Abstract: The legends surrounding the eponymous founder dd e people Oguz

Kagan, have a long and diverse history of reappropriation and use in legitimising
power in the Central Asian world. Key to this is the Tawar@guz of Rashid al-Din

and the influence it has had on assembling both inclusive and exclusive national
origin myths. However, aside from thi&uz tradition we also possess the tantalising
Osguz-Name manuscript from Turfan, the dating and language of which are often
disputed. This variant presents the reader with several provoking puzzles in
attempting to reassemble the transmission of the figur@gof.. Do some of the
work’s constituents extend back as far as the legends surrounding Modun Chanyu? Is
the work a unique and repository of pre-Islamic Turkic myth and ritual? In this paper
| will address these questions as | attempt to revive study of this curious variant and
revaluate its relevance.
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Oguz Kagan is one of the great figures of Central Asian lore. Like the Roman
Romulus he is aandonym: a people’s name and nature distilled retrojectively into a
primordial founder. His deeds and those of his noble begs (lords) form the basis of the
exclusiveOguz worldview. They explain why the world is the way it is, especially the
origins and natures of Turkic ethnic groups, and legitinigez’s descendants as
inheritors of his legacy of world rule under one soveréigfun. For this reason it is

not surprising thaDguz Kagan is a fantastically “mobile” figure in Central Asian

myth- readily reappropriated and mixed with ancient, contemporary and local legends
asthe Turkic peoples migrated and rose to power as the Seljuks and Ottomans and
filled the armies of the Chingisids and Timurids. Much attention to this diverse

tradition has centred on the heavily Islamicised branch of the fourteenth century

! During the process ofriting my Masters thesis I came across Shcherbak’s (1959) edition of
the TurfanOguz-name and decided to translate it into English for my own benefit. At present aside
from Olmez’s (2009) very flawed English translation uploaded on Commentary Project of the Centre
for Central Eurasian Civilisation Archive there are none others avail@bfgesent my translation and
this paper represent a work in process, which | hope at a later date mayakyelmecome a
professional edition. See section d. for this translation. It does not cartrainsliteration at this stage
owing to not having been able to consult the original manuscript, merelyarious professional
editions mentioned below. Alternate readings of various scholars and mdittetgiasity and
importance are detailed throughout.



Tawarige Oguz of Rashid al-Din, which was used byxbu’l-Gazi in the seventeenth
century as well as many other Ottoman, Timurid and post-Timurid scholars to
legitimise their secular and religious heads through descent from the figDgof
However, in this paper | would like to contrast this better known tradition to another
which is rarely discussed in the English speaking world. This is that of the Turfan
Osguz-Name text, which appears to have preserved a far greater deal of pre-Islamic
elements (Marquart 1914: 37; Sinor 1950: 1-2; Shcherbak 1959:; &isfhias 2010:

EIO. “Oguz Kagan Narratives”), and which is a vital source in attempting to

reassemble the retention and evolution of mediaeval Turkic-Mongolian myth.

a. Scholarly Background.

The forty-two page (twenty-one folio) untitled Uyghur script Turfan Schafer
manuscript in question was discovered during the nineteenth century and first
appeared as an eight page abridged samediv’s Uyghur script Qutagu Bil in

1890, before it was later translatedly into Russian and German by the same scholar
between the former date and 1893 (Pelliot 1930: 247; Shcherbak 1959: 10-13; Olmez
2009: 2-3). The text, written in what appears to be a unique Eastern Turkic dialect,
contains several large lacunas, alternate spellings of the same words and many
multiple readings, which still remain highly debatable (cf. Pelliot 1930: 247-350;
Bang and Rahmeti 1936: 10-52; Shcherbak 1959: 66-89; Olmez 2009: 1-16). Activity

2 Rashid al-Din’s work had a powerful influence on Timurid, Ottoman and Mogal conceptions
of descent and cultural legitimacy. Relying on this, Yazijioglu “Ali’s fifteenth century Tarig-e al-e
Saljug cointains a section in which the rules of inheritance and descent aréskyioy putting them
in the mouth 00Dguz Kagan (fols. 1b418b ap.Mustafaev 1996: 112). Rashid al-Din’s geneologies of
the Tiirks from Noah’s son Japhet made in the preevmptive Oguz legend at the start of his World
History (JAT.L p. 25, 28, 30), which goes back to Mas’udi’s tenth century world geography (Tolan
2012: 13), connected this biblical figure wiflguz and his sons, particualry Gok and Giin, and had a
profound influence on Ottoman concepts of descent, though theeealger connections between the
biblical Esau andguz (EIO. “Oguz Kagan Narratives”). Timurid historians mixed Oguz with other
figures such as Chingis Khan and the Mongol ancestress Alan Qo’a and the Ergenekiin myth in order to
legitimise themselves from many backgrounds (EiO3uz Kagan Narratives”). Abu’l Ghazi (pp. 5-
61), the seventeenth century Mogal ruler of Khiva and historian, made use of Rashid-al-Din’s Oguz
legends and Turk geneologoies in Bigara-ye Tarakema (TUrkmen History). In turn, eighteenth
century poet NuMohammad Andalip combined elements of Abu’l-Gazi’s work with local oral
legends in his owrOguz Nama (Bekmyradov 1987: 105-23). There is also a strong tradition of
connecting figures of Central Asian Sufism with descent ffuz Kagan. Mohyi Gol$ani (p. 13) in
the late fifteenth cewntury connected the Ottoman mystic Ebrahim GolSani with the figure of Oguz.
Another nineteenth centuSujara-ye Tardkema contains an appendix in which the sufi Dana Ata is
said to have desmeninated guz Nama in the Golden Horde (Samojlovich 2005: 896-98). The now-
lost Tawarik-e masaye-e Tork by Sayyed Bmad Naser-al-Din Marginani connects Oguz with Kvaja
Solayman b. Barman, the son-in-law of twelfth century sufi Amad Yasavi (Togan 1953: 525).



on this manuscript, long held in the National Library of Franatr the title “Suppl.

turc 1001 (Pelliot 1930: 247; Olmez 2009: 1-Bynbas 2010: EIO. “Oguz Kagan
Narratives”), peaked during the end of the nineteenth century and the start of the
twentieth with some of the great figures of Central Asian studies presenting
translations and commentaries including Marquart (1914) and Pelliot (1930).
Opinions on the dialect and dating of the composition also differ greatly. Pelliot (1930:
350-352) whose 120 page commentary and review of Riza Nur’s 1928 French edition

is the only other oft cited source on this topic (Bang and Rahmeti 1936; passim
Shcherbak 1959 passim; Olmez 2009: 1Hnbas 2010: EIO. “Oguz Kagan
Narratives”), took much of its narrative to be a product of the thirteenth century CE
Mongol conquests, but the text to have been composed in the fifteenth under the
Timurids, due to the palatalisation of certain consonants and the inclusion of certain
Persian terms not attested before this point. Shcherbak (1959: 101-107), whose
edition with parallel Russian and transliterated Uyghur text is the only commonly
available translation for this work and the last edition printed (Olmez 2009: 1-2), in
comparison, took it to be a creation of the Mongol Chaghatai Ulus, no later than the
start of the fourteenth century CE, due to the vast transition Turfanian Uyghur vowels
had undergone by this stage, as attested in a Ming era CHitas&yghur
dictionary of 1407 Others have even suggested the Persi&aghnate during the

late thirteenth or early fourteenth century as a place of composition due to similarities
with Rashid al-Din’s branch of the tradition (SUumer 1954: 389), for which there
would seem to be little linguistic or cultural evidence due to the uniqueness and
greater completeness of many elements in the Turfaniaratexthe fact that Rashid
al-Din’s sources were most likely of Azerbaijani origin (Togan 1982: 120). However,

it should be noted that prior to this we find in the Xingjian region the
thirteenth/fourteenth century East Turkic Uzunképri manuscript (Orkun 1936: 267;
Eraslan 1973-1975: 176-190), which is a versified texy similar to that of Rashid
al-Din’s. There is also a fragment of this Turfanian narrative in the eighteenth century
Chaghatai-Persian Sanglaq dictionary of Agtadi (fol. 180a apBinbag 2010: EIO.

“Oguz Kagan Narratives”). This suggests that not only oral versions, but also

3 Cf. ON. and Shcherbak (1959: 106)6y« (tree)=uibik; njxdp (companion)#jxip, Kix
(game, beast)xijik, adys (bear)-aois; mynnyx (window)=mynayx; uoy (left)= con. For the full list of
all seventeen words held in common see Shcherbak (1959: 106). @iaadies here are largely a
drifting from rounded vowels to unrounded ones by 1407.



manuscripts were in circulation in the region both prior to and following the creation
of the text in question.

As one may see there would appear to be a long quiet between Shcherbak’s
time and now in relation to serious work on this text in western academia. Turkish
scholars, however, regularly publish interesting articles on the topic (Balkaya 2008:
151-163; Gariper 2011: 781-796), though some of these, it must be said, remain
somewhat poor: particularly in reference to their habit, stemming largely from
nationalistic concerns, of treatii@guz Kagan and his sons as literal historical figures
(Goémeg 2009: 133-145/57-66), when in reality the history and layers of this work is
far more subtle and complex than this. In bringing analysis up to line with modern
analytic methodlogy, there are several key “hints” that I have followed in preparing
this paper. The first of these is Deweese’s (1994 Islamisation and Native Religion in
the Golden Horde, which though it makes mention of the Turfan text only in passing
(ibid. 331, 501), outlines a series of highly useful theories on the political use of
Turkic-Mongolian mythology to substantiate tribal legitimacy through culture heroes
during the Mongol Period (ibid. 273-278). Another is the recent Historical Dictionary
of Turkmenistan, which on the subject of t¢uz-Name proposes that the overall
tradition most likely took form during the eleventh century and was actively
reappropriated as a courtly cycle to legitimise different rulers before being written
down later (Abazov 2005: 122). It is with this sort of historical and political
methodology that | believe we should reapproach the layers of the text, which | shall

now outline as we proceed.

b. The Turfanian Epos.

The TurfanianOguz-Name describes the life oDguz Kagan from his birth and swift
maturity (81-2), to his early battle against a mysterious monster called thé&gat/
(83-6), his two divine wives (86-10), his adult conquests on which he is led by a
talking blue wolf (811-35), and finally the bequeathing of his authority and property

to the two major branches of his offspring: the Buzuks and the Uchoks (§35-42). Some
of these aspects are shared in part with the Tavea®igy:z traditionof Rashid al-Din,

but most of them are not. In some cases, as will be shown as we progress, it is almost
impossible to make sense of either branch without the other regarding some of the

myths. The reason for this, most likely, is that with the outgrowth of myth and the



passage of time, certain foci or major narrative themes @ ghe legend came to be
retained only in part, or were obvious to the audience, and thus went unexplained-
though to the scribe of the Turfanian manusciatshid al-Din and even the early
western scholars of this text, some of the meaning may have been opaque compared
to the oral tradition out of which the diverse constituents oOthez legends emerged.
Thus, we should be mindful of each of these parties and their involvements as active
participants in the act of creating and transmitting the cycle.

Beginning withOguz’s birth we run into the first of several textual problems.
This is that some of the initial words of the text appear to have been lost. Not only is
the title of the work missing (Pelliot 1930: 249; Shcherbak 1959: 22), but the first
legible wordsare: “...bolsunyil deb dediler” (81.1), which Pelliot (1930: 249) takes as
“...qu’il soit” (let him/it be), Shcherbak (1959: 22)as “0a 6yoem on” (indeed he will
be [?]) and which | believe to be simply an invocation for the story to begin in
accordance with previous traditions of the oral cycle, because as the text says:
“mundan song sevin¢ cdptildr (“after it they have been filled with joy [because of it])
(81.11). This appears to be an integral traditional oral component, emphasising notions
that it was a courtly cycle, and before this official acceptance to legitimise rulers had
its basis in folktales 0Oguz as primordial founding culture hero. Thus | take this
initial line as: “...let it be[gin], [as] they have said”. Next there is the matter of
Oguz’s anagu-su (his image/portrait), which is accompanied in the text by a
“miniature” of a bull (Pelliot 1930: 249). Only Bang and Rahmeti’s (1936: 10) edition
has printed this “miniature” along with that of the falcon and giat (83-6), which
appear later in the text. As Pelliot (1930: 249) deftly notes, the purpose of the bull is
to highlight Oguz’s sharing in the powerful qualities of the creature, as is made also
during his later general description, which includes many other bestial aspects (82.11I-
VI). This in itself may connect with notions of zoomorphic progenitors and
cosmogonic battles, as are widely spread amongst the Turkic-Mongolian peoples, and
were re-enacted as coming of age rituals as combats against animals- particularly
bulls (Roux 1993: 326).

