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Abstract: The article examines the horse and related ethnographic elements within Turkic funeral rituals in
the context of cultural belief systems and social structure, with a particular focus on their historical continuity
in Kazakhstan. When evaluated through pre-Islamic and post-Islamic ritual practices, oral tradition, and
folkloric evidence, it becomes clear that among Turkic peoples the horse functioned not only as a means of
transportation and warfare, but also as a central symbolic element in mortuary rituals. Research further
demonstrates that horses were incorporated into funeral ceremonies as ritual components accompanying the
deceased. Archaeological and ethnographic findings indicate that the horse assumed symbolic roles intended
to ensure the well-being of the deceased in the afterlife. In Turkic societies, practices such as burying horses
fully equipped with tack and harness, ritual sacrifice, and their consumption during funeral feasts are associated
with animistic belief systems. In epic narratives and oral traditions, the bond of destiny between the horse and
the hero further reinforces the symbolic and spiritual dimensions of mortuary practices. Among the Kazakhs,
funeral rituals reflect a multilayered structure in which traditional elements and Islamic practices are
intertwined. The process extending from the announcement of death to burial and commemorative ceremonies
encompasses both social solidarity and religious obligations. While news of death is conveyed indirectly,
funerary procedures are carried out with Qur’anic recitation and the funeral prayer. During the mourning
period, ritual lamentations and condolence visits, as well as commemorations on the seventh and fortieth days
and on the anniversary of death, demonstrate the continuity of collective memory. In funeral feasts known
as ag, practices such as horse sacrifice function both as indicators of social status and as reflections of traditional
belief systems. Although these rituals have been reshaped in contemporary times depending on economic
conditions, their essential features have largely been preserved. Furthermore, among Kazakhs in the diaspora,
the practice of bringing symbolic soil from ancestral graves as a sign of attachment to the homeland represents
an important expression of identity, belonging, reverence for ancestral culture, and the reconstruction of
historical memory.

Keywords: Folklore, Horse cult, Funerary rituals, Oral culture, Historical continuity.

Oz: Bu makale, Tiirk cenaze ritiielleri igerisinde at ve atla iliskili etnografik unsurlari, kiiltiirel inang sistemleri
ve toplumsal yap1 baglaminda incelemekte; 6zellikle Kazakistan’daki tarihsel siireklilie odaklanmaktadir.
Islam Oncesi ve Islam sonrasi ritliel uygulamalar, so6zlii gelenek ve folklorik wveriler birlikte
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degerlendirildiginde, Tiirk halklar1 arasinda atin yalnizca bir ulagim ve savas araci olarak degil, ayni zamanda
6lim ritiiellerinin merkezinde yer alan sembolik bir unsur olarak islev gordiigii anlasilmaktadir. Arastirmalar
ayrica atlarm, 6len kisiye eslik eden ritiiel unsurlar olarak cenaze torenlerine dahil edildigini gostermektedir.
Arkeolojik ve etnografik bulgular, atin, 6liiniin 6teki diinyadaki refahini ve huzurunu saglamaya yonelik
sembolik roller iistlendigini ortaya koymaktadir. Tiirk toplumlarinda atlarin kosum ve eyer takimlariyla birlikte
gomiilmesi, kurban edilmesi ve cenaze solenlerinde tiiketilmesi gibi uygulamalar, animistik inang sistemleriyle
iliskilendirilmektedir. Destanlar ve sozlii geleneklerde ise at ile kahraman arasindaki kader ortakligi, 6lim
ritliellerinin sembolik ve manevi boyutlarim1 daha da giiclendirmektedir. Kazaklarda cenaze ritiielleri,
geleneksel unsurlar ile Islami uygulamalarin i¢ ige gectigi ok katmanli bir yapr sergilemektedir. Oliim
haberinin duyurulmasindan defin ve anma torenlerine kadar uzanan siire¢ hem toplumsal dayanismay1 hem de
dini yiikiimliiliikleri kapsamaktadir. Oliim haberi dolayl yollarla iletilirken, cenaze islemleri Kur’an tilaveti ve
cenaze namazi esliginde gergeklestirilmektedir. Yas doneminde sdylenen agitlar, taziye ziyaretleri ve dliimiin
yedinci, kirkinci glinii ile yil donlimiinde diizenlenen anma torenleri, kolektif hafizanin siirekliligini
gostermektedir. As olarak bilinen cenaze solenlerinde gerceklestirilen at kurbani gibi uygulamalar hem
toplumsal statiiniin gostergesi hem de geleneksel inang sistemlerinin yansimasi olarak islev gérmektedir. Bu
ritiieller glinlimiizde ekonomik kosullara bagli olarak yeniden sekillenmis olsa da varliklarini biiyiik 6lgiide
korumustur. Ayrica diasporadaki Kazaklar arasinda, anavatana baglhiligin bir gdstergesi olarak atalarinin
mezarlarindan sembolik toprak getirilmesi uygulamast; kimlik, aidiyet, ata kiiltiiriine sayg1 ve tarihsel hafizanin
yeniden insasinin 6nemli bir ifadesini olusturmaktadir.

Anahtar Kelimeler: Folklor, At kiiltii, Cenaze ritiielleri, Sozli kiiltiir, Tarihsel siireklilik.
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Structured Abstract:

This study examines the role of the horse in Turkic funerary rituals and associated folkloric elements,
contextualized through ethnographic materials and oral traditions. In Turkic societies characterized by seasonal
pastoralist lifeways, the horse functions not only as a means of transportation and warfare but also as a central
symbolic element in mortuary practices. Archaeological evidence indicates that horses have been included in
collective burials across the Eurasian steppes since the first millennium BCE, reflecting their ritual significance
in conceptions of the deceased’s journey and well-being in the afterlife. Within nomadic contexts, the horse
was not an object of worship, but rather a ritual companion and practical means of facilitating the deceased’s
passage to the afterlife. In this framework, there is no clear evidence of a distinct cultic veneration of horses
within funerary ceremonies. By contrast, among sedentary agricultural communities, horses appear in burial
contexts primarily in symbolic or representational forms from the early Iron Age onward.

In epic narratives and oral traditions, the horse emerges as the companion and fate-bound partner of
the hero. In particular, in the Manas and Koblandi-Batir epics, warhorses are believed to share the fate of their
owners; the death of the horse signifies the hero’s demise and functions as an important motif of mourning and
commemoration within these narratives. In nomadic funerary practices, saddles and harnesses constitute key
symbolic elements. The placement of a saddle in the grave, positioning it beneath the deceased’s head, hanging
it in the household for a year, or deliberately breaking it as a symbolic act of separation and potential reunion
in the afterlife, all serve to ease the transition to the afterlife and to establish a ritual bridge between the living
and the dead. Practices such as inverted saddling carry protective and regulatory meanings for both the
deceased and the community. Archaeological and ethnographic evidence demonstrates that, for nomadic
societies, the horse was not only an essential element of daily subsistence but also a vital means of ensuring
the soul’s journey beyond death. Oral and epic traditions further emphasize the enduring spiritual bond between
horse and owner, which continues after death, with practices such as sacrifice, guidance, and ritual
commemoration reinforcing the symbolic structure of the funerary process.

Contemporary Kazakh funerary practices continue to integrate Islamic rites with pre-Islamic traditions
associated with equine-centered ritual culture. The funeral process begins with Qur’anic recitation and the
funeral prayer, while the announcement of death is conveyed through the estirtu custom, delivered by socially
prominent elders using indirect and gradual expressions. During funerary proceedings, a felt yurt is erected at
the deceased’s residence, and a continuously lit torch is maintained to designate the ritual space. After the body
is washed and shrouded, it is oriented toward the Qibla and interred by male relatives. The ritual also publicly
acknowledges that the deceased’s social obligations will be assumed by kin, thereby reinforcing both individual
and collective dimensions of social responsibility.

The slaughtering of horses and the sharing of ritual meals (as) constitute central components of
Kazakh funerary rites, reinforcing both symbolic and social dimensions of the ceremony. The number of horses
sacrificed corresponds to the social status of the deceased, while the subsequent distribution of these animals
symbolizes both posthumous honor and social prestige. Historically, o/ii as: ceremonies exerted significant
influence on economic and social structures, and oral epics and folklore critically reflect on the potential
excesses of such feasts. For example, in the Manas epic, despite Kokotdy’s testamentary instruction for a
modest burial, the funeral evolves into a large-scale feast, illustrating the social and economic dynamics
embedded in mortuary ritual practice.

In the modern period, particularly in diaspora contexts or under conditions of war, repression, and
forced displacement, the “return of soil” ritual extends beyond a religious practice and becomes a significant
mechanism for the reproduction of collective memory and national identity within contexts of historical trauma
and spatial dislocation. These rituals restore disrupted intergenerational and territorial connections, creating a
symbolic link to ancestral land and inherited cultural memory. Qur’anic recitations and grave-site prayers
integrate Islamic ritual practice with long-standing cultural memory structures, reinforcing the continuity of
historical consciousness.

Within this framework, horses and funerary rituals occupy a central position in nomadic Turkic
culture, functioning as complex symbolic systems that mediate between life and death. The integration of
archaeological, ethnographic, and oral sources enables a comprehensive understanding of the horse’s role in
funerary practices, encompassing social hierarchy, economic redistribution, and cultural continuity. Epic
traditions and oral narratives preserve both the historical and ritual dimensions of these practices, contributing
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to a broader understanding of the social and cultural organization of Turkic nomadic societies. Accordingly,
an interdisciplinary approach that combines archaeology, anthropology, and folklore studies illuminates the
historical continuity, cultural diversity, and symbolic significance of Kazakh funerary rituals.

Keywords: Folklore, Horse cult, Funerary rituals, Oral culture, Historical continuity.
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Résumé Structuré:

Cette étude examine le role du cheval dans les rituels funéraires turciques et les ¢léments folkloriques
qui y sont associés, en les contextualisant a travers des matériaux ethnographiques et des traditions orales. Dans
les sociétés turciques caractérisées par un mode de vie pastoral saisonnier, le cheval ne constitue pas seulement
un moyen de transport et de guerre, mais également un élément symbolique central dans les pratiques
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funéraires. Les données archéologiques indiquent que des chevaux ont été inclus dans des sépultures collectives
a travers les steppes eurasiatiques des le premier millénaire avant notre ére, reflétant leur importance rituelle
dans les conceptions du voyage du défunt et de son bien-étre dans 1’au-dela. Dans les contextes nomades, le
cheval n’était pas un objet de culte, mais plutdt un compagnon rituel et un moyen pratique de faciliter le passage
du défunt vers I’au-dela. Dans ce cadre, il n’existe pas de preuves claires d’une vénération cultuelle distincte
du cheval dans les cérémonies funéraires. En revanche, parmi les communautés agricoles sédentaires, le cheval
apparait dans les contextes funéraires principalement sous des formes symboliques ou représentatives a partir
de I’age du Fer.

Dans les récits épiques et les traditions orales, le cheval se manifeste comme le compagnon et le
partenaire 1i¢ au destin du héros. En particulier, dans les épopées Manas et Koblandi-Batir, les chevaux de
guerre sont censés partager le destin de leurs maitres ; la mort du cheval signifie la disparition du héros et
constitue un motif important de deuil et de commémoration dans ces récits. Dans les pratiques funéraires
nomades, les selles et les harnais représentent des éléments symboliques essentiels. Le placement d’une selle
dans la tombe, son positionnement sous la téte du défunt, son accrochage dans la maison pendant un an, ou sa
destruction volontaire comme acte symbolique de séparation et de possible réunion dans I’au-dela, visent tous
a faciliter la transition vers 1’au-dela et a établir un pont rituel entre les vivants et les morts. Des pratiques telles
que la selle inversée portent des significations protectrices et régulatrices pour le défunt comme pour la
communauté. Les preuves archéologiques et ethnographiques démontrent que, pour les sociétés nomades, le
cheval n’était pas seulement un élément essentiel de la subsistance quotidienne, mais aussi un moyen vital
d’assurer le voyage de I’ame aprés la mort. Les traditions orales et épiques soulignent davantage le lien spirituel
durable entre le cheval et son maitre, qui se poursuit aprés la mort, avec des pratiques telles que le sacrifice, la
guidance et la commémoration rituelle renforgant la structure symbolique du processus funéraire.

Les pratiques funéraires kazakhes contemporaines continuent d’intégrer les rites islamiques avec des
traditions préislamiques associées a la culture rituelle centrée sur le cheval. Le processus funéraire commence
par la récitation coranique et la priére funéraire, tandis que I’annonce du décés est transmise par la coutume
estirtu, délivrée par des anciens socialement influents a travers des expressions indirectes et graduelles. Au
cours des cérémonies, une yourte de feutre est érigée au domicile du défunt, et une torche allumée en
permanence est maintenue pour désigner 1’espace rituel. Apres avoir été lavé et enveloppé dans un linceul, le
corps est orienté vers la Qibla et enterré par des parents masculins. Le rituel reconnait é¢galement publiquement
que les obligations sociales du défunt seront assumées par ses proches, renforgant ainsi les dimensions
individuelles et collectives de la responsabilité sociale.

L’abattage des chevaux et le partage des repas rituels (as) constituent des composantes centrales des
rites funéraires kazakhs, renforgant les dimensions symboliques et sociales de la cérémonie. Le nombre de
chevaux sacrifiés correspond au statut social du défunt, tandis que la distribution ultérieure de ces animaux
symbolise a la fois ’honneur posthume et le prestige social. Historiquement, les cérémonies 6/ii asi ont exercé
une influence significative sur les structures économiques et sociales, et les épopées orales ainsi que le folklore
reflétent de manicre critique les exceés potentiels de ces festins. Par exemple, dans 1’épopée Manas, malgré
I’instruction testamentaire de Kokotdy pour des funérailles modestes, la cérémonie évolue en un festin a grande
échelle, illustrant les dynamiques sociales et économiques intégrées dans la pratique funéraire.

A I’époque moderne, notamment dans les contextes de diaspora ou sous les conditions de guerre, de
répression et de déplacement forcé, le rituel du « retour de la terre » dépasse la pratique religieuse et devient
un mécanisme significatif de reproduction de la mémoire collective et de 1’identité nationale dans des contextes
de traumatisme historique et de dislocation spatiale. Ces rituels restaurent les liens intergénérationnels et
territoriaux interrompus, créant un lien symbolique avec la terre ancestrale et la mémoire culturelle héritée. Les
récitations coraniques et les priéres au cimetiére intégrent la pratique rituelle islamique avec des structures de
mémoire culturelle de longue durée, renforgant la continuité de la conscience historique.

Dans ce cadre, les chevaux et les rituels funéraires occupent une position centrale dans la culture
nomade turcique, fonctionnant comme des systémes symboliques complexes qui médiatisent entre la vie et la
mort. L’intégration des sources archéologiques, ethnographiques et orales permet une compréhension globale
du role du cheval dans les pratiques funéraires, englobant la hiérarchie sociale, la redistribution économique et
la continuité culturelle. Les traditions épiques et orales préservent les dimensions historiques et rituelles de ces
pratiques, contribuant & une compréhension plus large de 1’organisation sociale et culturelle des sociétés
nomades turciques. En conséquence, une approche interdisciplinaire combinant archéologie, anthropologie et
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études folkloriques éclaire la continuité historique, la diversité culturelle et la signification symbolique des
rituels funéraires kazakhs.

Mots-Clés: Folklore, culte du cheval, rituels funéraires, culture orale, continuité historique

Resumen Estructurado:

Este estudio examina el papel del caballo en los rituales funerarios tirquicos y los elementos
folcloricos asociados, contextualizados a través de materiales etnograficos y tradiciones orales. En las
sociedades tirquicas caracterizadas por modos de vida pastoriles estacionales, el caballo no solo funciona como
medio de transporte y de guerra, sino también como un elemento simbodlico central en las practicas mortuorias.
La evidencia arqueologica indica que los caballos han sido incluidos en enterramientos colectivos en las estepas
euroasiaticas desde el primer milenio a. C., reflejando su importancia ritual en las concepciones del viaje del
difunto y su bienestar en el mas alla. En los contextos ndmadas, el caballo no era objeto de culto, sino un
compaiiero ritual y un medio practico para facilitar el paso del difunto hacia la otra vida. En este marco, no
existe evidencia clara de una veneracion cultual distinta del caballo dentro de las ceremonias funerarias. Por el
contrario, entre las comunidades agricolas sedentarias, los caballos aparecen en contextos funerarios
principalmente en formas simbolicas o representacionales desde la temprana Edad del Hierro.

En las narrativas épicas y tradiciones orales, el caballo emerge como compafiero y socio ligado al
destino del héroe. En particular, en las epopeyas Manas y Koblandi-Batir, se cree que los caballos de guerra
comparten el destino de sus duefios; la muerte del caballo significa la desaparicion del héroe y funciona como
un motivo importante de duelo y conmemoraciéon dentro de estas narrativas. En las practicas funerarias
némadas, las sillas de montar y los arneses constituyen elementos simbolicos clave. La colocacion de una silla
en la tumba, su ubicacion bajo la cabeza del difunto, colgarla en la casa durante un afio o romperla
deliberadamente como acto simbolico de separacion y posible reunion en el mas alld, sirven para facilitar la
transicion hacia la otra vida y establecer un puente ritual entre vivos y muertos. Practicas como la inversion de
la silla de montar conllevan significados protectores y reguladores tanto para el difunto como para la
comunidad. La evidencia arqueoldgica y etnografica demuestra que, para las sociedades nomadas, el caballo
no solo era un elemento esencial de la subsistencia diaria, sino también un medio vital para asegurar el viaje
del alma tras la muerte. Las tradiciones orales y épicas enfatizan ademas el vinculo espiritual perdurable entre
caballo y duefio, que continia después de la muerte, con practicas como el sacrificio, la guia y la
conmemoracion ritual reforzando la estructura simbdlica del proceso funerario.

Las practicas funerarias kazajas contemporaneas siguen integrando los ritos islamicos con tradiciones
preislamicas asociadas a la cultura ritual centrada en el caballo. El proceso funerario comienza con la recitacion
coranica y la oracion funebre, mientras que el anuncio de la muerte se transmite mediante la costumbre estirtu,
realizada por ancianos socialmente prominentes a través de expresiones indirectas y graduales. Durante las
ceremonias, se erige una yurta de fieltro en la residencia del difunto y se mantiene encendida una antorcha de
manera continua para designar el espacio ritual. Tras el lavado y amortajamiento del cuerpo, este se orienta
hacia la Qibla y es enterrado por parientes varones. El ritual reconoce publicamente que las obligaciones
sociales del difunto seran asumidas por sus familiares, reforzando asi las dimensiones individuales y colectivas
de la responsabilidad social.

