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QUTLUT" BOLZUN!

A Contribution to the history of the concept of ‘fortune’ among the Turks
(Part one)

By Aressio Bomsact (Napoli)

I apologize first of all to Prof. ANaNIASZ ZAsAczKOWSKI and to my readers,
for having used a play on words in the title: in fact it means two different things.
As augural expression it states my wish that the special occasion celebrated by
this book may indeed “‘occur with fortunc!. On the other hand it means that
the theme of the present article is based upon the word qut ‘fortune’. At first my
- only aim was to draw attention to the word qut used in Turkish Islamic literary

texts as a complement to royal titles (see later on §§ 13 and 14), a use that has
already been witnessed in the preislamic epoch. So, having had the opportunity
of carrying out research into the most ancient evidence of the word, it seemed
useful to me to collect all these old usages of the word and classify them in such
& way as to contribute to the semantic history of qut and at the same time of
the concept of “fortune” among the Turks.

-There is a theory by H. H. ScHAEDER about the etymology of the word gut.
In a paper presented in 1928 to the fifth “Deutscher Orientalistentag” in Bonn,
he stated that qut in Manichean texts and in the titles of the qaghans of the
Uighurs is employed for the Middle-Iranian farrah (Old-Iranian *hrarnah) and
therefore it means also “Royal Fortune” and then he supposed that the Turkish
word is not only a “Lehniibersetzung”, but perhaps a “Lehnwort” and derives

from Old Iranian *kauta, ineaning as *hvarnah ‘Royal Fortune2. Later W.
Korwicz, in an article published in 1934, without hinting at the etymology by
SCHAEDER and without giving an etymology of his own, supposed that the
original meaning of qut was ‘soul’, as in the use of the Turkish shamanist people
until recent timess. Lastly, in an article issued in 1962, J. P. Roux. without
referring to Korwicz, promised that he would demonstrate that quf has the
original meaning of ‘viatique de vie’, ‘Ame d’origine divine’, in a future exten-

“ sive paper, based not on the texts, but only on the data of the ethnography!.

- Such theories, which are concerned with the prehistory rather than the

history of qut will be discussed after the analysis of the texts that ScHAEDER had
not time to analyse, that Korwicz only sketched, and that Rou x seerus not to
consider..

! For ancient evidence of the phrase qutluy bolzun ‘may it be lucky !’ see later on
§§ 3and 9. .

* H. H. Scuaepkr, Uber einige mitteliranische und osttiirkische Ableitungen aus
altir. kavi, in: ZDM, 7/1928, pp- XCIV-XCVI.

3 W. Korwicz, Formules initiales des documents mongols aux NIII-c et XIV-.e
8s., in: Rocznik Orientalistyczny 10/1934, pp. 131-157 (particularly p. 147). This
theory is summarized in ,,Contributions & Thistoire de I’Asie Centrale,* in: Rocznik
Orientalistyczny 15/1939-1949, pp. 193-195.

* J.-P. Roux, La religion des Tures de 4’Orkhon, des VIIe ct VIIIe siécles, in:
Re(;me de I'histoire des religions 161/1962, Pp- 1-24 and 199-231 (particularly pp. 23
and 216).
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The data collected here result from a perusal of all the Old Turkish texts
contained in the bibliography of the ““Alttiirkische Grammatik™, Leipzig 1941,
by A. voN Ganaix (later: ATG.), quoted according to the abbreviations shown
there on pp. XVI-XVII. I also consulted the texts published after that biblio-
graphy, which will be quoted when they occur. The abbreviations TT VIII, IX
and X refer to the continuation of the series ‘“Tiirkische Turfantexte”, published
in the Abhandlungen der Deutschen Akademie der Wissenschaften, Klasse
fiir Sprache, Literatur und Kunst, respectively in the volumes pertaining to
the years 1954, 1958 and 1959. The “Pamjatniki drevnotjurkskoj pis’mennosti”
(Moscow-Leningrad 1951) by S. E. Marov are indicated by the abbreviation
Pam. The Chuastuanifi (ATG.: Ch.) is quoted on the base of the recent edition
by L. V. Dmrrrieva in: Tjurkologidéskie issledovanija, Moscow-Leningrad
1963, pp. 214-232. Each text is quoted according to the most recent edition.
The transcription has been made uniform. Unless indicated otherwise, numerals
indicate the lines of the texts.

1. In the earliest evidencel, the word qut is represented by the derivative
qutluy, composed of qut and the denominal suffix -liy ‘mit etwas versehen’, ‘zu
etwas gehorig” (ATG. § 53, 77, 333). Quiluy appears as a proper noun or epithet
(it is not always possible to distinguish between the two) in ancient Chinese
history books in two different forms of translitteration: f & jk and.§ fif} 7
respectively, equivalent to kuat-tuok-luk (B. KARLGREN, Grammata serica,
Stockholm 1940, nn. 486, 1019 g, 1208 h — which can also be understood as

':_ qutuyluy') and kuat-tuat-luk (ib. 486 a,496 h, 1208 h). Quéluy translitterated in

the first way refers to a prince (tegin) who was twice Ambassador to Chinain 618
~ A.D.and to Bilga Qagan, General (fu-tu) of the K’i-tan army in 718 A. D.3.

- At times the first transcription and at others the second (therefore may be
both are equivalent) are used as a noun referring to the qaghan T’u-chiieh Iltiri8

11 leave out doubtful or not sufficiently certain ancient evidence. The wall of the
parodos of the South theatre of Gerasa (Jordanie) bears a graffito (II-1II century
B. C.) with the name ’Avviog Kétpay. This name has been connected with the Proto-
bulgarian names Kétpayog and Kézpayot: cf. G. VERNADSKY, Gerasa 1938, p.400n. 1
and F. ALTHEM, Geschichte der Hunnen I, Berlin 1959, pp. 15~16. The Protobul-
garian names seem to be connected to that of the Kovtpiyoupot (G. MoRAVCSIK, Byzan-
tinoturcica II, Budapest 1943, pp. 147 and 152-153), which Altheim (1. cit.)
- derives from the Turkish *qut taray ‘gliickliche Abstammung’.

Qut is with more probability (see also later the conclusions) connected with-the
epithet which in T8’ien-Han shu chapter 94 is reforred to the Hsiung-nu sovereigns:
ch’eng-li ku £'u and explained as ‘the son of Heaven’. F. W. K. MULLER identified this

. epithet with the Turkish tingri qut ‘himmlische (oder gottliche) Majestit’ (Uigu-
rische Glossen, in: Ostasiatische Zeitschrift 8/1920, Festschrift Hirth, p. 316: see
. also A. voN GaBaiN, Hunnisch-tiirkische Bezichungen, in: Zeki Velidi Togan’a
armagan, Istanbul 1955, p. 22; F. ALTHEIM, op. cit., p. 242. Objections to this
identification have been made by K. SHIRATORI, Sur l'origine des Hiong-nu, in:
Journal Asiatique, year 1923, p. 75.

2 Liv Mau-Tsai1, Die chinesischen Nachrichten zur Geschichte der Ost-Tiirken
(T’u-kiie), Wiesbaden 1958, pp. 133, 182, 283, 413, 420, 572.

3 Ib. p. 225 (for the Chinese transcription see index p. 787).
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(691-716)! and the second seems to be-used as an epithet, referring to the
gaghans Qapavyan-in 714 A. D. (§ 2) and Bilgi 'in 7402, and also to P’o-fu,
daughter of the famous minister Tonyuquq and wife of the qaghan Bilgi (716
to 734)%. In addition we find the noun @Quiluy (in the second form of trans-
cription) applied to a king of Wakhan in 7204, to a yabyu of Tokharistan
who was also king of the Efthalites in 7295, and to chieftains of the Tirkas
tribes mentioned in connection with the years 742, 743, 744, 749, 753 (probably
the same gentleman in all or most cases)®.

The name of a certain Qutluy, a éigsi (Chincse title: ﬁ[j 8 tz’u-shih)?
is also found in an undated runic Turkish inscription of the Yenissei group, yet
very probably belonging to an ancient epoch (Ca-x6l VII. I)®. Hence the noun
or epithet quiluy was enjoyed by many Uighur gaghans as various sources attest
(§ 4). There is a later usage of this ephitet, referring to a Kirgiz chieftain, found
in a runic inscription in Siiji, Mongolia (about 840 A. D.) (Pam. p. 76).

The frequency of the use of Quiluy makes us suppose that it was a noun or
epithet which enjoyed a particular preference. In some cases it is probable that
the personalities who held this title were not Turks. The morphological struc-
ture of the word, however, assures us that it is Turkish. The fact that Qutluy
- is used to indicate personalities of very high rank may be the result of the special
character of the sources in which we find this word. It is evident that gut in
- qutluy is used as an attribute which characterises a certain person, as ‘fortune’

could be. Therefore we may suppose a meaning similar to the onc we deduce
from the Orkhon inscriptions (§ 3), which are & little later or contemporary with
the different evidence of qutluy we have enumerated above, and then we may
translaté it as ‘fortunate’. In the case where the word is used as a noun referring -
to qaghans, it is not to be excluded that the idea of ‘Royal Fortune’ is indicated
too (§§ 3. 5). :

1Cf. ib., p. 787 s. v. Ku-to-lu (= A-schi-na Ku-to-lu) and E. CrAvANXES, Docu-
ments sur les Tou-kiue (Tures) occidentaux, (reprint Paris, s. d.), p- 282 n. 5. Iltiri§
was the name as sovcreign, cf. V. THoMSEN, Alttiirkische Inschriften aus der Mon-
golei, in: ZDMG, 78/1924, p. 126. According to the Chinese inscription for Kiil
Tegin, the father of Iltiris had also vhe name (or epithet) Qutluy, cf. M. E. H. PARKER,
-L’inscription chinoise du monument I, in: V. THoMsEx, Inscriptions de ’Orkhon

“déchiffrées, Helsinki 1896, p. 213 (the notice is not confirmed elsewhere).

? P. PELLIOT, Neuf notes sur des questions d’Asie Centrale, in: T’oung Pao 26/1929,
pp- 238 sgg.; L1u Mavu-Tsai, op. cit., p. 622; E. CHAVANNES, op. cit., Notes additio-
nelles, pp. 63 n. 3, 65 n. 2; 105 s. v. Pi-k’ia kou-tou-luo kagan. Ib. p. 89 n. 1. Kou-tou
che:hou is named, who in the index p. 102 appears as Qutluy yabyu.

3 Liv Mau-Tsai, op. cit., p. 231.

¢ E. CHAVANNES, 0p. cit., p. 165 (Chinese transcription on p. 344, s. v. Lo-lu-i-t’o
Kou-tou-lou); Notecs add. p. 42. -

5 Ib. p. 158. )

¢ Ib. see index p. 102.

? F. W. K. MULLER, Der Hofstaat cines Uiguren-Konigs, in: Festschrift V. Thom-
sen, Leipzig 1912, p. 212; H. W. BaiLey, Turks in Khotanese Texts, in: Journal of
the Royal Asiatic Society, 1930, p. 90.

8 8. E. Marov, Enisejskaja pis’'mennost’ Tjurkov, Moscow-Leningrad 1952.
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2. A Chinese source has handed down to us the titles used by the Turkish
qaghan Qapayan or Qapyan (692-716) when he addressed to the emperor of
China in 714'. The same titles occur in a Chinese funerary inscription con-
cerning his daughter who died in 719: & | 73 S 3 K B 28555 KB nlf
ik Uien shang té kuo-pao Uien-nan t'u-ch’iieh shéng Vien ku-tu-lu?. P. PELLIOT
translates: “qui a obtenu au Ciel la récompense, fils du Ciel, dieu saint des T’ou-
kioue, kou-tou-lou” and suggests that the Chinese words should be understood
as equivalent to Turkish: tingridi qut bulmis tangrikin tirk quthvy (tingrikdn
would be represented by ¢’ien nan ‘son or child of Heaven’ as well as by shéng
tien ‘Holy Heaven’; for ku-tu-lu = qutluy sec § 1)>. We are particularly
interested in the formula tingridi qut bulmis, which was reconstructed by
PELLIOT from the Chinese: £ien shang té kuo pao ‘qui a obtenu du Ciel la récom-
pense’. The reconstruction is justified, provided we put the same formula in
relation to other data. On the one hand, the connection of royalty to Heaven
is to be observed in the titles of the qaghan Sha-po-liie (581-587) who would
have taken, according to Chinese sources, the following title: “born in Heaven,
wise son of the Heaven (f'ien tse), qaghan of the T’u-chiieh kingdom™4; the
successor of Qapavan, Bilgi Qavan, in the Orkhon inscriptions qualifies him-
self as tingritdg, lingridi bolmis ‘alike to Heaven, born in (or: from) Heaven’®

" and. his son: tangritdg tingri yaratmi¥ ‘alike to Heaven, created by Heaven’.
" On the other hand that there exists a qut particular to the gaghan is staied in
* the Orkhon inscriptions; this gut must be understand as ‘Royal Fortune’ as we
shall illustrate later. In other words, in the formula tdngridd qut bulini¥ which
would mean ‘who obtained Fortune (or Majesty) in (or: from)-Teaven’, the
aforesaid two notions are blended in afirming the nature of the heavenly
charisma of the Royal Fortune. Another argument which justifies the recon-
- struction of PELLIOT is that the epithet tdngridi qut bulnis is surely attested as
regards the Uighur qaghan Il Tutmi¥ Bogii (759-780) and his successors (§4).
A difficulty which PELLIOT did not consider is how gu?, in the meaning he gives
to this word (“félicité” or “majesté”), corresponds to the Chinese kuo pao,
which he translates ‘recompence’. A relation between the Chinese kuo pao which
could be analysed in the two terms kuo ‘fruit’ and pao ‘recompence’, and the
Turkish qut could be found by having recourse to Buddhist religious meaning.
In effect, the Chinese kuo (fruit), first term of kwo pao, with meaning equal to

1 Cf. L1u Mau-Tsar, op. cit., pp. 458 and 751 note 556. :

2 E. CHAVANNES, Epitaphes de deux princesses turques de ’époche des T’ang, in:
. Festschrift V. Thomsen, cit., pp. 82-87; P. PeLLIOT, La fille de Mo-tch’o Qagahan
et ses rapports avec Kiil Tegin, in: T’oung Pao 13/1912, pp. 301-306; id., L ’Edition
collective des oeuvres de Wang Kouo-wei, ib. 26/1929, pp. 151-153.

3 L’édition, cit., p. 152.

¢ P, PeLLIOT, Neuf notes, cit., pp. 209-210; L1u Mau-Tsar, op. cit., pp. 458 and
751 note 556. .

5 In the funerary inscription mentioned above the epithet t'ien shang € ‘who
obtained in Heaven’ refers to Bilgi Qayan, without any direct object. P. PELLIOT,
1. cit., supposes that in this case the Chinese words are for the Turkish tangrida
bulmis and adds: “on voit par la que, sous les T angs, on comprenait en Chine ces
formules avec bulmis, et non avec bolmid, que qut soit exprimé ou non”.
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the Sanskrit phala ‘religious fruition, is rendered in Turkish as qut in
Buddhist texts (§ 9). Kuo pao, as Buddhist word then means: “retribution for
good or evil deeds, implying that different conditions in this (or any) life are
the variant ripenings, or fruit, of seed sown in previous life or lives’’2. The equi-
valence kuo = quf is surely a datum in favour of the reconstruction of PELLIOT,
but the presence of a Buddhist notion in the titles of Qapayan is surprising.
It is true that the Buddhist propaganda reached the Zuan-zuan, predecessors of
thie Turks in the empire of Mongolia, and the same Turks in the second half
of the sixth century®. Nevertheless, there is nothing which certifies that Buddhism
was later practiced by their sovereigns. Therefore it would seem probable that
kuo-pao ‘fruit — retribution’, was a Chinese Buddhist interpretation of the
Turkish qut, actually having the profane value of ‘Royal Fortune’. However
in the epitaph of the daugther of the qaghan there is no hint of Buddhism.

Kotwicz, according to the theory mentioned at the beginning of this paper,
understands the formula lingridd qut bulmi§ (referred to the Uighur qaghans)
in the meaning that the qaghans received their gut ‘leur 4me, leur bonheur’ from
Heaven, adding however that: “ce qut 13 devait étre différent du qut que rece-
vait, de fagon normale, 'homme ordinaire et il assurait aux khagans des apti-
tudes exstraordinaires, I’éclat et la majesté’s. .

3. In the Orkhon inscriptions, related to the prince Kiil Tegin, of 732 (I) and
" tothe qaghan Bilgi, of 735 (1I), the word qut occurs more than once, in a meaning
variously understood by the interpreters, and which could be generally translated
“fortune’, unless further information should be given on the value of this word.

Bilgd Qavan, saying: tingri yarligaduq diin, 6ziim qutum bar ibin, gayan
olurtim ‘by god’s will, because I have fortune (transl. THOMSEN-SCHAEDER,
p- 142: hoher Beruf; Pam. p. 35: séast’e) I seated as qaghan’ (IS 9-10 =IIN 7)%,
states that he became souvereign by the will of God, understood as a person
who issues his own decrees®, and by an attribute of his own, the ‘fortune’,
understood as a force bestowing success. It is not clear whether this force is to be
understood as a heavenly charisma, because there is not a direct connection bet-
ween fortune and god's will, on the contrary the former seems well
. separated from the latter, as divine will and personal merit are distinguished

.in another passage: tingri yarligaduq idiin min gazyanduq iiéin ‘by god’s .
7 ! E. EpcerToN, Buddhist hybrid Sanskrit Grammar & Dictionary, II, New
. Haven 1953, p. 395. .

* W. E. SoornirL and L. Hopous, A Dictionary of Chinese Buddhist terms,
London 1937, p. 264. L1y Ma©-Tsar, op. cit., p. 458, translates kuo-pao as ‘Frucht-
vergeltung’ and considers it equivalent to sanskrit vipake ‘maturation, coming to
fruition (of action)’, E. EDGERTON, op. cit., p. 491. ]

3 A. vox GasaIN, Buddhistische Tiirkenmission, in: Asiatica. Festschrift fiir F.
Weller, Leipzig 1954, pp. 161-173. Nothing more in L1v Mau-Tsar, op. cit., pp. 461
to 462,

* W. Korwicz, Formules, cit., p. 147.

