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B. H. BACHJIOB

O TYPKMEHCKOM «IMHUPE» J0)XOA BYPKYT-BABA

V' TYpKMeH, Kak H y Apyrux HapogaoB CpemHell A3uu, HCAaM He BbITEC-
HHJT MOJIHOCTBIO MPEKHHX PeNHTHO3HbIX BO33PEHHH, H OHH MPOJOJKAaJH CYy-
11eCTBOBATb HAapsdy MJH B COYETAHHH C MYyCYJabMaHCKoi uaeosnorued. Kak
I(PHMED MOOHMCJAaMCKHX BEDOBAHMH MOXHO Has3BaTh IIOYUTAHHE pPa3JHUHbIX
«CBSITBIX» MECT, Hrpaioliiee BHUAHYIO POJb B PEJUTHO3HOH KH3HU TYPKMEH,
OCTATKH LIaMaHl3Ma, HEKOTOpble NPeLCTaBJeHUs O Aylue, OTAeJbHbIe 3Je-
MEHThbI IICXOPOHHOro o6psina, Bepy B 3((EKTUBHOCTbL Pa3HOOOpAa3HbIX Maru-
YECKHX MEHCTBHH H CPEeACTB [AJs OYHLIEHHS HJAH MpeJoXpaHeHus Jofel
H cKoTa oT OoJie3Hel, nopuH, crjaasa H T. I

JoHcaamckie nepeUTKH, Gojiee TECHO CBSI3aHHBIE C HAPOIHBIM GBITOM
K TpaJAHUHAMH, OTMHpAlOT MedJieHHee, 4yeM JOTMbl U 0o0psibl HCJAaMa, H A0
CHX NOP OKa3LIBAlOT BJAUSTHUE Ha XKH3Hb HACeJEeHUs, JIaBHbIM cOpPa3oM ceJb-
ckoro. bope6a ¢ HUMH yacTo BeJeTCsl He COBCEM MpaBUJbHBIMM CpPeJCTBAMH,
H 3TO Jenaert elle 6oJee aKTyaJbHOH 3ajayy HCC/eJOBAHHUSl JAPeBHHUX Bepo-
BaHHH, pe3yJbTaTbl KOTOPOTO HAOJIZKHBl ObITh HCNOJNbL30BAHLI AJs aTEUCTHUE-
CKOH mpomnaraHibl B TypKMeHHCTaHe.

Hacroswmas ctatbs npexacrtaBaser co6oit MONBITKY MNpOaHaAU3MpPOBATh
OAHH M3 00pa3oB TYPKMEHCKOH MHQOJIOrHU, KOTOpasl TOXKe XPAaHUT OTro-
JIOCKH AOMYCYJbMAaHCKHX PEeJHTHO3HbIX NpeacTaBjeHudl,— obpa3 bypkyrt-
6ab6a (bypkyrt-6a6a).

Bypkyr-6a6a, Ha3biBaeMblil TakKe DypKyT-IuBaHd,— nup (MOKPOBUTEJb,
«XO39HH») 10K1s (ArblHblH nupH). TypkMeHcKas MHGOJOrHs 3HaeT u ApPY-
THX NUHPOB!; OHH NpPEACTaBJSIOTCS TYPKMeEHaM CBATBIMH, MeXKAY KOTOPBIMH
Annax pacnpeienus pasJinuHble 005S3aHHOCTH.

[To npeacrarneHusM TypkmeH bypkyr-6ab6a (uam npocro bypkyr) —
CEAITOH, OH XuBeT Ha HeGe. OT Hero 3aBUCHUT, Molaer Jau A0xAb. Hauboaee
BbipasuTenbHo DypkyT-6a6a H306paKeH KaK «XO35IMH JOXAd» B HapOJHOM
pacckase npo rayxoe o6Jako:

«O6b1yno0 bypkyt-6a6a co6upaer Bce o6Jiaka H TOBOPHT HM, KTO Kyja
JNOJIZKeH MOUTH, I'Je AOJKeH ObITh J0KAb. ¥ Kaxaoro objaka CBOe MeCTo.
Kak-to oaun uenosek nmo umend Hanagxk-6ab6a pewun nocesiTb NUIEHHLY
Ea KaMEHHCTOM Xo/aMe (Kblp) M AJsl OPOLUeHHS CTaJ CTPOUTb UHTHPb, BOLO-
nogbeMHoe Kogeco. Bypkyr-6a6a, ysnas o6 3toM, ckaszaa obOaakam: ,,Tor
yeJOBEK y MEHs MOMOLUM He NMPOCHJ, CaM XOYeT JOoCTaTh BOAY, Tylda XOAHTb

I Beiic-6a6a (Beficeab-Kapa)— nup BepGmogos (AyeHuH nupu), Myca-nuxambep —
nup 6GapaHoB (rowoHblH nupk), doabaonn-6a6a (HdwoJbaionb-ata) — mup Jowageit (aThiy
nupn), Xaiinap-6a6a (Mup-Xaiinap, Eab-Xaitnap)—nup Betpa (enuH nupu), 33Hrn-
6a6a — mup KopoB (chirbippii nupn), baba-[laiixan —nup 3emiefenust (3KMHMH THPH).
B BoctouHoii uactH TypkmeHuu (6amxe K Y36eKHCTaHy) UHCJIO TNHPOB YBeJIHYHBAETCA:
Haiatx-6a6a — nHp BOAOMOABEMHBIX COOPYXEHHH (KbIKbIpbiH nupH), Cent-ata — nup

.0XOTHHKOB (@BYBIHBIH MHPH) H AP.
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He Hago". A oqHO 061aKO CHIeso JajJeKo W He cablilano 3anpera. Iyass mo
HeOy, OHO YBH/J€JO, UTO Kblp CYyXOH, H HECKOJIbKO pas3 CMOYHJIO ero JoxKaeM.
Uurupp gaxke He NMOHALOOUJCH. YpoxKal NoJAYyYHJICSA XOPOLIHH. BypKyT-é‘gﬁa
notom cnpawuBaj o6aaka: ,,Kto tyna xoaua?" O6saako OTBeYaJo: ,, =
,3aueM?' — | A s He 3HaJ0, AyMaJo, UTO 3TO MOE 3ajJaHue: TaM AaTbhb 10XKIb .

[lostomy, Korpa mocJje HoXKAsi Bckope HeOO OnsiTh 3aKphiBaercs TyuaMH,
macTyXxd roBopsaT: ,,Hasephoe, mpuino rayxoe o6/ako (kep Oyayr res-
aH) “» 2,

CTapuky B ICro-sanainbix paiioHax TypkMeHHH NpHIHCHIBAIOT DypKyT-
GabGa Go.,iee HEMOCPEACTBEHHOE yyacTHe€ B HUCIOCJAHHUU AOKIS:

«BypkyT-6a6a nocwlnaer obnaka kyaa-uu6yab. O6aaka He xotat. Toraa
oH UX 6beT KHyToM. CJiefl KHyTa — MOJHHs. VX KpHKH, CTOHBI —- FPOM>» (CeJl.
Xoaxa-Kana Kwisbui-ApBarckoro paiiona). «bypkyr-6a6a ObeT KHYTOM MO
TydyaM, TPEMUT TPOM, U 3aTeM MJAeT A0XKab» (cen. Koiine-Kaceip) u T. A.

Ilpasna, 3Tu TpaguuHOHHbIe NpeAcTaBaeHuss o bypkyr-6aba ceiluac nou-
TH MCYE3JIH, M YaCTO CTapHKH OOBICHSIOT, KakK NoJydyaercs A0xkKAb, 6€3 BCs-
KuX rnogpobOHocteil: «Dbypkyr-6a6a — cBsATol 4yesnoBek. OH MOXKET NPOCHTb
A0xab y Oora. ['1e Hago — gact fO0XKAbL, TAe He HaJ0 — He AacT». -

STH NpeAcTaBJeHHS CBA3aHbl C COOTBETCTBYIOWMM KyabToM. OOblyai
NpoCHTb A0XOb y Bypkyr-6a6a coxpaHusacst B HeKOTOpbIX MecTaX Typkme-
HUCTaHa BIJIOThL A0 Hawux aHed. O6psAa BbI3bIBAHUA JOKIAs OblJ H3BECTEH,
BHAUMO, no Bceil TypkmeHuu: rae-uHubyab Ha Oyropke 3a cesIeHHEM HJH B
CTeNH NPUBsI3bIBaJAU «1Js Dypkyr-6a6a» ronojHOro kos.a uiH (peike) 06a-
paHa, yTo6bl TOT CBOMMH KPHKaMu no6yaua Bypkyra naTth A0xAb. [loTom
K03J2a BCceM cejeHHeM chbefanu B uecTh bypkyr-6aba (Bypkyabin éayida) 3.
Celluac rbI3bIBaHME AOXKJAS NpaKTHKyeTcA KpaiHe peako. Booluie B Hallu
JHU NMUP [LOXKIS 3aHUMAeT He3HAUHUTeJIbHOe MECTO B PEJUTHO3HBIX BO33pe-
HUSAX TypkMeH. O1Hako bypkyr-6a6a siBasieTcst BecbMa JIOOONBITHEIM OCKOJI-
KOM TYPKMEHCKHX JOMCJAaMCKMX BEDOBAHHM, NOKa e€llle NOUYTH COBEepLUeHHO
He H3YUYEHHBIX.

bypkyr-6a6a, Kak Mbl YBUAUM HHKE€,— MePCOHAXK TIOPKCKOIl MHU(OJOTHH,
a ocTaJbHble MHPBI, BUAUMO, CBS3aHbl C UCJAAMOM HJHM PaHO HCJAAMU3HPOBaH-
HBIMH KyJIbTaMH HPaHOSI3BIUHOTO HaceseHus1, no3toMy o bypkyr-6aba coxpa-
HHJIOCH COJbllie PaccKasos, JIEreHJ, KOTOpble M JalT MaTepuas AJasi BhlsiC-
HEHHS NPOUCXOXKIEHHS 3TOro MU(OJOorHyeckoro obpasa.

ITH HapoAHble paccKa3bl TasT B ceGe OTTOJOCKH BO33peHHHl Ty6OoKoH
ApeBHOCTH. B TypkMeHcKuX npeganusix o bypkyr-6a6a umerorcs, Ha Hall
B3IV, MJACTbl, CBA3aHHbIE C TOTEMHUCTHUYECKHMH M LIAMAHHCTCKUMM npej-
craBjeHussMU. Mugpe o Bypkyr-6a6a mokasblBalOT TakxXKe, KaKHM 00pasoM
ucjaaM BOCNPHUHHMAJ MECTHbie BEPOBAHHS, HEMYCYJbMaHCKHE KYJbThl, KaKH-
MH NyTAMH npoxoausa Hcaamusauus CpenHeir Asuu.

Muppt ABAAIOTCA SIPKHM NPHMEPOM TOro, KaK B DEJHTHO3HBIX BO33pe-
HUSIX Hapoja HCJAaM YXKHBAETCs C JOHCJAaMCKHMH BEPOBAHHSIMU, HECMOTPS
Ha HX ABHYIO NPOTHBOPEUHUBOCTb.

2 3amncano B 1960 r. B Taxtuuckom pafione Taiaysckoit oGaactu. IlonoGuble pac-
CKasbl Mbl ABa)XJAbl CJblIIAJH H B IOro-aanaaubix paiioHax Typkmenckonn CCP.

* Hacesienne toro-zanafdblx paioHos: TypKMeHHH MNOMHHT M JApyrue OGpsAbl Bbi3bi-
BaHHs NOX/AS, KOTOpble CBA3bIBaloTcs MM ¢ Bbypkyr-6aba. Tak, yesoBeka o6/auMBaau BoOi
W/l TOJAKaJH ero B BOAY, B BOAY XKe ONyCKaJH uyepen KaKoro-HHGYyab XKHBOTHOrO HJ¥ 6y-
Ma)Ky ¢ HMeHaMH COpOKa INJIeWIMBBIX JOJAeH; Ha COKe MPOPOCUIHX CeMSH MNLEeHUUH Tro-
TOBHJIM TIPecHble JlenellKl, a NUIeHHYHble BLDKHUMKH Opocaju B Body; GpocaJjii B BOLY TECTO
H T. 0. DTH oGpsAAbl — TUNHYHble MAarHyeckHe ONEpPalHH 3eMJeneqblieB, B TOH HJAH HHOM
Gbopme BcTpeuyalolliiecs Y MHOTHX 3eMJele/byecKHX HapoaoB. [lo Bcelf BHAMMOCTH, OHH
ABASAOTCSH OTFOJNIOCKOM KYyJbTa PaCcTUTEJNbHOCTH (Hac/ieaue OCeMJIbIX HMPAHOS3bIYHBLIX Mpe-
KOB) M BrJeanch B KyabT BypkyT-6a06a no3aHo, ¢ npoHnkHOBeHiieM Typkmen Ha Komner-Jlar.
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OTH MH}bI, coGpannble aBTopoM H C. M. JleMHIOBHIM B [acan-Kyunuii-
CKOM, ’KbI3I>IJ]-ATpeKCKOM, Kapa-Kanunckom u Kbisbia-ApeaTckoM paiionax
Amxa6anckoit o6nactu Typkmenckoii CCP oceubio 1958 r. 4 MPHBOASATCSA
HiKe. Lludpa B ckoGkax mocsie KaxJofl JereHIsl MOKa3biBaeT, CKOJbKO pas
OHa Oblia 3anMHCaHa OT Pa3HbIX HHPOPMATOPOS.

1. Cyseiiman-nuxamGep 5 OXHAXKAbl NOCTAHOBHJ: TaKOH-TO MapeHb M Ta-
Kas-To AE€BYUWIKA JOJIKHbI MOXKEHHTLCSI B ONPEeLeJNEHHbIH AeHb. DTO YCALILIA
Bypkyr (orpomuasi nthHuma) u ckasan: «He Boliizers. BypkyT ykpaa sty
AEBYLIKY, MOCAaZHJ €e K cebe Ha CNMHHY H yJeTeJ B ropbl (HJH: Ha OCTPOB).
B TEX ropax nportekasna peka. Kak-To ynoMsmnyTelii napeHb Kartajcs Mo
STOH peKe Ha JCIKe H Oypeii ero 2a6pocHso B ropnl X jeByiwke. JeByuika
cnpsATa/ja mapHs M CcKadaaa bypkyrty: «Koraga Tel sertaemb, MHe cTpatiHo.
Cnenait cynnyk, a Tyaa csay u He 6yay 6oaTbcs Bo BpeMsi nosera». Koraa
CYHAYK Oblyl TOTOB, B HEro BJe3/H NapeHb W AeBYUIKA. BYpKyT ¢ CyHAYKOM
npusetea k Cyaneiimany: «Tbl ckazaJg, 4uTO OHH CerOAHS MOXKEHSTCS, a 5 cae-
Jan Hao6opot». Cyneliman ckasan: «A Hy, oTKpoil cyHayk». CYHAVK OTKPBHI-
a4, H Bypkyr 6b11 nocpamaen. Cyaeiiman ckasan: «Ecaun ceagp6a HaMeueHa
AnnaxoM, To HHKTO He MOXKeT momemartb» (3).

