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Oz

Tukiriik, kan, sa¢c ve tirnak gibi, kemik de biiylide, halk
inanislarinda ve halk hekimliginde kullanilan insan ve hayvan viicudunun
pargalarindan biridir. Kemikler, etrafi etle sartlmis viicudun temel yapist
olarak ele alindigindan, ruhun kendisi veya ruhun bulundugu yer olarak
degerlendirilirler. Viicudun biiyiik bir kisminin ve etin ¢ilirlimesinin aksine,
kemik ¢iirimez ve bu sebeple de diinyanin yaratilist ¢ogunlukla kemikle
iliskilendirilir. Diinyanin pek ¢ok yerinde halk inanislarinda, halk
hekimliginde, efsanelerde, destanlarda ve masallarda kemik folkloruna iliskin
numuneleri gormek miimkiindiir. Halk muhayyilesinin farkl iretim alanlarini
kapsayan sozlii anlatmalar ve giinliik hayatin ¢esitli safhalarinda kullanilan
pratik, uygulama ve inaniglar, bu nazarla “kemik” etrafinda
degerlendirildiginde kadim bir bilgi agiga ¢cikmaktadir. Bu bilgi, halihazirda
deformasyonunu ve gelisimini siirdiirmekte, dolayisiyla degismeye ve
doniismeye devam etmektedir. Bu ¢aligmanin amaci da kemik folklorunu
farkli kiiltiirlerde ele almak ve dolayisiyla da insanligin ortak geleneklerinden
birini ortaya koymaktir. Boylelikle folklorun bir araya getirme 6zelligi de
vurgulanmis olacaktir. Bu suretle kemik etrafinda sekillenen halkbilimi
unsurlarindan yola ¢ikarak “kemik folkloru™ teriminin alana kazandirilmasi
hedeflenmektedir.

Anahtar Kelimeler: Kemik Folkloru, Halkbilimi, Halk Inanislari,
Anlatilar, Halk Hekimligi.
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Abstract

Bones just as saliva, blood, hair and nails, they are parts of human
and animals that are used in magic, folk beliefs and folk medicine. Since
bones are the main structures of the body covered with the flesh, they are
considered as the nest of the soul or the soul itself. Unlike rotting of the flesh
and most of the body, bones don’t molder and for this reason creation of the
world is based on it. It’s possible to see samples of folklore of bone in folk
beliefs, medicine, legends, epics and folk tales all around the world. By
examining oral genres, applications, practices and folk beliefs are
departments of folklore and reflections of folk imagination used in different
stages of life, it’s possible to see the ancient knowledge that gathered around
bone. The knowledge deforms and also develops, so continues to change and
transform. This study aims to handle bone-lore from different cultures and
thus to emphasize one of the common customs of human race. It’s aimed to
purt forth the term “bone-lore” with the help of components of folklore based
on bone.

Keywords: Bone Lore, Folklore, Folk Beliefs, Narratives, Folk
Medicine.

Introduction

Beside folklore’s national feature and functions which unite
people and build collective consciousness. Human race come together
through folklore even if they don’t even know about a common ritual
or belief. At that point bone lore can be considered as one of the
elements of common rituals of beliefs or the mentioned collective
consciousness. Folk beliefs, practices, rituals and narratives based on
bone or include it will be handled to demonstrate the importance of
bone in folklore. Because of not explaining the components of
folklore which shaped around bone, findings won’t be handled with
the aspect of any spesific method.

The word “kemik” is used for bone in modern Turkish but in
Anatolia “gomiik, komuk, kemuk, kemug, gimuk” are also used. In
Azerbaijani “stimiik”, in Bashkir Turkish “hoyak”, in Kazakh Turkish
“stiyek”, “sok” in Kirghiz Turkish, “siiyak” in Uzbek Turkish,
(similarly s6ydk in Tatars) “stink” in Turkoman, “istihan, sonidk and
sitydk™ in Uigur are used for bone. (Ercilasun and others, 1991: 464-
465) For Ismet Zeki Eyuboglu, the word “kemik” is derived from
Sanskrit “emuka, yamaka” which also mean bone. (Eyuboglu, 1966:
366) In contrary to Eyuboglu, Sir Gerard Clauson bases “kemik” the
word “kom”which means to “gnaw” in Sanskrit (kemir- in old
Turkish). (Clauson, 1972: 723) ? In addition, “kemki” means human

! The word “iistihan” is derived from Persian.
2 Comp. in Mongolian gnaw means “kemki” and “kemeli” but bone means “yasu”.
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skull in Anatolia folk medicine. (Oztek, 2006: 86) In Divanii Lugati’t
Tiirk, the first dictionary of Turkish in 11™ century, the word ‘bone’
means ‘stingiik’. (Mahmud el-Kasgari, 2005: 302)

The word bone was used as boon in Middle English (1100-
1500) The variations of the word are as following: In Iceland “bein”,
in Swedish “ben”, in Denmark “been”, in Old High Germany “pein,
peini. The word is always connected with the festival bonfire in
etymological dictionaries (Skeat, 1888 70; Klein, 1966: 185) As
Onian records, bonfires were made of bones to produce fertility and
luck (Onians, 2000: 268) For Isabol E. Williams, bonfires on spesific
days, goes back to the old Celtic region. The power to make fire was
the main difference between humans and animals. Fire itself was
sacred and it didn’t only provide heat and light but also protected
people against evil. (Williams, 1991: 15)

In World Culture

As Berber reports, Pausanias the Greek travel writer of 2™
Century tells about painting of the demon Eurynomus. The demon
eats all flesh of corpses leaving only their bones. (Berber, 1988: 116)
Moreover, Berber has analyzed about bone folklore and found that the
vampire has no bones, but is a sack filled with blood and comes into
being when the devilpulls the skin off a particular corpse and blows it
up. To prevent that, they wound the bodies of people who are believed
to become vampires (If the skin should inflate, the air would escape).
In Balkans, it is expected to be reduced after a few years nothing but
bones remains, the remains are dug up for one last ceremony. After
this they are disposed of once again, sometimes placed in an ossuary,
sometimes reburied. As he quotes from Peter Metcalf in Borneo (an
Island in Asia) as the body rots away to leave dry bones, the soul is
transformed slowly into spirit form. (Berber, 1988: 158; 162; 164;
169) As known, there are several ways of generation of vampires
cases. Cases of suicides buried in consecrated ground; violent death;
improper burial; disproportionate mourning; being born with a caul.
Locke-Vaughan and Greenhill says that sometimes vampires come
back from the death to have sexual relations with their partners
(especially for wives). If someone is pregnant, the child borns without
bones. (Locke-Vaughan-Greenhill, 2009: 673)