® For the translation THOMSEN-SCHAEDER see V. THOMSEN, Alttiirkische In-
schriften, cit.

¢ For the conception of Heaven as a God-person see the extensive account in
P. W. ScumipT, Der Ursprung der Gottesidee, IX, Freiburg (Swiss) 1949, pp. 8 sqq.
The meaning of yarliga- has been determined by R. Giraup, L’empire des Turcs
Célestes, Paris 1960, p. 104 (where the form yarligqa- is preferred).
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will and by my victory (over the Oghuzes) (II E 33)!. The concept of
‘fortune’ is better specified in another passage: tingri yarliqazu, quium bar dtin,
iliigiim bar iidin oltadi budunuy tirgiiri igitim; yaling budunuy tonluy, éiyany
budunuy bay qiltim az budunwy ikis giltim ‘by God’s will2, by my prosperous
fortune'(THOMSEN-SCHAEDER, p- 150: die hohe Wiirde und das Schicksalslos;
Pam., p. 40: séast’e i udada) I brought to life the people that was on the point
of perishing, I clothed the people that was naked, I increased the people that was
scanty’ (I E 29 = II N 23-24). In this passage beside the word qut we have the
word iiliig whose etymological meaning is ‘portion’, from the root l- ‘to divide’s.
Uliig occurs with such a meaning alone e. g. in the inscription of Tonyuquq
(W. 4). There, likewise Persian baxt or Greek poipx (both derived from roots
meaning ‘to divide’) it has probably the value of ‘allotted destiny’ (the trans-
lation ‘Schicksalslos’ by THOMSEN-SCHAEDER is to be preferred to ‘udata’ by
Marov). However it is uncertain whether in the hendiadys qut-iiliig, which we
shall see occuring frequently, the two terms are to be understood each one
in its own meaning, or; as it happens commonly in Turkish hendiadyses, the
second term specifies the first. In the context the notion of ‘prosperity’ seems
to be associated with that of ‘fortune’ and therefore I proposed to translate
jointly the two terms by ‘prosperous fortune’. :

In the passages mentioned, qut appears as a prerogative of the king. How-
ever, an intrinsic connection between gut and regality is not expressly stated.
. On the contrary, this happens in two other passages which clearly express the

_ concept of ‘royal fortune’. It is supposed that in one of them, which belongs to
a lacunose text, Bilgi Qayan speaks of the death of his father aud of the short
reign of a brother: the phrase: dizi ldngri idug yer sub (... [?] [qal)yan quii
taplamad;i driné ‘above the Heaven, the holy Yir-sub, [. . . ?] the Qaghan’s
fortune apparently were not favourable’ (ILE 35)seems to refer to this reign?.
A different translation, proposed by R. Giraub: . ne confirmérent pas
le Bonheur de ce Kagan' meets with the difficulty that the suffix of the
accusative, which should be requested by a name with a possessive suffix (quti)
(cf. ATG. § 391) is lacking. The ‘royal fortune’ seems to present itself in the
form of hypostasis together with two typical divinities of the old Turkish pan-
theon: Tangri and Yir-sub. Korwicz advanced the supposition that: “nous
n’avons probablement pas ici I'idée abstraite de ‘Gliick’, mais bien celle de son
ame, obtenue du Ciel, et qui agit ici & I'instar d’un é&tre vivant”e. Unfortu-
nately the exact understanding of this passage is difficult on account of the gap
before the word qut, which THOMSEN proposed tofill with : @éim ‘my elder brother™.

1 For the meaning of gazyan- see R. GIRAUD, op. cit., p. 96.

- Yarligazu is a gerund, cf. ATG. § 215, R. GIRAUD, op. cit., pp. 16 and 132.
Mavov (Pam. 40) translates: ‘da budet — ko mne — Nebo blagosklonno’.

3 On this root sce L. Bazin, Les noms tures et mongols de la constellation des
Pléiades, in: Acta Orientalia Academiae Scientiarum Hungaricae 10/1960, pp. 295
to 297. Is the name of the god Ulgéin connected in some way with this root ?

& For ariné of. V. THOMSEN, Turcica, Helsinki 1916, pp. 33-44 = Sammlede Af-
handlinger III, Kopenhagen and Cristiania 1922, pp. 122-134.

5 R. G1ravUD, op. cit., p. 105.

¢ Formules, cit., p. 157.

? Inscriptions, cit., p. 126.° .
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The other passage is the following: Umaytdy dgim qatun qutinya, inim Kil
tegin iir at buldi ‘by virtue of the Fortune of my mother’ (THOMSEN-SCHAEDER,
pp. 150-151: zum Gliick fiir meine Mutter; Pam. 40: dlja, t. e. na radosti, ee
belidestva moej materi), the queen like Umay, my younger brother Kiil Tegin
obtained his virile name’ (I E 31). Rather than with the generic expression ‘for
the fortune of my mother’ (THOMSEN-SCHAEDER), or, giving to gatun quti the
value of a Court formula (which perhaps could be done for a second time, cf.
§ 6), as does MaLov, the dative in gatun qutinya could eventually be translated,
as I proposed, in the way MaLov (elsewhere) understood the expression tdngri
kidingd (Pam. p. 81 1. 25) ‘po mogudcestvu neba’, that is ‘by virtue of the power
of Heaven’ (for such a use of the dative cf. ATG. § 389). It does not exclude
the possibility that the “fortune’ of the mother acquired a charismatic value by
the assigning of the virile name!.

In the inscription of Bilgd Qayan the term idugut, that is idug qut ‘the holy
fortune’, occurs as a title referred to the chief of the Basmils (I1 E 25). The
adjective idug ‘holy’ certifies the sacral character of qut ‘fortune’?. The ab-
stract notion of ‘fortune’ is personified by a national leader, may be through the
concept of “royal fortune”. :

The word qut and the adjective qutluy, derived from it (§ 1), occur at last -
in a group of Turkish inscriptions in runic letters of Xoitu-Tamir, in Mongolia,
. approximately contemporary with the Orkhon inscriptions, in the meaning of
- fortune’ and ‘fortunate’, at least judging by the phrase: bi baliga barirbiz,

anda qutluy bolzun ‘we go to Bi3 Baliq, may be there with fortune!’s,

4. Chinese historical works, the Turkish inscription of Sine Usu and espe-
cially the trilingual inscription of Qara Balyasun (Turkish, Chinese, Sogdian),
Manichean texts handed down the (almost complete) series of the titles borne by
the thirteen qaghans of the Uighurs, who after supplanting the Turks (T'u-
chiieh) ruled over Mongolia between 744 and 840%. Many of them, starting

" from the first, were named Qutluy. The second sovereign of the dynasty, Il

. 1 Kiil Tegin was then ten years old. About dr at see A. voN GaBAIN, Inhalt und
magische Bedeutung der alttiirkischen Inschriften, in: Anthropos 48/1953, p. 546.
- 2 For idug see V. THOMSEN, Inscriptions, cit., p. 144; C. BROCKELMANN, Volks-
kundliches aus Ostturkestan, in: Asia Major 2/1925, p. 118; R. GirauD, op. cit.,
p.. 104; J.-P. Roux, La Religion ete., cit., p. 202. The word is connected with the
verb id- ‘to leave free’ for a sacral interdiction. '

3 §. E. MarLov, Pamjatniki drevnetjurkskoj pis’mennosti Mongolii i Kirgizii,
Moscow-Leningrad 1959, p. 47. See also RAMSTEDT, GRANG, Aavro, Materialien zu
den alttiirkischen Inschriften der Mongolei, in: Journal de la Société Finno-ougrien-
ne 60/1958. -

1 A survey of these titles is in J. R. HaMiLTON, Les OQuigours a I’époque des cing
dynasties, Paris 1955, pp. 139-142. It may be complemented by A. voN GABAIN,
Steppe und Stadt im Leben der éltesten Tiirken, in: Der Islam 29/1949, pp. 50-62;
id., Alttirkische Datierungsformen, in: UAJb. 27/1955, pp. 191-203: and the edition
of the Sogdian text of Qara Balyasun by O. HANSEN, Zur soghdischen Inschrift auf
dom dreisprachigen Denkmal von Karabalyasun, in: JSFOu. 44/1930. For the in-
seription of Sine Usu see: R and 8. E. Marov, cit. Qara Balyasun: Turkish text by
" W.RaDLOFF, Die alttiirkischen Inschriften der Mongolei, I. 8. Petershurg 1895, pp.
291-294; Chinese text by G. ScHLEGEL, Die chinesische Inschrift auf dem uiguri-
schen Denkmal in Kara Balgassun, Helsinki 1896 = MSFOu IX) and E. CHAVANNES
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Ttmis Bilgd (747-759), beside qualifying himself as tingridi bolmi§ ‘born in
Heaven’, as the T"u-chiich qaghans (§ 2) (Sine Usu and Qara Balyasun: Chinese
and Sogdian texts, in transcription from Turkish), bore the title idug qut (Sine
Usu 4 —uncertain lecture!), attributed before to the Basmil chiefs (§3). Problably
this title was assumed by a predecessor, after defeating the Basmils in 7441,

The epithets tingri ilig and tingrikin (= tingri + ganr) ‘celestial’ or ‘divine
king’ are attributed to the third sovereign of the dynasty, Il Tutmi3 Bilga (759
to 780), who is responsible for the introduction of Manichaeism as the State
religion in 762, in fragments of Manichean texts in Turkish found at Turfan
(Chinese Turkestan)2. The formula tingridi qut bulmis ‘who found Fortune in
Heaven’ is referred to the same sovereign in another Manichean fragment in
Sogdian, coming also from Turfan®. We saw that this formula is supposed to
occur already in the titles of the T’u-chiieh Qaghan Qapayan (§ 2).

This formula, whether or not it continues an older one, could be inspired by
the profession of the Manichaeism recently adopted because it emphasizes the
value of heavenly charism for the royal fortune. We can compare the Turkish
formula tingridi qut bulmis with other similar ones occurring beside it in the
Chinese and Sogdian texts of the Qara Balyasun inscription. In the Chinese text
the Uighur emperor Alp Bilgi (808-821), to whom the inscription belongs, is said
% 5 Z & shou ming chi chiin ‘the prince whose destiny was fixed (by Hea-
ven), according to the well known Chinese conception of the Emperors’
- 'ien ming ‘mandate of Heaven’. In the Sogdian text we have: MN Byéty prafyty

- that received the Fortune (pra < Old-Ir. *hvarnah) from Heavzn’s, A similar
expression: MN fydty prnfyrty, occurs at the beginning of a Sogdian letter in
Uighur script preserved in the British Museum¢. (To be continued).

—P. PELLIOT, Un Traité manichéen retrouvé en Chine, in: Jourpal Asiatique, year
1913, pp. 177-199; Sogdian text by O. HANSEN, op. cit. All the three texts are
fragmentary (especially the Turkish one) and a comprehensive reconstruction is
. lacking. In the Chinese and Sogdian texts the Turkish titles are referred in tran-

scription. ’ ,

! A. vox GaBaIN, Steppe und Stadt, cit., p. 43 and Das uigurische Kénigreich von
Chotscho 830-1250, Berlin 1961 (= SBAW, KI. fiir Sprachen, Lit. und Kunst,
Jahrg. 1961 n° 5), p. 21.

' 2 TT II A passim, cf. A. voN GABAIN, Steppe und Stadt, cit., p. 58 (6. Text) and
A. vox LE CoqQ, Ein manichiisches Buchfragment aus Chotscho, in: Festschrift V.
Thomsen, Leipzig 1912, pp. 147 and 149, cf. A. vox GaBAIN, 1. cit., pp. 58-59 (7.
Text). .

3 F. W. K. MULLER, Der Hofstaat, cit., p. 208, cf. A. voN GABAIN, 1. cit., p. 59
(9. Text). : .

- *G. ScHLEGEL, 1. cit., p. 13. 5 O. HANSEN, op. cit.; pp- 15 and 38.
¢ British Museum Or 8212 (89). The quotation in O. HANSEN, op. cit., p. 38, is to
- be corrected, cf. H. REICHELT, Die Soghdischen Handschriftenreste des Britischen

Museums, II, Heidelberg 1931, p. 61. The two phrases in the inseription and in the

letter are identified by O. HaNsEN, op. cit., p. 38. MN ‘from’ is the usual beginning

of Sogdian letters and in the letter it has certainly this value, so we can translate:

“from the lords prosperous and fortunate kings” (cf. H. W. BAILEY, Zoroastrian

problems in the ninth-century books, Oxford 1943, p- 56). But we may suppose that
. & second MN referred to ByyS$ty was omitted. In the inscription MN seems to
refer to Byysty, but the text, being lacunose, does not allow a definitive Jjudgement.
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QUTLUT BOLSUN!
(Part two)*

By Avrgssio Bomsact (Napoli)

5. It is not certain whether an enlargement of the same formula: ay
tingridd qut bulmi¥ ‘who found Fortune n (or from) the Moon Heaven’ does or
does not refer to the mentioned Il Tutmis Bilgd (759-780). We can doubt that a
document, in which the said enlarged formula occurs, coming from the zone
of Turfan, and precisely the colophon of a Turkish Manichean manuseript,
is to be dated in the reign of this sovereign!. However, formulas with the
expression ay tdngri ‘Moon Heaven’, and precisely ay tingridg bolmis ‘born
in the Moon Heaven’, ay tingridi diliig bulmi¥ ‘who found fortune in the
Moon Heaven’ (for iiliig see § 3) and ay tdngridd qut bulmi§ ‘who found For-
tune in the Moon Heaven’, are attributed to Uighur sovereigns who ruled
respectively during the periods: 789-790, 795-805, 805-808%. Alp Bilgd
Qagan (808-821) seems at first to have borne the epithet ay tingridd qut
bulmi$, which occurs in the Qara Balgasun inscription (in transcription in the
Chinese and Sogdian texts; in the Turkish text ay could be represented by
a gap) and from 812, according to a Chinese source, the epithet kiin ay tingridd
qut bulmiz®. The colophon of a manuscript containing Manichean hymns-
refers to him with the epithet ay tdngridd qut bulmist. The epithets kiin ling-
ridd dlig bulmis and ay tingridi qut bulmi$ are attributed, respectively,
kiin tingridi iiliig bulmi$ and ay tingridd qut bulmis are attributed, respectively,
to a sovereign who ruled from 821 to 824 and to two of his successors (824-832
and 832-839)5. :

- Among the Uighur sovereigns of the kingdom of Qocho (ninth - twelfth
century) the formula: ulug tangridi ‘qut bulmi¥ ‘who found Fortune in the
great Heaven’ is attributed to a sovereign who ruled from 845 (?) to 857 (?)°.
The epithet: kiin ay tangrida qut bulmis ulug qut ornanmis ‘who found Fortune
in the Sun and Mcon Heaven, on whom the great Fortune rested’ seems to

*Part one: UAJDb 36 (1965) (Pars altaica), pp. 284-291.

‘1 M III n® 28. For the date see A. VON GABAIN, L. cit., p. 55 (2. Text) and Altt.
Datierungsformen, cit., p. 195.

2 In Chinese sources, cf. J. R. Hamrron, 1. cit. In the Chinese and Sogdian
Texts of Qara Balgasun the first one bears the epithet: tingridd bolmi§ and the
second one fingridd qut bulmi$ (both epithets transcribed from the Turkish).

3 J. R. HamirTon, 1. cit. : -

¢ F. W. K. MULLER, Ein Doppelblatt aus einem manichiischen Hymnenbuch,
Msahrnamag, in: Abhandlungen der kénigl. preuBischen Akad. der Wiss. zu Berlin,
Philos.-hist. K1., Jahrg. 1912; cf. J. R. HAMILTOX, L. cit. and A. vox GaBaIN, 1. cit.,
p- 60 (11. Text) and id., Datierungsformen, cit., pp. 195-196.

£J-R. HammzonN, Loeit——

¢ Ibid.
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pertain to a sovereign of the tenth century in a votive inscription found at
Turfan (Pf. III)’. In this formula the verb ornan- ‘to take place’ (from orun
‘place’) suggests a personification of Fortune. In a similar later inscription
that king appears with the epithet kiin ay tingritig kiisindig ‘lovely as the
Sun and Moon Heaven’®.

It is likely that kiin ‘sun’ and ay ‘moon’ added to tdngri ‘heaven’ are only
efining the notion of “lummosmy , showing the two bigger sources of heavenly
light. This is the opinion expressed by G. SCHLEGEL with regard to ay tingri.
He remembers the use of ay as an epitheton ornans in.names like Ay Qan
‘Moon Prince’, Ay Kiin ‘Moon ~ Sun’, Ay Moké ‘Moon-strong’, Ay Arig
‘Moon-pure’, or the express10n ay qara at ‘moon black horse’, etc., which show
that rather than the moon in itself, its brightness is to be mtended therefore
ay tdngri should be translated rather than ‘moon heaven’, ‘bright heaven’.

Otherwise, F. W. K. MULLER sees in the expressions ay tingri and kiin
tdngri a conscious resumption of the old tradition of the Hsiung-nu, adducing
the definition of the sovereign as: “installed by the Sun and the Moon™,
But a conscious resumption by the Uighurs of the Hsiung-nu tradition, after
such a long time, seems rather unlikely, the more so because the formulas
with “sun” and ‘“‘moon” do not appear suddenly, but are clearly derived-
from the simpler one tingridi qut bulmi§, which in some way seems to con-
tinue the formula tingridi bolmis of the T’u-chiieh Qaghans, if it was not
already employed by them (§ 2).

However, the connection between regality and sun and moon is a well
kwon fact occuring in Iranian and Central-Asiatic milieus!!. As a matter of
.~ fact the mentioned votive inscription says that the sovereign is “lovely as the

.sun and the moon” and the colophon of a Manichean manuscript compares
the death of an idug qut to the setting of the sun and the accession of the new
one with the rising of the moon (M III n® 15)2, It may also be observed that
the phrases with “sun” and ‘“moon” appear after the contact of the Uighurs
with Manicheism, “‘the religion of the light”, as the Chinese called it. There-
" fore the emergence of the luminous element, represented by the two stars,

? Ibid. p. 142 n° 18; A. voN GABAIN, Steppe und Stadt, cit., pp. 56—58 (4. Text);
id., Datierungsformen, cit. p. 198 (where HaMILTON’s opinion is accepted). Against
a datation to the time of Bigii Qagan, beside the chronological arguments of
Hawmivrox, it may be observed that the inscription is inspired by the Buddhism
and not by Manicheism.

