial claim in itself, and the sequence of rituals displayed here consisted of translating Old
Bulgar religious codes onto the imperial stage.

This cosmic challenge began with Khan Krum driving his spear into the Porta Aurea and
riding around the walls with his soldiers. Rather than primitive magic, this movement is a legal and
religious ritual of acquiring property. Just as driving a spear in Altaic tradition signified taking title
to conquered land, the Khan through this action sealed his own kut upon Eastern Rome’s most sacred
gate. His circumambulation of the walls was an attempt to include Constantinople within his own
order by taking the city into a spiritual circle, severing it from Eastern Rome’s existing fortune
(tyche). Emperor Leo V’s rejection of this ritual by viewing it not as an insult, but as a sign of
sovereignty, is the most explicit proof that both sides spoke the same imperial language.

Following the spiritual enclosure and registration process, the rite passed into a bloody and
purifying stage. As recorded with horror by the sources, sacrifices were offered, including humans;
subsequently, Khan Krum achieved purification by washing his feet in the sea and sprinkling his
soldiers. This ritual is a perfect synthesis with Rome’s /ustratio tradition. The custom of washing the
sacrifice in water among the Chuvash, descendants of the Volga Bulgars, may show that this ritual
was a deep-rooted religious code. However, Khan Krum applied this code on the shore of the
Marmara, sending the message: "I am not baptized with your holy water, but I purify myself by
consecrating your sea with my own custom." This demonstrates that pre-Christian codes were not
erased in the imperial geography, but gained a new legitimacy through the waters of that geography.

Ultimately, this situation culminated in the parade of the sovereign’s harem (concubines) and
army saluting Krum and offering acclamations to him. This scene can be read as much as a
continuation of the customs in Attila’s court as a counterpoint to the acclamatio (fealty) ceremonies
performed for the emperor in Constantinople. In summary, Khan Krum’s rite in 813 is the most
brilliant syncretic picture proving that the Old Bulgar religion did not remain the "other," but existed
at a symbolic threshold in front of the walls of Constantinople, at a level simultaneous and equivalent
to Eastern Rome’s state rituals. Khan Krum acted here not like a barbarian chief, but with the dignity
of a rival "ruler of the world" executing his own religious codes on the imperial stage.

2. 6. 4. Divination

The encounter of ancient beliefs in the imperial geography is not merely a struggle for power,
but the will of two separate orders of existence to stand both together and distinct on the same plane
of truth. The divination practices executed by the Old Bulgars prior to battle, mentioned in the Pope’s
35th response, demonstrate that alongside the theological order in this geography, the ontological
order of Altaic tradition also maintained its existence as an equivalent truth. These divinations,
beyond a simple curiosity regarding the future, were an existential confirmation mechanism
(Responsa, 35). Although the source does not clarify the technical nature of this divination, the
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ontological kinship of this practice with ancient methods recorded for the Xiongnu/Huns by the
Gothic historian Jordanes is evident. On the eve of world-encompassing clashes, the Xiongnu/Huns
attempted to discover the future through the entrails of animals or lines on cleaned bones—commonly
called scapulae (Mommsen, 1882, p. 108/20-24). The syncretic trace here is not two separate worlds
destroying each other, but coexisting with their own spiritual codes on the same battlefield and the
same piece of land. The Old Bulgars carried these divination codes with them as they entered the
borders of Rome, thereby forcing imperial mindset out of the singular truth imposed by Rome into a
pluralistic and existential togetherness blended with the cosmic data of Altaic tradition. The Pope’s
intervention was precisely a move aimed at eliminating this state of being distinct yet together and
dissolving its ontological independence within the absolute order of the Church.

Establishing a legal covenant in imperial geography requires the parties to come into physical
contact with each other's spiritual world and integrate that world with their own existence. The
practice of swearing an oath upon a sword depicted in the Pope’s 67th response is not merely a
technical procedure, but a syncretic bridge established between the hidden power within steel and
the existence of the person taking the oath. The sword here stands in the position of a witness as a
supernatural authority that will punish whoever violates their oath. This culture of divination was a
shared spiritual language used by all imperial actors in the region, as seen when the Avar Khan Baian
swore an oath by placing his hand upon his own sword in the presence of Eastern Roman envoys
(Niebuhr, 1829, p. 473). Touching the sword meant becoming a single body with the genius and
power inherent in the sword (Lasch, 1908, p. 51).

The most striking example of that unshakable existential togetherness established by Old
Bulgar religious codes with the Roman order occurred during the ceremony of the "Thirty-Year
Peace" of 815. This treaty demonstrates how two different worlds, rather than excluding one another,
created a syncretic ground by executing each other's sacred rites. Eastern Roman Emperor Leo V
personally fulfilled the religious rituals of the Bulgar delegation (slaughtering dogs, tearing horse
harnesses) for the survival of the state, and the Bulgars in return observed the oath procedures of the
Christian order. Transmitted by the Eastern Roman author Theophanes Continuatus and John
Skylitzes (Bekker, 1838, p. 38), this event should be read not as the impiety of the emperor, but as
part of the inevitable syncretic necessity in imperial geography. Ancient traditions such as
slaughtering dogs or swearing upon the entrails of a sacrifice transformed into a legitimate diplomatic
instrument in Rome’s capital through this ceremony (Lasch, 1908, p. 51). Preserved in Eastern
Roman sources (Sayin, 2025) and belonging to Altaic languages, these rituals prove how intertwined
the political and religious language of that era was.

Consequently, these oaths and sacrifices show not the points where the two sides diverged,
but on the contrary how two powers sharing the same land and destiny formed a single imperial body
by recognizing each other's sacred. The Old Bulgar placing his hand upon a sword and the Eastern
Roman emperor slaughtering a dog were at that moment parts of the same syncretic truth. This is an
existential togetherness imposed by geography; here, religious codes served as seals not to repel one
another, but to establish a shared area of ownership and peace.

Conclusion

When the philological data, archaeological findings, and ritualistic remnants set forth
throughout this study are evaluated as a whole, it is evident that the Old Bulgar belief system was
neither an isolated steppe island along the banks of the Danube nor a primitive remnant of paganism.
On the contrary, the picture that confronts us is a colossal imperial theology wherein elements of
Eastern Roman, Slavic, and Altaic origin spoke an ontologically shared language of sacredness under
the same vault of heaven, even if they clashed politically. It is possible to summarize this existential
adventure of the pre-Christian religious codes of the Old Bulgars in the imperial geography upon the
following main pillars:
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The imperial geography did not destroy the beliefs entering its body, but transformed them in the
name of the survival of the state and cosmic order. The Tayyp: belief of the Old Bulgars did not clash
with Eastern Rome’s conception of G¢og; on the contrary, as seen in the example of constructing a
church directly upon the ancient place of worship in Madara, it presented a spatial and spiritual
continuity. The kut of the old faith overlapped with the divine grace of the new faith; stone, water,
and sacrifice rituals continued to live syncretically within the imperial body. Consequently, the Old
Bulgar religion was not erased from the stage of history, but merely manifested in the form of a new
essence by melting in the imperial crucible. The Eastern Roman and Old Bulgar powers, coded by
political history as enemies, existed on an ontological plane in a relationship that consciously or
unconsciously recognized and legitimized each other's sacred.

The belief in kut as a power embedded in matter became the common denominator of the
fears and hopes in the daily lives of the imperial peoples (Slavic, Greek, Bulgar). The veiling of the
head, touching healing stones, or wearing health knots (amulets) represent a syncretic unity created
by the need for protection at the folk level, whatever official understanding preached. The subjects
of the empire, whether wearing a cross or carrying an amulet, effectively donned the same armor
against the same invisible danger.

In summary, when the belief world of the Old Bulgars encountered Eastern Roman
civilization, while preserving its own ontological boundaries, it participated in that great event of
cultural synthesis (mezc) required by imperial ideology. In this process, the "Celestial Order" of the
Altaic tradition and the "Terrestrial Dominance" of Eastern Rome, rather than negating one another,
produced the formula for being able to exist both distinctly and together. In the final analysis, the
Old Bulgar religion should be read not merely as the belief of a single tribe, but as an indelible
civilizational code woven into the spiritual genetics of Eastern Europe and the Balkans that continues
to live in rituals, folk beliefs, and collective memory despite the collapse of empires. When all these
are taken into account, it is understood that Old Bulgar religious codes were not merely a foreign
substance within the Eastern Roman semiosphere, but a mutual process of meaning production that
painted that world in its own colors and drew colors from it.
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Eski Bulgarlarin Hristiyanhk Oncesi Dini Kodlar1 Uzerine: Imparatorluk Cografyasinda
Senkretik Izler

Giris

Itikadi verilerin temelinde yatan kddim anlayis ve tatbikatlar; zaman lisan ve form gibi
donistiiriicti unsurlarin tesiriyle sekilsel bagkalagimlara ugrasa da ekseriyetle asli cevherini muhafaza
etme kabiliyetine sahiptir. Bu tarihsel siireklilik, bilhassa beraber yasanilan cografyanin, degisen
medeniyet ve inang iklimlerine ragmen manevi hiiviyetlerini koruyarak, devrin ruhuna gére yeniden
ve ontolojik bir birliktelikte sekillenmesinde tezahiir eder. Boylesi kapsayici imparatorluk
cografyalari, mahiyetleri geregi farkli itikadi ve kiiltiirel kkene sahip topluluklarin miisterek varolus
sergiledigi miinbit zeminlerdir. Bu topraklarda inancglarin bir arada yasamasi ve etkilesimi, istisnai
bir durumdan ziyade, imparatorluk biinyesinin tabii bir refleksi olarak sik¢a rastlanan bir haldir. Iste
bu miisterek iklimde, inancglarin geg¢misten tevariis ettikleri miras1 asrin gereklilikleriyle ve
digerleriyle mezcederek doniistiirmesi siirecini baslikta kullandigimiz senkretizm terimiyle
tanimlayabiliriz. Senkretizm, kiiltiirlesme hadisesinin inang¢ sahasindaki karsiligi olarak, farkli
geleneklerin imtizaciyla neset eden, ¢ehresi farkli fakat 6zli aymi, terkiplerin ayr ayri fakat aym
tabiatla agiga ¢ikmasini ifade edebilir.

Zikredilen bu nazari ¢ergeveden hareketle, Dogu Roma kiiltiir sahasi genelinde ve Eski
Bulgar Imparatorlugu ile Dogu Roma Imparatorlugu’nun yayilma alani 6zelinde neset ettigi iklim,
bahsi gecen miinbit zemin vasfini haiz en miistesna d6rneklerden birini teskil eder. Zira bu cografya,
tarihsel siirecte salt bir gecis giizergahi degil, kddim medeniyetlerin tortularinin iist {iste biriktigi,
hafizas1 olan bir alandir. Eski Bulgarlarin (Altay) bu medeniyete dahil olusu, fiziki cografyaya gelisi,
bos bir levhaya yazi yazmak kabilinden olmamis; bilakis Grek disiplininin, Kelt gizeminin
bakiyelerinin korundugu ve Slav demografisinin hélihazirda mevcut oldugu kesif bir kiiltiirel
atmosferle temas etmeleri suretiyle vuku bulmustur. Binaenaleyh, bu ¢alismada izleri siiriilecek olan
dinsel ve ritiiel miistereklikler, hatali bir indirgemeyle “koken birligi” veya “genetik akrabalik” gibi
biyolojik izahlarla degil; imparatorluk semsiyesi altinda gelisen, mekansal yakinlik ve yonetimsel
zaruretlerin dogurdugu bir kiiltiirlesme (acculturation) hadisesi olarak okunmalidir. Bozkirin
teskilatgr akli ile yerlesik unsurlarin kddim inang pratikleri, birbirini nefyetmek yerine, imparatorluk
masléhat1 geregi birbirine eklemlenmis; bdylece zahirde ¢ok pargali, batinda ise ayn1 amaca hizmet
eden senkretik bir yap1 inga edilmistir.

Nitekim eldeki filolojik veriler, bu yapisal biitiinlesmeyi teyit eder mahiyettedir. Eski
Bulgarlarin dini ile Slavlarin ve bolgenin eski sakinleri olan Keltlerin kiiltleri arasindaki sagirtic
benzesmeler, tesadiifi bir tevafuktan Ote, aym cografyayr paylasan topluluklarin, kutsali ifade
ederken benzer sembolik dilleri kullanma temayiiliiniin bir neticesidir. Dogu Roma’nin etnik bir
bicimde Hristiyanlasmasina kadar olan siiregte ve keskin bir ayrismadan evvel, Eski Bulgar kiiltiir
havzasinda bir imparatorluk aklinin kendilerinden ¢ok daha {istiince olustugunu goérmek de
kaginilmazdir. Bu imparatorluk olmanin bir 6n sart1 gibidir, yani miisterek bir semiyosferde yasamak.
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Bu baglamda, asagida ele alinacak olan dini kodlar, kavimlerin birbirine karismasindan ziyade,
imparatorluk cografyasinda kutsalin ortak bir lisanla hem ayr1 hem miisterek olarak yeniden ifade
edilmesidir.

Neticesinde, zikredilen bu yeni gayretler takdire sayan olmakla birlikte, Eski Bulgar inang
sisteminin mahiyetini sadece bozkir kokenli ve izole bir yap:1 olarak teldkki etmek, imparatorluk
cografyasindaki karmasik iligkiler agim izah etmekte yetersiz kalmaktadir. Zira Tuna boylarmda
tesekkiil eden Eski Bulgar idaresi, nevi sahsina miinhasir yapisiyla, farkli inang kodlarinin ayni1 gok
kubbe altinda hem ayr1 hem beraber yasayabildigi 6zgiin bir miisterek varolus iklimi ihdas etmistir.
Bu iklimde, yonetici ziimrenin temsil ettigi Gok Tanr1 inanci ile kiiltiir sahasindaki tabiat kiiltlerinin
bakiyeleri, birbirini yok saymak yerine, imparatorluk maslahati geregi birbirine eklemlenmis; koken
itibariyla miistakil, fakat isleyis itibariyla biitiinlesik bir manevi atmosfer olusturmustur.

Binaenaleyh, bu c¢alismanin neticesinde murad edilen; eldeki pargali filolojik verileri ve
ritiiel bilgilerinin kalintilarini merkeze alarak, Eski Bulgar inang diinyasini statik bir yap1 olarak
degil, dinamik bir kiiltiirlesme sahasi olarak okumaktir. Bu zaviyeden bakildiginda, karsimiza ¢ikan
tablo; genetik bir akrabaliktan ziyade, ayni cografyay1 ve kaderi paylasan topluluklarin, kutsali ifade
ederken benzer sembolik dilleri kullanma temayiiliidiir. Dolayistyla Eski Bulgar dini, bu ¢aligmada,
mubhtelif inan¢ katmanlariin birbirine niifuz ettigi, lakin her birinin kendi ontolojik sinirlarin1 da
muhafaza ettigi senkretik bir imparatorluk teolojisi olarak ele alinacaktir.

1. Eski Bulgar Dininin Tetkikinde Filolojik Kaynaklar

Her ne kadar Bulgar (BovAyap) etnoniminin tarih sahnesinde ilk kez zikredildigi Kosmas
gibi erken donem kaynaklarinda, heniiz MS. 550 yillarda dahi aralarinda Hristiyanlik emarelerinin
bulunduguna dair imalar mevcut olsa da (Sayin, 2025, s. 232; Vaticanus Gr. 699, 34/2) Baris’in
Hristiyanliga ihtidasina kadar gegen siirecte hakim ve kurucu inang siiphesiz “Gok Tanr1” akidesi
olmustur. Bdylece, Eski Bulgarlarin sahip oldugu mezkur inancin mahiyeti ve derinligi, eldeki veriler
1s181nda ortaya konulmaya gayret edilecektir.

Bilhassa Dogu Roma ve Eski Bulgar yadigérlarinda kiilli ve sistematik bir biitiinliik arz
etmeyen, ekseriyetle fragmanlar ve dagmik parcalar halinde gilinlimiize ulasan bu inang sistemi;
tarafimizca tasnif edilerek miirettep bir biitlin halinde sunulacaktir. Yapilacak olan bu analiz, salt ice
doniik bir tasvir olmayip; Dogu Roma havzasindaki unsurlarla nadiren bile olsa girilen miisterek
varolus ve kiiltiirlesme siireglerine de ekleme yapan kismi mukayeseli bir bakis acisiyla icra
edilecektir. Ama ana konumuz bu izlerden ziyade Eski Bulgar dininin bilesenlerini ortaya dokmektir.
Zira modern aragtirmacilar, ekseriyetle Eski Bulgarlarin Hristiyanlagma siireci ve kimlik doniistimii
iizerine nazar etmis, lakin bu insanlarin ihtida Oncesi dini mahiyetlerini layikiyla tetkik etme
hususunda ¢ogu zaman ¢ekingen davranmislardir. Ancak son yillarda artan ilgiyle birlikte, artik bu
kadim inanct bir biitiin olarak idrak etme cehdi belirginlesmistir. Biitlinciil olarak yapilan tek calisma
V. Besevliev’e (1945, ss. 215-241) aittir. Pargali olarak ise ¢esitli hocalarin dikkat ¢ektigi bir¢ok
arastirma bulunur (Besevliev, 1926, 1929, 1930, 1936, t.y.; Fehér, 1926, 1929a, 1929b; Grumel,
1937; Kacarov, 1912; Trifonov, 1937; Vambery, 1930; Zlatarski, 1908, 1918).