Slenderman is one of the recently believed demons; but there
are lots of stories about it. Chess and Eric quotes following story:
Once upon a time, there were little twin girls, Stela and Sorina-who
were so brave. They had no fear of the dark, spiders and other
crawling things. Where other young ladies and even young boys
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would cower, Stela and Sorina would walk with their heads held high.
They were good girls, obedient to their mother and father and to the
word of God. They were the best children a mother could ask for. One
day, Stela and Sorina were out with their mother gathering berries
from the forest. Their mother bid them stay close to her, and they
listened, as they were good children. The day was bright and clear,
and even as they walked closer to the center of the forest the light
barely dimmed. It was nearly bright as noon when they found the tall
man. The tall man stood in a clearing, dressed as a nobleman, all in
black. Shadows lay over him, dark as a cloudy midnight. He had many
arms, all long and boneless as snakes, all sharp as swords, and they
writhed like worms on nails. He did not speak, but made his intentions
known. (Chess and Eric, 2015: 27) In Chineese folklore, there’s a
well-known demon / tale named as White-Bone Demon which tries to
eat a monk. (Yuan, 2006: 152)

The importance of bone folklore can also be seen in fairy lore,
too. Ashliman recorded a tale the “Thieving Fairies” in which a wife
founds a bag full of bones: Next morning, his wife went out to the
shed, and saw that the diamond was for all the world as wisht a
looking creature as Facey—nothing but a bag of bones, all the flesh
gone, and half a rick of wood was gone too, but the fireplace was piled
up three feet high with white wood ashes. The farmer determined to
watch on the third night; so he hid in a closet which opened out of the
parlor, and he left the door just ajar, that he might see what passed.
(Ashliman, 2006: 127)

In one of the folktales told in Anatolia tells about a girl who
marries with a demon dervish. His house is full of bones and animal
corpses and the pray nibbles bones of animals (Simsek, 1990: 588).
Another folktale recorded from Erzurum bases on the same thing:
Dervish eats human bones (Seyidoglu, 1975: 188).

According to British archaeologists, if people cut the meat
from the bones of their dead enemies, this shows the reason why they
eat meat. However, the Caribs people-whose- name is derived from
the word ‘cannibal’, believe that the dead person can’t go land of
souls without flesh. The reindeer may have been intended also to
accompany the dead into the world of the spirits. In Lapp belief, a new
reindeer could be created from the bones of the old. (Berber, 1988:
172; 42) As Onay recorded from the folktales of Van in Turkey,
cannibals don’t have bones, vessels or foots. (Onay, 1995:294)

In Nebraska, it’s believed that the the first man who walks
across the threshold of the door above which the lucky part of a
wishbone has been placed will be the future husband of the one who
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put it there (Welsch, 1967: 268). Another example of folk-medicine
based on bone is as the following: Walk in the woods until you find
the bone of an animal. Rub the bone carefully over the wart with the
side which is next to the ground. Then dig a hole in the ground and
bury the bone. When it decays the warts will disappear. Rub the wart
with a bone which you find under a tree. You must hunt until you find
the bone under a tree, then after rubbing the wart with it, put the bone
back in its identical position. Pick up a bone from the ground and rub
the warts with it. Then throw the bone backwards as far as you can.
Do not look back at bone and your warts will come off. (Welsch,
1967: 348) There’s also a practice about tiger bones. As Nobrega and
Rosa records, tiger bone was said to have the properties of warding off
harmful air, killing evil pathogens, stopping convulsions, and curing
carbuncles and ulcerative scrofula. Tiger bone is also most valued
treatment for various conditions such as rheumatism. (Nobrega and
Rosa, 2013: 9; 190) In Buddhist temples, the hair, feathers and bones
of the creatures in bodies that the great teacher inhabited have been
preserved as relics. (Logeman, 1917: 58)

As Simpson and Roud reports in England and Scotland from
the 19% century burning the bones will hurt them. (Simpson and Roud,
2000: 29-30) In American Indian Myths and Legends published by
Erdoes and Ortis, in a myth named as “Corn Mother” a woman asks
her husband to kill herself and create the known world by covering the
world with her blood and flesh. She says “take my bones, gather them
up, and bury them in the middle of this clearing. Wait seven moons
and then come back, and you will find my lesh there, flesh given out
of love, and it will nourish and strengthen you forever and ever. The
husband does what she says and after seven months they saw the
world covered with tall, green, tasseled plants.” (Erdoes and Ortiz,
1984: 13) In the same book there are two more myths/tales based on
bone folklore. The first one is Creation of Animal People in which the
earth is alive but has been changed. The soil is her flesh, the rocks are
her bones, the wind is her breath, trees and grass are her hair. She
lives spread out and people live on her. When she moves, we have an
earthquake. (Erdoes and Ortiz, 1984: 14) The second tale is called

People Brought In a Basket: Kumush, Old Man of the

Ancients, went down with his daughter to the underground

world of the spirits. It was a beautiful world, reached by one

long, steep road. In it were many spirits—as many as all the
stars in the sky and all the hairs on all the animals in the
world. When night came, the spirits gathered in a great plain
to sing and dance. When daylight came, they returned to their
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places in the house, lay down, and became dry bones. After

six days and six nights in the land of the spirits, Kumush

longed for the sun. He decided to return to the upper world
and to take some of the spirits with him to people his world.

