ATATURK KULTUR, DIL VE TARIH YOKSEK KURUMU
T U R K T A R I H K UR UM U

ISSN 0041-4255 e-ISSN 2791-6472

BELLETEN

DORT AYDA BiR CIKAR

Cilt: 89 Sayt: 314

Nisan 2025

ANKARA - 2025



ICINDEKILER
Arastirma Makaleleri: Sayfa

KIZIL, ABUZER: Labrys and Ears on the Orthostat Block in the Southern Cella Wall
of Zeus Lepsynos Temple at Euromos: An Iconographic Approach ..................... 1

ERDOGAN, ORCUN: Concerning the Transept Basilicas on the Southern Coast of
Anatolia In Late ANTIQUILY .oo.oocviviiiiiiiiiiecee e 27

MOKEEV, ANVARBEK-BELEK, KAIRAT-ABDIMITALIP UULU, NURSULTAN:
Influence and Traces of Buddhism on Traditional Beliefs of the Kyrgyz People...... 79

ESIN, FUNDA: Orta Asya’da Turk-Cin Kaltiirel Etkilesim Siirecinde Calgilar ve Pipa ... 101
KELES, NEVZAT: Orta Cag Islam Diinyasmda Agitct Kadnlar .............ccoc.coovvvene... 131

HANCABAY, HALIL IBRAHIM: Abbasi Saraymin Kadin Gorevlileri:

KahramaAneler........uvviiiiiiiiieeeeee e 155

SENLIK, SONGUL: Two Countries, One Mission: Comparing Member of Ottoman
and English Pay-to-Pray Institutions (XVI and XVII. Centuries) .......ccccoeceunnee. 201

KOSE, ENSAR: 17. ve 18. Yiizyillarda Istankéy Adasr’nda Ekonomi ve Ticaret....... 223

CAKMAK, BIRAY: Tagrada Modern Bir Mektebin Kurumsal Yapisi ve Mahalli Iglevi:
Usak Erkek Riigdiye Mektebi (1872-1914) . ...ccocoiiiiiiiiiiiiiiiiiiiiiiiiie 265

DEMIR, ENES MERT: Milli Miicadele’de 20. Kolordunun 5. Kolorduya
Doénistiirtlmesi ve Ortaya Cikan Niifuz Micadelesi .......ccooevveviiinvininincncnnn. 311



BELLETEN



Belleten
ISSN 0041-4255 | e-ISSN: 2791-6472
Cilt/Volume: 89 - Say1/Issue: 314 (Nisan/April 2025)

Yayinci/Publisher
Turk Tarth Kurumu/Turkish Historical Society

Sahibi ve Yaz Isleri Miidiirii/Proprietor and Redactor in Chief
Turk Tarih Kurumu Adma/On behalf of Turkish Historical Society
Prof. Dr. Yiiksel OZGEN

Bas Editor/Editor in Chief
Dog¢. Dr. Yunus PUSTU
Tturk Tarih Kurumu/Turkish Historical Society/ypustu@ttk.gov.tr

Editor/Editor
Sukri CAVUS
Thurk Tarih Kurumu/Turkish Historical Society/scavus@ttk.gov.tr

Editér Yardimcisi1/Assistant Editor
Mehmet Ali OZKAN
Tirk Tarih Kurumu/Turkish Historical Society/maozkan@ttk.gov.tr

Yabanci Dil Editérii/Foreign Language Editor
Dr. Ugur Cenk Deniz IMAMOGLU
Thrk Tarih Kurumu/Turkish Historical Society/ucdimamoglu@ttk.gov.tr

Adres/Address
Thrk Tarih Kurumu
Sihhiye Yerleskesi Hacettepe Mahallesi Kizilay Caddesi No: 1 06230 Altindag/ ANKARA
Bilkent Yerleskesi Universiteler Mahallesi Toplum Caddesi No: 5 06800 Cankaya/ANKARA
Tel: +90 312 310 23 68 « Fax: +90 312 310 16 98
www.belleten.gov.tr ¢ belleten@ttk.gov.tr

Nisan-April 2025 — ANKARA

Dizinlenme Bilgileri/Indexing
Arts & Humanities Citation Index (A&HCI), American History and Life (EBSCO),
Scopus, DOAJ: Directory of Open Access Journals, ULAKBIM TR Dizin,
ERIH PLUS, L’Année philologique, Linguistic Bibliography (Brill), RILM Abstracts of
Music Literature (Répertoire International de Littérature Musicale), Historical Abstracts
(EBSCO), MLA - Modern Language Association Database.

Tasarim/Design Kapak Tasarim/Cover Design
Elif Irem DOGAN DEMIR Emine CAKIR



Belleten
ISSN 0041-4255 | e-ISSN: 2791-6472
Cilt/Volume: 89 - Say1/Issue: 314 (Nisan/April 2025)

Yayin Komisyonu
Commission of Publications

Prof. Dr. Ebru ALTAN
Istanbul Universitesi/Tstanbul University, Istanbul, TURKIYE
caltan@istanbul.edu.tr https://orcid.org/0000-0003-4246-7672

Dog. Dr. Cigdem ATAKUMAN
Orta Dogu Teknik Universitesi/Middle East Technical University, Ankara, TURKIYE
atakuman@metu.edu.tr https://orcid.org/0000-0001-8675-6236

Prof. Dr. Fatma Giil DEMIREL
Yildiz Teknik Universitesi/Yildiz Teknik University, Istanbul, TURKIYE
fdemirel@yildiz.edu.tr https://orcid.org/0000-0003-4225-0633

Prof. Dr. Feridun M. EMECEN
Istanbul 29 Mayis Universitesi/Tstanbul 29 Mayis University, Istanbul, TURKIYE
femecen@?29mayis.edu.tr https://orcid.org/0000-0002-7478-7411

Prof. Dr. Nejla GUNAY
Gazi Universitesi/Gazi University, Ankara, TURKIYE
ngunay@gazi.edu.tr https://orcid.org/0000-0001-5895-8359

Prof. Dr. Turhan KACAR
Mugla Sitki Kogman Universitesi/ Mugla Sitki Kogman University, Mugla/ TURKIYE
turhankacar@mu.edu.tr https://orcid.org/0000-0002-4071-7538

Prof. Dr. Musa KADIOGLU
Ankara Universitesi/ Ankara University, Ankara, TURKIYE
musakadioglu@ankara.edu.tr https://orcid.org/0000-0002-6481-229X

Prof. Dr. Selim KARAHASANOGLU
Istanbul Medeniyet Universitesi/Istanbul Medeniyet University, Istanbul, TURKIYE
selim karahasanoglu@medeniyet.edu.tr https://orcid.org/0000-0002-6112-730X

Prof. Dr. Levent KAYAPINAR
Ankara Universitesi/Ankara University, Ankara, TURKIYE
lkayapinar@ankara.edu.tr https://orcid.org/0000-0003-2090-4149

Prof. Dr. Yunus KOC!
Hacettepe Universitesi/Hacettepe University, Ankara, TURKIYE
yunusk@hacettepe.edu.tr https://orcid.org/0000-0001-9330-4019



Prof. Dr. Hatice ORUC
Ankara Universitesi/Ankara University, Ankara, TURKIYE
horuc@ankara.edu.tr https://orcid.org/0000-0003-2185-1640

Prof. Dr. Hikmet OKSUZ
Karadeniz Teknik Universitesi/ Karadeniz Technical University, Trabzon, TURKIYE
h.oksuz@ktu.edu.tr https://orcid.org/0000-0002-3957-9174

Prof. Dr. M. Hamdi SAYAR
Istanbul Universitesi/Istanbul University, Istanbul, TURKIYE
mbhsayar@istanbul.edu.tr https://orcid.org/0000-0001-6339-9002

Prof. Dr. Haluk SELVI
Sakarya Universitesi/Sakarya University, Sakarya, TURKIYE
hselvi@sakarya.edu.tr https://orcid.org/0000-0003-3669-8378

Dog. Dr. Sefer SOLMAZ
Selcuk Universitesi/Selcuk University, Konya, TURKIYE
ssolmaz@selcuk.edu.tr https://orcid.org/0000-0002-3581-1028

Prof. Dr. Ahmet TASAGIL
Yeditepe Universitesi/ Yeditepe University, Istanbul, TURKIYE
ahmet.tasagil@yeditepe.edu.tr https://orcid.org/0000-0002-1435-8877

Prof. Dr. Ibrahim TELLIOGLU
Ondokuz Mays Universitesi/ Ondokuz Mayis University, Samsun, TURKIYE
ibrahim.tellioglu@omu.edu.tr https://orcid.org/0000-0002-1796-1452

Prof. Dr. Arzu TERZI
Istanbul Universitesi/Istanbul University, Istanbul, TURKIYE
terzi@istanbul.edu.tr https://orcid.org/0000-0001-8820-8110

Prof. Dr. Mehmet Ali UNAL
Pamukkale Universitesi/Pamukkale University, Denizli, TURKIYE
maunal@pau.edu.tr https://orcid.org/0000-0001-8311-7965

Dog¢. Dr. Hasan YILMAZYASAR
Anadolu Univeristesi/ Anadolu University, Eskisehir, TURKIYE
hyyasar@anadolu.edu.tr https://orcid.org/0000-0001-8148-9562



Belleten
ISSN 0041-4255 | e-ISSN: 2791-6472
Cilt/Volume: 89 - Say1/Issue: 314 (Nisan/April 2025)

Hakemler Listesi/Referees List

Dr. Aysegiil ALTINOVA SAHIN
Gazi Universitesi/Gazi University, Ankara, TURKIYE
aysegulaltinova@gazi.edu.tr https://orcid.org/0000-0002-9425-4540

Prof. Dr. Mehmet Salih ARI
Van Yiiziincii Y1l Universitesi/Van Yiiziincii Y1l University, Van, TURKIYE
mehmetsalihari@yyu.edu.tr https://orcid.org/0000-0002-3498-8913

Prof. Dr. Bahri ATA
Gazi Universitesi/Gazi University, Ankara, TURKIYE
bahriata@gazi.edu.tr  https://orcid.org/0000-0002-2214-0560

Dog. Dr. Elif BAYRAKTAR TELLAN
Istanbul Medeniyet Universitesi/Istanbul Medeniyet University, Istanbul, TURKIYE
clif.bayraktar@medeniyet.edu.tr https://orcid.org/0000-0002-5403-7787

Prof. Dr. Nejdet BILGI
Manisa Celal Bayar Universitesi/ Manisa Celal Bayar University
nejdet.bilgi@cbu.edu.tr https://orcid.org/0000-0002-2288-616X

Prof. Dr. Corinne BONNET
Scuola Normale Superiore/Seckin Yiiksekogretim Kurumu, Pisa, ITALYA
corinne.bonnet@sns.it https://orcid.org/0000-0003-2770-7914

Prof. Dr. Nahide BOZKURT
Ankara Universitesi/ Ankara University, Ankara, TURKIYE
bozkurt@divinity.ankara.edu.tr https://orcid.org/0000-0003-1560-6286

Prof. Dr. Ayse Zisan FURAT
Istanbul Universitesi/Istanbul University, Istanbul, TURKIYE
zisanfurat@istanbul.edu.tr https://orcid.org/0000-0003-2263-9730

Prof. Dr. Feyzan GOHER BALCIN
Nigde Omer Halisdemir Universitesi/Nigde Omer Halisdemir University, Nigde, TURKIYE
feyzan.goher@ohu.edu.tr https://orcid.org/0000-0001-5313-0763

Dog. Dr. Mesut KARAKULAK
Ankara Hac1 Bayram Veli Universitesi/Ankara Haci Bayram Veli University, Ankara, TURKIYE
mesut.karakulak@hbv.edu.tr https://orcid.org/0000-0002-0142-9170



Prof. Dr. Evgenia KERMELI UNAL
Hacettepe Universitesi/Hacettepe University, Ankara TURKIYE
evgenia@hacettepe.edu.tr https://orcid.org/0000-0001-6180-0739

Dog. Dr. Mehmet KILDIROGLU
Kastamonu Universitesi/Kastamonu University, Kastamonu, TURKIYE
mkildiroglu@kastamonu.edu.tr https://orcid.org/0000-0002-7467-939X

Prof. Dr. Nuri KOSTUKLU
Necmettin Erbakan Universitesi/Necmettin Erbakan University
nkostuklu@erbakan.edu.tr https://orcid.org/0000-0003-4583-284X

Prof. Dr. Fatma Gilay MIRZAOGLU SIVACI
Hacettepe Universitesi/Hacettepe University, Ankara TURKIYE
gulaym@hacettepe.edu.tr https://orcid.org/0000-0002-3651-0227

Prof. Dr. Ali Fuat ORENC
Istanbul Universitesi/Istanbul University, Istanbul, TURKIYE
ore@istanbul.edu.tr https://orcid.org/0000-0002-0431-2621

Prof. Dr. Ahmet Nurullah OZDAL
Agn Ibrahim Cegen Universitesi/Agn Ibrahim Cecen University, Agri, TURKIYE
anozdal@agri.cdu.tr https://orcid.org/0000-0002-0161-8289

Dr. Vahit Macit TEKINALP
Hacettepe Universitesi/Hacettepe University, Ankara TURKIYE
macittek@hacettepe.edu.tr https://orcid.org/0000-0002-1631-9425

Prof. Dr. Billur TEKKOK KARAOZ
Baskent Universitesi/Bagkent University, Ankara, TURKIYE
tekkok@baskent.edu.tr https://orcid.org/0000-0001-8943-0215

Dog¢. Dr. Sener YILDIRIM
Mersin Universitesi/Mersin University, Mersin, TURKIYE
seneryildirim@mersin.edu.tr https://orcid.org/0000-0002-9476-6431

Prof. Dr. Saim YILMAZ
Sakarya Universitesi/Sakarya University, Sakarya, TURKIYE
saimy@sakarya.edu.tr https://orcid.org/0000-0001-7606-3663



TURK TARIH KURUMU

BELLETEN

Cilt/Vol.: 89 - Say1/Issue: 314 Bagvuru/Submitted: 23.01.2024
Nisan/April 2025 https://belleten.gov.tr Kabul/Accepted: 23.12.2024
DOI: 10.37879/belleten.2025.001 Aragtirma Makalesi/Research Article

Labrys and Ears on the Orthostat Block in the Southern Cella Wall of
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Euromos Zeus Lepsynos Tapmagi'mn Giiney Sella Duvarmin Orthostat
Blogu Uzerindeki Labrys ve Kulaklar: Tkonografik Bir Yaklagim

Abuzer Kiz1l*

Abstract

A depiction of a labrys is flanked with an ear motif on either side within tabula ansata
on an external orthostat block on the southern cella wall of the Zeus Lepsynos Temple
at Euromos in Caria. Although labrys, 1.e., double-axe motif is encountered across a
vast geography in Antiquity, it is known that this sacred symbol was identified with Zeus
especially in Caria. Nevertheless, Zeus of Euromos holds a labrys in one hand and a
scepter in the other. This article aims to attain a plausible conclusion through comparison
with similar examples and iconographic interpretation of labrys symbol executed together
with ear motifs. While attempting such a study, the difference in organs executed for health
from the cultic organs, such as the eye or ear of the deity, is also addressed.

Keywords: Euromos/Euromus, Zeus Lepsynos Temple, Tabula Ansata, Labrys,
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2 Abuzer Kizil
Oz

Karia’nin énemli kentlerinden biri olan Euromos’taki Zeus Lepsynos Tapimagi'min
giiney cella duvarinin dig ytiziinde, tabula ansata i¢inde iki kulak arasinda labrys be-
timi yer almaktadir. Antik ¢aglar boyunca pek ¢ok cografyada cift yiizli balta yani
Labry’se rastlanmasina ragmen bu kutsal semboliin Zesu’la 6zdeslesmis olarak Karia
Bélgesinde yogunluklu olarak kullanildigi bilinmektedir. Nitekim, Euromos Zeusun
bir elinde labrys diger elinde ise asa vardir. Bu makalenin asil amaci ise kutsal bir
yapida labrys’in kulaklarla bir arada betimlenmis olmasina ikonografik bir bir yorum
yiiklemek ve bunu benzer 6rneklerle karsilagtirarak mantiksal bir sonuca baglamaya
¢aliymaktir. Bunu yaparken farkh amaclar i¢in, 6rnegin saglk i¢in yapilmig organlarin

farks ile daha ok kdltsel yani dogrudan tanrinin kulagi, gozii arasindaki ayirima da
deginilmigtir.

Anahtar Kelimeler: Euromos, Zeus Lepsynos Tapmagi, Tabula Ansata, Labrys,
Kulaklar, Kiilt.

Introduction

Zeus Lepsynos Temple, where the labrys and ears constituting the scope of this
article are found, is located at a secluded point on the foot of the hill exploited as a
quarry in the southern section of Euromos. Thatitis encircled with a temenos wall
outside the city walls certainly depends on the very deep-rooted cult of ancestors.
Extant ruins attribute the temple belonging to the Roman Period and the altar
to the Hellenistic Period. The temple in Corinthian order has a peripteral layout
with 6x11 columns'. The stylobate measures 14.40x26.60 m; the pronaos has a
prostyle layout, whereas the opisthodomos has an antis layout. What distinguishes
this temple from others is the depiction of a pair of ears flanking the labrys within
tabula ansata, rendered in relief on the external face of an orthostat block (Iig. 1).
This interesting depiction has been mentioned with a few words or sentences and
the present study aims to cast light onto it from a wider perspective and propose
new iconographic interpretations®.

1 For detailed information on the Temple of Zeus Lepsynos see Taylan Dogan, Euromos Zeus
Lepsynos Tapmag, Mugla Sitki Kogman University, Institute of Social Sciences Unpublished PhD
dissertation, Mugla 2020.

2 The ancient city of Euromos is located within the territory of Selimiye Neighborhood about 12
km to the northwest of Milas in Mugla province.

Belleten, Nisan 2025, Vol: 89/No: 314; 1-25



An Iconographic Approach

Labrys (Double-Axe) and Caria

It is clear from all historical and archaeological data that the cult of Zeus was
widespread in Caria, especially at and around Mylasa, and that Zeus was the
chief deity of Mylasa®. It is possible to link the depiction of Zeus holding a labrys*
In one hand and a scepter in the other, particularly in the Hekatomnid Period
directly with a historical event®. In addition, the depiction of labrys as cult object
is frequently encountered in the ancient settlements®. Especially the Carian cities
with local cults built up new cults through identification of their local deities with
Zeus during the Hellenization process.

Labrys, or double-axe, is not a symbolic object that emerged from the narration
of Plutarch’. It is attested in various forms since very ancient times. For instance,
Teshup of Hittites standing on a bull holds labrys?; it is attested in the wall
paintings of Cretan palaces’; Zeus Dolichenus, i.e. Zeus of Hittite Kummuhu or
Hellenistic and Roman Commagene Kingdom holds labrys'’. It is very interesting

3 Epithets of Zeus peculiar to the region are usually linked with the names of the settlements.

4 Labrys was accepted sacred in many regions and functioned as special symbol of the deity in
religious rituals and sacrificial ceremonies and sometimes was an object offered as a votive.

5  Plutarch, Moralia, Quaestiones Graecae, transl. F. C. Babitt, Harvard Universty Press 1936,
301F-302A; Koray Konuk, “Hekatomnoslar Henadam™, Antik Anadolu’nun Tamklar: Muharrem
FKayphan Koleksiyonu, Tzmir 2015, pp. 31-39, The most common cults of Zeus at Mylasa were Zeus
Karios, Zeus Labraundos, Zeus Zenoposeidon, and Zeus Osogoa. The double-axe, i.e. labrys,
is encountered the most in Caria during Antiquity and this may be linked with the narrative of
Plutarch as follows: asked why the deity carried the pelekos instead of the thunderbolt or sceptre, and his answer
traced the origins of the double axe to the Amazons. When Herakles had slain the Amazon queen Hippolyte, he gave
her double axe to the Lydian queen Omphale; it was then passed onlo successive Lydian rulers before arriving in the
hands of Kandaules. When Kandaules was defeated in battle afier the revolt of Gyges, the double axe passed into
the possession of a certain Arselis of Mpylasa, who took the double axe to Karia: ‘he constructed a statue of Zeus
and placed the axe in its hand, and called the god Labraundeos; for the Lydians call the axe “labrys’.

6  Alfred Laumonier, Les Cultes Indigenes en Carte, Paris 1958, pp. 85-86, Labrys is attested as a cultic
symbol in many civilizations and in various time periods, (M. Usman Anabolu, “Zeus Labraundos
ve Apollon Lairbenos’un Simgesi olarak Labrys”, Arkeoloji Dergist, 111, 2014, pp. 225-226).

Plutarch ibid., 301F-302A.

8  Oliver Robert Gurney, 7he Huttites, London 1952, pp. 143; Alfred Laumonier, “Complément aux
recherches sur la chronologie des prétres de Panamara”, Bulletin de Correspondance Hellénique 62,
1938, p. 172; Hittite deities are attested holding labrys and standing on deer; some Roman period
coins of Euromos have types of deer and labrys and this supports the thought that the Zeus cult
at Euromos was of Anatolian origin.

9 Arthur John Evans, “Mycenacan Tree and Pillar Cult and its Mediterranean Relations”, The
Journal of Hellenic Studies, Vol. 21, 1901, pp. 106.

10 Michael Speidel, The Religion of Iuppiter Dolichenus in the Roman Army, Leiden 1978.

Belleten, Nisan 2025, Vol: 89/No: 314; 1-25



4 Abuzer Kizil

to see the labrys on the coins of Tenedos in the distant region of Troad'. In
general, looking at depictions of labrys in various cultures and regions it can be
said that labrys represented the heavenly power'. Indeed, the one-sided axe as
a symbolic weapon may have the same function. Then, the question of why the
double axe but not the regular axe was preferred arises. As an answer to this
query, it may perhaps be proposed that the double-axe as the symbol of Zeus,
assuming a variety of epithets represented both powers together'. Certainly, other
interpretations may be proposed as well'*. The advantage is that both sides can be
used 1in battle, and the other edge can be used when one edge gets blunt, which
seems to be a possibility far away. This is a functional case. Actually, the metal
double-axes uncovered among votive offerings at the Temple of Artemis Astias at
Tasos in Caria are very small”®. That the labrys is mostly identified with Zeus can
be interpreted as the ultimate transformation version of the thunderbolt, another
reflection of the heavenly power.'®. Although not recorded in written documents,
based on the fact that labrys is mostly encountered in sanctuaries, it is claimed that
labrys sometimes represented the deity symbolically, i.e. it was the depiction of the
deity'”. Evans stated that this divine symbol was the Minoan Mother Goddess '®.

Depiction of Labrys and Ears at Zeus Lepsynos Temple

On the outer face of an orthostat block on the southern cella wall of the temple
is the relief depiction of a labrys flanked with an ear on either side, all within

11 Barclay Vincent Head, Historia Numorum, A Manual of Greek Numismatics, Oxftord 1911, pp. 551.

12 Evans, ibid., p. 584; Baki Satis, Cifi Bala Labrys, Arkeoloji ve Sanat Yaymlar, Tstanbul 2008.

13 Labrys was used as the symbol of the sky god and earth goddess in the Minoan culture; therefore,
it may have symbolized this duality in the iconography of Carian Zeus. Furthermore, it is also
possible that it may have replaced the thunderbolt of the deity.

14 William Henry Denham Rouse, “The Double Axe and The Labryrinth”, 7HS. Tol. 21, 1901, pp.
268-274.

15 Fede Berti, “Tasos, Cifte Balta ve Zeus”, Mylasa Labraunda: Archacology and Rural Architecture in Southern
Aegean Region/Milas Ciomakdag: Giiney Ege Bilgesi'nde Arkeolgji ve Kirsal Mimary, eds. Figen Kuzucu-Murat
Ural, Istanbul 2010, pp. 63-68; Danicla Baldoni-Carlo Franco-Paolo Belli-Fede Berti, Raria’da Bir
Liman Kenti lasos, transl. Glirkan Ergin, Homer Kitabevi, Istanbul 2004, p. 74.

16 The handle of the labrys may be interpreted as the arm of Zeus and both edges of labrys as the
thunderbolt.

17 Matthew Haysom, “The Double-Axe: A Contextual Approach to the Understanding of a Cretan
Symbol in Neopalatial Preiod”, Oxford Journal of Archaeology Vol. 29/Issue 1, 2010, pp. 41.

18 Evans, iid., p. 584, Please refer to the work by Rouse for comparisons regarding the function of
the labrys (Rouse, ibid., pp.168-274).
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An Iconographic Approach

tabula ansata'®. This orthostat block is located at the middle of the first row of the
southern wall. The tabula ansata is located at equal distance from the vertical edges
of the block but slightly higher than its middle. The ansatae flanking the tabula
are triangular and equal in size?. The ears and the labrys within the tabula® have
the same height, and the ears rendered somewhat sketchy lack details?®. The ears
have their lobules and helices in relief but the conchae are concave (Fig. 2).

This depiction on the cella’s southern wall has been known for quite a while; however,
during arrangement work on the fallen blocks of the cella’s northern wall an orthostat
block having a raised rectangular part, not fully executed in the middle was discovered
(Fig. 3). Ensuing restitution attempts showed that this block was originally positioned
on the same axis as the southern one*. Thus, it can be said that this incomplete ear
depiction was the ear of the deity just like its southern counterpart.

Sacred Symbols and Organs

During Antiquity, the depiction of organs either together with sacred symbols
or alone had various purposes. Within this frame, it is possible to categorize the
organ depictions into two according to their places of use and attributes. Indeed,
both categories reflect some wishes. However, one attempts to find a cure for an
illness and for this purpose, the organ to be healed is depicted clearly. In case the
feet ached, feet were depicted; in case hands needed attention, then hands were
depicted®. When organs were depicted together with divine symbols on temples,
altars or stelae® the wish covers a general wish for all. And, this is the coming true
of wishes. When someone came to the temple and made a wish it was only him/
her who knew that wish®. Yet, the ear is the ear of the deity and it is capable of
hearing everyone’s wish?’.

19 The orthostat block i situ measures 116x127x76 cm.

20 Triangular ansatae have an outer height of 6 cm.

21 The tabula containing the labrys and ears measures 26x16 cm.

22 The ears have a height of 7 cm and a width of 4 cm.

23 On the outer face of the block is an ear motif in relief measuring 9.2 cm high and 4.5 cm wide.

24 Senkal Kileci “Usak Miizesi'nden Meter Leto igin Yeni Bir Adak Steli”, PHASELILS, Issue 'V,
2019, pp. 149-150.

25 The ear depictions on stelac may be interpreted as the prayers said for the deceased may be heard
by the deity.
26  Bonnet et al. tud., pp. 41-71.

27 Efrichia Stavrianopoulou, “From the god who listened to the god who replied: Transformations
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6 Abuzer Kizil

Ear Depictions for Cultic Purposes

Ear depictions on the orthostat blocks in the northern® and southern cella walls
should be related with the cult function of the temple because labrys was connected
to the cult of Zeus and known to have been used for cultic purposes at many temples
dedicated to Zeus. Based on this context, the earliest evidence for the cult of Zeus
Lepsynos is attested by coins attributed to the fifth century BC* and inscriptions
from the Hellenistic period™. Types of Zeus holding a labrys, standing, are found on
Hellenistic and Roman period coins of Euromos, while coins from the early second
century BC have a bearded head of Zeus as the obverse type and a double-axe
within a wreath on the reverse®. The labrys, particularly in the Caria region, was
the most significant cult symbol of Zeus and its depiction on both the wall of the
Temple of Zeus Lepsynos and the city’s coins underscores the importance of this
cult for the city™ (Fig. 4). An example that includes the name of Zeus Lepsynos and
a depiction of the labrys is an inscribed altar recorded in the village of Kizilcakuyu,
just south of Euromos. Published by Schaefer in 1912, the current whereabouts
of this altar is unknown®. R. Descat, who has published significant studies on the
ancient history of the region, states that Zeus Lepsynos was a unique cult associated
with Caria, particularly peculiar to Euromos®.

Labrys as a cult symbol is frequently used at many sanctuaries at and around Mylasa
(Anabolu, 1995). Both the labrys and the ear are known to have been depicted on
architecture, architectural elements and coins across Caria. At Euromos, the labrys is

in the concept of epekoos”, Dieux des Grecs - Dieux des Romains: Panthéons en dialogue a travers Uhistoire
et Uhistoriographie, eds. Corinne Bonnet- Vinciane Pirenne-Delforge Gabriella Pironti, Rome 2016,
pp- 79-97.

28 The ear depiction on the orthostat in the northern cella wall was left unfinished. As no trace of a
labrys is attested around it, it would be more plausible not to elaborate much about it.

29 Laumonier, iid., p. 174, Among the attributes of Jeus are labrys, spear, ear and eye depictions.
30 Dogan, iid., p. 316.

31 Barclay Vincent Head, British Museum Catalogue of the Greek Coins of Caria, Cos, Rhodes (BMC Caria),
London 1897.

32 Alfred Laumonier, “Complément aux recherches sur la chronologie des prétres de Panamara”,
Bulletin de Correspondance Hellénique 62, 1938, pp. 166-168, Among the attributes of eus are labrys,
spear, ear and eye depictions.