2. bypkyrt-6a6a nocrtpous ceGe nom B yuieabe. MHMO NPOXOAHJA KaKOM-
TO Npopok (uyaule Bcero — Myca — Mouceit) U ckasan: «3aueM 31echb I0OM
nocTpoua? Ecau nofiaer g0xab, To Bce cMoeT». «Kak MoxeT LoXKAb noiitu?
51 — xo039uH 10X asi»,— oTBeyan Bypkyr-6a6a. Toraa muxambep umer K Anna-
Xy: «Hrto 3a nopsaaku? f aymaJg, 4To Thl XO3sHH BCEro Ha 3emJie, a DypKyr
TOBOPHT, YTO OH X03sHH!». Pewuaun npoyuutb Bypkyra, u Hauancs JuBeHb,
cuab. Ilpopok, Bo3Bpamiasicb, BUAKT: DYpKyT BBLIBECHJ CYIUHTLCS OAEXKAY,
JIOBHT B BOJe KowMbl. Toraa on ckaszaa bypkyrty: «Hy kax? Beab Tbl roBO-
PHJI, UTO Tbl XO3SIHH AOXKIf, UTO N0XKAA He Oyaer?» Dypkyr-6a6a oTrBeTH.:
«MHoOro ecTb Ha cBeTe CNJIETHHKOB, U Thl — OJHH U3 HUX» (uau: «Ecau Bce
OyAYyT TAKUMH CIJIETHHUKAMH, KaxX Thl, KaXJblil AeHb 6GyaeT A0XKIb» H T. IL.)
(02

3. Oanaxab Anaax cnpocun bypkyra: «CMcKellb COPOK AHeill W HOYeH
CTOSITb Ha OOHOH Hore»? — «CMory», ckazaa bypkyr-6a6a.— «Torga a9 nam
Tebe paspelleHue JeqaTh B a1y (1oy3ax) Bce, uTO 2axouellb». bypkyr, npo-
CTOSIB Ha OJHOH HOre COPOK CYTOK, pa3Hec B LIeNKH OJHO U3 OTAeJieHHH aja.
Annax ne omo6pua: «Tenepb Te6s saoau 60sTbca He 6yayT.— Ho g He xouy,
410661 OHM ropesu!— Bce ke apyroit ax He pa3pyuwai, nyckau 1e6sa J0ax
6osATCA; a 9 MX 3a 3TO He 6yay Keub B a1y» (3).

Bapuaur: bypkyr nogapua Aanaxy Taxbsl (IIanoyky), Ha KOTOPOH Ha-
nucaa 1001 pas ums Annaxa, umeHa 124 Ttolcau nuxam6epos u 360 raun-
oyaus 8. Ilocae storo crano Ha oaur paid (OGeruwmt) GoJjblle — BOCEMb.
3a s3to Bypkyr npocua orgath eMy Bce ceMb J10y3axoB, HO Ajiax OIHMH an
Bce-Taku ocrtaBua (1).

4. V Bypkyta 6bl1a mocaaHHas AnaaxoM KHHMra jJaxe ¢ TAKHMH MOJMHT-
BaMH (gora), KOTOPbIMH MOXKHO OXHBHTb yMepwux. Kak-to y bypkyra ymu-
pajs Apyr, X OH XoTesi crnacTu ero. UtoGbl Mpe1oTBPaTHTh HapylleHHe ycTa-
HOBJIEHHOTO MM Nopsijka, Aanax nocaan Hasctpeuy emy Jl:xke6pauns-OMHHa

4 Cm. nosesble 3anucu B. H. Bacunosa n C. M. [lemuzosa (xpaHaTca Ha Kadeape
atHorpadun MIY).

5 [Iuxam6ep — npopok, Cyneitman — Conomo#.

6 Taun-oyJHst — TaK Ha3blBaeTCss CBSATOH (He COGCTBeHHOe HMs), KOTOPLI no cylde-
crByominm B CpenHeil A3uu npeiacTaBJeHHAM NP JKH3HH HAH MOCJe CMePTH HCHe3 Heus-
BeCTHO Kyaa. MecTo, riie OH, Mo JeTeHAaM, XKiuJ, Aesas yyaeca, CTynaj HJH HCYe3, HepeldKo
06bABASETCS BepYIOLIUMH CBATHIM (oysust) u nouutaercs. OAMH H3 TakuX Taun-oyaus —
Cyaran-Ynnu: «CbiH cstoro Xskum-ata (ero oynus ectb Ha Gepery Amy-Ilapnu) Cya-
TaH-Ynnu Heu3BeCTHO Kyna yiwes, Hcye3, Koraa 6wl xupoil. Oyaus ero Her. Ho oH mo-
MoraeT, eCJIH MOMPOCHTb Yy Hero MOMOUIH» (3aMucaHo B TaxTtunckoM p-He Tauway3sckoi 06.1.).
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(TaBpuuna). Tor BeTpetuacst ¢ BypkyToM Ha y3koM MocTy uepe3 OypHYIO
peky: «Kyna upews?— [da apyra xouy cnacti.— A KaK 3TO MOXHO CAe-
naTb?— A BOT, KHura ectb». M DBypkyr-6a6a nokasan kuury. [IxeGpauib
yAapuJa 1o KHHre, U OHa ynaJa B nmoTok. B pykax y bypkyra ocranoch TOJb-
KO HEeCKOJIbKO CTpaHull. Te MOJHTBbI, KOTOpble H3BEeCTHbI cefuyac, H OblIH
HamHCaHbl Ha 3THX CTpAHULlaX. A paHbllle MOJKTB Obl1o ropa3go OoJblie
(1).

5. OaHO# cynpysKeckKoil ueTe UCIMOJHHUAOCHL OoJiee COpOKa JieT, a OHH elle
He uMeau jaered. OaHax/abl, NPOryJHBasicb, K HiM B roct 3awen Myca-nu-
xambep ¥, y3HaB 0 HecuacTbe, obellan MONpPocuTh y AJsiaxa AJst HHX CbiHA.
Annax oTBeTHJ peUIMTENbHBIM OTKa3oM, H Myca yuiea KyAa-To AaJeKo, TakK
Kak emMy Obljio Heyao6HO onsiTb HATH K TeM JioAsM. Kak-To kK 0e3leTHbIM
cynpyrawm 3aiuen bypkyr-6a6a: «A noyemy gereil y Bac Het?— [la Bot, Myca
obelas, Huyero He Bbiwo.— Hy, g nocrapatocek». Bypkyr siBujics kK Gory:
«[lait um cbiHa». Aanax: «Her.—Torma asa.— Her.— Toraa tpu.— Her,
51 2Ke cKazaJ, 4yTo oHM 6yayt GecnyoaHbl.— Ax Tak?»— U BypkyT ctan pas-
pywaTtb yroJ BO3AyLIHOro TpoHa Adggaaxa (3puw).— «IaMm!» — 3akpuuad
Aanax. A Bypkyr B 3To BpeMsi yxKe InpocHsa ceMb cbhiHoBed. M keniuMHa
sabepeMeHesa M PoAMJa Kakyw-To 6echOpMeHHYI0 Maccy, 4YTo-TO BpOJe
mewka. Mewok paspesanu, H TaM OKa3aJHChb CeMb XOpPOIIEHbKHX OJH3HE-
110B. Cbl{HOBbSI BbIPOCJIH, MOXKeHHJHCb. OaHa)Kabl MHUMO onsitb uwesa Myca-
nuxaMbep: «Otkyaa y Bac getu?— Bypkyr nan». Myca Hanpasujics K AJg-
aaxy: «31 npocun aereit — MHe He naJs. 3Hauut, BypkyT cuabHee?» Ansax
cKkasaJ: «Buaniib — Bblcokasi ckana? Kro u3 Bac mepenpbirHeT, TOT H CHJIb-
nee». Myca pas6exaJicsd, HO y caMOH CKaJibl MCMyraJjcss H OTOLIeJ B CTO-
pony. Iloatomy 6apanbl nyrausbie’. Bypkyr ckasaa: «Uro Gyzer, To u 6y-
pet». PasGexasicss v nepenpbirHyds. Aagaax 3akpuuana «Hepxkute ero! OH
anBana (cymacwepmuii)! Eme He To Moxer HaTBOpuTh! [lepxkure ero».
[1puban:xenHble KHHYJIHACH JIOBHTb, YyCNOKauBaTh bypkyra. 3Hauut, Bypkyrt-
Gaba cunpHee, ueM Myca-nuxambep (3).

6. ¥ onHoro uenoBeka ymep coiH. [lpuwen M3pauap (aHres cmept)
3abpatb ero aywy. «OcTtaBb,~— OPOCHM YEJOBEK,— 3TO V MEHSI eJHHCTBEH-
Hbli cbig». Ho HMpasuap B3sn nymy ceiHa. Bypkyr-6a6a petuns nmoMoup He-
cuactHoMy otuy. OH moaHsaJcst B BO3AyX 3a lI3paunnem M cran ero npocutb
OXHBHTbL CbIHA TOTO 4eJyoBeKa. M3pauap He cornawasncsi, u paccepaHBuUIHiiCS
BypxyT pasOua y Hero OyThbUIKY, B KOTOPOH OblIH 3aK/JAIOYeHbl AVIIH CeMH
yejoBek. Jlyluy BblaeTesd, W CeMb YeJIOBEK BOCKPECJH, B TOM YHCJIe — CbiH
TOro uyesoBeKa. V3pauab moimen xanoBaTbes Ausaxy.

«OH cymacmenwmuii,— ckazaa Annax.— EcJi OH MPOCHS BOCKPeCHTb 0O1-
Horo, Hamo Obito ycrynuth. Ckaxkn cnacu6o, uTo geao 060UIOCH TOJNBKO
CeMblO AylIaMH, a TO MOIJO Obl nonactb U tebe» (1).

Bor ocnoBHble MHOBI 0 Bypkyr-6aba 8.

B stux mudax sipko mpocTynaer HeucaaMcRHIA XapakTep Kyabta Byp-
KyT-6aba. Dypkyr-6a6a nportuBonoctasasier ceGsi Aasnaxy (HAH npopoKaMm-
nuxambepaM): OH MrHopupyer AJjjaxa, NpPH3HABAs <«XO3SHHOM» OIS
TOJIbKO caMoro cebsi (MU 2), on oxusaser moneil (Mubwu 4, 6) n naer 6e3-
AETHDLIM cynpyram faereil (Mu¢ 5) Bonpekn BoJde Ajuaxa, 3ayacTyio 106H-
Basch ycrnexa chioii. Mudel oTpaxaior 60pb6y HcaaMa ¢ 3THM KYJbTOM.
Cosnaercst BneuaTsieHHe, UTO HEKOTOPble H3 HUX GBI CHEeHaJjbHO npHay-
MaHbl MyCyJbMaHCKHMH MHCCHOHEPaMH [Jisi TOro, YToObl BHICTABUTL Byp-
KyT-6a6a B CMEIIHOM BHJ€, YHH3UTb €ro nepej BCeCHJAbHBIM AJjgaxoM. Ta-
KOB, Hanpumep, caMblif pacrpocTpaHeHHbIH pacckas o mocrpoiike BypkyTom

’ Kak ynomunanoce, Myca-nmixambep cuHTaeTcs nHpoM GapaHOB.

® B wro-sanaanbix paiionax TypKMeHHH GblIM 3aMMCaHLl M APYFHe JlereHAb, HO OHI
He TNOMOralT BHIICHHTb MepPBOHAYaJ/JbHYIO poJb DBypkyr-6aba.
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Aoma B yllesabe: Bypkyr-6a6a npeiacraer 3iech mepej HaMi TMYNbIM I 3a-
SHABUIMMCS, NPETEHAYIOUIHM Ha POJib €AHHCTBEHHOrO «XO3siHHAa» LOXKIS, He
CO3HAIOLLHM, HACKOJNIbKO OH HHYTOXKEH nepen AJsjaaxoM; NOCTaBHTb €ro Ha
cBoe MecTo AJsaXy He cocTaBJsieT HHKakoro tpyaa. Ho Bypkyr-6aGa, Bbi-
CTynas npotHs AJjjaxa W €ro NPOPOKOB, He BCerja TepNHT INOpaKeHHe
(MH( 6); BEPOATHO, OT APEBHOCTH MHdA 3aBHUCUT, NOGEXKIAET bypkyr-6aba
HJIH NoOeXeH.

B psine serena orpasmicsi W Gosee NO3QHMII 3Tan B3aHMOOTHOUIEHHM
KyabTa Dypkyr-6a6a ¢ mcnamoM: npussatne BypkyT-6a6a MycyJbMaHCKHM
CBATBIM, BEPHBIM noMouHHKOoM Aasaxa. Tak, B 04HOM H3 BapHAUTOB JiereH-
Abl O MOCTPOHKE A0MA B YHlesbe TOBOPHUTCS, UTO MOCTPOMJ AOM HeKHil HeBep-
Hblil eBpeil, BypkyT xe cam Xxoaua K Annaxy noHocuts Ha Hero (7 3amuceil)
HJH JKe 1o 3aaaHuio Aasaxa nocaan goxib (1 sanmucs). Ilpouecc accumu-
JISSHHH MYCYJIbMAaHCTBOM MOMYJsIPHOTO 00XKeCcTBa TYPKMEH BHIEH M B OJHOM
M3 BapHaHtoB Mu(da 1 (o cnope bypkyr-6a6a ¢ Cyaeiimanom), 0o KOTOPOMY
CyzaeifiMman u BypkyT, uToGbl NmpoBepUTb NpPABUABLHOCTH IIpeIONpefeseHHS:
Annaxa, 6pocHJIH IOHOWY B CYHAYKE B MOpPe, B TO BpeMs KaK JEBVILIKY yHec-
Ja pbi6a. [Totom oHM nofiManu CyHAYK M OGHAPYXKHJAM TaM IOHOWY BMeCTe
¢ AeByuikoii (1 3amich). 3aech ocaabaeHa Haest NPOTHBOMNOCTABJAEHHS Dyp-
KyTa Aanaxy u npopokaM; Bypkyr-6a6a aeficteyer 3aoano ¢ CyJjeilimaHoM.
Hecomuenno, Ha Tom Ke s3Tane npucnoco0Jennss KyabTa bypkyr-6aba K Hc-
JiaMy OKOHuUaTeJibHO cthopMHpoBaJcs Mud o ToMm, yto Anaax paspewnna byp-
KyT-6aba pacnopsizkatbCsi B any.

HexoTtopbie BapuanTel MH(OB noka3elBaloT gadbHeiimyio cyab6y Bypkyrt-
6aba: mocTeneHHoe OrpaHHYeHHe €ro poJH B HAapPOAHLIX BEPOBAHHSX IOJ
BO3JEHCTBHEM MYCYJbMAaHCKOH HAeosorHd. Tak, CKenTHUeCKOe OTHOILUeHHe
K CHJe CBSTOro oOHapy:KHBAaeT paccKa3, HaBepHsKa MPOLIedIIUH yepe3 pe-
JaKUHIO IYXOBEHCTBA, NO KOTOpOMYy y bypkyr-6a6a He XBaTUAO CHJ TIPOCTO-
ATb Ha O1HOI Hore 40 cyTOK, Kak mpeajoxKua emy Annax, uTo6Gbl 1aTh eMy
TIPaBO pacmnpelessiTh JIOJAel B a1 WIM pail; 3TO MPaBO IIPUHAIJIEKHUT TOJbKO
Myxamyeay (1 3amucn).

Cranun usaMmeHerusi o6pasa bypkyr-6a6a TPpyaHO yJOXKHUTb B OMNpeAe/eH-
Hble XPONOJIOTMYeCKHe PaMKH; 3TOT NIPOLECC MOr NPOAOJXKAThLCS BIJAOTH A0
HallHX JHeH.

Hrak, B pesvabrate ucinamuzauuu bypkyr-6ab6a (uam bypkyr-auBana)
NpeBpPaTHJACA B MYCYJbMAHCKOro CBSTOro (IOPOAMBOrO), KOoTopoMmy AJmaax
1aa cnoco6HOCTb ynpaBiasaTh poxiaeMm. Ho B serengax o bypkyr-6a6a, moJ-
HbIX KOH(DJAKKTOB Mexay HUM H AsangaxoMm (uau nuxaMbepaMu), YacTHUYHO
coxpauuscst mpexxHud o6auk bypkyra: ero mepsocTb, rpyGocTb, CMeJOCTb
MOAUYEPKHBAIOT €ro MOTYLIECTBO W CHJYy J[aXe B TeX cJayyasx, Korga OH
ocTaercs B Aypakax. JlereHabl He JHUILIAIOT ero He3aBUCUMOCTH U TOTJa, KOr-
na Dypkyr-6a6a mokasan npubankeHHbiM Aagaxa. Mudsl gounn go Hac
CHJIbHO MCKaKEeHHBIMH MO «BJHSIHUEM HCJAaMa, HO B HUX COXPaHHJIHCh, 6oJee
HJH MGHEe OTUYeTJIHBO, CJedbl APEBHHX MNpeACTaBJeHHH.

