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Abstract. This article explores the worldview of the medieval Turkic peoples
from an ethnolinguistic and cultural perspective, based on Mahmud al-Kashgari’s
historical-lexicographical work Diwan Lughat al-Turk. The present study examines the
conceptual foundations of the ancient Turkic worldview, traditions, belief systems, and
social structure as reflected in linguistic data. The spiritual heritage and cultural code
of the Turkic people is identified through semantic and cultural analysis of lexical units
and paremiological forms (proverbs and sayings). Employing methodologies drawn
from the disciplines of ethnolinguistics and cognitive linguistics, the research proffers
a scholarly interpretation of the mentality and worldview structure of medieval Turkic
society as revealed through language. The objective of the present study is twofold:
firstly, to contribute to the understanding of Turkic culture through language, and
secondly, to define the national conceptual sphere.

Based on the linguistic data from the Diwan Lughat al-Turk, this study explores
the ethnolinguistic and cultural dimensions of the medieval Turkic worldview, with a
particular focus on the conceptualization of space and religious continuity. The analysis
reveals that early Turkic spatial orientation - both vertical and horizontal - was deeply
rooted in ancient traditions, adaptation to the natural environment, and nomadic animal
husbandry, as vividly demonstrated by Mahmud al-Kashgari’s pioneering circular
map. Furthermore, this cartographic and onomastic heritage reflects a sophisticated
«linguistic model of the world» that underscores the spatial consciousness of Turkic
tribes. Alongside these geographical insights, the paper examines the spiritual universe
of the medieval Turks, highlighting a harmonious synthesis where foundational Tengriist
beliefs seamlessly converged with Islamic principles. Ultimately, the Diwan serves as
a crucial bridge of spiritual continuity, offering invaluable insights into the historical
development of Turkic cultural identity and ethnolinguistic heritage.
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Introduction

The descendants of the ancient Turks - who once held sway over the “four corners of the world”- have
inherited a rich cultural and ethnocognitive legacy that reflects the natural identity and worldview of the medieval
Turkic peoples. In this regard, the encyclopedic monument Diwan Lughat al-Turk by Mahmud al-Kashgari holds
exceptional significance. This seminal work offers deep insight into the spiritual and material value systems through
which Turkic societies comprehended space, time, and existence. As the prominent scholar A.T. Qaydar (Kaydar)
(1998, p. 34) noted, “If we consider an ethnos and its language as an integrated and intrinsically interconnected
phenomenon, language in society functions not only as a means of communication specific to that ethnos but also
as a witness to its entire spiritual and cultural wealth. Language internalizes the ethnic’s worldview, customs, and
way of life, transmitting them as ancestral heritage - a precious treasure - across generations.” This perspective
underscores the conceptual link between linguacultural studies and ethnolinguistics, while also highlighting the
relevance of examining the lexical corpus through the macro categories of ‘Nature, ‘Human, and ‘Society’ in ethno-
linguistic and cultural research.

The linguistic worldview of the medieval Turkic peoples is also reflected through the linguistic models of
these macro categories. Analyzing the key cultural and ideological concepts found in the language of Diwan Lughat
al-Turk, which represent the conceptual values of the objective world in the consciousness of medieval Turks, enables
a deeper understanding of both the internal and external structures of the common Turkic conceptual system and
its evolutionary development. By examining the linguistic models and underlying semantic structures (archaic
meanings) of these concepts, we gain insight into the cognitive frameworks that shaped the Turkic perception of
the world. Moreover, studying Diwan Lughat al-Turk, a heritage text of the medieval period, within the framework
of anthropocentric linguistics not only reveals extensive conceptual knowledge but also enhances our understand-
ing of the contemporary identity of Turkic peoples. In particular, it provides valuable perspectives on the cognitive
characteristics and worldview of the Kazakh people as part of the broader Turkic cultural continuum.

“If worldview is a system of spiritual and practical comprehension of truth (Orynbekov, 1996, p. 85), then
language, as a system of concepts recognized in the mind and a reflection of cognition of the real world, serves as a
foundation for the formation of worldview. It functions as a golden thread ensuring intergenerational continuity and
unity of cognition over an extended chronological period. Every nation perceives and conceptualizes the surrounding
world and objects in its own unique way, as each nation differs in terms of its history, culture, national cognition and
taste, language, and religion. Language is not merely a mechanism for communication and cognition for humans;
it is a conscious phenomenon that conveys information about the real world. The system of spiritual and cultural
values passed down from generation to generation forms a complex of universal human civilization through the
informational and cumulative functions of language. The cognitive preferences that shape the spiritual values of
each historical and social period may undergo slight changes in accordance with the demands and experiences of
the younger generation of the next historical era, or, in some cases, remain unchanged, becoming the core of new
values and continuing their transmission to subsequent generations. There is no risk of them being completely lost
or undergoing unrecognizable transformations. This illustrates the distinctiveness of steppe cognition, or Turkic
worldview. As noted, “The nomadic way of life is primarily based on rituals, myths, and legends. The central principle
is the dichotomy of ‘us and others, with social relations founded on the concept of blood purity” (Yesim, 2004, p.
95).

The worldview of an ethnos, as it passes through each stage of cultural development - continually refined
in accordance with the evolving capacity of human reason - can reflect the true nature of the world not only in a
logically-positivist manner, but also in ethical, moral, and mental dimensions. From a mythological and religious
perspective, the ‘Divine Idea’ became the foundation of the ancient Turkic worldview, while in the medieval period,
the influence of Islamic culture was profound. S. G. Klyashtorny described the functional image of Tengri as follows:
“Tengri governs both the universe and human destiny: the joy and sorrow inherent in the human condition also
emanate from Tengri; he grants the khagan power and wisdom, provides the people with a khagan; punishes those
who oppose the khagan; and oversees both state and military affairs, issuing commands to the khagan.” (Klyashtorny,
1981, p.131). The philosophical thought embedded in Mahmud al-Kashgari’s legacy is vividly and comprehensively
reflected in the language of his work. Kazakhstani scholar D. Kenzhetai (2005, p. 86) notes: “At a time when Arabic
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and Persian languages were at their peak, this work was written to demonstrate the richness of the Turkic language
and to teach it to Arabs. Moreover, it is of great value as it conveys information about the Old Turkic language, worl-
dview, customs and traditions, as well as the historical context of that era”.