. 8J. R. HAMILTON, op. cit., p. 143 n. 19; A. voN GaBaIx, Steppe und Stadt,
' ecit. p. 58 (5. Text); id., Datxerungsformen cit., p. 198 (where a date 1008 or 1068
is proposed).

* G. SCHLEGEL, op. cit., p. 137. The quotations are from W. RapLoF¥, Versuch

_eines Worterbuches der Tiirkdialekte, II, S. Petersburg 1893, col. 5.

10 F. W. K. MSLLER, Uigurische Glossen, cit., p. 315. For the Hsiung-nu epithet
sea: J. J. M. pE Groor, Die Hunnen der vorchristlichen Zeit, I, Berlin-Leipzig
1921, p. 82; E. A. PARKER, A Thousand Years of the Tartars?, London 1924, p.
19, where it is translated: the equal of Sun and Moon.

11 Very copious references in M. Bussaari, Due statuette di Maitreya (Nota sul
simbolismo lunare nel buddhismo), in: Annali lateranensi 13/1949, pp. 355-390
and Cusanica et serica, in: Rivista degli Studi Orientali 37/1962, pp. 91-103.

12 On this text see A. vVON GABAIN, Steppe und Stadt, cit., pp. 61-62 (12. Text).
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psychopomp divinities worshipped by the Manicheans, is justified, as MULLER
already suggested. The god Moon enjoyed among them a particular favour!?
and this fact could explain the prevailing of the formula with “moon” in
comparison with that one with “sun’’ (which occurs later and alone only once).
The fact that such formulas do not refer to the qaghan Alp Qutlug (779-789),
who seems to have been an adversary of Manicheism, could be considered
significant!.

Such consideration, provided also that fingri means ‘heaven’ and ‘god’,
and the suffix -da has also the value of an ablative, could induce us to trans-
late kiin tingridid and ay tingridd respectively: ‘from the god Sun’ and ‘trom
the god Moon’, notwithstanding that kin and ay in beginning do not appear
in the formula to specify tdngri and their presence is not constant.

6. The formulas which we have examined are strictly connected with the
epithet qutlug (also qutlug iiliigliig) attributed to some gaghans!® and chiefly
with the title idug gut. As we said, the second Uighur Qaghan (747-749)
appears with this title and so the Uighur qaghans and kings are designated in
Chinese and Islamic sources (for iduq qutluglar in U II p. 87 see § 10). The
title idug qut, which in itself contains the idea of holiness (idug: see § 3),
occurs as iligimiz idug qut ‘our king, the idug qut’ (M III n® 15 recto) in a Ma-
nichean manuscript to be attributed probably to the period 821-82416. The
king is connected with his Fortune in the invocation: yitili iki yigirmili darklig
kiitliglirdin kié basut kilzin kortli kiisinéig adinéig yarug alp drddamlig badik
kiidliig iligimiz quti iizi ornanzun ‘might and aid may come from the Seven
and Twelve Mighty and Powerful and rest on the Fortune (or Majesty) of
our beautiful, lovely, noble, luminous, valiant sublime mighty king!” (ib.
verso 21-24)!7. In invocations of this kind, a feeling of religious devotion
toward a sovereign protecting Manicheism was certainly not extraneous. On
the king the “Glory of the Law” (nom quti, see § 11) reverberated: nom quti
kiidilmi¥ kintii ganimiz ‘our king himself, clothed in the “Glory of the Law™’
(M III n° 16).

A charismatic power is attributed to the Fortunes of the deceased sovereigns
and of the same throne, which are clearly conceived in the form of hypostasis:
il -Gtitkin quii ilki bogi iliglir ganglari iliglir quti bu iduq érgin quii tingri
iligimiz iduq qut Wizd ornanmagi bolzun ‘the Fortune of the country of Otiikdn
(see § 11), the Fortune of the first wise kings, of the kings his fathers, the
Fortune of this holy throne may rest upon our heavenly idug qut’ (M III n® 25
already quoted, verso 16-22).

In phrases as iligimiz quti and other similar ones (M IIT n® 23 verso 8-9,
ib. n® 27 verso 19, KP 6: gangim quti ‘the Majesty of my father — the King’),
formulas of respect are composed with quf. Snuch formulas, probably in a
second time, were referred to persons not of royal rank: Sdli bdg qutinga

13 Cf. M I1I 6 II verso 13—18 where the question is posed why in Mani’s Evange-
lion the Moon is praised before Zurvan.

14 Cf. A. voN GaBAIN, Steppe und Stadt, cit., p. 47.

15 See the survey in J. R. HaAMILTON, 1. cit. Quilug iilugliig occurs in TT IT A 87,
ef. A. voN GABAIN, Steppe und Stadt, cit., p. 58 (6. Text).

16 A, voN GABAIN, l. cit., pp. 61-62 (12. Text).

17 A, vON GABAIN, L. cit., thinks that kiélig is the name of the king.
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(U II p. 81). Similarly the epithet qutlug refers to persons who hold the offices
of tériki or tutug'®. Finally qut assumes a value which can be compared to
that of “‘His Excellency”. On the back of a letter found at Turfan by a Chinese
mission, the address is: yindd inanéu targan qutinga bég bars étigiim “To his
Excellency the targan Inandu, in Yin (?), petition of me, Biag Bars’; the letter
begins with the same formula?®. Likewise in a letter coming also from Turfan,
preserved in Moscow, we observe: buyanéi biglirim qutinga mung étiglig
Qoludi Bintung étiigim tdginiir ‘To their Excellencies the meritorious (or:
fortunate) (see §§ 9, 10) lords the petition of me Qoludi Bintung, humble
suppliant is presented’ (Pam. p. 202). Formulas of this kind persist in the
Islamic epoch (§§ 13, 14). They can be added to the inventory of Turkish
diplomacy dealt with by Prof. Zasaczrowskr in an excellent book.

In such conventional usage, in which gut in the end loses its value of char-
ism, the formulae gong fai-qui quti and qong qiu quti, referred respectively to
the Empress Dowager ( & J J§ huang tai-hou) and to the Empress ( 85
huang-hou) of China are to be considered. These formulas occur in the colophon
of a xilograph of the sutra of the Great Bear (Yitikin sutur) to be dated in
the year 1313, at the time of the Mongol dynasty of China?°. )

To such usage of qut in formulae of the ceremonial, the use of the Mongol su
.. corresponds, and this is commonly translated by ‘“fortune” or “majesty”, as
for instance: mongke (sic) t(e)ngri-yin kiidindir qagan-u swu-dur ‘by the
might of the eternal Heaven, by the Fortune of the Qaghan’, in a letter of
Argun to Philippe le Bel, of 128921, which can be compared with ba-qurvat-i
buday ba-igbal-i padisahi(sic) gahan Mangd ga’dn ‘for the might of God, for
the fortune of the sovereign of the world, Méngke Qagan’, occurring on a
coin?. A similar phrase gan suusi ‘His Imperial Majesty’ occurs in the colophon
* already mentioned. The fact is to be noted that while su refers to the Emperor, .
qut refers to the Empress, probably because qui was already attributed to
persons of a rank inferior to that of the sovereign. The Mongol word su seems
to derive from the Chinese jjif ¢su ‘happiness’, as PeLLIoT proposed?®, and
is not to be connected with other Mongol and Turkish words which mean a

18 F. W. K. MULLER, Der Hofstaat, cit., p. 210.
1* Huane WEX-PI1, T'u-lu-fan k’ao-ku chi, in: K’ao-ku-hsiieh n? 3, Peking 1954,
pl. 86. I thank Prof. Walter Fuchs who kindly lent me this volume.

. 20 See L. LicETI, Notes sur le colophon du ,,Yitikén sudur”, in: Asiatica, cit.,
pp. 397-407; M. Lewickl, Turcica et Mongolica, in: Rocznik Orientalistyczny
15/1939-1949, pp. 239-245; A. voN GaBaIN, Datierungsformen cit., pp. 201-203.

21 A. MosTAERT — F. W. CLEAVES, Les lettres de 1289 et 1305 des ilkhan Aryun
et Oljeitis & Philippe le Bel, Cambridge (Mass.) 1962, p. 17. About s see comment
pp. 18-22. v

22 E. Drouy, Notice sur les monnaies mongoles, in: Journal Asiatique (1896),
p. 507. On such formulas see W. Korwicz, Formules, cit., Neuviéme Série, Tome
VII .

23 P. PELLIOT, Les Mongols et la Papauté, in: Revue de ’Orient Chrétien 28/1931,
p. 166. The suggestion of PELLIOT is accepted by M. LEwickr and A. voN GABAIN,
1. ce. -
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kind of soul as Korwricz proposed?!. In Chinese we have phrases like F jjif

wang tsu and 55 jjif ti tsu ‘the happiness of the king or Emperor, the Imperial
Throne’,

7. In the colophon quoted in the preceding paragraph (M III n° 15) the
phrase il otiikin quti “The Fortune of the country of Otiikdn’ occurs twice:
once in the following passage (recto 14-16): ¢l dtikdn quti ki¢ biri yarligadug
4i&iin ‘because the Fortune of the country of Otiikén decreed to give force to
us’, and again in the passage already referred to (verso 1-17). Otiikén, called yi¥
‘mountain grazing ground’ in the Orkhon inscriptions?®, is the region of the
Khangai Mcuntains in Mongolia, residence first of the T’u-chiiehs then of the
Uighurs?”. The use of the verb yarliga- ‘to decree’, referred in the Orkhon in-
scription to tingri ‘Heaven — God’ (§ 3), hints at a personification of qut. A per-
sonification occurs in another colophon where qut is referred to another place-
name: goéo ulu$ iki otuz baliq quti vagsiki “The Fortune Spirit of the twenty two
towns of the realm of Qoco’ (M III n° 23 verso 6-7). The hendiadys, qu! ragsik,
is of a tautological kind, whose first term is Turkish and second Iranian
(Middle-Tranian wa@x$, see below), here evidently means ‘guardian spirit’ (for -
. othier examples of the same hendiadys see §§ 10 and 11). Qut, associated with
divinities of the Central Asiatic Buddhist pantheon, has the same value
in one of the colophons of the Uighur Maitrisimit: dstinki dzrua rormuzta
tort mxarad tingrilar viSnu mahe$ort sakantagumari qutlug qoéo ulud quti ‘above,
Brahmi, Indra, the four Kings of Heaven, Visnu, Mahe$vara, Skandhakumara,
the Fortune of the fortunate realm of Qoto’2,

The epithet qutlug refers in this passage to Qofo ulu$, and is also to be
found elsewhere, referring to Qoéo ulus (Pf. III 4), or simply to ulus (M I 26)
and also to the Chinese Empire: qutlug tavgaé ilindi (U 1 p. 13), qutlug tavgaé
ulu$ (Ht. VII 1820, 2149). In these cases it is probable that the ideas of *“‘for-
tune” and of “guardian spirit” are mingled with that of “royal fortune”,
expressed elsewhere by the same epithet (§ 6). A religious meaning is not to
be excluded (§ 10). A. voN GABAIN in the use of qutlug for the Chinese Empire
sees a reflex of the concept of a Turkish national Fortune, coming from the
memory of the To-p’a (tavgaé) dynasty which was connected with the Hsiung-nu,
as later on the Turks too. She bases also on the fact that in the Chinese text of
Ht a word corresponding to qutlug is lacking?® (but see § 10).

With regard to the phrase il Otikin quti, the sacred character that Otiikdn
(or Utiikéin) had among the ancient Turkish people may be remembered. In
a passage of the Orkhon inscriptions it is qualified as idug ‘holy’ (I E 23 =
II E 19); there is located idug bad ‘sacred source’, tamig iduq ba$ ‘sacred

24 Formules etc. cit. and Contributions etc. cit.

25 H. A. GiLEs, A Chinese-English Dictionary, London 1892, n° 11. 851. Mathews’
Chinese-English Dictionary, Cambridge (Mass.) 1956, n® 6822.

28 On the meaning of yi§ see A. voN GABAIN, Steppe und Stadt, cit., pp. 33-34.

27 On the location of Otiikén see A. vON GABAIN, L. cit., p. 37; R. GIRAUD, op.
cit., p. 172; K. CzEGLEDY, Coyay-quzi, Qara-qum, Xok-6ng, in: Acta Orientalia,
cit. 15/1962, p. 62 note 5. '

28 A. voN GABAIN, Maitrisimit, Wiesbaden 1957, pp. 27 and 34.

# Das uig. Kon., cit., p. 23.
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source of the Tamig’, which is mentioned in the same inscriptions (II E 25,
II E 29)%. The sacral character of Otiikin derived probably from a local cult
of the Mother Earth (in Mongolian etiigen) or of the ancestors®!, or generally
of a spirit of the mountain®. However, Otiikin had great strategic importance
because of its position and represented a centre of rallying predisposed by
nature, a stronghold, a “refugium” for the political formations of the Mongo-
lian steppe®®; so much so that in the Orkhon inscriptions it is said, as referring
to a tradition: il tutsiq yir Otiikdn yi§ drmis ‘the place whence the realm should
be ruled is Otiikan yis (I 8 4 = II N 3) (for the value of the indefinite past
tense with -mié, cf. ATG § 219: “eine nur von Horen-Sagen bekannte Tat-
sache’’). ’
These considerations lead to the attribution of a complex value to qut in
the phrase il Otiikin quii. In it different notions were probably mingled: the
notion of a divinity of the Earth or of a divinized ancestor, in a “‘national”
cult, as Pelliot supposed®, or of a guardian spirit identi ed with the royal
fortune and located in the ideal centre of the empire: a ‘national fortune”
also in this case. The translations given by A. voN GaBaIN are “des Reiches
Mutter-Gottheit” (ATG p. 310), or “‘Charisma der Stammes-Muttergottheit’’35.
" A connection between gut ‘fortune’ and ‘mountain’ among the Uighurs is
also in a legend relating to the existense in their country of a mountain called
Qut-tag ‘Mountain Fortune’, located, according to Islamic sources, near the
. mountains Bugratu Buzlug and Asqunluq Tingrim, between which the
mountain Qaragorum was located®. Probably the narrative of a Chinese

30 On the identification of T'amig bas see R. GIRAUD, op. cit., p. 107.

31 P, Perrror, Neuf notes, cit., III. Le mont Yu-tou-kin (Utiikdin) des anciens
Tures, pp. 212-219; id., in: T'oung Pao 28/1931, pp. 229-223; B. Ya. VLADIMIRCOV,
Po povodu drevne-tjurkskogo Otiikdn ji$, in: Dokladi Akademii Nauk, 1929,
gection B, pp. 133-136; A. vox Gaparx, Steppe und Stadt, cit., pp. 35-37, 48,
61-62. On the Mongolian cult of Etiigen see E. Lor FaLCE, A propos d’Atiigin
déesse mongole de la terre, in: Revue de Phistoire des religions 149/1956, pp.
156-196; A. MosTAERT, Le mot Natigay/Nacigay chez Marco Polo, in: Oriente
Poliano, Rome 1957, pp. 95-102.

32 On the cult of mountains among the Turks see L. P. Porarov, Kult gorna
Altaje, in: Sovetskaja Etnografia, 1946, n° 2; A. inax, Tarihte ve bugiin samanizm,
Ankara 1954, pp. 48-59 and the comprehensive outlook in P. W. SCHMIDT, Op.
cit., XII, Miinster i. W. 1955, pp. 537-540.

33 Sea A. vON (taBATN, Steppe und Stadt, cit., p. 36- R. GIRAUD, Op. cit., pPp-
107, 169, 173. On the idea of “refugium’ see A. VON ROSTHORN, Die Hochburg
von Zentralasien, in: Hirth Anniversary Volume = Asia Major. Introductory
Volume. London s. a. [1922], pp. 286-297.

3t Neuf notes cit., p. 218.

35 Dag uig. Kén., cit., p. 23.

38 See the Persian history by Rasidu ’d-Din as reported by W. RADLOFF, Das
Kudatku bilik, S. Petersburg 1891, p. X XYV. The notice is repeated in the Sagara-i
tarakima by Abu ’1-Géazi Bahadur Han, ed. Desmaison, S. Petersburg 1871, p. 39
transl., ib. 1874, p. 39. Mention of a Qut-tag occurs also in the Ta’rih-i Gahan-
guidy by Guvaini, according to M. D’OHsSON, Histoire des Mongols?, den -Haag
and Amsterdam 1834, p. 429, but the known manuscripts have at its place
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source about a mountain #f] Jy 22 84 Hu-li ta-ha (guo-liet tap ha, approximate
rendering of qutlug tag ‘fortunate mountain?), explained as j§|l} fu shan
- fortunate ‘mountain’, may refer to such a mountain. The fortune of the
Uighur kingdom was connected to the Hu.li ta-ha: the Chinese obtained
permission to remove a rock in exchange for the granting of a Chinese princess
as wife to the son of the Qaghan of the Uighurs; the rock was so heavy that
"~ 1in order to carry it it was necessary to melt it with a big fire, and pour wine
~ and vinegar upon; when they -took it away broken in pieces, the birds and
* other animals raised high wailing and great misfortunes befell the Uighurs
and their royal family%.