El sacrificio de caballos y el reparto de comidas rituales (as) constituyen componentes centrales de
los ritos funerarios kazajos, reforzando tanto las dimensiones simbolicas como sociales de la ceremonia. El
numero de caballos sacrificados corresponde al estatus social del difunto, mientras que la posterior distribucion
de estos animales simboliza tanto el honor pdstumo como el prestigio social. Historicamente, las ceremonias
olii as1 ejercieron una influencia significativa en las estructuras econdmicas y sociales, y las epopeyas orales y
el folclore reflejan criticamente los posibles excesos de tales banquetes. Por ejemplo, en la epopeya Manas, a
pesar de la instruccion testamentaria de K6kotdy para un entierro modesto, el funeral evoluciona hacia un festin
a gran escala, ilustrando las dinamicas sociales y economicas incrustadas en la practica mortuoria.

En el periodo moderno, particularmente en contextos de didspora o bajo condiciones de guerra,
represion y desplazamiento forzado, el ritual del “retorno de la tierra” trasciende la practica religiosa y se
convierte en un mecanismo significativo para la reproduccion de la memoria colectiva y la identidad nacional
en contextos de trauma histdrico y dislocacion espacial. Estos rituales restauran conexiones intergeneracionales
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y territoriales interrumpidas, creando un vinculo simbolico con la tierra ancestral y la memoria cultural
heredada. Las recitaciones coranicas y las oraciones en la tumba integran la practica ritual islamica con
estructuras de memoria cultural de larga duracion, reforzando la continuidad de la conciencia historica.

En este marco, los caballos y los rituales funerarios ocupan una posicion central en la cultura nomada
tarquica, funcionando como sistemas simbdlicos complejos que median entre la vida y la muerte. La
integracion de fuentes arqueolodgicas, etnograficas y orales permite una comprension integral del papel del
caballo en las practicas funerarias, abarcando jerarquia social, redistribucion econémica y continuidad cultural.
Las tradiciones épicas y orales preservan tanto las dimensiones historicas como rituales de estas practicas,
contribuyendo a una comprension mas amplia de la organizacion social y cultural de las sociedades ndmadas
turquicas. En consecuencia, un enfoque interdisciplinario que combine arqueologia, antropologia y estudios
folcloricos ilumina la continuidad historica, la diversidad cultural y la significacion simbdlica de los rituales
funerarios kazajos.

Palabras Clave: Folclore, culto al caballo, rituales funerarios, cultura oral, continuidad histérica

ZMLRE:

RFRRN T ESERRFBALNARME X RETEROER, FEIRESHEEOLESM
BRI, EUSTHEREESANFIENRRARD, BTIMUERBESHFNTE, BEKRE
KEFHNRORIAETR, EHIEEER, BATI—TFE SERANARTERNEFESZZH
, RBRTAEECTERESRIMLZTMSTHINARN, FEEERT, BHERRFNNR, mE
CTENNAERHEEZATE, ABHIRFEAKN, EHAERT, FERBILEXRBELPEFEE
WMIMBRE, HRCT, EEERUMASS, BRAKSENAE, SEEUREMKBRTAH

MEEZBRT,

EREMESOLES D, DFERARENNESHEHEENHEMEIR, THEE (B9E)
5 (EH=E-BRER) £5H, &BRANASEARG ; BZRRIERENRE, HFRARESE
CHEESH, EFNEELRED, BESBEEXBORMETR, FHEETED, METELT
. BETRY—F, SiEITRFADBERIMEENRIEITH, HEAEEPTEIMNTE, HiE
TEESTEZBNNAERR, BNEEDSENME BEERFSATCTERBEFNEN, Bh
SEREEILERP, XERHEmE, BSTNEABEUNERARE Y, BEHRERTIILEKRIE
MXBFER, OLEELBEHE—FRBBFIZESEAZBFHANE AT, XMATEERCZENA
ML, B, 5ISENAMLSEREKRL T EALTENRIEE,

YRGBT FAKBEA ST FHR=NA S FH=NANIUEREE S, FTALIRU (
H=2) BEXSMEFR, RTHEMET estiru IBHET S FRSLENKELUBE, MiHNERX
AREK, EEALTED, TUEERERERE, FRFMERPLEVENARZE, BEEFTAS
£ |, mMR/RE, BEMFRETE, NARNITFWBATENLEXSHHEFEEAE, WMz
A RTENNMEEEEERE,

ERELEENENAMER (05 ) BRRFERFLNROARED, B THANRIESESR
BH, FTAtESTNMEN N TCENLERMA, MBENSENRIEERRENRESHEFLE,
ek, oli asn NANEFELSEMTETEELW, OXRHFERAETIFIEMRIRT R
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BESE, pia, £ (Ba) wish, RERREFEBEEREMNEL FHALMETARNRE
2, R TELIERRRENTE 5L

HIAR, CHEERE. 8F. BESEFHRBRAMEERT, JFL NHBHE T RBKK
, RATENLAGSZERAER TBETERICT S RENRNERNG, XLENIRE T4
FHRIR SR, BE T SAE I HRMENULICZNFEEAT, (H=8) BR5EH
TENFIH=XALE S KAGFEN LIS EME SRR, 216 T HLRIRELN,

HEMERT , BSE5EALNAERTBER U P SRR OHAL, FAERNRIEFEREESE
ZBIEERMER, £h. RESSALEHNES, ER1EZEHmERDEZLSKEFTHIER
, BEARFR BFBAEEXIEL, £FE5OLERRT T XELENAESNALE, A
BV FEZHEBREFEAE ST 5 XAR, Alt, F6EFEF. AXKESERAENEZR
7E, BN TRERELNNLIESE,. XEEHESRIERN,

KiiE: R, 357, AN Bkt MEESH

CrpykrypupoBannbiii Pedepar:

B nmanHOM HCCleOBaHHMH paccMaTpPUBACTCS POJb JIOMAAHW B TIOPKCKHUX MOTpeOaibHBIX 00psamax H
CBS3aHHBIX C HUMH (OJBKIOPHBIX JJIEMEHTaX, B KOHTEKCTE STHOTPA(PUUCCKIX MAaTEPUANIOB W YCTHBIX
Tpamuuid. B TIOpKCKHX 0OIecTBax, XapaKTePH3YIOUIMXCS CE30HHBIM MACTOPAIBHBIM 00pa3oM JKU3HH,
JIOWaJb BBICTYNAET HE TOJIBKO CPENCTBOM IEPEABMKEHUS M BOWHBI, HO U LEHTPAIbHBIM CHMBOJIUYECKUM
3JIEMEHTOM B MOTPEOabHBIX MPAKTHKAX. APXEOJIOTHIeCKHe JaHHBIC CBHICTEIBCTBYIOT O TOM, YTO JIOUIAIH
BKJIIOYAJIMCh B KOJUIEKTMBHBIE 3aXOPOHEHMs Ha €BPA3sUMCKUX CTEIIX HauuHas ¢ | TeicsueneTus 10 H. 3.,
OTpakasl UX PUTyaJbHOE 3HAUYEHHE B MPEICTABICHHUIX O ITyTH YMEPIIEro U ero OJIaronosydyud B 3arpoOHOM
Mupe. B KOYeBBIX KOHTEKCTax JIOIIA[h HE SBIAIAch OOBEKTOM IOKJIOHEHMS, a BBICTyHajla PHUTyaJbHBIM
CIIyTHUKOM M TPAaKTHYECKHM CPEICTBOM, OOJIErYyaroIiuM IMepexoj yMepuiero B 3arpoOHbId Mup. B aTom
OTHOIIICHUH HET YeTKUX [O0Ka3aTeJbCTB CYIIECTBOBAHHUS OTAEIHHOTO KyJIbTa JIOMIAAW B IOTPeOanbHBIX
nepeMoHusX. HanpoTus, cpequ ocemmbIx 3eMIleIeIbUeCKUX OOIIUH JIOMAAN MOSBISIOTCS B MOTpeOaTbHOM
KOHTEKCTE TPEHUMYIISCTBEHHO B CHMBOJHYCCKOH WM pENpe3eHTaTHBHON (opMe HauwHAas ¢ paHHETO
JKEJIE3HOTr0 BEKA.

B osnudeckux NOBECTBOBAHMAX M YCTHBIX TPAAMLUAX JIOIIAAb TPEACTAET KaK CIYyTHUK H
CyIbpOOHOCHBIN apTHep repos. B wacTHocTH, B 3nocax Manac n Kobaanowi-bamusip 60eBble KOHU CUUTAIOTCS
pas3zeNAomUMH cy1b0y CBOMX XO35€B; CMEpTh JIOIIAJM O3HA4YaeT T'MOeNb Teposi M BBICTYIAET BAXKHBIM
MOTHBOM CKOpPOM M MaMATH B 9THX NOBECTBOBaHMAX. B KOUeBBIX MOrpedanbHBIX NMpakTHKaX celia U copys
SBIIIIOTCSL  KJIIOYEBBIMM CHMBOJIMYECKMMH D3JIeMEHTaMH. Pa3memieHue ceqna B MOTHIE, IOJA TOJIOBOH
yMepIIIero, ero NoJBeNINBaHKE B JOME Ha 0] WJIM HaMEpEeHHOE pa3pylIeHHe KaKk CHMBOIMYECKHH aKT pa3iayKu
Y BO3MOYKHOTO BOCCOEJMHEHHMSI B 3arPOOHOM MHpPE — BCE ATO CIIY)KUT OOJIETUEHHIO Nepexo/ia B HHOW MHp U
YCTaHOBJICHHUIO PUTYAIBHOTO MOCTA MEX/Ty >KUBBIMU U MEPTBBIMHU. Takue MpakTUKH, KaK IIEpeBepHyTOE CEAIO,
HECYT OXPaHHUTEIbHbIC U PEryINPYIOIINE 3HAYCHNS KaK JIJIsl yMEPILET0, TaK U JII OOLTHHEI. APXE0IIOTHIecKre
Y 3THOTpaMueCcKHe JaHHbIe TTOKa3bIBAIOT, YTO JJISI KOYEBBIX OOLIECTB JIOMIAAb ObUIa HE TOJIBKO BaKHEHIINM
3JIEMEHTOM MOBCEHEBHOTO CYIIECTBOBAHMS, HO M XM3HEHHO HEOOXOAMMBIM CPEJICTBOM OOECIICUCHHUS ITyTH
JyLIM NOCJ€ CMEPTH. YCTHBIE M 3MUYECKHE TPAJULMH MOJYEPKHBAIOT MPOUYHYIO AYXOBHYIO CBSI3b MEXKAY
JIOUIaJbI0 U XO3SMHOM, MPOJOJDKAIOIIYIOCS MOCIE CMEPTH, a TaKMe MPAaKTUKU, KaK XEPTBOIPHUHOLICHUE,
MPOBOJIHMYECTBO M PHUTYaJbHOE NMOMHHOBEHHE, YKPEIUISIOT CHMBOJIHMYECKYIO CTPYKTYpYy IOrpeOabHOTO
nporecca.

CoBpeMeHHBIE Ka3axCKHe NOrpedabHbIE NPAKTHKH IPOJOIDKAIOT HHTETPHUPOBATh HCIAMCKHE
0OPSIIIBI C JOUCIAMCKUMH TPAAULIUSAMHE, CBI3aHHBIMH C KOHHO-IICHTPUYHOH PUTyalbHON KyIpTypoil. [Ipomecc
MOXOPOH HaunHaeTcs ¢ uyTeHms KopaHa u morpeOanpbHON MOJHUTBBI, TOTJa KaK COOOIIEHHE O CMEpTH
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nepenacTcst 4depe3 OOBIMal  9cmupmy, WCIONHIEMBIH COLMAIBHO AaBTOPUTETHBIMH CTapeHIINHAMU
MIOCPEICTBOM KOCBEHHBIX U ITOCTETICHHBIX BRIPAXKEHUH. B X016 TOXOPOHHBIX MEPONIPHUATHH Y JOMa YMEPILETO
BO3BOANTCS BOIJIOYHAS IOPTa, a MOCTOSIHHO TOpAIni (hakesl 0003Ha4aeT pUTyaIbHOE MPOCTpaHCTBO. [locie
OMOBEHHUsI M OOEpTHIBAaHUS Tela OHO OPHEHTHUPYETCSI B CTOPOHY KHOIBI M XOPOHHTCS MY>KIMHAMU-
POACTBEHHUKAaMU. PuTyain Takke ImyOIMIHO MOATBEPKIAET, UYTO CONMATbHbIE 0053aTEIbCTBA YMEPIIET0 Oy IyT
NPUHATHL €r0 POIHEH, TEM caMbIM YKpPEIUIisl KaK WHIWBHAyallbHbIC, TaK W KOJUICKTHBHBIC H3MEPEHHUS
COLIMAILHOW OTBETCTBEHHOCTH.

3axsiaHHe JOIIaJeil 1 COBMECTHOE y4acTHe B PUTYaIbHBIX Tpamne3ax (aut) COCTaBISAIOT LIEHTPaIbHbIE
KOMITOHEHTBI Ka3aXCKHX ITOXOPOHHBIX OOPSI0B, YCHINBAsi KaK CUMBOJIMUECKHE, TAK M COLIMAIIbHBIE aCHIEKTHI
nepeMoHun. KomnuecTBo NpHMHECEHHBIX B XKEPTBY JIOIaieil COOTBETCTBYET COLIMAIBHOMY CTaTyCy YMEpIIEro,
a rocjenyrolee pacnpeaesieHie 3TUX KUBOTHBIX CUMBOJIU3UPYET KaK IOCMEPTHYIO UYECTh, TAK M COLUAbHBIIN
npecTik. VcTopudecku IIEpeMOHUM 67y auibl OKa3bIBAIM 3HAYUTEIbHOE BIMSHUE HAa SKOHOMHUYECKUE U
COIIMANBbHBIE CTPYKTYPbI, @ YCTHBIE 3TOCHI M (DOJIBKIOP KPUTHIECKU OTPakKalyd BO3MOJKHBIE H3IIHMIIECCTBA
nogoOHbIX mupiuects. Hampumep, B snoce Mawnac, HecMOTpsS Ha 3aBemaTeNbHOe ykasaHne Kokeros o
CKPOMHBIX MOXOpPOHAX, IIEPEMOHHS IpEBpaIaeTcs B MacIITaOHOE MHUPIIECTBO, MIUIIOCTPHUPYS COLUAILHO-
9KOHOMHYECKYIO TMHAMHKY, BCTPOCHHYIO B Orpe0alIbHYIO IPAKTHKY.

B coBpeMeHHBIN mepHoA, 0COOCHHO B YCIOBHSX AMACIIOPHI, BOWHBI, PETIPECCHI M BBIHYKICHHOTO
HEepeceNieHns, PUTyall «BO3BPALICHUS 3€MJIM» BBIXOJUT 3a PAMKH PEIUTHO3HON MPAKTHKH M CTAHOBHUTCS
Ba)KHBIM MEXaHU3MOM BOCIIPOU3BOJICTBA KOJUIEKTUBHOM MMAMSITH U HALIMOHAIbHON UICHTUYHOCTH B KOHTEKCTE
HUCTOPUYECKON TpaBMBl M IPOCTPAHCTBEHHOTO pa3phlBa. ODTH PUTYyaJbl BOCCTAHABIMBAIOT HapyIICHHBIE
MEXIIOKOJICHHBIE U TEPPUTOPUAJIBHBIE CBS3U, CO3/1aBas CUMBOJUYECKYIO CBSA3b C 3€MJIEH IPEIKOB U
HacJIeIOBaHHOM KyJabTypHOH mamsareio. UteHne Kopana M MONUTBBI Ha MOTHIIE MHTETPUPYIOT HCIAMCKYIO
PUTYaJbHYIO IPAKTUKY C YCTOMYUBBIMM CTPYKTypaMH KyJIbTYPHOH MaMATH, YKpeIUIsis HENPEpPbIBHOCTb
HUCTOPHUYECKOTO CO3HAHMSI.

B 3TOM KOHTEKCTE JIOMIa i U MOrpedabHbIe PUTYANIbl 3aHUMAIOT IEHTPAJIBHOE MECTO B TIOPKCKOU
KOUYEeBON KyJNbType, (YHKIMOHUPYS KaK CJIOKHBIE CHMBOJIMYECKHE CHCTEMBbI, MOCPEIHHYAIONINE MENKITY
JKU3HBIO U CMEPThIO. MHTerpanus apXxeolorndecKux, 3THOrpaUIeCKuX U YCTHBIX UCTOYHUKOB TO3BOJISIET
BCECTOPOHHE TOHSTH POJIb JIOMIAH B MOrpeOabHBIX MPAKTHKAX, OXBATHIBAIOIINX COLUATIBHYIO HEPAPXHIO,
IKOHOMHYECKOE Mepepacipe/ie/ieHue U KyJIbTYPHYIO MPEEMCTBEHHOCTh. DIUYECKUE TPAJUIUK U YCTHBIC
TMMOBECTBOBAHUA COXPAHAIOT KaK UCTOPUYCCKHUE, TAK U PUTYAJIbHBIC UBMEPCHUA OTUX MNPAKTHUK, CHOCO6CTBy$I
6onee MUPOKOMY MOHMMAHHUIO COIMANBHONW M KyJbTypHOH OpTaHH3alMK TIOPKCKHX KOYEBBIX OOIIECTB.
COOTBeTCTBeHHO, MC)KI[I/ICI_II/IHJ'II/IHapHI:Jﬁ noaxon1d, O6’Be£[HH)HOIlIHﬁ apXe€OJIOTUI0, AaHTPOIOJIOTHUIO U
(ONBKIIOPUCTHKY, OCBEIAET HCTOPUUECKYIO TPEEMCTBEHHOCTbD, KYJIbTYPHOE Pa3HOOOpa3ue U CUMBOJIMUECKOE
3HAYCHHUEC KAa3aXCKHUX HOFpe6aHBHLIX pUTYyaJoB.