Research methods.

During the study, a range of comprehensive research methods were employed to describe the worldview
structure of the medieval Turkic peoples through the lexical system of Diwan Lughat al-Turk. Using a descriptive
method, the linguistic nature of lexemes and cultural-cognitive units in the Old Turkic language was systematically
characterized. The comparative-historical method enabled the identification of continuity among Turkic languages
and facilitated the study of semantic changes and the evolution of cultural semantics across historical periods.

Ethnolinguistic analysis was employed to examine the concepts and worldview structures preserved in the
linguistic consciousness of Turkic peoples. This approach elucidated the interconnection and relevance between
language and ethno-cultural identity. Additionally, to expand the theoretical and cognitive foundation of the arti-
cle, the cognitive method was applied to analyze conceptual structures and cultural codes shaping the medieval
Turkic perception of the world. Special attention was given to mythological, symbolic content and elements of
religious-spiritual cognition.

To provide a deeper historical and cultural interpretation of the semantic content of lexical units in Old
Turkic texts, contextual analysis was utilized. This method allowed for a comprehensive assessment of the semantic
field of each linguistic unit by linking it to its historical period of origin and socio-cultural context.

Results and Discussion. Mahmud al-Kashgari’s Diwan Lughat al-Turk, a seminal work that deeply explores
the history, wisdom, daily life, traditions, occupations, cognitive patterns, linguistic features, interests, affections,
literary history, and cultural heritage of the Turkic peoples, offers a clear reflection of the worldview and way of life
of Turkic-speaking communities during the medieval period.

This is evident in the more than 7,500 terms and words, over 240 excerpts from literary works and songs,
and around 290 proverbs and sayings cited in the text, all of which convey the Turkic peoples’ understanding of the
world, their perception of life, as well as their aesthetic and ethical views, aspirations, and ideals.

In addition to individual words and terms, the work includes general concepts and categories that reveal
the broader worldview of the people of that time. This indicates that Mahmud al-Kashgari was not merely preserv-
ing the accumulated knowledge and value system of his visionary people, developed over centuries, but was also
compiling, systematizing, and transmitting it as a legacy for future generations.

In the Cultural-Philosophical Encyclopedic Dictionary, Tengri (0ld Turkic: strong, brave, powerful) is defined
as the primary deity figure in the religious beliefs of the ancient Turks, representing an unmanifested, infinite state
equated with the sky (Yessim, 2004). The prominent Kazakh scholar A. Seydimbek elaborates on the concept of the
Tengri worldview, stating: “Tengriism, as a belief system, was not merely a religion for the Turkic-speaking nomads
but primarily a way of life. At the core of Tengriist postulates lies the idea of harmony with nature. For the nomads,
it was not about conquering nature, but about establishing mutual understanding with it, which was essential for
survival. In the nomadic worldview, Tengri is the boundless blue sky, the eternal object of cognition, and ultimately,
the infinite cosmos that can never be fully comprehended” (Seidembek, 1997).

In the Old Turkic inscriptions, it is stated: “When above the blue Tengri and below the dark earth were
created, between them humankind was created. Over mankind, my ancestors Bumin Qaghan and Istemi Qaghan
sat upon the throne. By ascending the throne, they became guardians and founders of the realm and the law of
the Turkic people” (KT. I.1,186). Likewise, another passage reads: “The Turkic Tengri and the sacred Earth-Water
declared thus: ‘So that the Turkic people may not perish but endure, Tengri raised up my father Ilterish Qaghan and
my mother Ilbilge Khatun, holding them aloft to the heavens’ (BK. [,10, 257).

The fact that such sentences appear at the very beginning of the VI-IX century Turkic written monuments
demonstrates the central importance of the Tengri concept in the Turkic worldview. It shows not only the firmness
of their religious beliefs but also the frequency of the lexemes tengri (“Heaven, God”) and Turk, which indicates that
Tengriism had become an ideological and mass religion.
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Mahmud al-Kashgari wrote: “I saw that Tengri created the nest of fortune for the Turks in their star, and
set the cosmos to revolve in their era. Tengri named them ‘Turks, and entrusted them with sovereignty. He brought
forth the khagans of our time from among the Turks, placing the reins of fate, wisdom, and will of the age and of
the people into their hands; He made them leaders of men, supported them in just causes, ennobled those who
fought alongside them, and from among the Turks elevated them to fulfill every aspiration, protecting them from
the wicked and the unjust.”

In Kashgari’s era, the Karakhanid state had adopted Islam, and Islamic ideology had spread widely. One
of the main reasons why Islam was so readily absorbed into the daily life, traditions, and worldview of the Turkic
peoples was the pre-existing Tengriist idea. Since the Turks had long believed in the existence of a supreme creator
and that He was One, Islam was not alien to them. On the contrary, the term Tengri naturally complemented and
became synonymous with the concept of Allah.

For instance, Kashgari begins his work with the following words: “In the name of Allah, the Most Compas-
sionate, the Most Merciful! All praise and glory belong to the One Tengri, the possessor of perfect intellect, supreme
might, majesty, and sublime station. When the tongues of the most eloquent fell silent, when the finest orators were
struck dumb, Allah revealed the Qur’an through Gabriel to Muhammad, clearly distinguishing truth from falsehood.
Thus, He provided a guidepost, a beacon showing the straight path.”

An analysis of the language of the manuscript shows that the “idea of Tengri,” which originated in the Hunnic
period, continued to occupy a central place in the worldview of the medieval Turks. In the Diwan Lughat al-Turk,
the lexeme Tengri appears 64 times in various contexts. These occurrences can be classified into lexical-semantic
groups according to their contextual use and semantic scope:

Related to the creative function of Tengri: Teyri azun tiriitti - “Tengri created the world” (DLT, II, 303); Tegri
ol yerig yaratgan - “Tengri created the earth” (DLT, 111, 352); Tenri yalnuk tirpiitti - “Tengri created humankind”
(DLT, 11, 303); Tenyri oyul togturdi - “Tengri gave a son” (DLT, II, 173), etc.