Elinizdeki bu ¢alisma ise V. N. Zlatarski, G. I. Katsarov, G. Fehér, Vambery, V. Grumel ve
V. Besevliev gibi sahanin miimeyyiz sahsiyetlerinin miinferit tetkiklerinden ziyadesiyle istifade
etmekle birlikte; esasen bu kiymetli birikimi ‘kiilli” bir nazarla ele alip, mevcut verileri akademik bir
disiplin ¢ergevesinde daha ileriye tasima gayretinin bir tezahiiriidiir. Dolayisiyla arastirma, Eski
Bulgar inancina dair literatiire serpistirilmis daginik verileri, filolojik olarak ana kaynaklara inerek
imparatorluk cografyasinin gerektirdigi biitiinciil bir mantik Orgiisii icerisinde sistematize etmeyi
amaglayan, tasnif ve tahlile matuf miitevazi bir deneme hiiviyetindedir.

Bu nagizane denemeye Eski Bulgar dininin bilesenlerini tespit etmek i¢in kullanacagimiz
kaynaklara bakalim;
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1. 1. Responsa

Papa 1. Nikolaos’un Responsa Nicolai papae I ad consulta Bulgarorum ‘1. Nikolaos’un
Bulgarlarin Sorularina Cevaplar1’ adli eserinin standart ve en otoriter kritik edisyonu Ernst Perels’e
(1925, ss. 568-600) aittir. Perels'in hazirladigi bu edisyon, Orta Cag tarihinin en 6nemli kaynak serisi
olan Monumenta Germaniae Historica kiilliyat1 i¢inde yer alir. Bununla birlikte, eserin metnini,
cevirisini ve lizerine yapilmis en kapsamli modern serhleri iceren 6nemli bir diger modern yayin ise
Ludwig Heiser’e (1979) aittir. Bulgaristan tarih¢iligi acisindan bu eser iizerindeki calismasiyla
Dimitar Dechev’in (Degev, 1922) Sofya baskis1t da 6nemli bir referans kabul edilir. Tiirkcede ise
filolojik olarak ciddi bir sekilde tetkik edilmemistir.

Malum oldugu {iizere, Baris’in 866 senesinde, Bulgar topraklarinda bir Hristiyan kilisesi
tesis ve teskil etme gayesiyle Roma’ya gonderdigi elgilerin, Papa 1. Nikolaos’tan sadir olan
talimatlar1 kapsayan bu ‘Cevaplar’ (Responsa), tarihi bir vesika hiiviyeti tagimaktadir. Papa’nin,
kendisine yoneltilen suallere verdigi bu cevaplar, siiphesiz ki donemin hayat telakkisi ve inang
diinyas1 i¢in fevkalade kiymetli bir kaynak mesabesindedir. Ama, mezkur metinde zikredilen her
hususu, dogrudan ve miinhasiran Eski Bulgarlara hasretmek, imparatorluk sosyolojisinin karmagik
yapisini 1skalamak manasina gelecektir. Zira Bulgarlarin tevcih ettigi suallerin satir aralar
okundugunda; karsimiza ¢ikan tablo, homojen salt bir kabile yapist degil; Slav, Kelt ve Grek
unsurlarinin birbiriyle imtizag ettigi senkretik bir imparatorluk manzarasidir. Nitekim kendilerinden
kalan kitabelerde de bu sikca goriiliir. Suallerin bir kismi, bariz bir surette Slav torelerinin sinmis
izlerini tasirken; bir kismi ise asirlardir bu cografyada hiikiim siiren ve Hristiyanlagma siirecinden
evvel yahut o esnada tevariis edilmis olmas1 muhtemel Grek adetlerinin ve hatta bolgenin kadim Kelt
mirasinin yansimalaridir. Bazi bahislerde, Dogu’dan gelen Islami bir tiniy1 veya tesiri hissetmek dahi
mimkiindiir (Frachn, 1832, s. 188.) Binaenaleyh, mevzubabhis bu “cevaplar kiilliyat1” i¢in; Besevliev
hangisinin saf Eski Bulgar, hangisinin Slav, Grek veya Kelt bakiyesi oldugunun kdken arayisiyla
keskin hatlarla ayristirilmasina dikkat buyurur (Besevliev, 1945). Ama c¢alismamizda bir
ayrigtirmaya gerek yoktur. Bizim vurgumuz geregi boylesi bir anlayistan ziyade, bu unsurlarin nasil
bir miisterek varolus ve kiiltiirel mezc halinde senkretik izlerle imparatorluk biinyesinde yasadigini
anlamak tlizere ¢ok katmanli ve biitlinciil bir tahlile muhtagtir.

1. 2. Edebi Dogu Roma ve Arab Metinleri

Asli kaynaklarin gerisinde kalsa da mevzumuzu tenvir edecek hayati karineler; Dogu Roma
vekayinamelerinin satir aralarinda, Islam cografyasina mensub Arab miielliflerin tasvirlerinde ve
azizlerin menkibelerinde (hagiografi), ¢ogu zaman Oylesine diisiilmiis notlar kabilinden karsimiza
¢ikmaktadir. Hususen ihtida/Hristiyanlagsma arifesi ve sonrasina 1s1k tutan Teofanis, Malalas ve VII.
Konstantinos gibi miiverrihlerin naklettikleri yahut kendilerinin de koklerini olusturan kadim Eski
Grek miielliflerden nakledilen malumat, karsilastirma imkéni ve dogrudan veri saglamasi agisindan
paha bicilmez bir kiymeti haizdir.

Zira bahsi gecen bu metinlerin kiymeti, yalnizca belirli bir tarih kesitine ayna tutmalarindan
ibaret degildir. Asil ehemmiyetleri, Eski Bulgar inan¢ ve kiiltiir genetiginin, Dogu Roma’nin o
muazzam ve temelliik edici medeniyet dairesi icerisinde nasil birlikte ve kiiltiirel bakiye olarak
varligimi siirdiirdiigiinii ifsa etmelerinde yatmaktadir. Diger bir tabirle bu kaynaklar; imparatorluk
potasinda eriyip sekil degistiren Bulgarlarin, o devasa yapinin katmanlar1 arasina sizmis ve silinmesi
gayri kabil hale gelmis izlerini de bizlere sunmaktadir. Siiphesiz ki, beser elinden ¢ikan her vesika
gibi, bu nakillerin de sihhat ve tarafsizlik derecesi, devrin siyasi ikliminden miinezzeh degildir;
dolayisiyla elde edilen her veri, hassas bir tenkit eleginden gegirilmeye ve ilmi bir tahlil siizgecinde
damitilmaya muhtagctir.
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1. 3. Eski Bulgar Yadigarlan

Edebi ve tarihi metinlerin yani sira, Eski Bulgarlardan tevariis eden epigrafik miras, yani
tasa kazinmis kitabeler de bu baglamda birincil derecede ehemmiyeti haiz kaynaklar climlesindendir.
Bu tas anitlar, imparatorluk cografyasinin muhtelif koselerine dikilmis manevi miihiirler
mesabesinde olup; iizerlerindeki ifadeler zahiren siyasi goriinse de, 6ziinde o donemin kozmolojik
algisini ve inang kodlarini da barindirir. Hatta dil olarak bile Slav, Grek ve Bulgar yapilarinin hepsini
biinyesinde barindirirlar. Bu yazitlar, o ¢cok katmanli yapinin tam kalbinden, unsurlarin hem ayri hem
beraber yasama iradesinin tasa akseden tezahiirleridir.

Bununla birlikte, meselenin bir diger vechesi de lisanin bizzat kendisinde gizlidir. Hususen
burada yahut baska yazili kaynaklardaki kelimelerin mahiyeti ve ihtiva ettigi manalar iizerine
yapilacak derinlikli bir tahlil, bizatihi bu toplulugun dini hayatina ve karakterine dair kiymetli
neticeler dogurmaga namzettir. Zira lisan, kiiltiiriin ve inancin en sadik tastyicisidir. Bu baglamda,
Eski Bulgar lisanindaki alinti ve 6diing kelimeler; inan¢ sahasinda Slav, Grek ve diger yerel
unsurlarla yaganan o kiiltlirel mezc hadisesini ve karsilikli etkilesimi teyit eden, boylece imparatorluk
biinyesindeki ortak varolusu liigat seviyesinde belgeleyen destekleyici deliller sunmaktadir.

2. Eski Bulgarlarin Hristiyanhk Oncesi Dini Kodlar1 ve Senkretik Iliskileri
2. 1. Tangri (< Tangra)

Biitiin Altay kokenli kavimlerde oldugu gibi Eski Bulgarlarin da inang sisteminin
merkezinde, miisterek hafizalarinda yer alan en ylice makami isgal eden ve koken itibariyla "Gok"
manasint ihtiva eden "tangr1" veya "tengri" mefthumu yer almaktadir (Gabain, 1941, s. v. ténri;
Grousset, 1970, ss. 131, 235; Malov, 1951, s. v. Taapu; Menges, 1968, s. 110; Moravcsik, 1958, s.
v. Tavypd; Thomsen, 1896, s. 144; Thomsen, 1924, s. 131; Vambery, 1882, ss. 58, 347; Vambery,
1885, s. 117). Birazdan gorecegimiz Eski Bulgar kitabelerinde de agikga rastlanan bu ifade (Fehér,
1931, Nr. 6, 43; Petkov, 2008, s. 24; Sayin, t.y., Han Omurtag Kitabesi), Altay halklarinda kullanilan
kadim ismin Grek alfabesiyle (transkripsiyon) tasa naksedilmis halinden bagka bir sey degildir. S6z
konusu yazita bir bakalim;

[kava BonAya, cv fnyn YYPOV ... ... ... no n-
opov(ptoy 0 €k Beod) dp- wnp[yv Ponra...] yx8
YOV O .. ...... NT- T8Y.oo s e e PY -
0 ®J [... k& émdmo]ev TMee eve ven oo .PUCE

5 Buc[fov fig Tov 010]v Ta- 10 K(€)eev vev e e o O

‘[Kana Bil[g]4, Sii Begi (Ordu Komutani)] Omurtag, yaraticidan (kut almis) olan hiikiimdar...
burada idi... ve Tanri'ya kurban adad: i¢irgii Bil[g]4...”

Metnin icerigi Gok Tanri, yani Tayypa (< *Tayypt)’ya kurban ritiiellerinin yapildigini kesin
olarak gosteriyor. Elbette Eski Tiirk¢edeki Gok Tanrt mefhumunun Orta Grekge biciminden baska
bir sey degildir. Zira, [1] < [a] ses degisimi imparatorluk cografyasinda bolgesel bir degisimdir. Orta
Grekgede [a] ve [1] grafemleri arasinda gozlemlenen karsilikli gegislilik, vokal sisteminin yalnizca
fonetik diizeyde degil, ayn1 zamanda ortografik ve morfolojik diizeyde de yiiksek bir esneklik
sergiledigini gostermektedir. [a] > [1], [1] > [a] ve daha ileri varyantlarda [a] > [1=7], [1=7] > [a]
bigciminde ortaya ¢ikan bu degisimler, Grekgenin tarihi vokal sisteminde fonemik sinirlarin giderek
siliklestigine isaret etmektedir. Bu tiir gecislilikler, 6zellikle kelime i¢i ve eklerde, seslerin fonetik
yakinlig1 ve yazi geleneginin adaptasyon kapasitesiyle dogrudan iliskilidir.

Altay kokenli unsurlarda da benzer bir egilim goézlemlenmektedir. [a] ve [1] grafemleri
arasinda ¢ift yonlii bir degisim Grekcenin, Altay dillerini kendi fonolojik ve yazi normlarina
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uyarlama bicimi, dilin hem igsel ses degisimlerine hem de dissal etkilesimlerle sekillenen ¢ok
katmanlt uyum mekanizmalarina dair énemli ipuglart sunmaktadir. Bu tiir ortografik ve fonetik
varyasyonlar, Grekgenin tarihi gelisiminde, dilsel temaslarin ve adaptasyon siireclerinin
izlenebilmesi bakimindan dikkate deger bir analitik zemin olusturmaktadir. Hem asli Grek¢e hem de
temasl dillerdeki durum hemen hemen imparatorluk miisterekligini dil alaninda da kanitlamaktadir;

Ozellikle kiiltiir sahasini karsilayan ve konusma dilini yansitan papiriislerdeki duruma
baktigimizda bunu gortiriiz;

[a] > [1]:

TNV OTAPYOVaIY Ol <nv vmapyovoav pot  (P. Michigan: 260/1.29) l.yy.
avikoAvyou < AvoKOAVWOL (P. Oxyrhynchus: 1297/9) 4.yy.
ip1QuioBau < apBuiiodan (SB: 9603) 4.yy.
KOTIKEAED® < KOTOKEAEL® (P. Oxyrhynchus: 130/18) 6.yy.
[J> [a]:

eikooanevtapaovpwv < gikooutevrapaovpav  (P. Michigan: 341/1) 1.yy.
avrooyéotou < dvtioyécbot (P. Sarapion: 92/12) 2.yy.

Yine Dogu Roma yazili kaynaklarindan edebi bir mahiyetteki vakaniivislerin metinlerinde ayni
hadiseyi gormekteyiz;

[a] > [1=n]:

ApyINTPOG < apylatpog  ( Paskalya 595/14) 8.yy.
KpITapiov < kpitipiov (*VII. Konstantinos I: 310/16) 8.yy.
Ampyrotéa < Aayobéwmg (Melitanos: 88/8-9) 10. yy.
[t=m]>[a]:

Zoloufpiog <InduPpiag  (*VIIL Konstantinos I: 496/11) 8. yy.

Donemin metinlerinde tipkt burada oldugu gibi kaydedilmis Altay unsurlarinda bu durum goriilir;

[a] <>[u:

Kotwpaynp (ExLeg: 196/19) <> Kowpiyovp (Agathias: 177/2)

[U>[a]:

Tayypo. (< Tayypy) (Han Omurtag Kitabesi: 5,6)
Adoy.. (< *"Adip..) (HGM I: 319/9).

Ayrica [yy] kullanimi /ng/ sesini karsilar. Dil hususiyetlerinin de ortaya koydugu mecz hali
bir kenari, yazitin gliniimiize ulasan parcali hiiviyetine ragmen, satir aralarindan sizan hakikatler,
Eski Bulgar inan¢ topografyasina dair hayati ipuglar1 sunmaktadir. Besevliev’in de isabetle serh
distiigii tizere; sayet mezkur siitun, bulundugu mahal olan Madara kayaliklarinin eteklerine baska
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bir mevkiden nakledilmemisse -ki karineler yerinde olduguna isaret etmektedir- bu durum, kilise insa
edilmeden evvel bu mekanin, Tanr1’ya adanmis ve kurban ritiiellerinin icra edildigi kadim bir kutsal
alan olduguna delalet eder (Besevliev, 1945).

Bu arkeolojik veri, imparatorluk cografyasinda sik¢a rastladigimiz kutsalin mekansal
stirekliligi prensibinin en ¢arpici tezahiirlerinden biridir. Zira Madara’daki kii¢iik kilisenin, dogrudan
Omurtag Han (814—831) devrine tarihlenen bu eski din mabedinin temelleri iizerinde yiikselmesi,
tesadiifi bir imar faaliyeti degildir. Bilakis, Hristiyanlik sonras1 donemde, eski sunagin tam iizerine
kilise apsisinin yerlestirilmesi; o mekan1 dnceki inancin takdis ve eski kutsalin enerjisini yeni inang
lehine devsirme stratejisidir.

Hristiyan banilerin, kiliseyi inga ederken eski tapinaktan tevariis eden taglar1 ve siitunlari
birer yap1 malzemesi devsirme olarak kullanmalari ise, vurguladigimiz miisterek varolus hadisesinin
maddi diinyadaki karsiligidir. Uzerinde s6z konusu isminin naksedildigi veya kurban merasiminin
anlatildig1 bir siitunun, kilise duvarlarinda yasamaya devam etmesi; inancin formu degisse de,
mekanin Tengri ile kurdugu irtibatin hafizalardan silinmedigini gosterir.