BypkyTt-6a6a nWMeer BJacTb He TOJNbKO Haj A0XkKAeM, HO M Haj 3arpod-
EpIM MUPOM. OH o6Jeryaer y4acTb y3HHKOB aja, OH OXKHBJISIET MOKOHHHUKOB
H CrocoOCTBYET MOSIBJAEHHIO Ha CBET HOBbIX JIOAEH.

DTOo mocJeaHee CBOHMCTBO DypKyTa HaCTOMYHBO BLICTYNMA&ET B IECKOJNbKHX
MH(ax o HeM C pa3HbIMU cioxkeTaMd. Ecan o 3axouer, ueyjoBek POAUTCS
Jazxe BOMpeKH HaMepeHusim AJnaxa.

B Hekortopbix JereHpax bypkyr-6ab6a uMmeer, no-BHAHMOMY, UEDThl NTH-
IIbl; OH MOJHHMAEeTCs B BO3AYyX 3a aHreJOM CMEpPTH; MO HaPOAHLIM BO33pe-
HUSIM, OH, €IMHCTBEHHbII Cpeau BceX APYTruX NMUPOB, KHBET HA Hebe. Ta noa-
po6HOCTb (MUd ), uTo BypKyT nepenpoiruBaer yepe3 BBICOKYIO TOpPY, TOXKe,
ObITh MOXET, YKa3biBaeT Ha MNepBOHAauasbHOe 3HaueHHe atoro obpasa. Ca-
Moe ero WMsi— DypKyT — o3aHauaer OepKyT, opel.
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OTH jgetanu nOpugaloT ocobbli HHTepec poJH DypKyTa KakK NMOKPOBHTEJs
JIETOPOXKJAeHUs] U 3arpoGHOro cyuiecTBOBaHus (UTO B NpHHUMIE OJHO H TO
K€ — 5TO BHJAHO H M3 JereHa). B Mmudax o bypkyre — matpoHe JeTOPOK/Ie-
HHSI — COHEPMUTCA caeayloliast ocHoBHasl uies: «bypkyr-6a6a — NOKPOBH-
Tenb Jiofei. Yenosek poxiaaercss (He YMHpaeT, BOCKpecaeT) MO ero BoJe»,
YTO, BEpPOATHO, ABJseTcs MoAM(UKaUMed TAaKOro npeicraBieHusii «BypkyT
(nTHua) — Haw orteu. Mbl Bce poxjaaemMcs MO €ro BOJie, OH pacnopsxaercs
HallUMY AylwaMu». IDTO NpEACTaBJeHHe eCTeCTBEHHO paccMaTpi#BaTb Kak
MepeXUTOK Bepbl B PEMHKAaPHALHIO — CIOCOCHOCTh BOMJIOUIEHHUST Y/JIE€HOB poAa
B TOTeM W 00paTHO — HeOThEMJieMblH 3J1€MEHT TOTEMHCTHYECKOr0O MHPOBO3-
spennsi. TakuM 06pa3oM, NOSIBASIOTCA KaKHe-TO OCHOBaHMA BUIeTb B Dyp-
KyT-6a6a uepThl TOTeMa °.

ITOT BLIBOA Oblj1 Gbl CAMIIKOM IMPEANOJNONKUTENbHBIM, €Cal Obl He ApYyTHe
CBeJIeHHS, MO AePKUBaiolile BO3MOKHOCTb MOAOGHOTO 3aKA04eHUuss. Palui-
ax-qun (XIV B.) Hapsiay c noipoOHbIM CHHUCKOM BCe€X OIYy3CKHX IIJIEMEH C
yKa3aHWeM UX TaMI ¥ YacTH TYyIIH, TOJy4YyaeMOd Ha OOUIeCTBEHHBIX MH-
pax, NPUBOJAMT TakK:ke U Ha3BaHHe OHMOHA (ToTeMa, Kak 3TO BbISICHUII
eme A. H. MaxkcumoB %) kaxpgoro nJjeMmeHd. Bor 3TH mnJjaeMeHHbIe
OHIOHBI.

Y nnemen Kaiiy, baar, An-kapayau u Kapa-yiinn — Geablii cokoa. ¥ nae-
men Hsep, dykep, Hopaupra u fdnapasl — open. ¥ naemed Aywap, Kbisblk,
bek-/lenun u KapkblH — OXOTHHUHH opea 3a 3aiduamu. ¥ nuaemeH bosuayp,
Buunns, Ixayagyp u Uu6uu — kpeuer. ¥ naemed Caqaop, Mmyp, Anaioutan
U YPKHU3 — «yu» (Kozen?). ¥ nsaemen bekaup, bykays, Musa u KbiHbik —
KOMYHK !,

M3 3Toro cnucKka BUAHO, YTO Y HEKOTOPBIX MJIEMEHHBIX TPYNN OTY30B TO-
1eMaMyi ObLIH OpJHI 12,

ABTOpy He yaajoch OOHApyXKUTb CJAELOB MOYHTAHHS OpJia Y TYPKMEH;
CIAHAKO HM3BECTHO, UTO OTTOJIOCKH TOTEMHCTHUECKHX BEpPOBaHHH, CBA3aHHbIX
C 3TOH nTHUell, COXPAHUAUCh ¥ MHOTHX APYTUX TIOPKCKUX HapogoB. Tak, Ka-
paKaamakd [OJBELUHBAIOT BLICYLUEHHBIH TPymuK OepKyTa B 1OpTe, UTOOLI
OecniofHas XKeHLUHA poAusa peOGeHKa, HJIM Ha LlecTe Mocpeiu IoJs, 4To-
6Bl 06ecrneunTbh XOPOILIUH ypoxKal 13,

Y y36eKOB «IOMOIUHUKAMH, NTOKPOBHTEJASIMH MMOPXaHa CUHUTAJUCh TaKiKe
NTHUB: OepKVT, CTENHOH Opes — «Kapa-Kyli», BOpOHa — «Kapra», CH30BO-
POHKa — «KOK-Kapra» !4,

Kuprussl cCuuTaioT, YTO «I[JIaBHBIMH BparamMu 3JbIX AyXOB ,lladTaHa‘
magabapcThl' aBadgioTes ,,0epkyT (opena), ,, a0 (MeaBeib) U ,, YKy (dUAUH).

Y nnemen Jpcapu HMeeTCcs POJOBOe Ha3BaHHe «DypKyT» TOTEMHOro, Kak CyuTaer
C. I1. Toacros, npoucxoxaenus (cM. C. [1. ToncrtoB, [lepexnTk TOoTEMH3IMA # Ayalb-
HOH opraHuszauuH y TypkMeH, «[Ipo6seMbl HCTOpHI AOKanHTAJHCTHUECKHIX OOLLECTBY,
Ne 9—10, M.— JI., 1935, ctp. 6).

0 A, H Makcumos, K Bompocy o ToTemusme y Hapomos Cubupi, «¥Yu. 3an.
PAHUOH>», 1. VII, 1928, ctp. 8—10.

M Pawunnp-apn-nanH, CoopHuk aeronuceit, 1. I, ku. 1, M.— JI,, 1952, cTp. 87—90.

12 B, I'. MowxkoBa yCTaHOBHJA, 4TO TNJeMeHHble TOJH (y30pbl) Ha TYPKMEHCKHX KOB-
pax HMeIOT CJeldbl KOrjga-To peasHCTHUeCKHX H300pakeHHii NTHL (a TaKe XIBOTHHIX 1 pac-
TE@HUH); MO ee MHEHHIO, NMepBOHAYyaJbHbIH CMBICA [0/ — QUKCAUHS TOTeMa TOTO HJH IHOTO
naemenu. IlpumutiiBHble H300paKeHUs OPJOB HA KOBPax, MO-BHANMOMY, MaJoa3HaTCKHX MO
npoucxoxaeHuo (no aBym kaptuHam XIV B.), B. I'. MowkoBa cuutaer réasaMu KakHx-TO
Or'y3CKHX NJeMeH ¢ BocmpoudBeleHHeM 11X TotemoB (cM. B. I Mowkosa, [lnemennnie
«r0JIH» B TYPKMeHCKHX KoBpax, «CoB. sTHorpadusi», 1946, Ne 1),

13 Kak mo6esno coobwmnan T, A. )Kaanko u X. Ec6epreHos.

4 K. JI. 3aab xKuHa, Y36eku neabtol AMy-dapbi, «Tpyasl XopeaMmckoi 3Kcneanuni
1945—1948», 1. I, M., 1952, cTp. 413. [l1ems, HocuBluee HasBaHHe «BypKyT», Bowo B co-
cTaB y3GeKCKOro Hapoja; OHO ynoMHHaeTcsl B CBA3M c cobniTusiMin XV B. (cM. A. A. Ceme-
HoB, K Bonpocy o mnpoucxoxaeunn u cocraBe y36ekoB IlleiiG6auu-xana, Tpyawm AH
TamxCCP, 1. XII, Cranuna6an, 1954, ctp. 24).
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ITosromy wamanmb VKpawaJju cebst MeaBexbell Janoii, OpJHHbLIMH KOITSAMH
H nepbsiMu duHAHHaY 15,

\ Ka3aXOB O6aKChi «KHOrAa.. CTpeMATCs 3anyrath LiaiiTaHa GepKyTOM

HJH COBOM, KOTOpBIX-1e Goutca waiitan» '8, [lpuctynas x neyenunio nauue-
Ta, 6aKChl Mocae o6palleHuss K CBSATBIM 3a MOMOLLLIO NPHU3BIBAIOT JKUHOB
Mo HX HMeHaM; oaHH K3 HHX — Kapa-ryc 7 (Tak HasbiBaeTCsi OpPeJa-MOTHJb-
HUK 18),
- «Opesn — tunuuHblii ToTeM y sKyTOB. Poa, cuuTalowuii CBOMM TOTEMOM
(TaHrapa — MOKPOBHTEJb) OpJla, Ha3blBAETCs... NPOHCIIEIUIHE OT opJa...
Koraa y GecniionHoil *eHUHHbI, NOCJe MOJHTBBI opay O HeTs1X, POKAAIOTCS
AeTH, TO TaKHe JdeTH CUHTAKTCH JIEHCTBHTEJbHO POXKAEHHLIMH OT opJa...
Kak Torem opesn HenpHKocHOBeHeH: yOHBaThb €ro BeJNHKHI Tpex» H T. A.
«Opes1 — polloHaYaJbHEK M TBOpPel LIaMaHOB» 9.

B BepoBaHHAX KauHHIEB OpeJ BBICTYNAET B POJH POJOHAYAJLHHKA Lia-
MaHOB H B TO XK€ BPE€MS B POJIH TOTEMHOTO XXHBOTHOIO, 3IIOHHMAa H MOKPO-
BHTEJISl ONpeNeNeHHOro poja. Beablit nyx, Beibupawoiuil wWamMaHoB,— PoioO-
BOH AYX HCKJIIOUHTeNbHO pona «bypyr» (6epkyra). ¥V TeleyToB Takxke eCThb
poi, HOCALLMH TOTeMHOe Ha3BaHHe OepkyT (Mepker) 20, Hekoropble pOoj0Bble
rpynnbl HX cyuTalot cebsi npoucweniMMH oT OepKyTa, or opsa ¢ OeJsoi
ro.10Boii 2. TeseyTbl Ha3bIBAIOT OpJia MTHIEH X03siMHa He6Ga; OH paccMaTpH-
BAeTCA KAaK HENPEeMEeHHbll CNYyTHUK W NMOMOUIHHK [IamaHa %2,

[TonoGuble npencraBaeHHst Mbl BCTPeYaeM He TOJbKO y TIOPKOB, HO H Y
MHOrHX HapoaoB CHbupu. ¥ 6ypsT «JIUUHOCTh OpJa-6epKyTa CUMTaeTCsi CBS-
LUIeHHOH W HEMDHKOCHOBEHHOH KaK IIOTOMKA JIereHJapHOro dxkuHa (X03sH-
Ha) o. OnbXoHa... M ero KeHbl..., KOTOPble, He HMesl CHIHOBEH, YCHIHOBHJIH
Tpex GepkyToB» 2. Y 6ypsaT Ke CyLeCTBYeT Jerenaa o6 opje Kak O IepBOM
wamane. IloTom, BCTYNHB B CBsI3b C OJHOH KEHLUIHHOI, OH Nepegan CBOH
CBOHCTBAa M 3HAHHUS1 pebGeHKy, KOTOPBIH CTaj MepBLIM LIaMaHOM H3 Jjaed.
«¥ TyHrycckux maManos B 3abaiikanbe Ha bopse, 6yppyr, 6en0ronoBbiil
CcpeJ — XpaHHTeJb U NOKPOBHUTEJNb LIaMaHa»?* u T. I.

Bce 3Tu nepexXHTOUHble TOTEMHCTHUECKHE BEPOBAHMUS TECHO CBSI3aHBI C
IaMaHH3MOM — «JYXH — IIOMOLIHUKH 1UaMaHOB, HMeWlHe, KaK NpPaBuJo,
AKHUBOTHYIO (hopMy, SBASIOTCS TPaHCHOPMHPOBABIIAMUACS TOTEMAMHUY 2%, opeJ
CYHTaeTcsi MOKPOBHUTEJAEM HWJHM POAOHAUYAJBHHKOM IUAMAHOB.

B pacckazax o bypkyr-6a6aectb, Kak 6yI1TO, KaKie-TO YKa3aHUs Ha CBA3b
ero ¢ waMmaHuaMoMm. CBSTOro yacTo HasplBalOT «bypkyT-nuBana» 26 (cymac-

15 C. Habscos, Ilepexxutku wamanuaMa y kKuprusos, Tpyabn HMucrutyra ucropnm,
siablka M Jutepatyps Kuprusz. PAH CCCP, 1944, Bem. 1, ctp. 182. Horu u nepbs GepkyTa

ABJASIOTCSA NPHHAMJIEXKHOCTSMH 1 aJTaHCKHX  11aMaHOB, KOTOPbIX OepKyT, KaK M COKOJ, He-
BLIHMO HeceT K ux ayxy. CMm. A. B. AHoxuH, MaTepHajb Nno WMaMaHCTBY Yy aJTailes,
JI., 1924, cTp. 45—46.

5 H K. beauaosckui, O6 obbyuasgx H o0psigax NpH poAax HHOPOAYECKHX IKEH-
wie B Cubupu u Cpenneit Asuu, «)Kusasi crapuna», suin. I u IV, CIT6., 1894, ctp. 386.

17 A, Iusaes, bakcul kak Jaekaps W KoaayH, «HM3s. O6-Ba apxeosioruu, HCTODIN M
sTHorpacuu npu Kasauckom yH-Te», T. XV, Buin. 3, Kasaub, 1899, crp. 314.

18 ]. H . Kawkapos, )usorivle Typkecrana, Tamkent, 1931, ctp. 298.

19 1. 9. Witepu6epr, Kyasr opaa y cubupckix Hapoaos, IlepeoGuiTHasi pennrus
B cBete 3THorpacdum, JI., 1936, ctp. 115.

20 JI. 9. llTepuGepr, Yka3. pa6., crp. 122,

2l A. 3oao0Tapes, Ilepexkntkn Toremusma y HapomoB Cufupu, JI., 1934, crtp. 34.

2 7.9 lltepu6epr, Yka3. pa6., crp. 122

23 Tam xe, cTp. 120.
24 Tam ke, ctp. 121. «BypkyT» — Ha3Balue OAHOTO M3 MIeMEHHLIX Nojpa3leneHHil Y

mo#Hros08 (cm. A6y Jarasu, Porocaosroe aepeBo Tiopkos, Kazaub, 1906, ctp. 52).

25 J1. E. X aittyHn, Ilepexxutku ToTemusma y Hapomos Cpeauedi Aauu u Kasaxcrawua,
«Yy. 3an. Tagxukckoro roc. yuusepcutera», 7. XIV, Craaunaban, 1956, crp. 93.