Related to the power and wisdom of Tengri: Umunc¢ Tengrige tut - “Place your hope in Tengri” [7,1,133];
Tengri mening 151m etti - “Tengri made my affairs prosper” (DLT,[,171); Tengri meni bayutt1 - “Tengri enriched me”
(DLTII,325); Tengri kar karlatti - “Tengri sent snow” (DLT11,347); Men Tengriden umundum - “I hoped in Tengri”
(DLT1,206); Tengri meni kodhezdi - “Tengri protected me” (DLT,11,162); Tengri 6lig tirgiirdi - “Tengri revived the
dead” (DLT,I1,179; 111,424); Ol Tengri seni manga sevtiirdi - “It was Tengri who made you love me” (DLT,11,185); Tengri
meni kutgardi - “Tengri saved me” (DLT,11,192,201); Tengri tirgiirdi - “Tengri revived (me/it)” (DLT ,11,200); Tengri
bulit agitt1 - “Tengri brought forth clouds” (DLT,1,212); Tengri akin akitti - “Tengri sent forth a flood” (DLT,1,212);
Tengri ot 6ndirdi - “Tengri made grass grow” (DLT,,225); Tengri yasin yasnatt1 - “Tengri made lightning flash”
(DLTI1,356); Ol Tengrige kirtkisedi - “He wished to pray to Tengri” (DLT,[,280); Tengri meni uluglad: - “Tengri exalted
me” (DLT,1,304); Ol Tengrige kirtindi - “He believed in Tengri” (DLT,1,416); Tengri tag birle yarluk basurdi - “Tengri
pressed down the earth with mountains” (DLT,11,77; 96); Oliig tirildi, Tengri tirgiirdi - “The dead revived, Tengri
revived (them)” (DLT11,324); Tengri ol yagmur yagitgan - “Tengri sent the rain” (DLT,I11,53); Tengri an1 kinadi - “Tengri
tormented him” (DLTI1,273); Men Tengrige tapindim - “I worshiped Tengri” (DLT,1[,140); Ol Tengrige tapnigh erdi -
“He had to worship Tengri” (DLT11,169; 2340); Kul Tengrige biitti - “The servant prayed to Tengri” (DLT,11,294); Kul
Tengrige tapti - “The servant worshiped Tengri” (DLTI,3; 10); Kul Tengrige yiikindi - “The servant bowed to Tengri”
(DLTII1,84); Tengri nomi - “The religion and law of Tengri” (DLT,11,137); Tengri andag tiledi - “Tengri so willed it”
(DLTIII,271); Tiin kiin tapun Tengrige baynamagil - “Day and night, do not neglect to worship Tengri” (DLT,111,377);
Tengrige ytlikiing yiikiindi - “He bowed to Tengri” (DLT ,111,375); Kul Tengriden korkd: - “The servant feared Tengri”
(DLTI11,421); Kul Tengrige kirtgiindi - “The servant believed in Tengri” (DLT,111,423); Tengrige kirtgiin - “Believe
in Tengri” (DLT111,423); Tengri yalavag 1dht1 - “Tengri sent a prophet” (DLT,111,438); Umung Tengrige - “Hope lies
with Tengri” (DLT,I11,450); Kul Tengrige yin¢gelendi - “The servant showed kindness to Tengri” (DLT,111,450). This
semantic grouping highlights Tengri’s attributes as a supreme deity—provider of sustenance, wealth, protection,
justice, and even resurrection—alongside His role as the ultimate object of faith and worship.

Blessings and curses related to Tengri: Tengri gargisi anung lize — “The curse of Tengri be upon him” (DLT,
1,461); Tengri gargagiga illinma - “Do not fall under Tengri’s curse” (DLT,111,288); Tengri an1 kargadi - “Tengri cursed
him” (DLT,111,279).
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Proverbs and idiomatic expressions related to Tengri: Siisegen udhka Teyri miigiiz bermes - “Tengri does
not give horns to a butting ox” (DLT, III, 364); Begim 6zin ogurlad, Yarag bilip ogurladi. Ulug Tegri agirladi, Anin
kut kiv tiir1 togd1 - “My lord concealed himself, he knew the right moment and hid. The Great Tengri honored him,
and from that came prosperity and fortune” (DLT, [, 301). (Interpretation: A leader who acts at the right time finds
success and receives Tengri’s blessing, resulting in good fortune); Toyin tapugsak, Teyri sevinssiz - “Though the
shaman-priest may worship, Tengri takes no joy in it” (DLT, III, 377). (This proverb critiques non-Muslim religious
leaders who perform rituals, yet whose worship does not please Tengri); Tavar ugun Tengri odhlamadhip, Uya kadas
oglini ¢inla bogar - “For the sake of property, without even remembering Tengri, he strangles his own brother’s
son” (DLT, I, 86). (This proverb metaphorically describes ruthless greed within kinship, where material wealth is
valued even above divine fear and familial bonds). These examples show that the lexeme Tengri functioned both as a
synonym for the Creator (comparable to Allah in Islamic contexts) and as a broader cultural symbol. Among certain
Turkic tribes, the term was also used for the sky or for anything vast and powerful, demonstrating the multifaceted
role of Tengri in the medieval Turkic conceptual system (MK, III, 505).