8. In the Turkish scriptures coming from the Tarim basin (now Sinkiang)

or from North-western China, which belong mostly to the Uighurs and date

. back to the ninth — twelfth centuries, and which are to a larger part translations,

“the range of meanings of qut becomes larger. Unfortunately, it is not always

possible to ascertain an exact meaning because in many cases we have not the

texts from which the Turkish texts are translated at our disposal and because
the translations in Turkish are often very free. :

In two books of predictions which are among the more ancient texts, qué
“has commonly the meaping of “fortune” or ‘blessing”. In one of them, in
runic letters, the so-called irq bitig, “fortune” is a gift of the Waygod: ala
allig yol tdngri mdn yarin kiéd a$ur min. Utru dki aylig ki%i oglin soquémis.
K% gorgmis. Qorgma, -timi qut birgidy mdn, timi§ ‘It said: I am the Waygod
on a piebald horse. Early and late I amble along. He met a two-month-old
-child of man. The man was afraid. — Fear not; I will give you fortune —: said
he.” (Pam. p. 80). Also in another passage fortune is referred to a god: kids
oglt yoriyu azti, yana tingri quiinta i&iné yilda gop dsdn tikdl koriidmi§ ‘the
child of man went astray while walking. By the fortune (blessing) of God (or
. Heaven) they ali met again in the third year, hale and hearty’ (Pam. p. 81).

- . Who Yol tingri ‘the Way-God’ is has not yet been explained. Unfortunately

" we do not know which culture or religion (probably Manicheism) inspired the

_ . text to which it belongs. It may only be noted that yol also means ‘‘fortune’

- ‘and this may explain the connection with qut*. In the second passage tingri
~could be the god of Heaven, the supreme god of the Turks. The qu¢ appears

-.Aqtag, cf. W. RADLO¥F, op. cit., p. XLIV and the edition by M. Qazvixi, Leiden
1912, p. 42 (but a variant could be read qut-tag). Also the Quttag or Aqtag by
. Guvaini is bound to a legend: during ma.ny years the King of the Uzcrhurs met
. & mysterious girl there.
37 Yiian Shih, chapter 122 p. 1. See the translatxon by V. P. Vasiliev in W.
- RADpLOFF, op. cit., p. L.
38 Cf. Mus. 36 p. 23on 1 where the phrase yol bolzun “mége der Weg (gut) werden”’
and Mongolian dzol ‘bonheur, avantage, succés, réussite’ (J. E. KOWALEWSKI,
_Dictionnaire mongol-russe-francais, Kazan 1846, p. 2386) whence Yakut dZol
.‘Glick, Heil’ are mentioned. With yol ‘fortune’ the name of the prince Yol[lulg.
: (“fortunate”) in the Orkhon inscriptions should probably be connected. See also
. TT I 196: dd yol ‘wealth and fortune’; TT V B 103 atlig yollug ‘famous and fortu-
. nate’; Suv. p. 444: at yol ‘fame and fortune’. Yol also means ‘radiance’: TT V A 31,
.. 101-102 (yol yarug); TT V 79 note (yarug yol).
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as a charism belonging to the god. In another passage- fortune consists in
wealth: dr omdldyu barmis tingrikd soqusmi¥ quit golmi3 qut birmis agilinda
yilging bolzun ‘a man went creeping along. Then he met God and asked him
for fortune (blessing). He gave him fortune (his blessing) and said: - Would
that you might get (much) cattle in your enclosure!” (Pam. p. 83). In the
same text occurs the expression uéuruglug qut ‘hight (2) fortune’ (from ué
‘point’ or ué- ‘to fly’?) (Pam. p. 82). The adjective qutlug occurs with the
meaning ‘of good omen’, and refers to ting ‘bride’ (ib. p. 81) and adgir ‘stallion’
(ib. p. 84).

In the other book of predictions, which is presumably translated from
Chinese, of the kind that has its prototype in the ancient I ching, the asso-
ciation between “fortune” and “moon” may be noted: kiin ldngri kiilindi
&irigin iizd — ay tingri batti quiung U2 ‘The Sun-god laughed on your army,
the Moon-god set on your fortune’ (T'T I 39-40). That sun and moon produce
good or bad effects on the destinies of men is a notion not strange to Chinese
mythology®. The use of gut with the verb kil- ‘to come’ may give rise to
the idea of a personification of the concept of fortune (ib. 94, 137). The same
may be said of the verb ornan- ‘to take place’ employed with the hendiadys
qut buyan : dskiingdd tdngriddim qut buyan utmaq yigidmdk kdntin ornanti
. ‘before you the heavenly fortune (hend.) and the victory (hend.) took place
_ themselves’ (ib. 1-2). The term buyan seems to mean here merely “‘fortune”,
while originally it had a religious value (§ 10)®©. The hendiadys qut giv is
employed with the verb kdl- as an evident personification: ating atayu qut
giv ézin kdldi ‘Fortune (hend.) itself came calling you by pame’ (ib. 116).
The word giv, whose etymology is not known, occurs also alone with the
meaning of fortune?!. i

39 Seo E. T. C. WERNER, A Dictionary of Chinese Mythology, New York 1961,
p. 469 8. v.: Sun (The God of the). ,

40 On buyan in the méaning of “‘fortune” see A. VON GaBaAIN, Inhalt, cit., p. 542.
41 The word g¢iv oceurs alone in the Divan by Mahmid of Kashgar: ‘al-babt wa
’]-daula’ (fortune), cf. facsimile ed. Ankara 1941 p. 167, printed ed. Istanbul 1333
h., I, p. 278, transl. B. ATALAY, I, Ankara s. d. p. 332. Also alone it is registered
in Taraina Dergisi I, Istanbul 1934, p. 140, s. v. baht (fortune) (Ankara) and p. 742,
8. v. tali (fortune) (Incesu, Kayseri) and in Tirkiye halk agzindan soz derleme
dergisi, II, Istanbul 1940, p. 026: baht (fortune) (Ankara). On the variant quv
and the supposed variants gip, govi, givi see §§ 13, 14. W. RADLOFF, Versuch,
cit., coll. 839-840, observed that gip (sic) always appears connected with qut,
that the attribute gobi (= govi cf. § 14) is often associated with qu¢ and that
giplag seems to be a synonym of gobi; he states that probably gip means “die
Leere” or “leer”. Later he abandoned this conjecture, cf. J. MARQUART, Uber das
Volkstum der Komanen, in: W. BaANG — J. MARQUART, Osttitrkische Dialektstudien,
Berlin 1914, p. 206.

It is not clear whether giv ‘Geiz’: ATG p. 329; A. 7ZAJACczEOWSKI, Najstarsza
wersja turecka Husriv u Sirin Qutba, II. Facsimile, Warsaw 1958, c. 56 recto
(gloss: fahvat ‘eagerness’) is or is not connected with giv ‘fortune’. In Taniklariyle
tarama sozliigi, I, Istanbul 1943, p. 463, giv also has the meaning of “‘eagerness”
(there it is explained as: devlet, ikbal ‘fortune, success’). Qiv explained as: hamle
(impetus) (Goksiin) in Tarama Dergisi, cit., p. 277 perhaps belongs there.
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- The word gavud in the same text seems to mean ‘“royal fortune”, in a
quatrain with verses of seven syllables, following the scheme 4 4 342:
tavlig kiirliig topiGer tingri ganning qavudi
tagdin turup . . . (?) tildr " kuntin turup yig tilir
- ‘the unfaithful (hend.) servant, standing up in the North seeks. . . (?); the
- fortune of the King Heaven (or: of the king = tingrikin, see § 4) standing up
_in the South seeks. . . .(?) (ib. 182-184). The editors of the text advance
-the supposition that qavud (it may be read gavut because the graphic system
. does not distinguish between d and ¢, cf. ib. p. 242) is an archaic dialectal
form of quf preserved thanks to the metre (elsewhere the text has always qut).

9. Beside the books of predictions, in the other texts, qut has also the mean-
ing of fortune, not without a certain religious value (for religious or prevalently
religious use see §§ 10 and 11). So in TT VI 18 with bir- ‘to give’; ib. 437:
qut qalin bolgay’ ‘the fortune will be great’ (— Chinese: # K =*=3ﬂj shén la
chi I greatly ausplclous TT V A 70, with a$- ‘to let increase’; ib. 75 with
" adil- ‘6o increase’.

From qut in this meaning the following are derived: a) quflug ‘fortunate’,
in the expression of good wish qutlug bolzun (M I p. 21); b) qutad- ‘to be’, or

" ‘to let be fortunate or happy’, in TT VI 100-101, 299, 301, 348 (= Chinese:
jig fu ‘happiness’; -k Fi) £3 ta li ¢ ‘great profit’; %A yung hua ‘glory’);
- Usp 280; TT VI n. 28. 33; Pf. (in the auspicious expression qutadmis); ¢) qut-
suz ‘without fortune’, in TT VI 19, 24: quisuz qovi (for govi sce § 14); TT VI
.n. 28. ¢; KP 54.

Qutlug is used as a substantive and with the meaning of fortune (= Chinese jjg

‘fu ‘happiness’), referred to the Emperor of China, in relation to his acting
-in favour of Buddhism, in the translation of a letter of Hsiien-tsang (Ht VII
1999).

We observe also the hendiadyses mentioned above: qut buyan, in TT VII
n. 28. 44 (with adil-); Suv. p. 29 = TT V A 118 note; b) qut iiliig: qut ligliig,
in U I p. 30 (= Chinese 3% jjif chi hsiang ‘fortunate’), qutlug diliglig, in U II
p- 15 (= Chinese: %7 £% chih hui ‘wisdom’!); Suv. p. 474; M III n. 29; diliglig
qutlug, in M III n. 12 verso 2; qutsuz dligsiz, in TT VI 7, 12; ¢) qut qiv: M III
n. 5 recto 7, ib. 15 (with bul-), ib. n. 36; U IV A 290-291; Ch. 78-79 (trad.
:Mus. 36: ‘Majestat und Glanz’, trad. Dmitrieva: séast’e i sud’ba); qutéa givéa,
in M III n: 5 recto 7; qutadmaq givadmaq, in M I pp- 27, 29; qutlud qivlig,
in U IIT p. 80; TT VII n. 28, 17 ~ as a substantive in TT VI 100-101 (=Chi-
‘nese ji§ fu ‘happiness’). Quf giv is connected with regahty in M III n. 27 verso
15 and n. 15 recto 22 (qutlug givlig).
" Proper names composed with gut are very frequent : Qut Tirdk, Qut Sangun*3;

. In Soz derleme dergisi, 1. cit., ¢iv is explained: bir i3 veya mahsuliin kemale
‘gelme zaman (the time of ripening of a matter or crop) (Kal’a- Incesu, Kayseri)
and: firsat (occasion) (Hamurcu — Incesu, Kayseri).

" % To be added to the examples in T. Gaxpsei, Uberblick iiber den vor- und
frithislamischen tiirkischen Versbau, in: Der Islam 33/1957, pp. 143-144.

"~ $ J. R. HAMILTON, op. cit., p. 155.
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Qut Bulmis%, Qutat (U II pp. 84, 86, 88); Qutadmis (Usp. 281, Pf. I, III,
Man. Buchfragment)!, Qutadmis Bars (TT IX S 5), Qutadmis Singgur
(Pf. IIT), 11 Qutadmis (Pf. III), Qutlug (U II pp. 85, 86; Pf. I11; Runen-Mss.
Thomsen Ms. I a 19; TT IX S 5, Pam. 16), Qutlug Bars (Pf. III, TT. IV B
69 note), Qutlug Bay (Pf. I1I), Qutlug Bayutmis (PF.I), Qutlug Timir (Pam.
p. 16), Qutlug Togmis (Pf. III), Qutlug Uzik (U II p. 81).

Quitlug and qutadmis ‘fortunate’ or eventually ‘blessed’ have a magic value
if referring to words like kin ‘day’, ay ‘month’, yil ‘year’, golu ‘period’: M 111
n. 15 recto 13, 27 verso 4; U I p. 48 (g. is to be referred to yil); U II pp. 78,
88; Pf.1, 1, III. 1; Suv. pp. 34, 199 = S52; MIp. 26; TT VII 40. 4, ib. p. 80.

Such use of the two adjectives is particularly frequent in dates: qutadmi¥
qutlug toprag qutlug bicin yilga ‘in the lucky Year of the Monkey whose element
ch'i is Barth’ (Pf. I, 1); qutlug ki ot qutlug goynyil ‘the lucky Year of the Sheep
whose element ch’i is fire’ (U I p. 48; other examples in TT VII pp. 80-81
= also Suv. pp. 34, 686). As may be observed from the preceding examples
qut has also the meaning of ‘“‘element”, limited to dates and to prognostics
derived from Chinese calendars, and corresponding to the Chinese 4§ ch’i
‘element’. Also the names of the elements correspond to the Chinese series:
altun, igaé, suv, toprag, oot bi§ qutlar ol ‘Gold (or Metall), Wood, Water, Earth,
Fire are the five elements’ (I'T VII n. 10. 6-7). Each element is related to a
day or month or year and determines its horoscope, in the same way as stars
or planets or “Palaces” do: it yil yultuzi attarabatiravat graxi saniar ol quti
suv ordusi alti ‘Year of the Dog: its star is Uttarabhadrapada, its planet
Saturn, its element Water, its Palace the sixth’ (IT VII n. 4. 2-5). For such
calendar formulas see also TT VII n. 1, 6, 8, 9. There is also an example of
qut ‘element’ referring to men: & in ubiné yil togmis kis sim bikin yillig
on yiti [ya8] lig ériir quii altun ‘the man born in the third year 3 JiE chih-shun
- (= 1332, cf. p. 95) belongs to the Year of the Hi shén — Monkey, is seventeen
years old, his element is Gold’ (and so on for other ages and elements (TT
VII n. 18).

The phrase yultuzli qutli occurs in TT VI 343 (there translated: Gestirn
und Gliick) in a passage where Buddha warns against the practice of fore-
casting horoscopes. :

The meaning of qu¢ in a proverb (or riddle?) in a more recent manuscript is
not clear: ér quti biling, suv quti daring (T'T VII n. 42. 4). The editor translates:
“Des Mannes Wert (zeigt sich beim) Erschrecken, des Wassers Wert liegt in
(seiner) Tiefe.”” In the index (ib. p. 115) the passage is registered under the
same lemma as burgan quti ‘the dignity of Buddha’ (§ 10). We shall come back
_ to this proverb in the concluding part of this paper.

10. In the scriptures mentioned at the beginning of the preceding paragraph
which are prevalently of a religious character, Buddhist, Manichean, or
Nestorian, qut passes easily from a profane to religious meanings.

In the Buddhist terminology qut indicates mainly the dignity corresponding

4 A voN GABAIN, Maitrisimit, cit., p. 32.
4 A, vox LE Coq, Ein Manichdisches Buchfragment aus Chotscho, in: Fest-
schrift V. Thomsen, cit., p. 146.
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to the four stages of the way leading to perfection: tért tirliig qutqa tigmi¥
tiiziinlir ‘noble people who reached the four kinds of dignity’ (Suv. p. 501 =
TT. IV A 36 note). In this usage qut corresponds to Chinese kuo ‘fruit’, in the
meaning of ‘religious fruition® (§ 2). Particularly, qut indicates the dignity of
the arhats (argant quti: U I11 p. 39, 75), of the bodhisattvas (bodiste quti: U
I p. 33, sitatapatri quti ‘the dignity of the sitatapatra; U II p. 51) and espe-
cially that of the Buddha (Burqan quti, the examples are countless). The
attainment of the Buddhist dignities is indicated by the verb tdg- ‘to reach’
(see supra and U III pp. 39, 79; TT IV A 21 note; TT VIII A 37), but mostly
by the verb bul- ‘to find, to obtain’ (cf. TT IV 57-58; TT V B 6, 34, 55-56;
TT VI 38; TT VIII 01; HT V 105; Suv. p. 41 = TT IV A 21 note). In such
a use qut mainly has a charismatic value, as we can see from the invocation
addressed to a bodhisattva: sizingd quiunguzia ozalim ‘let us be saved thanks
to you, by your dignity!” (KP 51). This “dignity” is a charism rather than a
“‘rank” or “position” as proposed by BAILEY; therefore it is not necessary to
suppose & way to ‘‘rank” or “position” from ‘“fortune” through “rank or
position to which the fortune had brought him’¢. The “dignity” is itself “a
fortune”. H. W. Bailey, with regard to Sogdian farn, whose use corresponds to
that of qut, observes also: “As the Turkish use of qut (= farn) in the phrase
tort tiirliig qut shows, farn was not confined to one of the majesty of a Buddha,
so that -we need not seek an origin of this use in the ‘“Royal Fortune” of the
Iranian kings”#’. As a matter of fact, in the cases where an appeal to a Chi-
nese text is possible, we observe that sometimes nothing corresponds in
Chinese to gut in the expression Burgan quti (U I pp. 30, 32; II pp. 27, 40,
55, 56) (for instance Burgan qutinga yiikiiniirmin ‘I bow before Buddha’) and
that it indicates the “Majesty” of Buddha rather than his “dignity”; this is
analogous to the use of qut in the value of “royal fortune” (§ 6)*. This is not
surprising, granted the interaction that exists between the-Court and religious
phraseology. Therefore the phrase “Majesty of Buddha” adopted generally by
the interpreters is justified.

The relation between qut and “salvation” observed in the invocation quoted
above allows us to advance the supposition that the verbs qutgar- ‘to save’
and qutrul- -‘to save oneself’ derive from the word qui; the former by the
denominal suffix + gar- (ATG 87), and the latter in a way I am not able to
determine. The forms qurtul- (by metathesis?) and qurigar- are certainly
related to the mentioned forms. If this supposition is right, the original reli-
gious meaning, which is common in Uighur texts (I do not know examples
of the two verbs in the ancient inscriptions) would have been extended in
later texts®®. .

The word qutlug, derived from qut, in the Buddhist texts indicates people

4 H. W. BaILEY, op. cit., p. 55.

47 Ibidem. »

8 An analogous use is to be observed in Sogdian texts, as: ,,il fit hommage &
la gloire (prn) de [du roi} son pére’, cf. E. BEXVENISTE, Vessantara Jataka, Paris
1946 (73, 376, 890, 1397, 1422, 1433) (= Mission Pelliot en Asie Centrale, IV).