With a big basket in hand, he went through the house of the

spirits and chose the bones he wished to take. Some bones he

thought would be good for one tribe of people, others for
another. When he had filled his basket, Kumush strapped it to
his back and together with his daughter started up the steep
road to the upper world. Near the top he slipped and stumbled,
and the basket fell to the ground. At once the bones became

spirits again. (Erdoes and Ortiz, 1984: 109)

In Archeology and Folklore, Amy Gazin-Schwartz and C. J.
Holtorf gives details about soul and its relation with bones. The souls
are usually inactive though they may sometimes haunt a particular
location. However, when the bones are disturbed the results can be
severe: It is said that the person may suffer from trauma, misfortune,
illness or even death. In spite of this prescription, if there is a
particularly important reason, any bones in the location being dug may
be simply ignored. However, the particular person who disturbs them
may feel perturbed later. If they do so, it is held that reburying the
remains may redress the grievance. (Gazin-Schwartz and Holtorf,
1999: 140-142)

In motif 720 of The Types of The Folktale by Antti Aarne and
Stith Thompson, the tale named as My Mother Slew Me; My Father
Ate Me; The Juniper Tree” tells about a kid who is killed by his
stepmother and eaten by his father unwittingly. A tree grows up from
the bones of the child and a bird on the tree tells about the murder.
(Aarne and Thompson, 1961: 249-250) Variations of the same folktale
can also be seen in folktales of Turkey and Turkish World. But in
those folktales there are always two children who escape or just die.
The same motif recorded by Aarne and Thompson can be seen in
Turkish World epics. Instead of his parents, the child killed by an
enemy, turns into a tree or bird and tells about the murder. There’s no
cannibalism in motif of Turkish World epics. Thus, the child kills his
enemy with the help of another hero. The Singing Bone recorded as
780 in The Types of The Folktale is another tale based on bones. A girl
is murdered by his brother and an shepherd makes a flute from her
bones. By playing the flute it tells about the murder. Likewise, the
same motif in Turkish folktales can be seen in a different way: Flute is
made of plants where the girl is buried. (Taner, 1995: 60; Arslan,
2017: 426)
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An Eskimo tale of The Eagle and Whale Husbands which is
known all from Greenland to Siberia, tells two girls playing with
bones of an eagle and a whale. The girls are carried off by those
animals and abducted. The girl kidnapped by the whale escapes by
herself and the other one is rescued by her brothers. (Garry and El-
Shamy, 2005: 383-384)

In Hawaii, there are three terms used for people: Kanaka
Maoli (true people), Kanaka Oiwi (bone people) or ‘Oiwi Maoli (true
bone). In pre-Christian times, the body is placed in a hut away from
the house while in later times, the body is kept in the house facing
toward the door. Traditionally, often a relative chooses to remove the
organs and flesh from the decaying corpse to preserve the iwi, or
bones, which is where the ‘“uhane, spirit is believed to dwell. Because
one, such as a kahuna, or ritual priest, or an enemy, could enslave a
purloined bone to do good or evil, the bones are wrapped in a bundle
and taken to a secret place where the ‘aumakua are believed to live the
life of the spirit. (Jonathan and Nadeau, 2011: 922; 946)

Hatfield reports that human skull is used as physical remedy
in folk and official medicine all around the world. In Wales (UK) in
19™ century there’s a well-known story about miner’s wife who asks a
small portion of skull from a local sexton. The skull is powdered and
used for epilepsy. In Scotland, man skull was used for female patients
and woman skull was used for male one. Hatfield also says that in
Scotland drinking from a skull of a suicidal were recommended for
epilepsy and insanity. In North America, a piece of human skull was
used for the same disease. (Hatfield, 2004: 309) In northern Europe,
bone-throwing is one of the ancient customs of hurling gnawed bones.
As recorded in Funk & Wagnalls Dictionary, the trick was to catch the
bone/bones in mid-air and throw it/them back so that no one was
injured. In Scandinavia, the custom was considered as sport,
punishment and insult. (Leach, 1949: 155)

In Germany, putting the bones of a dead person together
brings him/her to life. Same motif can be seen in German folktales,
too. (Naithani, 2014: 49) Similarly, in Altai epics, putting all bones of
dead hero together and applying a special medicine (which is taken
from a a mythical being) brings hero back to life. (Dilek, 2001) In
Russian folk beliefs, hallowed bones traditionally are considered as
clean and prophylactic to the unclean force. (Ivantis, 1989: 96)

As known there are lots of myths about creation of earth based
on bones. In Greek and Rome, oral tradition as Anderson tells, bones,
the hardest part of the human body transform into the hardest part of
the earth, stones. The story of Deucalion and Pyrrha has the bones of



14| Vankulu Sosyal Arastirmalar Dergisi

Mother Earth, stones, cast behind them to repopulate the human race;
the bones of Atlas turn to stone, as does the skeleton of Echo. In
recent years, it has proved possible as never before to make a link with
the progress of modern paleontology. There had been a tendency
through most of the twentieth century to regard accounts of giant
bones in antiquity as purely fanciful and to judge reports of evidence
in terms of mythological stories about dragons, monsters, and the like.
However, it is the service of Mayor to emphasize the genuine
archacological dimension to the evidence and indeed to note its part in
the generation of monster myths themselves. This can be seen in the
Elder Pliny’s account of a Triton (Anderson, 2006: 166)

In Alaska, there’s a folktale (Faithless Wife) about a man who
plays with the bones of the dead so that he may obtain power of a
witch and destroy his faithless wife and her lover. It’s believed that
Kushtaka, one of the most fearful demons of Alaska, was scared of
dog bones. So that women of villages worked all day to weave the
bones of dogs into a rope to catch Kushtaka. (Pelton and Hacqueline,
1992: 23; 153)

How the Poor Boy Got the Wife He Wanted is a folktale of
Texas which tells a girl wishing to find one of her brother’s bones.
She promises to marry the man who finds a bone of her brother.
(Boatright-Hudson and Maxwell, 1998: 228) Porteus tells about burial
on trees in The Forest in Folklore and Mythology. He says that people
would place their dead bodies on a tree instead of interring. Thus,
parts of the dead could be spread on the world. (Porteous, 2002: 98)

In The Blacksmith and the Demon a Pagan tale, an old lady is
thrown to furnace fire and she was burnt up until only her bones were
left. When the coachman returned with the two buckets of milk, he
emptied them into a tub and tossed the bones in too. There was a
bubbling, then after a minute or two the lady emerged from the milk
alive, young, beautiful and new. (Jennings, 2014: 54-58)