The next matter is more difficulit- is not clear at all in the text as to whether
it is Oguz’s mother or father is the one who gives birth to him (8L111-1V)! The reason
for this is that the figure in question is called Kygan (81.111), andKagan is a title
which belongs solely to male rulers, in spite of Pelliot’s (1930: 250) suggestion of

Crimean Turkichanim for princesses. For this reason one might assume that the



mother is missing due to textual error on the part of the scribe. This might also
suggest that this text is a copy of an older document, which we shall discuss more
fully at the end of my investigation. Following this passage we have a description of
Oguz’s rapid growth, in which he drinks his mothar milk only once before he
demands meat and wine (8L.VIII- 2.1), and becomes adult sized within the span of but
forty days (81.VIII- 2.IX). He is also described as possessing a blue complexion
(81.V) and the limbs of various mighty animals (82.11I-VII). Both these dietary and
physical descriptive tropes are common elements for emphasising a culture hero’s
destiny and power in living Turkic-Mongolian epic such as Er Toshki@gan
Mdrgdn and Manas (Chadwick 1969: 156-157), which suggests that not only have
these been retained a long time, but also that the dating of their inception is almost
impossible to determingCompared with this nativity in the Turfanian version, the
tradition of Rashid al-Din, is as Findley (1995: 64) calls it: “preoccupied” with
conversion to and the proselytising of Islam. It portré@gz as born naturally a
Muslim (Hist. Oguz. 818 script 590v, Findley 2005: 64), refusing his parents and wife
until they convert (HistOguz. 820 script 591r), and damning his uncles, who become
the Mongols, for not taking up the faith (Higdguz. 820 script 591r). As one might

see, this other branch has a very specific undercurrent to it not found in the Turfanian
version, where there is not a single reference to Islam or any other introduced religion
(Pelliot 1930: 252). This is the erasing of older pagan elements from whatyis ver
much a pagan story tradition reliant on ancient tropes used to foreshadow the later
glories of a divine figure. Thus, we must note at this point the fact that the kok (blue)
complexion of @uz (1.V), like that of the wolf who leads his army later in the text
(811, 16, 18, 33), is deeply connected with notions ofktlizan as chief religious
officiator and earthly conduit of the Turkic-Mongolian sky-deifjinri, through

whom blessing, law and order (kut/tori) are dispensed on earth (Skrynnikova 2004:
530). For this reason it is not surprising that inherent Islam has replaced this aspect of
the inherent pagan sacral role of the ruler to legitimise the beliefs of those who
claimed descent from &z Kagan in both cases.

The next episode of the Turfanian e@ahat ofthe hero’s conflict with the
monster known as thgar (83-6), asto the identity of which there have been many
suggestions of Chinese, Uyghur and Sogdian terms for a rhinoceros, a unicorn or even
a kind of magical dog (Pelliot 1930: 264-267; Bang and Rahmeti 1936: 10; Shcherbak
1959: 64). Notably, Pelliot (1930: 264) reads the termuag, a Mongolised version



of Sanskritkadga (rhinoceros) and refutes all connections between its name and that
of the Mongolgiat tribe, which would seem irrelevant anyway. Bang and Rahmeti
(1936: 12) include the second “miniature” at this point, of a creature which in many

ways would seem to have the appearance of the western unicorn, though of course we
must be mindful of cultural differences. For this reason, in my translation | have left
the creature agiat in order to emphasise its other qualities to the reader and remove
the “unicorn” imagery. This episode does not occur at all in the traditioRashid al-

Din, and its purpose appears to be one, clearly, of a ritualistic coming of age by
slaying a local monster that has beset the populace and is devouring them, which, as
Roux (1993: 326) mirrors rituals found amongst the mediaeval Turks, which were
necessary for a man to claim a wife. This is emphasise@gay’s killing of the

falcon that feeds on the slain monster’s innards with his arrows (86), after which he
exclaims his power with both spear and bow (86). As Pelliot (1930: 275) has
remarkel on the foreshadowing quality of this demonstration of power: “Et tout ceci

vise les combats futurs que le heros livrera pour créer son éngpikad all this
shows the future wars the hero will wageorder to create his empire””). How old the
inclusion of thegiat is, or whether the floating foci of hero myths could replace it and
predate it with other monstrositiés uncertain. However, its absence in the more
westerly IslamidOguz Kagan tradition might also suggest that it is a creature indeed
of Chinese or Uyghur origin and has been attache®ga Kagan due to local
legends not found amongst the Anatolian and Azerbai)guaz tribes of the thirteenth
century, from whose work Raghal-Din’s text is most likely drawn (Togan 1982:
120).

On several accounts there are also examples from within the Islamicised
tradition that are partly shared with the Turfanian text, and which without knowledge
of both branches, are hard to comprehend. The first of these is the nature of the two
divine wives ofOguz Kagan in the Turfanian version. One is a heavenly spirit who
descends to the hero on a beam of light, with a mysterious glowing birth-mark
compared to the north-star Polaris (87). It is imperative here to note that in Turkic-
Mongolian tradition, the north star or altun qazuigh yadasu (“golden stake™) is
deeply connected with notions of the world’s soul, the axis mundi (axis of the world)
(Serruys 1974: 74; Chiodo 1992: 147-149), and Mengol ruler’s tord-yin
gadaqasur“pillar of state”) attached to the throne of the kagan, who as described,

was regarded as the earthly instrument for bestowing law and good fortune on earth



(Roux 1984: 53; Skrynnikova 2004: 254). This woman gives birth to three heavenly
progeny viaOguz whose names mean Sun, Moon and Star (88), and who become the
Buzuk tribe and are connected with ultimate authority as wielders of a celestial bow
later in the text (839-42). It should also be noted that mating with goddesses to
produce the first men is a common world origin myth analysed by DeWeese (1994
272-278, 353) in his complex of Turkic-Mongolian creation and hero foci, which were
actively reappropriated during the Mongol period as tribal origin myths to emphasise
the rights to world rulership through exclusive prigtition as the “first people”. All

of this suggests a profound religio-political symbolism in connection wiiz@nd

his descendants as destined rulers of the world- a myth which many rulers would want
to partake in for the sake of legitimacy. As one might expect, this goddess figure does
not appear irRashid al-Din at all- probably because she is so obviously pagan.

The second wife o®guz in the Turfanian text is an earth spirit who becomes
the mother of three sons whose names appear to represent the three layers of the
world: Sky, Hill and Sea (89-10), and whose authority stems from three celestial
arrows later in the text (839-42). What is most important is that in this myth the dual
ancestry from sky and earth of the two branches of sons deftly echoes the Sky
(TanrilTngri) and Earth (Umai) dualistic deities of mediaeval Turkic-Mongolian
native religion, which compared with the many deities of the Buriat and West Mongol
pantheon is a very simple one (Skrynnikova 2002: 70). Ugiig’s two wives and
two branches of sons represent completeness of cosmic order and rulership, which
will be discussed more fully in the relevant section below. Although the language is
difficult, the woman in question in the Turfanian text appears to emerge from the
hollow of a tree whe®guz meets her (89). This mirrors a number of similar Persian,
Chinese and European records of Uyghur tribal origin and world creation myths in
which a tree or mound bulges and the first men emerge from it (Juv. HWC. |. 40-41,
JAT |. 898; Marco Polo [Latham ed.]: 88-89; Roux 1993: 326; DeWeese 1994: 285,
500)* Moreover, this earth spirit, who is also fundamentally a pagan figure, does
appear irRashid al-Din’s text, though only in a minor manner as an aetiological myth
in connection with the Kipchaqgs, who are also born by a noblewdman“The
Land of FilthyDogs” (Qil Barak) toOguz in a hollow tree (HistOguz. 843 script

* Roux (1993: 306) also lists stories regarding the figures TepegoBen@orek from the
Kitab-i Dede Korkuf which are not found in this text, in which the former’s father is a tree and the
latter marries the daughter of the white poplar.



591r; cf. JAT. . 834). This myth has its basis in Turkic folk etymology, linking the
proximity of the sound of the word Kipchaq with the term for a hollow tree or log
(qabuch)- and is even explained Ryshid al-Din twice in both his epitomise@guz
legend, as well as his fuller narrative (Hi®guz. 843 script 591r; cf. JAT. |. 834,
Omeraliev 1988: 37). Whether or not the Kipchaqgs ever possessed a tree emergence
myth like the Uyghurs, we cannot know, but this does suggest at least the possibility
in the mindset of other Turks, both the Azerbaij@#uz and the Uyghur, who
themselves definitely appear to have known such myths. What is of greatest
consequence is that such an etymological and aetiological myth as this does occur in
relation to the Kipchaqgs and trees in the Turfanian text, where it is interrupted by a
small lacuna but remains legible, in relation to the deeds of a certain Kipchaq beg,
who gains his name after he makes use of what appear to be felled trees to convey
Oguz’s army across the Itil river (824). This is an episode which seems to repeat one
of a similar crossing dreamt up by Jamuqga using sagal bayan (beard-grass) to make
rafts in The Secret History of the Mongols (8105,109). This suggests that the
composers of the Turfanian tradition understood the Kipchag and tree trunk links, but
because they had the tree emergence myth themselves, did not simply want to give it
away to a different ethnic group and replaced it with another myth in connection with
river crossing. Thus we require both texts in order to make sense of the overall mythic
traditions at work here.

Following these early episodes that establigiuz’s foreboding power and
that of his descendants, we begin the second major sequence of the text detailing the
conquest oDguz Kagan and the exploits of his begs (810-35). Key to this is the myth
of Oguz Kagan and his people beinigd to the lands they will conquer by a talking
blue wolf that descends from heaven (816, cf. 18, 29, 32) - a very important symbol in
Turkic-Mongolian tradition linking the blue aspect of the sky-dGiah-i and the
wolf’s ferociousness to the qualities and legitimacy of the tribal founder (Sinor 1982:
223-257; de Rachewiltz 1997: 155; Raicliffe 2013: 47-48). This aspadtterly
absent fronRashid al-Din’s Oguz Name. However, this mythic symbol of the wolf as
leader of migration was indeed brought westwards bpthe tribes as is attested by
its recording in the Chronicle of Michael the Syrian (lll. 152-153) in Anatolia during
the twelfth century, in which it leads th@guz people out of a mountain of iron.
Perhaps like the wolf which the hero Kazan meets when lost in the wilderness and

which deliberately cannot talk in the Islamicised sixteenth century Azerb@ijani
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Kitab-i Dede Korkut (2 p. 47), this very pagan symbol was being discouraged by this
time, and thus, in spite of its cultural importance, disappeared from we3gan

Kagan tradition. Moreover, contrary to Olmez (2009: 6), the Turfanian wolf-myth
could not have been borrowed from the Ergenekiin myth of ethnic emergence from a
mountain, as this Mongolised creation mentions the blue-wolf in name Bintyh

Cinah (Borte Cind), who is simply a man in this rendition with a lupine name (DAT
p.23-43 DeWeese 1994: 27Ratcliffe 2013: 57-58), which may have been opaque
both toRashid al-Din and ll-Kaganid Mongols who had appropriated it during the
fourteenth centuryThe AnatolianOguz connection predates both of these other
myths, and most likely was the origin of the mythic foci that later became both the
Mongolised Ergenekin myth and the Turfan@@guz myth. Together, the Turfanian

and Anatolian myths would seem to represent a shared migratory legend that came
into being prior to th&®guz migrations westward, and was retained in greatest detail

in the Turfanian text, albeit without emergence from a mountain because of the
emphasis 0®guz Kagan and his origins insteads Sinor (1982: 223-257, 1997: 336)

has pointed out, the iron mountain of Michael and Ergenekiin may have its origins in
a mythologising of Gokturk emergence from slavery as a tribe of metal workers to the
Rouran during the sixth century, but as we may see from the Turfanian text, the wolf
aspect continued to actively evolve in its role as a symbol of predestined emergence
into Turkic identity and migration.

Another example requiring both branches of the tradition in order to make
sense of myth is the land of Baraka in the Turfanian text (§833-35)- one of the
locations conquered b@guz Kagan, which some have attempted to square with
Kashgar and the Kara-Khitai (Bang and Rahmeti 1936: 49-50; Shcherbak 1959: 98)-
and most reasonably: Egypt and Syria (Pelliot 1930: 340-341), due to the name of the
ruler of this land being called Masar and these places being known widely as al-Misr
during the Mongol conquests and Yian Dynasty. To shed some light on this
perplexing subject, a land called Barak indeed also appeBesliid al-Din’s version
of theOguz traditionas a mythical “land of dogs” (Hist. Oguz. 843 script 592r p. 60-

61; Pelliot 1930: 340). Withithe text of Rashid al-Din we dso find the $ory of two
dogs the evl Kara Barak, ard It Barak - a miraculous dphatched from anegy that
givesits nameto a land of canine peod (Hist. Oguz. 843 script 592r p. 58-59)t

Barakis dso found in reference to the Khitan rulership in ninth century Chinese
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records (White 1991: 134-13580 too does Carpini (Hist. Mong. p. 61, 69) include
two “lands of dogs” (Nochoykazar and Nochoyterim) mentioned by the Mongols, one
of which is north of the Samoyeds and another in a land of darkreefecet shared
with Qil Barak inRashid al-Din (Hist. Oguz. §43 script 592r p. 66)Similar lands of
dog-men are found north of the Khitan in a tenth century Chinese chronicle and as a
tale told by the Mongols once more in a fragment falsely attributed to the Armenian
historian Hayton of Corycus (White 1991: 133-134). Thus it appears that this
mythical country was a widely-spread creation of the Central Asian imagination
during the Mongol era. Its emphasis often on the canine nature of such peogtes
and the relative normality of their women (White 1991: 133-134), might suggest a
geographical trope to dehumanise enemies and distant peoples and legitimise stealing
their women. It may in fact stretch back to Antiquity and be the source of Indian,
Greek and Chinese geographers locating dog-men in Central Asia, wheee the
legends arose amongst the nomads (Hdt. IV. 105, 119; Strabo 11.1.9; SHJ. VIII. p. 121,
Brhat Sanhita XIV. 21-27). The Turfanian Baraga, however, possesses no canine
connotations, but we should note that like the other “dog lands” its people are
uniquely described as swarthy- in fact jet-black in appearance (834). This suggests
that this land, whether shorn of canine elements oras@ppears to have happened
in the case of the Turfanian legend, was a standard trope for people who to the
Turkic-Mongolian peoples were decidedly “other” because of their different
appearance. It may indeed indicate Egypt or Syria, but we must be mindful of the
Turkic-Mongolian lens used to represent such peoples.