When discussing the lexeme Tengri, Mahmud al-Kashgari observed: “The God-forsaken infidels call the sky
‘Tengri.’ To them, everything that appears vast or immense-such as high mountains or tall trees-they call “Tengri,
for they worship such things. They even call a learned man ‘Tengrikdan.” May Tengri Himself protect us from their
errors.” Through this statement, Kashgari identifies himself as a true descendant of the ancient Turks, who did not
worship the sky itself but the Tengri in the sky - the One Creator. The preservation of expressions such as “May

» o«

Tengri bless,

» o« s« n o«

May Tengri support,” “Worship of Tengri,” “A being created by Tengri,” “My Lord, created by Tengri,”
“Gift of Tengri,” “Homage to Tengri,” as well as anthroponyms and toponyms like Khan Tengri and Tengribergen,
demonstrates that linguistic fragments of the Tengriist idea have been preserved in the national language. This
testifies to the deep-rooted continuity of a common Turkic spiritual heritage.

When examined within the framework of anthropocentric linguistics, the language of the Diwan Lughat
al-Turk reflects not only the specific features of the period in which it was composed, but also the essence and
worldview of an entire epoch - one in which the Turkic peoples, now distinct nations, still constituted a unified
community. Among the profound cultural concepts preserved in this lexicon is the term qut.

Mahmud al-Kashgari defines qut as “prosperity, fortune, blessing,” noting that the adjective qutluy (“blessed,
fortunate”) derives from it (MK, [, 379). He provides illustrative examples: Uma kelse qut kelir - “When a guest
arrives, prosperity arrives” (DLT, I, 92); Ulugni uluglasa qut bulur - “If one honors the elders, fortune will come” (MK:
I: 358); Kut kuwiy berse idhim kulipja, Kiinde 151 yiikseben yokar awar - “If my Lord grants his servant prosperity
and fortune, his affairs will flourish, rising higher each day” (MK, I, 379).

The sacred character of this lexeme points back to the ancient Turkic worldview, in which qut was under-
stood as a divine essence bestowing vitality, sustenance, abundance, wealth, honor, and prestige upon humankind.
In the Dictionary of the Old Turkic Language (1969, p. 471), the monosyllable qut is glossed as “happiness, blessing,
good fortune, success, fortunate destiny.”

In several modern Turkic languages, qut continues to denote a mystical life-force that departs from a person
when they fall ill or die. For instance: Tuvan: kuwt - “mythical soul, life-giving power”; Altai: kuwt - “soul as vital
energy; spirit that grants posterity and happiness”; Khakas: xuwt - “the soul of a living person” (DLT, 101).

Some scholars also associate qut with the Mother Goddess Umay (Yeskeyeva, 2007, p. 65). In traditional
Kazakh culture, the concept is preserved in numerous expressions: qutty (“blessed”), qutsyz (“deprived of blessing”),
quty qast1 (“his fortune has fled”), qutty bolsyn (“may it be blessed”), qut-bereke (“prosperity and abundance”), qutty
gonagq bolu (“to be a blessed guest”, qutty ornina qonidi (“fortune has settled in its rightful place”), among others.

In summary, the concept of qut constitutes an archaic cultural value, formed through centuries of Turkic
experience and cognition. It has been transmitted across generations as part of a shared Turkic consciousness and
remains embedded within the collective cultural memory.

The ethnolinguistic and cultural features of the Diwan Lughat al-Turk cannot be considered apart from Islam,
since the ideological foundation of the Karakhanid state was the Muslim faith. Accordingly, a system of spiritual values
was formed, which has continued to the present day. The word Islam itself means “submission, obedience, surrender,
being in a state of peace” (Qaidar, 2013, p. 65). Its terminological meaning is submission to the Almighty Creator Allah,
and full acceptance of what the Prophet Muhammad (peace be upon him) brought, taught, and conveyed as religion.
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In the language of the monument, the lexeme 1dhi1 (“lord, master”) is used in the sense of “creator” (DLT, [, p. 117).
In traditional beliefs, iye (spirit, master) also referred to an invisible force dwelling in or accompanying a person.
This gave rise to expressions in Kazakh such as iyesi bar (“it has a spirit/owner”), iyesi qyst1 (“its spirit pressed/
possessed it”), iyesi qozdy (“its spirit stirred”), and others. Concepts such as Jaratan iye (“the Creator”), Jasagan iye
(“the Maker”), Tapir iye (“Lord Tengri”), and Tiip iye (“the Primordial Lord”) originated in Tengriist thought but,
with the coming of Islam to the Turkic peoples, came to refer exclusively to Allah. Mahmud al-Kashgari defines the
lexeme bit1 as “one of the divinely revealed books” (MK: I1I: 297), without specifying in which Turkic dialects it was
used. G. Clauson notes that the Old Turkic word bitig, derived from biti, was already used in the Old Turkic period
to mean “writing, letter, book” (Clauson, 1972, p. 303). In addition, in the eleventh century, the term bitik was also
applied to an amulet used for protection from misfortune, evidently because sacred texts (verses and surahs from
the Qur’an) were inscribed upon it. One of the five pillars of Islam, prayer (namaz), appears in the dictionary under
the Common Turkic lexeme yiikiin¢. The act of performing prayer is recorded as yiikiin¢ etmek (MK, II, p. 44).

As mortal beings, humans understand that where there is life, there is also death. What remains unknown
is how long life will last, in what form it will unfold, when death will come, and by what cause. Thus, for humankind,
life and death are opposing concepts. Recognizing that life is fleeting and impermanent, the medieval Turks referred
to all transient, deceptive things with the term argus, calling the false world argus azun (MK, I, p. 125). Among the
Shigil tribe, the lexeme azun was used with the dual meaning of “this world” (bul azun) and “the other world” (ol
azun, i.e., the afterlife) (MK: I: 107). In the monument, the eternal world is expressed as merngii azun. A verse states:
Toyup taki kalmadi meqgi eren, AZun kiini yuldiz1 tutci toyar — “Man does not remain forever; though born, he
must depart. The sun and stars of the world rise and set” (MK, III, p. 506). This reflects the idea that human life in
this world is not everlasting. In such a brief and transient life, one must strive for goodness and righteous deeds.
This is encapsulated in the proverb: Yalpuk oyl yogazur edzii at1 qalir - “Mankind disappears, but his good name
remains” (MK, III, p. 512). Another expression warns against attachment to material wealth: Yayi eriir yalpukuy neni
tawar, Bilig eri yayisin nelik sewer - “A man'’s property is his enemy; how could a wise man love his foe?” (MK, III,
p. 513). In the language of the manuscript, the abode of bliss in the afterlife—paradise bestowed upon the beloved
servants of Allah—is referred to as uSmak (MK, I, p. 149), while hell is called tamu, as in the phrase tamu kapuyin
asar tavar - “Wealth opens the gate of hell” (MK, III, p. 316).