Ayni sentez, tasin iizerindeki lisan-1 hal ile de konugmaktadir. Yazitta Omurtag Han igin
kullanilan 6 éx @eod dpyov ‘tanridan olan hiikiimdar’ ibaresi; Eski Tiirklerin bozkirdan getirdigi kut
telakkisinin', Dogu Roma’nin siyasi teolojisindeki formiiliiyle terciime edilerek yeniden iiretilmesi
olarak goriilmelidir. Bu durum, Bulgarlarin kendi hiikiimranliklarini, Roma'min kavramsal
diinyasiyla mezcederek mesrulagtirdiklarinin ve bdylece imparatorluk biinyesinde hem 6zgiin hem
de evrensel bir yer edindiklerinin en somut niganesidir.

Her ne kadar Kosmas, heniiz 550 yillarda dahi bu topluluk arasinda miinferit Hristiyanlik
emarelerinin goriildiiglinii ima etse de; inang sisteminin ontolojik temeli, tartigmasiz bir sekilde bu
tek ve biiyiik ilah tasavvuru lizerine insa edilmistir. Bu ilahin mahiyeti iizerine ylriitiilen tartigmalar
sakli kalmak kaydiyla; Eski Bulgarlarin "Go6k Tanr1" inancinin, monoteistik bir akideye yaklasan bir
karakter arz ettigi bilinen bir hakikattir. Nitekim R. Roesler, mithim bir Tiirk el yazmasindan
bahseder (Roesler, 1871, s. 231, Schott, 1866'ya atifla). Mezkur yazmada, Eski Bulgarlarin en yiice
tanrisinin adinin agikga taﬁén oldugu; bulghar dilinge tangrydir seklinde kayda gecirilmistir.
Zikredilen en yiice vurgusundan hareketle, Eski Bulgarlarin yasadigi semiyosferde bagka
kutsiyetlerin bulunmadig1 zehabina kapilmak miimkiindiir. Lakin kaynaklarin siikutu ve eksikligi
sebebiyle bu hususta kesin bir hiikiim vermek giictiir. Bununla birlikte, diger Altay halklarinda ve
imparatorluk biinyesindeki Slav unsurlarda goriildiigii iizere; Gok Tanri'min mutlak hakimiyetinin
altinda, tabiat kuvvetlerine ve muhtelif mukaddesata (dag, su, ecdat ruhlar1 vb.) hiirmet ve tazim
gosterdikleri, yani "tek" olanin altinda "¢oklu” bir kutsallar hiyerarsisine sahip olduklar katiyetle
tahmin olunabilir. Nitekim bu ¢aligsmanin ilerleyen sathalarinda ele alinacak olan ritiiel ve pratikler,
bu ¢ogulcu kutsiyet anlayisinin imparatorluk sathindaki tezahiirlerini gézler 6niine sermektedir.

_ Bu verinin mahiyetini diger kaynaklarda tetkik ettigimizde, Kendilerinin halefleri olan
Hunglarda Eski Bulgar inang sisteminin ritiielistik takvimi incelendiginde, karsimiza ¢ikan manzara;
bir baska imparatorluk cografyasinda yeniden iiretilmis yerel bir adetten ziyade, kokleri Asya’nin
derinliklerine uzanan kadim bir imparatorluk geleneginin bagka bir imparatorlukta devamidir. Bu
husus, Cin’in koklii tarih kayitlarindan biri olan Hou-han-su ‘Sonraki Han Hanedanligir Tarihi’
veghesinden bakildiginda, siipheye mahal birakmayacak bir sarahate (agikliga) kavusmaktadir.
Mezkur eserde, Hung diinyasinin kozmolojik nizami ve ibadet takvimi su ifadelerle kayda
gecirilmistir: ‘Hun toreleri mucibince, senede ti¢ defa Liong (Ejderha) Kurbani sunulurdu ve mutat
oldugu {izere; birinci, besinci ve dokuzuncu aylarin Wu giinlerinde Gok’e (Tanri’ya) ve (yer-su)
ruhlarina kurban kesilirdi’ (de Groot, 1921, s. 59). Bu tarihi vesika, Eski Bulgar inancinin
merkezinde yer alan kurban ve takvim anlayisinin, tesadiifi bir tercihten Gte; atalarindan tevariis

! “tengri teg tengride bolmus tiirk bilge kagan bu ddke olurtum.” (KT: G 1)
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ettikleri nizam1 Dogu Roma kiiltiir sahasinda da siirdiirme iradesinin bir tezahiirii oldugunu gdosterir.
Slav ve Grek etkilesimlerine, yani o kiiltiirel mezc hadisesine ragmen; Eski Bulgarlarin kutsal
algisinda bu denli 1srarci olmalari, inanglarinin ontolojik omurgasint koruduklarinin en somut
delilidir. Imparatorluk cografyasinda formlar degisse de, kutsala atfedilen zamanin hafizasi
degismemistir.

Cin tarih yaziciligimin bir baska saheseri sayilan Sima Qian’in Si-ki adli eseri de, Hou-han-
su ile tam bir mutabakat igerisinde, bu kadim ritiieli teyit etmektedir. Eski Bulgar inang sisteminin
basit bir kabilevi inang degil; Hunglardan tevariis edilen ve Dogu Roma’nin devlet torenleriyle boy
oOlciisebilecek kadar sofistike bir imparatorluk teolojisi oldugunu gézler 6niine serer. Miiellif, Hung
devlet ritiiellerini ve kutsal takvimini su ifadelerle tasvir eder: ‘Her yilin ilk ayinda, Sanyu
sarayindaki kurban alaninda, ileri gelenlerin istirakiyle kiiciik bir kurultay akdedilir; besinci ayda ise
Liong (Ejderha) Surlarinda Biiyiik Kurultay toplanir. Burada; atalara, Gok’e ve Yer’e, ruhlara ve
tanrilara kurbanlar sunulur’ demektedir (de Groot, 1921, s. 120). Bu tarihi kayit, Eski Bulgarlarin
Balkanlara tasidig1 inancin, Dogu Roma’nin devlet ve din biitiinlesmesine hi¢ de yabanci olmadigin
ispatlamaktadir. Zira Eski Bulgarlar, bu térenleri icra ederken, imparatorluk cografyasindaki diger
unsurlardan kopuk bir yabanci gibi degil; bilakis kendi nizam iddialarini, Roma’nin hakimiyet sahasi
icinde, ona paralel bir mesruiyet zemini olarak siirdiirmiislerdir. Boylece, "Liong" (Ejderha) kurbam
ve mevsimsel kurultaylar; sadece bir ge¢misin tekrari degil, Eski Bulgarlarin imparatorluk
biinyesindeki hem ayr1 (kendine has ritiiel takvimi olan) hem de ortak varolus bigiminin en bariz
gostergesidir. Onlar, bu ritiiellerle, Dogu Roma’nin Hristiyan litiirjisine karsi, kendi kadim Tanr1’nin
nizamin1 koyarak, imparatorluk cografyasindaki o ¢ok sesli ve cok katmanli yapinin en giiclii
aktorlerinden biri olmuslardir (de Groot, 1921, s. 213, 224, 226).

Dogu Roma yazili kaynaklarinda durum, Eski Bulgar inang sisteminin merkezinde duran
Gok Tanr tasavvuru, imparatorluk cografyasinda tecrit edilmis bir inan¢ adacig1 degildir. Bilakis,
Dogu Roma’nin kuzey ve dogu smirlarimi kusatan diger gii¢ odaklarinda -Avarlarda, Goktiirklerde
ve Hazarlarda- da ayn1 ontolojik temele rastlanmasi, bu inancin bdlgedeki evrensel gegerliligini teyit
etmektedir. Dogu Roma kaynaklari, bu 6tekinin inancin1 kaydederken, aslinda kendi teolojileriyle
konusabilen, yemin edip antlasma yapabilen, yani imparatorluk sistemi icinde muhatap alinabilir bir
inang yapisini tasvir etmislerdir. Nitekim Menandros’un aktardigina gore; Avar hiikiimdar1 Bayan,
diplomatik bir kriz aninda yemininin en biiyiik ve tartisilmaz sahidi olarak dogrudan semay1 gosterir
ve semavi Tanr1’nin adini zikretmigtir (Niebuhr, 1829, s. 473). Bu kayit, Teﬁéri i¢in sadece bir ibadet
nesnesi degil; imparatorluklar aras1 hukukta (jus gentium) baglayiciligi olan, Romalilarin da tanidigi
miisterek bir yliksek otorite oldugunu gostermesi bakimindan manidardir.

Benzer bir kozmolojik derinlik, Simokattis’in Tiirkler (Goktiirkler) hakkindaki tasvirlerinde
de karsimiza gikar. Miiellif; Tiirklerin, basit bir putperestlikten fersah fersah uzak bir anlayisla, ‘yerin
ve gbgiin yaraticisi olan bir biiyiik ilaha’ taptiklarini ve ‘o’na at ile boynuzlu hayvanlar kurban
ettiklerini’ kaydeder (de Boor, 1887, s. 260/13-1). Burada Simokattis’in kullandig1 yaratic1 vurgusu,
Tiirklerin ve dolayisiyla Eski Bulgarlarin inancinin, Dogu Roma’nin Hristiyan teolojisiyle -farkli
formlarda da olsa- ayn1 ortak zemininde bulustugunu, dolayisiyla bu iki diinyanin birbiriyle mezc
olmaya ne denli miisait oldugunu ihsas ettirmektedir. Bu halkanin bir diger tamamlayicisi ise, Aziz
Konstantin’in hayat hikayesinde saklidir. Metinde, heniliz Hristiyan veya Musevi olmamis
Hazarlarin dahi, ‘biitiin varliklarin yaraticisi olan bir yaraticiya’ iman ettikleri agikc¢a zikredilir
(Teodorov-Balan, 1920, 44/1X, 7)

Tiim bu veriler 15181nda; Eski Bulgar sahasindaki "Gk Tanr1" inanct, barbar kavimlerin ilkel
bir kiiltii olarak degil; Avar’dan Hazar’a uzanan genis bir cografyada, Dogu Roma’nin mevcut
inanciyla yiizlesebilen, onunla antlagma masasina oturabilen ve imparatorluk biinyesindeki
unsurlariyla miigterek bir kutsallik hiyerarsisi kurabilen, koklii ve kusatict bir sistem olarak
okunmalidir. Yani, Eski Bulgar inang sisteminin mihverini teskil eden Teﬁ:gri inanc1, Tuna boylarina
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ulastiginda tecrit edilmis ve kendi i¢ine kapali bir kabile kiiltii olarak kalmamistir. Bilakis bu inang;
imparatorluk cografyasinin hélihazirda asina oldugu paradigmasiyla ortlisen, evrensel bir hakimiyet
lisanina doniismiistiir. Zira imparatorluk biinyesindeki miisterek varolusun en saglam temeli, yoneten
ile yonetilen kitleler arasinda, en yiice kutsal noktasinda zimni bir mutabakatin tesis edilebilmesidir.
Imparatorluk sahasindaki inang iklimine nazar edildiginde; dénemin ruhunun, goktanrili kaotik
yapilardan ziyade, hiyerarsinin tepesinde mutlak bir giiciin bulundugu "monoteizme yaklasan" bir
sisteme evrildigi goriiliir. Eski Bulgar idaresi, kendi Tengri inancin1 bu hazir zemin {iizerine
oturtmustur. Bozkirdan gelen tasavvuru ile imparatorluk halklarinin hafizasindaki semavi otorite
inanci, sasirtict bir uyum gostermistir. Bu sayede Tengri, sadece bir kavmin hususi tanrisi olmaktan
cikip, devletin nizamini saglayan evrensel bir kudret olarak algilanmistir. Eski Bulgar kitabelerinde
Tayypo (< *Tayypt) isminin, ddnemin medeniyet dili ve formiilleriyle (Grekce harfler ve unvanlarla)
fakat Eski Tiirk kitabelerindeki gibi ifade edilmesi de bu senkretik durusun bir tezahiiriidiir.
Bulgarlar, kendi inanglarimi yerlesik diinyanin terminolojisiyle ifade ederek, farkli bir din
teolojisine/inanma teorisine sahip olmadiklarini; bilakis imparatorluk cografyasmin da
anlayabilecegi, merkezi ve kusatici bir teolojiye sahip olduklarini ilan etmislerdir.

Neticede, bu cografyada Tengri inancr; farkli etnik unsurlarin inanglariyla catismak yerine,
onlarla mezc olarak kutsal fikrini pekistirmistir. Bu durum, ¢alismamizin temel tezi olan hem ayr
hem beraber prensibinin en somut ispatidir; ritiiellerin ve yerel inanislarin formu ne olursa olsun,
basin kaldirilip dua edildigi bir giic ve ondan beklenen nizam, imparatorluk halklari igin miisterek
bir manev1 siginak ve mesruiyet zemini teskil etmistir.

2.2. Kut

Din, belki de en genis ve kusatici anlamiyla, insanin kendisini asan, fevkalade ve insaniistii
bir kudretle kurdugu varolugsal irtibattir. Zira her inang diizeninin temelinde, tek yahut miiteaddit
askin giiclerin mevcudiyetine duyulan inang¢ yer alir. Bu gizli kudretler, yalnizca miicerret bir
tasavvur olarak kalmaz; insanin temas ettigi varliklarda ve esyada tezahiir edebilir. Bu itibarla din,
en kapsamli manasiyla, insanin s6z konusu giiglerle kurdugu ontolojik miinasebetin adidir. Bu kudret
yahut kudretler her zaman miisahhas ruhlar ya da sahsiyet kazanmis ilahlar seklinde idrak edilmez.
Bilakis, dini tecriibenin en erken safhalarinda, heniiz belirgin bir sureti olmayan, isimsiz ve miiphem
bir giice yonelik inan¢ 6n plana ¢ikar. Kutsiyet atfedilen her varlikta, dzellikle uluhiyet mertebesine
yiikseltilmis olanlarda bu 6zsel kuvvetin mevcudiyeti kabul edilir; zira onlarin kutsallig1 ve ilahiligi,
bu batini kudretten neset eder. Eski Bulgar imparatorluk teolojisinde bu cevher, alelade bir yasam
enerjisi degil; Tengri’den neset eden ve hiikiimdarm sahsinda tecessiim eden ilahi bir "kut" olarak
tezahiir eder. Nazarlarinda bu kudret, statik bir hak degil; kandan kana, hiikiimdardan tebaaya ve
hatta temas yoluyla nesneden nesneye (kilig, sancak, tas) intikal edebilen akigskan ve diri bir tozdiir.
Bilhassa hiikiimdarin dokunusuyla uyanan ve esyaya sirayet eden bu ilahi yetki, temas ettigi maddeyi
alelade bir nesne olmaktan ¢ikarip, imparatorluk nizamimi koruyan ve doniistiiren ontolojik bir
hakimiyet miihriine doniistiiriir. Iste bu evrensel kudret tasavvuru, Eski Bulgarlarda dogrudan
gecmese de, dinlerinde 6nemli bir yer tutuyordu.

Nitekim, bdylesi bir durum Altay ananelerinin inang ikliminde her zaman boylesi bir kut
methumuyla karsilanmigtir. Bu zaviyeden bakildiginda kut her seyde bulanarak bulundugu varliklara
kutsiyet kazandirir (Gokbel, 2012, 44-45). Ayn sekilde Mircea Eliade’nin “mana” kavramiyla biraz
isaret ettigi kut, kozmik yaratilisin ardindaki agskin ve ilahi kudretin asli menbaini temsil eder. Bu
kudret, yalnizca iistiin varliklara mahsus bir nitelik olmayip, onlardan neset ederek insanlara ve
nesnelere de intikal edebilir. Varliklar, kutsalla kurduklar1 gizemli temas nispetinde bundan pay
alirlar; zira kutsiyet, kendisini onlara sezdiren bu askin gii¢ vasitasiyla tecelli eder. Boylelikle insan
ve esya, kutsalla temas halinde olduklar1 6l¢lide mana ile miicehhez hale gelir (Eliade, 2020, ss. 45—
46). Fakat bu ancak bize bir fikir vermesi acisindan dnemlidir. Ciinkii Eski Bulgar inang sisteminin
kodlarimi dogru tahlil edebilmek i¢in, antropolojik bir mefhum olan "mana" ile Altay ananesinin
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temeli olan "kut" arasindaki ontolojik mahiyet farkini tefrik etmek elzemdir. Mana; tabiatin sinesinde
serbestce dolagan, taga, suya yahut bir canliya temas yoluyla sirayet edebilen, anonim bir "ener;ji"
olarak anlagiliyor. Kut ise kaynagi dogrudan Tengri’den olan, rastgele dagilmayip miinhasiran
tecessiim eden ilahi bir yetki belgesi gibidir. Biri, esyaya ve tabiata hiikmeden sihirli ve yatay bir
potansiyeli; digeri ise devlete ve tebaaya ve her esyaya hilkkmeden dikey, kozmik bir mesruiyeti,
durumu ve olay1 temsil eder.