Other locations that the Turfani@nguz conquers and the folk etymology of
the naming of the begs (lords) who aid him in his conquests appear to show a great
deal of similarity withSiibedei and Batu’s conquests under Chingis and Ogodei
during the early thirteenth century CE (Marquart 1914: 10-16; Pelliot 1930: 352-358).
For instance the ltil river in the text (818-19) is most likely the Volga- and appears in

the later parts of The Secret History of the Mongols in referenCitgis’ western

® Baragjin the Turkic languages appears literally to mean “shaggy” and is found in connection
not only dogs but also “shaggy” horses both pejoratively and positively in Rashid al-Din (cf. JAT. §304,
322). It should not be confused at all with the mystical Islamic steed Desdfoff 1971: 102-107).

® The land of darkness appears also in Marco Polo ([Latharp.€&8]) and in the Mongolian
Alexander RomancelQr-11r, Cleaved4959: 21-24). Whilst this has some loose parallels in relation to
Firdausi and some other Alexander Romances ( ##@4), we appear to be dealing with something
that remains largely a Mongolian narrative and geographical trope for the édgesarth-
particularly the far north of the world with its long winters
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conquests as “Adil” (SHM 8270, 274; Minorsky 1952: 225, 228; de Rachewiltz 2004:
960). This location is largely agreed on by commentators on the text, and is one of the
few that are (Pelliot 1930: 310; Shcherbak 1959: 98; Olmez 2009: 24)I¢Fliveg

river (820) is slightly more difficult, the Dnepr being a popular conception (Marquart
1914 145-146; Pelliot 1930: 318; Shcherbak 1959: 99), though we should be mindful
that whatever the original namg&grding remains descriptiveit is Uyghur for “deep”

(Pelliot 1930: 318). Locations such as Shagam, Tangut, Jurjit and Sind seem to
represent the Mongol conquests of Syria (Bkam), the Tangut and Jurchen
kingdoms of northern China, and India with little problem (Pelliot 1930: 338-339;
Shcherbak 1959: 97-98; Olmez 2009: 30).

Further, as to the names of the figures with whogaz interacts during the
middle section of the text- both his begs and other rulers, these are also laden with
folk etymologies and aetiologies. These are largely used as part of the cycle to explain
the origins and collective natures of peoples through their positive or negative
interactions withOguz as primordial shaper of the world. The most obvious of these
is the story of the beg who goes out into the snow to@i@ar’s horse and gains the
namegqayarliq “snowy” (827-28), which appears to be aetiological of the Karlaks,
Turkic people of Central Asia attested from the eighth century when they migrated
underOguz influence to the time of the Mongol conquests, where they were regarded
as possessing a prioritised position due to their early submission to Chingis (Pelliot
1930: 332; Shcherbak 1959: 96; Golden 2000: 22, 28). This same etymology is
attested inRashid al-Din’s (Hist. Oguz. 842 script 596u; cf. JAT. I. §34)meroliev
1988: 32-33)0guz tradition in whichOguz gives the name to a group of soldiers who
refuse to come with him because of the difficulty of traversing snow. Other figures
include a Kalach beg who is set Bguz to watch over a locked and impenetrable
house (kal, ach = stay [and] open [it]) (829-30) and appears to be an obvious
reference to the Kalach Turks from the ninth century (Pelliot 1930: 335; Shcherbak
1959: 96).In Rashid al-Din we find a similar etymological structure in relation to the
Kalach people (kal, ach= stay [here and be] hungry), though only in the general body
of the World History itself (JATI. §34-35 Omeraliev 1988: 34-35). Another is the

Kangli Turks, or western Kipchags, from a similar period to the other peoples and

" Comparatively, the Oguz Kagan of Rashid al-Din appears to echo the Oguz and Seljuk
conquests of the eleventh century from China to the Volga, Azerbaijadeandalem (Pinner and
Franses 1980: 70).
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mentioned as a conquered people in The Secret Higg62, 270), who in the
Turfanian text are given their name Bguz due to the noise their wagons make:
kanga, kanga (831-32), when they are used as slaves (living goods) to pull wagons
filled with (dead) goods pillaged from Ururagan’s ordu. This may well be
connected with the Mongol extermination in 1221 of perhaps thirty-thousand Kanglis
under Temur Malik at Fanakat and the disbanding of their tribes by the Mongols (JAT.
Il. 8356; Golden 2000: 31). IRashid al-Din this name and aetiology is repeated,
when it is given to the inventor of the two wheel wagon, which makes a “kank” sound

as it goes (HistOguz. 820 script 591r; cf. JAT. I. §34)meraliev 1988: 34-35),
though the Kangli themselves are not depicted as a slave race. This suggests that the
Turfanian version, with its Mongol influence may have readapted this myth to fit the
later emphasis. There is also of course the Kipchaq Turks of modern Russia, against
whom the Mongol generalSibedei and Jebe fought at the instruction of Chingis
between 1221-1223, along witén other “nations” including the Russians and Alans
(SHM 8262; cf. RaD. Succ. CKagan. Il 55,69-70; Saunders 1971: 59; Gabriel 2004:
89-95; de Rachewiltz 2005: 958-958nd again in the reign of Ogodei along with
Batu from 1237 to 1242 (SHM 8270, 274,275; Juv. HWR22, 224-226; RaD. Succ.

Ch. Kagan. |l. 43-54; Minorsky 1952: 221-238; Turnbull 2003: 44-835d whose

tree based etymology has already explained. In rel&titims period, other figures in

the text such as Urus B€§20), whose etymology is uncertain, may represent the
Russian conquests of the Mongols (Pelliot 1930: 350; Bang and Rahmeti 1936: 44)
and the son of Urus, who gains the name Saklab (one who obeyed) after giving over
his citadel to @Quz (821-23), has been said to represent the Slavs (Riza Nur 1928: 6
ap. Pelliot 1930: 350), though this latter designation is less than ptatiseshould

also note thaRashid al-Din’s (Hist. Oguz. 820 script 591rDguz tradition possesses

an etymologyof the Uyghurs as obedient “followers,” which as might be imagined, is

absent from the Turfanian text, whedguz’s nature is kagan of the Uyghurs (812),

and not theDguz (cf. JAT. I. §34;Omeraliev 1988: 36-37). This different perspective

8 De Rachewiltz (2004: 960) has deftly noted that the list of the “ten nations” mentioned as
subdued by the Mongols at SHM §262 from the campaign of 12238-appears to have had added to it
some of Ogddei’s conquests of 1237-1242, which are reiterated at §270. The collapsing of the western
conquests together would also seem to have relevance for the overall stream which the Turfanian Oguz
tradition is borrowing.

°See n. 81 for discussion on the difficulties of Saklab= Aradj@liba, which was used to
describe a myriad of fair skinned eastern European peoples taken as slavehefreight century
onwards (Duczko 2004: 22).
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is vital in showng the importance of “owning” Oguz as tribal progenitor rather than
being the passive recipient©fuz’s deeds and consigned to “otherness”.'°

In light of this, it is important to discuss the fact that many scholars, upon
finding reference to the Mongol conquests in the Turfan text have tried their hardest
to square all the figures available, in geographical and chronological order, with the
Oguz tradition as though it were a historical record (Marquart 1914: passim; Pelliot
1930: passim; Shcherbak 1959: 62-102; Olmez 2009: 17-33). In many ways this is a
little too literal and typical of the nineteenth century thinking that generated these
theories and have had such a large influence on this rarely discussed text. Rather,
perhaps whilst we should acknowledge these ideas, and in some ways the conquests
of Slibedei and Batu as floating place names and labels that had an impact on the story,
we should alsoconsider the possibility that gz’s conquests cannot be located
perfectly in geographical space. In no way may these tales of western conquest that
were added to the Turfani@guz have beneven as clear as the Mongol records with
which Juwayni, Rashid al-Din and the author of The Secret History worked in writing
their histories of the Chingisid conquests- all of which are severely confused with
regard to Turkic and Mongolian approximations of local names and which remain the
topics of ongoing discussion for Mongolists because of this (Pelliot 1950: 114, 128-
130, 219, 226, Minorsky 1952: 221-238; Cleaves 1982: 203, 210, 215; de Rachewiltz
2004: 958-960, 989-991).

In reference to these geographical difficulties, some remarks are called for in
relation to the symbolic nature of geography in the Turfanian text, which is of far
greater consequence than merely a literal reading of the work. For instance, one
curious issue regarding geography is the two mountains called Muz Tag (Ice
Mountain) that appear in the text (815, 21), which Marquart (1914: 143) took as two
different locations and Pelliot (1930: 208) simply as a redundancy not to be concerned
with. Rather, | would like to suggest that this repeating mountain may represent a
reduced image of the cosmic “World Mountain” of Indo-lranian and Turkic-
Mongolian mythology, which is taken as the centre of the world, human origination
and action (Eliade [1970] 1995: 266-267). Perhaps like the omnipresent Burgan
Qaldun in The Secret History (81-145), which Roux (1993:. 327-228) regards as

191 Rashid al-Din’s epitomised Oguz Kagan narrative (§35) there is also an Agacheri (“forest
people”) mentioned as a recent creation when the Oguz invaded their undisclosed realm. They are not
mentioned in the Turfanian tradition.
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fulfilling this cosmic purpose along with the Goktirk sacred mountain of rulership
and origination Otiiken, the repetition of Muz Tiaghe cycle’s action suggests older
ideas in which the World Mountain represented the entire world.

Such symbolic concerns are also very important in reference to two key
instances: the first being the location of the submissive good ruler Khgm and
the arrogant ruler UruriKagan (813-18), and the other being the location of the bow
and arrows in Ulug Turks dream, which are used through their finding by the children
of Oguz to illustrate a symbollic principle of dual world rulership (836-42). Urum
Kagan is juxtaposed with the obedient Altiagan duringOguz’s early command for
all his neighbours to obey him as ruler of all four corners of the worldc@ha: of
the Uyghurs (813-15). Alturs most likely, as many suggest (Marquart 1914: 143;
Pelliot 1930: 297; Bang and Rahemti 1936: 40; Shcherbak 1959: 95), the Altan Q
of the Chinese/Jurjit Jin nation who is describedha Secret History of the Mongols
(8248-251) as submitting to Chingi&gan through a message sent by his minister
Ongging Chingsang, after which, like the Altkingan of theOguz narrative (§13-14),
much gold, silver and other wares were tributed to the Mongols around1211.
However, more than anything Altufagan is a symbolic plot device: an epitome of
the rewards and favour that come to one who acknowl€dgesKagan as sovereign
(813-14), and thus a necessary inclusion so as to precipigategoing to war with
Urum Kagan, who is strictly disobedient (815-18). Urum himself may indicate
anything from the Alans, who worked as mercenaries for the Byzantines (Urum=
Rome) (Marquart 1914: 142-143; Shcherbak 1959: @®3he Byzantines themselves
(Olmez 2009: 23) or even the Seljuk Sultanate of Rum (Pelliot 1930: 29). The name
may have stemmed from any of these and is unimportant compared with, as
emphasised, Altun and Urum representing a case study of those obedient and
disobedient t@guz, whose key importance is a narrative one rather ainarguably
historical one.