2 «Jlupana» Ha loro-sanane TypkmeHckoit CCP na3BaHHe npodeccHoHaJbHOTO TaHIIOoPa,
HKHM TaHLeM OTKPHIBAIOUIEro «3bIKbIp» (apalCK. pafeHHe; CeHuyac «3biKbIp» TepsieT peJH-
rHo3HOe CoAepX¥aHHe H npiiobpeTaer 3HavyeHHe ofulecTBeHHOro npasauuka). Cm. A. Il X u-
KueB, TypKMeHbB I0r0-BOCTOUHOrO noGepexbs Kacnuitickoro Mops, Awmxa6Gaa, 1961,

cTp. 142—145.
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lealnit), a ero CKauzaJabHbld M OyHHBIM XapakTep MOAYEPKHBAETCS ITOYUTH
B Kax/Jod Jerenme. Bepositno, atu cBoiictBa bypkyTra sBJsilOTCS OTpaxKe-
EHeM wamanckod npaktuku. Caenbl Baacth bypkyr-6aba mHaj ayuraMu, Haj
3arpoOHBIM MHPOM, €ro BJHsIHHE Ha POXKAeHHe JIIOJeH HaXodaT MpsiMylo mna-
pajsenb B NpeacTaBJeHHAX O CMOCOOHOCTAX H BO3MOXKHOCTSAX llaMaHa.

Ilamanckue yepthl Gosiee siBcTBeHEO BbicTynaior y bypkyr-GaGa B ero
Ka3aXCKOM H y30eKCKOM BapHaHTax (CXOACTBO JiereHJ O Ka3axCKOM CBATOM
[1diixp-Bopx-nuBana n 06 y36eKCKO-TaIKUKCKOM cBsiToM J[uBaHa-u-bypx
¢ mMudamu o bypkyr-6aba mossossier Aymarb, UTO 3TH TPHU CBSTHIX $BJA-
I0TCSl Pa3HOBUIHOCTBIO O1HOTO U TOro ke o6pasa?’). Tak, kazaxckui Gakxchl.
obpallasicb B HayaJje CeaHca K Pas3JjUUHBIM CBSATbIM, IPOCHT NOMOLUIH H Y
Hlanixol-bopx-nuBana ?. B yabekckoil Jerenne bypx coBepwman «papgedue
Tak TPOMKO, 4TO OT €ro BO3IJACOB ,,X0, Xy* ApoxKaJu 3eMJsi U HeGo» 2.

Ilamanckue uepTbl bypkyr-6a6a CTaHOBSITCS OUEBHIHBIMH IIPH COIO-
cTaBJjellHd MU(OB 0 HeM ¢ OYPSITCKHUMU JereHaamMu o neppom mavade. IIpu-
BeleM /s NpuMepa [IBe JereHjbl.

1. llepBbim. OypsaATckWM wiaMaHoM O6bi1 Moprou-Xapa, o6JagaBUIni
CBEPXbeCTeCTBEHHOU cuA0H. OH He MO3BOJISIJ 3JbIM AyXaM JIOBUTb YeJOBe-
YyeCcKylo aylly W OTHPaBJSATbL ee B a1. 3J0i AyX moxkaJgaosaJjcss Ha Mopros-
Xapa Jcars-Manan-Tanrapu — Gory (ortuy) He6a, cCKasaB, YTO IIaMaH He
LaeT OBJIaJeTh HU OLHOU AYLIOH U 3THM CaMbIM Hapyllaer BoJw0 6ora, Npu-
Kas3aBlUero 3JblM JIyXaM JOBWUTb aAyiiu. bor 3axoren 3to npoBepuTb. OH
B3sJ AYIIYy OJHOTO 4€/J0BEeKd, MOMECTHJa B OYTbIIKY M 3aKpblad OTBEpPCTHE
GoabwinM nagapueMm. HesoBek 3a6oJies, ero POACTBEHHHUKH MOCJaj]H 3a Iia-
maHoM. Mopron-Xapa mamMaHug, UCKaja AYIIy M, HaKOHell, OOHADYKHJ ee
B OyTbiike. OH mpeBpaTu/cs B ocy, yXajaua Gora B J06; TOT yaapua cebs
pyko# mo a0y, a llaMaH B 3TO BpeMsi 0cBOGOAHJ Ayily 6OJbHOrO M CTaJ
COycKaTbCss Ha 3eMJ0. 3a 3T0 6Or JAMUIMJ TpeXKHeil CUJABLl ero W BCeX Ia-
MaHoB, ObIBIMX nocjae Mopron-Xapa.

2. IlepBbpiM mIamMaHOM O6bla 06JialaBUIMH CBepXbeCTECTBEHHON CHJOH De-
XHyau-Xapa. Oann 6e3meTHblil 6OraThld UesiOBEK MONPOCHJ LIaMaHa [OMOUb
eMy. bexnau-Xapa Hauan waMaHHTb M caM co3naJg eMy chiHa. Toabko 60-
TH HMeJiM NpaBo CO3JaBaTh Y€JOBEKa, MO3TOMy Oor Jcars-MagaH, y3HaB
O MaJbyHKe, NpHKa3aj NPUHECTH €My €ro Aywy U cnpsiTajn ee B GyTHIJIKY.
Manbuuk saxBopaJ, BbLIE€UHTH e€ro mno3sanad bexuau-Xapa, KoTopblii, 00-
PaTHBUIMCL B OCYy, yKaaua OGora B o6 M ocBOOOAHJ AYINY MaJjbyvKa. Bor
paccepauncs, B3sig ero 1aMaHCKYIO KHUTY, pasopBaJ ee H OpPOCHJ, a Tak-
XKe paccek Ha yacTH ero 6yfeH, oTuero ymeHbliusaach cuna y bexnan-Xapa
H y Bcex OBIBIIMX MOCJe HEro LaMmacs 30,

Typkmenckue n OGypATCKHe JiereHAB OGHAPYMKHBAIOT MOPA3HTEAbHOE
CXOICTBO ClOXkKeToB, 06pa3oB n npexacraBiaenuit. Koncratupysa 6am3octb 06-
pasor (M Jaxe HX HMeH — BypkyT — Mopron — Bexuau), Mb Moxewm ro-
BOPHTL €CJIH He O TOXJAECTBEHHOCTH HX, T0, BO BCSKOM cCJly4yae, O TeHETH-

27 Tak, o I&iixbi-Bopx-A1iBaHa paccKashiBaeTcs, YTO OH, CTOS Ha OLHON Hore 40 OHel,
MOJIH/ Gora, 4toGbl TOT YHHYTOXHJ CBOM CeMb aloB, n T. 4. (cM. A. /luBaen, Ykas. pa6.,
crp. 313). ITopo6uyio nerenny o Bypxe 3amucan T. I1. Ciecape B 1954 r. oT weiixa Masapa
Husana-u-Bypxa, pacnosoxentoro Henasteko or Kyus-Yprenua (cp. Mud 3 o BypkyT-6a6a).
Hpyras jerenfa o bypxe nosTopsier TypKMeHcKHii Mud 5: B Heil paccKasbiBaeTcs o ToM, Kak

Bypx sactasuan Annaxa nath GesgetHomy kynuy aeteit (O. A. C yxapesa, Mcaam B Y36e-
Kuctane, Tawkenrt, 1960, ctp. 456—46).

2 A. 1usaes, Ykas. pa6., ctp. 313.

2%°0. A. CyxapeBa, ¥Yka3. pa6., crp. 46.

% «Ilepsuiit 6yparcknit maman — Mopran-Xapa» u «Ilepsbiil waman Bexunan-Xapa» (Ba-
PHaHT JlereHAbl O MEpBOM WaMaHe y KyauHckux Oypsit...) (I'. Mot auun?), «Mssectns Boc-

ToyHO-Cubupckoro otaena Pycckoro Tleorpaduueckoro o6uiectpas. HMpkyrck, 1. XI, 1886,
Ne 1-2, ctp. 87—90.
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HECKOM poiacTBe, 00 HX NMPHHAMJIEKHOCTH K OAHOMY H TOMY K€ KPYry Bepo-
BaHHIl.

Kak yxe rosopusoce, y GypsT COXpaHWIHCL MEPEXHTKH KyabTa Opaa;
Nno noBepHsM OypaAT, mepBbIM LIaMaHOM OblLT opeJ; oueBHAHO, o6pa3 bByp-
KyT-6aba co3jajcsi B pe3yabTaTe BHIOH3MEHEHHsI BepPOBaHHIl, 110L0GHBIX
MpeACTaBJeHHsAM psila CUOUPCKUX HapogoB 06 opie.

Kyabr opna usBecren Gosblioil rpynne HapogoB Kak Esponbl, Tak H
Asun. Ero «mbl Haxomum, ¢ 0HOIl CTOPOHDI, y mnpeiacTaBHTeJeld Bcex ypa-
J10-aNTAHCKHX HApPOAHOCTEH: MaHbUYXKYDOB, TYHTYCOB, MOHT0JO-OYpAT, TIOP-
KOB 1 ®HHHOB... C apyroii CTOPOHbI, ...y HAPOJLOB CPEAH3EMHOMOPTKOIL KYJ1b-
Typbl (B OOLIHPHOM CMbICJIEe 3TOrO CJOBAa), HAYHHAS ¢ HHAMIILEB, HPAHLEB,
CEMHTOB, I'DEKOB, PHMJIAH M, HaKOHel, Yy repManuen» 3!,

Bcem 3tiM Hapogam M HapoAHOCTAM CBOHCTBEH B NPHHUHIE CAeAYIO-
LIHH KOMMNJEeKC NpeacTaBaeHUid o6 OpJe: opes — TBOpel, MOBeJNUTENb H
BO3pOAHTENb NPHPOAbI, 6OrOB W Jl0Ael, OH NPHHOCHT OrOHb, OpeJ — nep-
BOYUYHTe/Ib H NOKPOBHTEJb LIAMAHCTBA, a Takxe oOHTAaTe]b MHPOBOro Je-
peBa (TOTeMHYeCKOe 3HaueHHe OpJa C YBEPEHHOCTbIO KOHCTATHPOB2HO TO-
Ka B HeMHOrux cJayuasx). Haxoxxneuuwe psiaa neraqeii u ocoOGeHHOCTel Mmo-
UHTAHHS1 OpJla y MHOINMX M3 NEPEUHCJEHHbIX HAapoJdOB, [Jaxe OTAaJeHHbIX
ApPYyr ot Apyra, Moxet ObiTb 00bsicHeHo, no MHenuio JI. d. llrepubepra,
TeCHblM OOWIeHHeM HMX B JaJjJeKoM npouwiom 32, Takoe oObsicHeHHe COBNa-
J€HHS OnmpejeJieHHbIX jJeTaJjieli Ky/abTa oOpJia y HapoAOB pasHbIX sA3bIKO-
BbiX ceMeli Becbma cnopHo. OgHaKo KpPHTHKA MM AajbHellnee 060CHOBa-
HHe 3TOil TOYKM 3PDEHHUsS He BXOASAT B Hally 3ajaauy.

XapakTep ApeBHUX BEPOBAHHH, cJjelbl KOTOPbIX XPaHST JereHiabl O MH-
pe N0Xas, NOKa3blBAalOT MNpHHAMJeXHOoCTb o6pa3da Dbypkyr-6a6a K KOMII-
Jekcy Kyabta opJsa. CoBpeMenHas poab Dvpkyr-6a6a («X03siMH» A0S,
BOAbl — HEOOX0AUMOro YyCJOBHS XKH3HH) MOrJa SIBUTbCS OTTOJIOCKOM 3Ha-
UEHHS OpJa KaK MOBeJHUTeJsI NPUPOIDI.

Oco6eHHOCTH HCTOPHYECKOTO Pa3BUTHS CKasaJjuCb Ha cBoeoOpasHH Io-
ydTaHus opJaa (raaBHbiM 006pa3oM MEPEXHTKOB €ro, 4acTO CHJAbHO Ipeol-
pa)kKeHHbIX) y Ka)/[0ro Hapoaa; TakuM o6pa3oM, Bo33peHuss CHOMPCKHX Ha-
POJAOB Ha OpJsia 3aMeTHO OTJAHYAKTCA OT BEPOBAHUH, KOTOpPble OCTAJHCh OT
NepBOHAyaJbHOTO KOMIJEKca y HpaHUeB. 3aKOHOMepeH BOMPOC: He MOBJIH-
AU JH Ha ¢popMHpoBaHHe obOpa3a bypkyr-6aba, no-BHAMMOMY, NPDHHECEH-
HOro ¢ BocToka TIOPKOSI3bIUHBIMH [peJKaMd TYPKMEH, HDAHCKHe NMpeacTaB-
JeHuss 06 opJie, MH®DbI, CBA3aHHble C OPJOM?

Mbl He BHAMM CKOJAbKO-HMOYIb CYLIECTBEHHbIX CJA€I0B HPAHCKOro BJM9-
HHs B oOpase Dypkyr-6a6a; quuib oaud mud (Ne 1) kaxercs HaM He opH-
ruHaabHbiM. Bo Bcex pacckasax bypkyr-6aba npexacraer nepei HaMmH 4de-
JIOBEKOM, H MOX>XHO YCMOTpETb JHlIb COMHHTE/JbHble KOCBEHHbI€ YVKa3aHHS
Ha ero NMepBOHAyaJbHbii 06JMK MNTHLUBL;, Toabko B Mu(pe 1 bypkyr-6aba
HMeeT SIBHble YepThl NTHUBI. JTa AeTajb Morsaa Obl caenatbh Gojee yGemu-
TeNIbHBIM NPEANOAOKEeHHe O KOT[ia-To TOTeMHYeCKOM 3HaueHuH bvpkyra, HO
Mbl HAMEDEHHO He BKJlOuaem ee B aHanau3. [leso B TOM, UTO 3TOT MH(, 3a-
IHCAHHBI B MPHATPETCKUX CTensix y €MYTOB, T€KJEHbl M HOXYpDJH Ha Ko-
net-/lare pacckasbiBatior unaue. Kpager aesywky He Bypkyr, a Cumpyx-
ryw, ntiua Cumpyx (Cumopr — uyaecHass ntuua HPaHCKUX MH(OB H npe-
AaHMiH, XKLBylLlas B ropax Dab6op3), a HaA Held OfepXKHBAeT Bepx Aaun. Tlo
Bceil BepOATHOCTH, MH(p | 3aMMCTBOBaH TYPKMEH2MH H MNpPHCOOCOOJEH K
BypkyT-6a6a. OrpoMHoe 1epeBo, Ha KOTopoe YHOCHT aeByIwKy CHMpyX (MH-
pcBoe [€PEBO KOMMJeKca KyJabTa oOpJa, HEeH3BeCTHoe Jerewagam o

3t J. 4. Litepu6epr, Ykas. pa6., crp. 125
32 Tam xe, ctp. 113.



O typikmerckom «nupe» doxds Bypxkyr-6aba o1

Bypkyr-6a6a B X coBpeMeHHOM BHAe), OblJ10 3aMeHEeHO ropaMu. 3auMCTBO-
paHude Mupa oO6bsCHsIEeTCS], BAAMMO, TeM, YTO B HEM SIDKO BbipakeHa HIed,
KOTOPYI0O MYCYJbMaHCKOe AYXOBEHCTBO CTPEMMJOCH YTBEpPAHTb B MHPax O
bypkyr-6a6a: Annax npeBOCXOAMT BCEX CBOWM MOTYLIECTBOM.