KioueBble ciaoBa: Donpkiop, KyJibT JOWMAAHW, MOrpedambHble PUTYaNlbl, YCTHas KyJbTypa,
HACTOpUYECKas IPEEMCTBEHHOCTh
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PIaS: Apbyl, UIeT Ioll, 3ifyH TR Sy, Mifes Twpha, Ydeiie PR

Yapilandirilmis Ozet:

Bu caligma, Tiirk cenaze ritiiellerinde atin roliinii ve buna bagl folklorik unsurlari, etnografik
malzemeler ve s6zlii gelenekler baglaminda incelemektedir. Mevsimsel nomadik ve hayvancilia dayali yasam
bigcimleriyle karakterize edilen Tiirk toplumlarinda at, yalnizca bir ulagim ve savas araci olarak degil, ayni
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zamanda 6liim ve defin uygulamalarinin merkezinde yer alan sembolik bir unsur olarak islev gérmektedir.
Arkeolojik bulgular, MO I. bin yildan itibaren Avrasya bozkirlarinda atlarin toplu gémiilere dahil edildigini
gostermekte; bu durum, dliiniin 6teki diinyaya yolculugu ve ahiretteki esenligiyle ilgili tasavvurlardaki ritiiel
Oonemini yansitmaktadir. Nomadik yasam baglaminda at, bir tapinma nesnesi degil; 6liiniin 6teki diinyaya
gecisini kolaylastiran ritliel bir yoldas ve pratik bir ara¢ olarak degerlendirilmistir. Bu ¢ercevede, cenaze
torenlerinde ata yonelik bagimsiz ve belirgin bir kiilt niteligindeki kutsama veya tapinma pratigine iligkin agik
kanitlar bulunmamaktadir. Buna karsilik, yerlesik tarim topluluklarinda atlar, Erken Demir Cagi’ndan itibaren
mezar baglamlarinda daha ¢ok sembolik veya temsili bigimlerde kargimiza ¢ikmaktadir.

Destanlar ve sozlii geleneklerde at, kahramanin yol arkadasi ve kader birligi ig¢inde oldugu bir varlik
olarak ortaya ¢ikmaktadir. Ozellikle Manas ve Kobland1 Batir destanlarinda savas atlarimn sahiplerinin
kaderini paylastigina inanilmaktadir; atin 6liimii, kahramanin &liimiiniin habercisi olarak goriilmekte ve
anlatilarda yas ve anma temalarmin Onemli bir unsuru olarak islev gormektedir. Gogebe cenaze
uygulamalarinda eyer ve kosum takimlar1 temel sembolik unsurlar arasinda yer almaktadir. Eyerin mezara
konulmasi, 6liiniin baginin altina yerlestirilmesi, bir yil boyunca evde asili tutulmasi veya oteki diinyada
yeniden kavusma disiincesini simgeleyen ayriligi ifade etmek amaciyla bilingli olarak kirilmasi gibi
uygulamalar hem 6liiniin ahirete gecisini kolaylastirmakta hem de yasayanlarla dliiler arasinda ritiiel bir koprii
kurmaktadir. Eyerin ters g¢evrilerek kullanilmasi gibi uygulamalar ise hem 6li hem de topluluk agisindan
koruyucu ve diizenleyici anlamlar tagimaktadir. Arkeolojik ve etnografik veriler, gé¢ebe toplumlar i¢in atin
yalnizca giindelik yagamin ve ge¢im ekonomisinin vazgegilmez bir unsuru olmadigini, aynit zamanda ruhun
6lim sonrasindaki yolculugunu giivence altina alan temel araglardan biri olarak goriildiigiini ortaya
koymaktadir. S6zIi ve destansi gelenekler de at ile sahibi arasindaki manevi bagin 6liimden sonra da devam
ettigini vurgulamakta; kurban etme, rehberlik ve ritliiel anma gibi uygulamalar cenaze siirecinin sembolik
yapisini gliglendirmektedir.

Cagdas Kazak cenaze uygulamalari, Islami ritiieller ile at merkezli ritiiel kiiltiire ait Islam oncesi
gelenekleri bir arada siirdiirmektedir. Cenaze siireci Kur’an tilaveti ve cenaze namaziyla baslamakta; 6liim
haberi ise toplumda saygin bir konuma sahip yaslilar tarafindan dolayli ve asamali ifadeler kullanilarak
gerceklestirilen estirtu gelenegi araciligiyla duyurulmaktadir. Cenaze merasimleri sirasinda, 6len kisinin evinin
online kece bir yurt kurulmakta ve ritiiel alani belirlemek amaciyla siirekli yanan bir mesale
bulundurulmaktadir. Cenaze yikandiktan ve kefenlendikten sonra kibleye yonlendirilerek erkek akrabalar
tarafindan defnedilmektedir. Ritiiel ayn1 zamanda, dlen kisinin toplumsal sorumluluklarinin yakinlart
tarafindan tstlenilecegini kamuya agik bigimde ilan ederek sosyal sorumlulugun hem bireysel hem de kolektif
boyutlarint pekistirmektedir.

Atlarin kurban edilmesi ve ritiiel yemeklerin (as) paylasilmasi, Kazak cenaze torenlerinin temel
unsurlarini  olusturmaktadir. Bu uygulamalar, toérenin hem sembolik hem de toplumsal boyutlarini
giiclendirmektedir. Kurban edilen atlarin sayisi, dlen kisinin toplumsal statiisiiyle dogrudan iliskilendirilmekte;
kurban sonrasinda etlerin dagitilmasi ise hem o6liim sonrasi onuru hem de sosyal itibar1 simgelemektedir.
Tarihsel olarak O6li as1 torenleri ekonomik ve toplumsal yapilar iizerinde 6nemli etkiler yaratmis; sozlii
destanlar ve folklor iiriinleri bu solenlerin asiriliklarim elestirel bir bakis acisiyla yansitmistir. Ornegin Manas
Destani’nda, K6kotdy lin miitevazi bir cenaze tdreni yapilmasi yoniindeki vasiyetine ragmen cenaze merasimi
biiyiik 6l¢ekli bir sdlene doniismekte; bu durum 6liim ritiiellerine ickin toplumsal ve ekonomik dinamikleri
gozler Oniline sermektedir.

Modern donemde, 6zellikle diaspora topluluklarinda veya savas, baski ve zorunlu go¢ kosullarinda,
“toprak getirme” ritlieli yalnizca dini bir uygulama olmanin Gtesine gegmekte; tarihsel travma ve mekansal
kopus baglamlarinda kolektif hafizanin ve ulusal kimligin yeniden tiretilmesinde énemli bir mekanizma haline
gelmektedir. Bu ritiieller, kesintiye ugramis kusaklar arasi ve mekansal baglar1 yeniden kurmakta; atalarin
yurdu ve miras alinan kiiltiirel hafiza ile sembolik bir iliski olusturmaktadir. Kur’an tilavetleri ve mezar baginda
gerceklestirilen dualar, Islami ritiiel uygulamalarmi koklii kiiltiirel hafiza yapilariyla biitiinlestirerek tarihsel
bilincin siirekliligini pekistirmektedir.

Bu gercevede atlar ve cenaze ritiielleri, gogebe Tiirk kiiltiiriinde yasam ile 6liim arasinda aracilik eden
karmasgik sembolik sistemler olarak merkezi bir konuma sahiptir. Arkeolojik, etnografik ve sozlii kaynaklarin
birlikte degerlendirilmesi, atin cenaze uygulamalarindaki roliiniin; toplumsal hiyerarsi, ekonomik yeniden
dagitim ve kiiltiirel siireklilik boyutlarin1 kapsayacak sekilde biitlinciil olarak anlasilmasina imkéan
saglamaktadir. Destanlar ve s6zli anlatilar, bu uygulamalarin hem tarihsel hem de ritliel yonlerini koruyarak
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Tiirk gogebe toplumlarimin toplumsal ve kiiltiirel orgiitlenmesine iliskin daha kapsamli bir kavrayisa katkida
bulunmaktadir. Dolayisiyla arkeoloji, antropoloji ve folklor aragtirmalarini bir araya getiren disiplinlerarasi bir
yaklagim, Kazak cenaze ritliellerinin tarihsel siirekliligini, kiiltiirel ¢esitliligini ve sembolik anlam diinyasini

acikliga kavusturmaktadir.

Anahtar Kelimeler: Folklor, At kiiltli, Cenaze ritiielleri, S6z1ii kiiltiir, Tarihsel stireklilik.
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The Horse in Funerary Rites and Ritual Transformations: The Case of Kazakhstan

Introduction

Funerary rites in Turkish culture are of considerable importance, both for elucidating the
multilayered structure of ritual practices and for reflecting the everyday lives of the Turkic tribes that
historically maintained a nomadic transhumant lifestyle between summer and winter pastures across
the steppe. Within this context, the socio-cultural manifestations associated with the horse and related
ethnographic materials in funerary ceremonies emerge as significant religious and sociological
phenomena that warrant in-depth examination. Furthermore, funeral traditions and the shared oral
narratives of the Turkic world provide an important framework for understanding how rituals
originating in the pre-Islamic period were transformed and reinterpreted following the adoption of
Islam. Closely connected to the construction and representation of an individual's socio-economic
and socio-psychological identity, this framework also offers a valuable basis for identifying and
classifying folkloric phenomena and typologies.

Rituals are enduring practices that possess the capacity to absorb, preserve, and transform
numerous elements of oral tradition and collective memory. In particular, phenomena such as the
sacrificial horse, offered during funerary ceremonies with the wish that it accompany the deceased
to the underworld, frequently appear in laments as well as in blessings and curses through expressions
that reflect earlier belief systems. These forms of address indicate that ritual constitutes not only a
symbolic performance but also a communicative sphere grounded in religious belief.

The inseparable relationship between verbal expression and rites of passage provides
significant insights not only into cyclical conceptions of time but also into the socio-economic
activities and everyday practices of communities. Rituals performed at liminal stages of life—such
as birth, puberty, marriage, and death—offer important evidence concerning modes of production,
power relations, and patterns of social organization. In the context of funerary rites and
commemorative ceremonies, these practices function as expressions of collective cultural memory,
providing valuable information about belief systems, historical interactions, cultural affinities, and
ethnogenetic connections. The diversity observed in ritual practices likewise reflects the impact of
migrations, climatic changes, and interactions among different ethnic groups. The origins and
transformations of these variations therefore remain a significant field of inquiry that continues to
merit rigorous academic investigation.

The ways in which everyday life has historically been constructed upon tradition, as well as
the processes through which older practices have been renewed and reinterpreted, can be traced
through the study of ritual. As an effective means of transmitting traditions and ritual practices to
future generations, rituals—particularly within nomadic tribal societies—not only serve to preserve
cultural heritage but also embody the shared religious experiences that foster social cohesion. The
evolution of phenomena associated with folk religion and the broader belief system, as reflected in
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oral narratives and everyday life, likewise provides an interpretive framework for understanding the
customary dimensions of death. In this context, the horse represents far more than an integral
component of the daily life of Turkic communities that maintained a transhumant lifestyle between
summer and winter pastures; it also functions as a powerful symbol of religious belief and cultural
identity.

This article examines the role of the horse and horse-related ethnographic elements in
Turkish funerary rituals within the broader contexts of belief systems, social structure, and historical
continuity. It further explores funerary practices in both the pre-Islamic and Islamic periods, drawing
upon representative examples from the shared oral traditions of the Turkic world to illustrate the
continuity and transformation of these ritual practices.

1. Funerary Rites and Horse Burials

In the context of transhumant societies that relied on horses for transportation and warfare,
Anuchin’s Sledges, Boats, and Horses as Accessories of Funerary Rites (1890) offers significant
insights. Enriched with visual materials, the work is noteworthy not only for its discussion of the
practical functions of horses but also for its examination of their role in preparing the deceased for
the afterlife (Anuchin, 1890, pp. 105—146). In the section entitled “Horses,” emphasizes the role of
horses in shared cultural traditions and ritual practices while also exploring their use in funerary
ceremonies, their Scythian origins, and their place within the burial customs of different cultures. By
comparatively examining horse-centered funerary practices among nomadic societies from antiquity
to the present, Anuchin’s study places the Turkic peoples—Ilong regarded as the dominant inhabitants
of the Eurasian steppe—at the center of the discussion, drawing upon chronological and
archaeological evidence to support this perspective.

According to the Indo-European cultural paradigm upon which Anuchin (1890) based his
interpretation, osteological evidence indicates that the horse was first domesticated on the Eurasian
steppe during the fourth millennium BCE and that horse breeding subsequently spread from this
region. In addition, scholars representing different theoretical traditions generally agree that the
initial purpose of horse domestication was the procurement of food. However, archaeological
discoveries have prompted a reassessment of these assumptions and have paved the way for the
development of new scientific approaches (Ghadim, 2018, p. 26). For example, migration and
linguistic theories have often sought to substantiate the cultural foundations of Indo-European
sedentism, whereas the integrated examination of folkloric, ethnographic, religious, and
archaeological evidence has fostered interdisciplinary methodologies that have produced alternative
interpretations and more nuanced conclusions.

Ethnographic evidence demonstrates that the symbols and motifs found in Turkic epics are
closely associated with rituals that can be historically traced and that have exhibited continuity into
the present. According to the findings of the Turkologist Bernshtam (1941), the stone structures
uncovered during archaeological excavations at the ancient site of Taraz point to a tradition of solar
symbolism that these communities appear to have adopted as an object of veneration. Bernshtam
(1941) further argues that these stone circles, known as cromlechs, may have been connected with
rituals symbolizing the entrustment of the deceased to the sun and, by extension, to fire. Indeed, the
practice of cremation among many nomadic communities has commonly been interpreted as
reflecting a belief in the purifying and transformative power of fire. In this regard, Gerdizi, in his
eleventh-century Persian chronicle Zayn al-Akhbar, describes the funerary customs of the Kyrgyz as
follows: “The Kyrgyz burned their dead in the manner of the Indians. They believed that the deceased
departed together with his sins. Among the Kyrgyz were also those who worshipped such elements
as cattle, the wind, and trees” (Gerdizi, 1347, pp. 260—263, as cited in Alkan, 2014, p. 19). In addition
to the solar symbols identified in the archaeological record, the lunar symbols found
in kurgans constitute another complementary element of this sacred cosmology and its associated
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belief system (Bernshtam, 1941, p. 16). Considered collectively, these data make it plausible to
suggest that cremation rituals may have been performed in accordance with temporal cycles
determined by the lunar calendar.

In her work entitled “The Reflections of Tuvan Funerary Rites in Folklore” (1974),
Dyakonova emphasizes that folkloric data found in narratives highlight various ritual elements.
Focusing specifically on Tuvan narratives, the study identifies the existence of older cultural layers
that predate the period and tradition to which these texts belong. These layers are interpreted as
belonging to the Lamaist belief system, which can be understood as a syncretic religious framework
combining elements of Buddhism and animism. While these findings contribute to etiological
explanations, they also provide significant insights into the ethnogenetic and socio-cultural relations
between the Tuvans and other tribes inhabiting the region. Dyakonova (1974) further argues that,
within the context of horse burials, it is not appropriate to explain the complex rituals associated with
the horse cult solely through the solar symbolism of Indo-European mythology and religions or
through dualistic concepts of good and evil. In subsequent periods, with the growing influence of
Lamaism in the region, horses are reported to have been donated to monasteries under the guidance
of Lamaist priests in order to ensure the deceased’s prosperity in the afterlife (Dyakonova, 1974, pp.
259-266).

In 1246, Johann de Plano Carpini, who was sent to the Tatars by Pope Innocent IV (c. 1195—
7 December 1254), drew attention to the funerary practices of Mongol nobles in the thirteenth century
in his work entitled The History of the Mongols and the Journey to the East (1245—1247). He
describes the burial customs as follows: “When a noble person dies, they secretly bury him in a place
in the steppe that they have dug out and greatly value. During such a burial, the deceased is placed
inside the yurt in a seated position, with a table before him, a bowl filled with meat and a vessel
of kumis placed upon it. In addition, a mare or its foal, a horse, and the saddle and stirrups belonging
to that horse are also placed in the grave. Furthermore, another horse is slaughtered and consumed
during the funeral ceremonys; its hide is stuffed with straw and mounted on two or four stakes with
the aid of a long pole, which is then erected above the grave. Thus, it is believed that the deceased
will possess in the other world a tent in which to reside, a mare to provide milk, and a horse that may
serve both for breeding and riding. The bones of the horse consumed during the ceremony are burned
for the well-being of the deceased’s soul” (Carpini, 2000, pp. 41-42). According to Bernshtam
(1941), cremation rituals constituted one of the burial traditions of the ancient Turks, and Chinese
chronicles directly associate this practice with the funerary customs of the aristocratic elite. He
further states that the large burial mounds dating back to antiquity belonged to high-status Turkic
nobles and that ashes were frequently discovered within these graves (Bernshtam, 1941, p. 36).

In her article entitled “The Reflection of Funerary Rites in Turkic-Mongolian Epics,” Lipets
discusses the female and male horses that were buried as votive offerings in nineteenth-century Yakut
rituals with the intention of ensuring that the departing prosperity would return to the household
(Lipets, 1982, pp. 212-236). This practice is associated with the belief that horses would multiply in
herds and eventually return to their owner. The functions of fully harnessed horses identified by
archacologists in ancient burial sites, as well as those of ethnographic elements such as buried
spouses, servants, warriors, and grooms, together with weapons, food, and household objects, are
largely analogous to this belief system. Within this framework, it is difficult to draw a strict
distinction between the ritual sacrifice of horses during funerary ceremonies and the consumption of
horse meat at funeral feasts. First, these rituals were often performed using the same animal; after
the meat of the animal was consumed, its head, lower parts of the legs, hide, and bones were placed
inside or near the grave. Second, the consumption of meat as a ritual act was combined, among the
participants of the ceremony, with the belief that the horse continued its worldly existence in the
afterlife. Third, all parts of the horse were evaluated in terms of providing sustenance for the deceased
and were regarded as sacred elements according to customary traditions (Lipets, 1982, p. 214).
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Nevertheless, these rituals may also be interpreted as reflecting the continuation and honoring of the
deceased person’s kut (life force, spiritual fortune) through the living, as well as the desire for this
blessing to return to those who remain. As a contemporary example, in Kazakhstan today, the practice
of taking an object from the house of a person who has died at an advanced age is maintained with
the belief that it contributes to longevity for the living. Lipets (1982) further argues that horses buried
together with their owners in funerary rituals should not be interpreted primarily as sacrifices offered
to deities or ancestral spirits. Instead, the study proposes that this practice should be understood as a
manifestation of animistic belief systems (Lipets, 1982, pp. 212-236).