Furthermore, regarding the issue of symbolic direction and location in the text,
the most important thing to note, as Pelliot (1930: 297) points isufat the
positioning of Altun and Urum #gan in relation toOguz appears to be from a

northerly orientated perspective- very rare in the Turkic-Mongolian cultures, which

1 Bgodei is also listed as subduing him and taking a great deal of tributel@®31 (§SHM
273). He appears to finally have come to an end around February(828% de Rachewiltz 2004:
10091010).
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are usually east-orientated and sometimes south-orientated because of Chinese
influence. This is significands what might appear to mearast” or “west” at first
glance in the text- especially the rare weddg (“left hand side” §14, 41), which may
have stemmed from Mongoliage iin (“left/east”) (Pelliot 1930: 298), actually
indicate on théleft hand side” and on the “right hand side” of the figure or point in
guestion in the Turkic-Mongolian languages (ibid. 297). Thus, for AKuagan,
assumed to be the Jirchen/Jin in northern Chni in the “west” of the Uyghurs
and Chaghatai Ulus, and for Urufagan, assumed to be the Byzantines or their Alan
mercenaries to be in the “east” would seem absurd to anyone who follows these lines
of argument. This is why Pelliot (1930: 297) assumes that the speaker is facing north
and thus the perspectives are inverted. However, it may also be possible to suggest
here that as Urum and Altun appear to be in deliberate juxtaposition as to their
characters and attitudes t@@, their positions might indeed be figurative of West-
Mongolian and Siberian shamanic dualism in which the east is the direction of wicked
spirits and the west the direction of positive ones, inherited from early Indo-Iranian
dualistic concepts of cosmic structure (Skrynnikova 2002: 70). Although the
mediaeval Turks and Mongols do not seem to have inherited this east-west dualism in
their native religions, which emphasised the heaven and earth instead and the role of
the Kagan as intermediary (ibid.), there is also no evidence of Islam, Christianity,
Manichaeism or any other contemporary religion in the text (Pelliot 1930: 252),
wherein we might find evidence of the pejoration of the left hand side. However,
against this it should be noted that at the end of the Turfanian text wers€s up
two totems for the two branches of his children and seats them on the right (the
controlling tribe- Buzuk) and the left (the lower Uchoks) (§39-#)e may see that
there is indeed a left and right hierarchy, which some scholars have compared with
dualistic Siberian Yakut beliefs (Shcherbak 1959: 89). This suggests that several
different qualitative geographical systems are inherent in the text, which is not
surprising when we have already seen the complexity of cultural and historical layers
in the work.

In relation to this hierarchy of sons, the elder and celestial Buzuk (broken
[bow]) and the younger and earthly Uchok (three arrows) are related explicitly to a

series of mutually reinforcing aetiological myths of dualistic hierarchy, beginning

12 They are called in the JAdpitome of the Oguz legend (I. §36): “those who hold the bow”
and “the army of the left hand” respectively.
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with the respective heavenly and earthly mothers, in which both parties are required
for the wielding of power over the entire world. The most important of these myths is
instituted through the symbolism of a dream on the padgal Kagan’s chamberlain
Ulug Taruk, in the Turfanian text in which he sees a golden bow stretching from
sunrise to sunset and three silver arraw&he direction of darkness/night” (835-37).
Oguz subsequently sends his sons out hunting for game without telling them about the
objects (838). Destiny plays its part and they return with the sacred objects (838-39).
What the bow most likely symbolises is the vault of heaven or a rainbow and is
located in the east when the older Buzuk sons find it (8B@¢ arrows,in “the
direction of darkness/night” (836, 38), which Shcherbak (1959: 57, 59) takes to be
north in both the dream and when the objects are found, supply the missiles for the
world sized bow: they are the servants to the Buzuks- their soldiers without whom
there is no military power. A®guz Kagan says to his sons: “A bow looses arrows
towards the heavens.... A bow looses arrows. Be you like [its] arrow$839, 40)
However, Olmez (2009: 31) takes the direction in which the arrows are found in the
first case to be the north and in the latter case the west, without explanation. Perhaps
this is a mistake on his part, or perhaps it is to mirror the left/west- right/east of their
later seating under the totems08iuz’s banquet (840-41). Despite this, at the banquet,
as described, right is prioritised in relation to the Buzuks (841). If Olmez is correct,
this means we now have a southerly facing orientation, which would seem an absurd
addition to our already convoluted directional problems! Rather it would seem to
make far more sense symbolically for east-west in this episode to be for the Buzuks
and the bow and north to be for the Uchoks and the arrows, forming the crossed image
of an arrow perched on the horizontal bow string as a symbol of world rulership
through bow and arrow.

In my Master’s thesis I spent much time on this myth given at the end of both
this Turfanian text and that ®ashid al-Din’s version in which the two groups of
sons receive their inheritance through associations with either the bow or arrows
(Ratcliffe 2013: 95-101). In the end | came to the conclusion that it was a polythetic
outgrowth of similar mythic focto ones found in “bundle” of arrows fables of the
Scythians (Plut. Mor. 174f, 511c), irhun (Molé 1970: 5-)Alan Qo’ai in The
Secret History of the Mongols (SHM 818-22), and the Seljuk ruler Tughril Beg in the
Saljug-nama tradition Rahat alsudir 102, Risala-i Juwayni 5-6 ap. Luther trans.

2001: 167 n. 21), in which collective force and tribal solidarity is evoked through the
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nomadic power symbol of the bow and its missiles (Ratcliffe 2013fY1®ashid al-

Din’s (Hist. Oguz. 843 script 596v) version of th@guz bow and arrows episode is

not prefigured by any of the symbolism involving descent from an earth and sky
goddess or a dream, though the names of the six sons @gthiéagan epitome at

the start ofThe World History are the same as in the Turfanian tradition, though their
inclusion remains primarily a genealogical one for plotting the descent of the Turkic
peoples (JAT. I. 839-43). Unlike the Turfanian version, howexgh of Rashid al-

Din’s (Hist. Osuz 843 script 596v 78; cf. JAT. |. 836-37) versions of th@guz
bow/arrows myth are little clearer on the folk etymology of the sons’ names: Buzuk
stemming from the act ddguz breaking a bow and sharing it with his three oldest
sons, and Uchok in relation to the three arrows for the younger sons. However, the
Turfanian version appears to have retained a lot more of older mythic and symbolic,
traditions, for which we must assume that either the two branches of the sons’ names

were either obvious to the audience or had been retained without being understood.

The former seems far more likely.

c. Language and Dating.

Lastly, I would like to discuss to some degree the question of linguistics in relation to
the dating and substrata of this text. Pelliot (1930), Bang and Rahmeti (1936) and
Shcherbak (1959) have approached this task in great detail, and recent comments such
as Olmez’s (2009: 1-5) merely seem to be to the effect of agreeing with these. Upon
inspection there are indeed some very telling peculiarities regarding the dialect of this
text. One is the large number of Mongolian lone wdrdsr, Turkic words which

appear to have been Mongolised that are préSevttich is not surprising considering

the generally agreed placement of this text in the Chaghatai Ulus within the period of
the Mongol conquests and the Timurid renewed usage of the Uyghur script (Pelliot
1930: 252-258; Olmez 2009: 2-3). There are also several AraBicinese® and

13 méran (83, 12 18, 20)= riverjida (83,5,12,42) = speajulbaryu-da (§6)= at prayer;
talai/talui (812,37)= sea; uran (812)= war-cry; amiraq (813gndvally, soyurgab (814)= honoured;
atla- (815, 16, 25, 33, 34)= ride; minority: Pelliot 1930: 3@%:ir yool (§28)= Iron Riverpiikdr/[ldr]
(831)= companion[s)zisimdl (835)= functionary; minority: Pelliot 1930: 298ng/cong (814, 41)=
Mong. zeiin (east); minority: Shcherbak 1959: 86- torliig (837) = poweriltqu(840)= meeting of
Mongolian rulers.

1% Girayi (81)= face; minority: Pelliot 1930: 26267- ga’at (§4-5)= rhinoceros§unggar (85)=
falcon;suyi (819)= watergibar (828, 31)= noble.

> pédin (82) = body; minority: Olmez 2009: 3- yaqut = ruby.
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Persian term$’ inherent in the text (Pelliot 1930: 355; Olmez 2009: 2-3), which may
have entered at any point during this time, especially given the medial position and
role of the Chaghatai Ulus as a trade root between tkaghnate in Persia, China
and the Islamic world between the thirteenth and fifteenth centuries (Cooper and
Burbank 2011: 105).

Further, the influence of the Turkic Kyrgyz language has also been suggested
as playing a major part in reference to the affrication of y-jiit@ndc- *° within the
text, which is also a characteristic of Mongolian (Pelliot 1930: 352-356; Erdal 2004:
70).20 Thus Pelliot’s (1930: 255) suggestion is that the text we possess is a Turfanian
Uyghur redaction of a western Kitai-Uyghur oral tradition or pre-existing text from
the fourteenth century in which these linguistic quirks were present and were not
removed by the editors. As emphasised by Seckin (2013: section 4), the veritable
plethora of extraneous verbs of speaking such as de- as final particles, suggests a
clearly oral tradition which has only just begun to move towards the conventions of
written language. Such arguments would seem to remain strong regarding finding a
date and place for this manuscript, on that basis that such linguistic transitions are not
attested prior to this point in Ming recordings of the Turfanian Uyghur language
(Pelliot 1930: 256-258), which as Shcherbak (1959: 105-106) noted, varied greatly
from the vocabulary of th®guz name with regard to the use of rounded/unrounded
vowels However, we must remember that this “younger language” as Olmez (2009: 5)
calls it is a very young one indeed- and an artificial one to boot due to redalttisns.
not in any means “Chaghatai” in the sense of the features usually regarded as being
necessary for this later stage of development: it does not possess an excess of Arabic
or Persian terms, nor Indo-European word order nor any of the florid language of the

'8 pandiing (§11)= bench.

Y atis = fire, inatds qizil (fire-red); tost (8§13, 14) friend; diismdl (§13)= enemy.

8 yarlig- jarluy (§12-14)= command; yafal (§16, 17, 18, 24, 32) = hayosun-josun (§31)=
custom; minority: Pelliot (1930: 347) yagasyu (836)= health.

9 buyurmus- bucurmus (§22) = fulfil a promise, bring about; minority: Olmez (2009) $4s-
-¢asyu (836)= health.

“ Erdal (2004: 70) says of the dynamic between fricative y- aini¢aé /- and ¢- :“Proto-
Turkic onset /y/ does, however, appear as the voiced affrijabe § number of Turkic languages
including Volga Bolgarian, and also in cognates in Mongolic (whichfitkeds have onset /y/ beside
onset /j / in original Mongolic words with no Turkic counterparts)”. He also adds regarding such
minority influences as far back as Orkhon Turkish (ibitcalinlig appears as variant of yalin+lig
‘brilliant’ in completely fragmented context, followed by a lacuna, in BT XIII 5,188 and also, in the
binome calinlig coglug, in SbAv Xlla9. This spelling may be the result of reborrowing from
Mongolian, where yalin appears as jali(n), andi@lug (which may possibly have stood in the lacuna
also in BT XIIl) may have had some alliterative influeficBaus, the movement of y- towardsc- andj-
would strongly suggest influence from outside of the Ork@gnz-Uyghur chain of linguistic descent.
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Sufi universities and use as a trade language between the successor states of the
Mongols which begins in the late fourteenth century (BBQiroligeti 2009: “Turkic-
Iranian Contacts II: Chaghatay”; Cakan 2011: 158-160). Rather, what | believe we are
looking at is the successive recording of an oral tradition or redaction of an older
manuscript with the addition of certain fifteenth century suffixes and late neologistic
vocabulary on the part of the redactor (Pelliot 1930: 275-276 Olmez 2089vHigh
otherwise remains Middle Turkic (Olmez 2009: 5). This would also help us in
explaining two key issues: one is the distinct lack of Timurid military superstrata, as it
appears that as a figure of conquest the Turfafigmz remains “fixed” in the
thirteenth century Mongol conquests, and thus was most likely written down in its
first form before, at very latest, the start of the fifteenth century. The other is the
textual difficulty arising from the issue as to whether iOguz’s mother or father
giving birth to him, which if our manuscript were merely a copy of a passibl
damaged earlier one, it may explain why an error such as this appears to have been
made.

Finally in attempting to explain the layers of the text historically, we should
begin by refutingGomeg’s (2009: 133-145/57-6p belief that the Turfania®guz has
his basis in the second century BCE Xiong-nu ruler Modun Chan-yu, as he fails to
note the fact that this connection was made by Bichurin (1950: 36-47) in reference to
Rashid al-Din’s Oguz Kagan and elements specific to his narrative and not the
Turfanian version, such as warring between father and son and the order of conquests
undertaken by the two figures appearing similar. Either way, such observations on
Bichurin’s (ibid.) part would appear somewhat generic regarding supposed links
betweenOguz and Modun on the basis of infighting between the hero and relatives,
which in Modun’s case are manifest in the killing of his father using trained bowmen
during a hunting trip (Sima Qian Shi Ji 110. 2888-28@Buz’s pejoration of his
relatives who do not take up Islam and their becoming the Mongols (izt. 8§20
script 591r), for that matter, would seem to be a clear aetiological myth of the-religio
political differences inherent in the rulership of the Mongol empire during Rashid al-

Din’s day. The TurfaniarOguz Kagan does not share any of these elements at all.

2 Girayi (81), suyi (819)= face, water- late usage g koruklugrek (81)guyulyuluyraq (814),
= more beautiful, brighter- late usage-@iyraq comparative suffix. Pelliot (1930: 345) also believes
tha ta (“jusqu’a”- “right up to”) is a late Persian influence.
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Rather, from a historical perspective, it is more important to note the fact that
the Oguz name is first mentioned by the Goktirks during the’sra8 a wayward
group of nine disobedient tribes in the Orkhon valley inscriptiDesrfison Ross and
Thomsen 1930: 1.S2, I.E14, I. N4 Il. E1, 30, 34, 35 pp. 861-875; Olmez 2060: 1).
The presence in the text of archaic Old Turkic terms, stemming back to Orkhon
Turkish is also curiou® and would also seem to suggest the retention of older
language in oral poetry, though whether this signifies the existence of an eponymous
Oguz Kagan as an extant figure at this early date would seem very hard to
determiné®* However, it should also be mentioned that of tH@gez tribes the Ten
Uyghurs appear to have been members (Hamilton 1962: 29; Kim 2013: 217), which
does suggest that th@guz link could descend back at least to the eighth century.
Further, althoughhe Turfan and Azerbaijani branches’ fixation with peoples such as
the Kalach, Karluk and Kangli who are first attested in the eighth and ninth centuries
and lasted until the Mongol empire would seem to place a large span on these
aetiological myths, it should also be noted, as was discussed above, that the Kangli
myth appears to have been altered in the Turfanian tale due to influence from the
Mongol conquests. Thus, we might suggest that where myths of origin such as those
of the Kipchak, Kalach and Karluk and Kangli occur in both branches, these may be
assigned to a period prior tag@> migration westwards in the eleventh century, even
if they have undergone later changes.