33 Joannes Schaefer, De love Apus Cares Culto: Dissertatio Inauguralis, Halle, Academia Fridericiana
Halensi, 1992, p. 364.

34 Raymond Descat, “La géographie dans les listes des tributs attiqeus: Lepsimandos et Kasolaba
en Carie”, Zetschrifl fiir Papyrologie und Epigraphik (JPE), 104, 1994, p. 65.
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attested on the statue base at the pronaos of the temple, on the keystone of a Roman
bathhouse and on the coins of Euromos®. At the Zeus Temple at Labraunda, there
is the depiction of a labrys and ear in relief within a meander motif on the ceiling
coffer, and this has been interpreted as, “Seus hears all” (Fig. 5)*. Furthermore, on a
votive stele of the second century AD at Hierapolis is a labrys with a long handle
flanked with an ear on either side (Fig. 6)”. The inscription on the stele reveals its
dedication to Apollo Klarios. The ear depiction on this stele is also interpreted as the
deity hearing the prayers of humans®. Taking into consideration the oracle center
of Apollo at Hierapolis, it 1s thought that the ear depictions were used to emphasize
the prophecy feature of Apollo™.

A votive block from Aphrodisias from the third century AD bears information
regarding gladiators Sarpedon and Hermos. This work of art depicts a palm
frond flanked with an ear on either side and a crown relief to the right*. To the
left of the relief is the inscription stating that Sarpedon (dedicated this to the
goddess hearing to fulfill a vow) and adds that Hermos (dedicated this) to fulfill
an oath. The votive was offered to an unnamed goddess, who was most probably
Nemesis*'. The phrase of “goddess hearing” in the inscription beside the reliefs of
cars can be said to express the same as the ear reliefs at the Zeus Lepsynos Temple
at Euromos.

A total of thirty ear reliefs have been attested on various architectural elements
attributed to a time span ranging from the second century BC to the second century

35  Arthur B. Cook, Leus: A Study in Ancient Religion, II, Cambridge 1925. p. 575 Fig. 480; Theodore
Mionnet, Description de médailles antiques, grecques et romaines, tome 6. Graz 1972, pp. 250-265.

36 Lars Karlsson, “Labraunda: The Sanctuary of the Weather God of Heaven”, Mylasa Labraunda/
Milas Comakdag Archaeology, Historical and Rural Architecture in Southern Aegean, eds. Figen Kuzucu-
Murat Ural, Istanbul 2010, p. 53.

37 Ali Ceylan- Tullia Ritti, “A New Dedication to Apollo Kareios”, in Epigraphica Anatolica 28, 1997,
pp- 57-67.

38 Tayyar Giirdal, “Giilpmar Apollon Smintheus Tapmag: Kiilt Heykeli”, PATRONVS, Cogkun
Ozgiinel’e 6. Yag Armagam, eds. Erhan Oztepe-Musa Kadioglu, Istanbul 2007, pp. 106-107; Zafer
Tashkhoglu, Apollon Kiiltii ile Ilgili Kaynaklar, Istanbul 1963, p. 47.

39 Francesco D’Andria, “Hierapolis 20037, Kazi Sonuglar Toplantist 26, Vol. 2, 2004, p. 149.

40 Palm frond and wreath represent the victories of Gladiator Sarpedon (Angelos Chaniotis),
“Aphrodite’s Rival: Dedication to local and other gods at Aphrodisias”, Cahiers du Centre Gustave
Glotz 21,2010, pp. 240-241.

41 Chaniotis ibid., pp. 240-241.
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AD in Miletus*. These ear motifs should not be linked to the human anatomy but
rather put there in the sense of “hearing the prayers epekoos/énnkdo™. Large size
ears from the period of the 20™ Dynasty of ancient Egypt are assessed as the ears of
the deity and step forth as the concrete expression of a deity hearing the wishes of
humans*. The relief of double ears from the Island of Delos is considered a form
of referring to the deity hearing®. A marble votive stele in the Collection of the
Wellcome Institute in London is attributed to the second or third century AD and it
has a depiction of large size ears flanking the bust of Sarapis, underlining the hearing
feature of this deity*. At many sanctuaries, depictions of ears and eyes are offered as
votives to show that the deity hears or sees*’. At the Temple of Isis in Pompeii there is
a niche holding the statue of Dionysus Osiris. On the wall behind it are two ears of
plaster. There are holes for hanging “ears” on the temple wall**. People sometimes
prayed before the ears fixed on the temple wall®. That is, they whispered to the ear
of the deity there®. The ears flank the attributes of a deity because this deity hears
the people and listens to them. For instance, on a bronze plaque uncovered at Delos
is a tabula ansata with a pair of ears flanking the ram horn crown of Isis’'. A relief
discovered near Mylasa in 1935 by Robert depicts a figure flanked with an ear, and
this relief also bears an inscription dedicated to the goddess Demeter’®. Sometimes,

42 Norbert Ehrhardt-Wolfgang Giinther-Peter WeiB3, “Funde aus Milet XXVI. Aphrodite-
Weihungen mit Ohren-Reliefs aus Oikus”, Archdologischer Anzeiger 1, 2009, pp. 187-203.

43 Stavrianopoulou, tbid., pp 79-98; It is noted that the ear motif is found on architectural elements
in many cities.

44 Geraldine Pinch-Elizabeth A. Waraksa, “Votive Practices. In Jacco Dieleman”, UCLA
Engyclopedia of Egyptology, ed. Willeke Wendrich, Los Angeles 2009, pp. 1-9; Valentino Gasparini,
“Listening Stones. Cultural Appropriation, Resonance and Memory in the Isiac Cults”, Stuttgart:
Steiner. 2016, pp. 556-357.

45 Van E Straten, “Gilfts for the Gods”, ed. Henk Versnel, Faith Hope and Worship Aspects of Religious
Mentality in the Ancient World, 1981, p. 128; Fig. 53; Gasparini, ibid., p.557.

46 Straten, whid., p. 83 Fig. 12; Hist. Med. R. 6665/1936 The priest of Serapis speaks in place of the
deity as follows: ... My head is the skies of paradise, my waist is the ocean; my feet are the creator of the terrain;
my ears suspend in the skies; my far-sighted eyes are the light of the shining sun” (Reginald Eldred Witt, Isis in
the Graeco-Roman World, New York 1971. pp. 52-53). That many of the ears left as votive offerings in
temples have a hole for hanging is in conformity with the expression “my ears suspend in the skies”.

47 Otto Weinreich, Antike Heilungswunder. Gieen 1909, p. 46.
48 Weinreich, ibid., p. 59.

49 Weinreich, id., p. 57.

50 Straten, ., p. 30.

51 Weinreich, id., p. 50.

52 Louis Robert, “Rapport sommaire sur un premier voyage en Carie ”, American Journal of
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the presence of ear-shaped carvings on altars may be associated with this belief*.
The fact that these ears were carved exclusively on the walls of sanctuaries recalls a
belief that the deity was present there and that voices could penetrate through the
walls. Ear depictions mounted on or carved at specific points of temples were used
to mark the spots where the people would pray. Furthermore, places considered to
be spots where the deity’s voice was heard were marked with ears to signal where
to pray and make one’s voice heard by the deity™. The iconography of the labrys
and ear symbolizes the gods powers in both the physical and spiritual realms. In
the ancient world, the combined use of these symbols, particularly in relation to
the gods interactions with humans, emphasizes their all-secing and all-hearing
attributes. This iconography signifies the gods responsiveness to prayers on both
cosmic and human levels, highlighting their ability to perceive even the inaudible.
This is especially evident in the case of Euromos.

At the National Museum of Athens, a stele on display features inscriptions on the
upper and lower bands, depicting two ears facing each other with the crown of Isis
between them on ram’s horns™. These examples suggest that the ear depictions in
Egypt might have played a role in the use of the epithet “énr{koog” (he who hears
prayers) in the ancient world. This hypothesis is supported by the data connecting
the labrys symbol representing Zeus at the Euromos Lepsynos Temple with ear
depictions. The depiction of Lepsynos resembles the representation on the stele
of Isis, both thought to symbolize the gods’ capability to hear and respond to
prayers®. This belief was not only a visual depiction but also frequently cited
in written texts. Hieroglyphic inscriptions and prayers mention epithets such as
“hearing the prayers” or “giving an ear” attributed to gods®’. On a wooden coffin
from Egypt, dating to the first or second century AD, double ears and eyes are
depicted within the scales of justice, symbolizing the sun god Ra’s capability to
see and hear®®.

Archaeology, Vol. 39/No. 3, 1935, p. 337.

53  Otto Weinreich, “Theoi epekooi”, MDAI(A), 37, Amsterdam 1912, pp. 58-59 The altar at
Apollonia has depictions of ears on it.

54  Weinreich, ibid., pp. 59-60.
55 Weinreich ., pp. 49, 57.
56 Gasparini, ibid., p. 562 Isis also has a feature of prophecy.
57 Weinreich, ibid., pp.46-47.

58  Albert Mudry, “The ear in the Visual arts of ancient Egypt”, The Mediterrranean Journal of Otology,
2006, p. 87, Fig. 11.
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Ear Depictions Offered for Health

In addition to ear depictions for cultic purposes, it is known that ear depictions
were offered to sanctuaries to wish for health or as thanksgiving. Especially,
individual ear depictions were offered for health, and it can be said that fixed
ear depictions as part of the temple construction also had a cultic function. In
general, ears offered for health have accompanying inscriptions; however, the ear
depictions of cultic function are accompanied by a symbol of the deity but not
an inscription. On the other hand, depictions for health or cult purposes can be
distinguished according to the function of the sanctuary or the deity. For instance,
car and other anatomical depictions found at Asclepicia were generally offered for
health purposes.®. According to the inscriptions and reliefs from Asclepieia, visual
objects depicting the organs with problems were offered to the temple to wish
for healing®. These votive offerings, usually related to health were produced as a
representation of the organ with problems and left in the sanctuaries so that the
deities would heal®'. Objects representing the ears of a person, who suffered from
an car problem, were offered to the deity®®. The holes in the middle of the ears
allowed for fixing or hanging them on a wall®®. Ear depictions made for pain or
deafness could have been offered as a thanksgiving after the person got healed®.

On a marble votive stele of the Roman Period at the National Museum in Athens is a
pair of ears in relief within tabula ansata. The inscription states that it was offered by

65

a person suffering from ear pain™. At the Athenian Asclepieion, depictions of single
ear or a pair of ears made from different materials were uncovered and many of them
have inscriptions. Vows were made either by people seeking health or as thanksgiving
after the sick person got healed. At the Pergamene Asclepieion is an ear offering made

as a marble plaque to hang on a wall or a column®.

59  For anatomical votive offerings in Antiquity, see Bjirn Forsen, Griechische Gliederweihungen. Eine Untersuchung
zu threr Typologie und ihrer religions und sozialgeschichtlichen Bedeutung, Helsinki 1996, pp. 105-131.

60  Weinreich, id., pp.26-28.

61 Sometimes people asked from the deity for a cure by drawing images of the organs on steps or
blocks in sanctuaries.

62 Straten, bud., pp.10-15.

63 Sami Pataci, “Ear Votives in The Greck and Roman Eastern Mediterrancan”, Anemon Mug
Alparslan Universitesi Sosyal Bilimler Dergisi, Vol. 9/No. 1, 2021, p. 76.

64 Mabel Lang, Cure and Cult in Ancient Gorinth: A Guide to the Asklepieton (Princeton, NJ: American
School of Classical Studies at Athens), 1997, p. 19.

65 Patac, tbid., p. 79.
66 Weinreich, id., p. 65
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The ears were usually offered to deities hearing, “Oeoi émnxdol (Theoi epekdoi)”®.
It can be surmised that anatomical votive offerings were related to the cults of
Asclepius, Sarapis, Harpocrates, and Isis, which became popular in the Aegean
world as of the 350s BC®. These offerings should have been made sometimes
after recuperation and sometimes with the hope of getting healed®. Sometimes,
they were offered so that the ears would get healed or as a copy of ears that
already got healed™.

General Evaluation

Consequently, it was aimed to connect with the deity and to reach the deity using
his/her symbols so that one may be heard. Especially ear depictions were used
as a concrete way to express that the deity saw and heard the people, and they
step forth as an image showing the deity gave an ear to the mortals. That 1s, ear
depictions are tangible visual versions indicating that the deity heard the people.
Votive offerings of ear depictions were used as a form of requesting for prayers to
be accepted or just for healing wishes. They were also offered as a thanksgiving to
the deities who healed the ears’”'. Ear depictions fixed on temples or altars indeed
marked the location of the deity and facilitated that the people went there to
pray to the ears of the deity and these depictions solidly symbolize the hearing
phenomenon of the deity’. Ears and eyes are interpreted as divine symbols in a
cultic sense. The epithet epékoos used for the deities that “hear” and “listen” points
to the deities listening to the prayers of the people supplicating”. The term of
“ears that hear” was used to state that the deity would listen to the prayers and
answer them at certain areas of a temple’. The epithet “epekoos” (he who hears
prayers) was attributed to certain deities, though literary evidence for the use of

67  Weinreich, ibid.,; Thomas Galoppin- Sylvain Lebreton “The Listening of the Gods (Epékoot) in
Egypt and the Islands of the Aegean in the Hellenistic Period: Sanctuaries and Agents”, Cahiers
du Centre d’Etudes Chypriotes, 51, 2021, pp. 121-124.

68 Patacy, ibid., p. 77

69 Thomas Drew Bear,“Phrygian votive steles in the museum of Anatolian civilizations”, XVI.
Aragtirma Sonuglan: Toplantisi, Vol. 1, 1999, p.394; Weinreich, ibid., p. 55.

70 Weinreich, ibid., p. 49

71 Roebuck, Carl, Corinth Vol. XIV: The Asklepieion and Lerna, (Princeton, NJ: The American School of
Classical Studies at Athens) 1951, p.120.

72 Weinreich, ibud., pp. 58-59.
73 Galoppin-Lebreton, ibud., pp. 121-124.
74 Irederick E Brenk, “Zeus’ Missing Ears”, Kernos 20, 2007, pp. 213-214.
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this term is not frequent. Therefore, there is limited information on their usage
within the cult practices. Praying to the gods, offering gratitude, and secking their
assistance were vital religious practices for the ancient Greeks. In ancient Greek
religion, gods were perceived as beings who listened to prayers and showed mercy
to the supplicants. The term “epekoos” was used in the context of prayer, sacred
invocation, or a lofty and impactful style of speech. In ancient Greek beliefs,
Hermes Psithyristes, known as the god of prayers whispered, was an important
figure for the fulfillment of wishes. Worshippers would whisper their wishes into
the ears of his statues, believing that the god would hear them and grant their
requests”.

The divine ears used at temples constitute a tangible example of establishing
communication with the deity, and it was thought that those praying in the niches
of the temple could whisper their deepest secrets to the ears of the deity. Those
who were not allowed inside the temple proper would pray before such reliefs
on the gates or outside the temple proper’®. For instance, at the Temple to Isis
in Pompeii, there once stood the statue of the goddess in the niche on the rear
wall, and there were the ears in relief on the upper two sides of the niche. People
who were not allowed inside the temple proper would go before this niche and
express their prayers and supplications’”. Thus, people who could not get inside
the Temple of Zeus Lepsynos should have prayed before the reliefs of labrys and
cars on the cella wall of the temple.

The divine ears used at temples constitute a tangible example of establishing
communication with the deity, and it was thought that those praying in the niches
of the temple could whisper their deepest secrets to the ears of the deity. Those,
who were not allowed inside the temple proper, would pray before such reliefs
on the gates or outside the temple proper™. For instance, at the Temple to Isis
in Pompeii, there once stood the statue of the goddess in the niche on the rear
wall and there were the ears in relief on the upper two sides of the niche. People,
who were not allowed inside the temple proper, would go before this niche and

Weinreich ibid., p. 57; At Pharai, those praying by the statue of Hermes Agoraios whispered their
wishes to the ears of the deity.

~
=

76 Gasparini, ., p. 557.
77 Gasparini, tid., p. 565.
78 Gasparini, ., p. 557.
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express their prayers and supplications’. Thus, people who could not get inside
the Temple of Zeus Lepsynos should have prayed before the reliefs of labrys and
ears on the cella wall of the temple.

That the attributes of Zeus are found in relief on the long cella walls of the Zeus
Lepsynos Temple and that they reflect an integral part of the Roman period
construction program of the temple call for attention because there are no other
examples worked directly on the walls of a temple®. Parallel depictions are
usually found on stelae or as individual offerings at sanctuaries. There are also ear
depictions meant to hang on the walls. The example at Euromos was produced
in relief as part of the architecture, which indicates that it was for cultic purposes.
Furthermore, its position meets the eyes at height, and this should have aimed to
transfer the prayers or wishes made before these ears directly to the deity because
inscriptions accompanying the ear depictions at various sanctuaries refer to “deity
hearing, listening,” and this reveals that Zeus Lepsynos too was a “hearing deity.”
As it 1s possible to deduce the feature of Zeus to see from the eyes over the labrys
on the northern keystone of the Baltali Kap1 in Mylasa, it should also be possible
to infer the feature of Zeus to hear from the ears at the Zeus Temple. Divine
qualities such as listening to, hearing and seeing people are linked to prophecy and
thus, this underlines the prophecy feature of Zeus Lepsynos (Fig. 7).

A spolia block in the northeast wall of Belen Mosque in Milas bears the depictions
of a double-axe and eyes engraved above it. The use of this eye motif on miniature
double-axes from the Archaic period (such as those found in the Lousol Artemis
Sanctuary in Arcadia and finds from Olympia) indicates that this symbolism
persisted throughout Greek antiquity®. While double-headed axe symbols were
widespread in the sanctuaries across Caria, their depiction together with an organ
is rare®. Thus, the combined use of double-axes and ear depictions at the Temple

79 Gasparini, bid., p. 565.

80 Labrys was the symbol of Carian Zeus. The wish that Zeus hear the supplications made in the
temple is intended with ears here. Regarding craftsmanship, both the ears and the labrys are
understood to have been rendered in conformity with the construction process of the temple.

81 Abuzer Kizil, “Das Baltali Kapi in Mylasa, die Labrys und die Augen des Zeus”, Anatolia Antiqua,
XVII, 2009, pp. 260-261.

82 Banu Buytkgtn, Anadolw’da Cifie Baltal Tannlar: Phrygia, Lydia, lonia, Karia, Lykia ve Pisidia Kaynaklh
Tas Eserler Uzerine Bir Inceleme, Tstanbul University Institute of Social Sciences, Unpublished PhD
dissertation, 2022, p. 551

83 Anabolu iid., p. 225
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of Zeus at Euromos holds significant cultic importance. Depictions outside of
Euromos are generally found on portable blocks and are personal in nature. Ear
depictions made for individual votive offerings or health purposes are not known
to be typically fixed within sanctuaries. However, examples of ear depictions
visible to everyone and used alongside the deity’s symbols are found in sanctuaries.
Given that the ear depiction on the wall of the Lepsynos Temple was rendered
as part of the temple’s construction program and is located in a public space, it
should not be considered personal or health-related.

Considering all the data available, the reliefs of labrys and two ears at the Temple
of Zeus Lepsynos in Euromos constitute unity with the area and the structure
where they are found, and this reveals its cultic purpose; this may be interpreted
as a concrete form of making people’s voices heard by the deity. The position of
the tabula ansata is easily accessible by visitors and its vertical position meets the
eyes of an average person and this shows that people could pray comfortably.
Furthermore, the placement of the labrys and ear depictions on the mountain-
facing side of the temple is a detail carefully premeditated for the privacy of
the worshippers. Another point is that the ears embody an anatomical organ
for communicating with the deity. This practice is essentially an attempt at
anthropomorphism. Thus, the labrys and ear depictions at Zeus Lepsynos Temple
in Euromos may be interpreted as “Zeus hears all”. These prophetic aspects of
Zeus recall Apollo and this is entirely related to the deity’s epokoos character. The
existing temple belonging to the Roman Imperial period is not directly linked to
the cult of Apollo; nevertheless, the naked kouros statue holding a lion in his lap of
the Archaic period, uncovered in 2021, may point to the presence of an Apollo
cult at the time. It is not disputable that the Zeus Temple was located within a
sanctuary; however, it is open to discussion whether or not it served as an oracle
center during the Roman Imperial period. Indeed, each temple priest was also
a prophet. It is possible to speak of an oracle center in the Archaic period with
regard to the uncovered Apollo statue.

However, it seems very unlikely to link the iconography of labrys and ears at
the temple here with the cult of Apollo. That the symbol is executed vertically
together with ears but without the deity’s depiction reflects Carian influence.

In addition, it is likely that the iconography of the labrys and ears here 1s the
outcome of an effort to communicate more effectively with the deity, conveying
personal wishes and desires, and ensuring that the supplicants’ voices are heard
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by the god. Since direct access to the cult statue located within the temple proper
might have been challenging, these ears carved on the wall of the cella housing
the statue may be interpreted as a means to enhance the likelihood of being heard
by the deity. Moreover, the ears serve as an intermediary between the worshipper
and the deity®. This new form of communication transformed the connection
between the individuals and the deity to a more intimate one, making it no longer
strictly necessary to communicate through a priest™.

84  Mudry, tbid., p. 81.
85  Mudry, ibid., p. 84.
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FIGURES

Fig. 1: Depictions of labrys and ears on the orthostat block of Zeus Lepsynos Temple.
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Fig. 2: Relief of a labrys flanked by an ear within tabula ansata on the outer fagade of
southern cella wall.
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Fig. 3: Ear relief on the orthostat block of the northern cella wall.
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Fig. 4: Coins of Euromos with labrys.
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(L. Karlsson 2010, 52)

No. 18¢

Fig. 5: Depictions of labrys and ears on the ceiling coffers of the Zeus Temple at
Labraunda (Karlsson, 2010: 52; Gunter, 1995: No. 18).
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Fig. 6: The votive stele from Hierapolis (Giirdal, 2007: Res. 24).
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Fig. 7: The labrys and eye on the Baltal Kap1 in Mylasa.
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Abstract

The transept, in the most general sense, is the transverse unit of a basilical church
located between the nave and the apse. Since it did not originate from Roman
architecture and was rarely included in church planning, several scholars have
attempted to understand whether the transept functioned differently from ordinary
basilicas since the beginning of the 20" century. Transept basilicas spread over a wide
geographical area during Late Antiquity, between the 4" and the 6" centuries, and
ceased to be employed after the 6™ century in the eastern part of the empire, while
they continued to be a substantial unit of churches from the Carolingian through the
Romanesque and Gothic periods in the West. Although most transept basilicas seem
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to occur in Anatolia, no extensive study has been published to date concerning this
church type. From this point of view, this study deals with the typology and possible
functions of transept basilicas in Anatolia, with special reference to the southern part
where the vast majority of the examples were found. Within the scope of this work,
including my personal observations on many sites, we can conclude that the transept
churches in Anatolia occur in urban environments rather than the countryside and
may have functioned mainly as ordinary parish churches, as well as, albeit apparently
less often, as episcopal, memorial and funerary.

Keywords: Asia Minor, liturgy, church architecture, episcopal church, cathedral.
Oz

Transept, bazilikal planh kiliselerde bulunan ve yapinin nefleri ile apsisi arasina ko-
numlandirlan yatay bir mimari birimdir. Bu birimin Roma mimarisinden miras
alinan bir 6ge olmamasimin yam sira kilise mimarisinde nadiren uygulanmasi, 6zel-
likle 20. ylzyihn bagindan itibaren aragtirmacilarin dikkatini ¢ekmis; klasik bazilikal
planh kiliselerden daha farkli bir isleve sahip olup olmadigi sorgulanmistir. Transept
bazilikalar, 4 ile 6. ylzyillar arasmnda Geg Antik Dénemin genis bir cografyasina ya-
yilmig; Ortadogu, Kuzey Afrika, Akdeniz ve Ege Adalari, Balkanlar ve Avrupa’nin
gesitli yerlerinde 6rneklerine rastlanmigtir. imparatorlugun dogu bolimiinde 6. ylzyil
sonrasi populerligini kaybetmis olmasina ragmen batida 6zellikle Karolenj ile sonrasi
Romanesk ve Gotik dénemlerde kullanimini siirdiirmigtiir. Simdilik en fazla tran-
septlt bazilikaya sahip cografya olarak tammlayabilecegimiz Anadolunun bu kilise
tipine yonelik detayh bir ¢caliyma su ana kadar gerceklestirilmemigtir. Buradan hare-
ketle bu makalede Anadolu’nun 6zellikle gtiney kiyilarinda bulunan Lykia, Pamphylia,
Kilikia ve Isauria’daki transeptli bazilikal kiliseler tipoloji ve olasi iglevler baglaminda
incelenmektedir. S6z konusu Akdeniz bolgesinin yam sira, Anadolunun diger bol-
gelerinde tespit edilmis diger transept planh bazilika 6rnekleri de konu kapsaminda
kisaca tartigilmaktadir. Arazideki gozlemlerimi de iceren bu ¢alisma, Anadolu’daki bu
tip bazilikalarm kirsal yerlesimlerden ¢ok kentlerde yer aldigini; cogunlukla tipik bir
boélgesel-cemaat kilisest rolii tstlendigini; bazi durumlarda ise mezar, martyrion ve
piskoposluk kilisesi gibi islevlere de sahip oldugunu gostermistir.

Anahtar Kelimeler: Kiiciik Asya, Liturji, kilise mimarisi, piskoposluk kilisest,
kathedral.
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Introduction

A transept is a transverse architectural unit typically positioned between a basilical
church’s apse and nave. Crossing the central axis of the nave, it commonly
separates the chancel and its surrounding area from the aisles using various
architectural elements such as piers, stylobates, and colonnades, often surmounted
by arches or sometimes an architrave. In some cases, it may also be separated
through barriers. While in the vast majority of cases the transept is located at
the east end of the nave, emplacement at the centre or west end has also been
detected. The transept is generally divided into three units: the crossing, where
the centre of the transept intersects the nave, and the arms flanking the crossing,
known as the north and south transepts. These three units are usually separated
from one another, primarily through arches'.

Transept basilicas of Late Antiquity are primarily known from Anatolia and
Greece, with additional examples documented in regions such as Palestine, Jordan,
Syria, North Africa, Cyprus, Crete, the Aegean Islands and Islets, Constantinople,
the Balkans, Italy and Spain. Despite this geographical spread, the transept was
rarely used in church planning. More than 65 transept basilicas are known 1in total
across these regions, although ongoing archacological surveys and excavations
have the potential to uncover more examples®’. Most of these examples are
clustered around the Mediterranean coasts, indicating a regional phenomenon.
They are usually dated to the period between the 5" and 6" centuries, with only a
few exceptions from the 4" century”.

1 Tor the definition of transept see Thomas E. Russo, “Iransept”, The Eerdmans Encyclopedia of Early
Christian Art and Archaeology, Vol. 2, Michigan 2017, pp. 617-618; Nicholas N. Patricios, 7The Sacred
Architecture of Byzantium: Art, Liturgy and Symbolism in Early Christian Churches, 1.B. Tauris & Co Litd,
London 2014, p. 77; Richard Krautheimer, Early Christian and Byzantine Architecture, Penguin books,
Harmondsworth 1965, p. 363.

2 Christina Stein, “Die Basilika mit Querhaus-Untersuchungen zur Form und Funktion eines
spatantiken Bautyps”, in Architektur und Liturgie, Akten des Kolloguiums vom 25. bis 27. Juli 2003 in
Grefswald, eds. Michael Altripp-Claudia Nauerth, Reichert, Wiesbaden 2006, p. 63. For a possible
example from Constantinople (addition of a kind of transept to the church of the Holy Mother
of God at Blachernae) see Cyril Mango, The Art of the Byzantine Empire, 312-1455: Sources and
Documents, Univ. of Toronto Press, Toronto 1986, p. 125.

3 Yor Italy see Stein, ibud., p. 63. For the possible examples from Anatolia see Satoshi Urano,
“History of the Episcopal Church of Tlos: The Evidence and its Interpretation”, in 7he City
Bastlica of Tlos, eds. Taner Korkut-Satoshi Urano, Ko¢ University Press, Istanbul 2020, p. 38;
Sener Yildirim, Side Antik Rentinin Bizans Dionemi Dini Mimarist, Anadolu University Institute of
Social Sciences, Unpublished PhD Thesis, Eskisehir 2013, p. 120.
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Even though the transept was already defined as a specific church unit by the early
20™ century*, no comprehensive study was published until the 1930s. From that
time onwards, some scholars have begun to focus on its function and typology
as well as its geographical distribution during Late Antiquity®, while others have
also concentrated on its occurrence in specific regions®. Several scholars such
as Schneider’ (1934), Krautheimer® (1941, 1957), Orlandos® (1952), Lemerle'

4 Josef Strzygowski, Klemnasien: Ein Neuland der Kunstgeschichte, J.C. Hinrichs, Leipzig 1903, pp. 49-50,
54, 110.

5  Johann P. Kirsch, “Das Querschiff in den stadtrémischen christlichen Basiliken des Altertums”,
in Pisciculi: Studien zur Religion und Kultur des Altertums, zum sechzigsten Geburtstage dargeboten von Freunden,
Verehrern und Schiilern, ed. Franz Joseph Dolger, Aschendorf’ (Druck von Aschendorff), Minster
1939, pp. 148-156; André Grabar, Martyrium: recherches sur le culte des reliques et l'art chrétien antique:
Archatecture, College de France, Berthelot 1946, pp. 298-305; Georgios A. Soteriou-Maria G.
Soteriou, H' faoiixn tov" aywv Anpntpov Ocooatovirng, Ev ABnvaig 1952, pp. 147-158; Michael
Gough, The Early Christians, Pracger, New York 1961, p. 147.