The thirteenth-century traveler Marco Polo provides information in his travel account about
a remarkable tradition practiced during the reign of Genghis Khan. He states: “When a khan died,
his body was taken to the Altai Mountains to be buried with a ceremonial procession, and everyone
encountered along the way was immediately put to the sword. The underlying belief behind this
practice was that these individuals would serve their khan in the other world. Furthermore, upon the
death of the khan, his finest horses were also killed, as it was believed that these horses would
likewise continue to serve their master in the afterlife” (Marco Polo I, 1979, p. 68). In his work Death
in the Altai in Antiquity and the Middle Ages (1999), Roux notes that two different methods were
employed in execution rituals accompanying elite burials: “One of these methods involved the live
burial of human sacrificial attendants, while the other consisted of killing these individuals before
burial (or cremation). In the case of the latter method, the question arises as to when the execution
ceremony was carried out. This execution ritual took place on the day of the master’s death or shortly
thereafter. Consequently, just as the deceased person’s body was preserved, the bodies of the
sacrificed individuals were likewise kept in a preserved state. This situation is confirmed by the
statement found in the work Peu-lou-fong-sou: ‘On the day of death, they killed all the captives, the
wives whom he loved most, and his finest horse’” (Roux, 1999, pp. 282-283).

The collective burials of horses observed in the Eurasian steppes from the first millennium
BCE onward are considered to be associated with the transition of steppe societies to animal
husbandry during this period. In his work Traditional Beliefs and Superstitious Rites of the
Kazakhs (2013), Toleubaev examines the role of the horse in funerary ceremonies through an
interdisciplinary approach based on folkloric, ethnographic, and archaeological evidence, arguing
that the horse did not possess a distinct cultic significance. According to this perspective, the horse
was dedicated, like other objects accompanying the deceased, with the purpose of serving its owner
in the afterlife. For pastoral societies of the steppe, the horse was not an object of worship but rather
a functional means of subsistence and an essential necessity of everyday life (Toleubaev, 2013, p.
254). Toleubaev further notes that in the settled agricultural societies of Central Asia, horse burial
practices had disappeared from the Early Iron Age onward (approximately 800-300 BCE for
Kazakhstan). In some cases, archaeological evidence indicates that horse figurines were placed in
graves as substitutes for actual horse burials (Toleubaev, 2013, pp. 254-255).

In the Turkic world, the horse, particularly in oral narratives and epic traditions, is regarded
as the hero’s ancient companion and closest ally. Their destinies are intertwined in both life and
death. It is known that the breeds of Central Asian warhorses were distinguished by their spirited and
fierce temperament, exceptional training, and remarkable abilities; these horses were believed to
fight against enemy horses themselves and to possess knowledge of numerous battle strategies. They
were equipped to protect both themselves and their riders from arrows, spears, and blade attacks. It
is therefore not coincidental that steppe folklore praises not only the horse’s loyalty to its owner but
also the owner’s affection for this beautiful and intelligent animal. In narratives, in response to this
profound bond, the killing of an enemy’s warhorse is emphasized as an act of humiliation and a
symbol of revenge. For instance, in the Epic of Manas, after Manas defeats his enemy Kok¢d, he
kills his opponent’s heroic horse and addresses him with the following words: “If I wished to kill
you, I would have committed a sin. These four haunches shall be provisions for you for four days;
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roast these four haunches and eat them, Kok¢o! Your horse Korongii has died, and you have been
left helpless. The four legs of your horse and the four pieces of its hide shall become your boots”
(Radloff, 1995, p. 65).

In the Epic of Koblandi-Batir, these tulpar horses, which function almost as spiritual
counterparts and possess a spiritual and divine bond with the hero, continue to exist as long as the
hero himself remains alive. Following the death of Koblandi Batir, the epic narrative continues for a
certain length of time; however, the hero’s horse is never mentioned again (Aydin-Kayatiirk, 2024,
p. 96). These observations reveal the spiritual dimension inherent in epic narration. In the Book of
Dede Korkut of the Oghuz Turks, in addition to the tradition of slaughtering stallions during
ceremonial feasts (f0y), examples related to death customs can also be found. For instance, in the
episode “The Story of Uruz Bey, Son of Kazan Bey, Being Taken Captive,” during the dialogue
between Uruz and his father, Uruz expresses the following: “...If I do not return within three months,
let him know that I have died; let him slaughter my stallion and prepare my funeral feast” (Ergin,
1969, p. 113). Indeed, it becomes evident that the fate of the warhorse begins and ends together with
the fate of its hero.

The death of an extraordinary horse in battle is considered equivalent to the death of its hero.
This phenomenon reflects a tradition in which not only heroes but also their horses are mourned in
epic narratives and a remembrance of the horse is preserved. The Epic of Manas, in which motifs of
mourning are particularly prominent, contains numerous examples of this tradition. In the epic,
Manas suffers severe losses during his struggle against the Kalmyks. After losing his horse, he cuts
off and keeps its ear and forelock as a memorial to Akkula, saying: “O my dear companion, if | return
safely to Talas, I will smell these remnants you have left behind and remember you forever.” Upon
returning to his homeland, he addresses the people before the mourning tent with the following
words: “O my brothers, dear as my own heart, my horse Akkula, which I rode, has fallen by the
enemy’s arrow, my friends! I have lost Almambet, the one adorned with a golden forelock and a
tasseled sash, my friends! My wing has been broken, my friends! I have been separated from Cuvak,
the protector of my people, my friends! I have lost my Sirgak, unmatched by any in this world, my
friends! After these losses, how shall I continue to live, my friends!” Following these words, the
entire community removes their red garments and dresses in black as a sign of mourning (Inan, 2017,
pp. 114, 118). The allegorical representations of the deaths of warriors and their horses emerge as a
recurring narrative pattern in epic texts.

The discursive association between the epic hero and the horse born in the same period as
the hero may contribute to a better understanding of the ritual elements observed in funerary
ceremonies. In epics, the hero and his beloved, loyal horse are often portrayed as having been born
on the same day. Within the framework of customary traditions, it is also known that a child was
generally given the foal upon which he first learned to ride. According to the Karalayev version of
the Epic of Manas, Almambet and his horse Sarala were born at the same time and shared the same
destiny. It is also recorded that Sarala was born from the dun mare brought to Aziz Khan, the father
of Almambet. In the Sagimbay Orozbakov version of the epic, Sarala is described as the sibling of
Manas’s horse Akkula (Simsek, 2021, p. 139). Within this context, the shared destiny between the
epic hero and the horse of the same age as the hero provides an important indicator for interpreting
the horse as a central symbol in funerary ceremonies and for understanding the ritual practice of
placing parts of the horse within the grave of the deceased. Dyakonova identifies a reflection of the
tradition of giving a foal to a child in the discovery of a saddled horse alongside a young individual
in one of the Tuvan kurgans: “This horse was approximately ten years old; it had probably been
given to the child as a foal. When the foal grew older, the child began to ride it, and after his death,
his beloved horse appears to have been buried together with him in his grave” (Dyakonova, 1974, p.
129). This practice may be associated with the belief in the inseparability of individuals from their
horses even after death and with concepts concerning the afterlife. Since it was believed that they
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would have to fight again in the other world, weapons were placed in graves. Similarly, horses were
sacrificed for enemies who had fought heroically and died. However, the killing of an enemy’s horse
also reflects the victor’s desire to remain cautious toward the defeated adversary. In the Yakut epic
tradition, the hero Yolbet-Bergen kills his enemy in a duel, sits upon his two-legged iron horse, and,
after reaching the summit of a stone mountain in the south, places his iron horse into a grave pit by
trampling it down. He then buries his enemy with a powerful incantation, declaring: “May he not
rise to the surface, may he not come back to life!” (Lipets, 1982, p. 220). These examples demonstrate
that among nomadic societies the horse was not merely a companion of the hero throughout life but
also a central element in posthumous rituals, becoming integrated with the deceased person’s social
status, courage, and beliefs concerning existence in the afterlife.

From prehistoric periods onward, the horse acquired diverse functions and symbolic
meanings among Eurasian societies. In the Afanasievo and Andronovo cultures, horses were utilized
not only for riding but also for purposes such as food provision and labor. From the end of the second
millennium BCE onward, they became symbols of prestige and status for cavalry groups and tribal
communities, while among the Scythians, the horse constituted an inseparable element of cultural
identity. Furthermore, from the end of the fourth millennium BCE to the first millennium BCE,
horses were incorporated into sacrificial and funerary rituals; particularly in kurgans, they were
placed alongside human remains either together with chariots or after being killed by blows to the
forehead, fully equipped with harnesses (Ghadim, 2018, pp. 26-27). In the kurgans of Kazakhstan,
archaeological records indicate that horses associated with funerary ceremonies were discovered in
burial contexts with saddles, positioned upward within the grave arrangement, placed on their sides,
or with their legs folded, together with remains of harness equipment (Lipets, 1982, pp. 212-236).
Archaeological findings provide counter-evidence to linguistic and migration theories that advocate
the view that the horse was domesticated by Indo-European peoples. These findings have also
contributed to a growing interest in epic traditions that reflect not merely discussions concerning the
physical characteristics of horses, but rather the everyday human—animal relationship and the ritual
functions performed by horses. Within this framework, the significance of horse harness elements
discovered in funerary contexts emerges as a particularly noteworthy subject of investigation in
relation to ritual practices.

In Turkish culture, the horse, and particularly the saddle, constitutes a powerful symbol
situated at the center not only of everyday life but also of funerary rituals. The discovery of horse
harness elements in the same archaeological layers as animal bones around hearth areas during the
Taraz excavations dated to the sixth—seventh centuries indicates a direct relationship between horses
and funerary practices (Bernshtam, 1941, pp. 31-32). The placement of saddles in graves together
with the deceased’s clothing and weapons, the practice of burying the deceased with a felt-covered
saddle placed beneath the head in some cases, and the custom of keeping the saddle hung inside the
household for one year after death as a symbol of the widow’s presence demonstrate that this object
functioned as a symbol of mourning and transition. Likewise, the deliberate breaking or burning of
the saddle is associated with the belief that its function in this world was terminated and that the
object would be reintegrated in the afterlife (Lipets, 1982, pp. 212-236). Epic narratives also support
these archaeological and ethnographic findings. In the Altai epic Maaday-Kara, Olonbir’s suicide by
placing a saddle beneath his head symbolizes the saddle’s role as a companion at the moment of
death. Similarly, the discovery of saddles together with stirrups, bridles, reins, and whips beneath
skulls in Tuvan burials, as well as the arrangement of horse-related inventory at the head section of
women’s burials in the seventeenth and eighteenth centuries (Dyakonova, 1974, pp. 34-36),
demonstrates the continuity between material culture and oral tradition. The practice among the
Karagas of burying the deceased with their everyday belongings and burning bones without breaking
them (Katanov, 1998, pp. 38-39) reveals a perception of the afterlife as a continuation of earthly
existence. Furthermore, the discovery of ash containers associated with Zoroastrian cremation
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practices west of Taraz suggests that different layers of belief systems also influenced these funerary
traditions (Bernshtam, 1941, p. 40).

The ritual of reversing the saddle represents one of the most striking manifestations of
conceptions of death and the afterlife. Across the cultural sphere extending from the Oghuz Turks to
the Altai Turkic peoples, horses saddled in reverse are associated in epic narratives and traditional
practices with the reversed use of saddles and clothing during the descent into the underworld. This
practice appears to have served either the purpose of deceiving beings of the other world or
preventing the deceased from returning. Katanov (1998, p. 39) interprets the Khakas practice of
leaving the funeral sledge in front of the cemetery for three days, as well as the destruction of the
enemy’s horses and weapons, within the framework of preventing the deceased from becoming
reintegrated in the afterlife and returning to seek revenge. Examples such as the comparison of the
coffin to a wooden horse in Turkish cultural traditions further demonstrate that the horse, whether in
its actual or symbolic form, has been perceived as a vehicle carrying the deceased on the journey to
the other world. The location of cemeteries in transitional zones and in areas close to winter
settlements also corresponds with the perception of the grave as a “space of transition” (Bernshtam,
1941, p. 36).

The concept of posthumous existence is interpreted through material elements, and within
oral tradition, these relationships are reinforced through both metonymic and metaphoric forms of
allegory. In this context, the function of material objects and ritual systems within the narrative world
gains particular significance. The epic tradition strongly reflects funerary rituals centered on the
journey of the hero and his horse to the realm of the dead through oral expression. Motifs related to
the underground kingdom ruled by Erlik Khan appear together with elements of reward, punishment,
wishes, and magical practices, as well as through laments, eulogies, and oral formulas directly
addressing the hero and his horse. Within this framework, laments possess a dual function: they
represent expressions of grief that convey the hope of the hero and his horse being reunited in the
afterlife, while simultaneously serving as narratives that praise their battles and acts of heroism.
Toleubaev (2013, pp. 198-255) demonstrates that during Kazakh commemorative ceremonies, the
re-saddling of the deceased person’s horse, the placement of the deceased’s clothing upon the horse,
and its covering with a black cloth, followed by relatives taking turns mourning and reciting laments
beside the horse, indicate that the horse was regarded as a mediator in the spiritual journey of the
deceased.

The sacrifice and dismemberment of the horse for burial also constitute significant elements
of rites of passage. Practices observed in Yakut funerary ceremonies, such as the separation of the
horse into meat and bones, the placement of milk-based beverages beside birch trees, the sprinkling
of kumis onto fire, and the attachment of hairs taken from the mane of the sacrificed horse to the
head of the bed, demonstrate that the horse assumed both sacrificial and protective-spiritual functions
(Lipets, 1982, pp. 212-236). Conceptions of the underworld and hell encompass horses as well as
humans; in the Altai epic Maaday-Kara, the motif of a horse punished for its improper behavior or
the narrative of an animal suffering due to its owner’s neglect represents the reinforcement of moral
norms at the mythological level. In a Khakas tale, the depiction of the wealthy but miserly owner’s
horse as weak, and the poor but generous owner’s horse as strong and well-fed, reflects the belief
that earthly actions produce consequences for both humans and animals (Lipets, 1982, pp. 212-236).
Nevertheless, the horse may also appear as a being that rescues its owner from the underworld. In
the epic Maaday-Kara, the hero Kogiidey-Mergen overcomes the challenges he encounters through
the virtues and abilities of his horse (Ergiin, 2023, pp. 269-271). Narratives of ecstatic journeys into
the underworld may therefore be interpreted as mythological reflections of funerary rituals.

Oral folk narratives confirm the role of the horse and its harness equipment as mediating
elements in the funerary process. In a Tuvan legend, the daughter brings back the body of her brother,
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who died in a foreign land, by wrapping it in a saddle pad (Kaz. togym), while the tradition among
the Tuvans and Altai peoples of carrying the deceased to the grave mounted on a saddled horse
demonstrates that the horse functioned as the primary means of transportation for the journey to the
other world (Dyakonov, 1974, pp. 255-264). The custom of preserving four hairs taken from the
horse’s forelock, together with the motif in epic narratives where the hero, when facing danger, burns
a hair given by his extraordinary horse in order to summon its assistance, reveals that the spiritual
bond between the horse and its owner was believed to continue even after death (Lipets, 1982, pp.
212-236). It may be argued that the sale or release of the deceased person’s horse by his heirs, and
similar practices, rarely appear in epic narratives because, within the epic worldview, the horse is
regarded as an inseparable extension of its owner. Therefore, in funerary rituals, the horse is either
buried together with its master or accompanies him during the transition to the other world.
Furthermore, in Turkic epic and ritual traditions, the horse represents a comprehensive system of
belief, functioning not only as a sacrificial being, guide, helper, rescuer, and object of mourning, but
also as a symbol of the hope for reunion in the afterlife.

2. Counterstance and Ritual Transformation

Today, funerary rituals among Kazakh society continue to preserve many of their traditional
elements while being maintained in harmony with Islamic practices; Qur’an recitation and the funeral
prayer constitute fundamental components of the burial process. Although certain tendencies toward
modernization have emerged under the influence of urbanization, funerary practices largely continue
within a shared and established framework except in extraordinary circumstances. The
announcement of death is traditionally conveyed through the custom of estirfu (Kaz. ectiprty), in
which respected members of the community communicate the news through indirect expressions
emphasizing destiny and the transient nature of worldly existence. Subsequently, the deceased is
placed inside a felt tent (yurf) erected on the right side of the deceased’s home, and particular
attention is given to keeping the lamp beside the body continuously lit. Although these practices
remain largely in use today, modern methods of preserving the body, such as the use ofice to prevent
decomposition, have also become incorporated into the ritual process. During the mourning period,
relatives receive condolences, while the tradition of lamentation (zhoktau, Kaz. xokray), performed
by women, praises the life and character of the deceased while simultaneously expressing the grief
caused by death. Prior to burial, the body is washed and shrouded according to Islamic procedures,
positioned facing the direction of the gibla, and carried by men after the funeral prayer to the place
of burial. This process also demonstrates that social responsibility is assumed by the relatives of the
deceased. Among the Kazakhs, it is common to leave instructions regarding the location of burial
and to erect a gravestone (kiilfitas, Kaz. xkyndirac). In addition, symbolic practices such as returning
to the earth from which one originated—Dby casting soil into the grave and placing three handfuls of
earth at the head of the grave—continue to be maintained.

(Tenexanan TVK TV, 18 May 2018, 00:25)

Traditional practices following the burial are maintained according to a specific sequence.
The seventh day (zhetisi, Kaz. xerici), the fortieth day (qyryq, Kaz. kpipeik), and, after the

Turkish Studies — Language and Literature, 21(3)



Horse in Funerary Practices and Ritual Transformations ... 5801

completion of one year, the commemorative feast (zhyldyk as, Kaz. sxpuigsik ac) are observed as
significant stages of remembrance. During the annual memorial feast, the symbolic animal associated
with the deceased, known as the tuldangan at (Kaz. Tynnansran at), is slaughtered, and various
blessed items (teberik), such as prayer beads, prayer rugs, and skullcaps, are distributed among the
guests. The relatives of the deceased also continue the mourning tradition by regularly visiting the
grave.

The changes and transformations occurring in funerary ceremonies within society
demonstrate a tendency toward the reproduction of ritual practices without departing from their
spiritual foundations. In this context, the horse, which gained symbolic value as an expression of
mourning, was gradually reinterpreted within the ritual system known as the yug as: or memorial
funeral feast. Among Kazakh tribal communities, the most prominent examples of these
transformations are described by Toleubaev as follows: “During funerals, wealthy families slaughter
the horse ridden by the deceased. The parts of the horse are placed beside the deceased, while the
horse’s reins or mane are placed in the hands of the deceased. In some cases, a wooden structure
resembling a house is also placed on a horse. If the horse has not been killed, on the seventh day a
lock of hair from its mane or tail is cut and burned so that the deceased may have a horse in the other
world. Sometimes different practices are observed; the horse ridden by the deceased is released into
the herd and is not used for any work for one or two months” (2013, pp. 198-255). These practices
can be interpreted as indicators of the processes through which rituals are textualized, local values
are balanced with universal values, and the paradigms of orthopraxy and orthodoxy are
simultaneously incorporated into tradition. Therefore, epic forms and folkloric structures constitute
some of the most evident sources reflecting the adaptation between the practical world of beliefs and
religious mentality throughout the process of social evolution.