Most importantly, the greater proportion of pagan elements in the Turfanian
text and the many facets shared with the twelfth century Anatolian wolf migration
legend of theOguz and the AzerbaijanOguz legends of the thirteenth/fourteenth
century used by Raghal-Din suggest that th@guz cycle did begin before th@guz
migration westwards in thaid-eleventh century CE under the Seljuks, who had only
converted to Islam seventy years prior to this (Nafziger and Walton 2003: 91-92). The
contrary idea, which could be defended by the existence of the thirteenth/fourteenth
century East Turkic Uzunkopri manuscript in this region, which appears to be a

2 Before this time there is only a slim possibility of their identificatiothwhe Wu-chieh, a
people defeated by Modun, whose name Pulleyblank (1983: 456) suggashave been pronounced
something akin tdHagar-

= badiik (82, 3, 10, 23, 28) = big; Bang and Rahmeti 1936: 51- gii(BB7) = various,
different; Olmez (2009: 3).

4 One thing which would seem to count against this is thE&i&jari (40N) in his eleventh
century CEDiwan in his indepth analysis of the term “oyus” (tribe) and Oguz tribal dynamics, does
not mention such a figure, though we should also be mindful thiittiai-i Dedem Korkut in
detailing the divers®guz oral traditions of Azerbaijan does not either.
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versified variant © Rashid al-Din’s branch (Orkun 1936: 267; Eraslan 1973-1975:
176-190), that the contents of the Turfanian epic are later than those of the Islamicised
one and that the Turfanian tradition is merely the affixing of the figu@gaf and

some of the traditio's elements to pagan Uyghur myth, would seem weak. The

mythic contents of the Turfanian manuscript are far too archaic. As we have seen, in
many cases the Turfanian tradition preserves many details that are cut down in the
Azerbaijani branch such as the dual division of sons and wives and the symbolism of
the celestial bows and arrows. For this reason, due to what we can learn from viewing
the tradition holistically, | am inclined to believe that the eighth century was a period
of importance in the formation of this cycle and, tentativélguz as a figure, the
eleventh century migrations another, the Mongol invasions of the thirteenth century,
and finally, as discussed in detail, the fourteenth century for the origination of the
Kyrgyz influenced oral tradition and possible earlier manuscript, and the fifteenth

century as terminus for our manuscript in question.

d. Translation of the Uyghur Text of theOguz Name?®

% The actual title has been torn off the manuscript and thus is nonk®mez 2009: 2).
Pelliot (1930: 247) refers to it for this reason as “incomplet” and “Oughouzramé” as a conventional
yet arbitrary title adopted by Riza Nur and Radlov. The following is a trémslaf pp. 22-63 of
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Nativity and Youth.

|

el

.

(1) Let it begin, they have saff.This is his image ™ .?" And because of it
(people¥® have been filled with joy. One day A§agan’s eyes grew bright®® and (his
wife) gave birth to a mighty soff.The boy’s complexion was sky blue; his mouth

was crimson like flame; his eyes vermillidhhis hair and brows (jet) black. He was

Shcherbak’s (1959) text, comprising the 42 pages of nine lines each of a most likely fourteenth century
CE Turfanian manuscript written in a curious form of the Uyglamguage. Olmez (2009: 2-3)
contends that the mix of Old Turkic, Middle Mongolian and stz Turkish of this dialect, in
conjunction with the use of the Uyghur script, which became commain ag the time of the
Timurids gives it a definite fifteenth century dating. Pelliot (1930: 352)-3a%0 agrees on the fifteenth
century as the terminus for the written text owing to its late Kymjgkect palatisation of certain
consonants, but sets its creation as the thirteenth century CE dbattbevbelieves is a very strong
Mongol period influence on the story’s content. In spite of such largely unsolvable arguments, the pre-
Islamic nature of much of the text would seem to more importantigest older material renewed and
orally reworked over a long time through many cultural periods bdfus individual example was
recorded.

%1 have not retained Shcherbak’s structure, wherein he transcribes the text in Cyrillic in
Uyghur line by line, and beneath it the equivalent in Russian. Ofiesgbms to force the translator to
attempt to convey the meaning of the text word for word in an appation of Turkic syntax, causing
it to appear somewhat awkward. | have attempted to translate the texdedg akpossible, but also to
present it in a manner easily readable and hope to have struck a midgteieen these two somewhat
opposing extremes.

" Anagycy/anguyu (cf. 6.111) or anyu-su, as read by Pelliot (1930: 249) does literally mean
(fr.,)*son image”, but as Pelliot (ibid) points out it is a verbal nouperhaps “his description”. Pelliot
(ibid.) notes here that there is an image of a bull inserted into the texthaftesord in question. The
only edition | have found this integral aspect of the manuscript printesdBang and Rahmeti (1936:
10). Images are also included for the giad falcon in Bang and Rahmeti’s text (ibid 12)This seems to
echo the emphasis placed @fuz’s bull like qualities later in his description (found at 2.11I).

% Round brackets are my insertion where a word is required to renelesetise more
accurately in English. Square brackets are in accordance with Shche®s&j éhd his suggested
readings of corrupt and missing passages. These will be commented on edessary.

29 The argument here is whether the verb describing the eyes is Pelliot’s (1930: 249-250)
yara- (variant ooz ayi- for the eyes to grow dim) or yarbecome bright” also attested 8. III, 10.
IV), supported by Radlov (1890 ap. Pelliot 1930: 249), Bang BRatimeti (1936: 10, 32-34),
Shcherbak (1959: 22) and Olmez (2009: 18). | have settled witmafarity, as the word does seem
more likely and has precedents in Turkic Buddhist literature (cf. Banahnoheti 1936: 32-34).

30 Sheherbak’s (1959: 22, 94) Russian has “ona poouna cwina” (she gave birth to a son),
taking Ay Kagan as the name of the mother. Olmez (2009: 17:8) alsohas “she gave birth to a baby
boy” without context or explanation. The root of the problem, as Pelliot (1930: 250) points out, is that
if the mother is the only person mentioned here (and not the tthguz at all), katun is the feminine
title for a Turkic ruler (and noKagan) and that the proximatanim is attested only amongst the
Crimean Tirks of the Ottoman period. This suggests to me thatatmemis either elided or that there
has been an error in the manuscript. Bernshtam (1935: 35; 195lnké®) her divine glow with the
Turkic earth goddess Umai, and compares her to the goddess Ishtar as deaity due to the lunar
connections with her namé&sy” (Turk. moon-ay Kagan = lit. “moon queen/king?). This may have
some value in relation to Turkic creation myths, but lack of contekimihe text causes difficulties
for such interpretations.

31 Olmez (2009: 18) says “hazel” which would seem more natural, though this colouration ()
would seem intrinsically connected with blushing and redness. diemd urkish it can mean chestnut
in connection with horses (Alderson and iz 1959: 9 “al” [1]).
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more handsome than (even) angels *Aréhe boy drank the first milk from his
mother’s breast® and then he (2) did not drink what was left of it. He desired bloody
meat, and rice to go with it and wiféand going to (each of his) desire(s), he
fulfilled them. At forty days old he was colossal and (could) run and play. His legs
were like those of a bullock; his loins like those of a wolf; his shoulders like those of a
sable; his breast like that of a bear. His whole body was covered with hai stood
watch over the flocks and he rode horses and he went hunting forgamgeut) a

number of days and nights he reached maturity.

The Qiat.
(3) At this timé” in this place there was a great forest. There were many rivers and
streams ther& There was a great deal of game and migratory birds there. In the

middle of the forest there was (also) a mighty giatt fed upon horses and men. It

32 The words here agékshi népsikilir-din (than the gooddpsikilir). Pelliot (1930: 254-255)
details that navsiki is a Uyghur term for spirits or djinn, which stéom Indic literature where it
means a local genius. Bang and Rahmeti (1936: 11) have perilerdeth@hzeris). korikligrek (81)=
brighter, likequyulyuluyraq (814) appears to indicate a late usage (fifteenth century CE) efitheq
comparative suffix (Bang and Rahmeti 1936: 34-35; cf. Olmez 2009: 4).

% pelliot (1930: 256-257) links the word for (ffpremiere lait” (uyuz) with the name 0Oguz
Kagan himself and the word “oyus” (tribe). This is a curious notion- one ritually linking Turkic identity
with initiation and birth, and should be looked into in greater detail.

3 pelliot (1930: 257-260) goes into much discussion on thesestfefég] after which he
finally concludes that yig = raw/bloody and describesetig (meat);as= a term for cereal based food
that accompanies meats; and thaind= wine, though its derivation from sub (water) appears to have
caused it to mean many different edible liquids, interpreted differentlyabpus Turkic peoples.
Shcherbak (1959: 23) “msca cwipoco, nuwu, éuna” (of raw meat, cooked food and wine). Bang and
Rahmeti (1936: 10) have “¢ig et, corba ve sarap” (raw meat, soup and wine).

% The word for body herehediin/bidin = Arabic badan (body). Uyghumje mjnjenye (lit.
as hairy as hairy careg). Olmez (2009: 18) has “his whole body was fairy”, which appears a mistake
for “furry”.

% Kix seems to suggest mammals, as it is sharply distinguished frdsnibipoetic formulas.
The Russian retains it azx. Note in (3) the qgiat is referred to as«a, which in this case | have
translated as “beast”.

37 Bang and Rahmeti (1936: 10) seem to believelih4this) does not agree witlagra (at ...
time), and that there is a lacuna here. Shcherbak (1959: 23-24)a@gygest anything like this, not
Pelliot (1930), and the language seems to agree without problem.

3 pelliot (1930: 264) claims thatjrin= Ch. kiang andyiiz = Ch.ho- official terms for large
rivers.

% The giat seems a difficult creature to deduce, though the image contathechianuscript
does suggest an animal that at least visually mirrors that of the westermuefc@N 6 and n. 50 of
my work below). The Russian hasunopoz (rhinoceros), which could also indicate a unicorn, though
each time it is mentioned a question markofek it in Shcherbak’s (1959: 24-27) text, showing
indecision on coming to any strong conclusion. Bang and Rahmetb:(123 have gergedan- the
modern Turkish term for a rhinoceros. Shcherbak (1959: &@f)estis multiple possibilities meaning a
legendary animal like a rhinoceros or a dog in Uyghur and Sogesgectively. Pelliot (1930: 264-
267) discusses this beast in great detail, after which he refutes its conmétiiidmabic giat and the
Mongol giat tribe, and suggests instead that it should b gedar (gat)- a Mongolised version of Skt.
kadga (rhinoceros). For this reason | have left it as &iait for the reader’s imagination to fill in by the
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was a powerful and terrifying beast. It had become a harsh burden and preyed upon
men. Guz Kagan was a manly, mighty fello? He wanted to hunt the giat. One day

he went out hunting with his spear (4) and with his bow and arrow and with his sword
and with his shield. He caught a deer. He bound the deer to a tree with a willow bough
and then he left. After that the morning of the next day arrived, and when it was
morning he came back. He saw that the giat had taken the deer. Then he caught a bear
and bound it to the tree with his golden belt and left. After that the morning of the
next day arrived and when it was morning he came back. He saw that the kiat had
taken the bear. (5) Thus he put himself in front of the tree. The giat came and pierced
Oguz’s shield with its head. Oguz pierced the i¢’s head with his spear and he killed

it. With his sword he cut off its head, took it, and went home. When he returned he

saw that a falcdlf was feasting on theiq’s innards. With his bow and arrow he slew
g
the falcon, and cut off its head. This is an image of the fz fil #2<It ate the deer

and it ate the bear. By my spear it perished, (6) - it was made of iron (the spear). The

falcon ate the kiat. By my bow it perished, - it was made from the winds (the bow and

/::;
arrow),”*® and having said this he went home. This is an image of the I t*

Oguz’s Wives and Children.

context of the rest of the work. Olmez (2009: 18-19) bizarrelysdigtitly disconcertingly refers to it
as “the horny”.

“OPelliot (1930: 268-269) translates eriz/isis royale” instead of my “manly” because of the
semiotic value inherent in Mon@r-/ TUrk. dr in the titles of warriors. His manliness makes him a
member of the aristorcracy and vice-versa.

*1 Olmez (2009: 19) has rather specifically “red-footed falcon” throughout. I am not sure if
this is a species distinction without mention of redness or feet in the texghthio® wordugynkap
(Mod. Mong.wonxop) is obviously Mongolian, as Olmez (2009: 3) agrees.