!"'_,

M3noxenHblilt MaTepuHas gaeT BO3MOMXKHOCTL COCTaBHUTb HEKOTOPOE Mpel-
cTaBJjieHHe 0 KOpDHsSX W 3BoJitouny o6pasa bypkyr-6a6a. Typkmeickne MH-
dbl coxpaHuau caabble caeabl TOTEeMHYECKOr0 MHPOBO33pEHHs, U B TOTe-
MHYECKOM TNpoHCcXoxaeHnn Bypkyr-6aba Hac ybexkpaer, rmaBHbIM 06pa3oM,
CXOACTBO MH(OB O EeM ¢ GypATCKHMM JereHaaMd, poaHawuMu ob6pas byp-
KyT-6a6a ¢ BO33pPEHHSIMM Ha OpJa MHOTMX CHOUPCKMX HapOAHOCTEH, B KO-
TOPbIX TOTEMHUYECKHe uYepThl BbipaXKEHbl AOCTATOYHO OTYeTJHBO. DB.au3koe
CXOJCTBO Jerenj o OypsATCKOM nmepBoM LiamMaHe U o bypkyr-6a6a o3Hauyaer,
yTo TIOpKaMu — npeikamu TypkMed —c Bocroka B CpenHwoio Asuio Obla
IPHHECEH KyJbT yXe aHTponomopdHoro bypkyra (c pasBuTHeM luaMaH-
CTBa TOTeM NpeBpaTHJCA B NTHIUY — NMOKPOBUTEJS LIaMaHOB, ntuua Oblaa
MepeocMblC/ieHa KaK UeJOBEeK —- MATPOH I[aMaHOB HWJH MepBblH liaMaH).
BnocaenctBuu cBsi3b Bypkyrt-6a6a c wavaHcTBoM Obija yrpadena (noJ-
HOCTbIO MM YAaCTHUHG — 3TO TOKaXeT JaJibHeiilliee H3YueHHE BOMNpoca),
COXPAaHUBILIUChL, OJHAKO, B MH(}ax.

TpyaHo ckasath, uTo npejacrtaBasia coboil Kyabr bypkyr-6ab6a ko Bpe-
MEeHH NOsiBJeHHs B TypkmeHuHM ucsaama. [lo TypKMeHCKHM Mu(aMm, Hanpw-
Mep, notepsi bypkyTom Baactd Ham 3arpo6HbBIM MHPOM NpeACTaBJAAETCS
pe3yJabTaTOM MCJAAMH3aLUHU, HO TOT XKe CloXKeT B OYpPSITCKHX JereHaax (mep-
Bblii 11aMaH TOXe TepsieT CBOIO CHJY) MO3BOJsIeT NpeanoJaratb B MOTHBE
6opb6bl BypkyT-6a6a ¢ BepxoBHbIM O0xecTBOM OoJsiee ApeBHUIl naact. Bos-
MOXHO, UTO NpexJe B TYPKMEHCKHMX MuUdaXx, KaK U B OYpATCKHUX, NepBbld
l1aMaH BCTynaJa B KOH(QJHKT ¢ 60rom Heba (B TYPKMEHCKOM si3blKe coxpa-
HHJIOCh CJOBO «TaHpbI», O3Haualllee «6OT»), KOTOPOro 3ateM Jerko 3aMe-
nua Aanax. C 3Todl 3aMeHOH MOTHUB KOHQJHKTA B JiereHaax YCHJIJICS B
pe3y/bTaTe KOHKYDEHIIMH UcJaMa ¢ KyJabToM bypkvr-6aba u ocnabea kak
TOJbLKO HCJaM YTBEPAHJCS, a APEBHHE BEPOBAHUSA YTpaTHJAH OBbIAYIO POJb.

Hecomuenno opHo: bypkyr-6a6a 6blsi monynsipHbiM 6G0OXEeCTBOM $13blU-
HHKOB-TVDKMEH, U KYJbT €ro BbI3BaJ CHJAbHOE G€CMOKOHCTBO Yy MYCYJbMaH-
CKHX MHCCHOHEPOB (AaHTAaroHH3M ABYX CHUCTEM BePOBAHUH OTOOpaKeH B MH-
dax kak aHtaroHusm Mexay Dypkyr-6a6a v Anaaxom MAM NPOPOKaMH).
Bopb6a ucnama ¢ AOMYCYJbMAaHCKHM KYJbTOM B J€reHaax NOKa3aHa OYe€Hb
BbipasuTenbHo. B H3BecTHbIX HaM MHGax, BapHaHTbl KOTOPbIX OTpPaXkaioT
CTanvalbHble pas3anuyus, 3aUKCUPOBAHBI, HA HAlll B3rasi, CJeAyioUlHe 3Ta-
nbl 3TOH 60OpbLOLI:

}. Hauano ctosknoBenusi ucaama c kKyabtom bypkyr-6a6a (B mudax
bypkyr-6a6a no6expaer).

2. Hcnam ocHoBatenbHo npoHUK B TypkmeHuctan. Bypkyr-6aba ewe
yClelHo conepruyaer ¢ AJanaxom, HHaue Obl He ObLIJIO CMbicJa CO31aBaTh
JIereH/ibl, CllelHaJbHO NpeJHa3HaueHHble MJIsi OCMesIHHS W YHIDKeHHsi Byp-
KyT-6a6a. Mudni, nemoncrpupyrouine bypkyr-6aba HeyiauHMKOM, $iBJASA-
I0TCA CcJelaMH CTapaHUH AYXOBEHCTBA YHHUTOMXKHTb UYKAbI MCAAMY KYJabT.

3. HMcaam okonuartejbHo mnobGeaus. JInkBuaupoBath Dypkyr-6aGa He
yAanochb, Ho OH OTTECHEH Ha 3aJHHMH NJaaH M YyXKe He NnpeacTaBaseT Kakoi-
JU60 OMACHOCTH AJisi MYCYJbMaHCTBA, XOTS elle MOYUTaeTcss HapoIOM.
B stux ycaoBusx Dypkyr-6aba Obii1 caenan MyCyabMaHCKHM CBSITHIM, W3
NMPOTHBHUKOB Assaxa Obijl NepeBejeH B ero CBHTY.

Accumuasuuio KyabTa bypkyr-6a6a nciaMoM ciegyeT MOHHMATh He Kak
0o61yMaHHOe MEPONpHsTHEe 1YXOBEHCTBA, a CKOPee KaK CTHXHIiHBIA npo-

/.c
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uecc. Ilo mepe pacnpocTpaHeHHst HCJaMa TypKMeHbl 3aMeyasH NpPOTHBOpe-
SHA MEKAy NpexHHMH npeiactaBaeHHsIMH o Dypkyr-6aGa u yueHuem o equ-
Hom Aunaxe M TblTasnch H30aBHTbCS OT 3THX NPOTHBOPEUMH, MPHAATh Ka-
KYIO0-TO CTPOHHOCTL CBOeMY MHPOBo33peHuio. Ho, koueuno, bBypkyr-6aba
OBl MOMELIeH B COHM MYCYJIbMAHCKHX CBSITHIX He 6e3 AesiTeNbHOrO y4acTHs
LY XOBEHCTBA.

ITupom xoxas Bypkyr-6aba mokasan aumb B omHoMm MHde, He HMelO-
LM caenoB paHHux miaactos (Ne 2). BepositHo, 3To ero aMmmiaya omnpeje-
JIHNOCH CPaBHHTE/NbHO HEJaBHO, ObITb MOXKET, TOJbKO B INEPHOJ McJaMH3a-
UHH, B TOM CMBICJIe, UTO BJACTb Hal AOXKJAEM — OJHa H3 JAPEBHEHLIHX 4epT
o6pasa Bypkyr-6aGa (0epkyTa) — crasa OCHOBHOII 1 eJUHCTBEHHOH Xa-
PaKkTepHCTHKOII ero Toria, Koraa bypkyr-6a6Ga Guin jaulieH BceX APYrHX,
6ojiee OCHOBATeNbHLIX NPH3HAKOB ero Mouid. OYHKLHS <«XO3SMHA» HOXK-
A5l — cCTaToK npexHeil Baacth bypkyr-6a6a Ham npupomoi, Hag oGHOBJIE-
HHeM ee, Haj KH3HbIO —TecHee Bcero Obljla CBsi3aHa ¢ NPAKTHKCH CKOTO-
BOJOB cTeneil H neckoB TypkMeHHM, MOYEeMY M COXPaHMJIACh BIJIOTH IO Ha-
WHX AHeH. JTa Y3Ko cneuuasbHasi GyHKUHA ocTaBaser Dypkyr-Gaba He-
3HAYHTEJNbHYIO H 3aBHCHMYIO OT AJsaxa poJb B PEJUTHO3HbIX I1peacTaBJe-
HUAX HapojJa O CHJax NPHPOAB, H 3[4eCh OKa3aJcsi BO3MOXHBIM KOMHOpO-
MICC MeXJy HCJAaMOM H JAPEBHHM TYPKMEHCKHM KYJbTOM.

AHanus o6pasa nmupa LOXKAs, ceiluac NMouyTH 3a6GLITOrO HaceJleHHEM, He-
COMHEHHO, MpeACTaBJsieT HHTEpec He TOJbKO B aclieKTe H3yueHUS BOINPO-
COB HCTOPDHH DPEJHTHO3HbIX BEPOBAHHH TYPKMEH H B KAKOH-TO CTeNeHH HX
sTHorenesa. HayuHoe oObsicHeHHe NpPOUCXOXKAEHHS HapPOAHBLIX BEPOBAHUH
IBASETCST OJHUM M3 METOJOB AHTHPEJUTHO3HOH mnponaraHfabl. Kcropuko-
3THOrpaguueckoe H3yueHHe HApOAHbIX BepOBaHUMH, JAalolilee KOHKPETHBIH
MaTepHaJa [AJs aTeHCTHYECKOH mponaraHibl, 0OCOOEHHO BaXHO B HalllKk AHH,
Koria AJdOMCJaMCKHe BepOBaHHUsl BbICTYNAIOT B MHUDOBO33PEHHH BEPYIOLLHX
Ha nepBblil nsaH. Jlodcaayckde mpeactaBlieHdss ¥ oObluaH, KOpeHUHecs
B ceMeiHOM ObITy, HaliMeHee JOCTYMHOM /s BTOPXKEHHUs HOBOro (mnoiamep-
AKHBaeMble TJaBHbIM 00pa3oM KEHUIHWHAMH, 4Ybsl JKU3Hb 1107 BJIHUSTHHEM
nepeKUTKOB (peoaanbHO-0aHCKOTO OTHOLIEHHS K HHM HepeJKOo elle 3aMblKa-
€TCsi B CeEMEeHHOM Kpyry), Haubosiee YNOPHO CONDPOTHBJSAIOTCS HATHUCKY arte-
nama. Ha 3to 06cTosiTeNbcTBO B NMpoONaraHAUCTCKON paboTe, OCHOBHBIM CO-
LeprKakHemM KOTOpOil fBJseTcs KpPHTHKa O(PUUUAJAbHOTO HCJAaMa, A0 CHX
nop He ob6pallansoch A0AAKHOrO BHUMAaHHA.

SUMMARY

The article deals with the myths about Burkut-baba, the Turkmenian «saint», con-
sidered to be the «pir» (master) of rain. Close examination of the myths shows that the
starting point in the emergence of the figure of Burkut-baba was the eagle totem. The
links between totemistic beliefs and shamanism stipulated the evolution of concepts,
which invested the eagle, initially the patron of shamans, with human shape as the first
of the shamans. At a certain stage of the evolution of Burkut-baba into a deity of the
Turkmenian pagan pantheon, his connection with shamanism was severed. The islamiza-
tion of the Turkmenians which took place in the course of a struggle waged by the
Muslim clergy against the cult of Burkut-baba, transformed the latter into a Muslim
«saintz, who retained only his function of the «pir» of rain. At the present time the mas-
ler of rain and his cult are of minor importance in the religious beliefs of the Turkmenians.



ISLAM IN TRIBAL SOCIETIES

From the Atlas to the Indus

Edited by Akbar S. Ahmed
and David M. Hart

®)

Routledge & Kegan Paul
London, Boston, Melbourne and Henley



First published in 1984

by Routledge & Kegan Paul plc

39 Store Street, London WCIE 7DD,

9 Park Street, Boston, Mass. 02108, USA,
464 St Kilda Road, Melbourne,

Victoria 3004, Australia, and

Broadway House, Newtown Road,
Henley-on Thames, Oxon RG9 1EN

Printed in Great Britain by

The Thetford Press Ltd, Thetford, Norfolk
© Routledge & Kegan Paui 1984

No part of this book may be repraduced in
any form without permission from the
publisher, except for the quotation of brief
passages in criticism.

Library of Congress Cataloging in Publication Data

Islam in tribal societies.

Includes index.

1. Tribes and tribal system--Islamic countries--
Addresses, essays, lectures. 2. Islam--20th century
Addresses, essays, lectures. I. Ahmed, Akbar S.
. Hart, David M.

JC49.176 1983 305.6' 971 83-561

ISBN 0-7100-9320-9



8 HONOUR GROUPSIN TRADITIONAL
TURKMENIAN SOCIETY
V.N. Basilov

Veneration of the Prophet Muhammad's family is a tenet of
Muslim tradition raised by the ShiCa branch to the status of a
religious dogma. Kinship with the Prophet and, for that reason,
a special standing in society are claimed by some groups among
the peoples who have adopted Islam. These are called variously
by the Arabic words sharif (noble) in North Africa and saiyid
('master') (1) in the Near East. The term sharif is unknown

in Central Asia, but the word saiyid, as the name for the pos-
terity of the Prophet is, however, used there (mainly by
Uzbeks and Tajiks). Yet much more widely in use in Central
Asia as a name of the group claiming descent from Muhammad
is the term jodja ('master' in Persian).

The relation between the terms saiyid and hodja is still in need
of clarification. According to V.V. Bartold they are synonymous.
'The honour to be a saiyid was considered to be so high, while
the hodjas were not inclined to let strangers into their privileged
group through marriage, that in the nineteenth century even
sovereigns had to take daughters of hodjas forcibly as their
wives in order that future sovereigns should have the honour of
being called a saiyid. Such is the origin of this title which was
borne by many sovereigns in all the three khanates of that time
- the Bokhara, Khiva and the newly-formed Kokand.'(2)

Information regarding the Bokhara emirate provided by V.V.
Krestovsky differs:

The saiyids and the hodjas rank as the first two division of
society in the state, a sort of the latter's aristocracy. The
saiyids are descended from Khazrati-Osman and Khazrati-Ali
Shiri-Khuda by the daughters of the Prophet Muhammad. The
hodjas are descended from Abu Bakr Saddyk and Omar Ul-
Faruk and also from the above mentioned Osman and Ali but
by wives other than the daughters of Muhammad. But the
saiyids and hodjas could claim the authenticity of their descent
from some of the four above-mentioned persons only on the
strength of written genealogical documents (shadzhara).(3)

The latter evidence is confirmed by other researchers (N.N.
Khanykov, O.A. Sukhareva, and B.H. Karmysheva).(4) Thus,
B.H. Karmysheva writes that in the southern area of Tajikistan
and Uzbekistan the saiyids were considered to be the descend-
ants of Fatimah, the daughter of Muhammad, and Ali, the fourth
caliph. 'The saiyids who claimed their descent from their son
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Hasan were called the Hasani while those who claimed descent
from the second son Husain - the Husaini. The hodjas were the
posterity of Muhammad's companions or some saints.'(5) I

would like to add here that in North Afghanistan there is a
group of hodjas claiming descent from Abu Bakr.(6) Still there
is an impression that the traditional difference between the
saiyids and the hodjas carried a strong element of convention
even among the Uzbeks and Tajiks. The histories of descent of
some groups of hodjas, as recorded by B.H. Karmysheva, point
to their kinship with Muhammad.(7) As for the Turkmen and the
Khazakhs, the hodjas are considered the posterity of Ali and
Fatimah, i.e. the posterity of Muhammad in female tail. (8)

The saiyids and the hodjas living in small groups among the
common people were revered by the latter. A. Borns recorded
that even Mir-Khaidar, the Bokhara emir, always dismounted
from his horse in order to greet a saiyid or a hodja.(9) The
saiyids and the hodjas ~ who were numerous in Central Asia -
did not all enjoy the same social standing. Not all representatives
of this society's division were members of the clergy or rich
people. Many of them were artisans or engaged in agriculture.