Bones are also used for folk entertainments. In Macedonia, a
fowl’s skeleton is used for entertainment with a game called Yadis or
Remembrance (it’s known as Lades in Turkey). It is still called in
some parts of England and Ireland, wishing-bone of the fowl is picked
out, and two persons take hold of it, each gripping one arm with his
little finger and tugging until the fork has snapped. From that moment,
the two parties are careful not to accept any object handed by one to
the other, without saying Yadis." He who is the first to forget forfeits
something agreed upon beforehand. It is a wager, or rather a trial of
rival memories. (Abbot, 1903: 98)
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For Varner, ancient people believed that they could make the
dead people pass through the otherworld by putting their bones into
holed stones. This seems like they considered holed stones as portals.
(Varner, 2004: 14) In Britain folklore, Blue Ben is the name given to a
dragon who once lived in Somerset. He built a stone causeway from
the entrance of his lair to the sea so that he could go swimming when
he found his cavern too hot. Unfortunately for Blue Ben the Devil
caught him one day and from time to time harnessed him to use as a
mount for riding through the streets of Hell. The dragon hated this
because of the intolerable heat. One day, when he was hurrying along
his causeway to cool off he slipped and fell into the mud below and
was drowned. In the 19" century the fossilized bones of an
ichthyosaurus were unearthed near Glastonbury, which local people
were ready to claim proved the truth of the Blue Ben legend.
(Alexander, 2013: 26) In a Native American (Caddo) legends named
as The Twins, two children find bones of the Medicine-Man’s wife but
one finger missing. They pile the bones together and cover them with
buffalo calfs hide and shot an arrow trough her. Thus the woman
comes back to life. (Lankford, 1987: 169)

Siikala says that in Finland like in any other countries, hunting
rituals are turned into sacrifical ceremonies. In hunting rituals from
northern Eurasia to North America which ended by returning the
bones of slaughtered animals, were repeated whenever a large or rare
game animal was killed. (Siikala, 2002: 25-26) In Brazilian folklore,
the God Jurupari’s bones are seen as Paxiuba tree (Socratea exorrhiza)
which came about from a child’s ashes. The God forbade women to
see the musical instrument made by that tree. Should a woman
accidentally happen to see them she is at once poisoned, and whenever
the women happen to hear the “Jurupari music ” during festivals they
at once conceal themselves until the danger is past. (Porteous, 2002:
162)

In Turkey And Turkish World

In Elazig, its believed that the dead is free of cerement in
someone’s 7" day of dead and for this a coach is sacrificed. People
came to the dead’s house and eat the food. If the dead is foster-child, a
few children are invited to house and they drink milk (Kilic, 2012:
57). As Sedat Veyis Ornek tells in Turkish Folklore, on 40™ day of
being undersoil halvah, water and a dinner are served to people. Quran
and a prayer called “forty prayer” are read. Rituals that are done on
52" day of undersoil are based on the believe that bones and flesh
seperate. There’s a specific belief on 52" day of undersoil that nasal
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bone of the dead falls apart and dead suffers. (Ornek, 2000: 220) For
Khazars when someone is about to die, his/her bones know it and his
behaviors change. As it’s known there are lots of way to determine
gender of a baby in Turkish World. Needle and thread practice is used
in Azerbaijan, Nakhchivan and Erbil through Nevruz by young girls.
In these regions a bone fish which looks like a cross is throwed
through back of the bride. If inner part of the bone looks upside, it’s
believed that the gender of the fetus is female. (Kalafat, 2002: 39)

In epic of Ural Batir, the most known epic of Bashkirs, Ural’s
body composes the world and his bones turn into gold and silver.
(Atnur, 1996). For Uranhaytars, souls of good people go to God’s
Landing, to the sky and bad ones go to Erlik’s Landing to undersoil.
There are layers of sky and undersoil. People are classified as black
bone, middle one and white bone by Tarbagatays who live in Xinjiang
Uygur Autonomous Region. Anklebones and ribs are used for fortune-
telling by Circassian. Likewise Karachays and Balkars future tellers
use scapula of sheep. (Kalafat, 2006a: 101; 307; 397) As Radloff
recorded From Siberia, there is a well-known fortune-telling among
Kazakhs. According to this, the scapula of a sheep is held on fire and
fortune-teller looks movements of the bone. In addition to this, place
of a lost horse or anything and enough hints to chase a thief is
determined by looking the scapula. Scapula used for fortune telling
should be cleaned in specific times, flesh of it shouldn’t be bit with
teeth and cartilages shouldn’t be cut with a knife. Finally, giving
scapula to a dog brings bad luck. If one will, specific prayers must be
done. (Radloff, 1956a: 483)

In Turkmens, there are seven mothers and seven authorities of
these mothers. One of the mothers is milk-mother, known as “bone-
mother”. (Kalafat, 2006:b. 39) It’s also known that Turkmens use
“snow” meaning of bone. Light-snot and heavy-snot are adjectives
which mean friendly and arrogant. (Kalafat, 2007: .332) Pollux, the
Greek writer, records that Turkmens (also known as Caspii) played
funerary songs on the hollowed-out bones of vultures. (McNamee and
Leggit, 1996: 141) As Ciplak reports, same ritual can be seen in
Mersin, Kirsehir and Cankiri. (Ciblak, 2002: 3-4).

Baheaddin Ogel mentions about “t6z, a belief in old Turkish
people. T6z is named for idols in form of human or different animals.
They are made of bone, tree, stone, metals and clay. It’s believed that
those idols protect the race, family or fireplace. (Ogel, 2014: 32) In
wedding celebrations special for men, an entertainment tool from

3 T6z can be translated as “root” or “origin”.
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camel bone is used. Children and people around fear it in Cankiri.
(Avar, 2010: 238) In Turkish Shamanism, when the dead is buried,
bones of animals used in the meal for honour of dead are burned. Raki
(a traditional and alcoholic drink) is sprinkled through fire. It’s
believed that raki and food will be delivered to the dead with the help
of fire. (Inan, 1995: 185-186) As Jean Paul Roux reports from Yakut
people (Urunxay Saxa or Sakha) avoid to leave behind the bone of
animals killed through the hunting. First parturition is very important
for Yakut people. When a child is born, they have a big feast and
sacrifice animals. The sacrificed animal’s head is cooked without
being broken and the bones of the animal are hanged from a tree.
(Sener, 2011: 59). Chinese incriptions about Kitais tell about human
and pig skull in tents which were used for magic. (Madiyarova, 2017:
46)

Abdukkadir Inan reports the same ritual for Shamanism. He
says that Shamans never throw away a sacrificied animal’s bones.
They bury, or burn them. (Inan, 1995, 101). Kazan-Tatar Turks
believe that a woman’s bones displace and recover after fourty days.
(Cetin, 2008: 312). Buriats believe that there are three lives/spirits
inside a human and one of them belongs to bones. (Eliade, 1992:
248). In Anatolia, a tree is planted near the tomb of a newly dead
person. It’s believed that when the tree blooms, a connection begins
between the dead and happiness of the dead’s family. Besides, tree of
life is root of the universe and it is identified with human bones.
Likewise, family tree is important for presenting the connection
between human and tree of life. (Ergun, 2004: 100-101; 251).