6  Asher Ovadiah, Corpus of the Byzantine Churches in the Holy Land, Peter Hansen, Bonn 1970, pp.
189-192; Stephen Hill, The Early Byzantine Churches of Cilicia and Isauria, Variorum, Aldershot
1996, pp. 38-44; Peter Grossmann, Christliche Architektur in Agypten, Brill, Leiden 2002, pp. 35-
36; William Bowden, “Epirus and Crete: Architectural Interaction in Late Antiquity”, in Creta
Romana e Protobizantina I11.1, Attr del Congresso Internazionale, Iraklion, 25-30 settembre 2000, ed. A.
Di Vita, AAEP, Padova 2004, pp. 787-800; Carolyn S. Snively, “Transepts in the Ecclesiastical
Architecture of Eastern Illyricum and the Episcopal Basilica at Stobi”, in Ni$ and Byzantium, Sixth
Symposium, Nis; 3-5 June 2007, the Collection of Scientific Works VI, Ed. Misa Rakocija, NKC, Ni§
2008, pp. 59-74; Peter Grossmann, “Early Christian architecture in Egypt and its relationship
to the architecture of the Byzantine world”, in FEgypt in the Byzantine World, 300-700, ed. Roger
S. Bagnall, Cambridge University Press, Cambridge 2010, pp. 115-116; Slobodan Curdi,
Archatecture in the Balkans from Diocletian to Siileyman the Magnificent, Yale University Press, New Haven
2010, pp. 155-157.

7 Alfons M. Schneider, Die Browermehrungskirche von et-Tabga am Genesarethsee und ihre Mosaiken,
Schéningh, Paderborn 1934, p. 35, typentafel 1/ I11.

8 Richard Krautheimer, “S. Pietro in Vincoli and the Tripartite Transept in the Early Christian
Basilica”, Proceedings of the American Philosophical Society, Vol. 84/No. 3, May 1941, pp. 412-417;
Richard Krautheimer, “The Transept in the Early Christian Basilica (1957)”, in Studies in Early
Christian, Medieval, and Renaissance Art, University of London Press, London 1971, pp. 59-68.

9  Anastasios K. Orlandos, I Xylostegos palaiochristianiki Basiliki tis mesogeiakis lekanis: Meleti peri tis
geneseos, Us katagogis, lis architektonik s morfis kai tis diakosmiseos ton christianikon otkon latreias apo ton
apostolikon chronon mechris loustinianos, S. éd, Athénes 1952, 170-185.

10 Paul Lemerle, “Saint Démétrius de Thessalonique et les problemes du martyrion et du transept”,
Bulletin de correspondence Hellénique, Vol. 77, 1953, pp. 687-694.
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(1953), Stanzl'' (1979) and most recently Stein'? (2006) and Grossmann'? (2008)
have attempted to establish specific transept typologies. Their main criterion in
establishing a typology is based on the relation between the transept and the
nave/ aisles. Therefore, most scholars focused on whether the aisles continue
into the transept or not for their typology, as well as whether the crossing of the
transept is separated from the north and south transepts, rather than on the form
of the transept. Hence, the proposed typologies are predominantly similar. For
instance, Krautheimer examines the transept under four categories as continuous
(a), cross (b), tripartite (c), and an abbreviated version of the cross-transept (d).
Likewise, Lemerle evaluates the transept in a very similar manner under slightly
different names: independent (a); continuous (al), tripartite (a2), and transept with
enveloping aisles (b). Stanzl’s definition bears similarities to those of Krautheimer
and Lemerle: continuous (a), cross (b), subdivided (c) and transept with aisles
(d). Stein and Schneider examine the transept under three types while Orlandos
under four categories. Nevertheless, all three of them point to the same primary
characters of the transept with only minor differences. Grossmann, the most recent
scholar to establish a typology, contributes to the literature with minor updates
and additions based on his different point of view, and divides the transept into
five categories. Although his typology bears considerable resemblances to those of
the above-mentioned, his approach differs to some extent in that he emphasizes
the proportion between the transept and nave in establishing his typology. He also

includes the pseudo transept'*

in his typology: transept churches with a transept
which is superimposed on the nave (a), transept churches where nave and transept
are equivalent (b), transept churches with a nave which is superimposed on the
transept (c), transept churches with a crossing that is visually separated from both

nave and transept arms (d), multi-aisled churches with a pseudo-transept (e).

11 Gunther Stanzl, Lingsbau und Zentralbau als Grundthemen der friihchristlichen Architektur: ueberlegungen
zur Entstehung der Kuppelbasilika, Oesterreichische Akademie der Wissenschaften, Wien 1979, pp.
60-74.

12 Stein, tid., pp. 63-72.

13 Peter Grossmann, “Zur Typologie des Transepts im Frihchristlichen Kirchenbau”, Jahrbuch fiir
Antike und Christentum, Vol. 51, 2008, pp. 97-135.

14 In various publications, it is also referred to as embryonic, quasi, false, or rudimentary with
similar meaning,
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Transept Basilicas on the Southern Coast of Anatolia (Figs. 1-8)"

Anatolia, together with Greece, has the highest number of transept basilicas from
Late Antiquity. In terms of their distribution, most of these remains are clustered
along Anatolia’s southern coasts of the Mediterranean, namely in Lycia, Pamphylia,
Isauria and Cilicia. Additionally, neighbouring provinces that interacted within
the Mediterranean also offer insights into the distribution of transept basilicas
throughout Anatolia, with a few notable examples found in these areas'.

As discussed above, the scholars’ attempts to establish a typology have provided
practical solutions for categorising the transept basilicas. However, this is not to say
that all the above-mentioned typologies have provided a complete picture of the
transept basilicas, since many of the monuments are in a poor state of preservation.
Therefore, to revise the existing typology, further archaeological excavations are
required. From this point of view, I examine the transept basilicas by dividing
them into four categories, based on the characteristics of Krautheimer’s typology,

15 Based on the lists of Hierocles’ Synekdémos (originally from the 5™ century, with some additions in the
early 6" century) and the first list (7" century) from the Notitiae episcopatuum ecclesiae Constantinopolitanae.
For the full list of the provinces and their cities in southern Anatolia (Lycia, Pamphylia, Isauria and
Cilicia I-II) see Ernest Honigmann, Le synekdémos d’Huérokles et Uopuscule géographique de Georges de Chypre,
Editions de l'institut de philologie et d’histoire orientales et slaves 1939, pp. 29-39. See also William
Mitchell Ramsay, Anadolu’nun Tarihi Cografyas:, trans. Mihri Pektas, Milli Egitim Basimevi, Istanbul
1961, pp. 400-401, 427, 462-463, 474-475; Mustata H. Sayar, “Cilicia”, in Anatolia in the Byzantine
Period, eds. Engin Akyiirek-Koray Durak, Yapt Kredi Yaymlar, Istanbul 2021, pp. 430-431.

16 For Lycaonia (Binbirkilise) see Strzygowski, tbud., p. 187; Krautheimer, “S. Pietro in Vincoli”, p.
426; W. M. Ramsay-Gertrude L. Bell, The Thousand and One Churches, University of Pennsylvania
Press, Philadelphia 2011, p. 308. For Bulumya (Yatagan, Begetjo Kosu) in Lycaonia sece
Strzygowski, bid., p. 55. For Pisidia (Sagalassos) see Strzygowski, bid., p. 50; Ramsay-Bell, tbud.,
p- 308; Klaus Belke-Norbert Mersich, Tabula Imperii Byzantini Band 7: Phrygien und Pisidien, Verlag
der Osterreichischen Akademie der Wissenschaften, Wien 1990, p. 369; Ine Jacobs, “From Early
Byzantium to the Middle Ages at Sagalassos”, in The Long seventh century: Continuily and discontinuity
wn the age of transition, eds. Alessandro Gnasso-Emanuele Ettore Intagliata-Thomas J. MacMaster-
Bethan N. Morris, Peter Lang, Oxford 2015, pp. 188-190. For Antioch in Pisidia also see
Belke-Mersich, ibid., p. 187. For Phrygia (Hierapolis) see Belke-Mersich, iid., p. 271; Francesco
D’Andria, Hierapolis of Phrygia (Pamukkale): an archaeological guide, Ege Yaymlar, Istanbul 2010, pp.
198-200; Hans Buchwald-Matthew Savage, “Churches”, in the archacology of Byzantine Anatolia: from
the end of late antiquity until the coming of the Turks, ed. Philipp Niewohner, Oxford University Press,
New York 2017, p. 136. For Caria (Miletus and Ioniapolis) see Philipp Niewohner, Bauwerke in
Milet Teil 1.1: Die Byzantinischen Basiliken von Milet, De Gruyter, Berlin-Boston 2016; Urs Peschlow,
“Mount Latmos”, in the archaeology of Byzantine Anatolia: from the end of late antiquity until the coming
of the Turks, ed. Philipp Niewohner, Oxford University Press, New York 2017, p. 265. For Asia
(Giilbahge and the Ayasuluk Hill near Ephesos) see Strzygowski, ibid., p. 49; Krautheimer, “S.
Pietro in Vincoli”, p. 426; Andreas Thiel, Die Johanneskirche in Ephesos, Reichert, Wiesbaden 2005.
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which was adopted by many scholars and is largely applicable to the Anatolian
examples. Continuous transept: An undivided rectangular unit situated between
the apse and the nave. Tripartite transept: A layout where the crossing is separated
from the flanking arms (north and south transepts) by architectural elements such
as colonnades, arcades, or piers. Cross transept: A design in which the side aisles
of the nave continue around the three walls of the north and south transepts.
Abbreviated (reduced) cross transept: A configuration where the side aisles of the nave
continue around only one or two walls of the north and south transepts'’. It is
important to note that I will focus on a few key features of the settlements and
their transept basilica(s) that may indicate their potential functions. These features
include location, settlement type, church and its transept type, possible function,
and dating. The distinctive features of the examples will be examined in more
detail in the following sections.

Last but not least, several basilicas including those at Kibyra'®, Pinara'®, Kekova®
(Lycia), Kremna?', Pednélissos** (Pamphylia), Platanus®, Meryemlik** (Isauria),

17 Krautheimer, “The Transept in the Early Christian Basilica”, pp. 59-60; Russo, ibid., p. 617.

18 For Church I at Kibyra and Church V near Kibyra see Esra Sayin, Geg Antik Cag'da Kibyra,
Pamukkale University Institute of Archacology, Unpublished PhD Thesis, Denizli 2022, pp. 59-
61; 75-76.

19 Tor Basilica A at Pinara see Andrea Paribeni, “Osservazioni su alcune chiese paleo bizantine
della Licia”, in Bisanzio e I’Occidente: arle, archeologia, storia: studi in onore di Fernanda de’ Maffer, eds. C.
Barsanti-M. D. Valle-Alessandra G. Guidobaldi-A. Iacobini-C. Pantanella-A. Paribeni, Viella,
Roma 1996, p. 134, fig. 7; Clive Foss, “Cities and Villages of Lycia in the Life of Saint Nicholas
of Holy Sion”, in the Cities, Fortresses, and Villages of Byzantine Asia Minor, Variorum, Aldershot 1996,
pp- 307, 320-321; Hansgerd Hellenkemper-Friedrich Hild, Zabula Imperii Byzantini Band 8: Lykien
und Pamphylien, Verlag der Osterreichischen Akademie der Wissenschaften, Wien 2004, p. 812.

20 For the Church at Kekova see Urs Peschlow, “Die kirche von Tersane auf Kekova adasi.
tiberlegungen zum Lykischen kirschenbau”, in Giinigiginda Anadolu Cevdet Bayburtluoglu Iein Yazalar,
eds. C. Ozgiinel-O. Bingél, Homer Yayinlart, Istanbul 2001, pp. 197-203.

21 For Church C at Kremna see Stephen Mitchell, Cremna in Pisidia: An Ancient City in Peace and in War,
Duckworth-Classical Press of Wales, London 1995, pp. 167, 226-231; Hellenkemper-Hild, .,
p. 664.

22 For Pednélissos see Hellenkemper-Hild, #ud., p. 792; Ulrich Karas-Sebastian Ristow,
“Kirchenbauten in Pednelissos (Pisidien)”, Jahrbuch fiir Antike und Christentum, Vol. 46, 2003, pp.
134-155.

23 For the church in Platanus/ Melle¢ Iskelesi see Friedrich Hild, “Die Westkilikische Kiiste von
Korakesion bis Anemurion in Byzantinischer Zeit”, in Byzantios: Festschrift fiir Herbert Hunger zum
70. Geburtstag, eds. W. Horandner-J. Koder-O. Kresten-E. Trapp, Ernst Becvar, Wien 1984, pp.
144-145.

24 TYor the Basilica of St. Thecla at Meryemlik see Ernst Herzfeld-Samuel Guyer, Monumenia
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Kanytella®, Koskerli*, Korykos?” (Cilicia I) and Anazarbos® (Cilicia II), which
are suggested to have had a transept by some scholars, are not included in this

article since whether or not these basilicas had a true transept is highly speculative

in the absence of concrete evidence and extensive archaeological excavation.

Abbreviated Cross Transept

Lycia

1. Patara, City Basilica (2" half of the 5* century)”

Located near the border of Ciaria, Patara is one of the coastal and harbour cities

of Lycia. The City Basilica of Patara is situated in the western part of the Roman

city centre and stands near the main road leading from the city gate towards

the theatre. Despite its central position within the Roman city, the basilica was

25

26

27
28

29

Asiae Minoris antiqua. Vol. II, Meriamlik und Korykos: zwei christliche Ruinenstiitten des rauhen Kilikiens,
Manchester University Press, Manchester 1930, pp. 1-38; Hill, ibid., pp. 40, 208-214, 217-
225; Richard Bayliss, Provincial Cilicia and the Archacology of Temple Conversion, BAR Publishing,
Oxford 2004, p. 89; Gabriele Mietke, “Bauphasen und Datierung der Basilika von Meriamlik
(Ayatekla)”, in Syrien und seine Nachbarn von der Spétantike bis in die 1slamische Zeit, eds. Ina Eichner-
Vasilika Tsamakda, Reichert, Wiesbaden 2009, p. 54.

For Church 4 at Kanytélla see Strzygowski, id., p. 54; Krautheimer, “S. Pietro in Vincoli”, p.
426; George H. Forsyth, “An Early Byzantine Church at Kanh Divane in Cilicia”, in De artibus
opuscula XL: Essays in Honor of Erwin Panofsky, ed. Millard Meiss, New York University Press, New
York 1961, pp. 135-137; Semavi Eyice, “Silifke Ceevresinde Incelemeler: Kanhdivan (=Kanytellis-
Kanytelideis) Basilikalart: Bir 6n¢aliyma”, Anadolu Aragtirmalar, Vol. 4-5, 1976-77, p. 434; Semavi
Eyice, “Ricerche e scoperte nella regione di Silifke nella Turchia meridionale”, in Milion: stud: e
ricerche d’arte bizantina, atti della giornata di Studio, Roma, 4 dicembre 1986, Bilbioteca di Storia Patria,
Roma 1988, pp. 16, 18, 21; Hill, ., pp. 40, 179, 187-193; Bayliss, ibud., p. 86; Ayse Aydin,
“Kanytellis (Kanhdivane Kiliseleri)”, in Kanytellis (Kanhdwane): Daghk Rilikia’da Bir Kursal Yerlegimin
Arkeolyjisi, ed. Umit Aydimoglu, Ege Yaymlar, Istanbul 2015, pp. 191-225.

Tor the church at Kégkerli see Friedrich Hild-Hansgerd Hellenkemper, Zabula Imperii Byzantini
Band 5: Kilikien und Isaurien, Verlag der Osterreichischen Akademie der Wissenschaften, Wien
1990, p. 320; Hill, tid., p. 197.

For Church I at Korykos see Hill, bid., p. 138.

For the Southwest Church at Anazarbos see Michael Gough, “Anazarbus”, Anatolian Studies, Vol.
II, 1952, pp. 113-114; Michael Gough, “Early Churches in Cilicia”, Byzantinoslavica, Vol. XV1/
No: 3, 1955, pp. 205-206; Hill, ibud., pp. 60, 88-89.

Burcu Ceylan-Or¢un Erdogan, “The Architecture and History of the City Basilica of Patara:
A Preliminary Report on Four Seasons of Excavations”, in Hawa Iskan’a Armagan: Lykiarkhissa
Festschrift fiir Havva Iskan, eds. Erkan Diindar-Sevket Aktag-Mustafa Kogak-Serap Erkog, Ege
Yaymlari, Istanbul 2016, pp. 205-224. Fevzi Sahin, “Geg Antik Dénem ve Orta Gag”, in Lykia’nin
Akdeniz’e Agilan Kapisi: Patara, eds. Havva 1§kan-Fcyzullah Sahin, TC. Kiiltiir ve Turizm Bakanhg:
Yayinlar, Kiitiiphaneler ve Yayimlar Genel Mudiirligii, Ankara 2020, pp. 119-120.
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excluded from the Late Antique fortification of the late 4™ century and became an
extramural building. It is the building with the largest naos and the only transept
basilica among the more-than-eleven churches and chapels known to date in the
city. The basilica is a three-aisled church with a semicircular apse, preceded by a
narthex and an atrium to the west. It was also equipped with annexes in the east
and south during the Early Byzantine period. While those flanking the apse are
assumed to have been used as typical side-chambers, the annex abutting the south
of the basilica seems to have functioned as an episkopeion. If that is indeed the
case, then all the remains may be associated with an episcopal complex, in which
the basilica in question functioned as an episcopal church. Regarding the transept,
the side aisles clearly continue around two walls of the transept, thereby making
the basilica an example of the “abbreviated cross” type.

2. Xanthos, West Basilica (5* century)”

Xanthos is situated about 10 km north of Patara in the valley of the Xanthos.
The West Basilica, the only Christian structure in Xanthos with a transept, was
built immediately on the western part of the West Agora, one of the main squares
of the city. This basilica is an intramural building, located within the city walls,
which are mostly of Early Byzantine character. Studies demonstrate that from the
5™ century onwards, the West Agora was partially transformed into a religious
complex dominated by the West Basilica. Among the ten Early Byzantine churches
and chapels, this basilica is one of the largest. It is challenging to identify the
overall plan of the building due to the lack of extensive archaeological excavation.
However, the visible remains show that the church is a three-aisled basilica with
a semicircular apse and a narthex, but without an atrium because the city walls
block the western end of the basilica. There is a small apsidal annex built adjacent
to the south of the apse. Since the East Basilica is considered to be the episcopal
church of the city based on the traces of the cathedra, the West Basilica may not
be identified as such without reasonable evidence. Although the original layout
of the transept unit is ambiguous, a row of stones in the northern half of the
transept suggests that the side aisles might have continued around two walls of the

30 Anne-Marie Maniere-Lévéque, Corpus of the mosaics of Turkey. 2, Lycia: Xanthos. 2, The West area,
trans. David Parrish, Uludag University Press, Istanbul 201 2, pp. 86-87; Aytag Donmez, “Xanthos
West Agora II: Alteration and Transformation in the Byzantine Period”, Adalya, Vol. 21, 2018, pp.
287-288; S. Emre Ustiindag, Urbanism of Xanthos in the Byzantine Period, Kog University Graduate
School of Social Sciences and Humanities, Unpublished PhD Thesis, Istanbul 2022, pp. 127,
158-164, 418-419, 425.
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transept. Hence, the basilica seems to have been designed based on the type called
“abbreviated cross” similar to the nearby Patara City Basilica. The ratio of the
transept to the naos also supports this suggestion.

3. Tlos, City Basilica (Late 4*- mid 5" century)®’

Tl6s is located about 24 km northeast of Xanthos, on the slopes of Akdaglar
mountains. The City Basilica, the only transept building in Tl6s, stands among
the central monuments of the Roman city. The site where the basilica is situated
is also known to have been a sacred precinct, with the remains of the temple of
Kronos still visible. The City Basilica seems to have had a similar experience to
that of Patara: With the probable reconstruction of the Late Antique walls in the
first half of the 5™ century, it likely became extramural. Since the Late Antique-
Byzantine religious buildings of the city have not yet been completely identified,
it is impossible to make a comparison in terms of dimension and function. For
now, the basilica is the largest church in the city, and is believed to have had an
episcopal function. The church is divided into three naves with a narthex, an
atrium, and an apse. The apsidal annex abutting the southern wall of the basilica
is suggested to be an Early Byzantine baptistery. The side aisles continue around
two walls of the transept. Therefore, like those at Patara and presumably Xanthos,
the basilica can be securely attributed to the “abbreviated cross” type.

4. Olympos, Church 2 (2*? half of the 5* century)®

The harbour city of Olympos is located on the east coast of Lycia. It is the only
Lycian city with two transept basilicas. One of these, the Episcopal Church, is
situated in the unwalled northern part of the city, where the two main streets
intersect. This basilica is part of the securely identified Episkopeion complex,
positioned at the site of a former Roman temple with its temenos. It is one of the

31 Taner Korkut, “Introduction: Excavation of the Tlos Basilica, 2009-2017”, in the City Bastlica
of Tlos, eds. Taner Korkut-Satoshi Urano, Kog University Press, Istanbul 2020, pp. 3, 7; Taner
Korkut-Satoshi Urano, “Detailed Description of the Basilica: The Nave, Narthex, Atrium, and
Other Rooms”, in the City Basilica of Tlos, eds. Taner Korkut-Satoshi Urano, Ko¢ University Press,
Istanbul 2020, pp. 20-28, 31-32; Urano, ibid., pp. 35, 39, 48.

32 Gokgen Kurtulug Oztaskm, “Olympos Kenti Episkopeion Yap1 Toplulugu”, in Olympos I: 2000-
2014 Aragtrma Sonuglar, ed. B. Yelda Ugkan, Kog¢ University Press, Istanbul 2017, pp. 53-67;
Gokeen Oztaskin-Muradiye Oztaskim, “Olympos Episkopeionu Peristyl Mozaiklerindeki Insan
Betimlemeleri”, Olba, Vol. XXVII, 2019, p. 445; Seckin Evcim-Gékgen Kurtulus Oztagkn,
“Early Byzantine Churches in Olympos”, Arkeoloji ve Sanat, Vol. 161/ Mayis-Agustos 2019, pp.
134-136.
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largest basilicas among the nine churches attested in the city and is the central
Christian structure of the Episkopeion, thereby functioning as an Episcopal
church. The basilica is a three-aisled transept church with an apse and a narthex
to the west. The east of the building forms an eastern passage, flanked by the
pastophoria on either side. The basilica has several annexes to the south and north,
the largest of which is the baptistery. The transept of the basilica is identical to
those at Patara and T16s and most probably to the one at Xanthos, in that its side
aisles continue around two walls of the transept, representing the “abbreviated
cross” type.

5. Olympos, Church 4 (5*- 6" centuries)®

Located in the northernmost part of the North City, the basilica is one of the
largest in the area. Unlike the other transept basilica, the Cirali Beach Church
stands far away from the city centre and is suggested to have been built on a pagan
cult site. Today, the basilica is surrounded by modern buildings and is largely in
ruins, making it difficult to identify its original plan. Although the nave division is
indiscernible, some visible remains, and especially the general form of the building,
suggest that the basilica must have had a plan similar to that of Church 2 in the
city. Therefore, the basilica is reasonably considered as part of the “abbreviated
cross” type. An annex abuts the north wall of the naos. Archacologists found only
a few remains, including fragments of architectural sculptures and in-situ wall
paintings, pointing to a period between the 5" and the 6 centuries.

Pamphylia
6. Perge, Basilica A (5" century)**

The city of Perge, the ecclesiastical Metropolis of Pamphylia Secunda (II) in
Late Antiquity, is located about 14 km from the coast in the southwestern plain
of Pamphylia. Pergé is also one of the two cities in Pamphylia containing two

33 Evcim-Oztagkmn, ibid., pp. 138-140, 149; Nilay Coragan, “Olympos’taki Bizans Dénemine Ait
Duvar Resimleri”, in Olympos I: 2000-2014 Aragtirma Sonuglar, ed. B. Yelda Ugkan, Kog University
Press, Istanbul 2017, pp. 153-154.

34 Hans Rott, Klenasiatische Denkmiiler aus Pisidien, Pamphylien, Kappadokien und Lykien, Dieterich,
Leipzig 1908, pp. 47-50; Wolfram Martini-Norbert Eschbach, Die Akropolis von Perge: die Ergebnisse
der Grabungen 1998-2004 und 2008, Kog University Press, Istanbul 2017, pp. 524-529; Onur Kara,
“Perge Antik Kenti Dogu Roma Imparatorlugu (Bizans) Dénemi A Kilisesi Uzerine Notlar”,
Arteoloji Dergisi, Vol. 1/No. 2, 2022, p. 80; Ayca Tiryaki-Ozgii Cémezoglu Uzbek, “Byzantine
Architecture in the Lower City of Perge”, Art-Sanat, Vol. 21, 2024, pp. 683, 690-699.

Belleten, Nisan 2025, Vol: 89/No: 314; 27-77



38 Orcun Erdogan

transept basilicas. In the southernmost part of the lower city centre is the South
Church, one of the largest intramural basilicas among at least eight churches in the
settlement. The building is also very centrally positioned: The main colonnaded
street lies to the west of the basilica, the agora immediately to the north, and the
city gate is to the southwest. It is a three-aisled basilica with an apse to the cast.
The church proper is preceded by an atrium, the eastern portico of which must
have functioned as a sort of open narthex, similar to the City Basilica of Patara.
There are also four side chambers flanking the apse. The side aisles continue
around two walls of the transept, thus making the basilica an example of the
“abbreviated cross” type.

7. Pergé, Basilica B (5*-6" centuries)®

West of the colonnaded street of the lower city, stood another intramural
transept basilica, one of the largest churches in Perge. This basilica features an
apse flanked by side chambers, a narthex, and an atrium. Two east-west oriented
narrow corridors extend along the north and south limits of the naos, making
the basilica appear to have five aisles rather than three. However, considering
the characteristics of “regular” abbreviated cross transept basilicas, it becomes
clear that the eastern half of these corridors actually function as a kind of the
extensions of the side aisles in the transept unit, as seen in all the other examples
with abbreviated cross transept in Lycia and Pamphylia. The eastern halves of the
corridors, connected to the transept unit, are of a completely original design, not
attested in the other basilicas with abbreviated cross transepts. Due to both the
remains of the buildings situated immediately to the south, the basilica has long
been considered to have functioned as the episcopal church of Pergé. Regarding
the transept, despite the partial design differences, the side aisles continue around
two walls of the transept, allowing us to classify this building as an abbreviated
cross type transept basilica.

35 Rott, wid., pp. 50-53; Clive Foss, “The Cities of Pamphylia in the Byzantine Age”, in the Cities,
Fortresses, and Villages of Byzantine Asia Minor, Variorum, Aldershot 1996, p. 17; Grossmann, “Zur
Typologie des Transepts”, p. 103; Tiryaki-Uzbek, ., pp. 699-705.
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8. Sidé, Church bb (5*-6™ centuries)*

The city of Side, the ecclesiastical Metropolis of Pamphylia Prima (I) in Late
Antiquity, 1s one of the harbour cities situated on a peninsula in the coastal
Pamphylia. As in Pergé, there are two transept basilicas in Sidé. Being an
intramural building, the Church bb is located immediately northwest of the major
colonnaded street and near the ancient city centre. Of the seven churches within
the city walls, Church bb is one of the largest. The basilica is suggested to have
been a three-aisled transept basilica with an apse. An atrium and/ or a narthex
likely preceded the naos, but the remains do not allow for a reconstruction of this
part of the building. As discussed by Yildirim, both the remains of wall-pillars
resting against the east wall, and the form of the transept indicate that the basilica
may have been planned in accordance with the abbreviated cross type.

Continuous Transept
Pamphylia
9. Side, Church cc (Late 4®- early 5* century)”’

The church is located southeast of the city, where the southernmost part of the
major colonnaded street terminates. This building is the largest intramural church
in the city, as well as the only example with a continuous transept in Pamphylia.
In fact, the basilica stands next to a large religious complex associated with the
episcopal palace of Sidé and thereby, also considering its dimension, is identified
as the episcopal Church. The basilica consists of a nave divided from the side
aisles and two more flanking aisle-like corridors that extend along the nave and
terminate at the western limit of the transept. Therefore, the building may be
identified as a five-aisled basilica, although the outer corridors were isolated
from the side aisles by high barrier-like walls. It is preceded by a narthex and
an atrium to the west and is terminated by an apse to the east. To the northeast
stands a baptistery adjacent to the north arm of the transept and a triconch next
to the northern corridor of the naos. Additionally, a number of structures lay
immediately to the southwest of the basilica. In this instance, the transept stands

36 Arif Miufid Mansel, Side: 1947-1966 YVillan: Kazlan ve Aragtrmalarmn Sonuglan, 'Ttrk Tarth Kurumu
Yaymlari, Ankara 1978, pp. 16, 266; Foss, “The Cities of Pamphylia”, pp. 31, 40; Yildumm, tbud., pp. 1,
82, 84, 219-221; Katja Piesker, “Side”, in the archacology of Byzantine Anatolia: from the end of late antiquaty untl
the comang of the Turks, ed. Philipp Niewohner, Oxford University Press, New York 2017, pp. 296-300.