Kut, ( @8 , 3> ) kelimesinin ‘ruh’, ‘ruhi-manevi kuvvet’, ‘cesaret’, ‘sans’, ‘saadet’,
‘ugurlu’, ‘talih’ gibi anlamlar1 bulunmaktadir. Konunun uzmanlari, Vambery ve Thomsen saadet’,
Gokalp ¢ok yanlis bir bicimde ve Besevliev’e benzer olarak ilkel cemiyetlerdeki manaya benzeyen
anlaminda ‘mukaddes’, Kopriilii ve Barthold ‘saadet’ ve ‘baht’, Kutadgu Bilig’de hiikiimdarlara ait
‘hagsmetmeab’, R. R. Arat ‘mesut olma’, Menges ‘saadet, baht’, von Gabain ‘saadet’, Giraud ‘talih,
mutluluk’, Rasonyi ‘saadete ulasma’, A. Bombaci ‘sans, kader, talih’, Caferoglu ‘saadet, devlet,
ikbal’, B. Ogel ‘talih ve devlet’ anlamlarmi verdigi goriilmektedir (Donuk, 1988, 79). Genel
kullanimlaria bagh olarak farklilasan bir anlam diinyasina sahip olan kut, Divdnu Lugati’t-Tiirk’te
‘talih ve sans’ (DLT, 2015, s. 140) anlamlarina sahip olan bir sozciik olarak ifade edilir. Eski Tiirk
dili ve diisiince diinyasina ait verilerin agik¢a ortaya koydugu iizere, kut yaratici tarafindan liitfedilen
ilah1 bir kudret olarak telakki edilmistir. Bu inang tasavvuruna gore s6z konusu kudret, varolusun
tiimiine esit sekilde dagitilmis degildir; bilakis yaratici, bu ilahl giicii yalnizca layik goriilen
kimselere ve se¢ilmis varliklara bahsetmistir. Boylece kut, siradan bir nitelik olmaktan ziyade, ilahi
iradenin dzel bir tecellisi olarak anlam kazanmustir.

Eski Bulgarlar, Terigri basta olmak iizere, bu ruhi varliklarla kurduklar1 miinasebeti; onlarda
miindemi¢ olan giicii esas alarak bir tasnife tabi tutmuslar ve buna gore bir kutsallar hiyerarsisi
belirlemislerdir. Bu inang sistemine gore; nizamin devami ve toplumsal refah, bu kut yiikli giiglerle
iyi gecinmeye, onlar1 hognut etmeye ve muhtelif ayinler veya kurbanlar vesilesiyle bu giigleri kendi
lehlerine devsirmeye bagliydi. Zira, varlik aleminde dolasan bu kutun, sadece ruhlara has olmadigini;
bilakis belli sartlar dahilinde insanlara da sirayet edebilecegine ve hatta insandan insana
aktarilabilecegine kani idiler. Ister dogrudan isterse dolayli olsun, kutun bu seyyal ve aktarilabilir
mahiyeti; Tiirk kiiltlirlinde birtakim tipolojik yoOntemlerin ve ritiiellerin gelismesine zemin
hazirlamustir. Iste tam bu minvalde Eski Bulgarlar da; bu sirayet kanunu, sadece canlilar arasinda
degil, esya lizerinde de caridir. Onlar da, tipki imparatorluk biinyesindeki diger kavimler gibi; insan
eliyle mamul nesnelerde dahi bu mucizevi kuvvetin tecessiim edebilecegine ve bu nesnelerin sifaya
yahut devlete vesile olabilecegine itikat etmislerdir.

2. 2. 1. Sifa Verici Taslar

Taglar, tarih sahnesinde beseriyetin hem bedii zevklerine hitap etmis hem de sifa arayiglarina
menba olarak, i¢gtimai ve kiiltiirel hayatin vazgecilmez bir unsuru haline gelmistir. Nadir bulunmalari,
gdz alici renkleri ve ihtisamlartyla insanoglunu cezbeden bu mineraller; ziynet egyasi yapimindan
mimari tezyinata, tibbi recetelerden sembolik ve ritiielistik merasimlere kadar pek ¢ok sahada
kendine yer bulmustur. Dahasi, bu taslar; harp sanatindaki savunma ve taarruz vasitalarindan inang
diinyasindaki dini pratiklere, fiziksel tesirlerinden metafizik manalarina kadar muazzam bir islev
cesitliligi arz eder. Bu itibarla, medeniyetlerin inkisafinda ve doniisiimiinde; sosyal, kiiltiirel ve
teknolojik tekamiiliin sessiz ama gii¢lii mimarlar1 olarak tarihe damgalarin1 vurmuslardir. Eski
Bulgar inang¢ diinyasinda, maddeye hapsolmus erk telakkisinin en miisahhas ve nesneye sinmig
tezahiirleri, hig sliphesiz taslara atfedilen kutsiyet ve sifa giiclinde karsimiza ¢ikmaktadir. Bu hususta
elimizdeki en sarih vesika, Papa Birinci Nikolay’in Responsa’sinin 62. maddesinde mahfuzdur.
Mezkur kaydin bildirdigine gore; Hristiyanlik dncesi donemde Bulgarlarin hususi bir tagi mevcuttur.
Zayif ve dermansiz kimseler, bu tastan bir parca kopardiklarinda; sayet talihleri yaver giderse
bedenlerine bir kuvvet sirayet etmekte, bazen ise higbir tesir goriilmemektedir (Responsa, 62).
Kaynak, her ne kadar tasin fiziki mahiyeti hakkinda tafsilat vermese de; bu tasin alelade kayalardan
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bir farki oldugu ve Bulgarlarin nazarinda, muayyen sartlar tahtinda harekete gecen tabiatiistii bir sifa
kudretini haiz oldugu asikardir.

Taglara gosterilen bu tazimin izlerini, salt metinlerde degil, arkeolojik sahada da siirmek
miimkiindiir. Nitekim Madara civarindaki kazilarda, mukaddes bir mevki addedilen bir binanin yan
basinda, etrafi duvarlarla tecrit edilmis bir kaya parcasi giin yiiziine ¢ikarilmigtir (Velkov, 1934, s.
87). Bu ihata duvari, mezkur kayanin tekin olmayan veya mukaddes sayildiginin en bariz nisanesidir.
Yapi her ne kadar Bulgarlardan evvelki devirlere ait olsa da, imparatorluk cografyasindaki kutsalin
mekansal siirekliligi prensibince, Bulgarlar tarafindan da ayni kutsiyetle tevariis edilip kullanildig1
muhakkaktir. Keza eski bagkent Pliska yakinlarindaki Devtaglart mevkiinde, nizami gruplar halinde
dizili duran bloklar da, Eski Bulgar dini hayatinin ve ritiiellerinin sessiz taniklari olarak
yorumlanmaya miisaittir (Fehér, 1925, s. 59).

Esasen cansiz taslara kutsiyet ve canlilik(?) atfetmek, Altay kavimlerinin inan¢ hafizasina
yabanci bir keyfiyet degildir. Nitekim Yakutlarin kendilerine mahsus tasglara tazim gosterip dua
ettikleri ve kurban sunduklari; hususi bir kara tasta keramet aradiklart meshur verilerle sabittir
(Vambery, 1885, s. 117). Bu misaller, Eski Bulgarlardaki tas kiiltiiniin, kokleri Asya’nin
derinliklerine inen ve kut cevherinin taga sirayet etmesi esasina dayanan kadim bir gelenegin
imparatorluk cografyasindaki izdiigiimii oldugunu teyit eder. Tasa ve maddeye atfedilen bu kadim
kutsiyet inanci kaybolmamuis; bilakis form ve anlam degistirerek Hristiyanlik akidesinin ve
imparatorluk teolojisinin derinliklerine de entegre olmustur. Bu ge¢isin olabilmesi i¢in ortlisme
yasanacak en manidar timsal, bizzat Hz. isa Mesih (a.s.)’m on iki havarisinden biri olan Simon’a,
Grekee tag/kaya manasina gelen Petros ismini bahsetmesi ve "ben kilisemi bu kayanin {izerine inga
edecegim" beyaniyla, manevi otoriteyi "kaya" metaforu iizerinden tesis etmesidir. Bu metafizik
mananin yani sira, tasin dokunulabilir ve sirayet edici kutsiyeti de varligini siirdiirmiistiir. Nitekim
bugiin Istanbul’da, Fener Rum Patrikhanesi’nin (Aya Yorgi) mahreminde muhafaza edilen ve Hz.
Isa Mesih (a.s.)’m ¢armiha gerilmeden evvel baglanarak kamgilandigina inanilan tas siitun pargast,
bu inancin somut bir abidesidir. Keza Incil metinlerinde, Isa’min fanilige veda ettigi ve dirilisi
bekledigi kabrinin, bizatihi bir kaya mezar1 olarak tasvir edilmesi (Matta 16:18, Luka 23:53); tasin
Hristiyan muhayyilesinde dahi sadece bir yap1 malzemesi degil, ilahi sirrin ve kutsalin saklandigi
ebedi bir mahfaza olarak goriildiigiinii ispat eder.

2.2. 2. Silahlarda Mukaddesiyat

Eski Bulgar inang sisteminde, maddeye hapsolmus erk tasavvurunun en keskin ve celalli
tezahiiri, harp aletlerine ve bilhassa kilica atfedilen kutsal vasiflarda kendini gosterir. Zahiri ve batini
vecheleriyle tetkik edildiginde; Eski Bulgarlarin, kilict sadece bir harp vasitasi olarak degil,
tabiatiistii bir kuvvete malik, canli ve irade sahibi bir varlik olarak telakki ettikleri agikardir.

Bu husustaki en miithim delil, yine Papa 1. Nikolaos’un Responsa’sinin 67. maddesinde
mahfuzdur. Mezkur kayda gore; Bulgarlar arasinda, bir kimseyi miihim bir ige baglatmadan evvel,
ortaya bir kili¢ koyarak onun iizerine yemin ettirme adeti caridir. Malum oldugu iizere, kadim
inanglarda yemin; ancak i¢inde bir kutsiyet, bir ruh veya cezalandirici bir suur barindirdigina inanilan
mukaddesat iizerine icra edilir. Bu ritiiel, Eski Bulgarlarin kilic1 yalniz mukaddes bir esya saymakla
kalmayip; onda bir uluhiyetin tecellisini, hatta bir tanrinin cisimlesmis kut timsalini goérdiiklerine
delalet eder.

Esasen kilica tazim goéstermek ve onda ilahi bir kudret vehmetmek; sadece Bulgarlara has
nev zuhur bir adet olmay1p, kokleri Asya’min derinliklerine uzanan ve imparatorluk cografyasindaki
diger kavimlerle paylasilan miisterek bir mirastir. Herodotos, Iskitlerin bu husustaki ritiiellerini
naklederken; onlarin tepeler iistiine diktikleri demir kiliglara, Savas Tanris1 Ares’in bir timsali
nazariyla tapindiklarini ve her yil bu kiliglara at ve sair hayvanlar kurban ettiklerini hayretle kaydeder
(Herodotos 1V, 62.). Bu gelenegin izleri, zaman tiinelinde ilerledik¢e silinmek bir yana, daha da
kuvvetlenmistir. Ammianus Marcellinus’un sahadetine gore; Alanlar da bir tepenin ortasina kinsiz,
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yalin bir kili¢ diker ve buna harp tanrisi niyetine husu ile tapmnirlardi (Clare, 1915, 2/25). Keza
Bulgarlarin dogrudan mirasgist olduklart Hung diinyasinda da manzara farksizdir. Priskos’un
ifadesine gore; ‘Ares Kilict’ tesmiye edilen mukaddes ve efsanevi bir kilig, Hung hiikiimdarlarinca
pek makbul tutulmustur. Inanisa gére bu kilig, siradan bir demir pargasi olmayip, tabiatiistii bir
kuvvete malik oldugundan; sahibini manevi olarak techiz etmekte ve ona yenilmez bir kudret
bahsetmektedir (de Boor, 1903, s. 142). Bu silsilenin bir diger halkasi olarak Menandros da; Avar
Hani1 Biyan’in, diplomatik bir merasim esnasinda kilicini ¢ekerek, bu mukaddes silahin 6niinde
yemin ettigini nakleder (de Boor, 1903, s. 473). Hiilasa, Iskit kurganlarindan Bulgar yemin
torenlerine kadar uzanan bu ¢izgide kilig; metalurjik bir {irlin olmanin 6tesinde, kutun celige niifuz
ettigi, tizerine ant igilen ontolojik bir siitun hiiviyetindedir.

2. 2. 3. At Kuyrugu

Kutun maddeye sirayet etmesi bahsinde; kanin haricinde, bilhassa mukaddes addedilen
hayvanlarin muayyen uzuvlarinin da tabiatiistii bir kudreti barindirdigi inanci yaygindir. Bu minvalde
pek cok kadim millet, hayvan kuyrugunu bu giicii bir merkezi ve toplanma noktasi olarak telakki
etmistir. Bu itikadin Eski Bulgarlardaki en bariz tezahiirii, at kuyruguna atfedilen yiiksek degerde
misahede edilir.

Responsa’nin 33. maddesindeki kayda nazaran; Eski Bulgarlar, tarih sahnesine ¢iktiklar
andan itibaren at kuyrugunu alelade bir siis degil, askeri bir sancak ve hakimiyet alameti olarak
kullanagelenlerdir (Responsa, 33). Bu sembol, Altay devlet teskilatinin ve bozkir geleneginin alamet-
1 farikas1 olan bunguk gelenegine tekabiil eder (Engel, 1797, s. 335). Asya’nin derinliklerinden Tuna
boylarina taginan bunguk; hakanin veya ordu komutaninin otoritesini temsil eden, tepesine altin bir
top yahut hilal takilmis, ucuna ise riitbeye gore sayisi degisen at kuyruklarinin (kotuz) asildigi kutsal
bir muzraktir. inanisa gore, Tengri’nin bahsettigi kut ve askerd talih, bu killarda temerkiiz eder ve
orduyu pesinden siirilkler. Bu noktada, Eski Bulgarlarin bu kadim sembolii imparatorluk
cografyasinda siirdiirmeleri, makalemizin ana eksenini teskil eden miisterek varolus ve kiiltiirel mezc
zaviyesinden okunmalidir. Zira Dogu Roma tebaasi i¢in imparatorluk sancagi ne ifade ediyorsa; Eski
Bulgar ve Slav kitleleri i¢in de tug ayni ilahi destek ve koruma manasina gelmekteydi. Bu iki sembol,
ayni cografyada yan yana veya karsi karsiya geldiginde; halklar bunlar1 birbirine yabanci cisimler
olarak degil, giiciin farkli tezahiirleri olarak algilamigtir. Eski Bulgarlar, bunlara karsilik kendi
tuglarim dikerek; imparatorluk biinyesinde gegerli olan kutsalin mesruiyet diline dahil olmuslardir.
Boylece at kuyrugu, “barbar” bir fetis olmaktan ¢ikmis; imparatorluk cografyasinin ortak hafizasinda
yer eden, dostun giiven duydugu, diismanin ise ¢ekindigi miisterek bir otorite lisanina doniismiistiir.

Bu kadim gelenegin kokleri o denli derindir ki, Islamiyet sonras1 dsnemde dahi Altay kiiltiir
havzasinda silinmemistir. Nitekim Dogu Tiirkistan’da, Turfan ve Hotan havalisinde mukim akraba
topluluklar arasinda; at kuyruklarin1 "mazar" denilen veli kabirlerine asmak suretiyle o mekéana
hiirmet gosterme ve oradaki manevi giigten istifade etme adeti canliligini korumustur (Krohn, 1931,
s. 299). Zira Altay kavimleri igin at; sadece bir binek hayvani veya gida menbai degil, harp
meydanlarinin en sadik yoldasidir. Ordularda siivari simifinin kazandigi hayati ehemmiyet, ata
duyulan bu derin muhabbeti ve saygiy1 per¢inlemistir. Binaenaleyh, hususi hayatta oldugu kadar
askeri nizamda ve dini tasavvurda da miistesna bir mevkiye sahip olan bu hayvanin kuyrugu; ihtiva
ettigi kut sayesinde, Eski Bulgar inanisina gore, ordulara ancak zafer getirmeye muvaffak olan kutsal
bir gii¢c kaynagi olarak goriilmiigtiir.

