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Abstract. This text proposes a "bright ontology" and a "materialist monadology"
as alternatives to dualistic and nihilistic ("dark") worldviews. Arguing against
teleology and linear progressivism, it posits reality as a continuous whole where
everything is interconnected. The universe unfolds through a "dialectical play" of
necessity and chance, where random sorting, accumulation, and "crystallization"
of variants drive evolution - from pre-life to life, and from life to the rational
being.

The rational being, particularly the human hand as a "universal organ,” is
analyzed as a key "fold" or "monad" within this continuum. It is both a product
and an active agent of universal transformation, capable of either "dark" or
"bright" crystallization. "Dark crystallization" results from dualism, alienation,
and managerial exploitation, leading to closed, oppressive social forms (e.g.,
bourgeois society, fascism). In contrast, "bright crystallization" stems from
a non-anthropocentric, Spinozist understanding of reason as harmonious
co-action with the natural whole, fostering flexible, open-ended social and
subjective forms. Drawing on Ilyenkov, Marx, Spinoza, Freud, and Benjamin, the
text critiques epistemological roots of dualism, explores the paradoxical nature
of reflexive consciousness, and advocates for a political and ethical project. This
project involves a radical reassembly of both society and subjectivity towards a
future grounded in universal kinship, consensus, and the revolutionary potential
("tiger's leap") inherent in the historical process.
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9JIEM KAJIAH BIPIKTIPIJITEH

aBaaaucaas CO®POHOB
“Mackey ncuxoaHaaus3 uHcmumymeul, Mackey, Peceli @edepayusicol

KAK CJIO2KEH MUP
aBaaaucaas CO®POHOB
“Mockosckutl uHcmumym ncuxoaHaau3sa, Mockea, Poccutickas @edepayus

AHpaTna. bysn MaTiH AyaslUCTIK K9He HUTU-
JUCTIK («KapaHFbl») JyHUeTaHbIMAapFa 6aja-
Ma peTiHJe «KapKblH OHTOJIOTHUA» MEH «Ma-
TEpUAJUCTIK MOHAJOJIOTUAHBI»  YCbIHAJBL.
Teneosorua MeH ChI3BIKTBIK IPOrPeCCUBU3MTIE
Kapchl nikip aiiTa oThIPHII, 0J1 WIBIHABIKTHI 63pi
6ip-6ipiMeH 6alaHBICTBl Y3JiKCi3 TYTaCThIK
petinze kepcerepni. Famam KaxeTTisik mneH
Ke3/leMiCOKTBIKTBIH, «AHaleKTUKaJbIK ONbIHBI»
apKblJIbl JaMUAbI, MYHJa HYCKaJapZJblH Ke3-
JeMCOK CYpBINTaybl, )KHHAKTAJIYhl 2KoHE «KPH-
CTaJIJaHybl» 3BOJIOLUSHBI — eMipre AeuiHri
Ke3eHHeH eMipre >xoHe eMipJeH pandoHaI/bl
60JIMBICKA KeTeJieh .

PamnoHangbl 60JMbIC, dcipece aJlaMHbBIH KOJIbl
«aMbeban opraH» peTiHLEe OCbl KOHTHUHYYM
imiHgeri Herisri «Katnap» HeMece «MOHaza»
peTtinze TangaHazbl. bys «KapaHfbl» HeMece
«KapKbIH» KpUCTaJJaHyFfa KabiseTTi amb6eban
TpaHcpopMalUAHBIH 6HIMI Jie, 6eJiceH/i areHTi
fe. «Kapanfpl KpucrtajpaHy» JAyaJW3MHEH,
HeJliKTeH UIbIFapyJlaH »dHe O6acKapyLIblIbIK
KaHayJaH TYybIHAAWAbl, HITUXKECIHAE TYUBIK,
KbICBIMIIIBIJ 9J1eyMeTTiK ¢popmasiap maijga 6o-
Jafbl (Mblcajibl, OYyp)KyasusiiblK KofaM, ¢a-
mu3M). KepiciHiue, «;kapKblH KpUCTaA4aHy » aH-
TPOMOLEHTPJIiK EMeC, CHUHO3UCTIK aKblJI-0H /bl
MKeM/li, allblK 9/eyMeTTiK XoHe Cy6beKTUBTI
dbopMasapabl JaMblTa OTBIPbIN, TAOUFU TyTa-
CTBIKNEH YyHWJeciMZi BIHTBIMAKTAaCTBIK peTiH-
Jle TycinyzeH TyblHZaWAbl. UinbeHkoB, Mapkc,
CnuHo3a, Ppeily koHe bengkamuHre cyieHe
OTBIPBIN, MITIH AyaJIM3MHIH THOCEOJIOTUAJBIK
TaMblpJapblH CblHaWAbl, pedJieKCUBTI caHa-
HblH NapajoKcaaAbl TabUFaTblH 3epTTeNai
’K9He casiCH K9He ITUKAJIbIK K0O6aHbl KaKTal-
nbl. Bys »xk06a KoFaM/ibl 1a, Cy6'bEeKTUBTIMIKTI
Jle TApUXU NpOoLeCKe TIH KaJIlblfa OpTaK Tybl-
CTBIK, KOHCEHCYC >X9He PEeBOJIILUAJNBIK dJey-
eTKe («XoJsbaphic cekipici») HerizenreH 6o.a-
maKkKa Ty6ereisi KaTa KypyAbl Ke3aeiai.

AHHOTanMsa. B JaHHOM TeKkcTe mOpejJararTcs
«CBeTJIasi OHTOJIOTHSI» W «MaTepUaTMCTUYecKast
MOHA/|0JIOTUsI» B KadecTBe a/lbTepHAaTUBbI [ya-
JIMCTUYECKUM U HUTHJINCTUYECKUM («TEMHBIMY)
MHpOBO33peHUsiM. OcmapuBasi TeJe0JO0ru3M U
JIMHEUHBIM NpPOTPeccusM, CTaTbs NOCTYJIUpYeT
peasibHOCTb KaK HelpepbIBHOE LieJIoe, B KOTOPOM
BCe B3aUMOCBSI3aHO. BcesieHHas pa3BopaunBaeTcs
yepe3 «JUaJIeKTUUEeCKYI0 UTpPy» HeoO6X0JHWMOCTH
U CJIy4allHOCTH, TAe 3BOJIOLHUI0 — OT He-)XU3HU K
»KU3HU U OT KU3HU K pa3yMHOMY CYyLLeCTBY — JABH-
KeT CcJIydyaliHbIi 0T6Op, HAKOIMJIEHHEe U «KKPUCTaJI-
JIM3aLUsi» BAPUAHTOB.

PasyMHoe cylecTBO WM 4acTH ero TeJsa, Ha-
pUMep, pyKa YesloBeKa KaK «BCEOOIL[UM opraH»,
aHa/IM3UPYeTCs KaK KJmuyeBasl «CKJaJKa» WU
«MOHaJIa» B 3TOM KOHTUHYyMe. OHO SIBJISIETCS Of-
HOBpPEMEHHO MPOAYKTOM U aKTHUBHBIM areHTOM
BceoOlIero npeobpa3oBaHUs, CIIOCOOHBIM KaK K
«TE€MHOW», TaK U K «CBETJIOW» KPUCTA/LJIN3ALUU.
«TeMHas KpUCTa/JIM3alUs» TPOUCTEKAET U3 Jya-
JIU3Ma, OTYYKJEHUs] U YIpaBJIeHYECKON 3KCILIY-
aTtauuy, NOpOXJash 3aMKHYTble, pelpeccUBHbIE
obuiectBeHHble $opMbl (Hampumep, 6ypKyasHoe
obuectBo, ¢amusM). B NpoTHBOMOJOKHOCTD
3TOMY, «CBeTJasl KPUCTa//IN3aLUsI» KOPEHUTCS B
HEaHTPONOLEHTPHUYECKOM, CIUHO3UCTCKOM IO-
HUMaHUU pa3dyMa Kak IapMOHUYECKOro CO-Jiei-
CTBUs C NPUPOAHBIM IIeJIbIM, CIOCOOCTBYS dop-
MHPOBAaHHUIO TMOKHUX, OTKPBITBIX COLMAJbHBIX U
cy6beKTUBHBIX GopM. Onupasice Ha uzaeu UiabeH-
KoBa, Mapkca, CninHo3bl, Opelijla 1 beHbSIMUHA,
TEKCT KPUTHUKYeT 3MHUCTEMOJIOTMYeCcKHe KOPHHU
JAyasu3Ma, uccaenyeT NapafoKCcalbHYH MPUPOLY
pedieKCHMBHOrO CO3HAHUSA U OTCTAUBAET MOJIUTU-
KO-3TUYECKUH MPOEKT. ITOT MPOEKT NpeAIoJiara-
eT pafiuKaJbHYI0 NMepecOopKy Kak 06ILIecTBa, TaK
U CyO'beKTUBHOCTU AJIsl JBHXKEHHUs K OYAyLLEeMY,
OCHOBAaHHOMY Ha BCeOOLIEM POZCTBE, KOHCEHCYCe
Y UMMaHEeHTHOM UCTOPHUYECKOMY IPOLeCCY peBo-
JIFOI[MOHHOM IOTeHI[ha/Ie («TUTPUHOM MPBDKKE» ).
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Introduction

Contemporary thought finds itself at a crossroads defined by two powerful, yet seemingly
exhausted, vectors. On one hand, the teleological promise of linear historical progress - be
it liberal, socialist, or techno-utopian - lies in ruins, its narrative unable to account for the
catastrophes of the 20th century or the looming ecological and social fragmentation of the 21st.
On the other hand, we witness a profound resurgence of various ‘dark ontologies’: philosophical,
aesthetic, and political frameworks that embrace cosmic indifference, radical alienation, and
a fundamental hostility at the heart of being. This second vector, from Lovecraftian horror to
accelerationist nihilism, offers not progress but a perverse solace in the inevitability of decline,
often paired with a managerial ethos of exploitation within a meaningless universe (Lovecraft,
1928/2016). The choice appears to be between a discredited optimism and a seductive,
masochistic despair.

This article proposes a way out of this false dichotomy by developing the foundations of a
‘brightontology’ andits correspondingsocial project, a ‘materialistmonadology. Our thesisis that
the impasse is not ontological but epistemological, rooted in a dualistic model of consciousness
that erects the Great Kantian Wall between the subject and the world. To dismantle this wall,
we must return to a radically different understanding of reason and its place within nature, one
best articulated in the Soviet Marxist tradition by Evald Ilyenkov (1974/2010). For Ilyenkov,
the essence of a rational being is its capacity for ‘universal transformation’ - not a domineering
imposition of will, but an activity that aligns with and unfolds the potentials of the material
whole.

We will argue that this definition provides the key for reconceptualizing reality not as a
collection of discrete entities or a battlefield between subject and object, but as a continuum
- a single substance manifesting in infinite ‘folds. From this perspective, the entire history
of the universe, from the random molecular permutations of pre-life to the emergence of the
human hand, can be seen as a process of sorting and crystallization of variants. The hand itself
is a monad not in Leibniz's idealist sense (1714/1982), but in a materialist one: a unique,
concentrated point of the universal continuum, inherently connected to all other points and
capable of sensing them.

This framework allows us to reinterpret phenomena across scales through a unified lens.
The dialectic of ‘dark’ and ‘bright’ crystallization becomes our central analytic tool. We trace its
logic in the constitution of consciousness itself, analyzing the reflexive fold that simultaneously
connects us to the world and generates the illusion of separation, a paradox explored through
Freud (1920/2006) and Scheler (1921/2010).

The dynamics of socio-economic history, following Ilyenkov and Marx (1888/1955) to
show how value-forms ‘crystallize’ into capital, and, with Benjamin, how modern experience
congeals into the ‘monad’ of bourgeois society - a prime example of ‘dark’ social crystallization
(1938/2015).
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The contemporary political-ethical struggle, where the ‘dark’ tendency manifests as
fragmentation, chauvinism, and the eudaimonistic dilemma of the isolated self (Lovecraft,
1928/2016), while the ‘bright’ possibility points towards a future of flexible, non-antagonistic
subjectivity grounded in universal kinship (Fedorov, 1906/2000).

By synthesizing Ilyenkov’s dialectical logic with Benjamin’s philosophy of history, Spinoza’s
monism, and critical insights from psychoanalysis and cosmology, this article aims to sketch
a philosophical alternative. It is an ontology that rejects both teleological providence and
nihilistic accident, replacing them with a conception of history as a risky, open-ended process
of ‘crystallization.” Our task, therefore, is twofold: to provide a theoretical foundation for this
‘bright ontology, and to argue that its realization depends on a parallel and conscious political
project - the ‘reassembly’ of both society and the human subject in the image of a universal,
connected whole. The goal is not to predict the future, but to identify and strengthen the ‘seeds
of the future in the past’ that make the ‘tiger’s leap’ under the free sky of history a genuine, if
difficult, possibility.

Materials and Methods

This study employs an interdisciplinary philosophical framework, synthesizing concepts
from diverse intellectual traditions through critical textual analysis and dialectical synthesis.

Source materials encompass core philosophical texts by Evald Ilyenkov, alongside works
from Western philosophy (Leibniz, 1714/1982; Spinoza, 1677/2005; Kant, 1781/2007),
critical theory and Marxism (Benjamin, 1940/2021; Marx, 1888/1955), psychoanalysis
(Freud, 1920/2006), Russian Cosmism (Fedorov, 1906/2000), and literary poetics (Tyutchev,
1865/1984; Lovecraft, 1928/2016; Tagore, 1910/2010). These sources provide foundational
concepts and conceptual metaphors.

The methodological framework is grounded in the dialectical method, examining phenomena
as unities of opposites. It utilizes conceptual transference, applying the central hermeneutic
metaphors of the ‘fold’ and ‘crystallization’ across disciplines - from biological evolution and
psychodynamics to political economy. The approach further involves immanent critique of
dualistic epistemologies and a historical-materialist analysis of social forms.

The synthetic construction produces novel theoretical propositions - namely, a ‘materialist
monadology’ and ‘bright ontology’ These are formulated through a creative reinterpretation
and synthesis of the source materials, contrasting with constructed opposing positions such as
‘dark ontology’ and linear progressivism.

In summary, the methodology constitutes a deliberate critical synthesis aimed at constructing
an interventionist philosophical perspective on ontology, ethics, and political possibility.

Philosophical discourse

Pre-life, existing for billions of years in various corners of the Universe, randomly sorts
through and accumulates different molecular variations until a system of self-replicating
molecules occurs - the living. The living sorts through and accumulates variations - a tentacle,
a fin, a paw - until the hand of a rational being occurs, which is simultaneously (universally) - a
tentacle, a fin, and a paw. Just as a magnifying glass gathers and concentrates rays, so the hand of
a rational being both builds nests and molds honeycombs, and carves The Thinker from stone,
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"universally transforming nature, both external and its own" (Ilyenkov, 1974/2010, p. 54). And
these rational beings that have occurred in various regions of the Universe sort through options,
accumulate the seeds of the future in the past, and - perhaps - will make the ‘tiger's leap into
the open air of history’ according to Benjamin (1940/2021).

If the hand - or a tentacle with seven appendages - of a rational being accumulates and
concentrates within itself processes that have unfolded over billions of years not teleologically
but through the dialectical ‘play’ of necessity and chance, then in a sense, any hand is also a
‘monad.” As a result, it is connected to all preceding processes across the continuum of the
Universe and - potentially - can and does influence all other points of the continuum (albeit
mediatedly and to a minimal, yet non-zero, degree). Moreover, from this perspective, any process
and any phenomenon at any point in the universe is concretely, though with varying degrees
of ‘distinctness’ as Leibniz put it (1714/1982, p. 423), connected to all other phenomena and
processes at every other pointand ‘senses’ them (being both a consequence and a precondition).
Thus, surprisingly, we are presented with the project of a ‘materialist monadology’

[fany pointin the continuum is connected to all its other points (the principle of monadology)
and woven into the whole at the ontological level, then one can also speak of a bright ontology,
if one is not afraid of beautiful words. (Bright ontology is the antithesis of the ‘dark ontologies’
into which a significant part of contemporary thought plunges with masochistic delight today).
"The very stream of life that runs through my veins night and day runs through the world and
dances inrhythmic measures" (Tagore, 1910/2010, p. 53). In this ontology, there is no dualism of
consciousness and the world, noumenon and phenomenon; here, consciousness is not separated
from the world by the Great Kantian Wall - the illusion of this wall arises due to epistemological
reasons. (From a dualist epistemology, inevitably follows a specific morality: the morality of
absolute otherness and even the aggressiveness of the world beyond the Great Kantian Wall -
the Cthulhu problem: “The most merciful thing in the world, I think, is the inability of the human
mind to correlate all its contents. We live on a placid island of ignorance in the midst of black
seas of infinity, and it was not meant that we should voyage far. The sciences, each straining in its
own direction, have hitherto harmed us little; but some day the piecing together of dissociated
knowledge will open up such terrifying vistas of reality, and of our frightful position therein,
that we shall either go mad from the revelation or flee from the deadly light into the peace and
safety of a new dark age” (Lovecraft, 1928/2016, p. 7). At the foundation of the entire structure
of such a significant work as Liu Cixin's The Three-Body Problem (2006/2016) lies a ‘dark’
categorical imperative: the only rational strategy when encountering the Other is its swiftest
and most complete annihilation. Cthulhu’s morality is a strong formulation of dualistic morality;
in its weak formulation, it is the morality of contrast between an active subject and a passive
object and, consequently, managerialism - the technocratic exploitation of nature.) So, what
are the ‘epistemological roots, as they liked to express it in Soviet philosophy, of the dualism
of consciousness and the world? If we agree with the assumption that consciousness is a ‘fold’
of similarity/difference, a unity that continuously produces divergence, then this very ‘root’
turns out to be consciousness itself, reflection itself - the reflexive effort to separate the Self and
the non-Self, the Self and the Other, the Self and the world, subject and object - the spear that
heals but constantly wounds, to slightly rephrase the ancient image used by Richard Wagner
in Parsifal. Even at the risk of falling into monstrous simplification, it is impossible to resist
the temptation to say that it is precisely the inseparable embeddedness of reason in the world
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(an ontological interweaving so fundamental that a rational being could be called not even a
‘thinking reed’ but a ‘thinking stone’) that has, as its reverse side, the immediate, ever-present
inevitability of a return to the pre-rational and pre-living. In this sense, a rational being is not so
much a ‘fold’ as alow ‘bump’ on the world's surface, one that can all too easily be ‘smoothed out’
and disappear. Moreover, this disappearance is inevitable and will occur relatively soon - it is
precisely this that reflection reveals to the subject at the very moment when the creature, already
more-than-beast but still only-just-human, first recognizes its reflection in the water's surface.
The reverse side (the price) of reason's closeness to the world is the all-too-easy cessation of an
individual reason within the world, and the reverse side of reflection is the Great Kantian Wall.
That is probably why, in difficult moments of life, we envy so much the serenity of animals and -
even more so - the eternal peace of pre-living nature, the inexorability of sunrises and sunsets,
the calm confidence with which spring replaces winter. "Unshaken order reigns throughout, /
Full harmony throughout all nature - / In our illusory freedom alone / Do we feel the discord
with it" (Tyutchev, 1865/1984, p. 202). As soon as the only-just-human understands for the
first time why it feared the roar of the cave bear, the moment reflection arises, reason becomes
trapped in a paradoxical situation. On the one hand, the rational being is constituted and exists
in a constant orientation towards the world, in a constant mutual exchange with it. On the other,
the reason that has arisen and exists in this orientation towards the world functions as one
who rarely leaves his post (borrowing a term for our purposes this time from Max Scheler),
der Neinsagenkonner (‘the one best able to say no’) - and this ‘no’ is directed at the world
beyond human reason (1921/2010). The self-aware fear of falling asleep into death saves itself
through a passion for autonomy: it begins to develop various ways to understand and practice
this autonomy, to accumulate ‘seeds, and sort through options leading to the absolutization of
consciousness’s autonomy, which crystallize into a kind of ‘monad’ by the time Kant finishes his
Critique of Pure Reason.

It is also important that this conscious fear is accompanied by a (not)self-aware striving to
return to the pre-living: "Once upon a time... properties of life were awakened in inanimate
matter... The tension that arose in matter, hitherto inanimate, strove to achieve equilibrium;
such was the first urge - the urge to return to the inanimate" (Freud, 1920/2006, p. 263).
‘Closeness’ inseparable from ‘distance, a unity finding itself in difference, life striving towards
death - the ‘fold’ - this dialectic seems to guide Freud when, on the pages of Beyond the Pleasure
Principle dedicated to ‘metapsychological speculations, he writes: "The concept of instincts of
self-preservation which we attribute to every living being stands in remarkable opposition to
the idea that instinctual life as a whole serves to bring about death” (Freud, 1920/2006, p. 264).

In the world of ‘bright ontology, in the continuous world of materialist monadology, there is
no wall between noumenon and phenomenon, but there is folding-multiplicity: for the organism
as a whole to live, the mechanism of apoptosis, the forced death of defective cells, must function
ceaselessly in every one of its cells. The doe eats grass and is herself eaten by the tiger; a rational
being can become the most terrible stone, the cornerstone of a death camp, or animate stone,
as Bernini did in The Ecstasy of Saint Teresa. A rational being can be both a rolling, lethally
indifferent, crushing stone and a stone in the foundation of a universal House of Culture - to be
hard as stone in order to remain human, and to lose humanity and become petrified.

If we descend to the level of the most abstract formulations, we can say this: the transcendent
does not exist; all that exists is on this side, on our side. And it is continuous; there are no gaps
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in the fabric of being. What we take for discontinuity is only ‘folds, a fold is a distinct duality (or
triplicity, etc. - multiplicity) without a distinct boundary. In turn, how the fabric of being folds
and unfolds is determined by the categories of sorting and fixing variants (the accumulation
of the seeds of the future in the past). Thus, life once folded into being happened on one of
countless planets. Later, the human hand happened, one of an infinite number of variants of a
limb (‘the finitude of human existence’), yet capable of changing universally. This is Hegelianism,
but a Hegelianism without teleology and linear progressivism (one is tempted to say: therefore,
it is the Marxism of the 21st century).

Upon closer inspection, one can notice again and again the ‘fold’ that results from the
sorting of variants and ‘crystallization.” Through this lens, one can attempt to see, for example,
the genesis of consciousness according to Freud. Reflecting on the ‘onset of consciousness,
he writes how the ‘incessant advance of external stimuli’ on the ‘cortex,’ the organism’s outer
layer (which in his analysis belongs simultaneously to the external and the internal - thus being
a fold), leads to it "providing the most favorable conditions for the reception of stimuli and
is no longer capable of any further modification" (Freud, 1920/2006, p. 250). What is this if
not crystallization after a prolonged sorting and accumulation of variants? Ilyenkov refers to
these same patterns as the dialectic of the historical and the logical and dedicates a separate
essay in Dialectical Logic to them. There, he reconstructs the analysis carried out by Marx in
Capital and shows how, throughout history, various variants of value, commodity, and monetary
relations are sorted and combined until the ‘crystallization into capital’ occurs. "All elements of
the value relation are already present, but they still appear as abstract moments of the system
preceding capitalism... These moments, although they already exist, have not yet intertwined
into an inseparable and concrete image presupposed by the developed concept of value... It
is precisely capital that transforms value into a truly universal relation, a concrete-historical
universal category, by fully developing those moments which, although they existed before it,
existed separately from one another, abstractly (as individual moments, as aspects, fragments,
‘pieces’ of the historically pre-capitalist system)" (Ilyenkov, 1974 /2010, pp. 253-254). The essay
also contains a detailed critique of linear progressivism as a form of flat evolutionism, the most
tenacious variety of pseudo-historicism (Ilyenkov, 1974/2010).

Finally, it is these same processes, but in other spheres of social existence, that Walter
Benjamin investigates. In his notes on Baudelaire, he traces how experience (Erlebnis) gradually
separates from long-term experience (Erfahrung): "The replacement of the older narration
by information, and information by sensation, reflects the increasing atrophy of experience"
(Benjamin, 1938/2015, p. 121). How the ‘traumatizing impact of shock’ becomes an accepted,
yet unnoticed, norm - until it congeals at a certain historical moment into the ‘monad’ of
fully-formed bourgeois society: "That uncomfortable, glaring experience of existence in the
industrial age (Benjamin, 1938/2015, p. 121). (The subtitle of the notes on Baudelaire is The
Poet in the Era of High Capitalism). Baudelaire is so important to Benjamin because, on the
one hand, he was the last great poet capable of giving a poetic image to this unpoetic society;
and on the other, his poetry cannot be read without considering that the industrial age is the
time of a society where the ‘sorting of variants’ is essentially complete. This is a society that
has solidified into a dense mass, where the fate of the poet (and his poetry) cannot, therefore,
be understood without understanding the fate of the proletariat and the fate of the commodity.
"The sources of Baudelaire’s heroic stance lie in the deepest foundations of the social order
that had become established by mid-century. They are contained in the experience that taught
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Baudelaire what radical changes had taken place in the conditions of artistic production. These
changes consisted in the commodity form emerging in the artwork, and mass character in the
public, more immediately and significantly than ever before" (Benjamin, 1938/2015, pp. 207-
208).

To dance once more on the grave of teleology, one might say this: a ‘bright ontology’ should
be founded on the thesis that there are no such things as inherently regressive or progressive
vectors operating with predetermination. “To dispense with the notion of ‘progress’ as well
as with the notion of ‘period of decline’ are two sides of one and the same thing” (Benjamin,
1982/2002,p.460). Which possibility isrealized is determined by the random sorting of variants
in the pre-living and pre-rational, as well as by the confrontation, struggle, and risky interaction
of rational beings. If the dice were thrown only once, instead of ‘something’, there would most
likely be ‘nothing.’ But as far as we can see using various astrophysical instruments, the dice
have been thrown billions upon billions of times - that is, how many times in the observable
Universe gas has condensed under gravity and stars have ignited, planets have formed, galaxies,
clusters of galaxies. In a world of a vast number of variants, the emergence and consolidation
of ‘something’ in addition to ‘nothing’ (the new in addition to the old) is, so to speak, the birth
of necessity from the sheer quantity of chance. And the fact that rational beings happened,
folded into being on a planet, opens the next window of possibilities: these beings sort through
variants so that something even more complex (even less probable) might happen - a ‘society
without repression’ according to Herbert Marcuse (1955/2023). In this risky confrontation, the
victory of the more complex variant is not only not predetermined but - in all likelihood, less
probable than defeat; it is easier to fall from a tightrope stretched over an abyss (the abyss is
also a fold, not a rupture) than to walk across it. Then the worst premonitions will come true,
a ‘dark crystallization’ will occur (as happened in Germany in the 1930s), a ‘dead monad’ will
form, an infinite dead end - a society where the private hates the general like a broiler chicken
hates its factory farm, and the general wishes to see the private as indistinguishable from one
another like buttons on a uniform.

But hope is always last in line for the firing squad: there is no such darkness in which there is
not at least one photon of light. Lucifer is frozen in the center of Hell not because he is anti-light,
absolute darkness, but because he contains a smaller (though not zero) amount of light than
everything else (for his very name speaks of this, testifying at least as a memory of the remnant,
however minimal, of light within him - such is the Neoplatonic continuity of monotheism).
Nothing and no one is hopeless - not even, for example, Cthulhu. If one looks closely at him, it
is easy to see that he is not a negation, nor even so much a caricature of a human, but rather a
clumsy counterfeit. “...My extravagant imagination offered simultaneous pictures of an octopus,
a dragon, and a human caricature... A pulpy, tentacled head surmounted a grotesque and scaly
body with rudimentary wings...” (Lovecraft, 1928/2016, p. 9).

Such a jumble of organs is an imitation of human universality. Only, Cthulhu as depicted
by Lovecraft is not a ‘folded’ but a ‘crumpled’ subject, an explication of Lovecraft’s irrational
aversion (a committed racist, as is known) to rational beings from other regions of the Universe.
And these beings (and here is another testament that there is no error that does not contain at
least an atom of truth) will also be those who, according to Ilyenkov's definition, universally
transform nature, both external and their own (1974/2010). Lovecraft attempts to describe
something infinitely alien to humanity, but describes only something infinitely alien to racism,
Nazism, and any chauvinism - namely, that a rational being can have a different skin color, a
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different number of limbs, a different sensory apparatus (1928/2016). Therefore, remembering
the bitter words of Ernst Bloch, spoken about the events of the 1930s in Germany - "We handed
over hell and heaven, berserkers and theology to the reaction without a fight" (1935/1991,
p. 60) - we must say that Cthulhu cannot be handed over to the reaction without a fight (and
add, in jest, that today the prototype of the Bright Cthulhu is the figure of the Flying Spaghetti
Monster).

Even if Cthulhu can be wrested from the reaction, it is clear that ‘dark’ crystallization is not
inevitable. The ‘bright’ one - the tiger's leap under the free sky of history - requires heeding
another part of Ilyenkov's definition of a rational being. One cannot help but notice that this
definition erases not only any chauvinism but also anthropocentrism and speciesism (the ‘pride
of speciesism’). But does managerialism not remain there, exploitation for the sake of reason -
conscious ‘transformation’? Does a kind of chauvinism of reason towards the non-rational, the
pre-rational, not persist there? To be convinced of the falseness of such a suspicion, it is enough
to recall what ‘to transform’ means for the Spinozist Ilyenkov.

Again and again, with delight, underline the main point in Spinoza's texts, for example,
these words from The Ethics: "He who has a body capable of a great many things has a mind
whose greatest partis eternal” (1677/2005, p. 381). llyenkov deciphers them thus: “...The more
singular things our active action encompasses and the deeper and more comprehensively we
determine our body to act according to the form of external bodies themselves, the more we
become an active component in the infinite chain of cause-and-effect relations of the natural
whole, the more the power of our thinking increases, the less that ‘from the specific structure’
of our body and brain is mixed into ‘ideas, making them ‘confused and inadequate’ (ideas of
imagination, not of ‘intellect’). The more active our body is, the more universal it is, the less it
introduces ‘of itself; the purer it reveals the true nature of things” (Ilyenkov, 1974/2010, p. 53).

A rational being acts more intelligently and thinks more effectively the more it conforms
its actions to the totality of cause-and-effect relations of the natural whole. “To universally
transform’ is not to break or pierce, much less ‘to remake everything in my own way, but to
take into account and harmonize: it is a consequence of consensus, not decree; it is a general
assembly where all that exists - the rational, the pre-rational, and the pre-living - has an equal
right to vote. Consequently, a rational being is not a ‘valve’ through which ratio is injected ‘from
above’ into the immanent, but a ‘tentacle’ that arises in nature and which, as Benjamin says,
"without exploiting nature, is able to help it deliver those creations that sleep in its womb as
embryos" (1940/2021, p. 211). And even before this thought was formulated in the Theses,
its prototype-foreboding arose in the essay on Leskov: "The righteous man is the protector of
every creature and at the same time its highest embodiment” (Benjamin, 1936/2000, p. 361).

Conclusion

Before concluding, it must be emphasized once more: human beings are directly constituted
by their political life. The shift towards either ‘dark’ or ‘bright’ crystallization occurs through
the sorting of variants in the confrontation, struggle, and risk undertaken by concrete (social)
classes, groups, and individuals - through the realm of the political, which today, unfortunately,
mostresemblesadesertwithrare oases. The negative trajectory of events hasahigher probability
because subjectivity is founded on a eudaimonistic dilemma, an ‘impossible’ choice between
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the happy solitude of the thinking Self and the bustle of the external world, on a condition that
blocks awareness of the total aggregate of cause-and-effect relations within the natural whole.
Almost without exception, the time of rational beings is almost always occupied by random and
private necessity, except for rare moments of catharsis. ‘Dark’ crystallization - while it too is
always a ‘sum, an aggregate of causal relations, circumstances, decisions, a harvest of dragon's
teeth sown in the past for the future - always consists in anti-universality, in particularization,
narrowing, and opposition to the whole; or rather, in the constitutive distortion for it, where the
whole is either denied or a part is presented as the whole. (For a consistent egoist, their interest
is sincerely equal to the entire cosmos; the subjective is ‘objectively’ equal to the objective).

Nevertheless, the possibility of ‘bright’ crystallization is also contained within these same,
our present circumstances. If it occurs, its primary distinction will be preserved flexibility: ‘dark’
crystallization is a ‘sum’ that solidifies - the particular loses sight of the universal, encloses not
into a monad, which by definition senses everything that happens in the universe, but into a
mere separate entity (Leibniz, 1714/1982). The consequence and simultaneously the cause of
‘bright’ crystallization will be a different subjectivity, grounded by a new society and grounding
it in turn. It will be capable not of losing itself in coincidence with the whole, but of adding its
uniqueness to the whole; it will be a singular ‘monad, not opposing the whole but embodying
it. Flexibility is constitutive of the nature of a rational being that transforms universally and is
therefore potentially capable of transforming on the basis of a ‘universal, ‘cosmic’ consensus.
But currently, this universal potential is in a ‘fold’ with the eudemonistic dilemma: it is merely
a seed of the future in the past and present. The task, therefore, is twofold: to ‘reassemble’ not
only society but also the subject; to remember not only the 11th Thesis but also the 3rd “that
circumstances are changed by men and that the educator must himself be educated” (Marx,
1888/1955, p. 2). This future flexibility and connectedness begin already today. The risky
struggle for the future requires individuals to remember the whole, and the movement towards
wholeness will form an integral personality for whom Nikolai Fedorov’s idea of universal
kinship will not be merely an item in a global archive but will become the foundation of life and
thought (1906/2000).
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IIM®POBOM OBPA3 YCIIEXA: PHN/10COPHUA CUMBOJIMIECKOTI'O
KAIIUTAJIA HA CAUTAX YHUBEPCUTETOB

aMaauHa AJIEHOBA, "Iunapa UBPAEBA, cAiinyp AKYMATAJIMEBA
@ Ynusepcumem KUMDIII, Aamameol, Kazaxcman
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Anpartna. byn3eptreyzae aBTopaap KaszakcraH-
JaFbl YHUBEPCUTeTTepAiH HHCTUTYLHOHAJ-
JIbIK JKeTicTiriH e3gepiHiH pecMHU calTTapsbl
apKblJbl Kajall KepceTin »KaHe TYCiHAipeTiHiH
KapacTbipabl. OH 6ec YHUBEePCUTETTIH caliTTa-
pBIHA >KYprisiyireH canajiblK JUCKypC-Taajay
Herisinge TiJ, cypeTTep >KoHe BU3yaJsJbl 3Je-
MEeHTTEpPAIH »oFapbl 6iniMm 6Gepy kyiMeciHge
YHUBEPCUTETTEPAIH MapTebeci MeH camachl
TypaJibl TYCIHIKTI KaJlall KaJbIITaCTbIpaThIHbI
TaJgaHanbl. HoTuxkesnep yHUBepCUTETTepAiH
XKeTIiCTIKTI opTypJsii >KOJMEH KOpCeTeTiHiH,
AFHU XaJblKapaJblK MOUBIHAAIYFa, MEMJIEKET-
TiK KOJIJayFfa, MHHOBaLUd/JIapFa XXoHe KOoFaMfa
KOCKAaH yJieciHe cylieHeTiHiH KepceTepni. 3epT-
Tey HATHXKeJiepi KeHbip yHUBEpCUTETTepZAiH
>kahaHAbIK y3AiKCi3/lik MeH FbIJIBIMM MHHOBA-
IUs KepceTKilmTepiH MmaljajaHy apKblJIbl 63
ycTeMAiriH alKbIHAAWTBIHBIH, aJ OGacKajapbl
9JIeyMeTTiK MaHBbI3AbLIBLIK IIeH XKepriJikKTi
©3EeKTiJNiK TypaJbl 6asiHJayJlapFa CyiieHe OThI-
pbIl MHCTUTYLUOHAJNABIK JEerMTUMAINIKTI Ka-
JIBIITACThIpaTbIHBIH KepceTTi. bys Taciagep
YHUBEPCUTETTIH OpPHbI MEeH MYMKIiHJIKTepiHe
6al/JIaHBbICTBI 6OJIFAHBIMEH, KaJIllbl aJIFaHJa
YHUBEPCUTETTEP apacblHAaFbl 6ap TeHCi3AiKTi
6eiiHenenai. Uudp bk KEHiCTIKTe YChIHBLIFaH
KeTicTik GeliHesiepi O6y/1 alblpMallbLIBIKTap-
OBl KQJIBIIITHI peTiHJAe KepceTil, KypblJIbIMABIK,
apTHIKIIBLIBIKTApAbl €HOEKTIiH X9He >XOFaphl
calaHbIH HOTHUXKeCi peTiHJe YCbIHa/bl. 3epTTey
YHUBEPCUTET CAUTTAPbIHBIH CUMBOJI/BIK, OUJIIK

AHHOTanuA. B faHHOM MccaeJOBaHUU aBTOPHI
paccMaTpuBalT, Kak yHuUBepcuTeThl Kasax-
CTaHa NpeJCTaBJAIT U OOBSACHAIT UHCTUTY-
[IMOHAJBbHBIM yClleX Ha CBOUX OQUIHAJIBbHBIX
Beb6-caliTax. Ha ocHoBe KayecTBEHHOIro JAMC-
Kypc-aHajv3a CalWTOB MATHajLATU YHUBeEp-
CUTETOB HCCJeAyeTCs, KAKUM 06pa3oM f3bIK,
M300pakeHUs1 U BHU3yaJibHble 3JIEMEHTHI HUC-
MoJIb3yI0TCs AJs GopMHUPOBAHUS NpeJCcTaBJe-
HUH O CTaTyCe M KauyeCTBe YHHBEPCUTETOB B
CUCTeMe BbICIIero o6pa3oBaHUs. Pe3ynbTaThl
MOKa3bIBAKOT, YTO YHUBEPCUTETHI MO-Pa3HOMY
JAEeMOHCTPUPYIOT yCIleX, ONUpasChb Ha TaKue
pecypchl, KaK MeX/JAyHapoJHOe IpHU3HaHUE,
rocyfapCTBeHHasd MNOAJEpPKKa, MHHOBALUU U
BKJIa/l B 06111eCTBO. Pe3y/sibTaThl UCCJIEJOBAHUSA
[I0Ka3aJii, YTO HEeKOTOpble YHUBEPCUTETHI UC-
MOJIb3YIOT IVI00AJbHO MPU3HAHHOE KAa4YeCTBO U
Hay4yHble MHHOBAUU AJisl 1€MOHCTpPALUU CBO-
ero JOMUHHUPOBAHUA, B TO BpeMd KaK JApyrue
OMUPAKTCS Ha HAPPATUBBI MOJIb3bl 0OIIECTBY
A MeCTHOU 3HAYMMOCTU [Ji1 YCTAaHOBJIEHUS
CBOEro NpuU3HaHUA. ITH MOAXOJblI 3aBUCAT OT
MO3ULIMOHUPOBAHUS YHUBEPCUTETA U €ro BO3-
MO>KHOCTeU. JlaHHbIe CTpaTeruy pas3JjinyarTCcs
B 3aBHCHMOCTHU OT THUIIA YHUBEPCUTETA, OTpa-
KAT U YKPEIJISIT CYILlecTBYylOIlide Hepap-
xuu. udpoBrie 06pa3bl ycrnexa [eJaldT 3TH
pasjiuuusg NPUBBIYHBIMU U «ECTECTBEHHBIMUY,
npejCcTaBJisisi CTPYKTYpPHble MpedMYyllecTBa
KaK pe3yJbTaT 3aCJyr U BBICOKOTO KayecTBa.
HccnepoBaHve mnoka3blBaeT, 4YTO YHUBEpPCH-
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IeH TeHCI3AIKTI KaJAbIITACTbIpaTbIH MaHblI3/bl
KeHiCTiK eKeHiH KoHe YJTTBIK api *kahaHAbIK,
»KOFaphl 6iiM 6epy xkyHesepingeri uepapxus-
JapJblH KauTa eHJipinyiHe eseyii yJjec Koca-
TBIHBIH KepceTexi.

Ty#iH ce3aep: CUMBOJJbIK KalUTaJl; >KOFaphl
6isiM; yHUBepCUTET CaWThl; AUCKypC-Tajaay;
YHUBEPCUTETTIK XKETICTiK; AHCTUTYLMOHAJJBIK,
JIETUTUMJiJIIK; KaOGblAJaHATBIH TaObICTBLIBIK;
UUPABIK 63iH-631 TaHBICTBIPY; CUMBOJJbIK
6uik

TeTCKHEe CAaUThbl ABJSAIOTCSA BaXXHbBIM NMPOCTpPaH-
CTBOM GOPMHPOBAHUSA CUMBOJIMYECKOHN BJIACTH
M HepaBeHCTBa YU UT'paloT 3HAYUTEJIbHYIO POJIb
B BOCIPOHW3BO/ICTBE HepapxWil B HallMOHAaJb-
HOU cHUCTeMe BbICIIETO 06pa3OBaHI/IH.
KiroyeBble cJ10Ba: CUMBOJIMYECKUH KalUTall,
BbICIlee 00Opa3oBaHHUE, CAaUT YHUBEPCUTETA],
AUCKYpPC-aHaJIn3, yCIIeX YHUBEPCUTETAa, UHCTHU-
TyuoHWuOHAaJIbHAA JIETUTUMHOCTb, BOCIpUHHUMAe-
MbIH ycnex, udpoBas camonpe3eHTalUsl, CUM-
BOoJIMYecKasi BJaCThb

Introduction

In the contemporary higher education landscape, universities do not simply compete over
material resources and students or fundings, but over the symbolic authority to define what
counts as institutional ‘success’. In Kazakhstan, this struggle unfolds in the public digital arena,
where official university websites function as key spaces of institutional self-presentation and
legitimation. Since gaining national independence, Kazakhstan’s higher education system has
undergone a profound transformation shaped by structural restructuring, rapid marketization,
and increasing internationalization. Consequently, universities have been repositioned within
competitive national and global hierarchies, where institutional visibility, reputation, and
rhetorical claims of success have become central to survival and advancement (Hazelkorn,
2015; Naidoo, 2004).

Within this omni-competitive context, official university websites have emerged as strategic
communication tools. Websites function as the primary interfaces through which universities
depict their missions, achievements, and identities, translating abstract institutional priorities
into visible representations (Saichaie & Morphew, 2014). At the same time, higher education
has been shaped by a broader neoliberal ‘success imperative’, in which institutional worth
is quantified and measured through standardized indicators such as rankings, research
productivity, international partnerships, innovation capacity, and graduate employability
(Marginson, 2006). These indicators shape how success is defined, valued, and recognized
across higher education systems, creating pressure for institutions to adapt to global models of
excellence.

Despite extensive reforms and internationalization efforts in Kazakhstani higher education,
there is a limited understanding of how universities construct and legitimize ‘success’ in the
digital space. Existing scholarship has examined reforms, governance changes, rankings,
and policy developments in post-Soviet higher education (Chankseliani, 2022; Smolentseva,
2017), yet it has largely overlooked how institutions symbolically perform legitimacy and
hierarchy through their official websites. This gap is significant, as websites have become the
‘institutional front stage’ where universities communicate with students, state authorities, and
global partners, and where institutional success is publicly displayed and negotiated (Zhang &
O’Halloran, 2013).
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At the same time, research on university websites has focused predominantly on Western
contexts and often treats digital communication primarily as branding or marketing (Chapleo,
2010; Hemsley-Brown & Oplatka, 2006). Such approaches risk obscuring the role of websites
as field-structuring mechanisms through which symbolic capital is accumulated, displayed, and
recognized (Bourdieu, 1986). In Kazakhstan, where a post-Soviet system is characterized by an
interplay of strong state involvement, rapid marketization, and ambitious internationalization,
universities occupy unequal positions within the higher education field (Smolentseva, 2017).
Yet these inequalities are rarely examined through the lens of digital symbolic representation,
in which institutions must navigate the complex tension between national prestige, state
authority, and global legitimacy.

This study addresses this gap by examining how Kazakhstani universities construct
symbolic capital through website language, images, and visual strategies, and how these digital
performances reflect and reproduce hierarchical positioning within higher education. Drawing
on Bourdieu’s (1986) theory of symbolic capital, the study treats university websites as active
sites of symbolic power, which is exercised through recognition and consent. The purpose of
this study is to analyze how institutional success is defined and legitimized through digital
representation in Kazakhstan’s evolving higher education. The study is guided by the following
research question: How do Kazakhstani universities construct and communicate ‘success’ as
symbolic capital through their digital representations?

By addressing this question, the study contributes to several areas of scholarship and
practice. First, it advances the understanding of higher education transformation in Kazakhstan
by linking neoliberalization, digital communication, and symbolic capital within a non-Western
context. Second, it extends research on university websites by moving beyond marketing
perspectives to conceptualize websites as mechanisms of symbolic inequality.

Symbolic Capital

Within the neoliberal field of higher education, market-driven reforms have forced
universities into a persistent struggle for symbolic capital (Naidoo, 2004). Marginson (2006)
observes that this positional competition operates simultaneously on national and global
scales, where standardized metrics validate specific forms of prestige. Global rankings have
emerged as the primary mechanism for distributing this capital, acting as proxies for quality
that reshape how institutions perceive themselves and project their image (Hazelkorn, 2015).
Consequently, universities internalize these market-responsive metrics, often marginalizing
democratic values in favor of commercial viability (Lynch, 2015).

To understand this dynamic in the Kazakhstani context, this study draws on Bourdieu’s
theory of symbolic capital, defined as the transmutation of economic and cultural assets
into recognized authority and legitimate competence (Bourdieu, 1986). We view the higher
education landscape as a field: a structured space of conflict and hierarchy where actors compete
for resources (Bourdieu, 1988). In this struggle for positional advantage, the university website
emerges as a critical instrument of distinction (Bourdieu & Nice, 1984). Through the curation
of visual images and narratives, institutions not only report their status but actively perform
it, converting raw data into the symbolic currency required to navigate national and global
hierarchies.
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Institutional Constructions of Success

The rise of promotional discourse on university websites must be understood within broader
processes of marketization and neoliberal governance. Fairclough (1995) and Lynch (2015)
argue that higher education institutions increasingly adopt market-oriented language that
frames education as a competitive product and success as measurable performance. Rankings,
accreditations, employability statistics, and international partnerships become dominant
symbolic currencies through which institutional worth is communicated (Hazelkorn, 2015).

Analyses across diverse national contexts demonstrate how these global pressures are
localized on university websites. Studies in Pakistan (Naeem, 2022), Saudi Arabia (Al-Qahtani,
2021), Australia (Hoang & Rojas-Lizana, 2015), and China (Xie & Teo, 2020) show that success
is consistently constructed through superlative language, quantification, and visual cues
associated with modernity and globality. These studies reveal that promotional discourse is
stratified: institutions with weaker structural positions tend to rely more heavily on aggressive
marketing language and aspirational imagery to compensate for limited access to high-status
symbolic capital.

This study conceptualizes ‘success’ as a socially constructed institutional narrative. Departing
from psychological perspectives that view success as individual achievement, we approach
it as a rhetorical performance designed to provide legitimacy. In higher education, success
is recognized as valuable ‘symbolic capital’ negotiated through the semiotic resources of the
university website.

Websites and Institutional Identity

University websites play a central role in mediating symbolic capital, functioning as active
sites of identity construction. Viewed through the lens of Fairclough’s (1995) critical discourse
analysis, these digital platforms are revealed as spaces where power relations are naturalized.
By adopting the promotional language of the market, universities shape idealized identities that
selectively foreground achievements while silencing inequalities (Komljenovic, 2019).

This construction of identity relies on the interplay between text and image. As Kress and
van Leeuwen (2020) argue, visual composition constitutes a distinct grammar of meaning,
enabling institutions to project authority and prestige through nonverbal cues. Consequently,
the website becomes a mechanism for ‘cumulative advantage’ (Marginson, 2016), in which
privileged institutions use superior digital resources to translate their material wealth into
visible, persuasive narratives of success.

However, this drive for digital legitimacy creates a paradox. While branding research
suggests universities strive for distinctiveness, they often adopt isomorphic representational
strategies to align with global norms (Chapleo, 2010; Waeraas & Solbakk, 2009). In this study,
we argue that the university website is the primary stage where this tension plays out: it is
where the struggle for ‘distinctiveness’ clashes with the pressure to align with standardized,
global definitions of excellence. In Kazakhstan, where the wealth of human capital is largely
determined by the competitiveness and quality of education received (Abdina et al., 2025), this
discussion is highly relevant.
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Theoretical and Empirical Gaps

Despite extensive scholarship on symbolic capital and the growing oversight of university
websites, distinct gaps remain in the literature. First, while Bourdieusian concepts have been
widely applied to rankings, admissions, and academic hierarchies (Marginson, 2006; Naidoo,
2004), their application to digital institutional self-representation remains limited. Current
website studies often focus on technical branding strategies or surface-level diversity, failing to
examine how symbolic capital is constructed and performed in digital spaces.

Second, much of the empirical research focuses on Western contexts, leaving the unique
dynamics of the post-Soviet region relatively underexamined. Analytical models created for
stable Western markets might not entirely reflect the complex blend of influences in Eurasia,
where neoliberal reforms coexist with persistent state power (Osipian, 2017). While emerging
research in Kazakhstan has begun to address this, such as Tatyeva and Zagidullina’s (2020)
analysis of organizational identity and Abuova et al's (2024) review of website content,
these studies remain descriptive. They document what universities communicate (marketing
language, international symbols) but stop short of theorizing how these representations relate
to structures of symbolic power and inequality.

This study addresses these theoretical and empirical gaps to examine the ‘digital imagery
of success’ in Kazakhstan. By moving beyond a descriptive analysis of website features, we
demonstrate how institutions negotiate the complex tensions between local priorities and
global rankings, revealing how the digital sphere functions as a site where the hierarchy of
higher education is both contested and solidified.

Methodology

This study employs a qualitative critical discourse analysis (CDA) to examine how Kazakhstani
universities construct and communicate ‘success’ as symbolic capital. The methodological
framework integrates Bourdieu’s (1988) concept of the field with Fairclough’s (1995) three-
dimensional model of discourse. This approach enables a systematic analysis of how institutional
legitimacy is produced not only through text (lexical choices and rhetoric) but also through
visual semiotics (layout, color, and imagery), interpreting these choices as strategic moves.

The study analyzes the official websites of fifteen Kazakhstani universities, selected through
purposive stratified sampling to capture the structural diversity of the national higher education
landscape. To ensure representativeness across the hierarchy, institutions were categorized
into five distinct field positions (see Appendix 1 for characteristics). Flagship universities
occupy the apex of the field, combining historical prestige, stronger state support, expanded
research capacity, and international ambitions. Regional comprehensive universities are state
institutions serving geographically dispersed populations with broad program offerings.
Specialized universities focus on particular disciplinary or professional domains. Private
universities operate outside the state sector and rely on market-based legitimation strategies.
International branch campuses represent foreign universities offering transnational degrees
and direct access to Western credentials. This typology enables systematic comparison across
institutional positions and illuminates how symbolic capital strategies vary according to field
location.
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Data collection was conducted between November 2025 and January 2026. The study has
used publicly available data, which does not require institutional review board approval in
accordance with the institution’s policies. The primary unit of analysis was the English-language
version of each university’s website. This methodological choice posits that English serves as
the central language of the global academic field (de Swaan, 2001), therefore, the quality and
content of the English site function as a proxy for the institution’s aspirational position and its
capacity to leverage global symbolic capital. Where English content was fragmented, Russian
and Kazakh versions were consulted to verify context. For each institution, data were captured
from the following pages: the Homepage and strategic sub-pages, including About Us, Rankings,
Research, and International Cooperation, Accreditation, and Our Alumni.

Data analysis proceeded through an iterative, three-stage coding process aligned with
Fairclough’s (1995) model:

Textual analysis (description): we coded lexical choices and rhetorical strategies. Key codes
included: the use of superlatives (e.g., world-class, leading, elite) and temporal markers of legacy
(e.g., 90th anniversary, oldest), the use of statistics, and the framing of identity through spatial
markers (e.g., ‘British model’, ‘cultural bridge).

Discursive practice (interpretation): we analyzed how the texts were produced, specifically
looking athow universities appropriate external voices (rankings agencies, accreditation bodies)
to validate their claims. This included citations of: rankings (QS, Times Higher Education World
rankings) and accreditations (AMBA, ABET, AACSB, EFMD, QAA), presidential congratulations
or government initiatives, and the visual prominence of partner university logos.

Visual analysis (sociological analysis): we analyzed images as objectified symbolic capital.
We coded for the social values performed by visual elements: the use of high-tech imagery
(labs, robotics, futuristic architecture) to signal alignment with global scientific norms, the
use of national symbols (monuments, yurts, costumes) to signal historical authority, and the
placement of Western partner logos or accreditation badges to borrow authority.

By triangulating these textual and visual codes, the analysis revealed the specific ‘strategies
of distinction’ universities employ to negotiate their position within national and global
hierarchies.

Findings

The analysis of fifteen Kazakhstani university websites reveals patterns in how institutions
deploy symbolic capital according to their position within the higher education field. These
patterns reflect Bourdieu’s (1988) field theory, where actors’ strategies correspond to their
structural positions and available resources.

Global Prestige Capital

Across the sample, universities construct success through the accumulation of global prestige
capital. We observe that institutions utilize specific symbolic markers, including international
accreditations, English-language dominance, and global research metrics (citations per faculty,
h-indexes), to position themselves within the hierarchy. However, the nature of this capital
varies by field position.

For Flagship Universities, success is constructed exclusively through knowledge production.
Their websites utilize prestige vocabulary such as ‘world-class’, ‘research-intensive’, and
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‘autonomous’. Textual analysis reveals that these institutions rely on scientific discourse to
claim authority, showing ‘innovation ecosystems’ and ‘publications in high-impact journals’
above other metrics. Visually, this positioning is reinforced by images of futuristic architecture
and high-tech laboratories (as seen in Flagship 1) or by prominent displays of ‘90 years of
excellence’ (Flagship 2). Here, the visual discourse signals that the university is a producer of
global knowledge and national role models, distinct from the teaching-focused institutions.

In contrast, Regional Universities, lacking the resources to generate research capital, utilize
a strategy of associational leverage. Success is defined by who it knows. For example, Regional
University 1 displays the logo of a Western partner university (UK-based) on its homepage
carousel. Discursively, the text shifts from ‘scientific discovery’ to ‘international cooperation’,
highlighting ‘dual-degree programs’ and ‘academic mobility’. As Marginson (2006) suggests,
these partnerships allow peripheral institutions to ‘borrow’ legitimacy. The visual prominence
of foreign logos signals that local status is dependent on proximity to a Western ‘center.

Private Universities operate outside the traditional state hierarchy. To compensate, they
construct a ‘market-oriented’ form of prestige capital. Analysis of Private University 1 reveals a
reliance on international accreditation badges (AMBA, ACBSP), which serve as visual guarantees
of quality. The textual discourse here aligns with an ‘American model, emphasizing ‘English-
medium instruction’, ‘leadership’, and ‘career transformation’ Unlike Flagship universities,
which signal scientific authority, Private universities signal professional authority, positioning
themselves as gateways to the labor market.

The English language functions as a mechanism of distinction. While all websites provide
an English version, the linguistic capital displayed varies. Flagship 1 and Private 1 offer fully
functional, native-level English interfaces, positioning themselves as active participants in
the global market of higher education. Conversely, Regional and Specialized institutions often
present limited or translation-heavy English content. In these cases, English operates as a signal
of aspiration rather than a functional tool. The presence of the ‘EN’ button asserts a desire for
global inclusion, even if the underlying content remains locally focused.

State Recognition Capital

A second form of symbolic capital, distinct from global prestige, is state recognition. While
neoliberal reforms encourage market-oriented competition, our analysis confirms that political
authority remains a primary source of legitimacy in the Kazakhstani higher education. Success
is discursively constructed through proximity to the state and historical service to the nation.

The blend of legitimation strategies is most visible among National Universities. For
Flagship 2 University, success is framed through the accumulation of historical capital. The
website foregrounds a ‘90th anniversary’ and presents it as a major national event. The
homepage features a section titled ‘Congratulations of the Head of State’. By visually centering
the President’s endorsement, the university derives its authority from the state. This reflects
what Smolentseva (2017) identifies as a distinctively post-Soviet mode of legitimation: a hybrid
model where neoliberal metrics are layered onto Soviet-era structures of state patronage.

National 1 constructs a specific geopolitical identity, utilizing terms like ‘Eurasian
integration’ and ‘cultural bridge’. Here, symbolic capital is generated by aligning the university’s
mission with the state’s foreign policy ideology (Eurasianism). Similarly, Regional University
2 emphasizes ‘regional development’ and ‘service to the Altai region’ For these institutions,
success is discursively constructed as social utility. Instead of competing in the global rankings
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game, they legitimize their existence through a narrative of local economic contribution and
cultural preservation.

The chase of global ambition and national duty creates a semiotic tension on the websites. We
observed a recurring visual pattern where ‘global’ signifiers (QS Ranking badges, English text)
are combined with ‘national’ signifiers (images of the President, ornaments, or monuments). For
instance, on the website of Flagship 2, news about an ‘Artificial Intelligence hub’ is positioned
directly beside news about ‘Spiritual Revival’ (Rukhani Zhangyru). This visual dissonance
materializes the structural contradiction of the field: universities must perform modernity to
attract funding and international partners, while simultaneously performing national loyalty to
maintain political protection and state status.

All three international branches (Branches 1, 2, and 3) of universities construct their
institutional prestige through the importation of symbolic capital, strategically positioning UK
affiliation and English-medium instruction as visual markers of global excellence rather than
cultivating homegrown academic distinction, collectively illustrating how transnational higher
education positioning relies on assembling internationally recognizable legitimacy markers
that visibly project competitiveness while invisibly sustaining inequality.

Innovation Capital

A third form of symbolic capital is innovation capacity. Universities increasingly construct
success by emphasizing technological leadership, digital transformation, and future-oriented
modernity. This strategy functions to signal alignment with both the global knowledge economy
and the Kazakhstani state’s modernization agenda.

For Flagship Universities, innovation is framed as a systemic capability. Analysis of Flagship
1 reveals a reliance on the discourse of the ‘ecosystem’. The website highlights an ‘Innovation
Cluster’ and ‘Technopark’, positioning the university as a producer of new technology. Similarly,
Flagship 2 integrates ‘Al and ‘Robotics’ into its core identity. Its navigation structure includes
sections such as the ‘University Hub’ and initiatives such as ‘Al-Sana’. By spatially privileging
these high-tech centers on the homepage, the university constructs a narrative of scientific
sovereignty, claiming that it is a modern scientific powerhouse. In contrast, Specialized
Universities construct innovation capital through a lens of market utility and digital speed.
The website of Specialized 1 creates a distinct technocratic aesthetic. Visually, it favors ‘coding
environments’, ‘hackathons’, and youthful student imagery. Textually, the discourse shifts to
‘startup ecosystems’, ‘Big Data’, and ‘Smart Cities"

Across groups, visual discourse plays a critical role in objectifying this capital. We observed
a consistent use of technological props as symbols of legitimacy. Medical Universities utilize the
high-definition images of students using advanced mannequins or surgical robots. Technical
Universities highlight laboratory equipment as the main focus of the image. These objects
function as institutionalized cultural capital. They provide visual proof that the university
possesses the material resources required to deliver modern education. By foregrounding this
infrastructure, institutions distract from potential deficits in other areas (such as rankings) and
stake their claim to legitimacy on grounds of infrastructural superiority

Social Utility Capital

A final form of symbolic capital, dominant among regional and private institutions, is social
utility. In the absence of high-status research metrics or historical prestige, these universities
construct success by emphasizing practical value: graduate employability, regional economic
service, and financial aid and student support. This strategy positions the university as an
engine of social mobility and stability.
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Regional universities lack the aura of an established reputation. To compensate, they employ
an aggressive quantification strategy. Analysis of Regional University 2 reveals a heavy reliance
on numerical rhetoric to render success visible. The website highlights specific counts: ‘112
Educational Programs’, ‘10 Double Degree Programs’, and ‘98% Employment’. Unlike flagship
universities, which use abstract qualitative terms (‘excellence’), regional institutions use
numbers to demonstrate their worth. This is a strategy of the periphery: lacking the symbolic
power to claim quality, they must count it. The statistics function as a substitute for prestige.

For Private Universities and market-oriented specialized schools, success is defined by
labor market outcomes. The discourse here is neoliberal (Lynch, 2015), framing education as
a financial investment. We observed terms like ‘career transformation’, ‘entrepreneurship’, and
‘practical education’. Visually, the ‘Career Center’ is often given higher navigational prominence
than the library or research centers. By highlighting ‘98% employability’, these institutions
legitimize themselves through market responsiveness, signaling to students and families that
the degree has an exchange value in the economy.

Finally, while flagship websites showcase ‘innovation hubs’, regional websites highlight
‘comfortable student houses’ and ‘dormitory construction’. For example, news items at Regional
University 1 celebrate the ‘construction of five dormitories’ as a major victory. This emphasis
addresses the habitus of their target demographic, often students from rural or lower-income
backgrounds, for whom accommodation is a decisive factor. By visually foregrounding canteens
and dormitories, these universities convert material resources into symbolic capital of care.
Success, in this context, is constructed as the ability to provide a safe, stable environment for
social reproduction.

Discussion

This study examined how Kazakhstani universities construct and communicate
institutional success through their official websites. The findings demonstrate that these
digital representations are active mechanisms through which symbolic capital is displayed,
differentiated, and recognized. As Saichaie and Morphew (2014) argue, university websites
function as sites of symbolic violence, where institutional hierarchies are digitally produced,
normalized, and misrecognized as objective differences in academic quality rather than in
funding. Even though websites allow for ‘symbolic maneuvering’, they rarely alter the underlying
distribution of power because they remain embedded in these rigid field structures.

The digital reproduction of inequality. Our analysis shows that the digital space operates as a
mirror of the material field, reproducing what Stich and Reeves (2016) describe as ‘class-based
academiccapital’ Institutions with privileged access to economicand culturalresources (Flagship
Universities) present these advantages as self-evident markers of merit. By foregrounding
innovation ecosystems and global rankings, they naturalize the idea that elite status results
from superior intellect rather than funding. Regional and Specialized institutions, lacking
these resources, are compelled to define success in terms of ‘social utility’ and ‘employability’.
This strategy creates a mechanism of misrecognition: the structural underfunding of regional
universities is reframed as a ‘choice’ to focus on practical training. The website, therefore,
codifies a stratified symbolic system where some universities are authorized to embody the
global knowledge enterprise (Zhang & O’Halloran, 2013), while others are confined to providing
basic educational services.
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The limits of symbolic capital without material foundations. Consistent with Bourdieu's field
theory, our data demonstrates that websites reflect underlying distributions of power. Symbolic
strategies cannot produce capital where material, political, and academic foundations are absent.
Regional universities attempting to mimic the visual language of flagships risk exposing their
deficit rather than masking it. For instance, using generic stock photography of laboratories
without the accompanying research output creates a hollow signifier of modernity. Thus, the
website serves as a digital register of existing constraints.

Hybridity in the Eurasian context. Perhaps the most significant finding is the form of resistance
emerging in the Kazakhstani context. Unlike Western contexts, where global rankings often serve
as the currency of value, Kazakhstani flagship universities deploy a hybrid legitimation strategy.
By juxtaposing the ‘QS Ranking Badge’ (Global Capital) with the ‘Presidential Congratulations’
(State Capital), these institutions attempt to negotiate a third way. This reflects the legacy of
the Soviet model, where the university remains embedded in state-building projects despite
neoliberal reforms (Chankseliani, 2022; Ibrayeva & Bekmagambetov, 2025). We observe
a complex semiotic layering: the university uses its national authority to shield itself from
marketization, while using its global metrics to justify its state funding. However, this resistance
remains constrained. Without recognized international publications and accreditations, the
reliance on state recognition remains a strategic necessity for survival in a global market
(Marginson, 2006).

This study demonstrates that university websites are active tools through which academic
hierarchies are reproduced. While they offer spaces for symbolic maneuvering, they remain
embedded within field structures that limit transformative potential.

Limitations and Future Research Directions

Several limitations in this research should be acknowledged. First, the analysis focuses on
official university websites, which capture institutional self-presentations. We analyzed the
projection of symbolic capital, not its actual possession. The images of ‘innovation ecosystems’
on a website may mask material shortages. Future research could triangulate website analysis
with interviews and observational data to examine the gap between the image and the reality,
investigating how this dissonance impacts faculty habitus and student expectations.

Second, the methodological decision to focus on English-language content introduces a
limitation. This study may overlook nuances in domestic strategies across the Kazakh and
Russian-language versions. Future studies could conduct a comparative linguistic analysis to
map how universities code-switch their symbolic capital.

Third, university websites are dynamic artifacts. The analysis captures a specific temporal
moment (late 2025 - early 2026). Longitudinal research is needed to trace how symbolic
capital strategies evolve in real-time. For instance, how Flagship universities adjust their digital
narratives in response to changes in national leadership or fluctuations in global ranking
methodologies.

Finally, we analyzed how universities transmit signals of success, but we know little about
how these signals are interpreted by prospective students, parents, and employers. Do students
actually need the narrative of ‘world-classness’ or do they prioritize the social utility capital of
local institutions?
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Conclusion

This study has demonstrated that university websites in Kazakhstan function as far more
than administrative portals or marketing tools. They are active instruments of distinction
through which the hierarchy of higher education is produced and negotiated. Our analysis
reveals that the digital sphere mirrors the material inequalities of the field, serving as a site
where institutional power is displayed, legitimized, and often misrecognized.

The findings indicate that the digital imagery of ‘success’ is stratified. While Flagship
Universities mobilize the capital of Global Prestige and Scientific Innovation to assert authority,
Regional and Private institutions are compelled to rely on Social Utility. This divergence confirms
that digital representation does not democratize the field. Instead, it reproduces symbolic
violence, in which flagship institutions naturalize their privilege through the aesthetics of
‘world-class’ science, while regional institutions prove their relevance through employment
statistics and service narratives.

This study illuminates the unique hybridity of the post-Soviet Eurasian context. We observed
a semiotic tension in which neoliberal markers of success are layered onto post-Soviet-era logics
of state recognition. This performance suggests that Kazakhstani universities must navigate a
complex dual legitimacy. They are required to look West for academic capital while looking
inward for political survival.

By foregrounding these dynamics, this study demonstrates that the neoliberalization of
higher education is a visual and discursive project. While digital platforms offer universities
a stage for symbolic maneuvering, they remain embedded within rigid field structures. The
university website may reshape the narrative of success, but without shifts in resources and
research capacity, it rarely alters the underlying distribution of power within the system.

APPENDIX 1
Table 1: University characteristics
. . Key Rankings Website
Type Location Funding Acheditatigné Languages
Flagship 1 Astana Autonomous QS World 295 (2025); | English, Kazakh, Russian
ABET, AMBA accredited
Flagship 2 Almaty State QS World 801-1000; 90 | English, Kazakh, Russian
years history; Presidential
recognition
Flagship 3 Astana State National ranking leader in | Limited English, Kazakh,
social sciences Russian
Regional 1 Karaganda | State Regional comprehensive | Limited English, Kazakh,
Russian
Regional 2 Aktobe State QS ranking participant; | English, Kazakh, Russian
Heriot-Watt partnership
Regional 3 Oskemen State 112 programs; 10 double | English, Kazakh, Russian
degrees; 98% employment
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Specialized/ | Almaty Private-State British model; engineering | English, Kazakh, Russian

Technical 1 partnership focus

Specialized/ | Almaty State Oldest medical school; | English, Kazakh, Russian

Medical 2 WHO recognition

Specialized/

IT 3 Astana State Technology focus; industry | English, Kazakh, Russian
partnerships

Private 1 Almaty Private AMBA, ACBSP accredited; | English, Kazakh, Russian,
American model Chinese

Private 2 Almaty Private (Turkish | Turkish-Kazakh joint | English, Kazakh, Russian,

region partnership) international orientation | Turkish

Private 3 Astana Private Business and technology | English, Kazakh, Russian
focus

International | Astana International UK Quality Assurance | English primarily

Branch 1 franchise Agency validated

International | Almaty International British degree programs English primarily

Branch 2 franchise

International | Almaty International UK curriculum delivery English primarily

Branch 3 franchise
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Abstract. The article Alienation, Nihilism, and the Search for Meaning:
Comparative Philosophical Analysis of Post-Soviet and Postmodern Youth
Narratives explores the psychological, cultural, and existential transformations
experienced by contemporary youth in two distinct yet converging socio-
historical contexts: the post-Soviet space and the postmodern Western world.
Through a comparative philosophical lens, the study examines how feelings of
alienation, nihilism, loss of direction, and fragmentation of identity manifest
in youth discourses, creative practices, and socio-cultural behaviors. The work
analyzes the influence of rapid social change, destabilized value systems, digital
hyperreality, and the erosion of traditional institutions on young people’s search
for meaning and belonging. Drawing on existential philosophy, critical theory,
cultural studies, and narrative analysis, the article reveals both unique and shared
patterns in youth responses to uncertainty, trauma, and ideological vacuum.
Special attention is given to how young individuals negotiate their identity
through art, online communities, subcultures, and creative self-expression. The
research contributes to understanding the global crisis of meaning and offers
insights into how youth construct new ethical frameworks, communal bonds,
and existential strategies amidst socio-cultural turbulence.
Keywords:alienation; nihilism; post-Sovietyouth; postmodernyouth; existential
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KATCBIHY, HUT'MJIU3M KIOHE MAFbIHA I3IEY:
INOCTKEHECTIK JK9HE IIOCTMOAEPHAIK ?KACTAP HAPPATUBTEPIH

CAJIBICTBIPMAJIbI ®UJIOCOPUAJIBIK TAJIAAY

2 Hasrysb BOJIATBEKOBA, ® T'ynbHap AIAEBA, ® Yioay 10 a:xes1 MYAJIJIA
@ JLH. I'ymusnes amviHdarsl Eypa3us yimmulk yHUsepcumemi
b Cmam6ya ynusepcumemi

OTYYXKAEHUE, HUTNJIN3M U IIOUCK CMBICJIA:
CPABHUTEJ/IbHBIN ®NUJIOCOPCKUU AHAJIN3 IIOCTCOBETCKHUX

U IIOCTMOJAEPHBIX MOJIOAEXXHBIX HAPPATUBOB

aHasryab BOJIATBEKOBA, *TynbHap AIAEBA, *Yioay 10 pxen MYAJIJIA
@ Egpa3sulickuil HayuoHa1bHblll yHusepcumem umeHu JLH. ['ymunesa, Acmana, Kasaxcmau
¢ Cmam6éyavckull ynugepcumem, Cmaméya, Typyus

AHpaaTna. «KaTcblHy, HUTUJIU3M K9HE MaFbl-
Ha i3/ley: MOCTKEHECTIK K9He NOCTMOJEPHAIK
’)KacTap HappaTUBTEPiIH cajbICcThipMasibl u-
JocopUANBIK Tanjay» aTTbhl MaKaja Ka3sipri
»KacTapAblH eKi TypJii, 6ipakK e3apa ToFbIcaTblH
dJIeyMeTTiK-TapUXU KOHTEKCTE — NOCTKEHECTIK
KEeHICTIKTe ’Kk9He IOCTMOAepHJIK baTsic
dJeMiHAe - 6GacTaH Kellil OTbIpFaH ICHUXO-
JIOTUSAJBIK, M3JJEHHU >KOHe 3K3UCTeHIUaJJbIK
TpaHchopMalUsAJapbIH 3epPTTEyre apHaJFaH.
CanbicThipManbl PpuI0COOUANBIK KO3Kapacka
CyleHe OThIPbII, eHOEKTE }KAaTChIHY, HUTUJIU3M,
eMipJiik 6aFjapJsapAblH KOFajaybl MeH TYJIFa-
JIBIK MJEHTTIiNIKTiH ¢parMeHTTeNyi CUAKTBI
ce3iMAaepAiH KacTap JAUCKYpPCbIHJQ, LIbIFap-
MallblJBbIK TaXipubeciHe KoHe dJieyMeT-
TiK-MdJeHU MiHe3-KyJKbIHJa KaJlal KepiHic
TabaThIHbl TajAaHafbl. KacTapablH MafFblHA
MeH THeCIJIiJNiK ce3iMiH i3Jey yAepiciHe xe-
JeJl 9dJIeyMeTTiK e3repicTepfiH, KYHIBIJIBIK,
KyHWesepiHiy oaJcipeyiH, IUOPJABIK TUIEp-
WIBIHABIKTBIH, >X9HE J3CTYpJli UHCTUTYyTTap-
JbIH, 3PO3HUSCBIHBIH bIKNaJbl KapacTbIPbLIa/bl.
JK3UCTEHUUANABIK JuUaocodUus, CbIHU Teo-
pus, M9J,eHUeTTaHYJIbIK 3epTTeyJep MeH Hap-
pPaTUBTIK Ta/jayfFa CydeHe OTbIpbIN, MakaJja
Gesrici3ik, TpaBMaJIbIK TaXKipube KoHe He-
OJIOTUSJBIK, BaKyyM >KaFflalblHJla >KacTap pe-
aKIUsCbIHBIH, 6iperei kaHe opTak YJrisepiH
alKbliHAaWabl. Epekiie Hasap »xacTap/blH 63
WAEHTTIJIriH eHep, OHJAaWH-KOFaM/AacThIKTap,
CyOMaleHUEeTTeD XKoHe UIbIFapMallblIbIK 63iH-
JiK epHeKTey MpaKTUKaJjJapbl apKblabl Kajaai
KYpblll, KalWTa NalbIMJaWThIHbIHA ayZjaphblia-
Inbl. 3epTTey KahaHAbIK MaFblHA JaFJapbIChIH
TYCiHyTe yJiec KOCBIII, KacTapAblH COLUOMd/Je-

AnHoTanms. Ctatbsl «OTYyXAeHUEe, HUTUJIU3M U
MOMCK CMbICJA: CpPaBHUTEJNbHbIN ¢unocodckuit
aHA/IM3 TOCTCOBETCKUX W MOCTMOJEPHBIX MOJIO-
JeXHbIX HApPaTHUBOB» MOCBsIeHa UCCIeI0BAHUIO0
MICUXOJIOTUYECKHUX, KYJAbTYPHBIX U 3K3UCTEHLU-
QIbHBIX TpaHcpopMalUi, NepeXUBAEMbIX CO-
BpPEMEHHON MOJIOZEXKbI0 B JIByX Pa3/IMUHbIX, HO
BO MHOTOM CXOJSIIUXCS COLIMAJbHO-UCTOpUYe-
CKHUX KOHTEKCTax: MOCTCOBETCKOM IMPOCTPAHCTBE
Y MOCTMOJepHOM 3amnaJjHoM Mupe. C omnopoi Ha
CpPaBHUTEJbHYIO GUI0COMCKYI0 NEPCHEKTHUBY B
paboTe aHAIM3UPYETCsA, KAKUM 00pa3oM YyBCTBa
OTYYXK/IeHUs], HUTWIM3Ma, yTPaThl KU3HEHHbIX
OPUEHTHUPOB UM ¢parMeHTald UAEHTUYHOCTU
NPOSIBJISIIOTC B MOJIOJEXHBIX JUCKypcax, TBOp-
YeCKUX MpaKTHKaX M COLIMOKYJbTYpPHOM IOBeje-
HUHU. PaccMaTpuBaeTcs BJAUSHUE CTPEMUTENbHBIX
COLMAJIbHBIX U3MEHEHUH, JlecTabuIu3aluu IeH-
HOCTHBIX CUCTeM, LMPPOBOM rUneppeasbHOCTU U
3p03MU TPAJULMOHHBIX WUHCTUTYTOB Ha MOUCKU
MOJIOJbIMH JIFOJIbMU CMbIC/JIA U TPHUHA/IJIEKHOCTH.
Onupasick Ha 3K3UCTEHIHIbHYI0 (uI0coPHIO,
KPUTUYECKYH) TEOPUIO, KYJbTypOJOTUYEeCKUEe HC-
C/1eIOBaHWS ¥ HappPaTHWBHBIA aHA/U3, CTAThsl BbI-
SIBJISIET KaK YHUKaJIbHble, TaK U 00IME MOJAEIU
peakIiiiy MOJIO/IeXKU Ha Heollpe/ieJIeHHOCTb, TPaB-
MaTUYEeCKHUH OMbIT U HAEOJIOTUYECKUN BaKyyM.
Oco6oe BHUMaHME y/IeJIsIeTC TOMY, KaK MOJIOJIbIe
JIIOAWA KOHCTPYUPYIOT U MEePEeOoCMbICIAUBAIOT CBOIO
HUJIEHTUYHOCTh 4epe3 MCKYCCTBO, OHJIAaHH-C006-
IIECTBA, CYOKYJAbTYPbl U MPAKTUKHU TBOPYECKOIO
caMoBbIpaXkeHusl. McciejoBaHMe BHOCHUT BKJa/
B OCMBbIC/IEHHEe IVI06/JIbHOIO KpPHU3HCa CMbIC/IA U

Jete - Journal of Philosophy, Religious and Cultural Studies

ISSN: 3080-1281. elSSN: 3080-6895.

2026, 35
No1 (154)



Nazgul BOLATBEKOVA, Gulnar ADAYEVA, Uydu Yiicel MUALLA

HU TypOyJIeHTTiNiK KaFaalblHAA KaHa 3THUKa-
JIBIK IeHOepJsepAi, KaybIMAACTBHIK ¢dopMasia-
PBbIH K9HEe 3K3UCTEeHI|UaJbIK CTpaTerusaaapbl
KaJal KaJbIITacTbIpaThIHbI TypaJbl XKaHa pa-
KypcTap YCbIHa/Bbl.

Ty#iH ce3aep: >XaTCbIHY; HUTUJIU3M; IOCT-
KeHeCTiK »KacTap; MNOCTMOJAEpPHAIK »KacTap;
3K3UCTeHLHUaAAbl Quaocodusa; HUAEHTTIIIK
JlaFaaphicbl; MdJleHW HappaTUBTep; LUQDPJBIK,
MdJleHUET; cajblcThipMasbl ¢usocodpusi; KyH-
JABLIBIK XXyHesepiHiH TpaHcPopMaLuschl; aJie-
YMETTIK e3repicTep; HappaTUBTIK TaJa/jay.

npejjlaraeT HOBbIE paKypChbl MOHUMAHUS TOTO, KAK
MOJIOZIEXb CO3/IaeT HOBbIe 3THUYECKHEe pAaMKH, GOop-
MbI OBILIHOCTH U 3K3UCTEHI[MAJbHbIE CTPATETUH B
YCJIOBUSIX COLIMOKYJIBTYPHOU TYPOYJIEHTHOCTH.
KiloueBbie c/10Ba: OTUYXKJEeHUE; HUTWIU3M; MO-
CTCOBETCKAasi MOJIOZIEXb; MOCTMOJIepHasi MOJIO-
JleXKb; JK3UCTeHIMaJbHasA (GUI0CcOPUs; KPU3UC
HUJIEHTUYHOCTH; KYJbTYpHble HappaTuBbl; LUD-
poBasi KyJbTypa; CpaBHUTeJbHas ¢uaocodus;
TpaHcpopMalusl LEHHOCTHBIX CHUCTEM; COLHaJb-
Hble U3MEHEeHUs]; HApPaTUBHBIN aHA/IU3

Introduction

The contemporary era is characterized by radical social, cultural, and technological
transformations that are experienced particularly acutely by young people. At the intersection
of the post-Soviet historical experience and the globalized postmodern space, new types of
worldview are formed, generating complex forms of alienation, nihilism, and existential search
for meaning. Young people find themselves in a situation where familiar value systems have lost
their stability, institutional authorities are discredited or fragmented, and traditional forms of
identity are subject to constant revision. Under these conditions, the search for the meaning
of life, self-determination, and the experience of one’s own subjectivity become key existential
tasks. The post-Soviet context carries within itself the experience of the collapse of the “grand
narrative” of socialist ideology, the crisis of collective utopias, and the trauma of historical
rupture. Generations that grew up after the fall of the Soviet Union inherited a contradictory
space of memory, in which nostalgia for the stability of the past coexists with disappointment,
criticism of the totalitarian experience, and the pragmatics of neoliberal reforms. In this situation,
young people face a double burden: on the one hand, they are expected to adapt to the logic of
the market, competitiveness, and individual success; on the other, they live in a cultural field of
unfinished reflection on the Soviet past and an uncertain image of the future. This generates
specific forms of alienation: from the state, from older generations, from official history, and
often from their own collective “we,” which has not yet crystallized into a stable identity.

In turn, the postmodern Western context is associated with phenomena of the fragmentation
of reality, the loss of modernity’s “grand narratives,” total mediation of experience, and the
digitalization of everyday life. Youth in postmodern culture live in conditions of information
overload, acceleration of time, constant change, and a multitude of competing narratives that do
not claim truth but function rather as styles, poses, and temporary masks. Under such conditions,
there emerges a feeling of an “empty center,” the absence of ultimate foundations, and the
relativization of morality and truth. Nihilism here manifests itself not only as a philosophical
position but also as an everyday sensibility: irony, cynicism, playful handling of identities,
refusal of deep involvement, and skepticism toward any claims to authenticity.

Despite the differences in historical experience, post-Soviet and postmodern youth
environments display shared features. In both cases, one can observe the growth of existential
uncertainty, a sense of instability and fragility of social ties, the weakening of traditional
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institutions of socialization (family, school, religious communities), as well as the shift of
meaning-making into the sphere of individual experience and creative self-expression. Young
people turn to art, literature, cinema, music, subcultures, and digital communities as spaces
where they can experiment with identity and develop alternative forms of solidarity and meaning
construction. In these narratives-personal diaries, blogs, social media posts, artistic texts, and
representations in mass culture-experiences of alienation and despondency are concentrated,
mingling with humor and self-irony, as well as attempts to formulate new grounds for life in a
world without stable supports.

The relevance of this study stems from the fact that the phenomena of alienation and
nihilism, traditionally examined in philosophy within the context of modernity and industrial
society, require rethinking in light of new cultural and technological realities. Classical concepts
of alienation (K. Marx, H. Marcuse, E. Fromm), nihilism (F. Nietzsche), and existential crisis
(S. Kierkegaard, J.-P. Sartre, A. Camus) provide an important theoretical toolkit, yet today’s
youth reality adds new dimensions: digital mediation of experience, algorithmic governance of
attention, virtualization of communication, and the strengthening of visual and performative
aspects of identity. Under these conditions, alienation manifests itself not only as a socio-
economic or political phenomenon, but also as an ontological and aesthetic condition of a
subject living in “hyperreality” and network structures.

This article aims to carry out a comparative philosophical analysis of post-Soviet and
postmodern youth narratives in which motives of alienation, nihilism, and the search for
meaning are articulated. By narratives in this context, we understand both artistic and mass-
cultural texts (literature, cinema, music, TV series) and autobiographical practices (diaries,
blogs, social media posts, oral histories) through which young people construct and express
their vision of the world and of their own “self.” The comparative approach makes it possible to
identify the unique features of each cultural-historical context as well as the shared structures
of experience that reflect a broader global crisis of meaning.

The object of the study is the existential and cultural manifestations of alienation and
nihilism in the discourses of post-Soviet and postmodern youth. The subject of the study is the
philosophical foundations and narrative forms of the search for meaning under conditions of a
fragmented, post-utopian, and digitally mediated world. The focus is on questions such as: how
young people experience the gap between expectations and reality; what strategies of meaning-
making they employ; how notions of freedom, responsibility, and community are transformed;
what forms of resistance or adaptation are elaborated in response to experiences of emptiness,
absurdity, and groundlessness (Nietzsche, 2018).

Methodologically, the study relies on an interdisciplinary approach that combines tools of
philosophical hermeneutics, existential analysis, phenomenology, critical theory, and cultural
studies. Narrative analysis plays a particularly important role, as it allows us to view youth
statements not only as a reflection of social reality but also as an active process of identity
and meaning construction. At the same time, the contextual conditioning of narratives is taken
into account: post-Soviet stories are woven into the fabric of a transitional society, traumatic
memory, social stratification, and inequality, while postmodern Western narratives unfold in a
space of consumption, media excess, liberal democracy, and crisis of trust in institutions.

The scholarly novelty of the research lies in the attempt, within a single philosophical
project, to compare two, at first glance, distinct but in many ways intersecting realities-post-

Jete - Journal of Philosophy, Religious and Cultural Studies 2026, 37
ISSN: 3080-1281. elSSN: 3080-6895. No1 (154)



Nazgul BOLATBEKOVA, Gulnar ADAYEVA, Uydu Yiicel MUALLA

Soviet and postmodern youth cultures-through the prism of alienation, nihilism, and the search
for meaning. Unlike works devoted primarily to sociological or psycho-pedagogical analysis of
youth, this article emphasizes their existential and philosophical dimensions, interpreting youth
narratives as a form of “everyday philosophy” in which fundamental questions about being,
freedom, justice, and the possibility of authentic life are refracted. The practical significance
of the work is linked to the fact that a deep philosophical understanding of the experiences
and narratives of contemporary youth can contribute to comprehending crisis phenomena in
education, politics, and culture, as well as to developing forms of dialogue and support that are
more attuned and adequate to youth sensitivities. For educators, psychologists, social workers,
cultural theorists, and youth policy specialists, the results of the study may serve as a basis for
critically revising stereotypes about a “lost generation” and for formulating new approaches to
working with young people, approaches grounded in respect for their complex, contradictory,
yet deeply reflective experience (Camus, 2020).

The structure of the article follows the logic of a gradual deepening of analysis. First, the
theoretical and philosophical foundations of the concepts of alienation, nihilism, and the
search for meaning in the history of European thought are elaborated; then, the post-Soviet
and postmodern cultural contexts are analyzed; after this, the focus shifts to concrete youth
narratives and practices of self-description. Particular attention is paid to how young people
transform the negative experience of emptiness and devaluation into an impulse for creative
self-expression, the formation of alternative communities, and the development of new ethical
orientations. Thus, this study represents an attempt to hear the voice of youth as philosophically
meaningful, to see in their texts and images not only symptoms of crisis but also a potential for
rethinking human existence under conditions of late modernity. By analyzing the intersection of
post-Soviet and postmodern narratives, the article seeks to contribute to a broader discussion
of the fate of the subject, freedom, and meaning in a world where former supports have been

destroyed, and new ones are only beginning to emerge in fragile yet intense practices of everyday
life.

Methodology, methods, and materials

This study is based on an interdisciplinary corpus of materials and a combination of
predominantly qualitative, humanistic methods of analysis, which is determined by the nature
of the phenomenon under investigation: alienation, nihilism, and the existential search for
meaning in the narratives of post-Soviet and postmodern youth. The materials of the research
include both philosophical and theoretical texts and empirical sources that represent the living
voice of the younger generation in various cultural and media forms (Sartre,2002; Heidegger,
2011).

As a theoretical and philosophical foundation, the study draws on a body of classical and
contemporary literature on the problems of alienation, nihilism, existential anxiety, and the
crisis of meaning. This corpus includes works by K. Mar, F. Nietzsche, E. Fromm, H. Marcuse,
S. Kierkegaard, ].-P. Sartre, A. Camus, M. Heidegger, as well as authors of critical theory and
poststructuralism who analyze the phenomena of late capitalism, postmodernity, mediation,
and hyperreality (J. Baudrillard, F. Jameson, Z. Bauman and others). These texts serve not only
as a source of conceptual tools, but also as a methodological orientation in the interpretation of
contemporary youth narratives as manifestations of broader ontological and cultural processes.
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A second major body of materials consists of cultural texts in which youth experiences and
self-descriptions are expressed: fiction and poetry, cinema, song lyrics (including alternative,
rock, rap, and indie scenes), TV series, comics and graphic novels, as well as products of mass
culture addressed to youth audiences or created by young authors. The selection of these
sources was carried out according to several criteria: first, their belonging to either the post-
Soviet or postmodern (primarily Western) cultural context; second, thematic saturation with
motifs of alienation, loss of reference points, existential emptiness, identity crisis, and search
for meaning; third, the degree to which the text articulates the subjective experience of the
younger generation, its specific language and imagery. Both canonized or critically recognized
works and more marginal but highly indicative texts for youth sensibility were included in the
analysis.