One of the fundamental pre-Islamic belief systems of the Turkic peoples was shamanism. Its remnants can
still be observed among the Karluks. Evidence of this can be found in the widespread early medieval legends about
“magical stones” (Syzdykov, 2014, p. 203). In the Diwan Lughat al-Turk, the word yat is used to denote the practice of
invoking natural phenomena such as rain and wind with the aid of such stones (MK, III, p. 221). Mahmud al-Kashgari
notes that this custom was widespread among the Turks, especially among the Yaghma. He recalls witnessing the
practice himself: “When a fire broke out, they performed this incantation to extinguish it. By the power of the Great
Tengri, snow fell in summer before my very eyes and put out the fire” (MK, III, p. 10). Kashgari further explains:
“This is a well-known tradition among the Turks. By reciting prayers over the magical stone, with the might of the
Great Tengri, they can raise the wind, bring rain, or summon cold” (MK, II, p. 513). He also records the lexeme kas
to describe a stone of white or black color, a pure and polished mineral. He cites the proverb: Kimir bile ka$ bolsa
yasin yakmas - “Lightning will not strike the one who carries a ka$ stone” (MK, III, p. 33). Kashgari explains that
people would mount such stones into rings: “Whoever receives such a ring as a gift will not be struck by lightning,
for that is its nature. If the stone is wrapped in cloth and thrown into fire, neither the cloth nor the stone will burn—
this has been tested. If a thirsty man puts it in his mouth, his thirst will be quenched.” In the Dictionary of the Old
Turkic Language, the lexeme kas is defined as “the mineral jade” (DTS 1969, p. 431). Among the Kazakhs as well,
traditions survive of the “magical stone” (jaun tas), believed to be cast down from the sky during times of war. By
means of such a stone, the jadyschy (sorcerer) was thought to bring down rain, snow, or lightning upon the enemy
army. Legends about these stones are found not only among the Oghuz, Karluk, and Kipchak, but also in Chinese
and Arabic sources. Chinese chronicles even trace them back to the Hunnic era (Syzdykov, 2014, p. 203).

A study of the manuscript’s language demonstrates that in the eleventh century, within the Turkic world—
specifically among the Karluk tribal union and in the Karakhanid state—several religious beliefs coexisted alongside
Islam. In the Diwan Lughat al-Turk, Buddhism appears under the lexeme burhan (MK: I: 494), while its high-ranking
religious leader is referred to as toyin. For example, the phrase toyin burhanka yiikiindi - “the monk bowed to the
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idol” (MK, III, p. 119). Mahmud al-Kashgari explains the term toyin as “the religious head of non-Muslims, equiva-
lent to our imams and mulftis; the monk always stands before the idol, reading their books and the decrees of the
infidels.” He also cites the proverb: Bir toyin basi agrisa kamug toyin basi agrimas - “If the head of one monk aches,
not all monks’ heads will ache” (MK, 111, p. 232). This saying, used figuratively, was applied among companions at a
meal: if one person refrains from eating out of courtesy, others are invited to continue. The inscription also preserves
a proverb critical of non-Muslims: Toyin tapuysak, tegri sevinssiz - “Though the monk worships, Tengri takes no
delight” (MK, III, p. 504). This reflects the notion that non-Muslim religious leaders worshipped the Great Tengri,
yet their worship did not please Him. Although the Diwan provides only limited data on non-Muslim religions, it
does record references to Christianity: their fasting is denoted by the lexeme pacak (MK, I, p. 471), and their grave
is expressed by subuzgan (MK, I, p. 575).

Since humankind lives within particular dimensions of space and time, these categories function as universal
concepts that complement and deepen one another. As B.M. Tileberdiyev observes: “The mental essence of space
determines its conceptuality, that is, in the conceptual and linguistic consciousness of a person, mental essence oper-
ates primarily in the form of concepts. We consider space to represent a generic concept in linguistic consciousness.
Its structure includes such concepts as ‘sky, ‘earth, ‘water, and ‘mountain, each of which can be subdivided into
further conceptual units” (Tileberdiyev, 2006, p. 20). Accordingly, in the worldview and linguistic consciousness of
the medieval Turks, the concept of space also belongs to the class of macroconcepts, consisting of multiple micro-
concepts. For the Turkic peoples, mastering the mysteries of their environment and understanding the phenomena
of the inhabited space, while correlating these with time, was a fundamental condition for survival and existence.

In the language of the monument, the concept of “time” is expressed through the lexemes Ser, tiirk, and kos.
In the dictionary, time is represented in the Oghuz dialect by the word Ser, as in bu Serlikde kel - “come at this time”
(MK, I, p. 381). Another lexeme used to denote time is tiirk, which signifies the season when fruits have ripened
and reached full maturity. For example, tiirk Giziim 6di - “the time of ripened grapes,” and tiirk yigit - “a young man
who has reached the age of maturity” (MK, I, p. 410). In addition to these, the word kds is also employed with the
meaning “moment, time,” as in bir ko§ kiidhgil - “wait for a moment” (MK, I, p. 380).