37 Mansel, ibid., pp. 267-274; Foss, “The Cities of Pamphylia”, 39-40; Piesker, ibud., p. 298; Yildirim,
wbid., pp. 26-53, 105-120.
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as an uninterrupted unit, as the side aisles, including the outer corridors, do not
continue into the transept unit. Therefore, as suggested by Yildirim, the transept
may be attributed to the type called “continuous”, although firm evidence is
lacking in the absence of excavations™.

Cilicia I
10. Okiizlii, North Church (Late 5*- early 6" century)®

Okiizlii, whose ancient toponym is uncertain, is a rural settlement, most probably
in the chora of the nearby coastal city of Sebaste. Among the three Early Byzantine
churches in the settlement, the North Church is the largest. This church was
constructed at the northern fringe of the settlement, and like the second church,
appears to have been one of the core components of the settlement. In contrast,
the South Church, which is considered as a pilgrimage building, stands on a small
hill apart from these cluster of buildings, which include houses, presses, cisterns,
and the tombs. The North Church is a three-aisled basilica with an apse flanked
by two apsidal side chambers. To the west, a narthex and an atrium precede the
church proper. Similar to the Episcopal Church in Sidé, the nave colonnades
terminates in T-shaped piers, and the crossing of the transept unit is not separated
from the arms. Therefore, the basilica can be described as having a continuous
transept.

38 Based on the column base placed in the north corner of the apse, Yildirim suggests that there
might have been a triumphal arch in front of the apse (Yildirim, 2bud., p. 108) although the presence
of such a column base on the axis of the nave stylobate is also reminiscent of a component of the
arrangement found in the churches with tripartite transept. However, in a tripartite arrangement,
nave colonnades usually terminate at cruciform pillars in the east, which is not true for this
church. Therefore, in the absence of excavations, the suggestion of a continuous transept seems
more plausible.

39 Semavi Eyice, “Einige Byzantinische Kleinstadte im Rauhen Kilikien”, in 150 Jahre Deutsches
Archéologisches Institut, 1829-1979: Festveranstaltungen und Internationales Kolloquium, 17.-22. April
1979 in Berlin, Zabern, Mainz 1981, pp. 207-208; Semavi Eyice, “Un site byzantin de la Cilicie:
Okiizlii et ses basiliques”, in Rayonnement grec: hommages a Chares Delvoye, eds. Lydie Hadermann-
Misguich-Georges Raepsaet, Editions de 1'Université de Bruxelles, Bruxelles 1982, pp. 362-367;
Eyice, “Ricerche e scoperte nella regione di Siliftke”, pp. 19, 21, 23, 27; Hill, bud., pp. 237-240;
Grossmann, “Zur Typologie des Transepts”, p. 103; Ina Eichner, Frithbyzantinische Wohnhduser in
Kilikien: baugeschichtliche Untersuchung zu den Wohnformen in der Region um Seleukeia am Kalykadnos, Exnst
Wasmuth Verlag, Tiibingen 2011, pp. 93-94, 107.
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11. Korykos, Cathedral (5* century)®

Korykos, known today as Kizkalesi, is a coastal city situated approximately five
km west of the city of Sebaste. The site 1s noted for its extensive remains of
Early Byzantine churches and chapels, with the number reaching 13. Within the
city walls, Church A is one of the transept basilicas detected in the city. Despite
being one of the largest, the suggestion that this basilica served as the cathedral
of the city is unfounded. The church is a three-aisled basilica with an apse and a
narthex. Due to its poor state of preservation, there has been speculation about
the original layout of the transept. While the ground plan initially proposed by
the first excavators points to a kind of transept, Hill later proposed a new plan
suggesting that the building likely had a continuous transept.

12. Korykion Antron/Cennet Cehennem, Temple Church (Late 5*
century)"

Located five km west of Korykos, the sacred site of Korykion Antron is comprised
of natural caverns. At the site stand two Early Byzantine churches, one of which was
converted from a temple, along with a few Late Roman houses to the south. The
larger of the two churches, known as the Temple Church, is situated in the southwest
opening of the larger cavern (Cennet). It was constructed on the foundation of an
earlier temple and partly surrounded by its peribolos wall. The Temple Church is
divided into three aisles and likely features a kind of forecourt to the west. The eastern
part of the basilica appears to have been surrounded by a passage-like wall, similar to
the eastern passages of typical Cilician churches. Early scholars who investigated the
building when it was in a better state of preservation, realized that the area in front
of the apse was not interrupted by the nave colonnades. As Hill and Bayliss suggested
recently, this part does not seem to have been divided into units as in the tripartite type.
Therefore, the basilica may be regarded as belonging to the continuous transept type.

40 Herzfeld-Guyer, ibid., pp. 94-108; Hill, ibid., pp. 40, 115-121; Grossmann, “Zur Typologie des
Transepts”, p. 121.

41 Josef Keil-Ernst Herzfeld, Monumenta Asiae Minoris antiqua. Vol. III: Denkmdler aus dem rauhen
Kilikien, Manchester University Press, Manchester 1931, pp. 214-219; Otto Feld-Hans Weber,
“Tempel und Kirche tiber der Korykischen Grotte (Cennet Cehennem) in Kilikien”, Istanbuler
Mitterlungen, Vol. 17, 1967, pp. 268-278; Hill, ibid., pp. 40, 111, 113; Bayliss, bid., pp. 82-84; Hugh
Elton-Eugenia E. Schneider-D. Wannagat, Temple to church: the Transformation of Religious Sites_from
Paganism to Christianity in Cilicia, Ege Yaymlar, Istanbul 2007, pp. 63-68; Eichner, ibid., pp. 162-
185; Arabella Cortese, Cilicia as Sacred Landscape in Late Antiquaty. A Journey on the Trail of Apostles,
Martyrs and Local Saints, Reichert Verlag, Wiesbaden 2022, pp. 122-126.
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Tripartite Transept
Lycia
13. Limyra, Episcopal Church (5*- early 6 century)"

Located at the foot of the Bey Mountains, roughly four km from the coast in
eastern Lycia, the city was unusually divided into two small fortifications in the late
5™ early 6" century. Three churches have been identified to date, the largest being
the Episcopal Church. It stands in the centre of the larger eastern settlement. Its
specific location is immediately north of the colonnaded street, and among the
prominent buildings, such as the two baths and the supposed “atrium house”.
In addition, its dimensions led the archaeologist to identify it as the cathedral
or the episcopal basilica of the city. The building is a three-aisled basilica with
an apse, flanked by side chambers. No narthex or atrium was detected during
the excavations. The nave colonnades terminate in cruciform pillars, and do not
continue into the area where the bema is located. On either side of the apse
stand two wall-pillars set on the axis of the cruciform pillars as well. Such an
arrangement indicates that the area in front of the apse was designed as a transept
divided into three separate units. Therefore, we can reasonably assume that the
basilica had a tripartite transept.

42 Urs Peschlow, “Die Bischofskirche in Limyra (Lykien)”, in Actes du X° Congres International d’archeologie
Chretienne, Thessalonique 28 Septembre-4 Octobre 1980, Vol. II: Communications, Pontificio istituto di
archeologia cristiana, Citta del Vaticano 1984, pp. 409-421; Jirgen Borchhardt, Die Steine von
Lemuri: archdologische Forschungen an den verborgenen Wassern von Limyra, Phoibos, Wien 1993, pp. 112-
113; Clive Foss, “The Lycian Coast in the Byzantine Age”, Dumbarton Oaks Papers, Vol. 48, 1994,
pp- 37-39; Roman Jacobek, “Lykien”, in Reallexikon zur byzantinischen Kunst, Vol. 5, Stuttgart 1995,
pp- 866-867; Grossmann, “Zur Typologie des Transepts”, p. 107; Martin Seyer, “The City of
King Pericle: Limyra”, in From Lukka to Lycia: the Land of Sarpedon and St. Nicholas, eds. Havva
Iskan-Erkan Diindar, Yapt Kredi Yaymlar, Istanbul 2016, pp. 271-272; Inge Uytterhoeven-
Martin Seyer, “Giin Yiiziine Cikarilmig bir Ge¢ Antik ve Bizans Donemi Likya Sehri: Limyra
Dogu Sehri’nin Mimari Yuzey Arastirmasi”, in Ziirkiye'de Bizans Caliymalar: Yeni Arastirmalar Farkh
Egilimler, eds. Koray Durak-Nevra Necipoglu-Tolga Uyar, Tiirkiye Iy Bankasi Kiiltiir Yaymlari,
Istanbul 2022, pp. 67-69, 73-74.
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Concerning the Transept Basilicas 3

Cilicia I
14. Korykos, Church G (Late 5*- mid 6" century)*

To the northeast of the city, outside its walls lies the Church G. The church is
located by the road leading to the cemetery northeast of the city. There is also a
Tetrapylon standing northeast of the church. Such tetrapyla are also known from
a few rural sites in Cilicia and are suggested to have been built as the markers
of the settlement entrances, their building complexes, and of boundaries and
roads. Accordingly, the Tetrapylon in Korykos, as Varinlioglu has pointed out,
likely marked the city’s suburb together with its necropolis and nearby Church G.
Therefore, the specific location of the church may point to a different function or
symbolic signal. This building, being one of the largest among the churches in the
city, 1s a typical three-aisled basilica terminated by an apse with apsidal chambers,
and an atrium and a narthex. The northern chamber was used as a baptistery.
Although its easternmost part is badly damaged, both the plans published in the
early 20" century and the visible remains today indicate that the church has a
transept divided into three units and thus exhibits the basic features of a tripartite
transept.

43 Herzfeld-Guyer, ibid., pp. 112-126; Forsyth, ., p. 136; Hill, iid., pp. 40, 124-131; Giinder
Varinlioglu, “Rural Habitat in the Hinterland of Seleucia ad Calycadnum during Late Antiquity”,
in Rough Cilicia: New Historical and Archaeological Approaches, eds. Michael C. Hoff-Rhys F. Townsend,
Oxbow Books, Oxford 2013, p. 203; Buchwald-Savage, ibid., p. 133; Selda U. Yazic1, Anadolu’da
Erken Huristiyanhk Dionemi Vaflizhaneleri: Kilikia, Pamphylia, Lykia, Ornekleri, Anadolu University
Institute of Social Sciences, Unpublished PhD Thesis, Eskigehir 2019, p. 101.
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Cilicia II
15. Anazarbos, Church of the Apostles (Late 5*- early 6* century)*

Anazarbos, the ecclesiastical Metropolis of Cilicia II during Late Antiquity,
is situated on eastern plain of Cilicia. Among the four Byzantine churches in
the city, the Church of the Apostles is likely the largest. Its central position on
the former axis of the insula grid, immediately to the west of the walled city’s
colonnaded street, also indicates that the basilica may have been the cathedral, as
suggested by Gough. Although poorly preserved, the plans of the earlier scholars
allow us to identify the basilica’s main characteristics. The basilica was suggested
to have replaced an earlier structure, probably a temple. The original name of
this structure is known from an inscription that runs along the facade of the apse,
which features an unusual horseshoe-shaped plan. It probably consisted of a nave
and two aisles that continued eastward enveloping the apse thereby creating a
semicircular ambulatory passage. While the eastern part of the building is badly
damaged, the observations of Gough and especially Hill point to the presence
of cruciform pillars west of the apse and fallen columns between the opening
of the apse and pillars. Based on these remains, we may suggest that the basilica
represents a tripartite transept, whose crossing was seemingly separated from the
arms by arches surmounting the columns.

44 Gough, “Anazarbus”, pp. 116-118; Gough, “Early Churches in Cilicia”, pp. 204-205; Hansgerd
Hellenkemper, “Early Church Architecture in Southern Asia Minor”, in Churches Built in Ancient
Times: Recent Studies in Early Christian Archaeology, ed. Kenneth Painter, Society of Antiquaries of
London, Accordia Research Centre, University of London, London 1994, pp. 234, 236; Hill, tbid.,
pp- 40, 85-91; Gabriele Mietke, “Die Apostelkirche von Anazarbos und Syrien”, Olba, Vol. 1I,
1999, pp. 228-238; Richard Posamentir-Mustafa Hamdi Sayar, “Anazarbos: ein Zwischenbericht
aus der Metropole des Ebenen Kilikien”, Istanbuler Mitteilungen, Vol. 56, 2006, pp. 334-335;
Richard Posamentir, “Anazarbos in Late Antiquity”, in Archaeology and the Cities of Asia Minor in
Late Antiquity”, eds. Ortwin Dally-Christopher Ratte, Kelsey Museum of Archaeology, University
of Michigan, Ann Arbor 2011, pp. 207-224; Bayliss, wbid., p. 98. For a similar example with
ambulatory design in the countryside of Cilicia II, see Ulrike Wulf Rheidt, “Akoren: Two Late
Antique Villages in Cilicia”, in Archaeology and the Cities of Asia Minor in Late Antiquity”, eds. Ortwin
Dally-Christopher Ratte, Kelsey Museum of Archaeology, University of Michigan, Ann Arbor
2011, p. 201.
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Basilicas with Unclear Type of Transept
Abbreviated Cross Transept

Lycia

16. Aperlai, Lower Church (5- 6* century)®

Aperlai is a small coastal city in south Lycia. Of the four identifiable churches in
the settlement, the Lower Church is the largest. Because of its dimension and the
likelihood that it was built before the (re)construction of the later city walls, the
church 1s suggested to have been the episcopal basilica of the city. Its dominant
position over the surrounding buildings in the southeast corner of the city walls, as
well as the expansive nature of the structure with many annexes, also supports this
assumption. The Lower Church is a three-aisled basilica with an apse and atrium.
In the Early Byzantine period, a series of subsidiary rooms were added along the
southeast, south, and west flanks of the basilica, in a layout very similar to that of
the City Basilica of Patara. Since the termination of the nave colonnades in the
castern part of the basilica is not visible, one cannot identify the organisation of
the area in front of the apse, nor does the easternmost part of the naos provide
evidence that there was a tripartite division or a cross type arrangement in the
original layout. Nevertheless, because the naos walls project northwards and
southwards, one may confidently identify the building as a basilica with projecting
transept arms. The characteristic examples from and outside of Anatolia
demonstrate that the basilicas whose transept arms project on both sides usually
feature abbreviated cross or tripartite types. However, a few examples reflect the
features of cross or continuous as well. While the arms of the cross transept types
usually provide a much larger projecting space, those of tripartite transept provide
a smaller space, in comparison with the Lower Church in Aperlai and the majority
of the basilicas with abbreviated cross transepts*. As for the continuous type, the

45 Foss, “The Lycian Coast”, pp. 16-17; R.L. Hohlfelder-R.L. Vann, “A Church Beneath the Sea
at Aperlae in Lycia”, Adalya, Vol. IV, 1999-2000, pp. 207-212; Robert L. Hohlfelder, “Cabotage
at Aperlae in Ancient Lycia”, The International Journal of Nautical Archaeology, Vol. 29/No: 1, 2000,
pp- 130-133; Robert L. Vann-Robert L. Hohlfelder-Mary Tindle, “The Early Christian Church
in Lycia: Evidence from Aperlae”, in Akten des XIV Internationalen Kongress fiir Christliche Archéeologie,
Wien 19.-26. 9. 1999, Vol 1. Osterreichische Akademie der Wissenschaften, Wien 2006, pp. 741-
743; Audrey Scardina, “The Churches of Byzantine Aperlae: A Re-appraisal”, in International
Young Scholars Conference 1I: Mediterranean Anatolia, 04-07 November 2015, eds. Tarkan Kahya-Agkim
Ozdizbay-Nihal Tiiner Onen-Mark Wilson, Kog University, Istanbul 2018, pp. 687-688.

46 Yor the comparable examples see Krautheimer, “S. Pietro in Vincoli”, pp. 418, 420; Soteriou-
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wall on a north-south axis, which may have created a sort of space in the south
and perhaps north arm, is reminiscent of the layout of the St Peter’s Church in
Rome*” and the first phase of the Great Basilica in Aba Mia*, both of which
feature a continuous transept. However, whether or not this wall is contemporary
with the original design of the basilica, it is unclear and cannot be determined
without archaeological excavation. On the other hand, considering the examples
within Anatolia, the vast majority of basilicas with projecting transept in Lycia
and Pamphylia, including a single example in Caria*, are known to feature the
abbreviated cross transept whose certainty is based on reliable archaeological
evidence. The Lower Church in Aperlai bears strong resemblances to these
examples in terms of both the form and ratio between the naves and the transept.
Therefore, it seems reasonable to assume that the church had an abbreviated cross
transept rather than the other types discussed above.

Continuous or Tripartite Transept
Lycia
17. Phaselis, Acropolis Church I (5*- 6* century)”

Phasélis is a coastal city in the westernmost part of Lycia. Acropolis Church Lis the
largest of the cities’ churches and chapels. The church is situated in the southwest
corner of the Acropolis, overlooking the southern harbour. Acropolis Church I
is a three-aisled basilica. There 1s an atrium on the west side of the church. The
castern edge of this atrium may have been used as a kind of open narthex. Since
the building is severely damaged, without any archaeological excavation, it is
difficult to ascertain the original layout of the basilica’s eastern part. The church
was described as featuring a cross transept when it was first investigated as part

Soteriou, id., p. 154; Krautheimer, “The Transept in the Early Christian Basilica”, p. 386;
Snively, tid., pp. 62, 64; Bowden, “Epirus and Crete”, p. 788; Grossmann, “Zur Typologie des
Transepts”, pp. 109, 131.

47 For the St Peter’s Church see Krautheimer, Early Christian and Byzantine Architecture, p. 33.

48 TYor the first phase of the Great Basilica in Abu Mina see Judith Mckenzie, The Architecture of
Alexandria and Egypt: 300 BC-AD 700, Yale University Press, 2007, pp. 288-293.

49 Tor the transept basilica in Miletus see Niewohner, Bauwerke in Milet, p. 84.

50 Foss, “The Lycian Coast”, pp. 43-46; Yalgin Mergen, “2014 Yih Ciahsmalan Isiginda Phaselis Antik
Kent'nin Geg Antik ve Ortagag Mimarisi ile Kentsel Yapisi”, Phaselis, Vol. 1, 2015, pp. 279, 281-
985; Yalgin Mergen-Ali Riza Bilgin, “Phaselis Akropolis'indeki Dogu Roma Imparatorlugu Dénemi
Yerlesimine Ait Degerlendirmeler”, Phaselis, Vol. 11, 2016, pp. 124-131; Yalcin Mergen, “Phaselis
Antik Kentinin Déniigtim Strecine Dair Yeni Bulgular”, Phaselis, Vol. IV, 2018, pp. 154-155.
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of an archaeological survey. However, based on the published plan, this building
cannot be classified as neither a cross, nor an abbreviated cross type, since the
side aisles do not continue into the transept-like unit. According to the plan, the
stylobate (?) of the southern aisle turns 90 degrees southwards in the east. Instead
of reaching the east wall, it attaches to the south wall of the church. The same
design is suggested for the northern aisle as well. In this case, the interruption
of the stylobates creates a transept unit in the east. Thus, the layout gives an
impression of a cross plan to the interior of the basilica. Both the Basilica Gamma
in Philippi and the Basilica A in Nea Anchialos bear resemblances to the transept
scheme of Phaselis in terms of their non-projecting cross forms and designs. At
Basilica Gamma, the nave colonnades terminate at T-shaped pillars in front of the
transept and the wall-pillars set on the axis of these T-shaped pillars seem to have
combined two transverse arches originally. The Basilica Gamma then may well
have had a tripartite transept as suggested by Stein, and partly by Snively’'. At
Basilica A, the intercolumniations were blocked by parapets and thus access from
the aisles was limited both to the nave and to the transept (probably tripartite)™.
The basilica in Phasélis provides no detail as to whether the transept had ever
been divided into three unit, although the similarities in form and plan between
the two examples may indicate the same type- a tripartite transept. Nevertheless,
since no division has been observed at least on the surface, one could also consider
the second possibility that it may have featured a continuous transept.

18. Camarkasi (6" century)”

Camarkas: is situated in the highland region of Central Lycia, about two km
southwest of Arneai and 25 km northwest of Myra. Since no other remains
besides a church were found, the original character of this rural settlement has yet
to be identified. Given its location and comparable examples nearby, the church
may be associated either with a monastery, as suggested by Hellenkemper-Hild,
or even with a small village in the territory of Arneai. The building at Camarkas:
features a three-aisled basilical plan, but it is uncertain whether it had an atrium

51 Snively, tbid., pp. 68-72; Stein, bid., p. 70.
52 Krautheimer, Early Christian and Byzantine Architecture, p. 94.

53 Rott, thid., p. 74; Peter Grossmann-Hans G. Severin, “Forschungen in Stidéstlichen Lykien, 19777,
Tiirk Arkeoloji Dergisi, Vol. 25/No: 2, 1981, pp. 108-109; Foss, “Cities and Villages of Lycia”, pp.
329-330; Hellenkemper-Hild, ., p. 495; Peter Grossmann-Hans G. Severin, Frihchristliche und
byzantinische Bauten im siidistlichen Lykien: Ergebnisse zweier Surveys, Wasmuth, Tibingen 2003, pp.
116-118.
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or a narthex. The area in front of the apse seems to have been designed as a
transverse unit, a transept, ending on either side in semicircular projecting exedras.
Grossmann-Severin suggests that the connection between the transept and the
central nave may have been linked by an arch. According to their reconstructed
plan, there is no division in the transept unit. Transept basilicas with projecting
semicircular exedras are known from Egypt, Tunisia, Greece, Albania, Italy,
Anatolia (known only from Lycia), Bethlehem and tentatively in Constantinople™.
In particular, the exedras of those from Greece, Albania, Italy and Anatolia are
smaller and in the majority of examples feature tripartite and, in a few examples,
continuous types. The basilicas in Egypt and Tunisia, however, have much wider
projecting exedras and the side aisles continue around the arms (exedras) of the
transept, thereby featuring only the cross transept type. Therefore, there are at
least three main alternatives. Due to the close resemblances in terms of form and
proportion between the basilica in Camarkasi and other basilicas in the Balkans, I
believe the possibility of a cross type can be excluded as well.

19. Muskar/Tragalassos (?)/Trebendai (?) (6" century)®

Muskar is an upland settlement on the Asarbelen Hill, located seven km north of
the city of Myra. Although its ancient toponym is uncertain, it is believed to have
been a rural settlement in the chora of Myra in Late Antiquity. Today the site
contains a vaulted building of uncertain function and a church. Only the apse of
the church is standing, but the observations by early scholars allow us to determine
its general layout. The church is a basilical structure, likely with three aisles. No
wall remains to the west of the naos, suggesting the presence of a narthex or an

5¢ For the comparable examples see Krautheimer, Early Christian and Byzantine Architecture, pp. 87-88,
189-190; Soteriou-Soteriou, id., pp. 152, 157; Lemerle, “Saint Démétrius de Thessalonique”,
pp- 689-690; Mango, The Art of the Byzantine Empire, p. 125; Guntram Koch, Early Christian Art
and Architecture: An Introduction, CM Press, London 1996, p. 32; Snively, ibid., pp. 64-65; Tomas
Lehmann, “Zur Genese der Trikonchosbasiliken”, in Innovation in der Spétantike: Kolloguium Basel 6.
and 7. May 1994, Reichert, Wiesbaden 1996, pp. 334, 338-340; Bowden, “Epirus and Crete”, p.
789; Grossmann, Christliche Architektur in Agypten, pp. 35, 36, fig. 9; Curéié, ihid., pp. 155,156.

55 Rott, ibid., p. 316; Strzygowski, ibid., p. 187; Martin Harrison, “Churches and Chapels of Central
Lycia”, Anatolian Studies, Vol. 13, 1963, p. 131; Grossmann-Severin, Friihchristliche und byzantinische
Bauten, pp. 27-33; Stein, ., p. 65; Hellenkemper-Hild, ibid., pp. 890-891; Grossmann, “Zur
Typologie des Transepts”, p. 117; Martin Harrison, Mountain and plain: from the Lycian coast to the
Phrygian plateau in the late Roman and early Byzantine period, University of Michigan Press, Ann Arbor,
Mich 2004, pp. 10-12; Mehmet Alkan, Klasik Cag’dan Erken Bizans’a Myra Kenti ve Teritoryumu,
Akdeniz University Institute of Social Sciences, Unpublished PhD Thesis, Antalya 2013, pp.
115-116, 148, 150, 174.
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atrium. The area in front of the apse was designed as a transept terminating on
cither side with projecting semicircular exedras, similar to the arrangement at
Camarkasi. Given the common features between the basilicas at Camarkasi and
Muskar, the comparable examples for Camarkas: are also applicable to Muskar.
Furthermore, the possible in-situ presence of a column in the southeast corner of
the nave indicates the western limit of the transept. This also suggests that the side
aisles did not continue around the arms of the exedras to create a cross transept.
Another notable detail is that the opening of the apse does not appear to have
wall-pillars on either side, nor were any remains of piers on the axis to the west,
where the transept ends. Hence, as Stein suggested, the basilica likely featured a
continuous transept rather than a tripartite one, since no supporting evidence for
a division has been found.

20. The Church at Korba (6* century)

Located in the highland region of Central Lycia, Korba is a rural settlement in
the chora of Kyaneai. Although its history dates back to the Classical period, the
settlement continued to be used well into Late Antiquity. The site is associated with
the holy shrine of the Archangel in Kroba mentioned in “the Life of Nicholas of
Sion” in the 6™ century. Given the building remains immediately to the west and
the possible sacred nature of the site, the basilica is considered to have functioned
as a monastic or cultic structure by Altripp and Kolb. Standing in the necropolis
of the earlier settlement, the building is a three-aisled basilica with probably an
atrium and a narthex. An apsidal annex was also attached to the south. Although
the later phases of the building do not allow us to ascertain its exact original plan,
the transverse area in front of the apse with semicircular projecting exedras and
the direct connection between the exedras and the side aisles recalls the design
attested in Ciamarkasi and Muskar.

56 Thor Sevéenko-Nancy P Sevéenko, The life of Saint Nicholas of Sion, Hellenic College Press,
Brookline 1984, p. 103; Hellenkemper-Hild, ¢id., p. 652; M. Altripp, “Die Basilika von Korba in
Lykien”, in Die Chora von Kyaneai: Untersuchungen zur politischen Geographie, Siedlungs-und Agrarstruktur
des Yavu-Berglandes in Zentrallykien, ed. Frank Kolb, Dr. Rudolf Habelt, Bonn 2006, pp. 75-89; Frank
Kolb, Burg, Polis, Bischofssitz: Geschichte der Siedlungskammer von Kyaneat in der Siidwesttiirker, Philipp von
Zabern, Mainz am Rhein 2008, pp. 392-394.

Belleten, Nisan 2025, Vol: 89/No: 314; 27-77



50 Orcun Erdogan

Pamphylia
21. The Church at Kizilli (5*- 6" century)’’

Kizilh is a fortress located in the border zone between Pamphylia and Pisidia.
It is suggested to have been in the chora of Pednelissos. The only identifiable
ecclesiastical building among the ruins is a poorly preserved church drawn by
Paribeni-Romanelli in the early 20" century. It is most likely a three-aisled basilica
with a wide apse and either a narthex or more likely an atrium. The eastern part
of the naos contains a type of transept, whose arms project outwards very slightly.
No remains were found inside the church that may allow us to identify its transept
type. There are a few transept churches with a slightly projecting transept, such
as the Basilica Gamma at Nikopolis®® (tripartite) and the Basilica at et-Tabgha®
(tentative continuous). On the other hand, the most comparable and nearby
example 1s the transept basilica E at Sagalassos in Pisidia, which bears strong
resemblances to the Church at Kizilli in terms of its main design, including the
projection ratio of the transept, and the proportion between the transept and the
nave. At Basilica E, the nave colonnades terminate where the transept arms begin
to project. Although no division was reported, Basilica E is considered to have a
tripartite transept™. With respect to the Church at Kizilh, both a tripartite and a
continuous types are possible, while as the transept arms project outwards only
slightly, the design of the basilica does not enable the inclusion of any of the two
Ccross types.

Evaluation (Figs. 1-8)

The examples examined above have enabled us both to review the scattered
data on the transept basilicas in Anatolia and to ascertain their characteristics
holistically. As mentioned, the vast majority of the Anatolian transept basilicas are
located on the southern Mediterranean coasts of Anatolia. I have documented
21 transept basilicas in this region, only a few of which have been completely

w
N

R. Paribeni-P. Romanelli, “Studii e ricerche archeologiche nell’Anatolia meridionale”, Monumenti
Antichi, Vol. 23, 1914, pp. 269-274; Hellenkemper-Hild, bud., p. 640.