€ A connection between qut and qutgarmaq (and also Chaghatay qutul = qut + u-1-7)
has been already stated, but not explained, by H. VAMmBERY, Etymologisches
Worterbuch der Turkotatarischen Sprachen, Leipzig 1878, p. 95.
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proceding on the way to perfection, the Aryas: Suv. p. 136 = S 35, 193, 195;
TT IV A 36 note, 47, U 111 p. 57); idug qutlug indicates in particular the arhat
(TT IV B 18). It is not clear whether idug qutluglar in U II p. 87 indicates
religious people or is connected with the title iduq qu¢ and indicates the Royal
family. Generally, quilug besides ‘‘fortunate” means ‘“blessed”, “‘holy”, and
refers to persons: qutlug yalangug ‘holy man’ (Suv. p. 135 = S 5-10, 20,
21 note; 611), qutlug tinlig ‘holy being’ (U III pp. 23, 26, 49, 58, 59, 71, 75,
80; UIV A 211,278 B 4, 45, D 142; TT V A 39 note; TT X 324); iduq qutlug
tinliglar ‘holy blessed being’ (U II p. 78): qutlug bodstv ‘holy bodhisattva’
(KP 45; U I p. 17 = Chinese 35 jif chi hsiang ‘fortunate’)..In other cases
qutlug refers to a dharani (U I p. 34 = Chinese Jjijj shén ‘divine’) and also to
places: qutlug orunlar ‘sacred places’ (Ht V 93, 211-213), qutluj sangram
‘blessed monastery’ (Ht VII 1813), qutlug éayti ‘blessed temple (caitya)’ (Suv.
p. 3). The already mentioned phrase quitlug tavgaé ilindd, qutlug tavgar ulud
could be inspired by respect to a country where Buddhism was honoured
(see § 6). Qutadmis is employed analogously to gutlug, and refers to the might
of a bodhisattva, in U II p. 14 (= Chinese Ef jili wei shén ‘awe inspiring’).

Corresponding to these uses of qut we have the Mongolian qufug ‘sainteté,
divinité; bénédiction’, burgan-u quiug ‘la dignité de bouddha’, dayin-i darig-
san‘w quiug ‘la dignité d’arhat’; quiugéu ‘arya’; Kalmuk zut*G ‘Heiligkeit’,
. zutugtn ‘seine Heiligkeit’, zutvkty ‘die Heiligen, die Seligen’s!; Manchu hutugtu
“Eminenz’52. :

‘The phrase consisting of qui and the verb gol- or golun- ‘to wish’ is con-
nected with the concept of religious merit: ‘to vow’ (Sanskrit pranidhana), ‘to
wish to accomplish a meritorious deed’, in Suv. pp. 14 = Pam. p. 156, 643;
U III pp. 15 (?), 16, 19; U IV C 189, 193-194; QIP 176. Elsewhere qu! qol-
or golun- means ‘to implore the blessing’ (ITT VIII K 5, QIP 176) or only ‘to
" beg’, ‘to express a wish’ (U I p. 31: = Chinese 3R ch’iu ‘to beg’; KP 51,
transl. ‘il demanda le salut’; QIP 179).

Qut occurs also ip religious meanings associated with other words in the
hendiadyses: a) qut buyan, where buyan from sanskrit punya ‘religious merit’
- has its original meaning (see on the contrary § 9)%: Suv. 348 = TT V A 118

s¢ J. E. KowALEWSEI, op. cit., II, pp. 918-919.

51 3. J. RamsTEDpT, Kalmiickisches Wérterbuch, Helsinki 1935, p. 200.

52 B, Haver, Handworterbuch der Mandschu Sprache, Wiesbaden 1952, p. 464.

53 g Islamic texts buyan conserved the value of ‘“‘religious merit”, “‘recompence”,
of. the Divan by Mahmiid of Kashgar, cit.: muyan ‘tawab’ (religious merit),
" muyanliq ‘al-sigaya allati yubna "aly al-tariq’ (watering place built on the road)
{facs. 520 = printed ed. III 129 = transl. Atalay III 172); the word muyanéilig
explained in the Divan: al-tawassut wa’l-sulh baina ’l-ragulain yuqalu sdn muyan-
&liq qil tawassat bainanid wa asluhu min muyan tawab (intermediation e. g. sin
muyandilig gil ‘act as an intermediary between us’, from muyan ‘merit’) seems to
be influenced by, if not derived from, New-Persian miydn ‘middle’ as Osmanli
miyangiliq ‘the quality or function of an go between’ (J. W. REDHOUSE, A Turkish
and English Dictionary, Istanbul 1921, p. 2050). See also in the poem Qutadgu
Bilig, cf. W. RapLOFF, Versuch, cit. IV coll. 2183-2184, ed. AraT, Istanbul 1947,
vv. 3499, 3976, 5161, 5296, trad. ARAT, Ankara 1959: sevap, ecir (religious merit,



Qutluy Bolsun (I1) 25

note; TT X 232; b) qut kiisii§ in the phrase quf kiisii§ érit- ‘to vow’ or ‘to express
_.awish’: Suv. p. 11 = Pam. p. 155; TT VII 40. 138 (transl. ‘Segen und Wiinsche
- aufsteigen lassen); c) qut liig, in qut wliglig ‘fortunate’ refers to a Buddha
- (U I 30 = Chinese 2 jif chi hsiang ‘fortunate’); qutlug dliglig refers to a
bodhisattva: KP 64; d) qut qiv refers to the king Castana (perhaps also
with the notion of “Majesty”): U IV A 51-52, 99, qutlug qivlig refers to
a dharani: U II 36 = Chinese =5 jiiE chi hsiang ‘fortunate’); this phrase also
. refers to the eyes that see the “Fortune” or “Majesty” of the king Castana:
- U IV A 290-291.
~ The hendiadys qut vagsik (§ 6) occurs in Buddhist texts in the meaning
“of ‘spirit’ either good (TT III 120 note; TT V B 124; TT VI 117, 143, KP
64?) or bad (TT 40, 13).

We may suppose that the verb gqufur- ‘besessen werden, ... sein’ (ATG
p- 331) is formed by qut ‘spirit’ and the suffix + - (ATG §§ 94 and 103)54.

Sri, the Indian goddess of Fortune, appears as $irigini qut tingri qatuni
(U I p. 27), $irigini atlig qut tingri qatuni (ib. p. 28), Sirigini qut tingrisi (ib.
p. 31 = Chinese Jk =5 ji# K & fta chi hsiang £'ien ni ‘the great Fortune,
daughter of Heaven’). Probably inspired by Sanskrit §ri in the meaning
of “Fortune” and “personified Majesty”, is the phrase referring to a boddhi-
_ sattva: iliglir bagldrning qut tingrisi-yi ‘o God-Fortune of the kings and the
lords’ (U I p. 45 = TT X 46-47; in the index a connection with Kubera or
. VaiSravana is suggested; U IV 54-55).

:_ 11. The Manichean Turkish terminology, as in general the Manichean
terminology of Central Asia, follows in the steps of the Buddhist one, which
was naturally adapted to the different creed. Therefore there are the terms
- Burgan quti ‘the dignity (or Majesty) of Buddha’ (the rank of prophet or legatus
of the Light is attributed to Buddha in Manicheism) (TT I1I 66, 107-108, with
bul- ‘to find’; M I p. 34; M III n. 27; Man. Erz. p. 25) and argant quti ‘the
dignity of arhat’ (TT III 121, also with bul-). Besides #{ani quti ‘the dignity
(or Majesty) of Mani’ (TT IX 92) occurs. Din quti ‘the Majesty of Faith’ (M
III n. 4) and nom gquii ‘the Majesty of Law’ (M I pp. 22,27; M I1I nn. 1, 7, 186,
24; Ch. 218-219; Man. Erz. p. 126) appear also as divinities: din quti tdngri
~ (M III n. 4) and nom quti tgngri (M I p. 22; M III nn. 8, 9, 13; Man. Erz. p. 26).
Nom quii is understood by W. Baxg as “the Church’®.

Qut referring to the divinity has the value of charism which bestows salva-
tion, and of blessing (M I p. 14, III n. 9 passim; Man. Erz. p. 25: qut birtdéi).
Referring to the believer, it is “salvation” or “blessedness” (MM III n. 15
recto 15-16, n. 27 recto 12; in the hendiadys qut ¢iv: M II p. 5 — with the

verb bul-).

" The phrase gut gol- (also in the hendiadys qut giv gol-) or qut golun- ‘to ask
for salvation or blessing’ can simply be translat>d ‘to beg’ or ‘to implore’
(M IT 10, TT III 141, Man. -Hymn. p. 22, Ch. 128). The hendiadys qut vagsik
indicates good spirits (TT IIT 170). The adjective qutlug indicates the Electi

recompence). In Mongol buyan is vertue ou mérite moral etc. (J. E. KOWALEWSKI,
op. cit., 8. v.). :
5¢ H. VAMBERY, l. cit., states as not clear the connection between qut and qutur-.
55 On nom quti see Mus. 36 pp. 234-240; Man. Hym. p. 10; Man. Erz. p. 31.
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(M I p. 30; TT IIL = 120) or means in general “‘blessed” (TT 111 141, 142):
bristi ‘angel’ (M I p. 27), pads (%) (Ch. 39: = padsar ‘explicit’, cf. Mus. 36
p- 1827).

Qut assumes a particular meaning in the Manichean texts in so far as it
indicates one of the five membra dei and, more precisely, the intellect, corre-
sponding to Latin mens, Greck nous, Sogdian parn (from *hvarnak), Chinese
hsiang, Syriac hwn’. It occurs in M I p. 29 (transl.: ‘Majestat) and in M III n.
8 III recto 1 (transl.: die Seele)ss. Probably the same meaning occurs in a
fragment of difficult interpretation which speaks about the destiny of the
sinner’s soul after death. Perhaps a hint is given of the grief of the Nous,
the Jesus Patibilis, who is crucified in each corner of the universe, in Heaven
and on the Earth, in humid and dry bodies, “in omnibus seminibus arborum,
herbarum, hominum, animalium” (SAINT AUGUSTINE, De natura boni,
XLIV)S: yir sub quti iriniir; ot sub quti iglayur; i igaé quit ulayur ‘the Nous
of the Earth and of the Water grieves; the Nous of Fire and Water cries; the
Nous of vegetation (hend.) moans’ (M II p. 12, transl.: die Majestat) (the
rhythm 4 + 4 + 3 of the three kola may be noted, in the third: i (3)gat?).

12. In Nestorian Christian texts the word qut occurs three times, once in
- the meaning “Majesty” in a fragment of the Gospel relating to the adoration
of the Magi (according to Saint Mathew): barip yikindlim aning ulug qutinga
‘let us go to worship his great Majesty!” (Pam. p. 134, transl. p. 136: dostoin-
stvo). In the Vulgate there is only ‘let us go to worship Him!’

In a fragment of the Passion of Saint George, whose parallel passages do
not exist in other languages, qut seems to have the meaning of ‘‘gratia”:
tingriki nd qut golsar, baréa tiizii-tikads bulzunlar . bu on tirliig qut golti ‘what-
ever grace they ask from God they obtain it entirely! He asked of these ten
sorts of graces’ (StG. p. 64, transl. p. 73: Gliick). . :

In the same fragment the phrase nom qufi, which we know from the Mani-
chean texts (§ 11), occurs in a context whose interpretation is difficult because
of the presence of the unknown term mdman: ang ilki tdngri urugi nom godi
(= quti) ornadgusi mdmanga yiikiinsir tapinsar ‘if firstly he worships the Son
. of God, the mdman on which the Nom quii rests’ (ib. p. 64). W. Baxc proposes

to explain nom quti as “the Church” (ib. p. 73).

13. In the Turkish-Arabic dictionary of MapMUD of Kashgar (eleventh
century) qut, which often occurs, is translated with the Arab words davia,
Jadd, tali‘, yumm, baht, every one of which expresses a different notion of the
‘“Fortune” idea: we have with daula the mutable alternation of human things,

56 On the equivalences see C. CoLPE, Der Manichéismus in der arabischen Uber-
lieferung, Gottingen 1954, pp. 16-17. The second text belongs to the Iki yiltiz nom
‘Book of the two roots’, corresponding to the text published by E. CHAVANNES
_ P. PeLLIOT, art. cit. {cf p. 569 = Chinese p. 600: hsiang). According to W. B.
HENNING it is to be identified with the Sabuhragan, one of the seven books by
Mani (AM 1952 p. 210).

57 Cf. G. Grort, Un particolare aspetto del simbolismo della luce nel Mazdeismo
e nel Manicheismo, in: Annali dellIstituto Universitario Orientale di Napoli,
Nuova Serie 12/1962, p. 122. 1 owe to Dr. Gnoli the suggestion for such inter-
pretation of the Turkish text.
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in accordance with the meaning of D W L root®; dadd is a word which conti-
nues the name of Gad, ancient Semitic “Fortune”; {ali‘, the rising star, cor-
responds to an astrological conception of Destiny; yumn means the “Good
omen”, according to a Semitic root .which means “right”; finally, baht is
derived from Persian baxt ‘assigned destiny’, as we have already mentioned
(§3) (65 =179 = 85, 161 = 1269 = I 320, 193 = 321 = 1 385 and following
references)®. 1 do not know whether in the saying qut bdilgiisi bilig ‘inna ima-
rat al-daula al-‘ilm wa ’I- aql’ (knowledge is a sign of Fortune) an Islamiec or
pre-Islamic Turkish saying is reflected.

In idiomatic usage, qut occurs with bul- ‘to find’ (154 = 1255 = 1 304;
253 = 1419 = 1 508; 329 = II 98 = II 122) and al- “‘to take” (ahada ’l-qiit:
329 = II 97 = II 121).

The following expressions suppose a personification of Fortune: qut kdilir
‘ga’a al-gadd’ (Fortune comes) (39 = 1 85 = 192), gaémi$ qutug irtidim ‘tabi‘tu
atar al-gadd al-harib’ (I trod in the steps of the flying Fortune) (139 = 1
229 = I 272), drdimsizdin qut édrtilir ‘inna al-daula wa ’l-gadd tafatu ‘an
al-ragul alladi ]Ja mangaba wa 14 adab ma‘ahu’ (Fortune avoids vicious and
ill-mannered man) (381 = II 181 = II 229), sirdi mdning quiumni ‘tarada
daulati’ (he drove out my Fortune) (355 = II 138 = 177). The fellowing
expressions must further be noted: aning quti uédi ‘dahabat daulatuhu’ (his
Fortune went away (lit. flew) (92 = 1 143 = I 164); aning quti édiindi ‘tufiya
(sic) gadduhu ’(his Fortune burned out) (109 = I 173 = I 200). The hendiadys
- qut giv (152 = T 252 = 1 301) occurs with the variant qut quv (161 = I 269 =
I 320) (cf. § 9).

The derivative qutlug appears in the meamng ‘fortunate’ (eahlb al-gadd)
(470 =111 46 = III 60) and blessed ; quilug yay‘ al-saif al-mubarak’ (the blessed
summer) (54 = I 78 = I 82, 233 = I 385 = I 463), qutlug ning ‘kull Say’ mu-
barak’ (every blessed thing) (233 = I 387 = 1 464), quilug tigin ‘al-abd al-
mubarak’ (the blessed slave) (208 = 1 345 = I 413). Qutsuz means ‘unfortu-
nate’ (al-mudbir alladi 14 gadd lahu) (230 = I 382 = I 457). The verb quiat-
(= qutad-) ‘to become fortunate’ derives from gut (sira al-ragul da gadd wa
daula wa baht) (415 = II 241 = II 299).

-Finally the survival of a preislamic use of qut (§ 8) is noteworthy in the
following distich (in syllabic metre, to be scanned 4 4+ 3 4 2 + 4):

tdrkin gatun quiinga tigir mdndin qodug [| aygil sizing tapugéi étniir yangs
tapug

‘ballig al-hatin al-malika minni qasida wa qul inna hidimaki yuhdi ilaiki
bi-hidma gadida’

(Let come to the queen gatun from me an ode, say to her: your servant
dedicates to you a new homage) (189 = I 314 = I 376)%. .

The particular value of qut (to which terms as hadra or ganab, inspired by

58 See the article Dawla in the: Encyclopédie de 1'Islam? (F. ROSENTHAL, 1961).

% The quotations refer respectively to the already quoted facsimile edition, printed
edition and translation by B. Atalay.

¢ For the metre, considered as 7 + 6, see T. GANDJE], L. cit., p. 148 (gatinga
L. qutinga: for the reading cf. the appendix to the errata (Diizeltme cetveli eki)
added to the facsimile edition.
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a different conception of Royalty, would correspond in an Islamic environ-
ment) probably escaped Mamm0ODp, as he neither translates it nor explains
it. Qut is also neither translated nor explained by C. BROCKELMANN: Der
Herrin bringe von mir ein Lied, sage: — Euer Diener bringt einen neuen
Dienst dar -2,

14. A use like that we mentioned at the end of the preceding paragraph is
found in the poem Qutadgu Bilig (cleventh cent.) (metre: mutagarib):
Bayat birdi davlat ay tarkin quii
aning Sukri gilgu ogip ming afi
‘God has given you sovereignty, Royal Majesty; it is necessary to thank him
repeating a thousand times his name! (v. 109)%.

It is to be noted that the formula t@rkdn quti was changed in the manuscript
‘of Herat; this indicates that at the time the manuscript was composed (XV
cent.) the formula was no longer understood.

There are also examples of the formula with ilig ‘king’, as:

bu ay toldi aydi ay ilig quti

tapug birld xzo$ boldi qullug ati
‘Ay Toldi said: Royal Majesty! The name of slavery became pleasant by
serving’ (v. 589).

The formula also refers to a court dignitary:
bu ay toldi aydi ay hagib quti
B adittim by kiin togdi ilig ati :

‘Ay Toldi said: Excellency hagib! I heard the name of the king Kiin Togdy’
(v. 526).

The word qut, also in the hendiadys qut ¢iv (vv. 2105, 4337 and § 8)%,
occurs numberless times in the poem with the meaning of “fortune”, to which
the title and the subject of the work are connected. As the author explains,
the book is entitled Qutadgu bilig “The science which makes fortunate’, be-
cause it helps the reader to be fortunate in this world as well as in the other
one (vv. 350 and 352).

Ina passage of this beok Fnrtune personified presents itself to the service
of the sovereign of Kashgar to whom the poem is dedicated:

' tapugqa kilip qut qapugda turur

qapugda turugli tapugda furur
‘Fortune came and was on duty staying at the door: who is staying at the
- door is on duty’ (v. 100). .
In another passage, according to the author’s imaginative language, for-

8t Alttiirkestanische Volkspoesie. I, in: Hirth Ann. Vol,, cit., p. 22.