As its known and practiced in many countries and folk beliefs,
a skull (belonging to human or a horse) is thrown to the water to make
it rain. (Barlas, 1996: 19). As seen in Mersin, people write prayers on
ox, horse, donkey or dog skulls and throw them into water or hang on
a leafless bush so that it rains. If it rains too much the bones are taken
from water or bush to stop it. Today, this practice is almost forgotten.
(Okusluk Esen, 2015: 342) Same practice can be seen for repelling
the evil eye. In Adana, the skull of a horse or ox is hanged on top of
the house for evil eye. (Senesen, 2015: 602) In Balikesir, an amulet is
made of hedgehog tree and hipbone of an animal is hanged in village.
(Olgunsoy, 2007: 234) In some regions of Turkey, the reason of
drought is human bones outside. To prevent this the bones should be
thrown to water. (Dogruséz, 1994: 40)

It is believed that bones of a man/woman are like heritage
which connects him/her to ancestors and other generations in Altai
Turks. Like human skull, animal skulls contain a special power. Just
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like any other folks in the Middle Asia, Turkmens believe that horse
skull has a magical effect. (Roux, 1999: 126-127) In Yozgat, dead’s
bones ache for some reasons as following:

1. If dead’s children do something bad.

2. If dead’s relatives do something he/she wouldn’t approve.

3. If his/her will isn’t applied.

4. If trees in cemetery are cut. (Kabak, 2011: 62;63)

There is a well-known practice in Turkey which is used to
make it rain as Akyol reports it for Diyarbakir. A little puppet is made
by children and called “¢émge gelin”.* Before walking around with
puppet, children go to a non-Muslim cemetery and take a skull. They
throw it into stream. Then they walk around with the puppet and
poetize a well-known folk poet. (Akyol, 2013: 63) ) In Anatolia
(Mugla), chewing gum at night is considered as chewing flesh and
bone of the dead. (Esmeli, 2006: 44) In Khidr tradition, all over the
Turkey and Turkish world it’s believed that Khidr is seen as an old
man, beggar or poor dervish. It’s impossible to know him unless he
introduces himself. But it’s believed that there are signs to recognize
him. The length of his forefinger and middle finger is the same and
one of his finger has no bone. (Dikme, 2018: 95) A similar belief can
be said for demonic beliefs of Anatolia. As it’s told in legends of
Anatolia when demons turn into a human, they have no nasal bone.
(Polat, 2019)

One of the practises in Turkeywhich is Arabian origined is
aqgiqah. A sacrificial animal for new-born baby is called aqiqah. In
Elazig, bones of animal sacrificied for akika are never broken. Bones
are seperated from knuckles. If a bone of sacrificied animal is broken,
it’s believed that bones of the new-born will also be broken. (Dogan,
2013: 39) Kalmyks consider bones as sacred. For their beliefs, bones
of dead are never broken because they make the dead live in the world
and make him/her te-revive. (Irimbek Kizi, 2011: 69) As Bahaeddin
Ogel reports for some of Gokturks had worshiped fire that shows they
were Zoroastrian. For Zoroastrians after dying, dead’s flesh should be
seperated from the bones and bones were buried in ossuariums. (Ogel,
1991: 190)

In Malatya March 21 is accepted as the birth of Hazrat Ali and
beginning of the spring. It’s seen as sacred and important. Bones are
thrown to a newly planted field. Thus, it is believed to be fertile.
(Giirer, 2008: 101) As Sedat Veyis Ornek reports in some regions of
Turkey where people fear of dead, people leave the new-tomb, break

4 Comge: Little child; gelin: bride.
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the bones of dead to avoid dead’s escape. People also place stones all
over the tomb, tie the dead tightly, burn the body or leave it for wild
animals to eat. In some regions front door is not used to carry dead
and the dead is carried from another door which is closed by building
a wall around. As it’s seen, this ritual bases on return of the dead and
fear of it. (Ornek, 1971: 115-116) In Kastamonu, bones of sacrificied
animal are buried. It’s believed that bones will unite again and help
the one to pass over the As-Siraat. (Karabuber, 2017: 137) As Radloff
recorded from Siberia when animals are sacrificed their bones are
burned and buried after a year. According to a Siberian myth, God
created man first, then devil touched his chest. After this, a bone of
man fell by expanding. Woman is created from the bone. (Radloff,
1954: 139; 1956a: 368)

In Shamanism, shaman candidate has to resusticate to be a
shaman. When he/she becomes a shaman carries bone depictions in
his/her dress. That symbolizes his/her resurrection. (Coruhlu, 2011,
70) To prevent corps from evil eye, donkey, sheep, cow or dog skulls
are hanged from a pole. In Turkestan, Bashkirs and Kazakh-Kirghiz
horse skull is used against demons and evil eye. Hanging skull of
sacrificied animal is also seen in Gokturks in 8th century. (inan, 1963:
3138) When shaman prays people around carry Beech branch with
meat. The host reserves the best part of the meat for shaman and gives
the rest for guests. The meat is eaten hand to hand and guests pay
attention not to break the bones. (Radloff, 1956b: 28)

Conclusions

Folklore (with all components) unites people and it can be
considered as collective consciousness not just of a nation but also of
human race. Similarly, folk beliefs, medical practices, narratives and
the meaning of the bone from different perspectives prove that idea.
On the other hand, bone-lore is based on prehistorical periods of
human. Because as it has been mentioned, there are very similar
rituals, practices and narrative from different cultures. Considering
similar folklore elements, it can be argued that the process of making
sense of bones for human race occured in the same prehistorical
periods. Thus, folklore can be seen as not just one of the oldest
sciences of human, but also one of the oldest communication systems
that works with not just symbols. For that, the definition of collective
consciousness should be expanded with the help of folklore and for
this article with the help of bone-lore. Finally the term “bone lore”
should be seperated from “body-lore” which is already being used in
folklore studies. Even though body consists of flesh and bone, in
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folklore, body-lore is handled as a physical phenomenon but as it’s
explained with flesh. Bone is considered as an extraordinary, spiritual
and symbolic phenomenon. Thus the term “bone-lore”

References

Aarne, A. and Thompson, S. (1961). The Types Of The Folktale.
Helsinki: Academia Scientiarum Fennica.