Groups of the hodjas and the saiyids were found among the
Turkmen, too. The hodjas were the most honoured group in
society and they were not identified with the saiyids. Apart
from them, the Turkmen honoured another four groups - the
Shikh, Ata, Magtym and Mudjevur, whose histories of descent
are connected with the first ('righteous') caliphs or prominent
Muslim saints. Among the Turkmen (and only among them) all
these groups were called oviyads. The term originates from the
Arab word oJg (volad) - 'son'in plural, and is used in its
original sense (children-posterity) in the Turkish, Uzbek and
some other languages; it has not yet lost this meaning in the
Turkmenian language. However, the Turkmen understand this
word as a term close to the word ovliya (ovliiya in Turkmenian)
which is the plural form of the Arab word 5’9 , (vali) - 'friend’',
'saint’, but is used by the Turkmen and other peoples of Central
Asia as the singular form in the meaning of 'saint', 'holy place',
which explains the translation of the term ovlyad one comes
across in many works: ‘'holy’' or 'sacred' tribe. Although this
translation of the Turkmenian word is almost exact, it fails to
convey the real position of the ovlyads among other Turkmenian
groups (’tribes'). It would seem more appropriate to call them
honour groups.

In Turkmenian society whose distinctive feature was the
division into 'tribes', the ovlyads were regarded as 'tribes' in
their own right. Usually they considered themselves to be of
Arab descent rather than Turkmen. This was a point of view
evidently shared by the famous historian, the Khiva Khan
Abu-l-gazi (seventeenth century). Discussing Turkmenian
tribes, he left out the ovlyads. (10) Even when the ovlyads did
not insist on their Arab descent, they preferred not to identify
themselves with the Turkmen. Echoes of this tradition still per-
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sisted until recently. I, for example, met old Shikhs who claimed
their descent from the saint Ismamut-ata (the Takhta District of
the Tashauz Region) and who in reply to the question about their
nationality said: 'l am not a Turkman and not an Uzbek, I am a
Shikh!' The data about the numbers of the ovlyads are not to

be fully relied upon. According to some evidence, the Shikhs and
the saiyids of south-eastern Turkmenia numbered 400 nomad
tents at the end of the nineteenth century.(11) Other available
evidence refers to the 1920s and places the total number of
hodjas, Shikhs, Atas, Magtyms and Mudjevurs approximately

at 30,000.(12)

The ovlyads had no single territory. They usually lived among
other Turkmenian 'tribes' in small groups though there exist
whole villages inhabited predominantly by representatives of
some or other honour group. Thus, the fact of the existence of
some settlements almost wholly consisting of the hodjas and the
Magtyms (in Atek, the foothills of the Kopet-dag) was noted in
censuses taken and studies made, already in the pre-Revolution-
ary times. (13) The Shikhs lived in compact groups in Bakharden,
Kizil-Arvat and Geok-Tepe while the settlement of Bendesen
(the Kizil-Arvat District) consisted wholly of the Shikhs. The
Atas lived in compact groups in the vicinity of Kizil-Arvat, in
the Tedjen and Serakhs Districts, in Dargan-ata.

Among the Turkmen the ovylads were held in esteem which
sometimes took the form of superstitious veneration, a fact noted
in literature: 'The Turkmen considered that to have representa-
tives of those tribes [i.e. the ovlyads] in their auls was agree-
able to God and the most eminent of them were given dona-
tions.'(14) Another researcher writes that it was considered
reprehensible not to have the ovlyads in the Turkmenian 'tribes’,
and 'such tribes or grouns were called contemptuously oviyadsyz-
lar' ('without ovlyads' in a literal translation).(15) Usually, the
Turkmen's cemeteries arose around the tomb of some saint, most
often a hodja, Shikh or a representative of other groups of the
ovlyads. It was considered that a holy ovlyad gave protection
to both the living and the dead.

The Turkmen had a custom of giving a special prize to the
representatives of the ovylads at festivities where sports com-
petions (horse racing, wrestling) were held. The herald called
on an ovlyad to come forward and receive a prize and only
then was the competition started. Usually, the representatives
of the hodjas came out to receive the prize for they were held
by the Turkmen in the highest esteem. If the hodjas were not
present the prize would go to the Shikhs or representatives of
other groups of the ovlyads. In some places, there was a custom
of giving several prizes according to the number of the various
groups of the ovlyads living in the given locality. Thus the
Gerkez-Turkmen inhabiting the Middle Sumbar and between the
mountainous country called Kara yaila established sometimes four
prizes for their festivities: for the hodjas, Shikhs, Atas and
salyids. (16) The custom was built on the fear of getting the
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upper hand of the ovlyad for it was believed that in such an
eventuality the winner would thereby incur a misfortune. Sh.
Annaklychev describes wedding ceremonies at which 'a hodja
was given three large prizes without making him take part in
wrestling. . . . Sometimes, wrestlers did struggle with the
hodja just out of interest but surrendered purposely’'. (17)

The belief that a severe retribution awaits anyone offending
an ovlyad has given rise to the tradition according to which
both the person of an ovlyad and his property were inviolable.
The ovlyads remained unaffected by the military raids which
so complicated the life of the Turkmenian tribes. In the last
century the Shikhs in the south-west of Turkmenistan could
without hindrance maintain their livestock and carry on trade
amid inter-tribal strife and armed pillage; thieves and robbers
did not dare to touch their property.(18) The same attitude was
shown in the south-west of Turkmenia to the Atas. References
to the inviolability of the hodjas can also be found in written
sources. In particular, in the nineteenth century, a group of
armed Turkmen, subjects of the Khan of Khiva, made a foray
upon the Akhal Oasis (south-west of Turkmenistan). On the out-
skirts of the Geok-Tepe settlement 'they came across four yourtas
belonging to the hodjas but spared them'.(19) The belief that it
was impossible to infringe upon the safety of the ovlyads'
property with impunity was extremely strong. One can hear in
various parts of Turkmenia a story about a man who came to a
shepherd to enquire as to whom did the ram he had stolen the
other day from the herd belong to. 'To a hodja' was the reply.
It turned out that the thief had eaten the ram and had since
been suffering from a severe pain. The man went to the hodja to
acknowledge his guilt and to compensate him for the loss.

Many Turkmen believed that due to their descent the ovlyads
were endowed with supernatural powers and could, among other
things, cure the sick. The amulets with inscriptions made by
some literate hodja or Shikh were considered a dependable
remedy against illness, the evil eye, and spirits. One of the
Russian travellers who visited the south-west areas of Turkmenia
in the second half of the last century wrote: 'it was enough for
a Mahtum to do as much as to spit on the sick man once to have
the latter surely recovered'. (20) The Turkmen believed that the
ovlyads could by their prayers help infertile women to have
children. If born after such supernatural intercession, the
children were usually given such names as Hodjaberdi (the hodja
gave), Hodjageldi (the hodja came), Hodjanepes (the hodja's
breath), etc.

The attitude shown to the same group of the ovlyads could,
however, be different in various areas of Turkmenistan. The Ata
group was, for example, held in highest esteem among the
Yomud and Teke Turkmen in the south-west of Turkmenia while
on the other hand, the population of the basins of the Tedjen
and Mourgab rivers (the Tekes, the Salyrs, the Saryks) did not
show any particular esteem for the Atas and did not even consider
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them as ovlyads. Not all Turkmen considered the Mudjevurs as
ovlyads. In the western part of Turkmenia the Mudjevurs are
unknown at all and on hearing that such a group of the ovlyads
exist in the Tashauz Region the old men only shrug their
shoulders. But whatever the local peculiarities, the @eneral atti-
tude to the ovlyads was one of deference because their kinship
with the known Muslim saints (the first four caliphs, in
particular) and the Prophet himself associated them in the minds
of people with those supernatural powers which in popular
belief their forefathers possessed.

The Turkmenian ovlyads, as a rule, stuck fast to the custom
of not allowing their daughters to marry men from groups other
than the honour ones. Still living in folk memory are romantic
episodes about dare-devils attempting to steal the beauties of
noble blood who had won their hearts but most often pursuers
overtook the fugitives and a savage reprisal was the lot of both
the youth and the girl.

As for the origin of the ovlyads, various conjectures have
been made on that account in literature. The earliest of them
gives full credence to the legends of the ovlyads, according to
which they are Turkmenized Arabs.(21) But since this opinion
is based only on legendary lineages it has been made an object
of a just criticism, (22) because the ovlyads exhibit in their
culture no peculiarities which may point to their ties with the
Arabs. According to another conjecture, the ovlyads were
one of the first heathen groups to adopt Islam,(23) but no argu-
ment has been offered in support of this opinion. A view was
also advanced that the ovlyads represent the descendants of
some pre-Islamic priest groups(24) but this viewpoint has also
not been confirmed by any factual evidence and, after some
time, its author himself recognized that a search in other
directions might be more fruitful.(25)

A great deal of reliable and well-checked evidence regarding
the ovlyads (in particular, about their genealogical traditions)
was obtained in the course of the research done in recent years.
The factual evidence that has been accumulated thus far indi-
cates, beyond any doubt, that there is a certain connection
between some of the Turkmenian honour groups and Sufism. In
other words, the origins of some ovlyad groups should be sought
in Sufism because in the Turkmenian context the descendants
of well-known Sufis (pir, sheykh, ishan) became ovlyads while
the Atas were descended from a religious community made up of
descendants and murids of a Sufi sheyikh.(26) The latter point
of view has not yet been criticized in Soviet literature and the
available evidence seems to corroborate it. Let us cite now the
data on which this hypothesis has been built.

First of all, despite the wide renown that many ishans
(representatives of the Sufi clergy) who hailed from the common
folk enjoyed, the popular tradition still identified ishans as such
with the oviyads. Sev was the first to note this: 'The Turkmenian
ishanism exhibits a peculiar phenomenon consisting in the exist-
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ence of the so-called ovlyad tribes . . . in which everybody con-
siders himself an ishan. . . . Probably, what made the ovlyad,
i.e. holy tribes also ishanic tribes, was their Arab descent and
the concept of ishan as a saint.'(27) To consider that this state-
ment is true in all respects would hardly be correct. Of course,
the fact that each representative of the ovlyads considered him-
self an ishan is open to doubt. For example, the Turkmen
belonging to other groups did not look upon the Shikhs from
Ismamutata and the hodjas from Nokhur as ishans and did not
call them so. But many Turkmen believed, indeed, that ishans
usually came from the midst of the ovlyads. A view was also
widespread that there was no difference between ishan and
hodja (opinions to this effect can be heard from old people, for
example, in the Serakhs and Tahta-Bazar Districts). Part of the
believers in the Tedjen District considers that the ishan usually
comes from the midst of the ovlyads (hodja, Magtym, Shikh),
that any hodja, even an illiterate one, is an ishan and he should
be addressed accordingly, even if he is still a boy, with the
words 'Ishan-aga'. In the Kaahka District the Turkmen from
other groups usually said 'Ishan-aga’ in addressing a Magtym.
The common people use the same form of address in relation to
the Shikhs living, for example, in the Serakhs District because
the Shikhs are believed to have ishans among their ancestors.

Further, according to genealogical legends, the hodjas, the
saiyids, and the Magtyms are the descendants of Ali (and con-
sequently, of Muhammad), while the Shikhs - the descendants
of Abu Bakr, and the Atas - of Osman. This peculiarity of the
legends accords with Sufi ecclesiastical lineages (silsilla, 'chain')
which are listings of the saints, heads of the given order of
darweshes or community who handed down the teaching and the
blessing. The 'chain' of ishans was traced usually to the first
caliphs and to Ali. (28) With the vulgarization of Sufism the
spiritual ties came to be understood as physical kinship. Many
Sufi sheyikhs found the temptation to ascribe to themselves
kinship with the Prophet or the first caliphs too great to resist,
even going to the length of composing false documents.(29)

The word hodja could acquire currency as the exact trans-
lation of the title of saiyid, but there are reasons to believe
that it came to be used as the name for honour groups in a
different way. We already pointed out above that in Central Asia
the names of the hodja and the saiyids were not considered as
synonymous everywhere. But they certainly would be if the term
hodja had appeared as the local equivalent of the term saiyid.

It is quite possible that the term hodja as the name of one of the
honour groups can be traced to the title hodja (master) used by
murids in addressing their sheyikh (pir)(30) and also was
appended to the names of popular Sufi saints. We would like

to add here that the word 'master' in its turkic form (tdra) was
considered by the Uzbeks as the synonym for the hodja and
saiyid and was used in Tashkent as the title of prominent
ishans. (31)
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Clear evidence of the connection between the ovlyad groups
and the Sufi saints can be found in the former's genealogical
legends existing both in the oral and written form. Thus, one
of the hodja groups who lived among the Nokhurli Turkmen (the
Bakharden District of the Ashkhabad Region) considered them-
selves to be the descendants of the Khorezm Sufi Shikh-Sherep
(Sheyikh-Sheref), the fourteenth century saint who in the
'Yusup-Akhmet', the popular Turkmenian folk destan, is
referred to as pir, ustad, and ishan.(32)

Among the Turkmen, there are several groups called Shikhs.
One of them, the most numerous, while claiming its descent from
Abu Bakr, considers Pakyr-shikh as their immediate ancestor.
His tomb is situated in the outskirts of the Bendesen settlement
in the Kysil-Arvat District. In Central Asia and the entire Muslim
world the Arab word C"' (sheyikh - 'old man’', 'elder') also
had another meaning, leader of the dervish community (pir,
ishan). The Turkmen usually preserved for posterity the honour-
able title of their forefather (in this way, there arose within the
'tribes' certain groups called 'yuzbashi’, 'beg', 'kazy', etc.).
Possibly, the appellation Shikh was continued to be borne by the
descendants of an ishan, who, in his time, was a well-known
figure (in Tashkent the descendants of the venerated Sufis were
also called sheyikhs)(33). The use of the name Pakyr (from the
Arab word faqir - 'poor man', 'in need of something') in the
legends of the Bendesen Shikhs is explained by the fact that
their holy forefather (who later married a daughter of the local
khan) was a poor man.(34) Probably a poor man he was but not
in the direct meaning of the word: in the Muslim world the term
faqir was used to denote itinerant dervishes.(35)

Another group of Shikhs who do not claim descent from Abu
Bakr consider Kheleway, a servant of the saint Ismamut-ata,
as their ancestor. According to oral legend, Kheleway, a son
of a rich Turkman and considered a dolt, once decided to drive
into the ground 40 (or 360, etc.) pegs for tying horses. All
thought it was just another oddity of his but after some time 40
(or 360, etc.) equestrians rode up to the aul. It was Ismamut-
ata with his retinue. In this episode the ancestors of the Shikhs
possess a trait characteristic of the stories about holy dervishes:
what seems at first sight to be a sign of mental inferiority turns
out to be a manifestation of holiness.

According to tradition the Magtyms descended from Ali. In
their lineage which originates from Adam we find Muhammad,
Ali, Husain, Zein-al-abidin and then one's attention is drawn to
the factual ancestor of this group - Habib-ed-din Magsym, who
settled in Gorgan (northern Iran) because 'the divine passion,
love had come upon him', i.e. a mystic love of God, so character-
istic of Sufi teachings. A special place is occupied in the lineage
by Makhzum Agzam, the descendant of Habib-ed-din in the
eighth generation. In the legends he is called the ruler in his
villaiyet and his close ties with the local Sufis are emphasized.
After he died in 1494-5, it was the Sufi clergy who arranged his
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funeral. In the procession composed of the sheykhs and murids
his body lay on a white she-camel. The mausoleum over his tomb
still exists today in the valley of the Sumbar river. In the
Magtyms' oral legends Makhzum Agzam figures as their leader
and patron.(36) He remains in the memory of his descendants
under the honourable title, Makhzum Agzam - 'Great Master'
and it reminds us about the traditions of medieval Sufism.
'Makhdum' ¢s2= is a title of eminent pirs, leaders of Sufi
orders or individual communities. (37) The hodjas who took over
power in Kashgaria in the seventeenth century and then for a
short period in Fergana were the descendants of a well-known
sheykh Makhdum-i A'azam who came from the Fergana settlement
Kasan, and died in 1542.(38) It is evident that the 'Makhdum-
Aazami', a Sufi order, whose followers were to be found in
Kokand and Bokhara, took its name after him.(39) In north-
eastern Turkmenia the word makhsum was used for the
descendants of ishans.