82 The quotations are according to the cited Arat’s edition; see also his trans-
lation already cited.

83 The variant ¢ip by Pam. p. 417 based on W. Raprorr, Versuch cit. II, coll.
839-840 (where the meaning ‘‘void’’ and not ‘“‘fortune’ is suggested), is a reading
later abandoned by Radloff himself (cf. above note 14). For the supposed variant
givi | qovi see note 64. The phrase gut bogil mentioned in Pam. p. 415 seems to be
a wrong reading for tut, cf. ed. Arat, v. 183.
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tune is compared to a “belt”, which is the conventional attribute of the ser-
vant in Persian poetry:

atunqa badi kor tikdl qut quri

gozi birli qatlip yoridi bori
‘Look! (The king) girdled the world entirely with the belt of fortune. Sheep
and wolf walk abreast’ (v. 161).

The allegorical construction of the poem is partly related to the conception
of fortune. A personage, the minister Ay Toldi, whose name means ‘“moon
“became full”, is the living symbol of Fortune, as it is said in the following
verse, where perhaps idug gut recalls the ancient Turkish title (§ 3, 6):

basa aydim dmdi bu ay toldini

aningdin yariyur iduq qut kini
‘I spoke of Ay Toldi afterwards — thanks to him the sun of Holy Fortune
shines’ (v. 354) (the antithesis ya ‘moon’ — kiin ‘sun’ is conventional for “mi-
nister” and ‘“‘sovereign”).

However the Muslim author is not so much interested in the ancient Turkish
“royal fortune” as in the fortune corresponding to the concept of the Arabic
word dawla, with which the word qut alternates (for ex. vv. 694-695). It is
based upon observation of the mutability of human things. This is the way
we can explain the adjectives attributed to qut, as for instance, vefasiz ‘un- -
faithful’, yayij ‘mutable’ and irsil ‘capricious’ (v. 685), govi ‘empty’®, tilvd
‘fool’, which refer in the poem also to dunya or afun ‘world’, commonplaces
of Arabic and Persian Islamic Poetry.

A long passage of the poem (vv. 620-764) is dedicated to an allegory. The
minister Ay Toldi presents himself to the sovereign who is sitting on a sphere
(v. 622); in_his presence he closes his eyes (v. 624); frowns (v. 626); turns his

8¢ In Pam. p. 285 givi (variant govi) in the phrase qivi qut (cf. ed. Arat v. 668)
is intended as another form of giv ‘fortune’; consequently in the index p. 417 it-is
included in the same lemma as ¢iv; Q@ p. 417 the variant govi is compared to
Mongol zubi and to Turkoman govi ‘xorosij, xoro3o, prekrasnyj, prekrasno’. Qivi/
govi is ‘void’ by W. Raprorr, Versuch cit. II, col. 659 (with the reading
gobi) and by Arat, transl. v. 66S: bog (void). Qobi is by H. VAMBERY, op. cit.,
.pp- 64-65 included in a series of words having the following basic meanings: 1.
aufstehen, aufheben, anschwellen, aufwallen, 2. angeschwollen, aufgeblasen, dick,
rund, bauschig, gewdlbt, leer, hohl, 3. stolz, prahlerisch, eitel, sich aus Stolz auf-
blasend. For an analogus series see J. MARQUART, 1 cit., pp. 159-161. In the
paper On ancient Turkish theatre, in Aspects of Altaic Civilization = Ural Altaic
Series 23/1963, p. 102 and note 79, I also had the occasion to deal with a root
gab/gav ~ gog/gov, and I attributed to it the value of “hollow”, unfortunately
without quoting Vémbéry and Marquart. As parallels of goj ~ gav I may add:
sogugq ‘kalt’: ATG p. 334, soguglamag ‘kalt werden’: C. BROCKELMANN, Mittel-
tiirkischer Wortschatz, Budapest-Leipzig 1928, p. 182, sogugq ‘kalt’: W. RADLOFF,
Versuch, cit., IV (1911), col. 530 (~ soug, sdq: ib. coll. 516, 518) ~ savug, savux:
K. GroxBeECH, Komanisches Wérterbuch, Kopenhagen 1942, p. 216, savug, saug
‘kalt’: W. RADLOFF, op. cit. coll. 233, 428; gogurmag ‘résten’: C. BROCKELMANN,
op. cit., p. 1562 (~ gagurmagq ib. p. 141) ~ gavurmaq: W. RADLOFF, op. cit., 11, col.
470. See also M. RisiNEN, Lautgeschichte der tiirkischen Sprachen, Helsinki 1942,
Pp- 114-115, where an original *agu is assumed. :



30 ALEssIo BoMBACI

face (v. 628). He then explains to him the meaning of his attitude which just
shows the fickleness of Fortune and compares himself to the moon in its
variable phases.

15. The value of qut and of the words derived from it in Turkish writings
later than the evidence we examined in the preceding paragraphs, as well as
in modern usage, is commonly “fortune”, “‘blessing”, ““good omen”". To collect
the relative data would be superfluous; some examples are enough. In the
Turkish translation of the Persian poem Khusrav and Shirin by NizAmi done
by Qurs (thirteenth century) gut means “fortune”, corresponding to the
Arabic-Persian daulat®®; in the Mamluk-Kipchaq dictionary of the four-
teenth century al-Tuhfat al-zakiyya, qut explains the Arabic baraka (‘bless-
ing’)®; in the Codex Cumanicus qut means ‘glicklich, begliickt, gesegnet’®7;
in the Chaghatai dictionary Sanglah, gut is indicated as a Mongol word and
explained by the Arabic-Persian maymanat ‘good omen’ and gqutlug means
mubarak va bd maymanat ‘blessed and of good omen’®®; qut and qutlu in ancient
Osmanli and modern Turkish of Turkey®?, qutto in Kazak™, hdtld in Chuvash™,
etc. have analogous meanings. In Kirgiz qut indicates “fortune’™, but also
assumes particular meanings: 1. a piece of gelatinous substance, of dark red
colour, which, it is said, falls from tiindiik (opening in the top of the tent) in
the golomto (the herd) and brings fortune to the person who succeeds in taking
it; in the hand of a bad person, it becomes excrement; 2. a kind of amulet
composed of seven pearl-buttons sown in a bag with a piece of lead inside™.

'16. To the collection of evidence for gut in the meaning *“fortune”, another
with the ‘meaning “soul” is to be added. The oldest certain evidence of this
meaning occurs in the Sagara-i tarikima by ABG 1-Gizi Bamipur Hix, a
work rich in information on Turkish ethnic traditions. The author explains
the meaning of the term idi qut (= idug qut, the title of the Uighur gaghans)
(§ 4): idining ma‘nisi baréa biliirsiz (yibirdi timdk bolur); ayturlar kim yipni
i yibdr tigin bolur sigir idi ya‘ni sitini saglamadi yibdrdi; ganni tirk halgi
qut dir; bir kisiki ayturlar kim ating vaya toning qutli bolsun ganli bolzun timdk
bolur igdsining gani bolmasa ol ni&ik mubdrak bolur: idi qut barta halg ganini
yibirgin turur ‘you all know what idi means (it means: he let go); it is said:
yipni 1 that is: “let the rope go”, sigir idi that is: "he did not keep its (of the
cow) milk, he let it go”; the Turks call the soul quf; to some they say: may your

¢ A, ZAJACZKOWSKI, op. cit., part III, Warsaw 1961, p. 146.

66 Facsimile, ed. B. ATaray, Istanbul 1945, c. 7a. 6.

¢7 K. GRONBECH, op. cit., p. 204.

8 Facsimile, ed. G. Cravsen, London 1960, c. 283 recto 11, 20 and 23. Also
by Paver DE CourtEILLE, Dictionnaire turk-oriental, Paris 1870, p. 422: qut =
bonheur, félicité en mongol.

¢ Tamklariyle, cit. III, Ankara 1941, p. 491; Tiirkge sozliik?, Ankara 1955, p.
481. i

70 Pam. p. 416.

7 Ib. On ¢ > h, v > d and the suffix ld see J. BENzING, Das Tschuwassische, in
Philologiae Turcicae Fundamenta I, Wiesbaden 1959, pp. 706, 711, 7117.

72 K. K. JupaHIN, Kirgizsko-russkij slovar’, Moscow 1940, p. 404 (I quote from
W. Korwicz, Contributions, cit., p. 194: tindig read tiundik!). ’
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horse or your dress be quli that is; “with soul”; if the owner did not have
a soul how could it be blessed ? idi qut is ‘he who lets the soul of all the people
go'™, ABU ’L-GAzl rightly guessed the origin of idi’, but obviously his
interpretation of qutli is not suitable.

Evidence for qut ‘soul’ is frequent in the dictionaries. Bunagov registers
for -the Chaghatai and the Tatar qut: zizn, séast’e; serdce, hrabrost’ (life, for-
tune; heart, courage) and for the Altaic: dusa, prisutstvie duxa (soul, presence
of mind), with examples: qudi ¢igti ‘dusa vysla t. e. pusterjalsja ot straxa’ (the
soul went away, that is he was bewildered); qut uémaq or &igmag ‘to get
frightened, to be dismayed’; qutini almag ‘ispugat’’ (to frighten); qut aljuéi ‘uzaz-
nyj, stradnyj’ (frightful, terribile)?. In the dictionary of the Turkish of the Altay
and Aladagh by V. VERBICKLJ the phrase malding quti ‘dusa skota, sila prodoro-
dija’ (the soul of the cattle, the force of fecundity) is noted™. In the Lahga-i Ta-
tari we have: qut ¢igmag or uémaq ‘qorgmaq’ (to be frightened); qut &igarliq ‘ma-
haf’ (frightful)”. In the dictionary of the Turkish dialects by RADLOFF we
notice for the Turkish of Kazan: ‘Die Gesundheit; der Zustand der Menschen
wie er sein soll, das geistige Gleichgewicht; qut &igti ‘er erschrak heftig’,
qut ultu ‘er war wie erstarrt, er verlor vollkommen die Fassting’, Lim qutungnu
aldi ‘wer hat dich erschreckt ?’’; for the Teleut: qut ‘das geistige Leben, die
Lebenskraft, Seele, Geistesgegenwart’: qudu ¢éigti ‘ihn verlieB die Geistes-
gegenwart’ (aus Furcht)’, malding qudun iiziit alip pardi ‘der Geist (die Seele
des Verstorbenen) hat die Seelen (Lebenskraft) des Viehes fortgefiihrt’?. The
Kirgiz dictionary by JuDaHIN notes for gut the meanings “vital force,
spirit, soul”: qutum wuéty ‘I was frightened’, qutu ketti ‘he became very thin’;
qut ursun ‘may you be damned!’®. In Anatolia the phrase qutu qurumaq ‘gok
korkmak, korku ve hayretin son haddine varmak, 6dii patlamak’ (to be very
frightened, to reach the extreme of fear and bewilderment; to be scared)
(Urfa) occurs®!. .

Information collected by ethnographs among the Turks of the Altai and
the Yakuts may be added to the lexical data. I can give here only summary
indications®2.

7 Ep. DEsMAIsoNS, S. Petersburg 1871, p. 40; transl., ib. 1874, p. 40. Aba
’1-Géazi adds that in his times the Uzkeks called idi-qut a valiant man (irlik kii).
Elsewhere (p. 86) he states that id¢ quz in the Mongol language means davlatlik
‘mighty” or ‘lucky’.

" Exactly for idug, cf. note 34: ¢- < id-. By Rafidu ’'l-din idi qut (= iduq qut)
is interpreted as “lord of fortune” (zuddvand-i daulat), see W. RaprLorr, Das
Kudaktu bilik, cit., p. XXVII, probably referring to idz ‘lord’. :

% L. Z. BupaGovV, Sravnitel'nyj slovar’ turecko-tatarskih naredij, S. Petersburg
1871, p. 69.

¢ Slovar’ altajskago i aladagskago naredij tjurkskago jazyka, Kazan’ 1884, s. v.

77 ‘ABDU 'L-QAYYUM NAsIri, Lahga-i Tatari, Kazan 1895-1896, s. v.

78 W. RaproFF, Versuch, cit., II, col. 681.

7 Ib., col. 991.

8 See above note 72.

81 86z derlemé dergisi, cit. II, Istanbul 1940, p. 1000.

82 T follow the exposition by P. W. SceMIpT, op. cit., IX, Miinster i. W. and
Freiburg (Swiss) 1949, pp. 197-211 (on the Turks of the Altai; see also pp. 343,
364, 433); XI, Minster i. W. 1954, pp. 575-577 (on the Yakuts; see also pp. 88,
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The Teleuts, according to the information of ANOHIN, imagine the qut as
an embryonal force. It is created and infused in the body of the mother in
the shape of a red worm by the goddess called Anim Yayudi, who dwells in
the fourth heaven; in another version the guardian spirits of childhood,
called yayuéi, dwelling in a mountain, draw it from a lake by name Siit ag kol
‘white-milk Lake’. The gut supports man during his existence as the vital
force, but it can also abandon him (under the name of yula), and cause illness
and death; in case of illness the shaman cares to bring back the yula to the
body. The qut also exists in the plants and animals. — In a prayer a shaman
addresses the Altai Mountain as the creator of the souls (qu#) of the herds®.

Among the Yakuts the soul-qut, according to an observer (SIEROSZEVSKI),
is what ethnographs define “shade-soul”; it leaves the man in the case of
loss of consciousness and can be returned to the body by the shaman; it is to
be found only in men and in horses; according to another observer (TROS6AN-
SK1J), three qufs are to be distinguished: buor qut ‘earthly soul’, salgin qut
‘aerial soul’ and iyd qut ‘mother soul’; the qut is infused by Ayisit, goddess
of birth and by death is devoured by a demon. On the contrary in a Yakut
prayer the gut at the time of death flies in the shape of a lark and goes to live
in the celestial meadows, eternally green.

- * *
*

At the beginning of this essay we mentioned the theory of E. H. ScCHAEDER
whose purpose was to explain gut as a derivation of the Old-Iranian *kauta,
but we may raise many objections to this theory. SCHAEDER derives *kauta
from the verbal root kav- ‘‘sich versehen”® in the same way as av. staofa -
‘Lob’ derives from stav-, sraota ‘héren’ derives from srav-, haota ‘daevische
Geburt’ derives from hav-. From the same root he derives the Old-Iranian
kavi ‘First’, which he links to the Old-Iranian kavi ‘Seher’ (may be the royal
as well as the sacerdotal functions were united in the king), hence he attributes
to *kauta the meaning of “royal fortune”. Nbw, first of all, it is not certain
that kavi ‘prince’ is to be linked to kav- ‘to foresee’, and therefore the con-
nection of the hypothetical kauta with the notion “king” is uncertain. As a
matter of fact, kauta is not an attested term. SCHAEDER brings forward as
proof the names of Cautes and Cautopates, the dadoforoi of the Mitkraic
sculptures, which may have gotten hvarnah like Mithra (*kaute is assumed
as synonymous with *hvarnah) (Cautes << *kauta-da. with contractior. of the
two dentals, Cautopates << *kaut? paté, with obscure schwa because of the
following labial), but these two names have been recently more convincingly
explained as derived from a term meaning ‘torch’®5. In the same way the
Middle-Iranian term *kot assumed as intermediary between *kaute and qut
is an unattested word, which should have passed into the Turkish language

275, 281, 323-324) and XTI, ib. 1955, pp. 575-577 (a general survey; see also p.
604). - :

83 A, Inavw, op. cit., p. 51 (no source is indicated).

84 C. BARTHOLOMAE, Altiranisches Woérterbuch, p. 442.

85 H. W. BaLEY, Ambages indoiranicae, in: Annali, cit. (sez. ling.) 1/1959,
p- 123. I owe the reference to my colleague Prof. W. BELARDI.
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not directly from the language of the Arsacid period, but through the Sogdian
and the language used at the court of peoples who inled Central Asia before
the Turks. About *kdt, we have still to justify the passage *kot > qut, in
another language before Turkish or in Turkish. The variant qavut certainly
agrees with the etymology of SCHAEDER, but is a hapax whose meaning is
not sure (§ 9). The Chinese transcriptions and the Turkish attestations show
us univocally the form gut (a vocalization gof, allowed by the graphic system
of the texts, seems to be contradicted by the same Chinese transcriptions and
by living attestations). Taking for granted a Turkish term gavut, we have to
think that it is the continuation of the Old Iranian *kaute rather than of
the Middle Iranian *kot, while qut may derive from this one or be the result
of a contraction which occured after the passage of the term from Iranian
into another language before coming into Turkish or in Turkish itself. The
coexistence of the two forms is still very peculiar, although admissible, but it
would be really a very strange case to find in Turkish a form reflecting an
Old Iranian one. *

- Inits semantic profile the difficulty that meets the theory of Schaeder is to ex-
plain how the Turkish qut in the meaning of “soul” (§15) (not considered by Schae-
der) could be connected to *kauta “‘kingship” or “royal fortune’’. Unless we do not
suppose that gut ‘fortune’ is a word different in origin from gut ‘soul’. On the con- -
trary, a convincing idea is, as proposed by Abii '-Gazi and recently by Korwicz
-~ and RouXx, that “soul” is the original value of gut “soul”, although no sufficient
- explanation was given. The conjecture of Korwicz that qut may have this
meaning in the Orkhon inscriptions (§ 3) is based principally on the opinion
that the Mongolian su, used in a similar way to gut in protécol formulas,
means in origin ‘soul’ but it is not excluded that su derives from Chinese #su
‘happiness’ (§ 6). The same can be said concerning the interpretation of Kor-
wicz of the formula tingridi qut bulmis, in which himself recognizes no other
meaning than “majesté” (§ 2). Not altogether convincing is likewise the ten-
tative establishment by Korwicz of a relation between gut ‘soul’ and qut
‘fortune’, in the sense of soul bearing fortune, on the basis of the Kirgiz belief
in a “substance” bearing “fortune”, which it is not said that it is a materiali-
zation of “‘soul” rather than of “fortune” itself (§ 15).