2 Once again we have another miniature (Bang and Rahmeti 1936: 12).

3 pelliot (1930: 273-275) discusses the syntactical difficulties in this passadetail,
deciding that the spear = made of iron and the arrows = made of the amadthat this is merely a
showing ofOguz’s might with both traditional melée and distanced wepaons. He (ibid 275) explains its
function in the overall text by adding finallyE? tout ceci vise les combats futurs que le heros livrera
pour créer son empire” (“And all this shows the future battles which the hero will endure in order to
create his empire”).

“4 Note the image of the giat included appears quite like that of a unicorn &Bdrigahmeti
1936: 12). This whole section is rather curious. | would sughed it indicates that the soul of the
monster has passed into the falcon and therefore it has to be rituallyctrapajeally beheaded as the
kiat was.
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One day in a certain pla&gsuz Kagan was at prayer to Heavénlt became dark. A

blue light came out of the blue sky. It was brighter than (even) the sun or*fnoon.
Oguz Kagan ran up to it and saw that (7) in the middle of this light there was a young
woman. She was sitting there alone. She was a most beautiful young woman. On her
head there was a fiery, gleaming, birthmark like the North“Sf8nis young woman

was so beautiful that if she laughed the Blue Sky would have laughed and if she wept
the Blue Sky would have wept. As soon aguKagan saw her he was beside
himself, went up to her, was pleased with her, took her, lay (8) with her and did with
her as he desired. She became heavy with child. After (but) a number of days and
nights she was lightened and gave birth to three manly sons. They called the first Sun,
they called the second Moon and they called the third Star. OregayKagan went

out hunting. In front of him he saw a tree in the middle of a lake. Inside the fbllow

of the (9) tree there was a young woman. She was sitting alone. She was a most
beautiful young woman. Her eyes were bluer than the blue sky. Her hair was like the
flows of a stream. Her teeth were like pearls. She was so beautiful that when the
people saw her they said: “Oh, oh, oh, we have died!”*® And milk turned itself into
kumis>® As soon as @uz Kagan saw her he was beside himself, his heart (10)

skipped a beat, he found her pleasing and took her, lay with her and did with her as he

“5 Shcherbak (1959: 24, 70) translafleséapsyoa here as ‘niokonsics nebeconmy énaovixe"

(he veneratedhe lord of heaven), where it would more naturally mean “at prayer” as in mid. Mong.
Zalbaril (prayer) (Lessing 1995: 1030). Olmez (2009: 3) clairisitha Tiirkic word that had been
Mongolised by this stage. Pelliot (1930: 276) adds little, excephgdliatialbargadais an incorrect
reading compared witfalbarguda.

“% Bright(er) =quyulyuluyrag. This word is taken by Olmez (2009: 4) as proving the lateness
of the text (fifteenth century) due to its long form and oddised. Pelliot (1930: 27%276) says
nothing of its newness, but links it witut (heavenly power, good fortune) and its use in Manichaean
Uyghur terminology for divine light.

4" Anmyn kazyx/Mong. altan gadagasul‘golden stake™) is a term used for the star Polaris. In
Turkic-Mongolian tradition this star is regarded as the world’s soul and suggests a profound divine
symbolism whereb¥guz Kagan’s receiving of such a woman destines him for world rule. cf. tori-yin
gadaqasun (the pillar of state) in Chapter Two of my Masters thegidiffe 2013)

8 Shcherbak (1959: 71-72) suggests that this curious term is dnzgiob of ki6y (tree) +
yaxk (cover) which he defends with Radlov’s (1893-1911: 456ap. Shcherbak 1959: 71) dictionary entry
on the same term: “He6onuas nonpwuuka unu oborouxa” (a not small cover or coat). Olmez (2009: 18)
has “in the cavity of this tree” which would seem to have much in common with Uyghur origination
myths (cf. DeWeese 1994: 285, 500) and that of the Kipchaks wehwoan fromOguz Kagan and one
of his wives in a hollow tree iRashid al-Din’s Oguz-Name (Hist. Oguz. 843 script 591r 56), but is not
defended or explained. Pelliot (1930: 278-291) tak@a:.cak to signify the hollow of a tree, and
refutes suggestions that it means a way out or little door, as well aomggthe connections with
RaD’s Kipchak aetiology.

9 Pelliot (1930: 283) denies Radlov’s (1893 ap. Pelliot 1930: 283) claims that the
onomatopoeic “ay, ay, ay,” of this section is in any way connected with the moon (Turk. ay= moon).

* Alcohol manufactured from horse or cow’s milk. Cf. Hdt. IV.2 for a description of its
manufacture as far back as the fifth century BCE.
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desired. She became heavy with child. After (but) a number of days and nights she
was lightened and gave birth to three manly sons. They called the first Sky, they
called the second Hill and they called the third Sea.

The Command.
After this Oguz Kagan organised a great fea&tand (11) giving to his people a
command, they complied and came. He had forty tables and forty benches®3et up.
They ate dishes of meat and joints of meat and drank wine and kumis. At the assembly
Oguz Kagan gave a commandto his begslords) and people and said: “I have
become yourKagan. Fetch up your bows and shields. Let ‘Good Fortune’ be our
motto>® Let ‘Blue Wolf® be our battle cry. Let there be a (veritable) (12) forest of
spears? Let the wild as¥ and the sea and the river run in the hunting grothist

*1 Note how the first three sons are celestial, in accordance with their cetesttiar and the
second three are layers of the world, in accordance with their mordy gzatbnt. This dualism of
heaven and earth and the two tribes later to spring from thesersderpins much of this tale.

2 Toi is the term used and remains untranslated in the Russian (Shch@88ald1). Olmez
(2009: 22) has “feast” and Pelliot (1930: 283) “festin” (feast).

%3 bindéing = 40,000 (ming) + cauldronsd(ing) as Radlov suggests (1893 ap. Pelliot 1930:
285) is quite absurd compared withrn(d)dding= Ch.panteng (bench) (Pelliot 1930: 286).

>*The term for command jarluy, borrowed from the language of the Mongolian court for an
official command. In Uyghur the term was yarlig, which suggk&iagol influence in pronunciation
as well (Pelliot 1930: 306).

* Tamza is the term used her&mya in Mid. Mong. signifies a “seal, brand” (Lessing 1995:
774). Because of the traditional difficulty of this section | giveesal versions: Radlov (1893 ap.
Pelliot 1930: 287):“Ich bin nun euer Kagan, lasst uns Bogen und Schild nehmen, sie mégen uns als
Tamga denen, unser Bujan mége der blaue Wolf sein, unser Uran mdége ‘der eiserne Speer’ sein, im
Walde moge das Wild leben, die Kulane und die Talui, und die Fliisse und die Bdche mégen die Fahne
sein. Dies is der blaue Kurigan” (“I am now yourKagan. Let us take up our bows and shields, may
they serve as our tamga (sign), may our bujan (good fortume)f the Blue Wolf, may our Uran
(battleery) be “the Iron Spear”; in the forest may the game dwell, the kulan (wild ass) and the talui (?),
and the rivers and the streams may they be our standard. Thisbisi¢h€urigan(tent)”). Riza Nur
(1928 ap. Pelliot 1930: 287):“Je suis devenu votre souverain. Prenez l'arc et le bouclier! Que le
“hoyan” soit notre tamgha (empreinte)! Que “loup gris” soit notre mot d'ordre ! Lances de fer, soyez
une forét! Que le gibier et le zebre courent a 1’endroit ou on chasse, dans la mer et dans la riviere!

Que la tente bleue soit comme le soleil!” (“I have become your ruler. Fetch up the bow and shield!
May “hoyan” (good fortune) be our tamga(seal, mark)! May “Grey Wolf” be our battle-cry! May [our]
iron spears be a forest! May the game and wild horse run in thiedugnounds, into the sea and into
the river! May the blue tent be as the sun!”).

% Olmez (2009: 22) has “let iron spears and forests be abundant”. This would seem a rather
banal gloss at best and misses the point of the metaphor, as well as ignoriagntinaig

" Kynan = “wild ass” remains untranslated in the Russian here (Shcherbak 1959: 33)

8 With regard to syntax and thus meaning this is quite an oddchsenteresumably all these
things are to run or move. The verbji®ycyn which is intransitive and thus cannot mean pursue.
Olmez (2009: 22) has “let wild horses fill the hunting places, more sea, more sea, more rivers and sun,”
which would seem semantically and syntactically meaningless. Ergin (1988: §17) similalry has “daha
deniz, daha murén(more sea, more river). Pelliot (1930: 291) takes it as “Encore des mers! Encore
des fleuves !” (“More seas! More rivers!”), which is seemingly odd as taki would seem to simply be
linking the sea and rivers and not mean “more of”.
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the sun be our banner and the sky be our pavilion.”® After that Oguz Kagan sent a
command to the four corners (of the land). He wrote down an announcement and
giving it to his messengers he sent it. In this announcement it was written: “I have
become theKagan of the Uyghur people. It is a matter of importance that | have
become theKagan of this land’s four corners. (13) I desire for you to bow your
head<? If you obey my instruction and send me tribute I will consider you a friend,”

he said, “(But) if you do not obey my instruction, becoming wrathful and marshalling

my troops, | will consider you an enemy. Instantaneously attacking and striking, (all |

need) say (is): ‘let there be nothing there,” and I will have it done,” he said.

Altu n Kagan and Urum Kagan.
At this time to his Qguz’s) west there was a Kagan called AltunKagan.®* (14) This
Altun Kagan sent a messenger @zuz Kagan. He tributed him a great deal of gold
and silver and he had brought to him a great deal of red precious &tandssending
to him a great deal of treasures, honodii@puz Kagan, he gave him (these things).
He (Oguz) made him one of his begs and his companion and became an ally with him.

To his Oguz’) east there was a Kagan by the name of UruriKagan.®* This Kagan’s

%9 Olmez (2009: 22) “let the blue pavilion be the token” would seem a very poor translation
and does not admit the obvious equational nature of sun= flag/sky= pawiliimh, Pelliot (1930: 291)
appears to have been the first to highlight as the most likely answer.

89Riza Nur’s (1928 ap. Pelliot 1930: 292) conception thats caluyaluy meansbes (five) +
¢aling (Mong. pay made out to soldiers in silver from @hien-leang) would seem a minority reading
compared with Radlov (198%9p. Pelliot 1930: 292), Pelliot (1930: 292-293) and Shcherbak (1959: 34
35) who all take it to be connected with Gfo-z’eou or kowtowing. Olmez (2009: 23) has the absurd
“I want you to knuckle under to me.”

®1 This name may refer to the Jiirchen/Chin or Kitai peoples and Mongealiexpes of them
in the thirteenth century (Marquart 1914: 143; Pelliot 1930: 297; Bawy Rahemti 1936: 40;
Shcherbak 1959: 95), but this needs more work than | am abteléstake at present. Pelliot (1930:
297) notes that AlturKagan being on th “right” and Urum on the “left” suggests a northerly
orientation, which compared with the usual easterly orientation of the Altaeseand southeyl
orientation adopted from the Chinese is certainly an anomaly.

62 Although gizwould seem to mean “daughter” and not be a valid readiing (Pelliot 1930: 298),
it would actually seem to be qizil (red) (Shcherbak 1959: 50; OlmeZ: 2). Olmez (2009: 22),
following Bang and Rahmeti (1936: 16-17) takgsyaqut tas here specifically as “red ruby”. Pelliot
(1930: 298-299) reads iz & to indicate a “mongolisme”- as the Mid. Mong. term for stonedss
and that it might be responsible for the originghefword “jade” via the Mongol term for rain-stones:
jad (cf. SHM 8143 RaD. JAT. Il. 8458). All this means that he takes yaqut tas as two entities:
much in the way of jadendprecious stones.

% The verb is soyurgab, which Bang and Rahmeti (1936: 40} patnappears to have been
borrowed from Mong. sojurga- (to honour).

 Marquart (1914: 142-143) suggests that UiKiian represents the Alans. Shcherbak (1959:
95) himself simply seems to agree with this arbitrary designatiben Urum could indicate many
places such as the Anatolian Seljuk Sulanate of Riim, or even any portion of the Byzantine Empire in
general. Olmez (2009: 23) has “Roma” without explanation. Pelliot (1930: 298) automatically assumes
it to mean the sultanate of Riim and notes that the word for eastéong/jong appears to be from the
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army was very large and his cities were very many. (15) This WKuagan did not
heedOguz Kagan’s command and he did not act in conformity (with il will not

obey these words of his,” he said and did not attend to the commanQguz Kagan,
becoming wrathful, desired to attack him. He rode %utriking with his army
bearing their bannef§.After forty days he ©@guz) came to the base of the mountain
called Ice Mountairf! He (Oguz) lay down in his tent, fell fast asleep (16) and
slumbered. When the following morning came, a beam of light like the sun came into
Oguz Kagan’s tent. From out of this light a blue-furred® blue-maned massive, male
wolf shone. This wolf gave words ©guz Kagan. It said: “O, o, o, Oguz-you are

“89it said.

soon to fight against Urum. (17) O, 0,@guz- I will go in front of you (all),
After thatOguz Kagan packed up his tent, departed, and saw that in front of his army
a blue-furred, blue-maned, massive, male wolf was walking. Falling into order behind

the wolf, they marchef’

War on Urum Kagan.
(18) A number of days later the blue-furred, blue-maned, massive, male wolf came to
a halt.Oguz along with his men (also) came to a halt. At this place there was a large
body of water called the Itil Riveérl.On the banks of the ltil River, in front of a black
hill they made battle. They fought with arrows and with spears and with swords.
Betweeri? the armies there was a great deal of fighting (19) and there was a great deal

of grief in the peoples’ hearts. The combats and fighting were so ferocious that the

Mongolian word “zeiin” (east), and that ong and sol are the usual terms for east and Wesg for
east is also found in 41.11l and 41.VIII.