YoutHs Existential Crisis:
Unveiling the Depths of
Alienation and Nihilism
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Figure 1. Youth's Existential Crisis: Unveiling the Depths of Alienation and Nihilism

A third group of materials comprises autobiographical and everyday narratives created
by young people themselves in digital and offline environments: personal blogs, posts, and
comments on social media, personal essays, diary entries, and oral histories recorded through
qualitative interviews and semi-structured conversations. These sources make it possible to
see not only the artistically elaborated, but also a more “raw,” immediate level of experiencing
alienation and nihilism, as well as everyday attempts at meaning construction. The selection
of such materials was based on thematic monitoring of open platforms and on analysis of
interview transcripts with members of youth communities in post-Soviet and Western contexts.
In working with these sources, ethical aspects were taken into account: anonymization of
personal data, avoidance of quoting sensitive content in recognizable form, and a respectful
attitude to the boundaries of private life (Marx, 1988; Fromm, 2019).

The methodological framework of the study is built on a combination of several key
approaches. Central to this framework is the hermeneutic method, which allows youth
narratives to be considered as texts requiring interpretation in light of their historical, cultural,
and individual context. The starting principle here is the understanding of narrative not as a
“transparent” reflection of social reality, but as a meaning-generating practice in which the
subject simultaneously describes and constructs their mode of being in the world. Hermeneutics
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makes it possible to uncover hidden horizons of meaning, implicit assumptions, and value
orientations that structure young people’s statements about themselves and the world.

Alongside the hermeneutic approach, narrative analysis is actively employed, as developed
in contemporary philosophy, sociology, and cultural studies. Narrative analysis entails attention
to the structure of the story, types of plot, character images, modes of representing time, and the
use of metaphors, irony, and intertextual references. Youth narratives are viewed as variations
on fundamental plots-loss, rupture, exile, revolt, journey, search-while it is important to trace
how these plots are modified in post-Soviet and postmodern contexts, and what forms are taken
by the figure of the “superfluous,” “excess,” or “invisible” subject (Baudrillard, 2015), (Bauman,
2008).

The comparative (comparativist) method is the second major analytical tool. The research
is constructed as a step-by-step comparison of two contexts, post-Soviet and postmodern, at
the level of thematic motifs, narrative structures, images of time and future, attitudes toward
the past, and forms of articulating alienation and nihilism. This comparison is not reduced to
a simple opposition of “East” and “West” or “transitional” and “developed” societies; on the
contrary, the emphasis is on discovering intersections, analogies, and resonances that allow
us to speak of the global character of the crisis of meaning while preserving key cultural and
historical differences.

Methodelogical Framework for Youth Marrative Analysis
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Figure 2. Methodological Framework for Youth Narrative Analysis

Existential analysis is used to uncover the basic structures of human existence that manifest
themselves in youth narratives: experiences of limit situations (meaninglessness, absurdity,
death, loneliness), the experience of freedom and responsibility, fear of nothingness, search
for authenticity, and striving for recognition and belonging. This method makes it possible to
interpret individual stories not only as symptoms of social pathology or products of cultural
fashion, but also as distinctive “existential reports” on the encounter between the human being
and the fundamental conditions of their existence (Beck, 2000).

The phenomenological approach complements existential analysis by focusing on how
everyday reality is experienced by young people-how the world is “given” to them: fragmented,
accelerated, media-centered, saturated with images, and deficient in genuine encounter
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with the Other. Describing the phenomenological horizon of experience makes it easier to
understand why certain philosophical motifs-nihilism, alienation, absurdity-become for youth
not abstract notions but existentially charged realities. Critical theory is used as a tool for
analyzing structures of power, ideology, and hidden mechanisms of normalization and control
that influence the formation of youth narratives. It helps examine how economic, political, and
media practices shape the “fields of the possible” for young people, set the boundaries of what
is desirable and acceptable, and what forms of resistance, irony, and distancing young people
develop in response.

The analytical procedure was carried out in several stages. At the first stage, the theoretical
background was formed: key philosophical concepts of alienation, nihilism, and existential
crisis, as well as works on the sociology and cultural studies of youth, were examined. At the
second stage, empirical materials were collected and initially selected: literary, journalistic, and
autobiographical texts, cinematographic and musical works, and digital narratives (blogs, posts,
etc.). At the third stage, coding and thematic grouping of materials were conducted: major motifs
(emptiness, meaninglessness, anxiety, aggression, irony, revolt, exhaustion, search for support,
desire for community and so forth), stable images (the city as a space of alienation, the family as
a source of trauma or support, virtual space as refuge or trap, etc.), and typical plot moves were
identified. At the fourth stage, these motifs and structures were compared across post-Soviet
and postmodern contexts, similarities and differences were revealed, and typological models
were formulated (Boym, 2016).

An important methodological element of the research was the reflexivity of the researcher.
Recognizing that the interpretation of narratives is inevitably linked to the researcher’s own
values and cultural presuppositions, efforts were made throughout the study to become aware
of and explicate these presuppositions. This approach helped minimize the risk of projection and
moralizing, treating the voices of young people not as an object of judgment but as a partner in
philosophical dialogue. The study is purposefully limited to qualitative rather than quantitative
analysis. Statistical representativeness is not the primary goal here; instead, the focus is on
“thick description” of individual narratives and the in-depth interpretation of typical cases
and symbolically rich images. Such an approach is consistent with the aims of philosophical
research oriented toward understanding meaning rather than measuring the frequency of a
phenomenon (Yurchak, 2014).

Certain methodological limitations are related to linguistic and cultural boundaries: the
analysis primarily covers Russian-language post-Soviet and English-language (or translated)
Western corpora of texts, which inevitably leaves part of the diversity of youth voices outside
the scope. In addition, the dynamic nature of the digital environment and the constant renewal
of content make itimpossible to construct a fully exhaustive corpus of sources. These limitations
are recognized and taken into account in the formulation of conclusions, which claim typological
and heuristic, rather than universal, validity. Thus, the materials and methods of this study
are aligned with the task of hearing and interpreting the voice of youth in its philosophical
significance, comparing different cultural-historical contexts, and identifying common
existential structures within them. The combination of hermeneutic, narrative, existential,
phenomenological, and critical analysis makes it possible to discern in youth narratives not only
symptoms of crisis, but also attempts at creative overcoming of alienation and nihilism and the
development of new forms of meaning and community under the conditions of the late modern
world (Goffman, 2000; Turner, 2004).
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Discussion

Theanalysis oftheoretical sourcesand diverse youth narrativeshas shownthatthe phenomena
of alienation, nihilism, and the search for meaning in post-Soviet and postmodern contexts
indeed form a shared problem horizon, yet they manifest in different modes and with varying
intensity. At the same time, the similarities prove to be no less significant than the differences:
both contexts display a profound crisis of traditional foundations of identity, the weakening of
collective utopias, and a shift of the search for meaning into the sphere of individual experience,
creativity, and micro-communities. One of the key results of the study is the identification of
several stable typologies of alienation that recur in youth narratives from both contexts, though
with different emphases. In post-Soviet texts, historically charged alienation from the state,
official discourse, and the “grand history” is particularly prominent. Young people often describe
themselves as a generation living “after” -after the collapse of the empire, after the failure of
utopias, after a great project that was not their choice yet defined the space of their lives. This
“after” is experienced as the inheritance of a not fully processed trauma: narratives repeatedly
return to motifs of distrust toward institutions, irony toward official rhetoric, and suspicion
of any “great ideas” coming from above. Here, alienation functions as a protective distance, an
attempt to preserve a space of personal freedom in conditions where collective identity appears
either imposed or empty.

Alienation and Search for Meaning in Youth Narmatives

Figure 3. Alienation and Search for Meaning in Youth Narratives

In postmodern Western narratives, alienation is much more closely linked to a sense of being
dissolved in the media and consumer environment. The central reference point is not so much
the state or ideology as “the system” in a broad sense: the market, corporations, algorithms,
standardized trajectories of success. Young authors describe themselves as “invisible parts” of a
vast machine, as “profiles no one needs” in an endless digital stream. Alienation here takes the
form of fatigue with constant self-presentation, with the need to endlessly construct an attractive
image of the self that meets the expectations of others. Unlike the post-Soviet skeptical distance
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toward the past, the dominant tone here is exhaustion with the present, with the excessive
intensity of the “here and now.”

In both contexts, however, a shared experience stands out: the sense of being “superfluous”
or “excessive” in relation to social structures. In post-Soviet narratives, this appears as a
mismatch between official rhetoric of success, modernization, and digitalization and the
actual experience of periphery, poverty, and symbolic invisibility. In postmodern narratives,
it is expressed through the experience of communicative oversaturation alongside a lack of
genuine closeness, a feeling of replaceability and interchangeability of the person within the
logic of the market and social networks. Thus, alienation proves to be not only a social but also
an anthropological phenomenon: young people describe themselves as those whose presence
in the world has no guaranteed meaning or justification. Another important result is the
identification of several forms of contemporary nihilism that differ from classical philosophical
models. In post-Soviet texts, one frequently encounters a “hereditary” nihilism linked to the
devaluation of previous ideological constructions. Youth who were not direct participants in
the Soviet project nonetheless live in a space where words like “ideal,” “duty,” and “service”
are associated with experiences of hypocrisy, violence, and coercion. As a result, there arises
an attitude of “believing in nothing,” perceiving any lofty language as potential falsehood. Such
nihilism is protective: it shields against the repetition of historical trauma but simultaneously
blocks the possibility of positive self-identification with any values.

In postmodern narratives, an “ironic nihilism” is more common - a combination of skepticism
toward any claims to absolute truth with a playful, citational, and at times deliberately superficial
stance. Young people describe the world as a space of endless simulations, styles, and fandoms,
where seriousness and depth are constantly undermined by irony and meme culture. Nihilism
here is expressed less in the explicit claim that “nothing has meaning” than in the inability to
maintain a serious attitude toward anything for very long. Any involvement appears temporary,
any identity a performative mask, any experience content to be produced and consumed.

At the same time, in both contexts we find another form that may be termed “paradoxical
nihilism”: the proclaimed absence of meaning is paradoxically accompanied by an obsessive,
often painful striving for meaning. Youth texts repeatedly articulate messages about emptiness,
meaninglessness, and absurdity, but the sheer intensity of these statements testifies to
dissatisfaction with such a position. Nihilism appears not as an endpoint, but as an experience
of an intermediate state, a kind of “purgatory of meanings” through which the contemporary
subject passes. Of particular interest is how young people in both contexts seek to overcome
alienation and nihilism by developing strategies for the search for meaning. One of the most
visible strategies is the turn to creativity and aesthetic self-fashioning. Artistic, musical, literary,
and visual practices -often emerging on the periphery of official culture -become spaces where
it is possible to express non-obvious, “improper” emotions for public discourse: shame, rage,
despair, trauma, exhaustion. A text, drawing, track, short video, or post becomes a form of
existential expression and at the same time a way of creating around oneself a micro-community
of people with similar experiences.

In the post-Soviet context, such practices are often accompanied by a turn to local contexts
and memory: urban ruins, sleeping districts, abandoned sites, and family histories become
material for aestheticization and reflection. Through the fixation of cracks, gaps, and voids,
young people symbolically appropriate a space that official rhetoric either silences or glosses
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over. This can be interpreted as a strategy of “weak resistance” -an attempt to defend the right
to one’s own gaze that fits neither a heroic nor a purely consumerist narrative.

In the postmodern Western context, aesthetic practices are frequently linked to identity
construction through genre mixing, stylization, irony, and the use of digital effects. Youth
narratives show complex play with gender, corporeality, and affiliation with particular
subcultures. Here, the search for meaning is often expressed not through an appeal to collective
memory but through the invention of one’s “own” language, visual code, and performative style
by which the subject asserts their existence in a world where “nothing is true, and everything
is permitted.” Another common tendency identified in the study is the shift of the search for
meaning from the sphere of “grand” projects and ideologies to the domain of small, everyday
practices. Youth narratives in both environments demonstrate the growing importance of micro-
solidarities: circles of friends, creative collectives, online communities, activist initiatives, and
local mutual-aid projects. Meaning here ceases to be understood as something once and for all
given “from above” and is instead experienced as something created in joint action, in care for
the other, in the experience of co-presence and participation.

In the post-Soviet context, such practices often take the form of horizontal initiatives: informal
educational projects, volunteer movements, local cultural centers, and independent media. In
conditions of mistrust toward official structures, it is precisely these forms that become spaces
of genuine interaction for young people and of the formation of alternative value orientations.
In the postmodern context, network-based communities of interest, fandoms, activism around
minority rights, ecology, and mental health play a crucial role. Despite the fragmentary and
temporary nature of many of these associations, it is within them that young people often first
experience recognition, support, and the possibility of speaking about their experiences without
fear of judgment.

It is noteworthy that in both contexts, the theme of mental health, burnout, anxiety, and
depression occupies a significant place. Youth narratives increasingly articulate the experience
of inner disintegration, insomnia, panic attacks, and the feeling of an “emotional desert.” At the
same time, the engagement with this theme is linked not only to complaint but also to the search
for a language that can legitimize one’s fragility and vulnerability in a world oriented toward
efficiency, productivity, and success. In this sense, discussions about mental health become a
new form of ethics: they imply the recognition of people’s interdependence and the need for care
and gentle attitudes toward oneself and others. An important task of the discussion is to reflect
on the limitations and potential risks of the strategies identified. Creative and ironic reworking
of nihilism, the aestheticization of alienation, retreat into micro-communities and digital spaces
carry not only the potential for resistance but also the risk of solidifying a position of chronic
distance and “playing instead of living.” Acknowledging the absence of grand meanings can
relieve the pressure of unattainable ideals, but it may also weaken the willingness to assume
long-term responsibility and political engagement.

In the post-Soviet context, excessive orientation toward “small worlds” and individual
trajectories risks pushing systemic problems -inequality, corruption, violence, authoritarian
tendencies -to the periphery of attention or turning them into something perceived as beyond
the possibility of change. In the postmodern context, constant play with identities and meanings
can lead to a perception of any form of collective action as yet another “performance” lacking
depth and durability. Nevertheless, the synthesis of research results allows us to claim that in
both contexts, youth narratives are not reducible to a simple reproduction of a nihilistic gesture
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of refusal. Rather, they capture a movement from naive faith in stable foundations -through
the experience of radical disappointment and emptiness -toward the search for new forms of
meaning-making that are more modest, local, but often more honest and existentially saturated.
Alienation and nihilism appear not only as a dead end but also as forms of negative work, a kind
of “clearing of the ground” from dead symbols, on whose place new configurations of freedom,
responsibility,and community can emerge. Thus, the results and their discussion show that post-
Soviet and postmodern youth narratives, despite their differences, testify to a shared condition
of the late-modern subject, deprived of guaranteed meanings yet not having relinquished the
need for meaning itself. Contemporary young people, positioned between outdated ideological
constructions and as yet unformed alternatives, construct their own worlds from fragments
of culture, memory, media, and personal experience. In these fragile, sometimes contradictory
practices, one can see not only signs of crisis but also the beginnings of a new existential and
ethical sensibility, capable of rethinking the relationship of the human being to self, others, and
the world under conditions where old supports are lost, and new ones are only starting to take
shape.

Conclusion

This study set out to examine how alienation, nihilism, and the search for meaning
are experienced and articulated in the narratives of post-Soviet and postmodern youth.
Approaching these issues through a comparative philosophical lens, it sought to bring into
dialogue two different yet intersecting cultural-historical contexts, in order to understand both
their specificities and their shared existential horizons. The analysis of theoretical literature,
cultural texts, and autobiographical and digital narratives has demonstrated that contemporary
youth inhabit a world marked by the erosion of stable value systems, the weakening of
traditional institutions, and the fragmentation of collective identities. Yet within this world,
they persistently continue to ask fundamental questions about meaning, freedom, belonging,
and the possibility of an authentic life. One of the central conclusions of the research is that
alienation among young people today cannot be adequately understood in purely economic,
political, or sociological terms. In both post-Soviet and postmodern contexts, it assumes a
deeply existential dimension. In the former; alienation is closely tied to the legacy of a collapsed
ideological project, to unresolved historical trauma, and to a pervasive distrust of official
narratives and institutions. In the latter; it is linked to the logic of late capitalism, digital hyper-
connectivity, and the commodification of attention and identity. Despite these differences, both
contexts reveal a common sense of superfluousness, invisibility, and precariousness: young
people experience themselves as subjects whose presence in the world is not supported by any
unquestioned foundations.

The analysis of nihilism also showed that we are not dealing simply with a repetition of
classical philosophical forms. Contemporary youth nihilism is often ambivalent and internally
contradictory. In the post-Soviet space, it emerges as a defensive refusal to believe in “great
ideas” after the discrediting of past utopias; in postmodern environments, it appears as ironic
distancing,asaninability or unwillingness to take anything entirely seriously ina world perceived
as a field of simulations and performances. In both cases, however, nihilism rarely functions as
a final position. It is better understood as an intermediate state: a phase of negative work in
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which inherited meanings are dismantled and tested, while the need for meaning itself does not
disappear. The intensity with which emptiness, absurdity, and meaninglessness are described
often reveals not indifference, but a heightened sensitivity to the absence of convincing answers.

Equally important is the conclusion that youth responses to alienation and nihilism are
not limited to resignation or passive adaptation. The study has shown multiple strategies
of meaning-making in both contexts. Creativity - literary, musical, visual, digital - emerges
as a key resource for articulating difficult experiences and for building small communities
of recognition and solidarity. Post-Soviet youth often work with local spaces and memories,
transforming ruins, peripheral neighborhoods, and family histories into materials for reflection
and re-appropriation. Postmodern youth experiment with style, genre, and performance,
inventing new languages and visual codes by which to assert their presence in a world where
no overarching narrative is taken for granted. A further common tendency is the shift of
meaning from the domain of “grand narratives” and large-scale projects to everyday practices
and micro-communities. Friendships, creative circles, volunteer groups, online communities,
activist initiatives all become places where meaning is experienced as something co-created in
shared action and mutual care, rather than received from above. This tendency is visible in the
growing importance of discussions around mental health, vulnerability, and emotional labor: by
speaking openly about anxiety, burnout, and depression, young people not only describe their
suffering but also outline a new ethical sensitivity based on mutual support and recognition of
fragility.

Atthesametime,the studyhashighlighted theambivalence ofthese strategies. Aestheticization
of alienation, ironic play with identities, withdrawal into small worlds and digital refuges can
help individuals survive and resist oppressive structures, but they can also reinforce chronic
distance, cynicism, and political disengagement. In the post-Soviet context, the focus on private
trajectories and local projects can obscure systemic issues and reduce them to an unchangeable
background. In the postmodern context, the tendency to treat any collective action as another
performance may weaken the capacity to commit to long-term, transformative projects. These
tensions do not invalidate youth strategies of meaning-making, but they do underline the need
for further critical reflection on their possibilities and limits. Methodologically, the study has
demonstrated the value of combining hermeneutic, narrative, existential, phenomenological,
and critical approaches in the analysis of youth cultures. Such a combination makes it possible
to read youth narratives not merely as sociological data or as cultural symptoms, but as forms
of “everyday philosophy,” in which fundamental questions about being, freedom, justice,
and community are posed and negotiated in concrete, lived terms. This perspective invites
researchers, educators, and policymakers to treat the voices of young people not as raw material
to be interpreted from above, but as partners in a shared effort to think through the conditions
of life in late modernity. Of course, the study has its limitations. The analysis focused primarily
on Russian-language post-Soviet and English-language or translated Western sources, leaving
many other linguistic and regional variations outside the scope. The rapidly changing nature
of digital environments makes it impossible to capture the full range of youth narratives; any
corpus will remain partial. Moreover, the qualitative and interpretive character of the research
emphasizes depth over breadth, offering typological rather than statistically representative
conclusions. These limitations, however, do not negate the heuristic value of the findings;
instead, they point to directions for future work - including studies of other regions, languages,
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and marginalized youth groups, as well as closer examination of gender, class, ethnicity, and
religion within the patterns identified here.

Ultimately, the study contributes to a broader understanding of the condition of the
contemporary subject. Post-Soviet and postmodern youth narratives, taken together, portray a
generation living after the collapse of certainties, surrounded by competing demands, images,
and possibilities, yet still refusing to abandon the search for meaning, connection, and a livable
future. Their stories document the breakdown of inherited frameworks, but they also disclose
tentative experiments in building new ones in art, in relationships, in small acts of solidarity,
in fragile yet persistent forms of hope. To take these narratives seriously is to recognize that
the question of meaning has not disappeared in late modernity; it has simply changed its form
and locus. It no longer resides in overarching ideologies or institutional promises, but in the
everyday work of individuals and small groups who, amid alienation and nihilism, continue
to ask: how can one live, and live humanly, here and now? By tracing how young people in
different contexts pose and attempt to answer this question, the present study does not offer
ready-made solutions. Instead, it invites us to listen more attentively to those whose voices most
clearly register both the crisis of the present and the possibility of another, as yet unnamed,
configuration of human existence.
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Abstract. The article offers a comparative analysis of two paradigms of
contemporary ecological thought: Arne Naess’s deep ecology and Timothy
Morton’s dark ecology. It explores the main points of convergence and
divergence between these approaches through their philosophical premises,
concepts of nature, declared aims, and the concrete strategies they suggest for
addressing ecological challenges. The study relies on theoretical, comparative,
contextual, and critical methods, paying particular attention to Naess’s idea of
“self-realization” and Morton’s notion of “hyperobjects.” A special focus is placed
on how these concepts challenge anthropocentric perspectives, reconsider
the position of the human being in ecological systems, and propose different
interpretations of ecological crisis. Deep ecology is interpreted as a normatively
and practically oriented perspective based on biocentrism, ecological equality,
and recognition of the intrinsic value of all forms of life. Dark ecology, in turn,
is characterized as a more critical and ambivalent current that underscores
uncertainty, entanglement, and the unsettling dimension of nature. The article
evaluates the strengths and limitations of both frameworks and outlines
possible ways of combining their insights for reflection on the global ecological
crisis. This makes clear their joint contribution to contemporary ecological
philosophical debates.
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TEPEH }K9HE KAPAHFbI 3KOJIOT'UA:
KA3IPT'T 3KOJIOTUAJIBIK OUAbIH TIAPAAUTMAJIAPBI
“Ep.1an AYBAKUPOB, "Cepreii ME3EHIIEB, *Caiipa IIIAMAXAM
“JI. H. 'ymunes amoiHdarsl Eypasus yammeolk yHugepcumemi, AcmaHa, Kasakcmax
b Ya1mmuik 3epmmey Mackey memaekemmik Kypblavic yHusepcumemi, Mackey, Peceli

[CIYBUHHAA U TEMHAA 3KOJIOTHUA:
INAPAAUT'MbI COBPEMEHHOMH 3KOJIOTMYECKOHU MbBICJ/IHN

aEpsian AYBAKUPOB, *Cepreit MESEHIIEB, *Caiipa IIAMAXAH
“Egpa3uticKutl HAayUuoHaAbHbIl yHusepcumem umeru J1.H. ['ymunesa, AcmaHa, Kazaxcmat
"HayuoHaswbHbill uccaedosamensckuil Mockosckuli 20cydapcmeeHHbI cmpoume/bHbuIl yHUgepcumem,
Mockea, Poccus

Anjgartna. byn makasnaza Kasipri 3aMaHfbl 3KOJIOTU-
AJBIK OWJAaFbl eKi MapajWrMaHblH CaJbICTbIpMaJbl
Taagaybl GepisreH: ApHe HaccTiH TepeH 3KoJOTHsA-
cbl )koHe TUMOTH MOPTOHHBIH, KapaHFbl 3KOJIOTHUACHIL.
Onza ockel Tacinaepin ¢unocodPpusanbik 60/KaMAapbl-
Ha, TabWUFaT Typajbl TYCiHiKTepiHe, KOMbLIFaH Mak-
caTTapblHA Ko9He KOpLIaFaH opTa MaceJeJiepiH ey
YIIiH YCBIHBIIFAaH HaKThl CTpaTerus/jaapbiHa HeTi3ze-
reH KOHBEPTreHLUSCbl MeH aJIaKTbIFbIHBIH, HeTi3rTi
HYKTeJsiepi 3epTTesiefil. 3epTTey TeOpPHUAJBIK, CaJbl-
CTbIpMaJibl, KOHTEKCTIK 9He CbIHM dJicTepre cyleHe
oThIphIN, HaccTiy «e3iH-631 TaHy» Uzaedacsl MeH Mop-
TOHHBIH «THI1EPOOBEKTIIEP» YFBIMBIHA epeKIle Ha3ap
ayfapbliaZbl. Byl yFBIMAApPABIH aHTPOIOLLEHTPJIK
Ke3KapacTapfa KaJjlall Kapcbl TYpaTbIHbIHA, 3KOJIOTH-
AJIBIK, KyHhesepZieri afaMJapAblH, OpPHBIH KalTa Ka-
pacTbIpaTbIHbIHA >XKOHE 3KOJIOTUSJIBIK, JaFfapbICThIH
9pPTYpJIi TYCiHAipMeJiepiH YCbIHATBIHbIHA epeKlie Ha-
3ap aygapbuiafbl. TepeH 3KoJIOTHS OUOLEHTPU3MTE,
3KOJIOTHSIIBIK, TeHZIKKe JKoHe GapJibIK TipIiitik ¢op-
MaJslapblHbIH, IIIKI KYHABUIBIFBIH TaHyFa Heri3fes-
reH HOPMAaTHUBTIK K9He NMPaKTHUKaJbIK O6arjapJlaHFaH
Ke3Kapac peTiHfe TyciHfipineni. Kapanfbl akoJiorus,
03 Ke3eriH/ie, TAOUFATTHIH, 6esrici3/iriy, e3apa 6amna-
HBICTBLJIBIFBIH K9HE Ma3achI3/bIK TYAbIPAThIH 6JILIeM-
JlepiH 6aca KepceTeTiH HEeFypJIbIM ChbIHAAPJIbl KoHE
eKiyIIThI aFbIM peTiHAe cunaTTalajbl. bys Makaaiazga
eKi YFBIMHBIH, JIa KYIITi XK9He 9JICi3 KaKTaphl 6araJa-
Hajbl KoHe >KahaHJbIK 3KOJIOTHUSAJIBIK [aFAapbICThI
TYCiHy YUIiH oJslap/iblH WJesIapblH OipiKTipyiH MyM-
KiH XoJijapbl KepceTiireH. bys 6i3re osapAbiH Kop-
IaFaH opTa MacesesnepiH Kasipri ¢umocodusibik,
TaJKbllaylapFa KOCKaH YVJieCiH allKplH KepceTyre
MYMKiH/ZiK 6epesi.

TyiiiH ce3aep: TepeH 5K0JIOTHs; KApaHFbl 3KOJIOTHS;
Apne Hecc; TumoTu MOpTOH; aHTPONOLLEHTPU3M; KO-
JIOTUAJBIK, AaFAapbIC; THUIIEpHbICAHAApD; ©3iH-631 icke

aceIpy

AHHOTanuA. B ctaTbe npejcTaB/ieH CPpaBHUTEJbHBIN
aHaJ/IM3 [IByX MapajiurM COBpeMeHHOU 3K0JI0TUYEeCKOU
MBICJIM: TJIyOMHHOM aKosioruu ApHe Hecca u TeMHOM
akosorun TuMotu MopToHa. UccienyroTca OCHOB-
Hble TOYKHU CONIPUKOCHOBEHHUS U PACXOXK/EHHUS MEXKAY
3TUMH MOJX0/aMHU Ha OCHOBe UX GUI0cOCKUX Mpes-
NOCBIJIOK, KOHIENUUN MPUPOJbI, 3asBJEHHbIX Iiejei
Y KOHKPETHbBIX CTpaTerui, npeajaraeMblx AJisl pelile-
HUSl 3KOJIOTHUYEeCKUX NpobseM. HcciemoBaHue omnu-
paeTcs Ha TeopeTUYeCKue, CpPaBHUTEJbHbIe, KOHTEK-
CTya/ibHble U KPUTHYEeCKHe MeTO[ibl, yZeJsisisi 0coboe
BHUMaHUe uzee Hecca o «camopeannsanuu» U MOHs-
THI0 MOpTOHA 0 «runepo6bekTax». 0coboe BHUMaHUE
yIeJsIeTCS TOMY, KaK 3TH KOHIEMIIUU OPOCAIOT BbI30B
AHTPOMOLIEHTPUYECKHUM B3IJISilaM, MepeocMbICIUBa-
I0T MOJIOKEHUE YeJIOBEKA B IKOJIOTUYECKUX CUCTeMax
Y IpeJJjiaraloT pasjudHble UHTEPIpeTaluu 3K0JI0rU-
4YecKoro Kpusuca. [y6rHHas 3K0JIOrUsl UHTEpPIpPeTHU-
pyeTcst KaKk HOPMaTHUBHO U NMPAaKTUYECKU OPUEHTUPO-
BaHHasl epCIeKTHUBa, OCHOBaHHAsl Ha GUOLIEHTPU3ME,
3KO0JIOTUYECKOM PaBEHCTBE U IPU3HAHUU BHYTPeHHEN
LEHHOCTH BceX ¢opM xKu3HU. TeMHasi 3KOJIOrvs, B
CBOIO O4Yepe/ib, XapaKTepHU3yeTcsl Kak 6oJiee KpUTHYe-
CKoe W aMOHBaJIeHTHOEe TeuyeHHe, NOoJYepKHUBAIOIlee
Heonpe/eJIeHHOCTb, B3aMMOCBSA3b M TPEBOXKHOE W3-
MepeHHe NpUpoAbl. B cTaTbe OLleHMBAIOTCS CUJIbHBIE
Y cabble CTOPOHBI 06erX KOHIENMIUN U HaMe4yaroTCs
BO3MOXKHbIE CIIOCOOBI 00 beJUHEHUS UX HJEeH [ OC-
MBbICJIEHUS] TJI06a/IbHOTO 3KOJIOTUYECKOTO KpHU3HUCa.
JTo MO3BOJISIET SICHO MTOKA3aTh UX COBMECTHbIN BKJIA/,
B cOBpeMeHHble ¢puiocodpckue JUCKYCCUU MO BOIMPO-
caM OKpy:katoliell cpeJibl.

Kiwo4yeBble cjioBa: IyOMHHAs 9KOJIOTUS; TeMHas
akoJiorusi; ApHe Hecc; TuMmoTu MOpPTOH; aHTPOMOLEH-
TPU3M; 3KOJIOTUYECKUH KPU3HC; TUIIEPOOBEKTHI; CAMO-
peanv3zanus.
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Introduction

Ecological philosophy has taken on heightened significance amid escalating ecological
breakdown - ranging from climate change and biodiversity decline to pervasive pollution
and the overuse of natural resources. These developments show that the ecological crisis is
not merely a matter for science or politics, but also a philosophical challenge, as it calls into
question entrenched views of nature, human action, and moral responsibility. Against this
backdrop, Arne Naess’s deep ecology and Timothy Morton’s dark ecology emerge as two
influentials, yet significantly divergent, attempts to reconsider how humans relate to the more-
than-human world. Deep ecology, rooted in biocentrism, ecological interdependence, and the
idea of intrinsic value, advocates a shift from an anthropocentric to an ecocentric outlook and
highlights self-realization, ethical duty, and concrete ecological engagement. Dark ecology,
on the other hand, rejects romanticized notions of a harmonious “Nature” and foregrounds
ecological entanglement, uncanniness, ambiguity, and the unsettling presence of hyperobjects
such as climate change and plastic waste.

Although both perspectives question anthropocentrism and consumerist relations to the
environment, they diverge markedly in their philosophical premises, ethical focus, and practical
orientation. Deep ecology is typically linked to a clearly articulated normative and action-focused
program, whereas dark ecology is more strongly connected with conceptual critique, ecological
aesthetics, and reflection on the ambiguity of ecological existence. This article, therefore, offers
a comparative examination of deep ecology and dark ecology, aiming to elucidate how each
understands nature, human subjectivity, responsibility, and appropriate forms of ecological
response. The novelty of this study lies in developing a structured comparative framework
that examines deep and dark ecology through five analytical dimensions: ontology of nature,
conception of subjectivity, ethical foundations, practical orientation, and aesthetic mediation.

Materials and methods

In order to juxtapose “deep ecology” and “dark ecology,” this research turns mainly to a
detailed theoretical reading of Arne Naess’s Ecology, Community and Lifestyle: Outline of an
Ecosophy (1989) and Timothy Morton’s Dark Ecology: For a Logic of Future Coexistence (2016).
Analysis of these foundational works allows for the reconstruction of the core arguments of
each position and the identification of their principal lines of divergence.

The study presents a comparative table that places their philosophical assumptions, views
of nature, and recommended responses to ecological challenges in direct juxtaposition. In
addition, contextual analysis is employed to locate both notions within the historical and cultural
circumstances of their formation and to clarify how they have shaped ecological movements.

Critical analysis was applied to identify the key strengths and weaknesses of each framework
- for instance, the inclination toward idealisation in “deep ecology” and the limited amount of
concrete practical guidance in “dark ecology.” In addition, an interpretive method was used to
unpack conceptually complex notions such as Morton’s “hyperobjects” and Naess’s idea of “self-
realization.”

At the final stage, the results were brought together to systematise the findings, emphasise
areas of complementarity between the two concepts, and indicate potential trajectories for their
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integration. This multi-step strategy allows for a more nuanced comparison of deep and dark
ecology and helps to clarify the specific contribution each makes to contemporary ecological
philosophy.

Literature Review

Arne Naess’s deep ecology, developed in the 1970s, advances a radical rethinking of the
human relationship with the natural world. It seeks to overcome anthropocentrism by expanding
the notion of the “self” to encompass identification with non-human beings and ecological
wholes. Grounded in biocentrism, holism, and ecological egalitarianism, deep ecology asserts
that the natural world has inherent value and that all living beings have an equal right to exist
and flourish. According to Naess, personal identity is inseparable from ecosystems and the
broader community of life, so ethical responsibility involves recognizing interdependence and
fostering a sense of care toward all forms of life (Naess, 1973; Naess, 1985). This philosophical
perspective has influenced ecological movements and organisations, such as Greenpeace, Earth
First!, and Friends of the Earth, by encouraging environmental activism, sustainable lifestyles,
and reflective engagement with nature. Deep ecology thus combines normative principles with
practical guidance, advocating both ethical awareness and concrete action to restore and sustain
ecological balance (Naess, 1989; Devall & Sessions, 1985).

Extending Naess’s ideas, Devall and Sessions note that “spiritual growth begins when we
stop seeing ourselves as isolated egos and start identifying with other people and the non-
human world” (Devall & Sessions, 1985, p. 34). The focus here is on a shift away from an ego-
centred perspective toward a holistic view of the biosphere, an orientation that has shaped the
discourse and practices of a number of ecological organisations. Deep ecology has influenced
groups such as Earth First!, Greenpeace, Friends of the Earth, and the Rainforest Action Network
in promoting sustainability and ecological justice, but it has also been the object of sustained
critique. Therefore, any evaluation of deep ecology in relation to ecological movements must
consider not only its practical impact but also the coherence of its philosophical foundations
and the scope of its limitations.

Their divergence goes beyond differing attitudes to harmony and balance, encompassing
contrasting ways of addressing ecological problems and relying on different philosophical and
ethical foundations. Deep ecology, developed by Arne Naess, is grounded in a view of nature as
an integrated, interdependent whole in which all elements exist in a state of equilibrium (Naess,
1973). From this standpoint, humans are seen as one component within a larger ecological
system and are assigned responsibility for restoring disruptions to that equilibrium. The
approach underscores reverence for the natural world, recognition of its intrinsic value, and
a firm refusal of anthropocentric perspectives. Restoring a harmonious relationship between
human activity and the natural environment is thus framed as a key goal (Naess, 1989).

The ways these theories propose to respond to ecological problems differ significantly.
Deep ecology gives special weight to activism and spiritual practice. Naess calls for a profound
shift in human consciousness, in which people come to see themselves as inseparable parts
of an ecological whole. This stance involves developing an ecological ethic, recognising the
interconnection of all living beings, and rejecting consumerist relations to the natural world
(Naess, 1989). Within deep ecology, activism is oriented toward ecological protection through
political participation, social movements, and individual efforts.
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The philosophical and ethical bases of the two approaches likewise differ. Deep ecology rests
on a holistic conception of the world in which humans and nature form a single integrated
whole. Ethically, it maintains that every living being has an equal right to exist, regardless of
its usefulness to humans (Naess, 1973). In this respect, the perspective is close to ecocentrism,
upholding the intrinsic value of nature rather than interpreting it in merely instrumental terms.

These concepts also lead to different practical outcomes. Deep ecology calls for concrete
measures such as protecting forests, cutting back on consumption, and embracing sustainable
lifestyles. It has found broad application in ecological activism and education, where it helps
cultivate a sense of responsibility for the natural world (Naess, 1989).

Inmorerecentecological humanities, many researchers have tried to move past the traditional
deep ecology framework, shifting the focus toward ambiguity, mediation, and the limits of how
humans can access ecological reality. In this context, Timothy Morton’s work has emerged as
one of the most influential efforts to rethink ecological thought.

At the same time, a number of recent authors have sought to move beyond the framework
of classical deep ecology. Timothy Morton (2007), for instance, argues that ecology should not
be restricted to “material nature” but must also take into account cultural, philosophical and
aesthetic dimensions, thereby broadening the scope of ecological reflection (Morton, 2007, p.
90). A related emphasis can be found in David Abram’s work, where sensory involvement with
the more-than-human world is presented as crucial because it reveals layers of complexity that
cannot be fully grasped through strictly rational or abstract categories (Abram, 1996, p. 78).

Timothy Morton, a British philosopher and cultural theorist, develops “dark ecology” as a
critique of established ecological paradigms, including “deep ecology.” While deep ecology, in
Arne Naess’s formulation, ties ecological consciousness to an expanded sense of self and holds
that “our ‘self’ is as extensive as our identifications... Our ‘self’ is that with which we identify”
(Naess, 1985, p. 260), Morton rejects the idea of nature as a harmonious and ordered whole. He
challenges the romantic notion of “Nature” and instead directs attention to its darker aspects -
suffering, mortality, decay and chaos. In his words, “Dark ecology is ecology without nature, an
ecology that recognizes that nature has always been strange and alien” (Morton, 2016, p. 45).

Morton likewise proposes the concept of hyperobjects - extensive entities distributed
across vast stretches of time and space, such as climate change, plastic debris or radioactive
contamination. These entities have far-reaching ecological consequences yet can never be
fully apprehended within the bounds of human perception (Morton, 2013, p. 112). In his
view, hyperobjects force a reconsideration of conventional understandings of temporality,
spatiality and ethical responsibility, and they call into question any straightforward reliance on
technological or political solutions to contemporary ecological crises (Morton, 2013, p. 115).

Morton assigns a particularly important role to cultural and aesthetic dimensions, suggesting
that standard scientific or political language often cannot convey the full complexity and
ambiguity of ecological reality. He observes that “Art is capable of conveying the complexity
and strangeness of nature, evoking an emotional response that dry scientific reports cannot”
(Morton, 2010, p. 76). From this angle, art and aesthetic experience function as key means of
reflecting on the ecological crisis, since they make visible the deep entanglement of humans
with hyperobjects rather than presenting them as external observers (Morton, 2017, p. 134).

Unlike approaches that portray nature as a harmonious, well-ordered totality, Morton
disputes this romantic image, arguing that it oversimplifies ecological reality and, ironically,
strengthens the perceived divide between humans and the more-than-human world.
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Morton’s “dark ecology” represents a significant reorientation in ecological thought: it
rejects idealised depictions of nature and foregrounds its inherent ambiguity. At the same
time, critiques associated with Callicott, Boulton and Warren indicate that abandoning utopian
narratives inevitably raises the issue of how aesthetic and cultural perspectives can be linked
to political action so as to inform practical responses to the global ecological crisis. In applied
terms, “dark ecology” is valuable for the distinctive perspective it brings to ecological issues,
one that can encourage activists, scholars and artists to pursue more comple, flexible and
intellectually rigorous ways of approaching human-environment relations.

Dark ecology, formulated by Timothy Morton, stands in sharp contrast by questioning the
very idea of stability and harmony, treating it as a misleading construct. Morton argues that
nature is, at its core, chaotic, unstable, and riven with internal contradictions (Morton, 2007).
He employs the notion of “strangeness” to highlight that the natural world can never be fully
grasped or brought under complete control. Instead of aiming at equilibrium, dark ecology takes
chaos and uncertainty as built-in and inescapable features of ecological existence (Morton,
2016).

Dark ecology, by contrast, takes a more intellectual and aesthetic path. Morton contends
that standard forms of activism and familiar ecological discourses are insufficient for grasping
the full complexity of the ecological crisis (Morton, 2007). He suggests that this crisis is
better approached through philosophy, art, and literature, which can convey the experience
of “strangeness” and the sense of human estrangement from the natural world. Instead of
formulating specific measures, dark ecology insists on rethinking humanity’s relationship
with nature, based on an awareness of its fundamental unknowability and an acceptance of its
inherent disorder (Morton, 2016).

Dark ecology, in turn, is rooted in postmodern thought and takes issue with mainstream
ecological theories for what it sees as their naive and idealised treatment of nature. Drawing on
object-oriented ontology, Morton contends that nature and objects have an existence of their
own, not dependent on human perception. From this angle, dark ecology holds that human
alienation from nature is unavoidable and should be recognised and accepted, rather than
viewed as a problem to be overcome (Morton, 2016).

Dark ecology, on the other hand, primarily stimulates contemplation rather than prescribing
concrete interventions. It calls into question received ideas about nature and ecology, inviting
attention to the complexity and inner contradictions of the ecological crisis. This approach
can be especially relevant for artists, philosophers, and researchers interested in exploring
ecological issues at a deeper theoretical level (Morton, 2016).

In contrast, Timothy Morton’s philosophy of dark ecology, developed by the American
theorist, places emphasis on chaos, complexity, and the ambivalence of nature. Morton rejects
the romantic portrayal of the natural world and focuses his analysis on “hyperobjects” -
phenomena such as climate change and nuclear waste that surpass human perceptual limits
and disrupt established assumptions about human-nature relations (Morton, 2013). At the
same time, dark ecology has been reproached for its pessimistic outlook and for lacking clear
practical prescriptions, which makes its translation into concrete ecological practice more
difficult.
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Consequently, the existing literature treats deep ecology and dark ecology not only as two
significant ecological paradigms, but also as approaches that have given rise to ongoing critical
discussion. This discussion addresses both their philosophical consistency and their practical
significance in the context of the current ecological crisis.

[ts more utopian and abstract premises need to be supplemented by concrete, socially
embedded strategies capable of addressing pressing ecological, economic and social problems.
At the same time, the way deep ecology has been taken up by ecological organizations testifies
to its significant role in shaping new value orientations centred on sustainability and ecological
integrity.

At the same time, the approach has been faulted for its strong idealism and for paying
insufficient attention to socio-economic realities such as poverty and inequality. John Baird
Callicott contends that a narrowly biocentric focus overlooks the practical importance of nature
for human communities and its possible contribution to resolving social issues (Callicott, ]. B.
(1999). Beyond the Land Ethic).

Atthe same time, dark ecology has been reproached for its pessimistic outlook and for lacking
clear practical prescriptions, which makes its translation into concrete ecological practice more
difficult.

Critiques of both perspectives point to the necessity of integrating social, cultural, and political
factors into ecological philosophy. Elizabeth Boulton faults both deep ecology and Morton’s
approach for their strong theoretical abstraction, arguing that they fail to account adequately
for concrete socio-political conditions and the nuanced character of human-nature relations in
contemporary society (Boulton, E. (2016). Climate change as a ‘hyperobject’: a critical review
of Timothy Morton’s reframing narrative). From an ecofeminist perspective, Karen Warren
maintains that both theories overlook the overlap of multiple forms of oppression, including
racism and sexism, which limits their ability to effectively promote social justice within
ecological policy and practice (Warren, K. (2000). Ecofeminist Philosophy).

Although deep ecology and dark ecology propose different readings of nature and the
ecological crisis, they can be seen as complementary rather than incompatible. Deep ecology
formulates ethical principles and points toward concrete forms of ecological action, while dark
ecology offers a conceptual lens for understanding the complexity, ambiguity, and instability
embedded in ecological issues. Further development of ecological philosophy thus calls for
incorporating social and political factors to build a more comprehensive and practically relevant
response to global ecological challenges.

Comparative Analysis

Both frameworks demand a radical reconsideration of human-environment relations, yet
they begin from different premises and stress different aspects. The discussion that follows
develops the comparison by first identifying their main points of overlap and then tracing
the lines along which their arguments part company. In this regard, a number of common
commitments can be discerned in deep ecology and dark ecology.

To begin with, both frameworks advance a critique of anthropocentrism. They call into
question the belief that humans occupy the central position in reality and that the non-human
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world exists chiefly for human ends. In Naess’s deep ecology, this critique appears as a direct
value claim: every living being has intrinsic significance, irrespective of its usefulness to humans
(Naess, 1989). Morton'’s dark ecology develops this idea along a different line, emphasizing that
humans are not detached onlookers of “nature” but are already enmeshed within it, so that the
boundary between human and non-human is neither clear-cut nor stable (Morton, 2016).

Second, both perspectives insist that the more-than-human world possesses value that
cannot be reduced to serving human interests. In deep ecology, this is expressed through the
principle of biocentric equality: every living organism has an equal claim to live and develop
(Naess, 1973). Dark ecology approaches the question not as a ranking of living beings but as
an ontology of entanglement, emphasizing the interweaving of all components of ecological
reality - including non-living elements such as mountains, rivers and the atmosphere, as well
as diffuse entities described as hyperobjects (Morton, 2013).

Third, Naess and Morton alike maintain that the current ecological crisis is too profound to be
resolved through small, incremental changes; it requires a radical shift in how we conceptualise
the world. Deep ecology advocates an ecocentric mode of awareness in which the more-than-
human world becomes a core reference point for ethical decisions and everyday behaviour
(Devall & Sessions, 1985). Dark ecology, in turn, calls for abandoning comforting illusions -
such as belief in “pristine nature” or the myth of complete mastery over ecological systems
- and demands that we confront the complexity, uncertainty and experiential “strangeness” of
ecological entanglement (Morton, 2007).

Fourth, both perspectives propose ethical stances aimed at transforming humanity’s
relationship with the environment. Deep ecology highlights modesty, deference toward the
more-than-human world, and the rejection of exploitative ways of treating nature (Naess, 1989).
Dark ecology, in turn, stresses an ethics grounded in entanglement: since humans are woven
into ecological networks, responsibility also covers the indirect and cumulative consequences
of actions that might seem insignificant when taken separately (Morton, 2016).

At the same time, deep ecology and dark ecology diverge significantly, and these distinctions
are just as crucial for grasping how each addresses the ecological crisis.

First, the two perspectives differ markedly in tone and overall orientation, often described in
terms of optimism versus pessimism. Deep ecology tends to be more upbeat, maintaining that
shifts in awareness and everyday practice can lead to a more harmonious form of coexistence
with the more-than-human world (Naess, 1989). Dark ecology, by contrast, operates in a more
somber key: Morton underscores the irreversibility of many ecological developments and urges
a candid acknowledgment of this “darkness” as an inherent aspect of ecological reality (Morton,
2016).

Second, the two frameworks conceptualise interconnectedness in distinct ways. Deep
ecology tends to describe interdependence in terms of an ideal of balanced, mutually sustaining
coexistence among living beings (Devall & Sessions, 1985). Dark ecology, by contrast, treats
relatedness as bound up with disruption, decay, and “strangeness,” so that ecological ties appear
more ambivalent and resist overly idealised readings (Morton, 2013).

Third, the two perspectives also part ways in their attitude to technology. Deep ecology tends
to regard technology with mistrust, seeing it as a primary tool for dominating and exploiting
the natural environment (Naess, 1989). Dark ecology, by contrast, does not treat technology as
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something alien to “nature”; it views technological systems as another thread in the dense web
of human and non-human relations that constitute ecological reality (Morton, 2016).

Fourth, the two perspectives vary in how far they go in offering concrete guidance. Deep
ecology more readily converts its ethical principles into specific recommendations - reducing
consumption, protecting biodiversity, and adopting ways of life oriented toward sustainability
(Devall & Sessions, 1985). Dark ecology is more focused on philosophical analysis and cultural
critique and, for this reason, its insights are less frequently expressed in the form of clear, action-
oriented programmes (Morton, 2016).

These broad similarities and differences become clearer when the comparison is organised
around several core analytical dimensions: the ontology of nature, the status of the subject,
the grounding of ethics, the practical logic of ecological response, and the role of aesthetic and
technological mediation. A comparative summary of these dimensions is presented in Table 1.

Table 1. Comparative Overview of the Notions of “Deep Ecology” and “Dark Ecology”

Aspect Deep ecology Dark ecology Similarities Differences

Philosophical | Grounded in Informed by Both criticize Deep ecology

basis biocentrism, postmodern anthropocentrism | foregrounds unity
ecological philosophy and and affirm the and harmony; dark
egalitarianism and | object-oriented nonhuman world | ecology highlights
holistic thinking; | ontology; as valuable inits | contingency, opacity
attributes intrinsic | understands nature | own right and unpredictability
worth to nature as opaque and non-
that does not orderly, with entities
depend on human | that exceed human
utility perception

View of Conceives Sees nature as a Both underscore | Deep ecology

nature nature as an domain of instability | that humans are stresses balance and
interconnected, and disruption; entangled within | integration; dark
self-regulating rejects a comforting, |broader ecological | ecology stresses
whole oriented romanticized image | relations disturbance,
toward balance of “nature” ambiguity
and stability and ecological

“strangeness”

Aim To bring To foster acceptance | Both call Deep ecology
about ethical of ecological for a radical posits harmony as
and practical ambiguity and the reconsideration a normative goal;
reorientation unsettling character |of human-nature | dark ecology insists
toward ecological | of the more-than- relations on dwelling with
balance and human world uncertainty rather
respect for all than resolving it
living beings

Main Ecological Philosophical Both seek to Deep ecology

approaches | activism, critique and artistic/ | transform human | gravitates toward
educational work, | literary engagement | consciousness concrete action
spiritual and with ecological crisis | and sensibilities programmes; dark
ethical practice, in relation to the | ecology prioritizes
and sustainable environment critical, theoretical
lifestyles and cultural work
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Critique of Denies human Rejects human Both oppose Deep ecology is
anthropo- exceptionalism; centrality while consumerist, overtly biocentric
centrism regards humans as | emphasizing ongoing | human-centered and integrative;
one species among | separation and conceptions of the | dark ecology accepts
others within a alienation from environment irreducible distance
broader whole “nature” and discomfort as
integral to ecological
awareness
Practical Advocates lowering | Encourages Both aim to Deep ecology
guidance consumption, cultivating ecological | reconfigure human- | proposes specific
safeguarding awareness through environment behavioural and
biodiversity, reinterpretation, relations for the policy-oriented
limiting ecological | critique and aesthetic/ | better measures; dark
damage and philosophical ecology offers
reducing intrusive | engagement interpretive
interventions frameworks
rather than direct
prescriptive guidance

First, deep ecology and dark ecology start from different ideas about what “nature” is. In
deep ecology, nature is typically understood as an interdependent, self-regulating whole whose
wholeness can and should be safeguarded - and, at least partly, restored - through a change in
human values and forms of life. From this angle, “nature” is not just a pool of usable resources,
but a living community with intrinsic worth; ecological crisis is therefore seen as a breakdown
of this community’s balance brought about by anthropocentric and consumerist lifestyles. Dark
ecology, on the other hand, calls this conciliatory picture into question and treats “Nature” as
a suspect construct that frequently masks real ecological situations with comforting images.
For Morton, ecological existence is marked by insecurity, disruption and uncanniness: there
is no pure, external realm to which humans might simply go back, because they are always
already entangled in ecological and socio-technical networks. This difference becomes clear in
a concrete case. When faced with a polluted city river, deep ecology would prioritize restoring
ecological integrity - reducing emissions, repairing habitats and encouraging a view of the
river as a living system deserving respect. Dark ecology, by contrast, would insist that any
such restoration must also confront the river’s irreversible entwinement with infrastructure,
industrial residues and ongoing pollution, rejecting narratives of a “return to pristine nature”
and redefining responsibility as the task of learning to inhabit a damaged, hybrid world.

Second, these perspectives differ in how they conceptualize the subject and selthood. In deep
ecology, the self is understood as capable of expansion through identification, and ecological
responsibility is grounded in self-realization, understood as a widening of one’s identity beyond
anarrowly ego-focused sense of self. On this basis, moral motivation is framed in such a way that
care for nonhuman beings is not merely a matter of external duty, but an expression of who a
person becomes once they recognize their relational involvement in broader ecological wholes.
Dark ecology, by contrast, does not rely on the ideal of a broadened, harmoniously integrated
self. It proceeds from the assumption that humans remain, to some extent, alienated from
ecological reality and cannot fully master or transparently comprehend the complex systems
within which they are entangled. In this view, the self is not an agent who “merges” with nature,
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but a participant situated in networks, whose perception and agency are limited, context-
dependent and often accompanied by discomfort. This difference is visible in educational
practice: a deep-ecological pedagogy might engage students in reflective exercises that cultivate
identification with the more-than-human world - for example, sustained contact with local
ecosystems or ethical consideration of consumption habits; a dark-ecological approach, in turn,
would encourage students to confront ecological unease - recognizing how everyday practices
are intertwined with climate processes, waste infrastructures and extended temporal horizons
- without resolving that unease into a narrative of unity or purity.

Third, these positions also differ in how they shape ethics. Deep ecology proposes a normative
framework based on intrinsic value and biocentric egalitarianism - the claim that all living
beings have an equal right to exist and flourish - and from this basis formulates specific ethical
guidelines. Here, ethics functions primarily as reorientation: its aim is to replace anthropocentric
hierarchies with ecocentric forms of responsibility. Dark ecology, in turn, approaches ethics
less as a set of distributive rules and more as a practice of coexistence within entanglement:
responsibility arises from being caught up in processes that exceed one’s ability to control them
or even to clearly delimit the “object” of one’s own actions, especially in relation to hyperobjects.
A practical illustration brings out this difference. Faced with a consumer choice such as fast
fashion, deep ecology frames the situation as a moral imperative to reduce harm - buying less,
prioritizing durable products, and rejecting wasteful lifestyles. Dark ecology does not dismiss the
importance of the consumer chain, but emphasizes that this chain is embedded in hyperobject-
like formations - global greenhouse emissions, microplastic dispersion, cycles of toxic dyes -
so that responsibility involves recognizing systemic entanglement and questioning comforting
narratives about fully “clean” options, while still having to act within existing constraints.

Fourth, the difference between the two perspectives becomes especially clear when
considering practice and activism. Deep ecology more readily translates its philosophical
position into concrete courses of action, ranging from personal lifestyle changes to ecological
education and engagement in ecological movements. It proceeds from the assumption that
a transformed worldview can - and should - lead to definite protective and transformative
measures. Dark ecology, by contrast, remains suspicious of “solutionist” orientations and
of activist discourse that relies on reassuring narratives, such as the idea of “saving nature”
understood as something outside of human society. Its practical influence is more indirect:
it aims to reshape the conceptual and cultural lenses through which ecological crises are
perceived and addressed, stressing that activism risks becoming merely symbolic if it ignores
ecological ambiguity and immense spatial-temporal scales. A familiar activist setting makes
this contrast more concrete. In a campaign against single-use plastics, deep ecology supports
clear behavioral recommendations and policy objectives (eliminating plastics, reducing
consumption, safeguarding marine ecosystems). Dark ecology does not dismiss such measures,
but underscores that plastics are part of a wider hyperobject assemblage - petrochemical
infrastructures, global supply chains, persistent pollution - so the campaign should avoid
suggesting that a single ban “solves” the ecological problem and instead encourage a continued
sense of responsibility for ongoing entanglements.

Fifth, the two views also differ in how they use language and in their aesthetic sensibilities, and
this is not a superficial detail but part of their philosophical foundation. Deep ecology typically
adopts a normative and ethical vocabulary that highlights intrinsic value, respect and ecological
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harmony, often employing expressions designed to motivate moral commitment and ecological
engagement. Dark ecology, by contrast, argues that standard moral and scientific discourse
may be insufficient for articulating ecological reality, since such discourse frequently tames,
simplifies or abstracts away complexity. Accordingly, Morton gives a central role to aesthetic
and cultural forms - such as irony, ambiguity and the uncanny - as ways of rendering ecological
entanglement both perceptible and affectively resonant. This difference is evident in public
communication. Deep ecology may promote narratives that cultivate care and solidarity with
living systems (for example, stories of community stewardship or reverence for biodiversity).
Dark ecology, in turn, is more likely to support artistic and narrative strategies that confront
audiences with the disquieting nearness of ecological crisis - for instance, works that show
how climate change permeates everyday objects and routines - thereby shifting ecological
awareness from a distant problem to an experienced condition of involvement.

Sixth, the disagreement also encompasses their attitudes toward technology. Within deep
ecology, technology is often treated with suspicion, understood as a tool of domination and
extraction that reinforces anthropocentric control and accelerates ecological degradation. From
this standpoint arise appeals to reduce consumption, embrace simpler ways of living, and place
strict limits on far-reaching technological interventions. Dark ecology, by contrast, rejects the
idea that technology is merely an external layer imposed on an otherwise separate “nature.” For
Morton, the very split between nature and technology belongs to ideological misrepresentation:
technological infrastructures themselves function as ecological actors within the mesh, and
their effects must be examined in a context where “pristine nature” can no longer serve as a
fixed point of orientation. A policy debate around geoengineering illustrates this difference.
Deep ecology typically emphasizes ethical caution and criticizes the hubris of attempting
to exercise large-scale climatic control, instead promoting changes in behavior and social
structures. Dark ecology likewise questions fantasies of mastery, but frames the discussion in
terms of hyperobjects - recognizing that climate change already exceeds local measures and
plays out across vast temporal spans, and therefore insisting that geoengineering be assessed
as introducing further layers of entanglement rather than providing an external technological
“fix.”

As indicated in Table 1, the distinction between deep ecology and dark ecology cannot be
reduced to a straightforward opposition between optimism and pessimism. Each is based
on a specific philosophical framework that determines how ecological reality is interpreted,
how responsibility is grounded, and which forms of ecological response are viewed as most
appropriate. Deep ecology tends to be more convincing when a clear normative framework is
required, particularly when ecological thought is expected to offer ethical guidance, support
motivation, and convert values into relatively concrete courses of action. Dark ecology, on
the other hand, is especially relevant when ecological crisis is treated as a question of scale,
obscurity and ambivalence, and when comforting narratives of harmony, purity and restoration
need to be subjected to critical scrutiny.

Deep ecology and dark ecology offer significant lenses for understanding the ecological
crisis. They share a common rejection of anthropocentrism and consumerist approaches to the
more-than-human world, but they part ways in their philosophical premises and in the forms
of practical orientation they propose. Taken together, these perspectives form a productive
conceptual space for reimagining how humans might relate to - and exist within - the ecological
conditions of the Earth.
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Discussion

The comparison undertaken above shows that deep ecology and dark ecology are united by
a common effort to displace anthropocentrism and to reconsider the place of the human within
a more-than-human world. In both cases, ecological thought begins from the rejection of the
assumption that nature exists primarily for human use. Deep ecology expresses this through
the language of intrinsic value, biocentric equality and ecological self-realization, while dark
ecology arrives at a related decentring of the human through the concepts of entanglement,
strangeness and hyperobjects. In this sense, both approaches challenge consumerist and
instrumental attitudes toward the environment and call for a profound transformation of
ecological consciousness.

At the same time, the comparison also demonstrates that their shared anti-anthropocentric
orientation should not obscure their deeper philosophical differences. Deep ecology remains
committed to a holistic and ecocentric framework in which nature is understood as an
interconnected whole possessing intrinsic worth and normative priority. Its ethical thrust
is constructive and action-guiding: it seeks to cultivate respect, restraint and responsibility
through a transformed sense of self and a more harmonious mode of coexistence. Dark ecology,
by contrast, problematizes the very idea of “nature” as a stable or harmonious whole. Rather
than grounding ecological thought in unity and balance, it emphasizes opacity, disruption and
the inability of human beings fully to comprehend the systems in which they are entangled. As a
result, its orientation is less programmatic and more diagnostic, foregrounding ambiguity and
the limits of moral and conceptual mastery.

First, the difference between the two approachesis not simply one of tone, but of philosophical
orientation. Deep ecology tends to preserve a normative image of ecological harmony and
presents ecological crisis as a disruption of that balance that can, at least in part, be corrected
through ethical and practical reorientation. Dark ecology resists this framing by rejecting the
ideal of a recoverable harmony and insisting instead on the irreversibility, uncertainty and
uncanniness of ecological reality. What is at stake here is not only optimism versus pessimism,
but two distinct ways of understanding what ecological crisis is: for deep ecology, it is largely a
crisis of values and relationships; for dark ecology, it is also a crisis of scale, representation and
ontological insecurity.

Second, the divergence also concerns the status of the human subject. In deep ecology, the
self can expand through identification and self-realization, so that moral concern for non-human
beings becomes an expression of enlarged identity. This provides a strong motivational basis
for ethical action, but it also presupposes the possibility of meaningful integration between
human subjectivity and the more-than-human world. Dark ecology places this assumption
under pressure by stressing that human beings remain only partially aware of the systems they
inhabitand cannot overcome estrangement through a simple broadening of consciousness. From
this perspective, ecological awareness does not culminate in unity, but in an often-unsettling
recognition of complicity, limitation and dependency.

Third, the practical implications of these perspectives also diverge. Deep ecology lends itself
more readily to activism, ecological education and behavioural change because it provides a
clearer moral vocabulary and a more direct normative horizon. Dark ecology, on the other hand,
offers fewer concrete prescriptions and instead contributes by unsettling familiar ecological
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narratives, exposing the inadequacy of solutionist thinking, and drawing attention to the
temporal and spatial scales of ecological crisis. This makes dark ecology especially valuable as
a critical and interpretive framework, though at the same time it raises legitimate questions
about how far aesthetic and philosophical insight can be translated into political or institutional
practice.

For this reason, the value of comparing the two lies not only in registering their differences,
but also in bringing to light the specific strengths and limitations of each. Deep ecology provides
moral clarity, motivational energy and a more solid ground for practical engagement, yet it may
seem overly idealised when faced with socio-political inequality, technological mediation and
irreparably damaged environments that cannot realistically be returned to harmony. Dark
ecology, on the other hand, is particularly effective in describing complexity, irreversibility and
systemic entanglement, but it risks becoming politically unfocused if it remains confined to
critique and aesthetic sensitivity.

As stated above, the data presented in the table demonstrate that the difference between deep
ecology and dark ecology is not simply a matter of optimism and pessimism. Each approach is
groundedinadistinct philosophical configuration that shapeshow ecological reality is conceived,
how responsibility is justified, and which modes of response are considered appropriate. Deep
ecology tends to be most persuasive in contexts where a clearly defined normative horizon
is required - where ecological reflection is expected to provide ethical orientation, sustain
motivation, and translate values into relatively concrete lines of action. Dark ecology, by contrast,
becomes especially salient when ecological crisis is treated as a problem of scale, opacity and
ambivalence, and when it is necessary to scrutinize reassuring narratives that portray “nature”
as harmonious, separate, and fully recoverable.

Seen from this angle, the two perspectives are more usefully read as complementary than as
straightforwardly competing. Deep ecology supplies normative focus and motivational force:
it clarifies why ecological concern carries moral weight and how value commitments can be
converted into specific patterns of behaviour. Dark ecology, for its part, draws attention to the
limits of representing ecological realities, to long temporal horizons, and to dense systemic
interconnections that undercut comforting narratives and quick-fix solutions.

Taken together, they broaden the conceptual tools available for responding to ecological
crisis. Deep ecology strengthens the ethical and practical dimensions of responsibility, whereas
dark ecology highlights the complexity, uncertainty and ambivalence that characterize existence
in a more-than-human world.

Although deep ecology and dark ecology propose different readings of nature and the
ecological crisis, they can be seen as complementary rather than incompatible. Deep ecology
formulates ethical principles and points toward concrete forms of ecological action, while dark
ecology offers a conceptual lens for understanding the complexity, ambiguity, and instability
embedded in ecological issues. Further development of ecological philosophy thus calls for
incorporating social and political factors to build a more comprehensive and practically relevant
response to global ecological challenges.

At the same time, their complementarity has clear limits. The two approaches do not
collapse into a single coherent model, because they rest on irreducibly different views of
nature, subjectivity, and responsibility. Taken together, they provide not so much a strict
theoretical synthesis as a broader frame that allows firm normative commitments to coexist
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with sensitivity to uncertainty, harm, scale, and entanglement. In the context of the ecological
crisis, this combination is particularly important, since current ecological challenges demand
both ethical guidance and a clear awareness that ecological reality cannot be reduced to simple
notions of balance, purity, or control.

Conclusions

A comparison of deep ecology and dark ecology suggests that both mark important moments
in the evolution of ecological philosophy, since each advances a far-reaching rethinking of the
human-nature relation. Despite differences in their philosophical foundations and methods, they
converge in their rejection of anthropocentrism and in their effort to break with consumerist
patterns of engaging the environment. Yet the routes they outline toward that aim are not the
same, and they diverge in several key respects.

Deep ecology, with its emphasis on harmony, biocentrism, and engaged practice, frames
ecological renewal as a realistic and ultimately hopeful project. It calls for concrete commitment
to ecological protection, reduced consumption, and recognition of the value of all living beings.
Dark ecology, by contrast, emerging from postmodern currents, stresses the environment’s
disorder, density, and ambiguity, and refuses any idealized picture of “nature.” Rather than
offering a set of prescribed remedies, it sustains a philosophical and aesthetic confrontation
with ecological crisis, foregrounding estrangement and the disturbing alterity of the more-
than-human world.

These differences do not mean that one perspective outweighs the other. Instead, they can be
read as complementary, widening the range of ways to respond to ecological challenges. Deep
ecology offers practical guidance for reshaping everyday habits and modes of engagement with
the more-than-human world, while dark ecology clarifies the complexity and indeterminacy of
ecological processes - an insight that becomes especially important in the context of a global
ecological crisis.

Both approaches deepen ecological discussion by insisting that humanity’s place in the
natural world must be reconsidered. Read in combination, they can support a fuller grasp
of ecological problems and encourage responses that join practical action with sustained
philosophical reflection.
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Abstract. This study is based on Matthew Lipman's Philosophy for Children
(P4C) methodology and highlights the role of philosophical dialogue lessons
in identifying and developing children’s thinking skills aged 9-13. Philosophy
provides a flexible, universal approach to thinking, relevant for both adults
and children across every domain of knowledge. In today’s digital society,
the importance of introducing philosophy from childhood through P4C is
particularly significant for the natural development of children’s thinking skills.
Philosophical dialogue sessions teach children to think deeply, share ideas,
view the world from unique perspectives, provide meaningful responses, make
decisions, reflect, and strengthen self-confidence.

The purpose of this study is to identify various thinking skills in children
through philosophical dialogue and to demonstrate ways to develop them. Data
were analyzed using observation and surveys, with a focus on content analysis.
The introductions of each philosophical dialogue session, featuring stimulating
materials and national values, supported the development of children’s varied
thinking abilities. The study’s findings demonstrate the impact of philosophical
education on children’s intellectual and personal development and highlight its
importance and necessity in the contemporary national education system.
Keywords: Philosophy for Children; philosophical dialogue; critical thinking;
thinking skills; P4C methodology.
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IDENTIFYING AND DEVELOPING CRITICAL THINKING SKILLS OF CHILDREN AGED 9-13
WITHIN THE FRAMEWORK OF PHILOSOPHY FOR CHILDREN (P4C)

BAJIAJIAPFA APHAJIFAH ®NJ1I0COPUI (P4C) AACBIHJA
9-13 ’KACTATbI BAJIAJIAPABIH, CbIHA OUJIAY KABIVIETTEPIH

AHBIKTAY ’KO9HE JAMBITY

aAiinapa CAPCEHBAEBA, *9cet KYPAHBEK
9a-Dapabu ameiHdarsl Kazak ¥ammuik YHugepcumemi, Aamamsl, Kazakcmau
b letieucmeazi KaaugopHus yHusepcumemi, [Jaguc, AKII

BbIABJIEHHUE U PABBUTHE KPUTHYECKOT'O MbIIIIVIEHUA Y JETEH
9-13 JIET B PAMKAX ®UJIOCOPUU AJIA AETEU (P4C)

aAriHapa CAPCEHBAEBA, "Acet KYPAHBEK
“ Kazaxckuli HayuoHavHbill YHUBepcumem umeHu Aab-@apaébu, Aamamel, Kazaxcmau
b KanugopHulickuii ynueepcumem e /Jlesuce, [lesuc, CILIA

Anparna. bys 3eprrey MaTelo JlunMaH asipJie-
reH Philosophy for Children (P4C) agicTeMecine
HerizzaesnreH, 9-13 »ac apa/nbIFbIHAAFbI Hatanap-
JbIH OWJay JAafAblIapblH aHbIKTAayfa >K9HE OHbI
JaMbITyFa GUI0OCOPUSAJIBIK JHANOr cabaKTapbl-
HBIH peJiiH kepceTeni. Punocodus - epecekke ze,
GaJiara /3, OapJIbIK FHIJIBIM CaJlachlHA Jla UKEM/i
aMb6e6an oisay MaaeHueTi. Kazipri uudpibig
KoFaM/la GaslaHblH OWJay AafAblIapblH TaOUFH
’KOJIMEH JAaMbITy/a «b6asajapFa apHalIFaH Quiio-
copusanHbiH» (Philosophy for Children, P4C), sarau
dunocopusHbl OGasasblK MAKTAH OKBITYbIH
MaHbI3bl 6Te 30p. DPunocodusnbik auasor ca-
G6aKTapbl 6asiasap/ibl TepeH oWJayFa, mikip anima-
Cyfa, 9/IeMTe epeKlle Ke3KapaclneH Kapayfa, MoH-
Jli-MaFbIHaJIbI J)Kayal 6epyre, LelliM Kabbli1AayFa,
pedJieKcus KacayFa KoHe e3iHe JlereH CeHiMIiTi-
TiH KylmenTyre yipertezii.

3epTTeyaiH MakcaThl — GUIOCOPUAMBIK AUATOT
apKbLIbl GanajapAblH TYpJi oWiay apeKeTTepiH
aHBIKTay >K9He oJlapZbl AAMbITY/AbIH K0JAapbIH
KepceTy. 3epTTey 6apbIChbIHAA 6aKbliay, cayaiHa-
Ma apKbLJIbI JlepeKTepre Ma3aMyH/ bl Taaay Kyp-
risiigi.

Op o¢unocodusAbIK JUANOr cabaKTapbIHbIH
Kipicnesiepi TypJii KbI3BIKTBI 8pi YJATTBIK KyH-
JbLIBIKTapMEH  YHJECTipiireH MaTepuanaap
apKbLJIbl GaMaHbIH 3p TYpJii OWJIay SpeKeTi JaF-
JbLIApPbIHBIH, alllbIYbIHA BIKNAJ €TTi. 3epTTey
HoTHXKeJiepi dunocodusbIK 6ijiM 6epyaiy 6ana-
HbIH, UHTEJJIEKTYaJ/Ibl 2KoHE TYJIFAJbIK JJaMybIHa
acepiH masenpeisii, coHaan-aK Kasipri oTaHAbIK,
6i1iM Gepy xyHeciH/le OHbIH MaHbI3AbLIbIFbl MEH
KaXKeTTIiJITiH KepceTei.

TyitiH ce3aep: 6asanap dusocodusacer; Gpumoco-
OUANBIK AMAJIOT; ChIHU OWJIay; OMJIay AAaFAbICHI;
P4C apicTemeci.

AHHoTanmsa. /JlaHHoe wucc/leZj0BaHHE OCHOBAaHO
Ha MmeToauke Philosophy for Children (P4C), pas-
paboTaHHOW MaTbhio JlunMaHOM, U HampaBJIeHO
Ha BbIsSIBJI€HHE U pPa3BUTHUE MBICIUTEJNbHBIX Ha-
BBIKOB JleTeit 9-13 sieT yepe3 ¢punocopckue au-
aJsIory, a TaKXKe Ha PacKpbITHE UX POJIU B JAHHOM
npouecce. dunocodus ABAsAeTCI TUOKON U YHU-
BepCaJIbHOW KYJIbTYPOUN MBbILLJIEHUs], IPUMEHU-
MOM KaK K B3pPOCJbIM, TaK U K JeTsM, U KO BCEM
o6JlacTaAM 3HaHUU. B coBpeMeHHOM LU(pPOBOM
ob1iecTBe 0co60€e 3HAYEHUE MPUOOPETAET ecTe-
CTBEHHOE Pa3BUTHE MBICIUTEJNbHBIX CIOCOOHO-
cTell pe6éHka, m03TOMy 006y4yeHUe ¢uiocodbuun
C paHHero BO3pacTa HMMeeT BBICOKYIO aKTyaJlb-
HOCTb. Puocodpckue AUATOTH TOMOTAIOT AETIAM
J1y60KO pa3MbIIIATh, 0OMEeHUBATbCS MHEHUS-
MH, CMOTPeTb Ha MUP NOJ, HOBBIM YIJIOM, AaBaTh
OCMBICJIEHHbIE OTBETHhI, NMPUHMUMATh pelleHHus,
pediieKcMpoBaTh UM YKPENJasTb YBEPEHHOCTb B
ceGe.

Lles1b ucciefOBaHUS - BBISIBUTb Pa3JIMYHbIE THIIbI
MBIC/IUTENbHON [JleATeJbHOCTH JleTeld Mocpen-
cTBOM ¢uI0c0PCKOTO AHanIora U NPeAJoKUTh
NyTH WX pPa3BUTHA. B Xoze uccieoBaHUs OBLIU
MCII0JIb30BaHbl HabJ/I0JeHue U aHKETUPOBaHUE,
a TOoJIyYeHHble pe3yJbTaTbl OBbLIU MOJBEPTHY-
Thl KAYECTBEHHOMY COJep>KaTeJbHOMY aHaJU3Yy.
BBo/iHble 4YacTu KaxzAoro ¢uiaocopckoro Aua-
JIOTOBOT'0 3aHATHSA, BKJOYAlOUIME UHTEpeCHbIe
MaTepuaJibl U HHTeTPUPOBaHHbIE 3JIeMEHThI Ha-
[[MOHAJIbHBIX I[€HHOCTEeH, Coco6CTBOBAIM pac-
KPBITUIO Pa3/IMYHbIX MBICJUTENbHBIX JIeHCTBUN
JeTel. Pe3ynbTaThl Ucc/e0BaHUS OATBEPXK/a-
I0T BJHMSIHUE ¢uaocoPpckoro obpa3oBaHUs Ha
VHTeJIJIEKTYaJbHOE U JTUYHOCTHOE Pa3BUTHE pe-
0€HKa, a TaKXKe JeMOHCTPUPYIOT ero 3HaYMMOCTh
Y Heo6X0AMMOCTb B COBPEMEHHOM CcHUCTEMe OTe-
YyeCTBEHHOIr'0 06pa3oBaHusl.

KiwueBsblie caoBa: ¢usiocodus ausa ferteid; du-
JIOCOPCKUUN [UaNOT; KPUTUYECKOEe MBbIILIJIEHUE;
MBICJUTEJIbHbIE HAaBbIKU; MeToAuKa P4C.
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JloMeK ce3 yuIiH:

Capcen6aeBa, A. xxoHe KypaHbek, 9. (2026). bananapra apHanran ¢unocodus (P4C) asgceinga 9-13
»KacTaFbl GaslayiapblH ChIHU OWJIay KAabiJieTTepiH aHbIKTAY *XoHe AaMbITy. Jete — Journal of Philosophy,
Religious and Cultural Studies, 153(1), 66-84 . https://doi.org/10.32523/3080-1281-2026-154-1-66-84

Kipicne

dJjieM/Jle GasilaslapFa apHasifaH ¢uaocodUsHbIH, apHaiibl GafjapJiaMachblH 93ipJien, OHbI
TIKipUOeie KoJIJaHbII KeJsle XKaTKaH TYpJi YUbIM/Jap, YHUBEPCUTETTEP MEH KAaybIMIaCTbIKTap
6ap. bananapra apHanradH ¢usocodpus yFbiMbIH 1970 KbLIJapAblH COHbIHJA FbLIbIMU
allHaJIbIMFa eHri3reH aMmepukaH ¢uocodpsl M. Jlunman 6oaab1. O apinTeci .M. lapnnen
6ipre AKII-TbiH yATTHIK 6i7iM 6Gepy Oargap/aMasiapbl asicblHAa Oasiasap GUI0COPUSCHI
OOMBIHIIIA a/IFALIKbI )K06asmap/bl icke acbipAbl. Kasipri Tanaa “P4C” (Philosophy for Children)
JlereH abbpeBuaTypaMeH OyJ 6aFAapJsiaMa dJIEMHIH aJIlbICTAH acTaM eJliHJie KeHiHeH KoJiiay
Taybll, TaOBICTBI TYpPZe Ky3ere acblpblLIblll KeJsiefi. ATanfaH Oaffap/iaMaHblH MaKcaThbl —
6aJiasiap/iblH OMJiay Ma/IEHUETIH AAMBITY.

Kasipri aknapaTTheIK-UUpbIK KOFaM KaFJalblHJa 6asiasap/blH, CbIHUA-LIbIFApMallbIJIbIK
oiiJlay, KAMKOPJIBIKIIEH OiJ1ay KabijieTTepiHe, COHAal-aK TUIM/i KapbIM-KaTbIHAC JJaFiblJIapblHA
JlereH CypaHbIC epeKlle K0Fapbl 00JIbIN OThIP. ANaii/ia >kaHa TeXHOJIOTHUsJIapFa LeKTeH ThIC
TAyeJJJiJliK Oasia/lapAblH OWJay AaFAbliapblHbIH 6asy/ayblHa, TYJFaNbIK KaJbIITACybIH/AAFbl
KeJlepriziepAiH naiaa 6oJsyblHa anbin Keayzge. XKui ¢parmMeHTapJibl KoHe YCTIipT OWJIaUThIH
6aJia ce3iH/ie TEpeH/liK IEH MaFbIHAHbIH, XKeTiceyi 6aliKkanaabl. Keil xkargaitiapaa 6y kesepri
OaJsiasibIK Ke3eHiMeH IleKTeJMeN, epecek, CTYAeHTTiK eMipre 6ipre ijiecin Kesimn, 6ijiM any
O6apbICbIH/A TEPEH aHAJIMTUKAJIBIK OJIayblHA KeJlepTiciH TUrise i. AFHU TyJIFa ecce fie, Ol/blIH,
ecrnel Kaaybl 6aJaHblH OWJ1ay M3JleHUETiHIH KaJblITacnayblH/a KaThIp.

Bana - kimkeHTal ¢unocod casxartiibl. OHbIH OHJIaphl XKUi epecek ajiaM alTa aJMalTbIH
TepeH LIbIHABIKTHI KeTKi3eli. basa ajieMMeH, allHa/lacblHAAaFbl afjlaMJapMeH OalJiaHbICKA
TYCKEH calblH, OMJIay KbI3bIFYUIbLJIBIFbI apThIl, MaHbI3Abl GUI0COPUSBIK CYypaKTap Kos
6acTtaiabl. INUKYp 63iHiH MeHeKyCcKa »ka3fFaH XaTbiHa: «ElKiM punocodpusiMmeH aliHaNAbICYA bl
»Kac Ke3iHJle KeWiHre KaJAbIpMachblH XoHe KapTaWfaH/Ja OJaH >KaJIbIKIacblH. OUTKeHI KaH
CYJIyJIBIFBIH KaMTaMachI3 eTy ellKiMre epTe Je, Kelll Te eMec» Jel asfaH (Lenoir, 2016, p.
39). ConzpbiKTaH 6asanapra pusocoPprsaMeH ailHaIbICyFa MYMKIH/IK »Kacacak, oJ1apZbl pyxaHU
i3/leHiCKe, TepeH OMJIaHy¥a, CypaK KOIOFa >KOHEe 63 OMbIH Heri3Ziel >KeTKi3yre 0ayJMMBbI3.
OilayblH 63eri eMip/iiH epTe Ke3eHiHze KaJlaHybl Kepek.

«PunocodpuanbiK cabaKTap 6asasapbl aKbIH OMJIayFa KoHe 6aThlJ MakbIMAAyFa 6ayIUbl.
OHnait x0J1 i3,eHy/leH apblITaAbl. TiKkesied )koHe MaHbI3/bl CypaKTap KOKFa JaFAblIaHAbIPpa/ibl.
[likip aMacy MeH KapbIM-KaTblHaC KyaHbILWbIH apTThipagb» (Lenoir, 2016, p. 253). bByx
peTTe GaJsiaHbl OWJIAHYFa, CypaK KOWbIN »Kayal i3feyre >keTesJeUTiH PuUi0coPUANBIK Kypas
peTiHge THiMAici - COKpaTThIK Axasior afici. Ocel 9AiCTi Herisre ajia OThIphII, 3epTTey 9-13
»Kac apasIbIFbIH/IaFbl 6aj1aap/iblH, CbIHU OMJIay KabiJleTTepiH aHbIKTAyFa )XoHE OHbI JlaMbITyFa
6arbiTTanabl. bananapaeiy 6ys kac keseHi XK. [InakeHiH 3epTTeysiepiHe cylieHe OTBIPHII,
TaHAan aabiHAbl. OHbIH HikipiHiue, 7-8 xactad 11-12 »kacka AelliHri keseH e 6asaZja HAKTbI
oMJiay olepauus/apbl KajablllTacaZbl, IFHA OWJIAy/JblH ONlepalUsJblK TONTayJaapbl JaMHU/BbL.
ByJiap HaKThI 3aTTapFa KaTbICThI 60JIbIM, 0J1ap/bl KOJIMEH HeMeCe HHTYUI U apKbl/bl TYCiHi,
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dpeKeT jKacayFa MYMKiHAik 6epeni. An 11-12 »kactaH 6acTtan »koHe 6apJibIK, KacecmipiMaik
Ke3eH/Jie opMasibAbIK OiJ1ay JaMU/bl, OHbIH TONTAyJ1aphbl epecek, pedIeKCUBTI UHTEJ/IEKTIHIH,
epeklIesikTepiMeH cunaTtTtaaazabl (2004, c. 136).

KasakcTaHzafbl FbLIBIMU 9/le0UeTTepAi 3epAesiey OapbiChblHAA O6ip MaHbI3Abl KAWUT
aHbIKTanAbl. Enne «bananap ¢usnocodpusicei», «bananapra ¢unocodpus cabaFbiH KYpTisy»,
«bananbik mak ¢uaocopuscbl» CUAKTHI TYKbIpbIMJlaMaJsiap KOK. MaTeMmaTuka, (U3MKa,
6uoJiorus, afebueT CUAKTHI NMOHJAep OOMBbIHIIA OaJsiajlapAblH MaTeMaTUKaJbIK, JIOTUKAJbIK,
JKCIIEPMMEHTTIK »K9He aHaJUTHUKaJblIK OMNJayblH J[JaMbITyFa apHaJfaH 3epTTeyJep
XKYyprisijireHiMeH, QUI0COPUANBIK TOCIJ apKblLibl OJIAPAbIH CbIHM OWJIAayblH JaMbITaTbIH
3epTTeyJiep >KOKThIH, Kacbl. banaHblH oWay KabisieTiH eMipJiik yFbIMJap, MOpasblblK
MaceJieJlep MeH TepeH NarnbIM/1ay apKblJIbl XKeTUIZipY — OTaH/bIK FbIIBIM/A 9J1i 3epTTe/IMereH
ThIH, cajia. bys1 Takpipbin KaszakcTaHaarbl 6i1iM casackl yiiH epekiie e3ekTi. Cebebi Kasipri
TaHJA Ka3aKCTaH/bIK OaJsiajapfa apHaJfaH QUI0COQUSAHBIH, TEOPUSJIbIK d/iCHAMacChl
Jla, dunocodus moHiHIH imiHAe apHaWbl Tapay Aa oK. OFaH Koca KofamJa ¢uiocodus
«TeK epeceKTepre apHa/IFaH KUbIH M9H» JlereH TYCiHIK aJii Jle 6achiM. basiaHbIH 63 OWbIH
epKiH 6inAipyiHe, mikip ajMacyblHa >K9He OWJbl TepeHipeK CaJbICThIpa alyblHA MYMKIiHAIK
»kacasiMaraH. Ocel TYpFbIJIaH aJiFaH/ia, 6asanapra apHaifaH ¢puiocodus - 6iy1iM casacbiHAAFbI
60C KeHICTiKTi TO/NIThIpa aJlaThIH KaHa 6acTaMa api )kaHa MYMKiH/iK 60JIMaK.

Byringe 6yn 6argapsiama Tek AKI-ta raHa eMec, ¥abloputanus, @paHuus, ABcTpanus,
l'epmanus, Typkus, YHaictas, OHTycTik Kopest cekingi esniep/ie fie KeHiHeH KOJ1AAaHbLIbII XKYP.
®panuuanbiH Hant yuuBepcuteTtinze UNESCO-men 6ipsiecken “Chaire UNESCO «Pratiques
de la philosophie avec les enfants: une base éducative pour le dialogue interculturel et la
transformation sociale" kadenpacel 6ap. 2016 *)blIbl KYpbLIFaH Kadeapa, ajiemM/eri 6aaanap
MeH jKacecmipiMJepre apHasifaH ¢uaocodpusi MNpPaKTHUKAChIMEH aMHaJbICAThIH >KaJIFbI3
UNESCO-ubiH, kadenpacol (Université de Nantes, n.d.). ¥aei6putanusaga P4C aapicteMecin
eHTi3yre ’koHe TapaTy/bl yiaecTipeTiH yATTbIK YbIM — SAPERE (afbuiiibiH TisliHeH to think
- oMutay, to be wise - maHa 6oJ1y, to have sense - akpLI-TapacaTKa e 60J1y) KaybIM/IaCThIFbI
6ap. bysn KaybIMJacThIK, Ky3ZereH MeKTeNTepMeH XYMBIC »Kacall, MyFajiM/Jepre apHaJ/faH
TPEHUHI'TEP MEH d/jicTeMeJlik MaTepuasngap ycbibin Keseni (SAPERE, 2020). ConbiMeH KaTap
UNESCO xanblKapaJ/iblK YibIM /12 6as1asiapFa apHasiFaH puaocoPprsiHbl 6eUOiTIIIIIK MajeHUeTi
MEH IeMOKpPaTHUSAIbIK KYH/IbLJIBIKTAp/ bl TOPOUeeyAiH Kypasbl peTiHae KoaaaHaabsl (UNESCO,
2007).

dpannuaga 6anasap ounocodusackiH Koagaitein SEVE (Savoir Etre et Vivre Ensemble)
Kopb! kyMmbic icteiai (Fondation SEVE, 2018). byn kopael 6esrini ¢unocod api xa3yuibl
®penepuk JleHyap KyprfaH. On puiocoPpuANbIK AUAIOr apKblibl Oajnasapfa TYJFaJbIK,
3TUKaJbIK )K9HE 9MOLIMOHAJI/IbIK, laMy »KypeTiHiH aTtan kepceTteai (Lenoir, 2016, p. 256).