The mysteries and legends associated with shamanistic beliefs in funerary rituals appear to
have reinforced the turning points and transformative moments within epic narratives. Epics
frequently criticize the excessive destruction of horses and other livestock during funerary
ceremonies and the subsequent tradition of providing memorial funeral feasts for the deceased. The
use of livestock, which constituted the foundation of the economy and a primary indicator of wealth,
in ritual practices was widely regarded as undermining the material prosperity of steppe communities
whose economies were based on animal husbandry (Lipets, 1982, pp. 212-236). Nevertheless, this
practice possessed its own internal logic. Just as the deceased departed with their possessions, their
wealth was also believed to accompany them to the other world; therefore, the fact that children did
not place material goods in the grave should not be considered coincidental. However, the
uncontrolled accumulation of property and increasing social inequality appear to have led to
disproportionate expenditures, particularly during memorial feasts, even from the perspective of the
highest levels of society. According to Lipets, in the nineteenth century, livestock was not only
depleted due to memorial feasts held on death anniversaries but was also excessively distributed as
prizes in various competitions, including martial games (Lipets, 1982, pp. 212-236).

Criticism of excessive feast traditions, which had the potential to cause economic devastation
within Turkic ethnogenesis, is also reflected in oral cultural products. Indeed, in the K6kotdy episode
of the Epic of Manas, it is stated that K6kotdy, before his death, advised his son to arrange a modest
burial ceremony and to show consideration toward the poor. However, this testament is not fulfilled,
and the memorial ceremony organized by his son develops into a large-scale feast (as) involving
extensive participation, during which numerous animals are slaughtered and various competitions
are held (Cologlu, 2023, pp. 42—43). In the epic, the violation of this testament causes the ceremony
to gradually transform into an uncontrolled competition for power and prestige, increasing tensions
among different communities and initiating a chain of events that ultimately triggers the Kyrgyz—
Kalmyk conflict.
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Posthumous rituals constitute significant practices shaped within the framework of both
belief systems and social solidarity. In this context, as reported by Anohin, a commemorative
ceremony known as the iziit bayram: was held on the fortieth day following a person’s death. During
this ceremony, animals were slaughtered, the meat was prepared and consumed collectively at a
communal feast, and short improvised prayers were recited by elders (aksakals). These prayers
expressed wishes for the prosperity of the living and for the purification of the deceased person’s
soul (Anohin, 2006, p. 24). Furthermore, within the framework of the tradition of yagma (distribution
or ceremonial redistribution) observed among Turkic tribes, the distribution of the deceased person’s
possessions among their household and community is noteworthy both in terms of economic sharing
and the strengthening of social bonds. It is also known that among the Kazakhs, by the end of the
nineteenth century, the organization of horse races held after the death of an individual was
undertaken by the bride’s or groom’s family through the institution of marital alliance (diiniir), and
that annual commemorative ceremonies were not limited solely to relatives but also brought together
participants from different communities (Lipets, 1982, pp. 212-236). These practices demonstrate
that posthumous ceremonies were not confined to religious and ritual dimensions alone; rather, they
also incorporated functions related to economic redistribution, displays of social status and power,
and the reinforcement of communal solidarity.

Today, Kazakhs consider the slaughtering of a horse during funerary ceremonies a necessary
practice, interpreting this act both as a sign of respect for the deceased and as an indicator of social
status. According to Lipets (1982, pp. 232-233), if grandchildren slaughter a horse at their father’s
funeral, outsiders say, “They sent off their father with a horse”; however, if they slaughter a cow
instead, they mockingly say, “They sent off their father with a cow.” This tradition also corresponds
to a similar symbolic logic in Altai-centered ritual narratives. According to a tradition recorded by
Anohin, Erlik rode a white horse but gave this horse to God in exchange for the life of a hero. The
Supreme God deceived him by offering a black bull instead of a life, and Erlik was commanded to
ride the bull backwards and to hold an axe rather than a whip in his hand. Therefore, the Altai people
sacrifice a black bull or a cow to Erlik instead of a horse (Anohin, 2006, p. 21). Both narratives
emphasize that animal sacrifice in funerary rituals within Turkic ethnogenesis possesses both
symbolic and mythological significance.

Following the funeral ceremony, the practice of cutting the mane and tail of the deceased
person’s riding horse and then releasing the animal constitutes one of the most notable customs
observed during the mourning period. One year later, the horse is slaughtered and an annual memorial
feast (zhyldyk as, a commemorative meal held on the anniversary of death) is organized. Within this
tradition, known among Kazakhs as Sauyn aytu (Kaz. caysn aiity) (1), participants from different
regions contribute meat, sweets, and various types of food, thereby creating a communal feast. These
ceremonies serve both the commemoration of the deceased and the reinforcement of social solidarity.
In accordance with the deeply rooted Kazakh tradition of hospitality, great importance is attached to
offering abundant hospitality during such commemorative gatherings. This tradition continues to be
practiced today, particularly because horse meat is regarded as more prestigious and valuable than
beef or other types of non-equine livestock meat (2). In ceremonies attended by large numbers of
guests, providing sufficient food for all participants is considered an important social responsibility.
For this reason, the preparation of valuable traditional foods such as gazy (3), a traditional horse-
meat delicacy, remains a common practice. Traditionally, while ordinary individuals would slaughter
a single horse, the number of horses sacrificed could increase depending on the social status of the
deceased. Today, however, this practice continues in accordance with individuals’ economic
capacities: those with sufficient financial means slaughter horses, whereas those with limited
resources perform the farewell rituals for their relatives to the best of their ability.

Another significant phenomenon is the tradition of burying Kazakhs who died in the diaspora
with soil brought from Kazakhstan, a practice that gains meaning within the framework of preserving
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the spirit of the ancestors. In light of the profound impact that Stalinist repression left on collective
memory, funerary ceremonies held for Kazakhs who passed away outside their homeland should be
understood not merely as the performance of a religious ritual, but also as a process involving
historical trauma, spatial displacement, and the reconstruction of a symbolic bond maintained with
the homeland. Symbolic practices carried out in memory of individuals who lost their lives under
conditions of exile—such as placing a handful of soil brought from the homeland onto their graves—
are directly associated with the Kazakh perception of the sanctity of land and the notion of belonging
to the ancestral homeland. Such practices transform funerary ceremonies beyond a mere physical act
of burial, enabling the ritual reproduction of collective identity and historical continuity. On the other
hand, throughout the Soviet period, under strict state control and surveillance by security institutions,
the families of suppressed individuals were largely prevented from conducting public or private
commemorative practices. This situation represented an attempt to regulate collective memory
through the suppression and control of funerary and mourning rituals. Therefore, funerary and
commemorative practices dedicated to Kazakhs who died in the diaspora should be interpreted not
only as expressions of cultural continuity but also as manifestations of demands for historical justice,
forms of silent resistance, and symbolic restoration of dignity.

As an example, Balkasym Kenzhegarauly, who lost his life during the battles of the Second
World War and remained officially classified as missing for many years, represents a significant case
illustrating the impact of the uncertainty created by Soviet wartime bureaucracy on individual and
familial memory. The absence of definitive information regarding the circumstances of his death in
the initial notification delivered to his family prevented the completion of the mourning process and
the restoration of ritual integrity for several decades. However, archival and field research conducted
in 2010 provided reliable information concerning the location and circumstances of his death.
Through a systematic process of investigation and tracing, his grandchildren and representatives of
subsequent generations were able to identify the mass grave in which their ancestor had been buried.
The act of transporting a handful of soil taken from this grave to the historical homeland and
dedicating it to a symbolic grave in the village cemetery can be interpreted as a ritual phenomenon
that re-establishes the principle of spatial continuity inherent in traditional Kazakh funerary culture.
The symbolic transfer of this soil contributed to the reconstruction of intergenerational bonds
disrupted by the wars and political ruptures of the twentieth century, while simultaneously integrating
biological lineage with a sense of spatial belonging and continuity with ancestral traditions.

(AQTOBE TV / Akrebe Teneapnacsl, 2019, 01:08, 00:51).

The practice of symbolically returning soil to individuals who were buried away from their
homeland due to wars and political ruptures carries significance not only within the familial context
but also at the national level. A similar ritual framework can be observed in the commemorative
ceremony held at the cemetery in Moscow in memory of Zhusipbek Aimauytov, one of the founding
figures of Kazakh literature. Organized through the Embassy of Kazakhstan in Moscow, this
memorial ceremony was conceived as a symbolic act of returning to one’s roots, as the transfer of
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the deceased’s remains to the homeland was not possible due to legal and administrative regulations.
Within this context, the act of placing a handful of soil brought from the writer’s birthplace—
Pavlodar—onto his grave site can be regarded as a meaningful practice intended to compensate for
spatial separation at the ritual level.

(Tenexanan 24kz, 2014, 00:22, 00:30)

This ritual represents more than an individual act of respect; it holds central significance in
restoring the public reputation of national intellectuals who became victims of Stalinist repression,
addressing collective trauma, and officially honoring the foundational figures of modern Kazakh
national identity.

Conclusion

This article aims to provide a comprehensive analysis of the epics belonging to the nomadic
Turkic tribes, which have transmitted pre-Islamic ancient shamanistic myths, ritual hymns, laments,
oral customs, and cultural expressions across generations for thousands of years, by examining them
in conjunction with archaeological and oral cultural data. The style and content of these narratives
reflect, on the one hand, the extensive cultural sphere of the steppe region and the shared elements
among Turkic tribes; on the other hand, they also acknowledge the differences arising from the
complexity of ethnogenetic and ethnocultural processes that developed over generations and resulted
in distinctive cultural formations within individual communities.

The comparison of archaeological data with the materials preserved in epic narratives
contributes to interdisciplinary fields such as archaeological folklore, thereby enabling more
effective and comprehensive interpretations through the examination of similarities and differences.
Furthermore, comparing the details found in epics with the traditional forms of funerary practices
among the ancestors of specific tribes may facilitate a more nuanced understanding of the
components underlying the often highly complex and dynamic processes of ethnogenesis.
Conversely, the incorporation of folkloric data can assist archaeologists in elucidating the socio-
psychological meanings of customary practices and the dominant motifs of funerary rituals in greater
detail.

An ethnographic examination of epics is significant not only for understanding the nature of
epic creativity but also for interpreting the transition rituals that existed synchronically with these
narratives and shaped many epic symbols, motifs, and stylistic features. This is because such texts
contain elements that contribute to the revival of forgotten aspects of the ancient and sacred traditions
of the communities to which they belong. In some cases, they reconstruct rituals within a narrative
framework through the actions of heroes and their companions, thereby reflecting the realities of the
belief system. Moreover, these phenomena are preserved in oral folkloric products in forms that are
often more complete and motivated than those retained within the ritual practices themselves. A
detailed study of equestrian funerary ceremonies among Turkic tribes of the steppe cannot be
conducted within the boundaries of a single discipline. Due to their historical foundations, epics
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constitute a rich narrative corpus that can be reinterpreted through a broad interdisciplinary
framework involving fields such as archaeology, folklore, and anthropology.

It is evident that funerary and burial rituals in Kazakh society have survived to the present
day as a synthesis of Islamic practices and ancient Turkic steppe traditions. While religious practices
such as Qur’an recitation, funeral prayer, shrouding, and burial constitute the fundamental framework
of the ritual process, traditional elements including estirtu(the ritual announcement of
death), joktau (lamentation), 6/ii as: (memorial feast for the deceased), horse sacrifice, and the
placing of soil on the grave ensure cultural continuity. These rituals are not limited solely to the act
of death and burial; rather, through fortieth-day commemorations and annual memorial ceremonies,
they contribute to the reproduction of social solidarity and collective memory. On the other hand,
although socio-political conditions such as modernization, urbanization, and diaspora have led to
certain transformations in ritual practices, the preservation of ties with the ancestral homeland and
the continuity of identity continue to be maintained through symbolic practices. Thus, Kazakh
funerary traditions reflect a multilayered structure shaped by the combined influence of belief
systems and historical-cultural heritage.

Endnotes

(1) Saun aytu (Kaz. CaysIn aiiTy): Prior to the event (sometimes several months or
even a year in advance), announcements were sent to neighboring villages, relatives,
and communities in other regions. This invitation served to inform people that a
major ceremony or feast would be held.

(2) In the traditional Kazakh pastoral classification system, domestic animals are
divided into two categories: ak mal and kara mal. Ak mal refers to horses that are
capable of finding their own food by scraping away snow with their hooves in the
snow-covered steppes during winter. This ability made horses particularly valuable
under harsh winter conditions. In contrast, kara mal encompasses other domestic
animals, including cattle, sheep, and goats, which require continuous care, sheltered
accommodation, and additional feed during the winter months.

(3) Qazy (Kaz. ka3sl): A traditional Kazakh food made from horse meat, similar to a
type of cured sausage, typically prepared from the rib section of the horse.
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Defin Torenlerinde At ve Ritiiel Doniisiimler: Kazakistan Ornegi

Giris

Tiirk kiiltiirtinde defin térenleri ve buna bagli olarak ortaya ¢ikan folklorik tiriinler, hem ritiiel
diizleme has ¢ok katmanli kompozisyonu aydinlatmasi hem de ge¢cmiste bozkirda yaylak-kislak
hayat bi¢imini siirdiiren boylarin giindelik hayatlarin1 yansitmasi bakimindan olduk¢a énemlidir. Bu
kapsamda defin torenlerinde at ve buna bagli etnografik malzemeye has sosyo-kiiltiirel akislerin
derinlemesine incelenmesi gereken dini ve sosyolojik fenomenler oldugu goriilmektedir. Ayrica
defin ve buna bagl Tiirk diinyasina has ve ortak sozlii aktarimlar, Islim dncesi ve sonrasi sekillenen
ritiiellerin nasil doniistiiriildiigii konusunda etkili bir rehberdir. Bireyin sosyo-ekonomik ve sosyo-
psikolojik varliginin tanimlanmasi ile iligkili olan bu rehberlik, folklorik fenomenlerin ve
tipolojilerin belirlenmesinde de bir yol haritas1 sunmaktadir.

Ritiieller, sozlii kiiltiiriin ve toplumsal hafizanin pek ¢ok unsurunu biinyesinde 6ziimseyip
doniistiirebilme kabiliyetine sahip ve bu yoniiyle siireklilik gosteren pratiklerdir. Ozellikle
merasimlerde, kisiye yeralti diinyasna kadar eslik etmesi temennisiyle kurban edilen at vb.
fenomenler; agit, alkis ve kargislarda eski inang sistemini yansitan birtakim hitaplarda gegmektedir.
Bu hitaplar, ritiielin yalnizca sembolik degil, ayni zamanda inang temelli bir iletisim alan1 oldugunun
isaretidir.

S6z ile gecis ritiiellerinin ayrilmaz birlikteligi, dongiisel zaman anlayisinin Otesinde,
toplumlarin sosyo-ekonomik faaliyetlerine ve giindelik yasam pratiklerine dair de 6nemli veriler
sunar. Dogum, ergenlik, evlilik ve 6liim gibi esik anlarinda icra edilen ritiieller; iiretim bigimleri, gli¢
iligkileri ve toplumsal orgiitlenme hakkinda ipuglan tasir. Defin torenleri ve anma merasimleri
baglaminda ortaya ¢ikan bu uygulamalar, kolektif kiiltiiriin ortak hafizasini yansitan unsurlar olarak
inang sistemi, tarihsel etkilesimler, kiiltiirel benzerlikler ve etno-genetik baglar hakkinda bilgi verir.
Ritiiellerde gézlemlenen gesitlilik ise gogler, iklimsel degisimler ve farkli etnik gruplar arasi vb.
etkilesimlerin izlerini tagir. Bu degisimlerin kokeni ve doniisiimii ise akademik degerlendirmeleri
hak eden bir arastirma alani olarak dnemini korumaktadir.

Tarihi siirecte giindelik hayatin gelenek {izerine nasil insa edildigi veya eskinin yenilenmesi
gibi hususlar ritiiel baglam iizerinden takip edilebilir. Bir nevi gelenekleri ve ritiielleri gelecek
nesillere aktarmanin etkili bir yolu olan ritiiellerin, nomadik boylar iizerinde diisiiniildiigiinde
kiiltiirel miras1 koruma fonksiyonunun yani sira toplumu bir araya getiren dini deneyimleri de
yansittigi goriilmektedir. Halk dinine has fenomenlerin ve inang diinyasinin anlatilardaki, alelade
hayattaki evrimi 6liimiin dogasina iliskin toresel diizleme de rehberlik etmektedir. Bu baglamda at,
yaylak-kislak hayat tarzin1 benimseyen Tiirk boylari i¢in giindelik yasam bigiminin dogal bir pargast
olmanin diginda bir inang sembolii de olmaktadir.

Makalede, Tiirk kiiltiiriinde defin ritlielleri ¢ercevesinde atin ve atla iliskili etnografik
unsurlarin inang sistemleri, toplumsal yap1 ve tarihsel siireklilik baglamindaki islevi ele alinmistir.
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Ayrica Islam 6ncesi ve sonras1 donemde defin pratikleri Tiirk diinyasinin ortak sozlii kiiltiir verimleri
tizerinden drneklerle desteklenmistir.

1. Defin Torenleri ve Ath Gomii

Yaylak-kislak hayat tarzina sahip toplumlarin atlar1 ulasim ve savag araci olarak kullanmasi
baglaminda, Anuchin’in “Defin Toreni Aksesuarlar: Olarak Kizak, Tekne, Atlar” (1980) adli eseri
onemli tespitler igerir. Gorsel materyallerle zenginlestirilen bu eser, atlarin yalnizca pratik islevlerini
degil, ayn1 zamanda oliiniin 6te diinyaya hazirlanma siirecindeki roliinii ele almas1 bakimindan da
onemlidir (Anuchin, 1890, s. 105-146). Eserin “Atlar” boliimiinde, atlarin ortak kiiltiir ve ayinlerdeki
rolii vurgulanmakla kalmayip 6zellikle defin tdrenlerinde kullanimlari, iskit kokenleri ve farkli
kiiltiirlerdeki defin ritiielleri de tartismaya acilmaktadir. Anuchin’in calismasi, antik ¢agdan
giiniimiize goger toplumlarin defin térenlerinde at merkezli pratikleri karsilastirirken bozkirin hakimi
Tiirk boylarim kronolojik ve arkeolojik veriler 15181nda merkezi bir konuma yerlestirmektedir.