2. 2. 4. Kafatasindan Kadeh

Maddeye sinen kut tasavvurunda, insan bas1; biyolojik bir uzuv olmanin &tesinde, sahsiyetin
ve kutsalin neredeyse mutlak merkezi ve sigiag olarak telakki edilir. Bu batini sebepten otiiriidiir
ki; dismanin beynini yemek yahut kafatasindan sarap igmek, sadece bir galibiyet nisanesi degil,
maglup edilenin kutunu ganimet ederek kendi giiciine katma arzusunun ritiielistik bir tezahiiriidiir.
Imparatorluk cografyasinda; bilhassa krallar, reisler, cengaverler veya veliler gibi kut sahibi zevatin
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kafatasindan kadeh yapilmasi, bu kisilerin biinyesinde miindemi¢ olan o biiyiik giice varis olma
gayesine matuftur. Zira inanisa gore; boyle bir kadehten igmek, kisiye kuvvet bahsedecegi gibi,
hastaysa sifasina da vesile olacaktir.

Bu kadim kut devsirme ritiieli, Altay halklarinin inang hafizasinda da derin izler birakmistir.
MO. 100 senesinde kaleme alman Cin vekdyinamesi Si-ki, bu gelenegin koklerine dair su manidar
kayd: diser: ‘Baslangigta Yiegiler kudretliydiler ve Hunglari hakir goriirlerdi. Bu durum, Mete
Han’in tahta cikip Yiiecilere taarruz etmesi ve onlari maglup etmesine degin boyle siirdii. Hung
hiikiimdar1 Sanyu Lau Sang, Yiec¢i hiikiimdarini 6ldiirdiigiinde, onun kafatasini aldi ve ondan
kendisine bir kadeh yapti” demektedir (Miiller, 1918, s. 566.). Belki de, boylesi bir kut devsirme adeti
kavimlerin batiya yiiriiyiisiiyle imparatorluk cografyasi iclerine de tasinmistir. Nitekim Avarlara dair
tarihi kayitlarda; Cevnu isimli bir Avar cengaverinin, T6les Tatar reisi Mignoto’yu maglup edip
basimt kestikten sonra, cilaladigi bu kafatasini bir zafer kadehi olarak kullandigi nakledilir
(Deguignes, 1756, s. 347). Keza Rus vakaniivisi Nestor’un kroniginde; 972 yilinda Pegenek soylusu
Kurya’nin, Kiev Knezi Svyatoslav’t maglup edip oldiirdiikten sonra, kellesini kesip icki kadehi
yaptigina dair malumat mevcuttur (Miklosich, 1860, s.43).

Diger kaynaklar ile tetkik ettigimizde ise anlasilan imparatorluk cografyasmnin kadim
katmanlarinda, eski diinyanin metinlerinde de yankilanir. Herodotos ve cografyaci Strabon, Iskitlerin
katlettikleri diismanlarin kafataslarin1 kadehe doniistiirdiiklerini anlatirken (Herodot IV, 65; Strabon
VII, 3/6); Pomponius Mela benzer bir adetin Isidonlarda da cari oldugunu belirtir (Mela II: 1/9).
Hatta Roma imparatorluk sinirlar1 dahilinde, Sirbistan havalisinde meskun Kelt kdkenli Scordisci
kavminin, insan kafataslarindan kan igtiklerine dair rivayetler (Florus: 39; Ammianus XXVII: 4;
Orosius V, 23; Rufus, 1X), bu garib estetigin o cografyadaki kiiltiirel bakiyesinin bir isareti
sayilabilir.

Bu tarihi silsilenin en ihtisaml1 ve siyasi manasi en derin 6rnegi ise Eski Bulgarlarda zuhur
etmistir. Dogu Roma kaynaklarindan Theofanis’in sehadetine gére; Han Kurum, imparator I.
Nikiforos’u maglup edip basini kestikten sonra, bu kesik basi evvela kendisine gelen elgilere gosteris
yapmak ve Dogu Roma’y1 tahkir etmek gayesiyle giinlerce bir direge asmistir. Akabinde, derisini
ylizdiirdtigii bu kafatasini glimiisle kaplatarak bir kadeh haline getirmis ve ziyafet meclislerinde Slav
beylerini bu tastan igmeye mecbur etmistir (de Boor, 1883, s. 491/17-22). iste burada, Kurum’un
Slav ileri gelenlerini bu kadehten i¢gmeye zorlamasi, basit bir siyasi gosteri degil; dini bir teoloji
geregi imparatorluk senkretizmi baglaminda okunmasi gereken yiiksek teorik zemini olan bir
davranistir. Kurum, Slav beylerine Dogu Roma imparatorunun kafatasindan (yani kutun
merkezinden) sarap igirerek; onlari yok edilen Roma otoritesinin yerine ikdme edilen Bulgar kutuna
ortak etmistir. Bu ritiiel, Slavlar esrarli bir kan ve sarap kardesligi ile kendine baglamanin yani sira;
onlara, Roma’nin yenilmez sanilan kutsiyetinin artik Bulgar Hani'nin eline gectigini ve bu giiciin
kadehte maddi bir hakikate doniistiigiinii ilan etmistir. Boylece Kurum, &tekinin basmi kendi
mesruiyetinin kadehi kilarak, Slav ve Bulgar unsurlarin1 maglup imparatorun giicii etrafinda teolojik
bir hadise ile birlestirmistir.

2. 2. 5. Diger Tilsimlar

Kutun maddeye niifuzu, sadece devasa anitlarda veya keskin kiliglarda degil; giindelik
hayatin mahrem teferruatinda, insan eliyle sekillendirilmis kiigiik nesnelerde de kendini hissettirir.
Eski Bulgar inan¢ ikliminde, insan elinden ¢ikma alelade esyanin da o mucizevi kuvveti
hapsedebilecegine ve bu kuvvetin hastalarin sifasina vesile olabilecegine dair sarsilmaz bir itikat
mevcuttur.

Bu husustaki en miisahhas ve tarihi kayit, yine Responsa’nin 79. maddesinde kargimiza ¢ikar.
Metinde zikredildigine gore; biinyece zayif ve marazli kimselerin, sifa bulmak iimidiyle
boyunlarinda hususi bir sthhat bagi tasimalar1, Eski Bulgarlar arasinda yaygin bir itiyattir (Responsa,
79). Her ne kadar kaynak, bu nesnenin fiziki hiiviyeti hakkinda sarih bir tavsif yapmasa da; burada
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kastedilenin, kut tesmiye edilen o efsunlu koruyuculardan biri oldugu siiphesizdir. insan tirnagindan
kemige, nebatattan hayvan postuna, kildan deriye kadar tabiatin hemen her ciiziinden mamul olabilen
bu nesnelerin; biinyelerinde barindirdiklar1 cevher sayesinde kotiiliigli defedici ve 1iyilestirici bir
kuvvete malik olduklarina iman edilmistir. Boylesi bir zihniyet tasavvurunda, biitiinden ayrilan ciiz,
aslinin tasidigi ontolojik cevheri yani kutu biinyesinde muhafaza etmeye devam eder. Bu sebeple,
mukaddes bir kaynaktan veya hiikiimdarin sahsina ait bir esyadan alinan parga, basit bir nesne degil;
o ilah1 kudretin seyyar bir tasryicist hitkmiindedir. Bu yadigar kusanan kisi, sadece batil bir inangla
hareket etmis olmaz; bilakis o nesnede miindemic olan kutu koruyucu zirhina biirtinerek hem goriiniir
hem de goriinmez tehditlere karsi bir nevi kutsallik iktisap eder.

Bu noktada, Eski Bulgarlarin kullandig1 bu sithhat baglari ile Dogu Roma halk inanglarindaki
euAaktpov  ‘koruyucu muska’ arasindaki sasirtict benzerlik, makalemizin imparatorluk
senkretizmi tezini kuvvetlendirmektedir. Resmi teoloji (ister Hristiyanlik ister Tengri inanci olsun)
ne vaaz ederse etsin; halk katmaninda korunma ihtiyaci miisterek bir dil yaratmistir. Dogu Roma
kiiltiir sahasinda yasayanlar boynuna hag¢ veya rolik asarak, bir Eski Bulgar ise efsunlu bir diigim
veya kemik tagiyarak ayni fiil ile goriinmez tehlikeye karst ayni “kut kalkanimi" kullanmistir. Bu
durum, etkilesim olsun yahut olmasin, bir ontolojik durum olarak inancin ve beraberinde getirdigi
ritiiellerin imparatorluk cografyasinda nasil senkretik olarak var oldugunun en somut delilidir.

Bu koruyucu tasavvuru, sadece bedende degil, mimari satihlarda da tezahiir etmistir. Bir
maddeye, yal¢in bir kayaya yahut bir yap1 bloguna kazinan esrarli sekiller ve sihirli isaretler; o yapiyi
ve sakinlerini kotii ruhlarin tasallutundan koruyan birer taglagsmis dua veya mimari muska vazifesi
gormiistiir. Nitekim Skorpil’in saha arastirmalarindaki tespitlerine gore; Eski Bulgarlara izafe edilen
yapilarin ekseriyetinde, tas bloklar lizerinde muhtelif isaretlere (tamga) tesadiif edilmistir. Hatta bu
isaretler, gozlerden irak su kiinklerinde ve isale hatlarinda dahi eksik degildir (Skorpil, 1905, s. 250).
Bu durum, suyun -yani hayat kaynaginin- dahi bu semboller vasitasiyla efsunlanmak ve temiz
tutulmak istendigini diigiindiirmektedir. Lakin, serh diismek icap eder ki; Besevliev gibi bazi
miidekkikler, bu isaretlerin tamaminin mutlak anlamda dini-bir gaye tasidigi fikrine ihtiyatla
yaklagmiglardir. Besevliev, bu kazimalarin bir kisminin tas¢i isaretleri, usta imzalar1 veya insaat
hesaplar1 olabilecegini; binaenaleyh her ¢izgiye dogrudan bir kutsiyet atfedilmemesi gerektigini
savunarak meseleye daha teknik bir zaviyeden bakmayi tercih etmistir (Besevliev, 1995).

2. 3. Kurban

Eski Bulgar inang sisteminde kurban; ilahi bir Litfu pasif bir sekilde dilemekten 6te, kainata
yayilan kut transferini, denetimini ve muhafazasin1 saglayan en hayati kozmik teknolojidir. S6z
konusu ananenin kan ve can tizerinden kurdugu bu teolojik dil, Tuna boylarina tagindiginda sadece
kendi igine kapali bir ritiiel olarak kalmamis; yam basindaki devasa Dogu Roma Imparatorlugu’nun
yerlesik dogmalariyla sarsici bir karsilagsma yasamistir. Bu boliimde, kurban olgusunu sadece bir
sunu olarak degil; imparatorluk cografyasinda medeniyetin mesruiyet ve kutsiyet {izerinden
hesaplastigi, bazen catistig1 bazen de birbirini doniistiirdiigii yani senkretize ettigi bir vaka olarak ele
alacagiz. Zira Eski Bulgarlar i¢in kurban edilen her can -ister bir hayvan, ister kendi hiikiimdarlari,
isterse savas meydanindaki bir diisman olsun- bu kudret, dini alan1 eylemle birlestiren ve
imparatorluk yasaminda ontolojik bir mesruiyet kaynagidir.

2.3.1. Kan Akitilmadan Oldiirme:

Maddeye ve canliya hilkkmeden kut nazariyesinde; kan, alelade bir biyolojik sivi degil,
hayatiyetin ve ruhun bizatihi kendisi, cevherin akiskan halidir. Imparatorluk teolojisinde,
hiikkiimranligin ve nizami bekénin teminati, biinyede tecessiim eden ilahi kut potansiyelinin
muhafazasina baglidir. Bu ilahi yetkinin en yogun bi¢cimde temerkiiz ettigi maddi cevher ise kandir.
Binaenaleyh, kurban edilen canlinin kaninin topraga akitilmasi; sadece biyolojik bir kayip degil,
devleti ve nizami ayakta tutan o mukaddes hakimiyet 6zii olarak kutun ziyan edilmesi manasina gelir.
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Bu sebeple, bazi durumlarda imparatorluk cografyasinda kan; topraga sagilmayacak kadar kiymetli,
korunmasi gereken stratejik ve ontolojik bir sermaye olarak telakki edilmistir.

Bu batini sebepledir ki; kutu biinyede tutmak yahut kan akitmadan kurban edilmis o hayvani
yiyen kisiye bu kutun sirayet etmesini saglamak gayesiyle, bazen hayvanlari kan dokmeden, bogarak
veya darbe ile itlaf etme adeti yerlesmistir. Eski Bulgarlarin inang diinyasinda da bu kansiz kurban
geleneginin cari oldugu, yine o devrin en mithim vesikasi olan Responsa’nin 90. maddesinde teyit
edilmektedir. Mezkur kayda gore; Hristiyanligi yeni kabul etmis olan Bulgarlar, papaya
gonderdikleri suallerde; ‘bicakla kesilerek degil, sade bir el darbesiyle veya bogularak 6ldiiriilen
hayvanlarin ve kuslarin etinin yenilip yenilemeyecegini’ sormuslardir (Responsa: 90). Bu sual, basit
bir diyet meselesi olmayip; Eski Bulgarlarin, atalarindan tevariis ettikleri kutu muhafaza etme inanci
ile yeni girdikleri Hristiyanlik dairesinin mundar et (bogulmus hayvan) yasagi arasinda yasadiklari
teolojik ve vicdani gerilimin bir nisanesidir. Onlar, eski inanglarinin kutsal saydigi eti, yeni dinin
kurallarina uydurma gayreti i¢gindedirler.

Esasen bu adet, Altay kavimlerinin miisterek hafizasinda derin izlere sahiptir. Herodotos,
Iskitlerin kurban ritiiellerini tasvir ederken; onlarin kurbanlik hayvanlar1 -herhalde kanlarmi ve
dolayisiyla kutlarini zayi etmemek endigesiyle- bogarak dldiirdiiklerini hayretle nakleder (Herodotos
IV, 60). Benzer bir sekilde cografyact Strabon da; Zerdiisti rahipler olan Magilerin, kurban
hayvanlarin1 keskin bir bicakla degil, bir sopa veya bozdoganla vurarak itlaf ettiklerini haber
vermektedir (Strabon XV, 3/15).

Hiilasa, Eski Bulgarlarin kansiz 6lim 1srari; sadece vahsi bir aliskanlik degil, hayatin
kaynag1 olan kani bedende hapsederek, o canlinin kutunu kendi varliklarina katma arzusunun
ritlielistik bir ifadesidir. Bu durum, imparatorluk cografyasinda farkli inang sistemlerinin (Eski
Ahit’in kan1 akitma emri ile Altay ananesinin kani tutma emri) nasil ¢atigtigini ve halkin bu iki dogru
arasinda bir mesruiyet yolu aradigin1 gostermesi bakimindan dikkate sayandir.

2. 3. 2. Hiikiimdar Bogdurma

Altay ananesi ve Eski Bulgar inan¢ kozmolojisinde “hiikiimdar”; salt siyasi bir liderden 6te,
Terigri ile digerleri arasindaki ontolojik rabitayi tesis eden bir mihver ve halkin kaderini sahsinda
tecessiim ettiren canli bir kut abidesidir. Bu imparatorluk teolojisine gore; tabiatin ahengi, hasadin
bereketi ve iklimin devinimi; tesadiiflere degil, dogrudan dogruya hiikiimdarin biinyesindeki bu ilahi
yetkinin (kut) sthhatine ve siirekliligine endekslenmistir. Hiikiimdar, kozmik diizenin merkezindeki
direk (Axis Mundi) gibidir. Eger bu direkte bir ¢atlak (hastalik, yaslilik, sakatlik) olusursa, bu ¢atlak
kainatin tavanim ¢okertir; kitlik, kuraklik ve felaket getirir. Bu ylizden, hiikkiimdarin sahsinda zuhur
eden en ufak bir bedeni ariza veya kut eksikligi, teolojik bir krizdir. Halkin selameti i¢in bu bozulmus
bedenin derhal ortadan kaldirilmasi ve igindeki kutun taze bir bedene aktarilmasi sarttir. Bu bir
cinayet degil, dini bir arinma ayinidir.