BizaiH 3epTTey 2025 KbL1JbIH MaychlM aillblHJA 6asanapra apHaaraH ¢unocodpus (P4C)
6afraapJsiaMachkl asgcbiHZa 9-13 kacTafFbl OKYIIbLIAP/bIH CbIHU OMJIay KabijeTTepiH aHbIKTAy
»K9He JaMbITy MaKcaTblHAA Kyprisingi. by xkymbeic Kazakcranzarbl 6i1iM 6epy cajacblHza
OCbl OaFbITTaFbl aJFalllKbl TAXKIpUOesiK 3epTTeysepAiH 6ipi 6osbin Tabbliazbl. OHBIH
6acThbl MakKcaThbl - 6ajiasiapFa apHaiFaH ¢uaocoduss 6argapaamMmachkl apKblabl 9-13 KacTarbl
6aJ1alapAblH CbIHY OMJ1ay KabisieTTepiH aHbIKTay )koHe OHbI JaMbITY MYMKIH/iliH 9KCIIEPUMEHT
apKblibl 3epTTeY. 3epTTey yAepiciHge dunocoPusibIK Auanor aficiMmeH 6ananap/iblH 0i1ayblH
TepeHJeTyre >XoHe OJapAblH 63 MiKipJsiepiH Jajenni, Heri3fi TypJe »KeTKi3y KabiseTiH
JlaMbITyFa 0arbITTaNAbl. OCbl MaKcaTKa KOJI 2KeTKi3y YIIIiH KeJieci MiHAeTTep alKbIH/AaJ1/[bl:
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1. Q®unocoduanblK AUANOr KYPri3y apKblibl OajasapZblH OWIay epeKulesiKTepiH
6aKbliay;

2. Cabak anJblH/a KoHe cabak COHbIH/A 6a/laHbIH OMJIay AeHreliH aHbIKTayFa apHaJfaH
cayaJiHaMa Xypri3y;

3. CbIHU oMJIayJblH HerTi3ri aseMeHTTepiHiH (pedsekcus, Aajiesn KeaTipy, MOpPaJb/bIK,
naibIM, nalibIM/1ay, Cypak Koo, Keslicy HeMece KeJlicriey) 6alKasly JeHTrelid Taajay;

4. bananapabsiH ¢uaocodUsNbIK YFbIMAAP/Abl Kajald TYCiHETiHiH >koHe OYJ TYCiHIiKTiH
cabak 6apbICbIH/Ia KaJlal ©3repeTiHiH Taj1ay.

3eprrey cyparbl: P4C cabakrapblHZarbl QUIOCOPUANBIK [AUAJOT OasiajapAblH CbIHU
OlJlayblH JaMBbITyFa KaJlah acep eTeli >XoHe oJlapAblH YFBIMJAbI TYCiHYyi MeH OW auTy
KabisieTTepiH Kasal e3reptefi? Ocbl CypaKThl 3epTTey 6apbICbIHAA, QUI0COPUABIK, AUATOT
6aJsiaslapZblH CbIHU OWJIay KabijJieTTepiH AaMbBITHIN, OJap/blH YFbIMZAP/Abl TEPEH TYCiHYiHe,
63 OWBIH TYXKbIPbIM/IAIl KETKi3yiHe KoHe TaHbIM/IbIK d9peKeTTEePiHIH KaJIbIIITACyblHA OH, dCEP
eTe/ii lereH ruoTesa YCbIHbLIbI.

Byn 3eprTey - KasakcTranjarbl OaJsiajapAblH CbIHU OWJIayblH QUAOCOPUSIBIK TYPFbIJA
KapacTbIpFaH aJIfallikbl FbLJIBIMM 3epTTey OoJjiblll Tabbliajbl. Kasipri Tanga oTaHABIK
FBUIBIMU KaybIM/IACThIKTA Oasiasiap ¢puiocodPpurscbiHA KAThICThl 9KCIIEPUMEHTTIK 3epTTeyiep
ke3gecneigi. Ocbl TypFblJaH ajfaH/a, OyJ KyMbIC OajsajiaFbl OHJAy[blH aJaMreplUiiK,
9K3UCTEHLUAJIBIK >XoHe O(UI0COPUANBIK KbIpJapblH 3epTTeyre »aHa >KoJ amajbl. Al
NpaKTUKaJbIK TYpPFbIJaH, 3epTTey HaTHKesepi 6iliM canacblH pedopmasiayFa bIHTAJbI
MaMaH/lapfa HaKTbl OafbIT GOepe asnajbl. Cabak KypblIbIMbI MeH KOATAy dJici asjaFrbl
3epTTeyJiep YLIiH yJri peTiHAe KOI4aHblIYbl MYMKIiH.

Martepuanjgap MeH 9ficTrep

bananapmen ¢usocodus cabarbiH Kyprizy - 6isiMm OGepyaid AacTypsi dopmasiapbiHaH
epekKlilesieHeTiH, OaJaHblH iLIKi JYHUECIHe, OMJIayblHA, MOPAJIbABIK KoHE TYJIFa/IbIK JaMyblHa
TiKeJieH bIKIaJ eTEeTiH epeKlle afic. Bys Toxipubene fnasesnieHreH, oFad bipKaTap FajabIMAap
MeH O0JIap/lblH 3epTTey eH0eKTepi AaJsies 60Jia anaabl. Ocbl eHOEKTEepP/iH, illliHeH 3epTTey YIUiH
©3€KTi Jlell TaHbLJIFAaH MbIHA MaHbI3/1bl )KyMbICTapFa Ha3ap ay/apbli/bl.

Peceli 3epTTeyiuici B. AHpraHoB 6asasiapra ¢usocodusiHbl Kajlal yupeTyre 60J1aTbIHbIH
«Punocodusa ass aetei» aTThbl KiTalleH TYCIHIKTI api HaKThl TOCi/iilepMeEH a3blll 6epreH
(2003). bya kitanta oa1 ¢usocoPusiHbl H6asiasapFa epTeri MeH LAaFbIH 9HTIMeJiep apKblJbl
KeTKi3yal ycbiHaabl. On 6asaMeH QUI0COPUANBIK TaKbIPbIITApAa COWJecy YIUIH KypAeJsi
TEPMUHJEP eMeC, lIIbIHANbI CYpaKTap KEPEKTIriH kepceTeai. Op 6eJsiMae KapanaibiM eMipJiik
OKUFa HeMece epTeri 6epinesi. Mbicasbl, JOCTBIK TypaJsbl epTeri, MbIHAWBIIBIK MeH 6Tipik
TypaJibl 9HTIMe, HeMece yd/ie MeH >KayallKepUIiJiK »auJibl Mbicas. Ocbl MOTIHAEPAEH KeWiH
AHJi)priaHOB 0OaJlaHblH, OWBbIH KO3FaWTbIH MbIH3Jlall cypakTap KosiAbl: «bys kKelinkep Here
OyJsial »kaca/ibl Aen oWsaiicbiH? Erep ceH oHbIH OpHbIHAA 6oJicaH, He icTep efiH? LIbIHABIK
NeH OTipiKTiH alblpMallbLIbIFbl HeJle? Allly MeH bI3aHbl HEMEH XeHyre 6oJaabi?» (2003, c.
109). KitanTafbl oM TYpPTKi »acalWTblH 9HriMesiep MeH cypakKTap (uUI0COPUANBIK JUAJIOT
cabakTapblH 93ipJyieyae Ae nNaijanaHbLIAbl. MyHJall Tocisi 6GasaHblH, CbIHA OWJIAybIHA,
MOpa/IbJbIK MalbIMAAyblHA >K9HE €H OaCThIChl — 63 OWbIH aWTy JaFAbIChIHA >KOJI alla/ibl.
OstapablH y/KeH TopOHesiik MaHi Jle 6ap. CoHbIMeH KaTap OyJ 9fjic MyfajiiM/Jiep MeH aTa-
aHaJlapfa 6ajlaMeH canaJibl JUajJoT OPHATY/bIH TOCIIepiH YCbIHA/IbL.
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®pannys xkoHe kaHaga blK ¢unocoprtap K. XokeH meH M. CacceBuiibziiH «Abécédaire de la
philosophie pour enfants» kiTa6b1 fa 6a/1asapMeH GuaocoPus )Kypri3y/iH Heri3ri Macesiesepin
KapamnaibIM 9pi KaH/bl TypAe TYCIHAipin, dacunuTaTop MeH aTa-aHafra 6arbIT-0aFaap 6epin
OTbIpAaTbIH 6Te KbI3bIKThI 9iicTeMisik Kypan (Hawken & Sasseville, 2020). Bya eHb6ek eki
aJlaMHbIH, IMAJIOThI TYPiHJe *a3bLibin, M. CacceBub/iH punocodusira AereH KeaKapacbl MeH
6aJsiasapra apHa/ifaH GUI0COPUAHBIH HETi3ri KaFuJanapblH OKbIpMaHFa KeTKi3y/Al MakcaT
eTefi. EHOek 26 TakbIpbINTaH Typa/ibl. A-1aH Z-Fa ieiHri ap apin 6aanapMeH GpuUaocoPUsIBbIK,
9HTriMe XKypri3y TexkipubeciH TycCiHyre >ko9He OHBI >Xy3ere acblpyFa MaHbI3/bl U/esapAbl
amazabl (Hawken & Sasseville, 2020, p. 11).

MbsTeio JlunMmanHbelH «Harry Stottlemeier’s Discovery» kiTabbl — 6as1aHblH, ¢uaocodpusara
KajJlaM Gacybl »KaiJibl poMaH. JIunMaH Oy KiTanThl 6ajasiapFa apHaifaH QUI0COPHUSABIK
pOMaH peTiH/Jie ka3FaH. ['appu eciM/li KelinKep CbIHBINITACTapbIMEH KoHE MYFasliMiMeH TypJii
»KaFJaisapFa tan 6osaabl. Osap/iblH 9HriMesiepi - MEKTENTeri KYHAEMiIKTi eMipAeH 6acTasbl,
6ipTiHAen TepeH olsapra ysaacaabl. Kitanta lappu afinfik fereH He, 6i3 HeHi 6is1eMi3, HeHi
OlJIaliMbI3, HIBIHABIK MEeH CeHiM apacbhlHAa aWbIpMallbLIbIK 6ap Ma? JiereH cypakKTapfra
Kayal i3genzi. bysn kiTanTelH alpbIKLIa TYCbl — 0a/laHbIH, ©3iHe KaKblH OKWFaJap apKbl/bl
dunocodusiabik oiraxetesieyi (Lipman & Sharp, 1975). Bys Taciz 6a/1aHbIH CbIHH, JIOTUKAJIBIK,
»KoHe pedJIeKCUBTI OWJIayblH TAOUFU KOJIMEH JAMbITA/bl.

BysyiieH6eKTiHMaKcaThl 6ip,0/1-6aaHbIH 0M/1ay KabiJleTiH TEpeH /e Ty, OHbIH KaH YHUECIH
6aMbITy, )XoHe OeMipJlik MaHbI3bl 6ap cypakTap Kowfa yupeTy. bi3 6anara ¢usocodusHbl
yhpeTeMis aen olaiMbI3. AJ IIbIH MOHiH/e — 6aJia 6i3re KapanalbiM CypaKTapAblH MaHbI3blH,
TBhIH/AAY/blH KYHbIH, OMJIaHY/IbIH KyaHbILIbIH KaliTa yipeTe/i. ATa/iFaH eHOeKTep OasiajlapMeH
dunocodusnblK cabaKTap[blH 9AicTeMeciH KypyFa OafbIT-0argap Oepin, 3epTTey.iH,
TEOPUSAJBIK ipreTacblH KaJlaFaH KyH/1bl )KyMbICTapAbIH Oipi caHaazpbl.

CoHbIMeH KaTap OyJ 3epTTeyje LIeTeNJiK oJjicTeMesiep OTAHABbIK MJJIEHU 1>KoHeE
TOpOHeJliKk KOHTeKCKe OeliMaesnzi. IKCIepPUMEHTTIK cabaKTapAbl 93ipJiey 6GapbIChbIHAA
VATTBIK, JYHUETAaHbIM, Ka3akK 9/lebueTi MeH JI9CTypi, coHJlal-aK, A6all Mypachl KipikTipisin,
dusocodUsbIK cypakTap KypacToipbliabl. CabakTapabiH OipiHae A6anabiy 17-111i Kapa ce3i
- aKblJI, KalpaT 9HE XXYPEK TypaJibl TepeH MafFblHa/bl OWJIapbl TaJAay/AblH HETi3ri e3eriHe
allHanAbl. AGaiJiblH Kapa ce3i 6asasapfa >KeHis api TYCiHIKTI Tinge masmyHaaaabl. OHza
KO3FaJIFaH Y1 KaCUET — aKblJI, KAaUpaT »KoHe KYPEK apacbIH/IaFbl TAPThIC IeH OUJIIK MacesieciH
6asianap 6GipJsiece TanKbliaAbl. basanap €3 olslapblH epKiH aWThlN, MiKipJiepiH Jajenneyre
TBIPbICTbL. Bys1 - pedJieKCHsiHbI, MOpa/bAbIK MNaWbIMAayAbl, COHJAN-aK YFbIM/bIK TEpPEH,
oMJIayZAbl JAMBITYFa XKOJI AUIThI.

«bananapabiy punocopusanbik TaKipubeci Typsai popMaza kepinyi MyMKiH, acipece cebenTi
’KOHe ©3/liriHeH TYbIHJAWUTBIH «OWJIapMEH OWHAy» 9peKeTi epeklle OalKajlaabl. OUTKeHI
«OWbIH OMHAYy - 6asiaysapfa eTe oHail Hopce» (Lipman & Sharp, 1978). basanbiH TabuFaTbIHA
OlbIH 9peKeTi 6ap. OWbIH apKbl/ibl 6aJ1a KO HOPCEHI yHpeHe aslaZibl, OMHAU OThIPbIN OMJIaHA/IbI,
TaHbIPpKaNbl. YJTTBIK J9CTYpPJi apKaH TapTy OWbIHBIH Jla cabaK KYypbLIbIMbIHA €HTi3y/iH,
cebebi ochl eni. bys olbIH TeK cepriTy yluiH FaHa eMec, 9Ai/IeTTUIIK MeH TOMNTHIK LIeliM
Kabbl1jay MaceJsieciH TYCIHAIpYAiH GUaocoPUANBbIK Kypasibl peTiHe KoagaHblaabl. OWbIHHAH
KeliH Oasiasiapfra 9JIeTTiJIK >KalblHJA TYpJli cypakTap KoubliAbl. OWbIH MEH TaJIKblIay
apacblH/a )KaH/bl 6alIaHbIC OPHA/AbI, 6aianap 63 TaKiprubesiepi apKblibl 9i/1€TTi/TiK yFbIMbIH
TepeH, TyciHe 6acTagbl. OcbLialila, JUanor cabakTapblHAarbl QUI0COPUAIBIK YFbIMAAP TEK
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TEOPUSJIBIK JeHTelie eMec, 6a/aHblH, 6MipJiK TaxipubeciMeH, YITTBIK AYHUETAaHbIMbIMEH
»K9He KYH/IeJIIKTI 9peKeTiMeH 6allaHbICTa KapacThIPbLI/Bb.

CphIHM oils1ay JAereHiMi3 Kapchl mikip alTy 6oJsiMaca cblHay FaHa eMec. bys - 6a/1aHbIH 63
OMBbIH TepeH TaJJial, TeKCepil, OHbl JIOTUKAJBIK dpi 3TUKa/bIK TYpFbl/la Heri3/en »KeTKize
6inyi. BackaHbliH Jla miKipiH eckepil, Ka>keT 60JIFaH XKaFAal1a 63 OMbIH KalUTaJjaH TY3€Te alybl.
fAFHu, cplHU oWsay — Oip FaHa JaF[bl eMec, KelleH[i KYpbIJIbIM/BIK OolJay apeKeTi. OCbIHbI
Hasapfa aJjia OThIPbII, 3ePTTey 6apPbIChIH/A CbIHU OWJIay/bl KYPaWTbIH HETi3ri 3JileMeHTTepMeH
6ipre, oHbI KellleH/i KabijieT peTiHAe 3epTTeAiK. 3epTTey yaepiciHae 6asasapAblH, MbIHaZal
KabijsieTTepi epekKilie Ha3apFa aJbIH/AbIL:

- Cypak Ko 0i/yi — TaHbIM/bIK, KbI3bIFYLIBIIBIKIIEH TEPEH, OMJIall, MaJIIMEeT aJlybl, LIeliM
TabybI;

- [I9JieJl KeJTipyi - e3 MiKipiH JIoTHKaJbIK TYPFbIJIaH pacTall, Heri3Jen auTysbl;

- pedsekcUuschl - 63 OUbIH, TOXKIpUOECiH, ce3iMiH OWaHybl, OHbI Ta/lAaybl, KaTeJdiKTepiH
TYCiHyi, »KaHallla TYHiH >kacaybl;

- MopaJbJblK MaWbIMJaybl — He AypbIC, He OYpbIC JleTeH MaceJsesiep/i KeTepi,
aZilaMrepuliJiik TYpFbICbIHAH OMJiaHa 6inyi;

- lIbIFapMallblIbIK OHJIAybl — )KaHa, epeKlle MeliMepai, uaesnapbl ycbiHa 6iyi;

— KeJlicy HeMece KeJicreyi - e3rejiepfiH MiKipiH KoJJaybl HeMece OFaH KapChbl 63
K63KapachblH aluTYy/ibl HETi3/el KeTKi3e aybl.

Bys KabineTTep CbIHM OMNJIAYZAbIH aXblpaMac KOMIIOHEHTTepi peTiHJe TaHbLIFaH. OcChbI
HeTi3/le 3epTTeyJe KoJJaHblIFaH 8 KoJ, aTasifaH KabiseTTep/liH HAaKThl KOpiHiciH Tipkeyre
6afrbITTasFaH. by Tacin 6ananapAblH oWsay apeKeTiH KelleH/Ji »K9He KYpbLIbIM/bl TYpAe
cunaTTayfa MyMKiHJik 6epai (Lipman et al., 1980).

dunocodusbIKAuaI0r cabaKTapblHbIH YP/iciHAe 9p 6a/1aZjaH 0Cbl KabisieTTep 6aKblIaH/bl.
Op 0OasaHblH OWJAy CTHJII, ©MipJik Taxipubeci, ycTaHbIMJAApbl dpTYpJii OOJFaHAbIKTaH
Ke3KapacTaphl Aa TypJi. A1 ¢unocopUsiIbIK JUaIOT COJ1 KO3KapacTapAaFbl 6anaiapAblH CbIHY,
MOpaJ/IbJbIK, HIbIFAPMAIIbLIbIK KoHe pedJ IeKCUBTIK OlJIayblH KOPyTe KOMEKTECKEH KepeMeT
Kypasi 6oJ1ibl. 3epTTey 6asia Kajsiall olai/ibl, HeHi Heri3re ajajbl, MiKip alThII, OU-TY>KbIPbIM
»KacaraH/a KaH/Jal KabiJlieTiH KoJ1JaHa bl JleTeH CypaKTapFa »ayar i3efi.

3epTTeyhi JalblHAAy OapbIChIHAA OCHl cajaZilaFbl >KeTeKlli MaMaHJAap/blH eHOeKTepi
MYKUAT Tanganzapl. K. XokeH »xoHe M. CacceBuibJiH 6aianap ¢puaocodpuscel caaacblHAAFbI
YKYMBICTApbIHaH 9JiCTEMeJIK KoHe TeOpHUSJIbIK TYXbIpbIMAAp Herisre anblHAbl (Hawken
& Sasseville, 2020). ConbiMeH KaTap ®. JleHyapAblH 6asasapMeH ¢puaocodus Kyprisy xoHe
MeauTanus xacay eHoeri (Lenoir, 2016), 6putadgbik O. M. BentucTtaHnbiH (Ventista, 2019)
P4C-re KaTbICThI JOKTOPJIBIK JUCCEPTALUSIBIK 3epTTeyi 6i3 ylliH eTe KyHAbl 6046l By
aBTOpJapAblH O6apJblrbl P4C aficTeMeciH Tek OisiM cajackl eMec, KOFaM/IblK, MdJeHHUEeTTi
MoJiepHU3alusIayAaFbl epeKiile OpHbl 6ap eKeHiH pacTanpbl.

Bananapra apHanran ¢unocobus GarfapsaMachl dJIeMHIH TypJii esjiepiHze GaslaHbIH
CbIHM, IIbIFAPMAIbIJIbIK >XOHE KAaMKOpPJIbIKIEH Oijiay KabiseTTepiH AaMbITy MaKcaTbIHJa
KeHiHeH KoJ1JaHblIbIN Kesefi. P4C 60MbIHIIA KYPri3isireH xajblKapasblK 3epTTeYyJepP OHbIH,
GaJsiaslap/iblH OMHJay KabijsieTiHe OH 9cepiH HAKThl TOXipHUOesiK AdJiesilepMeEH KOPCETKEH.
Mbicasibl, O. Muio xxaoHe M.P.I'peropu 6ananapra apHasifaH ¢usocobUussHbIH pyxaHH OisliM 6epy
KypaJibl peTiH/ie MaHbI3/AbLJIbIFbIH KAapaCThIPhII, OHbl PYXaHU TaXXipube peTiHJe KOoJAaHbLIy
MyMKiHJiKTepiH 3epTTeii (Michaud & Gregory, 2022). A. AHaepcoH 6ananap ¢puaocoPUscel
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apKbLIbI TYJIFAIBIK JaMy apKblibl OipHellle MaKcaTKa KOJI )KeTKi3yre 60/1aTbIHbIH CUTIATTal bl
(Anderson, 2020). XK. Kacn6eppu men K. Knapk P4C-ai Beirorckuifiig, Mmeguanus UAesichbl
apKblibl 06aWbITa OTBIPbIN, OajaHblH ilIKI MYMKiHZAIKTepiH OesiceHAipyre G6GaFbITTaJIFaH
Tacingep ycbiHazbl (Castleberry & Clark, 2020). XK. XokeH ¢punocodusiibIK AUANOT XKYPri3yAiH
TEOPUAJIBIK Heri3/iepi MeH HaKThl MEeKTeNTepe XYPri3iireH 3KCIepUMEeHTTIK HOTHXKeJlepiH
TepeH, Taagauabl (Hawken, 2016). I I'ynewr P4C-aiH MekTen »kacblHa JleMiHri Oasiasap/ibIH
MOpaJib/JbIK 1albIMbIHA dCEPiH TOXKIpUOeMiK TYpe Aasennenai (Gunes, 2024). Congail-aK Typik
3eprreyisepi @. M. Yurepxu meH C. Yurgemup, 6actayblil MeKTel OKyIIbLIapbIHA KacaH/bl
VMHTEJUJIEKT KoJiJaybIMeH »Xyprisiiren P4C ic-mapasiapblH ©TKi3reH. 3epTTey HOTHXKeCiHAe
OasianapZblH CelJiey, kKa3y, OKYy »KoHe TbIHJAy JAaFAbLIapblHAA aWTapJ/blKTal »KaKcapy
6alikanraH (Cigerci & Cigdemir, 2025). An 6puTtan 3eprTeyuiici 0. M. BenTucra xyprisreH
KyHeJsi 1I0J1y »KYMBbICBI QUI0COPUANBIK JUAJOTThlH, KOTHUTHUBTIK K9HEe KOTHUTHUBTI eMec
JlaFAblIapFa 9CepiH FhIIBIMM Heri3ze AaJsengei oToipbin, PAC aiciHiH apThIKIIBIIBIKTAPbIH
»kuHaKTan 6epai (Ventista, 2019).

An KasakcraHra kesiep 6oJicak, 6asnanap ¢unocoduscbl canacbl KajblTacnaraH, Oy
6aFbITTa d3ipJIeHr'eH TeopusJiap [a, HAKThl KOHLeNUusaaap Aa xokK,. Cos cebenTi 6ananap/blH,
dunocodusbiK oMiay KabiieTiH JaMbITy UAesCbl KEH K0Ji/1ay Tannan Keyeji.

Binim 6epy KykaTTapblHJa 6aJjiaHblH, CbIHHY, WIbIFAPMAlLIbLIbIK, aHAJUTUKAJBIK, OiJayblH
JlaMbITy CTpaTerusiablK OacbIM/bIK peTiHJe KepceTiireHiMeH, ¢usocodus noHi HerisiHeH
CTyeHTTEepMeH FaHa »Xyprisizeni. An 6asaHblH OWJAyblH €pTe acTaH JaMbITy MaceJeci
KebiHe mefaroryuka, ICUX0JI0TUs HEMece MaTeMaTHKa 9/liCTEMECiHIH, LieHOepiHAe 3epTTese .
Koramza ¢punocodusa «Tek epeceKkTepre apHaJFaH KUbIH IOH» JleT€H TYCIHIK aJii e 6achIM.
By/a Typfbla epeceKk CTyJEHT IeH 6asaHblH GUa0coPUAIBbIK CypaKTapFa jkayamn i3feyzeri
alblpMallblIbIFbIHA Ha3ap ayAapcaHbl3, epeceK CTYAeHT QUI0COPUANBIK YFbIMAApAbl
FbUIBIMU eHOeKTep MeH Oesrizi ¢usocodpTapabiH, uaesapbl apKblibl Tajazaca, aa 6aja
eMipJiiKk MaceJsiesiepZii embip KypaJichl3, KiTankKa cyileHb6el, pacuauTaTop/iblH OaFbITTaFaH
CypakTapbl HerisiHJe 63 Tabufu ouWsay ygzepici apkpuibl naWbiMAanabl. Ocbliaiia 6asa
busocodUsNbIK YFbIMApAbl 63 TOKipUbeciMeH 6alJIaHbICTBIPbII, OWAbI Tal/lay MEH alKbIH
YKeTKi3y JaFAbLIapblH KaJbINITACTbIPA/bl.

IbIHABIFBIHAQ, 94e0U LI0Jy Ke3iHJe 3epTTeJIMEreH OJIKbLIBIKTHI Tayblll, OHbIH OpPHBIH
TOJTBIPY - FbIJIBIMU KYMbICKQ KOMBLIATbIH MaHbI3/lbl Tasamn. A 6i3fiH >kargadbIMbI3/a
Oy/J1 OJIKbLIBIK — >»ail FaHa KeMIIiJik eMec, 6isiM 6epy caJsiacblHa 3epTTeJMereH 60c
KeHicTik 6oJibin Typ. CoJl cebenTi WeTeNAiK yariepZi eckepin, os1ap/bl M3JIeHU XoHe TiNJiK
KOHTEKCKe 6eliMiel OThIPbIIN, KA3aKCTaHAbIK 6aJsiaiap/iblH GuiocodusibIK KabiseTiH alyra
OaFbITTaJIFAH 3epPTTey apeKeTi kacanabl. Ocbliaiila, 3/ebu 10y 3epTTEeY/iH, TEOPHUSJIbIK
HeTi3iH FaHa eMec, COHbIMEH KaTap OHbl IPAaKTHKa/a KOJIIaHblII, OHbIH 6aJiajiap/iblH OMJayblHa,
nikip aliTyblHa, MOpPaJib/IbIK IAlbIMbIHA YK9HE 63/iriHeH LielliM KabbliJayblHa KaJlall HAKThbI
9cep eTeTiHIH Kepyre MYMKiH/iK 6ep/i.

3epTTey daicTepi
3epTtTey 9-13 »kacTafbl Oasiasiap/iblH, CbIHU oWsay KabiseTTepiH Philosophy for Children

(P4C) apicTeMeci HerisiH/le aHBIKTAI, JaMbITyFa GaFbITTa//bl. 3ePTTEYAIH MaKcaTbl — 9-13
»KacTafbl 6aJsiajiap/iblH CbIHM OWJay KabijseTTepiH PpuiocodusbIK AUaIOT MeH 6aJiasapFa
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apHasiraH ¢usocodust 6aFaapaaMachl apKbljibl alKbIHAAI, 0JIap/iblH JlaMyblHa bIKIaJ €TETiH
dakTopsaap/ibl 3epTTey. 3epTTEY CYypaKTaphbl Kesieci 6aFbITTap/[bl KAMThI/bI:

dunocodusanbIK JUANOT ThIH 6a1a1ap/blH CbIHU OMJIaybIHA 9cepi:

1. BananapaplH JunocoduanblK yFbIMAAPAbl (MbICasbl, JJiJIETT/NIK, IIbIHAIK,
MeHipiMisiK) TyCiHy epeKiesiri )koHe oJ1apAblH AWasor yepiciHje e3repyi;

2. Cabak O6GapbicbiHZa pedJiekcusi, NalbIMAAy, CypaK KO0 MeH [JdJieJl KeJTipy
JaFrablLIapbIHbIH KepiHici.

Kannbl runortesa: PunocodusiblK JUAJOT XKYPTri3y MeH OasasiapFa apHaJiFaH puaocodpus
6afrmapJsiaMachl 6asianap/blH CbIHU OMJIayblH (OHBIH 9PTYpJii KypaMzac 3J1eMeHTTepi apKplJibl)
aHbIKTAIl, IaMbITyFa MYMKIiH/IiK Oepe/i.

Keke runoresanap:

1. Bananap punocodpusnbik yFeIiMapAbl TePeH TyCiHe 6acTail/ibl.

2. bananap e3 mikipiH Jja;ie/iMeH Heri3zen anuTyza *KeTiCcTik 6aliKaTazpbl.

3. Cabak bapbicbiHJa pedJieKcus, MOpaJibJbIK NAalbIM YKoHE [[9/1eJ1 KeJTipy CUSKTbI CbIHU
olJiay a/1eMeHTTepi alKbIH KepiHic Taba/ibl.

3epTTeyge bIHFaiJbl ipikTey (convenience sampling) Tacini KosngaHbigbl. COHJABIKTaH
aJIbIHFAaH HOTWXeJsep OYKi/ momy/nsilysfa TOH /Jlel »KajmbliaHOGaijbl. Byn 3epTttey -
KOHTEKCTyaJsIbl CUIIATTaFbl 3MIHWPHUKAJIBIK >XKyMbIC. KaTbicyumibliap peTiHAe AMaThl
KaJlaCbIHJAFbl OPTYpPJi MeKTeNTe OKUTBbIH, cabaKTaH TbIC yaKbITTa Xeke O6ijgiM 6Gepy
OpTaJ/IbIFbIH/Ia KOChIMIIIA KypCTapFa KaTbicaThbIH 9-13 xac apasibIFbIHAAFbI OaJsiasiap TaHAa/1/ibl.
ConbiMeH KaTap Kasakctanpaa P4C agicTeMeciHiH KOJ1JaHbLIYbI 9J1i KeH TapaJMaFaH/bIKTaH,
OyJ1 3epTTey/i bapJsay cMNaTbIHAFb] aJFALKbl KaJaM Jlen auTyFa 60J1a/1bl.

By 3epTTey apasnac aficti (mixed method) 3epTTey 60Jbin TabbL1aAbl. OHAA CAaHABIK YKoHE
cala/iblK IepeKTep KaTap *KMHaKTaJIblIl, ©3apa YHJIecTipijie OThIpbll TaJaAaHAbl. MyHal Tacia
3epTTey HbICAHBIH JKaH-)KaKThl CUNIATTAyFa, Oasajap/blH CbIHHU XoHe GUI0CcOPUSIbIK Oy
KabisieTiH api KeH, api TepeH TypFblAaH 6aFajiayFa MYMKiHAIK 6epAi. 3epTTey 6apbIiChIH/A €Ki
TYPJli Jlepek Ke3i nanaasaHblI/bl:

1. CayanHama (6acTtankbl cayajiHaMa, KOPBITbIH/JbI cayajiHamMa) - QUI0COPHUAIBIK,
Jiasior cabakKTapblHa [leHiH XoHe KeliH OaJiasiap/blH OWJayblHJAAFbl ©3repicTepAi aHbIKTAY
MaKCaTbIHAA XY Pri3iazai;

2. bBakpuiay »koHe OelHeka3ba TajZaybl - cabakTap OapbICbiHJAAFbl GasajapAblH,
nikipJiepiH, apeKeTTepiH, ce3iMZlepiH 3epTTeylli TON illiHe eHe OTBIPHIN, TiKeJel bGakblial,
OHBI 7ka306a TipKey apKblJbl XKy3€ere acblp/bl.

CayasHaMaJsiap eki Ke3eHJe Kyprisiigi. AJFalKbICbl — IKCIIEPUMEHTKE JeWiH, COHFbICHI
- OapyblK ¢ua0cOPUSANBIK AUANOr cabaKTapbl asiKTaJfaHHAH KeUiH. 3epTTey AW3alHbI
93ipJieHTeH Ke3/le KaTbICylIblIap caHbl 15-TeH »Kofapbl 60J1aJibl JleN >KOCMapJiaHFaH e/i.
3epTTey OKyUIbLIAPAbIH *Ka3Ffbl JeMaJblC Ke3eHiHe ColKeC KeJreHJiKTeH, 6apJiblFbl 16
6aJjia 3epTTeyre, ajJifalliKbl cayaJlHaMaFa KATbICThbl. Anaiifja G6aJsiajlapAblH »a3Fbl Me3rijjeri
0TOACBIIBIK AEMAJIbICh], CHOPTTHIK, 2KapbICTAPhI, ayblJIFa KeTy cebenTepi Keilbip 6asanap/blH,
cabakTapfa TOJIbIK »KYyHesi KaTbicyblHAa Kejepri keaTipfi. COHBIH, cajJapblHAH COHFbI
cayasiHaMaFa KaThICylllibl 6asia caHbl ejyip a3aibin KeTTi. OcblFaH 6alIaHbICThI cayaJHaMaFa
CaH/bIK TYPFbl[A CaJbICTBIpMaJibl TaNAAy acay MyMKiH emec. Caya/iHaMa »KayanTapbl TeK
Ma3MYH/IbIK TYpFblJa TaJJaH/bl XoHe caya/lHaMma JlepeKTepi KOCbIMIIAa MaJiMeT peTiHAe
YCBIHBLIA/AbI, KanblIaHO6anibl. OHbIH OPHbIHA, HAKTbI KAaThICYLIbLIAP/bIH, KayalTapbl TEPEH
CUMATTAaJIbIII, calla/ibl IepEKTEP HeTi3iHAe Ma3MYH/IbIK TaJ1/1ay YChIHbLI/bI.

74 2026, Jete - Journal of Philosophy, Religious and Cultural Studies
No1 (154) ISSN: 3080-1281. eISSN: 3080-6895.



IDENTIFYING AND DEVELOPING CRITICAL THINKING SKILLS OF CHILDREN AGED 9-13
WITHIN THE FRAMEWORK OF PHILOSOPHY FOR CHILDREN (P4C)

Cabakypaicinaeri>kyiesi 6aKkbljay MEH Ma3MYH/IbIK KOATaY apKbl/Ibl Calla/IbIK }KOHE CaH/IbIK,
TaJay ajici KoagaHbLAbl. bapsbirel 8 ¢unocodusablk Juaaor cabakTapsl XKyprisiagi. by
cabaKTapAblH 6apJiblFbl 6eliHexka3bara TycCipiJin, KeiiH 3epTTey MaTepHuasbl peTiHAe MYKUST
capanTa//bl. basanapably aWTKaH oWJIapbl MeH MiKipJepi MasMYH/bIK KOATay/laH 6TKi3iJin,
TaKbIPbINTHIK, YKCACTbIKTApbIHA Kapal TONTACTbIPbL/I/bl, COHBIMEH KAaTap 9p KOATbIH, KUIJIIri
CaH/[bIK KOPCETKIll peTiH/e ecenKe aJbIH/bI.

CabakTafbl op OaJsiaHblH HiKipiHiH epekllesikTepi, cypak Koibll, kayan Gepy yJrinepi
Maiin3 6eH XybOepMaHHBIH camlaJjblK TajAay MoOJieJliHE CyHWeHe OThbIpbIN KOATalAbl. By
MoJiesib OaJsiaJlapAblH, OWJay KYPbLIBIMbIH, JIOTUKaJbIK 6aWaHbICTap/Abl, pedJeKCHSIbIK
»K9He MOpaJIbJbIK NaibiMJay AaF[blIapblH XKylesai TypAe cunarrtayra keMekrtecTi (Miles et
al,, 2014). banaubiH ¢unocodUsIbIK oilslapbiHa 8 Heri3ri Ko 60MbIHIIIA MAa3MYH/IbIK, TaJl1ay
»kacanbl. Osap — CbIHU OWJIay, LIbIFAapMaLIbLIbIK OWJIay, MOpaJb/JbIK NaWbIM/ay, pedJieKcus,
JldJ1eJ1 KeJITipy, Cypak Koo, KeJlicy HeMece KeJliCIiey, CiJiTeMe acay.

3epmmey ceHimOiniei meH sarudminiei

3eprTeyaiH ceHimainiri (reliability) 8 cabak GeiiHexxasz6a apKblabl XyHesi GaKblIaH/bl.
bananapablH oMsiapbl Ma3MyH/IbIK KoOATay OOWBIHINA >XyWeseHJi. bipaed koaray ykcac
HOTHXKeJIep ajlyFa MyMKIiHAIKTI apTThIpAbl. Maiii3 6eH XybepMaHHbIH, callabIK, TajlAay MoJeti
KOZATay MeH TaslJlayAblH 6ipTeKTi/iriH kKaMmTaMachi3 eTTi (Miles et al., 2014).

3eprtTeyail BaauaTiairi (validity) P4C spicTemecin KosjaHy, cabak aji/ibIH/IaF bl KOHE COHFbI
cayasiHaMaJsap, beliHexxa30a apKpl/ibl HAKThI 9peKeTTep/li TipKey, COHAal-aK KO TapAbl Taajay
apKblJbl KaMTaMachl3 eTii/i. JKCIepUMeHTKe KaThICYLIbl O6ajiasiap 3epTTeylliHiH 63 OKbITY
TOOBbIHAH eMecC, 63Te TOINTaH aJIbIHFaH/bIKTaH 3epTTEYILIHIH TikeJsel acepi a3anabl. COHbIMeH
KaTap, cayaJiHaMa JiepeKTepi TeK Ma3MYH/bIK Ta/1[ay YUIiH NalijalaHbl1/bl, HOTHXeJep OyKi
HNONyJALMAFa XKaJNblJIaHOAWAbL. 3epTTey 6aJsiaslapAblH CbIHU OWJay KabijleTiH aHbIKTay MeH
cUInaTTayZAa CeHiM/li »koHe LIbIHaWbl HOTHXKeJIep a/lyFa MyMKIiH/ZiK 6epesi.

Imukasblk npoyecc

3eptTey b6apbicbinAa Kasakctan PecnybsinkacbiHbIH baslaHblH, KYKbIKTapbl Typasibl 3aHbI
KP-ub1H 2002 xbl1rbl 8 TaMbI3aFbl N2 345 3aHbIHbIH, MblHA 6anTapbl: 4-6an «baJsianapbiy
TeH, KYKbIKTbLJIbIFbI», 5-6an «basaHblH KYKbIKTapblH LIEeKTeyre ThbIMbIM cany», 10-6amn
«banaHbIH eMip cypyre, )keke 6acbIHbIH 60CTaH/bIFbIHA, KaJlip-KaCHUeTiHe XKoHe KeKe eMipiHe
KOJI CYFbLIMayFa KYKbIFbl», 11-6an «basiaHblH €63 KoHe ap-0X/JaHbIHbIH, 60CTaH/bIFbIHA,
aKnapaTka, KOFaM/IblK eMipre apaJjiacyFa KYKbIFbl» OaclliblIblKKa asblHJbl (KasakcTaH
Pecny6siukacbiablH, 3aHbl, 2002). an-®apabu aTbiHAarbl Kasak y/aTTbIK YHUBEPCUTETIHIH
ITHUKaJbIK KOMUTETIHEH PYKCAT asblHAbI (MaKyagay HeMipi IRB - A1598). 3epTTey aTUKacbiHA
cai, KaTbICyllbl 6aJjiajlap MEH oJlap/iblH, aTa-aHaJlapblHAH a/l/iblH ajia aKlapaTTaH/blpblIFaH
epiKTi KeJiiciM Kacasbl. 3epTTey yAepici osapblH ac epeKIleJirie, keke MiKipiHe »KoHe
TYJIFAJIBIK Jlapa/ibIFbIHA KYPMET KOpCeTy HeTi3iHJe YUbIMAACTbIPbLI/bl. 3epTTeyre KaTbICKaH
6aJsianap eciMepi 3epTTey AepeKTepiHZe o3re eCiMJepMeH aybICThIPbLI/bI.

HaTmxesiep xxoHe TaJKbL1ay
JKCNepUMEHTTIK 3epTTey KyMbICbl 2025 KblIbIH, 26 MaMblpblHAaH 17 MaycbIMbIHA AeUiH

xyprisinai. Ceriz ¢unocoPpusanbiK ArUanortad TypaTblH cabaKTap anTacblHa eKi peT eTKi3iaji.
Ceri3 cabakka apHaibl TakblpbllITApMeH cabak »kocnapbl AaWbiHAaAAbl. CabaKTap JaCTypJii
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dJliCTEeH epeKlleJieHin, OaJjiaHblH OWJayblHa, €pKiH Hikip alTyblHAa MYMKiHJIK 6epeTiH
dopMaTTa eTTi. Op cabaKTbIH Kipicreci peTiH/e oHrimMeJsiep, epTerisiep, eMipJik Mbicaajap,
YHCi3 KbICKaMeTpaxkbl GUJIbM, YHCI3 aHUMaLUUANBIK QUIbM, HAaKbLI CO3JEpP MEH YJITTHIK
OMBIH aNbIHABL. MyHAal apTypJii PUI0COPUANBIK CTUMYJIIAp OasiaiapAblH KbI3bIFYLIbIIBIFbIH
OSITBII, UAJIOT 6apbICbIH/A 63 OMbIH 6pOITYyTe, TepeHipeK NaibIM/AayFa, EPKiH OpTaHbI Ce3iHyTe
KOMEKTEeCTI.

5% 1%0% 3% 3%
1%

W Coinnt OHNAY

21% : 8 Mopanbaiy, Nafsim

¥ Nafvimaay

B Pednexcun

m Bacnaracinreme

B Wwirapmawbines oRnay
B anen xenripy

" Cypax Ko

Kenlcy/wenicney

26%

Cypet 1 - Oiis1ay opekeTTepiHiH TapaJy naubI3bl

BapJiblK cabaKTap/iaH aJiblHFaH 6aKbliay JlepeKkTepi HerisiHje KoATapAblH MalbI3/bIK y/eci
»KoHe cabak 6apbIChIH/A Kall oisiay 9peKTeTTepi 6acbiM 60/IFaHbI CYypeT — 1-7ie KkepceTiyireH. EH
KU1 Ke3JeCKeH KoJ, — MopaJb/JbIK nailbiM — 40%, KeliHri oppiHAapAa nabiMaay — 26% xoHe
pediaexcus - 21%. Bys 6ananap/blH 63 OWbIH HeTi3/ieyTe, 6TKeH TaKipubere opasiyra xkoHe ol
XKYTipTyre 6eliM ekeHiH kepceTezi. CbiHU ois1ay — 5%, HIbIFapMallbLIbIK oi1ay — 3%, AaJsien
keaTipy - 1%, cypak Koto - 0% »xoHe 6ackara cisiteMe *acay - 1% cupek Ke3eckeHiMeH 6y
3JieMeHTTep/iH basiasap/blH oliay KabiseTiHe 6ap ekeHi alKbIHAAAAbl. OCbl 3JIeMEeHTTEPAl
6oJiallaKTa AaMbITY/IbIH MYMKIiH/ZIKTepi e 6ap.

Kectel - KoaTap canbl MeH cabakTarbl 6acbIMAbIKTap

Cabak, | Kog canbl Epekuenikrepi

C1 20 9/lel NeH JIOTHUKA 6acbIM, CypakK KOl CUPEK.

C2 42 CyJ/y/bIK, TaKbIPbIObI apKbLIbI MOPaJIb MeH pedieKcus TepeH KepiHii.

C3 28 YakpIT TypaJibl GUa0coPUSIBbIK XKoHEe OMipJIiK NalbIMAap KeTl.

C4 37 EpkiHJiK TeH 1iekTeyAi Oajiajlap CbIHM, IIbIFAPMAUIbIBIK, TYPFbIJaH
KapacTbIp/bl.

C5 43 EH KOFapbl MOpa/IbJbIK MalbIM — 9AiIiK TAKbIPbIObIHAA OOJIIbI.

Cé6 19 AGaiiblH, Kapa Ce3i apKblLIbl YFBIMJBIK >XKOHEe CHMBOJIMKAJBIK MadbIMJAp
»KacasbIH/JbI.
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Cc7 22 MeitipiMainik TaKkblpbIObIHJA MOPaJb MeH pedJieKCUs TepeH KepiHic 6ep/i.

C8 23 KaTeJik neH KellipiM TaKblpblObIHAA MOPaJIb/IbIK — 3MOIMOHAJIIbIK TepPeHAIK
neH pedJiekcrs 6acbiM 60J1/Ibl.

byn kecte - 1-ge C1-C8 6esrisiepi 1-1eH 8-re AeuiHri auasor cabakKrapbiH 6iazipesi. 1-5
cabakTa Ko/Ji >KUiJIiri >koFapsbl 60Jica, 6-8 cabakra efpyip TeMeHaelai. Bys TonTarbl 6ananap
CaHbIHbIH, a3aloblHa 0aNJIaHBICTbI, GUTKEHI 9ap0Oip KOJ KATbICYLIbl CaHbIHA TiKeJiel TayeJsifi.
CoHpali-aK cabak TaKbIpbIITAapPbIHbIH CUMIATHI Jla 9CEP eTKeH. AJIFalliKbl cabaKTap/a CYayJbIK,
dJINJIK, epKiHAIK CUSKThI 6Mip/eH ajibIHFaH HaKThl YFbIM/Iap OaJsiajiapFa »KeHiJ Kabbl1/1aHCa,
COHFBI cabaKTapZaFbl aKbli, }KYPeK, KalpaT, )irep CUAKTbl abCTpaKTiai yFbIMAAp OJ1ap/blH
OWBbIH €epKiH »XeTKi3yJe 6ipuiama KUbIHAATTbl. Mopasb/JblK NallblM 6apJblK cabaKTapza
6acbiM 6o0uiibl. OHBIH, ce6ebi TaKbIpbINTApAblH, Kemuijairi (saingik, goc 6o0Jy, ajajajblk,
»KayankepuliJiik, MedipiMainiK, KelipiM) MopasibJblK cunaTTa efi. 9-13 »kac apajbIFbIH/A
6aJsiasiap/ia 9JIeyMeTTiK XoHe MOpaJsIbJbIK CaHa KaJbINTacajbl, 63 icTepi MeH e3reJiepiH, ic-
apekeTTepiH Oafasail anajbl. PacuaUTaTOpPAbIH, MOpPaJJb/bIK CypaKTapfa OaFbITTaybl [Ja
6as1aslapAblH NalbIM/Ibl MiKip aWTYbIH apTThIpZAbl. Mopaib/bIK NalbIMAAp KHUIJIITI €H »KOFaphbI
2-11i, 4-1i, 5-111i »koHe 8-11i cabakTapaa 6aiKasibl, 6yJ1 TAKbIpbIITAp ME€H KAaTbhICYIlIbl CAHbIHA
0alJIaHBICTHI.

[TalibiMAay (JIOTMKa/bIK, abCTpaKTiji olsay) kebiHece 2, 4, 6-111bl cabaKTap/a 6aliKaajbl.
Pednekcus (imki oif, Toxkipube MeH cesimre opasny) 2, 3, 8-1mi cabakTapza eH, Kell KepiHJi,
COHFBI cabaKTap/a SMOLIMOHAJIbIK UHTEeJJIEKTIHIH ecyi 6alKaia/bl.

CblHU oMsiay cupek Ke3jecin, Tek 1-mii xoHe 4-1m1i cabakTa 6alKaabl. [IbiFapMaliblIbIK
olJlay asfaulKbl cabaKTa aHbIK KepiHJi, COHFbl cabaKTapZa TaKblpbIITapAblH MOPaJbAbIK
CUIIAaTKA aybIcybl cebebiHeH KoepiHic 6epMei. Cypak Koo Tek 3-111i cabakTa 6ip peT 6aiKa//ibl.
Bys1 6ananap/pbliy 63 6eTiHIlIe cypak Kypy AaF[bICbIHbIH, 9J1i laMblIl KeJie KaTKaHbIH KepceTe/i.

Kenicy HeMece kesicmey 1, 3 »xoHe 5-111i cabaKTap/ia 6aliKasblI, NiKip aJMacy MaieHUETiHIH
aJIFallIKbI OeJIriJiepiH KepceTTi.

Bykin eTkisinred P4C cabakTapbiH Yill Ke3eHre 6eJiin Kapacak — 6acTankbl, OpTaHFbI KoHE
COHFbl — Oasjanap/iblH OWJay KabineTTepiHiH Kajall JaMblFaHbIH Kepe ajaMbi3. bacTtankpl
Ke3eH/e 6aj1asap KapanaiblM 3TUKaJIbIK MaceJiesiepre ayall 6epiIl, JaiblH NiKip ailTyFa 6erlim
6osabl. [lalibiMayapbl JIOTUKAJIBIK, LIeKTeysdi, pedaeKcruscbl KbICKA Kd9He CUpeK O0JI/bl.
OpTaHfFbl Ke3eH/le oilJ1ay apeKeTTepi bipiiamMa fJamMu TycTi. MopasibAbIK NailbIMAap Kyp/eseHe
TYCTi, maWbIMZay/Japaa eMipJik ToxKipube MeH MeTadopasap mnauaa 6osabl. Peduiekcus
TYJIFAJIbIK CUNIATKA M e O0JIbII, 9MOLUSJIbIK peaKkiysaap kebeii. [uanorrapgakesaicy-keuicney,
Kapchl Mikip 6i14ipy cekinai 6esceninik 6arikanibl. COHFbI Ke3eHe 6aJianap pruaocoPusibIK
CypakKTapfa TepeH 6oiian, ilki MopaabJbIK KYHAi, Aa/lipeK alTcaK, KellipiM xaHe XKYpeK IeH
CaHaHbIH YH/JECTITiH TaJKbliayFa YMThUIABL. basa naibiMaapbiH/ila HOPMATUBTIK, epexestik
yCTaHbIM/Iap KepiHic 6epji. Pedekcusga e3iH-63i 6aFrasay MeH kayanKepllijiik *Kui keTepisii.
OpTaHFbI K9He COHFbI cabaKTapZa Oasasapja e3/epiHe AereH ceHiMJiNiK, oWAbl KabbLiaay,
TaJJ1ay *)KoHe KOPBIThIH/bI YKacay CUSKTbI aHAJIUTUKAJBIK KabiseTTepiHiH AaMybl 6alKaJiabl.
Juvanorrap 6apbICblHAA OJIapAbIH NiKipJepi ceHiMAI api Aasenni cunat anaabl. Erep cabakrap
XKyHesi TypJie »yprisizice, 6ys1 Tek 6GasiaHblH OKY YyJ/repiMiHe FaHa eMeC, COHbIMEH KaTap
aHAJIMTUKAJBIK, TEPEH OWJay KabisieTiHiH Ka/blTacyblHA Ja auTapJblKTal bIKIaJ eTeTiHi
ce3ci3.
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bactankpl cayaslHamMa MeH KOPBITBIH/bl caya/lHAMaFa KATbhICylIbl CAHBIHBIH, apacbIHAAFbI
allblpMallblIbIKKAa 0alIaHBbICThI AepeKTepAi CaJbICThIpy KapaMchbi3. Ocbl cebenTeH 6acThbl
dJlicke KOCBIMILA dAIC peTiHJe cayaJlHamMara Ma3MYH/JbIK TaJjjay >acajAbl. bacTankpl
cayaJiHamMaZia Oasasiap OAUIAIK, CYJAYJAbIK, MeWipiMAIiK, KyTy cekinai ¢uaocodpusibik
yFbIM/JlJapFa UHTYWUTHUBTI, 3MOLIMOHA/N/bI, KYH/ENIKTi eMipMeH 6ailJlaHbICTbIpa Xayan O6epAi.
KopbITBIH/BI caya/iHaMa/laH ajIbIHFaH JiepeKTep caHbl a3 60Jica Jja, OHJaFbl 6asia XKayalnTapbl
6ipumama TepeHAey cunaTTa O60JiFaH. basanap yFeIMAap/blH, MOHIH alllyFa, CaJbICThIPY MeH
naMbIMAay Kacayfa ThIpbICKaH. OHZA CYyJy/bIK — illKi )XaH JyHUeMeH, MeHipiMMeH, aJi/iK
- WIBIHIIBLI/JBIK MeH aJablKIeH 0alJlaHbICThIPbIIFAH. MelipiMAiNiK — aIMOLUSABIK KoHE
9pEKeTTIK CUNIATTa, ajl yaKbIT [leH KYTY — CyO'beKTUBTI 9pi NpaKTUKaJbIK TYPFbIJaH KapaJFaH.
Kannel dunocodusanvlK cypakrtap - OWJIAHABIPYIIbI, eMipMeH OaWJIaHBICThI >KOHE ©3iH
TaHbITAaTbIH KypaJl peTiHJe 6arasanraH. COHbIMEH KaTap COHFbI caya/iHaMa/ia 6ajianap epKiH
KeHicTik aTMocdepacblH/a OU/bIH TepeHiHe 60MIalThIH UI0COPUABIK JUaANOT cabaKTapblH
YHaTKaHbIH, 3epTTeyIIire OHbl TYPaKThI TYpPAe 6TKIi3ill TypybIHA YCBIHBIC 2Kaca/bl.

Bananap/pbiy kayantapbl ¢uaocoUusIbIK OWMAyAblH, aJfalllKbl KaJaMJapblH KepceTil,
YFBIMZAp/ibl KYHJEJIKTI eMipMeH Oal/laHbICTBIpyFa ThIPbICKAHbIH aHfapTazbl. /lereHMeH
6a/s1ajlaH OW-MIKipZiH II0JAaKThIFbl, TaWbIMHbBIH, YCTIPTTIri 9He CYpaKThl TOJIBIK TYCiHOey
Jle barKasabl. bys KeMminisik 6ananapabiH, KabineTciszirinen eMec. bananap/biH o-nikipiH
TepeH, AOMEKTI )KeTKi3e ajiMaybl, MKIpiH AaJiesjed aMaybl )KoHe CypakK Kos aJiMaybl, 0J1ap/blH,
JlaFIblJIapbIHbIH KeTiJIMeyiHeH TybIHJAUTbIH epeKLIeNiKTep.

®dunocodpusanblK Auasor GasanapblH CbIHU OWJIAyblH JaMbITyFa MYMKiHJIK 6GepeTiHi
TypaJ/ibl KaJllbl TUIOTe3a >KacajJfaH 00JIaTblH. 3epTTey HaTUKeJiepiHeH, PUI0COPUAIBIK
Jiasior 6asanap/iblH, MblHa KabiseTTep/i: MopaibJblK — 94 peT, nailbiMaay — 60 peT xoHe
pediekcus — 49 peT KoJilaHFaHbIH KOPCETTI. AJl CbIHM OiJIay, [j9/1eJ1 KeJITipy *KoHe Cypak, KO0
cUpeK 6alKaJIFaHbIMEH, Kelbip KaThicylibliapa 6y/1 3/ieMeHTTEPiH 6ap eKeHiH ahKbIHAa/Ibl.
Ocbliaiiia runoTesa pacTasblil, GUI0COPUABIK AUAIOr OasasapFa 63 OWbIH aluTy, OWJIaHY,
ce3iM/iepiH cuMaTTay *KoHe MOpaJsbJbIK 6aFanay CUAKTbI KYpZeJi ol 9peKeTTepiH KepceTyre
MYMKIiHZiK 6epeTiHi gasiennenai. bananap punocodpusanbik yFeIMAapAbl TEPEH TYCiHeAl 1ereH
KeKe runoresa ga pactangbl. Oysap Cy/ayablK, 9[IETTLIIK, MEUIpIMAIIK, KellipiM CUAKTDI
YFBIMZAp/Abl ©3 Taxipubeci, ce3iMi MeH MopasbJAbIK Ke3Kapacbl apKblLIbl alllblll KOPCETTI.
Meicasnbl, «CynynblK - imki Medipim», «KemipiMai e3-e3iHHeH cypayFa Aa 6os1aabl», «llpek -
TYPi YCKBIHCBI3 60JIFAaHbIMEH, KaHbl CYJ1y», « KYpeKTiH, Cy/1ybl — 9pKalllaH )KaKCbIJIbIK TiJeyIi»,
«Cyny/ibIK aflaMHbIH ilki MedipiMainiringe» gered 6aja ce3ziepi aiifak,

Taza fasien kenTipy KabiseTi 3 peT 6akikanbl. bananapzpbliy AaJies1 KeaTipy YMThLIbICTAPhI
6ap, aJlaiijla KenuIiJiri Heriscis, gaiekcis 6osabl. Ocbliaiiiia, runoTesa illiHapa OpbIHAAIAbI
Jlen ahTyfa 6o0s1aabl. By os1ap/iblH JIOTUKAJBIK OWMJIayFa YUPEHIN KeJle )KaTKaHbIH, aJl Cypak
KO0 JaF[bliaphbl 91 KaJbIIITaCllaFaHbIH KepceTe/|.

Pedusiekcusi, nailbiMaay, acipece MopasibJblK MabiM 94 peT kWi KepiHic 6epai. bananap
KaWpart, irep, akbla, T.0., a6CTpaKTi/Ii yFbIMAApAbIH MOHIH TYCiHAIpy/Ze »KeKe TaipuobeciH,
ce3iMiH, KYHJeJIiKTi eMipAiiH MblcajJjapblH NaWAasaHbln TYCiHAiIpAi. Cypak Ko, JaJies
KeJITipy KoHe IIbIFapMalllb/IbIK OMJIay AaF[bliapbl a3 6alKaJFaHbIMEH, 0JIapAbl YaKbIT 6TE
YKyHeJli )KaTThIFy/1ap apKblJbl JaMbITyFa 00J1aThIH KabisieTTep peTiHze KapacTbIpyFa 60J1abl.
3epTTey KepceTKeH 6acTbl MaJliMeT — GUI0CcoOPUSIBbIK cabakK, JUaANOT apKblIbl KA3aKCTaH/bIK,
Gasiasiap/iblH OOWBIHJA OW-MaMbIMJay KabiseTTepiHiH OapblH aWKbIHAAAbL. Ocbliaiiia,
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eJlimMi3Jle asiFaul yprisisireH 3epttey P4C aaiciHiH 6asianapAblH CbIHU OMJIayblH JaMbITya
YJ/IKEH bIKIaJbl 6ap eKeHiH KepCeTTi.

Bananap/iblH CbIHM OMJIayblH JAaMbITKAH HeTi3ri ¢akTopJiap — epKiH O a/Macyfa »arjau
»KacaFaH »aHa PUI0COPUANBIK KEHICTIK, Ol KO3FAUTbIH TYpPJli CTUMYJIIapAblH, (9HTiMe, epTeri,
bubM, aHUMaLUsIbIK GUIbM, OWBIH, HAKbLJI CO3/ep) KOJIAAHbLIYbI )KoHe GacUIUTATOP/bIH,
O6aFbITTayllIbl CypaKTaphbl. Tarbl 6ip MaHbI3Jbl PpaKTOp - 6aFa KOWBLIMAUTBIH OpTajZia oJiap
KaTeJieCy[leH KOpbIKIau, e3 MiKipiH allbIK Oiigipyre 6esiceHai 60/1/bl. MOpasbAbIK CaHAHbIH,
YKOFaphbl JeHreui oTo6acblHAaFbl alaMrepllisiik TOpOueHiH canacblH KOpCeTTi. AFHU YJITTBIK
KYH/IbLIBIKTApP/IbIH, )KaKChl CiHipireHiH 6aiikaTaabl, KyaHTabl. CoHAaN-aK »ac epeKileirine
call KaJbINTaCblll KeJjie KaTKaH MOpaJibJblK CaHa, eMipJiiKk TaXipubeHi MblcasFa KoOCy,
cabaKTapAblH KyHeJi )Kyprizinyi oslapzblH TepeH GUI0coOPHUAIbIK OMIayblHA MYMKIH/IK 6epAi.

bana OGoWbIHAAFbl KeWOip Jarabliap/blH 9JICI3ZIri AacTypJi 6i1iM Oepy »KyWeciHaeri
OKBITY, YUPETY 9JjicTepiHeH, OTOAChIH/JaFbl TOpOHWe MeH KOJIJJayAblH 00JIMayblHAH, COHJAM-
aK, 9JIeyMeTTiK TaKipuOeHiH »eTKiJIiKci3jirineH TyblHAaWAbL. JacTypJi 6iyiM 6epyae oKylIbl
KebiHe TeK AypbICiKayall 6epyre YUpeTi/ireH, ajl Cypak Kol TeK MyFaJliMHiH Ky3blpblH/a KaJIFaH
»KaraanMeH 6akaHbICcThl. [IbIHABIFBIH/A, CYPaK KOs 6i/1y YIIiH 6a/1aHbIH 6MipJliK TaXipubeci,
CO3/liK KOpbl, JIOTUKAJIbIK, OMJIaybl )XoHe 63iH epKiH ce3iHeTiH ceHiMAi opTackl 60/1ybl KaXKeT.
CoHjal-ak Kelbip 6asanap TYMBIK, )KaHa OpTaza e3/iepiH epKiH ce3iHil, olbIMeH bGeJicnenai.
An kel »karjaiijla 6ajlaHbIH, OMbl OOJIFAHBIMEH, OHbl C630€H HaKThlal, AYPbIC CYpaK Kof
anmaujpl. [lemek, 6asara oT6acblH/a, MEKTEINTE MAH/i-MaFbIHAJIbI CYpPaK KOIOFa YUpeTIereH,
OyJs1 fafFabl ewbip 6arasaHbaraH. 3epTTey 6apbicbiHAa osap «Here?», «Kanai?», «On He?»
JlereH Ccypak, ce3/iepiH xui KoagaH bl. COHAbIKTaH 6oJsallaKTa Oasasap/blH Cypak Kos 0iay
KabiseTiH aMbITy epeklile Ha3apza 60J1yFa THiC.

CblHM oOWJlay MeH IblFapMallbl/bIK OWJAay a3 KepiHic 6epreHiMeH, 6asa 60MbIHAA OYJI
JIaFIbIHBIH, aJIFallIKbl Oesrijiepi aHbIK 6alKaabl. CbIHU OWJay apHalbl KATThIFY/[bl KAOKET
eTe/li, 0J1 KypbLJIbIM/Ia/IFaH AUaJIOT IEH MaKCaTThl CTpaTerusaap apKblibl AaMu/ibl. COHbIMEH
6ipre cbIHM OMJIay/ibIH TOJIbIK AlUbLAYbI YUIIH OaJlaHbIH YFbIM/IapAbl TYCIHAIpEeTIiH a/leyMeTTik
TaHbIM/IbIK ToXKipubeci Ae MaHbI3Zbl. Ocbl TaXipube >KeTicereH »karaanjia KypaeJi
YFBIMAp/ibl KaOblAAay KUbIHFA cofajbl. Kalpart, xkirep cekinfi yaATTbIK GUI0COPUAIBIK
abcTpakTisi yFbIMJap/bl 6a/1aHbIH TYCiHE aJiMayhbl /1a OHbIH OWJay KabiJieTiHiH aJici3/iirineH
eMec, eMipJiik TaKipubeie TaHbIC 60JIMayblHAH, 0TOACBIHJA HEMECe MeKTeNTeri cabaKTrap/ia
OyJ1 yFeIMJJapMeH Ke3/eclieyiHeH TyblHAaFaH. byl HaTHXesep KeJsieci 3epTTey Ke3eHJepiHae
bunocodusNbIK JUANOTThI XKYHesli JaMbITy K0JIJapblH alKbIHAAyFa MYMKIiHAIK 6epe/i.

KOpbIThIHABI

Bananapra apHanraH ¢usocodusi cabaFbiHJA OasajapblH, OWJay KEeHICTiri auibliajpbl,
OH/la 6aslaHbIH, 6apJIbIK OMJay KabiseTTepi TaOUFU TypAe AJaMUTBIHBI aHbIK. /lhaior apKblJbl
niKip asMachln e3rejiepfi TbIHAAY/[bl, KyYpMeTTeyAi yupeHeji. O3iHe JereH ceHiMzijiri
apTajbl, KayanKepIliliriH TaHu/bl. TaJKpliay apKblibl 06a/aHblH, TaHbIMbI KEHEWIN, TepeH,
oiyiaHazbl. EpkiH opTaZa KaTe »kayan Oepy/ieH KOpbIKIaH, MabbITTaHJAbIPAThIH HUAesiap
anTazapl. PAC 6a/1aHbIH KaH KaKTbl JaMyblHa bIKIAJI €TEeTiH 9J1eyMeTTiK, Topbouesik, 6iniMik
opacaH 30p MaHbI3bl 6ap 6arjgapsama. P4C 6asaHbIH FaHa eMecC, OHbI XKypri3eTiH ¢unocodp-
dacuauTaTOpAbIH FbIJILIMU OeJICeH/Ii/Iiri MeH KaciOu Ky3ipeTTiJliriH e apTThIpabl.

Jete - Journal of Philosophy, Religious and Cultural Studies 2026, 79
ISSN: 3080-1281. elSSN: 3080-6895. No1 (154)



Ainara SARSENBAYEVA, Asset KURANBEK

JKCrepMMeHT HOTUKeJiepiHe cyleHe OThIPhIN, 0i3 6asanap/blH, CypakK Koo JAafAaJjapbliH
JlaMbITy >KeHiHJe O6oJiallaKTa OasajapblH 63 CypaKTapblH oiJan TabyFa MYMKiHJiK
aJlaThlH, OHbl KOSl aJaThblH >KaFaujapAbl OGapblHIIA >KacayZAbl >XKoclMapJanMbi3. Mbicasbl,
«Cypak caHAbIFbI» 9/IiCi apKplLibl YSH 6aJjiajap YUIiH KeINIIiJiK aj/iblHAA CeiJieyre, cypak
KOIOFa YAJIAThIH CypaKTapblH apHaUbI XoLUIKKe aHOHUM/II Typ/ie »Ka3blIl caJlyblHa MYMKIH/IK
6epcek, 6a/laHbIH, Ma3aJiaFaH CypafFblHa »ayall ajyblHa »0J1 alaMbl3. OcbLiaiiina, CypaKThIH,
veci 6esricis 60aFaH/bIKTaH, elbip 6asa KbICbLIMAl TEH Adpexe/ie TaaKblaaabl. OcbIHAaM
KoJIalJibl opTajZila 6asiaHblH, iliKi ce3iMi OsHbIN, ©3-63iHe CeHiIMiIiri apTajbl, OWbIH allbIK
KeTKi3yai yhpeHe/li. YakbIT ©Te KeJie »KacbIpblHOAM, alllbIK CYpaK KosiFa YMTbLIa/ibl. TaFbl
6ip KbI3BIKTHI 9iic — Gasasiap OipHellle cypak YCbIHbIN, KeHiH e37epi AayblC 6epy apKblJbl
TaJIKblJIayFa €H, KbI3bIKTbl CypaKTbl TaHJayfa 6osaTbiH «OTThI cypak (Q-Fire)» aaici. byn
9Jlic 6asiayapAblH Cypak Ko OeJsICeHJi/IriH apTThIpaThiH api op OasiaHblH, OWbIH €CKepeTiH
JeMOKpaTUAJIBbIK OpTa KYpyFa KeMeKTeCeTiH dJic.

Erep ocbuiaiiia 6ajiaHbl bIHTaJaH/JbIPAThIH >Ka3ballla »oHe aybI3lla CypakK Koo
KATTBIFyJIapbIH KYHeJsi TypJle Kypriscek, 6ys 6Ganasap/blH, CypakK KO0 AaFAbICbIH FaHA
JlaMbIThINl KOMMaK, OJIap/blH, 63Te OMbIH ThIHJAAY, KYPMEeTTeY M3JleHUETIH KaJbIITaCThIPbIII,
XeTingipeni.

Bi3 6asianapAblH CbIHU OWJay >K9He LIbIFApMAalUbLIBIK OWJay KabilieTTepiHiH asFalliKpbl
Oesriziepi aHbIKTaAbIK. Bys KabiseT ke3jeilcok mnaiijla 6osiMaii/ibl, OHbl allyFa >XoHE
JlaMbITyFa TYPaKThI, XKyHhesi punocodusibiK cabakTap MeH xkeTijireH P4C 6aFaapiaMachbIHbIH,
aaicteMesiepi KaxkeT. Oi/ibl HAKTbI 9pi OeliHesi, epekiie ¢popmaja KeTKize OiJly ChbIHU KOHE
HIbIFAPMAIlbIIbIK OMJIay/IbIH Heri3i FaHa eMec, GUI0CcOUAIBIK NalbIMayFa anapaThIH KOJI.
Bananap yFeIMJap/ibl cUllaTTaFaH/a MeTadopasiap MeH 6eliHesi TiJl apKblJibl HIbIFApMallbIIbIK,
oMJayblH KepceTTi. banaza 6ap ocel KabijeTTi AaMbITy YIIiH MbIHaZ@al cypakTap a3ipJjeyre
6onanbl: «Erep apMaHzap KeKkKe caMFalTbIH Kyc 60Jica, OHZja CEHiH apMaHbIH KaHJal Kyc
6osap efi?», «[locTap KaH/ial aFalliKa YKCal/ibl [iell OiJIalCbiH?», « BaKbITTHI eJIeCTeTe alachlH,
6a?», «OMip KaHAal casgxaT?», «MeHipiMAiniK, KAMKOPJIBIKTbI KaHJal MilliHre 6asap efin?»,
«YaKpITTBIH, KY3i 6ap Ma? Os Here yKcac?», T.6. Bys cypakTap 6a/1aHbIH KbICKA «Md» HEMece
«KOKp» JIell »kayarl 6epyiHe ko1 6epMeii, OHbIH OMJIayblH, eJ1eCTeTYiH, TEHEeY MEH CaJIbICTbIPY/bI
KUSJIbIMEH MeTadopasiap apKbl/ibl OeliHeseyre yupeTes.

A6cTpakTini punocodpusanbiK yrbiMaap (kirep, KaupaT, ypeu cekinji) 6asasap yiuiH
TYCiHiKCi3, TaHbIC eMec GOJIFaH/JBIKTaH, Xayal 6epy/ie /e KUbIHABIK TyFbI3/bl. COHJbIKTaH
OCbIHJAW YFbIMJIapAbl OapblHIIA KeO6ipeK TaHBICTBIPY YVIUiH, oJlapZbl OelHesiep apKblbl
TYCiHZIpreH eH THIMAI ajic. AGCcTapaKTili yFbIMAApAbl BU3yas/ibl OeliHe, CypeT, 3aT apKblJIbI
»KaHaMa Typ/ie KepceTceK, 6as1aia TepeH TYCiHy 60J1aibl. MbIcasibl, aZlaMHbIH 63 KeJIeHKeCiHeH
Kallblll 6apa KaTKaH CYpeTTi KepceTy apKblJibl, ypel MeH KOPKbIHBILITbIH MOHIH, KapaHFbl/1a
11aM YCTaFaH 6aJia el HeCiHeH OHBIH, ilIKi OTbIHBIH, )KirepiHiH MaHIH TYCiH/ipCceK, 6aJsia yFbIMFa
GelHeJli TypAe *KaKblH/all, MalhbIMJal aiajibl.

KenTeren xa/nblKapaJsiblK 3epTTey/ep KepceTKeHJeH, ¢uaocodusiablk 6i1iMm  Gepy
6afrfap/amMajapblHa KaTbICaThbIH OKyIIblJIAap MeKTeNTeri KepCeTKIWTepiH KaKcapTazbl
»KOHe oJIapAblH TU//iK K9He MaTeMaTHKaJ/bIK KabiseTTepiHe, CbIHU XoHE IIbIFapMalllblIbIK
olJlayblHa, KOMMYHHUKATHUBTIK JafFAbllapblHa, 9JIeyMeTTiK OelimjesnyiHe, TesimjijiriHe,
6ackaJsiapAblH MiKipiH Kabblijgayfa, ©3iH-63i KypMeTTey MeH dJIeyMeTTiK 6alsiaHbICTapblH
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HbIFAUTyFa OH acep etrefi. bys, agerte, P4C GaFmapsiiaMachiHbIH, i3/leHY KaybIM/IACTbIFbI
dbopMachIH/ia BIHTBIMAKTACTBIKIEH KYpri3isyiHe 6aiianbicThl (Fondation SEVE, 2018).

dunocodusbIK AUAJOT YIIiH CEHIM/Ii 2k9He epKiH OpTaHbIH 60J1ybl aca MaHbI3bl. bi3fiH
3KCIlepHMEeHTKe KaTbICKaH OasiajsiapFa ¢uiocodusAnbIK Auajsor aTMocdepachbl eTe KaTThl
yHazbl. KazakcTanpblk 6is1iM 6epy kyieciHZe MyHAal opTa cupek keszecei. bonamakra P4C
GafFaapJiaMachl asiCbIHAA cabaKTap/blH ePKiH KEHICTIKTepiH KebelTcek, 6asasap/iblH 63 OUbIH
ceHiMJI TypZe 6injipyiHe, Kayinci3 api 6arajiaHFaH Ce3iMiH KaJbIIITAaCTbIPYFa >KOJI alllaMbl3.
A cabak KypblJIbIMbIH/IA OMJIay KOATAPbIH AAMBITYAbl MaKCaTThI TYp/e *XyHeJi xKypriscek,
6aJlaHblH, CbIHH, WIbIFApPMAallblIbIK, AHAJUTHUKAJBbIK OWJAy [AaFAblIapblH KelleHJi TypAe
JlaMbITa ajaMbI3.

3epTTey HaTWXKeJsiepi GuIOCOPUANBIK AUaNOr Oasasap/blH OiJlay dpeKeTiHe OH, bIKMaJl
eTKeHiH kepceTTi. basanap pedJuiekcus kacayfa, MOpasbAblK TYPFbIJaH MalbIM/IayFa KoHE
abcTpakTisi YFeIMAAp/bl KYH/EIIKTi eMipMeH 6alIaHbICThIPYFa ThIPBICTBL. OCipece CYayJIbIK,
MeHipiMAINIK, 9AiNAIK, KellipiM yFbIMAApblHA KATbICTbl MaWbIMAAp MOHJi € Ma3MYHAbl
60s/0bl. /lasien1 KeJTipy MeH Cypak KO0 3JIeMeHTTePI CHPEK Ke3/leCKeEHIMeH, 0J1apblH aJIFall Kbl
Gesirisiepi 6alikaaabl. Bys gaFabLiapAbl AAMBITY YaKbIT MeH KyHesli )KaTThIFy cabaKTapblH
KaXKeT eTe/|.

Bananapgbiy,  ¢unocodusnblK —mikipjepiHeH  oJsiapAblH ~ OWJlay  TepeHAiri MeH
JlYyHUEeTaHbIMBIHBIH 0al/IbIFbl alKbIH KepiHe/i. Ocbl TYpFbIJia, 3epTTey cabaKTapbIHAaFbI 6asia
ce3/iepiHeH GipHellle MbIcaJs KeJTipeMis:

Hacpip: «O¥ afjlaMHbIH MUbIHAH WIbIFa/bl, OM/bI aJlaM 31 Tabagbl. OlaaH o Tyaabl. OB
Kepe aJiIMaiiMbI3, 0J1 6ip paHTa3Us CeKiNAL.»

Magusip: «Cy/ynblK JereH apKallaH MeHipiMJi 6oJibin, 6apJiblFbiHa KeMeKTecy. Erep »xep
6eTiHzae 69pi cysy 6oJica, 6ipeyiH cysy Aen alTcak, OHbIH elibGip MaHi KOKy.

Jlena: «Cysy/IbIK MeH YLIIH - allblK KYH, KOK aclaH, »KacblJ Tay, TIITIi MeH YIIiH KbI3bLJI
KOHBbI3 O€H »XaHObIPAbIH UicCi 1e CYJIyJIbIK.»

Magusp: «YakbIT - ellTeHere caTblJIMAaW[bl >K9HEe KauTa opajMmanfbl». 3usga: «Kana
aJlaMIapbIHbIH 6apJIbIK KYHAepi 6ipaei 60/1FaHAbIKTaH, 0J1ap 6ip-6ipiHe yKcanlabI».

ApMaH: «9ineTci3aik 60J1ca, asieMe Xaoc 60J1a/bl.»

KaHcas: «MeH yuiH aji/1AiK — WBIHABIKTHI aUTY.»

ApMaH: «AfaMHBIH aKblIbl dpKallaH AYPbIC »KacamMaW[bl, OJ >XaMaHZbIK Ta *Kacauzpbl,
»KaKCBIJIBIK Ta »Kacauabl. backa agaMasbl anfaysbl, 6Tipik auTybl JJa MYMKIiH.»

Kancas: «Kemipim iereH — KaTeJslikke CypalThbIH co3. KaTeJlik »kacaraH/ja ailaM ©3-03iHeH Jie
KellipiM cypalt anagbi». By oisiapaaH 6i3 »kac ypnakThlH 60MbIHAA TaOUFU GUI0COPUSIBIK,
KabisieT 6ap ekeHiH kepeMi3. Oysiap eMip/iH MaHi, YaKbIT, CyJIyJbIK, dJi/NAiK, KelipiM ceKkinzi
yFbIMJlapFa 63 eMip Toxipubeci apKblibl >kayan i3geili. EHjelie Here ocbl 6asajiblk
JlaHaJIBIKThI JJaMbITYFa K0J1 alinacka? Here osiapAblH OUMbIHA KapbIK, TYCipin, GUI0COPUABIK
TaHbIMbIH TEpPEeHAeTIeCKe?

3epTTey JiepeKkTepi 6asanapra apHaiFaH GuaocoUsiIbIK, 6ijiM 6epy/iiH, MaHbI3/1bl EKEHIH,
coHJlal-aK, KazakcTaH ylliH aca KaeTTijiriH kepcetefi. byrinHeH 6asanapablH 60HbIHAAFbI
bunocodusbIK oMayAbl KOJIJAcaK, epTeH pyxXxaHU 6al, OMJIbI XKoHe 9i/1 1ielliM Kabbligau
aJIaThIH, KayalKepIIiJIiri Mosl a3aMaTThIK, TyJFajapAbl Topouesen asambi3. OJ1 YilliH apHabl
d/iicTeMe acaJiblll, OHbI OiJ1iM Oepy *KyieciHe eHri3y KaxkeT. by TepeH oiiai 6is1eTiH, caHabI
»KoHe TMiKipJecyre 6eiiM xaHa OYbIH KaJbIMITaCyblHA yJec Kocapbl aHbIK. Kazipri 3amaHja
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ajZlaM oO#bl >KacaHJbl MHTEJ/IJIEKTKe 6eT OypfaH/Ja, MallMHaJbIK UHTEJJIEKTTEH TOYeJICi3,
TabUFU TepeH oWJial 6i/1eTiH yprnak Topbuesiey KYTTipy/[i KaKeT eTnenTiH MiHaeT. bananbik
makKTaH ¢pusocodusibIK 6i1iM any — 6a/1aHbIH 0MJ1ay KOKXKUETiH KEHEUTETiH KapbIK. AJT OHJIbI
yphaKThbl TOpOHesiey OYTiHTi KalaMAapFa Tikesel 6ai1aHbICThI.
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Abstract. The article examines superficial perceptions and distorted
understandings of existentialism in contemporary philosophical and cultural
discourse. Although crises related to the search for meaning, anxiety,
loneliness, and absurdity have revived the relevance of this philosophical
trend, existentialism is often associated in public consciousness and academia
with atheism, pessimism, or depression. Furthermore, there is a widespread
tendency to reduce it solely to the figure of J.-P. Sartre. Such misinterpretations
not only complicate academic debate but also resultin the loss of existentialism’s
authentic meaning.

The study emphasizes the need to overcome these misconceptions in order
to uncover the genuine categorical nature of existentialism and the spiritual
contradictions inherent in human existence. The ontological and humanistic
dimensions of existentialist thought are clarified, while the importance of
distinguishing authentic understanding from superficial interpretations is
substantiated. The methodological basis of the research is the apophatic
approach, which reveals authentic meaning through the negation of false
concepts.

The findings highlight the cultural and academic consequences of superficial
interpretations of existentialism. The novelty of the article lies in the systematic
analysis of widespread stereotypes in order to restore its authentic essence.
The study contributes to strengthening the relationship between philosophical
reflection and humanities education.

Keywords: Western philosophy; existentialism; stereotype; humanities
education; ontology; philosophical distortion; apophatic method; Sartre.
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JK3UCTEHLUUAJ/IN3M KIHE KAJIFAH UHTEPIIPETALLUAJIAP:
TAHBIMAJI CTEPEOTHUIITEPTE ®UJIOCOPHUAJIBIK CbIH

2 CokeH HYPKABEKYJIBI, * Typcein FABUTOB, 2 /lunapa 9BITAR
“9a-Papabu amviHdaFul Kazak yammblK yHugepcumemi, Aamamoi, Kazakcmau

IK3UCTEHLUHUAJ/IN3M U JIOKHBIE UHTEPIIPETALIUN:
OPU/TOCOPCKAA KPUTUKA ITONYJIAPHBIX CTEPEOTHUIIOB

aCakeH HYPKABEKYJIbI,  Typcyn TABUTOB, *Iunapa ABUTAH
“Kazaxckull HaUUOHA/IbHbIU yHUBepcumem umeHu aasb-Papabu, Aamamsl, Kazaxcmax

Anpgarna. Makanajia Kasipri 3amaHfbl ¢usioco-
bUSANBIK )XoHe M3JIEHU AUCKYpPCTa 3K3UCTEeHIHa-
JIU3MTe KAThICThI KQJBIITACKAH YCTipT Kabbliaa-
yJiap MeH GypMaJslaHFaH TYCiHiKTep TaJiJlaHaJbI.
oJieMJiK [eHreWjle MaFblHACbI3AbIK, aJjaHja-
YIIBLIBIK, >KaJFbI3JbIK KoHEe 6Mip MoHIH i3zeyre
GaliIaHbICThl TYbIHJAFaH AafaapbicTap 6y ¢u-
JIoCOQUSBIK 6aFbITThIH, ©63€KTiJIiriH KalTa apT-
ThIpFaHbIMEH, KOFaM/JbIK CaHaJa >KoHe FbLIbIMH
OpTa/a 3K3UCTEHLMAIU3M XKUi Typ/le aTeU3MMEH,
NeCCHMHU3MMeEH HeMece JenpeccusiMeH 6alaaHbI-
cThIpblIabl. CoHbIMeH KaTap oHbI Tek K. CapTp
TYJIFaCbIMeH WIEKTEN KapacThlpy ypAici keH Ta-
pasfaHbl aWKbIHAAMAAbl. JK3UCTEHLMaIUu3MAl
OypMmasiall TYCiHy akKaJeMHsJbIK MiKipTaJacThbl
FaHa KUbIH/JAThIN KOMMaii, KOFaM caHacbIHAA 6y
¢unocopusHbIH, TYNKI MOHIHEH albIpPbLIybIHA
9KeJIe/li.

Cos cebenTi 3epTTeyAe OCbIHAAW KaTe TYCiHiK-
Tep/ieH apblL1y apKblLIbl 3K3WCTEHLHAJU3MHIH
lIbIHAKWbl KaTeropUsJblK TabUFAThl XKoHe ajaM
60/IMbICbIHA TOH PYXaHU lL1MeseHicTepi allKpIH1a-
naabl. PunocoPusIbIK OUABIH TepeH OHTOJIOTH-
SIJIBIK, YK9HEe TYMaHUCTIK KbIpJapbl HAKTbIJIAaHBbIII,
YCTIPT WHTepnpeTauusiap/laH axbIpaTy Ka-
KeTTisiri Herisgeseni. 3epTrey anodaTHUKaAbIK,
ToCire cylheHe[i, IFHU ayTeHTUKAaJIbIK TYCIHIK-
Ti KaTe yFbIMJapAbl Tepicke WIbIFApy apKblabl
HaKTbLJIaN bl

3epTTey HaTHXKeJiepi 3K3UCTEHUATU3M/I YCTIpT
KaObLIAayAblH M3JIeHU K9He aKaJleMUSAJbIK caJ-
JapblH KepceTyre OafFbITTafaH. MakasaHbIH
*KaHAJIbIFbI — KEH TapasIFaH CTEPEOTUIITEP/li XKYH-
eJii TaaZay apKblibl 9K3UCTEHIUAJU3MHIH TYIKI
MOHIH KaJnblHa KeJTipy. Makasa ¢punocopusiibIK
NalbIM MeH r'yMaHUTApPJBIK 6isiM Gepy apachiH-
JlaFbl 6AMJIaHBICTHI KYLIEHTYyTe yJjec Koca/lbl.
TyiiH ce3aep: 6atbic GUa0cOPUACH]; IK3UCTEH-
[[MaJ/IM3M; CTePEOTUI; TYMaHUTAPJIbIK, 6ijiM; OH-
TOJIOTHsS; GUIOCOPUSABIK GypMasay; amodaTu-
KaJbIK 9fic; CapTp.

AHHOTanmA. B craTbe paccMaTpuBAlOTCA IO-
BEPXHOCTHBIE BOCIPHUSTUS U UCKAXKEHHBIE NIPEJ-
CTaBJIeHUA 06 3K3UCTeHLHaJIM3Me, CJ0KUBLINe-
csl B COBpeMeHHOM QUI0COPCKOM U KYJbTYPHOM
Auckypce. HecMoTps Ha TO, YTO KPU3HUCHI, BBI-
3BaHHble NOUCKAMU CMbICJA KU3HH, TPEBOIOH,
OJUHOYECTBOM M OLlyllleHHeM abCypAHOCTH,
BHOBb aKTyaJM3HWPOBaJHU 3HAYHMOCTb JAHHOTO
dusocodckoro HampapJieHUs, B 06L[eCTBEHHOM
CO3HAaHUM U HAy4YHOH CpeJie 3K3UCTEHLUAJIU3M
4acTO CBA3bIBAeTCAd C aTeu3MOM, IeCCUMMMU3-
MOM WJM Jenpeccueil. KpoMme Toro, BeIsBJISIETCA
TEHJEeHLUs1 OrpaHUYMBATh 3K3UCTEHIMATU3M
uckawounTtenbHo ¢uryporr K.-II. Caprtpa. Ilo-
JOoGHBIE UCKaKEHUSA He TOJIbKO 3aTPYJHAIOT aKa-
JleMHAYeCKyl0 JUCKYCCHIO, HO U BeJyT K yTpaTe
NOAJIMHHOM CYLIHOCTU JaHHOU ¢uaocodpuu.

B uccienoBaHHMM NOJYepKUBaeTCcsl HeobXo[u-
MOCTb OCBOOOX/JEHHUS OT OIIMOOYHBIX HHTEp-
IpeTallMi C LeJbl0 BBbIIBJIEHHUA HMCTUHHOMU Ka-
TeropuajbHON NMPUPOABI 3IK3WCTEHIMAJU3MaA U
JLYXOBHBIX MPOTUBOpPEYUN 4YesloBeYeCKOro Obl-
Tusl. KOHKpeTH3UPYIOTCA OHTOJIOTHYeCKHe U
rYMaHUCTUYEeCKUEe H3MepeHUs Juiocodpckoro
y4eHHs1, 0O0CHOBBIBAETCS BAXKHOCTb Pa3rpaHu-
YeHMsl NMOJJIMHHBIX M TOBEPXHOCTHBIX TPAKTO-
BOK. MeTo/10/10rMYeCKON OCHOBOM CJIYXKHUT aro-
daTryeckuil MOAXOJ, MO3BOJSIOIIUMNA BBIABUTH
ayTeHTUYHOe CoJep:KaHUe Yepe3 OTpULAHHUe
JIOXKHBIX Ipe/iCTaBJAeHUMU.

PesysnbTaThl Hcclef0BaHUA HANlpaBJeHbl HA Bbl-
AIBJIeHW e KyJIbTYPHBIX U aKaJleMU4YeCKUX oCe]-
CTBUU NOBEPXHOCTHOTO BOCIHPUATHUSA IK3UCTEH-
nuMaauM3aMa. HayyHas HOBHM3HA 3akJl4daeTcsl B
CUCTEMATH4YeCKOM aHa/lMi3e pacnpoCcTpaHEeHHBIX
CTEPEOTHUIIOB C LieJIbI0 BOCCTAHOBJIEHHUS €r0 MOoJ-
JIMHHOM cyimHocTH. CTaTbsl CIOCOGCTBYET yKpe-
IJIEHHUIO CBA3U MeXJy UI0COPCKUM MbIILJIEHU-
€M U TYMaHHUTapHbIM 06pa30BaHUEM.
KiroueBsle cioBa: 3anaaHas ¢unocodusi; IK3U-
CTEeHLUAJIM3M; CTEPEOTUI; TYMaHHUTapHOe o6pa-
30BaHUE; OHTOJIOTHS; PUI0COPCKOE HCKAKEHUE;
anodaTtuyeckuit metos; CapTp.
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Kipicne

COHFbl OHXBUIABIKTApPAA 3K3UCTEHLMAJU3MIe JieT€H KbI3bIFYLIbLIBIKTBIH, apTYhl
dunocodusANbIK AUCKYpC TMeH OyKapaJblK MdJeHHeTTe aWKblH Oakkanaazabl. KahaHabIK
JleHTreun/ieri MaFblHAChI3/IbIK, aJlaH/ayIIbLIbIK, YKaJFbI3/bIK KOHE eMip MoHIiH i3zey cekinai
9JIeyMETTiK-QUIOCOPUSABIK, JaFAapbICTap »KaFJaWblHAA OyJ OGaFbIT KaWTa Ha3apfa UIiKTi.
JlereHMeH, KbI3bIFYIBIJIBIKTbIHKYI1I€0iMeH KaTap3K3UCTEHI[MAIU3MIe KATbICTbl OypMasiayJiap,
KapanaubIMJaTyJiap »KoHe YFbIMJbIK OY/bIPJbIKTAp Aa *uijer TycTi. KoFamMblK caHaja [Ja,
aKaJleMUsJIbIK OpTaZa [a 3K3UCTeHIMaJu3M KebiHe YCTipT accouuanysiapMeH IIeKTesIin,
Jleripeccusi, aTeM3M, HUTHUJIM3M, IECCUMU3M HeMece asall IIery/i poMaHTU3alUsIay CUSAKThI
Tap asgja TYCiHAipitin Keseni.