% pelliot (1930: 208) takes the verb for riding here: aftabe a “mongolisme”, as Mong.
moril- = ride a horse (morin) arat= a gelding in Mid. Mong. The verb appears also at: 15.VII, 16. IX,
20.1X, 25. lll and 1V, 33.11l, 34.VI) suggesting very coromusage.

€ Olmez (2009: 23) has the rather absurd “raised his plume”.

" Marquart (1914: 143) takes this Mizy (Ice Mountain) and the one in section 21 to be two
different ones. Pelliot (1930: 208) disagrees, suspecting redundadmatural inexactness within the
tradition.

% pelliot (1930: 309) rightly takegl to be a palatised form of Tiirk. yal (hair, coat), as is
found in Mong. del and delu®lmez (2009: 24) has “blue feathered”. This seems a misunderstanding
of the fact that in English, unlike Turkish, there are different words for the coverings of mammals’ and
birds’ bodies.

% The term for “in front” here is tapuqungya which is repeated with slightly different
grammar in reference to the blue wolf as tapuglanit7. V), the hill wheredguz fights Urum: tapig-
i-da (18.VI) and again with the wolf as tapug-lald-(25.VIll), as Pelliot (1930: 309) deftly points out.

0 Cf. Chapter Two of my Masters thesis (Ratcliffe 2013) for a detaileouat of this pattern
of myths.

" Shcherbak (1959: 98) considers that this river may represent the \Dmgaor Kama,
though he settles upon the first, strangely. Olmez (2009: 24) has VolgasaBelliot (1930: 310).

2 pelliot (1930: 311) considers ara-laki-coming from Mongdr/er (ie. amongst the men) as
more likely than from a plural of ar@milleu”).
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water’® of the Itil River turned bright red, as if it were cinnabaOguz Kagan
attacked and UrunKagan’ fled. Oguz Kagan captured UrumKagan’s kaganate
(kingdom) and took his people. In his (Urum’s) ordu’® there was a great deal of dead
goods and a great deal of live godd620) One of UrunKagan’s brothers was there,

Urus Bek by namé This Urus Bek had sent his son to a mighty citadel on the top of
a hill in the middle of the Terang RivEtHe had said: “The safety of the citadel is of
paramount importance. Hence, after the battle protect the citadel for as long as
possibe,” he said. Oguz Kagan attacked the citadel. Urus (21) Bek’s son gave to him

a great deal of gold and silver. He said: “O you are my Kagan. My father gave this
citadel to me. He said: ‘The safety of the citadel is of paramount importance. Hence,

after the battle proteahe citadel for as long as possible,” he said. If my father
becomes wrathful, will you protect mi&° | acknowledge your command, wealth and
wisdom. (22) Our power has become your pofv@ur dynasty has become your
line’s dynasty.®? Heaven has conced®do give you this land. | give you my head and
my authority. Giving you tribute, I will not break with your friendship,” he said. Oguz
Kagan considered the young man’s words to be good, liked this, and was pleased and

(23) said: “You have given me a great deal of gold and you have handed over your

3 The form for water herauyi is suggested by Pelliot (1930: 312) to stem from the thirteenth
century CE dialect of the Chaghatai Ulus, which under Mongol inflietlropped the finalv/b of
Turk. sub (water) like Mong. usu(n). Another example discubgdeelliot (ibid252-253 ad.ON 1.V)
is ¢irayi which appears to be Mong. cara(y)i (face) rather thiary (lamp).

" cin cineip lit. as close to cinnabar as possible, which appears to have first been pimposed
Pelliot (1930: 314-315) rather than connections with arteries (Osman. digii), as made by Riza
Nur (1928 ap. Pelliot 1930: 314). Cf. Shcherbak (1959: a8jifzussion on this term, which appears
largely to agree with Pelliot.

> Glmez (2009: 2£5) has “The Roman Emperor” throughout.

6 pelliot (1930: 317) remarks that ordu should be taken as place ofrahcesidence and
hence rulership- neither a camp nor a palace.

" This designation appears to imply goods plundered from the dddivewcaptives and is an
important coordinate compound reiterated throughout the work. Cfa(®iL{32) for the importance of
this in the wagon episode.

8 pelliot (1930: 350) takes him to represent the Russians, to whichabangahmeti (1936:
44) agree.

"9 Marquart (1914: 145-146) suggests that this means the DmeprLiterally it would seem
to mean the deep river (Pelliot 1930: 318).

80 Lit. “will you stand in front of mg’

81 Kym = authority that is divinely given and maintains world order.

82 Lit. your tree’s offspring. Olmez has “our seeds has [sic] become the fruit of your tree”,
which, though colourful, does not even make sense as a metapttiot. (930: 321) refers to p. 469
of Erdman’s Tchengisvolume of RaD’s Jami * al-Tawarikh as a parallel use of these terms.

8 Pelliot (1930: 321) says Obucurmus that it most likely comes from buyurm- (fulfil
promise), which has become palatised possibly due to Mongol or Kirifiyznce.
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citadel well,” he said. Because of this he called him by the name Saklab® and made

him his companion.

The Deeds 0i0guz’s Companions.
Then with his armyOguz Kagan [crossed over] the river called Itil. The one called
Itil was a mammoth rivelOguz Kagan looked at it° and then he said: “How are we to
cros$® the waters of the 18I’ he said. Amongst his army there was an excellent beg.
His name was Ulug Ordu the beg. (24) He was a clever and canny fellow. He noticed
that [on the bank there were a great many] rose-wiflbarsd a great many trees.
[This bed cut down..... (these) trees and lay upon the trees and cross&dOguz
Kagan was pleased with this and liked it. Thus he said: “You are to be a beg for this
and you are to the have the name Kipchak, B8de said, and then he went
onwards...% After this Oguz Kagan saw the blue-furred (25), blue-maned, massive,
male wolf. This blue wolf said t®@guz Kagan: “Now, with your army ride on from
here,Oguz. Riding, have your people and begs folldt, leading, will show you the
way,” it said. Then when morning came Oguz Kagan saw that the male wolf was
walking in front of his army. He was pleased with this and wenOgnz (26) Kagan

had a dappled stallidhas his mount. He loved this stallion very much. On the road

8 «One who hands over”, echoing previous line where the verb is caxiabedn (you have
handed over). Pelliot (1930: 350) takes him to represent the Slavs duwehontiophony of the two
words. The termagaliba refers generically in mediaeval Arabic literature to fair skinned slaves taken
from Eastern Europe in general (Duczko 2004: 22). The ninth centahicAKitab al Masalik was L-
Mamalik (Book of Roads and Kingdoms) refers to theRag-as a tribe “...from amongst the as-
Saqliba” and mentions the river Itil (Boba 1967: 27; Duczko 2004: 22). Ibn Fadlan’s tenth century
geography refers to the Volga Bulgars explicitlysagaliba (Czeglédy 1951: 243; Duczko 2004: 22),
which is mentioned by Shcherbak (1959: 96) in his Oguz Kagan commentary.

% Pelliot (1930: 323) reads siirdi (commanded) instead of k@adi), but the “r” is not
legible, so he claims. Either way, there would seem much difficultyeititter approach due to lack of
context from the lacuna-ridden lines that follow.

8 Shcherbak (1959: 44) reads:jik (cross) here, but Pelliot admits that he cannot even make
out the word at this section and considers it more like (m)indp (go into?).

8 The term here isiar andmansrux in Russian- most likely coming from a Tiirkic language.
A very specific Central Asian shrub.

% Curiously the two verbs here are singular. Perhaps the lacuna explaimetiehrest of the
army crossed, but this could be too retrojective a suggestion.

8 Aetiological of the Kipchaks, a Tirkic people from the eighth and nint€E to the
Mongol Empire (Shcherbak 1959: 95). Most likely it is connected witidea found inRashid al-
Din’s Oguz-Name (Hist. Oguz. 843 script591r) in which Kipchak is taken to be derived fraqabuq
(“a tree trunk™).

% Olmez (2009: 27) has “He went towards East” which seems a vested interest in his own
unexplained geographical interpretation.

% Pelliot (1930: 324) thinks thakicdg-Lir-ni could be the reading for bége-ni here, though
why the extra vowel is present is mysterious.

92 gizip would seem to literally mean “heavy, significant” as it does in modern Turkish, where
with a horse it indicates a stallion or warhorse (Aldersahia 1959: 5 “agir”). Olmez (2009:27) has
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this stallion escaped from his sight and ran away. At this place there was a great big
mountain. On top of this mountain there was ice. Its peak, due to the cold, was white
as white can get. It was for this reason that it had the name Ice Mdtifigin
Kagan’s horse, having escaped, went ifffdce Mountain.Oguz Kagan (27) spent a

great deal of time there (looking for it). Amongst his army there was a massive
courageous fellow who was a beg. He was not frightened of any kind of danger.

was a hardf fellow when it came to travelling and the cold. This beg went into the
hills. Nine days later he brought baOiguz Kagan’s distinguished horse. Because it

was so very cold in the Ice Mountaifighis beg was covered with snow and was
white as white can getOguz (28) Kagan was pleased at this, and said: “O, (because

of this) you are to be chief of the begs (who are) ff&¥ay the name Kagarlig® be

for you,” he said. He honoured him with much treasure and went onwards.

More Deeds.
Later on the road h&guz) saw a large house. This house’s roof was made of gold,
its windows were of silver and its doors were of iron. There were locks on it, but no

key. Amongst his@guz’s) army there was a very resourceful*® man. (29) His name

“colourful studhorse”. Pelliot (1930: 325) agrees on stallion (fr. étalon) and reflecting on Radlov (1893)
and Riza Nur (1928) who read the watdyur-dan(from the valley/plane) without a verb of motion for
this ablative suffix to agree with, considers Mon@ggor and Chaghatatubar meaning “pied,
speckled”, though remains unconvinced by it as well as the unknown tan/tai which might follow.
Shcherbak (1959: 47) seems to ignore translatisng though he does takekyp to mean speckled (ru.
yy6apoz0). Olmez (2009: 13) readsqurdin without explanation.

93 Curiously we appear to have returned to Ice Mountain as was nehiidoove in n. 58
There seems to be a continuity problem here or perhaps it representsi@a maosintain like Burgan
Qaldun in SHM (cf. §1-90) around which all the major narrative takes place.

9% «“into™ is icigd, which would seem to indicate inside the mountain.

% The operative term is the coordinate compounthy 6yzay. Pelliot (1930) translates it as:
“Il n’avait pas peur des coups et de la mélée” (“he was not scared of injury or of fighting”). Shcherbak
(1959: 82) discusses the term in much detail and agrees with Pelliobueitdl meaning of dangerous
things.

% Pelliot (1930: 329) givea myriad of terms from “droit” (skilful) and “juste” (just) and
“fideéle” (loyal) to “ferme” (stoic, firm, durable) in relation to the word onga/dngd at this point.

°"The Ice Mountain has now become pluralised (27.VIlI), as are the hillsabénes aboe
(27.V.).

% The words at the start of line 28.III appear to be “ma marlab”, as is read by Pelliot (1930:
333).Ma = “alsd’. Marlab is a curious term yet to be explained properly. Pelliot (ibid)esiga verb
deriving from the nouns maf‘monseigneur”- a Manichaean religious term) andr (Osman. Turk.
“chief”). Both Shcherbak (1959: 49) and Olmez (2009: 13) read mdngldp, the meaning of which is not
explained.

99 Lit. “snowy”. Most likely an aetiological punning on the Karluk Tiirks, a prominent people
from the seventh century CE to the period of the Mongol Enfpiedliot 1930: 332; Shcherbak 1959:
96).

10 Bang and Rahmeti (1936: 48) suggest that the base of this svdfdrig. ceber (clean,
pure [?]). It occurs at 31.V a$har, as Pelliot (1930: 335) points out. This remains a difficult term to
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was Tomiirdii Kagul.101 He (Oguz) gave him a command: “you stay here and open (it).

Stay here and when you get it open come to the camp,” he said. Because of this he

gave him the name Kalatfiand went on. One day the blue-furred, blue-maned, male
wolf halted in its passag@guz Kagan then halted (too), and lying down in his tent,
took his rest® This land was a plateau that had never before been planted. They
call(ed) it Jurjit® (30) There was a massive estate and populace there. There were
many horses, many calves, much in the way of gold and silver and much in the way of
treasure. It was here that tkegan and the people of Jurjit went out againgu®
Kagan. They engaged in battle and combat and fought with arrows and with swords.
Oguz Kagan attacked and captured tlagan of Jurjit, killed him, and cut off his
head. The people of Jurjit conceded to I@g§uz’s) command. After the battle (31)

there was such a massive amount of inanimate plundégar Kagan’s army, his
companions® and his people, that their horses, mules and bullocks were insufficient
to carry it and take it away. (However), amon@giuz Kagan’s army there was a
most® good and resourceful fellow. His name was Barmaklug Josun Blilkis
excellent fellow found a wagon. He put the inanimate plunder in the wagon and he put
the living plunder in front of the wag&#f and they drew it and went on. (32) (When)

all of (Oguz’s) companions and people beheld this they were amazed. It was in this

analyse or translate into the context, aside from the resourcefulness Tdandrtiier Barmaklug (cf.
31.Vff) display in their respective situations.