A. Seidimbek classifies the traditional Turkic perception of time into four categories: (1) ecological time,
(2) genealogical time, (3) situational time, and (4) historical time (Seidimbek, 1997, p. 20]. Within the category of
historical time, the measurement of time was understood through the calendar system, year reckoning, and the
miisel (twelve-year cycle). In the language of the written monument, a legend is preserved concerning the origin of
the medieval Turkic system of year reckoning. It says: “One of the Turkic khagans once attempted to analyze a battle
that had taken place several years earlier, but when determining the year in which it occurred, he made an error.
Discussing this matter with his people at the council, the khagan declared: ‘Just as we erred in dating this event, so
too will our descendants make the same mistake. Therefore, let us base our reckoning on the twelve months and the
twelve constellations in the sky, and assign each year the name of an animal. From now on, the cycle of years will be

»m

calculated according to these names, and this will remain among us forever as a legacy”” To put this decision into
practice, the Khagan organized a great hunt, ordering that all wild animals be driven toward the Ili River, a large and
fast-flowing stream. As the animals were chased, some leapt into the water. Twelve species managed to swim across,
and their names were assigned to the twelve years of the cycle. The first to cross was the siskan (“rat/mouse”), so
the cycle began with the “Year of the Rat” (s18kan y1l1). The subsequent years were named as follows: Ud y1l1 - Year
of the Ox; Bars yili - Year of the Leopard/Tiger; TaviSyan yil1 - Year of the Hare; Nek yil1 - Year of the Crocodile/
Dragon (the “Luu/Dragon Year”); Yilan yil1 - Year of the Snake; Yund yili - Year of the Horse; Koy yili - Year of the
Sheep; Bisin y1l1 - Year of the Monkey; Takayu y1l1 - Year of the Rooster; It yili - Year of the Dog; Tonuz yili - Year of
the Boar/Pig (MK, I, p. 403). Mahmud al-Kashgari further notes that medieval Turkic peoples believed each year
carried particular qualities. For instance, because oxen often lock horns, it was thought that wars would be frequent
in the Year of the Ox. In the Year of the Rooster, however, provisions would increase and people’s livelihoods would
prosper. Kashgari also specifies: “This book was written in the month of Muharram of the year 466, which was the
Year of the Snake. As this year ends and the year 467 begins, the Year of the Horse will enter. The reckoning of years
follows the order we have set forth” (MK, I, p. 403).

Because the Turkic people lived in close harmony with nature, their worldview and way of life developed
in direct connection with the natural environment. Mahmud al-Kashgari records that the nomadic Turks divided
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the year into four seasons, with each season consisting of three months, each bearing its own name. The early
spring month was called oylaq ay (“the month of the kid”), the following month uluy oylaq ay (“the month when
the kid grows large”), and the third month uluy ay (“the great month”) (MK, I, p. 405). Kashgari explains that the
designation uluy ay (“great month”) was associated with mid-summer, when the earth became full of abundance:
pastures flourished, livestock regained strength and grew fat, and milk production increased, signaling a season of
plenty. He also notes that the Turks did not have names for the seven days of the week; the concept of the “week”
only became known with the spread of Islam (MK, I, p. 403).

For the medieval Turks, livestock were the very foundation of life, yet the survival and prosperity of the
four types of livestock depended on specific spaces (pastures) and particular times (seasons). Accordingly, in the
language of the Diwan Lughat al-Turk, we find expressions that mark time in relation to animal husbandry: At tusayu
boldi - “It is time to hobble the horse,” At boSuyu boldi1 - “It is time to release the horse” (MK, I, p. 505), Koy kiigi
boldi - “It is time for the sheep to breed” (MK, 111, p. 188). Similarly, the phrase Ol koy tiilekinde keldi - “He came
when the sheep were lambing” (MK, I, p. 446) indicates a specific seasonal period, namely spring, when lambing
occurs. In the Kazakh language, seasonal time is still expressed through livestock-related imagery: mal otyyar kez
- “the time when the livestock graze freely” (when people move from winter quarters to summer pastures and the
herds are surrounded by lush grass), qozy piser kez - “the time when lambs are ready for slaughter” (in summer
pastures, when the lambs born in spring have grown to maturity), and mal ayaqtanar kez - “the time when livestock
become strong on fresh pasture” (when animals feed on new grass in early spring, and young lambs grow strong
and steady on their feet). Such expressions demonstrate how closely the temporal worldview of the Turkic peoples
was bound to the rhythms of pastoral life.

Conclusion

An analysis of the language of the Diwan Lughat al-Turk shows that the medieval Turkic peoples’ knowledge
of space was rooted in the worldview of the ancient Turks. Their understanding of space derived from efforts to
grasp the mysteries of natural phenomena, to adapt to environmental conditions, and to facilitate human life through
the development of their traditional occupation—animal husbandry.

L.M. Dmitriyeva, in her study of the toponymic system of the Altai, provides the following characterization of
space: “In the toponymic image of the world, the category of ‘space’ occupies a particularly important place, since it
is a fundamental category in the relationship between human beings and reality. The concept of ‘space’ functions as
an integral part of toponymic consciousness, representing the reflection of inner mental perception and its linguistic
expression, and thus plays a central role in the toponymic worldview” (Dmitriyeva, 2003, p. 9).

The ability of medieval Turks to master both vertical and horizontal orientations of space is evident in Mahmud
al-Kashgari’s circular map, preserved in his monument. This cartographic drawing is considered the earliest Turkic
map. Its circular shape demonstrates that the spherical nature of the earth, filled with mysteries and wonders, was
not an unfamiliar idea for the Turks. The map provides precise details on the cities, settlements, mountains, rivers,
lakes, and seas in the territories inhabited by Turkic tribes - from Rum (Byzantium) to Machin (China). Kashgari
also offers descriptions of these regions, addressing their size, boundaries, languages, and geographical features.

As T. Zhanuzakov and Q. Rysbergen note in their research on onomastic space: “Onomastic space is gener-
ally composed of the names and designations of real and imagined entities as marked by the linguistic resources
of any people or community - that is, by onymic units. These names reflect the ‘linguistic model of the world’ of the
given people, formed over centuries of worldview development and national cognition, and they distinguish the
surrounding environment accordingly” (Zhaniizaqov& Rysbergen, 2004, p.6).

In this respect, the place names preserved on Kashgari's map, which reflect the worldview and pathways
of the medieval Turkic peoples, constitute invaluable cultural treasures. They continue to hold untapped potential
for deepening our understanding of Turkic history and ethnolinguistic heritage.