Abbot, G. F. (1903). Macedonian Folklore. Cambridge: Cambridge
University Press.

Acipayamli, O. (1963). Tiirkiye’de Yagmur Duasiand Psiko-Sosyal
Metotla Incelenmesi, Ankara Universitesi Dil ve Tarih
Cografya Fakiiltesi Dergisi. XXI, (1-2) Ocak-Haziran, 1-39.

Alexander, M. (2013). 4 Compation to the Folklore, Myths &
Customs of Britain. Stroud: The History Press.

Anderson, G. (2006). Greek and Roman Folklore A Handbook.
London: Greenwood Press.

Arslan, A. S. (2017). Cankiri Masallart (Yayimlanmamig Yiiksek
Lisans Tezi). Hacettepe Universitesi/ Sosyal Bilimler
Enstitiisii, Ankara

Ashliman, D. L. (2006). Fairy Lore A Handbook. London:
Greenwood Press.

Atnur, G. (1996). Ural Batwr Destani Uzerine Bir Arastirma.
(Yayimlanmamus Yiiksek Lisans Tezi). Atatiirk Universitesi/
Sosyal Bilimler Enstitiisii, Erzurum.

Avar, M. (2010). Cankiri’da Kina, Nisan ve Diigiin Gelenegi,
(Yayimmlanmamus Yiiksek Lisans Tezi). Gazi Universitesi/
Sosyal Bilimler Enstitiisii, Ankara.

Barlas, U. (1996). Karabiik ve Safranbolu Yo&resinde Yagmur Duast
Yapilan Tirbe ve Yatrlar. Tiirk Halk Kiiltiiriinden
Derlemeler, 1-20, Ankara: Tarih Kurumu Yayinlari.

Basar, Z. (1972). Erzurum’a Tibbi ve Mistik Folklor Arastirmalari.
Ankara: Ankara Universitesi Yayinlari.

Bendix, R. F. and Hasan-Rokem, G. (2012). A Companion to
Folklore. West Sussex: Wiley-Blackwell.

Berber, P. (1988). Vampires, Burial and Death. London: Yale
University Press.

Boatright, M. C., Hudson, W. M. and Maxwell, A. (1998). The Best of
Texas Folk and Folklore 1916-1954. Texas: University of
North Texas Press.

Bronner, S. J. (1998). Following Tradition: Folklore in the Discourse
of American Culture. Utah: Utah State University Press.



WASAD |21

Chess, S. and Newsom, E. (2015). Folklore, Horror Stories and the
Slender Man: The Development of an Internet Mythology.
New York: Palgrave Macmillian.

Clauson, S.G. (1972). An Etymological Dictionary of Pre-Thirteenth-
Century Turkish. London: Oxford University Press.

Cay, A. (1990). Tiirk Milli Kiiltiiriinde Hayvan Motifleri. Ankara:
Tiirk Kiiltiiriinii Arastirma Enstitlisii Yayinlari.

Cetin, C. Z. (2008). “Kazan Tatarlarinin dogum geleneklerinde eski
tirk inanglarimin izleri”, Tiirk Xalglari Edebiyyati (1l)
Beynelxalq Usaq Edebiyyati Kongresi Materiallar I Kitab,
308-315, Baki: Qafqaz Universiteti Dizayn ve Nasriyyat Islari
Sobasi.

Ciblak, N. (2002). Anadolu’da Oliim Sonras1 Mezarliklar Cevresinde
Olusan Inang ve Pratikler. Tiirk Kiiltiirii, 474, 605-614.

Dikme, N. (2018). Piiliimiir ve Cevresindeki Halk Inamslart Piiliimiir
ve Cevresindeki Halk Inamslari (Yayimlanmamis Yiiksek
Lisans Tezi). Ankara Universitesi/ Sosyal Bilimler Enstitiisii,
Ankara.

Dogan, S. (2013). Elazig Ili Keban Iicesi Halk Inanislart.
(Yayimmlanmamus Yiiksek Lisans Tezi). Firat Universitesi/
Sosyal Bilimler Enstitiisii, Elaz1g.

Dogruséz, M. (1994). [lk Dénem Islam Tarih ve Cografyacilarina
Gore Tiirklerin  Dini  Inamislart  (VIII-XIL.  yy Arasi).
(Yayimlanmamus Yiiksek Lisans Tezi). Erciyes Universitesi/
Sosyal Bilimler Enstitiisii, Kayseri.

Duvarct, A. (1993). Tiirkive'de Falcilik Gelenegi ve Bu Konuda Iki
Eser. Ankara: Ersa Matbaas.

Eliade, M. (1992). Kutsal ve Dindisi. Ankara: Gece Yayinevi.

Erata, H. (1975). Salpazari’nda Yagmur Duasi, Inanis ve Adetler.
Tiirk Folklor Arastirmalari, 16 (314), Eyliil, 7417.

Ercilasun, A. B., Aliyev, A. M., Sayhulov, A., Kajibek, E. Z.,
Konkobay Uulu, K., Yusuf, B., Géklenov, C., Mahpir, V. U.,
Cecenov, A. (1991). Karsilastirmalr Tiirk Lehgeleri Sozliigii I,
Ankara: Kiiltlir Bakanlig1 Yaymlari.Yayimlanmamis

Erdoes, R. and Ortiz, A. (1984). American Indian Myths and
Legends. USA: Pantheon Fairy Tale & Folklore Library.