OcbifaH 6al/IaHBICTBI 3epTTEy MbIHA MaceJsiere jayamn i3feyAi MakcaT eTefi: Kasipri
JUCKYpCTa 3K3UCTEeHLMAJIM3MTIe KaTbICThbl KaH/al aHCaK, TYCIHAIpy/iep KeH, TapaJsfaH KoHe
oJiap aTasfaH Gpua0CcoPUSIbIK ASCTYP/iH MOHIH KaHIIAJbIKTbI OypMaJsiaiibl?

MakasiaHblH, Heri3ri MakcaTbl — 3K3UCTEHI|MAJU3M TabUFaTblHA KATBICTbl KeH, TapaFaH
KaTe mailbiMaap/bl GunocodusaablK TYpPFblJAaH Tajjay, oJlapAblH Naiijla 60Jy cebenTepiH
aMKbIH/AY K9He COHbIH, HeTri3iHJe 3K3WCTEeHLUAJMUCTIK OUJblH Ma3MyHbl MeH ILieKapacblH
HaKTblay. 3epTTeyAiH oAicHaMasblK Heri3i peTiHAe anodaTUKa/bIK TICiJ TaHAaJ/bl.
MyHga#l Tacin KypAesi KyOblLabICTapibl OJap/iblH *KaJIFaH, LIeKTey/i HeMece KalllblIbIKThI
MHTepnpeTauusaJapblH TepicKke UIbIFAPy apKblLibl YFbIHYFa MYMKIiHJIK Oepeni. ozeTTe
OoJ1 TeoJiorTHUsi MeH MeTadU3WKa cajacblHJA KOJJAHBLIBIN KeJreHiMeH, PpuI0COPHUSANBIK
yFBIMAApP/ibl TaaAayAa Aa eHiMAi HoTvxke 6epeni (Enik6ait, 2016: 224).

3epTTey 6apbICbIHAA 3K3UCTEHIMAMU3M/I KabObLijayAa >KHi Ke3JeceTiH TOFbI3 KaTe
TYCiHIK KapacThIpbLIiaibl. Opb6ip kaFaa ¢(uUA0COPUANBIK TYPFbIJAH ChIHFA aJIbIHBIII,
3K3UCTEHILMAJIUCTIK OMJIbIH LIbIHAKWBI YCTAHBIM/APbl aHBIKTAIa/bI.

3eptTey Matepuasbl peTinzie CepeH Kbepkerop (Kierkegaard, 1980; Kierkegaard, 1983),
Maprtun Xangerrep (Heidegger, 1962), 'abpuanb Mapcens (Marcel, 1951), XKan-Ilosap Captp
(Sartre, 2001; Sartre, 2007), Anb6ep Kamio (Camus, 1991), Kapa fAcnepc (Jaspers, 1968) xkaHe
6acka [a OMIIbLIAAP/AbIH €eHOeKTepi aJlbIHABI.

3epTTeyAiH 63eKTiJiri aK3uCTeHIMAM3M/Ii YCTIpT XoHe 6ypMaJsiaHFaH TYpAe TYCIHAIPYAiH,
TEK aKaJeMUsJIbIK MiKipTajacka FaHa eMec, KOFaM/IbIK CaHafa Jia Tepic bIKNaJl eTyiHJe.
JK3UCTEHLMAJM3MHIH, LIbIHAKbl Ma3MyHbIHAH a)Xblpay Kasipri keseHJe allKblH ce3iJeTiH
3K3UCTEHLUAJIBIK JlaFapbIicTap XaFjalblHAa aca KayinTi, eUTKeHi pUa0cOPUANBIK OUJbIH,
MYH/Ial A9CTYpPi aflaMHbIH O0JIMBICBIH TYCiHYZiH TepeH KbIpJIapblH allyFa MyMKiH/iK 6epefi.
JK3UCTEHLMAIM3M aJlaM OOJIMBICBIHBIH MOHIiH, epKiHAIriH KoHe »eKe >XayalnKepLIiJiriH
TaAJalTblH QuIocoUANBIK OaFbIT peTiHZAe Kasipri ¢uiocodusanblK 3eprTeynepie e
e3eKTiJiriH caKran otbip (Crowell, 2021; Young, 2021; Reynolds, 2023).

KasipriTaHaask3ucTeHLMaIM3MIeapHaIFaH3epTTey/ep PUa0coOPUANBIK, ICUXOJIOTUSBIK,
MY/IEHUETTAHYJIbIK, KoHe 9JleOMeTTaHY/bIK dJicHaMasapAbl KaMTHU/bl. PUI0COPHUAIBIK
OafbITTaFbl eHOEKTep, 9/IEeTTE, IK3UCTEHI|UAJTU3MHIH, 6acThl exiiaepiHiH (CapTp, XaWaerrep,

Jete - Journal of Philosophy, Religious and Cultural Studies 2026, 87
ISSN: 3080-1281. elSSN: 3080-6895. No1 (154)



Saken NURKABEKULY, Tursun GABITOV, Dinara ABITAY

Kamro, Kbepkerop, Acnepc) koHLenusaaapbiH xKyeseyre AeH Kosbl. MaceseH, [>x. Makkyopu
(Macquarrie, 1972), A. Kynep (Cooper, 2000), C. Kpoyasnn (Crowell, 2020) eHbekTepi 6ya
JIOCTYPAIH, TeOpUsJbIK Heri3ZlepiH auKblHAAyFa YJeC KOCKAHBbIMEH, 3K3UCTEeHLHUaJTU3M/i
6ypMavian KabbliJayablH ¢opMasiapbl MEH cajilapblH apHaWbI TasljayFa eH KoMMaraH.

OpbICTiNiHAETI FBIIBIMU OPTAZA3K3UCTEHIIMATM3M KObiHe «1leTKiaFaanaarbl pusocodpus»
peTiHZe CcUMaTTaJbIl, OHbl 3MOIUAJBIK HeMece MCHUXOAaHAJTUTUKAJBIK 6GaFbITTa TYCiHAIpY
6acbIM. An nicuxoTepanusiblkK Toxipubege (Frankl, 2006; Yalom, 1980) sk3ucTeHLIMAIHU3M
TYMaHUCTIK TMCUXOJIOTUSIMEH YIITAChIN, TEPMUHOJIOTUSJIBIK >K9HE YFBIMABIK IIaTacysJapfa
ceber 60J1abl.

JKanmnel 3K3uCTeHIMAIU3MHIH, MaHbI3/AbIJIbIFbl KeHiHeH MOMWbIH/aJFaHbIMEH, OHBIH,
dusocodusbIK OypMasiaHyJapblH KYHesi TypAe 3epjesey CUPeK KyOblabIC 60JbIN OThIP.
Makasia 3K3UCTEHLIMAJMCTIK AJCTYPAI TOJIBIKKAHZAbI TYCiHYre KeAepri KeJTipeTiH TOFfbI3
Heri3ri KaTe TYCiHIKTI QuiocoPuUaNbIK TypFbla Taajay apKblibl 3K3UCTEHLUAJIU3MHIH,
IIbIHAMbl Ma3MYHbIH alKbIHAYAbl KO3 en/i.

Martepuangap MeH 3epTTey JjicTepi

3epTTeyAiH 9/jicHaMaJbIK, Heri3i peTiHZe anodaTHKa/bIK TaCi ycTaHbLIaAbl. MyHzai
d/iCTi FBIJIBIMU 3ePTTEYAIH ASCTYpJli MHCTPYMEHTI Jien aTay KUbIH. /lereHMeH anodaTHUKabIK,
TACIJI TEOJIOTUSBIK XoHe MeTadU3UKAJbIK OWsay J9CTYypiHAe 6ap. PunocodUusiibiK Taagay
asiChIH/1a 0J1 KYp/eJli opi Kell MaFbIHaJIbl YFbIM/Iap/AbIH MOHIH Typa aHbIKTaMaJsiap 6epy apKblJbl
eMec, KaliTa oJlapAblH LIEeKTey i, KaTe HeMece YiJieciMci3 MHTepnpeTaluusaapblH 6ipTiHAen
YKOKKA LIbIFapy apKbl/bl alllyfa MYMKIiHJiK 6epeji.

ATanfaH 9Jic 3K3UCTEHIMA/JN3M/II TiKeJied aHbIKTayFa eMecC, KepiCiHlle OHbIH, IIbIHANbI
lIeKapacblH GeJirijien, »Ka/ifaH YKCACTBIKTap MEeH YCTIpT accounuanusjap/aH apbLIyFa »KOJI
alma/pl.

3epTTeyze anodaTUKaNbIK TICI JUCKYPCTBIK TalAay 3JeMeHTTepiMeH oHe TapUXU-
bunocoPUANBIK CaNbICTBIPMaJIbl PEKOHCTPYKLMSA 9iCiMEeH ylITachll  KOJAAHBLJIJBL
ATtan aWTKaHZa, OyKapaJsblK CaHaZa, MdJleHHeT IeH aKaJeMHUAJbIK OpTaJa OPHBIKKAH
9K3MCTEHIIMA/JIM3M TypaJibl €H KeH TapaJIiFaH TOFbI3 OypMaJ/laHFaH TYCIHIK Ta/1jayFa aJIbIHa/ibl.
Opbip KaTe MHTepIpeTalnus HAKThbl 3K3UCTEHUAJMCTEPAIH TYIIHYCKA MaTiHJAepiHe ciiTeMe
»Kacau OTBIPHIN, Ta/lAAHbIN, PUI0COPUABIK JICTYP asACbIH/AA KOHTEKCTKe eHrisinesi.

3epTTey/iH dlicCHaMaJ/IbIK Ha3apblH/A 9K3MCTEHIIMAIU3M/Ii 2KeKe TaKbIPbINTap )KUbIHTHIFbI
peTiHZe eMec, KepicCiHIlle, OHTOJIOTUAJIBIK >K9He I3THUKAaJbIK Heri3JeJireH aZlaM OOJIMBICHI
Typanbl ¢unocodpusi peTiHAe KapacTblpy Typ. Bys1 OaFbIT 3K3UCTEHLUs], LIbIHAWBIJIBIK,
aJlaHJlayIbI/IBbIK, TAaCTaH/bIBIK, TPAHCLIEHJEHTTEY JKoHe T.0. KaTeropusJblK KypblJbIMapFa
cyvieneni. Tanmay 6apbicbiHfa sk3ucTeHUManu3MHiH JiHU (Kierkegaard, 1980; Kierkegaard,
1983; Marcel, 1951; Jaspers, 1968) koHe aTeucrtik (Sartre, 2001; Sartre, 2007; Camus, 1991)
eKisZepiHiH eHOeKTepi KaTap KapacThIpblia/ibl. MyH/jall TACiJI 3K3UCTEHIIMAIU3M/Ii Oip>KAKThI
U/1e0JIOTUSAIBIK GOpMarFa JeriH KbICKapTyFa »K0J1 6epMei/i.

Tasnkpliaay

Xorapbiga aWTKaHBIMBI3/[al, SK3UCTEHIUAJU3MAI KabblLijayJa >Kui Ke3JeceTiH TOFbI3
KaTe TYCiHik 6ap. Osap:
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1) CapTpablH Ke3KapacbiMeH FaHa TeHEeCTipy;

2) ArtensmmMeH,

MeJIaHXOJIUSIMEH,

araTHsIMEH,

HUT'HJIM3MMEH, IeCCMHMHU3MMEH,

06CKYpaHTH3MMEH K9He TYMaHU3MMeH GipTyTac KapacTbIpy;

3) ©wmip MeH esiM MacesiecimeH mekTey (Kecre 1).

Kecte 1 - dk3ucTeHMaIM3M/i Kabbl1AayJaFbl KaTe TYCIHIKTep MeH KaJlbIlITacy cebenTepi

KOFaM/Jlarbl TaHbIMaJIAbIFbI

Ne KaTe TyciHik Kaneintacy cebenTepi DusocodUsANBIK KAPChl YK
1 | 9x3ucteHuuanusMm = | CapTpAblH XapU3Machl, Jx3ucteHunanusM Caprpaan
Captp HacHuxaT »KyMBbICBI, O6ypbIH nakjaa 6osraH. Kbepkerop,

Xaugerrep, Acnepc, Mapcenb facTypAi
KaJIbIITaCThIPAbI

2 | 9K3UCTEeHIMaIU3M =
aTensM

CapTtp MeH KammojbiH
TaHbIMaJJbIFbl. ATEUCTIK
OGaFbITThIH KOFaM/IbIK,
BIKIaJIbI

JK3UCTeHLIMAJIM3M JIiHHU Jie, JiHU eMecC
Te HYyCKaJlapFa ue. bacTbl Ha3zap - ajjlam
60JIMBICHI

3 | AK3UCTEeHIMAJIN3M

BykapasiblK MaJieHUeTTeri

[IcuXOJIOTUSIIIBIK, KyHJIep — alaMHbIH

peTiHze Kepy

= MeJIaHXO0JIUS, YCTipT TYCIHAipY IIbIHAWbI 60JIMBICBIH TaHY/bIH
Kyi3eJic («39K3UCTEHIUANABIK MYH») | GHI0CcODHUSIBIK KypaJibl

4 | 3K3UCTEHIMAJN3M KoraMbIK caHaa IJK3UCTEeHLUATU3M — EPKIHJIK,
= eH)KapJIBIK, 3K3UCTEeHIHAJUCTEPA] TaH/Jay, 9peKeT MeH XayanKeplIiJiK
9peKeTCi3iK TYHBIK, KylipereH 6eliHe dunocodusicel

5 | 3K3UCTEHIMATU3M =
IECCUMU3M

KepkeM IibIFapMasiapaarhbl
asar, IeTKi Kafaanaap

dunocodus yMiTCi3aikTi 6eKiTneni,
KepiciHIe, MaFbiHA MEH IbIHANBLIBIKKA
K0J1 alla/ibl

6 | K3UCTEeHIMA/IU3M =
HUTHUJIU3M

Ma¥fbIHACBI3/IbIKThI
6acTankKbl HYKTe eTy

JK3MCTEeHLMA/IM3M MaFblHa 6epinMeni,
Kacasazibl el TY>KbIpbIMAANWBL.
HuruinsMHeH aiblpMallbLIbIFb] —
JKayalnKeplliJliKKe Herizgeayi

7 | 9K3UCTeHLMaJIU3M =
ryMaHU3M

CapTpabiH
«I9K3UCTEeHIIMAU3M —
ryMaHu3M» 6assHjaMachl

ByJ1 gacTypJii ryMaHu3M eMec.
JK3UCTEeHLUUATHUCTIK aJlaM — [IeKTeYIi,
aJlaHAayJIbl, abCyp/iKa Tan 6oJFaH

8 | Ik3ucTeHMaIN3M

9/1e61-adOPHUCTIK CTUJIb,

By oitnaygaH 6ac TapTy eMec,

= 06CKypaHTH3M, MeTadOpasbIK Tia KepiciHllle paJiuKaabl ol popMachl.
HppanoHaan3M JlorukaHbIH 1IeriH KeHEUTy

9 | 3K3UCTeHIMaJINU3M BykapaJsblk 6i1iM 6epy JK3UCTEHLMaJIN3M — 60JIMbICTBI
= TeK «eMip, MeH TYCIHAIpyZe yCTipT eMec, HaKThbl eMip cypil *KaTKaH
6J1iM, epKiHJIK» aHbIKTaMa 3K3UCTEHLHUAHBI PUI0COPUSAIBIK,
dunocodpusicel Haszapfa any

KecTtene ycblHBUIFAH JepeKTep 3K3UCTEHLMA/IM3MHIH IIbIHaKWbl Ma3MyHBIH TepeHipekK
TYyciHyre 6afbIT O6epeni. KaTe TyciHikTep/iiH, 9pKalChICBIH TapUXU-PUI0COPHUANTBIK KOHTEKCT
asChlH/A Tasjall, HaKThl OMLIBLIJAp/AbIH, eHOeKTepiMeH casbICThIpy MaHbI3Abl. COHABIKTAH
TeMeH/ie 9pbip KaTe TYCiHiK KeKe KapaCTbIPbLJIbII, GUI0COOUSJIBIK ASCTYPAIH, ilIKi TOTHUKaChI
MEH U/edbIK KOIIKbIPJBLIbIFb] TYPFBICbIHAH TYCIHAIpIIAL:
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Ik3ucmeHyuaausm — mek Capmp emec

JK3MCTEHIIMaJIU3MIe KaTbICThl €H KeH, TapaJiFaH 9pi OpHbIKKAaH KaTe TYCiHikTepZiH 6ipi
- oHbl Tek JKan-Ilosb CapTpabiH dunocoduscobiMeH 1ekTey. EH KbI3bIFbl, Oy/ KapanahbiM
KOFaM/Jia eMecC, KeijJle akaJleMUsJIbIK opTaZa Aa 6alKaJaTbhlH KyOblIbIC. IK3UCTEHIIMATHN3M
CapTp/blH epKiHAIK, )KayanKepLIiJiK )KoHe «yHUere TacTaJiFaH 60JIMbIC» XKeHiHer] i1iMiMeH
TOJIBIKTal TeHecTipininkaTa/bl (Sartre,2007: 30). OpuHe, 6yFaH CapTpAbIH epeKIlie xapu3Mara
ve TyJIFa 00J1ybl 2KoHe IK3UCTeHLIMaIM3M/i 6eJiceH i Typ/Zie HacuXaTTaybl ceben 60JIbII OThIP.
OJ1 yHUBepcUTETTEepPAE JIEKL U OKbIAbl, 6acracesze »ui kepinai, Tinti Hobesb cbliibIFbIHAH
Jla 6ac TapTThl, OCbIHbIH 03pi 9K3UCTEHLIMATM3M/i TaHbIMaJ «OpeH/JKe» alHaJAbIpAbI.

Anaiiia MyHJiall pefyKIys 9K3UCTEHUAJUCTIK ACTYPAIH KYpZeJiJliri MeH ajyaH KbIpJibl
CUIIATBbIH €CKepycCi3 KaaAblpajbl. Tapuxu TYpFblZa 3K3ucTeHUaau3M CapTpAaH ajajeKana
O6ypblH mnauija 6osraH. OHbIH pyxaHu HerisiH CepeH Kbepkerop, bsaes I[lackanb, ®énop
JoctoeBckuil eHbOekTepi Kypanzabl. KbepkeropAblH ypeH, TaHjay »oHe CeHIM >XeHiHJeri
XpPUCTHUAHABIK (uiocoduschbl KeliHTi 3K3WCTeHLUAJMUCTIK OWJIayAblH ipreTacblH KajafFaH
(Kierkegaard, 1983: 101).

JK3UCTEeHLIMAJIU3MHIH, TeOPHUAJBIK TYFbIPbIH KaJbINTACTbIpyFa MapTuH Xaunjerrep MeH
Kapn fAcnepc Te 30p ysec koctbl. Osap CapTpZaH TayeJsiCi3 TYp/ie «IIbIHAWBLIBIK», «00JMBbIC
HieKapachbl», «TPAaHCUEHJEHTTIK KaTblHAaC» CUAKTbl MaHbI3/[bl YFBIMJAPAbI JAaMBITThI
(Heidegger, 1962: 7).

CoHbIMEH KaTap, 9K3WCTEeHIMAJUCTIK OaFbITThIH Heri3ri exisgepine abpuasb Mapcess,
Hukounait Bepases, Jles lllectoB, MapTus By6ep, [laynb Tunnnx, Buktop ®@paHki xxaHe 6acka
Jla OMIIbLIJAAp KaTaAbl. Bys olmbLAapAblH Kenwiiiri agaM, Kyzan koHe epKiHAIK TypaJibl
MyJiJle KapaMa-Kapchl Ke3KapacTap/ia 60JiFaHbIMEH, 0JIap/blH OapJibIFblH aJJaMHbIH HAaKThI
OOJIMBICBIH — yaWbIM, HIEKTEYJiJiK KoHe TaHJAay KOHTEKCTiHJle YFbIHyFa JereH YMTbLJIbIC
6ipikTipzi. Erep CapTp aK3UCTeHLMAJU3MHIH aTEUCTIK )XoHe CEeKYJISpJIbIK 6aFbIThIH YCTAHCA,
Mapcesib MeH By6ep OHbIH TEUCTiK HYCKACbIH YChIH/bI.

Ocbliaiiia, 3K3UCTEeHIMAIM3MAl O6ip FaHa TyJ/FaHblH, GUI0COPHUACH peTiHAe KapacTbIpy
- 9/licHaMaJIbIK, TYpFblJiaH KaTe. MyHall ke3Kapac O0yJ1 6aFbITTBIH TepeHiri MeH 0al/IbIFbIH
PKOKKa UIbIFApbINl, OHBbIH pyXblH OypMasanabl. COHbIMEH KaTap, OJ 3K3UCTEHIMaJN3M
duso0coUSACHIH iLIKi AUATOT TaH, CbIHA KAPChLIBIKTaH )KoHE IYHHUeTaHbIM/IbIK KON TYPJILIIKTeH
aubIpazpbl, aja 6yJ KaCUeTTep OHbIH LIbIHAWBI KYLIiH Kypau/bl.

IK3UCMEHYUAIU3IM — AmMeu3m emec

JK3UCTEeHLMaIM3M/|i aTeU3MMeH TEeHEeCTipy — TaFbl O6ip KeH TapaJ/ifaH api d/licHaMaJibIK
KaTeJsiepZiH 6ipi. Bys KaTe TyciHikTiH nmaifia 60/ybl Ken KafF[ai/la 3K3UCTEeHLUAJIU3MHIH,
KOFaM/IbIK KEHICTIKTe KoOiHe aTeuCTiK 6aFbITTa TaHbIMaJ 60J1ybIMeH 6aillaHbICThL. MaceieHiH,
6ip yunl Tarel ga cos Caprtpra Tipenefi. by arbimubiH XKan-Iloab Captp, CuMoHa e boByap
koHe Anbbep KaMio CHSIKTbI KOPHEKTI OKiZiepi KoFaM/la epeKilie TaHbIMas 60J14bl. MaceJieH,
CapTtp e3iHiH «bosMbic eH ElliTeHe», «JK3UCTeHLMaTM3M — OyJI TyMaHU3M» aTThl eHOeKTepiHae
alllbIK TYpJe aTeu3M YCTAaHAThIHbIH Al ThII, a/laMHbIH MOHI MeH eMipJiik MaFbiHachl KyzanibiH
60/iMayblHA OalJIaHBICTBI 631 TapanblHaH »acaJaTbIHbIH ajifa TapTThl (Sartre, 2001; Sartre,
2007). An KaMmro 60J1ca, «9/1eMHiH YHCI3Ziri» MeH «60IMBICTBIH, a6CYypAThIFbI» TYpPaJbl Ka3/bl
(Camus, 1942:5).

Analiia 3K3UCTEHIMAJU3M elIKalllaH TeK aTeucTik ¢uyiocodus 6GosraH emec. bya
OaFbITTBHIH, HeTi3iH Kajaylibliap MeH 0acThl eKijjepi apacblHJA AiHU YCTaHBIMbI TEpPEH,
ajaMaap, Metadusvkara 6eHimjenreHzep nAe, AiHU eMec, 6ipaKk aTeHW3Mre >XaTMaWTbIH
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ombLgap Aa 6ap. Meicanbl, CepeH Kbepkerop - panydoHa/lM3MMeH alllblK, alKac XKYpri3reH
xpucthaH ¢uuocodsl. [abpuaab Mapcesb 60JMBICTBIH, «KYIHUSJIBIFbI» TypaJibl Ka3blll, OHbI
JIIHM UHTYULUSChI3 eJIeCTeTy MYMKiH eMec eKeHiH alTKaH. MapTuH By6ep 63 ¢punocodpusceix
abcosoTTik «CeH )koHe MeH» KaTblHac Heri3iHze KypApbl. Kapa fcnepc, [layab Tunnux, Hukosnait
Bepasie, Buktop ®pankJi xaHe lutpux bonxedpdep sk3aucTeHMaanu3M/i HerisiHeH XpUCcTHaH
JlyHUeTaHbIMbIHA CYHEeHII JaMbITKaH. BosiMbIc MacesieciH Tangaya Xaaerrep ¢uiocopusicbl
9K3UCTeHLMANJbIK OWJayAblH Heri3iH Kypaijbl. Byn Macesne Kasipri ¢uiocodusaabk
3epTTeyJiep/e e KeHiHeH KapacThipbliabil Kesiei (Crowell & Malpas, 2024).

TinTi e3iH HAKTbI IiH YCTaHY1lIbI pETiH/E KOpCETIereH OMLIbLIAAapAbIH 63i, Mblcabl, MapTHH
Xaigerrep - aTeM3MMeH TiKeJiel 6alJIaHbICTaH ayJsak 6oJiFaH. M. Xalerrep XxpucTUaH JaCTypi
MeH TeOJIOTUAJBIK TEePMHUHOJIOTHSAAH WAOBIT ajca Aa, Kymal Typanbl MeTadpuU3UKaJbIK
TY>KbIPbIMZIap/ZlaH CaHaJbl TYpAe 6ac TapThlIll, alaMHBIH 00JIMbICHI MEH OHbIH, «TaCTaHAbLIbIK»
KyHiHe Ha3ap aygapanbl (Heidegger, 1962: 220).

MaHpbI3bICHl - 3K3UCTeHMaau3M Kynai MacesieciH eMec, ailaM MaceJsieCiH opTaFa KOs/ bl.
OHbIH 0O0JIMBICHI, TaH/Aaybl, aJlaHAAYIIbLIbIFbl MeH HIbIHAWBLIbIFBL. OCbl TYpFbI/IaH aJIFaH/a,
6ys1 ¢punocodusi ceHiMMEH [ie, ceHiMci3zikneH Je KaTap eMip cype anazbl. Tinti CapTpAblH,
©3i OHbIH aTeu3Mi JiHMeH KypecKe eMeC, epKiHAiK Typasbl QUI0OCOPUANBIK TajaayFa
Heri3genreHiH auTKaH. CoHbIMeH KaTtap, 041 Kpepkerop MeH Jl0CTOeBCKMU CUAKTHI AiHZAAp
aBTOpJIAPABIH 63iHe 9cep eTKeHIH acblpMaraH.

Ochl cebenTi sK3UCTEHLMANU3M/i aTEU3MMEH TEHECTIpy — TapuXu KaTe TYCiHIKTiH XoHe
dunocodusNbIK HEMKYPANJIbIIBIKTbIH, HOTHXKECI. JK3UCTEHLMAJIM3MHIH, 1IbIHalbl GelHeci
Kypaiifa ceHyuiijiep MeH ceHOEUTIHAEp apacblH/ia )KYPETiH LKeJIeHICTi, TepeH, JUaJIor.

IK3UCMEeHYUAAU3IM — MEJAAHXO0AUS], 0enpeccusi Hemece IMOYUsIbIK Kyl3esic emec

Kenmizik xkoHe M3JeHM CcaHaZa 3K3UCTEHLMAJNW3M KHUI MeJIaHXOJMSAMEH, MyHMeH
HeMece KyHWseJsicneH TeHecTipisieai. TosnuBya oéuabmaepi MeH O6yKapasblK d/ebueTTe
«3K3UCTEHIMaNAbIK» €631 KebiHece KOHiJ-KYWAIH HallapJblfbl He 3MOLMUSJBIK JAafAapbiC
YFBIMBIH Oi/1AipeAi, SFHU, KEUINKeP «9K3UCTEHUANIbIK MYHFa» TYCTIM Jel /i, aJl LbIH MOHIH/E
»Kall FaHa anaTus HeMece iLIKi Ma3achI3IbIKTbl MeH3en oTbIp. KyH/enikTi TypMbIicTa «MeH/e
3K3UCTEeHLMAJIAbIK JaFAapbIC 6acTasblll KETTi» JereH ce3epAi ectyre 6oJiagbl, 6ipak o6y
auTbUIBIMAAP GUI0COPHUANIBIK Ma3MYHMeH 6aiiaHbIcianAbl. Ocbliakiia, 3K3UCTEeHIIMAIU3M
63 KOHLIENTYyaJI/IbIK, TEPEH/AITiH }KOFaIThIIN, TEK ICUX03MOLIMOHAJIABIK OeJirire aiHasbII OTHIP.

Bysn TyciHIKTIH Ka/jblTacyblHa 3K3UCTEHLUANIWCTEpPAiH KebiHece - KOPKbIHBIIL,
YMITCI3/IIK, KiH9, Ma3achbI3/bIK, KaJFbI3JbIK CEeKiJAi ILIeTKI ICUXOJIOTUAJBIK KyHjepre
Hasap ay/Zilapybl Jla acep eTKeH 00Jiybl MYMKiH. Anaiia 6y ¢uaocoPpusaHbIH MaKCaThl — OChI
KYWiepai acTeTusanusijiay eMec, KepiciHile, oap apKblibl aZlaM OOJIMBICBIHBIH TepeH/iriH
yFbIHY. MacesieH, Kbepkerop yMiTCi3iKTi pyxaHU OSHY/bIH KypaJibl peTiHAe KapacTblpa/bl
(Kierkegaard, 1980: 6), Xalifzerrep ajnasayibLIbIKTbI LIbIHANbIIBIKKA allapaThIH XKOJI peTiHJe
Tycinzipeai (Heidegger, 1962: 200). fcnepc «ekapaJ/blK afFfaijap» apKblabl TYJFaHbIH,
3K3UCTEHLMA/bIK KaJbINTACyblH cUNaTTanAbl (Jaspers, 1968: 10).

A¥iTa KeTy Kepek, 9K3UCTEeHLMaJIN3M KyH3eJlicKe IaKbIpMal/ibl KoHe a3anThl abCOTIOTKE
avHasgbIpMan el Kepiciniie, o1 MyHZian KyniepZi aHTPOIIOJIOTUAJIBIK »K9He OHTOJIOTUSAJIBIK
CUMIITOM/IAp peTiHAe KapacTbipaAbl. Os1ap alaMHbIH epKiH/Ir MeH lIeKTeyilirine, 60JMbIC
JlaFapbICblHA JKOHE TPAHCLUEeHJAEHTTUIIKTeH y3inyre cisateMe »xacauzpl. TinTi @PpaHKJI,
Mapcenb MeH BepasieB CUSKTBI OMLIBLIAP 63 eHOEeKTepiHAe YMIT, MaFbIHA, CyHiclleHUIi/iK TeH
Ke3/leCy/liH MaHbI3/AbIJIBIFbIH aTall 6Te/l — 0JIap TIllTi a3allThIH 63iH/e€ Je.
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CoHABIKTAH 3K3UCTEHLMATM3M/i MeJIaHX0JIUsIFA TEHECTipy — OyJ1 kall FaHa bypMaJiay eMec,
O6yJ/1 WbIHAWbl PUIO0COPHUANBIK YCTAaHBIMAbLI NACCUBTI aMoLus GuI0COPUACHIHA aJIMACThIPY.
MyHzAal aaMacTbIpy 5K3UCTEHLUAJM3MHIH aHAJUTHUKAJIbIK KaTaHAbIFbIH TOMEH/ETIN, OHBbI
»Kal FaHa SMOLIMOHAJ/I/IbIK KJHUIIEe JopeKeciHe Tycipeai.

IK3UCTEHLMAHUCTIK OaFbIT Ka3ipri ICUXOTepanusHbIH MaHbI3/bl 9/licTeMeJliK Heri3epiHiH
6ipiHe aliHaJI1bl. DK3UCTEHIUA/bIK IICUXOTEePAIUs alaMHbIH Ma3achl3/IbIK, KYH3eJic, eMip/iiH
MoHCi3Airi Tepi3ai TyHiHAI MacesesepMeH OGeTne-6eT KeJsin, oJjlapfbl eHcepy KabineTiHe
cyieHeJi. Bys1 TepanusablK TOCiJ MaliMeHTTIiH epPKiHAIK eH TaHJay MYMKIiH/IriH MOMBIHAAT],
eMipJlik KUbIHABIKTAp/Abl MaFbIHA i3/ley apKblibl eHCepYyiH ke3zaeii. Mbicasbl, B. ®paHki
Heri3iH KaJlaFaH JioroTepanus aZaM 60JIMbICbIHJAaFbl MOH i3/1ey/li 6acTbl KO3Fayllibl Ky Jel
KapacThIpa/ibl; TilTi a3an MeH KaWFbl KaFAalbIHbIH 63iH/le eMip/leH MaFblHA TaOyFa YMThLIY
MYMKIiHZiri 6ap eKeHiH aTan kepceTe/i. PpaHKJ/AiH NiKipiHlle, alaM eMipiHiH MOHIH )KOFaJITybl
- KOFaMJiaFbl KeH, TapaJifaH 3K3UCTEHUHUaNAbIK AargapbicThiH, Heridi (Frankl, 2006). Con
cebernTi ncuxoTepanuvs alaMHbIH, 6J1iM, EpKiH/IiK, OKLlIayJIaHy CUSIKThI TY6ereii akuKaTTapblH
MOWMBIH/IAI, 0JIap/ibl 6Mip CYPY MOTHUBALIMSICbIHA alHAJIIbIPyFa KOMEKTECY Kepek.

AMepUKaHJbIK ICUXOJIOTTap KaybIMAACTbIFbIHBIH, (APA) 2019 »XblIFbl cayasiHaMachl
HoTwxecinge AKII epecekrtepiniy mamameH 30%-bI ©MipiHiH MaFbIHacbl >KaWJibl
aJlaHJayIIbLIBIKTBl (3K3UCTEHLMAJIAbIK Ypeui) 6acTaH KellipeTiHAIri aHbIKTaJFfaH. byu
KOPCETKIIl TCHUXOJIOTUSJIBIK KbISMETTE aTa/iFaH TepeH 3K3WCTEHIUANAbIK CypaKTapAbl
eCKepeTiH TocCiiAepAiH KaKeTTiJiriH aukbiHAaWAbl. OcblFaH Oopad Kasipri nmpaKTHUKaJbIK
NICHUXOJIOTUS/]a aJJaMHbIH ©3iH/[iIKk MJHIiH TabyblHa, >KayalKeplIiJiK aJjbll, TYNKi Ta”jay
»KacayblHa KOMEKTeCeTiH 3K3UCTeHIUa/N/bl-0aFaap/bl Tepanus 6aFbITTapbl JaMbIll KeJie/i.
MyHzaal TepanusJapZia KJWEHTTIH 6JliM KOPKbIHBIIIbI, 6MipJAiH OTKIHIIIIrT CUAKTHI
TYUTKiJAepi alllblK TaJKblJIaHbIN, OJIap/bl *KeKe eCy MeH 63repicTiH TiperiHe aWHaJbIpy
Ke3geseni. HoTumxkeciHae sK3WCTEHMATM3M IPUHLMITEP] alaMHbIH ICUXUKAJBIK, CAyJIbIFbIH
TyTacTal KapacTblIpyFa, OHbIH 6MipiH/e TepeH MaFblHA KAJIbINITACTbIPYFa bIKIAJ €TeTiH THIM ]
KypaJl peTiHze TaHbLIYAA.

IK3UCMEHYUANU3M — EHHCAPJIbIK, Jcieepci30ik Hemece mise 6yay Ppua0coPusicbl emec

JK3UCTEeHMaJIU3MIre YCTIipT KapaWTbhlHAAp apacblHAa Oy ¢uaocopUsAHBI KeHiJic,
NIeCCMMU3M K9He dpeKeTCi3/likneH 6alJlaHbICThIPAThIH K63Kapac KeH TapaJifaH. byKapasblk
CaHaZla 3K3WCTEHLMAJMUCT KeWilKep eMipJleH Ka)KblfaH, KyWpereH, TYMBIK aJaM peTiHze
eJlecTeTiJie/li, OJ1 elll 9peKeTKe KabisieTci3, TeK ilKi Kyh3esic illiHAe KaJabll KosiAbl. MyHaan
KaObL1Jlay 3K3UCTEHLUAJU3M/I ICUXOJIOTUAIBIK Tide OyryaiH ¢uaocodusacel peTiHze
KepceTeJi: alaMfa TeK abCypATbl MOWBIHJAIN, asall IIerim, YHCi3 Kabblajay FaHa Kasazbl
JereHpen.

Anaiijia 6yJ1 TYCiHIK — TEK KeHiJ11eTy FaHa eMeC, 3K3UCTEHIIMAJUCTIK ON/IbIH pyXblHA TiKeJier
KaMllubl KeJieTiH ke3Kapac. llIbIH MoHiHAe, IK3UCTEHLIMA/IU3M — dPEKET, KayalKepUIiJIiK )XKoHe
imKi>xymMbL1y pusocoduscel. TinTi MaFbIHACBI3AbIKTbIH HEMece 60JIMayAblH KayliKaFJalbIH/A
na Captp, Kamio, fAAcniepc, Kbepkerop, ®paHk/ TaHAay/iblH, epiK->KirepAiH, KYpecTiH koHe YH
KaTy/[blH KQOKeTTIJIITiH epeKlle aTal eTex|.

Kamio «Cusud Typanbl Mub» aTThl eHOeriHJe OOJIMBbICTbIH aOCYpATbIFbIH FaHa aTal
KOMMaM, Z1aJ1 ocbl abCcyp/i apKblibl eMip/i KaWTa KaOblijayFa Heri3 Tabaabl: «CusudTi
6aKbITThI eslecTeTyiMi3 kepek», — Aelai (Camus, 1991). CapTp «AZjaM epKiHJjiKKe TacTalFaH»
Jlel, 6yJ1 epKiHAIK TaHAay MeH KayalnKeplIiikTi 6iiaipeTiHiH alkTaabl (Sartre, 1983). ®panka
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TY>KbIPbIMbI OOWBIHILA, aZiaM MaFbIHAHbI i3/ley apKblIbl 9PEKET €Ty MEH KayalKepIlliikke
HerizzesareH Tytac ¢usocopus MeH TepanusablK Kyie xxacananpl (Frankl, 2006).

CoHBIMEH KaTap, KeITereH 3K3UCTEHUAJIUCTEDP TeK TEOPUAMEH LIeKTeJIin KajiMaraH. OJiap
HaKThl KOFaM/IbIK >K9He casick eMipre apaJsiackaH. bsie3 [lackasb JjiHM paHaTU3MMEH Kypecir,
KOFaMJbIK pedopmasiapAbl YcbiHAbL CapTp casgicu OesiceHJiikneH aiHabIcTbl. KaMrio
®paH1y3 KapcblabIFbIHAA GesiceH i 60//b1, a1 Kbepkerop mipkey imiHgeri eki>ky3ainikTi fe,
panoOHaNIMCTIK MEHMEHIIKTI ie CbIHAbI.

JleMek, 5K3WCTeHLHUANU3M/Ji OpeKeTCi3[ik ¢uaocodpuscel peTiHAe KepceTy - OyJI
aJlaHAayIIbLIBIK, a3al, eJliM CUAIKThI KeKeJleTeH TaKbIpbINTapAbl 0J1apAblH GUA0COPUABIK
KOHTEKCTiHeH »KYJbIIl aJbll, YCTIpT nNaubiMay. IJK3UCTEHLMaIM3M as3alThl >KOKKa
HIbIFapMai/ibl, 6ipaK aJlaMHaH >kayal KyTe/i, leriHy eMec, illKi Kyl->kirep/ii Tajsamn eTe/i.

IK3UCMEHYUAAU3IM — NeCCUMU3IM eMeC

JK3UCTeHLIMa/IU3M KebiHece yMITCi3/iK, IIapachI3AblK >XKoHe AYHUEHiH KapaHfbl, Cyp
OGeilHeciMeH OaMJlaHBICTBIpbLIAAbL. By acep - acipece Captp MeH KaMiojblH KepkeM
HmIbIFapMasiapbl MeH GUI0COQUSIBIK, CTU/bJAEPIHEH TyblHAAWAbl. OJslapAblH KeHinkepJiepi
OKlllay/laHFaH,a3all leKKeH,aJJaCKaH, Kel/1e 63iH-031KONbIIKaTKaH 6elHesiep PUI0CoPHUSIBIK
eCCUMU3MHIH KepiHici peTiH/e KabbliaHa/bl. ByKapa/iblK Ma/leHUeT Te OYJ1 KeHiI Kyl i iin
9KeTill, 3K3UCTEeHI|UAJU3M/Ii «eMipre JlereH Cyp Ke3KapacThiH» 6a/ilaMacbiHa ailHAJIIbIPabl.

Analijja MyHJlail TYCiHIK 3K3MCTeHLIMaJM3MHIiH WbIHAKBI QUI0COPHUAIBIK Ma3MyHbIHA
KUSIHAT 6oJiap efii. OpuHe, OyJl OaFbIT e©J1iM, a3al, Ma3achi3[IbIK [EH MaFbIHACHI3/IbIK
MaceJiesiepiHe TepeH MaH 6epesi. bipak os1 6ys1 Macesnenep/i yMiTci3ik kyiiHae 6ekiTnenai.
IK3UCTEHLIMAJM3M — 1Iapachi3AblK Puaocopusicbl eMec, OYJ — aHBIKTBIKKA, XKayal 6epyre
»K9He JlaF/lapbIC apKbLJIbI ilIKi KeMeJAiKKe YMTbIIYAbIH GUI0COPUSCHI.

TinTi CapTp/iblH 631 MeCCUMU3MTIe eH, XaKblH pusocodTapbiH 6ipi 60s1a Typa, abCOTOTTI
IIapachI3/bIK, KaWJbl eMecC, OHTOJIOTUSJIbIK Oesrici3/lik »kafaalblHAA epKiH TaHgay >Kacay
KaXeTTiri Typasibl alTKaH. KaMio «aJjieM abCcypAThI» JereHiMeH, YMITCi3iikke eMec, «KaCUeTTi
KapChlJIbIKKa» AKbIpa/ibl, AFHU abCYpAKa Kapchl TYPY aJlaMHbIH KaJAip-KacHUeTiHiH KepiHici
(Camus, 1991).

Jlinu ak3ucTeHnuanucrep - Kbepkerop, Acnepc, ®panki, bepasieB, Mapcesb yiiliH a3an neH
HIEeKTEeYJIUIiK MecCCUMU3M Ke3i eMec, KepiciHllle lbIHAaWbl epKiH/iKKe, CEHiMre, CyHicneHIiiK
IleH MafblHafa amnapap TepeH oJ. PpaHK/ KOHIJIarepb >KafjaWblHAa Aa afaM/bIK Kakip-
KAaCUeTTiKOFaJITIIay KaXKeTTIllH aTall eTTikKoHe a3allThl aJjlaMreplliJIiKk oCy MYMKIHAIT peTiHAe
KapacTbIpAbl. IFHU 3K3UCTEHLIMAIN3M 0J1 AJCTYPJi MaFblHaAaFbl neccuMusM eMec. O «6api
»KaMaH »K9He apJaibIM coJiail 60J1aAbl» AeMel/i, KepiciHile, TiMTi TYHEKTE Jie lIbIHAWBIJIBIK,
TaHJay, KyUI-Kirep koHe YMiT 6ap eKeHiH KepceTe/,.

IK3UCMEHYUAAU3IM — HU2UAU3M eMeC

JK3UCTEeHUMA/JU3M/[[i HUTWJIU3MMEH, SAFHU Ma¥fblHA, KYH/JABUIBIK, MOpaJb, CeHIM
’KOHe OOJIMBICTBIH, ©3iH TyOereisi TepicTeyMeH - TeHeCTipy eH ayblp GUI0COPUAIBIK
o6ypmMasiaysiapabiH 6ipi. By KaTe TyciHik XX Facblp/ia KEHiHEH TapaJibli, OYTiH/e /e 6YKapasibIK
Md/IEHUETTe Jle, KeNbOip akaieMUsJIbIK MalbIMAAp/a 1a Ke3/iece 6epefii. JK3UCTEeHIUATUCTEPAL
MaFbIHa HeTi3/iepiH Oy3blII, «0aThICTbIK MOHHIH, JepTiHe» cebenKep 60J1/1bl Ael albINTay YpAici
KaJIbIIITACThI.

[IbIHbIHAA [a, ChIPTTAal KapaFaHJa eKi OaFbIT apachblHJa YKCACThIK O6alKasaajbl:
3K3UCTEHIIMAIM3M OacTalKbl HYKTE peTiHJe aJJaMHbIH as[iblH ajia GepijireH MaFblHAChI3
aJjieMre Tam 6GOJIyblH MOMBIHAAWbBI. OJieM YHCi3, Ke3/lelCoK, ajlaMFa HeMKypausbl. Kyzait
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yHaeMe#nai. Embip xyie, AiHu 60JICbIH, U€0JOTUSJIbIK OOJICHIH aZlaMFa M9H-MaFblHa YChbIHA
asnmaiibl. bipak [1a/1 ocbl TyCTa 3K3UCTEHLIMAIM3M HUTUJIM3MHEH TybOereiii axkblpaThLIabl.

Hurunnucr 6bl1al geiai: «kEliITeHeHiH MaHbI3bl XKOK, AeMeK, 6apiHe pyKcaT».

JK3UCTEHUMAJUCT Obllall JAeiai: «ElITeHeHiH MaHbI3bl KOK, JAeMeK, 0api MaraH
6alJIaHbICThI».

Hurunusm - 6yn apeketcidfik ¢unocopuscel. On MaFblHaHbl KypyZaH 6ac TapTajbl.
An 3K3UCTEeHIMa/IM3M KepiciHllle, MaFblHa OepinMeiai, os xkacanajbl fen 6ekitefi. TinTi
3K3MCTeHIIMaJU3MHIH illliHAeri eH «HUTHUJKCTIK» 6K Jien caHajlaTblH Anbbep KamionbiH
e3i «Crusud typasbl MudpTe» MaFblHaZ@H Oac TapTyFa eMec, CaHa/lbl KApChIIBIKKA, abCypAKa
KapChl TYPY apKblJIbl 3CTETUKAJIBIK )K9HE MOPaJib/bIK 63-63iH/1i OeKiTyre 1aKbipa/ibl.

HumeHis,  HUTHMJAMCTIK  ujesapbl, ocipece  «KyzalablH  eJsiMi»  TaKbIpbIOBI
3K3UCTEHLMaIM3MTIe acep eTTi. Ayaiijia kenTereH sk3ucteHuuanucrep (Keepkerop, ®paHnki,
fcnepc) 6yn ugesanapra ceHiM, JUasor, CyHiCleHILTiK, OpTaKThIK apKbl/bl 6asaMa YCbIHA/bI.
CapTpApblH 63i e, aTeucT 60J1a Typa, HUTUJIU3MIe 601 OepMereH, KepiciHlle, 0J1 a/ilaM 63iH [ie,
6acKasiap/ibl Jla »KayalKepuIiJlikneH TaHyFa MiHJETTi eKeHiH ajifa TapTa/bl.

CoHABIKTAH 3K3UCTEHIMAIN3M — TepicTeyaiH ¢unocodpuscbl eMec, CbIPTKbl HETi3AepAiH
»KOKTBbIFbIHA OepinreH xayan ¢usocoduscbl. Oy anpUopJ/bIK MaFblHaJap/blH, 00JIMayblH
MOMBbIHJAW/bl, OipaK MaFblHaHbIH, 63iH TepicTemeii. On1 agaM epKiHJIriH 6elbepeKeTTiK
eMec, eHbOeK, ToyeKeJl )KoHe KayalnKepuIiJiikK Jen TyCiHAipeai.

IK3UCMEHYUANUZM — 2YMAHU3M HeMece 0acmyp/1i GHMpONOYyeHmpu3m emec

JK3UCTEHIMATM3MIe KAThICThl UHTEJIJIEKTYaJlibl KypAeipek, 6ipak Ma3aMyH/bIK >KaFbIHaH
KaTe mikipsiepaiH 6ipi - oHbl rymMaHU3MHiH 6ip Typi peTiHze Kabwuigay. Bysa keskapac,
acipece CapTp/blH 9UTiJi « IK3UCTEHLIMAIN3M — OyJ1 ryMaHU3M» (1946) aTThl 6asiHJaMacbiHA
CYlleHTeH MHTepIipeTalusap apKbl/bl TapaJfaH 6oJsap. Anaia MyH/Jja MbIHA HOPCEHI eckepy
KakeT. CapTp Oy/1 MaKaslaHbl FbIJIBIMKA OpTa YIIiH eMec, KemlliJlikke apHan »aszbl. KoFam
3K3UCTEHLIMAIMU3M/i YPbIC Kabbl1Jal ajJiMaFaH COH, OHbIH HETi3Tri yCTaHbIM/IapbIH TYCiHAIpY
YLUiH TYyMaHU3M CO3iH KoJ1laHaAbl. [yMaHU3M TepMUHIHIH aKaJeMUAJbIK FbIJIbIM/Ia MaFbIHACHI
MeH >XaJ/lllbl KOFaMJaFbl MafblHacbl OeJsiek. KapamailbiM KemNulijiik OHbl «aJaMrepLIiik»
JlereH MarblHa/a TyciHezi. CapTp aZlaM TeK eMip cypin KaHa KoWMaMl, e3 apeKeTTepi apKbl/bl
©3iH 631 aHBIKTAW/bl K9HEe COJI apKbLJIbl KYHAbUIBIKTApAblH KallHap Ke3iHe alHaJaJbl Jen
»Kasajibl: «AZlaM - e3i kacaFaH Hapcere TeH». Ajaiijjla OyJ Xepze €63 A3CTYpJii r'yMaHU3M
TypaJibl eMecC. JK3UCTEHLIMAJUCTIK TYMaHU3M — aFapTYLUbLIbIK Ke3eHiHJeri, T03UTUBU3M/ET]
HeMece KaliTa epJsiey fayipiHZieri ryMaHU3MHeH MyJiieM 6esiek. OHZla aiaM yiseciMji, aKkblLIFa
KOHBIM/ b, i3Ti 2KapaTbl/IbIC PETiH/E, 9JIEMHIH OpTa/bIFbl peTiHAe KepceTiniMeni. KepiciHiue,
3K3UCTEHIIMAM3M aZlaMHbIH, O6JIlIeKTEeHTeH, Ma3achl3, LIEKTey i, MOPaJbAbIK TYPFbIJaH
Kayilke TOJIbl k9He abCyp/iKa Tan O0JiFaH OOJIMBbIC €KEeHiH aiTajibl. JK3UCTEHI[UATU3M/ET]
aZlaM - KapaTbLJbICTBIH TAKI eMec, KepiCiHlle, epKiHAIK NeH KayallKeplliJiKTiH, ayblp )KYTriH
KeTepyre Ma:k0yp 00JIFaH TipllIiliK Heci.

CapTpablH, MOTiHiHIH 63iHJe, TYMaHUCTIK aTayblHa KapaMacTaH, TepeH aHTUT'YMaHUCTIK
nadoc cesineni. bysjan 6e/ek, 3K3UCTeHIMAIM3MTIe TePeH, biKNal eTkeH MapTuH Xaljerrep
ryMaHU3M/[i MeTadU3UKaHbIH 6ip TYpi peTiHe alblK cbiHaAbl. 01 1947 xKblLaFbl «['yMaHU3M
TypaJibl XaTbIHJa» IbIHAKWBI GpUI0coPUs alaMHbIH, YIbLIBbIFbIH J2PiNTEy/l€ eMec, OHbI 60JIMBbIC
MaceJieCiHe KalTapy/ia *KaThlp Jell Ka3a/ibl.

JiHM 3K3UCTEeHIMa/IMCTep e ryMaHu3MHeH anwak. Keepkerop ymiH Kyzaiceiz agam -
yMiTci3/iK, aan Mapcesb YliliH — TOJIbIK eMec 60siMbIc. PpaHKJ epKiH/iK TeH MaFblHA MaceJieCiH
KeTepe OThIPbII, MaFblHA aJlaMHbIH, 63iHEH eMecC, CbIPTTaH allblIaThIH HOPCe eKeHiH alTKaH.
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COHABIKTAH 3K3UCTEHLMATM3M/]i TYMaHU3MMeEH TEHECTIpy — OyJ1 MaFbIHAJ/BIK LIATACYAbIH
alKblH MbIcasibl. MyHJal HWHTepnpeTanus 3K3UCTEHLMAJUCTIK OMJay[blH 63eriHjeri
HIMeJIeHICTI JKOFaNThIN KibepeAi, SAFHU, epKiHAIK NeH aJaHJayUlblJIbIK apacblHAAFbI,
HIEKTEeYIIIK TMeH TpPaHCUeHJeHTTIK apacblHAaFbl, 3THUKAa MeH abCyphA apacbiHJAFbI
KepHeyZi. JK3UCTEeHIMaJIu3M — aZiaM/lbl MaJlaKTay eMecC, OHbIH, 0CaJIIblFbl, MYMKIH/IT1 XKoHe
»KayanKepuIijiiri Typasibl 6apbiHiIa ajjaa 9pi TepeH, puiocodusiblK narbiMaay.

IK3ucmeHyua1u3m — 06CKypaHmu3sm de, uppayuoHaausM oe emec

Keiile sK3uUCTeHIUAJM3M OYJBIHFBIPJBIKKA, Oyiablp OelHesepre, MMO3THUKAJbIK
o6pasgapfa TOoJibl, pallMOHaJbl OMJay/laH 6ac TapTKaH ¢usocoPpusi peTiHAe KabblagaHA/bI.
dcipece 3K3UCTEHIMAJNUCTIK MOTIHJAEpMeH aJifall peT OeTmne-6eT KeJreH OKbIpMaHZAap
OHBIH, KaTerOpHUsAIbIK HaKTbIJIBIFbl MEH JIOTUKAJBIK, »KYHeJIiiriHiH oOpHbIHA MapaJoKCTap/bl,
MeTadopasiapAbl, aF bIHAH »KapbLIYLIbIJIBIK UHTOHALUSJIAPAbI YKOHE TepPeH 3MOLHAJIbIK PEHKTI
kepeni. bys xaFmall 3K3UCTEHUMANU3MAI «OYAAbIPJABbIK (uI0cOPUACHI» HeEMece MaJIEHH
006CKypaHTHU3MHIH 6ip popmMachkl peTiHze TyCiHyre UTepMeeni.

MyHgaii Kabbuigay KebOiHe 3K3UCTEHLUMaIMCTepAiH a3y CTUJiMeH O6alJaHbICTBL.
Kbepkerop, lllectoB, bepases, Tinti Kamio men Mapcesb/iiH, MaTiHAepi kebiHe CyO'bEKTUBTI,
adopucTik, MeTadpU3UKaIbIK OeliHesiepre ToJbl. Byl aHanuTUKaNbIK Gui0coPUaHbIH alKbIH
KaTeropusijlap MeH JIOTHKaJbIK PeTTiJIIKKe Heri3fieJireH CTUJIMeH KypT KapaMa-KaWIIbl.
Meicanbl, Xalzerrep AacTypJii ¢uaocodusanbIK TilZi caHalbl TypZe Oy3blIl, )XaHa yFbIMJap
MeH €63 opaM/iapblH >xacaijbl. Ce6ebi os1 60/IMbIC ToXipubeciHe OapblHINA KaKbIHJAYFa
ThIpbIcaZbl. CapTp 60Jsica PusocoOPUANBIK OWJIApbIH POMaH MeH Nbeca TYPiHJe KeTKi3esi.
MyHBbIH, 69pi 9K3UCTEeHIMaJIU3M «TYCiHIKCi3» 9pi «FbLIBIMU eMec» JIeTeH acep KalAbIpabl.

Anaiifia 6eliHesiep MeH apaJIOKCTapFa, apa TaXipubere )KyriHy — oiJjiayaaH 6ac TapTy emec.
Kepicinuie, sk3ucTeHIMaNIu3M — paJMKaiabl orliay popMachl, oM 1IeriHe AeliH 6apyFa AalblH
dunocodus. O aKpLI-0MAaH 6ac TapTHai/bl, 6ipaK OHbIH aBTOMATU3M/IEPiH, XKaJbLIbIK IIeH
KyHesisliKKe Heri3/ieJireH »aJiFaH CeHiMAepiH CbIHaWAbI. Byl - TorMKaHbIH, 1IeTiH 6iJeTiH, coJl
HIeKTEeH OTYAeH KOPbIKIAaUThIH, 6ipaK XaocC yLIiH eMec, IIbIHAWBLIBIK, YILIiH IIbIFATBIH OWUJIaY.

JK3UCTEeHLMaIM3M aZJaMHbIH 6Mip CYpYiHiH Jlapa/blfblHa, aJlaHAayIblIbIFbIHA, Kayill TIeH
HaKTbUJIBIFbIHA JeH KOIO/bI Tasnal eTefi. bys 6aFbIT 3UATKepJIiK TepeHAITiH caKTal OThIPHII,
panyMoHanu3M/Al *Kaafbl3 GUI0COQUAIBIK XKOJ peTiHAe MoWbIHJAyAaH 6ac TapTabl. OHBIH,
eKiJiepiHiH Ke0i — koFaphl 6i1iMAl usmocodTap, FanbiMaap MeH ycrasaap (Acnepc, @paHka,
By6ep, Tunnux), oiap CblHUA TYpPFbIAAH OWIaWAbl, 6ipaK akaJeMUsJIbIK LITaMITapFa Toyeai
eMec.

COHABIKTAaH 9K3UCTEHLHAJU3M - TYMaH HeMece MHUCTHUIM3M eMeC, aKUKaTTaH >KaJlTapy
eMec. bys1 - ¢uocodusbiK MIBIHAWUBLIBIKTBIH, LIETiHE }KETKEH, TiJl MeH OM/IbIH leKapacblH
KEHEWTIMN, 60JIMbICIIEH OeTIle-0eT KeJlyre YMThLIFAH TEPEH UHTE/JIEKTYalAbIK KYLI.

IK3UCMEHYUANU3M — HCall FaAHA «eMIp, 611M JHCaHE epKIHOIK» gusocogusicbl emec

Anram KaparaH/ia 3USIHChI3 OOJIbINT KOPIHTE€HIMEH, METO/I0JIOTUSIJIBIK, TYPFbIA €H, KayilTi
KeHinAeTynepAiH O6ipi - 3K3UCTEHIMANU3M/Ii «TepeH, TaKbIpbINTApAblH» >XUbIHTBIFbIHA
allHa/IABIPY: eMip, eJiiM, KaJIFbI3/IbIK, TaHJay, ePKiH/iK, MaFbiHa. bisiM 6epy MeH GyKapaJbIK
TYCIHZIpY KeHICTiriHze 3K3UCTEHLMAIHU3M/i «aZlaM OOJIMBICBIHBIH, MaHbI3/lbl CYpaKTapblH
KO3FalThIH Ppusocodpusi» peTiHe TaHbICTIPY KeH TapasifaH. Byl aHbIKTamMa CbIpTTai AypbIC
KepiHreHiMeH, Ma3MYH/IbIK KaFbIHaH Tap api GUI0co0PUANBIK TYPFbIZA OYIABIP.

OpHHe, 3K3UCTEHLUaJIM3M 6Mip, 6J1iM, epKiHZIK TaKbIpblITapblH 3epTTenfi. MyHzaau
MaceJieJep CTOUKTepAe, OyAAUCTep/e, OPbIC AiHM OMIIBLIJAAPbIH/A, XPUCTHAH KOHE HCIaM
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TEOJIOTUACBIH/AA, POMAaHTU3M/E, TINTI «63iH JaMbITy» TypaJbl MAapKeTUHITIK KypcTapza
Jla 6ap. TakbIPBINTHIH 631 — 9K3UCTEeHIMAJIU3MHIH MoHi eMec. HaFbI3 3K3UCTEHI[UAIU3M «HE
TypaJibl OMJIaHFaHbIM» FaHA eMecC, KKaJal OMJIaHFaHbIM/bI» JjJa KAMTU/bI.

IK3UCTEHLMAIM3M - ©3iHAiK oWsay Tocisi MeH epekiie OGOJIMbIC KaTeropusicbl 6ap
dunocodust. OHbIH 63reuieiri — 60JMbICTbl eMeC, 9K3UCTEHLUAHBI, AFHU a/laMHbIH HAKTbI 6Mip
cypyiH ¢uocodusnblK HazapAblH OpTacblHA KOIObI. IFHU, abCTpaKTii )Kylesiepre emec, afiaM
60JIMBICBIHBIH, HAKTBIJIBIFbIHA, OHBIH, «OChI Kep/ie KaHe Ka3ip» eMip CypyiHe, )KeKe epKiHJiKKe,
LIeKTeyliiKKe, aJJaiayllblIbIKKa, IIelliM MeH LIbIHaUbIJIbIKKA OaFbITTaJFaH oay. OJ1 Kau
FaHa eMip TypaJibl aUTHaKWAbl — 0J1 alaMHbIH, CBIPTKbI KelJAIKCi3 ajieMJe Kajal eMip cype
aJIaTBIHbBIH allbIll KepceTesl.

COHABIKTAaH 3K3UCTEHLMUANU3M/Ji «TepeH, TaKbIpbliTap ¢uaocoduscbiHa» aWHaA[bIPy
— OHBIH, dJiCHAMaJIbIK KYLIiH >XOHbIN, GUI0COPUAJIBIK TIPTINTEH AKbIPATbLJIFaH >KaJIbI
«3K3UCTEHLHAJAbIK peHKKe» auHaaablpy. bys acipece akaJeMUANBIK oOpTaja KayinTi,
ceb6ebi «9K3UCTEeHUUANABIK» €631 KUi HAKThl KaTeropUsiJIbIK HeTi3i »KOK, MO3THUKAJbIK He
IICUXO0JIOTUSJIBIK TakbIM/Ay/ibl OypKeMeJiey YIUiH KOJIJaHbLIbIII XKaTabl.

JK3UCTEHMAaJIU3M — TeK eMip MeH 6JiiM TypaJjbl O eMeC, aJlaMHbIH, OOJIMBICHIHBIH,
TpareUsabIK 9pi y/bl CUNATBIH MOWBIHJAAN OTBIPBIN, COJ1 GOJMBICTBI 6acTaH Keulipy MeH
oi1ay blH GUI0COPUANBIK TICIII.

JK3UCTEHUMAJUCTIK PuUI0COPUAHBIH KaFujajsapbl OiniM 6Gepy TeopusiCbl MeH
TOKipUOECiHJe e MaHbI3/lbl OPbIH aia/ibl. IK3UCTEHIIMAIN3M aZlaM/bl ©3iH/iK KalTasaHbac
TYJIFA K9He eMipiHiH MaHIiH >kacaylibl CyO'beKT peTiHJle KapacTblpaTbIHABIKTaH, 6ijiM Gepy
yAepiciHze 6i1iM a/ylIbIHBIH €pKiH ois1aybl, 63iH/iK TaHAAy »Kacaybl, eMipJIiK yCTaHbIM/JapbIH
KaJIbIITACThIPYbl OAaCThbl Ha3apFa ajbIHYybI TUIiC. [learorukanslk 3epTTey/ep/e 6ij1iM 6epy/iH
MakKcaThl TEK THIM/Ii MaMaH JlasipJjiay FaHa eMec, COHbIMEH 6ipre TyJIFaHbIH pPyXaHH laMybl MeH
©3iH-631 TaHybIHA >KaFAal Kacay eKeHi auTbuIyAa. Mbicasibl, 9K3UCTEHLIMATUCTIK TYPFbIJaH
KeJITeH/ie MeKTell IeH YHUBEPCUTETTEeD XKaCTap/blH 63 60JMbICBIHBIH, MOHI TypaJibl CYypaKTap
KOIObIHa MYMKIHJIK 6epMeH, TeK YTUJUTApPJbIK OLJ1iM MeH JarAblIapAbl 6epyre 6acbIMABbIK
Kacaca, Oyl pyXaHM BaKyyM KaJ/IbINITACTbIpybl MYMKiH. MaHBI3Abl 3K3UCTEHLHAI/bIK
CypaKTap/bl ejieMey »ac ypnak eMipiHJe pyxaHu 00CKyaTThl (BaKyyM/bl) TYABIPHIN, Oi1iM
Ma3MYHBIH TeK KypaJlAbIK, IparMaTUKa/IbIK Macesesepre TeMeHjere/i. PaceiHaa fa, MekTen
O6arjapJ/iaMaJjiapblH/ia JKeKe TYJFaHbIH 63iHJiK MeHiH Taby, eMipAe MoaH i3ey, LIbIHAWbI
KYH/bUIBIKTApbIH KaJIBINTACTBIPY CUAKTBl 3K3UCTEHLHAJAbIK MiHAEeTTepiH Ha3apAaH TbIC
KaJlbIpy — »KacTap/blH OoJallaKTa MaKCaTChI3/[bIK Ie€H HeMKYpaW/bLIbIK ce3iMiHe 060U
anapipybiHa acep etrefi. COHABIKTAH Kasipri 6isiM 6epy kKyleciHJie 3K3UCTEHLMATUCTIK
GaFbITTaFbl [lelaroruKa M/edaJapblHbIH, MaHbI3bl apThIl Keseli: GUaocoPUAIBbIK NMoHAepAi
OKpITY, MiKipTasac koHe pedJieKCHs apKblabl LIDKIPTTEP/AiH 63iHAIK eMipJiKk ycTaHbIMJAPhI
MeH MOHJAIK CypaKTapblH KaJIbINITACTBIPYFa KaFAau »Kacay KaXKeTTiri TyblHAayAa. MyHaan
TOCI/I )KacTap/blH TeK KaCiou 61K TiiriH FaHa eMec, COHbIMEH bipre aJjaM peTiH/e TOJIbICYbIHA,
pyXaHU-alaMreplliJIik TYPFbIJA KeTiJyiHe bIKNa/I eTefi. ONTKeHi, 3K3UCTeHLMAaJIU3M aTall
KepCeTKeH/lel, a/laM TeK JaublH aKCMOMaJap/bl MEHIepylli eMec, 63 6MipiHiH MaHIH i31eyuii
»kaH. bisliMm 6epy ockl i3AeHIcTi KoJiAam, aflaMrepiliiik, epKiHAik, 3iHAiK TaHAay YFbIMAAPbIH
OKY-TopOue Yp/liCiHiH aXkbIpaMac 6eJiirine aliHa/iAbIpFaH/ia FaHA OHbIH TOJBIKKAH/bl JAMbITY
dJieyeTi icKke acajpbl.

CoHbIMeH KaTap Kasipri 6ykKapasblK MaJleHHeT IeH CblH caJjlacblH/Jla 3K3UCTEeHLHaTU3M
yzes1apbl KOFaM/Jiarbl KYU3eJlic IeH MaH i3/jey MaceJieJiepiH TyCiHyre MaHbI3/lbl TEOPHUAJIBIK
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KypaJ1. XX FacbIp OpTacblH/la 3K3UCTEHMAJIU3MHIH epJieyi eKi YHUeXy31J1iK COFbICTaH KeHiHT1
Md/IeHU-MaFbIHAJIBIK, JJaFlapbIClIEH ThIFbI3 0alIaHbICTBI 60Jica, OYTiHTI KyHi Je »kahaHAbIK
TYPaKChI3JbIK, KYH/bLJIBIKTBIK J€30pUeHTalusl >KaFJaWblHAA OHbIH MOHI KaWTa apTyja.
®paHK/J 3aMaHayu KOFaM/ibl »KaljaFaH MOHCI3/[liK MeH G0CKbIHABIKTbl «3K3UCTEHI[UAIAbIK
BaKyyM» Jlell aTal/bl KoHe OyJ KaJllblFa OPTaK HEeBPO3, SFHU OMipAiH MoHIi »KOK JereH
HUTUJIMCTIK CEHIMHEH TYbIHJAUTbIH pyXaHU Ky#3esic. @PpaHk 6y KyOblabIlcThl XX FachIp
OpTacblHJA CUIAaTTaca [la, Kasipri 3epTTeyllijiep OHbIH 63€KTiJiri a3alMaraHblH aWTa/bl.
KenTereH »xkacrtap, acipece, >XOfapbl CbIHBIII OKYLIbLJIApbl MeH CTYAEHTTep eMipJe OaFbIT-
6aFapchi3, KYH/AbLJIBIKKA aJajAblK TaHbITA ajiMaHd, «JepOec MOHHEH aubIpblIFaH» KyHze
ce3inefi. 2Kasyubl Yokep [lepcu ocbl KyObLIBICTBI M3JleHUETTET] «Ma3achl3 6eMKaM/bIK» Jiel
aTafaH, IFHY, aJlaMHbIH 63iH/[iK O0JIMBICbIHAH ThIC YJIKEH Oip Hapcere OepiJin, MaFbiHA Taba
aJMayhbl.

Kasipri 3aMaHarbl ceKynsipu3anua YpAici, TEXHOJIOTUAJIBIK 63repicTep xKoHe dJ1eyMeTTIK
KapbIM-KaTbIHACTBIH, OOCaHCYybl aJlaMHbIH IIbIHaWbl 6Mip Cypy CypaFblH KYH TOpTibiHe
KauTa WbIFapAbl. IFHU CbIPTTal KapaFaHJa MaTepUasIJblK *XoHe aKNapaTThbIK MOJILIBIIBIK
3aMaHbIH/A 6Mip CYpCEK Te, KeMIIiJliK KoFaM/la pyXaHHU alllbIFy 6aliKasiaibl. JK3UCTEHIIMATU3M
OYKapaJsiblK M3dJIEHUETTIH OCbl KYWiH CbIHFa ajia OThIPHIN, 9p6ip afamM/ibl 63 GOJMBbICHIHBIH,
TYNKiI CypaKTapblH KaWTa 3ep/eseyre wakKbpipaAbl. Bys 1akplpy eHep MeH aiebueTTte Je
KepiHic Tabyaa. Kasipri ¢unbmaep, poMaHzap MeH TeaTpJblK, KOMBbLIbIMAAP/AA OKLIAYyJIaHY,
abcypA, eMipAiH MoHiH i3/jey TaKbIpbINTAPhI XKUi keTepineai. MacesieH, XX FacbipAaFbl aUriji
ak3ucTeHuuanuctik TyblHAbLIAp (Kamioaiy «berge» pomanbl, bekkeTTiH «[omofa KyTe
TYPbIHbI3» Mbecachl, T.0.) aflaM3aTTbIH M9H i3/eyjeri TpareJusi/iblK axyajblH OelHeJsiece,
OYTiHTi M3JIEeHUEeTTe Jie KaJFbI3AbIK, MAaKCATChI3/IbIK, TaHAAY KUbIHABIFbI CUSKTbI MOTUBTED
KeH TapaJifaH. MyHbIH 63i 3K3UCTeHLMaJIM3M KO3FaFaH IpobJieMasiap/iblH, 9M0Oe6anThIFbIH
»KOHe oJIap/blH M3/JIeHHU-3JIeyMeTTIiK TaJliay/a dJ1i KYHIe 63€KTi eKeHiH KepceTe/,.

upablK TexHOJIOTUSANAP AJYipi 3K3UCTEHIMANU3M YIIiH KaHa CbIHAK aJlaHbl iCMeTTi.
XXI fracelpfia MHTEepHET IleH dJIeyMeTTiK XeJiiJiepZiH ©epKeHJeyi HoTHXKeCiHJe ajaM3aT
TapuxXblHJAa OYpbIH-COHABI OoOJIMaFaH OaWJIaHBICTBUIBIK OpHaAbl. AKmapaT ajsMacy
KbIJIIAMABIFbl 1IEKCi3 6ciN, KEeHICTIKTiK luiekapaJjiap »oublLayga. Anaija OyJl KyObLIbIC
aZlaM GOJIMBICBIHBIH, MapaZlOKChIH alKbIH KepceTTi. JKaH-KaKThl KeJliJlik 6aliJIaHbICTBIIBIK
YKaJIFbI3/JIbIK, NIeH OKLIayJaHy Ce3iMiH 0l aJifaH JKOK, KepicCiHllle KelJe KylLlelTe TycyZJe.
BupTyangbl KeHicTiKkTeri eMip agaMaap/ibl 63/iepiHiH MiHCi3 «OHJIaliH» OelHeJIepiH KacayFa
uTepMeJielii, aJleyMeTTiK KeJlijieperi Y34iKci3 KepiHicTik 6aceke KbI3FaHbILI, Ma3acChI3/bIK
TYbIHJATbIN, TYJFaHbIH ©3iH/JIK WIbIHAWBUIBIFBIH KOFAITy KaymniH TeHAipeni. Ludpiabik
3aMaH Ty/JbIpFaH OCbl KYObLIBICTBI KeWJie «TeXHOJIOTHUSJBIK OKIIayJaHy» el aTajajbl.
JK3UCTEHLMAIM3M TYPFbICbIHAH aJIFaH/Ia, TEXHOJIOTHS J19yipiHJle e aJlaM 63 60JIMbIChIHbIH,
MOH/IIK ©3€eriH YMBITIIAybl THUIC. BUpTyanbl a/1eMHiH KbICbIMbIHA KapaMacTaH epKiHJiK eH
TaHJay MYMKIHZIriH cakKTam, WblHaWbl e3iHAiK «MeHiH» »XofajTnaybl MaHbI3Abl. Kasipri
dunocoptap ajaMHblH, LUPPJBIK dJeMAe 63iH 00beKTiIeHAipin, «Tek KypaJifa alHaJbIl
KeTyiHeH» caKTaH/AbIpaabl. COHbIMEH 6ipre, 3K3UCTEHI[UAJUCTEP YCTAaHbIMAAPbI IUPPJIBIK
TEXHOJIOTUSJIAp/Abl YPbIC MAaKCATTa NalAaJaHblIl, ajlaMFfa KbI3MeT eTeTiH MaFbIHAJIbl KypaJifa
alHa/NAbIpyFa LaKbIpaabl. MbIcajibl, aKMapaTTbIK TACKbIHHAH CaHaJIbl TYp/le MaHbI3/bICbIH
TaHAay, UUOPJBbIK MiHJeTTeMesiep/i LIeKTey, BUPTYya/JAbl K9He HaAKTbl ©Mip apachiHAa
TEHTepiM CaKTay, MYHbIH, 6apJIbIFbl 3K3UCTEHIMAIUCTIK JKayalKepIliJlik TeH caHa/Ibl TaHaay
NPUHUUIITEPIHEH TybIHANU/bI.
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TexHOJIOTHMAIBIK 3aMaHHbIH CbIHAKTAaphI — 9J1eyMeTTIiK OKLIayJaHy, XKeKe 6aCTbIH COMKeCTIK
JlaF1apbIChl, lIbIHAWbl KAPbIM-KATbIHACTbIH JICipeyi—0yiap/iblH 0apJbIFfbl 3K3UCTEHIIMATU3M T
»KaHA KbIPbIHAH KaXXeT eTil oTblp. OCbIHAAM aFAala 3K3UCTEHIIMAIM3MHIH a/laM 60JIMbIChI
»KOHiIHJleTi Mypacbl OYpPBIHFBbIJAH OeTep MaHbI3[bl. 3aMaHayd KoFaM/la epIlil OTbIpFaH
Ma3acbI3IbIKThI TEK MATOJIOTHS el eMecC, afilaM O0JIMbICBIHBIH TAOUFU Oip 6eJiiri gen yFbiHA
OTBIPHII, O/IaH Kalllllal, KepiciHille coJ1 apKbl/ibl 6MipAi TYNKIIIKTI HIbIHAMBI CYPY KOJIbIH Taby
KakeT. byJs1 - TexHo/10TMA A9yipiHAeri alaMFa 3K3UCTEHIA/IN3M YCbIHATBIH 0ACThl TaFbIJIbIM.
Ocpuiall eTKeHJle FaHa LUMQPJIBbIK 3aMaHHBIH, OpTAacbIHJAAFbl a/laM 3K3UCTEHLMaJ/JbIK TYI
CypaKTapblH LIbIHAMBI LIELIyTe KaJlaM »kacau asnajibl: «kMeH kiMMiH? MakcaTbIM He? by asieMze
KaJlall MaFblHaJIbl 6Mip CYpeMiH?» ChIH/bI cayasjapFa »ayaln TabyFa MyMKIiH/iK allblJIMaK,

Hatmxenep

Kyprisinren Tanmay kKepceTKeHAeH, 3K3UCTEHUHUANU3M - Kazipri MoJeHUET TIeH
aKaJleMHUSJIbIK OiJiM KeHicTiriHzeri eH kem OypMasiaHFaH 9pi MuUdoJoru3anusjiaHFaH
bunocodusnblK AacTypJiepaid Oipi. XX FacblpAblH OpTacblHaH 6acTal, acipece COHFbI
OHXKXBLIJBIKTAP/a, 3K3UCTEHIIMAJIM3M MaFbIHAJbIK 3PO3UsFa YUIbIpAl, HOTHXKECiH/le OHBIH
9/licCHaMaJ/IbIK, HAKTBLJIbIFbl, KaTerOPUAJIBIK KYpPAEJLIIri XoHe pyXaHU TepeHJiri »KOFaJiblll
6apagpl (06ainauH, 2002: 360). MyHaal 6ypMalsiaHy TeK Ka3aKCTaH/bIK FbLJIBIMH OpTajia
eMmec, punocodusanbiK GyHJaMeHTI OGepik eypomnasblK eajepAe Ae, OHJaFbl aKaJeMHUSJIbIK
opTasiap/a Aa 6akKasbl )KaTblp. Bys iamameH eki geHreiae 6arikanazbl (Kecte 2):

KecTe 2 - 3k3ucTeHIIMaIU3M/Ii KaObLIayAblH OYKApasbIK )KoHe aKaleMUSIJIbIK JeHrei/eri
KepiHici

BykapasblK MaeHUeTTe AxkaJieMUsIIBIK, OpTaja

A3an neH MYHHBIH, 3CTETHUKACh], «MOAAJBIK MYH» | Punocodpus emip, esiM koHe TaHJAy CUSAKTHI
peTiHzAe KaObLIJaHagbI. TaKbIpbIITApPMEH IIEKTeJiN, (PUI0COPUSAIBIK
KypasljlapMeH TepeH KaMThblJIMai/ibl.

MyHaai 6ypmasiaHy/napAabiH cebenTepi kenkabaTThl (Kecte 3):

Kecte 3 - 3k3ucTeHiMaiu3M/i oypmaJsiay cebenrepi

MaeHu faeHreie AkaJieMUsJIbIK AeHTeh e
Kypaeni duocodUAMbIK, YFbIMJIapApbl | JK3UCTEHIUATU3MHIH, >KYHeJli OKbIThLIYbIHbIH,
YKEHIJleTyre AereH YMThIJIBIC. YKeTicreyuliJiri, CcoHaak-aKk  ¢uaocoPpUsaHbI

MCUXOTEPANHUAJIbIK, 97e61 HeMece 3MOIUSJIbIK,
MeTadopanapMeH aaMacTblpy YpAici. byfan
KOCa, 3K3UCTEHUAJUCTEP/IH a3y CTUJiHe TOH
epekuieaikTep (AabopUCTiK KypblIbIM, UCTIOBEATIK
WHTOHALMS, Tapa/I0KCANbLIBIK) XKHi palOHAJIIbI
OoljlayAaH 6ac TapTy peTiHAe KaObLIJaHblII,
3K3UCTEHUUAJM3MHIH «TYCIHIKCI3Ziri» KaiJibl
CTEpeOTHUIITi HbIFalTa Tyceni
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BypManaynap/ibiH cajapbl eTe MaHbI3Abl (KecTe 4):

Kecte 4 - dxk3ucTeHMaIM3M/i GypMasiay/iblH cajlJapJaphl

Ne JK3UCTEHIMAIN3M/Ii OYpMaJiay/iblH Cal1aphl

Outap dusiocodusibIK MypaHbl YCTIPT KJUIIeepre JAediH xKeHiaaeTin xidoepei.

JK3UCTeHUHANAbIK epKiHAIKTiIH MaFblHacblH OypMaJjiall, OHbl He 6elibepeKkeTTiKKe, He
dpeKeTCi3/jiKKe allHa/1Ablpa/ibl.

3 IK3UCTEHIMANU3M/Ii OKBITY 6apPbIChIH KUBIHAATHIIM, CTYAEHTTep i 6y GUI0COPHUSIHBIH TEPEH,
MaHiHe KOJI ’KeTKi3y MyMKiHAiriHeH aiibIpa/ibl.

Kazipri asieMJiik 9He TYJIFaJbIK JaFJapbiCTap afFAaWblH/JA afaMJap ajaHAayllblIbIK,
»KOFAJITy, MaFblHA >XOHe OOJIMBICTBIH lLleKapasapbl CUSIKTbl MaceJsieJiepMeH Ui GeTmne-6eT
KeJIeTiH TYCTa 9K3UCTEeHLMAJU3MTIe YCTIpT Ke3Kapac eMec, libIHaWbI GUI0COPHUSIIBIK OMIayFa
KauTa opaJjiy aca MaHbI3/bl.

3epTTey 3K3UCTEHUATU3M/I TalAayAbIH 6apJiblK MyMKiH OJAApPbIH KaMTbhIMaibl. Cou
cebenTi 6oJ1allIaKTa MbIHa/lal OaFbITTAP/Abl KApacTblpy MaHbI3/lbl 60JIMaK;:

- 9pTYypJi esfiep/liH yHUBEPCUTETTEPiH/E IK3UCTEHLIMATU3M KaJlall OKbIThLIa/|bl;

—  MEKTell OKY/IbIKTapbl MeH FbIJILIMU-KOMIJIIK 9/le0MeTTep/ie 0J1 Kajall OeiiHeJIeHTeH;

- 9K3UCTEeHLMAJU3MHiH 6ypMaJiaHybl ICUXOTEPAINUsl, pyXaHU eMip koHe Md/IeHH 63iH/iK
CaHaHbI KaJIbIITACTBIPY TOXKipHbesiepiHe Kajiail acep eTeji.

CoHpali-aK, 3K3UCTEHLIIMATU3M/i TEK «JApaMaJIblK TaKbIPbINTAP/AbIH XXUbIHTBIFbI» PETiH/Ie
eMec, puocoPUIbIK d/lic eH oiJay ToCiJi peTiHJe akafeMUusIbIK duaocodusi casacbiHa
KauTapy — 63eKTi MiHJeT.

KopbITBIHABI

JK3UCTEHLMAIM3M — Ka3ipri 3aMaHHbIH, €H, 63€KTi KoHe CypaHbICKa e PUI0COPHUSIBIK
JlacTypJiepiHiH 6ipi 6osbin Kajsa Gepeni. Ce6ebi o azam 6G0JIMbICHL, €pKiHAIK, TaH/ay,
aJlaH/Iay1IbLIbIK *KoHEe MaFblHA CHUSKThI ipreJii Macesesepai KeTepeai. Anaiia *yprisijirexH
TaJllay KepceTKeH/el, aTaJMblIl MaceJie dpi OyKapaJiblK caHa/a, 9pi akaJleMHUSJIbIK JUCKypCTa
OypMaJsiaHbIll, AYpbIC TyCiHUIMel KejeAi. JK3WCTEHUHUAJM3M XKUi TypJe HUTUIU3MMEH,
KyW3eJiiclieH, IeCCMMU3MMeH, 06CKypaHTU3MMeH, ICUXOJIOTUSIMEH 1IaTaCThIpblIaJibl HEMece
Kan-Ilosib CapTpAblH eciMiMeH FaHa LIEKTeJIIN TYCiHAipieAi.

AnodaTukasnblK d94iCTi KoJJaHa OTBIPHIIN, 3ePTTEY 3K3UCTEHLUATU3M/Ji TYCIHYAIH O0JIbI
abCcTpakKTi/i aHbIKTaMaJlap apKblJIbl eMecC, KaTe »KoHe LIeKTey i TycinaipMmesiepai 6ipTiHgen
TepiCKe LIbIFAPY apKblIbl OTeTiHIH KepceTTi. MyHAaW TacCiJ 3K3UCTEHLMAJIM3MIe OHBIH,
bunocoPusIbIK TYTACTIFbIH, i1LKI [IMeJIeHICiH )K9HE KaTeropusiJiblK HAKThLJIbIFbIH KAl TapyFa
MYMKIiHAiK 6epe/i.

JK3UCTEHLMAJIUCTIK OW LIeKapacblH HAKTbLIAy TEeK TEOPUSJIbIK eMeC, MPaKTHUKAJIbIK
MaHbI3Fa a ve. Kasipri MoieHH, pyxaHH )KoHe )KeKe TYJIFA/IbIK JaFAapbIC KaFJaibIH/A LI bIHAKbI
dunocodusibIK oi1ay/ibl OHbIH OypMaJslaHFaH 6eliHeciHeH akbIpaTa 6is1y MaHbI3Abl. MaKasa
3K3UCTEeHLMaNM3M/i QUIOCOPUANBIK TYpPFblZAa KaWTa YFbIHYFa yJec Kochll, ¢uaocodus,
6i71iM Gepy, mcUxoTepanus XXoHe M3/leHUEeTTaHy cajlajlapblH/la KeJlellleK 3epTTeysiepre 6actay
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HYKTeci 6oJia anagbl. Ocbl apKblibl MaKaJja Ka3ipri 9K3UCTEeHLUMaJU3M repMeHeBTUKaCblHA
yJiec KOChIII, OHbIH, 6ypMaJiaHy TypJlepiHe HeTi3/le/ITeH d/jicCHaMaJIbIK *KiKTeMeHi yCbIHabl. AJl
aJIbIHFaH HaTHXKeJiep PUI0COPUAHBI OKbITY/A, TYMAaHUTAPJIbIK FBLIBIMAAPAAFbI CBIHU JUCKYPC
adACbIH/A )K9He Ca/IbICThIpMaJibl MdJIeHU 3epTTeyJiep HeTi3iHe TUIMAI NakAalaHbllybl MYMKIH.
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Abstract. This article provides a philosophical analysis of the significance and
essence of the categories of morality and virtuous character, which form the
core of human spiritual being and constitute a central theme in the works of
Aqit Ulimzhiuly. These categories define the ontological nature of the individual,
shaping one’s inner spiritual world, worldview orientations, and social relations,
and thusfunctionasfundamental regulators ofhuman existence. The true essence
of a person is revealed not in external appearance or knowledge, but in ethical
values such as honesty, justice, compassion, responsibility, and truthfulness. Aqit
Ulimzhiuly’s doctrine of “Khas Zhaksy” is distinguished from Abai’s concept of
the “Perfect Man” by its substantive and structural particularities, representing
a unique manifestation within the system of Kazakh moral philosophy. Based on
the principle that “The good brings benefit to the people, while the bad destroys
society,” Aqit asserts that a person of virtuous character and stable moral
integrity serves as the principal regulating force of social life.

In the context of Islamicakhlaq doctrine, the “Khas Zhaksy” conceptis interpreted
as a supreme ethical guideline leading toward the ideal of the perfect human
and the true Muslim. In this regard, it appears as a synthesis of ethical and
philosophical tenets, reflecting the moral principles and axiological foundations
of Islamic philosophy.