111t has been suggested that this is a Mongol name (Pelliot 1930: 335; l&thcheb9: 97),
as indicated by the rounded initial vowel in Mod. Mong. tomar, rather than Mighur mimyp (eg.
ON 28. VII). The other half of his name is perhaps Mongule yool (river) (Pelliot 1930: 335).
Another suggestion is th&byul= kagil, a term used byl-Kasyari (TTIVS.448 n. 7) for using fresh
willow bows to bind something onto a trellis (Bang and Rahmeti 1986 Therefore his name would
mean “iron trellis”.

192 \ost likely an aetiology of the Kalach Tiirks, another eighth tchréniCE people (Pelliot
1930: 335; Shcherbak 1959: 96).

193 Olmez (2009: 28) bizarrely has: “...and so did Oghuz Qaghan, and so did the tent pitcher”.
There is clearly no second subject present in the sentence.

194 Cf. n. 52in relation to Altun Kagan and the Jurchen Jin dynasty of the period of the
Mongol ConquestsThe name is diversely recorded as Jiréat/Jircdk (Pelliot 1930: 333).

195 The term isuikdrldr, which may have come from Mid. Mong. niikiir (companion, comrade)
(Bang and Rahmeti 1936: 48).

1% This is reading the mysterious worgai asjakwi (rather/much), as suggested by Pelliot
(1930: 335) and agreed upon by Bang and Rahmeti (1936: 48) ahdriSak (1959: 84).

197 pelliot (1930: 337) notes that the wgimbun is a Kyrgyz pronunciation of Mong. yosun
(custom, law).Baramglay remains more obscure and possibly connected with batfnatloigt”=
finger). Bang and Rahmeti (1936: 49) query the origijostin/cosun but don’t give an answer. They
suggest that barmakg might stem frombagirsaklig (Turk. “marhametili”= merciful). Billig would
obviously seem to be the widespread Turkic noun“feisdom” , akin to Mong. bilig = “wisdon’.

1%8ghcherbak (1959: 31.VIIL, p. 52) decides to clarify this in Russian: “a & nee enpaciu
arcugyio 0o6wryy ’(“and to it they harnessed the living loot™). Pelliot (1930: 337-338) makes similar
designations.
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way that the Kanga people came into being. (This was because) when they were
towing the wagon they kept saying the words: “kanga, kanga'®® Because of this they

gave them the name Kangaguz Kagan looked at the Kangas and was pleased.
Hence he said: “Kanga, Kanga, as you carry along the plunder both dead and living,

may you have the name Kanga and be known as (the) Kanga(s),” he said, and went on.

Baraka.
After that (33) along with the blue-furred, blue-maned, male wolf, hmAOwvent
attacking thelands of Sindu, Tangut and Shagam!'° After many battles and many
wars, he took these, made them part of his own property and attacked and defeated
them'! May it not be left out of the story, may it become knowlétfgaat there was
aland in the south® called Barakd“. There was a massive estate there, (and) it was a
very hot country. (34) There were many game animals and fowl there and great
amounts of gold, great amounts of silver and great amounts of treasure, and its
people’s complexions were jet black. This land’s Kagan was aKagan by the name of
Masar.Oguz Kagan struck against him. There was a most brutal baitfez Kagan
won and MasaKagan fled. Oguz defeated him, took his estate and went. Bigug’s)
friends were greatly joyous and his enemies [were afflicted with] (35) many miseries.
Oguz (Kagan) prevailed and took his innumerable wealth and horses, sent it (back) to
his home and estates and went (on).

The Dream of Ulug Turdk.

1097 jt. “wagon, wagon”. The Kangli, another Tiirkic people from the eight to ninth c. CE
onwards appear to be being aetiologically explained here (Pelliot 1930: 83%t8%herbak 1959: 96).

110 pelliot (1930: 338-339) and Shcherbak (1959: 97-98) suggest tivée India, the Tirkic
Tangut people in northern China (Sia) and Syria (Sha’am= Ar. Sham: Syria). Olmez (2009: 30) has
Hindu, Tangut and Damascus.

M1 The actions are out of sequence.

M2 Olmez (2009: 30) has “let it be remembered, let it be known™. This is correct but in
glossing the actual words he has reduced the beauty of the language.

137 jt. the sun’s region.

14 There are many suggestions for this place including Kashgar aKetheitai, due to the
use of the term barhan ai-Kasyari (LvOQ, 714) and barkan to describe themAibu’l Ghazi (I. S.
XXXII; Bang and Rahmeti 1936: 49-50; Shcherbak 1959: 98). Pelliot (1®80-341) takes this land
to be Egypt or Syii due to the ruler’s name being Masar and the many references extant from the
Mongol epoch (thirteenth century CE) to Egypt (al-Misr) and the Mamlukiince of Syria under
this same name. Bang and Rahmeti (1936: 50) find this verpbapte for no given reason. However,
the richness of Baraga and its swarthy inhabitants might infite&dypt more reasonably than the
other possibilities. Olmez (2009: 30) leaves it as “Baraq”. The name “Barak” may have some elements
in common with the Kara Barak (black dog) and Qil Barak (whit§-dmanine ancestors used by the
Turks to demean the ancestry of other peoples from far off lante intherOguz Kagan tradition,
which also possess associations of swarthiness (RaD(Odigt.843 script 591r 56; Pelliot 1930: 340).
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May it not be left out of the story, may it become knowledge that amdngst
Kagan’s retinue there was a white-bearded snowy-haired, grey bearded old feftGv.

He was an intelligent and upright man and was ®jgi£’s) chamberlain.**° His name

was Ulug Turdk. (36) One day in a dream he (Ulug) saw a golden bow and he saw
three silver arrows. This golden bow stretched from sunrise to sunset, and the three
silver arrows were in the direction of darkn&¥sAfter this dream he informe@guz

Kagan of what he had seen in the vision. He said: “O my Kagan, may your life be
long™®[O] my [Kagan] (37) may just rulership be yout§’[Eternal Blue] Heaven

has given to me a vision- may it come true! May it grant land and sea to your
descendants!” he said.**° Oguz Kagan considered the words of Ulug Tiirk to be good

and liked his council. Considering his council, he acted.

Bows and Arrows.
After this, when it was morning, h®guz) summoned his older and younger sons and

had them come (to him), and then he said: “O my heart yearns to go hunting. (But)

5 Olmez (2009: 31) has “who could see the future”. Perhaps ysyu yzayk...kapm means lit.
“Possessing a long vision”. I am willing to consider this. Pelliot (1930: 342) has “a 1’expérience
longue” (with a greaty deal of experience), which would seem better and gart as a late Kyrgyz form of
gari. Shcherbak (1959: 56) and Olmez (2009: 31) seem to takgrely beard not literally at all-
merely as a euphemism for wisdom. Pelliot (1930: 343) deduces the “greyness” from moz/muz= boz.

Y8 Twindn appears to be the Mid. Mong. tysimelignitary, official” (Pelliot 1930: 344;
Lessing 1995: 857). Shcherbak’s (1959: 56) kyoecnux “soothsayer” appears a bit of a strong
assumption. Perhaps advisor would be the most neutral term. Olmez (2009: 31) has “paymaster”,
which seems slightly anachronistic and banal. Pelliot’s (1930: 344) “functionnaire” (functionary) is
not unreasonable.

7 shcherbak (1959: 57) says that this is the north in this partizat@mage, and he also takes
the wordmjiy (dark) as the same direction later in the text (idem.: 59). Olmez (2009s81hkes this
as north, though he later chooses westApy in (ON 38) during the sons’ journey. Pelliot (1930: 297-

298) believes both to be west and tha{“fasqu’a”- “right up to”) is a late Persian influence (idem.
345).

18 The wordj(a)s(a)yu read here by Pelliot (1930: 347) is associated with yas-= to have good
health. Olmez (2009: 31) readssyu = (may your life be blessed), which | assume he also takes as a
palatised variant of yas-

119 pelliot (1930: 346) calls this line “endomagée” (damaged) and claims that he cannot
translate it. Olmez (2009: 31) has the inexplicable “may peace and goodness be on you”. Tépy
(power/rule) is taken to be the basic concept behind the wépdyx in this line by Shcherbak (1959:
86): “nycmwv npunaonexcum séracme (May power be in [your] possession) and it is hard to find any
alternative. Bang and Rahmeti (1936: 51) note than tuzin in this inssameplicitly associated with
notions of stability and sameness and take tlirligliig as an olderfftodoTurk. tirli (sort, various).
What such a justapositon between same and other could mean, | haea,nand am yet to find any
explanation. Their “senin hayatin hos olsun” (may your life be blessed/pleasant) seems a strange gloss
in spite of these comments.

120 OGlmez (2009: 31) has “May almighty give you all this land”. This completely ignores
ypypyusa (to your descendants).
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because | have become old, (38) my kinglidss no more. Sun, Moon, Stage

you towards the direction of dawff. Sky, Hill, Sea- go you towards the direction of
darknesg*?® he said. After this the (first) three of them went in the direction of dawn
and (the other) three of them went in the direction of dakrg&un, Moon and Star,

after they had caught much game and many fowl, came upon the golden bow on their
journey, and they took it and [gave it to] their father. (393ufOKagan was pleased

and liked this] and breaking the bow into tHfé&e said: “O my older sons, let this

bow be yours and like the bow loose arrows towards the Heavens,”*?* he said. After

this, Sky, Hill and Sea, after they had caught much game and many fowl, came upon
the three silver arrows on their journey and they took them and gave them to their
father. (40)Oguz Kagan was pleased and liked (this), divided up the arrows to the
three of them and said: “O younger sons, let (these) arrows be yours. A bow looses

arrows. Be you like (its) arrows.” He said.

The Quiriltai and Death of Oguz Kagan.
After this Oguz Kagan assembled a great quriltgf,and summoning his comrades
and people he convened (it). Having arrived and complied (with him) they sat down.
Oguz Kagan in his great camp.....*?" [on the right hand side]. (41) [He had set up a
post?®forty sagén high}?° At the top he [put] a golden [cock]. [At the bottom] he
attached a white ram. To the [left] of this he had set up a post forty sdgéen high. At the
top he put a silver cock. At the bottom he attached a black ram. On the right the

1211 it. my khanishness. Pelliot (1930: 347) also comments on the loss of “khanishness” due to

Oguz’s age and infirmity preventing him from hunting.
1221 it. in the direction of dawn.

123 jt. in the direction of night/darkness. Olmez (2009: 31) has wesheBbak (1959: 59)
has north. No further explanation is given.

124 The terms for the phrase “breaking the bow into three” is: tich buzyuluy kild (lit. he made it
three broken parts). This is later echoed in this group of sons’ tribal name of Buzuk (cf. ON 41 n. 121
below).

125 Cf. Chapter Four of my Masters thesis (Ratcliffe 2013) for detaileclisi®on on this
section.

126 A very obviously Mongolian term used by the Mongol court for eetimg, most
importantly to elect a successor to the ruler. Pelliot (1930: 348-3483 ttlas evidence of strong
Mongol influence on the work.

127 The rest of 40.VIIl and 40.IX are missing.

128 jt. a tree. See Chapter Four of my Masters thesis (Ratcliffe 2013pfoe remarks on
this symbolism of the two trees.

129 Because this section mirrors itself, Shcherbak’s (1959: 63) conjectures regarding the
lacunas at this point would all seem reasonably sound. Fr. S4g&B4T2.
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Buzuks sat. On the left the Uchoks §4tThey feasted and drank for forty days and
forty nights (42) and were joyful. After th®guz Kagan divided up and gave his
estate to his sonsle said: “O my sons, | have endured much and I have seen many

battles. | have loosed many spears and arrows. | have travelled much with my
distinguished (horse). | have piled up my enemies and | have made my companions

happy. | have sung to the Blue SRYI give to you my estate,” he said....

130 The Buzuks seem to take their name from the broken bow asé@uaudhe older sons. Olmez (2009:
33) takes their name to mean “grey arrows”, without regard for the aetiology of the story. The younger
sons, the Uchoks (lit. three arrows) form the second bran&gaf’s descendants, who one might
assume through the arrow and bow allegory are being invoked kot@gmther. For discussion on this
section and comparison with Rashid al-Din’s version of these events, see Chapter Four of my Masters
thesis (Ratcliffe 2013)

131 Shcherbak (1959: 63, ON 42.\WIHI) takes this as performing one’s religious duty before heaven.

One must recall, as with the section Oguz praying earlier in the text (ON 6), that in Turkic-
Mongolian tradition the khan maintains world order through his religgguemonies and laws- not a
priest caste. See Chapters Two and Four of my Masters thesis for idisarsthis (Ratcliffe 2013).
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