Ergun, P. (2004). Tiirk Kiiltiiriinde Aga¢ Kiiltii. Ankara: Atatiirk
Kiilttir Merkezi

Erkan A. (2013). Diyarbakir Merkez ve Koylerdeki Halk Inanislart.
(Yayimmlanmamis Yiiksek Lisans Tezi). Firat Universitesi/
Sosyal Bilimler Enstitiisii, Elaz1g.



22| Vankulu Sosyal Arastirmalar Dergisi

Esmeli, 1. (2006). Mugla-Yatagan ve Cevresi Halk Inamslar: ve
Uygulamalari  Uzerine Bir Arastirma (Yayimlanmamis
Yiiksek Lisans Tezi). Dokuz Eyliil Universitesi/ Sosyal
Bilimler Enstitiisii, {zmir.

Eyiiboglu, 1. Z. (1966). Tiirk Dilinin Etimolojik Sézligii. Istanbul:
Sosyal Yayinlar.

Eyiiboglu, 1. Z. (1998). Anadolu Inanclari (Anadolu Uclemesi 1).
Istanbul: Toplumsal Déniisiim Yayinlari.

Garry, J. and El-Shamy, H. (2005). Archetypes and Motifs in Folklore
and Literature A Handbook. Armonk and London: M. E.
Sharpe.

Gazin-Schwartz, A. and Holtorf, C. J. (1999). Archeology and
Folklore. London and New York: Routledge.

Goldstein, D. E., Grider, Sylvia, A. and Thomas, J. B. (2007).
Haunting Experiences: Ghosts in Contemporary Literature.
Utah: Utah State University Press.

Gokbel, A. (1998). Anadolu Varsaklarinda Inanclar ve Adetler.
Ankara: Atatiirk Kiiltir Merkezi Baskanlig:.

Giirer, Y. (2008). Kuluncak’ta Yasayan Alevilerin Dini Hayat ve
Yaygin Halk Inamislar: (Yayimlanmamis Yiiksek Lisans
Tezi). Firat Universitesi/ Sosyal Bilimler Enstitiisii, Elaz1g.

Hatfield, G. (2004). Encyclopedia of Folk Medicine: Old World and
New World Traditions. California: ABC-CLIO

Irnmbek Kizi, C. (2011). Geg¢misten Giintimiize Kalmuklarin Dini
Tarihi ve Halk Inamislar. (Yayimlanmanms Yiiksek Lisans
Tezi). Ankara Universitesi/ Sosyal Bilimler Enstitiisii, Ankara.

Inan, A (1963). Nazarliklar. Tiirk Folklor Arastirmalari, 8 (169),
3138.

Inan, A. (1974). “Samanizm iizerine Notlar”, Tirk Folklor
Arastirmalart, 15 (295), 2531-2533.

Inan, A. (1995). Tarihte ve Bugiin Samanizm. Ankara: TTK Yayinlari.
Jonathan H. X. and Nadeau, K. (2011). Encyclopedia of Asian
American Folklore and Folklife. Oxford: ABC-CLIO.

Kabak, T. (2011). Derinkuyu Yoresi Halk Inamslar:. (Yayimlanmamis
Yiiksek Lisans Tezi). Nevsehir Universitesi/ Sosyal Bilimler
Enstitiisii, Nevsehir.

Kagar, B. (1975). Tokat Folkloru. (Yayimmlanmamis Lisans Tezi).
Atatiirk Universitesi/ Edebiyat Fakiiltesi, Erzurum.

Kalafat, Y. (2002). Balkanlar’dan Ulug Tiirkistan’a Tiirk Halk
Inanglari 1. Ankara: Berikan Yaymevi.

Kalafat, Y. (2006a). Balkanlar’dan Ulug Tiirkistan’a Tiirk Halk
Inanglart 3-4. Ankara: Berikan Yaymevi.



WASAD |23

Kalafat, Y. (2006b). Balkanlar'dan Ulug Tiirkistan’a Tiirk Halk
Inanglar 5-6. Ankara: Berikan Yayinevi.

Kalafat, Y. (2007). Balkanlar’dan Ulug Tiirkistan’a Tiirk Halk
Inanglart 7. Ankara: Berikan Yaymevi.

Karabiiber, T. (2017). Tosya Halk Inamglar. (Yayimlanmamis
Yiiksek Lisans Tezi). Cankir1 Universitesi/ Sosyal Bilimler
Enstitiisti, Cankiri.

Karadavut, Z. (1994). Kemiklerden Dirilme Motifinin Kaynaklar1 ve
Anadolu’daki Varyantlar1 Uzerine. Ali Berat Alptekin (Ed.),
Prof. Dr. Saim Sakaoglu'na 55. Yil Armagani ig¢inde (s. 232-
237). Kayseri: Bizim Genglik.

Kenneth L. U. (2008). Death Lore: Texas Rituals, Superstitions and
Legends of the Hereafter. Texas: Texas Folklore Society.

Kilig, S. (2012). Tiirk Halk Inamslarinda Yiyecek ve Igecekler. Elazig:
yby.

Klein, E. (1966). A Comprehensive Etymological Dictionary of the
English Language, Vol. 1 (4-K). Amsterdam: Elseiver
Publishing Company.

Lankford, G. E. (1987). Native American Legends. Arkansas: August
House/Little Rock Publishers.

Leach, M. (ed). (1949). Funk & Wagnalls Standard Dictionary of
Folklore Mythology and Legend, Vol. 1, (4-1). New York:
Funk&Wagnalls Company.

Linds J. L. (1989). Russian Folk Belief. New York and London: M. E.
Sharpe.

Locke, L., Vaughan, T. A., Pauline G. (2009). Encyclopedia of
Women'’s Folklore and Folklife (Voluma 1 and 2). London:
Greenwood Press.

Logeman, H. (1917). A Commentary, Critical and Explanatory on the
Norwegian Text of Henrik Insen’s Peer Gynt: Its language,
literary associations and folklore. Hollanda: Martinus Nijhoff.

Madiyarova, S. (2017). Karakalpak Tiirkleri Eski Halk Inanclar:.
(Yaymmlanmamis Yiiksek Lisans Tezi). Yildirim Beyazit
Universitesi/ Sosyal Bilimler Enstitiisii, Istanbul.