Keywords: Aqit Ulimzhiuly, Khas Zhaksy, morality, virtuous character, moral
philosophy, Islamic philosophy, akhlaq, perfect man, ethical values, axiology.
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AKBIT YJIIMMKIYJIBIHBIH, «XAC ZKAKCbI» KOHLEITIHUACHI

aMypaTtxaH MAXMET, °Kasimaxan EP2KAH
“«Hyp-My6apak» E2zunem ucaam madenuemi yHugepcumemi, Aamameol, Kazakcman

KOHLEIMINA «XAC 2KAKCbI» AKBITA YYIMMMAKHNYJ/IbI

aMypartxaH MAXMET, ? Kasimaxan EP2KAH
?Ezunemckull yHusepcumem ucaamckoll Kyasmypult «Hyp-My6apak», Aamamvl, Kazaxcmau

Angatna. byn makanaga AKBIT Y iMKiysbl
IIbIFapMaJiapblHa apKay OOJIFAaH aJaMHbIH, iIIKi
pyXaHH GOJIMBICBIHBIH 63€Ti CaHa/IAaThIH aJlaMTIep-
LIiJIIK TeH KepKeM-MiHe3 KaTeropusajapblHbIH
M8HiI MeH MaHbI3bl CUNIaTTaaaAbl. ATa/JFaH KaTe-
ropusijiap €H aJJibIMeH aJJaMHbIH, OHTOJIOTUSJIbIK,
GOJIMBICBIH aWKbIHJIA¥ OTBIPBIN, TYJIFAHbBIH ilIKi
PyXaHH 9JIeMiH, IYyHHUETaHbIM/IbIK GaFgapJapbiH
>)KOHE 9JIeyMeTTIiK KapbIM-KaTbIHACTapblH peT-
Teywi, 6acTbl Heri3 peTiHAe KapacTbhIPbLIAJBbI.
AJaMHBIH, IIbIHAWBI MOHI OHBIH, CBIPTKbl O€M-
HeciH/le HeMece 0isliM neHTediHe eMec, KepiciH-
e 3TUKaJbIK KYHJBLIBIKTapblHAA — aJajJbIfhl,
SAIJMETTIIr, JKaHAWBIPJIBbIFbI, >KayalKepLlijii-
ri MeH HIBIHIIBUIABIFBIHAA KOpPiHiC TabaThIHbI
JanensieHei. AKbIT YAiMKiyJ/ibl AYHUETAHbIMbIH-
JaFbl «Xac )KaKCbl» Ma3MYH/IbIK XoHE KYpPblLJIbIM-
JBIK epeKIeikTepiMeH AGanbiH «ToIbIK agamM»
KOHLeNUHUACbIHAH JlapajiaHblll, Ka3akK MopaJib-
IbIK GUI0COPUSACBIHBIH, Giperel KepiHici peTiHze
capasiaHajpbl. «;KaKCbIHbIH eJire TUep LlapanaThl,
’KamaHHbIH enzni 6y3ap KecanmaTbl» KaFUZJachl-
Ha Heri3gesreH 6yJ iiMJe KepKeM MiHe3 Heci,
MOPaJIbABIK GeiiHeci OPHBIKTBI TYJIFA KOFaM/IbIK
eMipAiH Herisri peTTeyuli Kyuli peTiHAe mai-
bIM/IAJIa/ibI.

HcnaMablK axJjak is1iMiMeH cabakTacThIKTa «Xac
’)KaKCbl» KOHIENIMUSIChl IIbIHAaWbl MYCbLJIMaH
KeMeJsl ajlaM OOJIMBbICBIHA JKETEJEWUTIH KOFa-
pbl 3TUKaJBIK 6aFgap peTiHzae TanagaHazbl. Ocbl
TYpFbIJIaH aJIFaH/ia, aTalfaH iJiM uciaam Quio-
copusChIHAAFbl axJaKThIK, YCTAHbIMJAp MeH
aJaMrepliliJiik TpUHUUINTEPIHIH, CUHTE3i peTiHze
epekuie GUIOCOPHUSAIBIK KoHE AKCHUOJOTHSJIBIK
MaHbI3Fa He.

Ty¥in ce3gep: AKbIT YuaiMxiyabl; Xac »akcChbl;
aJlaMrepliiK; KepKeM MiHe3; MOpa/IbJbIK PpHUJIO-
codus; ucaaM UI0coPUACH; axJIaK, iJ1iMi; TOMBIK,
aJlaM; 3TUKaJbIK KYH/bLJIBIKTap; aKCUOJIOTHSL.

JloMek ce3 yuIiH:

AHHoTanmsa. B nanHoi cratbe pusocodpcku oc-
MBICJIMBAETCSl 3HAaUEHUE U CYLUHOCTb KaTeropuu
HPaBCTBEHHOCTU U OJIarOHpaBUf, JeXal[UX B
OCHOBE JIYXOBHOTO MHUpa 4YeJ0BEKA U COCTaBJIS-
IOIUX IEeHTPaJIbHYI0 TEMY TBOpYeCcTBa AKbITa
YnuMkuynbl. YKazaHHble KaTerOpuu omnpenesis-
IOT OHTOJIOTUYECKYIO IPUPOAY JTUUHOCTH, €€ BHY-
TPpeHHUN AYXOBHBIA MHUP, MUPOBO33peHYECKHE
YCTAaHOBKHU U COLIMAJIbHbIE OTHOIIEHUS, BBICTY-
nasg ¢yHJaMeHTaJbHbIMHU PETYJSATUBAMH 4eJsio-
Be4YecKoro 6bITUSL. UCTHHHAsA CYI[HOCTh YesoBe-
Ka pacKpbIBaeTCsd He BO BHENIHEM OOJIMKE WJIU
ypOBHE 3HAHUH, a B €ro 3TUYECKHX I[eHHOCTAX
- 4eCTHOCTH, CIPaBeAJUBOCTH, COCTPaZlaHUH, OT-
BETCTBEHHOCTHU U NMPAB/JUBOCTH.

«Xac xopowmui» (Uau «Xac xakKcbl») JOKTPUHA B
MHUPOBO33pEeHUH AKBbITA YIHUMKHUYJbl OTJINYAET-
Csl CoZlep>KaTeJIbHbIMU U CTPYKTYPHBIMU 0COGEH-
HOCTSIMU OT KOHIeniuu Ab6as «CoBeplleHHbIN
YyeJIoBeK», PeJICTaB/sAA CO60H YHUKAJIbHOE SIB-
JIeHHe B CHCTeMe Ka3aXxCKoW MopaJibHOH ¢uio-
copun. OcHoBbIBasicb Ha npuHuune «bjaro ot
XOpOllero A0CTAeTCs Hapoay, a 3710 OT JyPHOTO
paspyliaeT o6IeCTBO», MBICJUTENb YTBEpPXK/aa-
€T, YTO JIMYHOCTb, 06Jiajaroliasi 6JIaroHpaBUeM
M YCTOWYUBBIM MOPAJIbHBIM 0BGJUKOM, SIBJSETCS
BeJlyllel peryjaupyrouiei cuion o6liecTBeHHON
YKU3HMU.

B KOHTEKCTe MC/IaMCKOH axJ/siK-AOKTPUHBI KOH-
Henuus «Xac »KakCbl» TPAKTYeTCs] KaK BBICIIMH
3THYECKUU OpUEHTUD, BeAYIIUN K Ujjeay coBep-
[IIEHHOT0 YeJI0BEKA U UCTUHHOTO MyCyJIbMaHHHA.
B 3TOM OTHOIIEHWU JJaHHOE Yy4YeHUe MpeACcTaeT
KaK CHUHTEe3 3TUYeCKUX U UI0COPCKUX IO0JIO-
YKeHUH, OTpaXKalolUil MopaJibHble MPUHIUIBI U
aKCHOJIOTHYECKHEe YCTAaHOBKU MCJIaMCKON dusio-
copum.

KiioueBble cj10Ba: AKbIT YIIMMXUYJbI, Xac xKak-
Cbl, HDAaBCTBEHHOCTb, GJIarOHpaBUe, MOpaJibHas
dunocodus, ucnamckasa pusocodus, axyisk, co-
BepIIEeHHBIH YeJIOBEK, STUYECKHE [[eHHOCTH, aK-
CHOJIOTHSI.
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Kipicne

Apfam3sat JaMybIHbIH OYKiJl TApUXU-9J/1eYMETTIiK 3BOJIIOIUSCHIH/AA aIaMHbIH epKi MeH MiHe3i
HeTi3ri »keTeKIli KoFaM/bIK Kyl peTiHJe CHNATTaJbll, 9pKalaH GpuaocoPusaablK pediek-
CUsl MEH TEOPUSJIBIK JUCKYPCThIH HbICAaHbI OOJIBIIN KeJreH. AaMrepuliiik neH KepKeM MiHe3
MaceJiecCi - )KeKe TYJIFaHbIH OHTOJIOTUSIJIBIK, O0JIMBICBIHBIH CUNIAThI FAHA eMeC, COHbIMEH bipre
OHBIH, 6Mip CYpreH 9JIeyMeTTiK OpTaCbIHbIH, aKCUOJIOTUSLJIBIK alHAChl PeTiHAe Je auKbIHJa/la-
nbl (Dong et al., 2023).

Bys1 KyOblibIC Ka3ipri Ka3ak, KOFaMblHa TOH PyXaHHU-dJ1eYMETTIK yZepicTepAiH 6ipi 60Jbin
Tabbl1agbl. TypKi-MycblJIMaH OM KeHICTIiriHiH, KepHeKTi ekingepi - Koxka AxMer fcayunin
«Xan inimi», A6aiigbiy, «TosblK afgaM inimi», congaii-ak lllekapim Kypaibep/iyibiHbIH, «Ap
iJ1iMi» CbIH/ZbI KOHLeNTYasl/bl i1iMJepi afaM O60JIMbICBIHbIH, OHTOJIOTUSIJIBIK, )K9HEe aKCHOJIO-
TUAJIBIK Heri3ZilepiH alKbIH/All, )KeKe TYJFaHbIH KeMeJIliKKe KeTy »KOJIbIHAAFbI i3ri KacueT-
TepiH aapinTenai. ATanraH iiMaep KyHeci TYpPKi-MyCblJIMaH, COHBIH, illliH/e Ka3aK-MyCblJIMaH
JlYHUETaHbIM/bIK, CHHTEe3iH KaJbIITACThIPbIN, GUI0COPUSNBIK-ITUKAJBIK KYHe peTiHae op-
HbIKKaH. OCbl TYPFbI/A «aJlaMTePLIiIiK» KaTeropusicbl Kasak TiJliHJeri «kkepKeM MiHe3», «Kau-
BIPBIM/IbI», «CAJTUKAJIbI», «MEHipiM/Ii» CUSKTBI YFbIMJAP apKblJibl HAKTbl Ma3MyHFa ue 00JIblII,
MOpaabAbIK-GUI0cOPUANBIK MaFbIHACBIH KEHEUTE/.

MacesieHiH 63€eKTiJIiri - )KOFapblJa aTaJFaH KOHLENUAJBIK )yleJep KaTapblHa aKblH, OM-
WL, AiHU aFapTylbl AKbIT YJiMKiy/abIHbIH (1868-1941) «Xac xaKcbl» J1IMiH €Hri3y OpbIH-
Jbl fen caHanmMbl3. Kazak KoFaMblH/JaFbl i3riliK MeH aZjaMrepllijiik Macesiesiepi YHeMi KYH
TOPTiOiHEH TycneUTiHAIKTeH, AKbIT YJIiMXKiyJIbIHbIH 3TUKaJbIK-QUI0COPUSIBIK KO3KapacTa-
pbI Kasipri ryMaHUCTIK napagurMajapMeH yHZecin KaTtblp. COHABIKTaH «Xac KaKCbl» 1J1iMi
MopaJibAblK pusocodusiaFbl )KaHa FbIJIbIMU i3/]eHiCTeP YILiH MaHbI3/bl 9pi Ka3ipri 3aMaHFbl
pyXaHU KYH/bLIBIKTapMeH cabaKTachlIl KaTKaH TYTac KyHe peTiH/le allpbIKIlia MOHTe He.

MaceneHiH eHAeny Aapexeci — XoFapblJa aTaJfaH OMMIBbLIAAD ChIHABI, AKBIT YJIiMKiyJIbl
Jla e3iHiH iiM/Iik epeKiesiriHe apHaiibl aTay 6epMereHiMeH, aKkbIHHbIH, a/laMTrepIlijiik i1iMin
YK9He MOpabJbIK GUI0coPUACHIH OipTyTac :Kyle peTiH/ie KapacTbIpa OThIPHIII, 6i3 OHbI IIAPT-
Thl TYpZe «Xac *akKchl i1iMi» Aen ataygbl ycbiHaMbI3. /liHTaHy MeH ¢uaocodus canacblHzAa
aJIFalll peT FbIJILIMU allHaJIbIMFa eHTi31/1iM OThIpFaH O0YyJ1 iIIMAIK »Kyie 63iHiH *KaHaJIbIFbl )KoHE
©3€eKTUIIriMeH epeKuleaeHes|l.

3epTTey »KYMBICBIHBIH, 00beKTicCi — AKbIT YJIIM>KiyJIBIHBIH IIbIFAapMallblIbIK Mypachl. 9cipe-
Cce aKbIHHBIH aJlaMrepulilik IeH KepKeM MiHe3re KaTbICTbl KO3KapacTapbl MeH OU-TYXbI-
pbIMAApbl PUA0COPUANBIK TYPFbIIaH KapacThIPblIa/bl.

3epTTey *KYMBICBIHbIH, MIOHI — AKBIT YJIiM>Kiy/IbIHBIH, «Xac KaKCbI» 1J1iMiHIH U1€0JIOTUSJIBIK,
’)KoHe 3TUKa/bIK Herizzepi. CoHAal-aK akblH eHOeKTepiHAeri aflaMrepiiijiik neH mMopaJib-
JbIK-GUI0COPUANBIK YFBIMAAP/bIH, Ma3MYHbI XoHE 0J1ap/lblH, KA3aKThIH A9CTYPJii MOpalbIK
dusocodusichl KyHeciHZeri opHbl alKbIHAAIAAbI.

3epTTey *KYMBbICbIHbIH MaKCaTbl — AKbIT YJIIMKiy/IbIHBIH, «Xac aKCbl» 1J1iMiHIH U€0JI0TH-
SJIBIK, )KOHe 3TUKaJIbIK Heri3fepiH xKyHesi cunatray. bys MakcaT ascblH/ia aKblH HIbIFapMa-
JIapbIHJAFbl alaMTepIIiJiK IeH KopKeM MiHe3re KaThICThl YFbIMAAPFa TEKCTOJIOTUSIbIK-PU-
JlocoQUANBIK, TaaAay >Kacasblll, 0JapJblH MOHAIK KypblIbIMbl auibliaZbl. COHBIMEH KaTap,
aTaJsIfaH iJIiMHIH Ka3akK MopaaabiK-GuaocousiibIK oiay *KyHheciHaeri MaHbI3bl MeH Kasipri
KOFaM/iafbl peJli akKplHAAMa/bl.
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3epTTey daicrepi

Makasia AKbIT YJIiMKiy/IbIHBIH, «Xac »KaKCbI» IIMiHIH UAE0J0TUAJBIK KoHE ITUKAJIBIK He-
rizgepin Taspayra GarbITTaN[bl. AKbIH MYpacblHZaFbl ajlaM OOWBIHAAFBI i3Ti KacueTTepAi
6ipikTipreH «xac »akcbl» KOHLIENLUACBIH 3ep/eJiey 6apbICbiHAA MAITIHTAHYJIbIK-GUI0cOPU-
SJIBIK TaJIAay 9A4iCcTepi naljasaHbl1/bl.

ATan alTKaH/a, MOTiH Ma3MYHbIH TYCiHAIpY *KoHe iJIiIMHIH, ilIKi MOHIH alKbIH/|ay YILiH rep-
MEHEBTHKAJIbIK Ta/l/ay, aJaMrepLIIiK iJiMiH pumocodusiblK 60JMbIC TYPFbICbIHAH 3€p/esiey
yuliH ¢eHOMEHOJIOTHUSAJBIK, 9/iC, aJl TYJIFAaHbIH MiHe3-KYJKbl MeH aJjlaMrepulijik yFbIMAaphI-
HbIH, [ICUXOJIOTUSJIBIK KbIPJIAPbIH capaJiay YUIiH ICUX0aHAJUTHUKAJIBIK TAClJIAep KOJJaHbL1/bI.

CoHbIMeH KaTap, 3epTTeyAiH aJicHaMaJ/blK HerisiH ®P.A. Ky3uHHIH FbIJIBIMU 9/[iCHAMAChI
Kypaibl. OHbIH illiHAE SMNUPHUKAJIBIK KOHE TEOPHUSJIbIK JleHTelep/e Ky3ere acaTblH ab-
CTpaKL s, Talay XKoHe CUHTE3 »O0J1Aapbl 6acliblabIKKa anbiHAbI (Kysun, 2011).

Ta/Kpl1ay XKoHe HITHXKeJ1ep

A. YniMxiy/bl miblFapMajiapblHJaFbl «Xac )kaKcbl» 1J1IMiH KeTi KaFuaTKa 6ipikTipyre 6o.1a-
Abl. bys1 KarugaTTap AKbIT STUKACBIHBIH, XKaJIIbl )KYHeCiH Kypauabl.

1. AjanjplK »KoHe MbIHIbLIABIK. AZJaM 60MbIHJAFbI OYJ €Ki KacUeT — afilaM 60JIMbICbIHbIH,
KacueTiHiH 1WbIHbl. TYpKHUAIBIK FajablM, MdJleHHeTTaHylbl Xaaua Uopahum ByayTTbiH nai-
BIM/IAYbIHIIA, «aJAMTePIIiTiKTiH Heri3ri KaFuAaapblHbIH 0ipi — WBIHIIBLIABIK. OUTKEeHI 60.1-
MBbIChI, €631, MiHE3-KYJIKbI IYPbIC aZlaM/ia 6acKa Kelbip MopasibJbIK epekesiep 91eTKe allHaTybl
MYMKIiH. AZjla/i/IbIK — alaMHbIH alTKaHbl MeH iCTereHiHiH yuaecimMziiiri. backama aunTkas/a,
HIBIHIIBIABIK AereHiMi3 — ce3 6eH 60JIMbICTBIH, 6ip 60Jybl. OAIIIK IeH COFaH YKcac i3riik-
Tep KOK aJlaMJlap MeH KOFaM/ia TYbICKAH/AbIK, O€MOITIII/IIK MMeH ThIHBIIITBIKTbI KaJFACThIPY
MYMKiH eMec» (Bulut, 2015, ss. 65-81).

Fanbim aTan kepceTkeH/ieH, a/la/IAbIK MEH WbIHIIbLIABIKKA KapaMa-KaHllbl KeJIETiH 6TipiK
NeH apaM/blK KOoFaM/la YCTeM/IIK €TKeH >XaF[ai/ia, e3re 6apJiblK i3rijlikTep Ae 63 MaHbI3bIH
»KoFasTaabl. MyHZal opTaja eTipik HeH >KasaJlaH TyblHJAWTbIH ajaybI3[bIK MeH AYIINaH-
JIbIK KOFaM/ibl KYyH3eJliCKe yiiblpaTaJibl. bysl TypFblJlaH a/ifaH/a, WIbIHIIBUIABIK [EeH ajaJ-
JABIK alaM3aT 6pKEeHHUEeTI YIIiH TEK MOpaJibJblK HOpMa FaHa eMeC, COHbIMEH KaTap KOFaM/bIK,
TYPaKTbIIbIKTBIH, Herisri kemisii 60Jibin TabblaaAbl. COHABIKTAH OapJblK, aJeMiK AiHAep
IIBIHABIKTBI aUTYAbl OYWBIPHII, 6TIPIKTEH THIIOAbI OACThI 3TUKAJIBIK KaFU/a peTiH/le YCTaHa-
Jbl. JleMeK, bIHIBLIJIbIK — OapJbIK, JiHAepre opTak aMoeb6an MopaabblK KaTeropus.

CoHJbIKTaH, aJlaM 6ONbIHAAFbl 6apJibIK KOPKEM MiHe3 aJlajiJibIK IeH HIbIHIIbLIIbIKTAH
b6actay anajbl. Ajas, libIHaWbl 6Mip cypreH ajaMm 6akbITKa xkeTehi. Bys Typanbsl Kypan
KopimHuiH Bakapa cypecinjie 6bL1aiima 6asHaanagbl: «Ky3aepiHai mbIFbICKa, 6aThICKA K6-
HesTy Oip urinik emec. bipak kiM Asiafa, aKplpeT KyHiHe, llepiliTesepre, KiTantapfa, nau-
FambapJ/iapFa MMaH KeJITipce XoHe »KaKblHAAPbIHA, XKEeTiM/lepre, MiCKiHAepre, )K0J1/1a KaJFaH-
JlapFa, KaWblIpllblIapFa KOMEKTeCyre XoHe KyJl a3aT eTyre MaJ capblll KblJca 9pi HaMa3/bl
TOJIBIK OpbIH/IAI, 3eKeT 6epce, e3apa 6allslacKaH y9ieCiH OpbIHAAYIIIbI, TAPIIbIJIBIKTA, KUbIH-
HIBLJIBIKTA YK9HE COFBIC Ke3iHae cabbIp eTyIli 60J/i1ca, MiHe coJiap UIBIHIIBLIAP 9pi cosiap TaKy-
anap» (Kypau Kapim, 2018, 2/177).

Kypan Kapimae ocbiHAAM KoHe OCbIFaH YKCac afATTapAblH, aupblIKlla KeITiri, COHJau-akK,
COHFbI MalFaMbapAbIH eH MaHbI3/Ibl KACUETTEPiHiH 6ipi peTiHAe MbIHIIbIAbIFbIHbIH epeKIle
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aTa/slyblH Ha3apfa aJsicak, ucjaM iJiMiHAe Oy/ KaTeropusiHbliH, TyOerensii MoHre ue eKeHZIri
allKbIH KepiHei. besrini 6ip TypFblJlaH asiFaH/ia, McjiaM AiHiHiH MOpaJib/bIK-3TUKAJbIK TYFbl-
pHaMachl WIbIHIIbUIABIK KaFUJacblHA HETi3/le/IreH el NabiMJayFa 60J1a/1bl.

[IbIHIIBIIABIK XaKbIHJA UCJaM FaJablM/JapbIHbIH iJiMiHJle CaH ajJlyaH aHbIKTaMaJjap MeH
TYCiHIKTEp KaJIbIITAChII, 0JIapAblH 6ipKaTaphl 6i3re geliH xeTin oTblp. KasakcTtan MychLi-
MaHzaphl Jlinu 6ackapaMachl TapanblHaH 2023 bkl lIbIKKAH «CONbIIBIK» KiTaObIH/1A IIbIH-
IIBLIABIKTBIH, TYpJiepi TypaJsibl «AcaaM Ky»KaTbl» 9J-Fasanuiyg TeMeHperifer aKnapar KeJ-
Tipeni:

MmamM Fazanu wWbIHIWBLIABIK TypaJibl 6asiHAal KeJlil, OHbIH aJThl TYPiH yChIHAZbL:

Ce3 LIbIHJBIFBI;

AJlaMHBIH BIKTHUSIPbl MEH HUETIHIH, IUbIH/ABIFbI;
Oiifa aJiFaH MaKCaTThIH IbIH/bIFbI;
OnaJiblL/IbIK;

[111i MeH ChIPTBIHBIH, YHJIECiMI;

Kypekke nyHueHi eHrizoey.

CoHbIMeH KaTap, MMaM 9Ji-Fazaiu ocbl ajaThl WIBIHWBLIABIKTBI 6€piK ycTaFaH aJJaMHbIH,
HIBIHILIBLI aJlaM HeMece «ChIAJbIK» JIel aTaJaThIHbIH eTkizei (Fazanu, 1978, 120 6.).

AKBITTBIH eHOeKTepiH/ie aZja/lbIK [TeH IIbIHIIbIIbIK MACeJIeCi epeKille OpbIH ajia/ibl. AKbIH
aZlaM/ibl 9p/laiibIM HIbIHAMBLIBIKKA YMTBIIYFa, OTipiK NeH eKibKy3/iliKTeH aysak 60JyFa yH-
nenzi. OHbIH Ke3Kapacbl O0MbIHINA, IIbIHAKWBI UMaH MeH aJlajI/IblK aJlaMHbIH, XKYperiHje op-
HbIKKAH TepPEeH CEHiIM apKblJibl FaHAa Ky3ere aca/ibl. PusnocodusnbIK TYPFbI/IaH aJFaH/a, IbIH-
WBIABIK — AJIJIaHBIH, PU3aJibIFbIHA KETY/liH, HEri3ri pyxaHU-3TUKaJbIK KacHeTTepiHiH 6ipi
peTiHje 6aFasaHa/ibl. AKbITThIH AGall *KblpJapbiHa TYCiHAIpMe CTUJiHAE )a3FaH «/lananayn
Fakaus» eHberinzie aganblK MeH MbIHIIBUIABIKTbIH CUIAaTTApbIH Abailiia ToJFanabl, AGai-
11a CbIHAMIbI.

AKBLJICBI3 IIBIHFA CEHOEH, )KOKKA CeHOEK,

IIbIHABI KYHMBIII, OTipiK-6CEKKE epMeK.

[[lTapuraT, aKblJ, FYphII OipiH asiMai

Asra KkeHOel, KOpbIKKaH/a KOTIKe KOHOEK.

KeHuiisiikTe 6is1iMcin, KepeH »KypMekK,

OuTeyip, cyleHreHi ke neH aypMmek (Kapeimcakos, 2014, 108 6.) - gen A. Yaimxkiysbl ma-
pUFaTKa 60MCYHOAUTBIH, aKbl/l ThIHAAMANTbIH, XaJbIKThIH Y3aK, *KblJ1JapJaH 6epi »KaFachl
KeJie )KaTKaH CaJIT-AdCTYPi MeH FYPIbIH )KOKKA LIbIFapyILIbLIapAbl KaTaH akbIITaNlAbI.

ApaM akKbl1 KypFaHbl asiK Ty3aK,

’KakTblpMal xKaKbIH CO3iH 60/1ap KaXKak,

KeH Tabap aen *keHiHe Kos1 6epceH

KeTneiizi FagaTbiHaH Tafbl Aa y3an (KapeiMcakos, 2014, 109 6.) - gen apaM aKblJIMEH XKYH-
piKTepre Ty3akK, KeJiepri KOUFbIII XKbIJIMOCTAPAbI Oip CbIHAN 6TEe/|.

AKBIT eJieHAepiHAe afan/blK MeH WbIHIIBUIABIKTBIH cCUIaTTapbl Typasabl KypaH mMeH xa-
JIMCTep/e KeJreH aHblKTaMaJiapFa, YATThIH, A9CTYpPJli AYHHETAHbIMbIHA JK9He aZlaMreplliik
HOpMaJiapblHa Heri3/iesie OThIPbIN, 63iHiH aHbIKTaMaCblH Oepe/ii )koHe OHbI KbICKallla OblIai
TY>KbIPbIMAAU/IbI:

9/lel, 9pKeH, 00aJl MeH cayan 6ap aen

CoHpai >xac kepiHeMe ap cakraraH (Kapbimcakos, 2014, 114 6.).

A e
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Myngarbl o9pkeH ( OS_)) - arkan) cesi apa6 TisiHeH eHreH ce3 60JIbII, Kasak, TijiHze 6e-
rizeMe, >xyiie, HOpMa, TYTacCTbIH 66JiiMi JlereH MaFblHaHbl 6inzaipesi. Ocbliai, A. YaiMxKiyabl
3THUKaHbIH HETi3ri eJileMi caHa/JaTbIH aJaAbIK [eH MbIHIIBLIABIKTBIH HEri3i — ajer, obaJ,
cayarl KoHe ap-yAT Jen TYUiHgenai.

2. OAineTTiNiK. OAINAIK YFBIMbI 3TUKAJBIK HOpMasap/blH 6ipi peTiH/Ae KapacTbIpbLIa/ibl.
OHbIH KbIcKallia ¢puaI0coPUSNbIK aHbIKTaMa/IapbIHbIH, 6ipi — «6apiH 63 OpHbIHA KOWO» Hemece
«dpKiMee JHcaHe HaanbiFa Aaliblkmoul 6araceiH 6epy» (De Micco, 2024, p. 61). Hemece Apucro-
TeJibllie aUTKaH/a 9AIJIETTIJIK — Ke3 KeJIreH »aFJauiblH TeH opTachkl (Pemu, 2015).

’KapaTtyumbl Assia KaHilla naFaMmbap ibepce e, oapAblH 6apJ/blFbIHA KYKTEJTeH HeTi3ri
MUCCUS — aJlaM/iap apacbiHAa 9IAIKTI OpHATY 60J/bl. OAIAIK — TEK JiHW KaTeropus raHa
eMec, 0J1 KOFaM/iblK, ©Mip/iiH TYPaKTblIbIFbl MEH JaMybIHbIH, ipreJi ¢ruaocoPusibIK MPUHLMTI.
Erep KoraMza sfiIZlik caJiTaHaT KypMaca, OHau KYpPbIJIBIMHBIH Y3aK FYMbIP Kelllyi MyYMKiH
eMmec. Tapuxu-punocodusiblK TYpPFbIZAH aNFaHAa, KYHipJaik KoFaMbl 63/liriHeEH eMip cype
6epyi bIKTUMaJI, ajaijja 3yJIbIM/IbIKKa HeTi3/leJireH KOFaMHbIH, TYOiH/e Kyipeyi — 3aH/bl Ky-
ObLJIBbIC.

Kypan Kopim azjijieT YFbIMBIH TYpJli KOHTEKCTTEP/E aTal OTil, OHbl OapJIbIK, KaFjaiia
OyJ/DKbIMAc KaFu/ia peTiH/e YCTaHy/ibl MiHJeTTeli. Bys Karuga KypaHHbIH afjaM3aT KOFaMbl-
Ha 6epreH Heri3ri 3TUKaJbIK-OHTOJOTUAJBIK 6aFapJiapblHbIH 0ipi 60/1bI0 TabbLIaAbl. OAiMeT
- TeK KYKbIKTBIK KaTbIHaCTap/Zbl peTTeyAiH KypaJbl FaHa eMeC, COHbIMEH KaTap KOFaMHbIH
TYPaKThl JJaMybl MeH eMiplLIeHAiriHiH TynKi ipretacbl. PunocodusaNbIK TYPFbIAAH alfaH/a,
9/IIJIETTI KAaTeropusiChl 9J1€yMeTTIiK OOJIMBICTBIH, YHJIECIMAINIriH KaMTaMachl3 eTeTiH NpPUH-
LUI peTiHJe KoepiHeZi. OUTKeHI 9Ai/ieT OpHaMaFaH KOFaMHbIH KyWpeyi — Tapuxu 3aH/blJIbIK,
OcpiraH conikec Kypan KoapiM azineTTi KOFaMHBIH eMip CYpyiHiH eH, Herisri wapTel peTiHzae
KapacThIpa/ibl XK9HE OHbI aJlaM MeH KOFaM OO0JIMBICBIHBIH, ipreJii MoHi peTiHe alKbIHaMl/bl.
KypaHaa apTypai xKafaaiaa aaingik xacay oyibipblarad: «Herisinge Ania aaineTTi, Urijik-
Ti ’K9He aFalbIHFa Kapaiiacyabl 0yibipa/ibl. YKoHe Jile apchI3IbIKTaH, KAPChLIbIKTAaH haM 30-
pekepJiikTeH ThIsAAbl. CeHAepre HacuxXaT 6epe/li. OpruHe TyciHepcinaep» (Kypan Kapim, 2018,
16/90), «Pab6bIM aainAiKTI OYHbIPAbLL. OpOip Ky ILIbLIbIK OPHBIHAA 6T aJblCTapblH/bl TYpa-
Jian, Aingepidi Aniara apHan oTeipbln, OgaH TisteHaep. CeHaep 6acTankbl xKapaTKaHbIHAAN
»koHe OfaH KauTacbeiHAap» (Kypan Kapim, 2018, 7/29), «XKeTiMHiH MaJiblHa KaKbIHAaMaHAap.
bipak, oJ1, eceiireHre aeuiH »xaKcbl 6ackapyFfa 6osaabl. Ouieyai, TapTyAbl TypaJibIKIIEH OPbIH-
JaHgap. bipeyre mamace! keseTiHZi FaHa xKyKTelMi3. XKakbIHAapbIH 6o0Jica ja 9AIMJIKTI an-
ThiHZap. KoHe AsutaHblH yazeciH opbiHAaHAap. Oceliapabl AJlia HYCKaZbl. TyciHepcigaep»
(Kypan Kapim, 2018, 6/152).

9/lizIeTTiJiKKe KaTbICTbl KypaH asTTaphbl )K1i Ke3/iece/ii, 6yJ1 OHbIH MCJ1aM iJ1iMiHieri alpbIK-
111a OPHBIH aWKbIHAAWABL. [leMeK, 9/1i/1eT ¥KOJIbl — MUCJIaM XKOJIbIHbIH a>KbIpaMac 66eJIiri. AJIJIaHbIH,
6apbl MeH 6ipJliriHe UMaH KeJITipreH ap6ip MycblJIMaHHAH MiHe3-KyJIKbIH/1a 9/1i/IETTi/IiK TaHbI-
TY KyTizieZi, 9pi 0J1 AiHU-3TUKAJBIK, TaJlall peTiHJe KapacTblpbliaabl. DUn10co0PUANBIK TYPFbI-
JlaH aJIFaH/a, 9AIJIETTIIIK MMaH MeH aMaJl[blH, TYTAaCTbIFbIH KaMTaMachl3 eTeTiH OHTOJIOTU-
SIJIBIK, )KOHE aKCHUOJIOTHUSJIBIK, 6JIIIeEM OO0JIbIN Tabblia/ibl. AKbIPETKE CEHT€H MYChbLJIMaH YIIiH
d/liJIeTCi3/iK Kacay TEK MOpaJibJblK KaTe eMeC, COHbIMEH KAaTap UMaHU KAWILIbLIBIK 0OJIbIM
caHaJabl. O TKeHi AslslaFa ceHreH ajiaM apbip ici MeH ce3i aKkMKaT aJi/ibIH/1a 6aFa/laHATbIHbIH
YMBbITNIAWAbI, COHABIKTAH 9/IiJIETCi3/likKe Oapy OHbIH, CEHIMiHiH illlKi MOHiHe KaWIlbl KeJei.
Ocblnaiiua, 9JiIeTTIJIIK UC/IaM AJYHUETAaHbIMbIH/A KeKe aJJaMHbIH PYXaHU TYTACTBIFbIH XoHe
KOFAMHBIH TYPaKThl JaMyblH KAMTaMachl3 €TeTiH HeTi3ri KYH/AbLIbIK PeTiH/e alKbIHAAAaabl.
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AKBITTBIH, IiIHU-3TUKAJIBIK IJIIMiIHJIE 941JIETTIIIK MaHbI3/bl OpPbIH asabl. O agamap apa-
ChIHJaFbl KapbIM-KaTbIHACTa /1, a/laMHbIH 63iHe JereH KaTbIHACbIHAA Jla 9JIeTTi 60JyFa
aKbIpabl. AKbITTBIH, 9ZiJIETTIJIIK YCTaHbIMBI Y1 MaHbI3/1bl TYWiHTe HeTi3esei:

- OJiNeTTiNiKTI AJlJIaHbIH, OYUPbIFbl €KEHiH TYCIHAIpY;

- 9Jp aZaM/bl 63 eMipiHJe 9J/IJIKKe YMThIIyFa IaKbIpy.

- OJiJeTTiNiK aflaMHbIH, KYH/eJiKTi eMipiHze, oT6ackl MeH KoFaM/a Aa KepiHic Tabybl
Kepek.

A. Ynaimxkiyabl 1919 xblibl «HacuxaT» fien aTanaTbiH KeJeM/i eHoeriH »a3/bl. Kesemai fe-
yimi3ziH ce6ebi - 6ys1 esieH «bunepre», «banapra», «MoJsianaprar, «Kegeisiepre», «Kapinep-
re», «XKiritTepre», «9uengepre», «Kpiagapra» AereH ceris TaKbIpbIlITaH TYPATbIH KeJlijec
HIbIFapMa 60JIbIN TabblaaAbl. AKBITTBIH, OChbl LIUKJIZI 6JIeHAepi ajaMAap/bl ajaMrepuiiikke,
OTaH CYWTIUITIKKe XoHe d/Ii/IeTTi/IiKKe YHAEUTIH AYHUeTaHbIMAbIK Ma3MyHFa ue. dunocodu-
SJIBIK, TYPFbIJIaH aifaHAa, «HacuxaT» aKbIHHbBIH, 3TUKAJBIK XYWECiH TyTacTail 6elHeselTiH,
OHbIH, KYH/JbUJIBIKTAp 9JIEMiH alllbIll KOPCETETiH IIbIFapMachl 60JbIN caHasaAbl. OHbIH OChI
eJIeHJieri OuJiepre JlereH eJieHi 6bL1all 6acTanafpbl:

YJIBIK, 60JI1CaH, 3/iJ1 601,

[llapuraT ycTamn KoMiJ 601

EsifiiH, FypIbIH, )KYPT KOJIBIH,

XKete 6aiikan Tanbip 604 (KapbiMcakos, 2014, 45 6.) - gen en 6u/1elTiH 6aciiblaapFra, 6U-
Jiepre apb6ip icTe afisieTTi 60JiyFa WaKbipaabl. TeK MIAKbIPbIT KaHa KOWMMaWAbl, OAPJIbIK, el
6acblIapblH XaJbIKThIH, CAJIT-A3CTYPi MeH KOH-KOPaJFbICbIHA KAHBIK 60J1yFa maKbipafbl. O
yuriH A. YaiMokiyJibl 6apJiblK es1 6acKapFaH aZlaMaap lapyuFraTKa 6epik 60JIChIH el YHAEU .

AKBIT 1IbIFapMasiapbiH/ia 9AI/I/IK TEK e 6acKapy oHe aJlaMIap/blH, apaKaTblHAaCTapbIH-
Jla FaHa KepiHic Tannaibl. COHbIMEH KaTap, a/laMHbIH, 63-63iHe 9/1i/1 60J1ybI /la OCbl CAHATKA
Kipezi.

O3-e3iHe 9/1i/1 60J1y MaceJsieci AKbIT IIbIFapMaJiapblHZA epeKliile Ma3MYH peTiHze KepiHe/i.
A. Ynimxiysibl OHBbI TOPT TyHiHre 6eJin KapacTbipagbl. OHbIH 6ipiHLIiCi - afjaMHbIH 63iH-63i
TaHybl. AKBIT alaM/JbIK, KaJIbINIThl cCaKTayAa apbip agamabl KapaTyuibl Ajia aaablHa e3iHiH
KayKapchI3 NIeH/le eKeHIH TaHyFa WakKblpaZbl. bys1 ke3kapac AKbITThIH esieHAepinge «[lakpip
AKBIT», «IaKbIpbIH», «63iM HaJlaH »KyperiM, aKkTaMalMbIH» JleTeH aTayjiap MeH TeHeyJiep
apKbLIbl 63iH CHNIATTaybIH/la allKbIH KOpiHic Taba/ibl. AKbIHHBIH;

Takcwip Ilip, Halap efjiM ci3 KOK KepAe,

KaiiTbin a36ail TypaMblH HaJlaH eJ/ie.

Ma¥fsyM e3iHi3re Halap XaJbiM,

Kici emec anbIK kywTi cipa, Mmenze (KapbiMcakos, 2014, 209 6.) - aeyi e3-e3iHe »xacaJifaH
9MINAIKTIH 6esrici Aen KapayFfa 60oJ1aabl.

Kabbigay cesimi. Bya afjaMHbIH ©3iHiH, KaTeslikTepi MeH KeMIIiJIIKTepiH MOWbIH/AAYHI.
AxpiHHBIH «Ilip TYrij, XaKkTaH KOPKY eCKe KeJIMeM, »kacbiM/la Gajia/IbIKIIeH KYpP/AiM Falmblji»
(KapbiMcakos, 2014, 222 6.) - aen ekiHyiH eH/ieHiH AJls1a alblH/A 63 KaTeJiriH MOWbIH/1aybl
’KoHe aKbIHHbIH 6JIEHMEH >Ka3blJIFaH Taybachkl Jen KapacTbipyFa 6oJiajbl. COHJal-aK, afaM-
HbIH, pyXaHU KeMeJlJleHy/leri Oy KaFAaiibl CONMbLIbIKTAaFbl MypaKaba XajliMeH CaJbICThIpyFa
6osaabl. JlinTanymbl bysian KosiaMaH Mypaka6a ce3iHe ©3iH-631 Ty3eTy JlereH aHbIKTaMaHbl
6epe oThIphI, “ConblLablK’ KiTabbiHAA KyHaia barnaau/iy, cesiHeH Mbicasl KesTipin, 6bl1ai
Jien »ka3abl: «KiMe-kiM MypakabaHbIH aKMKaTbIHA YKeTETiH 60J1ca, 0J1 6acKacblHAH eMec, TeEK
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KaHa pabObIChIHAH aJlaThlH HACIOIH WIbIFAPBIN ajJiMay YIUiH ajJaHAaWAb» - el CUMATTaN/abI
(bysianyainbl, 2023, 338 6.).

’Kayankepuuisik cesimi - 6y/1 neHJeHiH KOFaM/blK OpTajJia ©3i Tikesield aTKapyfa THUICTi
HeMece jKaHaMa TYpP/ie KaTbIChl Oap 6apJibIK ic-opeKeTTepre ayankepliuijikneH Kapaybl. Co-
HbIMEH KaTap, 0J1 aTKapblJIFaH 9PEeKeTTiH HOTHMXKECiH KaHAal 60Jica Jla coJl KydiHae Kabbliaa-
y/Abl, COHAAN-aK, TybIHIaFaH caJJap YUIiH e3reJjiep/i KiHa/laMal, 63iH-631 6aKbljay/ibl )KoHe 63
iciHe TOJIbIK KOHiJI 66J1y/1i KAMTH/bl.

ByJ1 )kasiFaHHbIH, KbI3bIFbI,

Anpayubicel — aiaM Ke3iHje.

AJlaMHBIH, acblJI, >KaCbIFblI,

3UHHAaH WIbIKKAH CO3iH/e.

Tyn-Ty3y ceityien KiMiH XKyp,

MbIHa 3aMaH Ke3iH/e.

Fubpar, yari mahapaa,

Ty3senMmek xxaHHbiH 63iHfe (KappiMcakoB, 2014, 245 6.) — fiereH aKbIHHbIH, OU-TOJIFAHbICHI
aJlaMHbIH Ty3eJyi 83iHiH ce3i MeH iciH/le eKeHiriH aHFapTabl.

O3iHe-631 9AiNIKTIH KeJsieci 6ip TapMaFbl — MakKcaT Koro. Bys yuiiH afjaM e3iH TabbICKa,
HOTHKere 6aCTalTbhIH aHbIK MaKcaTTap MeH KaFuJaaapAbl 6esirisiey )koHe 0Cbl MaKCaTKA YKETY
YLIiH HaKTbl ©MipJliK MiHZeTTep/i akKbIHAAy.

AKpbLIbIH 060JICa XXapaHJap,

Fymbipab! 3alibIM 6TKi30€.

Kasipinai 6iiMeHnTiH,

TycneciH iciy Tekcisre.

TasiabbIHHAH acbIpblIl,

YmTeuiMaHgap G6etcisre (KapeiMcakoB, 2014, 256 6.) - agaM GONbIHJAFbI KaJIKaYJIbIK,
OTIPIKILIIIK, )KaJATaKOMJIBIK KaTapJbl iHeTTepAeH apblibll «bip AnagaH 6acka 6ac ypmai-
ToIH» (KapbiMcakoB, 2014, 260 6.) a3aMaT 60J1y/ibIH MiHAepiH AKBIT KaXKbl OCblJIal CypeTTen .

3. ’Kakcwl ce3nep auTy.

OpHblIHa, yaKbITBbIHA, a/lpecaThblHa COMKEC KacaJIFaH o3 LIelleH/liK ce3 Jen aTaaa/bl. backa-
1a auTKaHJa, He, Kai/1a, KalllaH, KiMre, KaJlal auTy KepeKTiriH 6iJIeTiH afiaM KaKChl LIEelIeH,
allHaJ1acbIHAAFbI aJlaM/lapFa acep eTy KabineTi 6ap. Ce3 afjlaMHbIH, illIKi lyHUeCiH KepceTes.
O3iMeH TaTy 60JIFaH OGAKbITTHI aJlaM/ap 9/leMi KoHe CbIHJapJibl ceuielai. ek Kepyuisik
IleH Kepe aJMaylIbLIbIK ce3iMi 6ap ajgamap wWipkKiH ce3aep aliTazabl (Berger, 2014). Agamzap
apacbIHAaFbl KApbIM-KAaTbIHACTA blLJbl CO3/iH, peJi alpbIKila MaHbI3bl 00JIbIN TaObLIAbI:
dJieMi, IITUNIATThI CO3JEp KYypeKTepre acep eTim, ic-apeKeTTepAi *eHlugereldi. Myxammes,
nanFaMmbap »KaKChl €63 aUTy/lbl calaka Jien 6arasar, afaMap/blH XYperiH »KaysaayablH, 6ip
KOJIBI peTiHJe casieM/i xKapusd eTy/i yceiaFaH. ConbiMeH Karap, Kypas Kepimze Ansa Tarasna
MYCbIJIMaHJApAaH 9ieMi ce3/iep alTy apKbl/bl OacKaJiapFa i3Tijlik KepceTyiH cypanabl: «AJia
KaH/al Mbicas 6epfi: KepkeM ce3, TaMbIpbl MBIKTbI, OyTaFbl KOKTET1 6ip KepKeM afalll Tapi3Ai.
Ou1 (afaun) As1aHbIH OYWPBIFBIHING, 9P YAKbIT KeMiciH 6epe/ii. AJisia afaM 6asacblHa HacCUXaT
asybl YIIiH MbIcas KeaTipAi. An enfii (AssiaFa cepik KaTblJIFaH) KaMaH €63, XKep/iH 6eTiHeH
KOIapblJIFAH OPHBIKChI3 aFall cusAKThbI» (Kypan Kapim, 2018, 14/24-26).

JleMek, kepkeM MiHe3/li afilaM YHEMi GacKasiapFa »akKChl CO3/lep alThlI, 0JlapFa KaTbICTbI
i3ri oiij1a 60s1a4bl. Erep KaHnaau fa 6ip KkaTe HeMece »KaMaH ic »kacaJica, 0J1 OFaH eKiHe/i koHe
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OHBIH, OPHBIH TOJITBIPY YIIiH i3Ti amaszap »acayfa ymMTbLIaAbl. COHbIMEH KaTap, 0J1 63 opTa-
CbIHJAFbl aZlaM/lapAblH KOHiJliH TabyFa »XoHe oJlap/iblH Pa3blIbIFbIH aJyFa ThIpbIicaAbl. By
*Karaau bl 9J-Fazanu «cebebi xxaKchbl MiHe3 aJlaMaap/ibl 6aKbITKA KeTKi3ei» - femn 6asHaau-
Ibl (Kazakcran MycbiiMangapst Jlinu 6ackapMmacsl, 2023, 156 6.).

Kazak xaJiKpl exesJleH aZaM/iapFa »KaKCbl €63 alTY/blH, )KaKCbl OWJa 6OJIyAblH, MaHbI3-
JbLIBIFBIH J9pinTen oTbipFaH. OJiap «KbLIbI-KbLJIbI COUJIECE, KbIJIAH iIHIHEH LIbIFA/IbI», «XKaK-
ChI CO3-KapbIM bIPBIC», «KAKChI O3 - )KaHFA KyaT» CUSKThI MaKa/J-MaTeJepe 6elHeeHTeH.

AKBIT YIiMKiyJibl lIbIFapMaJ/iapblH/A KbLJIbI CO3 aUTYAbIH, MaHbI3AbLJIbIFbl MEH MOHI Typa-
JIbl K6TI 2Kep/ie auThLIFaH. AUTaNbIK, OHbIH «/layakaya Fakausa» esneHinge 6yJ1 Typasbl 6bL1al
GasgHga bl

JlapxaH MiHe3, KaKChl CO3

KyTKapfaHal caH epTTEH.

Kaba¥FbiH OYTiH CaJIbIHKBI,

Ce3iH >xaMaH TaJblHKBbI.

byJ MiHe3iH Keprenje.

Kenjinim xxamaH KanbiHKbI (Kapbimcakos, 2014, 147 6.).

OcbLnaiiia, AKBIT «KbIJIbI CO3 KaH CEMipTe/li» AereH Ka3ak, JaHa/lbIFbIMeH, «Ou MyMiHzep!
AnaziaH KOpKbIHAAp Ja Aypbic ce3 cednenaep» (Kypan Kapim, 2018, 33/70) - nered Kypaun
aATTapbIMeH yulTaca TiJl KaTajbl.

4. Kiwineningisik »koHe KapanaubIMbUIbIK,

KapanalbIMABIJIBIK YFBIMblI «KapamaublM, 9UIEKEWCi3, KOCMachl3, OH-6PHEKCi3, KOpHEK-
Ti/Iiri 2KOK, MOHOMOJIUSICBI3, LIAIIbIPAHKbICHI3» JleTeH MafFblHa/Map/bl binfipeai. bysn yFeiMra
KaTbICThI aZlaMiap apacblH/a 9pTYpJli Ke3KapacTap KaJjblITaCKaHbIMEH, 3epTTeyLliJiep OHbI
CeHiM, Kap>XbLIbIK >KaFJal, aJIeyMeTTiK MapTebe »koHe 6isiM AeHreii cUsAKTbI paKTopJiap-
MeH 06alJIaHbICThIPA/ibl Jlel aHbIKTaFaH. CoJl cebenTi, KapanalbIMAbIIBIKThI KbICKallla TYPAE
Ka>KeTTi Hopcere KaHaraT eTy Jell cumnaTTayfa 6oJiafbl. KapanailbiMm eMip - Tabufru, 60siMa-
ChI3, LIbIHAWBI )KOHE KOPIKCi3 6Mip, AFHU aZJaMHBbIH, 9pTYPJli 0l0-6pHEKTEH, dllIeKeN/IeH a/lllaK,
TaOUFU TYpZe 9peKeT eTil, eH/ipil, bIChIpalnchl3, 6ip-6ipiHe KeMeKTeCy apKbLibl 6Mip Cypyi.
CoHbIMEH KaTap, KapamnaibIM eMip cajsiayaTThl XXoHe 6elbiT eMipre Ae KaTbICTbl 60J1Ybl MyM-
KiH. KapanalbIMbI/IbIK 9/1€TT€E MIbIHABIKTbIH, 6€/ITici peTiH/le KapacTbIPbIbII, AiHU iJiMaep
aZamMJilapAblH eMip CaJTblH KaJbIITACThipyAa MaHbI3[bl GAaKTOp peTiHJe KepiHic Tabanbl.
JliHHiH MeHTaJIUTeTKe KATbhICTbl AYHUETAHbIM/bIK *KoHe 3aTTapfa, TaOUFaT MeH MaTepusfFa
Ke3Kapac 3JIeMeHTTEPI aJaMHbIH, 6Mip CaJTbIH aHbIKTay/la ahpPbIKILA PeJ aTKapajbl.

Wcnam fiHi 60MbIHIIA AyHUeE TipUIiJIiri - MoHTJiK 6aKbITKA »KeTeTiH »ep. Ocbl TypFblJjaH
aJIFaH/a, 9J1eM — ajJiaM OaJsiaCblHbIH, UTIJIIriH KepeTiH HbIFMET eJsli. OUTKeHi Oy/1 HbIFMeTTep-
ci3 agaMHbIH eMip cypyi MmymkiH emec. Cos cebenTi Kypanja gyHue HbIFMeTTepiHe Kol MoH
6episireH. OHBIH, OH X9He Tepic KaKTapblHAa Ha3ap ayJapblLifaH. Bysl HbIFMeTTep/ii »KaJIIbl
TYpAe TayapJiap (3KOHOMMKaJbIK, KYHABIIBIKTAP), alesnep, 6asasap, a3blK-TYJiK, CYyCbIHAAP
’KoHe KHiM-KellleK Jlell caHayFa 60J1abl. AJaMaap/iblH AYHUEe-MYJIKI, laya3bIMbl, J€HCAYJ/bIFbI
MeH eMipiHiH Cy/JyJIbIFbI )KaFbIHAH albIpMalllbIBIKTApbl UJ1ahu Kasiay Tas1abbl €KeHiH, leMeK,
OyJ1 AyHUele abCOII0TTI TeHIKTiH MYMKIiH eMecCTiriH atan kepcetezi. Kypan Kapimze 6y Ty-
pasibl: «/lyHUe TislereH Oy/apfa [ja aKkblpeT TiJlereH oJiapfa ia Pab6bIHHbIH MapXaMeTiHeH Oe-
pewmis. HerizineH Pa66bI1HHBIH 6epepi ThibLiManiab» (Kypan KapiMm, 2018, 17/20).

KaibIpbIMABLIBIK a/laM Oa/laCblHbIH, HOIICiHI TopOHeien, pyXaH! KeMeJZieHyTe XKeTyiH/eri
i3ri Kacueti. Bys Typasbl 3epTTeyui FanbiM K. CaHzbi0aeB eHoerin/e Oa-Fazanuziy Kanbl-
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PBIM/IBLIBIK TypaJibl MbIHA CO3iH KeJTipei: «[lakbIpAblH KApHbIH TOU/bIPY, LU6JIAETeH alaMFa
cy 6epy, eHOEK KbLJIFaH aJlaMHbIH, aKbICbIH KAalUTapy, MYKTaX/IblH CypaFaHblH 6epy CHUSKTbI
aMaJiiap KanubIpbIMAbl aMaiAap/blH, KaTapbiHAa. AfjaMapFa naiaacel THETIH KaH/al fa 6ip
icreH WYFbIJAHY 0J1ap YILiH »Kaca/IFaH eH, YJKeH KalbIpJibl icTepAiH 6ipi 6oMaky (CaHabI6a-
eB, 2019,516.).

Kiwine#ningisik neH KapanalbIMAbLIBIKTbIH KYH/bLJIbIFbl AKBITTBIH, HIbIFapMaJapbliHbIH,
Heri3ri Maceseci. O agaMAbl TOKaNMNapJblKTaH, MEHMEH/IIKTEeH ayJiaK, 00Jibll, KapanaibiM
»KoHe Kilineuin 6osyra yuaenai. Congan-ak, Kilinenijiaijik KacueTiH AJJIaHbIH ajl/ibIHAAFbI
HIbIHAWbI KYJIIbLIBIKTBIH O€eJIrici )koHe aflaMHbIH, pyXaHU Ta3apyblHbIH MaHbI3/bl IIAPTTAPbI-
HbIH 6ipi Aen cunaTTanbl. AKbIHHBIH, «KalTep eAik» aTThbl eJieHiHAe KaWbIpbIM/bLIbIK IeH
Kimine#inainik Typassl 6bl1ak 6assHAAAAbL:

KaiTep eni xiritTep,

ThIM KbIMOATTBI KUMECEK.

MakTaHBbIlI YIlIiH GOPBIIITHI,

YcTi-ycTiHe yiiMecek — Jilenl CoH-ca/lITaHATKA OepijireH eMip/i asgychbi3 LIeHeN oTe/i Je, 0JlaH
apbLIYAbIH, KOJIbIH 1a KepceTe/i:

KauTep eni oHaH A3,

OkpbITCaK OyFaH 6aJiaHbI.

Ocipin Masibl KOpFacak,

KbLibian Kpicay, KOpaHBbI.

Bouibl eMec, OUAbI TY3€e/iK.

FoinbiMHaH Taybin )xo06aHbl (KapbeiMcakoB, 2014, 424 6.).

KalbIpbIMABLIBIK UCAaM AiHiIHJE cayabbl MOJI aMasap/iblH Oipi peTiH/e KapacThIpblia/bl.
ByJs - e3re agamMfa KeMeK KOpCETY, cajlaka Oepy >koHe TalKaH AYHHUeCiHeH HeMece KapiKbl-
CbIHaH OeJiriyii 6ip 6eJiriH MyKTax *aHJapfa 3eKeT peTiHJe Oepy, AFHU HUCJIaM KYKbIFbI 11a-
pUFaTIeH 6eKiTKeH a/1eyMeTTiK-3TUKAJIbIK iC-9peKeTTepre KaTabl.

3ekeT - apab TiniHAe K6belo, ecy, Tazapy AereH MarblHaHbl 6infipesi. llapuFyu MaFbIHACHI
60Jica, 6ak, AFHU 6aWUJIBIKTbIH 6JileMi peTiH/ie KabbllJTaHFaH MaJI-MYJIKi (HUcab6) 6ap MyChlJI-
MaHAap/AblH KypaH/Za KepceTiiireH TonTapfa »KyMcaluTbIH Gesiriji 6ip yzaeciH 6ingipeni. Uc-
JlaMJiaFbl 6ec mapbI3/blH 6ipi caHa/aThIH 3e€KeT KYJALbIIbIFbI A. YJIIMXKiy/IbIHBIH, 6Mipi MeH
eJIeHiH/le KaTap KepiHic TankaH. Oysai aeuTiHiMi3, uciaMTaHylbl CameT OKaHyJ/Ibl «3eKeT»
KiTabblHAA AKBIT KaKbl YJIIM>KiyJIbIHBIH, €J1 KOKTeYJIIKTeH Kelllill, >KkaiJiayFa kalFaca bacTaraH
yaKbITbIH/a, KaCblHA 4-5 ajiaM epTin aJibll, esifii apajan 3eKeT KMHAyFa UIbIFbII, XKaiiayFa
KOHBICTaHFaH eJJliH 6ip meTiHeH 6acTall, ap6ip aybliFa aT 6AaCbIH OYPHII, COJI €J1/1i MEKEHHIH,
XaJIKbIHA [iH/Ji, 3eKeTTiH MOHI MeH MaHbI3bIH TYCiH/AIpil, 3eKeT >KUHAWTbIHbIH anuTazAbl. OChbI
canapblHZa AKbIT 3eKeTTeH XHHAJIFAaH MaJiJlap/ibl CaHall, peTTelN KeJenjepre, MyKTaX »KaH-
Jlapra 6eJiin 6epin otbipraH (Oxanysbl, 2020).

«AKBIT MaKbIp KOJIbIMA aJI/IbIM KaJlaM» aTThl eJieHiH/e A. YJIiMXKiyJibl 3eKeT TypaJibl Obly1au
TOJIFal/IbI:

3eKeTCi3 )KUFaH MaJl Xxapam,

3ekeTiH TeJsien 6apMaca.

3ekeT napbI3 60JAManlbl,

[[IopufaT KeCKeH oJILIeMTe,

A3 raHa masibl TosiMaca (KapeimMcakos, 2014, 278 6.).

112 2026, Jete - Journal of Philosophy, Religious and Cultural Studies
No1 (154) ISSN: 3080-1281. eISSN: 3080-6895.



AKHYT ULIMZHIULY'S “KHAS ZHAKSY” CONCEPT

1. HmMaH KoHe pyXaHU Ta3aJbIK,.

A. Ynimkiyibl ucsiaM JiHiHIH KaFUJasapbl MEH MYCbLJIMAHIIbIIBIKTBIH HETi3/lepiH »KbIpJian
OTBIPBII, XaJbIKThIH, CAHACBIH OSITHII, YJITTbIH PYXaHU OSIHYbIHA KbI3MeT eTTi. OHbIH, LIbIFap-
MaJiapbl MMaH/IbLJIbIK [IEH PyXaHU Ta3aJibIKKa LIaKbIpyFa Ja OaFbITTa/JFaH. AKbIT eJieHAepiHae
VMMaH/Ibl TEK UCJaM/aFbl CEHIM MeH KYJILIbLIbIKTApMEH FaHa leKTeMeu/li. AKbIT JYHHETaHbI-
MbIH/Ia UMaH — CeHiM HeTi3/lepi MeH aZjlaMreplliiK, STUKAJbIK XyhesepAiH TOFbICKAH OUIri.

9eITi 60Jica - UMaH coJI,

OHepJi 60J/1CcaH, — YKUFaH COJI.

Ty3y xkypic, xanan ou,

O3 HaIMCIiCiH TUFaH COJI.

Ky#eyiH KyTin KaTeIHzAAp,

bec nmapwbi3/pbl eTece,

[[TapuFaTKa CblIiFaH COJI — ey apKbL/Ibl AKbIT MMaH M€eH aZlaMrepLlIiJiK, pyXxaHH Ta3aJbIK Ka-
Tap XYPYi THIC Jen TYKbIpbIMJalabl. AKbIHHBIH, 6yJ1 TY>KbIpbIMbl Kypan KoapiMm asgTTapbiMeH
YH/ecin, cabakTachlIl kaTbIp. Mbicasibl, 6ys Macesie Mcpa cypecidje Obliaiiia 6epineni:

«Pab6bIH, 63iHe FaHa FUbaJaT eTy/epiHAi, 9Ke-llellere »aKChlJIbIK KblIyJapblHAbl 9Mip
eTTi. A1 erep oJ1 ekeyiHiH 6ipi HeMece ekeyi Jie kaHAapbIHAa Kopijikke xeTce: «Tyh» neme
(kewic 6inaipme). CoHZal-aK 0J1 eKeyiH 3eKiMe Jie, 0J1 eKeyiHe cbinalibl ce3 ceiie. OJ1 ekeyiHe
Killipelin MopxaMeT KyllaFblH »al fa: «Pa66biM! Os1 ekeyi MeHi KililkeHTal/ja TopbuesiereH-
Jeu CeH zie onapabl MaxaMeTiHe 6eJseit kep!-ae» (Kypan Koapim, 2018, 17/23-24).

2. OT6achl x9He KOFaM/IbIK, XKayalKepIlimik.

KofaMHbIH ipreTachl peTiH/le KapacTbIpblJIaTbIH 0T6AChI — HEKE apKblJibl KYPbLJIATbIH 9M-
6ebar xoHe dJ1eyMeTTIK XKyie 60J1bI1 Tabbl1aAbl. OJ1 epJiep MeH aliesiepAiH eMipiH OipikTipy
MaKCaTbIHAAFbl 9JIeyMeTTiK KeJiCIMIIApT peTiHAe dJIeyMeTTiK KYHZbLIBIKTAp, A3CTYypJiep,
d/leT-FYPBINTAP KoHe 3aHAap asACbIH/A aHbIKTaJIa/bl.

KeH MaFblHaza 0J1 aZiaM TYPiHiH cabaKTacTbIFbIH KAMTaMachl3 €TeTiH, 63apa KapbIM-KaThlI-
HaCTbI 6eJTiJi 6ip epexxesiepMeH 6alIaHbICThIPAThIH, KOFaM/la KYpblJIFAH MaTepUaJIJIbIK )KoHE
pyXaHU OGaMJIBIKTBI COJl KYHIre JeWiH yphnaKTaH-yplaKKa, OHOJIOTHUSJBIK, MCUXOJIOTUSJIBIK,
3KOHOMUKAJIBIK, 9/IeyMEeTTiK, KYKbIKTBIK dHe T.0. 6epeTiH aJiFallKbl dJleyMeTTeHY NPOLeCiH
KYPaKUTbIH acneKTiyiepi 6ap ajieyMeTTiK UHCTUTYT (Donmezer, 2009, s. 13).

Ananjia, oTbackl HHCTUTYTBIH TOJIBIK MHCTUTYT peTiHJEe KapacThIpyFa 60/Mailjbl. OUT-
KeHi, »KaJMbl aJFaHAa, UHCTUTYTTapAa ¢opMasbAblIbIK 6Te MaHbI3/ibl. OTOAachIHAA pOpMasib-
JIbLJIBIK eMeC, CYWicreHIIiJiK eH HbIHANBLIBIK 6ap.

JleMek, oT6achl yFbIMbl MaxXab06aT IMeH KbLIbIIBIKTbIH OpTachl peTiHAe 6aranaHazbl. Kasak
JlyHUEeTaHbIMbIH/A 0TOACKI KYKbIFbI, 0TOACBIH/IaFbl aTa-aHAHbIH, OPHBI MeH peJi, 6a/iaiap/iblH
KYKbIFbI 6T€ KOFapbl OaFaJlaHFaH.

AKBITTBIH eHOEeKTepiH/e 0TOAChIFA XK9He KOFaMFa JiereH »KayalnKepllijlik Te MaHbI3/bl 3TU-
KaJIbIK, KYH/IbLJIBIK, peTiHAe kepceTiyiei. O ap afjaMHbIH 63iHiH 0TOachl MylleJjiepiHe Meu-
ipiMzisnikneHn Kaparmn, os1apAbl KYpMeTTeYiH )KoHe KOFaM aJjlibIHJaFbl MiHAETTepiH afaja OpbIH-
JlayblH HaCUXaTTaWUpbl.

A. Yaimxiysbl esieHJepiHae oT6acblH KOFAMHbIH, Tiperi »koHe TopOueHiH 6acTaybl peTiHfe
CUMAaTTaM OTBIPHII, KaHYsJaFbl €p MEeH aUeJ/iiH, aTa-aHa MeH OaJslaHblH, peJliH HaKThlJIAalIbl.
O.s1 oTGachIHbBIH OepiK XaHe YilsieciMAi 60J1ybl YIIIiH 9p MYLIEHiH 63 MiHZAETiH AypbIC OpbIHAA-
YBIHBIH, MaHbI3JbLIbIFbIH €peKllle aTal KepceTe.
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CoHbIMEH KaTap, KasakK aFapTyLIbLIbIFbl Kell O6acblHAA TYpaTblH ipi Ty/Ffa peTiHge A.
Yaimxiysibl HIbIFapMaJsiapblHJa aTa-aHaFa KYpMeT *KoHe 6aJsia TopbueciHe 6aca MaH Gepefj.
OJ1 aTa-aHaHbI KYpPMETTEY >KoHe 0JIapFa »KaKChIJIbIK Kacay — apb6ip eHereJi yprnaKTbIH, KOMiJ
MYCBhLJIMaHHbIH, O€JITici e KepceTil, aTa-aHaFa »aKChIJIbIK JKacaMaFaH KaHHbIH, KYHICI aybIp
60/1aThIHBIH OasiHAAM KeJlil, «KaKChLJIbIFbI KON 60Jica /ja, aTa-aHACblH PEHXKITKEH aJlaMHbIH,
»KyMaKKa KipMmelTiHiH eckepTeni» (KapbiMcakos, 2014, 20 6.).

A. Ynimxiynbsl «HyFMara» esieHiH/le aTa-aHaFa KypMeT IleH 6aJsia Topbueci Typasibl 6bL1an
TOJIFAH/IBI.

9/leniKe KoH/lip OasaHAbI,

2KaKcblIbIK KaWbIp K0J11AChIH,

Celii1acaH aTa-aHaH/BbI,

O3iHAi KyTep apTKbI KaH,

O3iH KyTceH araH bl (KapeiMcakos, 2014, 248 6.).

3. Apam KaHbIHA 3USIH KeJTipMey.

BapJiblK MOHOTEUCTIK JiHJeP/iH OpTaK KYHAbLIBIKTapbIHbIH 6ipi — afjaM 6aKbIThIH KaMTa-
MachbI3 eTy 60JIbIN Tabbl1aAbl. OCbl TYPFbIJIAH aJIFAH/A, a/laM 6Mipi OHbIH HeTi3ri KYH/[blbIKTa-
PbIH KOpPFayAblH 0acThbl KaFUAaJapblHbIH 0ipi peTiHAe KapacTblpbliaAbl. MOHOTEHUCTIK AiHAED
aZlaM eMipiHe KaTbICTbl MbIHA/lall TOPT HeTI3ri epeXkeHi YChIHAIbI:

- AJlaMHBIH >KaHbIH,

- AZaMHBIH MaJ-MYJIKIH,

- AJlaMHBIH, aKblJIbIH;

- AjaMHBIH JAiHIH KOpFay.

Apnam - eH yJbl Tipiijiik veci 60Jibl Tabbl1aAbl. OHBIH 6Mipi AiHAepAe KACUETTi Jiel caHa-
JIATbIH HeTi3ri KaFuJaTTap/iblH Oipi peTiHAe KapacThIpbliaJbl. MciaMm AiHi e agam emipiHe
Y/IKEH MAH 0epil, OHbl «MaKJYKTap/AblH YJbIChI» A€l Kabblagai bl. MyHAal KYH/bI KaH/bl
eMip/ieH asy Tek AJlJiaFa ToH, ajl 6acKa »KapaThlIbICThIH, TillTi aJaMHbIH 63 6MipiH TOKTaTyFa
KYKBIFbI *KOK, Kici esiTipy KoFaM1aFbl ThIHBIIITBIK MeH TOPTINTi 6y3aabl. COHABIKTAH »KaKChbl
MYCBLJIMaH elllKallaH Kici eJITipy TypaJsibl oiJlaMai/ibl *)KoHe GacKasapAbl OyFaH UTepMmeJiey-
JleH ayJiaK 60Jiafibl.

Apucrtotenp MeH A6ail ¢unocodpusicbiHa YHJEC AKBIT Ta aZlaM TYMbICbIHAH KOFaM/bIK,
MaKJIYK »KoHe 0J1 6acKa aflaM/ilapMeH KaybIM/Iachll, Y>KbIMAACBII 6Mip Cype/li lereH YCTaHbIM-
Jbl ycTaHaabl (MyTaHOB koHe T.6., 2014). fIFHu, afjlaM e3iHiH 9pTypJi KaKeTTiJliKTepiH Ka-
HaFaTTaHABIPY YVlIiH 6acKa afaMAap/iblH K0Ji1aybl MEH KOMeriHe MYKTax. AJlaii/ia, alaMHbIH,
OCBbl MYKTa/IbIFbIH eCKepMel, OHbIH 6eMipiHe Kayill TOH/ipY aZaM/bIK JIOTUKaFa aT el Ka-
paJjiaZibl.

HWcnam AiHi agaM enTipyAiH aaabiH any YiIiH KeK ajy, SFHU 6J1iM »Ka3achlH XYKTell, 6y epe-
»KeHi OpbIHAAY/Ibl MeMJIEKET NeH Ka3bifa TancbipraH. KypaHn KopimMae KacakaHa Kici esTipyzin
»Ka3achl TO3aKTa MaHTi Kasy ekeHi alTbliaabl» (Kypan Kepim, 2018, 4/93). ConbIMeH KaTap,
aZlaM/ibl KacakaHa eJITipy OYKiJl agam3aTThbl eaTipy AereHji 6isgipeni. OcbiMeH KaTap, KiM-
Jle-KiM 6ip Tipi »kaHAbI KYTKapca, 6apJiblK aflaMAapAbl KYTKapFaHMeH 6Gipen.

JleMek, afaM e/Tipy Kaichbl AiHJe 60MachiH KblIMbIC. Ka3akbl AyHUETaHbIMAA Jla aJlaM
»KaHbIHA 3USAH KeJITipy YJIKeH KbLJIMBIC Jell aublnTanaabl. Ea apaceiHAaFrbl MyH/jal 3aHCbI3-
ABIKTbl TUIO MaKCaTbIH/Ja Ka3ak XaJKbl «KacblM XxaHHBIH, KacKa »K0Jibl», «ECiM XaHHBIH, ecKi
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OJIbI», T9yKeHiH »*eTi »kapFbIcbl», «TepT 61 Tepe 3aHbI» CUAKTHI XaH/bIK KoHe Tasy 3aMaHFbl
3aH-KapFblap asCcbIH/A 6Mip CYpAi KoHe Xa/IbIKTbIH 6ac aMaH/bIFbIH 3aHMeH KopFazbl. Ka-
3aK >KblpayJ/laphbl LIbIFapMasapblHJA Kicl eJTipy/ZliH, MOUBIHFA a/laM KaHbIH >KYKTey/liH aybIp
KbIJIMBIC €KEHIH alThII, XaJbIKThl CAKTaH/bIP/BbI.

KopbITBIHABI

AKBITTBIH, «Xac »KaKcbl» i1iMi MeH A6aiibiH «ToJIbIK afaM» iiMiHAIH ekeyi Ae agaM/bl
pyXaHU KeMeJlJleHyTe *KeTeJeUTiH eH >KOFapbl CTaHJapT OOJIFAaHbIMEH, 0JIapAbIH apacbiHAa
Ma3MYH/IbIK alblpMalllblJIbIKTAPbl 6ap. AUTA/bIK, TOJBIK aZaM iJ1iMi a/laMHbIH PyXaHU KeMeJI-
JleHyiH, 63iH-631 TaHybIH, pyXaHH! Ta3a 60JIyblH KaMThICa, Xac KaKChl i/1iMi aflaMHbIH aJjlamrep-
IIJIIK KaCUEeTTepPiH >XoHe OHbIH »KaKblHJapbIMeH, J0C-TybICTApPbIMEH, KOFAMMeEH IIbIHAWbI
6aiisiaHbICTa 60JYbIH KAMTU/bI.

KopbiTa aiTKaHJa, AKbIT KaXKbl YJIIMXKiyJ/ibl AYHUETAHbIMbIHAAFbBI Xac KaKChl — »KOFaphI
alaMreplIiIiKTIH Meci, 3 eMIpiH XKeKe pyxaHH »KOJIbIH i3/ieyre apHaFaH, TOH KaJlaybl MeH Xep-
Jleri 6apiua KbI3bIKTaH 6ac TapThlll, 6ap eMipiH makFamMOapAblH, iJ1iMiH yaFbi3/layMeH 6TKi3TeH
azaM. AKbIT YJIiMXKiyJibl esieHJlepiH/ie KeEMeJIIeHTeH KOFaM Kypy TypaJibl apHaibl TOKTaJaMaca
Jla, 0J1 YCbIHFaH aJlaM OOWBIH/AFbI i3Ti, UMaHU KacHeTTep Kasipri KoFaM YIliH aJi Ae e3€eKTi.
CoHABIKTaH TYpPKi AYHUETaHbIMbIHAAFbI, COHAaN-aKk PapabujieH b6acrtay ajfaH fyJjaaMma-ou-
WIbLJIIap MEH >KbIpay/lap/AblH AYHHETAaHbIMbIHAAFbI PYXaHU KYH/bLJIBIKTAp/Abl )KacTap/blH, ca-
HacbIHA CiHipy MaHbI3/bl 9pi 63€KTi MaceJie 60JIbIN TAObLIA/AbI.
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Abstract. It is well known that the modernist era greatly exalted science, turning
itinto a unique value. There is no doubt that this was a trend born of positivism.
According to the theory of positivism, only experiences based on empirical
observation can attain the status of science. While this trend increased the
value of scientific experience, one could say it diminished or devalued religious
experience. Muhammad Igbal, a Muslim philosopher who left his mark on the
20th century, attempted to find a solution to this issue within the framework
of the philosophy of religion. In his philosophy of religion, he revealed the
importance of religious experience from a different perspective and offered a
new interpretation of it. In his view, there is no a priori contradiction between
scientific theories and religious doctrines. Nor is there any difference between
religious experience and other levels of experience. In other words, religious
experience, like our other experiences, serves as a basis for epistemology. That
is, it has a cognitive aspect in its interpretation. Igbal's central idea is that
the existential problems of the modern person can only be resolved through
religious experience.

In this article, we attempt to explore the issue of religious experience in Igbal's
worldview. In the introduction, we broadly examine mystical experience and
its epistemological features. This is because it would be insufficient to proceed
with explaining Igbal’s concepts without first addressing the concept’s general
philosophical underpinnings. In the first part of our article, we will examine how
Igbal critiques classical philosophy’s proofs about God from the standpoint of
religious experience. Inthe second part, we will conclude our article by examining
the epistemological aspect of religious experience in Igbal’s philosophy and its
philosophical foundations.
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MYXAMME/] UKBAJIJIbIH AIH ®HUJI0COPUACBIHIA
JIIHU TOKIPUBE UHTEPITPETALIMACHI

sAkTepe KOIIBAM, “U6paxum MAPAIII
“Aukapa YHugepcumemi, Ankapa, Typkus

UHTEPINIPETALIUA PEJIMTMO3HOTI'O OIIBITA B ®NJIOCOPUHN
PEJIN'UN MYXAMMA/ZIA UKBAJIA

aAktope KOIIBAH, *H6paxum MAPAIII
“Yhueepcumem AHkapa, Aukapa, Typyus

AnpgaTrna. MojepHU3M Ke3eHi FbLIBIMABI KaT-
Thl YJBIKTAll, OHbI Oip epeKile KYHJbLIbIKKA
allHa/AbIpFaHbl OGapliara MaJjiiM. MyHBIH IIO-
3UTUBU3M OCEpiHEH TybIHJaFaH TEHAEHIUS
eKeH/iiriHe 1my6s oK. [I03UTUBU3M TeopHUsCHI
OoWbIHIIA TYXKipHUbere Herisze/reH AYHUe FaHa
FBUIBIM CTaTyCblHA Ue 6osMaK. bys ypaic FbLIbI-
MU TIKipuOEeHiH KyHbIH apTThIpFaHbIMEH, AiHU
TOXipHUOeHiH 6eTa/bIChIH 69CEeHEeTTi IKH KYHChI-
3/IaH/bIPAbI Aeyre 60saabl. XX FacbIipAa e3iHAiK
i3 KajaAblpFaH MYCbLIMaH OMIIbLIBI Myxammen
HKb6an ocel Macesere JiiH ¢uaocodpusicel asiCblH-
Jla 1lelliM TabyFfa ThipbicKaH. Os e3iHiH fiH du-
JocodUsAChIHAA MAiHU TIXKipUOEeHiH MaHbI3bIH
0acka KbIpblHAH alllbll, OFAH >KaHalla TYCiHIK
6epai. OHbIH OWBIHIIA FBUIBIMU TEOpUsIApD MeH
JiHYU TOKTpPUHAJap/blH apacblH/Ja anpuopy Kai-
HIBLIBIK KOK. JliHM ToxipubeHiH 6acka Taxipu-
Oe AeHreiyiepiHeH 6ip allbIpMallbLJIbIFbI A XOK.
Backaiua aiitap 60Jicak, iHU Taxipube e 6acka
ToXipubesepiMmia Topi3Ai amucTeMoJIOrUA YIIiH
YKYMBIC icTelJli. IFHU OHbIH MHTEepHpeTalUsIChl-
HbIH, KOTHUTHUBTI KbIpbl 6ap. UKOanablH 6acThl
UJiesiCbl — MOJIepPH aJlaMHbIH 3K3UCTEeHLHUAJI/bIK,
npobJieMasiapbl AiHU ToXKipHbe apKbLIbI FaHa
HIeliMiH Tanmnak.

bi3 ockl MakanambI3ga UKbas nyHUeTaHbIMbIH-
JlaFbl JIiHK TaxKipube MacesieciH alllyFa ThIpbIca-
MbI3. Kipicne 6e/1iMiH/1e MHCTHUKAJIBIK TOXKipubere
KeH ayKbIMJla TOKTAJbII, OHbIH 3MHUCTEMOJIOTH-
SUIBIK, epeKIlenikTepi KapacTbipbliagbl. Cebebi
YFBIMHBIH, KaJnbl QUI0cOPUSAIbIK acTapblHa
ToKTa/IMall UKOGa/JblH TYKbIPpbIMJAAPbIH TYCiH-
Jipyre kipicy »eTkinikci3 6osMak. MakasaMbl-
3/bIH, GipiHII GesiMiHZe WKOGaIAbIH KJacCHKa-
JblK, unocobusaarbl KyAaWablH JdJiesjepiH
JiHU ToXKipube TYpFbICbIHAH KaJlall ChbIHaFaHbIHA
ToKTasaMbI3. EkiHIIi 6eaiMae AiHU ToxKipubeHiH
Uk6an dpunocodusicbIHAAFBI AMUCTEMOJIOTUAIBIK,
KbIpbl MeH OHbIH, pUI0CODUSIBIK aCTApbIH capa-
Jiall MaKaJjlaMbl3/1bl KOPbIThIH/bLIANUMbI3.

Ty¥in ce3saep: Uko6as; dusocodus; AiH; AiHU
TaxKipube; KyAau; a/1eM; aZjaM.

AHHOTanuA. BceM xopollo KM3BeCTHO, YTO 3M0Xa
MOJiepHM3Ma CUJIbHO BO3BBICHUJIA HAYKYy, IPeBPAaTHUB
ee B HeKYI0 YHUKaJIbHYIO LIeHHOCTb. HeT coMHeHuH,
YTO 3Ta TEHZEHLMUs 3apofu/ach 6Jarogapsi Mo3u-
ThBU3MY. COIVIaCHO TeOpUM NO3UTHUBU3MA, TOJILKO
OMBIT, OCHOBAHHBIN Ha 3IMINUPHUYECKUX HAOJII0OeHU-
AIX, MOXKET TOJIYYUTh CTATyC HAyKU. XOTA 3Ta TEH/IeH-
[MS TIOBBICWJIA [IEHHOCTb HAy4HOTO OMbITA, MOXKHO
CKasaThb, YTO OHA TaK:Ke CHHU3WJIA WU 0becLieHHIa
peIMruo3Heli onblT. Myxammaz Mkbas, MycysibMaH-
ckuit ousocod, ocTaBUBIIMN CBOH ciiesi B XX Beke,
MOMBITAJICS HAWTU pelleHre 3TOX TPO6JIeEMbI B PaM-
Kax ¢unocoduu peauruu. B ceoeit pusnocodpum pe-
JIUTHU OH PACKPbLI B&XKHOCTb PEJIUTHO3HOI0 OMbITA
C Ipyrofl TOYKU 3peHUsl U MpeJIOKUJI ero HOBYIO
MHTepHpeTanuio. [Io ero MHeHUI0, MeXX/ly HAy4YHBI-
MU TEOPUSIMH U PEJIUTHO3HBIMHU JOKTPUHAMH HET
alpUOPHOr0 NMPOTUBOPEYMS.. TakKe HET HUKAKOU
pasHUIbI MEXJY PEJIUTHO3HbBIM ONBITOM U JPYyTHMHU
YPOBHSIMM OIbITA. JIpyT¥MU CJIOBaMH, peJIMTMO3HbIH
OTIBIT, KaK U JPyTHe HALIH OIbITHI, CIY>KUT OCHOBOH
JLJIs1 anucTeMosioruu. To ecTh B ero UHTEpIpeTaLuu
€CTb KOTHUTUBHBIN acnekT. LlenTpanbHas njesa Uk-
0aJla 3aKJ/II0YAeTCsl B TOM, YTO IK3WCTeHMa/IbHbIe
npo6JieMbl COBPEMEHHOIO 4YeJloBeKa MOIYT ObITh
pelleHbl TOJIbKO Yepe3 PeIUTHO3HbIN OIIbIT.

B aToi1 cTaThe UcciefyeTcsl BOIPOC PEJUTHO3HOT0
onbITa B MUpoB033peHnHU kbasa. Bo BBesenuu pac-
CMaTPUBAIOTCA MUCTHYECKHUH ONBIT U €ro 3IHuCTe-
MOJIOTUYECKHE OCOOEHHOCTH. ITO OGBSICHSETCS TEM,
YTO 6bIJI0 6bI HEJOCTATOYHO OO'BSICHATH KOHIIENIUU
Hx6ana, He 3aTPOHYB cHavas1a o611ue puiocopckue
OCHOBBI 3THX KOHLeNUUi. B nepBoi yacTu cratbu
aHa/IM3MpyeTcs TO, Kak MKbas KpUTUKyeT J0OKasa-
TEJbCTBA KJIACCUYECKON PUIOCOPUU O CYIIEeCTBO-
BaHMU bora ¢ TOuku 3peHHs1 PeIUTMO3HOT0 ONBITA.
Bo BTOpO¥# YacTu paccMaTpUBaeTCsl ANMUCTEMOJIOTH-
YeCKHUH acleKT peJIMTMO3HOro oNbITa B Guiocoduun
Hk6asa u ero ¢punocodpckrux 0CHOBAHHUH.
Kmo4yeBsble cioBa: Uk6as; ¢unocodus; penurus;
peJIMIMO3HbIH ONBIT; 60T; MUD; YesI0BeK.
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Kipicne

BapiMisre TaHbIC MUCTHKaJbIK TaXipube JereHje eH aJjAbIMeH [iHU ToXipube ecke
TyceAi HeMece oJ1 AiHM TokipubeHiH O6ip TypiHe »kaTajbl. COHABIKTAH »KaJ/lbl aUTKaHAa
JiHU ToXxipubere TOH 06acCThl epeKlleJiKTep MUCTHKaJIbIK Toxipubere ae ToH (Ertirk,
2004:75). MucTtukanblK ToKipube AiHM ToKipuOeHiH, epeKlieJeHreH Tapuxu 6ip ¢dopmachkl
peTiHAe 9pTypJsi TEPMUHAEPMEH CUINATTAJbIN KeJTreH/IKTeH, »kall O6ip JOKTpWHA Tapi3ai
KapanaibIM ce30€H »KeTKi3y KublHZay. OpTa FacblpZarbl TEOJIOITAp MUCTUKAJIBIK TEOJI0TUSIHBI
«Toxxipubesiik XMKMET, FallbIK, 00J1y apKblJIbl PYXThIH, KyJaiifa KaJafaHybl, Wiahy FallbIKTBIK
apKacblHAA KOJI )KeTKi3eTiH TaxKipubeJik i1iMm» aen akbiHaauabl. Hemic akbinbl ['eTe (1749-
1832) «)KypeKTiH cxosacTUKAChI, ce3iMepAiH JualeKTUKAChI» el aHbIKTaMa 6epei. Kelbip
OMIIBLIAAP MUCTHUKAJIBIK TOXKipHO€EHI aJaMHbIH pallMOHa/1/ibl KbI3MeTiMeH 6aillaHbICThIPA/Ibl.
TemeHzae 6i3 KapacTbipaTblH HMKOan Aa ocbkl OHIIbLIAAP/bIH KaTapblHa »aTaabl. Enpi
Ukbangbiy AiH GUI0COPHUACHIH YFbIHY YIIIH MUCTUKAJBIK TOKipHbe MeH AiHU TaxKipHuOeHiH,
e3apa 6alyiaHbICbIHA K63 XyripTeiik. Cebebi 6ys 6i3Ai inrepige kesmecyi MYMKiH bIKTUMaJ
KaTeJiepJleH CaKTaH/blpa/ibl. ATan aiitap 6oJicak, Kbas 330TepuK HeMece AYHHEHI ToOpK
e€TKEeH «MJXXHYH» JlereH CUllaTTaFbl KaTe TyCiHAipMesiep/iH a1 bIH aJaJbl.

Yuai odwbibl  CapBenasiu  PagxakpumiHad (1888-1975) panuoHangbl  KbI3MeTKe
6acbIM/bIK 6epin, MUCTULIM3M/i aHAJIUTHUKAJBIK aKblI-0M TOPi3/i 3aTThIH, 60JIMbICBIH KYHeJi
6ip TyTacThIK ilwiHge GipikTipeTiH 6ip OYTiH O# Jlem KapacTblpabl. OUriji MUCTULU3MHIH
MaMaH/lapbIHbIH 6ipi IBesinH AHAepxuAid (1875-1941) oiibiHia MmuctuusM «Kynaimen
6ipiry enepi» (Happold, 1977:36-38, 43-45) 6o0Jica, TaFbl 6ip MUCTULIM3M MaMaHbl YUI/I1MaM
Panbd Uurenin (1860-1954) Mysticism in Religion aTTb1 eHberinje: «MeH HiH KyaliMeH 6ip
60JTybIH TiKeJiel ce3iHyi; Tokipube/leH 6eTKeH 9p06ip 3aTThIH IIBLIHTYaUThIH/AA 6ip 60JIMbICTIEH
HeMece 6acKa 6ip 3aTThIH CUMBOJIbIMEH OAalJIaHbICBIH TYUCIHY; PYXTbIH KyAalMeH 6ai1aHbICKa
TYCKeH/leTi 6apJiblK KOCaJIKbl KaTblHAacTapZaH KOJI Y3reH INCUXUKaJbIK opekeTi» (Smart,
1972:V, 419-429) nen apTypJii aHbIKTaMaJsIap KOJIJaHbLJIFaH.