However, in favour of the theory that quf had primarily the significance
of ‘soul’ there is a consideration- of a general nature. The data that are gathered
in paragraph 16 demonstrate that the notion gut ‘soul’ is not at all recent and
limited to the Turkish populations of the Altai and the Yakuts®, but is
some centuries old and extended to almost all the Turkish populations. There-
fore it is to be presumed that it belongs to a common ancient patrimony and
reflects an ancient ethnological stage. Maybe an etymological investigation
could afford a proof for the Altaic origin of the word. The Mongolian gutug
(for a possible Turkish quiug see § 1)¥ and the Tunguz qutu®® have only

8¢ It appears so in the quoted survey by P. W. ScHMIDT.
87 See the quoted dictionaries by KowALEWSKI and RAMSTEDT s. v.
88 Quoted by RAMSTEDT, 1. cit.

UAT 8
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the meaning of ‘fortune’ or other religious meanings clearly derived from
the Uighur (§ 10). As a simple conjecture, qui ‘soul’ could be related to the
Manchu hutu that means ‘devil’ and also means ‘soul’®. At the same time
we could report the Turkish qut ‘soul’ rather than qut ‘fortune’ to the Hsiung-
nu ck’eng-li k’'u-tu, whose interpretation by the Chinese as “son of heaven”
would become more understandable®.

The lack of ancient evidence for qut ‘soul’ could be partly explained by the
fact that the more ancient sources, the inscriptions, reflect the official reli-
giosity of the milieu of the sovereign and not the popular beliefs, and partly
by the fact that the other ancient writings, inspired by great religious trends
of importation, certainly could not find a place for the peculiar Turkish popular
beliefs, which appears only among the Turkish peoples who remained in almost
primitive stage. ' '

However, we are able to offer evidence in favour of an ancient meaning of
qut as “vital principle”. In horoscopes of Chinese derivation qut appears in
the meaning ‘“‘element”, in correspondence to Chinese ch’i (§ 9). Such a cor-
respondence very problably is not limited to the meaning “element’ of Chinese
ch’i, but extends to its general meaning of “vivifying principle or aura of the
Chinese cosmogony”, of or “vital fluid”. The value of “fortune” cf the ex-
pressions 5 3& ck’i yin ‘luck — used of the State’s prosperity’ and R
yiin ch’i ‘luck — used of persons™®! is essentially due to yiin rather than to ch’i.
In translating ch’i by qut the Turks should have had in mind a value as “vital
principle” of qut. If this opinion is right (see also later on), the evidence of the
horoscopes is very important in order to ascertain the original value of qut.
We may suppose that the value “soul” is secondary and that of “vital prin-
ciple” having a magic character is primary.

The meaning “soul” or “vital principle” may also be attributed to qut
referring to man and water in a proverb (or riddle ?) (§ 9). We saw in paragraph
'16 how frequently qut ‘soul’ is associated with “fear” (in Yakut there is a word
qutlat meaning “fear”’, whose connection with gut ‘soul’ I am not able to de-
termine)®2. Then, the fact that qut is attributed to water is not surprising,
since water, like a mountain (in the mentioned invocation of a shaman to
. Altai, § 16), can bestow vital force. The proverb (or riddle ?) may be translated:

“the soul of man is fear (i. e. fearful), the soul (or: vital principle) of water is
deep”’. '

On another hand, meanings of qut as a spiritual entity, occuring in texts
influenced by the Iranian culture, as we shall see later on, may also be con-
sidered as evidence related to the supposed basic meaning of qut as “vital
principle” or “soul”.

The semantic passage from qu¢ “vital principle”, securing success and
prosperity, to gut ‘fortune’ is convincing. Such a semantic passage is, in par-

8 E. HAUER, op. cit., p. 464.

9 See Part one, p. 285 n. 1.

1 H. A. GILEs, op. cit., n° 1064. For the philosophical value of ck’i see Fung
Yvu-Lan, A History of Chinese Philosophy, I, Princeton 1952, pp. 395-396; II,
ib. 1953, p. 286.

2 H. VAMBERY, op. cit., p. 95.
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ticular, supported by a similar evolution that according to the more recent
theories, would have had the Iranian *hvarnak (hereinafter I will use this re-
constructed Old Iranian form as a general reference for the words that re-
present it in the Iranian languages). While BAILEY, in a monograph which is
still to be considered as fundamental, thought that the primary significance of
hvarnah is “good things” and then “fortune’®3, other authors like G. GyoLx
and J. DucHESNE-GUILLEMIN have lately maintained that the original mean-
ing is respectively a spermatic or germinal meaning connected to a symbolism
of light®* or the meaning of “un fluide igné et une semence vitale”’®s. Both
authors support this thesis with evidence from the Avesta that demonstrates
the antiquity of the meanings stressed by them. We can not exclude that
there might be some relationship between the notions connected with the
supposed primary meanings of qut on one side (its etymon be what it may,
improbably from *kauia), and of hvarnah on the other side®. ‘

It cannot be excluded that the Iranian hvarnah influenced the evolution of
qut from the meaning of *“vital principle” to that of “fortune”. This should
have happened in stages previous to attestations in the texts, where qu¢ may
be commonly translated by the word ‘““fortune”. .

What may be stressed is that the use of the texts allows to consider the

- “fortune” represented by the word qut as a magic force bestowing success
and wealth, according to the supposition of an original notion of “vital
principle”. The history of qut may be based on such an assumption. In this
history the Iranian influence is to be noticed gradually becoming stronger,
although it does not find an altogether passive acceptance on the Turkish side.

The semantic passage from ‘“fortune” to ‘royal fortune” can easily be ex-
plained by the tendency of the sovereigns to monopolize the fortune that can
reach anybody, as if it were their own charism. This passage may then have
been spontaneous in the case of the Turkish gut. An influence of the Persian
idea of a royal charism represented by the hvarnaf, of ancient tradition, is
however probable: the kavaém xvaranah of the Avesta, Middle-Persian azarrah
i kayan or kayan zvarrah, New-Persian farr-i kayi (or kayani) (FIRDAUSI).
Such an influence would be included in the field of the action exerted as it is

‘known in many ways by Persian civilization on the Turkish one, thanks to
direct contacts. In the semantic sphere of “royalty”, we may think of the

93 H. W. BaiLry, Zoroastrian problems, cit.

% R. Grorr, Un aspetto particolare del simbolismo de'la luce, cit.

95 J, DucHESNE-GUILLEMIN, Le “xVarenah’, in: Annali, cit. (sez. ling.), 5/1963,
pp. 19-31. - . i

9 The comparison particularly is to be made with the notion of the hvarnah as
a “psychological” entity, associated with fan and ruvan (cf. H. W. BALEY, Zoroa-
strian problems, cit., pp. 33-34, 37, 45-46; S. 8. HarTMaN, Gaydmart. Etude
sur le syncrétisme dans 1’ancien Iran, Uppsala 1953, p. 68) or as a “‘spermatic”,
“germinal” or “embryonal” entity (G. GNoLI, 1. cit. passim). The affinity between
the Iranian myth of the hvarnah in the Vouru. kaSa sea or in the deep of Water
(G. GroLr, 1. cit., p. 101 and passim) and the Turkish one of the “Milk-white lake™
(§ 16) is peculiar; only by way of conjecture, we could add the notion of the qut
located deep in the water, according to the Turkish proverb (see above). How such
similarities should be explained is beyond our aim.
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title gatun ‘queen’ that seems derived from the Sogdian®; SCHAEDER thinks
also that the corresponding masculing title gagan ‘king’ derives from the
ancient Iranian kavi through Middle Iranian kdvakan, whence the more ancient
form gapgan, the Protobulgarian xavxaves, *kavyavog and the (Pseudo) Avaric
capcanus, but these supposed intermediary forms are not definitely related to
gagan®®. We may also think of the tiara of Sasanid type worn by a high
ranking man represented by a sculpture which was found near the inscription
of Kiil Tegin (probably Kiil Tegin himself), though we can not reject the
hypothesis that the headdress of Iranian fashion reached the Turks through
the Chinese®. )

The parallelism between Turkish qut and Sogdian prn (< *hyarnak) in the
inscription of Qara Balgasun (§ 4) is in favour of an Iranian influence. Cer-
tainly qut coincided with the hvarnah of the Iranian kings, as a charismatic
“yital force” or as “fortune”. Apparently the hvarnak was so- interpreted,
because words meaning “fortune’” seem to have been its equivalent in other
languages as in Sanskrit rajalaksmi (prakr. rayalaccht) or rajnam $ri; in
Syriac, in formulas of oath: bgdh d mik mlk ‘by the Fortune of the King of
the Kings’, bgdh d Sbwr by the Fortune of Sahpar’; in Greek: duvbe iy 700
Baoiréov Tehebrov TUXNY ‘I swear by the Fortune of king Seleukos%. The

. Iranian hvarnah could also have given an impulse to conceiving qut as hypo-
. stasis, because it appears as a yezala in the post-gathic pantheon’®, and also

as a god, by the name of ®APPO or ®APO in coins of Kushau sovereigns!®2.
In a Sogdian tale the farn of a king is personified by a thief who apparently
acts as a guardian spirit'®.

_ Typically Iranian, as F. W. K. MULLER has already observed (U I p. 57), is
the addition of a luminous element to the idea of royalty among the Manichean
Uighurs (§ 5). A connection between hvarnak and Sun and Moon corresponding
to the same connection of qui (§ 5) is also not lacking!®4.

%7 Cf. R. N. FryE, The History of Bukhara, Cambridge (Mass.) 1954, pp. 110
bis 111, where different opinions are indicated.

%8 On this question see D. SINOR, in: Journal of the Royal Asiatic Society, year
1924, pp. 174 sqq. and F. ALTHEDM, op. c¢it., pp. 37 and 207-212.

9 See L. Jisr, Kiil-Tegin Amitinda 1958’de yapilan Arkeolojik Aragtirmalann
Sonuglan, in: Belleten, of the Tirk Tarih Kurumu, 27/1963, pp. 395 ad 399,
where the shape of the crown is connectd with the culture of the West.

100 See H. W. BAILEY, op. cit., pp. 13 and 40.

101 I,, H. Gray, The Foundations of the Iranian Religion, Bombay 1929, pp.
120-123 (= Journal of K. R. Cama Oriental Institute n® 15); H. W. Baney,
op. cit., pp. 22 sqq-; J. DucHESNE GUILLEMIN, La Religion de I'Iran ancien, Paris
1962, pp. 181-182.

102 |{, W. BAILEY, op. cit., pp. 64-65; BUSSAGLI, Royauté, guerre et fécondité.
A propos d’une monnaie kugdna, in: Revue d’histoire des religions, 140/1951, p.
136; J. DuCHESNE-GUILLEMIN, Le *“‘xVarenah”, cit., p. 29.

103 H. B. HENNING, Sogdian Tales, in: Bulletin of the School of Oriental and
African Studies 11/1943, p. 477. For Sogdian prn as object of vereration see above
note 48.

104 See particularly H. W. BAILEY, op. cit., pp. 19, 42, 55, 58, 60-61; M. BUSSAGLI,
Un particolare aspetto religioso della regalitd presso i Kusana, in: Studi e materiali
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On the other hand, the connection of the qut of the qaghans with Heaven
recalls the Chinese Imperial title £’ien t5@ ‘Son of Heaven’, which was borne
by the Turkish qaghan Sha-po-liie (§ 2) and whose influence, as it is known, is
to be found as far as India and Persia, in the Gupta title devaputra and the
Sogdian titles fypr [ Bypér and fypwr (New Persian fagfar). Furthermore, the
parallelism existing in the mentioned inscription of Qara Balgasun between
Turkish qut and Chinese ming ‘the destiny fixed by Heaven’ (§ 4) leads us to
consider the possibility of an influence of the Chinese conception of the ‘“man-
" date” given by Heaven, since the Turks had very close relations with the Chine-
se Empire. Regarding a Chinese influence, we should also take into account
the Chinese phrases reflecting the notion of a “royal happiness” as wang {so
and fi so, if they are not subsequent to the Mongol Conquest of China (§ 6).

In spite of these possible foreign influences, probably converging, the Turkish
conception of royal fortune appears as standing with its own characteristics.
First of all it is introduced as an hypostasis in the characteristic Turkish
pantheon (§ 3). The connection with ‘Heaven mentioned above is certainly
related to the Turkish cult of Heaven. Moreover a peculiar political vision
described by A. voN GABAIXN is evident: “Alle Unternehmungen des Volks
miissen, wenn sie giinstig verlaufen sollen, vom Xagan ausgehen. Wenn ein
Volksteil einmal auf eigene Hand auszieht, wird es danach vom Xagan schwer
getadelt; hat es dabei Ungliick, so wird das als selbstverschuldet bezeichnet;
denn auch Krieg und Beutezug miissen vom Schutzgeist des Reiches gesegnet
_ werden. UnmiBverstindlich bezeichnen die Xagane ihre Macht als ein Gottes-
gnadentum. Sie besitzen die hohe Wiirde und das vom Schicksal dafiir ge-
spendete giinstige Geschick; das ist der Grund, daB ihnen ihre Unternehmun-
gen gliicken. . . . Die Entfernung eines Tiirk-Stammes aus dem Bereich des
Konigs gilt nicht einfach als feindselige Handlung, sondern als die schwerste
Verfehlung und dazu als Torheit, weil das gegen das eigene Wohl ausschlagen
muB; man ist dem Xagan Heeresdienst und Tribut einfach schuldig. Diese
Weltanschauung ist iibrigens unentbehrlich fiir den, der die ungeheuren Weiten
der Steppe beherrschen will”1%. This well-known German scholar also
speaks of the belief: ,.an die Verbindung des Herrschers mit iiberirdischen
‘Ordnungsmichten, die einem bestimmten Menschen qut ‘Gliick’ fiir das ganze
. Staatswesen und Wohl fiir das gesamte Volk verleihen, also an das Charisma
des Herrschers, an eine festgefiigte, wohltuende Ordnung zwischen Hoch und
Niedrig ...”1%. An evident manifestation of national solidarity centred
on the sovereign by virtue of his charism may be observed in the quoted passage
of the Orkhon inscriptions, where Bilgd Qagan is proud of having brought to
life the people which were to the point of perishing, of having dressed, enriched
and made them numerous (§ 3). A. VOX GABAIN states that the national
tradition having the “royal fortune” as an ensign also appears in the attribute
qutlug referring to the Chinese Empire, recalling the T’o-pa (tabgad) dynasty
derived from the Hsiung-nu, as the Turks (§ 7).

di storia delle religioni 24-25/1953-1954, pp. 12 sqq.; L. DUCHESNE-GUILLEMIN,
Le “xvarenah”, cit. passim.

105 A, voN GABAIN, Steppe und Stadt, cit., p. 39.

108 id., Das uig. Konigreich, cit., p. 24.
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It is not to be excluded that the fortune of the forerunners of the Qaghan
invoked in a Manichean text (§ 6) reflects a conception of dynastic legitimism
connected to-a hereditary ‘“‘royal fortune”, parallels of which could be found
among the Mongols'®”. The identification of fortune with the person of the
sovereign as it appears in the title idug qut is not to be met in the Iranian
milieu (§ 6).

The Iranian influence on the notion of qut as “local guardian spirit” seems
to be beyond doubt. The connection of qu¢ to the Iranian word wax§, that
definitely has this significance, in the hendiadys qut vag$ik could not be inter-
preted in any other way, especially if the reference, as “poliad fortune”, to
“the twenty-two cities” belongs to an epoch in which the Uighur lived a prima-
rily nomadic life (§ 7). In connection with the meaning of guardian spirit of
hvarnah and of wdx$ it is sufficient to mention the Airyanam wvarané ‘the
Fortune of the Aryans’, “national” guardian divinity mentioned in the Avesta
as object of veneration (XVIIL. 7: namé airyanam xbarané ‘honour to the For-
tune of the Aryans’); a Xurdsin xarra ‘fortune of the Khorasan’ appeared on
one of the nine seals of Chosroe II Parviz, we do not know if as a legend or in
an iconic form, according to a Moslem sourcel%8; a late Zoroastrian text speaks
of a z%arrah i xanak ‘fortune of the house’ (Pahlavi Rivayat, 76) and in other
texts there is frequently found the hendiadys farrah ud wdx$ referring to a
~ province or to a town!®; in Sogdian occurs also in phrases as “ia gloire (prn)
de son peuple, . . . de son palais’’110,

Even in this case the echo of the Turkish atavistic beliefs, perceptible where
qut refers to the “sacred”” Otiikén (§ 7), does not keep silent. Finally the legend
of a “Mountain of Fortune” of the Uigurs does not find any correspondence
that I know of in the Iranian milieu. In the quoted Zoroastrian text, a connect-
~ ion could be seen between hvarnak and the mountain, where it is said that the
mountains have grown up because there is in them the “‘substance of the
zvarrah” (Pahlavi Rivayat, 46), but it is a matter of reference to a cosmogonic
context that does not concern a determined place!'!. It is not clear if what
appears on some coins that represent the God ®APPO is a mountain or
' firel13,

In the Buddhist, Manichean, and Nestorian writings it is to be noted that
the Iranian influence proves true through some real linguistic calques, in the
- course of translations. Expressions such as burgan quti, din quti, nom quti,
could be normal arrangements of the Turkish gu¢ *“fortune” which had passed
from the profane sphere to the religious one, but it is more probable that thay

197 W. Korwicz, Formules, cit., p. 149; Quelques mots encore sur les lettres des
I1-Khans de Perse, Collectanea Orientalia N° 10, Wilno 1936 = Rocznik Orien-
talistyczny 16/1950, pp. 419 sqq.

198 Mas‘OpI, Murag al-dahab, II, p. 228; ¢f. H. W. Bawey, op. cit., p. 65.

109 W. B. HeENNING, Sogdian Tales, cit., p. 477. )

110 E. BENVENISTE, Vessantara Jataka, cit. (221, 378).

111 On the relation of the Avarnah with “mountain® see H. W. BaLEY, op. cit.,
p- 18. The reading z¥arrah is not accepted by R. C. ZAEHNER, Zurvan. A Zoroa-
strian Dilemma, Oxford 1955, p. 363.