Mahmid el-Kasgari (2005). Divanii Lugati’t Tiirk. Yurtsever, S. T.,
Erdi, S. (Cev.). Istanbul: Kabalc1 Yayinlari.

McNamee, G. and Leggitt, M. C. (1996). A Desert Bestiary. Folklore,
Literature and Ecological Thought From the World’s Dry
Places. Colorado: Johnson Books.

Naithani, S. (2014). Folklore Theory in Postwar Germany. Missisippi:
University of Missisippi Press.



24| Vankulu Sosyal Arastirmalar Dergisi

|

Nobrega, R. R. and Rosa, 1. L. (2013). Animals in Traditional Folk
Medicine. New York: Springer.

Okusluk, E.R. (2015). Mersin Konargdgerlerinin Halk Kiiltiiriinde
Inamslar ve Bunlara Bagl Uygulamalar. (Yayrmlanmamis
Doktora Tezi). Cukurova Universitesi/ Sosyal Bilimler
Enstitiisii, Adana.

Olgunsoy, B. (2007). Balikesir Yoéresinden Derlenmis Bitki ve
Hayvanlarla Ilgili Inams ve Uygulamalar Uzerine Bir
Arastirma. (Yayimlanmamis Yiiksek Lisans Tezi). Balikesir
Universitesi/Sosyal Bilimler Enstitiisii, Balikesir.

Onay, Y. (1995) Van Masallarr Uzerine Bir Arastirma.
(Yayimlanmamis Doktora Tezi). Yiiziincii Y1l Universitesi/
Sosyal Bilimler Enstitiisii, Van.

Onians, R. B. (2000). The Origins of European Thought: About the
Body, the Mind, the Soul, the Word Time and Fate.
Cambridge: Cambridge University Press.

Ogel, B. (1991). Islamiyet ten Once Tiirk Kiiltiir Tarihi. Ankara: Tiirk
Tarih Kurumu Basimevi.

Ogel, B. (2014). Tiirk Mitolojisi 1. Ankara: TTK Yaynlar1.

Ornek, S. V. (1971). 100 Soruda Ilkellerde Din, Biiyii, Sanat, Efsane.
Istanbul: Gergek Yaymevi.

Omek, S. V. (2000). Tiirk Halkbilimi. Ankara: Kiiltir Bakanlhig
Yayinlari.

Oztek, Z. (2006). Halk Dilinde Saghk Deyisleri Sozliigii. Ankara:
Tiirk Dil Kurumu Yayinlar1.

Pelton, M. H. and DiGennaro, H. (1992). Images of People: Tlingit
Mpyths and Legends. Colorado: Libraries Unlimited.

Pete J. (2014). Pagan Portals, Blacksmith Gods: Myths,
Magicians&Folklore. Washington: Moon Books.

Polat, 1. (2019). Tiirkiye Sahast Masal ve Efsanelerinde Korku Kiiltii
(Yaymmlanmamis Doktora Tezi). Atatiirk Universitesi/
Tiirkiyat Aragtirmalari Enstitiisii, Erzurum.

Porteous, A. (2000). The Forest in Folklore and Mythology. New
York: Dover Publications.

Radloff, W. (1953a). Sibiryadan 1.1. Temir, A. (Cev.). Ankara:

Maarif Basimevi.

Radloff, W. (19556b). Sibiryadan 1.3. Temir, A. (Cev.). Ankara:
Maarif Basimevi.

Radloff, W. (1956a). Sibiryadan 1.2. Temir, A. (Cev.). Ankara:
Maarif Basimevi.

Reimund K., Henning K. S. (1988). Scandinavian Folk Belief and
Legend. London: University of Minnesota Press.



WASAD |25

Roux, J. P. (1999). Altay Tiirklerinde Oliim. Istanbul: Kabalci
Yayinlari.

Roux, J. P. (2005). Orta Asya’da Kutsal Bitkiler ve Hayvanlar.
Istanbul: Kabalc1 Yayinlari.

San, S. O. (1990). Giimiishane Kiiltiir Arastirmalar: ve Yore Agizlar,
Ankara: Kiiltiir Bakanlig1 Yayinlari.

Seyidoglu, B. (1975). Erzurum Halk Masallar1  Uzerinde
Arastirmalar. Ankara: Atatiirk Universitesi Yaymlar.

Siikala, A.L. (2002). Myth and Mentality: Studies in Folklore and
Populer Thought. Helsinki: Finnish Literature Society.
Simpson, J., Roud, S. (2000). 4 Dictionary of English Folklore. New

York: Oxford University Press.

Skeat, W. W. (1888). An Etymological Dictionary of the English
Language. London: Oxford University Presss.

Sener, C. (2001). Samanizm. Istanbul: Etik Yayinlari.

Senesen, 1. (2015). Adana Halk Inan¢larinda Eski Tiirk Inanislarimin
Izleri  Karsilastirma-Inceleme  (Yayimlanmamis Doktora
Tezi). Cukurova Universitesi / Sosyal Bilimler Enstitiisii,
Adana.

Simsek, E. (1990). Yukarigukurova Masallarinda Motif ve Tip
Arastirmasi.  (Yayimlanmamig  Doktora  Tezi). Firat
Universitesi/ Sosyal Bilimler Enstitiisii, Elaz1g.

Taner, N. (1995). Yalova Masallar:. istanbul: Ortipa Yaymcilik.

Thursby, J. S. (2008). Foodways and Folklore A Handbook. London:
Greenwood Press.

Varner, G. R.. (2004). Menhirs, Dolmen and Circles of Stone: The
Folklore and Magic of Sacred Stone. New York: Algora
Publishing.

Welsch, R. L. (1967). A Treasury of Nebraska Pioneer Folklore.
Lincoln and London: University of Nebraska Press.

Williams, L. E. (1991). Scottish Folklore. Edinburgh: Chambers.

Yildinm, H. (2013). Erzincan Kemaliye Ilcesindeki Yaygin Halk
Inamiglar. (Yaymmlanmanmus Yiiksek Lisans Tezi). Firat
Universitesi/ Sosyal Bilimler Enstitiisii, Elaz1g.

Yuan, H. (2006). The Magic Lotus Lantern and Other Tales From the
Han Chinese. London: Libraries Unlimited.