CoHpali-ak kenTereH ¢usocodpTapra 30p bIKNaJ €TKEH MUCTULU3M JIYHUETaHbIMBbIH 6T€
CyO'bEKTHBTI 9pi CBIPTKbI dJIEM >KaiJibl elllKaHJalh 0O0beKTUBTI OijiiM Gepe anMaibl Jen
ca”HaraH bepTtpang Paccesb (1872-1970) aTanMblil TaXKipubeHi FajlaM »KalJibl ceHiMzAepre
KypbUIFaH 6esirizii 6ip ce3iMjiep TepeHAIri MeH KapKblH/bLJIbIFbIHAH 6acKa elniTeMe eMec
Jen TyKbIpbiMAanabl (Russell, 1972:7). MucTUKaNbIK ToKipubeHiH eH 6acTbl epekiiesiri -
MUCTUKTEPAiH Ky/laMeH apaja elKaH/Jal 6ailJlaHbICThIPYIIbICHI3 OaiJlaHbIC XKacaybl el
aiTyra 6oJsiagbl. bys Gaitylanbic KapanalbiM ¢opMajiaFbl KU HOTUXKECIHEH TYbIHAAWTBIH
Ky/anMeH 6ip 6oy ce3imiHgeri 6is1imMm popmacel. Unayusm, bByaausm, laocusm, Kondyuuiiaik
CUSIKTBI UIBIFBIC AiH/IEPi MEH ITIMIEP], TPEK-3JIIMHAIK MUCTUKAIBIK iHAep MeH duiocodusiiap,
Wynausm, Xpuctuauzplk, Uciaam cusKTbl XaHUu JiHAep Kal/ibl 3epTTEY/IepAiH, HOTHXKeECIHAe
6apJiblK aJieMJiK AiHM Taxipubezeri MUCTHLIM3M KepiHiciHzAe esieysi alblpMallblIbIKTap
60JIyMeH KaTap TaKipube MeH TYCiHikTe 6esriji 6ip yKcacThIKTap Aa 6aiiKasaibl. Mbicasbl
9pTYpJii a/ieMAiK AiHAepAeri MUCTHUKAJbIK TaXipubeae Ke3aeceTiH abCOMIOT aKUKAT, Uiaahu
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O0JIMBICTbIH, UMMAHeTTIri MeH TpaHCUEeHJEeHTTiri, MeHJiKTiH KyaaWMeH 6ipJiri, asieMmaeri
»KaMaH/|bIKTbIH, TAOUFAThl MEH PYXaHU AaMY/bl CYPETTENUTIH YFbIMJAP/AbIH OPTAK CUMIATTAPbl
6ap. Anaiia 6y asieMeri 6apJiblK MUCTHUKAJbIK AOKTPUHAMAP/AbIH, 69pi Tybereiai Typae
6ipaelt yFeiMZap MeH KYpbLIbIMAAP/Abl KAMTH/bI JlereH co3 eMec. Mbicajibl abCOJIIOT aKUKAT
ToXKipubeciHAe Kelbip MUCTUKTEP TYJIFA/IbIK/IepCOHa /bl KyJall TEPMUHIH K0JIJlaHCa, Keibipi
BbpaxmaH, HupBaHa, /Jlao, Bip, KyT cUsIKTbI Falipu Ty/IFa/IbIK TEPMUHAEP KoJAaHaAbl. bapJbik
MUCTUKTEP/iH, OWbIHIIA abCOJIIOT aKUKATTbIH, OOJIMBICHI TPAHCIEHAEHTTI OOJIbIN KeJseni.
CoHbIMEH KaTap abCOJIIOT aKMKAT YaKbIT NeH KeHICTiKTeri aJieMHiH iliki api 3aTu 6acTaybl
peTiHAe OopbIH ajajbl. bys ayesn 6acta maHTeU3M HjesCblHA YKCaybl MYMKIiH; ajanza 6yJ
abCoJIIOT aKUKAT IeH 9J1eM apacbiH/1a OHTOJIOTUSLJIBIK TeH/iK KoK eMec. bapJiblK MUCTUKaAJBIK,
MEKTeNTep aJlaMHbIH, PyXblH/a TePeH hoM »KoFaphbl TYHCIK apKblJibl TAOUFATBIHbIH, KAJIbIIThI
HieriHeH WIBIFbIN KyZaiMeH 6ipiry, KyZjail TekTec 60y fiku HupBaHa¥ra »KeTy KacHUeTiH Tijire
TUueK eTeni. bysn olifa cylleHin ajamMja eki «MeHJik» 6ap gAen alTyfa 6os1aabl. Bipinmiici
arouct (cydpsin) MeHJIK afaMAaFbl MUCTUKaA/BIK ToXKipubere apKallaH TOCKaybll 6oJiafbl;
eKiHIuici »kofapbl (y/JBU/pyXaHHU) MEH/iK FaJaMHBbIH, ilIKi TYTacTbIFbIH TYHCiHIN abCcoOT
60JIMBICIIEH Oipiry JjopexeciHe KeTKeH MeH/liK. MUCTUKTepre ToH TaFbl Oip opTak Ke3Kapac
- ’)KaMaH/IbIKTbIH, 6acTaybl peTiH/le aJaMHbIH pU3UKaIbIK-Ce3IM/iK d/1eM KaklJibl 6iniMcisairi
caHasybl. SIFHU ce3iMHEH TybIHJaFaH OUIIMHIH abCOJIIOT XaKbIH/JAFbl MAaWbIMbIHBIH, KEMIIiH
TapTyhbl Aecek 60Jaabl.

bi3aiH oibiMbI3IIA OyJ XepZe TYCiHyiMi3 Ka)keT eTe MaHbI3[bl 6ip Macesie - ce3iMaik
TaHbIMHBIH, TiKeJel 631 )kaMaH/IbIKTbIH 6acTaybl 60/1Maybl. Byl MacesieHi ce3iMHiH 06beKTici
6osifaH (U3UKaAJbIK 9JIeM MeH pPYXTblH OOBEKTici 6OJIFAaH >XOFapbl dJieM apacbiH/JAFbI
allblpMallbl/IbIK pPeTiHAe KapacTblpcak 6oJsajibl. PU3UKaJIbBIK dJieM/Ii Tikesel abCOIOTIIEH
caJIbICTbIpPCAK KEMILiH eKeH/iri 6arikaaazbl. CoJ cebenTi ekiaieM apachlHaFbl OHTOJIOTHUSJIBIK,
albIpMalllbIJIBIK CaJbICThIpMaJibl OOJIFAHJABIKTAH >aMaHJbIK Ta CaJbICThIpMaJibl/apa3u/
aKCUAEHTTI 6osiMaK. MUCTHUKTepAiH 6acTbl MakKcaTbl — ©3iHiH IIbIHAWBI OGOJMBICHIH allly
apKbLIbl OHbIMEH OipereisieHy (become the same) 6osmak, Cosaiiiia agam unahu xxayhapbiy,
iJliMiHe cos1 KalmbIHAA KOJI »KeTKi3ze/i. OcblHAAN epeKIleiKTepi TYPFbICBIHAH MHUCTUKAJBIK,
TOXKipHOe a/IeMHIiH Ke3 KeJITeH XXepiH/le, Ke3 KeJITeH 3aMaH/ja, apbip ZiH/le Ke31eCyMeH KaTap
MUCTHKAJIbIK CaHa-Ce3iM OpbIH aJIFaH Xep/liH 6apiHje 6ip-6ipiHe yKcac popmasiap/ia KepiHic
Tabazbl. COHABIKTAH MUCTULIM3MAI KelJe MaHriiik ¢punocodus/perennial philosophy aen
Te aTaupbl (Spencer, 1963:20, 326-336), (Sunar, 1966:9, 52-53, 128). bys TypfFblJiaH ajaFaHza
MUCTHK KU JIiHU TXKipUOeHiH eki ¢popMajia KapacThIpblJIFaHbIH KepeMi3: GipiHmici giHu/
MUCTUKAJBIK TKIpUOEHI elliKaHAal 00'bEKTUBTI HeETi3i KOK, TOJIbIKTal Md/IeHU-dJIEYMEeTTIiK
HapTTapAblH »KeMici peTiHAe KapacTbipFaH MOCTMOAEPHHUCT OMIIbLIAAP; €KiHIIici oJiapfa
KapaMa-Kapcbl aMb6ebam MUCTHULM3M HAEACbIH »KaKTayllbl NepeHHUAJUCT/MIHTUIIKIIII
ormbLaaap (Tlzer,2006:7). Bizxiy oiibiMbi31ia MyxamMe MK6as Aa eKiHIIi TONTaFbl OULIBLIFA
»KaTa/bl.

3epTTey dicHaMachbl

Bys MaKasiazia aHaJIMTUKAJBIK, 9/1iC KOJAAHbLIaAbl. AHAJIMTHUKAJIBIK 9JiICTi KOJJaHyAaFbI
MakKcaT - 3epTTey TaKbIpblOblHa KATbICTbl KOINTereH Ke3KapacTapAbl capaJam, Tajajay
apKbl/bl 6apblHILA CEHIM/I HOTHXKeIepre KoJ )KeTKi3y 60siMaK. Ce6e6i aHaIUTUKAJBIK Taajay
- GeJirisii 6ip TYKbIpbIMFa He YIIiH CeHy HeMece ceHOey KepeKTiriH KaH-)KaKTbl TYCiHAipeTiH
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afic. CoHbIMEeH KaTap 6ip TeEOpUSAHBIH KaJIbIITAcy ce6e6iH aHbIKTayFa Ja CEeNTiriH Turizeni. Ou
YIUiH aKnapaTThl CbIHU TYPFbIJaH 6aFajail 6isy »KoHe CbIHM OMJail asy KaxkeT. ChIHU osiay
6esiriyii 6ip TY>KbIPbIMHBIH MOUBIH/A/YbIHA K9HE OHBIH, IYPbIC He OYPHIC €KEHiIH aHbIKTayFa
)opaemzaeceni. Ocbl opaii/la aHATM TUKAJIBIK, 3/1iC OU bl 6eJIIeKTepre 661y apKbLIbl IIbIHABIKKA
KOJI KeTKi3yAi Ke3aeun/i.

bisniH 3epTTeyimiz Myxammen Wkb6an ¢usocodpuscbiHAAFbl AiHU TKipubeHiH Kasau
VMHTepIpeTalusJlaHFaHbIH aHbIKTAy. ATan alWTap 0oJicaK AiHU TaXipUOeHiH Jle KyHZeJIKTi
TOXKipHbOeleH KeM TYCIENTIiHIH KepceTy. «kAHaJIMTUKa» C63iH TEPMHUH PeTiH/le TYCiHY, KypAeJi
KYOBIJIBICTBI KapanaWhbiM Kypamjac 6esiikTepre 6eJsy Jen aHbIKTay KeH TapaJjfaH (Glock,
2021:237). bi3 ge ochl ajicke cyieHin, UK6anablH AiHU TaKipube »KalJibl TYKbIPbIM/IapbIH
YKeKe-)KeKe Talay KaxkeT Jen onanMbl3. OJ1 OMbIMbI3 KbICKallla TOMEH/eTiiel xKy3ere aca/ibl:

1. /JliHnu ToxipubeHiH KJjaaccukaablK ¢uaocobusarbl panyMoHaAAbl JdJjesfepleH
HIbIHaWbIpaK, ekeHiH WMK6anablH AiH ¢unocodusacel MblcalblHAA KepceTy. AHAJIUTUKAJBIK
9Jlic apKblbl AiHM TIXipHUOeHiH TikeJsied illIKi TaHbIMFa Heri3zesieTiHi, a/ KJiaCCUKaJbIK
dunocodussHbIH K6OiHE JTOTUKAJBIK JJ1eJIEP MEeH pallMOHaAbIK NallbIMayiapFa CydeHeTiHi
AW KbIHAJI/IbI.

2. Hxpan ounocodpusacbiHga [iHU TaxKipubeHiH 6acTbl 6eC epekKIlesiri Keke-)Keke
TaJIIaHblI, 0J1ap/iblH 00'bEKTUBTI KbIpJiapbl 6apbIHIlIA HAKTbIJIAH/bI.

3. Ocbl HOTHXKeJiep HeTi3iHAe aHa/IMTUKAJIBIK TYPFbI/IaH MbIHAa/Jjall KOPBITBIH/bI KacaJl/ibl:
JiIHA TaKipube TeK CyObeKTUBTI KYMl eMec, 01 TaHbIM/JbIK MoHre ue KyoObuLibic. Ce6ebi o
aJlaMHbIH, 60JIMbICKA, YaKbITKQ, aOCOIOTTIK WIBbIHJBIKKA KATbIHACBIH KAMTH/IbI.

I. KyaanablH 6apJ/ibIFbl XKoHE AiHM TOXKipHuoe

Jinu Ttoxxipube - KynalabiH 6ap ekeHiHe KesTipinreH aasenfepaiy 6ipi. Bysa Taxipube
ceHyIIiHiH 63 TaXxipubeci MeH ce3iM/iepiHe cylieHe OThIPbII, 631 CEHETiH HOPCEHIH Oap eKeHiH
KepceTyTe ThIpbICYbIHAH TypaJbl. bys TaxipubeHiH KalTasaHbac api 6ackasiapMeH 6eJiicyre
KeJIMEUTIH epeKIlesiiri, HAKThI ToXKipubere cylieHeTiHAep YIIiH AuJeMMa Tyabipaabl (Bakis,
1998:2). biz Ukb6anabIH Oy/ AUJeMMaHbI Lelly YIIiH OpacaH UHTeJIEKTYAIAbIK KyLI-Kirep
»KyMcaFaHbIH kepeMis. OcpLianina UKo6as 6y Macesiere ,orMaTUKaIbIK TYPFbIIaH KapaManbl.
OHbIH OMBIHIIA JiHU TXKipHOe TOJILIFBIMEH aJlaMHBbIH, MEeH/iK 00JIMbICbIMEH 0aNJIaHbICTBI.
JiHu Toxiprbe a/laMHBIH, MHTEJJIEKTYal/blK CaHACbIHbIH LIeHOepiHeH ThIC KaTKaH/bIKTaH
OyJ1 KYH/li TEK AYPBIC TYCIHAIPY apKbLibl YFbIHYFa O0J1azbl.

Jinu Toxxipube KynalabpiH 6apJbIFbIH [o/e/ieyMeH KaTap KyZail MeH aJiaM apacblHAaFbl
6alJIaHBbICTBl KOpPCETYe KOJIJaHbLIATbIH CyObEKTUBTI Taipube OOJIFAaHABIKTAH TeOJIOTUS
CUSKTbl PUI0COPHUAHBIH, COHBIH illiHAe AiH PUI0COPHUACHIHBIH, Herisri Kypamjac 6eJiri.
AnaiifaFbplIbIMU TOXKipUOe FaHa LIbIH/BIK PETiH/Ie MOUBIH/A/IFaH Ka3iprizaMaHia CyO'beKTUBTI
JiIHA Toxipube MeH O0J1 KOJIAaFbl i3/leHic afjicTepi aJii le MaHbI3bIH KOUFaH KoK, [liHHiH
KOTHUTUBTI KbIpbIH OblIal KoOWFaHJa, MojepH MciaM oumbLigapbl apacblHAa MyxamMmef,
Hkban e3iHiH JiH duaocoPUsAChIHAA SNUCTEMOJIOTHUSAHBI [1a KAMTU OThIPbII, 9pi KJIACCUKAJIBIK,
bunocodusgan esreuie JiHU TKipube TYCIHIriH allHanbIMFa eHris3zi. O e3iHiH aTajaMbILI
»KaHa AiHM Taxipube TyciHiringe «Kyzail 6ap ma?» cayaiblH «AfjaM 6ap Ma?» cayasiblHaH
6acTtan cypaiabl. By cypakka iTi MoH 6epeTiH 6oJsicak, UKOaiAbIH AiHU Taxipube TYCiHiri
TeK KaHa KyZiaii/1blH, 6apJibIFbIH A9J1eJ1[ley eMeC, IIbIHTyaluThIH/Aa 6yJ1 TOKipUOEeHiH alaMHbIH,
»KeTiJlyiHe KaHIIAJBbIKThI yJieC KOCKaHAbIFbIHA Ha3ap ayAapazbl. IFHU OHbIH 6aCThl MaKCcaThbl
60JIbIN CaHAJIAThIH JiHHIH )KaHaJAaH TYCiHAipMeci peTiHJe JiHU TaKipHUbe — alaMHbIH 6ipTyTac
OOJIMBICBIH Heri3re asajibl. AFHU JiHU TIkKipube JereHimi3 ajamabl 6ap KbLIbIN TYpFaH
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6apuia TaxKiprube TypJiepiHiH XXUBIHTBIFbI 60J1MaK. Ocbl TycTa aflaMHbIH MeH/iriHe (identity)
»KaHa Oip TyJIFa/lbIK culaT 6epy OalKasjajbl. AJjaM/bl TaOWUFAT MeH eMip cypin OTbIpFaH
KOFaM/IbIK OpTaZiaH 6esiMel KapacTbipraH UKbas, «AjlaM 60J1y» MaceJieciH Heri3re asblil, Oy
KYPbIJIBIMHbBIH, TYTACTBIFbIH JAiHU TXKiprbe YFbIMbI aPKbLIbI LIENIyTe ThIPbICKaH.

Jin dunocodusaceinga «Kymah 6ap» JereH cypakKka KOCMOJIOTHUSIJIBIK, TeJE€0JOTHSJIbIK,
OHTOJIOTHSJIBIK 9PTYpJi PuiocodusNbIK apryMeHTTep Oap. Asaiga 6ya PpuiocoPpusaIbIK
apryMeHTTep apKbLIbl [JiHJAI paluoHaNJbl TypZe Heri3Jey aFapTYLIbLIbIK Ke3eHHeH
6acrtamn, acipece, IOM xoHe KaHTTaH KeHiH ayblp COKKbl anzabpl. Cebebi aFapTyLIBLIBIK
dunocodUsAChIHBIH Heri3ri uAedacbl KyJaublH Oap/bIFbIH HAKThl JoJeJlepMeH ILIereHzey
YK9HEe COJI »KaWJjibl palMOHa/IJbl TEOJIOTUS >KacayAblH MYMKIH eMecCTiri »XeHiHJle 00/1aTbIH.
ByfaH Koca ¢usocodUusiHbIH 63iHEe KapChl MHTE/JIEKTYa//Ibl peaKIUsl peTiHAe ce3iMik eMipai
YJBIKTaFaH POMaHTU3M AyHUere Keszi. Bys MHTe JIeKTyanapl peakyus JiHUA TaxKiprube MeH
dunocodUsNbIK KbI3bIFYLIBIIBIKTBIH, CMHMOU03bI peTiHe KopiHic TanTsl (Tlzer, 2006:4).

«Kynaii 6ap» upaescblH Heri3zey yuiiH OipHellle apryMeHT KoJJaHblica Aa, Oy ujes
kebiHece AiHM Taxipubere cyWeHreH. /[liH ¢uiocodusicbiHa KyAaWAblH 6apJibIiFbIHA
KATbICTHI [IiHU TOKipHbe AaJiesli peTiHAe KapacThIPbLIAThIH aTaJMblIl apTYMEHTTEePre 6acThl
KapCbLIBbIK, «0apJblK TaKipube TypJsepiHJie KaTesieCcy bIKTUMaJJbIFbIHbIH, 00Jybl, MYHJaM
6i71iMHIH keKe aZjlamMJap apacbhlH/a 3KCIEepUMEHTTEH eTe ajiMayhl KoHe KyJaifa Taxipube
»KacayZblH, elllKalllaH 00'beKTUBTI TypAe 6isiHe anmaybi» 6osMak (Blackstone, 2005:72). byn
»Kep/eri 6acTbl MaceJsie, MyH/all ToKipuOeHiH KaHIIaJbIKThI FbLJIBIMU KYH/IbLIBIFbI 00/1YbI IKU
6osiMaybl. Ukb6as e3iHiH JiH duiocodpusacbiHa Oy MacesieHi KaH-)KaKThbl KapacTblpaJbl }KoHE
JI9CTYPJli TYCIHIKTEH e3relile JiHA TaKipube TYCiHiriH Heri3geii.

UKbanablH AiHM Toxipube Typasibl TYCiHiriHe Kipicnec OYpblH, CXOJIaCTUKAJBIK
dunocodusagarel KygalablH 6ap eKeHAIriH [gaJiesnfieyre 6aFbITTaJFaH KOCMOJIOTHUSJIBIK,
TeJIEOJIOTUSIJIBIK, KOHE OHTOJIOTUSJIBIK JdJieJiJlepre KaTbICTbl OHbIH, KEH6ip ChIH-MiKipJiepiHe
KbICKallla TOKTAJIbIl ©6TKeH 6H. (Cebebi 3epTTey OapbIChIHJAA ChIH-MiKipJepai eckepy
TaKbIPbINTHl TEPEHIpeK TYCiHyre MYMKIiH/iK OepeAi api KapacTbIpbLIbII OTbIPFAH MaceJie
»KalJbl 6is1iMiMi3/i KeHeHTedi.

Wkbas aTanmblll 9 1e/14ep/ii abCOMIOT aKUKATTHI i3/1ey 6apbICbIH/Ia TYbIHJaFaH ThIHBIMChI3
OWJBIH, COJIFBIPT KepiHici aen 6inexni. bysn pasnenzepai JOrMKasblK IWbIHABIK peTiHAe
KabbLIAaUTBhIH O0JIcaK TereypiHzi cblHAapFa Tam 60J1aMbl3 9pi 6yJ ToXKipHOeHiH, MaHbI3bIHA
YCTYPT KapafFaHAblK 60sMaK, (Igbal, 1986:23). KocMosiorusiibik AaJies1 60MbIHIIA dJ1eM, ceben-
caJiiap 3aH/blIbIFbIHA KYPbIJIFaH LIEKTI 6ip KypblabIM. IFHU 9p HOpCeHIH, Oip cebebi bap AereH
ce3. CebenTep Ti3beri 6ap. bipak 6y.1 cebenTep Ti3beri 1ekcis 6os1a anManabl. COHABIKTAH 0J1
6ip >kep/ie TOKTay KaxkeT. ToKTaFaH ep ajfaulKbl ceben 6osMak. bys anramkel ceben, 6acka
elIKaH/lall cebenke MYKTaXK eMecC >KoHe 631 OapJiblK HopCeHiH, cebebi 6osFaH Kyau. Ukban
0Cbl KOCMOJIOTUSLJIBIK, [I9JIeJITe TOPT cebelnneH Kapchl MbIFaabl. bipiHiuigeH, wekTi 6ip cangap
TeK KaHa LIeKTi 6ip cebenTi HeMece LIeKTi cebenTep/ieH KypaJiFaH LIeKci3 cebenTtep Tizberin
TyblHAATaAbl. EKiHIIiieH, 6y cebenTep Ti30eriH Oip kep/e TOKTATy KaKeT; JeMeK Ti30eKTiH,
GeJilieKTepiHiH b6ipeyiH cebebi KOK cebeln peTiHAe KaObLaAay, AaJies/iiH KYPbLIbIMbIH/AFbI
cebemn-caj/iap 3aH/AbLIbIFbIH OeJsliHeH 6acy 60/MakK. YiIiHIIigeH, Oy /19/ies1 apKbLibl KeTKeH
asiFauikpl ceben (arHu Kyzaii), e3i ceben 60JiFaH 6acKa cebenTep/i bIFbICTBIPIN HIbIFAPa/ibl,
aJl WBIHTYaWTbIHAA «IIEKCi3 MEeKTiHi» ThICKapbl TacTaManAapbl. lllekTiHiH WeKTiNiriH caKTau
OTbIpa 63iHiH KypaMblHa asaZbl hoM oHbl pacTaiibl. TepTiHIIiAEH eKTiieH 6acTa meKcisre
OyJsiail 6apMaiibl 9pi OyJI XKOJIMEH KeTKEeH aJIFAlllKbl cebel Te MiHAeTTi ceben 60J1a aIMakibI
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(Igbal, 1986:23). HMKb6as ocbl CbIHU OMJIAPBI APKbIJIbI KOCMOJIOTUSJBIK A2Je/1iH KAChIHCHI3
haM TosbIKTal coTci3 ekeH/IriH anFa TapTagpbl (Igbal, 1986:24).

WK6anblH OWbIHIIA TeJEeOJIOTUSAJBIK JdJieJl e [AdJ1 OCbIHJAAW KeMIliH. Bya nasen ne
TaburaTTaFbl anfbl-oM (foresight), MakcaT, rapMoHUsiAaH G6acTal IIEKCi3 aKblJi MeH KYIITiH,
veci KyaipeTTi caHara, Obl1aiina alTKaH/Ja KyAaWablH OapJiblFblHA ceHaipeai. bys gaseniy,
KYPbLJIbIMbI 00MbIHIIIA KAl >KapaTylIbl eMec, IM3alHep-K006a1ay bl iceTTecC 60JIbII KeJe .
UkbanblH TYCiHIriHAe MYHJAald KyJad TacaybIpbIHBIH Ja KUbIHIIbLIBIKTapbl 6ap (Igbal,
1986:24). flruu 6yJ1 Aa/ese FajlaM MeH ailaM MeXaHUKaJbIK KYPbLJIbIM peTiH/e OeliHeeHe i
’)KoHe KyJah MeH »KapaTblIbIC apacblHa TepeH, cbi3aT Tycipeai. UK6anblH AUHAMHUKAJbIK
dusiocopUsicblH Herisre ajsaTblH 6oJicak, OyJ J19Jies1 aKbliFa KOHbIMCbI3. Ceb6ebi OHbIH,
dusocopusicbiH/Ia FajJlaM M€EH aZlaM MeXaHUKaJIbIK, KYPbLJIbIM €MeC, KepiCiHllle JUHAMHUKaJbIK
JlaMy mpoleciH/eri »aHabl 60/MbICTap. SIFHU Ky/JAaW >KapaTblIbICIIEH ThIFbI3 6GaW/aHbICTA
6o0s1a7b1. Bys1 aprymMeHTTiH 6eKeM ipreTachl 60J1FaH xk006a/1ay bl KyZail UesChIHbIH elKaH4au
KyHbl OK. Cebebi mbIHAWBI ajieMJe Oip »Ko0ajaylIbIHBIH 00acbl MeH TaOUFaTTarbl
dbeHOMeHep apachiH/a elbip YKCACThIK 6aliKasiMal/ibl HeMece OHbl OailKail aIMalMblI3.

WkbanblH CblHFA ajsifaH yuiHii aprymeHTi [lekapT ¢uyocoduscbiHfa auriai 6o0sFaH
OHTOJIOTHSIJIBIK JaJsen efi. byn apryMeHTTiH e3eri 3edliHferi TeHJecci3/MykaMMas KyJau
TacayblpblHa CYHeHIeH NalbIMAay/laH Ky/1al/AblH 6ap/bIFbIHA XKETY U esiCbiHA Oapbll Tipesiesi.
fArHu 6y gasensie «TeHAecci3 6apJblK UAeschl, COJ AdJIe/iH, iliHae opHasiackau». Ukban
OyFaH YFbIMHBIH, 63i 6apJIbIKTbIH OObEKTHUBTI AdJiesi 6oJia aJiMai/ibl Aen Kapchbl LIbIFA/lbl.
Cebebi Tes1eo/IOTUSJIBIK, [19J1esT TOPi3/li OHTOJIOTUSIJIBIK, JI9J1esl e OWJbl ChIpTaFbl JyHUEHe
9peKeT eTeTiH Kyl peTiHe kepei (Igbal, 1986:25).

Byn 6 chiHAApAbIH apJblFblH WKOanAblH AWHAMUKAIbIK ¢(uaocodpuschl TYpFbICbIHAH
KOPBITBIHABLJIAUTBIH 60JICcaK, TAOUFAT O6ip KeHicTikTeri MaTepusiap yHiHAici eMec, oKurasap
MeH KYObLIBICTap/bIH, *KyHesi JUHAMUKAJIbIK KYpblIbIMbl 60/iMaK. Cosl cebenTi MKOGaIbIH,
Tynki MeH (ultimate ego) jereHi KyZaiiMeH opraHUKasIblK 6adsaHbIC iminge. Ukb6an 6y
0al/IaHbICTBI aJlaMHBIH, MeHJIri (TyJIFa/blFbl) MeH apajafbl GalJiaHbIC TAPi3Ai YFbIHABI
’)KoHe KYJAHJblH >Kacamma3 KbI3MeTi O00JiFaH TaOWUFATThl Ja uWJahu MeHAIKTIH MiHesi
peTiHze TyciHgipei. Bys 60ibiHIIIa TaOUFAT XaKblH/a Oi/1iMiMi3 KyJalAblH KbI3METIHIH KU
Kypic-TypbIcbiHbIH, (behaviour of god) 6inimMi 6osMak. Ukb6an 6ys 6iniMAl TaburaT Toapiszi
JUHAMUKaJbIK CHUNATTaFbl aJlaM MeH«AOCOJIIOT IJro» KyJalJblH apacblHAAFbl GalJaHbIC
TYpPiHiH cUMBoOJIbI Jen KapacTbipaabl (Igbal, 1986:45). Ukb6anablH aTaJMblll JdJieAep/ai
CbIHAYbIHbIH 6aCThI ce6ebi, o/1apApblH Ky/ali-FajaM-aZjaM TaHJeMiHJeri 6alJlaHbICThIH, ThIFbI3
JIMHAaMUKaJIbIK OalIaHbIC eKeH/iriHe MaH 6epMeyi KoHe 1IeKTi 6ap bIKTapAblH (limited being)
»KeKeJIIKTepi MeH KYH/IbIJIBIKTApbIH esieMeyi fecek 60s1aabl. Ukban ¢unocodusceiHa mekcia
AbcontorT Kyaalh kaHzall KyHAbUIbIKKA ve 60Jica, OHBIH, »KapaTblIbIChl OOJIbIN CaHaJIAThIH
HIEKTi 60JIMBICTAp A 63 ajl/iblHa AepOec MoHTe )KoHe KYH/blIbIKKA He. [llekTi 6apJiblK YFbIMbI
JliHY TKiprbe MeH «aaM 00J1y» apacblH/aFbl 6aliJlaHbICTA MaHbI3/|bl POJI OMHANUBI.

Jlinun Toxipube Tipkeci JAiHAI Keke ajaMAaap/blH, ce3iMzepi, Kypic-TypbICTaphl,
TaxKipubesiepi gen cunattalThiH (Yaran, 2010:158) >xoHe [iHHIH TepeH KabaTbl peTiHAe
ce3imai kepetiH (Tlzer, 2006:45) Yunbam /pkerdMcTiH, «/[iHM TaKipubeHiH TypJ/iepi» aTThbI
eHOeriHiH bIKIaJbIMeH PUI0COPUS )KoHE TEOJIOTHS cajlaapblH/a K9CiOU MaFbIHaFa ve 60JIAbI
(Aydin, 2002:85).

JiHu Taxipube Jen COMBLJIBIK X3J, CONMbLIBIKTAFbI J1933aT, 9KCTA3 CUSKTBI YFbIM/JapMeH
cunaTTaJaTblH MHTEHCUBTI AiiHU eMip/i aiTambI3 (Aydin, 2002:85). Kyait HemMece abcot0TTi
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aKUKATThIH OiJNiHyi, aflaMHbIH ilIKi aJjieMiHZe OHblI Ce3iHyi, TaHybl JeN aTajJaTblH JiHU
TOXKipUOeHiH 00’ beKTici — epeKieiri xaFblHaH 6yJ1 IyHUe/ e 6acKa 60/IMbIcTapFa YKCaMalThIH
Kynait Hemec A6costoT akukat (Tulzer, 2006:15). linu ToxipubeHiH, e3iHAiK epekiueaikTepi
Ky/ZlaiiMeH 6ipiry, ofaH 6ailsiany haM ofaH Tayesci3 6oy cesimi (Evans-Manis, 2010:110).
KyzaiiMeH 6ipiry cesiMi keijle MUCTHKaJ/IbIK ToXipube gen Te aTanaabl (Evans-Manis,
2010:109). Cos cebenTi »ambl aJFaHAa AiHU T Kipube KAaCUETTi caHa/IFaH G0JIMbICTbI YFbIHY
neyre 6osaabl (Evans-Manis, 2010:110). lIsiHbIMeH Ae KeW6ip oHIIbLIAAp AiHU TIXKipubde
MEH MMCTHUKAaJbIK ToKipubeHi CMHHOHUM Jen caHaraH (Tuzer, 2006:96). Myunl Ukbanpa na
Kepyre 6os1abl. bi3 e ocbl MaKasaHbl )ka3y 6apbICbIH/A aTaJIMBbIII €Ki YFbIM/bI 6ip MaFblHala
KOJIJJaH/bIK,

KiaccukanblK JoCTypZeri Teleo/0TUANbIK, KOCMOJIOTUSIBIK, A9JIeiepAiH KyJaiFa KeTy
9pi OHBI aKbIJIFa CaJly )KYMbICTaphl CBIPTKBI dJIEMHEH 6acTaJica, AiHU Taxipube AaJengepiHge
0J1 «CeHIeH aJlaMHaH» 6actana/bl. Cos1 cebenTi kelbip onbLiAap MyHbl «KyaalaaH kaiTazaH
KyJanfa KeTeTiH» JaJjien peTiHfge TyciHgipeni (Aydin, 2002:85). [linu Taxipubeni 6actaH
KellipreH 6ip aZlaMHbIH, YHi OCbl OMBIMBbI3/Ibl pacTauTbiHAal. O GblLIAM Aen YH KaTabl:
«KypMertTi JloceiM! CeHi ap KepzeH i34eiM; opAalbIM aHaJlaH [ja, MbIHA/IaH [la CeHi cypa/ibIM;
eH/li Ka3ip ceHiH 63iM eKeHIiH /i Kepill TYPMBbIH; CeHi i3jereHiM YI1lIiH CeHiH a/AbIHAa YATTBIMbIH»
(Iraki, 2011:488). ArHu 6y MbIcainja alTblIFaHAal AiHU TKipubeHi 6acTaH KellKeH ajaM
Ky/lal/ibl eH aJ/IbIMeH 63 illiKi 60/IMbICbIHAH, pyXaHH TepeHAiriHeH Tababl; OChI illIKi TaHbIM
apKbLIbl FaHA KyJaiJblH O0JMbICHI OHBIH CaHAcbIHJA pacTanajbl. KoFapbija KeaTipijireHn
«Kypanian KaTaZaH KyZaiFa KeTeTiH» Jj9Jies1 eTeHIMi3/jiH MOHICi OCBl.

Jlinu ToxxipubeHi 6ackaiia «AiHU eMip» Jieyre Aie 60sabl. Bysl MaFbiHaAA AiHU TOKIpUOEHIH
caJMafrbl KyJlalJblH OapJibIFbl >KaWjbl JlaJiesifieH OeJsieK, JiHUW eMipAi >KoFapbl JeHrenmae
CYpy MeH KaJjayAblH cUMBoJbl 60osMakK (Erdem, 2009:220). [linu ToxipubeHiH KYHZAeEJIKTi
TOKipubeeH alblpMalllbl/IbIFbIHA KeJIeTiH 60JicaK, JiHU Taxipubeae KyAalJblH, OGapJibIFbl
TaGUFATTaH »KOFApPbl TYpaJbl HEMece OHbIH Oip apekeTi peTiHJe KepiHic Tabaab! (Peterson,
2006:16). Ukb6anapiH AiH ¢unsocodusicbiHA KOFapbliAa aTbl aTaiafaH JpxkedMcTiH «/iHM
TOXKIPUOEHIH TypJiepi» aTThbl eHOETi TEPEH bIKIaJ eTKEeH CUSAKTHI. [PKelMC aTaJIMbl1l eHOeriH/e
€Ki MaHbI3/ibl MaceJiere TOKTaaaAbl. bipiHlIici MUCTHUKaIBIK XaJ1/1ep/iH 6acThl epeKIleiKTepi
ce30€H >KeTKi3e a/MayllblIblK, OWJAFbl MpPOLECC, OTKIHILIIJIK >XoHe NacCUBTIJiK. EKiHuIi
epekuesiri AacTypJsi ¢usocopuss MeH FbUIbIMHAH 6acTanm aKUKaTKa CiJITEWTIH 6acka
YKOJIJAapAbIH, MYMKIHZIT K9He OyJ TypFblla MUCTHUKAJBIK ToKipHOEHI »KaH-KaKTbl CbIHU
TypZe 3epTTey (Asif, 2004:212). Ukban aa JpkeliMc CUSKTHI [iHU TaxKipube TyCiHiriHJe ocbl
eKi MaceJsiere MoH bepreH aeyre 60Ja/bl.

Hkban e3iHiH fiH ¢unocodusicbiHAa J9CTYPJi AiHU JOKTPUHAJIAP lIeHOePiHEH ThIC OWJIai
aJIFaH api e3iHAiK oW1ay KyiecCiH KaJbIITacThIpFaH aiaM. MyHbl OHbIH AiHU TaXipuobe Kalibl
olJlapblHaH aHbIK 6aliKayFa 60s1a/1bl. UK6a/1 abCoMIOT aKUKATTHI i3/1ey KOJIbIH/A 6AChIM/IBIKThI
JliHU Taxipubere 6epe/ii. OHbIH, OMbIHIIA a/jlaM3aTThIH OM TapuXblHA YHiJeTiH 6oJicak, uiahu
6in1iMHIH, 6GacTaybl peTiHAe AiHU Taxipube Oacka TaxKipubesiepJieH OYpblH maijja 6oJiFaH
(Igbal, 1986:25). Bapabik, Toxipube TypJiepi UkbanablH oiay xyheciHje e3iHAiK MaHbI3/bl
opbiHFa He. Ceb6ebi YuTexos CUAKTHI OHbIH Aa GUI0COPHUACHIHAA TIKipube 6acThl OpbIH/A.
Bya Tycra Uk6an dunocodusiceinbiy Herisri Tiperi KypaH 6o/Mak,. OHbIH OlbIHILIA TaXKipHUbe
KypaHja fa afjamM3aTThbiH pyXaHU eMipiHAe MaHbI3/bl Oip KabaT peTiH/Je KapacTbIpblIFaH
(Igbal, 1986:12). By.s1 sMnupuKa/bIK bIHFal/1blH €H }KapKbIH MbIcaJibl peTiHAe KypaHHbIH iliTe
Jle, CBIPTTA Aia abCOIOTTI aKMKATTbhIH, CHMBOJIJIJAPbIH alllbINl KepCeTeTiH afjaM TKipubeciHiH
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6apJibIK cajlacblH KaMTYbIH ailTcak 6oJsajbl. JleMek UKban Taxxipubemis apkblibl KynalimeH
G6ailslaHbIC KypyAbl MYMKiH JAen caHafaH. WMKOGanablH TyciHiringe KyzaiiMeH 6aisiaHbIC
KYPYAbIH eki MyMKiHairi 6ap. BipiHuiici pedyiekcusinblk 6akpliay MeH ce3iMJiK KabbLigay
APKbLJIbI AlIbLIAThIH HIBIHABIKTbIH CHMBOJIAAPbIH TEKCEPY el aTaJaThlH TAOUFATIEeH TikeJen
KypbliFaH 6aisanbic (Igbal, 1986:12). Byn kepje Ukb6an afjlaMHbIH TaOWUFaTIeH KypfaH
GalJIaHbIChIH TiKeJiel Ky/laiMeH KypblIFaH 6aiaHbic GopMachkl peTiHze Kepin oTbip. Asaiga
O6y/s1 6alIaHbIC TAaOUFATThl OPBIHCHI3 OWJIENl TOCTey MaKcaTblHJA €MeC, aJJaMHbIH, pyXaHH
KabaTbIH/la ePKiH TypZe *KoFapblfa (KyAaifa) Kapak yMThlIy popMacbiHAa 60JIMaKKa KepeK.
Ky/zialiMeH 6ailJIaHBICTBIH, €KiHIII MYMKIH/ITT «63iHHIH imiHAeri e3iH/i allaTbIH» aKUKATIeH
Tikesiel 6alaHbIiCc Kypy dopmackl 6osaanbl (Igbal, 1986:12). bysn opaliaa Ukb6anabiy GipiHii
MYMKIHZITiH FbLJIbIM, €KiHIlIi MYMKIH/ITiH [iH el YFbIHCAK, aKUKATTbl TOJIbIKTAW TYHCIHY TeK
6ip>KaKThl FBIJILIMMEH HeMecCe TeK [iH apKblibl MyYMKiH eMec. AKMUKATKa »KeTy aTaJMbIlI eKi
TIKIpUOEHIiH Oip TyTacTbIFbIMEH Xy3ere acaibl. COHAbIKTaH MKOas1 abCcoMIOTTi aKUKATKA XKETY
yiiin KypaHHbIH «pyas» HeMece «Kaib» yFbIMJapblHa XYTiHyiMi3 KaxeT aen caHanzpbl (Igbal,
1986:12). Kan6 yrbiMbI ce3iM/iK TAaHBIMHBIH KOpe a/iMaFaH KbIpJlapblH Kepyre KOMeKTeCeTiH
ki ce3iM sIKU TYHCiK Jjlecek KaTesecnelmis. Ukbas o1 xkaiiibl 6bL1al aeifi: KypaH 6oiibiHIIa
KaJib fereHiMis kepeTiH KabijieT, OHbIH 6i3re 6iipreH xabapJiapbl elIKalllaH 6ypbic 60IMaiibl.
Anaiifa oraH Kynusd 6ip KabisieT peTiHae KapaMaybiMbI3 KaxkeT. OJ1 akMKaTIleH 6ailJlaHbICKaH
X9J1 60JIFAH/IIKTAH OHJAa KaH/1al J1a 6ip ce3iMAik cunart oK. JliHu TaKiprubeHi MUCTUKAJIBIK,
TaOUFATTaH ThIC TOKipHUOE peTiHJe cUNaTTacaK, Ta, 6yJl OHbIH KYH/bIJIbIFbIH TOMEH/eTIEN 1.
AlaM3aTThIH MUCTUKAJIbIK aCIEKTI [IiHU ToxKipubeHi OyTiHre eiiH TYpaKThbl TYp/Ae »KaJIFachll
KeJireH OesiceH[i 6ip KabijseT ekeHAiriH pgasengedai. Osai GoJsica afaMHbIH, KYHAEJIKTi
TOKipUOECiH YHPEHIIIKTI KyObLIbIC peTiHJe KAaObLIJAaWTbIH 060JicaK, OHbIH ilIKi KabaTbIH
MUCTUKAJIBIK Jiell TepicTeyre ellKaHAal ceben oK, JliHu ToxipubeHiH KyObLIbICTaphl 6ackKa
ToXKipubeHiH KyOblibIcTapbl icrieTTec. besrini 6ip 6i1iM yiipeTy Kab6ijseTi TypFbICbIHAaH Ja
6acka TaxKipubesiep Topiz i naigannsl 6oamak, (Igbal, 1986:13).

Hkb6anablH OWBIHIIA He FbIJIBIMU TOXKipube, He Jie AiHU TaXipHube KeKe Japa aKUKATThIH,
(KymanJiblH) KaKnacblH ama ajaManzbl. Cos1 cebenTi aKpli-Kalb CUHTE3IH acarl, )KypeK MeH
aKbLJIAbI )KapacThIpyFa ThIpbICKaH. by xxepie UK6aJ1 LIbIFbIC Xa/IbIKTaPbIHbIH, aKblJIbl PETiH/E
TaHbLJIFAH «KOHi/I» YFbIMbIHA Ha3ap ayAapa/ibl. By yFbIM OHBIH, JjiH $UI0COPHUSACHIHBIH 63€TiH
Kypauabl. Jlas1 ocbl TeHAeHUUsHbI Fa3zanujeH ae kepyre 6oJabl. Fazaau akpli YFbIMbIHbBIH,
asicblHA «Kasib», «HadC» YFbIMJIApbIH Aa Kipridei. ATaJMbllll YFIMAAPAbI MOHAEC MaFbIHAHA
KoJsilaHFaH Fasanu, «kKasb» TepMUHIH ajaMza 6OijieTiH, TepeH ce3iHeTiH KabijseT peTiHze
cypetrteii. Fazanuaiy TyciHiringe «kanb» yFbIMbIHBIH KypaH MeH CYHHeTTeri MafFblHAChI
3aTThIH aKUKATBIH Oijly; SFHU OHJA iJiM MeH TepeH TyHCiHy opHasiacKaH. Ocbl xkepae Fazanu
Kyperimis/ji 6iireH Ke3jie pPyXbIMbI3/bl, PYXbIMbI3/bl OiireH ke3jae PabObIMbI3/bl OileTiH
6o0s1aMbI3 Aen TyKbIpbIMaiabl (Albayrak, 2000:355). )KypekTeri 6y/1 KyIITiH MaKcaThbl alaM/1bl
aKUKATThIH, iJ1iMi MeH Maxab6aTbiHa eTki3y. Analaa UkbanapiH ¢unocoduscel 60ibIHIIA
aJlaMHbIH, Oy/a1 Maxa66aTka »keTyi /keldMcC aTam ©TKeH «MaTepHas/ibl KoHe KOFaM/bIK»
urisikrepai cyimeit icke acnaizipl (Albayrak, 2000:355).

I1. Uk6aJ1 2K9He JiHU TIKipube NHTepnpeTanMsacChl

’Korapbiga KygalablH 6apJ/biFbl MeH JIiHU TXKipubeHiH e3apa OailJlaHbIChIHA KbICKAllla
TOKTaNIAbIK. Byn kepae WkbangbiH, ¢unocodusgarbl ASCTYpJi JoaJjenfep/ii CblHaFaHbIH
9pi »kaHAWIbLI KbIPbIH Aia 6aliKayFa 6oJsiajibl. UKOaJl, 3aMaHayH FblJIbIMFA KYpMeTIIEH Kapay
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KaQXXETTITiH aluTa OThIPbIN, COHbIMEH KaTap AiHAl Jie Ka3ipri FbLJIbIM XETICTiKTepi asgcblHAA
KaiTa nalbIM/layFa 60J1aThIHbIH, TillTi OYJ KaJbIITAaCKAaH YCTaHbIMFA KAaIIbI KeJice Jie )Ky3ere
acblpy KepekTirid atan etezi. Uk6anabiH nikipinuie fiH MeH ¢punocodus 6ip-6ipiHe TONbIKTAN
TeH HeMece Kapchbl eMec. Ajaiiia osapAabl 6ip-6ipiHeH MyJsije okuiay/ian 6eJin KapacTblpy
Jla nypbic emec. COHbIMEH KaTap oJiap/iblH, 6ipiHiH aKUKATTBIFbIH €KiHIIiCi apKbLJIbl TEKCEPY
MYMKiH eMec. Ce6ebi opKalChIChIHBIH 63iH/iK 3epTTey HbICAaHbl MEH 9/liCHaMaJIbIK HeTi3i 6ap.
JliH aflaMMeH KapbIM-KaTblHACTA 63iH/iK TaXXiprube asicbiHJa apeKeT eTefi. COHAbIKTaH JiHU
TXKipHUOeHi Tas/1ay 6apbICbIHAA OHBIH, OChl epeKIleiri eckepinyi THic.

JliHu ToxxipnbeHi 6i/1y yIIiH eH a/1/IbIMEH OHbIH 3[TM CTEMOJIOTHUSIJIBIK KbIpbIHA KO3 XKYTipTEHiK.
Cebebi Ukbas na aiHK ToXKipUOEHi aMUCTEMOJIOTUSIMEH OAMJIaHBICTBIPA/Ibl. JIUCTEMOJIOTUS JIeT
CyO'beKTNEeH00'beKTTiH63apabaljlaHbICbIH/Ia00bEKTIH CYyO'beKTTE KOPIHICTAOYbI HOTHXKECIHAE
naiaa 6osaThiH 6ijiM popmackiH alTabl (Akarsu, 1998:34). Taxxipube gereHimis KepiciHie
IIBIHABIKKA KaTbICTbl aZlaMHbIH, 0apJiblK 6MipJliKk KaTblHAaCTapbIHbIH, KAObLIAayJapblHbIH,
ce3iM/iepiHiH XoHe ChIPTKbI AYHHUE/eH CaHaFa bepiireHiepAiH *KUbIHTBIK, popMachkl. O afjam
eMipiH/le caHaHbIH OeTre-0eT KeJeTiH 6apJiblK KyObLIbICTapblH KaMTUABI (Akarsu, 1998:51)
»KoHe OOJIMBICTBIH, aJIFallIKpl TypAe 6episy Tacini peTiHze kepinefi. Ocbl TYpFbIJaH alfaH/a
TIKipUbOe - IbIHABIKTBIH aZlaM CcaHacblHZA alblL1y ¢dopmackl. Toxipube aen ¢unocodpusana
IIBIH/BIK KaWJbl YFBIM/JBIK eMeC, SFHU TeOPHUSAJIBbIK YFbIMJApMeH aJli KypblIbIMJAJIMaFaH
6actankbl 6iiMHIH Heri3iH ecenTeifi(Akarsu, 1998:51). backawa ailTKaHja ajaMm OGesrisi
6ip KyObLJIBICTBI aJIIMEH TiKeJiel ce3iHy, KabbliZay HEMeCe UHTYHUIUSJIbIK YFbIHY apKbLJIbI
6acTaH Kellipe/i, TeK COZjaH KelliH FaHa YFbIM/IbIK )KOHE TEOPHUSJIBIK JeHrel/le naibiM/ana/ibl.

Frl1bIMU TaHBIMHBIH, CEHIM/IiJTIT, €H a1/ibIMeH OHbIH TXKipubere Heri3/ie1yiHe 6aliJIaHbICThI.
Analijjla FpUIBIM TeK ToaxipubeMeH uiekTesaMeyi TuHic. Toxipube FbUIBIMM MaKcaTTa
KyHeJieHyl KaXKeT: aTall aWTKaHJa OWJay apKblibl YHbIMAACTBIPBLIbBII, CaJbICTBIPBIJIBIII,
@3apa OalJIaHbICTap KAaCaAJIbII, JJOTUKAJBIK TanAay/aH eTe/li. COHbIH/AA aJIbIHFAaH HOTHXKeJiep
TeKcepisin, Aajies/ieHin, TeOpUAIbIK TYTAaCThIK asCblH/AAa KOPBITBbIHABI »Kacanaabl (Akarsu,
1998:51). OcpLiaiiia TaXipube — TaHBIMHBIH 6acTanKbl ipreTachbl 60J1ca, 0iJ1ay — OHbI FBLIBIMU
6iJ1iM JeHreliHe KeTEpPETiH KypblIbIMAAylibl Kyll. FbelibIM Toxxipubere cylieHeni, 6ipak OHbI
YFBIM/IBIK >K9HE 9/liCHAaMaJIbIK, 6HJley apKblJibl FaHA CEHIM/i api »yHesi 6isiMre alhHaaabIpa
aJlaMblI3.

JliHu ToxKipHrbe aMMCTeMOJIOTUSIChI >KOFApPhI/Ia aTa/IFaH KJIaCCUKAJbIK TKipube TyCiHiriHeH
esreiesiey 6osibin Kesefi. «/liHM Taxipube» HeMece «MHUCTUKAJbIK TKipHOe» YFbIMBI
dunocodusi MeH Teosiorus cajlasapblHiaKUi KollaHbl1aabl. JJiHU Toxipube AiH dunocopuscel,
JliH TICHXOJIOTHUSCHI KdHe CypU3M CHUAKTHI cajajiapAa KeH TapaJFaHbIMeH, OyJapAblH apoipi
MaceJieHi 63 Ko3Kapachl MeH 9/IicTepi asgCblHAa KapacTbhipaabl. COHbIMEH KaTap YFbIM/Ap/IbIH,
OYJ1 eKiYLITBIJIBIK 6apJIbIFbIHAA OipAel TyCiHyli Ty blpMaii/ibl )KoHe 9PKIM OFaH e3iH1Ie 6esrii
6ip MarbiHa 6epeni. By e3reuienik Toxiprbe yFbIMBIHBIH, 9PTYpJIi illliHapa KoJaHblCbIHAH
TYbIHJIAW/1b] A€l TOMNIIbLIAyFa 60Jabl. «IMIUPU3IM» TEPMUHIH «THKIPpUOELIiNiK» YFbIMbIHA
6asiaMa peTiHJe KoJJaHyFa 6oJsiafibl. Mbicanbl, «Taxipubesi ycTas» xoHe «Taxipubecis
XKYPrisy1i» KoJiJaHbICTapblHAH OapJIbIFbl JepJliK TaxKiprbe yFbIMbIHAH Oip/iell HOpceHi OHal
YFbIHA/Ibl. ANlaiifla «AXMeTTiH, [jiHU TaXKipubeciHeH KeJiecifiell KOPBIThIHABI Kacall ajaMbI3»
ceisieMiHJeri «Taxipube» ce3iH TyciHy 6apiHe Gipaei oHail emec (Aydin, 2002:84). Ocel
opaijia JiHu Taxipube yFbIMbI Jienn 6i3 ceHyuliHiH KygaiiMeH 6ipre ce3iHreH «KapKbIHbI
NICUXOJIOTUSJIBIK KYHiH» HeMece «lmKi kepyiH» HeMece «AsiH» YFbIM/JIAapblH alTaTbIHbIMbI3
TaKbIPBINTHI TYCiHyTe yJKeH cenTirid Turiseai (Hemsinli, 2010:121).
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Jlinu Toxipube, 9/eTTe, Ke3 KeJreH aZlaM 0acTaH KellipeTiH, KeHeTTeH 9pi KaJbINThbI
OKuFfasap Ti3beriHeH TbhIC 060JIaTbIH, TAaOWUFU cebenTep asiChbIHAA TYCIHAIPY KHUbIH HeMece
TinTi MYMKiH eMec epekilie »KaF/jail HeMece OKWFa peTiHje aHbIKTala/bl. Aylaliia OHbl 6acTaH
KellipreH HeMece CUINATTayFa YMTbLJIFAH aJlaM YIIiH TaOUFATTaH ThIC JiHU KYILIKe KYTiHYy
KaHaFaTTaHapJIbIK Xayal peTiHze KabbuigaHa/ bl (Yaran, 2009:11). PCyun6epH KyAipeTTi api
MiHCi3 apaTyiubl Ky/ial e3iHiH )KapaTKaH »KapaTbLIbICTapbIMeH, acipece, Kyialiibl TAHUTBIH
9pi TyCiHeTiHZepMeH 6alIaHbIC OpHATYFa ThIpbICa/bl Jel TYKbIpbIMAanWAbl. COHABIKTAH AiHU
ToXipube cyobekTtire KyganabiH Toxipubeci peTiHae kepiHeTiH Kyaal TypaJsibl Toxipube
60J1ybl Kepek Aen MaJjaimaenai (Swinburne, 2001:116).

®dusocodus TapuxblHa KO3 KYripTceK, MeTapu3UKaHbl >KOKKA ILIbIFAapFaH KeINTereH
3MIUPUKTEp Je, KepiciHlle, MeTadpU3MKaHbl KOFapbl OaFajiaFaH TeoJIOTTap Aa Taxipube
YFBIMBIH QpPTYpJi TyciHZipreHiMeH, OHbI 6iJiMHIH TYNKJIIKTI KaWHap Ke3i peTiHje
MOWBIHAAFaHbIH Kepyre 060/aJibl. JMIUPUKTEPAIH, TeOpUsIChl OOUBIHINA TaXKipHUOEeHiH,
Ma3MyHbl ce3iM Myliesiepi apKblibl KaOblIJaHATbIH, 6i3 eMip cypeTiH HaKTbl aJieMre
KaTbICThI CEHCOPJIBIK JepeKTepeH Typaabl. By TypFbia Toxiprube — Kabbliaay/blH TiKeaeu
HbICaHbl 9pi TAaHBIMHBIH, Heri3ri 6acTaybl caHasajbl. AJl TEOJIOrTapAblH Ke3Kapachl MeH
MHTepIpeTauusJapblHAa TOKipUOeHiH HbicaHbl — Ky/1ali, SFHU G0JIMBICHI >KaFbIHAH dJIEM/IET]
elbip KyOblIbICKA YKCAMAWTbIH TPAHCLUEHAEHTTI WbIHABIK. OapAblH, Ke3Kapachl 60WbIHILIA
JliIHM HeMece MHUCTUKAJbIK TKipube - aJlaMHbIH, 63 illKi a/JieMiH/e TYNKi aKUKATThbl, SFHU
Kyzaiigibl ce3iHyi, pyxaHU Typ/e TYHCiHYyi MeH Kabblagaybl 60kl caHanazbl (Kog, 1998:147).

JliHu Toxipube Typasibl KbICKallla TYCiHik 6epreHHeH KeliH, Ukban pusocoduscbiHAAFbL
OHbIH, 6aCThI epeKlIeiKTepiHe KeHiHEH TOKTaTalbIK.

BipiHwigeH, 6ysa ToxipubeHiH TaOWFaThl ajlaMFa eTeHe >KaKblH TaHbIC Jece 060Jiajibl.
ApnaMHbIH 6acKa Toxipubesiepi Topis3Ai AiHU TaKipube Jie TaHbIM YIIiH KQKETTi AepeKTep MeH
TYKbIPBIMAAP/bl YCbIHA/IbL. Kasnbl a/ifaH/ia Ke3 KeJITeH TaXipube Tapi3/i Tikesel xy3ere
acazbl. KanblnTel Toxipube ChIPTKBI dJ1eM TYpasibl ce3iMAep MeH MaJliMeTTeP/i UTrepy KoHe
TYCiHAIpyMeH 6alJIaHbICTbl 60JiCa, MUCTUKAJBIK TaXipube Kyaal Typasibl 6i1iMHIH MoHIH
YFBIHY )K9He OHbI NallbIMiayMeH cabakTac. MUCTHUKaJbIK ToKipUOEHIH Tikeser api e 1a/IChI3
cunatel - KygaWzapl esre HblcaHJapAbl TaHbIFAHbIMbI3JAW TiKeJied TaHyfa 00JIaTbIHBIH
oinaipeni. UkbanabiH ovibiHIIA Kyaal, MaTeMaTUKa/bIK abCTpaKIiMsl HeMece ToKipubeaeH
ThIC KaJIbINITaCKaH e3apa 6aillaHbICcThl yFBIMAD xkyiteci emec (Ikbal, 1998:37).

ExiHli Hazap ayzapapJ/iblK Macesie — MUCTUKAJIBIK TOXKipUO€eHiH TYTaCTbIFbIH TaJ1JayAblH
MYMKIiH eMecTiri. MbIcasibl, Ci3 ycTesli KepreH/ie, SFHU OHbI TOXKipHrOe apKbl/ibl KaOblIJaFaH/1a,
6ip FaHa ycTeJsire KaTbICTbl CAHChI3 JIEpEKTep MeH aKlapaTTap/bl >KMHAKTaucbI3. OCbl MOJ
JlepeKTep/iH iluliHeH 6eJriji 6ip yaKbIT IeH KEHICTIKTIK TOPTiNKe coliKecC KeJleTiHAePiH ipikTen
aJIblI, OJIapAbl «YCTeJ» YFbIMbIHBIH, TOHiperiHe TonTacTbipachi3. IFHU KapanaiblM Taxipube
TaJllayFa, )KiKTeyre »KoHe YFbIM/IbIK KYPblJIbIMFa KeJITipyre MYMKiH/AiK 6epe/ii. AJ1 MUCTUKABIK
KYiJle Ma3MYH KaHILIAJbIKThl allKbIH 9pi 6ail 60JIFaHbIMEH, 0J1 TaJlayFa KEJIMENUTIH eHTenre
JlelliH pIKImaMaanabl. MyHaan xafaainia TaxipubeHni Kypamaac 6esiikTepre XikTey MYMKiH
6osMaiibl. Anaii/ila MUCTUKAJbIK KYH MeH KapanaibIM JIOTHUKaJbIK CaHA apacblHJAAaFbl OYJI
allblpMallbl/IbIK CAHA/AaH aXKblpayAbl 6inaipMeinai. UK6aiablH OMbIHIIA OChI €Ki KaFAaiija aa
aflaMibl 6aFbITTAaUTBhIH — AGCONMIOTTI AKMKAT. KapamalbIM JIOTHKa/bIK CaHA MPaKTHUKaJbIK
eMip TajslanTapblHa COMKeC O0Cbl AKUKATThl MYKHUSAT TaJlZlall, OFaH »Kayaln peTiHJe KeKeJiereH
Ti36eKkTep/i 6ipiHeH coH 6ipiH alKbIHAAYFa Kipicei. A/l MUCTHUKAJBIK KYH afgaMabl AGCOTIOTTI
AxkukaTtneH 6ipTyTac eTin Tikesel GailsaHbICTbIpa/Jbl. By KyHae ajemjeri Kapama-Kapchbl
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KYLITEPAiH apaxiri axkelpaTbliMal, 6ipTyTac yiJeciMai 6ipJik peTiHZe yFbIHbLIAJbL By
KYHUJiH 6ipTYTaCTbIFbI COHILIA/BIK, CyO'bEKT ITeH 00'beKT apachIH/AAF bl lIEKapa MYJI/€ )KOUbLJIbIII,
eKeyi axxblpaMac 6ipJiik peTinge Kabbuiganae! (ikbal, 1998:38).

YwiHmwi Hazap aygapap/iblK Macesjie — CONbLIbIKTaFbl MMCTHUKaJbIK KYHWZiH CHUIAThbl
6osiMaK. Byt Kyl alaM 60JIMBICBIHAH »KOFapbl TYpPFaH, e3relle TypnaTTaFbl TPAHCLEHAEHTTI
O0JIMBICTIEH TepeH, api Tikesield 6GaliaHbIC OpHATY peTiHAe cumatTaaazbl. Oa TaKipubeHi
6acTaH KellipylliHiH XeKe «MeHiHeH» acbll Tycei. UK6aAblH OWBbIHIIA MUCTUKAJIBIK KYH
Ma3MYHbI KaFblHaH allKbIH 00'b€KTUBTI cUNaTKa Me. COHAbIKTAaH OHbl TEK CYO'beKTUBTIJIIKTIH,
KYHTIpT 9/1eMiHe LIETiHY Jiel KapacTbIpy AYPhIC eMec. Aslaiiia ci3/ie MblHa/lal CypaK TYbIHAAY bl
MyMKiH: «Kynaisibl e3re 60JIMbIC peTiHZe TiKeJied 9pi »KeKe Typ/ie Ce3iHy >kKoHe OHbIMEH
6aiJlaHbICKA TYCy MYMKiH 6e?» bacKalia alTKaH/Jja MMCTUKAJIbIK KYH/IiH CyO0'beKTUBTI CUIIAThI
631 FaHa TaXiprbesiereH 60JIMbICTbIH HIbIHANWBIJIBIFbIH TOJIBIK JA2J1e/el alManbl el Kapchbl
HmIbIFyFa 6oJsiafbl. Byl KyMaHHIH TyblHAAy cebebi — 0i3/jiH kebOiHe CBIPTKbI 9JieM TypaJsibl
CEHCOPJIbIK KaObLiay apKpLibl ajJblHATBhIH OiJMiM/Ji TaHBIMHBIH 0acThbl 9pi »KaJFbI3 CeHIMAi
TYPpi Aen ecenTeyiMizze xkaTblp. UK6a1bIH OMbIHIIA erep 6i3 TEK OChI 6JIIIEMMEH ILIEKTEJICEK,
OH/Ia TiNTi ©3 eMipiMi3/jiH lIbIHAWBIIBIFbIHA 1a KYMOH KeJTipyre Typa Kejep efi. Uk6as ochl
CYpaKKa »kayan 6epy yUIiH KyH/IeJIIKTi 9/IeyMeTTik TaxKipubemi3re Ha3ap ayAapy/ibl YCbIHA/Ib.
bi3 KyHzesiKTI eMip/ie KoHe 9JIeyMeTTiK KapbIM-KaTblHACTa ©3Te aJlaMJAapAblH, OWbl MeH
imki KyHiH Kasai TyciHeMi3 JiereH cypak, Kosiabl? bi3 imki asiemimizai e3iMisai 6akbliay MeH
MHTYUIL U apKbLIbI TiKeJiel TaHbl 6ijie anaMbI3. A 6acKa afjlaM/japAblH CaHAChIH/A He 60JIbII
»KaTKaHbIH HeMece oJlapJblH, HEHi 6acTaH Kellipin »KaTKaHbIH 0i3 Tikesiell Gijsie ajMaiMbI3.
CoraH KapaMacTaH 0JiapAblH Ce3Jepi, opeKeTTepi MeH MiHe3-KyJIKbl apKblJbl OJapAblH ILIKI
dJIeMiHiH 6ap eKeHiHe ceHeMi3 »KoHe OHBbI LIbIHAWBI Jen KabbliAaiMbI3. backa agamzaap 6isre
TeK ChIpTTal GpU3UKaJIBIK AeHeci FaHa yKcac, ajaia 6i3 osap by 63iMi3fiikinae imki asemi
6ap ekeHiH ce3e asaMbi3. DU3UKaJBIK oJilieMepai HeMece GU3HUKAJIBIK eMeC CTaHJapTTaPAbI
KOJIZJAHCAK, Ta, eKi »kaFfaija ga 6i3 e3re ajamjJapAblH CaHacblH/Aa He OOJIbIM AaTKAaHbIH
TeK XaHaMma TypAe FaHa Oisie asambi3. CoFaH KapaMacTaH 6i3 6acKasapAblH ilIKi KyHi
TypaJsibl 6iJiMiMi3al Tikesiel api ceHiMAI Aen KabOblialMbI3 KoHe KYHAEJIKTi a/IeyMeTTiK
TOXKipHbeMi3re KyMaH KeJiTipMelMi3. byJ kepj/ie Hazap ayJapybIMbI3 KepeK 6acTbl MaceJie,
Hkban 6acka ajjaMaap/iblH, iliKi TeXKipubeciHe KaTbICTbI MIBIHABIKTbI UA€aJUCTIK TYPFbIJaH
Heri3zaeyai Makcat etneni. MyHbiMeH UKOanAblH aUTKbIChI KeJIreHi — MUCTUKaJ/bIK, KyHaeri
TOXKipHUOEHiH Tikesel 60J1y CUNIAaThl — OHbIH, TeHAECCi3 HeMece epeKllle KyOblJIbIC eMeCTiriHe
Hasap ayzapy. OHbIH OWBIHIIA AiHU TIXipUOeHiH KapamalbIM TaxKipubemizbeH Gesriui 6ip
YKCaCTBIKTaphl 6ap, TIlITi OHbI COJ KYHAEIIKTI ToXKipubesiep/iH KaTapblHa »KaTKbI3yFa 60J1aJbl
(ikbal, 1998:39). OcbiFaH Mbican peTiHJe KYHJEJiKTi a/leyMeTTiK TaipubeMiszi KesTipe
aJlaMblI3.

TepTinwigen, aAiHu Toxipube Tikesell 6acTaH KellipiJieTiH/IKTeH, OHbl 63 KaJbIHAA
e3rere 6epy MyMKiH eMec. MyHZiail Kyljep panyoHa//Jbl ollayZaH repi ce3iMzik KbIpMeH
TBIFbI3 OailJIaHbICTbI. MbIcaJibl, MaiFaMbap CUSIKTbl MUCTUKAJIBIK HEMece JiHU TaKipHUOeHiH,
Ma3MYHbIH XaJIblIKKa YFbIHBIKTbI TiJIMEH TycCiHAipyre 6GoJiafibl. Ayaiijla TaxipubeHiH 63iH,
SFHU OHbIH TiKeJielh Ma3MyHbIH JI9J1 COJ1 KyHiHAe e3rere 6epy MyMkiH eMec. COHABIKTaH Ja
JIHU ToXXipUOEHi »KeTKi3y/le OHbIH, Ma3MyHbIHA eMeC, ICUX0JIOTHUSACHIH KeTKi3yre 6acbIM/bIK
6epinefi. [liHu ToxxipubeHiH e3resiepre TOJIBIK >KeTKi3iJiMeyiHiH ce6ebi — OHbIH JIOTUKAJIbIK,
epexeJsiepre Tikesield 6aFbIHOAUTBIH, PallMOHAJIIbIK TiJIMEH TOJIbIK KAMTbIJIMAUTBIH Ce3iMAik
CUINAThIHAA >XaTbIp. Asakiaa UKOanblH alTybIHIIA Ke3 KeJreH 6acka ce3iMjep CUSIKThI,
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MUCTUKAJBIK ce3iM Jie Oesrisi 6ip AeHreijie akbli-od 3JIeMeHTIH KaMTH/bl. JleMeK OChbI
3JIeMEeHTTiH apKacblHAa AiHU Taxipubesae KepiHic TabaTblH oWJayAblH i3/epiH OalKayfa
6os1azpbl. llIbIH MoHIHE ce3iM, 63iH 6inAipy ylIiH apAalbIM OWFa XKyTiHe/i, AFHU 0J1 6esriji 6ip
YFBIM/IbIK, GOpMa apKpl/ibl KepiHic Tababl. TepeHipek TalJalTbIH 6oJicaK ce3iM MeH oisiay
- bipTyTac imki ToxKiprbeHiH Kel/le yaKbITIIeH 6ailaHbICKaH, Kel/le YaKbITTaH ThIC CUIIATTa
kepiHreH exi Kpipbl (Ikbal, 1998:40).

BeciHwifieH, AiHW ToxKipubeHi ce3iHy yCTiHAeri ajjaM, yaKbITTbIH, IAPTThl 9pi LIbIHAWDI
eMeC eKeHiH YyFbIHFaH/|a, OHbIH YaKbITIIeH Oal/IaHbIChIH TOJIBIKTAX y3/i el aiTa aJiMalMblI3.
IIbIHABIFBIHAA MHUCTHUKAJIBIK KyHJep MeH aJJaMHbIH KYHZEJIKTI 3MOLHUAJBIK >KoHe
IICUXOJIOTUSJIBIK, Toxipubeci apacbiHAa Oesrisi 6ip cabakTacTblK 9pJalblM CaKTaJsa/bl.
MucTuKanbIK KyWaep/iH TYpaKThl eMecC OTKIHILI cUllaTTa 60J/1ybl OCbIHbIH, alfaFbl. COHbIMEH
KaTap MYHJal KyWJep aJlaMHbIH, PyXaHW eMipiHJle TepeH CeHiM MeH illKi e3repicTiH, i3iH
KaJaablpaabl. Anaijia O6ys ToxkipubeHi ce3iHreH KapamalbIM ajiaM Ja, nanfambap Ja akbip
COHbIH/IA KAJIbINIThI TOXKipUOEHIH TaOUFU JleHreliepiHe KaiiTa opasajabl. AFrHU 6acKalla auTap
60J/i1CaK, MUCTHUKAJIBIK, ToKipube ajjaM/ibl yaKbITTaH MYJ/le ThIC KaJJblpMail/ibl, KepiciHIle
OHBIH, KYH/IeJIiKTi 60JIMBICHIH aHa pyxaH¥ MasMYHMeH TOJAbLIKThIpa sl (Ikbal, 1998:40).

EHzi ocbl aWThLIFaHAApAbl KOPBITBIHABLIAWUTBIH 6OoJsicaK, WKOasiAblH OWbIHIIA TaHbIM
TYPFBICBIHAH KapaFaH/Ja MUCTHUKaJbIK ToXipube cajiacbkl Ke3 KeJreH 6acka Toxipube
cajlacbl CUSIKThI HAKThI dpi CeHIM/I Jien KapacThIpbLiyFa THic. OcbliFaH 6aiJlaHbICThl MYH/ai
ToXKipubesiepAi MHTYyULUAZAH HeMece Ce3iMHEH TYbIHJAW/Jbl JilereH Yo)K0eH OHbl KOKKa
LIbIFApy HeMece esieMey OPbIHChI3 60/MaK, CoJsl CUAKTHI AiHU TaXKiprbe KyHiH alKbIHAAUThIH
opraHuka/blK (PpU3MOJOTUANBIK-OUONOTUSJIBIK) CUIIAaTTaMasapAbl TaiAay apKblibl OHBIH,
pyXaHU KYHJBUIBIFBIH JKOKKAa ULIbIFAapyFa OoJIMaiAbl. ByriHri mcuxoJsiorusi FbLIbIMbIHBIH,
JleHe MeH CaHaHbIH OpraHUKaJblK OalJaHbICbIHA CYHeHin, [iHU ToxipubGeHiH MaHbI3bIH
TOMEH/IETyi aKblIFa KOHOaWAbl. Byl TypFblJlaH ajafaHja JAiHHM GOJICHIH, 3aWbIpJibl GOJICHIH
Ke3 KeJIleH MCUXUKAJIBIK KYH/i 6e/riji 6ip opraHuKa/bIK HeTi3JiepMeH TYCiHipyre 60J1a/ibl.
Ceb6ebi FbIIBIMU OWJIAY A3, AIHU TXKipube Ae Oesrisi 6ip opraHUKasbIK ajJfbllIapTTapMeH
6aiaHbICTBl. AJlaiifla OCbl OpPraHUKaJbIK LIAPTTapAblH 00Jybl ToXipubOeHiH Ma3MYHbIH
HeMece OHbIH, aKUKATTBIFbIH TOJIBIK aHBIKTAWAbl leTeH i 0inipMmenii. Mbicasibl, JaHbIIINAH,
eHepnas/jap »acaraH KepKeM HeMece FbLIbIMU TYbIHJAbLIApAbl OafanafaH/a, 6i3 osap/blH,
$U3NOOTUAJBIK KYHUI TypaJibl ICUXOJOTUSJIBIK CUlIaTTaMaslapFa cyieH6eiMis. EH angbiMeH
IIbIFApMaHbIH Ma3MYHbI MeH KYH/AbLIbIFbIHA HAa3ap ayAapaMbl3. AFHY 6esirisi 6ip TeMnepaMeHT
HeMece ICUXUKaJbIK KYpbLJIbIM 0eJTiji 6ip Kabblajay KabijeTiHiH KaXKeTTi aJIFbILIapThl 601y bl
MYMKiH. Bipak 6yJ1 affbllIapTThIH 631 6aCTaH KellipiJireH Ma3MYHHbIH LIbIHANbIIBIFbI TypaJibl
TYIKIJIIKTI YKiM eMec. [IcCuXyKa/bIK KyhJiep MeH 0J1ap/lblH OpraHUKaJIbIK HeTi3/1epi apacbiHAaF bl
6ailJIaHbIC KaHLIA/BIKThI ThIFbI3 60J1Ca [1a, 0y 6ailJlaHbIC KYHABLIBIKTBIK 6aFasiay/blH, eJieMi
6os1a anMaibl. Kpickalla alTKaH/Aa 9KCTa3, KyaHbI K9He a3all 1ery KyiJepiH oJap/iblH TEK
bu3noI0TUANBIK HeridiHe Kapan 6arajiay »KeTKinikci3. OsiapAblH Ma3MyHbIH OpraHUKaJbIK,
eJIlIeMMEH LLEeKTey — 0JIap/blH, pyXaHU-TaHbIM/IbIK MaHbI3bIH ejleMey 60J1a/bl.

KOpBIThIHABI
Hkban aiHu ToxxipubeHi Tek KUsJIFA HeTi3/ie/ireH KYObLIbIC peTiH/Ae KapacThIPYAbIH KaTe

eKeHiH aJifa TapTa/ibl >KoHe OHbIH OMbIHIIA OYJI MiKip/li ’)KOKKA IIbIFAPYFa XKEeTKIMIKTI Aasieniep
6ap. OHbIH nalbIMJlayblHIIA KYHAEJIKTI ajjaM ToipubeciH IiblHAMbl KyObLIbIC peTiHje
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MOMBIH/IAI, OHbIH K MUCTHUKAJIBIK» HEMeCe «JiHU» CUIIAThIH TEPiCKe LIbIFapyFa elIKaHAau HeTi3
KOK. MKOablH TYCiH/ipyiHIle JiHU ToXipube alaMHbIH 6acKa Toxipubeci CUAKTbI 60JMBbIC
NeH HBIHABIKTBIH, KypaMmjac 6eJiiri 6oJbin caHanajbl. J[iHW Taxipube e MHTepIpeTalus
apKpLIbl OiJiM 6epyre KabineTTi. JleMek JiHU ToXKipUOEHiH aKMKATThl TaHBITY MYMKiHZIri
e3re ToXXipube TypJiepiHeH NPUHIMITIK TYpPFblJlaH epeKileneHb6eii. Erep ainu Toxxiprbe meH
NO3UTUBTI (3AMIUPHUKAIBIK) TOHKipUOeHiH 6ipiHe 6acbIMABIK 6epy KakeT 6oJica, UK6aIgbIH,
niKipiHIiue 6acbIMABIK JiHU TaXKipubere 6epinyre Tvic. Ce6ebi o1 [iHU TaxKipUOeHi aKuKaTIeH
TiKeJsieH, JoHEeKepCi3 6alJlaHbIC OpHATYAbIH pOopMachkl peTiHAe KapacTbipabl. COHbIMEH KaTap
JIiHU TaXipHbe MO3UTUBTI Heri3ZeyeH repi paldoHa/aibl Heri3Aeyai KebipeKk KaxkeT eTe/i.
OUTKeHi [iH MeH FblJIBIMHAH TYbIHJAWTbIH TAaHbIMABIK YMTbLIbICTAp 6ip TybipAeH GacTay
auiblIl, OipiH-6ipi TOMBIKThIPaAbL. OJlapAblH 6ipi IBIHABIKTBIH )KeKeJleTeH KbIpJapblH 3epTTece,
eKiHIIiCI TYTaCTbIFbIH KApacThbipa/lbl; 6ipi aKUKATTBIH, MOHTIJIIK CUNIAThIH TaJjijlaca, eKiHIIici
OHBbIH, 6TKIiHIII KbIPbIH aUKbIH AU /IbI.
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KA3AKTbIH 9JET-F¥PbIIl KYKbIKTAPBIHAAFbI
HEKET'E KOUDbIJIATbIH IHEKTEYJ/IEP

aTa6apak KAMMUT, *Tycinxan UMAMMA/IU
“Hyp-My6apak E2unem ucaam madeHuemi yHusepcumemi, Aamamsi, Kazakcma

OIPAHUYEHUA BPAKA 110 KABAXCKUM OBbIYAAM U TPAJULIUAM

2Tabapak KAMUT,? Tycunxan UMAMMA/IU
“Eeunemckutl yHugepcumem ucaamckou Kyabmypui “Hyp-My6apak’, Aamamsl, Kazaxcmax

ApaaTtna. Makasiaga oCTypJli Ka3akK KOFaMbIHBIH,
dJleT-FYphIN >KyHeciHJleri Hekere Typyfa Kou-
BUIFAH LIEKTeyJiep 3epTTesin, COHAAU-aK JiHU
HOpMaJIapAblH, HeKeJiK KaTblHacTapfa THUri3reH
BIKINIaJIbl TajjaHazabl. Epekiie Hazap »eTi aTara
JlefiiH KbI3 ajbIClayFa KaThICThI Aay/ibl MaceJsere
ay/lapbLiaibl. ABTOpJap Gy/ ThIMBIM/bI, 9AeTTe
KaH Ta3aJ/IbIFbIH CAKTAy XKoHe LIeXipeHi Kopray
KaXKeTTJIiriMeH TYCIHAIpiJIeTiH KaFuAaHbl, OHbIH
KYKBIKTBIK, HOpMaJjlapFa CoMKecTiri TypFbICbIHaH
KapacTbipaZbl. COoHbIMEH KaTap €eHOeKTe My-
CbIJIMaH KYKBIFbl asiICbIH/A KAIIBIKTaH HEKe KUI0
MHCTUTYTBbIHA TaJijay >acajafbl. OAeT-Fyphll
KYKbIFbl MEH MYCbIJIMaH KYKbIFbIHJAFbl eMIIeK
CYTi apKbLJIbl TYBICTBIK, KATbIHACTAPAbI KaJbIIITa-
CTBIPY K9HE COFaH 6al/IaHbICThI HEKEJIiK IIeKTeY-
Jiepre caJbICThIpMaJibl TaJJay *Kyprisisneni. Kasip-
ri Ka3aK KOFaMbIH/|a OYJ1 9eT-FYPbII JKEeKeJeTeH
eHipJiepAi KocmaraHJla, HerisiHeH »XOWbLJIFAHbI
atan etisefi. JliHM alblpMallbLIBIKTApAbIH He-
KeJIIK OflaKTapFa ocepi TypaJbl AepeKTepai Tas-
Jay Heri3iHJe aBTopJiap 9pTypJi AiH exiiaepi
apacbIHJIaFbl HeKeJiep/li KU TaXKipubeciH 3epT-
Tengi. CoHAan-aK Makaaaza AICTypJli Ka3ak Kora-
MBIH/JaFbl 9J1€YMETTIiK MapTebere 6GalJaHBICThI
LHIeKTeyJlep KapacThIPbUIbII, OJIAPAbIH Ky3ere
acy epekllesliKTepiHe CaJbICThIpMaJbl Taanay
»Kacasajbl. bysn epexesiep MeH LIeKTeyJepAiH
Kemiuiiiri 6yridri KyHi /le e3 MaHbI3bIH CaKTall
OTbIpFaHbl aTan kepceTisiefi. KOpbIThIHAbBIAA Ka-
pPaCTBIPbIIFaH LIEKTey/epre Tapyuxu XoHe QyHK-
IMOHAJIAbIK 6aFa 6epininm, 6ysn 6aranay Kasipri
3aMaHFbl HEKe KoHe 0T6acChl KaThIHACTAPHI casla-
CBIHJAFBI MaceJiesiepAl TepeHipek TyCciHyre MyM-
KiHAiK 6epei.

Ty#iH ce3aep: oT6ackl; HEKe; A3CTYP; AiH; d/eT-
FYPBbII; LIAPUFAT; KYKbIK,.

AHHOTanuda. B craTbe uccaenywTcs orpaHuye-
HUSI Ha 3aKJ4eHue Opaka B OObIYHOM MpaBe
TPaJUIMOHHOTO Ka3aXCKOT0o O6LIeCTBa, a TaKXe
AQHAJIM3UPYETCA BJIMSHUE PEJIUTHO3HBIX HOPM Ha
6pauHble oTHolleHUs. Oco6oe BHUMaHUE YAes-
eTCsl AUCKYCCHOHHOMY BOIIPOCY 0 3allpeTe 6pakoB
J10 CeJIbMOro MOKOJIeHUSl. ABTOpPbI paccMaTpUBa-
IOT JIaHHBIN 3aNPET, TPAAUIMOHHO 00'bsICHSIEeMbIH
HeOOXO0IMMOCTbI0 COXPAaHEHUST YUCTOThI KPOBHU U
noAJep>kaHus pOAOCTAOBHOM, C TOUKHU 3pEHUs ero
COOTBETCTBUS NPABOBbIM HOpMaM. B paboTe Tak-
»Ke aHAJIM3UPYeTCs] HHCTUTYT 6GPAaKoOB Ha paccTo-
SIHUU B KOHTEKCTe MyCyJibMaHCKOTO mpasa. [Ipo-
BOJIUTCS CPAaBHUTEJbHBIA aHA/NN3 YCTAHOBJIEHUS
POACTBEHHbIX CBsi3ell MOCPEeACTBOM TPYAHOTO
BCKapMJIMBAaHUs M CBSI3aHHBIX C 3TUM OpavyHbIX
OTpaHMYEeHUH B 0OBIYHOM U MYCYJIbMaHCKOM Ipa-
Be. OTMeuaeTcs, YTO B COBPEMEHHOM Ka3aXCKOM
0011lecTBe JJaHHbIA 00bIYall MPaKTHUYeCKU yTpa-
YyeH, 3a UCKJIIDUEHUEM OT/IeJIbHbIX perioHoB. Ha
OCHOBe aHa/IM3a JJaHHBIX O BJHUSHUHU PEJIUTHUO03-
HbIX Pa3/IMYMi Ha GpavyHble COI03bI, aBTOPbI HUC-
CAeyI0T NPAKTUKY 3aK/II0YeHHUsl 6pPaKoB MexXAy
NpeACTaBUTE/ISIMU Pa3/IMYHbIX BEPOHCIOBEA-
HUH. B cTaThe Take pacCMaTPUBAKTCH OTpa-
HUYEHMUSs], CBSI3aHHbIE C COLUAJbHBIM CTaTyCOM B
TpaJULMOHHOM Ka3aXCKOM 00LIeCTBEe, IPOBOJUT-
Cs1 CpPAaBHUTeEJIbHBIN aHa/N3 0COOEHHOCTEN UX pe-
anuzanuu. [loguepkruBaeTcs, YTO MHOTHE U3 3TUX
MpaBUJ U OTPAaHMYEHUM COXpPAHSIOT CBOe Jlel-
CTBUE U B HacTosillee BpeMs. B 3ak/toueHue aa-
eTcsl ucTopudyeckass U QyHKIIMOHAJIbHAA OLlEHKA
pPacCMOTPEHHBIM OTpPaHUYEeHHUSIM, MO3BOJISAIOIIAS
yIJIlyOUTh MOHUMaHUE COBPEMEHHBIX MPO6JEM B
chepe GpavyHO-CEMEHHBIX OTHOLIEHUH.
KirwueBble c/10Ba: ceMbs; Opak; TpaAuLUs; pe-
JIUTHUS; 06bIYal; IIapraT; 3aKOH.
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Introduction

The customary laws of the Kazakh people have historically played a significant role in
maintaining genetic integrity and social cohesion within the community. The customs, traditions,
and prohibitions surrounding marriage are deeply embedded in the cultural, historical, and
religious frameworks of the Kazakh society. Key aspects of customary marriage laws among
the Kazakhs include prohibitions against marrying within the seventh generation, preferences
for distant marriages, and restrictions based on religious affiliations and social standing. It's
essential to recognize that many of these prohibitions, particularly the ban on marrying before
the seventh ancestor, are often interpreted as measures for maintaining blood purity or social
nobility. However, this interpretation overlooks the historical contextin which these prohibitions
were established, rooted in a meticulously followed legal framework of the time. Even though
these historical laws no longer hold legal authority, their legacy endures within social practices
and communal beliefs. Additionally, remnants of societal restrictions stemming from the
elevated statuses of figures such as hodjas (religious teachers) and tores (nobles) still resonate
in contemporary discourse. This illustrates traditional norms and rules' profound impact on
current familial dynamics and social interactions. Engaging with the structures of traditional
society doesn’t imply a rigid adherence to past values and customs. Instead, it calls for exploring
the national identity and cultural distinctiveness while proposing contemporary solutions to
modern familial issues. The perception of religious edicts or customary laws as immutable
principles often masks the complexities and conflicts that arise within society over time. A
comprehensive examination of the interplay between customs and religion, and an assessment
of their historical functions, is crucial for addressing the challenges of contemporary society
and familial structures. From this perspective, we assert the relevance and significance of this
study, as it contributes to a better understanding of both the past and the potential pathways for
the future of the Kazakh family.

To thoroughly comprehend any set of regulations, it is essential to examine the contextual
purpose for which they were created, their specific functions, and the prevailing social norms
and structures of the relevant historical period. In traditional societies characterized by a
robust clan system, the dynamics of responsibility and authority exhibit distinct characteristics
that differ significantly from contemporary understandings. Certain regulations emerge from
a place of heightened vigilance, aimed at curtailing specific maladaptive behaviors or criminal
activities, and are thus rigorously enforced. Conversely, other regulations, which may appear
straightforward, are often the result of a strategic pursuit of overarching societal interests. This
study delves into the constraints surrounding marriage and evaluates their correlation with
Islamic legal principles.

Methodology

Thearticle utilizes a comparative historical analysis asits methodological framework. Itbegins
by delineating the constraints imposed on marriage within customary law and subsequently
examines their interplay with religious doctrines. Examining these marriage restrictions is
contextualized within traditional societies, exploring their functional roles and contemporary
relevance. The aforementioned analytical methods will substantiate the correlation between
Kazakh family law and Islamic legal principles. Conclusions will emerge from a thorough
evaluation of the data. This analysis incorporates a multidisciplinary approach, integrating
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insights from religious studies, history, sociology, and cultural studies. The existing norms will
be scrutinized from an institutional perspective, ensuring objectivity and avoiding a singularly
humanistic viewpoint, while also considering the intrinsic nature of traditional societies.

Main Part
The restriction concerning unmarried individuals to the lineage of seven ancestral
generations

Russian researchers have observed that interethnic marriage practices among Kazakhs and
Kalmyks diverge significantly in terms of religious adherence. It is common for Kazakhs to marry
Kalmyks without altering their religious affiliations. However, in instances where Kazakhs seek
to marry within their own ethnic group, they often aim to select partners from distant locales.
Exceptions to these norms arise in specific contexts, such as when a brother dies; in such cases,
it is customary for his sibling to take his widow as a wife. Furthermore, intra-village marriages
are strictly prohibited; for instance, members of the same lineage, such as a Zhagalbaily, are not
permitted to marry another Zhagalbaily or any female relatives up to seven generational lines
(JleBmuH, 2016: 413).