58  Snively, iid., p. 64.
59 Krautheimer, Early Christian and Byzantine Architecture, p. 118.

60 Marc Waelkens, “Report on the 2005 Excavation and Restoration Campaign at Sagalassos”, in
Kazi Sonuglar: Toplantist 28/ 2, Ankara 2007, pp. 327-330, 337; Peter Talloen-Lies Vercauteren,
“The Fate of Temples in Late Antique Anatolia”, in The Archaeology of Late Antique Paganism, eds.
Luke Lawan-Michael Mulryan, Brill, Leiden 2011, p. 368.
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excavated. With 11 examples, Lycia has the largest number of transept basilicas
among the five ecclesiastical provinces.

The first remarkable feature is that the bulk of the transept basilicas are
located within the cities (15 out of 21) rather than in the countryside. Only five
examples were found in rural settlements, at least two or four of which show the
characteristics of ancient villages. The transept seems to have been very rarely or
never preferred by monastic settlements. The same 1s true of the sacred precincts
in the countryside, where only one transept basilica was detected. The urban
examples usually stand within the city walls, except for a few extramural ones. In
some cases, transept basilicas seem to have become isolated from Late Antique
fortifications. They are usually located near or in the core of the city centres,
where the main streets intersect, and the monumental buildings lie. There are
also a small number of examples standing in necropoleis and directly on ancient
cultic sites, including the conversion of Roman temples. Whether in a city or a
rural settlement, the majority of the transept basilicas are the largest or among
the largest ecclesiastical buildings in settlements where more than one church was
built in the Early Byzantine period. Although there are some exceptions where
two transept basilicas are located in a single settlement (only in cities) such as
in Olympos in Lycia, Pergé and Sidé in Pamphylia and Korykos in Cilicia I,

settlements usually contain only one transept basilica.

Some examples are assumed to have had functions such as episcopal/ cathedral,
funereal, memorial, and monastic. However, apart from the transept basilicas
at Olympos in Lycia and at Sidé in Pamphylia that provide solid evidence for
their episcopal functions, none of the examples allow us to determine their exact
original functions with certainty. Nevertheless, the majority of the examples with
abbreviated cross types in Lycia seem more likely to have functioned as episcopal or
cathedral basilicas than the other types. Irrespective of the transept type, a similar
approach may apply for the churches in the countryside. Discussing the existence
of baptisteries in a number of cathedral basilicas in the region, Yildirim et al.
claim that transept basilicas were the main churches of the settlements®. Irom
this point of view, rural transept basilicas may have indeed been the counterparts
of the episcopal or cathedral churches of the cities. On the other hand, although
this suggestion appears to a large extent to be the case for the region in question,

61 Sener Yildinnm-Selda U. Yazici-T. Akar, “The Problem of Function of the Spaces East of the
Apse in Cilician Churches”, Olba, Vol. 32, 2024, p. 96, fn. 29.
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one should be cautious about generalising this phenomenon in the absence of
sufficient data, total number of churches (and their features) in a single settlement
and their precise construction periods®.

No direct link has been established between the transept type and the construction
period. Except for the City Basilica in T16s (abbreviated cross) and the Church cc
in Sidé (continuous), whose construction dates may date back to as early as the
late 4™ century, all the transept basilicas in the region date from the 5" to the 6
centuries.

Regarding the distribution of various transept types on the southern coast of
Anatolia, we observe that the abbreviated cross, continuous and tripartite transept
types are widely distributed. However, no cross type transepts have been attested in

63

the region®. The abbreviated cross type appears to be peculiar to Pamphylia and
in particular to Lycia, where eight or nine examples have been detected. Basilicas
with tripartite or continuous types occur more commonly in Lycia and Cilicia
I compared to Cilicia I and Pamphylia. Additionally, examples with projecting
semicircular exedras, which can be attributed either to continuous or tripartite
types, are documented only in the mountainous hinterland of central Lycia. There
is no firm evidence concerning the presence of the cross type or its abbreviated
version in the countryside where bishops were not ordained. This suggests a
correlation between transept basilica types and the ecclesiastical organization of

the region during Late Antiquity.

The transept basilicas of the region typically exhibit the common characteristics
of ordinary basilical churches. They are usually three-aisled, with or without
a narthex, atrium, and gallery, except for two possible five-aisled examples in
Pamphylia. In Cilicia I the transept basilicas often contain side chambers/
eastward spaces (Okiizlii North Church, Korykos Church G and apparently
Korykion Antron Temple Church and Korykos Cathedral), the characteristic also
found in churches without a transept in the region, while in Pamphylia (Perge
Basilica A and Perge Basilica B) and especially in Lycia (Olympos Church 2/
Episcopal Church and Limyra Episcopal Church) the majority of examples lack

62 Tor instance, although Xanthos contains a transept basilica (the West Basilica), the East Basilica,
with its baptistery and possible cathedra, is considered to be the cathedral/ Episcopal basilica of
the city in the Early Byzantine Period. See the Xanthos West Basilica in this article. We should
also consider the multiple presence of the transept basilicas in some cities.

63 Tor a highly speculative example in Cilicia II see dn. 28.
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side chambers. However, they are usually provided with annexes to the east which
replace the side chambers of Cilicia. Yildirim et al. also draw attention to the fact
that the transept basilicas of Cilicia usually lack “eastward spaces”® (i.c., eastern
passages), which are the extension or sophisticated versions of the side chambers
and functioned as baptisteries or less frequently where the cult of the tomb/ saint
was performed. This observation raises a question of whether some transept
basilicas in the region do not necessitate the eastward spaces since the transept
unit itself may partly have served the purpose of such spaces®. However, on the
contrary, the eastward spaces may indeed not have been indispensable for the
transept basilicas in Cilicia in the presence of other churches with eastern spaces

serving the so-called purposes within the same settlement.

The original pavements of the transepts are poorly understood due to their state
of preservation and lack of excavation. A few partly surviving examples show
that transept units were paved with opus tessellatum mosaics (T16s City Basilica,
Korykos Cathedral, Limyra Episcopal Church) and with opus sectile (probably at
Perge Basilica A and Olympos Church 2), while brick pavements are limited to a
single building (Patara City Basilica).

Because the main walls of the transept basilicas stand only to a height of a few min
the vast majority of examples, it is difficult to determine their original appearance.
Nevertheless, a number of completely excavated or well-studied examples offer
some insights into the superstructure of transept basilicas in the region. As a
rule, the naves of the transept basilicas in the region are suggested to have been
higher than the aisles and covered by wooden gable roofs while the aisles by single
pitched roofs®®. However, their superstructure in transepts differs partly from that
of the west of naos and typically exhibits a few variations of independent or semi-
independent transverse roofing system. For instance, Evcim-Oztaskin proposes
that the transept of Church 2 at Olympos (abbreviated cross transept) in Lycia
must have had a timber gable roof higher than that covering the aisles. They also
suggest that the aisles had galleries which continued into the western edges of

the transept arms®. A very similar design appears to have been employed at the

64 Yildirim-Yazici-Akar, id., p. 98.
65 For such a suggestion see below. For another approach also see Hill, tid., p. 37.

66 For an exceptional roofing system in the naos of Church 4 (abbreviated) at Olympos see Evcim-
Oztaskim, ibid., pp. 140, 150.
67 Eveim-Oztaskin, ibid., pp. 135, 150. For the reconstruction of the Basilica see Yelda Olcay Ugkan,
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Patara City Basilica (abbreviated cross transept) although it is uncertain whether
or not there were galleries extending into the arms of the transept on the upper
level®®. The recently- published 3d model of the City Basilica of T16s (abbreviated
cross transept) differs substantially from those of Patara and Olympos in that
its gable roof covering the nave continues up to the apse and the arms of the
transept are covered completely by independent gable roofs. The crossing of the
transept does not have an independent roof either, aside from the extension of
the roof of the nave®. However, considering the uniform characters of the large
number of reconstruction examples in and outside Anatolia, the 3d model of
the basilica at Tlos seems to be misleading’. Although there are a large number
of well-preserved ordinary basilicas in Cilicia I, the main walls of most of the
examples with a transept unit are not standing enough to provide clues as to the
original roofing systems. Nevertheless, the exceptional example of North Church
at Okiizlii”' (continuous transept), with its east wall still standing to a height of
up to about 12 m, presents special insight into the superstructures of tripartite
and continuous types without projecting arms. According to the reconstruction
drawing based on the visible remains, the transept had a transverse roofing system
and was designed higher than the gallery level. Thus, the transept superstructure
seems to have been built entirely independently of the rest of the church including
the galleries above the aisles and the side chambers™. The other two Cilician
transept basilicas at Korykos, namely the Cathedral (continuous transept) and
Church G (tripartite transept), are not as well preserved as the North Church
to provide a complete picture of their original roofing systems. Hill proposes a
similar design for the Cathedral, suggesting that its transept must have had an
independent transverse roof higher than the galleries. The crossing of Church G

“Bizans Donemi Kazi Clahgmalarma Kent Biitiiniinde Bakmak”, in Tiirkiye'de Bizans Cahymalan:
Yeni Aragturmalar Farklh Egilimler, eds. Koray Durak-Nevra Necipoglu-Tolga Uyar, Tiirkiye Is
Bankast Kiiltiir Yaymlari, Istanbul 2022, p. 60; Oztaskn, ibid., p. 72.

68 Ceylan-Erdogan, iid., p. 207.

69 Korkut-Urano, ., p. 21; Urano, tbid., pp. 24, 37, 40-41.

70 Such reconstructions are assumed especially for tripartite transept basilicas with projecting arms.

See Orlandos, ibid., pp. 173-186; Krautheimer, Early Christian and Byzantine Architecture, p. 34;
Niewohner, Bauwerke in Mulet, p. 398; Koch, ., figs. 5, 11-12.

71 Although well preserved, it is highly speculative whether Church 4 at Kanytélla and the Basilica
at Kogkerli in Cilicia I contain transepts.

72 Hill, ibid., p. 238; Yunus Muluk, Okiizlii Kuzey Kilise Orneginde Erken Bizans Dinemi Kilikia ve Isauria
Transeptli Bazilikalan, Hacettepe University Institute of Social Sciences, Unpublished Master’s
Thesis, Ankara 2006, pp. 26, 33, 39.
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1s also thought to have had a wooden pyramid roof based on the presence of the
arches below”. Albeit speculative, it is important to note that such an assumption
had been already made for some other transept basilicas outside of Anatolia.
The last transept class (CGamarkasi, Muskar, Korba), which belongs to the same
type as the examples of Cilicia I in plan (tripartite or continuous), differs from
its counterparts in terms of its projecting semicircular exedras. Although poorly
preserved, the transept unit of the basilica at Muskar is assumed to have had a
roof at the same level as the nave but higher than that of the aisles, which may
indicate a sort of independent roofing system similar to those mentioned above’.
While it is uncertain whether the crossing of the transept was covered by a higher
roof, it is most likely that the projecting exedras flanking the transept arms were
covered with semi-domes. This should be true for Camarkasi and Korba as well™.
Lastly, some relatively better preserved examples (e.g. Patara City Basilica, Basilica
A and B at Pergé, Church bb at Sidé, and the North Church at Okiizlii), whose
cast walls stand to the height of between 7 and 12 m, testify also to the minimum
height of the transept roofs in the region.

Regarding Anatolian examples outside the southern coasts, at least ten transept
churches have been documented so far. They all date from the 5® to the 6
centuries and are situated to the north and northwest of the southern coast,
spectfically in Lycaonia, Pisidia, Phrygia, Caria and Asia, all of which have direct
interaction with the Mediterranean coasts. The majority of these examples stand
in cities. While the presence of tripartite transepts (such as at Sagalassos in Pisidia
and Hierapolis in Phrygia), a cross transept (?) (Ayasuluk Hill in Asia), and an
abbreviated cross transept (at Miletus in Caria) has been attested, the occurrence
of a continuous transept is uncertain. Although their original functions are
largely unexplored, several examples provide insight into their main features. For
instance, in Sagalassos, where two transept basilicas stand, Basilica E was built
on a Roman sacred precinct and converted from a temple, while Basilica E1,
associated with the city’s cemetery, is extramural and the largest church. Similarly,

73 Hill, ibed., pp. 118, 128, 130.

74 Reconstructions of some basilicas whose transept designs bear similarities to those at Camarkast
and Muskar contain a roof above the nave running up to the apse and the roofs of the transept
arms are independent of both that of the nave and the aisles. Such a reconstruction is not true
for all examples but indicate that some transept units may not have completely an independent
transverse roofing system. For the examples see Orlandos, ., p. 179; Koch, ibid., figs. 11-12.

75 Grossmann-Severin, Friihchristliche und byzantinische Bauten, p. 28; Altripp, ibid., p. 81; Kolb, iid., p. 392.
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the transept basilica in Miletus is located on a cemetery outside the city walls.
Lastly, the Church of St. John on Ayasuluk Hill is situated on the tomb of John
the Evangelist and functioned as a memorial basilica. Hence, despite many
uncertainties about their function, these examples share common similarities with
those on the southern coast: they are usually located in urban environments and
three-aisled. The tripartite transept is more common than the other types, while
the cross type remains exceptional. Additionally, the abbreviated cross type was

not found in the countryside, as observed on the southern coast’™.

Numerous transept basilicas across Anatolia demonstrate that they usually served
different functions, rather than displaying a common particular function or
a liturgy. The same is true for the wider geographical area of Late Antiquity.
Although some examples from outside Anatolia have been associated with
functions such as monastic, funereal, pilgrimage, cultic, and episcopal based on
reliable data, most examples do not provide any clue as to their original character.
Regarding the possible function of the transept unit itself, several elements are
assumed to have played a role, including the enlargement of the sanctuary to
provide a larger space for both the clergy and, if any, the relics to be displayed.
Additionally, while some scholars suggest that the arms of the transept may have
functioned as a kind of pastophoria, others argue that these flanking units seem
more related to an interaction point at which the congregation can present their
offerings, venerate the relics, and perhaps receive communion during the liturgical
services celebrated on certain holy days”’. Nevertheless, these suggestions are not
universally applicable and may vary depending on the different types of transepts.
Therefore, I would like to conclude by examining the possible functions of some
basilicas on the southern coasts of Anatolia, considering their transept types.

Firstly, aside from the possibility that the majority of the examples with an abbreviated
version of the cross type, which occur only in Pamphylia and particularly Lycia, may
have functioned as episcopal or cathedral basilicas, all the excavated examples of this
type share one more remarkable common feature: The intercolumniations of both
the central naves and the transepts of Patara City Basilica™, Tlos City Basilica™,

76  For the references see fn. 16.

77 Kirsch, ibid., p. 148; Krautheimer, “The Transept in the Early Christian Basilica”, p. 20; Stein,
id., p. 69.

78 Geylan-Erdogan, bid., p. 206.
79 Urano, “History of the Episcopal Church of Tlos”, pp. 49-50.
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Olympos Episcopal Church® and Pergé Basilica A* were closed by parapets in the
Early Byzantine period, apparently in order to control the movement of laypeople
during the rites celebrated on holy days including the eucharist. Whatever the
exact reason, considering their urban and possible cathedral-related character,
such a disposition indicates some specific liturgies that may, on some occasions,
require a more crowded clergy and/ or segregation of the congregation. In this
case, both the nave and the broad central transept may well have fulfilled the need
for an uninterrupted procession. One of such rites must have been relevant to the
baptismal liturgies which are known to have been celebrated on specific days in the
Early Byzantine period including the Easter Vigil, Pentecost, Christmas, Epiphany,
and the Lazarus Saturday. The presence of the baptisteries at the recently excavated
basilicas of Tlos (City Basilica), Olympos (Church 2) and Sidé (Church cc)®, all of
which bear the characteristics of cathedral/ episcopal churches, may well indicate
the occurrence of such liturgies, based on the widely accepted rule allowing only the
bishops to preside over the baptismal liturgy in cathedrals/episcopal churches where
they are ordained®.

Secondly, the transept basilicas with semicircular projecting exedras (Camarkasi,
Muskar, Korba) situated only in the highland region of Lycia may have served
an additional specific function. This sub-transept type can be classified into two
types. The first group, featuring a cross type, is rarely and almost exclusively found
in North Africa™. In addition, their exedras are large enough to accommodate
crowds of pilgrims. As mentioned above, the second group is spread over a wide
geographical area and bear strong resemblances to those in Lycia regarding their
transept types (tripartite or continuous) and slightly projecting small exedras. The

80 Gokgen Kurtulug Oztaskin-Sinan Sertel, “Olympos Piskoposluk Kilisesi'ndeki Nef Ayirimi
Diuizenlemeleri ve Levha Yam Uygulamasi”, Adalya, Vol. XX, 2017, pp. 358, 362.

81 Tiryaki-Uzbek, ibid., p. 693.
82 Especially the basilicas at Olympos and Side, whose episcopal functions are well-documented,

demonstrate their sophisticated liturgical design with independent baptisteries directly connected
to the aisles. For the plans see Yildirim, ibid., fig. 11 (Side); Oztaskin, ibid., fig. 5 (Olympos).

83 This is a common practise in the cities of the Early Byzantine period, albeit not indispensable.
As for the countryside, baptismal liturgy were usually celebrated by priests in the Early Byzantine
period. For the general information, baptismal liturgies, settlements with more than one
baptisteries and the exceptional examples see Olof Brandt, “Baptistery”, The Eerdmans Encyclopedia
of Early Christian Art and Archaeology, Vol. 1, Michigan 2017, pp. 161-163. For a similar approach
also see Aydin, “Kilikya ve isaurya’daki Trikonkhos Planli Yapilar”, p. 4; Oztaskin, ibid., p. 58;
Yildirim, ibid., p. 121.

84 Grossmann, “Early Christian architecture in Egypt”, pp. 115-116.
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% and in the

projecting exedras of some basilicas such as the ones in Israel®, Cyprus
Balkans® that represent the second group are known to have contained burials and
relics. Hence, the same may be true of Lycia based on both these common stylistic
features and also the travels of Nicholas: If the sites of Tragalassos/ Trebendai
and Kroba, which Saint Nicholas of Sion saw as part of his “holy shrine” visit, are
indeed relevant to the original toponyms of Muskar and Korba, then the Lycian
examples may well have had a memorial character as well®. There are at least two
more transept basilicas in the region which are associated with a similar character.
Both are apparently located on the former sacred precinct of Olympos in Lycia
(Church 2 and Church 4) and feature the abbreviated cross transept®. The spot
of possible relic veneration is connected to the chambers abutting the outer walls
of the basilicas rather than to the transept itself. Therefore, unlike the transept
basilicas with semicircular projecting exedras, these independent chambers do
not point to a direct relationship between the transept unit and burial/ relic, but
support the idea that some examples may have had an additional function of the
cult of the tomb/relic in the most general sense.

Conclusion

Whether transept basilicas were constructed for a specific functional reason has
been heavily debated. Although some scholars in the early 20" century attempted
to attribute a uniform character to the transept churches based on a few examples,
it is now evident that they do not primarily serve a common specific function.
However, it 1s almost unquestionable that the primary purpose was to provide a
space for both the congregation and the clergy around the sanctuary. This holds
true for the transept basilicas of Anatolia.

This first comprehensive study on Anatolia indicates that the transept is a
phenomenon of the western and particularly the southern coasts, while the

85 Vincent Michel, “Furniture, Fixtures, and Fitting in Churches: Archaeological Evidence from
Palestine (4"-8" c.) and the Role of the Diakonikon”, in Objects in Context, Objects in Use: Material
Spatiality in Late Antiquity, eds. Luke Lawan-Ellen Swift-Toon Putzeys, Brill, Leiden 2007, p. 600.

86 Eline Procopiou, “The Excavation at Akrotiri-Katalymata ton Plakoton 2007-2014”, in Med:eval
Cyprus: A place of Cultural Encounter, eds. Sabine Rogge-Michael Grinbart, Waxmann, Miinster
2015, pp. 191-199.

87 Curdié, ibid., pp. 155-157.

88 We should also consider the possibility that the conchos may have served as pastophoria or choir.
See Ayse Aydin, “Kilikya ve Isaurya’daki Trikonkhos Planh Yapilar”, Adalya, Vol. VIIL, 2005, p. 250.

89 Oztaskin, ibid., p. 58; Cooragan, ibid., p. 151; Eveim-Oztaskin, ibid., pp. 135-136, 140, fn. 14.
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liturgy 1s unlikely to be the sole determining factor in the type of transept. Rather,
regional choices have been instrumental in the decision-making process.

Several common features were identified on the southern coasts. In summary,
they can be characterized as usually the largest churches of the settlements. They
are mostly found in urban areas and rarely in the countryside. Although a few are
considered to have functioned as a memorial or funerary church, no monastic
character was identified with certainty, and it seems likely that the majority of the
examples served as ordinary parish churches. The cruciform layout must have
conveyed a symbolic message in basilicas with projecting transepts, attributed to
the Trinity and the cross. This symbolism was undoubtedly more pronounced in
Medieval Western churches with prominent projecting transepts, which regained
popularity during the Carolingian, Romanesque, and the Gothic periods. Although
transepts played a significant role in church planning during these periods, they
exhibited diverse characteristics, and their functions continued to vary similar to
their Late Antique predecessors.
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Fig. 1: Transept basilicas on the southern coast of Anatolia

(by Kyle Brunner-Org¢un Erdogan).
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abbreviated cross transept
o - Tl Intramural. Outside the Late Antique  coonal {7 244 half of the
Patara city City Basilica fortification. episcopal (?) 5 century
Xanthos city West Basilica Intramural. - 5% century
= : " - intramural. Outside the Late Antique . Late 4%- mid
C . ?
. cty City Basilica fortification. Former sacred precinct. episcopal (?) 5" century
Church 2/ 3 ; . 0T
Olympos city Episcopal unwalled part of the.uty. Former episcopal 2 ‘Pdlf of the
Church sacred precinct. 5% century
. Church 4/ Ciralt unwalled part of the city. Former st g
Olympos city Beach Church sacred precinct (?). B centuries
Perge city S(?l?tsk;lglam?éh Intramural. - 5% century
_ . Basilica B/ . sthgh
3
Perge city North Church Intramural. episcopal (?) centuries
th_gth
Side city Church bb Intramural. - S 6.
centuries
continuous transept
L . Church cc/ . late 4"- early
Side city Church 1 Intramural. episcopal 5 century
th,
Okiizlii rural settlement | North Church Unwalled. . 13131 5% early
6" century
Korykos city (él:ll‘:e:gr/:l/ Intramural. - 5 century
Korykion . N late 5%
“Antron sacred precinct Temple Church Unwalled. - century
tripartite transept
L . Episcopal Intramural. Within the Late Antique ol (0 5% early 6%
Limyra ‘ city ‘ Church fortification. episcopal (?) century
_ - . . late 5%- mid
Korykos ‘ city ‘ Church G ‘ Extramural. ‘ - ‘ 6" century
. Church of the . late 5"- early
3
Anazarbos ‘ city ‘ Apostles ’ Intramural. ‘ episcopal (?) 6" century

Fig. 2: List of the transept basilicas (1-15) (author).
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abbreviated cross transept
. . abbreviated cross . 5t 6t
| Aperlai city Lower Church | Intramural. ‘ © episcopal (?) century
continuous or tripartite transept
- arti o oh
Phasglis city Acropolis Church I Intramural. tripartite or - 56
continuous century
Camarkasi rural settlement/ Camarkast Unwalled. trip a}'tlte or - 6% century
monastery continuous
Muskar rural settlement Muskar Unwalled. continuous (?) - 6™ century
Korba rural settlement/ Korba Unwalled. tnpamte or monz{stlc or 6™ century
monastery continuous cultic (?)
Cmm— h_ g
‘ Kizilly fortress Kizilli Intramural. tripartite or ‘ - ‘ -6
continuous century

Fig. 3: List of the transept basilicas with unclear type of transept (16-21) (author).
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Abbreviated Cross transept

JLG. - B

Patara City Basilica

Tlos City Basilica
(Ceylan-Erdogan, ibid, fig. 3)

(Korkut-Urano, ibid, fig. 19)

Xanthos West Basilica

Olympos Episcopal Church
(Leveque, :bud., fig. 114)

(Oztaskin-Sertel, ibid., fig. 1)

Olympos Church 4

Perge Basilica B
(Evcim-Oztaskan, ibid, fig. 8)

(Grossmann, “Zur Typologie des Transepts”, fig: 5)

i iy y
I hoe H
b cmewmew=g me}
Side Church bb Perge Basilica A

(Mansel, ibid., map. 1) (Rott, ibid, fig. 19)
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Fig. 4: Schematic plans of the abbreviated cross types in the region.
All the plans are redrawn and rescaled by Aslihan Erdogan-Or¢un Erdogan.
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Continuous Transept

e o o

| | ——

Korykos Church A (Cathedral) Side Church cc
(Hill, ibid., fig. 17) (Mansel, ibid, fig, 299)

1
S R ]
Korykion Antron Okiizlii North Church
(Bayliss, ibid, fig. 110) (Eyice, “un site byzantin”, fig. d)

Tripartite Transept

Limyra Episcopal Church Korykos Church G
(Peschlow, “Die Bischofskirche”, fig. 1) (Hill, sbid., fig. 18)

o

Anazarbos Church of the Apostles
(Hill, ibid., fig. 5)

[ N B BN B "
(6] 10 20 30 40 50 60 70 80 90 100 m

Fig. 5: Schematic plans of the continuous and tripartite types in the region.

All the plans are redrawn and rescaled by Aslihan Erdogan-Or¢un Erdogan.
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Basilicas with Unclear Type of Transept
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(Mergen, “2014 Yil Calismalar1”, fig. 9)

Camarkasi
(Grossmann-Severin, “Friihchristliche
und byzantinische Bauten”, fig. 37)
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Fig. 6: Schematic plans of the basilicas with unclear type of transept in the region.

All the plans are redrawn and rescaled by Aslihan Erdogan-Or¢un Erdogan.
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Abbreviated Cross transept

F&
ey

Transept with projecting exedras

 a

Fig. 7: Hypothetical reconstructions of the transept basilicas. Possible variations of the

abbreviated cross transept and transept with projecting exedras in the region
(by Aslihan Erdogan-Or¢un Erdogan).
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Tripartite or Continuous transept

Fig. 8: Hypothetical reconstructions of the transept basilicas. Possible variations of the

tripartite or continuous transept in the region (by Aslihan Erdogan-Or¢un Erdogan).
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Abstract

While Shamanism predominantly shaped the spiritual life of the Ancient Tirks,

Buddhism, as the first religion to spread among them, also exerted a significant

influence in later periods. Although Buddhism waned among the ancient Tirks and

the Kyrgyz, it left traces within the boundaries of Turkestan, eventually fading among

the contemporary Kyrgyz. The Buddhist inscriptions discovered in the Tian-Shan
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region and the beliefs associated with Buddhism in Kyrgyz history have been relatively
understudied until recently. The introduction provides a brief history of Buddhism’s
expansion into Central Asia. Based on the first-hand sources, its dissemination among
the Tirk and Uyghur States and the information about the influence of this religion
on other communities and the Kyrgyz were examined through comparative research.
The first section explores Buddhism’s decline following Islam’s spread in Turkestan,
as documented in Diwan Lughat al-Turk by Mahmud Kashgari. The second section
examines the development of Buddhism in Central Asia and the Junghars’ (Qalmuq)
aspirations to conquer Turkestan. In conclusion, this article offers a comparative
analysis of written sources concerning Kyrgyz history, tracing the key phases of
Buddhism’s influence on Kyrgyz people and Kyrgyzstan. Lastly, the study delves

EEINNY3 EEINNT3

into the etymological origins of terms like “Manas”, “qut”, “chatyr”, “cherik” and
“eshtek” suggesting their Sanskrit roots through Buddhism in the culture and spiritual

beliefs of Kyrgyz, shedding light on the preservation of ancient beliefs of the Kyrgyz’s.

Keywords: Buddhism, Burkan, Manas, chadyr, lama, qut.
Oz

Eski Tirklerin manevi hayatim agirhikli olarak Samanizm inanca sekillendirirken,
aralarinda yayilan ilk din olan Budizm de sonraki donemlerde énemli bir etki yarat-
mistir. Budizm eski Tirkler ve Kirgizlar arasinda azalmig olsa da Turkistan sinirlart
igerisinde izler birakmis ve nihayetinde ¢agdas Kirgizlar arasinda da kaybolmustur.
Tann Daglan eteklerinde kesfedilen Budist yazitlart ve Kirgiz tarthinde Budizm ile
iligkilendirilen inanglar yakin zamana kadar nispeten az incelenmigtir. Makalenin girig
bélimiinde Budizm’in Orta Asya’ya yayilmasiin kisa bir tarihi verilmektedir. Birinci
el kaynaklara dayanarak, Kok Tturk Kaganliklar: ve Uygur Kaganligi arasinda yayil-
mast ve bu dinin diger topluluklara ve Kirgizlara etkisi hakkindaki bilgiler mukayeseli
aragtirmalarla incelendi. Birinci béliimde, Kasgarh Mahmud™un Divanii lugate’t-Tiirk
adli eserinde de goruldigi gibi, Islam Dini’nin Tiirkistan topraklarinda yayilmasimin
ardindan Budizm’in gerilemesi incelemeye ele almmustir. Ikinci béliimde, Budizm’in
Orta Asya’daki geligimini Cungarlarin (Kalmuk) Turkistan topraklarim fethetme ar-
zulariyla baglantili olarak ele almaya ¢alisilmigtir. Sonug olarak bu makale, Budizm’in
Kirgizistan’daki ve Kirgizlardaki etkisinin ana agsamalarinin izini siirerek, Kirgiz tari-
hine iligkin yazil kaynaklarin karsilagtirmali bir analizini sunmaktadir. Galismada son

EP I3 CEIN13

olarak “Manas”, “kut”, “catir”, “cerik”, “estek” gibi terimlerin etimolojik kokenlerini

aragtirarak, bunlarin Sanskritge kéklerinin Budizm aracihigiyla Kirgizlarm kiltiirtinde
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ve manevi inanglarinda bulundugunu 6ne siirtiyor ve Kirgizlarin eski inanglarinin ko-

runmasina 1tk tutulmustur.