Religious consciousness occupied a central place in the worldview of the medieval Turks. Their spiritual and
cultural universe - encompassing beliefs about the Creator, the origin of humankind, life and death, time and space,
justice, the pursuit of a worthy life, Turkic identity and thought, and systems of values - demonstrates how the foun-
dational Tengriist idea of the ancient Turks became interwoven with Islam in a harmonious synthesis. Through his
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monumental work Diwan Lughat al-Turk, Mahmud al-Kashgari established a bridge of spiritual continuity between
the Turkic worldview and Islam, showing their points of convergence and mutual reinforcement.

Financing information. The study is carried out in the framework of project research AP22786207 «Scien-
tific-Methodological and Applied Issues of Kashgar Studies: Investigating the Written Monument Diwan Lughat
al-Turk as a Linguistic Factor in the Revitalization of National Consciousness».
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«/lnyaHM JIYyFaT UT-TYPK» CO3Jiri HerisiHae opTa FachIpJIBbIK TYPKi AYHHETAHbIMBIHbIH,
3THOJIMHI'BUCTUKAJIBIK, })KOHE M3/leHM aclleKTijiepi

Anxjarna. Makanaga Maxmyg Kamkapuasiy «JuyaHu JIYFaT UT-TYPK» aTThl TAPUXU-JEKCUKOTPAPUSIBIK
enberi Heri3iH/e opTaFachIPJ/IbIK TYPKi XaJbIKTapbIHbIH JYHHETaHbIMbl 3THOJUHTBUCTUKAJIBIK K9HE M3/IeHU
TYPFBIJIaH KapacThIpblaazAbl. KapacThIpBLIBII OTBIPFaH 3epTTey TIIAIK lepeKTep/ie KepiHic TalKaH KeHe TYPKIiJiK
JAYHHEeTaHbIMHBIH, A3CTYPJepPAiH, HAaHBIM-CeHIM/ep KyHeci MeH aJIeyMeTTiK KYPbLJIbIMHBIH KOHIENTyal/bl
HerizzepiH 3epaeneisi. JlekcukaabIK 6ipJIiKTep MeH MapeMUOJIOTUSJIBIK dopMasiapFa (MaKaa-MaTeaaepre)
CeMaHTUKaJIBIK X9He MJ/JIeHU TaJ1[ay »acay apKbljbl TYPKI XaJIKbIHbIH PYXaHU Mypachbl MeH M3JIeHU KO/Jbl
alKpIHAaMa/Abl. JTHOJMHIBUCTHUKA XK9He KOTHUTUBTI INHTBUCTHKA NIOH/IePiHEH a/bIHFaH d/licHaMaIapAbl KOJIJaHa
OTBIpPBII, 6YJ1 3epTTey OpTaFachbIPJIbIK TYPKi KOFaMbIHbIH, TiJl apKblJbl allbLJIFaH [Jiji MeH AYHHUeTaHbIM/BIK,
KYPBLJIBIMbIHA FBIBIMH TYCiHAIpMe YCbIHAABI. OChl 3epTTey/IiH, MaKCcaThl eKi )KaKThI: OipiHIIieH, Tij1 apKbLIbI
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TYPKi MaIeHUETIH TyciHyTe yJiec Kocy 60Jica, eKiHIIiieH, YITThIK KOHIenTochepaHbl aHbIKTAy 60JIbII TaObLIa/bI.
«/luyaHH JIyFaT UT-TYPK» eHOeriHiH TiAAik MasiMeTTepiHe cylieHe OTBIPHIN, GYJ1 3€PTTEY OPTAFACBIPJIBIK TYPKi
JYHUETaHbIMbIHbIH 3THOJMHI'BUCTHUKAJIBIK )KOHE M3/IEHU 6JIlIeM/IePiH, acipece KEHICTIKTiI KOHLENTYal bl KAObLIJAY
MeH JliHU cabaKTacThIK MaceJsiesiepiH Tanganabl. Tanjay HoTHKeaepi KepceTKeH/lel, KeHe TYpKiJiepAiH Tik xoHe
KeJIZleHeH KeHiCTiKTi 6aFjapJay TYCiHiri exxesri gacTypJiepre, TaOUFU opTaFa GediMiesyre KoHe KoIuIe i Masl
LIapyalbLIbIFbIHA TiKeseld 6ailaHbICThl G0sFaH, 6yJ1 Maxmy/ Kamkapu/iblH xKaHaLbLI OHTe/leK KapTacblHAaH
aliKbIH KepiHeni. COHbIMEH KaTap 6yJ1 KapTorpadUsiJibIK *XoHe OHOMACTUKAJIbIK Mypa TYpKi TallllasapblHbIH
KEeHIiCTIiKTiK CAaHaChIH KOPCETETIH KYp/iei « AYHUEHIH TIIAIK MoiesiH» alFaKTan[bl. MaKasiaia ocbl reoTpaUsiIbIK,
naiipIMJjay1apMeH KaTap OpTaFachlpJiblK TYPKiJepAiH pyxXaHHU aJ1eMi ie KapacThIPbI/IbIN, OHAAFbl HeTi3ri ToHipJIik
HaHbIM-CEHIM/Iep/iiH HCJaM KaFUJaTTapbIMeH e3apa yilzieciMii TOFbICYbI epekllie aTan eTijei. OcblL1aiiua «/luyaHu
JIYFaT UT-TYPK» eH6eri TYpKiIik MajeHH Gipereiiik NeH 3THOJTMHIBUCTHUKAJIBIK MYPaHbIH TapUXU AaMy KOJIbIHA
TepeH 6oliayFa MyMKiHZiK OepeTiH pyxaHu cabaKTacThIKThIH MaHbI3/bl aJIThIH KOMipi caHa/aibl.

Ty#iH cesaep: Maxmya Kamkapy, «/[uyaHu JyFaT UT-TYPK», TYPKi AYHHUETaHbIMbI, AYHUEHIH, TiIJiK
MOZeJ1i, MOIeH! KOHLEIT, KOHe TYPKI Tiji, STHOJIMHTBUCTHKA, TiJ 2KOHE TaHbIM.