The prohibition against marrying within the seventh degree of consanguinity is rooted
in concerns articulated by the prominent educator Y. Altynsarin in the late 19th century. He
argued that consanguineous marriages could lead to health complications for offspring,
including increased morbidity and reduced life expectancy, despite the possibility of multiple
births. Beyond the health implications, Altynsarin highlighted the sociocultural risks associated
with kinship marriage, suggesting that such unions could disrupt familial harmony and provoke
immoral behaviors, particularly among male relatives drawn to their female kin. The custom
of prohibiting close kin marriages up to seven generations effectively fosters social cohesion
and unity within the population, thereby ensuring the integrity of the community as a whole
(AnteiHcapuH, 1870:101-104).

S. Bayzakov has articulated that the prohibition against marrying individuals within a lineage
of up to seven ancestors is a noteworthy example of maintaining genetic integrity and lineage
preservation. He emphasizes that adherence to this custom (baii3zakos, 2000: 51).

As previously discussed, avoiding marriage within a threshold of seven ancestral generations
is crucial notonly for familial and genetic considerations but also for preserving inter-community
ties. From a military and administrative perspective, it is essential, as the defense of each locality
falls under the purview of its inhabitants and their extended kin networks. Historical accounts
support this practice.

For instance, Y. Altynsarin noted that Kazakhs in western Kazakhstan avoided marriages
up to eight generations deep until the late 19th century (JleBuus, 2016: 104) —similarly, Kh.
Argynbayev documented instances where certain villages forbade marriage within a lineage
of up to 13 ancestors, expressing concerns that such unions would diminish social cohesion
(ApfbiH6aeB,1996: 58).

This tradition persists in contemporary society, with many small Kazakh villages avoiding
matrimonial ties with neighboring communities. In some cases, villages extend this practice to
encompass as many as 20 generations as a strategy for self-protection and maintaining social
unity.
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This practice is atypical for the hodjas and tores, not part of Kazakh village structures, as
they have historically engaged in marriages among the third generation. This phenomenon
primarily serves the purpose of lineage preservation and is condoned by authorities. For
instance, since the 1730s, intermarriages have been documented among the descendants of
Sultans Abulkhair and Kayip, who were embroiled in a power struggle within the Younger Zhuz.
Noteworthy unions include Sultan Batur’s marriage to the sister of Sultan Abulkhair, as well as
the marriages of Sultans Karabas and Bori to the daughters of Sultan Abulkhair. Furthermore,
another descendant of Batyr, Kayip, united with the daughter of Sultan Kyryksan Barak. Koshek
Khan, close kin of Sultan Barak, was the father-in-law of Nuraly Khan, while Abulfayiz, the
Sultan of the Middle Zhuz, wed Nuraly Khan's daughter. This historical context illustrates the
absence of prohibitions among the tores regarding marriages up to seven generations removed
(ApTbiK6aeB, 1995: 138). Such practices do not appear to be rooted in notions of honor or
religious prohibitions, but rather reflect a strategic framework established to enhance inter-
clan relations. Additionally, preserving nobility and implementing medical safeguards were
mainly the responsibilities of the hodja and the tore community members.

Rumors suggest the recent decision is not purely political but rather rooted in alternative
considerations. Ybray Altynsarin articulates two primary rationales for this perspective: Firstly,
he posits that consanguineous marriages are likely to result in offspring with diminished
health, potentially leading to shortened life spans. Secondly, Altynsarin argues that such unions
may foster immorality and detrimental behaviors among relatives, thereby jeopardizing social
cohesion and harmony. Interestingly, the framework allows for marriages between relatives
after seven generations, a practice referred to as "bone renewal," purported to maintain regional
unity (JIeBuuns, 2016: 101-104). Altynsarin's second argument carries significant implications
from a socio-legal standpoint, as it highlights the intersection of kinship, morality, and social
stability.

On the other hand, it is possible that this custom arose from the fact that people grew up
memorizing their seven ancestors from childhood, and blaming them as "ignoble and uneducated
who do not know their seven ancestors." There is a custom among neighboring peoples to marry
close relatives. We can say that the reason for the formation of such a custom was to pay a small
dowry. And when they were asked about this, they answered that it was so as not to take wealth
outside. The custom of knowing one's village and lineage is still preserved. Therefore, those
who were getting married did not get married without asking about their villages.

It is incorrect to defend this custom from ancient times, that is, due to the law of Shyngys
Khan, or as a custom left over from the ancient Turkic peoples. If this were the case, the labors
and waste of some neighboring peoples would also have been encountered. Also, the nobles
of the Khan's lineage who ruled the Kazakhs should have adhered to it firmly. However, on
the contrary, we are witnessing today that the tores and hodjas (seits and hodja families) who
descended from Shyngys Khan do not follow this custom and marry their relatives. Therefore,
we can see that this custom was a trend formed to maintain the unity of the people. This rule
was so strictly observed that those who married were separated and even sentenced to death.
This is also written in the "Seven charters" of legislation, which the Kazakhs are based on
(Kamb6apos, 2020: 322).

The famous Kazakh literary epic "Kalkaman-Mamyr" was published in 1722. The epic vividly
portrays the tragedy of two young people who sought to marry before the lineage of seven
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ancestral generations. The girl is killed by her own brother, and both she and the boy demand
that Kalkaman be killed (Canapxkpizbl, 2003: 20-26). Ultimately, the boy shoots an arrow at her
as sherides a fast horse. They agree that if he survives the bullet, he will be saved. As a result, the
bullet strikes thick flesh, and he escapes death. However, the boy, feeling unfit to live among his
own clan, goes to his uncle's house (Kynaii6epziysabi, 2009: 280-291). This customary law has
endured in contemporary Kazakhstan, manifesting in the practice whereby small clans abstain
from intermarriage. This tradition likely serves as a testament to the rigorous adherence to
these regulatory norms in historical contexts.

The issue of marriage from distant and proximate marital relationships

In the context of Islamic jurisprudence, the principle that "the state has the authority
to regulate permissibility” implies that legal decisions are often made to promote societal
welfare. This principle, however, was not prevalent among many Turkic communities that
coexisted peacefully. Adherence to this principle was a deeply entrenched practice for the
Kazakh people, who occupied extensive territories. For instance, while intermarriage with
"people of the Book" (Christians and Jews) was generally allowed, it was regarded as makruh
(discouraged), with certain scholars even classifying it as haram (forbidden) (Al-Bartrati 2017:
332). During Hazrat Umar's caliphate, this practice was formally prohibited, which effectively
curtailed the intermarriage between Muslims and "people of the Book," thereby restricting
the options for Muslim women (Zuhaili, 1994: 6653). Furthermore, institutions such as the
Egyptian Sharia court and the Ottoman Family Law imposed limitations on specific permissible
practices, including the marriage of minors and the system of polygamy (taaddud al-zawjat). As
Mansurizadeh articulates, "In matters of permissible practices, the authority to legislate for the
collective benefit resides with the ruler” (Mansurizadeh, 2011: 236).

Despite the objections voiced by Hadith scholars, certain scholars within the Shafi'i and
Hanbali schools advocate for the permissibility of long-distance marriage (Nawawi, 2005:
83). In contrast, the Hanafi perspective posits that if a man gazes lustfully upon a woman's
private areas or engages in physical contact, such as touching or kissing with sexual desire, this
creates significant marital prohibitions. Specifically, the woman would then be rendered haram
(forbidden) to the man's mother and daughter, and likewise, she becomes forbidden to his father
and son (Haravi, 2010: 15). This underscores the gravity of sikhriyat - actions or conditions
that lead to impediments in marriage. Furthermore, it is pertinent to note that marriage within
blood relations does not constitute an obligatory practice. The Prophet’s actions delineate the
boundaries of what is deemed permissible in this context.

The jurists identified the primary rationale for the dissolution of kinship ties within marriage
as severing familial relationships (9.1-Kacanu, 2015: 383). Consequently, distant marriages
are posited to reinforce these kinship bonds. A predominant view among scholars and within
popular belief suggests that marrying outside one’s close kin results in healthier offspring. At
the same time, consanguineous unions are associated with a decline in offspring viability and an
increase in mental health issues. Certain imams within the madhhab even advocated for distant
marriages, despite the relatively weak evidence for such claims (Ibn Qudama, 1968: 109). They
further argued that passion tends to be diminished between relatives, thus impacting marital
dynamics (Gazali, 2004: 132]. Certain scholars within the Shafi'i framework argue against
the practice of marrying close relatives, emphasizing that such unions can undermine clan
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cohesion. They assert that intermarriage within families can erode the social fabric that these
relationships are meant to reinforce (Demiri, 2014: 108). This perspective is also reflected in
the teachings of Imam Shafi himself (Ash-Shirbini, 1987: 206).

While consanguineous marriages or marriages among distant relatives are not extensively
covered in classical figh literature, it is noteworthy that certain researchers in the Arab world
and Turkey have posited that such unions may carry significant religious endorsement,
potentially to the degree of being obligatory. This argument often cites the marriages of Hazrat
Ali to Fatima, as well as the union of the Prophet Muhammad's cousin, Zaynab bint Jahsh, as key
illustrations.

In Islamic jurisprudence, marriages between kin are generally regarded as mustahabb
(recommended), or at times could be construed as disobedience to authority if the state enforces
prohibitions. In contrast, Kazakh customary law exhibits a markedly stringent approach toward
this matter, with severe repercussions such as capital punishment or exile for violations,
indicating a robust societal aversion to consanguinity in marriage. This stance persists into
contemporary practice. When addressing whether such unions are deemed haram (forbidden),
it is crucial to clarify that they are not strictly classified as such. Instead, the prevailing custom
has evolved to discourage marriage among close relatives. In this context, it is essential to
acknowledge that within the mubah (permissible) category, there exists a hierarchy dividing
mubah into zaruri (necessary), haji mubah (recommended), and tahsini mubah (commendable)
(Ali Haydar Afandi, 1999: 243). Marriages among relatives fall under the tahsini mubah
classification. This leads to the perspective that engagement in such marriages could be framed
within the hajjat, where the merits of good and evil are balanced. The preferable choice should
be made in scenarios where multiple good options are available. Notably, forgoing a wajib
(obligatory act) may become permissible in the presence of other virtuous alternatives (Ali
Haydar Afandi,1999: 99), while abandoning mubah customs is comparatively less burdensome.

The rule established at the state level reinforces the national foundation and inter-tribal
relations, falling under the category of necessity (maslaha) concerning maqasid. The state
administration utilizes its granted authority to delineate permissible actions based on the
tenets of Islamic law. This jurisdiction is referred to as "haq al-saltana" or «haqqul-imama» Al-
Buti, 1990: 244-245). For instance, within the context of the «Asbabi Mujiba Laihasyin Huququ
Aileh Decree" enacted during the Ottoman period concerning polygamy, it is stipulated that
a condition whereby an individual vows not to remarry or asserts that the first wife will be
divorced upon a second marriage carries legal weight. Article of law 38 elaborates on this issue
by asserting that "the authority of the guardian of power (ululamr) pertains to permissible
matters" (Orhan, 1982: 89-90).

Breastfeeding Limitations

In certainareas of Kazakhstan, a cultural taboo exists surrounding the hygiene of breastfeeding
and food consumption. Specifically, the saliva of a child who breastfeeds from their mother and
the remnants of what the child consumes are regarded as impure. Consequently, traditional
practice dictates that only the mother may interact with the child’s saliva or remnants, and
utensils used by the child must be thoroughly cleaned before others can utilize them. When
inquiring about the origins of this practice, locals attribute it to longstanding customs. Elders
often caution against women breastfeeding children who are not their own or doing so without
the consent of their husbands, deeming such actions morally reprehensible.
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Additionally, the narrative of Domalak Ana, the third wife of Baidibek Bi from the 16th century,
is notably significant in this cultural context. A widely shared account describes an incident
where a group intent on seizing livestock arrived at her residence, requesting sustenance. In a
potentially perilous situation, Domalak prepared goat’s kefir and bread. To ensure nourishment
while ensuring her safety, she infused the bread with her own milk, claiming it as an ingredient.
In response, the visitors expressed gratitude, proclaiming her maternal presence and vowing to
maintain ongoing connections with her. This story has several variations, but its core message
emphasizes Domalak’s maternal role towards the group and their subsequent disavowal of
hostile intentions. Furthermore, this account is documented in the genealogy authored by
Akkus Satybaldyuly and published in Tashkent in 184 1. Domalak’s legacy is reinforced through
references depicting her as a favored servant of God, notably cited in Abilgazy Bahadur’s work,
"Insaniyati Dihnat Mama" (Dautulu, 2009: 110).

In the Hanafi jurisprudential framework, a perspective considers a drop of milk to establish
a fraternal bond among individuals. I. Ibragimov, a 19th-century scholar, examined the concept
of maternal bonding in Kazakh culture, particularly in relation to breastfeeding. He noted that
in instances where a biological mother is unable to nurse - whether due to lactation ceasing
or other circumstances - another woman may step in to breastfeed the infant. This act of wet-
nursing designates the lactating woman as a "sultana" (MU6parumos, 2018: 20).

The phenomenon of "sutbauyr," or the implications of illicit breastfeeding bonds, appears
to be uncommon within Kazakh society. This may stem from cultural practices that discourage
prolonged breastfeeding. Notably, a complete prohibition against breastfeeding may also arise
from the apprehension that it could result in a woman being labeled a "sutbauyr," thereby
complicating familial and social ties.

In the context of Islamic jurisprudence, there is a consensus among scholars on the necessity
of nursing a child during the critical stage of infancy. Dawud az-Zahira posits that the status of
a foster child can be attained even beyond infancy. The three principal Sunni schools—Hanafi,
Shafi'i, and Maliki - equate breastfeeding with the establishment of foster care, while Ahmad ibn
Hanbal diverges, asserting that foster kinship cannot be formed solely through breastfeeding.
With respect to the age parameters for nursing, Abu Hanifa stipulates a duration of 2.5 years,
while Imam Zufar extends this to 3 years. Abu Yusuf, Muhammad, Shafi'i, and Ahmad ibn
Hanbal agree on the obligation of breastfeeding up to 2 years of age. Discrepancies also exist
among the schools regarding the minimum number of sucklings required to establish the foster
relationship. The interpretation allowing for foster care beyond infancy may be linked to a
hadith reported about Salim, which suggests a case-specific allowance, or it may be subject
to abrogation. +Thus, the discourse highlights the nuanced and varied interpretations within
I[slamic law concerning the concept of foster care and breastfee ding (Kasani, al, 2018: 4-6).

The Hanafis and Malikis maintain that it suffices for a child to nurse multiple times or for the
infant's stomach to receive the milk, whereas the Shafi school stipulates that nursing must occur
five times for it to be considered valid for establishing a milk relationship. Ahmad ibn Hanbal
presents three interpretations: three times, five times, or multiple instances varying based on
circumstances. With regard to the mixing of milks, if the milk from different mothers is blended,
it is regarded as a milky relationship (sutbauyr) by some interpretations. Imam Muhammad
argues that regardless of the quantity mixed, the milk is deemed a sutbauyr. Hanafi scholars
clarify that if milk is combined with non-liquid substances, it ceases to be considered a liver if
its fundamental characteristics undergo a transformation - such as when heated. In contrast,
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Imam Malik asserts that if the milk remains unabsorbed by the combined substance, it retains
its status as a liver. According to Imam Ahmad and Imam Shafi, any ingestion of substances
mixed with milk, irrespective of quantity, contributes to establishing the milk relationship
(Muhammad, 2017: 380).

The deliberation regarding the amalgamation of milk with food underscores the significance
scholars place on this topic, reflecting a deep-rooted concern, as evidenced by Kazakh
apprehensions surrounding milk potentially becoming hazardous. Furthermore, the context
of breastfeeding necessitates the husband's consent, emphasizing the importance of familial
awareness regarding breastfeeding as a means to establish kinship ties. Only in instances where
an infant's life is endangered is it permissible to nurse a child that is not one’s own (Ibn Nujaym,
1997: 238).

The dynamics surrounding familial relationships in the context of foster care present unique
challenges, distinct from those typically encountered with biological kinship. Specifically,
foster children and their descendants are prohibited from entering into marital relationships
with their foster relatives. This prohibition extends to the foster mother, foster father, foster
grandparents, and any descendants of the foster child. To elaborate, the offspring of the foster
child - namely, foster siblings, their descendants, and their spouses - are included in this
restriction. Additionally, relatives connected through lactation ties, such as where two foster
mothers have breastfed each other's children, further complicate these familial boundaries.
For instance, if two wives of the same man were foster siblings through the adoption of one
another's daughters, the foster father is barred from marrying either, as they fall under the
same sibling classification. The same restrictions apply to other foster children in this network,
preventing potential marriages across these defined boundaries (Cheker, 1982: 209).

Constraints associated with religious exclusivity and social status

F. Lazarevsky presents significant insights regarding matrimonial practices among the
Kazakh people, notably that marriages predominantly occur within their own religious group.
He notes that those who do not share the same faith are often regarded as slaves by the Kazakhs
(/lazapeBckuii, 2005: 145). Conversely, A.I. Levshin provides an interesting perspective on
intermarriage, indicating that many Kazakhs enter into matrimony with Kalmyks without
imposing religious conversion on their partners (Anektopos, 2006: 85). This suggests that
when Kazakhs marry Russians, there is an implicit expectation for the latter to embrace Islam.
Furthermore, the term "Kalmychka" in certain historical documents is indicative of a status akin
to slavery, reinforcing the notion that Kazakhs historically viewed Kalmyk women of different
faiths through a lens of subjugation, despite potential cultural parallels. Additionally, another
reference from Lazarevsky elucidates the strict parameters governing these unions, stipulating
that if either spouse converts to Christianity, the marriage contract is instantly dissolved,
with the dowry obligations remaining intact irrespective of the consummation status (duhul)
(JlazapeBckuii, 2005: 168-169).

In the context of Islamic jurisprudence, the prohibitions are distinct. A Muslim woman is
categorically forbidden from marrying a non-Muslim. In contrast, a Muslim man may take a wife
from the People of the Book, though this too is accompanied by specific prohibitive conditions.
Should a Muslim wife find herself married to a non-Muslim, dissolution of the marriage is
mandated. In cases where the husband is Muslim and the wife adheres to polytheism, she is
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granted a period to convert to Islam. If she remains resistant, the option to accept a man of the
Book is offered; failure to accept either results in the annulment of the marriage (Muhammad,
2017:292).

The saying among the Kazakhs, “Khoja and Tore do not give a daughter to a black man,”
encapsulates a deeply rooted social norm within the strata of traditional Kazakh society.
This phrase reflects the hierarchical distinctions among clans, particularly emphasizing the
Tores, considered descendants of the Prophet Muhammad, and the Khojas, linked to Shyngys
Khan's lineage. Members of these elite groups typically do not recognize other clans as peers,
showcasing a prevalent sense of superiority (AnekTopos, 2006: 185). Research conducted
by A. Kudaibergenova indicates that in the 19th century, many Russian scholars observed
this stratification, noting that the aristocratic Tores and Khojas refrained from marrying their
daughters to those of lower social standing, including commoners, referred to derogatorily as
"black men." However, these clans were known to accept daughters from other noble families,
engaging in marriages that aligned within the constraints of Sharia law, typically allowing
such unions after three generations, aimed at preserving their lineage and social status
(Kynaiibeprenosa, 2001: 143).

The reluctance of the Khojas and Tores to offer their daughters to men from lower-status
backgrounds is intrinsically linked to the concept of kafaa, or marital equality, in Islamic
jurisprudence. This principle emphasizes the importance of social equality in matrimonial
alliances, particularly from the perspective of women. The dynamic is further complicated
by the traditional view that elevates male status, reinforcing the idea that lineage and social
standing significantly dictate marital choices. Consequently, the ruling elite's decision to accept
marriages from other clans underscores their perceived distinction, while still navigating the
broader framework of Muslim family law concerning equality and social hierarchy.

In Islamic jurisprudence, particularly within the Hanafi school, the concept of equality is
intricately connected to the roles of guardians in marriage arrangements. Under Hanafi doctrine,
a woman's union with a man deemed her social inferior invites potential objections from her
guardians; she lacks the authority to override their rights unilaterally. Despite the marriage
being considered valid and authentic in principle, its implementation hinges on the guardians’
approval. This stipulation safeguards women's rights and aims to prevent future exploitation
(As-Sarahsi, 2015: 19-20). Proponents of the Hanafi perspective acknowledge the arguments
against the necessity of equality, viewing it instead as a contingency of the afterlife. They
postulate that mutual consent suffices for marital validity without objection from guardians.
As defined by this school, the hierarchy of equality primarily prioritizes lineage, followed by
freedom, economic standing, vocation, and social status (As-Sarahsi, 2015: 34-37). Conversely,
notable scholars such as Imam Malik, Sufyan al-Sawri, and al-Karhi contend that equality
should not be a precondition for marriage. However, most other Islamic jurists maintain that
it is essential, with some expanding the categories of equality even further than those already
enumerated (As-Sarahsi, 2015: 90).

Additionally, the Kazakh cultural context highlights a distinct valuation of noble lineages,
particularly in matters of retribution and compensation, suggesting an intrinsic inequality in
social standing. Islamic law permits a marriage to be devoid of consequences when a person
weds outside their social equal, reinforcing that only parental figures possess the authority to
raise grievances. Kazakh customs do not impose penalties if a noble daughter marries outside
her social class, even in marital dissolution cases. This indicates a parallel between the clan-
based prohibitions in Kazakh society and the parental rights recognized in Islamic legal doctrine.
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Discussions

Exploring these sociocultural issues remains pertinent as they continue to be upheld
formally in contemporary society. Analyzing the role of restrictions in historical traditional
societies can provide insights into current challenges. While contemporary social structures
do not rigidly enforce hierarchical statuses, clan-specific restrictions and religious exclusivity
remain prevalent. For instance, the Khoja and Tore clans exhibit preferential marriage practices,
albeit with limited influence. The endurance of these customary rules suggests significant legal
weight behind them, countering assumptions that they are merely long-standing habits without
legal consequences. The tradition of restricted intermarriage has historically functioned to
preserve genetic purity. However, the regulation limiting marriage among up to seven ancestral
lines within Kazakh society serves a broader purpose beyond bloodline continuity; it reflects
a political strategy aimed at fostering territorial integrity, reinforcing tribal relationships, and
enhancing communal defense. From an idealistic perspective, these restrictions are not solely
about maintaining noble lineage but are strategic measures for national cohesion. If reliable
means existed to sustain nobility through medical and scientific advancements, those of noble
descent would likely prioritize implementation for their own benefit. Nonetheless, the current
implications for national integrity and genetic purity can be viewed as a positive outcome of this
political maneuvering. While it is appropriate to regard these practices as culturally significant
and integral to national identity, they may lack formal legal recognition. Embracing them as part
of cultural heritage rather than as obligatory legal norms presents a balanced approach.

Thediscourse surrounding breastfeedingrestrictionsisincreasingly relevantin contemporary
Muslim contexts. The emergence of natural breast milk banks and storage solutions raises
significant psychological and religious considerations. Among the Kazakh populace, there is a
prevalent belief that breast milk, integral to a child's development, significantly influences their
physiological and psychological makeup. Consequently, concerns are often voiced regarding the
potential implications of utilizing milk from a donor mother on a child's identity and well-being.
Recognizing that these apprehensions are deeply rooted in religious and ritualistic frameworks
is essential. The complexities surrounding this topic reflect ongoing discussions within modern
jurisprudence, and they remain a point of interest among Muslims globally, including in our
nation.

Conclusion

The imposition of restrictions on religious affiliation in marital practices functions as a
socio-cultural mechanism designed to prevent assimilation and preserve Muslim identity and
values. Historically, while the Quran permits interfaith marriages, early Islamic societal norms-
imposed constraints against unions with women from adjacent communities, particularly
Jews and Christians, this prohibition was primarily motivated by the need to sustain cultural
integrity and mitigate external influences that could disrupt the social cohesion of the Muslim
community. The proscription against interfaith marriages served a dual purpose: it aimed to
safeguard the rights and dignity of women during periods when their status was precarious,
ensuring they were protected from humiliation or marginalization in unfamiliar socio-cultural
contexts. The dynamics observed in the marriages of the Khoja and Tore families illustrate
this phenomenon, as they predominantly engage in intra-class unions, deliberately avoiding
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connections with individuals from lower socio-economic strata. Such practices perpetuate social
stratification and embody the entrenched belief that matrimonial alignments should uphold
dignity and honor within the community. This scenario prompts a nuanced exploration of social
status within marital dynamics. While marrying women from lower-status groups is generally
deemed unacceptable, unions with women from other societal segments remain permissible
provided they meet certain criteria of suitability. In contemporary contexts, especially where
legal frameworks advocate for rights and equal treatment, the relevance of these traditional
concerns appears to diminish. Nonetheless, itis crucial to acknowledge that numerous customs
persist within communities, indicating an ongoing tension between adherence to tradition and
the realities of modernity. Some cultural practices play a significant role in fostering community
cohesion and identity. Conversely, it is also evident that certain practices may have outlived
their initial significance and could benefit from critical re-evaluation against contemporary
societal values of equality and mutual respect. Navigating the balance between these enduring
traditions and the imperative for social progress remains a significant challenge for many
communities today.
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Abstract. The article comprehensively analyzes the process of the conquest of
Mawarannahr by Muslim troops in the 7th-8th centuries and the Islamization
policy of Qutaytba ibn Muslim in this region. The authors identify the strategic
importance of Mawarannahr and the middle Syr Darya region in the context
of the eastward expansion of the caliphate and reveal the political and social
consequences of military campaigns conducted in these territories. The study
examines the periodic nature of the conquests during the Umayyad era, the
treaties concluded with local Sogdian and Turkic rulers, the frequent uprisings,
and their causes.

The main focus of the article is devoted to the activities of Qutayba ibn Muslim
during his tenure as governor of Khorasan. Not only his military successes but
also the religious and social reforms he carried out in order to establish Islamic
rule in the region are comprehensively described. In particular, the role of such
measures as the construction of mosques, the settlement of Arab tribes, the
attraction of local nobility to Islam, and the adoption of a flexible policy towards
the mawalis in the spread of Islam is analyzed. In addition, the article examines
the legendary narratives regarding the capture of Ispidjab in comparison with
historical data and shows their place in the regional religious consciousness. As
a result of the study;, it is concluded that the Islamization of Mawarannahr was
not a one-time phenomenon or one based solely on military force, but a long-
term, multifaceted historical process.
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I9MOIYHWJIEP KESEHIHAE MIYEPEHHAXP/bIH *KAYJIAII AJIbIHYbI
KI9HE K¥YTAUBA BUH MYC/IUMHIH UCJIAMJAHABIPY CAAACATbI

aMyxrtap KOXKA, "bypxanagun ABJJUJIXAKUM, ‘Acan AMAHTEJ/IbJUEB
Xa/161Kkapa/iblk mypusm xcaHe melimaHdocmblk yHusepcumemi, Typkicman, Kazakcman
*Hyp-My6apak E2unem ucaam madenuemi yHugepcumemi, Aamamol, Kazakcmat
*/1.H. 'ymunes amouiHdarsl Eypasus yammeolk yHugepcumemi, Acmana, Kasakcman

3ABOEBAHUE MABEPAHHAXPA MYCYIbMAHAMM B IIEPHO/A
OMEHNAA0B U II0JIMTUKA UC/IAMU3AL WU KYTAUBbI UBH MYC/INMA

aMyxTtap KOXKA, "Bypxanaguu AB/IUJIXAKHUM, ‘Acan AMAHTEJIbIUEB
“MedcdyHapodHblii yHugepcumem mypusma u 2ocmenpuumcmaa, Typkecman, Kazaxcmau
YEzunemckuti ynugepcumem ucaamckoli Kyaomypwt Hyp-My6apak, Aamameol, Kazaxcmau
‘Espa3sulickuli HayuoHa/bHbIU yHU8epcumem umeHu JIL.H. I'ymunesa, Acmana, KazaxcmaH

Angarna. Makanaga VII-VIII faceipnap apa-
JbIFbIHJA MayepeHHaxpAblH MYCbIJIMaH 9CKep-
Jlepi TapanblHaH KayJlall aJiblHy yZepici koHe
KyTtaitba 6uH MyciuMHiH oOCbl 6HipAeri Huc-
JaMJaH/JbIpy cascaTbl KelleHAl Type TaJja-
Haabl. ABTOpJsap XaiudaTThIH IIBIFbICKA Kapan
KeHeloi adcblHZa MayepeHHaxp MeH CwIpAapu-
AHBIH OpTa 6HIpiHIH CTpaTervufAJblK MaHbI3bIH
allKpIHAAM, GyJ ayMaKTapAa KyprisijreH acke-
PY KOPBIKTAp/JbIH CasCU XK9HE dJIeyMeTTIK caJl-
JapblH alllblll KepceTeAi. 3epTTeyle OMayuiep
JayipiHperi xKayJiall ajay apeKeTTepiHiH Ke3eHIiK
CUMaThl, >KepPTriJiKTi COFAbl >XoHe TYpKi 6ue-
yIIiJiepiMeH KacasiFaH GiTiMIep, >Kui OpbIH aJFaH
KeTepijicTep MeH 0JIap/iblH, cebenTepi KapacThl-
pbLIaABL.

MakaJsianblH Herisri e3eri KyTait6a 6uH Mycinm-
HiH XopacaHja 6useyiii 60/iFaH Ke3eHiH/eTi KbI-
3MeTiHe apHasafibl. OHbIH 9CKepU TabbICTAPDI
FaHa eMec, COHbIMEH KaTap eHipAe ucaaMm 6ulirin
OPHBIKTBIPY MaKCaTbIH/lA KYPri3reH LiHU KoHe
d/IeyMeTTiK pedopMasiaphl KaH-KaKThl CUMIATTa-
Jajibl. ATan alTKaH/a, MeliTTep cajay, apab Taii-
najapblH KOHBICTAHJbIPY, »KEPTuIiKTi akcyihek-
Tep/li UCJ1aM/Ibl KaObLIJayFa TapTy, MOyaJIuiepre
KaTbICTbl MKeM/Ii casicaT YCTaHy CHUSKTbI llapa-
Jlap/iblH, MCJaMHbIH, TapajyblHAAaFbl peJii Tajaja-
Hazabl. COHbIMEH KaTap, Makaaaa UcnupxabThiH
aJIbIHYbIHA KATBICTHI aHbI3ABbIK pUyasaTTap Tapu-
XU JlepeKTepPMeH CaJbICThIPbLIA KApacThbIPbIIBbIII,
oJlapAblH, 6HipJiK JiHU caHaJafFbl OPHbI Kep-
ceTisieni. 3epTTey HoTHXeciHZe MayepeHHaxp-
JIbIH, UCJIAMIaHYbI O6ip COTTIK HeMece TeK dcKepu
KYLIKe Heri3jejreH KyObLIbIC eMec, y3aKKa CO-
3bLJIFAH, KOIMKBIPJIbl TAPHUXH IMPOLECC OOJIFAHBI
TypaJibl TYKbIPbIM KacaJajbl.

Ty#in ce3gep: Uciam; myceuiMaHgap; Kyraiiba
U6H Mycium; OMayuiep; MayepeHHaxp; XopacaH;
xanudar.

AHHOTanus. B craTbe paccMaTprBaeTcsl IpoLiecc
3aBoeBaHUsA MaBepaHHaxpa MyCyJbMaHCKUMU
Boiickamu B VII-VIII BB. U MoOJUTHKA HUCAAMU-
3auuy, nposoguBuasca Kyrtai6oit m6H Mycau-
MOM B JJaHHOM pervoHe. B KOHTeKcTe BOCTOYHOHN
skcnaHcuu XasnudaTa pacKpbIBaeTcsl cTpaTe-
ruyeckoe 3HaueHWe MaBepaHHaxpa U CpeJHEro
TedeHUs1 ChIpAapby, a TaKKe aHAIM3UPYIOTCS N0-
JIUTUYEeCKHe U coljMasbHble NMOC/Ae[CTBUS apab-
CKUX 3aBOeBaTeJsIbHbIX 10X0J0B. Ocoboe BHUMa-
HUe yZeJiseTcs I03TalHOCTH BOeHHbIX KaMIIaHU I
anoxu OMelsA0B, XapaKTepy OTHOLIEHUH C MeCT-
HbIMMU COIAMMCKHMMU U TIOPKCKMMM IpaBUTEJIA-
MU, 3aKJIDYEHHI0 MUPHBIX COIVIAlleHUH U NPUYHU-
HaM [OBTOPSAIOIIMNXCSI BOCCTAHUH.

LleHTpa/sbHOE MECTO B HUCCJIEJOBAaHUM 3aHUMaeT
JesaTeqbHOCTb KyTali6bl H6H MyciuMma B nepuoj
ero HaMecTHHUYecTBa B XopacaHe. ABTOphI aHa-
JIU3UPYIOT HE TOJIbKO ero BOeHHble YCIeXy, HO U
KOMIIJIEKC Mep, HallpaBJeHHbIX Ha yKpellJleHue
MCJAMCKOH BJIACTH U pacnpoCTpaHeHHe HcjiaMa
B MaBepaHHaxpe. PaccMaTpuBalwTca Takhe HH-
CTPYMEHTBI HCJaMHU3aLUH, KaK CTPOUTEJIBCTBO
MeyeTel, nepecesieHUe apabCKUX NJIeMEH, BOBJIe-
yeHHe MECTHOM 3HAaTHU B HOBYIO PEJUTHO3HO-T0-
JIUTUYECKYI0 CUCTEMY, @ TaKXKe r'MOKasi MoJUTHKA
B OTHOWIeHUMU MaBasu. OTAe/bHBINA pasjes No-
CBSILLEH JIeTeHJapHbIM NpeJaHUsM o B3sTUM Hc-
duKaba, KOTOpbIe COMOCTABJISIOTCS C TUCbMEH-
HbIMU UCTOYHMKAMHM U UHTEPHPETUPYIOTCA Kak
3JIeMEHT pervuoHaJbHON peJMrMOo3HOH Tpaju-
nuu. B 3aksrodeHue fenaeTca BbIBOJ O TOM, YTO
ucaamu3anya MaBepaHHaxpa 6bL1a JJIUTeIbHbIM
Y MHOTOYPOBHEBBIM IIPOLLECCOM, COYeTABIIUM BO-
€HHY0, MOJINTUYECKYI0 U COLUAIbHO-PEJUTH03-
HYI0 COCTaBJISIIOILME.

Kiaruesble cioBa: Vciam; mycynbmane; KyTtain-
6a u6H MycauMm; Omeissabl; MaBepaHHaxp; Xopa-
caH; Xanudar.
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THE MUSLIM CONQUEST OF MAWARANNAHR DURING THE UMAYYAD PERIOD AND
THE ISLAMIZATION POLICIES OF QUTAYBA IBN MUSLIM

Introduction

During the reign of Caliph Umar, Muslim armies conquered Egypt in the west and consigned
the Sassanid Empire in the east to the dustbin of history. In the north, the Byzantine Empire
lost a significant part of its territory. Thus, the territory of the Islamic state expanded to an
unprecedented extent. In the years following the assassination of Caliph Umar, mass uprisings
against Muslims took place in the regions of Khorasan and Tokharistan. Turkic tribes also
participated in these uprisings. After 650-651, troops under the command of Abdullah ibn Amir
suppressed these uprisings and regained control of the previously conquered territories (Yildiz,
1976: 8). The middle region of the Syr Darya, which did not have a unified political structure at
that time, the Tashkent region and the southern hordes such as Bukhara, Samarkand, Baykend,
Urushana, Fergana, Aharun, and Shuman, were subjected to continuous attacks by Muslim
armies from 651 (Yazici, 2002: 33).

Although the campaigns in Khorasan and Tokharistan lost their previous momentum during
the reign of Caliph Osman, the Muslims were able to retain the lands they had previously
occupied. Some sources state that during the reign of Caliph Osman, a detachment of 2,700
companions under the command of Muhammad ibn Jarir crossed the Amu Darya River and
marched into inner Turkestan. However, during this campaign, all the companions, including
the commander Muhammad himself, were martyred. It is reported that the graves of most of
them are located near Kasan and Safid Buldan (Kitapg¢i, 2004: 199).

During the Umayyad era (661-750), the political landscape of Mawarannahr in general and
the middle Syr Darya region in particular took on a new character. The first acquaintance of the
Turks and Sogdians with Islam and the establishment of contacts with Muslims also coincided
with this period. Initially, Umayyad commanders carried out small military campaigns in the
region. Rather than posing a direct and serious threat to the region, with “hit-and-run” attacks,
the Muslims seemed to aim to make the local rulers aware of their presence in this region.

Systematic conquest campaigns aimed at Mawarannahr began with the appointment of the
famous commander Ziyad ibn Abih as wali (governor) of Khorasan in 665 AH (Belazuri, 1987:
567). The separation of the Khorasan region, which included Mawarannahr, from the general
governorate of [raq and its transformation into an independent region, as well as the settlement
of the first Arab tribes in Khorasan, were also carried out during the reign of Ziyad (Wellhausen,
1963: 197). The governors appointed after Ziyad continued the policies he had initiated. The
Umayyad governors generally had considerable influence in Mawarannahr. However, despite
the Muslim rulers' repeated conquests of important centers such as Bukhara, Samarkand, and
Baikand on the condition of paying tribute (kharaj), the local population rebelled at every
opportunity. For this reason, the Umayyad governors were unable to finally and permanently
subjugate the region to the rule of the Islamic state. This can be explained by the ineffectiveness
of the policies pursued by the Muslim commanders towards the conquered peoples, despite
their large-scale military victories. In addition, the frequent changes of governors within a short
period of time made it very difficult to maintain constant control over the local population.

During the time of Qutayba ibn Muslim as governor of Khorasan between 705 and 715, we
see that Islamic rule in the region was well established. In particular, during Qutayba’s campaign
to the north in 713, Ispidjab and Shash were captured, among other cities in the middle valley
of the Syr Darya. The conversion of the local Sogdian and Turkic peoples to Islam, as well as the
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settlement of Arab tribes in Mawarannahr to accelerate this process, also coincide with this
period (Narshakhi, 1993: 77).

Research Methods

The research methodology includes several directions. First, the historical-comparative
method was used, comparing campaigns, agreements, uprisings and administrative decisions
described by different authors. This approach allows us to identify contradictions or additions in
the data and clarify the factual basis. Second, the historical-genetic method analyzed the phased
formation of the conquests in Mawarannahr (starting with Ziyad ibn Abih and systematizing
during the Qutayba period) and the evolution of the tools of Islamization policy (building
mosques, settlement, deals with the local elite, and the issue of mawali). Third, the structural-
logical analysis method showed the cause-and-effect relationships between the political results
of military actions and the social acceptance of religious reforms. At the same time, the terms in
the text (wali, kharaj, jizya, mawali, etc.) were used in a consistent manner through contextual
analysis.

The research database consists of works of classical Arab-Muslim historiography and
information on regional history. The main materials used were chronicles describing the
history of conquest, geographical and encyclopedic works, and modern studies analyzing the
Arab campaigns and the initial processes of Islamization in Central Asia. The main criteria for
selecting data were their proximity to the event, the level of repetition of information, and
the ability to verify one source with another. Thus, the study was aimed at a comprehensive
explanation of the conquest and Islamization at the intersection of political governance, social
adaptation, and religious practices, rather than focusing on a single military factor.

Results and Discussion

The Umayyad conquests in the Mawarannahr began during the reign of the founder of the
dynasty, Muawiya ibn Abi Sufyan. During the period of political disputes between Caliph Ali and
Muawiya, the caliphate's foreign policy was not given sufficient attention, and the conquests
were temporarily suspended. The resulting uprisings weakened the influence of Muslims in
Khorasan, and as a result, the Muslims lost a significant part of the lands they had previously
conquered (Gibb, 1930: 14). After the political conflict with Ali, Muawiya, having emerged
victorious from the political conflict with Alj, turned his attention to foreign policy. In this regard,
the new caliph planned campaigns in the directions of Khorasan-Mawarannahr, Anatolia, and
North Africa in order to regain territories that had fallen from Muslim rule and to carry out new
campaigns.

During the Muawiya era, the Khorasan region was administratively subordinate to the
province of Basra. In order to expand the eastern borders of the Islamic state, Abdullah ibn
Amir, who was appointed as the governor of Basra, made a campaign against Khorasan and
Sijistan. In 661, the people of the region, realizing that they could not resist the Muslims, agreed
to pay the jizya (a type of tax levied on non-Muslims) and made a peace treaty. Abdullah ibn
Samura, who went further east, captured the cities of Kabul, Balkh, and Bust, and completely
conquered the Sijistan region (Belazuri, 1987: 557).

The main conquests in Mawarannahr began with the appointment of Ziyad ibn Abih as the
governor of the Basra region in 665. With his appointment as governor, the Muslims began
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to organize systematic and planned campaigns in the east. During his three-year rule, the

commanders under him crossed the Amu Darya and conducted successful military campaigns

against the Turkic tribes. Ziyad persuaded Caliph Muawiya to move the Muslim military bases

from Kufa and Basra to Merv in order to facilitate future campaigns against Mawarannahr
(Yazici, 2002: 34).

Ziyad's governor in Khorasan, al-Hakam ibn Omar al-Ghifari, organized a campaign to subdue
lower Tokharistan and Gharchistan. During this campaign, al-Ghifari crossed the Amu Darya
and advanced as far as Chaganiyan. However, after his death, the region was in turmoil. The
new governor of Khorasan, Rabi ibn Ziyad al-Harithi, who succeeded him, was able to stabilize
the situation. He also conquered the city of Balkh without a fight and marched into the region
of Kuhistan, inhabited by Turkic tribes, and brought this region under his control (Tabari, 5:
286). Another Muslim army captured the cities of Amul and Zamm in the north and reached
Khorasan.

During Ziyad's rule in Iraq and Khorasan, important reforms were implemented regarding
the administrative system. One of these was the administrative changes made in the Khorasan
region. He divided Khorasan into four independent regions: Merv, Abrashahr (Nishapur), Merv
ar-Ruz, and Herat. Moreover, in order to strengthen Islamic authority in Khurasan and to counter
potential uprisings, he resettled 25,000 people from Basra and 25,000 from Kufa in the region,
bringing the total number of settlers to 50,000 (Belazuri, 1987: 577).

After the death of Ziyad ibn Abih, Khorasan gained the status of an independent region. Caliph
Muawiya appointed Ziyad's son Ubaydullah ibn Ziyad as the governor of Khorasan, one of the
most important regions in the east, in 673. Despite his youth, Ubaydullah continued his father's
political course and achieved significant results.

In 680, Caliph Muawiya died. According to his will, his son Yazid ibn Muawiya was proclaimed
caliph (Ibn-ul-Athir, 1965: 14). Yazid removed Aslam ibn Ziyad from his post, who had shown
incompetence in defending the interests of the Islamic state in Khorasan and Mawarannahr, and
appointed one of Ziyad's sons, Salm ibn Ziyad, as the governor of Khorasan and Sijistan. Salm was
as successful as his father and brother during his governorship. He is also considered the first
Umayyad governor to winter on the other side of the Amu Darya (Barthold, 1990: 198). Salm
brought with him to Khorasan experienced commanders such as al-Muhallab ibn Abu Sufra and
Abdullah ibn Hakim. Salm intended to continue the path of his father and brother and began
organizing military campaigns. To this end, he raised an army from Iraq. The new governor began
his journey from the west. First, he marched on Khorezm, conquered the city, and made peace
with its inhabitants on the condition of paying a large tribute. After the Khorezm campaign, he,
like the previous governors, crossed the Amu Darya and headed for Samarkand. His goal was
to re-subjugate the region and impose tribute. Having taken Samarkand by peace, Salm sent an
army led by ‘Asha Hamdan to Khujand, and he himself led a second army to Bukhara. During
this campaign, Salm brought Bukhara back under Muslim influence and imposed tribute on the
female ruler Kunyk Khatun (Gibb, 1930: 20). However, the army sent to Khujand was defeated in
a battle with the enemy and was forced to retreat. After this campaign, Salm ibn Ziyad returned
to Merv. However, after he left the region, he received news that the Sogdians had gathered an
army and rebelled. Salm crossed the Amu Darya again and headed for Mawarannahr. It is said
that during this campaign, the Sogdian ruler was killed (Belazuri, 1987: 582).

After Salm ibn Ziyad, Abdullah ibn Hazim, a member of the Tamim tribe, became the governor
of Khorasan in 683. Abdullah came to power at a time when political instability within the
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caliphate was increasing, and the situation in Khorasan was also tense. At that time, the Herat
Turks rose against Islamic rule, ravaging several settlements and reaching as far as Nishapur.
However, the new governor was able to stabilize the situation in the region thanks to his
experienced commanders. Abdullah ibn Hazim ruled Khorasan alone until 691. He even minted
coins in his own name. At the same time, he refused to submit to the new caliph Abdulmalik
and declared allegiance to Abdullah ibn Zubair, who had declared himself caliph in the Hijaz.
However, he was Kkilled in a battle as a result of the campaigns of Bahir ibn Warqa al-Sarimi, the
leader of the rebels in Khorasan, on the one hand, and pressure from the caliph Abdulmalik,
on the other. After the assassination of Abdullah ibn Hazim, Abdulmalik appointed Bukhayr
ibn Wysah as governor of Khorasan (Tabari, 6: 176). However, Bukhayr ibn Uysah did not stay
in this position for long. Soon, the caliph appointed Umayya ibn Abdullah in his place. Umayya
limited himself to a few campaigns to Bukhara and Termez, and did not stand out with any
major campaigns during his governorship. Although he initially made successful campaigns
across the Amu Darya, he later suffered setbacks and lost his authority in Khorasan. Noticing
this, the governor of Iraq, Hajjaj, removed him from office in 697 and appointed Muhallab ibn
Abu Sufra, a member of the Azd tribe, in his place. Muhallab marched on Kesh in 699. Muhallab
crossed the Balkh River and reached the city, ordering his son Yazid to take the fortress of
Khuttal. Having fulfilled the assigned task, Yazid imposed a tax on the ruler of Khuttal. Muhallab
himself besieged Kesh for two years, but failed to capture the city. During this time, when news
reached him of the death of his second son, Mughira, whom he had left in Merv, he handed over
the command of the army to Yazid and returned to Merv. However, on the way, he died near
Merv ar-Ruz in 702 at the age of 76 (Tabari, 6: 325).

After the death of his father, Yazid informed the caliph Abdulmalik of this situation and stated
that his father had bequeathed him the governorship of the region before his death. In turn, the
caliph Abdulmalik, with the approval of the chief governor of Iraq, Hajjaj bin Yusuf al-Shaqafi,
appointed Yazid ibn Muhallab as the governor of Khorasan (Tabari, 6: 355).

During Yazid's governorship, Musa ibn Abdullah, the leader of the rebels in Termez, expelled
Yazid's tax collectors in Mawarannahr and began to collect taxes himself. Musa, who also had
the support of the local emirs, was able to live independently in Mawarannahr for some time.
This semi-autonomous rule was only put to an end under the governor who succeeded Yazid.

Although Yazid organized several campaigns to Fergana, Khorezm, and beyond Amu Darya
during his governorship, his only significant achievement was the capture of the fortresses
of Badghis and Nizek. His personal incompetence and his political moves based on tribalism
(asabiyya) undermined his authority and weakened his influence. Finally, Hajjaj removed him
from office and appointed his half-brother Mufaddal ibn Muhallab in his place in 704. In fact,
Hajjaj wanted to completely remove the Muhallab dynasty from the rule of Khorasan. However,
the rebel Musa and the Muhallab dynasty in Termez belonged to the Qais tribe, and therefore,
although they were enemies, they were on good terms with each other. For this reason, Hajjaj
intended to keep the Muhallab dynasty in power and use their fraternal ties against the rebels
(Wellhausen, 1963: 204).

However, the newly appointed Mufaddal, pursuing a different policy from that of his
predecessors, launched a large-scale military campaign against Musa. With the support of the
Sogdian Ikhshid and the Khuttal emir, Mufaddal was able to eliminate Musa and subdue Termez.
But this was his last resort. Less than nine months after he was appointed governor, Hajjaj
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dismissed him and removed his other brothers from power in various positions in the region.
Even the former governor, Yazid, was arrested and imprisoned.

In 704, the caliph Abdulmalik ibn Marwan, who had ruled for thirteen years, died. His son,
Walid ibn Abdulmalik, who was designated as the first heir, was proclaimed caliph. Walid
inherited from his father a state that was internally united, politically stable, and ready for
growth. His next task was to expand the territory of this state and improve its social welfare.
During Walid's ten-year caliphate, the largest campaigns in Islamic history were carried out.
The borders of the caliphate during this period reached Kashgar in the east and the interior
of France in the west (Apak, 2008: 166). The conquest of the middle Syr Darya region by the
I[slamic state also coincided with Walid's reign. Walid intended to use the experience of the
capable statesmen left by his father, especially Hajjaj ibn Yusuf as-Saqafi, and retained them in
his service. As a result, Walid gave Hajjaj broad authority to determine the eastern policy of the
Umayyads (Aycan-Sarigam, 2005: 607).

Qutayba ibn Muslim’s Religious Reforms and Islamization Policies

In 705, Walid appointed Qutayba ibn Muslim al-Bahili as the governor of Khorasan. Qutayba
came from the Bahila tribe, which was part of the Qais-Aylan tribal union. Since the Bahila
tribe was not one of the most prestigious tribes among the Arabs, its political weight was not
high. It is possible that Caliph Walid intended to maintain a balance between the rival tribes by
appointing a high-ranking official from such a tribe.

Despite his humble background, Qutayba was an exceptionally intelligent, experienced, and
capable leader. He was a cunning commander who knew how to exploit the weaknesses of his
opponents to his advantage. At the same time, he did not hesitate to reward and praise his
rivals when necessary, and to intimidate them when necessary; in short, he did not choose any
means to achieve his goal. In addition, the ability to attract important people to his side was
one of his strengths (Roux, 1999: 182). Qutayba ibn Muslim’s name remained in history as a
real conqueror of Mawarannahr in general, and the middle Syr Darya region in particular. At the
time of Qutayba’s appointment as governor, there were two dangerous border regions in the
Khorasan region. The first of these was the mountainous Tokharistan region, with its center in
Balkh, and the second was the even more dangerous Mawarannahr region. In both regions, the
Turks constituted the main military-political force. Qutayba first set his sights on Mawarannahr,
but before embarking on a campaign in that direction, he preferred to stabilize the Tokharistan
region. For this purpose, he crossed the Amu Darya and headed for Balkh. The ruler of Balkh,
Nizek Tarkhan, realized that he could not withstand the Muslim army and asked for a truce.
Qutayba, who accepted the truce, made a treaty with Nizek Tarkhan and returned to Merv.

After the Tokharistan issue was resolved, the road to Mawarannahr was opened for Muslims.
At this point, Qutayba, taking Nizek Tarkhan with him, organized a campaign against Baykend,
one of the most important trade centers of the region (Belazuri, 1987: 591). Hearing that the
Muslims were approaching, the residents of Baykend asked for help from the Sogdians and
neighboring cities. As a result, the Muslim army was opposed by a joint force of the Sogdians and
Turks. The long-lasting nature of the battle between the two sides can be seen from the fact that
Qutayba was cut off from the center for two months. Even the general governor of Iraq, Hajjaj,
ordered prayers for him in mosques. Finally, the army under the command of Qutayba defeated
the Sogdians and Turks and entered Baykend as winners. A peace treaty was concluded with the
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residents of the city, and Qutayba appointed a new leader there. However, after Qutayba left the
city, the people of Baykend overthrew the new city leader and killed him along with his troops.
Hearing this on the way, Qutayba returned to Baykend, punished the rebels, and executed some
of the soldiers. He also collected some loot from the city and ordered the reconstruction of the
ruined city (Narshakhi, 1993: 74).

A year after the capture of Baykend, in 707, Qutayba conquered Tamushkas and Ramisin,
other important centers of Mawarannahr, without a fight. The Sogdians and Turks, who felt
threatened by the increasing strength of the Arabs, planned another major blow to Qutayba. For
this purpose, they gathered an army of two hundred thousand people, supported by the Turks.
However, the experienced and cunning commander Qutayba did not engage in open battle, but
exhausted his opponents, dragged out the war, and eventually defeated the combined forces of
the Sogdians and Turks. Then he returned to Merv via Termez and Balkh (Tabari, 6: 439).

Qutaybaibn Muslim set outin 709 with the aim of finally conquering the city of Bukhara, which
had previously been captured by the Muslims but which rebelled whenever the opportunity
arose. Qutayba attacked the forces of the Bukhara ruler Verdan Khudat from behind and entered
the city victorious after a battle that lasted two days and two nights. Qutayba concluded a peace
treaty with the Bukhara people on the condition of paying a war indemnity of 200 thousand
dirhams and stationing a certain number of Arab troops in the city (Ibn al-Athir, 1965: 535).

After the capture of Bukhara, Qutayba set his sights on another rebellious city, Samarkand,
and prepared for a new expedition. Upon learning of this, the ruler of Samarkand, Nizek Tarkhan,
decided to negotiate with the Muslims rather than fight. Thus, the parties concluded a peace
treaty on the condition of receiving taxes and prisoners as a deposit (Yaqubi, 2: 286). After that,
Qutayba returned to Merv.

However, Nizek Tarkhan did not agree and saw the growing influence of Muslims in the
region as a threat to his rule. Therefore, in 709, he fled to Tokharistan and organized a rebellion
against Qutayba. He agreed with the rulers of Balkh, Merv ar-Ruz, Taleqan, Faryab, and Juzjan
and formed an army. Hearing this, Qutayba (who was in Mawarannahr at the time) sent a special
force to Tokharistan to suppress the rebels. However, the rebels dispersed without engaging in
open battle with the Muslim troops. Qutayba himself captured Nizek Tarkhan and sent him
to Hajjaj. Later, by order of Hajjaj, he was executed in 710 (Tabari, 6: 463). In 710, Qutayba
finally conquered the cities of Shuman, Kesh, and Nasaf in Tokharistan. Then he took the city of
Faryab, which resisted. At the same time, his brother Abdurrahman also conducted a number of
campaigns in the Sogdian region. After these campaigns, Qutayba returned to Bukhara. At this
time, influential groups in the city were fighting among themselves for the rule of Bukhara. In
turn, Qutayba supported a nobleman named Tugshad in this dispute and helped him to oust his
opponents.

Although the Muslim army had taken complete control of Tokharistan, the ruler of Sijistan,
Rutbil, who had previously been allied with Nizek Tarkhan, posed a threat to the Muslims.
Qutayba, who received orders from Hajjaj to resolve the Rutbil issue, temporarily suspended his
conquests in Mawarannahr and headed for Sijistan in 711. However, the two sides did not engage
in open battle, but Rutbil agreed to pay tribute to the Muslims. After this, Qutayba appointed Ibn
Abdullah bin Amir al-Laysi as the governor of Sijistan. About a year after this incident, Qutayba's
brother Abdurrahman led an expedition to Khorezm and conquered the region.

After the capture of Khorezm, the rich booty gathered there encouraged Qutayba ibn Muslim
to organize new campaigns. This time it was Samarkand's turn. The emir of Samarkand, Tarhun,

154 2026, Jete - Journal of Philosophy, Religious and Cultural Studies
No1 (154) ISSN: 3080-1281. eISSN: 3080-6895.



THE MUSLIM CONQUEST OF MAWARANNAHR DURING THE UMAYYAD PERIOD AND

THE ISLAMIZATION POLICIES OF QUTAYBA IBN MUSLIM

who had made a peace treaty with the Muslims in the previous campaign on the condition of

paying tribute, committed suicide under pressure from his entourage. Ikhshid Gurek came

to power in his place. This ruler's violation of the peace treaty provided a political and legal

basis for the Muslims' campaign to Samarkand (Wellhausen, 1963: 207). Thus, Qutayba began

preparations to completely capture and subjugate Samarkand. In order to confuse the enemy,

he first sent a 20,000-strong vanguard under the command of his brother Abdurrahman.

He himself headed for Samarkand with a main force of 30,000 men gathered from Bukhara,
Khorezm, and Khorasan (Tabari, 6: 472).

Despite the secret conduct of the campaign, the emir of Samarkand, Ikhshid Gurek, heard
about the approach of the Muslim army. In this regard, he asked for help from the emir of Shash,
the ruler of Fergana, and other local emirs in the middle reaches of the Syr Darya and gathered
additional forces. However, the combined Turkish army was defeated by Qutayba's army near
Arbinjan, between Bukhara and Samarkand. Gurek then gathered his defeated army, retreated
to Samarkand and strengthened the city's defenses. When Qutayba reached the outskirts of
the city, additional troops sent by the emir of Shash entered Samarkand. However, the troops
from Shash were forced to retreat by Muslim troops led by Salih bin Muslim. The inhabitants
of the city withstood the siege of the Muslim army for some time but were eventually forced
to make peace. According to the agreement, the Samarkandites agreed to give 30 thousand
slaves as a one-time payment and pay an annual tax. A mosque was also to be built in the city;
after the mosque was completed, Qutayba was to leave the city with his army. Thus, Qutayba
remained in Samarkand until the mosque was completed and offered the first Friday prayer in
the new mosque. However, when the time came, Qutayba announced that he would not fully
fulfill the agreement and would leave Muslim troops in the city. Thus, he unilaterally broke the
previous agreement and made a new agreement. As a result, Qutayba appointed Abdullah bin
Muslim as the governor of Samarkand and left a large military force with him. In addition, as
in Bukhara, Arab tribes were settled in Samarkand. Then, in 712, Qutayba returned to his main
stronghold, Merv (Belazuri, 1987: 592). Thus, Samarkand, one of the most important political
and commercial centers of Mawarannahr, came under the fourth and full-fledged Muslim rule.

Qutayba's decision to break the initial agreement with the Samarkandites and leave troops
in the city was a political calculation based on previous experience. Before that, the Muslims
had conquered Samarkand at least three times on the condition of paying tribute. However, the
Samarkandites rebelled every time they had a chance, preventing the Muslims from taking full
control of Mawarannahr. Therefore, we cannot say that Qutayba's plan to hold the strategically
important city of Samarkand by force in order not to repeat the mistakes of his predecessors
was unreasonable.

After the capture of Samarkand, a new route to the middle Syr Darya region opened up for
Qutayba. Taking advantage of the strategic location of Samarkand, he organized systematic
campaigns to the north for the remaining three years of his governorship. In 713, he set out
with a 20,000-strong army gathered from Bukhara, Kesh, Nasaf, and Khorezm. Qutayba directed
his warlike Turkic troops to Shash in the middle Syr Darya region, and himself moved with
his main forces towards Fergana. Qutayba, who crossed the Syr Darya for the first time, won a
battle with the Fergana people. Then he arrived near Kashan. Here, the Muslim army, which had
defeated its opponents at Shash, joined Qutayba. Afterwards, the united Muslim force captured
Kashan without any difficulty (Tabari, 6: 484).
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According to Belazuri and Tabari, during this period Qutayba moved his general military
headquarters and political center to Shash. From there, Qutayba set off north of Mawarannahr
in 714 and conquered Ispidjab, one of the most important cities in the middle reaches of the
Syr Darya (Belazuri, 1987: 593). The capture of the city was not a major challenge for Qutayba's
experienced army. Although there is not enough historical evidence regarding the capture of
Ispidjab, local Sufi tradition has a number of legendary stories surrounding this event. One
of them tells of the campaign of Ishaq Bab, one of the descendants of Caliph Ali, to Ispidjab
(Sairam). The legend states that when Ishaq Bab arrived, there were about sixty thousand
Christian families living in Ispidjab. At that time, the city was ruled by a ruler named Bayt-Dara
Kurkuz. Ishaq Bab invited Kurkuz to convert to Islam, but the emir flatly rejected the offer, saying
that he had been a Christian for seventy generations. After this, a battle took place between
the Muslims and the inhabitants of the city, which lasted for three days and three nights, in
which it is said that 20 thousand Christians and 5 thousand Muslims were killed. In the end, the
Muslim troops were victorious, and Kurkuz fled to a place called Sulkhan. Ishaq Bab followed
him, reached Sulkhan, and there, in a battle that lasted another day and a night, he defeated the
enemy. According to legend, 30 thousand Christians were killed in this battle, and 7 thousand
Muslims were martyred. Finally, Ishaq Bab captured Kurkuz and executed him at Bayt-Dara. It
is said that after this incident, Islam began to spread widely in the region. The legend continues
that Ishaq Bab came to Sayram and built a fortress in the city to protect the loot and treasures,
then marched on Shash with a hundred thousand troops, conquered the city, and forced part of
the inhabitants to convert to Islam by force. It is also said that he appointed Hazrat Imam Bakra
Kaffala and Sheikh Chinarli as guardians of the newly captured city on behalf of the caliph.
According to legend, Ishaq Bab conquered a number of cities after this, spread Islam, and Muslim
troops were engaged in «worship at night and jihad during the day» for many years. After the
wars, Ishaq Bab traveled to Mecca, Medina, Sham, Yemen, Rum, and Egypt, then returned to
Sayram, built a mosque similar to the Kaaba, and finally left one of his sons as the wali in Sayram
(Abuseitova, Mirzakhmetov & Babadzhanov, 2008: 111).

When assessing the strategic goal of Qutayba's last campaigns, it is clear that he intended to
control the major trade routes along the northern edge of the Tien Shan mountains. This route
ran through Turfan, the Ili Valley, Tokmak, and Taraz, reaching Shash and Samarkand. However,
a more important reason was to protect Mawarannahr from possible attacks by Turkic tribes in
the north, that is, to close strategic passes (Gibb, 1930: 44).

At the same time, the chief governor of Iraq, Hajjaj ibn as-Saqafi, tried to create a rivalry
between Qutayba and the conqueror of Sindh, Muhammad bin Qasim. For example, he promised
that whichever of the two commanders would be the first to conquer China, he would be
appointed the governor of that region. Therefore, a secret rivalry arose between Qutayba and
Muhammad. However, the death of Hajjaj in 714 made this great goal meaningless. Qutayba
was in Shash when Hajjaj died, and there he received news of the death of his political leader. In
this regard, the campaigns were immediately stopped, and the army was dispersed; part of the
troops were sent to Bukhara, Kesh, and Nasaf, while Qutayba himself returned to Merv (Tabari,
6: 492). The Caliph Walid bin Abdulmalik wanted to reward Qutayba, a famous commander
who had expanded the territory of the Umayyad Caliphate to the edge of Asia. To this end,
he informed Qutayba that he had separated Khorasan from Iragq, made it an independent
province, and appointed him as the governor of that region. He also ordered him to continue his
campaigns and head for Kashgar on the Chinese border. However, the army, exhausted by the

156 2026, Jete - Journal of Philosophy, Religious and Cultural Studies
No1 (154) ISSN: 3080-1281. eISSN: 3080-6895.



THE MUSLIM CONQUEST OF MAWARANNAHR DURING THE UMAYYAD PERIOD AND

THE ISLAMIZATION POLICIES OF QUTAYBA IBN MUSLIM

long-running wars, wanted to rest and enjoy the spoils they had collected. Therefore, discontent

and opposition against Qutayba began to arise among the army. However, Qutayba, who was

not suspicious of this, set out on his last campaign in 715 to fulfill the order of Caliph Walid and

headed for Kashgar. The ultimate goal of this trip was to ensure the security of the Fergana-

Kashgar trade route. The victorious commander was able to successfully complete the task

this time as well. As a result of the mentioned trip, the city of Kashgar and the Fergana region
completely came under the control of the Umayyad state (Asam, 1991: 165).

In 715, the caliph Walid bin Abdulmalik died, and his brother Suleiman bin Abdulmalik
became caliph as his successor. The death of Walid, his last political supporter after Hajjaj, was
a severe blow for Qutayba ibn Muslim. He had reached the peak of his authority and glory when
he unexpectedly fell to the ground. The essence of the matter was this: the caliph Walid had
planned to make his son Abdulaziz the heir to the throne instead of his brother Suleiman, Hajjaj
and Qutayba supported this initiative. However, Walid died before he could carry out this plan.
Therefore, Qutayba understood very well that the new caliph Suleiman had a grudge against
him and would not only remove him from office. Taking this into account, Qutayba took urgent
action and declared in the Fergana Mosque that he did not recognize the new caliph. Thus, he
actually chose the path of rebellion against the caliphate. However, he did not find the support
of the army that he had hoped for. But instead of acting wisely, he gave in to anger and spoke
harshly and abusively to the tribal chiefs who were there. By doing this, he turned the tribal
leaders against him. In addition, the troops under his command were also very tired from the
continuous wars that had lasted for many years. Therefore, they no longer intended to follow
Qutayba and oppose the Caliphate army as rebels. As a result, a secret group was formed against
Qutayba under the leadership of the Azd and Tamim tribes, and an attack was organized on his
tent one night. During this conspiracy, which took place in 715, Qutayba was killed along with
his loyal companions and close relatives (Tabari, 6: 506). With the death of Qutayba, not only did
the Muslim conquests in Mawarannahr stop for about a quarter of a century, but the Umayyad
dominance in the region that had been established over the years also suffered a severe blow.
Indeed, just a year after Qutayba's death, the middle Syr Darya and Fergana fell from Umayyad
control. Arab troops were able to establish themselves only in the major cities, gradually being
pushed out of militarily weaker regions (Roux, 1999: 184).

Qutayba deeply understood that it was impossible to rule society by force alone. After he
had conquered the people militarily, he realized that in order to turn them into a truly obedient
people, it was necessary to win their hearts. To this end, Qutayba used several methods to
Islamize the local population, which consisted of Turks and Sogdians.

First of all, he destroyed the idols in the temples to show the baselessness of the ancient
beliefs in the region and the inability of idols to protect themselves. For example, during the
capture of Baykend, the gold and silver idols captured were melted down and used for the
benefit of the country (Tabari, 6: 432). He also paid special attention to building mosques in
the conquered cities to show that they were now under the protection of the Islamic state and
to attract the people to the new religion. He even tried to increase people's interest in Islam by
distributing a reward of two dirhams to those who attended the prayer after the Friday prayer.

Arab Muslims who migrated from the Middle East also played a significant role in the
Islamization of large cities in the Mawarannahr region, such as Samarkand, Bukhara, and
Baykend. When Qutayba conquered a city, he ordered that half of the houses in it be given to

Jete - Journal of Philosophy, Religious and Cultural Studies 2026, 157
ISSN: 3080-1281. elSSN: 3080-6895. No1 (154)



Mukhtar KOZHA, Burkhanadin ABDILKHAKIM, Assan AMANGELDIYEV

Muslims. This decision created conditions for Muslims and the local population to live together
and to get to know the new religion directly (Narshakhi, 1993: 77). Qutayba also paid special
attention to the conversion of the city's influential nobles to Islam. Realizing that Islam should
be adopted gradually, not by force, he effectively used diplomatic methods in this direction. For
example, after the capture of Bukhara, the local emir appointed Tugshada, the son of Bukhara
Khudat Khatun, as the governor of the city and supported him in eliminating his opponents.
Tugshada, grateful to Qutayba for this help, converted to Islam. It is said that he even named his
newborn son Kutayba. The fact that the upper class, such as Tughshada, was a Muslim, helped
the common people to adopt Islam in a positive way, making it easier for them to accept the
religion. Qutayba showed some flexibility to the mu'awli in religious matters. He allowed the
Quran to be read in local languages, taking into account the difficulties of the newly converted
people in fulfilling their religious duties. Since it was difficult to recite the surahs in Arabic
during the prayer, in some cases it was also possible to recite the verses in Persian. For example,
during the prayer in congregation, a person standing at the back would say in Persian during
the ruku' and sajdah, «bekunita-nekuniti» (bow down) and «nekuniya-nekuni» (prostrate),
indicating what movements the congregation should make. In this way, the local people learned
the order of prayer and gradually mastered religious practices (Narshakhi, 1993: 78).

After the death of Qutayba ibn Muslim, the process of Islamization in Mawarannahr
slowed down somewhat. However, some Umayyad caliphs and wali continued their religious
propaganda (tabligh). For example, during the short reign of Omar bin Abdulaziz (717-720),
significant measures were taken to convert the local population to Islam. In this regard, he sent
letters to local rulers, including the emirs of Samarkand, Fergana, Shash and Usrushana, inviting
them to convert to Islam. Belazuri's sources indicate that some of them converted to Islam. In
addition, he ended the long-standing injustice and abolished the kharaj tax on the mu'awli who
had become Muslims in Mawarannahr. Omar bin Abdulaziz, in addition to setting a ransom
of 25 dinars for the release of the mu'awli, granted them equal rights with Arab Muslims in
terms of food, clothing and household expenses (Ibn Sad, 5: 375). He also called on scholars and
jurists in the army to preach Islam and preach in mosques.

It is evident that the Turks initially accepted Islam as a religion incompatible with their
nomadic lifestyle. The historian Yaqut Hamawi reports that when an envoy of Caliph Hisham
(724-743) arrived to preach Islam, one Turkic khagan responded as follows: “There are no
barbers, shoemakers, or tailors among the Turks. If they become Muslims and follow the
principles of Islam, how will they make a living?” (Yaqut, 1957: 24). Although the exact time
of this event and the name of the khagan are not mentioned, it can be assumed that it took
place in the last stages of the Kokturk khaganate. This statement of the khagan shows that
he understood Islam as a religion intended for a sedentary, urban lifestyle. The professions
he mentioned, such as tailoring and shoemaking, were typical of the urban environment and
unfamiliar to the nomadic people. Therefore, it is understandable that the nomadic Turks, who
were mainly engaged in hunting and cattle breeding, perceived Islam as an “urban religion” and
were skeptical about it. Because they concluded that if we accept the new religion, we will have
to abandon our nomadic lifestyle and face difficulties in making a living.

Caliph Hisham'’s governor in Khorasan, Ashras bin Abdullah al-Sulami (727-729), also tried
to revive the propagation of Islam in Mawarannahr in order to win the hearts of the discontented
people. In this direction, he revived the policy of the period of Omar bin Abdulaziz, stopped
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collecting kharaj from the mawalis who had become Muslims, and built mosques. As a result of

the propaganda of religious scholars appointed by the governor, the number of converts to Islam

in Mawarannahr began to increase. However, due to the increase in the number of Muslims,

the reduction of the kharaj tax seemed ineffective to the authorities. For this reason, Ashras

stopped religious propaganda, resumed tax collection from the mawalis, and pursued a harsh

policy. This resulted in a mass rebellion, which not only stopped the process of Islamization, but
also significantly weakened the Umayyad power in Mawarannahr (Tabari, 7: 56).

In general, in the 8th century, Muslim-Turkish relations in the middle Syr Darya region
developed in a sometimes hostile and sometimes cooperative manner. Although the Muslim
Arabs gained political dominance in Mawarannahr, they were unable to establish full and
stable power in the middle Syr Darya region. However, after the Arabs and Turks allied in the
Battle of Atlah in 751 and repelled the Chinese army, the Turks' attitude towards Muslims and
Islam gradually began to improve. Nevertheless, there is no evidence of a mass and immediate
acceptance of Islam by the Turks after this event.

Conclusion

In conclusion, during Qutayba’s approximately ten-year reign, the borders of the Umayyad
Islamic state expanded to areas never before visited by the Arabs (Kitapg¢i, 2005: 255). As a
result of his annual military campaigns, he was able to subjugate about sixteen settlements
located in Sogd, Tokharistan, and the middle Syr Darya. Qutayba used all political and military
means to keep these cities under his control. There were even times when, in the interests of the
state, he reneged on his promises, as was shown in the incident in Samarkand (Belazuri, 1987:
592).

Several factors lie behind Qutayba ibn Muslim al-Bahili’s greater success in his conquests
than his predecessors. First of all, there was no state with a centralized standing army, united
in religious and ethnic terms, that could oppose him. The region consisted mainly of small city-
states, mostly independent of each other; ruled by local nobles. The most powerful of these rulers
were called «dihkans» like the common people. At that time, the only political force in Central
Asia capable of seriously opposing the Muslims was the Western Turkic Khaganate. However,
this state, while at odds with the Eastern Turkic Khaganate, failed to pay sufficient attention to
the threat from the southwest. Thus, it was practically impossible for a region with weak political
unity to repel a Muslim army led by an experienced commander, both religiously and materially
motivated. The effective military-political system established by Qutayba was to some extent a
product of the political situation in which he lived. In theory, his predecessor, the talented wali
Ziyad bin Abih, could have achieved similar success. However, at that time, the Umayyad state
was beset by internal unrest, and the caliphs were forced to focus more on suppressing internal
rebellions than on external conquests. Abdulmalik's internal stability, which left his son Walid
a strong and stable state, indirectly contributed to Qutayba's achievements. Thanks to this
political stability, Qutayba was able to remain in power for ten years, not just a few years, as the
previous governors of Khorasan had done. In addition, the continued support of Caliph Walid
and Hajjaj allowed Qutayba to take risky but effective steps. Qutayba's confusion, upon hearing
of Hajjaj's death while in Shash, immediately stopped his campaigns, dispersed his army, and
needed a letter of support from Walid to regroup, were clear examples of this dependence.
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TAPUXH }KOHE 3AMAHAYU KOHTEKCTTETT TOHIPIIIJIAIK

aAiibimkaH PBICKUEBA, *Canuxa JIATUIIOBA
? [lasucmeei Kaaugoprus ynusepcumemi, /lasuc, AKII
*Hyp-My6apak Ezunem ucaam madenuemi ynHugepcumemi, Aamamsi, Kazakcmau

TEHI'PUAHCTBO B UICTOPUYECKOM U B COBPEMEHHOM KOHTEKCTE

aAiibiMkad PBICKUEBA, PCanuxa JIATUIIOBA
* KanugopHuiickuil yHusepcumem 8 /lasuce, /Jasguc, CLLIA
b Ezunemckutl ynueepcumem ucaamckot Kyabmypwl Hyp-My6apak, Aamamsi, Kazaxcmat

Angarna. Makanaga ToHIpIWIiIAIKTIH TapUxblHA
Hasap ayjapbuibll, OyriHri kyHre feitin ToHip
yFbIMbl MeH ToHipmingik peHoMeHiHe GepisreH
aHbIKTaMaJjlapFa »XKoHe FbLJIbIMU NalbIMAaayapFa
moJy kacasaabl. ToHipuinaik ¢peHoMeHi Kazipri
KOFaM/la KalTa »aHJlaHbIll KeJie »KaTKaH dJey-
METTIK-M3JleHU JKoHe OHI0COPUANBIK-PYXaHU
KYObLIbIC peTiHZe KapacTblpbliajbl. ToHipIiiji-
AIK ceHIiMI TYpKi XaJbIKTapbIHbIH €XeJrl pyxa-
HU JYHUETAHbIMBIHBIH, Heri3i GoJiFaH, oJlap/bIH
KYHZeJIIKTI eMip caJTbl MEH pyXaHU MaJeHHUeTi-
He 63 bIKNaJblH TUTi3reH. COHFbI XbLIJapbl 6y
TaKbIpPbINKA JlereH KbI3bIFYILIbLIBIK apThlI, 3epT-
Teylijiep OHbl TapuxH, GUIOCOPUSIBIK KIHE
M9JIeHH TYpPFbllaH KaWTa 3epTTed OGacTajbl.
Kasipri TaHAa KenTereH FbLJIbIMH €HOEKTEP MEH
3epTTey/epze ToHIpIWINAIKTIH KOFaMAaFbl OPHBI,
OHBIH, YJITTHIK CaHa MEH pPyXaHU MypaFa bIKIaJibl
KaH-aKTbl TaJJaHyga. bys 3eprTey HerisiHeH
KasakcTaH KOHTeKCiHe GaFbITTaJIbIl, TOHipIIiji-
OIKTIH Kasipri KoFaMJafbl KepiHicTepi, 4FHU He-
OTaHipwiaik GeHOMeHiHe TOKTAaJbII, OHbIH Kail-
Ta aH/JaHybl >XK9He YJTTbIK KYHJBLIbIKTAp/bl
KaJ/IbINTACTBIPyAaFbl TAPUXU peJli KapacThIpblia-
bl Byrinri gambiran nudpJblK, KoFamMja ToHip-
LIiJI TONTapAbIH, 9JIeyMeTTIiK KeJlijiep KeMeriMmeH
XKYpri3eTiH apeKkeTTepiHe MbIca/ap KeJTipijeni.
CoHBIMEH KaTap, MaKaJiaZia TYPKi XaJIbIKTapbIHbIH
KeHe ecKepTKilTepi MeH KbITall KblJIHaMaJsiapbl-
HbIH HerisiHge ToHipwinaik neH KpiTailt epkeHu-
eTiHJeri AcaH Ky/abTi apacblHAaFbl YKCACTbIKTAp
M€EH ailbIpMallbLIbIKTAPhl CAJbICTbIPpMaJibl TYpAe
KapacTbIpbLIa/ibl.

Tyiin cespep: ToHipuwingik; TeHip; HeoTaHip-
WIJIAIK; TYPKI MdJleHUeTi; ceHiM; AcnaH KyJIbTi;
Kek acmas.

AHHOTanus. B cTaThe paccMaTpuBaeTCs UCTOPUS
TEHIPpU3Ma W AHAJU3UPYIOTCS ONpefiesieHUs U
Hay4Hble HHTEPIpPeTal U NOHATHUS TeHrpu U de-
HoMeHa TeHrpuaHcTBa. PeHoMeH TeHrpuaHcTBa
paccMaTpUBaeTCsA KaK COIUAIbHO-KYJIbTYPHOE U
dunocodpcko-ayxoBHOE SIBJIEHUE, BO3POXKAAOLLEe-
ecsi B COBpeMeHHOM 0611ecTBe. TeHrpraHCTBO Ha
OPOTSDKEHUU [ITUTEJIbHOTO HUCTOPUYECKOTO Iie-
pHO/la COCTABJISIO OCHOBY JIYXOBHOTO MHPOBO3-
3peHusl TIOPKCKUX HAPOJ OB, OKa3blBasd BJUSHUE
Ha WX NOBCEJHEBHYIO KU3Hb U JIYXOBHYIO KYJib-
Typy. B mocseHue roJibl UHTEpeC K 3TOH TeMe
3aMeTHO YCUJIWJICS, U HCCIe/0BaTeJn Havau
paccMaTpuBaTh TeHrPUAHCTBO B UCTOPUYECKOM,
dusocodpckoM M KyJbTYpHOM acleKkTax. B Ha-
CTosilllee BpeMsI MHOTHe Hay4YHble UCCIe0BaHUS
BCECTOPOHHE aHAJU3UPYIOT PoJib TeHrpHUaHCTBa
B 00IIleCTBe, ero BJMsSHHWE Ha HallMOHAJbHOE ca-
MOCO3HaHUE U AYXOBHOe Haciegue. JlaHHOe HC-
clnef0BaHHe B OCHOBHOM COCpPeJOTOYEeHO Ha KOH-
TekcTe Kasaxcrana, ynesnsis ocob6oe BHUMaHUe
nposiBJieHUsAM TeHrpUaHCTBA B COBPEMEHHOM
00111eCTBE, BKJIIOYasd peHOMEeH HEOTEHTPUAHCTRA,
€ro BO3pOXKJeHHe U UCTOPUIECKYIO PoJib B Pop-
MUPOBaHUU HAIMOHA/NbHBIX IleHHOCTeH. Takxke
OT/leJIbHOe BHUMaHHUe YAeseTCs JesaTeJbHOCTH
TEHTPUAHCKHUX COOOILECTB B COIIUATBbHBIX CETAX B
nepuo/, pa3BuTHUsA LuppoBoro obiecrsa. Kpome
TOT0, HA OCHOBE /IpEBHUX NAMSTHHUKOB TIOPKCKHX
HapOJI0OB YU KUTAWUCKUX JIETOMHCEH MPOBOAUTCS
CpaBHUTEJIbHBIA aHaJU3 CXOJACTB U pPa3ad4UU
Mexay TeHrpuaHcTBoM U Kynbrom Heb6a B kuTaii-
CKOU [[UBUJIN3ALIH.

KnroueBbie cioBa: TeHrpHaHCTBO; TEHTPH; HEO-
TEHTPUAHCTBO; TIOPKCKasi KyJbTypa; Bepa; KyJbT
He6a; T'osiy60e He6O.
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Introduction

In the modern era of globalization, many people are experiencing a process of returning to
their historical roots, spiritual and cultural heritage. For the Turkic peoples, one of the most
important elements of this phenomenon is Tengrism, which played a central role in shaping
their spiritual and cultural foundations.

According to N. Abayev, Tengrism is a worldview system of the Turkic-Mongolian peoples. It
simultaneously incorporates religious, philosophical, moral and ethical teachings, psychological,
bioenergetic, psychodiagnostic, prognostic and astrological aspects, as well as cult, mantic
(witchcraft), meditative and magical practices. N. Abayev emphasizes that the fundamental
concepts of Tengrism originated in deep antiquity, approximately between the eighth and sixth
millennia BCE. These ideas emerged among the pastoral and nomadic communities of Central
Asia, who were the common ancestors of the Turkic and Mongolian peoples (Abayev, 2016: 25).

Tengrism is a belief system of the ancient Turkic peoples, based on the veneration of the sky,
nature, and the spirit. Its central concept is Tengri, the lord of the sky (sky deity), the origin of
all creation. Tengrism emphasizes the harmonious coexistence of humans and nature, spiritual
purity, and conscience.

Originating from the ancient traditions of Turkic-Mongolian peoples, Tengrism has undergone
significant changes throughout history, reflecting the cultural and political development of
these groups. In the early stages of this faith, Tengrism featured a diversity of gods, with Tengri
being regarded as the supreme deity representing the spiritual identity of nomadic tribes.
Over the years, it incorporated elements of neighboring religions, especially Islam, resulting
in a syncretic practice among the Turkic peoples. The term “Tengrism” was first introduced
by Sh. Ualikhanov was later adopted by Jean-Paul Roux and O. Suleimenov. The
idea of Tengrism as a monotheistic belief system of the ancient Turks is presented as a theory
by historian Murat Adji. In the work “The Turki and the World: The Secret Story”, Adji states that
“the Turks introduced the belief in the Sky God”, describing this god as the cult of the “Eternal
Blue Sky” (Bulan et al., 2025: 197).

Identification of the research problem

In the conditions of contemporary globalization, interest in national identity, spiritual values,
and historical-cultural roots has been steadily increasing. Within Kazakh society, recent years
have witnessed a growing positive attitude toward ancient worldviews, particularly Tengrism,
both at the public and academic levels. This trend reflects an emerging perception of Tengrism
not only as a relic of the past but also as an element of cultural heritage and a source of spiritual
and ideological orientation. The active discussion of this phenomenon, the presence of various
interpretations in the public arena, and the growing cognitive demand among young people
make the study of Tengrism not only a religious belief but also a socio-cultural phenomenon
relevant. Therefore, the phenomenon of Tengrism was chosen as an important object of
research that allows for a scientific explanation of the spiritual and cultural changes of the
modern period. The aim of the study is to comprehensively analyze the content of Tengrism
in modern Kazakh society, its socio-cultural manifestations, the dynamics of its spread, and
its place in public consciousness; to determine the role of the Tengrism phenomenon in the
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formation of modern national identity. One of the objectives set is to describe the historical
foundations and worldview of Tengrism and analyze the reasons for the new interpretation and
revival of Tengrism.

Research methodology

The methodological framework of this research is based on philosophical-cultural,
phenomenological, and historical-comparative approaches. In line with the research objective
to examine Tengrism not merely as a belief system but as a spiritual-cultural phenomenon
and a worldview system, the study employs a multi-level methodological approach. First,
the phenomenological approach is applied to reveal the essence of Tengrism as a principle
of harmony between humans and nature, society, and the cosmos. This method allows for an
interpretation of how Tengrism is reflected in contemporary spiritual practices and systems of
meaning within modern society. Second, the historical-comparative method serves as a basis for
analyzing the evolution of Tengrism from the ancient Turkic period to the present day, as well
as its interactions with modern spiritual movements. Third, cultural and sociological methods
are employed to explore the socio-cultural manifestations of Tengrism in the modern context,
including its representation in mass media, social networks, and forms of spiritual engagement
among young people. In addition, elements of hermeneutic interpretation, content analysis, and
the examination of materials from open sources are incorporated into the research process. The
use of these methods allows us to comprehensively reveal the complex, multifaceted nature of
Tengrism as a modern phenomenon.

Results and discussions
Historical foundations of Tengrism.

The theme of Tengrism as one of the earliest universal religious ideas of Turkic and Mongolian
peoples has been addressed in the works of numerous scholars, including M. Kashgari, Jean-
Paul Roux, L.N. Gumilyov, S.G. Klyashtorny, N.G. Ayupov, O. Suleimenov, M. Adji, N.V. Abayev, and
others. Tengrism is considered a variety of religious ideas, for example, the idea of monotheism,
with Tengri being regarded as a single God; The worship of the sky and natural phenomena as
a manifestation of natural religion; The idea of the transcendence of Tengrism. Many scholars
acknowledge that the origins of Tengrism date back to ancient times and that it influenced other
religious systems.

The term “tengri” or “tergir”, known as “tanri” in Old Turkic language, means “sky” in the
Turkic-Mongolian languages. The cult of the sky or the worship of related deities is attested
by numerous written and archaeological sources dating back to the era of the Siberian Turkic
kingdoms in the 6th and 8th centuries. These sources confirm that this faith was one of the
syncretic religions practiced by the people during the Turkic Khaganate period, before they
adopted Buddhism, Manichaeism, or Islam. In some ancient Muslim texts written in Turkic, the
word Tengri is associated with Allah, which confirms its use as a synonym for the word God. This
concept was introduced into the Russian language in the 19th century after the discovery of the
Orkhon monuments and the interpretation of the runic inscriptions by Wilhelm Thomson. The
name “Tengrism” was used to describe the religious system of the ancient Turks, including in
the works of Sh. Ualikhanov (Laruelle, 2007: 204).
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Jean-Paul Roux, defining the word Tengri, emphasizes that this name is one of the most
important divine names used by a significant part of humanity. Almost all people speaking
Turkic and Mongolian languages use this word, with minor dialectal differences, most often
to designate the Supreme Being or those possessing mystical power. It is known that the word
Tengri is common to both Turkic and Mongolian languages, but for a long time, it was not clearly
determined from which language it originated. The results of the research of P. Pelliot and V.
Vladimirov indicate that the Mongolian form is derived from the ancient Uyghur version of t(a)
ngri. On this basis, researchers advance the hypothesis that the concept was likely transmitted
into the Mongolian language from a Turkic linguistic environment rather than developing
independently within Mongolic speech (Roux J.-P, 1956: 49, 59).

Shokan Ualikhanov's research considers Tengrism, which occupies an important place in the
worldview and customs of the ancient Turks, as an ancient belief of the Kazakh people. He noted
that even before they were introduced to the teachings of the Prophet Muhammad, Kazakhs
worshipped both Allah and Tengri. They performed rituals such as sacrificing to Muslim saints
and respect shown to Khojas, as well as worshipping fire and appealing to both angels in Islam
religion and shamanic spirits. Shokan Ualikhanov positively accepted this syncretism and saw it
as a harmonious integration of religious traditions in Kazakh society (Mukan, 2024: 63).

The foundations of the religious teachings of Tengrism were transmitted orally as secret
teachings and encoded in archaic texts of the epic heritage of the Turks and Mongols. They
describe the creation of the world and people, as well as the history of the establishment of divine
order on earth by the first ancestors for the habitation and prosperity of their descendants.
Within this symbolic framework, the spiritual and moral principles guiding the human path
toward the Creator, Tengri, are articulated and preserved. Due to the great antiquity of these
traditions and the symbolic, encoded language in which the teachings were expressed, the
identities of individual authors have not been preserved. However, given that the primary mode
of transmission was oral collective narration, authorship may be attributed not to a single figure
but to the Turkic-Mongolian ethno-cultural community as a whole (Adji, 1999). There is no
complete and unanimous consensus among researchers on the meaning of Tengrism. One group
of researchers views it as a multifaceted system encompassing several dimensions: ontological
belief in a singular divine entity, cosmological concepts emphasizing the interconnection of the
inner world, mythological narratives, and the recognition of ancestral spirits and natural forces
(Kasabekova et al., 2021: 62).

Some researchers considered the ancient Turkic belief system to be monotheistic. However,
neither Muslims nor Christians historically recognized any significant similarities between
their own faiths and this tradition. Tengrism was so distinct from Buddhism, Islam, and
Christianity that meaningful spiritual exchanges between adherents of these religions were
virtually impossible. The system exhibits an intricate and remarkably coherent integration of
monotheism, ancestor worship, pantheistic reverence for natural spirits, magical practices,
shamanism, and even elements of totemism (Bezertinov, 2006: 6).