Anuchin’in (1890) dayandig1 Hint-Avrupa kiiltiir ideolojisine gore, osteolojik (kemiklere
iliskin) buluntular atin ilk kez MO. dordiincii bin yilda Avrasya bozkirinda evcillestirildigini ve at
yetigtiriciliginin buradan yayildigin1 gdstermektedir. Buna ek olarak, farkli ekoller at
evcillestirmenin temel amacinin baglangigta yiyecek temini oldugu konusunda birlesmektedir. Ancak
arkeolojik kazilarda elde edilen kalintilar, bu goriisleri yeniden degerlendirmeyi gerektirmis ve yeni
bilimsel yaklasimlarin gelismesine zemin hazirlamistir (Ghadim, 2018, s. 26). Ornegin, go¢ veya
dilbilim teorileri genellikle Hint-Avrupa yerlesikliginin kiiltiirel kodlarin1 kanitlama amacini
tagirken; folklorik, etnografik, dini ve arkeolojik verilerin birlikte ele alinmasi ile disiplinler arasi
metodolojiler gelismis ve farkl ¢iktilara ulasilmig gériinmektedir.

Etnografik veriler, Tirk destanlarinda yer alan sembol ve motiflerin, tarihsel olarak
izlenebilen ve glinlimiize kadar siireklilik gosteren ritiiellerle iligkili oldugunu ortaya koymaktadir.
Tiirkolog Bernshtam’in (1941) tespitlerine gore, Taraz merkezli antik donem arkeolojik kazilarinda
ortaya cikarilan tag yapilar, bu topluluklarin tapinma nesnesi olarak benimsedigi giines sembolizmine
isaret etmektedir. Bernshtam (1941), kromlek olarak adlandirilan bu tas halkalarin, 6liilerin giinese,
dolayisiyla atese teslim edilmesini simgeleyen ritiiellerle iliskili olabilecegini ileri siirmektedir.
Nitekim pek ¢ok gdcer toplulugun oSliilerini yakma pratigi, atesin arindiric1 ve doniistiiriicii giicline
duyulan inangla agiklanmaktadir. Bu dogrultuda Gerdizi, XI. yiizyilda kaleme aldig1 Fars¢a Zinetii’l-
Ahbar adl1 eserinde Kirgizlarin cenaze ritiiellerini su ifadelerle aktarmaktadir: “Kirgizlar oliilerini
Hintliler gibi yakiyorlardi. Oliiniin giinahlar1 ile gittigine inanirlardi. Kirgizlar arasinda inek, riizgar
ve agag gibi unsurlara tapanlar da vardi.” (Gerdizi, 1347, s. 260-263ten aktaran Alkan, 2014, s. 19).
Arkeolojik buluntular arasinda yer alan giines sembollerinin yani sira, kurganlarda yer alan ay
sembolii de bu kutsal evren tasavvuru ve buna bagli inanglarin tamamlayici unsurlar1 arasinda yer
almaktadir (Bernshtam, 1941, s. 16). Bu veriler birlikte degerlendirildiginde, 61l yakma ritiiellerinin
ay takvimine bagli zaman dilimleriyle iligkili olarak icra edilmis olabilecegi yoniinde bir yorum
yapmak miimkiindiir.

Dyakonova, “Tuvalilarin Defin Toreninin Folklordaki Yansimalari” (1974) adli eserinde,
anlatilardaki folklorik verilerin ritiiel unsurlar1 vurguladigini belirtmektedir. Eserde, Tuva anlatilar
6zelinde, metinlerin ait oldugu dénem ve gelenege kiyasla daha eski katmanlarin varligi tespit
edilmig; bu katmanlarin Budizm ile animizmin bir karisim1 olarak tanimlanabilecek Lamaist inang
diinyasina ait oldugu ifade edilmistir. Bu bulgular, etiyolojik agiklamalara katki sunmakla birlikte,
Tuvalilarin bolgede yasayan diger boylarla olan etnogenetik ve sosyo-kiiltiirel iliskilerine dair 6nemli
veriler saglamaktadir. Dyakonova (1974), ayrica ath defin térenleri baglaminda, at kiiltiine iligkin
karmasik ayinlerin Hint-Avrupa mitolojisi ve dinlerindeki glines sembolizmi ile iyilik ve kotiilige
dair diialist kavramlarla iliskilendirilerek agiklanmasinin isabetli olmadigini savunmaktadir. Sonraki
stirecte ise Lamaizmin bolgede giic kazanmasiyla birlikte, atlarin 6liiniin ahiret hayatindaki refahi
icin Lama rahipleri Onciiliiglinde manastirlara hibe edilmeye baglandig1r ifade edilmektedir
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(Dyakonova, 1974, s. 259-266).

1246 yilinda Papa IV. Innocentius (y. 1195—7 Aralik 1254) tarafindan Tatarlara gonderilen
Johann de Plano Carpini, “Mogol Tarihi ve Seyahatname (1245—1247)” adl1 eserinde XIII. ylizyilda
Mogol soylularinin defin torenlerine dikkat cekmektedir: “Soylu bir kisi 6ldiigiinde, onu bozkirda
gizlice kazdiklar1 ve ¢ok sevdikleri bir yere gomerler. Bu tiir bir defin sirasinda, 6lii; otagin iginde
oturur vaziyette, Oniinde bir masa, masa lizerinde bir kdse dolusu et ve bir testi kimiz ile gdmiiliir;
ayrica bir kisrak ya da yavrusu, bir at ve bu ata ait eyer ile {izengiler de mezara konur. Bunun yan
sira bagka bir at cenaze téreninde kesilip yenir; derisi samanla doldurularak uzun bir sopa yardimiyla
iki ya da dort kazik {lizerine yerlestirilir ve mezarin iistline dikilir. Boylece 6len kisinin, 6te diinyada
ikamet edecegi bir ¢adira, kendisine siit saglayacak bir kisraga ve hem damizlik hem de binek olarak
kullanabilecegi bir ata sahip olacagina inanilir. Torende tiiketilen atin, kemikleri ise 6liiniin ruhunun
selameti icin yakilir.” (Carpini, 2000, s. 41-42). Bernshtam’a (1941) gore ise cenaze yakma ritiieli,
eski Tiirklerin defin gelenekleri arasinda yer almakta olup Cin yilliklar1 bu uygulamayi dogrudan
aristokrat kesimin gomiilme pratikleriyle iliskilendirmektedir. Antik ¢aglara ait biiyiik hdyiiklerin,
yiiksek statiilii Tiirk soylularina ait mezarlar oldugu ve bu mezarlarda genellikle kiillere rastlandigi
sOylemektedir (Bernshtam, 1941, s. 36).

Lipets, “Tiirk-Mogol Destanlarinda Cenaze Téreninin Yansimas:” adli makalesinde, 19.
ylizy1l Yakut ayinlerinde giden bereketin haneye donmesi igin adak niyetiyle birlikte gémiilen disi
ve erkek atlardan soz etmektedir (Lipets, 1982, s. 212-236). Bu uygulama, atin siiriiler halinde
cogalarak sahibine geri donecegi yoniindeki inangla iliskilendirilmektedir. Arkeologlar tarafindan
antik mezar alanlarinda tespit edilen tam kosumlu atlarin islevleri ile gomiilen esler, hizmetkarlar,
savascilar ve seyislerin yani sira silahlar, yiyecekler ve ev esyalari gibi etnografik unsurlarin islevleri
biiyiik 6l¢iide bu inang ile analojiktir. Bu baglamda, defin sirasinda atin kurban edilmesi ile cenaze
ziyafetinde at etinin tiiketilmesi ritiiellerini kesin ¢izgilerle birbirinden ayirmak giictiir. Ilk olarak,
s0z konusu ritiieller ¢ogu zaman ayni hayvan lizerinden gerceklestirilmektedir; hayvanin eti
tilketildikten sonra basi, bacaklarinin alt kisimlari, derisi ve kemikleri mezarin i¢ine veya yakinina
yerlestirilmektedir. Tkinci olarak, et tiiketimi ritiiel bir eylem olarak térene katilanlar nezdinde atin
ote diinyada diinyevi varligi siirdiirdiigii inancim ile birlesmektedir. Ugiincii olarak ise atin tiim
pargalari, Olitye yiyecek temini baglaminda degerlendirilmekte ve tore geregi kutsal unsurlar olarak
kabul edilmektedir (Lipets, 1982, s. 214). Bununla birlikte, s6z konusu ritiieller, vefat eden kisiye ait
“kut™un yasayanlar {izerinden siirdiiriilmesi, onurlandirilmasi ve hayatta kalanlara bunun geri
gelmesini arzu etmek seklinde de yorumlanabilir. Buna ek bir 6rneklem olarak giiniimiizde de
Kazakistan’da ge¢ yasta vefat edenin evinden bir esya alinmasi gelenegi yasayanlarin uzun omiir
stirme diigiincesi amaciyla gerceklestirilmektedir. Makalede (1982) ayrica, atin sahibiyle birlikte
defin ayinlerinde tanrilara veya ata ruhlarina sunulan bir kurban olarak degerlendirilmemesi gerektigi
yoniinde goriisler one siirlilmektedir. Bu uygulamanin daha ¢ok animistik inang sistemlerinin bir
yansimasi olarak yorumlanmasi ¢alismada bir tez olarak one siiriilmektedir (Lipets, 1982, s. 212-
236).

XIII. ylizy1l seyyahlarindan Marco Polo, seyahatnamesinde Cengiz Han devrinde siirdiiriilen
ilging bir gelenek hakkinda bilgi vermektedir: “Bir han 6ldiigiinde, cenazesi torenle gdmiilmek iizere
Altay Daglari’na goétiiriiliirken yolda karsilarmna ¢ikan herkes derhal kilictan gegirilirdi. Bu
uygulamanin temelinde, s6z konusu kisilerin 6teki diinyada hanlarma hizmet edecekleri inanci
yatmaktadir. Hatta hanin 6liimiiyle birlikte en iyi cins atlar1 da 6ldiiriiliirddi; zira bu atlarin da G6teki
diinyada hanlarina hizmet edecegine inanilirdi” (Marco Polo I, 1979, s. 68). Roux ise “Eskicag ve
Ortacagda Altaylarda Oliim” (1999) adli eserinde, infaz torenlerinde iki farkli yontemin
uygulandigimi belirtmektedir: “Bu yodntemlerden biri, refakatgi insan kurbanlarin canli olarak
gomiilmesini ongormektedir; digeri ise, bu kisilerin gomiilmeden (ya da yakilmadan once)
oldiiriilmesini esas almaktadir. Bu ikinci yontemde infaz tdreninin ne zaman gergeklestirildigi sorusu
giindeme gelmektedir. S6z konusu infaz téreni efendinin 61diigii giin ya da 6liimiinden kisa bir siire
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sonra yapilmaktaydi. Dolayisiyla 6len kisinin cesedi nasil muhafaza ediliyorsa, kurbanlarin cesetleri
de aym sekilde korunmaktaydi. Bu durum, Peu-lou-fong-sou adl1 eserde yer alan ‘Oliim giiniinde
tiim esirleri, en ¢ok sevdigi eslerini ve en iyi atin1 dldiiriiyorlardi.” ifadesiyle de dogrulanmaktadir”
(Roux, 1999, s. 282-283).

Avrasya bozkirlarinda MO. birinci bin yildan itibaren goriilen atlarm toplu mezarlarinn,
bozkir halklariin bu doénemde hayvan yetistiriciligine gegisiyle baglantili  oldugu
diistiniilmektedir. Toleubaev, Traditional Beliefs and Superstitious Rites of the Kazakhs/Kazaklarin
Geleneksel Inanglar1 ve Batil Inanislar1 (2013) adli eserinde, atin cenaze tdrenlerindeki roliinii
folklorik, etnografik ve arkeolojik veriler 15181inda disiplinler arasi bir yaklagimla degerlendirerek,
onun O6zel bir kiilt anlam1 tagimadigini savunmaktadir. Buna gore at, dlen kisiye eslik eden diger
unsurlar gibi, sahibine 6te diinyada hizmet etmesi amaciyla adanmaktadir. Bozkir toplumlarinda
hayvan yetistiricileri i¢in at, bir tapinma nesnesi degil; islevsel bir ara¢ ve zorunlu bir ihtiyagtir
(Toleubaev, 2013, s. 254). Toleubaev ayrica, Orta Asya’nin yerlesik tarim toplumlarinda athi defin
torenlerinin Erken Demir Cag1’ndan itibaren (Kazakistan igin yaklasik MO 800 — MO 300) ortadan
kalktigini; bazi durumlarda bunun yerine at figiirlerinin mezarlara birakildigina dair bulgular
bulundugunu da belirtmektedir (Toleubaev, 2013, s. 254-255).

Tiirk diinyasinda at, 6zellikle sozlii anlatilarda ve destanlarda, kahramaninin kadim yoldasi
ve can dostudur. Yasam ve oliimde kaderleri ortaktir. Orta Asya savas atlarinin rklariin sicak ve
ofkeli, parlak bir mizagla ayirt edilen, 6zel egitim gérmiis, ger¢ekten diigmanin atlariyla savastigi ve
pek cok hile bildigi bilinmektedir. Kendilerini ve binicilerini oklardan, mizraklardan ve bigak
darbelerinden kurtarmak i¢in donanimlidir. Bozkir folklorunda sadece atin sahibine sadakatinin
degil, ayni1 zamanda sahibinin giizel ve zeki hayvana olan sevgisinin de 6viilmesi bosuna degildir.
Anlatilarda bu farkindaliga karsilik bir diismanin savas atin1 6ldiirmek bir asagilama eylemi ve
intikam gostergesi olarak vurgulanmaktadir. Ornegin; Manas Destani’nda Manas Kok¢o adli
diismanini yener, kahraman atin1 6ldiiriir ve ona bunu azik etmesini goyle soyler: “Seni Sldiirmek
isteseydim giinah iglemis olurdum, dort but sana dort giin aziktir, bu dort butu kizart da sen, yiyiver
gitsin a Kok¢o! Korongii adli atin 61dii, garip kaldin. Dort at bacagimin, dort derisi ayagina cariktir.”
(Radloff, 1995 s. 65).

Koblandi-Batir destaninda bir nevi ruh esi gibi, kahramanla ruhsal ve ilahi bagi olan bu
tulparlar kahraman mevcut oldugu siirece varlik siirdiirtirler. Koblandi Batir’in 6liimiiniin ardindan
destan metni biraz daha devam eder, ancak kahramanin atindan bir daha bahsedilmez (Aydin-
Kayatiirk 2024: 96). Bu tespitler epik anlatimin spiritiiel boyutunu ihtiva etmektedir. Oguzlarin Dede
Korkut Kitabi’nda toylarda da attan aygir kesilmesi gelenegi disinda 6liim adetleri ile ilgili olarak
ornegin Kazan Bey Oglu Uruz Bey’in Esir Oldugu Boy’da Uruz ile babasinin sdylesmesi boliimiinde
Uruz’un sdyle seslendigini gdrmekteyiz: “...Ug ayda varmazsam 6ldiigiimii o vakit bilsin/Aygir
atimi bogazlayip asimmi versin.” (Ergin, 1969, s. 113). Gergekten de savas atinin kaderinin,
kahramaninin kaderi ile basladig1 ve sonlandig1 goriilmektedir.

Olaganiistli vasifl bir atin savagta 6liimii kahramanimin 6liimi ile esdegerdir. Bu, sadece
kahramanlarin degil, ayn1 zamanda destanlarda atlara da yas tutuldugu ve ondan bir hatira saklandig1
gelenegine isaret eden bir olgudur. Yas motiflerinin 6zellikle giiglii bir sekilde yansitildigi Manas
destaninda bu tiirden pek ¢ok iz bulunmaktadir. Destanda Manas Kalmuklarla miicadelesi
neticesinde savasta ¢ok ciddi kayiplar vermistir, atin1 kaybedince Akkula’nin hatiras1 diye kulagim
ve kakiiliinii kesip alir ve “Ey aziz arkadasim, Talas’a sag donersem senin biraktigin bu hatiralar
koklayacak, seni daima hatirlayacagim.” diye aglar aynm1 zamanda yurda doniince yas otagmin
oniinde su sekilde halka seslenir: “Hey benim cigerim gibi kardeslerim, bindigim Akkula atim
diismanin oku ile 6ldii, dostlar! Altin percem, sagakli kusak baglanan Almambet’i sehit verdim,
dostlar! Kanadim kirildi, dostlar! ilin koruyucusu olan Cuvak’tan ayrildim, dostlar! Diinyada esi
bulunmaz o Sirgak’imdan ayrildim, dostlar! Bu eserlerden sonra ben nasil yasayacagim, dostlar!”
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Bunun iizerine biitiin halk kizil giyimlerini ¢ikarip kara giyerler (Inan, 2017 s. 114, 118). Savascilarin
ve atlarinin 6liimiiniin alegorik tasvirleri epik metinlerde ortak bir sdylem olarak yansimaktadir.