12 P. GARDNER, Catalogue of Indian Coins in the British Museum. Greek and
Seythic Kings of Bactria and India, London 1886, p. 132.
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repeat the corresponding Iranian terms derived from hvarnah as the Sogdian

pwly’kh pru (= *butiyak farn) “the fortune of Buddha”!3, the Middle-

Persian Manichean farrah i dén, the Middle-Parthian dén farrah, the Sogdian

dynyy frny; these last ones express the notion of glory as the Greek 8¢Zx and

the Syriac $wbk’ and- go back to the Zoroastrian avarrah i dén (Datastan i

dénik, 36, 37)114. Derivates from hvarnak in the meaning of Buddhist dignities

appear also in Khotanese and in Kuchean and Agnean, probably in the latter
two as a derivation from the Sogdian or the Khotanese!!3.

_ That qut acquires the significance of ‘spirit’ in general, in addition to that of
guardian spirit owing to the influence of the Sogdian, appears from the fact
that this meaning is found in qut only in the hendiadys qut vagsik ( §§ 10, 11).
Another linguistic calque from the Sogdian is the extension to qu¢ of the mean-
ing of Nous in the Manichean texts (§ 11), because a convergence of the mean-
ings of “fortune” and “mind” can be explained only in the already quoted
Sogdian prn from hvarnah due to the meaning of hvarnah as a constitutive
element of individuality, or directly from the Zoroastrian use or through the
Buddhist use to explain the Sanskrit abhijfia ‘insight’!'s. The notion of
qut attributed-to earth, to water, to fire seems to belong to an Iranian origin
because it is recurrent in a Manichean text and seems a particular development
of the idea of Nous (§ 11). _

With some of the meanings that we have reviewed and precisely ‘“‘perso--
nified fortune”, “guardian spirit”, “spirit or genius”, “spiritual force concern-
ing man and nature”, all meanings apparently due to Iranian influence, we
approached the Turkish notion of quf ‘soul’ or ‘vital principle’. It could not
be excluded, owing to the fact that this notion is witnessed only in a relatively
recent stage, that it was reached as an innovation through these meanings,
had not general considerations already discussed led us to suppose an hypotesis
of this sort as improbable. On the contrary, we believe that a Turkish qu¢ in
the meaning “vital principle” could be found below the meanings already
mentioned. In other words, these meanings of quf as a “spiritual entity”
probably are not all the results of mechanical transference of values of hvarnah
in translations, but adaptations of values that qut already had.

_ The value of qut as equivalent of Chinese ch’i occurs in texts later than the
mentioned Iranian influence, but seems to be independent of it and directly

" related to the Turkish tradition, as before stated. Qut = ch’i indeed occurs in
texts translated from Chinese and even if it could be compared with values
of qut in Manichean texts, we observe that such values are limited to these
ancient texts and do not occur in later Buddhist or other texts. Therefore,
a link is missing. The same may be said of qut in the proverb above discussed.

13 [, W. BAILEY, op. cit., pp. 54-55. E. BENVENISTE translates Sogdian puwty’-
akh prn as: ‘le laksana de la buddhatd’ which woul1 mean a Chinese hsiang ‘sign’,
cf. Textes Sogdiens, Paris 1943, II. 174 (= Mission Pelliot en Asie Centrale III).

114 Mus. 36, pp. 234-240; H. H. ScHAEDER, Urform und Fortbildungen des mani-
chiischen Systems, Leipzig 1927, p. 138; H. W. BaILEY, op. cit., p. 61. For Sogdian
dynyy frn, see W. B. HExNING, Ein manichiisches Bet- und Beichtbuch, Berlin
1937, p. 125. :

115 H, W. BaILEY, op. cit., p. 57.

16 Th., p. 61.
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The idiomatic usage of qut allows some remarks. The association with the

~ verb bul- ‘to find’, ‘to obtain’ could correspond to similar Chinese or Iranian

words employed for the “heavenly mandate” or for the hvarnah (f. i. Sogdian
Byrt). Analogously, it may be said of bul- and tig- ‘to reach’ referring to the
Buddhist dignities. The verb a$- and asil- ‘to increase’ and ‘to be increased’ and

‘the adjective galin ‘big’ denote the idea of fortune as wealth. Ornan- ‘to take

place’ and kdl- ‘to come’ are normal expressions of a personification of for-
tune. Noteworthy is that the verb wé- ‘to fly’ is used either referring to qut
‘fortune’ or to qut ‘soul’ (§§ 13 and 16), thus showing a point of contact bet-
ween the two notions. While on this object, we can observe that the belief in
the human soul as appearing in the shape of a bird is typical among the Turks.
We can add that the Iranian hvarnah has also a hypostasis in the shape of a
bird'”. On the other hand, “to fly” referring to “fortune” could be merely a
metaphor, as its association to the verb édiin- ‘to burn out’ (§ 13), which could
recall the notion of hvarnak as “fire”’118: otherwise there is no other hint to qut
as “fire”, but only the association with radiance, which can be ascribed to a
Manichean milieu.

The entry of gut in the Islamic world affords a conceptual turning. While it
only had a positive value of charism, it becomes an ambivalent notion, imply-
ing good but also bad effects and the character of fickleness and unfaithfulness
of fortune is underlined as in the Hellenistic toy4. To such a conception the
symbolisme of fortune in the poem Qutadgu Bilig is inspired (§ 14). In a preced-
ing article I put forth the hypothesis of a Hellenistic influence in the images of
“blind” Fortune, having especially the attribute of a sphere (as for instance
Tyche in a well known painting from Dura-Europos). This influence would also
explain a successive allegory where the king compares himself to Justice
appearing with attributes particular to Themis. It is impossible to say by
which channels this influence reached the Turkish poem until the sources of
it have been ascertained!1®. .

The history of qut appears rather complex and presents many obscure sides
which need further research. From the point of view of cultural history, the
relation of parallelism with or of dependence on the Iranian hvarnah “une des
notions les plus célébres de la civilisation iranienne —et I'une des plus malaisés

~ & definir” is particularly interestingl?0,

R

Postseript -

Professor ANNEMARIE VON GABAIN was kind enough to read the manuscript
of my article and to suggest many improvements which I could adopt by
correcting the first proof. In the following I refer to some of her remarks that
I did not insert in the text of the article:

§ 6: buyanéi biglirim: pluralis majestatis ?

17 Ib. p. 24.

18 Ib., p. 31; J. DucHESNE-GUILLEMIN, Le “xVarenah”, cit., passim.

119 Kutadgu Bilig hakkinda baz miildhazalar, in: Fuad Koépriili armagani,
Istanbul 1953, pp. 70-73 and Storia della letteratura turca?, Milano 1962, p. 89.

120 J. DUCHESNE-GUILLEMIN, Le “xvarensh”, cit., p. 19.
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§ 10: qutrul < qut + ur — ul - (ATG 94 and 156).

p. 134: on the other hand . . .: ,,Die chinesischen Kaiser meinten tatsich-
lich, daB ihr Gliick ihren Untertanen selbsttatig zukime, und daB es fiir ein
Volk ungliicklich sei, wenn es fern dieser charismatischen Personlichkeit
lebte. Mindestens steht es so in chinesischen klassischen Texten des Hohen
Altertums und solche Gesinnung beherrschte die ltesten Historiker. Ob das
Volk ebenso dachte, ist schwer festzustellen.” .

p- 135: a prevailing nomadic life: ,,Das stimmt fiir die Zeit des uig. Kaga-
nats, 750-850, in der mongolischen Steppe. Das uig. Koénigtum von Qodo,
850-13**, muB seBhafte Struktur gehabt haben. Sie trieben alle Arten von
Berufen der SeBhaften. Die Mss. auf tiirk., in Turfan gefunden, miissen natiir-
lich meist von den kéniglichen Uiguren stammen. Aber die uig. Imperatoren,
die man. waren, begonnerten die tiirkischen Manichder in Qoo und wurden
daher in deren Kolophonen zuweilen erwihnt, als noch die Tibeter (bis 8§00
n. Chr.) von Siiden anriickend sich dort einmischten. Wenn auf einem tiirk.
Turfan-Ms. ein zayan erwahnt wird, bezieht es sich auf keinen einheimischen
Herrscher, sondern auf den Imperator, der in Qo&o gern eine Rolle spielen
mochte. Das Ms. in Man. III Nr. 23 hat tprikinimz. Es ist unbekannt, ob in
der Liicke davor *ilig yan, oder xayan gestanden hat.” .

. As is known the interaction of nomadic and sedentary life by the Uighurs
- has been masterly dealt with by A. vox GABAIN in the article: Steppe etc.
already quoted. :

Interesting references are in P. DEMIEVILLE, Quelques traits de moeurs bar-
bares dans une chantefable chinoise des T’ang, in: Acta Orientalia Academiae
Scientiarum Hungaricae, 15/1962, p. 73.

Note 38: “‘yol (Licht)strahl, also wie ein (Licht)weg.”

* *
*

. 'Tam also obliged to Prof. GHERARDO GNoLI (Rome), who is carrying out an
extensive research on the concept of hvarnah and discussed many questions
with me. In a letter dated 24. VIIL. 1964, when the article was already in
print, he advanced the following suggestion: “Mi pare che un preciso motivo
storico dell’incontro della nozione paleo-turca del qut con quella iranica dello
xvaranah si possa cogliere nell’assunzione — non so quanto antica — da parte
dei Turchi nel loro patrimonio leggendario del mito di Fraprasyan/Afrasiyab.
Questo mito, di cui si conservano alcuni squarci in Yast V, 41-42 (Apam Yajt,
lo Yast di Anahita)e in Yast XIX, 56-64 (Zamyad Ya3t, lo Yast dello Xvars-
nah), narra appunto dei tentativi fatti dal turanico (twiry6) Fraprasyan per
impadronirsi dello Xvaronah dei popoli arii nati e da nascere e di Zaratustra
(...yat asti airyangm dahiyungm zatangm azitangméa yatéa adaoné zara-
dudtrahe). Ora, data I’identificazione fatta dai Turchi di Afrasiyab con Alp Ar
Tonga e dell’eccezionale favore che presso di essi incontrd questo ciclo di leg-
gende (tanto che i Qarakhanidi si dicevano “famiglia di Afrisiyab”) e dato
che il centro del mito avestico & costituito appunto dallo av%aronah, pud darsi
che i Turchi fecero il primo o il piu significativo incontro con questa nozione
antico-iranica in queste leggende eroiche. In conseguenza di una interpreta-
zione dello 2%aranah con qut quest’ultimo si sara poi caricato di valori e di
significati originariamente iranici”.
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Some data related to the history of qut were overlooked when writing the
article. I would add:

§ 3. We have an example of the mother giving the dr at with her benediction
in an epic account. see V. RapLorr, Proben, I1I, p. 303. In such folkloristic
genre, however, this fact is an exception, cf. V. M. Zuewu ~sK1J, Skazanie ob
Alpamyse i bogatvrskaja skazka, Moscow 1960, p. 183.

S. E. Marvov (Pamjatniki drevnetjurskoj pis’mennosti Mongolii i Kirgizii,
Moscow - Leningrad 1959, pp. 13, 17, 22) reads in Il E 35: #izd tdangri iduq yar
sub [asra] qagan quti taplamadi (or: tapiqlamadi) driné, and translates: Ni
Neba vverhu, ni svja§fennoj Rodiny _(Jersuba) (vnizu) Ego blaZenstvo
qagana oni ne poctili (they did not honour either the Heaven above or the
Holy Country [ydrsub] below, his Majesty the qagan). As I said, I do not agree
with the interpretation of qut as a court formula and of faplamadi with accusa-
tive. The insertion of asra in the gap is not convincing because the adverb
should be before idug ydr sub, as the preceding zd is before tdngri.

§ 4. In the inscription of Sine Usu (ed. S. E. Marov, op. cit., pp. 37 and 43)
the expression qut yariag tug, translated ‘blagonispuskajoséee znamja’ (ensign
from which benediction descends) seems to indicate an association of qut with
the imperial Uighur enseign.

§ 13. The image aning qut qiv tozi togdi ‘the dust of his fortune arose’ in

_Divan 152 = I 301 = I 252 is not clear to me. In the Ms. for tozi is twry, in
the Arabic translation gastal ‘dust’.

§ 16. A connection of gquf with ‘mountain’ appears in the Oguz-name
written in a copy of the Selfuq-name by YaziGioGri: Qutluga Tag (ed. GOK-
vAY, Dede Korkut, Istanbul 1938, p. 121 (kutiluca tag).

I could not see: S. TeEkiN, Kuansi im pusar, Ankara 1960.

* *
*

Some publications which interest the history of qut appeared after I gave
my manuscript to the printer.
1. R. RauMETI ARAT, Der Herrschertitel Idug-qut, in: Ural-Altaische Jahr-
- biicher, 35/1963, Fasciculus B - Pars Altaica, pp. 150-157. In the first proof I
could utlhze the translation by Arat of the passages quoted from M III n. 15
in § 6 and § 7. The text should belong to the Uighur kingdom of Qoéo, because
the sovereign is called :/ig and not qagan (p. 155). Arat t.hinks that it represents
“ein Muster fiir Schriftstiicke” (p. 157). Other evidence for the title idug qut
(§ 6) is also given (pp. 61-62).

- 2. J. ScHUBERT, Zum Begriff und zur Lage des Otiiken, in: Ural-Altaische
" Jahrbiicher, 35/1963, Fasciculus B — Pars Altaica, pp. 213-218. Concerns
Otiikin yis, § 7 (J. SCHDBERT indicates the moun.ain to-day called Otgon
tenger).

3. An edition of the Uighur Xvastvanift is contained in Jes P. AsMUSSEN,
Xugstvanift, Studies in Manichaeism, Copenhagen 1965, pp. 167 sqq. Remarks
on the relations between qut and a%arr are on pp. 162-164, note 114. The
statement on the cult of the Sun and the Moon among the Caucasian Huns
could be advanced in favour of an atavic tradition in the titles mentioned in

§5.
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4. L. Bazin, Le Nom propre d’homme «Qorqut»: Discussion étymologique,
in: Ural-Altaische Jahrbiicher, 36/1964, Fasciculus B - Pars Altaica, pp. 278-
283. Bazin has collected much evidence on gut from sources I have not at
hand. To add to § 15: Uzbek qut ‘bonheur’, ‘abondance’; gor-qut ‘biens accu-
mulés, richesse, trésor; réserves’. To § 16: In the Kirghiz Manas epos qut as
“soul” is represented ‘‘sous la forme de petits animaux volants, oiseaux ou
insectes’’; in the Yakut dictionary by PiERARSKI kist quie is: 4&me humaine
que le chamane rapporte, sous forme d’une boule ronde, de toutes les directions
de l'espace & lexception de 1'Orient””. Bazix considers (I think rightly)
qut ‘a piece of gelatinous substance etc.’ (§ 15) as a materialization of qut
‘“vital principle” (§ 16). He sees in the proper name Qorqut, explained
by RAsoxYI as an imperative: “Let be afraid!” (directed, I think, against evil
spirits with apotropaic value), a name composed by ¢or ‘force vitale du few’
and qut ‘force vitale divine’, “‘qui peut parvenir & 'homme en tombant par
le trou & fumée de la tente sur le foyer’ (§ 15). The association is due to reli-
gious and phonetical affinities and perhaps also to similarity of form and co-
lour between ¢ér ‘“‘morceau de braise rougeoyante’’ and gqut “‘petite masse
rouge — foncé” (§ 15), “sans doute, & l'origine, caillot de sang frais’ (Bazin
recalls the legendary birth of Jengis — Khan having ‘“dans sa main droite
un caillot de sang qui ressemblait & un osselet”, that is ‘“‘ce pouvoir vital re-
marquable, ce gage divin de réussite que les Turcs appellent qut, et les Mongols
qutuq”. This explanation is very suggestive and convineing. Of course, further
- evidence of the hendiadys gor-qut more ancient and appropriated than the

. Uzbek gor-qut ‘biens accumulés etc.’, which could be derived from gor ‘réserve

(de fourrage ou d’argent), capital’ (Kirghiz), gor ‘capital (productif)’ (Turkmen)
(according to Bazin secondary meanings of ¢gor ‘braise’) and guf ‘abondance’
(Uzbek), would be welcome. An interesting reference to the legendary Qorqut
connected with water (!) is in a Kazakh riddle quoted by ANxDRrEas TIETZE
(Analysis of a Turkish Multiple Riddle, in: Rocznik Orientalistyczny, 27,1964,
p- 108): Su basinda Sileyman Su ayagi Er Qurqut ‘At the head (source) of the
- water Siileyman. The water’s foot (lower part): Er Qurqut’.

5. Lastly a posthumous book by R. ArarT, Eski tirk siiri, Ankara 1965, has
appeared, where many new Uighur texts are published. In this book the word
qui occurs frequently. Evidence may be added to § 6: the title idug qut 22.30,
23.8,15; bagsim quti 11.98; gatunlar qutlari 22.23; qung tay qiu qatin quti 23.2;
qung tay giuw quti 24.2. To § 9: dd tavar qutlug 9.214 (qut as wealth!); qut buyan
24.4; the name Toqlug Qutlug 23.9. To § 10: ¢ drdini quti 13 A. 189; bilgi
bilig paramit quti 15.1; qutqa tagmis burgan 15.68; 4é tirliig qutug bultai 18.13;
qutlug 9.17; iduq qutlug manéusiri 16.41; qutlug aduqa $iri 10.182; qut goluné
13.3,47,169; 16.22,54,68,74,87,105; qut golun- 13.15,16.109-110,20.76 (cf. pp.
307-308); qut buyan 9.17; qut kiisii§ 9.31; 13.42,55; 16.34; qutlug dliglig 10.74,
196,267 ; dliigliig qutlug 10.70; vax$ik qut 11.26; qut vaqsik 22.18.

Other texts are republished. Referring to § 8: (kiin tdngrt kiiliindi) instead of
kiiliindt Arat reads kéliinti and translates gomiildi (35.31 and note); gavud
is not connected with qut and translated sefkat (35.121 and note). To § 9: there
is not a new interpretation of dr quti béiling suv quti tiring (34.4 and note).*

* Vgl. auch den Nachtrag auf S. 181 dieses Bandes
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