Altay ananesinde hiikiimdar, Tengri’nin yeryiiziindeki gdlgesi ve ilahi yetkinin (kut)
kusursuz bir tastyicist olmak zorundadir. Bu kozmik mesuliyet, hiikiimdarin bedenini sahsi bir miilk
olmaktan ¢ikarip, devletin sthhatini temsil eden kamusal ve kutsal bir mekana doniistiiriir. Istanbul
Kilisesi Sinaksaryumu ve Menologion kayitlarinda zikredilen Digevig vakasi, bu teolojinin en trajik
tezahiiridiir. Hiikiimdarin koér olmasi, tebaa tarafindan fizyolojik bir maraz olarak degil, o bedendeki
kutun kirlendigine ve artik kutsal destegin ¢ekildigine dair ontolojik bir ihtar olarak okunmustur.
Artik kutsal vasfini yitirerek bir ugursuzluk kaynagma doniisen hiikiimdar objesi, karanligin ve
felaketin biitiin halka sirayet etmesini engellemek gayesiyle, bizzat kendi yakinlari tarafindan
tanrilara iade edilen bir glinah ke¢isi misali bogularak kurban edilmistir (Delehaye, 1902, 414-416).
Bunun tersi olarak bilindigi {izere gdze mil ¢ekilmesi o kisinin kut almasini ebedi olarak engelleme
cezasidir. Benzer bir terk edilis sendromu, savag meydanindaki maglubiyetlerde de kendini gosterir.
Dogu Roma miiverrihleri Theofanis ve Nikiforos’un naklettigi Tele¢ Han’1n katli (de Boor, 1883,
432), askeri bir isyanin 6tesinde, ¢coktan verilmis bir infaz kararidir. Zira bu inang sisteminde zafer
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Terigri’nin onayl1, yenilgi ise kutun geri alinmasidir. TenAgri’nin yiiz ¢evirdigi bir hitkiimdarin hayatta
kalmasi, kozmik ahengi bozarak kuraklik ve kitlik gibi felaketleri davet edeceginden; Teleg, bozulan
nizami yeniden tesis etmek adina feda edilmistir.

Bu infazlarin ritiielistik mahiyeti, uygulanan kansiz 6liim ve bogma yénteminde gizlidir. Ibn
Fadlan ve Ibn Havkal gibi Arap miielliflerin Hazar ve Tiirk boylarinda tespit ettigi, Frazer’mn ise bir
yasa olarak sundugu iizere; hanedan kani kutsaldir ve topraga dokiilmesi yasaktir (Frazer, 1922, 382).
Inanca gore kanin topraga degmesi, o kanda miindemic olan kutun topraga kagarak ziyan olmasi
demektir. Bu sebeple hiikiimdarlar, kanlar1 akitilmadan; yay kirisi veya ipek kordonla bogulurlar. Bu
ritiiel, son nefesin ve ruhun bedenden ¢ikmasinmi engelleyerek, o kutsal giiciin gitmesini dnleyen ve
onu halk biinyesinde tutan teolojik bir tedbirdir. Tam bu noktada, imparatorluk cografyasindaki
senkretizm, inanglarin basit bir karisimi olarak degil, ayn1 hadisenin iki farkli semiyosferde
mesrulagtirilmasi olarak karsimiza ¢ikar. Dogu Roma halkinin bir kism1 i¢in bir hiikiimdarin korliigii
veya yenilgisi Telggri’nin bir cezasi iken; Eski Bulgar dini igin bu, kurban vaktinin geldigini bildiren
ilahi bir isarettir. Iki toplum da aym fiziksel gercege (sakatlik/maglubiyet) bakmis; ancak biri bunu
ahlaki bir giinah, digeri ise dini bir islevsizlik olarak kodlamigtir. Neticede Eski Bulgar
hiikiimdarlarinin kurban edilmesi; Altay ananesinin sert teolojisinin, zamanla Dogu Roma
diinyasinin sehitlik ve kefaret kavramlariyla ayni potada eriyerek, imparatorluk tarihinin ortak
hafizasina kazinmasi hadisesidir.

2. 3. 3. it(e) Adak Vermek

Eski Tiirk ve Eski Bulgar kozmolojisinde it; alelade bir evcil hayvan degil, goriinen diinya
ile goriinmeyen ruhlar alemi arasinda ndbet tutan, sadakatin ve sezisin timsali olan kutsal bir varliktir.
Bu sebeple, kutun tesisi veya kozmik bir yeminin miihiirlenmesi gerektiginde, araya giren kanin bir
ite ait olmasu, ritiielin kutsal derinligini artirir. Ohri Bagpiskoposu Teofilaktis, Bulgarlarin ‘Isa adim
bilmezler. Ama sersemlikleri yliziinden giinese ve diger yildizlara taparlar. Hatta dyleleri de vardir
ki, kopeklere bile kurban keserler’ diyerek, aklinin almadigi bu "ite adak verme" ritiielini hayretle
kaydeder. Teofanis'in miidavimi denilen zat, Omurtag Han zamaninda Dogu Roma ile yapilan sulhii
takviye i¢in icra edilen yemin merasimlerini anlatirken; Eski dine mensup hanin kendi tdresini
dayattigin1 ve Eski Bulgar adetine uygun olarak it kesildigini bildirir (Bekker, 1838, s. 31).

Burada itin ikiye boliinerek adak verilmesi, antlagsmay1 kutun korumasi altina almak ve ihlal
edeni parcalanmis kurbanin lanetine terk etmektir. itlere dair kurban kesmek olan bu iki haberi,
Istanbul sinaksarimin verdigi, Edirne Baspiskoposu Manuil'in cesedinin itlere yem olarak atildigina
dair habere baglamak icap eder (Delehaye, 1902, 414). Hristiyan tefsiri bunu cenazeye bir hakaret
saysa da, ite adak verme inanci zaviyesinden bakildiginda; bu eylem, diismanin kutsal adamini
muayyen kopeklere yedirerek, onun tehlikeli kutunu nétralize etme ve kdpegin midesinde hapsetme
gayesi tasiyan bir ters kurban ayini olarak okunabilir. It ylesine kutsaldir ki, bilingli veya bilingsiz
bugiin bile manasi ¢ok olumlu olan bir kelime “kdpek” tercih edilme egilimi Tiirkiye’de ¢ok
yaygindir.

2. 3. 4. Adak

Eski Bulgar inang kozmolojisinde adak; Tengri ile digerleri arasinda tek tarafli bir ikramdan
ziyade, imparatorluk cografyasinda hayatta kalmay1 ve hakimiyeti temin eden ontolojik bir aligveris
ve kozmik bir sigorta mekanizmasidir. Bu mekanizma, basit bir slikran ifadesi olmanin 6tesinde,
nizamin bekasini saglayan kutun devridaimini saglayan teolojik bir zorunluluktur.

2. 3. 4. 1. ilklerin Adanmasi

Tarim ve hayvancilikla mesgul olan toplumlarda goriilen ilk iiriiniin kutsanmasi gelenegi,
Responsa’nimn 89. cevabinda Eski Bulgarlar igin de teyit edilmistir (Responsa, 89). Ilklerin adanmasi
olarak tesmiye edilen bu kurban tiiriinde; topragin bereketini ve hasadin devamliligini garanti altina
almak adma, elde edilen ilk mahsul veya siirlinlin ilk yavrulari, onlara bu bereketi bahseden yiice
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kudrete iade edilirdi. Bu, "ver ki alasin" prensibine dayali bir siikran ve talep ritiielidir. Ancak kut
anlayis1 gergevesinde bu eylem; tabiatin bagrinda sakli olan o ilahi cevherin, insanoglu tarafindan
tiikketilmeden evvel, asil sahibine yani Tengri’ye sunularak kutlu kilinmasi hadisesidir. Giiniimiize
kadar uzanan bu gelenek, imparatorluk teolojisinin topraga sadece bir miilk olarak degil, canli bir
mubhatap olarak baktigin1 gosterir.

2. 3. 4. 2. Hayvan Adanmasi

Kurban ritiieli, Eski Bulgarlarin ice kapali diinyasindan tasip Dogu Roma surlarina
dayandiginda, artik dini bir ibadet olmaktan ¢ikip Roma’nin siyasi ve manevi otoritesine meydan
okuyan senkretik bir iligkiye doniismiistiir. Bunun en sarsici sahnesi, Han Kurum’un 813 yilindaki
meshur Istanbul kusatmas: esnasinda, Dogu Roma imparatorlarinin zafer alaylariyla girdigi Porta
Aurea Onilinde yasanmistir. Donemin canli sahidi Magistros’un dehsetle naklettigine gore; Han,
surlarin dibinde Roma'nin gozleri 6niinde ‘ezclimle bir¢ok ehli hayvani” kurban ederek, Roma’nin
en kutsal girigini kendi kanli sunagina tebdil etmistir (Bekker, 1842, s. 342). Burada Kurum’un amaci
vahset sergilemek degil; Roma’nin litiirjisine kars1, kanli kutunu sahaya siirmektir. imparatorluk
baskentinin kapisinda icra edilen bu ayin, iki farkli inang sisteminin birbirini yok saymadigi, aksine
birbirinin tanrilarina "kurban diliyle" mesaj génderdigi dramatik bir senkretizm anidir. Simokattis’in
de Tiirk kavimlerinde tespit ettigi bu hiyerarsi (de Boor, 1887, s. 260), sadece bir bozkir adeti olarak
kalmamig, Dogu Roma diplomasisi ve kiiltiir sahasi tarafindan da bir "gergeklik" olarak taninmak
zorunda kalmistir. Nitekim Patrik Mistikos’un mektuplarinda bu ritiiellerden bahsetmesi (Migne, PG
111, s. 264), kilisenin bu kanli dili diplomatik bir kod olarak okudugunu ve mesru bir muhatap kabul
ettigini gosterir.

2.3. 4. 3. insan Adanmasi

Eski Bulgar inan¢ kozmolojisinde, Tengri’ye ve goriinmez giiclere sunulan adaklarin
hiyerarsik zirvesinde, kutun en yogun tecellisi kabul edilen insan cani yer alir. At, sigir ve davar
makbul kurbanlar olsa da; insan adanmasi, giindelik bir ritiielden ziyade, ancak milli felaketler veya
kader belirleyici meydan muharebeleri gibi olaganiistii hallerde, nizamin denge ibresini lehine
cevirmek i¢in basvurulan nihai bir ¢aredir. Kurum Han’in sur 6niindeki ayininde hayvanlarin yam
sira insanlar1 da kurban ettigi iddias1 (Bekker, 1842, s. 342), modern tarihgiler tarafindan da
imparatorlukla girisilen hakimiyet miicadelesinin bir par¢asi olarak teyit edilmistir (Dujéev, 1934, s.
137).

Bu ontolojik siireklilik, yiizyillar sonra dahi Hristiyanlasmis Bulgar devletinde, kriz ve zafer
anlarinda niikseden bir refleks olarak karsimiza ¢ikar. 1205 yilinda Latin imparatoru I. Baudouin’i
maglup eden Bulgar Car1 Kaloyan’in, ele gecirdigi soylu esirleri astirarak kurban etmesi (Bekker,
1835, 816), bu kadim genetigin bir tezahiiriidiir. Kaloyan’in esirleri kiligtan gecirmek yerine
bogarak/asarak oldiirmesi; Eski Tiirk ve Eski Bulgar inancinda yer alan kutsal/soylu kanin topraga
dokiilmemesi inanciyla birebir ortiigiir. Hristiyan bir hiikiimdar dahi olsa Kaloyan, zaferin bedelini
atalarinin yontemiyle édemis; diismanin canini (ve kutunu), nefesi bedende hapsederek sunmustur.
Hiilasa, Eski Bulgarlarin imparatorluk iddiasimi kanla miihiirledikleri ve Roma ile ayni kutsal
diizlemde hesaplastiklar1 en yiiksek teolojik eylemlerden biridir.

2. 4. Tesettiir

Eski Altay ananesi ve Eski Bulgar dininde “kafa”, sadece biyolojik bir uzuv degil, kutun
ikamet ettigi en kutsal organdir. Bu sebeple basin ortiilmesi veya agilmasi, basit bir giyim kusam
meselesi degil, o kutsal gliciin muhafazasiyla ilgili teolojik bir tavirdir. Eski Bulgar inang sisteminde
insan bedeni, alelade bir et y1gin1 degil, kutun sirkiile ettigi bir tapiak gibidir. Bu tapinagin mihrabi
ise hi¢ siiphesiz bastir. Kafa, tabiatiistii kuvvetlerin yatagi, ruhun diinyaya agilan penceresi ve
yonetme erkinin merkezidir. Dolayisiyla, bu denli hayati bir merkezin agik birakilmasi veya
ortiilmesi, giindelik bir tercih olmaktan 6te, dini sonuglari olan bir eylemdir. Imparatorluk cografyast
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ile karsilasan Eski Bulgarlarin, Vatikan'a yonelttikleri sorular incelendiginde; giyim kusamin sadece
edep degil, bir korunma veya tehlikeli gii¢leri dizginleme araci olarak goriildigii anlagilmaktadir.
Onlar icin tesettiir; bedeni yabanci gozlerden sakinmak degil, bedendeki kutu disaridaki kotii
ruhlardan veya biiyiilerden koruyan bir kalkan vazifesi gérmektedir.

2. 4. 1. Sarik sarmak

Bu kutsal bag1 koruma refleksinin en somut ve tartigmali 6rnegi, Responsa (kiilliyatinda
karsimiza ¢ikar. Papa'nin 66. cevabina gore; Hristiyanlifa gecis sancilari yasayan Bulgarlar,
‘baslarina keten bezinden bir sey sarmak’ (sarik benzeri bir baglik) adetlerinin, yeni dinde caiz olup
olmadigin1 sormuslardir (Responsa, 66). Bu sual, sadece bir moda endisesi degil, basin etrafina
sarilan o bezin dini isleviyle ilgilidir.

Kimi miiellifler, bilhassa Besevliev, bu sarik"adetini; Papamin 103. cevabinda gecen
“Araplardan alman profan Kkitaplar” meselesiyle irtibatlandirarak, bunu Islamiyet'in Tuna
boylarindaki erken tesirine yormaktadir (Besevliev, 1992). Zira Bulgarlar, Papa'ya ‘Araplardan
aldigimiz ve yanimizda bulundurdugumuz o zararli kitaplart ne yapalim?’ diye sormuslardir
(Responsa, 103). Bu durum, Hristiyanlik éncesinde Bulgarlarin islam diinyasiyla (veya Hazarlar
tizerinden Miisliiman tiiccarlarla) temas kurdugunu ve sarik sarma adeti ile bu kitapl kiiltiiriin i¢ ice
gectigi senkretik bir ortamin varligini diislindiirebilir. Lakin meseleye daha derin, kutsal ve evrensel
bir pencereden bakildiginda; basa sarilan nesnenin "keten" olmasi son derece manidardir. Altay
ananesi geregi keten; nebattan elde edildigi i¢in tertemiz sayilir ve kotii ruhlar1 kovan koruyucu bir
giice sahip olduguna inamlir. Dolayisiyla Eski Bulgarlarin baslarini ketenle sarmalari; sadece islami
bir taklit degil, kafatasindaki kutu dis etkilerden izole eden ve temiz tutan yerli bir tilsim uygulamasi
olarak da okunabilir. Papa'ya bu soruyu sormalari ise; bu "eski biiyiilii korumanin", Hristiyanlhigin
benzer gelenekleri karsisinda gecerliligini yitirip yitirmedigi endisesinden kaynaklanmaktadir.

2. 4. 2. Bas1 Agik Kadin

Basin kutsiyeti ve ortiinme bahsinde bir diger kritik husus, kadinlarin durumudur. Papa’nin
Responsa’daki 58. cevabina gore; Bulgarlar, kadinlarin kilisede ibadet ederken baglarinin agik m1
yoksa ortiilii mii olmas1 gerektigi konusunda tereddiide diigsmiislerdir (Responsa, 58). Hristiyan
doktrini kadinin basini 6rtmesini emretse de, Bulgarlarin bu soruyu sormasi; onlarin zihninde
ortlinmenin manasimin Hristiyanliktan farkli oldugunu gosterir. Anane geregi, bilhassa giir sach
kadinlarin bagi; hem biiyiik bir giiciin kaynagi hem de disaridan gelecek kotii tesirlere (nazar, biiyii)
en acik olan, “tehlikeli” sayilan bir bolgedir. Bu sebeple ortii, kadin1 hapsetmek i¢in degil, onun
yaydig1 veya alacagi tehlikeli enerjiyi kontrol altina almak igin kullanilir. Bu gelenegin kokleri, Eski
Bulgarlarin atalar1 olan Hunglara kadar uzanir. Dogu Roma kaynaklarindan Priskos'un giiya canli
tanikligima gore; Attila, bir kdye girdigi sirada, yollara dokiilen kizlar tarafindan ‘ince bembeyaz
tiillerle ortiilii’ bir halde, biiyiik bir merasimle karsilanmistir (Bekker, 1829, s. 134). Priskos’ un tasvir
ettigi bu sahne ile Papa'ya sorulan soru arasindaki tarihsel bag; drtiinmenin, Eski Bulgar ananesindeki
kutsal bir saygi durusu ve ritiiel temizlik alameti oldugunu kanitlar. Bulgarlarin kiliseye girerken
yasadiklar1 tereddiit; kendi beyaz tiillii dini ritiielleri ile Hristiyanligin manastir disiplini arasinda
kalan bir toplumun, kutsali nasil selamlayacagina dair yasadigi senkretik kafa karigikligidir.