The Magtyms are divided into three groups. The Gylly Magtym
group represents those descendants of Makhzum Agzam who have
moved to the Akhal Oasis. A special place among them is occupied
by Issa-pir whom legend pictures as a powerful saint. The Pir
Magtym group takes its name after Pir Magtym whose lineage
reports that before he came to be venerated as a saint he 'was
in the hands of one pir’.(40) Genealogical legend associates the
Magtyms with the Sufis (ishans) who were well known at the
time.

According to the legends the Mudjevur group has Sheykh
Akhsan -baba, called Dana-ata, as their ancestor whose venerated
tomb is located in south-western Turkmenia. (41)

The ancestor of the Ata group was Gyozli-ata, a descendant
of Caliph Osman and a murid of the holy pir hodja Akhmed
Yassavi, who founded the Sufi order of Yassavia. The word
Gyozli means here the all-seeing. The legends relate that he
was a powerful saint while yet a murid of his sheykh. The
connection between the Atas and Sufism is confirmed also by
the fact that it was none other but the Atas who kept up among
the surrounding population the custom of performing zikr (the
Sufi collective devotional exercise)(42) in its 1oud' form (djahr).
Turkmen of any 'tribe' could participate at zikr but the right to
officiate at the occasion was traditionally reserved only for the
Atas (in the south-western parts of the area - also to the
Magtyms).(43)

For researchers studying Sufism by the religious philosophical
works written by the founders of various teachings the state-
ment that there is a connection between the Turkmenian honour
groups, the ovlyads, and Sufism and that this connection has
to be traced on the basis of isolated details may, of course, seem
rather strange. The distance between the intricate conceptions
of Muslim mysticism and the traditions of the supernatural
veneration of some isolated groups is very large. Yet the ties
we are trying to establish between the Turkmenian ovlyads and
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Sufism were quite real, and the very historical destinies of Sufism
in Central Asia provide a convincing explanation to that effect.
During the many centuries of its existence, Sufism did not
remain unchanged. In various periods and among various peoples,
this phenomenon took on a specific aspect and played a different
role in the religious life of the population. In Central Asia,
Sufism, whose characteristic feature is rightly considered to be
syncretism (the ability to mix elements most diverse in their
origin, including the rituals and beliefs of the ancient local
cults), (44) assimilated in the course of its spread, already in
the early Middle Ages, the traditions of pre-Islamic religions
and, particularly, shamanism. This has already been pointed
out.(45) I wish to add here that in connection with the general
economic, political and cultural decline that took place in Central
Asia during the last centuries Sufism did not remain unaffected.
Its pantheistic philosophy remained unknown not only to the
common people but even to the representatives of the Sufi clergy
- the ishans (pirs). Sufism has, on the whole, made a strong
impact upon the religious life of the Central Asian peoples but
it is in fact, mainly the outward aspects that have been really
assimilated by them. As for the content of the beliefs associated
with the personality of ishans and also with the specific Sufi
rituals, the preponderance in them belonged, in many cases, to
the local heathenish traditions reflecting the most archaic con-
cepts. Alisher Navoi, the renowned Uzbek poet who lived in
the fifteenth century, wrote about the Sufi zikr: 'When in
pursuit of the beauty of the pari he (sheykh) performs his
trance dance, sputtering with saliva, he shows up his fanati-
cism.'(46) For Navoi the connection between the ritualistic prac-
tices of the Sufis and the ancient belief in the possibility of
sexual intimacy, while in the state of frenzy, between the chosen
people (usually shamans) and the pari spirits was all too evident.

The ability for the ishan activities was understood in the folk
practice in the concepts of shamanism. Thus, the Bokhara
residents considered that the magic powers are possessed

only by those ishans or duokhons (healing by prayers) who
have a patron spirit. After the ishan dies the spirit 'chooses’
his successor from among his descendants. According to the
Bokhara residents, the spirit 'molests’' the chosen one in order
to compel him to take upon himself the 'burden' of stewardship.
If the man who considered himself to be a 'chosen' one had
mental instability he often fell ill. The inheritance of the ishan
power, social position and riches was attributed to the exist-
ence of a patron spirit in the family. (47)

The itinerant dervishes - divana (dumana, Dubana)m to be met
in all parts of Central Asia, reminded people of the Muslim
mystics by their life-style. Their attire, which had a ritualistic
importance, was determined by local pre-Muslim traditions. The
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Kirghizian dumanas wore, for example, a dressing-gown which
was sewn from shreds of fabric, a cap made of swan skin, some~
times adorned with bells, and carried in their hands a staff
with metal pendants or bells. The dumanas were looked upon as
people possessing the faculty of fortune telling, soothsaying,
driving away evil spirits and curing the sick. (48)

As already indicated above, in Central Asia (as also in other
regions of the 'Muslim world') Sufism did not exist in real life
as a sophisticated philosophical and religious teaching. In the
life of the common people Sufism established itself as the cult of
miracle-worker saints, of people chosen by God or 'friends of
God' - all in combination with various pre-Islamic beliefs. This
peculiarity of Central Asian Sufism also shows up in the tra-
ditions connected with the Turkmenian ovlyads.

In the veneration shown to the ovlyads one can easily discern
the survival of the cult of ancestors. The Turkmenian beliefs
retain traces of the conviction in the importance of kinship

ties between saints and those who venerate them. Some old men
still think that the closest saint for the believer is the one with
whom he has kinship ties. But since the Turkmen endowed their
saints with their own views on life, the saints, in turn, the
Turkmen believed should be more inclined to help their relatives.
These beliefs in the preferential attitude of the saints towards
their posterity goes to explain the superstitious fear of the
ovlyads. With the aid of their patronizing holy ancestors, the
ovlyads (and the posterity of ishans) are, allegedly, able to
show a miraculous force and punish offenders. This belief finds
its manifestation in the most diverse spheres of folk life. Thus
one can hear from old people a story about a man who died after
stealing a horse from a hodja because the latter called in the aid
of his ancestors in his prayers. One can also hear of a hodja
horse which always won a prize at races. Many people were
certain that the hodja called in the aid of his ancestors (ata-
babasyni chagyryer). Therefore, one man whose horse partici-
pated in the race held out a 10-rouble note to the hodja and
said: 'Give me a benediction (pata). Let your ancestors be
impartial.' Having accepted the money (i.e. a donation to his
ancestors) and having sealed the donation with his prayer,

the hodja was thus unable to resort to their aid. The above-
mentioned special prizes given to the ovlyads before the start
of horse races or wrestling constituted, in fact, also an instance
of donations for the ancestors.

Considering that the saint might be more inclined to respond
to his own posterity, some believers used to approach the
ovlyads (or the posterity on an ishan) with a request to solicit
the benevolence of the ancestor in their favour. In such cases,
the believers said: 'Call in your ancestors, apply to them with
a request.' This custom clearly reveals the traces of the formerly
priest functions performed by the relatives of a venerated man
in old times.(49) The cult of ancestors also demands that it is
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the posterity of the saint who should look after his grave and
accept donations from pilgrims. Today this view is shared by
only a small number of believers but in the past it was held
widely. The reason why the word 'sheykh' (shikh - in Turkmen-
ian) has come to mean in Central Asia 'keeper of the tomb of

a saint' apart from its former meaning, and has thus become
identical with the Arab word mudjavir lies precisely in the fact
that the functions of the keeper of the tomb of a saint (most
often a Sufi, a sheykh) were performed by his posterity who
continued to bear the title of his ancestor (sheykh). Let us
return in this connection to the way the word Shikh might have
made its appearance as a name for a number of the ovlyad
groups. This word could become the name of the given groups
already in its new meaning just like the word mudjeviir (in
Turkmenian) has become the appellation of a special group of
the ovlyads.

The belief in the importance of kinship ties with saints
indulged by the Turkmen and some other Central Asian peoples
was not inspired by Islam. It belonged to a number of local
pre-lIslamic religious traditions and reflected the structure of
the society based on kinship ties. Thus, a major role in the
formation of the ovlyad groups was played by the clan-tribal
traditions which continued to preserve their force and it should
be noted that the oviyad groups as well as other Turkmenian
'tribes' were divided into branches and sub-branches precisely
in accordance with those traditions.

Another layer of pre-Muslim religious beliefs and rituals from
which the special position of the ovlyads in Turkmenian society
stems is represented by the clear survivals of shamanism.
Strong survivals of the shamanistic cult are exhibited by the
Ata Turkmen who practised zikr (zikir, zyakir in Turkmenian).
This ritual, in its Turkmenian form, is a graphic example of
how a Sufi ritual has turned into a shamanistic act.

Among the Atas, zikr was still practised as a folk custom
until the 1930s. Zikr was usually performed in order to cure the
sick who were harmed by the spirits, jinns, in cases where the
prayers of the mullah proved ineffective. During the zikr the
felt cover of the yourta was taken off for the curious (men and
women) to see what went on inside. Zikr could be started in the
morning or in the evening. There were cases when zikr lasted
for several days or even for a whole month, but with inter-
ruptions. The ritual was performed only by men. These were the
Shikhs who ascended into a trance, readers of spiritual verse
(gazalchi or khapyz) and ‘people performing zikr'. All of them
were, necessarily, from the Ata 'tribe'. Among the 'people per-
forming zikr', there could be Turkmen from 'tribes' other
than the Atas but the reader and the Shikh could be only from
among the Atas. We are thus coming across a new meaning of the
word Shikh among the Turkmen: Shikh is the main participant
at zikr, an Ata in origin.

Having received a benediction from a clergyman (akhun, ishan),
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the reader begins reading from memory loudly and in a singing
voice verses from Sufi poets (Diwana-i Mashrab, Khakim-ata,
Dyrdu-shikh, Hodja Akhmed Yassavi, and others). There is no
musical accompaniment and when one reader became tired he
could be substituted by another. The reading of the verse
brought the central figure of the ritual - the Shikh - to a

state of excitement. He was also inspired by the cries of people
performing zikr. Standing around the Shikh in a circle and
strongly holding each other's arms they cried out 'Oh-Oh!' in
hoarse voices and in rhythm between couplets. Their voices
became louder and then died down, their actions being regulated
by the khapyz. The Shikh fell into a frenzy. He performed
motions which are conveyed by the Turkmenian word yikylmak -
to fall. In his strange dance he beat his head against the frame-
work of the yourta. One of the witnesses saw for himself how a
corpulent Shikh deftly climbed a staff forming the dome of the
yourta and through the flue to the top of the yourta without the
staff even sagging. Another old man related how he saw a
famous Shikh known by the name of Kebelek (butterfly). Soon
after the khapyz began singing the verse and the performers of
the zikr started their guttural cries, he jumped up and began,
to the accompaniment of the cries, running inside the yourta on
its framework 'like a fly'. His dressing gown was flapping and
the whiffs of air could be felt even by those who were outside
the yourta. One could hear the people saying that if the Shikh
would not arise to the singing of religious verses after falling
unconscious the mullahs would surely have to read the surah
'Yasin' from the Holy Qur'an to him.

During the zikr the Shikh beat the sick person on the face,
on the back and threw him against the framework of the yourta.
In this way he was driving away the spirits which had caused
the disease. According to other legends, the Shikh might not
even touch the sick person. For example, one story has it that
near the tomb of Gyozli-ata pilgrims, the Yomud Turkmen, asked
the Atas to cure a raving girl who was lying nearby, bound
hand and foot. Among the Atas there was a Shikh and a khapyz.
The khapyz began singing while the Shikh soon began in his
frenzy to snatch at burning coal with his bare hands. Three
butterflies were flying over the girl. The Shikh rubbed one part
of the burning coal with the palms of his hands and one butter-
fly dropped dead. The Shikh rubbed the coal again and the
second butterfly died. The Shikh again pressed the burning coal
and the third butterfly lay motionless near his legs. The girl
immediately recovered. It was believed that the Shikh saw the
jinns, struggled against them, called in the aid of saints, and
was victorious, driving them away for ever.

According to the stories, a Shikh falling into a trance lost all
sensibility. He fell down from the top of the yourta on the
ground, threw himself into the fire fanned out nearby for
cooking food, poured boiling water on himself from a samovar,
all without incurring any harm to his person. In short he was
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not like the usual man. The story about one Shikh has it that
during zikr sparks flew out of his mouth and singed the beards
of other performers of the ritual. During the zikr the Shikh
was engaged in fortune-telling. If someone asked whether he
would have children, the answer given by the Shikh would be
correct. He could tell what gifts he was going to receive, and
could tell who from among the performers of the zikr and the
spectators had not performed the ritual ablution. He drove away
such people.

While any literate person could be the reader, the Shikh was
endowed with unusual abilities from above. These abilities are
conveyed by the word keramat which means the 'force’ of a
saint, a miracle. While recognizing that in the old times there
were saints from among the Shikhs, a majority of believers did
not, however, place the Shikh and the saint on the same level.
One can hear explanations that the Shikh receives his abilities
from Allah and he should 'give his hand to a pir', be 'pure' in
the religious meaning of this word and to observe faithfully
the old traditions which are called by the general name of
Turkmenchilik. According to a most widespread belief the Shikh
has helping spirits at his disposal, 'comrades' (yoldash). Some
believers are inclined to consider that it is none of their business
to know which spirit aids the Shikh. The Shikh himself would
not venture to tell about his comrades for he may otherwise lose
his force and be killed by them. He does not even dare to say:
'l have comrades'. Nevertheless, the helping spirits are called
jinn, arvakh (in the Turkmenian language these words are
identical in meaning) or al (the latter exists also in the combin-
ation al-yoldash). Certain Atas consider that a Shikh has only
one jinn or al in the form of a camel, bull, tiger, snake, dog,
etc. But this was not a common conviction. One of the respond-
ents, for example, thought that the spirit was a girl whom the
future Shikh met somewhere in the steppe; the Shikh should pull
out a hair from her head, put it in his bread and constantly have
it on his person.

The spirits (or a spirit) of the Shikh tell him about the future;
they also help him to drive away the jinns of a sick man by
entering into the struggle against them. The spirits causing
diseases and harming people are 'infidel' (kapyr) jinns. The
Shikh's jinns are Muslims. The patient can be cured only if the
Shikh's comrades are stronger than those which have caused
the disease. If a Shikh should decide to struggle against the
spirits which are superior in force to those of his comrades he
runs the risk of being harmed, becoming a madman, or dying.

Thus the Shikh has much in common with the shaman. He goes
into a trance, is aided by spirits in the form of animals and his
ritual practices follow the actions of the shaman during his
performance. The Turkmenian shamans also drove away the
spectators who had failed to do the ablution, were soothsayers
and also guessed what gifts were brought to them. This
similarity, had its effect upon folk beliefs. Though the shamans
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called porhan by the Turkmen are not to be found among the
Atas, the Turkmen from other tribes, who are neighbours of
the Atas, consider that the porhans are usually from the Ata
'tribe’.

The shaman and the Shikh were also united in having a
specific illness which manifested itself, when the jinn 'joined'
them. The fits of the illness continued even when the rapport
with the spirits was firmly established. From time to time, the
Shikh suffered breakdown. He spent his time at home bedridden,
and covered with blankets for he was cold. He could neither eat
nor drink. Only zikr could cure the Shikh. To the singing of
the spiritual verse and the guttural, hoarse cries of the per-
formers of the zikr, the Shikh livened, then fell into a frenzy,
took burning coal into his hands or put the coal into his mouth,
walked barefoot on burning coal - in short he performed every-
thing he was called to do during the ritual. After the zikr the
Shikh felt fully recovered from the illness. Thus, to take part
in zikr from time to time and sometimes to have the ritual
performed only to unburden his heart was a requirement for the
Shikh.

The man who could potentially become a Shikh showed his
abilities at festivities when the songs to the words of Navoi and
other poets were performed to the accompaniment of the dutar:
he could not sit quiet. He betrayed himself also during the zikr.
From the stories of old people it does not follow that the abilities
of the Shikh were inherited though there were some isolated
cases when the son became the Shikh after the death of his
father.

Sometimes the Shikhs arranged a sort of competition between
themselves to see who was the strongest - like the Siberian
shamans. It was believed that the jinns of the Shikhs began in
this case to battle each other and the Shikhs whose jinns suffered
a defeat were obliged to follow the orders of the victor.