Anahtar Kelimeler: Budizm, Burkan, Manas, ¢atir, lama, kut.

Introduction

Buddhism is one of the oldest religions in the world, originating in the 6®-5"
centuries BC. The region of its origin is considered to be Northern India, and its
creator, Siddhartha Gautama, better known as Shakyamuni Buddha (Enlightened One),
preached dharma - the unique laws of existence. In the first century BC, there was
a division of Buddhism developed in two directions represented by two different
groups: Hinayana (Small Vehicle) and Mahayana (Great Vehicle). Subsequently, a
third trend of Buddhism - Lamaism or Vajrayana (Tantric Buddhism or Diamond
Vehicle), which originated in the territory of Tibet in the 7" century AD, was
singled out. At the early stages of the spread of Buddhism in Central Asia, the
Mahayana current had priority, whereas since the Mongol invasion, and especially
during the period of domination of the junghgar Khanate (1635-1757), a third
current, Lamaism, came to the fore.

A distinctive feature of Buddhism is the rejection of the eternity of the soul and the
omnipotence of God. The foundation of this religion was the Four Noble Truths:
1. The truth of the unsatisfactoriness (dukkha); 2. The truth of the cause of the
unsatisfactoriness (samudaya); 3. The truth of the cessation of the unsatisfactoriness
(mirodha); 4. The truth of the way leading to the cessation of unsatisfactoriness
(marga)." According to the Buddhist worldview, life is a continuous progression
toward death, followed inevitably by rebirth.

Based on this, the present article examines the influence of Buddhist philosophy
on the worldview and daily life of the Kyrgyz people in the context of the history
of the spread of this world religion in Central Asia during the medieval period.

Historical Background

In the middle of the 2™ century, the Kushan Empire expanded into Central Asia
and reached Kashgar, Khotan, and Yarkend in Tarim Hollow, modern Xinjiang.
As a result, cultural exchanges expanded significantly, and Buddhist missionaries
from India began ascetic activity in the southern and southwest regions of Central

1 Encyclopedia of Buddhism, Vol. 1 A-L, Robert E. Buswell, Jr., Editor in Chief, Macmillan Reference
USA™, Thomson&Gale™ 2004, p. 296.
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Asia, where they especially distinguished themselves by their translation of the
Buddha canonical texts into local languages. From Central Asia, the teachings
of the Buddha, together with the ideas and works of Indian and Central Asian
scholars, artists, and craftsmen, spread to Eastern Turkestan and further to the
Fast, enriching the material and spiritual culture of Central Asian peoples®.

During the years of Tibetan domination in Eastern Turkestan in the 8" and 9™
centuries, Buddhism became firmly established in Tibet. The Tibetans were able
to get acquainted with the most prominent Chinese Buddhist center in Dunhuang
and learn about the organization of library work and reproduction of Buddhist
texts. In about the same period, there was a penetration into Eastern Turkestan
and South Siberian Kyrgyz, which already in the 8" century appeared in areas
north from Kuku-Nor and north-east of Tibet among Tuyuhun tribes in the area
of Khaza®. In the second half of the 9" century, Kyrgyz managed to establish
their control over the town Penchul for a while, located at a place corresponding
to the present Uch-Turfan* The Kyrgyz ancestors also seem to have first become
acquainted with the basics of Buddhism here.

Some information about the Yenisei Kyrgyz’s introduction to the Indo-Buddhist
culture in their historical homeland in Southern Siberia is provided by the
monuments of material culture. So, in Tuva, on the lands of the former Uighur
(81-9™ centuries), then Kyrgyz (9"-10" centuries) Khaganates, as well as in
Mongolian time there were Buddhist temples with square halls and monumental
sculptures of Buddha and bodhisattvas, chapels and pagodas, pictures of deities
painted on rocks, which were revered by the Kyrgyz who lived there along with
Mongols and Buryats. This reverence for the Indian gods was preserved among
the Kyrgyz in the following centuries’. As written monuments of the ancient

2 Vostochnyt Turkestan v Drevnosti ¢ Rannem Srednevekovye, Pod Redaktsiei B.A. Litvinskogo, Nauka, Mos-
kva 1992, p. 427; Konuralp Ercilasun, Ching Hanedan: {amaninda Kaggar (19. Yiizyl Bagima Kadar),
Ankara University Institute of Social Sciences, Unpublished PhD Thesis, Ankara 2003, p. 24;
Xavier Trembley “The Spread of Buddhism in Serindia: Buddhism among Iranians, Tocharians
and Turks before the 13" Century”, The Spread of Buddhism, ed. Ann Heirman and Stephan Peter
Bumbacher, Leiden-Boston 2007, pp. 75-129.

3 Frederick Thomas, “Tibetan Documents Concerning Chinese Turkestan II: The Sa-cu Region”,
Journal of the Royal Asiatic Soctety, Cambridge University Press, 1927, p. 817.

4 Vasiliy Barthold, Sochinenipa, Tom II, Ch. 1, Nauka, Moskva 1963, p. 492.

5 Valentina Goryacheva, Gorod Zolotogo Verblyuda (Krasnoregenskoye Gorodishe), 1lim, Frunze 1988, p.
39.; Hayrettin Erkog, “Pre-Manichacan Beliefs of the Uyghurs II: Other Religious Elements”,
Journal of Religious Hustory, Vol. 47/No. 4, December 2023, pp. 586-587.
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Kyrgyz show, during the same period Buddhist motifs appeared in the Kyrgyz
epitaphs on Yenisei steles’.

In this regard, of great interest is the report of the Persian author of the 11"
century that “... The Kirghiz, like the Hindus, burn the dead and say: fire is the
purest thing, everything that falls into the fire is purified””. Although the ritual
cremation of the dead by the Kyrgyz of South Siberia existed much earlier before
the spread of Buddhism in that region, GardizT’s reference to the connection of
this tradition with the Hindus hints at the possibility of a certain influence of
Buddhism on the culture of the Kyrgyz in 9"-10" centuries when they came to the
wide expanses of Central Asia, including the East Turkestan region®.

The cult of Zoroastrianism was very developed in Central Asia before the advent
of Buddhism, so the Indian religion was closely intertwined with the Iranian belief
in fire-worshippers. Common traditions with Zoroastrianism were found in the
Hinayana trend of Buddhism, which flourished in Bactria, Sogdiana, and Kucha.
According to experts, Buddhist missionaries were probably active in Mongolia
already in the era of Rouran Kaganate®, which adopted a mixture of Khotanese
Buddhism, strongly influenced by Iranian culture and Zoroastrianism'.

In the middle of the 6" century, the Rouran Kaganate fell to the onslaught of the
Kok Tirks. New rulers of Central Asia have kept the religion which they have
found within the limits of the conquered state. At the same time, Buddhist temples
appeared in the territory of the Turkic Khaganate, where many Buddhist texts
were translated into the ancient Turkic language. In the earliest monument of the
Turkic statehood, the Sogd speaking Bugut inscription, the Taspar-Khagan created
“a great new Sangha”, 1. e. the Buddhist community. According to Turkolog S. G.
Klyashtorny, in Buddhism, the Turk khagans saw a form of a universal religion
that could help to create an ideological community in a power very heterogeneous
in its ethnic composition'".

6  Firaya Arslanova-Sergey Klyashtorny, “Runicheskaya nadpis’ na zerkale iz verhnego Priirtysh-
ya”, Tyurkologicheskiy Sbornik, 1973, p. 315; Vostochnyi Turkestan., p. 339.

7 Vasily Barthold, Sochineniya Tom VIII, Nauka, Moskva 1973, p. 48.

8 Anvarbek Mokeev-Amantur Zhaparov, “Evolyutsiya Pohoronnyh Obryadov Kyrgyzskogo Naro-
da”, Vestnik Tomskogo gosudarstvennogo universiteta. Istoriya, NO. 75, pp. 148-156.

9 Tibor Porci6, “Turkic peoples of Central Asia and Buddhism”, Mongolica Pragensia 15. Linguistics,
Ethnolinguistics, Religion and Culture, Vol. 8/No. 2, 2015, p. 19.

10 Xinru Liu, “Silk Road Legacy: The Spread of Buddhism and Islam™, Journal of World History, Vol.
22/No. 1, March 2011, pp. 55-81.

11 Sergey Klyashtorny, “Drevnetyurkskaya Pis’'mennost i Kul'tura Narodov Tsentral’'noy Azii”,
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The first steps for the official introduction of Buddhism into the religious practice
of the Turks were made by Mukhan-khagan (553-572)'2. However, only Taspar-
khagan gave the Buddhist mission a scope that could provide supporters of this
religion with cultural and political priority in the Khagan’s stakes. Under him,
Sogdians translated into the Turkic language and wrote down separate sutras'®.

Research drew attention to the role of the ruling elite of nomadic people in Eurasia
in the spreading of world religions in the steppe. In this regard, A. Khazanov
notes that the transition of ordinary nomads to a new universal religion occurred
only after its adoption by the nomadic elite, which required quite a long period
and, as a rule, was accompanied by sharp internal strife on religious grounds'*.
This can be illustrated by the example of the ideological struggle between the
ruler of the Second Eastern Turkic Khaganate Bilge-Khagan, and his wise
counselor, Tonyukuk, regarding the spread of Buddhism among the nomadic
Turkic tribes. From foreign policy considerations, the Bilge-Khagan supported
the patronage of the Buddhist monks from China, while Tonyukuk believed that
Buddhism did not correspond to the military spirit and lifestyle of the nomads and,
therefore, could not be a basis of the state.”. In this case, Bilge-Khagan followed
the reasonable advice of Tonyukuk, and the dispute was resolved peacefully; at
the same time, Buddhism began to take root in the Western Turkic Khaganate,
where the process of transition of Turkic tribes to settled and urban life under the
influence of numerous colonies of Sogdian population was underway. The origin
and development of Old Turkic stone balbal sculpture were greatly influenced
by canonized images of Buddhist art, which largely had prevalence, primarily in
Sogdian art. According to archaeologists, the ancient Turkic pictorial canon has
its roots in Buddhist iconography, where each gesture has a certain meaning'®.

Tyurkologicheskyj sbornik, 1973, p. 263; Vostochnyt Turkestan, p. 339.

12 Hans-Joachim Klimkeit, “Buddhism in Turkish Central Asia”, Numen, Vol. 37/Fasc. 1 Jun., 1990,
1990, pp. 53-69.

13 Sergey Klyashtorny and Vladimir Livshits, “Sogdiyskaya Nadpis’ iz Buguta”, Strany i Narody Vos-
toka, Vol. 10, 1971, p. 140.

14 Anatolii Khazanov, “The Spread of World Religions in Medieval Nomadic Societies of the Eur-
asian Steppes”, Nomadic Diplomacy, Destruction and Religion from the Pacific to the Adriatic, Papers Prepared
for the Central and Inner Asian No. 1, ed. Michael Gervers and Wayne Schlepp, Toronto 1994.

15 Petr Dashkovskiy, “Slujiteli Kul’tov u Tyurok Tsentral’noy Azii v Epohu Srednevekovya”, Izvestiya
Altayskogo Gosudarstvennogo Universiteta, 4-1(64), 2009, p. 68.

16 Vladimir Kubarev, Drevnetyurkskie Izvayaniya Altaya, Nauka, Moskva 1984.
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The Influence and Traces of Buddhism on the Traditional Beliefs of
Turkestan

There is no consensus among the researchers as to the main agents of Buddhism in
Semirech’e (present-day southeastern Kazakhstan and northeastern Kyrgyzstan,
a translation of the Tirks Jetisu “seven rivers”). Some scholars suggest that
Buddhist pilgrims from Northern India played a major role in this, while others
give preference to the Sogdian colonies along the Great Silk Road. We believe
that this role played more, argued the opinion of T. K. Mkrtychev, who believes
that the victory of Arabs over the Chinese in the battle of Talasin 751 had a fatal
importance not only for the Chinese policy in the Western region, but also for a
large Buddhist community in Sogd"".

In spreading Buddhist culture to the north and west, the Chinese authorities
tried to use various means. In this respect, the following news from the Chinese
sources is of some interest. According to the desire of one of the Turk khagans,
the emperor of Northern Qi ordered a Buddhist monk to translate into the Turkic
language the “Nirvana sutra” and to distribute its translation among the Turks
in order to facilitate converting them into Buddhism in 574'®. As can be seen,
the religious propaganda among Turks was carried out not only by missionary
way, but also through the translated literature compiled obviously in Sogdian and
Turkic languages at the request of literate representatives of the political elite of
the Turkic Khaganate.

After the 7" century, when Muslim Arabs came to the region, Buddhism gradually
began to lose its position, giving way to Islam. With time, when Islam became the
state religion in the Qarakhanid state in the mid-10" century, the rulers of this
Khaganate launched a holy war against the infidels (gazavat) of the nomadic tribes
living in the east of Semirech’e, as well as the Uighur-Buddhists of Beshbalyk
region with the center in Turfan (Kucha) city. Some details of this war are given
in the work Diwan Lughat al-Turk by Mahmud Kashgari, according to which the
Qarakhanid armies made campaigns to the Minglak region and to the town of
Qatun Sim located on the border of the Tangut state. According to the author,
during these campaigns, Kocho city was taken and Uighur Buddhist temples were

17 Tigran Mkrtychev, Buddiyskoe Iskussto Sredney Azii (I-X w.), IKTS Akademkniga, Moskva 2000, p. 42.

18 Dmitrly Vasilyev, Graficheskiy Fond Pamyatnikov Tyurkskoy Runicheskoy Pis’mennosti Aziatskogo Areala
(Opyt Sistemizatsii), Nauka, Moskova 1983, p. 11.
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destroyed'. It seems that it was then that the centers of Buddhist culture in the
Chui and Ili valleys of Semirech’e also declined.

Nevertheless, the centers of Buddhist culture continued to exist in Semirech’e
even during the Mongol period®. In the middle of the 13" century, Guillaume
de Rubruk, the ambassador of Louis IX to the Mongol khan Méngke, reported
about three Buddhist temples in North-Eastern Semirech’e. In these temples,
worship was performed by Uighur-Buddhists*'. As archaeological materials and
written sources show, the revival of Buddhism in Semirech’e in the pre-Mongol
period was associated with the invasion of the Qarakhitai and then the Naiman,
led by Kuchluk, from Mongolia®.

However, the strongest upsurge in the spread of Buddhism in Semirech’e refers
to the short period of rule here of the Naiman prince Kuchluk at the beginning
of the 13" century, who seized power from the Qarakhitai Gurkhan. The author
of the 16%-century work titled 7a@kh-i-Rashidi Mirza Muhammad Haidar, with
reference to Tarikh-i Jahangushay by Juwayni (13" century), describes a fierce
struggle between Kuchluk and Gurkhan of Qarakhitai in which the first gained
a victory. Kuchluk captured Kashgar and Khotan; his tribes settled in Emil and
Qayaliq®. He then forced the inhabitants of these regions to abandon the religion
of Muhammad and choose another religion. Muhammad Haidar writes, “...The

19 Sergey Klyashtorny-Tursun Sultanov, Gosudarstva i Narody Evraziyskih Stepey: Ot Drevnosti k Novomu
Viemeni, Peterburgskoe Vostokovedenie, Sankt-Petersburg 2009, pp. 156-157; Robert Dankoff,
From Mahmud Kaggari to Evliya Celebi: Studies in Middle Turkic and Ottoman Literaturep, Gorgias Press,
Istanbul 2009, p. 27; Resat Geng, Karahanh Deviet Teskildti (X1 Yiigyl) (Tiirk Hdkimiyet Anlayise ve
Karahanhlar), T.C. Ministry of Culture Publications, Istanbul 1981, pp. 58-59; M. E. Zeren, “Con-
ception of God and Universe Among Turks in Buddhism and Islamic Sufism”, Turkish Studies,
Vol. 13/2, Winter 2018, pp. 127-144; Michal Biran, “Islamic Expansion into Central Asia and
Muslim-Buddhist Encounters”, Buddhism in Central Asia III Impacts of Non-Buddhist Influences, Doct-
rines, Edited by Lewis Doney Carmen Meinert Henrik H. Serensen Yukiyo Kasai, Brill, Leiden,
Boston 2023, p. 13-89.

20 Goryacheva, agm., 48; Philip Slavin, “A rise and fall of a Chaghadaid community: demographic
growth and crisis in ‘late-medieval’ Semirech’ye (Zhetysu), circa 1248-1345", Journal of the Royal
Asiatic Society, Volume 33, Issue 2, April 2023, p. 540.

21 Vasiliy Barthold, Sochineniya, Tom V, Nauka, Moskva 1968, p. 108.

22 Michal Biran ets al., “The Kok-Tash Underground Mausoleum In North-Eastern Kyrgyzstan:
The First-Ever Identified Qara Khitai Elite Tomb?”, Journal of the Royal Asiatic Society, Vol. 33/
Issue 3, July 2023, p. 1-33.

23 Konuralp Ercilasun, Ch’ing Hanedan: Samaninda Kdsgar; p. 34-35.
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people chose Chinese clothes”, i. e. Buddhism?!. Apparently, the construction of
the Buddhist temple in Qayaliq also dates to that time®.

According to the information of the author of a Persian language book Montakab
al-tavarik-e Mo ini by Mo‘in-al-Din Natanzi, even in the first half of the 14" century
the ruler of the Chagatai ulus Jenkshi arranged mobile temples in the horde, and
with permission of the Uighur scribes (bahshi) ordered to install images of idols
in all mosques in Maverannahr and Uighuristan®®. He also actively patronized the
Buddhist priests and had relations with the Chinese government”. Reports from
sources about the role of the Uighur bakhshi in organizing mobile idol shrines
in Central Asia and Eastern Turkestan, as well as about Jenkshi’s close ties with
China, clearly show the intentions of this ruler to raise the status of Buddhism in
the region to the benefit of the nomadic elite of the Eastern Chagatai ulus.

Such a religious policy of Jenkshi aimed at raising the status of Buddhism among
other religious confessions in Semirech’e was dictated by the fact that he came to
power after another palace coup in the Chagatai ulus arranged by the nomadic
elite, which resisted the growing influence of sedentary culture and Islamic religion.
Nevertheless, with the passage of time, in the second half of the 14" century, there
was a revival of the religion of Islam in the state of Mogolistan, which included
the territory of Kyrgyzstan, where a significant part of the nomadic Kyrgyz tribes
of that time continued to preserve the ancient beliefs of Shamanism, Manicheism
and Buddhism®.

Only thanks to the active missionary activity of Sufi hermits of the powerful
and ramified Nagshbandiya Order, an attempt was made to end the remnants
of Buddhism and Shamanism in Eastern Turkestan. However, despite the efforts
of devotees of Islam, a certain part of the nomadic population of Semirech’e
remained for a long time under the influence of Buddhism and other traditional
beliefs of antiquity®.

24 Mirza Mohammed Haidar, Istoripa Rashidi, Vvedenie, Perevod s Persidskogo A. Urunbaeva, R.
Decalilovoy, L. Epifanovoy. Otv. red. V. Rahmanov. “Sharq”, Tashkent 2016, p. 396.

25 Barthold, Sochineniya, Tom V, p. 108; Gulmira Muhtarova-Boris Jeleznyakov, “Buddizm Iliyskoy
Doliny XII-nachala XIII v.: O Nahodkah Predmetov Buddiyskogo Kul’ta Na Gorodishe Talgar
I. I. Kopylovim™, Narody ¢ Religiz Evrazii, Tom 26/No. 3, 2021, p. 145-160.

26 Mo‘in-al-Din Natanzi, Montakab al-tavarik-e Mo ni, Edited by Jean Aubin. Tehran 1957, p.112.
27 Barthold, Sochineniya, Tom V, p. 77.
28 Anvarbek Mokeev, Kyrgyzy na Altae i na Tyan-Shane, Bishkek 2010, p.168.

29 Nazira Nurtazina, Islam v Istoriv Srednevekovogo Kazahstana (istoriko-kul’turologicheskoe issledovanie),
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In the hagiographic work of the 16™ century <iyya al-Quiub by Mohammed Avaz,
which describes the missionary activity of the famous Islamic leader Hoja Ishaq
among the Kyrgyz tribes of Tian-Shan, there are noteworthy details, for example,
about the pre-Islamic beliefs of the Kyrgyz. In particular, it is told about the
worship of the Kyrgyz in front of an idol with a human face made of silver and
hung on a tree. Around him were placed other two thousand idols carved from
wood and stone™.

The Influence and Traces of Buddhism on Traditional Beliefs of the
Kyrgyz People

The next stage of the development of Buddhism is connected with the expansion
of the Junghgar Khanate (1635-1757) and the aspiration of Junghgar feudal to
conquer the lands of Kyrgyzstan and Kazakhstan (Figure 1). The Junghgars, being
zealous adherents of the Lamaist trend of Buddhism, began actively building in
the newly occupied territories defensive structures of brick and adobe buildings,
which as a rule were used simultaneously as temples and joss-house (shrine), as
well as living quarters for lamas - representatives of Buddhist clergy®'.

However, judging from the field material collected by the Russian traveler and
ethnographer PS. Pallas among the Qalmags of the Volga region in the second
half of the 18" century and published in his book “Sammlungen Historischer
Nachrichten iber die Mongolischen Volkerschaften”, Qalmaq monasteries
and prayer houses were usually located in portable yurts made of lightweight
structures®.

Farab, Almati1 2000, p. 80.
30  Materialy Po Istorii Kirgizov ¢ Kirgizii, Vyp.1, Otv. red. V. A. Romodin. Nauka, Moskva 1973, p. 183.

31 Irina Erofeeva i dr., Anyrakayskiy Treugol’mik: Istoriko-Geografigeskii Areal 1 Hronika Velikogo Srajeniya,
Daik-Press, Almaty 2008, p. 35.

32 Peter Pallas, Sammlungen Historischer Nachrichten iiber die Mongolischen Vilkerschaflen. Vol. 1-11, gedruckt
bey der Kayserlichen Akademie der Wissenschaften, Saint-Petersburg 1776, p. 154-155, figure 2.
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Figure 1: Map of Junghgar Khanate Figure 2: Qalmaq mobile monastery.
(1635-1757). Source: from the book Pallas.

According to authentic sources, the Junghgar rulers did not limit themselves to
conquering new lands, but at the same time tried to convert to Buddhism the
captured Kyrgyz children by entrusting them to the care of Lamaist monks. The
author of the biography of a major Buddhist religious figure and educator of
the Qalmaq people of Junghgaria Zaja Pandita Sakbon Radnabhadra when
describing the results of another campaign of the Junghgar army led by Tsetsen-
khan in the winter of 1652 against the (burut) Kirghiz of the Tian-Shan states:
“... having conquered the burut, Tsetsen-khan arrived. In this campaign, at the
age of seventeen, Galdamba defeated Yangir khan. In honour of his deceased
mother, Tseten-khan ordered to collect 100 boys, 50 of which he presented to
Hutukhta for initiation into bandi. Others he has presented to Achit Tsorgi and
other lamas, to huvaraks has given in bandi 100 Burut boys from 100 otoks™*.

This interesting fact of an authentic source about attempts to convert to Buddhism
captured Kyrgyz children by the military-political elite of Junghgaria is indirectly
confirmed in the epic “Manas”, where in the story about the childhood of Manas
it is said that the Qalmagq ruler, having heard about birth among Kyrgyz, of an
unusual boy sent people to capture this baby-beast, probably for converting him
to Buddhism®. In one of the epic variants, “Manas”, there is also a story where
a close relative of the epic hero, who remained among Junghgarian Qalmags,
accepts Buddhist religion: “...Usen changed his name, they called him Kozkaman,

33 Radnabhadra, Lunnyi Svet. Istoriya Rabdcam Zaya-Fanditi, Perevod s Oyratskogo G. N. Rumyantseva
1 A. G. Sazykina. Transliteratsiya Teksta, Predisloviye, Kommentariy, Ukazateli i Primeganiya A.
G. Sazykina, “Peterburgskoe Vostokovedenie”, Sankt-Petersburg 1999, p. 37; John F. Baddeley,
Russia, Mongolia, China, Vol. 1, P. CLXVIIIL, Macmillan and Company, London 1912.

34 Manas, Birinchi bolik, 1 kitep, Kyskartylyp biriktirilgen variant, Zhalpy redaktsiyalagan Red.
Bolot Yunusaliyev, Kyrgyzmambas, Frunze 1958.
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he accepted the faith of Qalmags and Burkan, who is in the corner, started to call
him a god”. As it follows from here, in the epos the term Burqgan refers to an idol
made of bronze, which was worshiped by some part of the Kyrgyzs, who accepted
the faith of the Qalmaq people®.

In this regard, it should also be noted that according to authentic sources, as a
result of one of the Galdan-Boshokhtu-khan's campaigns (1678-1697) against
southern Kazakhs, Kyrgyz and urban population of Sayram and Andjjan, held
in 1683 during the battle the son of the Kazakh Khanate’s governor Tauke-khan
was captured and sent by Galdan to Tibet to Dalai-Lama for the purpose of his
conversion into lamaism™.

As the above facts of sources show, the Buddhist monasteries of Junghgaria and
Tibet purposefully took as novices’ children from the captured Muslim population
of Semirech’e for the purpose of spreading Lamaism in Central Asia. The attempt
to spread Buddhism in Kyrgyzstan by the Junghgar military and political elite
and higher clergy was not limited to the education of captured Kyrgyz children
in Lamaist monasteries in the spirit of the Buddhist religion. In the areas of
Kyrgyzstan captured during military operations, the Lamai clergy was active in
perpetuating the main tenets of Buddhist teaching and images of the Buddha by
depicting them on stone boulders and rocks (Figure 3). These inscriptions carved
on the stones contain the words “Om Mani Padme Hum” (Praise to the Jewel in the
Lotus or No grace above the lotus, which literally means- Oh! The pearl in the lotus flower).
On some boulders and rocks, in addition to inscriptions, there are also images of
Buddha. Similar inscriptions and images were found almost everywhere in the
Issyk-Kul and Chui valleys of Kyrgyzstan®.

According to F. Poyarkov, some wealthy Tibetan Buddhists kept professional artels
of lama-sculptors whose duty consisted in wandering around mountains, valleys
and deserts with a chisel, carving the sacred saying “Om mani padme hum” on
stones and rocks everywhere?.

35 Manas, P. Karalaevdin Varianty. Ttz.: A. Zhainakova, A. Akmatalyiev, Turar, Bishkek 2010,
p-253.

36 Materialy Po Istorii Russko-Mongolskih Otnoshenii, Vol. 4, Otv. red. N.F. Demidova, Vostochnaya lite-
ratura, Moskva 2000, p.344.

37 Chetin Zhumagulov, Epigrafika Kirgizi, Vyp 2, Illim, Frunze 1982.

38 Fyedor Poyarkov, “Iz Arkheologicheskih Ekskursii Po Pishpekskomu Uezdu i Po Beregam Iss-
yk-Kulya”, Pamyatnaya Knyjka Semirechenskogo Oblastnogo Statisticheskogo Komitela Na 1898 g, Tom 1I,
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Figure 3: The inscription on the stone with the Buddhist formula “Om mani padme
hum”. Source: Photo by K. Belek.

The long political domination of Junghgars in the northern areas of Kyrgyzstan
and the efforts of Tibetan lamas to spread Lamaist Buddhism among the Kyrgyzs
did not pass without a trace. A small group of Kyrgyzs from among the Kyrgyz
tribes of Munduz, Baaryn, Sarybagysh, Sart, Nayman, Sayak and others, who at one
time adopted Buddhist religion and for religious reasons joined the Junghgars, still
live in Tarbagatai aimag of Xinjiang Uighur Autonomous Region of the PRC™.

However, the efforts of the rulers of the Junghar Khanate and the abbots of the
Lamaist monasteries to spread the religion of Buddhism among the entire Muslim
population of Kyrgyzstan apparently did not bring them tangible results. As the
religious situation in Central Asia in the 17"-19" centuries shows, the Kyrgyz of
Tian-Shan became zealous followers of Khanafi madhhab of Sunni Islam religion
that was reflected in the epos “Manas” where the main hero declares holy war

“gazavat” against Qalmaq of Junghgaria who confessed Lamaism interpretation
of Buddhism.

The presence of religious motifs in the epic tales of the Kyrgyz was first brought
to the attention of V.V. Radlov. In this regard, he wrote that despite their poor
knowledge in the tenets of Islam, they treat non-believers with more fanaticism
than the Kazakhs (Qazaq), and their tales tell of wars for the faith. Such religious
fanaticism of the Kyrgyz is explained by V. V. Radlov, who explains this religious
fanaticism by the fact that they live in close proximity to the infidel Chinese and
Qalmaq, who profess Buddhism™*.