2. 5. Dokunulmazlar

Eski Bulgar inan¢ kozmolojisinde, madde ve mana alemi, herkesin diledigi gibi temas
edebilecegi siradan ve homojen bir alan degildir. Bazi nesneler, zamanlar ve haller; biinyelerinde
tagidiklar1 yogun kut sebebiyle “fazla kutsal” olduklari i¢in; bazilar ise yaydiklari tekin olmayan
enerji sebebiyle “tehlikeli” sayildiklari i¢in giindelik hayatin disina itilmis, etrafi menhiyat
duvarlaryla oriilmiistiir. Bu dokunulmazlik zirhi, olumluluktan (kutsiyetten) yahut olumsuzluktan
(kirlilikten/tehlikeden) neset edebilir. Bizim bu eski inang sisteminin detaylarina vakif olmamiz ise,
paradoksal bir sekilde, bu yasaklarmn Imparatorluk (Roma) hukuku ve Kilise dogmalartyla ¢arpistig
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anlarda tutulan kayitlara dayanir. Zira Papa 1. Nikolaos’un Responsa verileri, Hristiyanligin
kurallarini anlatmaktan ziyade; imparatorluk nizami i¢ine girmeye ¢alisan Eski Bulgar dininin, kendi
"mahrem" ve "dokunulmaz" alanlarini koruma refleksini ifsa eden bir senkretizm belgesidir.

2.5. 1. Yenmesi Caiz Olan ve Olmayan Hayvanlar

Imparatorluk medeniyetiyle temas eden Eski Bulgarlari, sofra adabinda dahi "kutsal" ve
"mundar" ayrimint titizlikle gézettikleri anlasilmaktadir. Papa’nin 43. cevabina yansiyan tereddiitlere
bakilirsa; Eski Bulgarlar, yeni girdikleri siyasi ve dini dairede, hangi hayvanlarin etinin yenilebilir
(helal), hangilerinin ise dokunulmaz (haram) oldugunu israrla sormuslardir. Bu sualin arka planinda,
sadece Eski Bulgar toresinin degil; imparatorluk cografyasinda rekabet halinde olan diger ontolojik
adaciklarm (Musevilik ve Islamiyet) tesiri de hissedilmektedir. Nitekim Papa'nin 103. ve 104.
cevaplarinda zikrettigi ‘Arap kitaplar1’, Bulgarlarin zihnindeki yasakli et (bilhassa domuz) algisinin
(Responsa: 103, 104), kendi dinleriyle diger semiyosferlerin yasaklarinin i¢ ice gectigi senkretik bir
zeminde sekillendigini gosterir. Bulgarlar, Papa'dan bir icazet beklerken, aslinda kendi kadim
temiz/kirli kategorilerini imparatorluk normlariyla mesrulastirma gayretindedirler.

2. 5. 2. Savasta Kullanilan At

Dokunulmazlik mefthumu, her zaman kirlilikten degil, bazen de kut muhafazasi
endigesinden kaynaklanir. Bunun en ¢arpict 6rnegi, Eski Bulgarlarin savas atlarina atfettikleri
kutsiyettir. Arap miiellifi EI-Mesudi'nin kaydettigine gore; harpte kullanilan atlar, sulh zamaninda
cayirlarda basibos ve 6zgiir birakilir, iizerlerine binilmesi kesin bir dille yasaklanirdi (Garkavi, 1870,
s. 126). Bu dokunulmazlik, atin kirli olmasindan degil, bilakis fazla kutsal olmasindan ileri gelir.
Inanca gore, zaferin mimari olan bu atlar, yogun bir kut ile doludur. Baris zamaninda onlara binmek,
bu ilahi enerjinin bos yere harcanmasi, yani israf demektir. Bu yasagi ¢igneyenlerin o6ldiiriilmesi,
devletin bekasini tehlikeye atan bir sug isledikleri inancina dayanir. Mogol el¢isi Plano Carpini'nin
Cengiz Han'm atina dair verdigi benzer malumat, bu kutlu dokunulmazligin kendi imparatorluk
geleneklerindeki stirekliligini kanitlar (Risch, 1930, s. 80).

2. 5. 3. Hal-i Nifas

Ote yandan, insan bedeni baz1 biyolojik gecis evrelerinde (dogum, &liim), manevi aleme
karsi savunmasiz kalir ve disariya tekin olmayan bir enerji yayar. Bu durum, olumsuz bir
dokunulmazlik hali yaratir. Papa’nin 64. ve 68. cevaplarindan anlasildigi {izere; Eski Bulgarlar,
lohusa (nifas halindeki) bir kadinin toplum icine karismasini, kiliseye girmesini veya esiyle temas
etmesini, biiylik bir manevi tehlike olarak gérmiislerdir. Bu tecrit siiresi, kadin1 agagilamak i¢in degil;
dogum esnasinda agilan Ote diinya kapisindan sizabilecek kotii ruhlarin veya manevi kirliligin
topluma sirayet etmesini engellemek igindir. Bulgarlarin bu siirenin ka¢ giin olacagimi Papa'ya
sormalari; kendi eski din arinma takvimlerini, imparatorlugun kilise takvimiyle senkretize etme
cabasindan bagka bir sey degildir.

2. 5. 4. Baz1 Vakitlar

Imparatorluk kurmak, sadece topraga degil, zamana da hiikkmetmek demektir. Eski
Bulgarlarm devlet akli, tipki1 Roma biirokrasisi gibi, zaman1 homojen bir akis olarak degil; “kutlu
vakitler" ve "yasakli zamanlar" olarak tasnif etmistir. Papa’nin 34, 35 ve 36. cevaplarina yansiyan
tartisma; Bulgarlarin savasa giderken veya sefere ¢ikarken gozetledikleri giin ve saatlerin, basit bir
batil inang degil, dini bir mahiyette oldugunu gdsterir (Responsa, 34-36).

Hunlardan tevariis ettikleri bu kozmik disipline gore; devletin hamleleri (savas, baris, go¢),
gOkyliziiniin hareketleriyle senkronize olmalidir. Cin yilliklarinin misal Si-ki icerisinde kaydettigi
izere; Hun hiikiimdarlari, dolunayda (giicilin zirvesinde) taarruz eder, ay kiiciiliirken ise stratejik sabir
gosterirlerdi (De Groot, 1921, s. 60-61). Bulgarlarin bu hassasiyetini Papa'ya tagimalari; kendi
zamanlari ile Roma’nin litiirjik takviminin imparatorluk cografyasinda nasil beraberce var olacagini
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tayin etme girisimidir. Onlar i¢in kutlu vakit olmadan sefere ¢ikmak, devletin kozmik mesruiyetini
riske atmaktir. Dolayisiyla bu sorular, bir izin arayis1 degil; iki farkli cihan hakimiyeti iddiasinin,
zaman algis1 lizerinden birbirini tartmasi ve kendi kozmik ritimlerini imparatorluk cografyasinda
muhafaza etme 1sraridir.

2. 5. 5. Hiikiimdarin Zevcesi Olmadan Yemek Adeti

Imparatorluk fikriyatinin en bariz tezahiirii, giiciin merkezinde duran hiikiimdarin
ulasilmazlig: ve tekligidir. Eski Bulgar Hani, sadece siyasi bir lider degil, ilahi yetki olan “kutun”
yeryliziindeki yegane tasiyicisidir. Papa I. Nikolaos'un 42. cevabinda tasvir edilen sofra sahnesi, bu
kutsal merkeziligin en muhtesem kamitidir. Han, kendi zevcesi dahi olmak {izere kimsenin
erisemedigi, herkesin fevkinde yliksek bir makamda, tam bir uzlet ve siikunet icinde yemek yerken;
digerleri ondan uzakta, alcak sandalyelerde ve husu i¢inde oturmaktadir (Responsa, 42).

Bu sahne, Dogu Roma saraymdaki imparatorluk tesrifati ile sagirtict derecede benzerlik
gosterse de, kaynagi dogrudan Asya'nin derinliklerindeki kadim Altay ananesidir. Hanin sofradaki
bu dokunulmazlig1 ve mesafesi, onun siradan fanilerden ayrilan ontolojik iistiinliigiinii ve devletin
hiyerarsik nizamin1 sembolize eder. Eski Bulgarlarin bu adeti Papa'ya sormasi, Hristiyanligin
miitevazi sofra anlayisinin kendi devlet geleneklerindeki bu imparatorluk vakarimi zedeleyip
zedelemeyecegini 6lgmek i¢indir. Burada goriilen hakikat, Roma’nin kiiltii ile kendilerinin, ayni
cografyada, ayni sofra diizeninde, birbirine karismadan ama birbirini taniyarak senkretik bir
ihtisamla yagsamaya devam ettigidir.

2. 6. Siarlar

Her itikat manzumesi, gayb alemiyle kurdugu miinasebeti, zahiri diinyada miisahhas kilan
bir igaret lisanina (remizler silsilesine) muhtagtir. Eski Bulgar dininde bu rabita; pasif bir yakaristan
ziyade, beserin tabiatiistii kuvvetler ve mabutlarla giristigi faal ve ekseriyetle ahitlesme esasina dayali
bir kozmik diplomasi hiiviyetindedir. Bu ritiiel lisani; musiki, terenniim ve feryat gibi isitsel
unsurlarla baslayip; dua, fal, efsun ve kurban gibi fiiliyatla kemale erer. Lakin bir imparatorluk dini
mevzubahis oldugunda, bu miicerret ayinlerin mutlak surette miisahhas mekanlara (mabetlere) ve
cisimlere (putlara) inkilap etmesi, imparatorluk cografyasinin zapt ve rapt altina alinmasi1 bakimindan
elzemdir.

2. 6. 1. ikonalar ve Mabetler

Kutsiyetin tasvir edilmesi (ikonografi), kiiltiin merkezinde yer alir ve bu tasvirler, put yahut
ikon suretinde cisimlesir. Tarihi vesikalar, Eski Bulgarlarin inang diinyasinda putlarin ve mabetlerin
kurumsal bir yer isgal ettigini teyit etmektedir. Papa I. Nikolaos’un 41. cevabinda zikredildigi iizere;
Eski Bulgarlar, putlaria kurban sunma itiyadini muhafaza etmekteydiler (Responsa, 41). Keza Ohri
Baspiskoposu Teofilaktos da, Eski Bulgarlarin diktikleri putlardan ve insa ettikleri mabetlerden
sitayisle bahseder (Migne, 1864, 197).

Bu hususta en kavi delil, filolojik verilerde mahfuzdur. Slav kavimlerinin pagan
terminolojisinde yer alan ve "put/idol" manasma gelen "kumir" ve "baivan" kelimeleri ile;
"mabet/tapinak” manasina gelen "kapiste" lafzi, mensei itibariyla Slavca degil, Eski Bulgarcadir
(Altay kavmi). Bu kelimelerin Slav lisanina sirayet etmesi; Slavlarin tarihlerinde ilk defa bir devlet
dini ve tapinak nizamu ile karsilastiklarini ve bu methumlari efendileri olan Eski Bulgarlardan iktibas
ettiklerini gosterir (Chantepie de la Saussaye, 1905, s. 512; Mladenov, 1921, s. 201). Yani Eski
Bulgarlar, imparatorluk cografyasinda sadece siyasi hakimiyet degil, dini 6greten bir medeniyet
terminolojisi de tagimiglardir.

Her ne kadar arkeolojik kazilarda Eski Bulgar mabetlerinin bakiyelerine tesadiif edilmisse
de, maalesef putlara dair somut bulgular mahduttur. Bunun baslica sebebi, devletin merkezi olan
Sumnu havalisinde kazilarin heniiz kemale ermemis olmasi ve daha miithimi, tanassur siirecinde bu
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putlarin, -Prens Enravo'nun kinayeli ifadelerinden de anlasildig: iizere-eski rejimin alametleri olarak
sistematik bir imhaya tabi tutulmasidir (Migne, 1864, s. 197).

Bu put geleneginin kokleri, Altay ananesi mirasina dayanir. Dogu Roma miiverrihi Malalas;
Ker¢ Bogazi civarinda yasayan ve Eski Bulgarlarla ayni inang iklimini paylasan Hunglarin, giimiis
ve altin-glimiis alasimindan mamul putlara taptiklarin1 kaydeder (Dindorf, 1831, s. 432). Benzer
sekilde Cin vakayinameleri $i-ki, General Ho-K'u-ping'in Hunlardan Tengri’ye kurban sunarken
kullandiklar1 altindan bir tasviri (Altin Adam) ganimet olarak aldigini bildirir (De Groot, 1923, s.
120-121). Bu kiymetli madenlerden yontulmus putlar, Altay ananesinin Roma semiyosferine girdigi
andan itibaren gecirdigi doniisiimii ve direnci simgeler. Imparatorlugun altin yaldizli ikonlarina
mukabil dikilen bu heykeller, Bulgar devlet aklinin Dogu Roma’nin kutsallik tekeline boyun
egmedigini, bilakis ayn1 gorsel ihtisami1 kullanarak kendi dini teolojisini bir imparatorluk ideolojisine
donistiirdiigiini kanitlar.

2.6.2. Kamlar

Eski Bulgar kozmolojisinde goriinen diinya ile gayb alemi arasindaki ontolojik rabitayi tesis
eden Kam, alelade bir biiyiiciiden ziyade, ruhlarca se¢ilmis ve kozmik nizami koruma kudretine haiz
manevi bir memurdur. Kamin bu vazifeyi ifa edebilmesi, ancak demir ¢ingirakli 6zel kisvesini
kusanip, iizerinde kdinatin bir minyatiirii islenmis olan davulunu c¢alarak vecd haline gecmesiyle
miimkiindiir. Elinde tuttugu davul basit bir ¢algi degil, semanin katlar1 arasinda seyahat etmesini
saglayan bir binek; iizerine giydigi ve ongunlarla donatilmis kiyafeti ise onu ko&tii ruhlarin
saldirisindan koruyan ruhani bir zirh niteligindedir. Bu ritielistik donanim, Kamin tabiatiistii giiclere
hiikmederek devletin ve toplumun bekasini temin etmesi i¢in zorunlu olan maddi ve manevi
araclardir. Bu miiessese, sadece ritiielistik bir islevle smirli kalmayip, ayni zamanda tore
bozuldugunda hiikiimdar1 dahi cezalandirabilen, devletin derin hafizasini temsil eden bir siyasi gii¢
odagidir.

Kaynaklara baktigimizda Dogu Roma miiverrihi Menandros’un Tiirklerdeki bu ruhban
sinifinin niifuzuna dair kayitlar (Arnaudov, 1924, s. 156), Malalas’in Hung reisi Kurt’un akibetine
dair verdigi malumatla birlestiginde imparatorluk teolojisindeki bu denge mekanizmasi netlesir.
Malalas, Hristiyanlig1 kabul ederek Dogu Roma’nin ydériingesine giren Kurt’un, Altay ananesine
sadik seckin bir rahip siifi tarafindan galeyana getirilen halk¢a katledildigini bildirir (Dindorf, 1831,
s. 432). Bu tarihsel vaka, Kamlarin devlet mekanizmasi iginde hiikiimdarin kutunu denetleyen ve
inang degistirmek suretiyle toreye ihanet edilmesi durumunda kozmik ve siyasi infaz1 gerceklestiren
bir denge ve fren mekanizmasi oldugunu ispatlar.