Destan kahramaniyla ayni yastaki atinin sdylemsel birlikteligi defin torenlerindeki ritiiel
unsurlarin anlagilmasina katkida bulunabilir. Destanda genellikle kahraman ve onun sevgili, sadik
ati aym giin dogmustur. Toresel diizlemde ise c¢ocuga genellikle ilk bindigi tayin verildigi
bilinmektedir. Manas Destani’nin Karalayev rivayetine gore ise Almambet ile ati Sarala, ayni
zamanda dogarak ayni kaderi paylagmiglardir. Diger yandan Sarala’nin Almambet’in babas1 Aziz
Han'a getirilen doru kisraktan dogdugu kaydedilir. Destanin Sagimbay Orozbakov rivayetinde ise
Sarala’nin Manas’in ati Akkula ile kardes oldugu belirtilir (Simsek 2021, s. 139). Bu baglamda,
destan kahramani ile ayni1 yastaki atin kader birligi atin, cenaze térenlerinde merkezi bir simge olarak
kullanilmasini ve hatta defnedilen kisinin mezarina ondan parcalarin konulmasi ritiielini
anlamlandirmada 6nemli bir gostergedir. Dyakonova, Tuva kurganlarindan birinde bir geng ile
rastlanan eyerli at buluntusunda ¢ocuga bir tay verme geleneginin bir yansimasini gérmektedir: “Bu
at yaklasik 10 yasindaydi; muhtemelen ¢ocuga tay olarak verilmisti. Tay biiyiiylince ¢ocuk ona
binmeye baglamis ve Oldiikten sonra ¢ok sevdigi ati mezarma defnedilmis goériinmekteydi.”
(Dyakonova, 1974 s. 129). Bu hususu, 6liimden sonra bile atlarindan ayrilamama diisiincesi ve ahiret
inanci ile iliskilendirmek miimkiindiir. Ote diinyada da yeniden savasmak zorunda kalacaklarimi
diisiindiiklerinden mezara silah koyarlardi. Ayrica kahramanca savasan ve 6len diisman i¢in de at
kurban ederlerdi. Bununla birlikte, diismana ait bir atin dldiiriilmesinde, kazananin maglup olan
diismana kars1 temkinli olma arzusu da bulunmaktadir. Yakut destan kahramani Yolbet-Bergen,
diismanini bir diielloda 6ldiirerek iki ayakli demir atinin iizerine oturur ve giineydeki tag dagin
zirvesine ulastiktan sonra, orada bir mezar ¢ukurunu ¢igneyip demir atini yerlestirir. Diismanini
ylizeye ¢ikmasin, geri canlanmasin! diyerek giiclii bir biiyii ile defneder (Lipets, 1982, s. 220). Bu
ornekler, nomadik toplumlarda atin yalnizca yagam boyunca kahramanin yoldasi degil, 6liim sonrasi
gergeklestirilen ritiiellerde de kisinin statiisii, cesareti ve 6te diinyadaki inanci ile biitiinlesen merkezi
bir 6ge oldugunu gostermektedir.

At, tarih 6ncesi donemlerden itibaren Avrasya toplumlarinda ¢ok yonlii islev ve sembolik
deger kazanmis; Afanasevo ve Anderenovo kiiltlirlerinde binicilik disinda besin, is giicli vb. amagh
kullanilmig, ikinci binyilin sonlarindan itibaren siivariler ve boylar igin prestij ve statii sembolii
héline gelmis, Iskitler i¢in ise kimligin ayrilmaz bir unsuru olmustur. Ayrica, dérdiincii binyilin
sonlarindan birinci binyila kadar, atlar kurban ve defin ritiiellerinde yer almis; 6zellikle kurganlarda
arabalarla birlikte veya alinlarina darbe vurularak 6ldiiriiliip tam kosumlu halde insan bedenlerinin
yanina birakilmistir (Ghadim, 2018, s. 26-27). Kazakistan kurganlarinda, defin térenlerinde atlarin
eyerlenmis olarak mezar yerlesiminde yukariya dogru, yan tarafina ve bacaklari biikiilmiis sekilde,
kosum takiminin kalintilariyla birlikte bulundugu kaydedilmistir (Lipets, 1982, s. 212-236).
Arkeolojik buluntular, atin Hint-Avrupalilar tarafindan evcillestirildigi tezini savunan dilbilim ve
goc teorisi ekollerine karsit veriler sunmakta; atlarin yalnizea fiziksel 6zelliklerine iligskin sdylemler
yerine, insan-hayvan giindelik iligkilerini ve atin ritiiel hizmetlerde kullanimini gosteren epik
formlara yonelik ilgiyi artirmaktadir. Bu baglamda, defin térenlerinde bulunan at kosum unsurlarinin
ritiiel baglamdaki degeri ilgi ¢gekmektedir.

Tiirk kiiltliriinde at ve 6zellikle eyer, yalmzca giindelik yasamin degil, 6liim ritiiellerinin de
merkezinde yer alan gii¢lii bir semboldiir. VI.—VII. yiizyillara tarihlenen Taraz kazilarinda ocak
¢evrelerinde hayvan kemikleri ile ayni tabakada at kosum takimlarina ait unsurlarin bulunmasi atin
cenaze pratikleriyle dogrudan iliskisini gostermektedir (Bernshtam, 1941, s. 31, 32). Mezara 6liiniin
kiyafetleri ve silahlariyla birlikte eyerin yerlestirilmesi, bazen merhumun baginin altina kege kaph
eyer konularak gdmiilmesi ve eyerin 6liimden sonra bir yil boyunca evde asili tutularak dul kadinin
varligimi simgelemesi, bu nesnenin yas ve gegis sembolil olarak islev gordiigiinii ortaya koyarken
eyerin kasten kirilmasi1 veya yakilmasi gelenegi bu diinyadaki islevin sonlandirilarak nesnenin Gte
diinyada yeniden biitiinlesecegi inanciyla baglantilidir (Lipets, 1982, s. 212-236). Destan metinleri
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de bu arkeolojik ve etnografik verileri desteklemektedir. Altay destan1 Maaday-Kara’da Olonbir’in
basinin altina eyer koyarak intihar etmesi, eyerin 6liim anindaki eslik¢i roliinii simgelerken; Tuva
mezarlarinda kafatasi altinda iizengi, gem, dizgin ve kirbacla birlikte eyer bulunmasi ve 17.-18.
ylizy1l kadin cenazelerinde at envanterinin bas kisminda toplanmasi (Dyakonova, 1974 s. 34-36),
maddi kiiltiir ile sozlii anlati1 arasindaki siirekliligi gosterir. Karagas cenaze torenlerinde Oliiniin
giindelik esyalariyla gdmiilmesi ve kemiklerin kirilmadan yakilmasi (Katanov, 1998 s. 38-39) 6liim
sonrast yasamin diinyevi hayatin devami olarak algilandigini ortaya koyarken Taraz’in batisinda
zerdiist] 6lii yakma ritiieline ait kiil kaplarinin bulunmas: farkli inang katmanlarinin da bu pratiklere
etki ettigini diigiindiirmektedir (Bernshtam, 1941, s. 40).

Ters eyerleme ritiieli, 6liim ve Gte diinya tasavvurunun en carpici gostergelerindendir.
Oguzlardan Altay Tiirklerine kadar uzanan kiiltiirel alanda ters eyerlenmis atlar, destan metinlerinde
ve gelenekte, yeralti diinyasma inis sirasinda eyerin ve giysilerin ters kullanilmasiyla
iliskilendirilmektedir. Bu pratik ya 6te diinya varliklarin1 aldatma ya da oliiniin geri donmesini
engelleme amaci tagimaktadir. Katanov (1998, s. 39), Hakaslarin cenaze kizagini mezarlik oniinde
iic giin birakmalarin1 ve diismanin at ve silahlarmin yok edilmesini, onun 6te diinyada yeniden
biitiinleserek intikam almasinin engellenmesi baglaminda degerlendirmektedir. Kiiltiiriimiizde
tabutun agactan ata benzetilmesi gibi drnekler de, atin ger¢ek ya da sembolik bigimiyle Sliiniin 6te
diinyaya yolculugunda bir tasiyici olarak algilandigini gostermektedir. Mezarliklarin  gegis
bolgelerinde ve kiglaklara yakin alanlarda konumlanmasi da mezarin bir “geg¢is mekani” olarak
kavranisiyla ortiismektedir (Bernstam, 1941, s. 36).

Oliim btesi yasam, maddi unsurlar iizerinden anlamlandirilir ve sozlii kiiltiirde bu baglar hem
metonimik hem de metaforik tiirden alegorilerle desteklenir. Bu baglamda maddi unsurlarin ve ritiiel
dizgelerin anlat1 diinyasindaki islevi de dnem kazanmaktadir. Destan gelenegi, kahraman ile atinin
oliiler diinyasina yolculugunu merkeze alan defin ritiiellerini sdzlIii anlatim araciligiyla gii¢lii bicimde
yansitir. Erlik Han’mn hiikkiim siirdtigii yeralti kralligina iligkin motifler; ddiil, ceza, dilek ve biiyii
unsurlariyla birlikte, agitlar, methiyeler ve kahraman ile atina dogrudan hitap eden sozlii formiiller
seklinde karsimiza ¢ikar. Bu baglamda agitlar, hem kahraman ile atinin 6te diinyada yeniden bulusma
umudunu ifade eden keder sdylemleri hem de onlarin savaslarini ve yigitliklerini éven anlatilar
icermesi bakimindan c¢ift yonlii bir islev tasir. Toleubaev (2013, s. 198-255), Kazak anma
torenlerinde Oliiniin atinin yeniden eyerlenmesi, kiyafetlerinin ata yiiklenmesi ve siyah Ortiiyle
ortiilmesinin ardindan, yakinlarinin atin baginda sirayla aglayarak agit yakmalariin, atin 6liiniin
ruhsal yolculugunda bir araci olarak kabul edildigini gostermektedir.

Atin kurban edilmesi ve parcalanarak gémiilmesi de gegis ritiiellerinin 6nemli bir unsurudur.
Yakut defin torenlerinde atin et ve kemiklerine ayrilmasi, siitlii iceceklerin hus agaci yanina
birakilmasi, atese kimiz serpme ve kurban edilen atin yelesinden alinan killarin yatagin basina
baglanmasi gibi uygulamalar atin hem kurban hem de koruyucu ruh iglevini iistlendigini gosterir
(Lipets, 1982, s. 212-236). Ote diinyada cehennem tasavvuru insanlar kadar atlar1 da kapsar; Altay
destan1 Maaday-Kara’da kotii davranislart nedeniyle cezalandirilan at motifi ya da sahibinin ihmali
yiiziinden ac1 ¢eken hayvan anlatisi, ahlak normlariin mitolojik diizlemde pekistirilmesidir. Hakas
masalinda zengin ama cimri sahibin atinin zay1f, fakir ama comert sahibin atinin semiz gosterilmesi
diinyevi davraniglarin hem insan hem at i¢in sonu¢ dogurdugu inancin1 yansitir (Lipets, 1982, s. 212-
236). Bununla birlikte bazen at, sahibini yeraltindan kurtaran varlik olarak belirir. Maaday-Kara
destaninda kahraman Kogilidey-Mergen atinin meziyetleri sayesinde girmis oldugu miicadelelerden
kurtulur (Ergiin, 2023, s. 269-271). Yeralt1 diinyasina yapilan esrik yolculuk anlatilar1 defin
ritliellerinin mitik izdiisiimleri seklinde okunabilir.

SozIi halk anlatilari, atin ve kosum takimlarinin defin siirecindeki tasiyici roliinii
dogrulamaktadir. Bir Tuva efsanesinde, kizin yabanci diyarda 6len kardesinin cesedini eyer altligina
(Kz. toxkym) sararak evine getirmesi ve Tuvalar ile Altaylilar arasinda Oliiniin eyerlenmis ata
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bindirilerek mezara tasinmasi gelenegi atin o6te diinya yolculugunun temel araci oldugunu
gostermektedir (Dyakonov, 1974, s. 255-264). Atin kakiiliinden dort kil koparip saklama gelenegi
ile destanlarda kahramanin zor durumda kaldiginda olaganiistii atin verdigi kili yakarak yardim
cagirmasi, at ile sahibi arasindaki ruhsal bagin 6liim sonrasinda da devam ettigini ortaya
koymaktadir (Lipets, 1982, s. 212-236). Denilebilir ki, 6len kisinin varisleri tarafindan atin satilmasi
veya serbest birakilmasi vb. epik anlatilarda yer almaz; ¢iinkii destan diinyasinda at, sahibinin
ayrilmaz bir parcasi olarak kabul edilir. Bu nedenle at, defin ritiiellerinde ya sahibiyle birlikte
gomiiliir ya da 6te diinyaya gegciste ona eslik eder. Yan sira at, Tiirk destan ve ritiiel geleneginde
kurban, rehber, yardimeci-kurtarici ve yas nesnesi olmanin yani sira, 6te diinyada yeniden birlesme
umudunun da sembolii olarak biitiinciil bir inan¢ diinyasini yansitir.

2. Kars1 Durus ve Ritiiel Doniisiim

Glinlimiizde Kazak toplumunda defin ritiielleri, geleneksel unsurlarini biiyiik Slgiide
koruyarak Islami pratiklerle uyum iginde siirdiiriilmekte; Kur’an tilaveti ve cenaze namazi defin
stirecinin temel bilesenleri arasinda yer almaktadir. Kentlesmenin etkisiyle bazi modernlesme
egilimleri goriilse de olaganiistii durumlar disinda defin uygulamalarinin biiylik 6lglide ortak ve
yerlesik bir model cercevesinde devam ettigi anlasiimaktadir. Oliim haberinin iletilmesi estirtu (Kz.
ectipry) gelenegi kapsaminda, toplumsal sayginliga sahip kisiler tarafindan kader ve diinyanin
faniligini vurgulayan dolayli ifadelerle yapilir; ardindan cenaze, merhumun evinin sag tarafina
kurulan kege cadirda (yurt iginde) konumlandirilir ve yanindaki ¢iragin siirekli yanik tutulmasina
O0zen gosterilir. Giliniimiizde bu uygulamalar biiyiikk 6l¢lide siirmekle birlikte, cenazenin
muhafazasinda modern yontemler (6rnegin bozulmamasi i¢in buz kullanimi) da ritiiel diizleme
eklemlenmistir. Yas siirecinde yakinlar taziye kabul ederken, kadinlar tarafindan icra edilen agit (Kz.
*KoKTay) geleneginde merhumun hayati ve kisiligi 6viillmekte, ayni zamanda 6liimiin yarattig1 aci dile
getirilmektedir. Defin dncesinde cenaze Islami usullere uygun bigimde yikanip kefenlenmekte,
cenaze kibleye yonlendirilmekte ve namazin ardindan erkekler tarafindan defnedilmek {izere
tasinmaktadir. Bu siireg, toplumsal sorumlulugun yakimlar tarafindan dstlenildigini de
gostermektedir. Kazaklarda defin yerine iliskin vasiyette bulunmak ve mezar tasi (Kz. xyndirac)
dikmek yaygidir. Ayrica dogdugu topraga doniis anlayisiyla mezara toprak atma ve bagucuna ii¢
avug toprak birakma gibi sembolik uygulamalar da siirdiiriilmektedir.

(Tenexanan TVK TV, 18 Mayis 2018, 00:25)

Defin sonrasindaki geleneksel uygulamalar belirli bir sira ¢ercevesinde siirdiiriiliir. Yedinci
giin (Kz. xkerici), kirkinc1 giin (Kz. xkpipbIK), bir yi1lin ardindan ise anma yemegi (Kz. pu1sIK ac)
verilir. As giinlinde merhuma ait sembolik anlam tagiyan hayvan/tuldangan at (Kz. Tyinanran ar)
kesilir ve misafirlere tespih, seccade, takke gibi ¢esitli teberriikler dagitilir. Merhumun yakinlari ise
diizenli olarak mezar ziyaret ederek yas gelenegini siirdiirir.

Toplumda defin térenlerinde meydana gelen degisim ve doniisiimler, manevi diizlemden
sapmadan ritiielin yeniden iiretilmesi egilimini gostermektedir. Bu baglamda, yas gostergesi olarak
deger kazanan at, zamanla yug as1 ya da 0lii as1 olarak adlandirilan ritiiel dizgesi icerisinde yeniden
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yorumlanmistir. Kazak boylar1 arasinda bu degisim ve doniisiime dair en belirgin uygulamalar,
Toleubaev tarafindan su sekilde aktarilmistir: “Cenazede varlikli aileler, merhumun bindigi ati
kesmektedir. Atin parcalart merhumun yanina yerlestirilmekte; atin dizginleri veya yelesi merhumun
ellerine verilmektedir. Bazt durumlarda, bir atin iizerine bir kiitiik ev de konulmaktadir. Eger at
oldiiriilmemisse, yedinci giin yelesinden veya kuyrugundan bir tutam sa¢ kesilerek oliiniin ote
diinyada bir ati olmasi igin atese verilmektedir. Bazen farkli uygulamalar da goriilmektedir;
merhumun bindigi at siirliye birakilmakta ve bir iki ay herhangi bir iste kullanilmamaktadir.” (2013,
s. 198-255). Bu pratikler, ritiielin metinlestirilmesi, yerel degerlerin evrensel degerlerle
dengelenmesi ve gelenekte ortopraksi ile ortodoksi paradigmalarinin birlikte benimsenmesi siirecinin
bir gostergesi olarak okunabilir. Dolayisiyla, toplumsal evrim siirecinde inanglarin pratik diinyasi ile
dini zihniyetin uyumlanmasini yansitan en bariz kaynaklar, epik formlar ve folklorik yapilar
olmaktadir.

Defin ritiiellerinde kamlik inanca has gizemlerin ve efsanelerin destanlardaki kirilma
noktalarin1 da pekistirmis goriinmektedir. Destanlar, defin térenleri ve sonrasindaki 6lii as1 verilme
gelenegi sirasinda atlarin ve diger ciftlik hayvanlarinin Olgilisiiz bir sekilde yok edilmesini
kinamaktadir. Ekonominin temeli ve zenginligi olan ¢iftlik hayvanlarinin ritiiellerde kullanima,
ekonomisi hayvanciliga dayanan bozkir halklarinin maddi refahini1 baltalamis iddialar1 yaygindir
(Lipets, 1982, s. 212-236). Ancak bunun kendi i¢inde bir mantig1 bulunmaktaydi. Olii oldugu gibi,
servetini de Ote diinyaya gotiirmektedir ve c¢ocuklarin mezara higbir sey koymamasi tesadiif
gorlilmemelidir. Bununla birlikte, miilkiin kontrolsiiz biiyiimesi ve sosyal esitsizlik, toplumun en
tepesindeki bakis agisindan bile 6zellikle bu 6lii aglarindaki harcamalarda orantisizliklara yol agmis
goriinmektedir. Lipets’e gore, 19. yiizyilda ¢iftlik hayvanlar1 sadece seneyi devriyelerde 6lii ast
nedeniyle degil ayn1 zamanda onlar1 savas oyunlar1 gibi ¢esitli yarigmalarda orantisiz bir sekilde 6diil
olarak dagitmak suretiyle yok etmislerdi (Lipets, 1982, s. 212-236).