Sometimes women also performed as Shikhs. Old men remember
a woman Shikh named Tyotyovi who died in 1937. There was a
time when she went into a trance to the singing of verses. Once
in the year 1916, she ascended into a state of strong excitement,
ran out of the yourta; the clergymen who were present at the
zikr said to her: 'Remain seated, sing verses but do not fall
(yikylma), it is awkward for a woman to have her body
exposed'. Since the women did not participate in the dervish
devotional exercise together with men, this incident can be
possibly explained in the light of the traditions of female
shamanism known in Central Asia.

Any traces of the connection between this Ata ritual with the
Sufi zikr have almost entirely disappeared. People think that
the origins of this custom of performing zikr go back to the
Prophet Zaccaria. At one time, running away from 'infideis', he
hid himself in a tree which had in response to his command split
apart and then closed. But a piece of his shirt stuck outside and
a magpie which pulled at it with a cry turned the attention of the
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pursuers to the tree. The 'infidels' chopped off the top of the
tree and then began sawing the trunk of the tree from the top
down, and the teeth of the saw cut into the head of the Prophet.
By uttering 'Oh - Oh' in their hoarse voices, the performers of
the devotional exercise imitate the groans of Zaccaria and bemoan
him. This legend that was connected with the ritual probably
because the name of the Prophet and the word zikr sound almost
alike goes to show that the Sufi interpretation of zikr has dis-
appeared from folk beliefs. Only once did I hear an opinion that
Hodja Akhme Yassavi somewhat changed this custom which had
been continued since the time of Zaccaria. Many old men from the
Ata 'tribe’ explain the particular nature of their tradition by the
fact that the Shikhs have been given to the 'tribe’' by God.

Rather curious is the further destiny of the Turkmenian zikr.
Brought by the Atas to the south-west of Turkmenia it began
to be performed by the end of the nineteenth century, already
by the Yomoud Turkmen but only as a laity youth dance; in the
1940s this dance moved eastward and is now known in the Akhal
Oasis. In our days, this dance is usually accompanied by per-
forming roundelays which are far from the religious themes but
the people still remember also the spiritual verse which the
dancers used to cry out,

The comparison of some couplets recorded by ethnographers
with the verses by a Fergana mystic Diwana-i Mashrab leaves
one in no doubt that the dance represents the Sufi devotional
exercise. (50)

Yet another example of the persistence of the shamanistic
cult in religious practice is provided by the folk beliefs associ-
ated with the hodjas living among the Nokhurli Turkmen (in
particular, in a large settlement of Nokhur, the Bakharden
District of the Ashkhabad Region). The residents from Nokhur
and the surrounding settlements believed that it was a family
ability of the hodjas to have at their disposal subservient
spirits (jinn, arvakh), 'comrades'. Allegedly, those spirits
could help some hodjas to foretell the future, to know what was
taking place elsewhere, to command an unusual physical force
and, what was most important, to cure nervous patients, the
mentally deranged, infertile women and impotents. According to
traditional beliefs the reasons for those ailments lie in the
activities of evil, 'infidel' spirits which 'strike' the man or are
with him constantly. The Muslim-jinn who are subservient to the
hodjas, allegedly drive away evil spirits in the course of the
struggle against them. In folk stories, both categories of the
jiinn are pictured as people ('troops' - goshun in Turkmenian}).
In an effort to drive away the 'infidel' spirits with the aid of his
'troop' of spirits the hodja reads prayers, calls in the aid of his
ancestors, and sometimes beats the patient with a lash.

Folk beliefs contain traditional ideas regarding the wvery
process of driving away the jinn which have caused harm to a
certain man. For example, once Ovez-Hodja who lived in the
second half of the last century was invited to a settlement in the
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valley of the Sumbar River to cure a raving person. No sooner
had the hodjas entered the house than he saw the jinn who had
caused the ailment. The jinn said to the hodja: 'If you do not
come to heal the person I am going to strike next I shall go
away'. The hodja agreed, and the jinn warned: 'l am going to
Kara-Kala to strike the bride of a rich man.' The jinn disappeared
and the patient immediately recovered. Ovez-Hodja stayed in the
settlement for the rest of the day. He was already going to leave
when a man from Kara-Kala appeared with a request from the
local rich man to cure his daughter-in-law who had suddenly
become mad. The hodja understood it was the deed of the jinn
and declined the request. However he was compelled to agree.
Having arrived at the house of the rich man, Ovez-Hodja dis-
mounted, and entered. He began beating the raving girl with a
lash, saying prayers and repeating: 'Who are you to come here?’
The spirit said: 'Hodja! You promised not to come but you
haven't made good your promise. Therefore, 1 will strike your
daughter.' The jinn disappeared while the rich man's daughter-
in-law recovered from the affliction. Ovez-Hodja took a second
horse from the rich man and immediately set out for Nokhur
where he lived. On arriving there, he saw that the jinn had
implemented his threat: the hodja's daughter was ill. The hodja
began beating the jinn with a lash again and said. 'Who are you
to come here?' Then the jinn asked for mercy: 'Ovez-Hodja, you
will not leave me alone. I will leave this place for good.' He
disappeared and the hodja's daughter recovered from her illness.
It was also believed that the hodja had to take great pains to
gain victory over the jinn of the sick man because the latter's
jinn turned out to be stronger. There were also cases when
while in difficulty one hodja asked another for assistance and
the latter sent him his own 'troop' of jinn. It once happened that
Ovez-Hodja was attacked by a madman who began getting the
upper hand. The hodja cried out: 'Uncle Mammed. Help me!' At
that time, Mammed-Hodja was in Nokhur among his countrymen.
Suddenly, he took off his sheepskin coat and lay at some distance
away from them on the ground having covered himself all over
with the coat. After some time, he stood up and approached his
surprised countrymen again. 'My Hodja, what happened?', some-
body enquired. Mammed explained: 'Now in Iran, Ovez-Hodja
is healing a raving man with prayers. The jinn of the sick man
began to win over the hodja's jinn and he sent to me two jinns
with a request to help him. 1 dispatched part of my own troop
to his aid. And now, after my troop joined Ovez-Hodja's the jinn
of the sick man has been vanquished.' His countrymen did not
believe him. Mammed said: 'Ovez-Hodja will return to Nokhur
tomorrow in the evening. Ask him.' The following day the resi~
dents of Nokhur instructed several people to meet Ovez-Hodja
on the road beyond the settlement. When they saw Ovez-Hodja,
those people began asking him where he had been and what he
had been doing. Allegedly Ovez confirmed what had been said
by Mammed-Hodja.
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There was a widespread belief that if the hodja sustained a
defeat in the struggle against the patient's jinn, he was to
lose his former strength and fall ill. According to some old men,
after Ovez-Hodja had to call in the Mammed-Hodja's aid, he
contracted pain in the small of his back.

Of interest may be the local beliefs regarding the way a hodja
acquired his helping spirits. There are three various groups of
hodjas living in Nokhur. They regard themselves as descendants
of Ali and Fatima but associate with various branches and
various saints. It was usually one hodja in a whole group who
could have jinns at his command. After the Hodja died, his
‘troop' was handed down to his son or another relative.

In the stories of the 'Iranian' hodjas, the Padishah of the
jinns in the ima~2 of a girl suggests that the hodja should take
possession of the spirits. The earliest story about this is devoted
to Myatykhan-Hodja (the middle of the eighteenth century; the
date is determined on the basis of the genealogical tree). Once
on the top of a high mountain Myatykhan met a girl. She sug-
gested that they test their forces in the struggle. Myatykhan
agreed and, having read a prayer, won. Then he understood
that it was not a man before him but a spirit, and produced a
knife. The girl said to him: 'Do not kill me. I am the padishah
of the jinns. I will bring you much good.' She gave hodja
an amulet on which there was a list of names of all the jinns.
After Myatykhan died, the girl met Garry-Hodja on the top of
the mountain who also gained a victory in the struggle. She also
met Ovez-Hodja on the bank of a river but disappeared before
he touched her. The transfer of power over the spirits to Ovez-
Hodja took place in different conditions.

According to one of the legends, after the death of Garry-
Hodja Ovez-Hodja was awoken in the darkness of night by two
people who said to him: 'Our padishah invites you to Gyzyllyk
(an old cemetery). Don't be afraid. Follow us.' And they went
there. At the foot of the mountains Ovez-Hodja saw crowds of
people who had gathered around fires. Two jinns led Ovez-Hodja
over to the throne on which the padishah was seated - that very
girl whom he had met near the river. The girl said: 'l have
already tested you. You are able to command the spirits. There-
fore, 1 will give you a troop of jinns which belonged to your
ancestors.' Ovez-Hodja did not utter a word. The girl said: 'Tie
a belt round his waist.' The two jinns took a thin rope made of a
sheep (goat) intestine with many knots on it, uttered something
unintelligible and tied it around him. The girl-padishah explained:
'Each knot signifies part of the troop. When in need of aid, you
will have only to utter the name of the knot and to touch it.'
She then conveyed to him the names. The jinn's rope was visible
only to its possessor. According to other versions of the story
Ovez-Hodja was also given an amulet.

In the legends about the Khiva group of hodjas the engirdling
with a rope figures as the main ritual in transferring the spirits.
For example, the above-mentioned Mammed-Hodja before his death
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tried, all by himself, to transfer his 'troop' to his grandson
Ishan-Hodja. He led him to a desert place and ordered him to
look south. 'Do not be afraid of anything. Whatever you may
see, or whatever you may be spoken to about, do not utter a
word. If you show ability to go through this ordeal then part

of the jinn troop will be yours.' While pronouncing those words,
Mammed-Hodja tied a white belt tightly around his grandson.
Ishan-Hodja saw a troop of horsemen riding straight towards
him. When several horsemen began walking around him and
touching his belt Ishan-Hodja proved unable to bear the ordeal
and cried out 'Go away from me!'. Mammed-Hodja said: 'You

have neither the knowledge, nor a brave heart; you will not be
able to preserve the jinns', and he decided thereupon to trans-
fer his 'troop' to his three-year-old grandson Yacoub-Hodja.
Mammed-Hodja took off his belt, tied it around the waist of his
grandson, bent down on his knees before him and began praying.
The women who were watching the ritual with uneasiness cried
out: 'The child is dying!'. Mammed-Hodja untied the belt and the
boy came to his senses. Mammed said: 'You cried in vain. If he
had lain (with the belt on) a little longer I could have provided
him with more troops.' According to another version of the
legend Mammed-Hodja did not pay any attention to the weeping
and crying of women and continued his prayers. Yacoub died
three times and came back to life again. Then Mammed-Hodja

said to those present: 'After my death, my place will be taken by
him.'

Though clothed in a Muslim garb, the beliefs contain some
features pointing to their shamanistic origin. The possession
of helping spirits, inheriting the spirits, the ability to tell
fortunes, to find lost things, and to cure lunatics - all these
features are typical of the Turkmenian porhan. The legends
about the initiation of Yacoub-Hodja find their parallel in the
folk beliefs of the peoples in Siberia according to which, in
becoming a shaman, a man dies and then rises from the dead.
The very ritual of curing the sick as practised by the hodjas
has some features in common with shamanistic performance.
Thus, both the hodja and the shaman tell what colour of wool
the animal to be sacrificed for propitiating the spirits and
obtaining the cure should be.

From the point of view of the Nokhurli Turkmen the difference
between the shaman and the hodja having spirits in his possession
is negligible. This can be easily understood if we take into
account the fact that the last shaman in Nokhur named Allahverdi
was descended from a hodja (from the group of the 'Ekme' -
Hodjas). Why is it then that hodjas possessing the jinns are
called porhan in some but not in other cases? Old people from
Nokhur are unable to provide any clear answer. Some elders
reduce the matter to literacy: if the hodja who meets a 'troop'
should be illiterate he becomes a shaman. But others disagree.

Evidently the hodjas themselves equated their activities and
shamanistic practices. The following witness account goes to
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confirm this. A shaman from another village was invited to
Nokhur to cure infertility in the beautiful wife of one of the
local residents. At the height of the shaman performance Nazar-
Hodja (the son of Ovez-Hodja) entered the house. He stood and
said nothing but all those present noticed that the excitement of
the shaman diminished. One of the Nokhurli upbraided Nazar-
Hodja for this and said: 'Why do you interfere? What have you
come for?' The hodja beside himself with anger jumped to the
middle of the room and caught something in the air with his
hand (what he caught was the jinns of the shaman). He said to
the porhan: 'You have no right to carry on your rituals where
we are now!' The performance of the shaman was, of course,
discontinued. In this story the hodja felt insulted that the
driving away of the jinns had been entrusted to someone else.
In other words, one shaman was offended only because the
invitation was extended not to him but to another shaman. This
story also points to the identity of the functions performed by
the shaman and by the hodja, with the jinns at his command. In
fact, the only detail that places them apart consists in the way
they are performed. The hodja heals by prayer, the shaman -
by specific rituals. It does not follow from the story that, com-
pared to the shaman, the hodja with his troop should necessarily
be superior in force. To the question '‘Who is stronger - the
hodja or the porhan?' - some believers replied, 'The stronger is
the one whose "troop" is larger'.(51)

Such beliefs associated with the hodjas are not specifically
Turkmenian., Among other peoples of Central Asia there were
cases when some representatives of the hodjas were endowed
with shamanistic functions. For example, in the Uzbek settlement
Karamurt (the Sairam District, the Chimkent Region of the
Kazakh SSR) in the 1930s one Abbaskhan, a representative of
the local group of the hodjas, showed unexpected shamanistic
abilities. In his youth he was a pupil of a mullah and wished to
become a reader of the Holy Qur'an but could not remember the
words because of his poor memory. He was passionately fond of
riding on horseback. His nimble and fast horse was famed far
and wide and some people were even convinced that the horse
possessed invisible wings. When, fearing for the life of his son,
Abbaskhan's father sold the horse, Abbaskhan fell seriously ill.
He was constantly raving, pronouncing some lines from spiritual
verses and accompanying his declaration with gestures. Once he
spent a night near the tomb of a saint and saw spirits in his
dream. The latter instructed him to hold during the reading a
rattle made from the deer horn. This was made by the local
smith and Abbaskhan was thus given the nickname 'Shakildak-
ishan' (rattle-ishan).

Abbaskhan spent little time at home. Usually, he walked
around the surrounding villages and loudly sang spiritual verses
for which he received donations from believers. Like the calandar
dervishes of the Nakshbandia order he attached to his belt a
special vessel 'kashkul' for collection of alms. Abbaskhan's con-
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stant occupation was reading spiritual verses and it was taken
by the people as a manifestation of his contact with spirits.
Once he was asked as to why he kept his eyes closed and

his head bowed low when reading the verses. 'When I am
reading the verses the spirits - devs, paris, jinns - are hover-
ing over my head', replied Abbaskhan, 'Once I already looked
at them and have become insane'. His rattle was considered a
ritual object. When Abbaskhan swung it people would say, 'He
is calling in the troop (of his jinns).'

Abbaskhan also undertook to cure the sick. His ritual of curing
was simple. He applied his rattle three times to the forehead of
the sick person, said a prayer and then pronounced: 'God help
you, go, you will recover.' He was also famous as a skillful
fortune-teller. Since, in the opinion of believers, he was assisted
in curing and fortune-telling by spirits he was regarded as a
kind of shaman and was also called Abbaskhan-bakshi (bakshi
is shaman in Uzbek). Thus, Abbaskhan manifested the features
of both the itinerant dervish and the shaman.(52)

In summing up the foregoing, I wish to point out that the customs
associated with the honour groups among the Turkmen contain
strong pre-Muslim elements. The general Muslim tradition of
venerating the Prophet's descendants is united with the ancient
local traditions traced to the cult of ancestors, which was
brought into being by the tribal-clan structure of society.
Especially strong are the survivals of shamanism. There are

a number of facts which provide a sufficient basis for a hypo-
thesis that the emergence of some groups of the ovlyads was
associated with local Sufism in its declining, vulgarized, and
common folk forms. The evidence cited in this paper confirms
the scientific view that the local peculiarities of Islam in some
parts of the 'Muslim World' owe their existence to those beliefs
and rituals which are an echo of earlier cults.
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