M.M. Kocbi6aeB
Eepa3sulickuil HayuoHa1bHblll yHUgepcumem umeHu JI.H. 'ymusesa, Acmana, Kazaxcmat
(E-mail: mirraul3@mail.ru)

JTHOJIMHIBUCTUYECKHE U KyJIbTYPHBI€ ACIIEKThI CPEJHEBEKOBOI0
TIOPKCKOIro MUpOBO33p€HHA Ha OCHOBE C/1I0BaApA «AHBaHIfl JIyraT UT-TIOPK»

AHHOTanMs. B ctaThe Ha OCHOBe UCTOPHUKO-JIEKCHKOrpadudeckoro Tpyaa Maxmyaa Kamrapu «/JuBanu
JIyraT UT-TIOPK» STHOJMHIBUCTUYECKU U KYJIbTYPHO PaCCMaTPUBaETC MUPOBO33peHUe Cpe/HeBEKOBBIX THOPKCKUX
Hapo/0B. [IpeacTaBieHHOe UCC/eloBaHHEe U3y4YaeT KOHIENTya/lbHble OCHOBBI PEBHETIOPKCKOTO MUPOBO33pEHMUS,
TpaAULMH, CUCTEMbI BEPOBAHUHM M COLLMAJIbHOW CTPYKTYPHI, HallleJLIH€e OTPa)KEHUE B A3bIKOBBIX JJaHHbIX. [lyTeM
MpOBeJIeHHsI CEMAaHTHUYECKOr0 U KyJIbTYPHOTO aHa/JIU3a JIEKCUUECKUX eJUHUI] U TapeMHOJIOTHIYECKUX GOpM
(moc/ioBUIL U IOTOBOPOK) BBISIBJSIIOTCS IYXOBHOE Hac/e/ile U KyJAbTYPHBIA KOJ, TIOPKCKOTo HapoAa. Ucnosb3ys
MEeTO/I0JI0TMH, 3aMMCTBOBAHHbIE U3 TAKUX JUCLUILIMH, KAK 9THOJUHIBUCTUKA U KOTHUTUBHASI IMHTBUCTUKA, JAHHOE
HCcJIeIoBaHMe Npe/jlaraeT HayqYHoe 06'bsiCHEHHE MEHTAJIMTETA M MUPOBO33pEHYECKON CTPYKTYPhI CPEHEBEKOBOTO
TIOPKCKOTO 06111eCTBa, paCKpbIBAIOLIUXCS Yepes s13bIK. Llesib JaHHOTO Uccie0BaHUs IBOSIKA: BO-NIePBbIX, BHECTU
BKJIa/l B IOHUMaHHE TIOPKCKOU KyJIbTYPhI 4epes S3bIK, 2 BO-BTOPBIX, OMPe/IeJIUTh HAI[UOHATLHYI0 KOHIIENTOChepy.
Onupasich Ha A3bIKOBbIE CBeJleHUS TPyAa «/luBaHU JIyraT UT-TIOPK», JaHHOEe HUCcCaeJ0BaHUe aHaJU3UpPYeT
3THOJIMHTBUCTUYECKUE U KYJIbTYPHbIE U3MEPEHUS CPeJJHEBEKOBOTO TIOPKCKOIO0 MUPOBO33pPEHUS, 0COOEHHO
BOIPOCHI KOHLIENTYaJIbHOT'O BOCIPUSATUSI NIPOCTPAHCTBA U PEJIMTMO3HOM IpeeMCTBEHHOCTHU. Pe3ysibTaThl aHa/iM3a
MOKa3bIBAIOT, YTO Npe/CTaBJeHUs APEBHUX TIOPKOB 0 BePTUKAJbHON U TOPU30OHTAJbHON NPOCTPAaHCTBEHHON
OpHeHTal MU ObLIM HANPSIMYIO CBSI3aHBI C [PEBHUMU TPAJULUAMY, afallTalleld K IPUPOJHOU cpejie U KOUeBbIM
CKOTOBO/ICTBOM, YTO OTUYET/JIMBO BUJHO HA HOBATOPCKOM KpyrJioil kapTe Maxmyza Kawrapu. Kpome Toro, aTo
KapTorpadpruieckoe ¥ OHOMacTUYeCKOe HaCJIe/ine CBU/IETEbCTBYET O CJIOXKHOU «SI3bIKOBOUM KapTHHE MHUPa»,
oTpakarolljeil IpoCTpaHCTBEHHOE CO3HaHUE TIOPKCKUX MJIeMeH. B cTaThbe HapsAy ¢ 3TUMU reorpadpuyiecKuMu
CYKAEHUSMH TaKXKe paCCMaTPUBAETCS IyXOBHBIA MUP CpeHEBEKOBBIX TIOPKOB, K 0CO60 OTMeYaeTcsl FaApMOHUYHOE
nepernJieTeHue B HeM 6a30BbIX TEHTPHAHCKUX BEPOBAaHUH C UCJIAMCKUMH lorMaTaMu. TakuM o6pa3oM, TpyA «/uBaHu
JIyTaT UT-TIOPK» CYUTAETCS BaXKHBIM 30JI0TBIM MOCTOM JyXOBHOU NMPEeMCTBEHHOCTH, T03BOJISIIOLIUM I'TYO6OKO
NPOHUKHYTb B UCTOPUUECKHUU NYTh Pa3BUTHS TIOPKCKOU KyJIbTYyPHON UJIEHTUYHOCTHU U 3THOJUHTBUCTUUECKOTO
Hac/iegus.

KnwueBble cioBa: Maxmy Kamrapy, «/[uBaH JiyraT UT-TIOPK», THOPKCKOEe MUPOBO33pEHUE, SI3bIKOBAs
KapTUHA MUPA, KYJbTYPHbIA KOHLENT, APEBHETIOPKCKUH S3bIK, STHOJIMHTBUCTHUKA, 3bIK U IO3HAHUE.
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