Tiirk etnogenezinde ekonomik yikima yol agabilecek dlgiideki asir1 sdlen gelenegine yonelik
elestirilerin, sézIi kiiltlir tiriinlerine de yansidigi goriillmektedir. Nitekim Manas igerisinde yer alan
Kokotoy anlatisinda, Kokotdy iin 6liimiinden 6nce ogluna sade bir defin yapilmasini ve yoksullari
gbzetmesini Ogiitledigi belirtilmekte, ancak bu vasiyetin yerine getirilmedigi ve oglu tarafindan
diizenlenen anma tdreninin genis katilimli bir asa doniiserek cok sayida hayvanin kesildigi ve
yariglarin tertip edildigi goriilmektedir (Cologlu, 2023, s. 42, 43). Destanda bu vasiyetin ihlali,
torenin giderek kontrolsiiz bir gii¢ ve prestij rekabetine donlismesine yol agar ve farkli topluluklar
arasindaki gerilimi artirarak Kirgiz-Kalmuk ¢atismasini tetikleyen olaylar zincirini baslatir.

Olim sonras: ritiieller hem inang sistemi hem de toplumsal dayanisma cergevesinde
sekillenen 6nemli uygulamalar arasinda yer almaktadir. Bu baglamda, Anohin’in aktardig: iizere,
Olen kisinin ardindan kirkinci giinde “{iziit bayrami” ad1 verilen bir anma toreni diizenlenmekte; bu
torende hayvanlar kesilmekte, etler pisirilerek ortak bir sofrada tiiketilmekte ve aksakallar tarafindan
dogaclama kisa dualar okunmaktadir. S6z konusu dualarda, geride kalanlarin refahi ile 6len kisinin
ruhunun arimmast temennisi dile getirilmektedir (Anohin, 2006, s. 24). Bununla birlikte, Tiirk
boylarinda goriilen yagma gelenegi gercevesinde, 6len kisinin mal varliginin yurduna ve halkina
dagitilmast hem ekonomik paylagim hem de toplumsal baglarin gii¢clendirilmesi agisindan dikkat
cekicidir. Ote yandan, Kazaklarda 19. yiizyihn sonlarinda 6len kisinin ardindan diizenlenen at
yariglarinin organizasyonunun diiniir tarafindan {istlenildigi, ayrica yillik anma térenlerinin yalnizca
akrabalik bagiyla simrli kalmayip farkli topluluklardan katilimcilar1 da bir araya getirdigi
bilinmektedir (Lipets, 1982, s. 212-236). Bu uygulamalar, 6liim sonrasi torenlerin yalnizca dini ve
ritiel bir boyut tagimadigini, aym1 zamanda ekonomik paylasim, gilic gosterisi ve toplumsal
dayanigma islevlerini de biinyesinde barindirdigini géstermektedir.

Gilinimiizde Kazaklar cenaze torenlerinde at kesmeyi bir gereklilik olarak gérmekte, bu
uygulama hem merhuma saygi hem de statii gostergesi olarak degerlendirilmektedir. Lipets’e (1982,
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s. 232-233) gore, torunlar babalarinin cenazesinde at keserse yabancilar “Babasini atla gonderdiler!”
derler, ancak bir inek keserlerse “Babasini inekle gonderdi!” diye alay ederler. Bu gelenek, Altay
merkezli ritiiel anlatimlarda da benzer bir sembolik mantikla karsilik bulmaktadir. Anohin’in
aktardig1 rivayete gore, Erlik bir beyaz ata binmis, ancak bu at1 bir kahramanin cani karsiliginda
Tanr1’ya vermistir. Yiice Tanr1 onu kandirmis ve can yerine kara boga vermis, Erlik’e de bu bogaya
ters binmesi ve eline kamg¢i yerine balta almasi emredilmistir. Bu nedenle Altaylilar, Erlik’e at yerine
kara boga veya inek kurban etmektedirler (Anohin, 2006, s. 21). Her iki anlatim da Tiirk
etnogenezinde cenaze ritliellerinde hayvan kurbaninin hem sembolik hem de mitik bir karsilig
oldugunu vurgulamaktadir.

Cenaze merasiminin ardindan, 6len kisinin binegi olan atin yelesi ve kuyrugu kesilerek
serbest birakilmasi, yas siirecinin dikkat ¢ekici uygulamalarindan biridir. Bunu takiben bir y1l sonra
s0z konusu at kesilerek yillik as (6liim yildoniimii yemegi) diizenlenmekte ve Kazaklarda “Sauin
aytu (Kz saysin aiity)” (1) olarak adlandirilan bu gelenek kapsaminda farkli bélgelerden katilimcilar
et, tath ve cesitli yiyeceklerle katkida bulunarak ortak bir sofra olusturmaktadir. Bu torenler hem
merhumun anilmasi hem de toplumsal dayanigsmanin pekistirilmesi agisindan islevsel bir nitelik
tagimaktadir. Kazaklar koklii misafirperverlik anlayisi dogrultusunda, bu tiir anma tdrenlerinde genis
katilimli ikramlar sunulmasina 6zen gosterilmekte olup giiniimiizde de bu gelenegin siirdigii ve
ozellikle at etinin dana veya diger kara (2) hayvan etlerine kiyasla daha kiymetli kabul edilmesi
nedeniyle tercih edildigi goriilmektedir. Cok sayida misafirin agirlandigi bu toérenlerde herkese
yeterli ikramda bulunabilmek 6nemli bir toplumsal sorumluluk olarak degerlendirilmektedir. Bu
nedenle kazi (3) gibi degerli etlerin hazirlanmasi yaygin bir uygulamadir. Geleneksel olarak siradan
bireyler bir at keserken merhumun toplumsal statiisiine bagli olarak birden fazla atin kurban edilmesi
de s6z konusudur. Giiniimiizde ise bu uygulama bireylerin ekonomik imkéanlarina gore
sirdiiriilmekte, maddi durumu elverigli olanlar at keserek, imkani sinirli olanlar ise ellerinden
geldigince yakinlarimi ugurlamaktadir.

Bir bagka 6nemli fenomen ise ata ruhunun korunmasi baglaminda anlam kazanan diasporada
6lenlerin Kazak toprag ile defnedilmesi gelenegidir. Stalinist baskilarin kolektif hafizada biraktig
derin etkiler 1s5181nda, diasporada yasamini yitiren Kazaklara yonelik cenaze merasimleri yalnizca
dini bir ritielin icrast olarak degil; tarihsel travma, mekansal kopus ve anavatanla siirdiiriilen
sembolik bagin yeniden insas1 olarak degerlendirilmelidir. Siirglin kosullarinda hayatini kaybeden
sahsiyetlerin anisina gerceklestirilen sembolik uygulamalar -6rnegin mezarlarina anavatan
topraklarindan getirilen bir avug topragin birakilmasi- Kazak paradigmasinda topragin kutsalligi ve
ata yurduna aidiyet anlayisiyla dogrudan iliskilidir. Bu tiir pratikler, cenaze merasimini yalnizca
fiziksel bir defin igsleminden Gteye tasiyarak kolektif kimligin ve tarihsel siirekliligin ritiiel diizlemde
yeniden iiretilmesini saglamaktadir. Ote yandan, Sovyet donemi boyunca devlet denetimi ve
giivenlik aygitlarinin sik1 gézetimi altinda, bastirilmis kisilerin ailelerinin kamusal veya 6zel anma
pratikleri yiiriitmesi biiyiik ol¢lide engellenmis; bu durum, cenaze ve yas ritiiellerinin baski yoluyla
kontrol edilmesi araciligryla kolektif hafizanin denetim altina alinmasi anlamina gelmistir.
Dolayisiyla diasporada 6len Kazaklara yonelik cenaze ve anma uygulamalari, yalnizca kiiltiirel bir
devamlilik pratigi olmayip ayni zamanda tarihsel adalet talebinin, sessiz direnisin ve sembolik iade-
1 itibarin ifadesi olarak okunabilir.

Bir 6rnek olarak; Balkasim Kenzhegarauly, II. Diinya Savasi sirasinda muharebelerde hayatini
kaybetmis ve uzun yillar resmi kayitlarda kayip statiisiinde yer almis olup Sovyet savas
biirokrasisinin yarattig1 belirsizligin bireysel ve ailevi hafiza tizerindeki etkilerini gostermesi
bakimindan biiyiik bir 6nem arz etmektedir. Ailesine iletilen ilk bildirimde 6liim kosullarina iliskin
kesin bilgi bulunmamasi, yas siirecinin tamamlanmasini ve ritiiel biitiinliigiin saglanmasini on yillar
boyunca imkansiz kilmistir. Ancak 2010 yilinda gergeklestirilen argiv ve saha arastirmalariyla 6lim
yeri ve kosullarina iliskin giivenilir verilere ulagilmis; torunlart ve sonraki kusak temsilcileri,
sistematik bir iz siirme ¢aligmasi sonucunda atalariin defnedildigi toplu mezar1 tespit edebilmistir.
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S6z konusu mezardan alinan bir avug topragin tarihl anavatana génderilmesi ve kdy mezarliginda
sembolik bir mezara adanmasi, geleneksel Kazak defin kiiltiirliniin mekansal siireklilik ilkesini
yeniden tesis eden ritliel bir fenomen olarak degerlendirilebilir. Bu sembolik topragin taginmasi
eylemi, 20. yiizyilin savaslar1 ve siyasal kirilmalar1 nedeniyle kesintiye ugrayan kusaklar arasi
baglarin yeniden kurulmasina hizmet etmis; biyolojik soy bagini, mekansal aidiyet ve atalar kiiltiirii
ile biitiinlesmeyi saglamistir.

(AQTOBE TV / Akre0e Teneapnacsl, 2019, 01:08, 00:51).

Savasg ve siyasi kirilmalar nedeniyle anavatandan uzakta defnedilen bireylere yonelik sembolik
topragin iadesi uygulamasi, yalnizca ailevi baglamda degil, ulusal dl¢cekte de anlam kazanmaktadir.

Benzer bir ritiiel ¢cerceve, Kazak edebiyatinin kurucu isimlerinden Zhusipbek Aimauytov’'un anisina

Moskova’da mezarlikta diizenlenen torende de goézlemlenmistir. Kazakistan’in Moskova
Biiyiikelciligi araciligiyla gerceklestirilen bu anma merasimi, cenazenin hukuki ve idari
diizenlemeler geregi anavatana naklinin miimkiin olmamas1 nedeniyle sembolik bir koklere dontis
eylemi olarak tasarlanmistir. Bu baglamda, yazarin dogdugu cografyadan -Pavlodar’dan- getirilen
bir avu¢ topragin mezar yerine birakilmasi, mekansal kopusu ritiiel diizlemde telafi etmeyi
amaglayan anlamli bir uygulama olarak degerlendirilebilir.

(Tenexanan 24kz, 2014, 00:22, 00:30)

Bu ritiiel, yalmizca bireysel bir sayg1 gosterisi olmayip Stalinist baskilarin kurbani olan ulusal
aydinlarin kamusal hafizada iade-i itibarinin saglanmasi, kolektif travmanin atlatilmas1 ve modern
Kazak milli kimliginin kurucu figiirlerinin resmi diizeyde onurlandirilmasi bakimindan merkezi bir
O6neme sahiptir.

Sonug¢

Bu makalede; Islamiyet dncesi eski kamlik efsanelerini, ritiiel ilahilerini, agitlari, sozlii tore
ve kiilt {iriinlerini binlerce yildir kusaklar arasi tasiyan nomadik Tiirk boylarna ait destanlarin
arkeolojik ve sozlii kiiltiir verileriyle bir iist okumas1 hedeflenmistir. Bu anlatilarin tislubu ve igerigi,
bir yandan bozkir kusagimin genis bir hinterlandi icerdigi, Tiirk boylar1 arasindaki ortak noktalardan
diger yandan da nesiller boyu olusan etno-genetik ve etno-kiiltiirel siireclerin kompleksligi ve kendi
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icindeki 6zgiinlesmesinden kaynakli farkliliklarini goz ardi etmemektedir.

Arkeolojik veriler ile destanlardaki verimlerin karsilastirilmas1 bir anlamda arkeolojik-
folklor gibi disiplinler arasi alanlara hizmet edecek boylelikle farkliliklar ve analojiler iizerinden
daha etkili ve kapsamli sonuglar elde etmek miimkiin olabilecektir. Dahas1 destanlarda bulunan
ayrintilarin, belirli bir boyun ge¢mis atalar1 arasindaki geleneksel defin toreni bigimiyle
karsilastirilmasi, genellikle son derece renkli olan etno-genezin bilesenleriyle iligkilendirilmesi daha
kolay olacaktir. Buna karsilik, folklor verilerinin dahil edilmesi, arkeologlarin téresel diizlemin
sosyo-psikolojik gerceklerin anlamimi ve defin torenlerinin hdkim motiflerini daha ayrintili
aydinlatilmasina yardimci olacaktir.

Destanlarin etnografik agidan incelenmesi, yalnizca epik yaraticiligin dogasini anlamak i¢in
degil, ayn1 zamanda onunla es-siiremli olarak var olan ve bir¢ok destansi simge ve motifin yani1 sira
anlatinin iislup 6zelliklerini de belirleyen gegis ritlielleri i¢in de 6nemlidir. Cilinkii bu metinler ait
oldugu boyun eski ve kutsal toresinde unutulmus olani yeniden hatirlatmaya yardimei unsurlar
tasimaktadir. Hatta bazen ritiielleri anlati {islubunda kahraman ve yardimcilar1t 6zelinde
canlandirarak inang diinyasina has gergekligi yansitmaktadir. Yine bu fenomenleri sozlii folklor
triinlerinde ritiiel uygulamanin kendisinde korunanlardan daha eksiksiz ve motive edilmis
versiyonlar halinde yasatir. Bozkirda Tiirk boylar1 6zelinde ath defin torenleri hakkinda tek bir
disiplin sinirlarinda ayrintili bir ¢aligma yapmak miimkiin degildir. Destanlar tarihi bir temeli olmasi
hasebiyle arkeoloji, folklor ve antropoloji gibi farkli disiplinlerle genis bir alanda yeniden okunmaya
miisait bir anlat1 hazinesidir.

Kazak toplumunda cenaze ve defin ritiiellerinin, Islami uygulamalar ile eski bozkir Tiirk
geleneklerinin bir sentezi halinde giiniimiize kadar ulastig1 goriilmektedir. Kur’an tilaveti, cenaze
namazi, kefenleme ve defin gibi dini pratikler ritiielin temel gergevesini olustururken estirtu, joktau,
Oli as1, at kurbani ve mezara toprak birakma gibi geleneksel unsurlar geleneksel siirekliligi
saglamaktadir. Bu ritiieller yalnizca 6limiin gerceklestirilmesiyle sinirli kalmayip kirkiner giin ve
yillik anma torenleri araciligiyla toplumsal dayanismay1 ve kolektif hafizay1 yeniden iiretmektedir.
Ote yandan modernlesme, kentlesme ve diaspora gibi siyasi ve toplumsal kosullar ritiiellerde bazi
degisimlere yol agsa da sembolik pratikler araciligiyla ata yurduyla bagin korunmasi ve kimligin
siirdliriilmesi devam etmektedir. Boylece Kazak defin gelenekleri hem inang sisteminin hem de
tarihsel-kiiltiirel mirasin birlikte sekillendirdigi ¢cok katmanli bir yapiy1 yansitmaktadir.

Son Notlar

(1) Samn aytu (Kaz. Caywin aiity): Onceden (bazen aylarca, hatta bir yil
oncesinden) ¢evre koylere, akrabalara ve baska bolgelere haber gonderilirdi.
Bu davet, biiyiik bir toren ya da s6len olacagini bildirmek amaciyla yapilirdi.

(2) Kazak geleneksel hayvancilik siniflandirmasinda evcil hayvanlar ak mal ve kara mal
olarak ikiye ayrilir. Ak mal, kisin karla kapli bozkirlarda kendi yiyecegini kar
altindan tirnaklariyla kazarak bulabilen atlar1 ifade eder. Bu yetenekleri, onlar1 sert
kis kosullarinda son derece degerli kilmistir. Buna karsilik, kara mal ise biiyiikbag
hayvanlar, koyun, kegci gibi diger tiim evcil hayvanlar1 kapsar ve bu hayvanlar kig
aylarinda stirekli bakim, kapali barmak ve ek yem gerektirir.

(3) Kaz (Kz. ka3b1) — At eti sucuk tiirii, genellikle atin yan etinden yapilan geleneksel
Kazak yiyecegi.
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ETIK BEYANLAR
Arastirma ve Yayin Etigi
Bu makalenin 6zgiin bir ¢alisma oldugunu ve bilimsel arastirma ve yayin etigi ilkelerine
uygun olarak hazirlandigint beyan ederim. Makale daha &nce herhangi bir yerde
yayimlanmamis olup bagka bir dergide degerlendirme siirecinde degildir.
Caligmada kullanilan tiim kaynaklar akademik kurallara uygun bigimde atiflanmistir.
Caligmanin intihal, veri uydurma, veri tahrifi veya manipiilasyon icermedigini; arastirma
bulgularinin bilimsel diiriistliik ilkelerine uygun sekilde sunuldugunu beyan ederim.
Yazar Katkisi
Caligmanin tasarlanmasi, yliriitiilmesi, analizi ve makalenin raporlama agamasini tek basina
yliriitmiistiir. Makalenin son hélini okuyup onayladim ve yayimlanmasini kabul ettim.
Cikar Catismasi
Bu makalenin yayimlanmasina iligkin herhangi bir ¢ikar ¢atismasi bulunmadigini beyan
ederim.
Finansal Destek
Bu aragtirma herhangi bir kamu kurumu, ticari kurulus veya kar amaci giitmeyen kurulus
tarafindan finansal olarak desteklenmemistir.
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Yapay Zeka Kullanim Beyam
Makalenin hazirlanmasi siirecinde yapay zeka araglarindan yalnizca dil diizenleme, g¢eviri
destegi ve anlatim iyilestirmesi amaciyla sinirlt 6l¢iide yararlanilmistir. Yapay zeka araglari
tarafindan yapilan ceviri ve dil diizenlemeleri tarafimdan dikkatle kontrol edilmistir. Yapay
zeka araglart calismanin bilimsel igeriginin, aragtirma tasariminin, analizlerinin veya
akademik sonuglarinin olusturulmasinda kullanilmamigtir. Makalenin igerigine iliskin tim
akademik sorumluluk bana aittir.

Telif Haklar1 ve izinler
Telif hakki gerektiren materyaller kullanilmigsa gerekli izinlerin alindigimi ve ¢aligmanin
herhangi bir fikri miilkiyet hakkini ihlal etmedigini beyan ederim.

Yazar Onayi

Makalenin son halini okudum, onayladim ve yayimlanmasini kabul ettigimi beyan ederim.
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