Vernyi 1898, p. 61.
39 Ablabek Asankanov, Ayrgyzy Sindzyana (KNR), Biyiktik, Bishkek 2010, p. 21.
40 Vasilii Radlov, 7z Sibiri, Nauka, Moskva 1989, p. 349-352.
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Nevertheless, as a result of spread of Buddhism in the early history of Kyrgyzstan
and neighboring regions of Central Asia, as well as in the late Middle Ages up to
the mid-18" century, when there was an active promotion of Buddhism among
the Northern Kyrgyz tribes of Tian-Shan, some terms of Buddhist teachings and
certain concepts of socio-economic and cultural nature were reflected in Kyrgyz
language and literature. For example, the Kyrgyz proverb “turmushur eshek
araba, tuulduy kaldyn balaaga™ life is a hard thing, suffering begins at birth reflects the
Buddhist philosophy of birth is a sin.

In popular memory have survived the sayings of the medieval sage and steppe
philosopher Asan Kaigy (Sorrowful Asan, who presumably lived in the second
half of the 14" century), which are in line with the Buddhist compassion for living
beings*'. According to the legend, once when spring frosts accompanied by heavy
snowfalls occurred in the steppe, in his philosophical verses, Asan Kaigy laments
defenseless animals that may die due to severe frost and absence of shelter:
Quyrugu jok, Fuly jok, qulan bayqush gantti eken. Boorunda butu jok, jylan bayqush qantti eken.
“Without a lush tail and mane, what is the position of the poor onagres. Without
the leg on the belly, what is the position of the poor snake?”*.

Scientific literature suggests that the name of the protagonist of the prominent
Kyrgyz epos Manas is derived from the Sanskrit word HY - mind, spirit, strength.
In fact, the etymology of the name Manas cannot be explained through the
resources of Turkic languages. However, it still remains unknown how and when
this Sanskrit word entered the Kyrgyz language as the name of the main hero of
the popular heroic epic of the Kyrgyz people. If the name AManas has something
to do with the teaching of Buddhist religion, it most likely was borrowed by our
remote ancestors at the early stages of the spread of this religion in Central Asia,
which is shown by some ancient place names in Xinjiang (the town of Manas and
the river Manas), the high peak Manaslu in Nepal, and also numerous sacred places
in Kazakhstan and Kyrgyzstan, the names of which are associated with the burial
place or objects and attributes of the epic hero Manas*.

The Kyrgyz language also has a number of words borrowed from Sanskrit or from
terminology of Buddhist teaching: “aruu”: pure, “burqan”: idol, “but’: Buddha, idol,

41 Batma Kebekova, Kyrgyz El Yichylarmn Taryhynyn Ocherkters, T's 1, Sham, Bishkek 2009, p. 496.
42 Togolok Moldo, Chygarmalar Zhyinagy, 1.1, Kyrgyzstan, Frunze 1970, p. 124-126;
43 Anvarbek Mokeev, Ryrgyzy na Altae, p. 104.
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“butparas”: idolater, “bakshy” - Sanskrit “bhikshu”: 1. priest, 2. instructor, “arashan’:
warm spring, “kechil”: Qalmaq monk, “qut’™: 1. iuman figure made of lead or tin - amulet.
2. a small wdol among the Qalmaq people. According to ethnographic materials,
“qut” survived among the Kyrgyz in the sense of a fetus of children and cattle,

as among the Altai people. The “qut”, according to folk beliefs, fell from above

>
through a chimney hole. The Kyrgyz also used this term to refer to idols made
of lead or tin that were kept in the family of the eldest woman*; “sart”: merchant,
“or6”: law, custom, “tGimon”: ten thousand, “manas”: human mind, “manzha’: heel, finger,
“mechin™: 1. monkey, 2. year of the monkey, “misk’: musk, “chatyr” - Sanskrit “chatra’:
1. tent, umbrella, 2. roof, “cherik”: army, “eshtek’: Kshatriya-rider, “laanat”: Buddhist deity,
“lailama™: 1. Dalar lama, 2. deity with the Qalmag people, “ylama’: 1. lama - Buddhists

Lama, 2. the name of a district in the Djumgal area of Kyrgyzstan etc®.

Most of these words, such as “aruu”, “bakshy”, “but”, “manas”, “manzha”,
“mechin”, “misk”, “sart”, “tor6”, “timon”, “cherik”, “eshtek”, obviously were
borrowed already in Ancient Turkic period through Tocharian and Khotan Saka
languages of East Turkistan, which in 8"-10" centuries became a stronghold of
Buddhism in Central Asia. The first Buddhist canonical texts were translated
through these languages into Sogdian and Turkic languages of that time*. At the
same time separate words: “burqan”, “but”, “qut”, “kechil”, “ylama”, “lailama”
connected with Junghgarian Qalmaq and Lamaism, testify about remnants of the
last stage of spread of Lamaism religion in Kyrgyzstan in 17" - first half of 18"
centuries.

Regarding the influence of the Buddhist philosophy of reincarnation (rebirth of
the human soul) on the Kyrgyz worldview, several fairy tale legends describe the
transformation of a living person into an animal for grave sins through curses by
parents or other family members who have been humiliated or insulted by their
children or close relatives.

44 Leonid Potapov, “Umay - Bojestvo Drevnih Tyurkov v Svete Etnograficheskih Dannyh”, Tyurko-
logichesky sbornik, 1972, Nauka, Moskva 1973, pp. 256-286.

45 Konstantin Yudahin, Kirgizsko-Russkiy Slovar’, 'T. 1. Glavnaya Redaktsiya Kirgizskoi Sovetskoi En-
tsiklopedii, Frunze 1985. See the article by Jens Wilkens, “Uyghur Buddhism and the Impact of
Manichaeism and Native Religion: The Case of Religious Terminology”, Buddhism in Central Asia
111 Impacts of Non-Buddhust Influences, Doctrines, Edited by Lewis Doney Carmen Meinert Henrik H.
Soerensen Yukiyo Kasai. Brill, Leiden, Boston. 2023, pp. 90-122.

46 Vostochnyi Turkestan, p.6-31; 157-193.
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For example, the daughter-in-law of two old people because of a family quarrel,
starts secretly feeding her father-in-law and mother-in-law with milk diluted with
water, and when her pranks are discovered, the old men curse the daughter-in-
law; as a result of which she turns into a goat-herder and constantly chirps ‘sutak’
(pure milk). The wayward son of another elderly married couple, after his parents
curse him for his licentious lifestyle, turns into a groundhog who has begun to cry
pitifully in a human voice.”

While the first legend has a purely didactical character, aiming to ensure that
daughters-in-law treat their elderly parents-in-law with respect and perform their
household duties honestly and diligently, the second legend traces its roots to the
era when the ancestors of the modern Kyrgyz consumed marmot meat, which is
a carrier of the bacteria responsible for the deadly plague epidemic. The moral
here is that, since the marmot is believed to have originally been a human who
was transformed into an animal by the curse of his parents, its meat is strictly
forbidden. Thus, in the context of the above-mentioned stages of the spread of
Buddhism among the Kyrgyz, we can note a certain influence of the theory of
reincarnation on the daily life and worldview of the Kyrgyz people, who used this
philosophy in the sphere of folk pedagogy, as well as to prevent the pandemic of
various contagious diseases. In this regard, it should also be noted that Mongolian
people who profess the Lamaist sect of Buddhism use the term gubilpan in the
sense of ‘reborn’, while in the modern Kyrgyz language the word kubulgan means
to change, to transform.*

Conclusion

To summarize the above mentioned, one may note that dissemination of
Buddhism among the Kyrgyz’s and in Kyrgyzstan began in the epoch of ancient
Turkic states, and if in the initial period its propaganda was coming from India
through East Turkestan, then already in the ancient Turkic period the influence of
the Chinese variant of Buddhism has increased. Moreover, along with missionary
activity, distribution through written translations of the canonical Buddhist sutras
into Turkic languages began.

47 Aigerim Dykanbaeva, Ryrgyz Ulamyshtary. Bishkek 2005, p. 346-348.

48 Etimologichaskiy slovar’ mongolskih yazikov. 'T. 3, IV RAN, Moskva 2018, p. 63; Rirgizsko-Russkiy Slovar’.
T. 1. p. 436.
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Despite the gradual weakening of the influence of Buddhism after the active
spread of the religion of Islam in Central Asia in the 8"-11" centuries, the spread
of Buddhist doctrine in Semirech’e during the period of Mongol rule was further
developed to a certain extent. Although during the short-term domination of the
Naiman ruler Kuchluk there were attempts to force the Muslim population to
convert to Buddhism, in general there was no evidence of forcible imposition of
Buddhism in Kyrgyzstan during the early medieval period.

The last stage of active spread of Lamaism relates to the period of expansion of
the Junghgar Khanate into Central Asia in the 17" - first half of 18" centuries
when the strategy of conversion into Islam of the Muslim population of the
region by force of arms and active propaganda among peaceful population met
stiff resistance from the Kyrgyz against the Qalmaq Junghgaria under slogans
of Islam in the form of holy war - gazavat, which in no small measure helped to
maintain Islamic self-identification of the people.

In general, it can be noted that the almost thousand-year history of Buddhism
has left a definite trace in the material and spiritual culture of the Kyrgyz people,
and the current generation should carefully preserve it and use the heritage of
Buddhist teaching wisely to strengthen cultural and humanitarian cooperation of
Kyrgyzstan.

Author Contributions

Conceiving the Study Author-1 (%30) - Author-2 (°%40) Author-3 (%30)
Data Collection Author-1 (%30) - Author-2 (%35) Author-3 (°%35)
Data Analysis Author-1 (%35) - Author-2 (°%35) Author-3 (%30)
Writing up Author-1 (%40) - Author-2 (%40) - Author-3 (%20)
Submission and Revision | Author-1 (%30) - Author-2 (%50) - Author-3 (%20)

The Author(s) declare(s) that there is no conflict of interest / Cikar ¢atigmas
beyan edilmemigtir.

Belleten, Nisan 2025, Vol: 89/No: 314; 79-99



96 Anvarbek Mokeev - Kairat Belek - Nursultan Abdimitalip Uulu

BIBLIOGRAPHY

Arslanova, Firaya, Klyashtorny, Sergei “Runicheskaya nadpis’ na zerkale iz
verhnego Priirtyshya”, Tyurkologicheskiy Shornik, Nauka, Moskva 1973.

Asankanov, Ablabek, Rurgize Sindzyana (ENR), Biyiktik, Bishkek 2010.

Baddeley, John, F., Russia, Mongolia, China, Vol. I. P. CLXVIII, Macmillan and
Company, London, 1912.

Barthold, Vasiliy, V., Sochineniya, Tom II, Ch.1, Nauka, Moskva 1963.
Barthold, Vasiliy, V., Sochineniya, Tom V, Nauka, Moskva 1968.
Barthold, Vasiliy, V., Sochinenzya, Tom VIII, Nauka, Moskva 1973.

Biran, Michal, Shenkar, Michael, Tabaldiev, Kubatbek, Akmatov, Kunbolot
and Kolchenko, Valery, “The Kok-Tash Underground Mausoleum In North-
Eastern Kyrgyzstan: The First-Ever Identified Qara Khitai Wlite Tomb?”, Journal
of the Royal Asiatic Society, Vol. 33/Issue 3, July 2023, pp. 713-745, https://doi.
org/10.1017/51356186322000621

Biran, Michal. “Islamic Expansion into Central Asia and Muslim-Buddhist
Encounters”, Buddhism in Central Asia III Impacts of Non-Buddhist Influences, Doctrines,
Edited by Lewis Doney Carmen Meinert Henrik H. Serensen Yukiyo Kasai. Brill,
Leiden, Boston 2023, p. 13-89.

Dankofl, Robert, From Mahmud Kasgari lo Evliya Celebi: Studies in Middle Turkic and
Ottoman Literatures, Gorgias Press, Istanbul 2009.

Dashkovskiy, Petr, “Slujiteli Kul'tov u Tyurok Tsentralnoy Azii v Epohu
Srednevekovya”, Lzvestiya Altayskogo Gosudarstvennogo Unwersiteta, 4-1(64), 2009, pp.
65-71.

Dykanbaeva, Aigerim, Kyrgyz Ulamyshtary, Bishkek 2005, s. 346-348.

Encyclopedia of Buddhism, Vol. 1 A-L, Robert E. Buswell, Jr., Editor in Chief,
Macmillan Reference USA™, Thomson&Gale™ 2004.

Ercilasun, Konuralp, Ch’ing Hanedam Zamaminda Kdsgar (19. Yiizyl Basina Kadar),
Ankara University Institute of Social Sciences, Unpublished PhD Thesis, Ankara
2003.

Belleten, Nisan 2025, Vol: 89/No: 314; 79-99



Influence and Traces of Buddhism on Traditional Beliefs of the Kyrgyz People 97

Erkoc, Hayrettin L., “Pre-Manichaean Beliefs of the Uyghurs II: Other Religious
Elements”, Journal of Religious History, Vol. 47/No. 4, December 2023 https://doi.
org/10.1111/1467-9809.13005

Erofeeva, Irina, Aubekerov, Bolat, Rogojinskiy, Aleksei I dr. Anwrakayskiy Treugol’nik:
Istoriko-Geografigeskit Areal © Hrontka Velikogo Srajeniya, Dayk-Press, Almati1 2008.

Etimologichaskiy slovar’ mongolskih yazikov. 'T. 3, IV RAN, Moskva 2018, s. 63;

Geng, Resat, Karahanl Devlet eskilati (X1 Yiignl) (Tirk Hakimet Anlayise ve
Karahanhlar), T.C. Ministry of Culture Publications, Istanbul, 1981.

Goryacheva, Valentina, Gorod Zolotogo Verblyuda (Krasnoregenskoye Gorodishe), Tlim,
Frunze 1988.

Haydar, Mirza Mohammed, Istoriya Rashidi, Vvedenie, Perevod s Persidskogo
A. Urunbaeva, R. Djalilovoy, L. Epifanovoy, Otv. red. V. Rahmanov, “Sharq”,
Tashkent 2016.

Kebekova, Batma, Kugiz El Irgilarmun Tarunn Ogerktery, 'T.1, Turar, Bishkek, 2009.

Khazanov, Anatoly, “The Spread of World Religions in Medieval Nomadic
Societies of the Eurasian Steppes”, Nomadic Diplomacy, Destruction and Religion from
the Pacific to the Adnatic, eds. M. Gervers and W. Schleep, Toronto Studies in Gentral
and Inner Asia, No. 1, Toronto 1994.

Klimkeit, Hans-Joachim, “Buddhism in Turkish Central Asia”, Numen, Vol. 37/
Fasc. 1, 1990, pp. 53-69.

Klyashtorny, Sergei, “Drevnetyurkskaya Pis’'mennost 1 Kul’tura Narodov
Tsentralnoy Azii”, Tyurkologicheskiy Sbornik, 1972, Nauka, Moskva 1973.

Klyashtorny, Sergei, Livshits, Vladimir, “Sogdiyskaya Nadpis’ iz Buguta”, Stran: ¢
Narody Vostoka, 'T. 10, Nauka, Moskva 1971.

Klyashtorny, Sergei, Sultanov, Tursun, Gosudarstva ¢ Narody Evrazipskih Stepey: Ot
Drevnosti k Novomy Vrement, Peterburgskoe Vostokovedenie, SPb 2009.

Kubarev, Vladimir, Drevnetyurkskie Izvayaniya Altaya, Nauka, Novosibirsk 1984.

Liu, Xinru, “Silk Road Legacy: The Spread of Buddhism and Islam.” Journal of
World History, Vol. 22/No. 1, 2011, pp. 55-81.

Belleten, Nisan 2025, Vol: 89/No: 314; 79-99



98 Anvarbek Mokeev - Kairat Belek - Nursultan Abdimitalip Uulu

Manas, Birinchi boluk, 1 kitep, Kyskartylyp biriktirilgen variant, Zhalpy
redaktsiyalagan Red. Bolot Yunusaliyev, Kyrgyzmambas, Frunze 1958.

Manas, S. Karalayevdin Varianty, Ttz.: A. Caynakova, A. Akmatalyiev. Turar,
Bishkek 2010.

Materialy Po Istorii Rirgizov @ Kurgiziz, Vyp.1, Otv. red. V.A. Romodin, Nauka, Moskva
1973.

Materialy Po Istorii Russko-Mongolskih Otnoshenyy, 'T. 4. Otv. red. N.F. Demidova,
Vostochnaya literatura, Moskva 2000.

Mkrtychev, Tigran, Buddiyskoe Iskusstvo Sredney Aziw (I-X vv.), IKC Akademkniga,
Moskva 2000.

Mokeev, Anvarbek, Zhaparov, Amantur, “Evolyutsiya Pohoronnyh Obryadov
Kyrgyzskogo Naroda”, Vestnik Tomskogo gosudarstvennogo universiteta. Istoriya, NO. 75,
2022, pp. 148-156.

Mokeev, Anvarbek, Kyrgyzy Na Altae @ Na ‘Iyan-Shane, lzdaniya Kyrgyzsko-
Turetskogo Universiteta “Manas”, Bishkek 2010.

Moldo, Togolok, Chygarmalar Zhyinagy, 1.1, Kyrgyzstan, Frunze 1970.

Muhtarova, Gulmira, Jeleznyakov, Boris, “Buddizm Iliyskoy Doliny XII-nachala
XIII v. O Nahodkah Predmetov Buddiyskogo Kul’ta Na Gorodishe Talgar I. 1.
Kopylovym”, Narody © Religii Evrazii, Tom 26, No. 3, 2021, pp. 145-160.

Natanzi, Mo‘in-al-Din, Montakab al-tavarik-e Mo i, Edited by Jean Aubin. Tehran,
1957.

Nurtazina, Nazira, Islam v Istori Srednevekovogo Kazahstana, Farab, Almaty 2000.

Pallas, Peter, Sammlungen Historischer Nachrichten iiber die Mongolischen Vilkerschafien,
Vol. I-11, Saint-Petersburg 1776.

Porci6, Tibor, “Turkic Peoples of Central Asia and Buddhism”, Mongolica Pragensia
‘1. Linguistics, Ethnolinguistics, Religion and Culture, Vol.8, No. 2, 2015, pp. 15-42.

Potapov, Leonid, “Umay-Bojestvo Drevnih Tyurkov v Svete Etnograficheskih
Dannyh”, Tyurkologicheskiy sbornik, 1972, Nauka, Moskva 1973.

Poyarkov, Fyodor, “Iz Arheologicheskih Ekskursiy Po Pishpekskomu Uezdu 1 Po
Beregam Issyk-Kulya”, Pamyatnaya Knyka Semirechenskogo Oblastnogo Statisticheskogo

Belleten, Nisan 2025, Vol: 89/No: 314; 79-99



Influence and Traces of Buddhism on Traditional Beliefs of the Kyrgyz People 99

Komateta Na 1898 g. Tom 11, Tipografiya Semirechenskogo Oblastnogo Pravleniya,
Vernyi 1898.

Radlov, Vasilii, 7z Sibir, Nauka, Moskva 1989.

Radnabhadra, Lunnyz Svet. Istoriya Rabdcam Zaya-Pandity, Perevod s Oyratskogo G. N.
Rumyantseva 1 A.G. Sazykina. Transliteratsiya Teksta, Predisloviye, Kommentarty,

Ukazateli 1 Primechaniya A.G. Sazykina, Peterburgskoe Vostokovedenie, Sankt-
Petersburg 1999.

Slavin Philip, “A rise and fall of a Chaghadaid community: demographic growth
and crisis in ‘late-medieval’ Semirech’ye (Zhetysu), circa 1248-1345, Journal of
the Royal Asiatic Society, Vol. 33/Issue 2, April 2023, pp. 513 — 544. https://doi.
org/10.1017/5135618632200044X

Thomas, Frederick, W., “Tibetan Documents Concerning Chinese Turkestan II:
The Sa-cu Region”, Journal of the Royal Asiatic Society, Cambridge University Press
1927.

Trembley, Xavier, “The Spread of Buddhism in Serindia: Buddhism among
Iranians, Tocharians and Turks before the 13" Century”, The Spread of Buddhism,
ed. Ann Heirman and Stephan Peter Bumbacher, Leiden-Boston 2007, pp. 75-
129.

Vasilyev, Dmitrii, Graficheskiy Fond Pamyatnikov Tyurkskoy Runicheskoy Pis’mennosti
Aziatskogo areala (Opyt Sistemizatsir), Nauka, Moskva 1983.

Vostochnyt Turkestan v Drevnosti 1 Rannem Srednevekovye, Pod Redaktsiei B. A. Litvinskogo,
Nauka, Moskva 1992.

Wilkens, Jens. “Uyghur Buddhism and the Impact of Manichaeism and Native
Religion: The Case of Religious Terminology”, Buddhism in Central Asia III Impacts
of Non-Buddhist Influences, Doctrines, Edited by Lewis Doney Carmen Meinert Henrik
H. Serensen Yukiyo Kasai. Brill, Leiden, Boston. 2023, p. 90-122.

Yudahin, Konstantin, Kirgizsko-Russkiy Slovar’, 'T. 1. Glavnaya Redaktsiya Kirgizskoi
Sovetskoi Entsiklopedii, Frunze 1985.

Zeren, Minevver, E. “Conception of God and Unwerse Among Turks in
Buddhism and Islamic Sufism”, Turkish Studies, Vol. 13/2, Winter 2018, p. 127-
144.

Zhumagulov, Chetin, Epigrafika RKirgizii, Vyp, 2, llim, Frunze 1982.

Belleten, Nisan 2025, Vol: 89/No: 314; 79-99






TURK TARIH KURUMU

BELLETEN

Cilt/Vol.: 89 - Say1/Issue: 314 Bagvuru/Submitted: 15.05.2024
Nisan/April 2025 https://belleten.gov.tr Kabul/Accepted: 03.02.2025
DOI: 10.37879/belleten.2025.101 Aragtirma Makalesi/Research Article

Orta Asya’da Turk-Cin Kiiltiirel Etkilesim Strecinde Calgilar ve Pipa

Instruments and Pipa in Turkish-Chinese Cultural Interaction
in Central Asia

Funda Esin®
Oz
Ipek Yolu’nun gectigi bir bolge olan Orta Asya, tarih boyunca farkl medeniyetlerin bulugma
noktast olmus, Tiirk-Cin kiiltiirel etkilesimi bu cografyada ortaya ¢ikmustir. Sadece siyasetin
ve ticaretin degil Turk ve Cin halklarinin yasam bigimleri ve 6zellikle Uygur Tirklert
arasinda yaygmlasan Budizm’in de bu kiiltiirel etkilesimde 6nemli rolii olmugtur. Budist
manastirlarin duvarlarina, elindeki ¢algiy: calar vaziyette ¢izilen Tanr ve Tanrica figtirlert
o donemin 6énemli kalintilari arasinda gosterilebilir. Ttrklerde muzik, Hunlar dsneminden
itibaren buytk bir gelijme gostermistir; Hunlarn kurdugu ve kiivrik (kos), tomruk/
kiibiirge (davul), borguy (boru), yirag/sunay (zurna), ¢ceng (zil) gibi ¢algilardan olugan tarihi
tug takimi basta olmak tzere telli, tflemeli, vurmal bir¢ok ¢algi Cin miizik kiltiirtinde
yerini almigtir. Batih kaynaklar, Orta Asya’nin geleneksel sazlaridan saycigr Cin ¢algist pi-

panin da bir ¢esit kopuz oldugu ve kékeninin Hun Tirklerine dayandigimi belirtmiglerdir.
Nitekim VIII ve IX. yiizyillarda Uygurlarin kullandigi kopuzun kisa saplist olan “berbat/
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102 Funda Esin

barbat”, birtakim degisikliklere ugradiktan sonra Cinceye pipa adiyla ge¢mistir. Cin
miizigindeki pentatonik 6l¢eklere benzer melodik yap: ve ritim benzerliklerinin Ttrk
miiziginde de kullanldigr goriilmistir. Tirk-Cin kiltirel etkilesim siirecleri boyunca
¢algillarin gértiniimleri, ses yapilart ve ¢alma tekniklerinde birtakim degisiklikler oldugu
g6zlemlenmistir. Kilttrel etkilesimler devam ettigi mtddetce bu tiir degisikliklerin zaman
icerisinde farkli kiilttirlerde de etkileri gorilmeye devam etmigtic. Bu makalenin amaci,
Orta Asya’da siyasi, ticari, killtiirel anlamda koklii gegmigleri olan Tiirk-Cin uluslarinin
birlikte yasadiklar: bélgenin gegmigini anlamak, tarihi olaylar ve etkilesime bagh toplumsal
evrim streglerini izlemek, Orta Asya’nin kiilttrel ¢esitliliginin modern iliskilerin temelini
olusturmadaki roliine deginmektir.

Anahtar Kelimeler: Kopuz, Pipa, Barbat, Tug Miizigi, Dunhuang Miizik Notalari,
Turk Miuzik Kaltiirt, Orta Asya Mizigi.

Abstract

Central Asia is the point of convergence of the Silk Road. A multitude of civilizations
have convened in this region over time, and the cultures of Tirkiye and China have
also interacted and influenced one another. A variety of factors, including politics,
trade, lifestyles, and Buddhism, contributed to this cultural interaction. The walls of
Buddhist monasteries often feature depictions of deities engaged in musical activities,
often accompanied by instruments. The evolution of Turkish music has been a
significant phenomenon since the Hun period. A number of Chinese instruments have
been introduced, including the tug, which consisted of the kés, drum, pipe, zurna, and
cymbal. Western sources indicate that the Chinese instrument pi-pa is a type of kopuz.
It is believed to have originated with the Hun Turks. The short-stemmed version
of the kopuz used by the Uighurs in the 8th and 9th centuries underwent certain
modifications and became the pipa. Turkish music employs comparable melodic and
rhythmic structures to Chinese music. As a result of the cultural interaction between
Turkey and China, certain instruments have undergone alterations. Throughout
history, these changes have manifested in various cultures over time. This article seeks
to elucidate the historical development of the region where the Turkish and Chinese
nations coexist. It traces historical events and social evolution processes resulting
from interaction. Additionally, it addresses the role of cultural diversity in shaping
contemporary relations.

Keywords: Kopuz (Lute), Pipa, Barbat, Tug Music, Dunhuang Musical Notes,
Turkic Music Culture, Ceentral Asian Music.
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Giris

Goktirk Yazitlarmin 8. yiizyil baglarinda (732-735) kesfinden bu yana Ttrkler,
kendilerini yazili belgelerle ifade etmiglerdir; ancak Turklerin, hentiz yaziyr kul-
lanmadiklar1 dénemlerde de sozlii olarak gelisen zengin bir edebiyatlar: vards;
kosuk, sagu, sav ve destanlardan olusan ve kulaktan kulaga, kusaktan kusaga ya-
yilarak gliniimiize kadar gelen bu edebiyat trtnleri, Tirklerin tarih éncesine dair
muzik anlayiglar ve kiiltirel varliginin aydinlatilmasinda 6nemli rol oynamigtir.

Ik Cag ve Orta Cag donemlerinde Tirkler ile Cinliler arasindaki siyasi, ekono-
mik ve kiltirel iligkiler tek tarafli degil karsihkli bir etkilegim siirecinde geligme
gostermigtir. Orta Asya’da gocebe hayat diizeninde dagimk halde yasayan Turk-
ler, bozkir kiiltiirintin temelini olusturmus'. Aynm zamanda uygarhklarin meydana
gelmesi ve yayilmasida 6ncii olmuslardir. Ayrica bozkir insani, siir tanimayan
coskulu hayat tarziyla Cin ve Cin gibi yerlesik hayat diizenini benimseyen millet-
lerin dugtince ve hayal diinyasina bir geniglik ve hareket katmigtir®. Diger yandan
atin Trkler tarafindan evcillestirilerek insan hizmetine girmesinin de gégebe kiil-
tirtinin giderek yayilmasi ve kavimler arasi iligkilerin gelismesinde énemli rolu

olmustur®.

Islamiyet 6ncesi Tiirklerin zengin bir kiiltiideri vardir. Bircok eglence ve
kutlamalarin, gorkemli digiinlerin olusturdugu bu renkli kiltirtin ana 6gesi
muziktir Bu yiizden mizik ve miuzigin icrasinda kullamilan calgilara g¢ok
onem verilmistir. Bilinen en eski Tirk telli ¢algist kopuzdur. 15. asirdan beri
kullanilagelen bu calg ile s6zli olarak olusan trtnler seslendirilmigtir. Yakin bir
zamanda Mogol arkeologlarin bulduklar: bir kopuz, bu calginin Tirk kiltturi ve
tarihinin derinliklerine giden ¢ok kokli bir ge¢mise sahip oldugunu gostermistir*.