Eski inancin imparatorluk sarayidaki en esrarengiz ve senkretik tezahiirii ise Hristiyan Car
Simeon’un oglu Bayan sahsinda viicut bulur. Kremona Piskoposu Liudprand, Bédyan’in sihir ilmini
o derece ileri gotiirdiigiinii ve aniden kurda doniisebildigini dehsetle nakleder (Liudprandi, 1877).
Hristiyan bir miellifin iblis oyunu olarak gordiigii bu hadise, Altay inang¢ sistemi zaviyesinden
bakildiginda samanik bir don degistirme ritiielidir. Theofanis’in devaminda, Biyan’in atalarinin
kadim kiyafetleriyle dolagarak halk {izerinde biiyiik bir tesir uyandirdigin1 beyan etmesi (Bekker,
1838, s. 412), bu etkinin sadece bireysel bir tercih olmadigini gosterir. Kurt ile hiikiimdarlik unvam
olan Bayan sifatlarin1 sahsinda birlestiren bu Kam-Hiikiimdar; Vladimir’in akim kalan
tesebblisiinden sonra Hristiyan teolojisinin karsisina Altay ananesinin kurt imgesini yerlestirerek
Dogu Roma’nin evrensel hakimiyet iddiasina bizzat sarayin merkezinden teolojik bir cevap vermis
ve boylece iki farkli mesruiyet kaynagini sahsinda biitiinlestiren senkretik bir imparatorluk iradesi
ortaya koymustur. Vladimir-Rasate’ nin tahtta kaldig1 889 ile 893 yillar1 arasinda gercgeklestirdigi bu
tesebblis, babasi 1. Béris-Mihail’in Hristiyanli§1 resmi devlet dini ilan etmesiyle baglayan Dogu
Roma kiiltiirel ve siyasi tahakkiimiine kars1, Eski Bulgar aristokrasisinin ve Altay ananesinin verdigi
son ve en sert kurumsal tepkidir. Babasinin manastira ¢ekilmesini firsat bilen Vladimir, Hristiyanlig:
sadece bir inan¢ degisimi olarak degil, Bulgar devletinin Dogu Roma’nin bir uydusu haline gelmesi
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ve dolayisiyla devletin kurucu giicii olan “kutun” kaybedilmesi olarak okumustur. Bu saikle hareket
ederek kiliseleri tahrip etmis, rahipleri cezalandirmis ve sarayda eski toreyi yeniden hakim kilarak
devleti fabrika ayarlarina dondiirmeye calismistir.

Ancak bu restorasyon ¢abasi, manastirindan ¢ikan 1. Béris’in bir ordu toplayarak oglunu
maglup etmesiyle akim kalmistir. Vladimir’in dldiiriilmeyip goézlerine mil cekilerek kor edilmesi,
meseleyi basit bir isyan bastirma hadisesinden ¢ikarip imparatorluk teolojisi alanina tasir. Zira Altay
inang sistemine gore bedeni kusurlu olan, bilhassa gérme yetisini yitiren bir hiikiimdar, kut tasimaya
ehil degildir. Baris, oglunu kor ederek onu sadece tahttan indirmemis, ayn1 zamanda onun temsil
ettigi mesruiyet iddiasin1 da ontolojik olarak iptal etmistir. Bu hadise, eski inancin devlet katindaki
siyasi ve askeri iflas1 manasina gelir. Iste bu noktadan sonra eski inang, iktidari ele gegirme iddiasini
kaybetmis; Bayan Orneginde goriildiigii lizere sarayin dehlizlerinde yasayan mistik, ezoterik ve
senkretik bir hanedan hafizasina doniismiistiir.

2. 6. 3. Miicadele Oncesi Dans Efsunu

Imparatorluk cografyasinda cereyan eden harpler, salt askeri bir galebe calma miicadelesi
degil; ayni zamanda nizamin nasil hilkmedeceginin tayin edildigi teolojik bir hesaplagsmadir.
Papa’nin Responsa’da 35. ve 47. cevaplarinda menetmeye calistigi hususlar; Eski Bulgarlarin harbe
giderken veya mukaddes giinlerde icra ettikleri yeminler, rakslar ve teganniler, basit batil itikatlar
degildir. Bunlar, Kut anlayisinin, imparatorluk topraklarinda beraberce var olma ve kendi
mesruiyetini senkretik bir dille ilan etme cehdidir. Zira Eski Bulgar devlet aklinda sefer; siyasi bir
hamle oldugu kadar, kamlarin riyasetinde icra edilen, Tengri’nin yeryiiziine indiren bir ibadet
hiiviyetindedir.

Bu imparatorluk senkretizminin tarihteki en miisahhas ve ihtisamli sahnesi, Han Kurum'un
813 yilinda, Konstantinopolis surlar1 oniinde icra ettigi devlet ayinidir. Dogu Roma miiverrihi
Teofanis (de Boor, 1883, s. 503) ve bilhassa Scriptor Incertus (Bekker, 1842, s. 342), bu hadiseyi her
ne kadar “barbarca” bir gosteri gibi sunsalar da; Kurum Han'in sectigi mekan ve icra ettigi fiiller,
onun Roma Imparatorluk Protokolii ile Eski Tiirk Téresini ayn1 potada erittigini gosterir. Kurum
Han, ayinini siradan bir sur dibinde degil, Dogu Roma imparatorlarinin zafer alaylariyla sehre
girdikleri Porta Aurea Oniinde icra etmistir. Bu mekan se¢imi, bagli bagina bir imparatorluk iddiasidir
ve burada sergilenen ritiieller silsilesi, Eski Bulgar dini kodlariin imparatorluk sahnesine terciime
edilmesinden ibarettir. Bu kozmik meydan okuma, Kurum Han'in mizragimi Porta Aurea’ya
saplamasi ve askerleriyle surlari dolasmasiyla baslamistir. Bu hareket, ilkel bir biiyliden ziyade,
hukuki ve dini bir miilk edinme ritiielidir. Nasil ki, Altay ananesinde mizrak saplamak, fethedilen
topragin tapusunu almak manasina geliyorsa; Han da bu hareketiyle Dogu Roma’nin en kutsal
kapisina kendi kutunu miihiirlemistir. Surlar1 dolagmasi ise, sehri manevi bir cember icine alarak,
Konstantinopolis'i Dogu Roma’nin mevcut (talihinden) koparip, kendi nizamina dahil etme
girisimidir. Imparator V. Leon'un bu ritiieli bir hakaret degil, bir hiikiimranlik alameti olarak gériip
reddetmesi; her iki tarafin da ayni imparatorluk dilini konustugunun en bariz ispatidir.

Manevi ihata ve tescil islemini miiteakip, ayin kanli ve arindiric1 bir sathaya intikal etmistir.
Kaynaklarin dehsetle kaydettigi iizere, aralarinda insanlarin da bulundugu kurbanlar sunulmus;
akabinde Kurum Han, ayaklarin1 denizde yikayip askerlerini 1slatarak bir arinma gergeklestirmistir.
Bu ritiiel, Roma'nin "lustratio" gelenegi ile miilkemmel bir imtizacidir. Volga Bulgarlarinin torunlart
olan Cuvaslardaki kurbani suda yikama adeti, bu ritiielin koklii bir dini kod oldugunu gosterebilir.
Ancak Kurum Han bu kodu, Marmara kiyisinda uygulayarak; "Sizin kutsal suyunuzla vaftiz
olmuyorum, lakin sizin denizinizi kendi toéremle kutsayarak kendimi arindirtyorum" mesajim
vermistir. Bu, Hristiyanlik 6ncesi kodlarin, imparatorluk cografyasinda silinmedigini, bilakis o
cografyanin sulariyla yeni bir mesruiyet kazandigini gosterir. Nihayetinde bu durum, hiikiimdarin
hareminin (odaliklarmin) ve ordusunun ge¢it resmi yaparak Kurum’u selamlamalar1 ve ona senalarda
bulunmalanyla zirveye ulagsmistir. Bu sahne, Attila’nin sarayindaki adetlerin bir devami oldugu
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kadar; Konstantinopolis’te imparatora yapilan acclamatio ‘biat’ térenlerinin de bir naziresi gibi de
okunabilir. Hiilasa, Kurum Han'in 813'teki bu ayini; Eski Bulgar dininin 6teki olarak kalmadigini,
aksine Konstantinopolis surlar1 6niinde, sembolik bir esikte, Dogu Roma’nin devlet ritiielleriyle
eszamanli ve esdeger bir seviyede var oldugunu kanitlayan en parlak senkretik tablodur. Kurum Han
burada, bir barbar sefi gibi degil; kendi dini kodlarimi imparatorluk sahnesinde icra eden rakip bir
"cihan hiikiimdar" vakariyla hareket etmistir.

2. 6. 4. Kehanet

Imparatorluk cografyasinda kadim inanclarin karsilasmasi, sadece bir iktidar miicadelesi
degil; iki ayr1 varolus nizaminin ayni hakikat diizleminde, hem beraber hem ayri1 durma iradesidir.
Papa’nin 35. cevabinda zikredilen, Eski Bulgarlarin muharebe oncesi icra ettikleri kehanet pratikleri;
bu cografyadaki teolojik nizaminin yaninda, Altay ananesinin ontolojik nizaminin da esdeger bir
hakikat olarak varligimi siirdiirdiigiinii gosterir. Bu kehanetler, gelecegi merak eden basit bir
tecessiisiin Otesinde; varolugsal bir onay mekanizmasidir (Responsa, 35). Kaynak, bu kehanetin
teknik mahiyetini tasrih etmese de; bu pratigin, Got miiverrihi Iordanes'in Hunglar icin kaydettigi
kadim usullerle olan ontolojik akrabalig: asikdrdir. Hunglar, cihansiimul carpismalari arifesinde,
hayvanlarin i¢ azalar1 veya -umumiyetle kiirek kemigi denilen- temizlenmis kemiklerin iizerindeki
cizgiler vasitasiyla istikbali kesfetmeye calisirlardi (Mommsen, 1882, s. 108/20-24). Buradaki
senkretik iz, iki ayr1 diinyanin birbirini yok etmesi degil; aynm1 savas meydaninda, ayni toprak
pargasinda, kendi manevi kodlariyla beraberce var olmalaridir. Eski Bulgarlar, Roma'nin sinirlar
icine girerken bu kehanet kodlarin1 da beraberlerinde tagimis; bdylece imparatorluk zihniyetini,
Roma'nin dayattig1 tekil hakikatten g¢ikarip, Altay ananesinin kozmik verileriyle harmanlanan
cogulcu ve varolussal bir birliktelige zorlamiglardir. Papa'nin miidahalesi, tam da bu ayr1 ama beraber
olma halini ortadan kaldirmaya ve ontolojik bagimsizligini Kilise’nin mutlak nizami i¢inde eritmeye
matuf bir hamledir.

Imparatorluk cografyasinda hukuki bir akit tesis etmek, taraflarin birbirinin manevi
diinyasina bizzat temas etmesini ve o diinyay1 kendi varligiyla biitiinlestirmesini iktiza eder. Papa’nin
67. cevabinda tasvir edilen kili¢ {izerine yemin pratigi, sadece teknik bir prosediir degil; demirin
icindeki sakli kudret ile yemin edenin varlig1 arasinda kurulan senkretik bir kopriidiir. Kili¢, burada
yeminini bozan cezalandiracak tabiatiistii bir otorite olarak bizzat sahit makamindadir. Bu kehanet
kiiltiiri, Avar Han1 Béyan’in Dogu Roma elgileri huzurunda kendi kilicina el basarak yemin
etmesinde goriildiigli lizere, bolgedeki tiim imparatorluk aktorlerinin paylastigi ortak bir manevi
dildir (Niebuhr, 1829, s. 473). Kilica dokunmak, kiligta miindemi¢ olan o deha ve kuvvetle tek bir
viicut haline gelmektir (Lasch, 1908, s. 51).

Eski Bulgar dini kodlarinin, Roma nizamiyla kurdugu o sarsilmaz varolussal birlikteligin en
carpict Ornegi, 815 tarihli "Otuz Yil Baris1" merasiminde yaganmistir. Bu muahede, iki farkli
diinyanin birbirini diglamak yerine, birbirinin kutsal ayinlerini bizzat icra ederek nasil senkretik bir
zemin yarattigini gosterir. Dogu Roma Imparatoru V. Leon, devletin bekasi igin Bulgar heyetinin
dini ritiiellerini (kdpek kesmek, at kosumlarin1 parcalamak) bizzat yerine getirmis; Bulgarlar da
mukabilinde Hristiyan nizamin yemin usullerine riayet etmislerdir. Dogu Roma miiellifi Diakonos
ve Teofanis’in devami tarafindan nakledilen bu hadise (Bekker, 1838, s. 38), imparatorun dinsizligi
olarak degil, imparatorluk cografyasindaki kagmilmaz senkretik zorunlulugun bir pargasi olarak
okunmalidir. K&pek kesmek veya kurbanin i¢ azalar {izerinden yemin etmek gibi kadim gelenekleri,
bu merasimle Roma’nin bagkentinde mesru bir diplomatik enstriimana dontismiistiir (Lasch, 1908, s.
51). Dogu Roma kaynaklarinda korunan (Saymn, 2025) ve Altay dillerine ait olan bu ritiieller, o
donemdeki siyasi ve dini dilin ne kadar i¢ i¢e gegtigini kanitlamaktadir.

Binaenaleyh, bu yeminler ve kurbanlar, iki tarafin birbirinden ayristigi noktalar1 degil;
aksine ayni topragi ve ayni kaderi paylasan iki giiciin, birbirinin kutsalin1 tantyarak nasil tek bir
imparatorluk biinyesi olusturdugunu gosterir. Kili¢ lizerine el basan Eski Bulgar ile kdpek kesen
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Dogu Roma imparatoru, o an ayni senkretik hakikatin parcasidirlar. Bu, cografyanin dayattigi
varolussal bir birlikteliktir; burada dini kodlar birbirini itmek i¢in degil, ortak bir miilkiyet ve barig
alani tesis etmek i¢in birer miihiir vazifesi gortir.

Sonug¢

Bu calisma boyunca serdedilen filolojik veriler, arkeolojik bulgular ve ritiielistik kalintilar
bir biitiin halinde degerlendirildiginde; Eski Bulgar inang sisteminin, Tuna boylarinda tecrit edilmis
bir bozkir adacig1 yahut ilkel bir paganizm kalintis1 olmadig1 asikardir. Bilakis karsimiza ¢ikan tablo;
Dogu Roma, Slav ve Altay kokenli unsurlarinin ayn1 gok kubbe altinda, siyaseten catigsalar dahi
ontolojik olarak miisterek bir kutsallik lisanini1 konustuklari muazzam bir imparatorluk teolojisidir.
Eski Bulgarlarin Hristiyanlik oncesi dini kodlarinin, imparatorluk cografyasindaki bu varolussal
seriivenini su temel sacayaklari iizerinde 6zetlemek miimkiindiir;

Imparatorluk cografyasi, biinyesine giren inanglar1 yok etmemis, onlar1 devletin bekasi ve
kozmik nizam adina doniistiirmiistiir. Eski Bulgarlarin Taypyp: inanci, Dogu Roma’nin ®gog
tasavvuruyla catismamis; aksine Madara’daki eski dinin tapinaginin iizerine kilise insa edilmesi
orneginde gorildiigi lizere, mekansal ve manevi bir siireklilik arz etmistir. Eski inancin kutu, yeni
inancin ilahi inayeti ile Ortiismis; tas, su ve kurban ritiielleri, senkretik olarak imparatorluk
bilinyesinde yasamaya devam etmistir. Dolayisiyla Eski Bulgar dini, tarih sahnesinden silinmemis,
sadece imparatorluk potasinda eriyerek yeni bir cevher halinde tezahiir etmistir Siyasi tarihin diisman
olarak kodladigi Dogu Roma ve Eski Bulgar giicleri, ontolojik diizlemde birbirinin kutsalini
bilingli/bilingsiz taniyan ve mesrulastiran bir iliski i¢indedir. Maddeye sinmis giic kut inanci,
imparatorluk halklarinin (Slav, Grek, Bulgar) giindelik hayatindaki korku ve timitlerin ortak paydasi
olmustur. Basin Ortiilmesi, sifali taglara dokunulmasi veya sihhat baglar (muskalar) takilmasi; resmi
anlayis ne derse desin, halk katmaninda korunma ihtiyacinin yarattig1 senkretik bir birligi temsil eder.
Imparatorlugun tebaasi, hag taksa da, muska tasisa da ayn1 goriinmez tehlikeye kars1 ayni zirh fiilen
kusanmustir.

Hiilasa; Eski Bulgarlarin inang diinyasi, Dogu Roma medeniyetiyle karsilastiginda; kendi
ontolojik sinirlarini korumakla birlikte, imparatorluk fikriyatinin gerektirdigi o biiyiik kiiltiirel mezc
(karisim) hadisesine istirak etmistir. Bu siiregte Altay ananesinin "Gok Nizam1" ile Dogu Roma’nin
"Yeryiizii Hakimiyeti"; birbirini nefyetmek yerine, hem ayr1 hem beraber var olabilmenin formiiliinii
iiretmislerdir. Son tahlilde; Eski Bulgar dini, sadece bir kavmin inanc1 olarak degil; Dogu Avrupa ve
Balkanlarin manevi genetigine islemis, imparatorluklarin yikilmasima ragmen ritiiellerde, batil
inanglarda ve halk hafizasinda yasamaya devam eden silinmez bir medeniyet kodu olarak
okunmalidir. Biitiin bunlar ele alindiginda Eski Bulgar dini kodlari, Dogu Roma semiyosferi iginde
sadece bir yabanci madde degil; o diinyay1 kendi rengine boyayan ve ondan renk alan, karsilikli bir
anlam {iretim siireci oldugu anlagilmaktadir.
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