L)

Geligsimi Hunlar déneminden itibaren takip edilebilen ve bazi dénemlerde “Ikhg

I Bahaddin Ogel, Islamiyet’ten Once Tiirk Kiiltir Tarihi Orta Asya Kaynak ve Buluntularma Gire, Tiirk
Tarih Kurumu Yaymlari, Ankara 2018, s. 8.; Mustafa Aksoy, “Ttrklerde At Kiltirt ve Kimiz”,
Tiirk Diinyase Tarh ve Kiiltiir Dergisi, S. 112, 1998, s. 40.

2 Duken Masimhanuli, “Eski Turk ve Cin Uygarhklari: Kargihkh Etkilesim”, 74S4M, 2013,
https://tasam.org/tr-TR/Icerik/25711/eski_turk_ve_cin_uygarliklari_karsilikli_etkilesim_ve_
butunlesme, son erigim tarihi: 30.12.2023.

3 Kayrat Belek, “Eski Ttrklerde At ve At Kiltiri”, Gazi Tirkipat, S. 16, 2015, s. 113; Ibrahim
Kafesoglu, Tirk Mulli Kiiltiiri, Tirk Kiltirt Aragurma Enstitiisti, Ankara 1977, s. 37.

4 http://guneyturkistan.wordpress.com/2011/01/06/hun-doneminden-gunumuze-ulagan-500-
yilik-saz/, son erigim tarihi: 08.07.2023.
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adiyla da gegen kopuzu siklikla kullanmiglardir®. Orta Asya Turk toplumu icin
son derece 6nemli olan kahramanlhk manzumeleri (destanlar) ya da yar1 dini
ayinlerde okunan dualar, Turklerin ilk sairleri olan baslangicta kam-kopuzcular
daha sonralar da ozan-kopuzcular esliginde soylenmigtir®.

Ozan kopuzcular, 8. ve 9. yuizyillarda Turklerin batiya gé¢ii sirasinda Asya miizik
gelenegini ve kopuzu da yanlarinda getirmiglerdir. Basglangicta tek bir ¢algiy: ifa-
de etmek i¢in kullanilan kopuz, yayilma sahasi siirecinde yayh ve yaysiz (tezeneli)
calgilar1 anlatan genel bir deyim hélini almigtir’. En eski 6rneklerinin Asya Tirk
toplumlarinda goriilen kopuzun prototipinin zamanla farkh cografyalarda yapisal
degisikliklere ugrayarak cesitleri ortaya ¢ikmig ve calgi, bulundugu bolgenin dil ve
agiz ozelliklerine baglh olarak farkli sekillerde telaffuz edilmigtir®.

Arkeolojik bulgularla tarihi kaynaklara gore Tirklerde genellikle dini alanda etki-
sini gostermis olan muzigin eski caglarda birtakim rittellerle i¢ ige oldugu goril-
mektedir. S6z gelimi Tiirklerin paganizm devrinde miuzik, Tanr’nim insanliga bir
hediyest olarak algilanmig ve Samanlikla ilgili ayinlerde ruhlarla baglanti kurmak
ve transa gecmek icin miizik bir arag¢ olarak kullanmilmistir. GOk Tanri inancina
baglh olan ve hekimlik, ozanlik, din adamhgi gérevleri yaninda kopuz da ¢alan
Saman, Kam ve Baksilar’, toplumun sosyal ihtiyaglarim miizik aracihg ile ¢6z-
mege caligirlarken mizige de yon vermiglerdir. Bu Samanlikla ilgili ayinlerde cal-
@1 olarak kopuz ve davul kullanilmigtir. Saman dansimin ana ritmini davul sesleri
olugturmaktadir. Davulun, muzik aleti olmanin yamn sira insan ile Tanr1 arasmda
iletisimi saglayan bir ara¢ olduguna inamlmigtir'®. Miizigin temel iglevi diginda
kullamilma anlayign Cin’de de gorilmiis ve Cinliler de tapmaklarinda Buda’nin
dunya gorugini benimsetmek icin muzigi arag olarak kullanmiglardur '

5  Bahaeddin Ogel, Tiirk Kiiltiir Tarihine Girig, C IX, Kiiltiir ve Turizm Bakanligi Yaynlari, Ankara
1987, s. 3; Anmil Cegen, Tiik Devletlert, Fark Yaynlari, Ankara 2006, s. 174.

6 Al Ucan, Gegnugten Giiniimiize Giiniimiizden Gelecege Tink Miizik Kiltiri, Miizik Ansiklopedisi
Yaymlari, Ankara 2000, s. 24; Ibrahim Kafesoglu, Eski Tirk Dini, Kiltiir Bakanhgi Yayinlar,
Ankara 1980, s. 37.

7 Mahmut R. Gazimihal, Ulkelerde Kopuz ve Tezeneli Sazlaromz, Kiltir Bakanligi, Ankara 2001, s. 15-16.

8 Lray Comert, “Kopuz”, Tiirkive Diyanet Vakfi Islam Ansiklopedisi, C: 2 (Ek), Istanbul 2019, s. 74.

9 Fuat Koprilii, “Bahgi” Milli Egitim Bakanhg Islam Ansiklopedisi, C. 2, Tstanbul 1979, s. 236-237.

10 Abdilkadir, 1nan, Makaleler ve Incelemeler I, Tiirk Tarih Kurumu Yayinlari, Ankara 2020, s. 442-
444.; Sikrt Burbar, “Saman ve Miizik”, £ Riiltir/Sanat/ Sehir 'Zémati{c Dergi, S. 4, 2020, s. 35; M.
Nazmi Ozalp, Tiirk Musiki Tarihi I, Milli Egitim Bakanhg1 Yaynlari, Istanbul 2000, s. 43.

11 Sadi Yang Chao Chun, “Turkiye ve Cin Arasindaki Kiltiir Mitbadelesinin Tarihi Gegmisi”, gev.
Tiiten Ozkaya, Erdem,C V/S. 15, 1989, s. 761.
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Cinlilerin, kendilerine siirekli akinlar dizenleyen Hunlara karsi aldigi birtakim
tedbirler'? miizige de yansimistir. Cinliler, éncelikle MO II1. yiizyilda Hunlar tara-
findan kurulan ve yuag (surnay, zurna), borguy (borw), timriik (davul), kiwrik (kis), ve geng
(z1l) gibi ¢algilardan olugan askerl mizik topluluguna (tug) sahip olmak istediler'.
Hunlarda, resmi ve askeri torenlere, savag ve yurtytslere eslik eden bu tarihi tug
takimi'*, ayn1 zamanda ordunun hareketine de diizen veriyordu; 6zellikle hakanin
komutlarina gore ¢alinan “hakani ks”tin gok giirtiltiistine benzer gikardig sesler,
askerlere moral verirken dinleyenlere de korku salmaktaydi. Ttrklerde ayni za-
manda hakimiyet alameti olarak kullamilan' bu muizik takimi, askeri amacla Tturk
hakanlarina génderilen elciler ya da Tturklere karsi zafer kazanmig bazi generaller
aracihgiyla Cin saraymna getirilmistir.

Ic Asya’da yapilan baz arkeolojik kazilar, eski Tirklerde geligmig bir miizik kiil-
tiriinin varhigim ortaya koymustur. Tang hanedan (618-907) déneminde, hane-
danligin degisik bolgelerine yerlestirilen ve sayilar: yiizbinleri bulan Tirkler ve
Cinlilesmis Turklerin Cin muzigi ve kiltiirt tizerinde biytik etkileri olmusgtur.
Tirkleri taklit etmenin tutkuya déniigtigi bu dénemde miizikte kullamilan nota
sistemi Cin’e Turkistan’dan girmigtir. Hanedanhk saraymda Turkistan’dan davet
edilen ¢ok sayida miizik ustasi, sarkicilar, dansozler ve bunlarin getirdikleri galg
aletleri Ciin miiziginde yerini almigtir. Tirkistan bolgesi mizigine duyulan ilgi Sui
(581-618) ve Tang Hanedanliklar1 déneminde nitelik ve nicelik yoniinden en st
seviyeye ulagmigtir'®.

12 Frans Altheim, Asya’'mn Avrupa’va Ogrettizi, cev. Emin Tiirk Elgin, May Yaynlari, Tstanbul 1967,
s. 18; Osman F. Sertkaya, Eski Tiirkgede Misiki Terimleri ve Misiki Aleti Isimler, Istanbul Universitesi
Sosyal Bilimler Enstitiisti, Yayinlanmamig Dogentlik Tezi, Istanbul 1982, s. 26; Ahmet Tagagil,
Kok Tengri'nin Cocuklan, Bilge Kiltir Sanat, Istanbul 2016, s. 52; Alimcan inayet, “Turklerin
Uzakdogu Siyasi ve Kiiltiir Tarihine Etkileri”, Tiirk Diinyast Incelemeler: Dergisi, C.. VIIT/ S. 1, 2008,
s. 142.

13 Mahmut R. Gazimihal, Musiki Sizligi, Milli Egitim Basimevi, Istanbul 1961, s. 151.
14 Muzafler Erendil, Diinden Bugiine Mehter, Genel Kurmay Bagkanhg: Yayinlari, Ankara 1992, s. 15.

15 Abdiilkerim Ozaydmn, “Nevbet”, Tiirkive Diyanet Vakfi Yaymlar: Islam Ansiklopedisi, C. 33, Ankara
2007, s. 39; Bahaeddin Ogel, Tiok Kiiltiir Tarihine Giris, C. VIII, Kiltir ve Turizm Bakanlig
Yaynlari, Ankara 1987; Kasgarlh Mahmud, Divanii Ligat-it Tiirk, C 111, gev. Besim Atalay, Ttrk
Dil Kurumu Yayinlari, Ankara 1941, s. 194-195.

16 N. Pamuk Oztiirk, “Tang Hanedanhg Dénemi ve Tiirk Kavimlerinin Cin Miizigine Etkileri”,
Bilig, S. 105, 2023, s. 56; A. Inayet, agm., s. 56, 143.
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1. Miizik ve Calgilar Baglaminda Etkilesim

Bir Cin enstriiman olan pipanin tarihsel stiregteki izleri 6ncelikle Orta Asya Tiirk
miuziginde aranmalidir. Ciinkti Orta Asya Tirkleriyle Cinliler arasindaki siyasi ve
kiiltiirel iligkilerin, bu ¢alginin hayatina yon veren gelismelerde énemli rolii olmus-
tur. Ozellikle Hunlar déneminden beri biiyiik bir gelisme gosteren Tiirk miizigi
ve bu miizigin icrasinda kullamilan ¢algilar, Cin miizigini derinden etkilemis, telli,
tflemeli ve vurmali bircok galgi Ciince adlaryla Cin miuziginde yerini almugtir;
kopuz ¢esidi bir ¢alg1 da Cince ’ye pipa adiyla ge¢mistir.

Tiirk Cin iligkileri, beg bin yillik bir ge¢cmise dayanir. MO 3 binlerde bugtinkii
Shensi ve Kansu eyaletlerinde bozkir hayati tizerine kurulu olan Tirk kiltiirii, Gin
kiltiirtine gore daha ileri durumdaydi. Bu nedenle siirekli her alanda yiikselme
amacinda olan Cinliler, Ttrklerle iletisime gecerek ilgi duyduklar: Ttirk kiltirina
gelisme araci olarak segmislerdir. Cesitli nedenlerle kuzey Cin’e go¢ eden ve diger
kavimleri de etkisi altina alarak bolgeyi bir Turk tilkesi haline getiren Ttrklerin,
Cin kulttrindeki etkileri, toplumsal hayatin buitintinti kapsar duruma gelmigtir'’.

Hunlar, kendilerinden 6nceki dénemlerde birbirinden ayr ve bagimsiz yagayan,
fakat kendi i¢cinde zengin bir gesitlilik gdsteren boy ve milletlerin miizigini toplaya-
rak'® ortak bir miuzik dili olusturmustur. Zamanla daha da gelisen ve yayginlagan
bu miizik, ¢esitli tilke muziklerini etkiledigi gibi aym zamanda onlardan da etki

alarak zenginlesmigtir'.

Cin kaynaklarinda “Hiyongnu” adiyla gecen Hunlarinin hitkiimdar sarayinda saz
takimlarinin bulunmas: ayrica Cinliler ile Hunlar arasinda karsihkh olarak 6zel
gtinlerde veya bunun diginda her yil belli sayida gonderilen hediyeler arasinda
mizika bandolar1 gibi miuzik aletlerine ve sarkici kadinlara yer verilmis olmasi, bu
iki tlkenin stirekli bir kulttirel etkilegim halinde olduklarin gstermektedir®.

17 Yasin Yusupcan, “Tiirk Kiiltiiriiniin Cin Kiiltiirii Uzerindeki FEtkileri”, Turkish Studies
International Periodical For the Languages, Literature and History of Turkish or Turkic, G IV/S. 3,
2009, s. 2351-2352.

18 Ali Ugan, age., s. 20.

19 Feyzan Géher Vural, Islamiyetten Once Tiirklerde Kiiltiir ve Miizik Hun, Kok Tiik ve Uygur Devletleri,
Otiiken, Istanbul 2016, s. 68.

20 Liu Mau-Tsa1, Gin Kaynaklarna Gore Dogu Tiirkleri, gev. Ersel Kayaoglu, Deniz Banoglu, Selenge
Yayimnlari, Istanbul 2006, s. 517.; Ihsan Akiner, “Musiki Tarihine Umumi Bir Bakas”, Tiirk Musikist
Dergisi, C11/S. 14, 1948, s. 2-3.
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MO 138-115 yillar1 arasinda Fergana’ya gelen Cinli General San-Kiyen, déniigiin-
de birgok Tiirk ordu calgisin1 yaninda Cin sarayma gotiirmiigtiir '. MO 1. yiizyilda
Turklerin yasadig1 merkezlerinden biri olan Balasagun gehrinde Tirk kaganin sa-
rayina misafir olan bir Cinli general de kaganin yaninda dinledigi ve ¢ok begendigi
tug sazlarindan olugan bir takimi Ciin’e gotiirerek, sarayinda tug takimi kurdurup®
Tirk ezgileri caldirmig ve bu calgilar, saray kayitlarina gegirilmistir®®. Bu sazlardan
biri olan “Hou Kya” adindaki bir ¢algi da yine kayitlarda yer almigtir *.

Cinli aragtirmaci Shin-Chij-Bai’ye gére Hunlari, kuzey smirlarinda tedirginlik
yaratan eylemlerde bulunmas: tizerine Cinliler, sinir boyuna koruma amach asker
koymuslardir. Bu arada Cinli askerler, sinir digindaki gégebe kavimlerden cenga-
ver sarkilar ve ihtisaml sedalar 6grenmigler, daha sonra bunlar saraya girmis,
hatta saray mabetlerindeki biiyiik térenlerde de sdylenmigtir. Bu, Cin’de davul ve
burga musikisinin ve askeri musikinin gekillenmesinde etkili olmugtur #. Ayrica,
MS 199°da Hun Beyi ile evlenen ve 12 yil Hunlarin arasinda yasayan Ts’ai Wen
Chi 1simli Cinli Prenses, Hun Fliitinden On Sekiz Sark adl siir kitabinda, Hunlarda
tug takimlariin, tuglar altinda yaptiklart miizigi resim seklinde betimlemistir.

Bir Cin kaynaginda, MS IV-V. yiizyillar arasinda Cin’in kuzeyindeki Ttrklerin en
miuhim halk edebiyati kahramani olan Mu Lah’in séyledigi sarkilardan s6z edil-
mektedir. 66 adeti tespit edilen bu sarkilar, davul, fliit, kaval, gonk, boynuz, zil, tao-pi-
pi-li, pi-li, hu-chia (son t¢ alet Giflenerek ¢alinir), pi-pa calgilar ile galinmaktaydilar
(son dort calgr Turk miizik aletleridir). Cinliler bunlar1 daha ¢ok eski zamanlarda
Tirklerden almiglar ve benimsemiglerdir. Bu sarkilarin ¢ogu Tiirk ordusunda sa-
vaglarda askeri miizik olarak veya resmi merasimlerde kullamlmaktaydi®.

Hunlardan ve Tarim Nehri civarindaki sehir devletlerinden Cinlilere gegen calgilar,
yalmz Hun Burgas: ve askerl musiki ile siirh kalmamus, Han (Hen) déneminde ber-
bap (pi-pa), balman (bi-li), gungka (kung-hu), ney, davul, buriya (hu-jie) gibi calgilar

21 Vural, age., s. 87.
22 Pars Tuglaci, Mehterhane’den Bando’ya, Cem Yaymlari, Istanbul 1986, s.5.

23 Ogun Atlla Budak, Zirk Miiziginin Kokeni-Gelisime, Kiltiir Bakanhgr Yayinlari, Ankara 2000, s.
38.; Vural, age., s. 88;

24 Vural, age., s. 88.; Tuglac, age., s. 3.

25 Yusupcan, agm., s. 2359. Tilla Deniz Baykuzu, “Giiney Hunlar ve Hun Flitinden On Sekiz
Sarki”, Bilig, S. 33, 2005, s. 101-116.

26 Muhaddere N. Ozerdim, “M.S. 4-5 inci Asilarda Cin’in Simalinde Hanedan Kuran Tiirklerin
Siirleri”, Ankara Dil ve Tarih-Cografya Fakiiltesi Dergist, C. 1178, 1, 1943, s. 90; Vural, age., s. 76.
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108 Funda Esin

da Cin’e girmistir. Imparator Han-Ling-Di, neyi ¢cok begenmis, Ban-Chao, yiiriiytiste
burga kullanmustir. Sai-Wen-Chi de Buriyada 18 melodi adli bir manzum eser yazmuig ve
aym musikiyi Hun Burgas: ile ¢almigtir”’. Askeri miittefik aramak amactyla Orta As-
ya’ya gelen Cin elgisi Chang-Chien, Kumul ilinde yaygin olan “Mahadur Mukami”n
Cin’e g6tiirmiis ve Han (Hen) devletinin musiki saraymdan sorumlu miizisyen Li-Yu-
an, ona dayanarak 28 ¢esit musiki icat etmistir. 4-6. ytizyillar arasmnda Cinlilerin Tiirk
musikisine olan ilgilerinin artmast sonucu Kisen (Kuca) ve Suli Kagkar nagmeleri ile
Hunlarm bir kolu olan Yabbanlarn “Davul Dans Musikisi” Cin’e yayilmigtir®.

Sekil 1: Ts’ai Wen Chi'nin ¢izdigi bu resimde Hun otaginda dort davul ve dort tflemeli
¢algidan olusan tug takimi bulunuyor.

Sekil 2: Hun beyi ve Cinli el¢inin Hun orkestrasindan miizik dinledikleri ve gorevlilerin

de yemek servisi yaptiklar goriilmektedir 27.

27 Yusupcan, agm., s. 2359.
28 Yusupcan, agm., s. 2360.
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Han dénemi yazart Guo Maoqian’m Le Fu Shi Ji adli eserinde adi gecen Cinli
sair Cai Wenji, Hun ilkesinde 12 yil yasamig ve vatanmi ¢ok 6zledigi zamanlar
“hujia” adi verilen miizik aletini ¢almigtir®. Ik kez MO 1L ve IIL bin yillarinda
Dogu Thrkistan’daki kalintlarda gértlen bu Hun enstrimanmna®. Baykuzu, “fi-
lit” adini vermigtir. Han hanedani zamaninda kuzey simirlarindaki kabilelerle ve
Tirkistan topraklarinda yasayan halklarin yaygin olarak kullandigi bu miizik aleti,
Ciin hanedanlik orkestralarinin vazgecilmez calgisi olmugtur®'.

Cin’in kuzey ve kuzeybatisindaki Tiirk kokenli gocebe kavimlerle Tang Hanedan-
lig1, zaman zaman askeri miicadele icerisine girmistir*?. Tarih boyunca Hunla-
rin tehdidi altinda yagayan Cinlilerin hatira kitaplarinda Hunlar ve diger gocebe
kavimler farkli adlarla kaydedilmiglerdir®™. Bu gogebe kavimler igin genel bir ad
olarak “Hu” kelimesi kullanilmigtir. Hu kelimesi, g¢ebe kavimlerden Cin miizi-
gine gecmis bazi miuzik aletlerinin isimlerinde de yer almig, bunun yaninda Ku-
zey Hunlar ile Tanri Daglarimin gtineyindeki sehir devletlerinin musikileri de Cin
kaynaklarinda “Hu-musikileri” adi alanda kaydedilmisgtir**. “Dokuz Bolim™in
miizigi (Kiu-puyue) denilen ve Tang’lar tarafindan daha bagindan beri Sui’ler-
den devralinan ve Kuga (Kiu-tse), Buhara (An Devleti), Kaggar (Su-le), Semerkant
(K’ang Devleti) ve daha sonra bunlara katilan Turfan (Kao-¢’ang) gibi muzik-
lerden olugan bu Hun miiziginin hem Cin hem de Turk miziginin geligmesinde
onemli roli olmugtur ».

Hunlardan aldiklar1 kultiirel mirasi geligtiren Kok Turkler doneminde biiytik
Tirk mizikgileri yetismistir. MS 568’de Kok Tiirk prensesi Asena (A-gi-na) ile
Zhou Siilalesinin Hitkiimdart Wu-di'nin evlenmesi  Orta Asya halklarina ait mii-
ziklerin Cin’e getirilmesinde etkili olmugtur®®. Asena’nin evlenme toreninde da-
mada eglik etmek icin Cin sarayma giden diigiin alayinda, Sucup Akari, Sao Mioda

29 Eyiip Saritas, “Baz1 Klasik Edebi Cin Metinlerinde Tiirklerle Tigili Kaytlar”, Dogu Aragtrmalar,
S.8,2011, s.43.

30 Budak, age., s. 24.
31 Baykuzu, agm., s. 111.; Saritas, agm., s. 43.
32 Opztiirk, agm., s. 72.

33 Alimcan Ziyai, “ Orijinal Tirk Kaynaklarina Gére Hun-Ttrk Tarihi I. Bolim: Kudretli Buytik
Hun Tanrikutlugu (Turk Halkinm Atalart Hunlar ve Hunlarin Ortaya Cikis1)”, Gazi Egitim
Fakiiltesi Dergisi, C XXX/S. 3, 2010, s. 901-902.

34 Yusupcan, agm., s. 2359
35 Liu Mau-Tsai, age., s. 599.
36 Liu Mau-Tsai, age., s. 6000.
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ve Pet Shenfu gibi muzik teorisyeni, besteci ve ¢algicilar bulunmaktadir. Cin kaynak-
larinda adi Su Jibo (Su-chi-po) olarak gecen Kugali pi-pa ¢algicist Sucup Akari,
onceden sayilar1 altt olarak bilinen yedi Dogu Tirkistan modunu (g1g1r/makam)
ve 12 perdeli Tirk mizigi ses sistemini Cinli miizikgilere tanmtmustir. Yanlarinda,
dikey arp, arp, jiegu (bir tir davul), pi-pa calgilarimi da getiren bu miuzisyenler,
Cin sarayinda besteledikleri eserleri icra ederken Cin’de, “Dunhuang” adi verilen
Kok Tirk ve Uygur notasyonunu da Cinlilere 6gretmiglerdir®”. Dunhuang Muzik
Notalari, pi-pa ¢algist igin diizenlenmigtir®®. Ancak dort telli pi-pa, zamanla Cin’de
kaybolunca Dunhuang Miizik Notalar: da unutulmus fakat dort telli Japon pi-past
“biwagaku”, giiniimiize kadar varligini korudugu icin hem dort telli pi-pa hem
de bu galgiyla ¢alinan miizigin nota sembolleri ayakta kalabilmistir™. Sucup Aka-
ri’nin Cinlilere 6grettigi ve biiyiik takdir uyandirdigi Tiirk miizik kurami, doguda
Japonya, Kore, batida Hindistan’a kadar yayilmig hatta giineyde Tibet, Yunan,
Burma ve Vietnam miiziklerini de etkilemigtir®.

Cin kaynaklar, Uygurlarin yuzu askin farkli calgi ¢aldiklarim belirtmistir*'. Bu
galgilar arasmda Cinlilerin “hyu-pu” dedikleri kopuz, basta gelmektedir. Son
zamanlarda Turkistan’da yapilan kazilarda, duvar resimleriyle stislenmis pek
¢ok Budist magara mabetleri meydana cikmistir*?. Uygurlara ait bu tapmaklarin
duvarlarinda, Uygurlarin eskiden kullandiklar1 “barbit”, “rebab”, “igctar”,
“berbab=pipa” gibi yirmiden fazla ¢alginin resmi bulunmaktadir®®. Bu galgilardan
gogu, zamanla Ciin muzigiyle etkilesim i¢inde olmug ve Cin miiziginde kullamlan
“pi-pa, lut (kopuz), hugin (keman), rebab, berbat/barbat, fliit, miskal, suona”
gibi bircok geleneksel Cin calgismin Orta Asya, 6zellikle Uygur kokenli oldugu

belirtilmigtir*.

37 Vural, age, s. 164-165; Semih Alundlcek, XV Yiigyillardan XVIIL Yiizyiin Tkinct Yarisina kadar Osmanh
Minyatiirlerinde Miizik ile lgili Sahnelerin Kurgu Diizeni, Tstanbul Universitei Sosyal Bilimler Enstitiisii,
Yaymlanmarmg Doktora Tezi, Istanbul 1999, s. 6; Nuraniye Hidayet Ekrem, “Dunhuang Miizik
Notalarr”, Ankara Universitesi Modern Tiirkliik Aragirmalar Dergisi, G 1X/S. 1, 2012, 5. 218. https://
turkish.cri.cn/882/2011/06/01/1s133565.htm, son erigim tarihi: 11.10.2023.

38 Ekrem, agm., s. 102.

39  Ekrem, agm.,s. 110.

40 Yusupcan, agm., s. 2361; Vural, age., s. 165.

41 Vural, age., s. 230.

42 Wolfram Eberhard, (in Zarihi, Tiirk Tarih Kurumu Yayinlari, Ankara 2022, s. 222.

43 Vural, age., s. 230.

44 A. James Millward “Uyghur Art Music and The Ambiguities of Chinese Silk Roadism in
Xinjiang”, The Silk Road Journal, C: 111/S. 1, 2005, s. 10.
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Uygurlar VIII. ve IX. yiizyillarda bir¢ok calgimin yani sira “berbap/barbat” ¢al-
gisint da kullanmuglar ve Tang stilalesinden 6nceki dénemlerde Kaggarli berbab
ustast “Pirol” tarafindan tizerinde birtakim degisiklikler yapilan barbap, Cinceye
pi-pa adiyla ge¢migtir®. Uygurlara ait resim ve minyatiirler, onlarin grup halinde
miizik yaptiklarini gostermektedir'®. Ozellikle Cin tarihi kaynaklarindan “Suina-
me”de, Uygurlarn V-VI. yiizyillarda Kuca, Kaggar ve Idikut gibi merkezlerinde
15-20 calgidan olusan 20 kisilik orkestralarinin bulundugu belirtilir’. Uygurlar,
ozellikle disiplinli duruglar: ve 6zel kiyafetleri olan saray miuzisyenlerinden kurulu
bu orkestralarla hem kendi iilkeleri icinde hem de Cin ve Iran’a giderek halka
konserler ve temsiller vermiglerdir®®. Ana vatanlar olan Dogu Tiirkistan, tarihte,
miizikal bir mekan olarak tin yapmigur®. Pentatonik yap1 6zelligi gosteren Tirk
muzigi ses sistemi bu dénemde geliserek cok perdeli makamsal agamasinda ileri
bir duzeye ulagmistur®. Cin muzigini derinden etkileyen Kuca miuzigindeki “Def
Dans Melodisi” ¢ok sevilmig, dort telli pipa, bu miizigin en 6nemli ¢algilarindan
sayllmis hatta Tang donemi halk miizigindeki 28 oktav, pipanin icra teknigi ve
melodisi temelinde olugturulmustur®'.

Tang doneminde, edebiyata da konu olan pi-panin bu kadar ¢ok sevilmesinde
sadece miizik icracilart degil, ayn1 zamanda sanatci, yazar ve sairlerin de onu sik
sik hayal diinyalarinin 6nemli bir unsuru haline getirmesinin biiytik rolii olmustur.
Tang devrinin bitytk sairlerinden Orta Asya asilli Bai Juyi (772-846) nin pipa ¢a-
lan bir kadini anlatan siiri, duygu ve imaj zenginliginin bir yansimasidir:

Ince teller agiklarn fistlular gibi ugulduyordu.
Gevezelik ve mirildanma, mirildanma ve tekrar konugma

Sanki irili ufakli inciler bir yegim levhanin tizerine dugtiyor®.

45 Sertkaya, agt., s. 42.
46 Eberhard, (in Tarih, s. 188.

47 Eberhard, Cin Tarihi, s. 222. Mustafa Arslan-Adem Oger, “Uygur Tiirklerinde Baz1 Calgilar ve
Cin Kiiltiiriine Etkisi”, Tiirk Diinpast Incelemeleri Dergisi, C. VIII/S. 2, 2008, s. 305.

48 Lajo Ligeti, Bilinmeyen I; Asya, gev. Sadettin Karatay, Ankara Dil Tarih ve Cografya Fakiiltesi,
Istanbul 1946, s. 322.

49 Kaggarh Sultan Mahmud, Upgur Tiirkleri Kiiltiirii ve Tiirk Diinyasz, Gagn Yaymlar, Istanbul 2004, s. 22.
50 Vural, age., s. 227,