N.G. Ayupov considered the ancient Turkic culture to be a monotheistic religious system
in comparison with other Central Asian religious systems. In his later works, exploring this
scientific issue, he came to the conclusion that Tengrism should be considered as a whole as an
open, universal worldview.

A. Kodar, who plays an important role in justifying the monotheistic nature of Tengrism,
identifies two levels of it:
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- Imperial level: At this level, Tengrism had a purely monotheistic character. Tengri is the only
supreme power that controls the world and the fate of the khagan.

- Folk level: Although elements of worship of ancestral spirits and the owners of Earth and
Water (Yer-Su) are preserved at this level, this, according to Kodar, does not contradict the basic
monotheistic concept (Kodar, 2009: 222).

However, M. Isakhan makes a different conclusion regarding the monotheistic nature of
Tengrism. Despite some peculiarities, it can be concluded that the ancient Turks' understanding
of the original K6k (Blue) Tengri was based on monotheism. Although the ancient Turks initially
believed in a single deity, their understanding of God seems to have changed over time. As a
result of various integrations, the adherents of the belief in Tengri later lost the fundamental
meaning and religious content of the monotheistic belief (Isakhan & Mukatay, 2023).

[f we turn to the word “Tengri” itself and its etymology, the word “Tengri” is written as “tenri
(Tanpwu)” in ancient Turkic written monuments and in Mahmud Kashgari's work “Divan Lugat
at-Turk”. Among the Tuvans, it is written and pronounced as “Tengir (Tenrup)”, among the
Altaians as “Tengri (TeHpu)”, and among the Yakuts as “Tanra (Tanpa)”. In the Kazakh language,
it is pronounced as “Tangir (Tanip)” In the ancient Turkic language, the word “Tan (Tah)”
means sunrise, dawn, the beginning of everything. It conveys the idea of the moment when light
spreads across the world, symbolizing awakening, renewal, and the emergence of life (Sapashev,
Shargynova, 2016: 146). Another scholar who made a significant contribution to the study of
Tengrism is M. Adji. In the work The Kipchaks: An Ancient History of the Turkic People and the
Great Steppe, he writes: “Tengri is an invisible spirit that dwells in the sky. A giant. As big as the
sky, as big as the whole world. Therefore, the ancient Turks respectfully called him “Eternal Blue
Sky” or “Tengri Khan”. The title “Khan” indicated his primacy in the universe.” (Adji, 1999).

The religion of the Turks, which worshiped Tengri, was the first cognitive concept of a
person who was completely united with nature. The ancient beliefs, customs, and traditions
of the Turks were closely connected with the concept of Tengrism, the actual principles of the
Tengrian religion. Most researchers, such as L.N.Gumilyov, S.G. Klyashtorne, and others,
describe Tengrism as the main worldview system of the ancient Turkic civilization. The frequent
occurrence of the concepts of Tengri and Yer-Su in the monuments of Kultegin and Bilge Kagan
proves that this belief played a major role in the political and spiritual life of the Turks. For
example, the texts of the Bilge Khagan inscription refer to Tengri, stating that the Khagan was
“created by Tengri” and rose to power by divine will. The inscriptions also describe the Heaven
above and the Earth below, between which humanity is placed, and emphasize the role of Tengri
in granting power, authority, and military success to Turkic rulers. These inscriptions reveal the
respect of the Turkic peoples for Tengri.

M. Eliade states that the Turks consider Tengri as the creator of both visible and invisible
things and of human beings. Among the Turks, Tengri has never been considered a material
being. The Turks had no concept of the image and form of Tengri; Tengri was regarded as
abstract. In the writings of the Goktiirks, there are concepts such as “Tengri-Teg-Tengri”, which
means “Tengri who resembles Tengri”, “God who resembles Himself”. According to these data,
the Turks did not liken Tengri to anything created (Abylov et al., 2022: 131).

In the Orkhon inscriptions, the “Secret History of the Mongols”, and the Oguz-Name
(Oguznama) inscriptions of the Uyghur people, Tengri occupies a special place and is used in
the sense of “Sky god”. However, there are also notable differences in the texts. For example, in
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the Orkhon inscriptions, Tengri is described with the epithet kok (blue); a complex form of the
kok Tengri is found in the Oguznama, but in the “Secret History of the Mongols” Tengri is called
mongke “eternal”. This is not found in the two sources mentioned regarding Tengri. The Orkhon
inscriptions do not mention praying to Tengri nor do they clearly associate divinatory practices
with Tengri, but it is mentioned in the two inscriptions mentioned above (Dallos, 2019: 68).

Chinese chronicles mention that the Huns believed in a single deity identified as Tengri. The
famous thinker Confucius, who lived in the 5th century BC, used the Chinese equivalent Tian for
the word Tengri in his works. The Huns believed in kok Tengri, and as Mahmud Kashgari later
noted, Turkic peoples called him Tengri, a word that denotes both the sky and God (Zatov et al.,
2023).

Since the Zhou Dynasty, Heaven has become the main deity in Chinese tradition. During the
Zhou Dynasty, Tian (Heaven) embodied the main attributes of the god Shandi and assumed
a supreme position as a symbol of justice and divine wisdom. Emphasizing their connection
with Heaven, the Zhou rulers called their state Tian Xia (All under Heaven) and themselves
Tian Zi (Sons of Heaven). Thus, the cult of Heaven worship became the leading religious and
ideological system in China. In Tengrism, it was believed that everything happens by the will
of Heaven. In Chinese tradition, it was believed that if a ruler became corrupt or evil, Heaven
would withdraw its support, leading to his downfall. It was also believed that If the Son of
Heaven's rule proved successful, after his death he would join the revered lineage of ancestors,
who even after his death, continued to rule the rulers of the earth from heaven (Burkitbayeva et
al., 2025: 88). According to Abaev and Feldman, Tengrism arose during the period of the ancient
Aryan nomadic civilization, dating back to the beginning of the 3rd millennium BC. According
to many researchers, the concept of Heaven (Tian), the heavenly divine power, appeared during
the Zhou era (9th-3rd centuries BC), which happened much later. The idea that Tian entered the
Chinese tradition only with Zhou was first expressed by H.G. Creel. Despite these chronological
differences, a number of significant parallels can be identified between Tengrism and the
Chinese Cult of Heaven. In both Tengrism and the Cult of Heaven, the supreme deity is Heaven.
Everything that happened, whether good or bad, was considered the will of Heaven. Heaven
could reward or punish disobedience. Moreover, it is known that in Tengrism, there were no
human sacrifices, whereas among the predecessors of the Zhou people, in the Shang dynasty,
cases of human sacrifice were not uncommon (Sapashev, Shargynova, 2016: 148).

The tradition of belief in Tengri was one of the central worldview concepts in both the Turkic
world and Chinese civilization. The Turkic belief in Tengri and the Chinese concept of Tian were
conceptually close to each other, and in both cases, the Supreme Power was perceived as the
main symbol of justice, order, and legitimacy of power. The concept of the Mandate of Heaven,
which has been in existence since the Zhou era, defined the political ideology of Chinese rulers,
while the Turkic worship of Tengri formed the basis of their state structure and worldview. In
both cultural systems, the supreme divine authority was perceived as an absolute force capable
of both sustaining and withdrawing political power. Rulers were considered legitimate only
insofar as they acted in accordance with heavenly principles, and failure to do so could result
in the loss of divine support. Thus, although the concepts of Tengri and Tian emerged within
distinct civilizational contexts, they produced closely related interpretations of a transcendent
authority responsible for maintaining justice, social harmony, and moral governance.

Many researchers point out that the Tengrian faith is structured around a tripartite
cosmological model consisting of upper, middle, and lower realms. The upper world is

168 2026, Jete - Journal of Philosophy, Religious and Cultural Studies
No1 (154) ISSN: 3080-1281. eISSN: 3080-6895.



TENGRISM IN HISTORICAL AND MODERN CONTEXTS

associated with Tengri as the supreme celestial authority, the middle realm is identified with
Yer-Su, and the lower world is governed by Erklik. In addition to this three-layered structure,
Tengrism incorporates a diverse range of spiritual forces and cultic elements. These include
the veneration of Umay Ana, often mentioned alongside the group of female protective spirits
known as the “five mothers”, as well as reverence for the sun, the moon, fire, totemic symbols,
and ancestral spirits (Isakhan & Mukatay, 2023).

The Orkhon stele texts name only three deities: Tengri, Umai, and Yduk Yer-Sub. The explicit
emphasis on Tengri and the universality of his functions prompt some researchers to consider
the ancient Turkic religion a distinct faith, close to monotheism, which can be described by the
term Tengrism, although they acknowledge the presence of more ancient elements within it. In
this regard, G. Doerfer suggests that ancient Turkic religion can be understood as a composite
system consisting of multiple historical layers. According to his view, it includes a totemic layer,
a shamanistic layer, and a tengrian layer (Klyashtorny, 1981: 124).

Although the term Yer-Su does not explicitly appear as a fixed concept in early Turkic written
sources, its presence is clearly reflected in the Orkhon-Yenisei inscriptions, which constitute one
of the most significant sources on the history of the Goktiirk Khaganate. Within the worldview
of the ancient Turks, the Yer-Su cult manifested itself through the reverence of natural elements
such as fire, water, forests, and mountains, all of which were endowed with particular symbolic
and spiritual significance (Zatov et al., 2023). Yer-Su is the combination, the unity of “earth and
water spirits”. This definition of the ancient Turkic term was first proposed by W. Thomsen
(Abylov et al., 2022: 128).

In the discussions about Tengrism, the cult of ancestors is also mentioned. The cult of
ancestors is a belief in the forces of nature, a phenomenon that has been present in various
societies throughout the history of religions, such as naturism. The cult of ancestors (culte des
ancetres or manism) is especially common in patriarchal societies. According to this faith, the
belief that the spirits of deceased ancestors can do good or evil to those left behind, and the
feeling of indebtedness to them, form the basis of the cult of ancestors (Zatov et al., 2023).

G. Yesim formulates his opinion about the continuity of Tengrism from generation to
generation and its continuous preservation of national spirituality as follows: “The Turks' view
of the world as a whole is an unattainable secret. Worship of the Tengri leads a person not to be
arrogant and preaches a philosophy of heroism” (Imanmoldayeva, 2020: 54).

Scholars commonly regard Tengrism as one of the earliest religious and belief systems to
emerge on the Kazakh steppe. Prior to the adoption of world religions such as Christianity,
Buddhism, and Islam, the distinctive indigenous faith of the Turkic and Mongolian peoples was
centered on the worship of Tengri. Research based on ancient Turkic monuments dating from
the 6th to the 10th centuries, as well as evidence drawn from Manchurian materials, Chinese
chronicles, and early Arabic and Iranian written sources, demonstrates that the original religious
worldview of the ancestors of the Kazakh people was grounded in Tengrism. Since the blue sky
was the most visible thing, the ancestors regarded it as the spirit of the Tengri (Kasabekova et
al,, 2021: 61).

For the Kazakh people, Tengrism was not just a belief, but also a complex moral and ethical
foundation that influenced their daily lifestyle, social norms, and established practices. The
basis of Tengrism is clearly reflected in folk music, poetry, and oral narratives, where themes of
connection with the natural world and respect for ancestors are emphasized (Bulan et al., 2025:
198).
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The revival of Tengrism in modern society.

In contemporary research, Tengrism is interpreted not only as a religious belief, but also as
a philosophical system that promotes the harmony between humanity and nature, conscience,
as well as justice. According to this worldview, human is considered as a part of nature, and
Tengri is the source and regulator of all life. At present, especially after independence, interest
in Tengrism is associated with the search for the national identity of the Turkic peoples. Kazakh
scholars consider this phenomenon to be an important element of national consciousness and
spiritual revival. The emergence of communities and movements advocating Tengrian ideas
within digital spaces - especially on the internet and social media platforms - demonstrates the
adaptation of this belief system to modern cultural realities.

In Kazakhstan, online communities dedicated to Tengrism began to emerge around 2015-
2018. The activities of these communities are presented on various digital platforms, including
Facebook, VKontakte, Youtube and the Telegram messenger, etc., offering a wide range of
informational and explanatory content. The tengrism.kz internet portal provides information
on the scientific foundations of Tengrism, the activities of its adherents, current projects, and
also works of scientists and artists. One of the main aspects of the Tengrian activities here is the
study of the history, culture, and worldview of the peoples of the Great Steppe (Temirbayev et
al,, 2023: 7).

The revival of Tengrism in Kazakhstan can be divided into two periods:

1. Initial period. This period includes the efforts of scholars aimed at collecting information
from various sources, such as historical, mythological, folklore, and ethnographic sources. A
leading figure in this stage is N.G. Ayupov, whose foundational works include “The Religious
System of the Ancient Turks”, “Tengrism as an Open Worldview”, etc. Despite their importance,
these works of N.G. Ayupov were distributed primarily in academic circles and did not reach a
wide audience.

2. The Modernist period. This period is characterized by the efforts of Tengrism adherents
to revive their beliefs in modern contexts (Bulan et al., 2025: 199).

The phenomenon of neo-tengrism is used as a modern manifestation of the theme of
Tengrism. Researchers and supporters of neo-Tengrism in Kazakhstan consider the works of Sh.
Ualikhanov - a military officer, diplomat, orientalist, and scholar of Central Asian culture during
the Tsarist era - as a key historical source. He has worked on the topic of religion, including
the features of pre-Islamic beliefs, such as “Tengri (God)”, “Remains of Shamanism among
the Kyrgyz”, “On Judicial Reform”, etc. The works of N.G. Ayupov are also widely recognized
as scientific sources among supporters of neo-Tengrism in Kazakhstan. N.G. Ayupov's works,
The Religious System of the Ancient Turks and Tengrism as an Open Worldview, have become
especially popular among adherents of neo-Tengrism (Kikimbayev et al., 2022: 187, 190).

Modern domestic researchers pay attention not only to the history of Tengrism in Kazakhstan,
but also to its current difficulties. Although interest in local religious practices is growing in our
country, there are also obstacles to the development of this phenomenon.

The revival of Tengrism in Kazakhstan is also attracting the attention of international
researchers. For example, Li-Xue notes a significant cultural revival movement among Kazakh
intellectuals. This movement is not simply a revival of historical traditions; it involves a critical
reexamination of those traditions in light of modern influences, such as Western secularism
and the limited influence of Christianity. The researcher concludes that the religious identity of

170 2026, Jete - Journal of Philosophy, Religious and Cultural Studies
No1 (154) ISSN: 3080-1281. eISSN: 3080-6895.



TENGRISM IN HISTORICAL AND MODERN CONTEXTS

the Kazakh peoples is complex and shaped by various factors, originating from local practices
such as Tengrism and Shamanism, as well as the revival of Islam. This complexity reflects the
continuous development of the Kazakh people's uniqueness as they strive to reconcile their
historical roots with the realities of modern life (Bulan et al., 2025: 202).

S. Kondybay is another important author who has influenced modern Kazakh neo-Tengrism,
and whose work is primarily devoted to the study of archetypes of traditional consciousness in
pre-Kazakh mythology. According to the researcher, these archetypes have become deep and
significant elements of national identity and are still reflected in geographical names (toponymy)
and ethnic consciousness at both worldview and everyday levels, forming the fundamental basis
of the modern material and spiritual culture of the Kazakhs. (Kikimbayev et al., 2022: 190).

Conclusion

The research conducted revealed the place of Tengrism in the ancient Turkic worldview and
its complex role in modern social processes. The foundation of the spiritual culture of the ancient
Turks is a faith based on the Tengri, whose etymology lies deep. The modern phenomenon of
Tengrism is relevant not only as a historical tradition, but also as a means of modern spiritual
revival and the formation of national consciousness. Its basis lies in the harmony between
humanity and nature and the appreciation of the spiritual world. Tengrism should not be
understood as a monotheistic religion in the conventional sense. Rather; it represents an ancient
faith that forms the foundation of Turkic spiritual culture, incorporating elements of religious
perception, moral guidance, and ethical conduct. It is based on submission to the Supreme
Power (Tengri), the Universal Order, and harmony with nature.

The elements of Tengrism and the cult of Heaven in Chinese tradition clearly demonstrate
ancient Turkic-Chinese cultural integration. It is also possible that the revival of neo-Tengrism
in Kazakhstan was a reaction against the Islamization of society and the search for a national
religious and cultural foundation. The activities of neo-Tengrian groups, their attempts to change
the tenets of Tengrism and their critical stance of other religions may contribute to religious
divisions in society. In conclusion, Tengrism can serve not only as a window into the spiritual
heritage of the Turkic peoples but also as a framework through which modern societies can
reflect on the relationship between humans, nature, and the cosmos.
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Abstract. This article examines the process of institutionalization of forensic
religious expertise and analyzes the methodological approaches applied in its
practice. Based on the study, three stages in the formation and institutional
development of forensic religious expertise are identified, each shaped by the
broader social and political context.

The article shows that the expansion of the anti-extremist agenda and the
strengthening of state regulation of the religious sphere actualize the problem
of finding a balance between the observance of the right to freedom of religion
guaranteed by the Constitution of the Republic of Kazakhstan and ensuring
the national security of the state. The authors argue that the quality of forensic
religious expertise constitutes a key element of such a balanced approach, as
it helps to reduce the risks of unjustified restrictions on freedom of religion,
particularly with regard to religious communities representing a minority of the
population.

The study highlights the quality criteria for the production of judicial religious
expertise, among which special emphasis is placed on the objectivity,
independence, and impartiality of expertise, the choice of relevant methods, as
well as the strict boundaries of the competence of a religious expert. The authors
show that the processes of digitalization of religion and society are changing the
characteristics of the objects of expertise and forms of communication, which
requires improving the methodology and methodological support of expertise
and forensic experts in religious studies.

Keywords: state religious policy; forensic religious expertise; religion and law;
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digital religious content.
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KA3AKCTAHZAAYbBI COTTBIK AIHTAHY CAPAITTAMACHI:
UHCTUTYTTAHABIPY ) KOHE 9IICHAMAJIBIK TOCIJIIEP

aKamusa T/IEYBAEBA, ?101na ITAIIOBAJI
¢ J1.H. 'ymunes amoiHdarst Eypasus yaimmolk yHugepcumemi, Acmana, Kasakcmax

CYAEBHAA PEJIMTMOBEAYECKAA 3KCITEPTHU3A B KA3AXCTAHE:
MHCTUTYUDHUOHA/IU3ALONA U METOAO0/IOT'MYECKHE ITOAXO0AbI

aKamua T/IEYBAEBA, 101na INAIIOBAJI
¢ Egpasulickuli HayuoHa/1bHbIl yHUsepcumem umenu JL.H. ['ymuneea, Acmana, Kazaxcmax

AHaaTtna. Makasa coT JiHTaHyWbLIBIK capanTa-
MacCblH HHCTUTYLUOHAIJaHABIPY K9HE OHBI XKYP-
risy 6apbiCchbiH/Ia KOJIIaHbLIATBIH 9[iCHAMAJIbIK,
TaciiaepAi 3epTTeyre 6aFbITTATFAH.
JKyprisinren 3eprtreysiep HerisiHae cOT AiHTa-
HYLIBIJIBIK CapanTaMacblHbIH, 3JIeyMETTIiK KoHe
CasiCU AaMy KOHTEKCTiHJe KaJbIITacybl MEH UH-
CTUTYUMOHA/IIAHYBIHBIH, VI Ke3eHi OesrijieHin
cunatTaaabl. Makajiaja aHTHUIKCTPEMU3MJIK
GaFrJap/blH KeHeri MeH /iH caslacblHAAFbl MeMJle-
KeTTIK peTTey/iH Kyluetoi, Kazakcran Pecny6iu-
KacbIHBIH KOHCTUTYIUACBIH/A KeMiJI/[iK 6epinreH
JiHU CceHiM OOCTaH/BIFBIHBIH, OPBIHAAJIYBI MeH
MeMJIEKETTIH, YITTBIK Kayilci3AiriH KaMTaMachl3
eTy apacblH/|aFbl Tele-TeHAIKTI Taby MaceseciH
©3eKTiniri kepcerinreH. ABTopsap cOT [iHTa-
HYWBUIBIK CapalTaMacblHbIH, canackl a3 CaH/bl
JIiHU 6ipJecTiKTepre KaTbICThl AiHU CEHIM 060-
CTaH/IbIFbl KYKbIFbIHBIH, O0Y3bLIYy KayIiH TOMeH/le-
TeTiH yW/eciMi TOCUIZiH MaHbI3Abl KOMIIOHEHTI
eKeHJIriH masenfeisii. 3epTTey 6apbICHIHAA COT
JIHTaHYIIBLIBIK capanTaMaHbl »Kyprisy canachbl-
HbIH KpUTepHUiliepi allKbIHAAAAbI, COHBIH, illliH/e
00'bEKTUBTIJIIKKE, capanTaMaHbIH TayeJCi3Airi
MeH GelTapanThlIbIFbIHA )XoHE pPeJIeBAaHTThI 9/i-
CTepAiH TaHJa/lybl MeH [JiHTAaHY capanllblCbIHbIH
KY3bIpeTTUNIriHIH KaTaH LIeKTeJyiHe epeklie
MaH 6epinji. ABTOpJsiap AiH MeH KoFaM/IaFbl U -
pJlaHy TmpolecTepi capanTamMa O06BbeKTiJepiHiH
CUIIAaTTapbl MeH KOMMYHHKanus ¢opMajapbiH
©3repTeTIHAIrIH >KoHe capanTaMaHbIH diCTiK
>K9He dJlicHaMaJIbIK, cyiieMeJi/ieyiH, COHbIMEH Ka-
Tap AiHTaHyIIbI-capanliblIap/blH Kaci6bu 6iik-
TUIITIH XKeTINAIpYAi Tasan eTeTIHAITIH KepceTex|.
Ty¥iH ce3aep: MeMJ/ieKeTTiK JiHMU cascaT; COT
JIHTAHYWIBLIBIK CapanTaMachl; AiH KoHe KYKbIK;
JIiHU ceHiM GOCTaHABIFbI; JIIHTAHYIIbI-CapaMNIllbl-
HBIH KY3bIpeTTiiri; nudpbl JiHM KOHTEHT.

AHHoTanuda. CTaThsl NOCBsLEHA aHaJU3y Ipo-
1ecca WHCTUTYLMOHAIU3ALUM CyfAeGHOU pesd-
ruoBelUeCKOM 3KCIepTHU3bl U U3YYEHUID MeTOo-
JIOJIOTUYECKUX TO/IXO0/I0B, IPUMEHSEMbIX TIPU €e
NpOU3BO/ACTBe. Mcxoass U3 npoBeZleHHOT0 UCCIie-
JIOBaHUS, BblJleJIEHbl U OXapaKTepHU30BaHbl TPU
3Tamna CTAaHOBJEHUA U HHCTUTYLUOHAIW3aL U
Cyie6HOM peIMTMoBeAYeCcKON 3KCIEPTU3BI B 3a-
BUCUMOCTU OT COLIMAJbHOIO0 U TNOJHUTHUYECKOTO
KOHTEKCTA ee pa3BUTUSA. B cTaThe nmokasaHo, 4TO
pacliupeHyMe aHTHUIKCTPEMHUCTCKON MOBECTKU
U yCUJIeHUE TOCYAAapCTBEHHOTO DPEryJupoBaHUsA
peNUruo3Hoi cepbl aKTyaTU3UPYIOT IPOo6IeMy
HaxoX/JeHHs1 6asaHca Mex/1y rapaHTHPOBAaHHBIM
Koncrutyuuei Peciy61uku Kasaxcran cobJitofe-
HUEeM IIpaBa Ha CBO6OY BEpOUCIIOBEAHHS U 006e-
CrleyeHHeM HallMOHA/JbHON 6e30MacHOCTH ToCy-
JapcTBa. ABTOpbI apryMeHTUPYIOT, YTO Ka4yeCTBO
Cyie6HOM peJIMTMO3HOM 3KCIEPTU3BI SABJISETCS
BOXXHbIM KOMIIOHEHTOM C06aJlaHCUPOBAaHHOTO
N0/X0/a, CHIDKAIOILEro PUCKU HapylleHUs Mpa-
Ba Ha CBO60Jy BEpPOUCIIOBEIaHUSA B OTHOUIEHUU
peJIMTMO3HbIX 00beMHEHUN, MPeJCTaBASI0UUX
MeHBIIMHCTBO HaceJeHUs cTpaHbl. B xoze ucce-
JIOBaHMUS BbIJEJIeHbl KPUTEPUH KayecTBa MPOU3-
BOJCTBA CyZe6OHOW pesIMrhoBeYeCcKOr 3KCIep-
THU3bI, CPEJM KOTOPBIX 0COOBIM aKIeHT C/leJIaH Ha
00'beKTUBHOCTH, HE3aBUCMMOCTH W HeNpeJB3s-
TOCTHU 3KCIEPTH3bI, BEIGOpE pesieBaHTHBIX METO-
JI0B, a TaKXKe CTPOTUX rpaHUI] KOMIIeTeHI[UH IKC-
nepTa-peJuMrioBeia. ABTOpbl MOKAa3bIBAKOT, YTO
nporuecchl UPPOBU3ANUU PEJUTUHA U 06IIeCTBA
HM3MEHSIOT XapaKTePUCTUKH 06'beKTOB 3KCIIEPTHU-
3bl U pOPMBbI KOMMYHHUKAIUH, UTO TPEOYET COBEpP-
IIEHCTBOBAHUS METO/0JIOTUU U MEeTOAUYECKOTO
COMPOBOX/IeHHUS 3KCIEPTU3BI U NMPOodeCcCUOHAb-
HbIX KOMIIETEHLUH 3KCIIEPTOB-PEJIUTHOBE/[OB.
KiroueBble c/10Ba: rocyapcTBEHHAsA PeJUTU03-
Hasl MOJINTUKA, CyeOHasl peJIMrMoBeIuecKast 3KC-
NepTH3a; peJUrusi U NpaBo, cB0O60Ja BEpPOUCIIO-
BeJlaHHsl, KOMIIETEHLIUsI 3KCIepTa-peIuruoBe/a,
IUPOBOY PEJIUTHO3HBIA KOHTEHT.
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Introduction

Forensic religious expertise in the Republic of Kazakhstan constitutes a specialized area of
applied religious studies that has developed at the intersection of academic religious studies,
forensic expert practice, and legal regulation. Its emergence and development are closely linked
to the expanding use of specialized expert knowledge in criminal proceedings in which materials
of a religious nature serve as the objects of examination.

The demand for forensic religious expertise in Kazakhstan increased significantly in response
to the threats of religiously motivated extremism, particularly following terrorist attacks in
2011 (Aktobe, Atyrau, Taraz) and in 2016 (Aktobe, Almaty). These events were accompanied
by arise in criminal cases under Articles 174, 179, and 182 of the Criminal Code of the Republic
of Kazakhstan, which are applied to individuals and organizations accused of extremism
and terrorism. The strengthening of the anti-extremism agenda was further reflected in the
adoption of a series of legislative and policy measures. Alongside the Laws of the Republic of
Kazakhstan “On Counteracting Terrorism” (1999) and “On Counteracting Extremism” (2005),
state programs were developed, including the State Program on Countering Religious Extremism
and Terrorism in the Republic of Kazakhstan for 2013-2017 and for 2018-2022, both of which
focus on ensuring national security.

Russian scholar K. R. Kirushin notes that Kazakhstan, alongside Uzbekistan and Kyrgyzstan,
has accumulated substantial experience in appointing and conducting forensic religious
expertise in the investigation of cases related to religiously motivated extremism (Kirushin,
2024:129).

At the same time, a number of international scholars analyzing the experience of post-Soviet
states point out that the extensive application of anti-extremism legislation, combined with
the division of the religious landscape into “traditional” and “non-traditional” religions, entails
seriousrisks for the realization of constitutionally guaranteed freedom of religion. In this context,
as noted by M. Shterin and D. Dubrovsky (2019: 218-219), T. Vagramenko and F. Arqueros
(2023: 88-89), and I. Aslanova (2023: 94), religious minorities are particularly vulnerable.
For these communities, the legal legitimation of restrictions and increased regulation in the
religious sphere often becomes a juridical basis for religious discrimination and processes of
securitization.

Researchers such as Aslanova 1., Vagramenko T., and Arkeros F. acutely raise the question of
the quality of judicial religious expertise in a situation where, in many post-Soviet countries, it
is an important part of criminal law enforcement practice and judicial proceedings in cases with
areligious component and, accordingly, is used to pronounce sentences that determine the fate
of people and organizations. They argue that low-quality and biased judicial religious studies
expertise, dependent on political orders and full of cliches and stereotypes, contributes to the
criminalization of religious teaching and the activities of religious communities and believers,
and turns into “criminotheology” or “legal sectology” (Vagramenko, Arqueros, 2023: 95).

Questions of quality in forensic religious expertise are further intensified by the rapid
growth of religious materials, the increasing diversity and complexity of forms of religious
communication in digital environments, and the corresponding rise in criminal cases and
judicial proceedings related to such content (Shterin, Dubrovsky, 2019: 218-219). M. Shterin
notes that the use of academic expert knowledge and expert research in legal decision-making
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is a widespread feature of contemporary societies. Consequently, the quality of such expertise
becomes a critical issue that ultimately affects social development and the lives of individuals.

Despite the growing practical importance of forensic religious expertise within Kazakhstan’s
legal system and the accumulated experience of its application, this field remains insufficiently
examined and conceptually underdeveloped in Kazakhstani academic science. The majority of
existing studies focus on the analysis of the religious situation in the country (Zabirova et al.,
2025; Burova, Dzhamanbalaeva, 2023), state religious policy, and counter-extremism measures
in the context of national security (Arystanbekuly et al., 2025). Issues related specifically to the
appointment and conduct of forensic religious expertise in Kazakhstan have been addressed in
the work of researcher and forensic expert in religious studies D. R. Mussina (2018). The role
of forensic religious expertise in countering religious and political extremism has also been
examined in a collective monograph (Abdirasilkyzy et al., 2017).

The aim of this article is to analyze the development of forensic religious expertise in post-
Soviet Kazakhstan. The study pursues three interrelated objectives. First, it identifies and
conceptualizes the stages of formation and institutionalization of forensic religious expertise.
Second, itanalyses the methodological foundations of forensicreligious expertise and formulates
criteria for assessing its quality. Third, it examines the key challenges facing forensic religious
expertise at the current stage of its development, as well as its prospects.

Scientific understanding of forensic religious expertise has the potential to contribute to the
improvement of law enforcement and judicial practice by enhancing the quality, consistency,
and reliability of expert conclusions.

Materials and Methods

The selection of materials and methodological approaches was determined by the specific
nature of forensic religious expertise as a form of expert activity situated at the intersection of
religious studies, legal regulation, and law enforcement practice.

The materials used in the study can be divided into three main groups. The first group consists
of laws and regulatory legal acts of the Republic of Kazakhstan that govern state religious policy,
as well as those regulating forensic expert activity in general and forensic religious expertise in
particular. The second group includes academic and methodological publications produced by
Kazakhstani forensic experts in the field of religious studies. The third group comprises expert
interviews with forensic experts in religious studies in the Republic of Kazakhstan. These
interviews were used in a generalized form and served as an additional source for identifying
methodological aspects of forensic religious expertise, criteria of quality, as well as key problems
and prospects for its development at the present stage.

One of the research methods used was the analysis of laws and regulations related to forensic
expertise in the field of religious studies. Also, the method of analyzing and summarizing a wide
range of literature was widely used to identify quality criteria, risks and problems typical for the
production of forensic religious expertise in the Russian Federation, Kyrgyzstan and Kazakhstan.
The historical method was used to identify the stages of formation and institutionalization of
this type of forensic expertise, while the study of law enforcement practice was carried out
using a case study approach.
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[t should be noted that forensic religious expertise and its materials in Kazakhstan are a field
of limited access, which has led to difficulties and limitations of this study.

The Formation of Forensic Religious Expertise in the Republic of Kazakhstan: Stages and
Institutionalization.

Most scholars agree that the development of forensic religious expertise in post-Soviet
countries has been significantly shaped by their Soviet legacy. K. Kirushin proposes a four-stage
periodization of the development of forensic religious expertise in the Russian Federation,
which includes the Soviet period. This stage was characterized by strict state control over
religious activity and, after 1943, by the involvement of academic specialists in the field of
scientific atheism to provide expert assessments of specific religious groups and movements
(Kirushin, 2024: 11-12). Other researchers, analyzing court cases against representatives of
so-called “non-traditional” religious groups that constitute religious minorities in the post-
Soviet Russian context, point to the persistence of negative attitudes, suspicion, stereotypes,
and the routine classification of such groups as “sects” (Vagramenko & Arqueros, 2023: 84-
87). This continuity is also evident in archival documents related to Soviet religious policy in
Soviet Kazakhstan. Beginning in the 1920s, all Protestant denominations (except for Lutherans)
were officially designated as “sects” in state records. For example, “A Review of the State of
the Religious Movement in the Kustanai Region” (May 1, 1928) contained a section entitled
“Sectarianism,” which provides information about Baptists, Evangelicals, Molokans, Adventists,
and others (Archive of the President of the Republic of Kazakhstan, F.141, op.1, d. 2251, 1l. 49-
54).

After the collapse of the Soviet Union and the adoption by the former Soviet republics of
liberal legislation in the field of religion, along with the emergence of religious minorities
from underground, missionaries of various religious trends arrived in these countries, which
led to unprecedented religious diversity and pluralism. In the context of the loss of ideological
orientations, as well as active missionary activity, there was an increase in the number of people
who joined these new religious communities. This led to concern among the government
authorities, who relied on the “traditional” ethno-confessional identities and religions of the
majority of the population in nation-building process.

As a result, in response to the growth of religious diversity and the number of believers in
the ranks of the so-called “non-traditional” and new religious groups, the anti-cult movement
has intensified with its rhetoric about “cults”, “sects”, “destructive movements” against religious
minority communities such as Pentecostals, Charismatic movements, Jehovah’s Witnesses, the
Krishnas and others. At the same time, within the framework of the anti-cult movement, pro-
government actors promoted narratives about traditional values and traditional religions, as
well as a gradual tightening of legislation in the field of religion (Belyakova, Kliueva, 2023:2).

All of the processes outlined above were also characteristic of post-Soviet Kazakhstan. Taking
into account the influence of the Soviet legacy, this study seeks to identify the main stages in the
formation of forensic religious expertise in independent Kazakhstan. The adoption of the liberal
Law “On Freedom of Religion and Religious Associations” (1992) created legal conditions for
religious pluralism in the country. The law (Article 9) introduced a reference to religious studies
expertise, which could be appointed in the context of registering a religious association. Further,
in 2004 and 2005, the Law amended the regulations on religious expertise, in particular, it
stipulated that the state has the right to conduct religious expertise on the grounds established
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by legislative acts of the Republic of Kazakhstan. It was about the implementation of the state's
religious studies expertise by the authorized government agency, the Committee on Religious
Affairs. This form of state religious studies expertise was applied in procedures related to
the registration of religious associations, as well as to the importation and distribution of
religious materials. Its conduct was regulated by the Rules for Conducting Religious Studies
Expertise, adopted by a governmental resolution in 2007, which were subsequently revised and
supplemented.

Forensic religious expertise, however, followed a longer and more complex path of formation
and institutionalization. The stages of its development were shaped by the broader context
in which forensic expert activity evolved. Analytically, three stages may be distinguished. The
first stage (2000-2011) was associated with the above-mentioned anti-cult movement, which
opposed the spread of so-called “non-traditional” or new religious groups within Kazakhstani
society. Participants in the anti-cult movement included not only relatives of believers, but also
representatives of the public and the academic community.

Within academia, including scholars who were occasionally engaged as experts on religious
matters, two broad positions can be identified. One group of scholars, including Ya. Trofimov
and A. Artemyev viewed the growth of religious pluralism as an expression of freedom of
religion and opposed restrictive legislation in the religious sphere (Artemyev, 2004: 159).
Another group approached the spread of new religious movements with greater caution, raising
concerns about confessional or spiritual security and advocating stronger state regulation of
their activities (Kurganskaya et al., 2004; Burova, 2011).

During this period, media discourse and academic publications increasingly adopted the
terminology of “traditional” and “non-traditional” religions, as well as notions of “destructive
sects,” “pseudo-religions,” and “destructive influence.” Representatives of the Russian anti-
cult movement travelled to Kazakhstan to deliver lectures and conduct training sessions. In
particular, one of the authors of this article attended a lecture by the anti-cult activist A. L.
Dvorkin on so-called totalitarian sects, as well as a psychological training session led by E. N.
Volkov that focused on techniques commonly described as “thought reform” or “mind control.”
From 2001 onwards, centers providing assistance to alleged victims of destructive sects, along
with dedicated hotlines, began to appear across Kazakhstan. By 2009, a total of thirteen such
centers were in operation.

This period was also marked by a series of court cases involving new religious movements.
In 2008, one of the leaders of a local cell of the religious movement Alla-Ayat, K. K. Almesova,
was convicted under Article 164 of the Criminal Code of the Republic of Kazakhstan (incitement
of interethnic, religious, clan, and racial hatred). A number of additional criminal cases were
initiated against followers of the Alla-Ayat movement on charges related to causing harm to
health. Ultimately, on the basis of a court decision, the activities of the movement were banned.
The investigation of these cases involved the appointment of various forms of forensic expertise,
including forensic psychological-linguistic and forensic medical examinations.

Court proceedings were also conducted against the Church of Scientology, which likewise
resulted in a judicial decision banning the organization’s activities in Kazakhstan. During the
period, forensic religious expertise did not yet exist as a separate form of expert examination
and was conducted within the framework of forensic psychological-linguistic expertise.

In addition, as experts note, prior to 2004, forensic examinations primarily concerned
religious materials produced by Jehovah’s Witnesses, the Church of Scientology, and the Alla-
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Ayat movement. However, a shift occurred towards materials associated with various Islamic
organizations and movements, such as Hizb ut-Tahrir, as well as lectures by different Islamic
preachers. This trend has been increasing in the period 2008-2011. As a result, judicial practice
increasingly required experts with specialized knowledge in religious studies and Islamic
studies, which in turn created the conditions for the emergence of forensic religious expertise
as a distinct type of expert examination.

The second stage in the formation of forensic religious expertise (2012-2017) unfolded in
the context of state measures aimed at countering religiously motivated extremism and the
intensification of the anti-extremism agenda following the terrorist attacks of 2011 and 2016.
This period was marked by the adoption of the new Law of the Republic of Kazakhstan “On
Religious Activity and Religious Associations” (2012). In its preamble, the law emphasizes
the special historical role of Islam of the Hanafi madhhab and Orthodox Christianity in the
development of the culture and spiritual life of the people, thereby formally reinforcing a
division of the religious landscape into “traditional” and “non-traditional” religions.

A separate provision of the law (Article 6) is devoted to state religious studies expertise. The
law also includes a number of articles prohibiting the activities of religious associations linked
to violence against citizens, harm to health, the dissolution of families, the severance of family
ties, or damage to morality (Article 12); to blackmail, deception, and the unlawful alienation
of property (Article 13); and to the disruption of the functioning of state bodies (Article 15).
These provisions correlate with the Criminal Code of the Republic of Kazakhstan (2014),
thereby introducing a criminalized dimension into the legal interpretation of the activities of
religious associations. Although the law does not explicitly regulate forensic religious expertise
as a separate category, the overall tone of the legislation and the scope of the above provisions
undoubtedly influenced its subsequent institutionalization as an independent type of forensic
examination.

As noted by experts N, Mukanova, N Mussina, and others who have been involved in court
proceedings related to religious issues, “since 2012, the majority of materials submitted for
religious studies examination have consisted of content promoting armed conflict in Syria,
encouraging the departure of citizens to zones of military hostilities, as well as religious materials
associated with Salafi interpretations of Islam” (Abdrasilkyzy et al., 2017: 78). According to
media reports, the number of criminal cases related to religious extremism and terrorism has
increased, as reflected in the revised Criminal Code of the Republic of Kazakhstan adopted in
2014.

These cases are primarily prosecuted under Article 174 (incitement of social, national,
clan, racial, class, or religious hatred), Article 179 (violent change of the constitutional order),
Article 256 (propaganda of terrorism and calls for the commission of terrorist acts), Article 257
(creation of or participation in the activities of a terrorist group), and Article 405 (organization
of or participation in the activities of a public or religious association following a court decision
banningits activities due to involvement in extremist or terrorist acts). D. Mussina also highlights
the application of Article 179, which concerns propaganda or calls for the seizure of power and
which, in relation to religious organizations, is interpreted as encompassing calls and actions
aimed at the violent destruction of the secular democratic order and its replacement with
theocratic forms of governance, as exemplified by the ideology of ISIS.

Within the broader context of state policy aimed at strengthening countermeasures against
religiously motivated extremism, forensic religious expertise was formally institutionalized as a
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separate type of forensic examination on 26 January 2015, following its inclusion in the official
List of Types of Forensic Examinations conducted by the forensic institutions of the Ministry of
Justice of the Republic of Kazakhstan. The procedure for conducting forensic religious expertise
is set out in the Rules for the Organization and Conduct of Forensic Examinations and Studies in
Forensic Institutions, approved by an order of the Ministry of Justice on 27 April 2017. Forensic
religious expertise is carried out by experts of the Centre for Forensic Examinations under the
Ministry of Justice, and may also be conducted by licensed private experts possessing specialized
knowledge in religious studies.

The third stage in the development of forensic religious expertise (from 2018 to the present)
is linked to the broader process of digitalization, which has directly affected how this type
of expertise is conducted. As Kazakhstani experts noted as early as 2017, whereas books,
brochures, and audio cassettes had previously been the main objects of examination, newer
cases increasingly involve materials that reflect technological advances in the transmission of
information (Abdrasilkyzy et al., 2017: 77).

The digitalization of religion, which intensified after the COVID-19 pandemic, has led to
the widespread use of digital media for religious practices, gatherings, educational programs,
missionary activities, and everyday religious communication (Campbell & Tsuria, 2022: 5). As
a result, materials from the Internet and social media have become the dominant objects of
forensic religious expertise. This shift has created new challenges for expert practice.

Methodology of Forensic Religious Expertise: Issues of Quality

As noted above, attitudes within the academic community towards the practice of forensic
religious expertise are mixed. This is largely due to concerns about possible violations of
freedom of religion and the risk that such expertise may be used as a tool to restrict or ban so-
called “non-traditional” religious organizations within the framework of state regulation of the
religious sphere.

Representatives of religious minorities themselves also express concern about the growing
level of state control over religion, of which forensic religious expertise is a part. For example,A
Klyushev, Chairman of the Association of Religious Organizations of Kazakhstan and head of
the Astana Christian Evangelical Church, noted at an international conference on freedom of
religion in Kazakhstan that the continuous expansion of state control in the religious sphere
leads to “unnecessary tension, suspicion, and mistrust between the state and religion, and
vice versa.” According to him, this situation makes it necessary to address issues of freedom of
religion from different perspectives and at different levels (Klyushev, 2013: 104).

At the same time, experts and scholars emphasize the importance of national security and
point to the growing threats of religiously motivated violent radicalism and extremism in the
contemporary world. These threats take the form not only of terrorist attacks in different
countries, but also of attempts to promote state-building projects based on extremist religious
ideologies, such as that of ISIS. Kazakhstan is among the countries that have experienced
religiously motivated terrorist attacks and is also one of more than 80 countries whose citizens
travelled to Syria following calls by ISIS.

Against this background, forensic religious expertise operates in a context of tension between
the protection of freedom of religion and the need to ensure national security. For this reason,
issues related to the quality of forensic religious expertise become especially important.

An analysis of the existing literature makes it possible to identify several key criteria for
assessing the quality of forensic religious expertise. First, the competence of experts is essential.
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Experts must have specialized academic knowledge in the field of religious studies and be able
to maintain an objective and impartial position towards the materials under examination.

Second, the quality of forensic religious expertise depends on its scientific grounding. This
includes the use of appropriate research methods and clear terminology. The effectiveness of
the applied methodology also depends on the availability of methodological guidelines, the
development of common standards, and their regular improvement.

Third, the independence of forensic religious expertise within the system of law enforcement
and judicial proceedings. In this regard, the independence of the judiciary as a branch of power
and the non-interference of other branches of government in judicial activities are especially
significant.

Fourth, there must be a clear distinction between the functions of forensic religious expertise
as a scientific analysis of religious materials and the legal assessment of a person’s actions,
which falls within the competence of the court. Accordingly, expert conclusions should meet the
requirements of scientific validity, reproducibility, and procedural admissibility, and should not
have an accusatory character.

Based on these criteria, the most important methodological principles underlying the quality
of forensic religious expertise are independence, objectivity, and scientific justification.

At present, forensic religious expertise in Kazakhstan is regulated by the Law of the Republic
of Kazakhstan “On Forensic Expert Activity” (2017), the Rules for the Organization and Conduct
of Forensic Examinations and Studies in Forensic Institutions (2017), and the Code of Ethics
of the Forensic Expert (2017). According to the Law “On Forensic Expert Activity,” the main
principles governing forensic examinations, including forensic religious expertise, are legality;
respect for human and civil rights and freedoms; the independence of the forensic expert;
objectivity and scientific justification of expert conclusions; the admissibility of using scientific
and technical tools, methods, and scientifically grounded approaches; and compliance with
professional ethics.

One of the key conditions for conducting high-quality forensic expertise, as stated in legal
regulations, is the independence and objectivity of the expert’s position. Religious studies scholar
I. Aslanova, analyzing forensic religious expertise related to Jehovah’s Witnesses in Kyrgyzstan,
concludes that such examinations often reproduce long-standing patterns and negative
stereotypes inherited from the Soviet period instead of providing objective and scientifically
grounded analysis (Aslanova, 2023: 96-97. As a possible solution, she proposes the creation of
a self-regulating association of scholars in religious studies that would certify experts based on
their education, academic degrees, professional experience, and research publications.

Researcher D. Dubrovsky also raises concerns about the objectivity of experts conducting
forensic religious expertise in the Russian context. He points to the influence of experts’
ideological views and their affiliation with state institutions on expert practice in the field of
religious studies (Dubrovsky, 2020: 721).

In Kazakhstan, in addition to authorized state bodies, licensed private forensic experts are
also allowed to conduct forensic religious expertise. This helps to reduce the risks of bias and
lack of objectivity, although it does not eliminate them entirely. At the same time, a certain degree
of closedness in the field of forensic religious expertise in Kazakhstan limits the possibility of
assessing its independence and scientific quality. This closedness is reflected in the absence of
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publicly available methodological guidelines, limited access to information about conducted
examinations and expert conclusions, and a small number of academic publications produced
by members of the expert community themselves.

The competence of experts in forensic examinations is ensured by the qualification
requirements set out in the above-mentioned Law of the Republic of Kazakhstan “On Forensic
Expert Activity.” These requirements include higher education, a confirmed professional
qualification as a forensic expert, and regular professional certification. At present, Kazakhstan
provides a full cycle of training in religious studies and Islamic studies at the bachelor’s, master’s,
and doctoral levels. As a result, forensic expertise in the field of religious studies is supported by
appropriately trained specialists.

Akey element of the quality of forensic religious expertise is its scientific basis, which requires
the careful selection of research methods and a consistent methodological approach. This type
of expertise is particularly complex due to the specific nature of religious materials, which often
contain terms and symbols with multiple meanings and deep symbolic significance.

In addition, ongoing digitalization has changed the characteristics of the materials examined
by experts. In recent years, there has been a clear decline in printed religious publications and a
shift towards digital formats. Such materials are usually shared through messaging applications
and other digital communication channels. Contemporary religious texts are often shorter,
simpler in structure, and closely connected to everyday social realities. This requires experts to
take into account the context of distribution and the intended audience.

A large group of objects examined in forensic religious expertise consists of audio materials,
such as religious lectures and sermons, as well as video recordings of lectures and sermons,
which often have a strong emotional and visual impact. Another important group includes
transcripts of covert investigative materials, such as audio and video recordings obtained during
criminal investigations. These materials are unique, as they are available only within criminal
proceedings and reflect religious statements made in direct, live communication.

Another group of objects consists of images of religious content, which often do not
contain text accompaniment and function as independent visual messages. Given that the
digital environment is a field for experimentation, new types of religious practices, religious
experience, and missionary activity will appear, which can also become objects of forensic
religious expertise. The active use of artificial intelligence will also lead to a variety of research
objects, which will require additional competencies from experts.

Kazakhstani forensic experts in religious studies use a range of methods in expert
examinations. These include typological and comparative-historical approaches, hermeneutic
and causal methods, phenomenological analysis, structural-functional analysis, and content
analysis (Abdrasilkyzy et al.,, 2017). In our view, the specific nature of religious materials makes
it especially important to apply a contextual approach in expert work, as well as discourse
analysis. The growing number of visual materials examined in forensic religious expertise also
requires the use of visual analysis.

[. Aslanova draws attention to an important methodological principle that helps ensure
objectivity and neutrality in forensic religious expertise. This principle involves avoiding rigid
dichotomies such as “right” versus “wrong” or “traditional” versus “non-traditional.” Another
key principle is religious pluralism, which is based on the recognition of the diversity of religions
and confessions and respect for their specific characteristics. As noted by K. Kirushin, incorrect
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interpretation of the features of a particular religion may lead to inaccurate expert conclusions
and, as a result, to incorrect legal assessments by the court (Kirushin, 2024: 21).

One of the important aspects of the quality of this type of expertise is the availability
of developed methodologies for the production of forensic religious expertise and their
improvement. In Kazakhstan, in 2015, a “Methodology for the production of forensic religious
expertise” was developed (Mukanova et al., 2015), which outlines general approaches to the
study of religious materials and the formation of expert conclusions within the procedural
framework.

Subsequently, other methodological developments were prepared, including “Forensic expert
political and religious studies research of materials containing signs of religious radicalism
(religious extremism and terrorism)” (Mukanova, Mussina, Malikova, 2016), as well as “Methods
for the production of forensic expert religious studies of materials containing signs of religious
radicalism (religious extremism and terrorism)” (Mussina, Mukanova, 2022). At the same time,
it should be noted that these methodologies are not available in open scientific and professional
access, which limits the possibilities for their wide discussion, testing and critical reflection by
the expert community.

The limits of competence of a forensic expert in religious studies are one of the most debated
issues in academic discussions. Respecting these limits is essential for producing high-quality
forensic religious expertise. Otherwise, the risk of error increases significantly. An expert is
authorized to act only within their professional field as a specialist in religious studies.

At the same time, an expert is not entitled to draw conclusions about the motives, intentions,
or psychological state of a person who distributed the materials under examination. Such issues
relate to the assessment of individual behavior and fall within the competence of other types
of forensic expertise. Exceeding the boundaries of one’s professional competence may lead
to unreliable conclusions. A key issue for forensic experts in religious studies is therefore the
clear separation between forensic religious expertise as a form of scientific analysis and legal
evaluation, which lies within the authority of the court (Gillett, 2023: 671-672).

These boundaries of competence are defined in the Rules for the Organization and Conduct
of Forensic Examinations and Studies in Forensic Institutions (2017), as well as in the Law of the
Republic of Kazakhstan “On Forensic Expert Activity” (2017), and should be strictly observed
in law enforcement practice.

A number of scholars point out that the dominance of an anti-extremism focuses in state
religious policy, together with a broad interpretation of religiously motivated extremism,
contributes to the blurring of the boundaries of competence of forensic experts in religious
studies and to the substitution of judicial evaluation by expert opinion (Shterin, Dubrovsky,
2019: 224-225). In their professional practice, experts must be aware of the political contexts
in which forensic religious expertise is conducted and of the risks these contexts may create.

Given the growing level of conflict in the contemporary world, the role of forensic religious
expertise in law enforcement practice is likely to increase. In order to maintain a delicate balance
between the protection of freedom of religion and the need to ensure national security, it is
essential that forensic religious expertise follows the methodological approaches and quality
criteria outlined above. Experts must also remain aware of the risks associated with crossing
the boundaries of their professional competence, as such violations may lead to unreliable
conclusions and judicial errors.
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Current Challenges and Future Directions of Forensic Religious Expertise in the Republic of
Kazakhstan

As noted above, the current development of forensic religious expertise in the Republic of
Kazakhstan takes place in the context of the digitalization of religion and society. Increasingly,
the objects of expert examination are materials distributed in digital spaces, especially on social
media platforms and through messaging applications. Recent judicial practice shows a steady
rise in criminal cases in which forensic religious expertise is conducted on social media posts,
comments, videos, and reposts.

In several regions of Kazakhstan, courts have issued convictions against individuals who
disseminated religious materials via digital platforms that were found, on the basis of forensic
religious expertise, to contain signs of religious extremism or incitement to religious hatred
(BAQ.KZ, 2023).

Analytical reports and expert reviews indicate that the application of Article 174 of the
Criminal Code of the Republic of Kazakhstan is increasingly linked to online content rather
than to traditional printed or audiovisual materials (SPiK, 2022; Inbusiness.kz, 2023). In this
situation, forensic religious expertise plays a particularly important role, as expert conclusions
make it possible to determine the religious nature of a text, identify the meaning and direction
of the terminology used, and establish the context in which religious statements are circulated.

At the same time, an analysis of criminal case materials and public sources shows that
religious statements on social media are often fragmentary and situational. Such statements
may be taken out of their original context, accompanied by emotional or provocative language,
and addressed to an undefined audience. This makes the work of a forensic expert in religious
studies much more difficult, as it requires attention not only to the content of religious terms
and quotations, but also to the communication context, the way the material is presented, and
the intended audience.

An additional challenge lies in distinguishing between religious studies analysis and legal
evaluation of digital content. In social media posts, religious elements are often intertwined with
social, political, and cultural statements. This increases the risk of overly broad interpretation
of religious concepts and of assigning them legal significance without sufficient scientific
justification. Analytical reports suggest that such situations require particular methodological
caution and strict respect for the limits of the expert’s professional competence.

Thus, the growing number of forensic examinations involving religious materials from social
media represents one of the key contemporary challenges for forensic religious expertise. This
trend highlights the need to develop specialized methods for analyzing digital religious content.
The specific nature of digital objects examined in forensic religious expertise also encourages
the use of digital technologies and software tools for expert analysis of religious materials.

Under these conditions, the future development of forensic religious expertise is linked to the
adaptation of methodology to the features of online communication, the clarification of quality
criteria, and the further improvement of methodological support for expert practice.

Conclusion

The growing number of criminal cases related to incitement of religious hatred and religious
extremism has increased the importance of forensic religious expertise in Kazakhstan. This
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situation highlights the need for systematic academic research on Kazakhstan’s experience in
this field. The present study identified three main stages in the formation and institutionalization
of forensic religious expertise as a distinct type of forensic examination, each shaped by its
specific social and political context.

The first stage (2000-2011) was associated with the anti-cult movement, which emerged
in response to the active missionary work of Protestant denominations and new religious
movements representing religious minorities. During this period, state actors, representatives
of the public, and members of the expert community raised concerns about “traditional” and
“non-traditional” religions, as well as about potential threats to national security linked to the
spread of new religious groups in Kazakhstani society. At this stage, forensic religious expertise
was conducted within the framework of psychological and philological examinations.

The second stage (2012-2017) was shaped by state policies aimed at countering religiously
motivated extremism as part of broader religious policy. During this period, forensic religious
expertise was formally recognized as an independent type of forensic examination. The
strengthening of the anti-extremism agenda and increased state regulation of the religious
sphere raised serious concerns about possible violations of freedom of religion, particularly in
relation to religious minorities, and highlighted the need to balance the protection of freedom
of religion with the requirements of national security.

The third stage (from 2018 to the present) is characterized by ongoing processes of
digitalization, which have changed both the nature of the objects examined and the forms of
religious communication subject to forensic analysis.

The authors argue that the quality of forensic religious expertise is a key factor in maintaining
a balance between the exercise of the right to freedom of religion and the protection of national
security. Based on a review of expert opinions and academic literature, the study identifies
methodological approachesaimed at ensuring the quality of this type of expertise and formulates
a set of quality criteria. Particular emphasis is placed on objectivity and independence in
conducting forensic religious expertise, on clearly defined boundaries of expert competence
that prevent the substitution of scientific analysis with legal judgement, and on awareness of
the risks of expert error.

The main challenges at the current stage of development of forensic religious expertise
are related to the digitalization of both society and religion. Changes in the nature of expert
objects and the emergence of new forms of communication and self-expression require further
development of forensic research methods, revision of methodological support in light of new
realities, and the acquisition of digital skills by forensic experts in religious studies.
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Angarna. bysn Mmakanagza Koxa Axmer fcayu
TYJIFaCbl MEH OHBIH iMiMiHiH Kasipri KasakcraH
KOFaMbIH/IaFbl KaObLIJAHYy epeKIIesiKTepi Tas-
nmaHazabel. Makasa «Qalam» kKopbl 2025 KbLabl
KaszaH aWblHAa »xyprisreH «Kasakcran Pecny-
6aukaceiHga Koka Axmer fAcayuaiy TyJFachl
MeH pyxXaHU MYpacblHbIH KOFaMHBIH Kabbliaja-
ybI» aTThl 9JI€yMETTIK 3epTTey ecebi HerisiHae-
ri pecnyG/IMKa/IbIK COLIMOJIOTHSJIBIK, caya/HaMa
HOTHXeJslepiHe Heri3zesreH. 3epTtey KasakcraH
xaJIKbIHbIH Koka AxMmeT fcayu »koHe OHBIH, i1iMi
TypaJibl 6iJliM fileHTreliH 6aFanayFa apHajraH. Ca-
yaqHaMara KasakcTaH Pecny6JinKacbhliHbIH 6ap-
JIBIK 6HipJyiepiHeH 18 xkacTtaH ackaH 1018 pecnon-
JeHT KaTbICKaH.

3epTTey HoTHkeepi Koxka AxMeT fcayu ecimiHiH
KOFaM/la KeHiHeH TaHbIMaJl eKeHiH, aJlaliia OHbIH,
IJIIMiIHIH Ma3MYHABIK, TYPFbIAAH eTKIJIKTI JeH-
reiijle MeHrepijimereHin kepcetei. PecnonseHT-
TepJliH, 6acbiM 6GeJiiri fcayuai pyxaHU-CHMBOJI-
JBIK TYJFa peTiHAe KabbLIAAWAbI, all COMbBLIBIK
iJMIiMHIH, Herisri KarugaJapblH HaKThl CUIATTAaIl
G6epe anMaiabl. fcayu iniMiHe KaTbiCcThl 6iniM
JleHreli MeH Kabbl1ay CUIIaThl allMaK, »Kac epekK-
1HieJiiri >xeHe AiHAApPJIbIK AeHTreli 60HbIHIIA eJie-
yJi alblpMallblIBIKTApFa He.

Ty#in cesaep: Koxa AxmeT flcayd; CONBLIBIK;
JNiHTaHy; KOFaMJbIK KabbLIJay; pyXaHU MYPa;
JIHU caHa.

Jaiiek ce3 yiH:

AHHOTanuA. B faHHON cTaTbe aHaJIU3UPYIOTCA
0COGEHHOCTH TOTO, KaK B COBpEMEHHOM Kasax-
CTAHCKOM 0611eCcTBe BOCHPUHUMAETCS JIMYHOCTh
Xomxu AxMeTa flcaBu U ero AyxOoBHOe Hacjeaue.
CTaTbsl OCHOBaHa Ha pe3yJibTaTaX peclnyOJ/MKaH-
CKOI'0 COLMOJIOTMYECKOro HcciaefoBaHusa «006-
IleCTBEHHOE BOCHpPUATHE JUYHOCTU U HacCJAeLUs
Xomxku AxmeTa fcaBu B Peciybsinike KazaxcTtau»»,
npoBesieHHoro @ousoM «Qalam» B okTsa6pe 2025
roga. HcciaefoBanve HanpaBJleHO Ha OLIEHKY
YPOBHA 3HaHUH Ka3aXCTAaHCKOTO Hapoga o Xo/xxe
Axwmete fcaBu u ero yyeHuu. B onpoce npuHsaau
y4yactue 1018 pecnoHzeHTOB cTapuie 18 sieT U3
Bcex pernoHoB Pecniy61uku KasaxcraH.
[TosiyyeHHble pe3yabTaTbl HCCAE€NOBAaHUA CBU-
JeTeJbCTBYIOT O TOM, 4TO UMsA Xomxka AxMena
fcaBu LIMPOKO U3BECTHO B 0611leCTBE, OAHAKO €ro
y4eHHe HeJ0CTaTOYHO YCBOEHO C CoJiepKaTeJlb-
HOM TOYKH 3peHHA. boJbIIMHCTBO ONPOLIEHHBIX
BOCIIPUMHUMAIOT flcaBU KaK JAyXOBHO-CUMBOJINYE-
CKYIO JIMYHOCTB, IIPU 3TOM He MOTYT YeTKO OIM-
caTb OCHOBHbIe NPUHLHUIBI CYPUUCKOTO yYeHHUsl.
AHanu3 TakKe NOKa3bIBaEeT, YTO YPOBEHb 3HAHUU
Y XapaKTep BOCHpUATHA HacJleaud flcaBu 3ameT-
HO BapbUPYIOTCA B 3aBUCUMOCTH OT perMoHa npo-
>KMBaHUs1, BO3PAaCTHOU TpyNIbl U CTENIEHU peJsu-
TMO3HOCTH.

KnroueBsie cioBa: Xopxa AxmeT fcaBu; cydusm;
pesIUruoBesieHUe, OOLIeCTBEHHOE CO3HaHUe, Ay-
XOBHOe HacJieiue, peJIMTMO3H0e CO3HaHue.

HyxcaTkbi3bl, JI., CMarynos, M., BekteHoBa, M. (2026). KasakcTan KoFamMbIHJaFbl Koxka AxmeT flcayu
MeH OHbIH MypachIHa KATBICThI KOFaM/IbIK Ke3Kapac. Jete — Journal of Philosophy, Religious and Cultural
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Kipicne

Koxa AxMmeT flcayu TyJIFacel TYpPKi-MYCbIJIMaH 6pKEHHUETIHIH pyXaHU TapUXbIH/JA epeKlle
opbiH anazbl. Oa XII FaceipZia eMip CypreH KOpHEeKTI [jiHM OMLIbLJ, aKbIH YK9He TYPKi CONBLIBIK,
JIOCTYPiHIH Heri3iH Kajsaylbl pyxaHW ycTa3. fcayufig KpiameTi OpTa A3usja MCIaMHBIH
KEPriJikTi MaJleHueTNeH yWjeciMJe AaMyblHa aWTapJiblKTak biKnaa etTti (Acayu, 2016;
Schimmel, 1975). Typki fyHueciHze os1 pyxaHU Kelibacubl peTiHae «TypkicTaH mipi» »xoHe
«TypkicTtan xa3ipeTi» aTaysapbiMeH KeHiHeH TaHbLiabl (Kilig, 2018). Koxxa AxmeTt fcayu
MCJ1aM FbIJIBIM/IapbIH TepeH MeHrepin, apab >xoHe napchl TiAepiH )akKcbl 6ijireH (Taysi, 1996).

Koxxa AxmeT flcayu CalipaM eHipiHe AyHUeEre KeJlil, })KacTalblHaH JiHU 6is1iM asnFaH. OHbIH,
pyXaHU KaJsbllTacyblHZa ApbIcTaH 6ablieH OailslaHbIChl MaHbI3/lbl peJ aTKapAbl. Keilin o
Typkictan (fcbl) KasacblHa KOHBICTAHBIIN, CONBUIBIK, i1iMAI TYpKi TiZiHAe TapaTa 6acTazbl.
ByJ1 OHBIH 1JIIMiH KeH aJIeyMeTTiK OpTara TYCIHIKTI 9pi Ko/KeTiMAl eTTi.

AcayujiiH, 1mo33usChl MeH iJiiMi OYriHri KyHre AeWiH TYpKi-MyCblJIMaH KaybIM/apbIHbIH
pyxaHU caHaCbIHZA 6Mip cypin Kesefi. OHbIH, J1iMi LIapUFaT, TApUKAT, MaFpuQaT :KoHe XaKUKaT
caThLIapblH OipTyTac pyXaHM >KOJ peTiHJe YCbIHAbL. By KypblIbIM TYPKi XaJbIKTapbIHbIH,
JlyHUeTaHbIMbIHA *KaKblH OoJsiFaH/bIKTaH, fcayu inimi keH Tapaabl. HoTwxkecinge fcayu
TapUKaThbl KeliHri Faceipyaapga Opranblk A3usa MeH [lewTi Kpinnak aymarblHAa bIKHOaZbl
pyxaHU MeKTenKe aiiHanbl (DeWeese, 1994).

OHbIH 6acThl eHOeri - «/luyaHU XMKMeT» UCJIaM/IbIK MOpaJib, PyXaHU Ta3apTy, Kilninediaaisik
IeH aJjaMrepuliJiik CUSIKTbl KYHJbLIBIKTapAbl KapanailbiM oapi GeilHesi TiJIMeH >KeTKi3reH
no3TukKanblK xKUHAK (Trimingham, 1971; KenxeTtaes, 2012). flcayu TysFacbl CUSKTbI, OHBIH,
XUKMeTTepi /e allMaKTbIH UCIaM/ibl Kabbliay YAepiciHAe MaHbI3/bl peJ aTKapAbl.

Koxa AxMmer fcayuaiH «/luyaHu XukmeTi» XaHadU-MaTYpPUAW [AiHU-FBUIBIMH J9CTYpPi
adCbIH/A KaJbIIITaCKAaHbIMEH, OJ1 CEHYIUI KaybIMFa aJ/1leKan/ia TepeH PyXaHU Ma3MYH YCbIH/BI.
Jpb6ip 6esiMi TyTac MaFbIHaFa He KeKe XUKMEeT peTiHJe KabbliJaHabl. «luyaHu XUKMeTTiH»
OpTanblK A3usa ayMaFblH/la KEH TapaJifaH 6ipHellle HycKachl 6ap. Bys1 eHOeK y3aK yaKbIT 60MbI
aybl3lia ACTYP/iH akbIpaMac 6eJtiri 6osbin kesreHi 6esrisii (DeWeese, 2013).

Typki TiniHae, no3a3ud yJaricinge xkaspliraH fdcayu XMKMeTTepl TeK »KaTTayFa apHaJsIFaH
eJieH, xogapbl eMec. Onap AiHU paciMep MeH pyXaHU Taxipube 6apbICbIH/AA aUThLJIAThIH iJ1iM
peTiHJe KabbliJaHaAbl. XUKMETTepP pyXaHU 6ijliiM/[i, MOpaib/bIK, GaFapAbl xKoHe TYJIFaAJIbIK
pyXaHU TpaHchopMalUsIHbI )KeTKi3e/i fen caHasnaab! (Harris, 2019).

flcayvre gereH KypMeT oJ1 lyHHeJleH 6TKEHHEH KeWiH Je »KaJfacblH TanThl. /lepekrepre
CoMKec, KAUThIC OOJIFAHHAH KeWiH eKi Fachlp 6TKeH coH IMip Temip Acayuai Tycinae kepin,
Byxapafa »KOpBIK >Kacayfa asgH ajfaH. by agH KeWiH Tapuxyd OKUFa/lapMeH YIITAaCKaH Jel
auTbL1aAbl. TypkicTaH KanacblHZarbl AxMeT flcayu KeceHeci — OfaH JleTe€H TepeH, KypMeT
IeH pU3allbLIbIKTBIH OeJrici peTiHJAe TYpFbI3bLIFAH CAyJeT eHepiHiH Oipered eckepTkiui
(Cebecioglu, 1996).

KasakcraH TapuxbiHza Koxa AxmeT fcayu Ty/iFachl TeK JiHU KalpaTKep peTiHze FaHa eMec,
Md/IEHM K9He CUMBOJIABIK MaHIi 6ap Tapuxu GpeHOMeH peTiHJe KaJbINTacThl. TypKicTaHaFbl
fcayu keceHeci Facbip/iap 60¥bl 3UIpaT OPHbIHA allHAJIbII, OHbIH, pPyXaHU Oe/ie liH HbIFAaUTThI.
By xaFgan flcayy MypachIHBIH YJITTBIK M3/|€HH XKa/|Ta CaKTalyblHa >KoHe KeUiHTi Ke3eHJepae
PYXaHU-UZEO0JIOTUSJIBIK PeCypc peTiHJe KabbliZaHyblHa Heri3 6o0sabl (AcheHauspos, 1998;
HypTtasuna, 2016).
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Kasipri KazakcTtan KoFaMbl 3aibIpJibl laMy MO/JIeJTiH ycTaHa/bl. COFaH KapaMacTaH, A9 CTYpJIi
¥IC/laM M€eH TapUuxH AiHU TyJFajap KOFaM/bIK CaHaAa MaHbI3bl OPbIH asiafbl. OCbl TYpFbIAaH
asnranzaa Koxka AxmeT fcayu Ty/aFacblHbIH, KOFaM/aFbl KaObLIAAHYbIH JiIHTAHY/IbIK TYPFbIJaH
3epTTey ©63eKTi 00JIbINl OThIp. bys 3epTTey TeoJIOTUSJIbIK 6aFasiayFa eMecC, IiHU CaHaHbIH,
M3/IEHU [AiHJApJIbIKTbIH >KOHE CUMBOJIJIbIK KaOblIJayAblH €epeKIIeNiKTepiH 3MIUPUKAJbIK
JlepeKTep Heri3iHAe TajaayFa 6aFbITTa/lFaH.

3epTTeyziH Heri3ri MakcaTol — Koxxa AxmeT fcayu Ty/siFacbl MeH OHbIH PYXaHU MYPaChIHbIH
Kasipri KasakcTtaH KoFaMbIHJaFbl KaObLIJAHy CUINATbIH aHbIKTay. bys makcat Kasakcrtan
XaJIKbIHBIH, flcayy is1iMiHiH Heri3ri KaFuJasapblMeH KaHIIAJbIKTBl TAHbIC €KeHiH auKbIHAAY
MiHJIeTIMEH TBIFbI3 OaHJIAaHBICTHI.

ATasnraH MaKcaTKa >KeTy YIliH 3epTTey 6apbICbiHAA GipHelle MiHAeT KOUbLJIAbL:

e Koxxa AxmeT flcayuaiH Ty/IFachl )KoHe TapUXU POJIi )KOHIHAEeTr1 KOFaMbIK 6i/1iM eHTreliH
aHBIKTAY;

e fcayu iniMiHIH Heri3ri wuzessiapbl MeH KafFuJajJapbIMeH TaHBICTBIK [9peXXeCiH
aMKbIHAAY;

e f{cayu iniMiH KabGblL1Jlay MeH OFaH KaTbICThl 0OisiM JeHrediHjaeri o/eyMeTTiK-
JieMorpadus/IblK alblpMallblIbIKTapAbl TaJI/1ay.

ATanraH MiHZeTTepre coliKec 3epTTeYy KYPblJIbIMbl TOMEH/IEeri HETi3ri cypaKTap¥a »kayanThl
KaMThbIJbI:

e Koxxa AxmeT flcayu TyJsiFacbl MeH iJ1iMi TypaJibl XabapapJiblK AeHreki )koHe KOFaM/IbIK,
KaObL1/jay epeKIIesiKTepi;

e f{cayu iniMiHiH TapuxTaFbl, M3JIEHUETTEri, TuAeri >koHe YJTThIK OipellenaiKTiH
KaJ/IbIIITaCybIHAAFbl OPHBIL.

3epTTeyAiH 9/icHaMaJIbIK Heri3aepi

3epTTey 6apbIChIHAA CaH/bIK COLMOJIOTHUSJIBIK 9/iC KoAAaHbLIbL. JepekTep 2025 KblbI
KasakcTaH Pecniy6/1MKacbhIHbIH 6apJibIK 6HipJiepiHje TYpaThlH TYPFbIHAAP apacblH/a OHJIalH
dopmaTTa KyprizijireH »kamnmai cayajHama apKblibl XKHHaAAbl. OHJIAalH-cayasiHaMa Taciji
3epTTey/iH reorpadusaablK ayKbIMbIH KEHEUTYTe XKoHe 9PTYpJli 6HipJiepAeri pecioHAeHTTepAl
KaMTyFa MyMKiH/Zik 6ep/ii. COHbIMEH KaTap OyJ1 9/ic lepeKTepi >KMHay POLLeCiHiH 6ipi3iiiriH
CaKTayfa >XoHe yaKbITThIK TYPFbIAaH THIM/I YUBIMAACTBIPYyFa KaFAau Kaca/bl.

3eprTeyre KasakcTaH Pecniy6sinkacbiHbIH 18 KacTaH acKaH epecek azaMaTTapbl KAThICThI.
KaTbicy epikTi TypZe »y3ere acbIpbLiJibl, cayajJlHaMa aHOHHUM/Ji ¢opMaTTa OTTi >KoHe
pPeCIoOHAEeHTTEePAIH XKeKe JlepeKTepi Kylnusa caKTalbl.

CayanHaMa KypbLIBIMBI 3€epTTey MakcaTblHa coiikec a3ipsaeHfi. OHAa «H3/>KOK»
dbopMaTbhIHAAFbl OUHAPJBIK cypakTap, 1-aeH 5-ke aedinri JlaiikepT mikasachl (1 - «TOJIBIK
KeJliclelMiH», 5 - «TOJIbIK KeJliceMiH»), COHJZal-aK OipHellle >kayal HYCKACbIH TaHJAayfa
MYMKIiHJIiK GepeTiH >XabOblK cypaKTap KaMTbLiJAbl. MyHJal KypbLIbIM peCnOHJEeHTTEep/iH
niKipiH caH/bIK TYpPFbIAH 6JIIIeyTe KoHe aJiblHFaH HATHXeJsep/li CTaTUCTUKAJIBIK 6HJeyTe
MYMKIHJIK 6epzi.

IpikTey cTpaTerusicel KBOTaJjJlay KaFuJaTblHAa Heri3jejreH CTpaTUQUKaLUsAIaHFaH
KeIlcaTbl/bl TACIJ apKblJIbl XKy3ere acblpbliAbl. AJJbIMEH 00JIbICTApP MEH pecnyOJIMKabIK
MaHbI3bl 6ap KasaJjap O0UbIHIIA XaJIbIK CAHbIHA COMKeC OHipJlik KBoTasap 6esrisenai. Ogan
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KeWiH ap eHip ilmiHAe KasaJblK >XoHe ayblIJbIK TYPFbIHAAP/BIH YJeC cajJMaFbl eCKepiJi,
cTpaTuduKanus )Kyprisingi. CoHbIMeH KaTap ipikTeMe KYpblJIbIMbIH KaJbINITACTbIPY Ke3iHzae
KBIHBICTBIK, KOHe Kac epeKllesJiKTepi Ha3zapfa aJIbIHbII, OJIapAblH PEeCMU CTAaTHUCTUKAJIBIK
JlepeKkTepre COMKecCTiri KaMTaMmachbl3 eTijiji. bys Tacis 3epTTey HoTHKeJsiepiHiH KaJllbl
YKUBIHTBIK, KYpblJIbIMbIHA OapbIHILA KaKbIH 00/1ybIHA MYMKIH/IK 6epai.

IpikTeMeHiH, xannbl kesieMi 1018 pecniongeHnTTi (n = 1018) Kypanabl. MyHai kesiem 95%
ceHiMAiNIK AeHrevinge maMmaMeH +3,1% BbIKTHMaJ KaTeJliK IIeriH KaMTaMachI3 eTeji, IFHHU
aJIbIHFAH HOTHXKeJIep/i 3epTTeJeTiH >KUBbIHTbIKKA Oesirisii 6ip cTaTUCTUKaJBIK [A9JIAIKIIEH
)KaJMblJlayFa MYMKIHAIK 6Gepefi. PenpeseHTaTUBTINIK 6HipJiK, JeMorpadusiblK >KoHe
9JIEyMETTiK KepceTKillTep 60MbIHILIA YJIECTI COMKECTEeH/Iipy apKbl/ibl KAMTaMachl3 eTiJAi.

KosizaHbliraH oficHaMasbIK KoHe CTAaTUCTUKAJBIK TACIep 3epTTey HITHXKeJepiHiH
CEeHIM/iJiri MeH FhIJIbIMHM HeTi3/i/iriH KaMTaMachl3 eTyre 6arbITTaJAbl.

3epTTey HOTHKeJIepiH TaJKblIay

PecnnoHAeHTTEpPAIH 9/1eyMeTTiK-AeMorpadusiyibIK NOPTPeTi

3epTTeyre KaTbICKAaH PECIIOH/EHTTEP/iH, *Kacbl TEHrepiMAi Typ/e KaJbINITaCKaH:

30,0%

25.0% 24,0% 23,6%

15,0% 13,5%

10.0‘.’;
10,0%

1920 na W39 g =49 wug SO59 waw BN g 70

1-cypeT. PecnoHileHTTEpP/AIH, )acC epeKuIeiri

IpikTemeHniH Herisri 6eJiirin 30-49 xac apa/bIFbIHJAFbl PECNOHAEHTTEP Kypauabl. bya
eHOeKKe KabisieTTi api a/ieyMeTTik OeJsiceHi TONThIH 6acbiM eKeHiH KepceTeni. XKacTtap meH
ara O6ybIH eKi/iepi e 3epTTeye KeTKINIKTI AeHrelae KaMThIbl.

PecrioHeHTTepAiH reHaepJ/iiK KypaMbl CajJbICThIpMaJibl TYpAe TeHrepimMai. Epsiepaiy yueci
- 47,9 %, auengep -52,1 %. By kepceTKill HOTHXesep/i KbIHBIC TYPFbICBIHAH CaJIbICThIPa
TaJllayFa XKaFJal Kaca bl >koHe 6ip )KaKThl 6aCbIMABIKTbIH 60/IMayblH KAMTaMachI3 €Te|.

CayasiHaMa TiJliHe KeJiCceK, peCOHAEeHTTePAIH 26%-bl cypaKTapfa Ka3ak Tijginge, an 74%-
bl OpBIC TUIiHJE >kayan 6epreH. by kepceTkiul enjeri TiIAIK aXya//blH HAaKThl KepiHiciH
cunaTttan bl Tingik alkblpMallbLIbIKTAp KeH XKaFAaiJa aKkapaTThl KAObl1/lay MEH 9JIEYMETTIK
MacesiesiepZli 6aFasayFa acep eTyi MyMKiH O0JIFaH/IbIKTaH, TajlAay 6apbICbiHAA Oy paKTop
eckepiani.
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Kateicymbliapabiy, 59,5%-b1 Kasia TypFbiHAApbl 6osica, 40,5%-b1 aybLIABIK KepJep/e
Typazapbl. Kasa MeH ayblyi apacblHJaFbl 971€yMeTTiK 0pTa, UHPPAKYpPbIJIbIMFa KOJKETIMAIIIK
YKOHEe aKMNapaTThIK pecypcTapZbl NaijasaHy MYMKIHZIKTepi apTypJii 60Jiybl BIKTHMAaJ.
CoHAbIKTaH OyJ albIpMallbLIBIKTApP 3€pTTey HOTHXKeJepiH TYCiHZipyAe MaHbI3[bl PO
aTkKapajbl. KasanblK TYpFbIHAAPAbIH, HUQPJbIK KeHiCTIKKe KOJDKETIM/iIIri koFapsl 60Jica,
aybUIJbIK aiMaKTap/ia A9CTYpJli 9/1eyMeTTiK 6ailaHbICTap 6acbIM 60J1yYbl MYMKIiH.

OHipyik ipikTeMe xaJiblK CaHbl MEH KOHBICTAHY epeKlleJliKTepiHe CoHKec
KaJbINTaCThIpbLIAbL. AcTaHa, AsiMaTbl >xoHe llbIMKeHT KaJsiaJapblHaH eJieyJi YVJIEeCTiH,
KaMTbLIybl ipi ypOaHu3auusilaHFaH OpTalapAblH MNiKipiH KepceTyre MYMKiHJIK O6epeji.
O6ubicTap 60#bIHILIA pecnioHAeHT caHbl 30-aaH 108-re fAeliH e3repimn oTbIpAbI, 6YJI 6HipJaep/iH
JeMorpadusiiblK aWblpMallblIbIKTapblHA OaWaHbICTBl  6GoJiAbl. Mbicanbl, TypkicTaH
00J1bICBIH/|A aYbLJ XaJIKbIHbBIH YJIEC] >KOFapbl 00JIFAaHABIKTAH, 0y 6Hip/iH KYpbIJIbIMbI 13 COFaH
CoMKeC KaJIbIITACThI.

1-kecTe. PecrioHZieHTTEP/iH 9p 6Hip O0MbIHIIA KaJla/bIK )KoHe ayblI/bIK ipikTeMe yJieci

06sbIc\Kas1a [pikTeMe }KUBIHTBIFbI
KaJa aybLI 6apJIbIFbI

AxMoJa 21 22 43
AkTebe 29 15 44
AnMaThbl 14 55 69
KerTicy 13 22 35
Atbipay 19 16 35
batwic KazakcTaH 19 16 35
Kamo6b11 27 40 67
Kaparanjpbl 42 11 53
YiipITay 19 12 31
KocraHnai 34 9 43
Kpi3bL10paa 20 29 49
MaHrbICcTay 20 21 41
TypkicTaH 21 87 108
[TaBa0gap 24 10 34
CosrtycTik KasakcTaH 15 19 34
IlIe1rbic KazakcTaH 25 17 42
Ab6ai 16 14 30
AcTaHa KaJiachl 60 1 61
AJMaThI Kasachl 100 0 100
IIIbIMKEHT KaJachl 63 1 64
Bap/ibifbl 602 416 1018

bBiniM fgeHreii GolbIHIIA KapacTbIpFaH[a, PECIOHJEHTTEP/iH, 06achkiM O66JIiriH KOoFaphbl
6inimpinep (46,6%) »xoHe opTa apHay/ibl 6iniM anraHzgap (23,6 %) kKypaigbl. ffHU
cayaJIHaMaFa KaTbICylIbLJIAp/ibIH )XapThICbIHAH aCTaMbl XKOFapbl HeMece KOFapbl OKY OPHbIHAH
KeUiHri 6is1iMre ve, ajs 11aMaMeH TOPTTeH 6ipi KoJiek TyseKTepi. bys kepceTkiu 3epTTey
TaKbIpblIObIHA KAThICThI CYypaKTapFa caHaJibl dpi HeTi3/le/ITeH kayalTap 6episyiHe bIKnas eTyi
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MyMKiH. COHbIMEH KaTap 6iJiM JAeHTeMi »KoFapbl peCcroHAEeHTTEPAIH YyJ/eciHiH 06achbIM/bIFbI
KOFaM/IbIK MaceJieJiepre JiereH Ko3KapacTblH, KaJbIITaCyblHA 9Cep eTeTiH MaHbI3Jbl GaKTOp
peTiH/Ze KapacTbIPbLIJbL.

OT6achLIbIKXaFalblHA KeJICEK, PECTIOHAEHTTEP/1iH 6aChbIM 66J1iri 0TOACKLIbI 60/IbIN I BIKTHI.
Onapapiy, yaeci 63,3 %-ab1 Kypanapl. XKanreizbactbeiiap -21,0%, an axkblpackaHaap MeH
KecipJiepZiiH yJeci namaMeH 16% Kypazbl. bys1 kepceTKilTep oT6achLIbIK KYHABLIBIKTap MeH
yphakK TopbueciHe KaTbICTbl Ko3KapacTap/ibl TajaAay[a MaHbI3/jbl KOHTEKCT KaJIbIITACThIPabl.

71.1%

‘o
i

Heaam XpucTnanass Jinre conbonad bac rapry Npucimannax Arsecink
(npapocIasie) Aremcy (Rnroamunv)

2-cypeT. PecrioHAeHTTEePAIH AiHU CEHIMI

JliHu ceHiM 6OWbIHILIA peCNOHAEHTTEP/iH Kemuijairi ucaam AiHiH ycrtaHazabsl (71,1 %).
[IpaBoc/iaB XpucTuaHAapAblH, yiaeci - 14,2 %. lllamaMeH ap6ip OHBIHIIBI PECIOHAEHT 63iH
Jlinre ceHO6elTiH HeMece aTeUcT peTiHAe kepceTkeH (10,4 %). Backa koHdeccusiiap/bIH
yJeci 1-2%-aaH acnaizibl. by KazakcTaHHbIH, »aJbl AeMorpadusiibIK )KoHe KOHPEeCCUSbIK
GeliHeciHe coMKec KeJiesi.

YATTBIK KypaMbl kaFbIHaH ipikTeMe/ie Ka3akTap 6acbiM 60146l OnapablH, yieci 70,8%-ab1
Kypanabl. OpbicTapAbly, yaeci - 15,6%. ©36ek, TaTap, kapic, yUFbIp yJITbIHAH aMaMeH 2-3%
6os1b1. Bys1 eHipJiepAiH dTHUKaJBIK 9PTYPJIJIIriH KepceTei.

Koxxa AxMmeT flcayu >xoHe OHBIH, iJ1iMi Typasibl XabapAapJibIK )koHe KaobL1ay AeHreui

M = hox

3-cyper. «Ci3 Koxxa AxmeT flcayunai 6ineciz 6e?»
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CayasHaMa HoTHKeJsiepi OOWbIHIIA pecnoHAeHTTepAiH kenuiiiiri Koxka Axmer fcayu
TYJIFACbIH Oi/IeTiHIH HEMece KeM JiereH/ie 0J1 TypaJibl ecTireHiH KepceTe/i. ATan alTKaH/Aa,
KaTbicylibiapablH 84,1 %-b1 fcayn ecimiMeH TaHbIC eKeHiH pacTraraH. bys kepceTkim
fAcayu 6eliHeciHiH KazakcTaH KoFaMblH/a KeH TapaJiFaHbIH »K9HE OHbIH, YKOFapbl CUMBOJI/IbIK,
TaHbIMFa Me eKeHiH alFaKTanJbl.

fAcayu Typasibl 6is1iM AeHreliH TepeHipeK TaiAay Ke3iHae Ma3MYH/AbIK 6i/1iMHiH )KeTKiJiKCi3
ekeHi OaiKaszbl. PecnoHaeHTTepAiH 63iH-631 6aFasaybl 60HbIHIIA fcayd Ty/Fackl MeH iliMi
TypaJsibl opTama 6iJiM AeHredi 5 6anjblK 1iKaaaga 2,96 6aaabl Kypal, «TeMeH-OopTalliax»
JEeHreure colkec KeJesi.

HakTbipak aTKaH/a, pecioHAeHTTepAiH 39,6 %-bl 63 6i1iMiH «opTalla AeHrel1eH TOMeH»
(1-2 6asn) gen 6aranaca, 31,1 %-b1 «optama» (3 6asa) geHreiae aen kepcetkeH. Tek 29,3
%-bl FaHa flcayu Typasbl 6isiMiH koFapbl (4-5 6asui) gen 6aranaraH. bysn flcayu ecimiHig
TaHbIMaJIJbIFbl MEH OHBIH, 1JIIMiHIH Ma3MYH/bIK [leHTelJe MeHrepisyi apacblH/a auKbIH
a/IIIAKThIK 6ap eKeHiH KepceTe/i.

[engepnik aliblpMalllbLIBIKTAPAbI TajlAay OapbIChIHZA epJiep MeH diesJiep apacbiH/aFbl
6is1iM AeHreliH/e eseyi alblpMalllbLIbIK 6aliKa/FaH )oK, Ep afaMmaap e3 6is1iMiH koFapbipak
G6afrasiayra 6eiiM 6oJIFaHbIMEH, albIpMallbl/IbIK MapAbIMChI3: epJiep YIIiH opTalla KepceTKill
3,04 6ann 60Jica, aensep yuiH 2,89 6anabl Kypaibl. 9uengep 1-3 6a/i apajblFbIHAAFbI
Gafrasiap/ibl KHipeK TaHjaca, epJiep apacblHja 4-5 6annblK 6aFanap coJl Kebipek Keszaecesi.
JlerenMeH, eki TonTa Aa fcayu TypaJibl 6iJ1iM eHTreli HeriziHeH opTalla maMa/ia KaJblll OThIP.

2-kecTe. )KbIHbICBI MeH Kachl 6oubiHIIA K.A. ficayu Typasibl 6is1iM aeHreli (opTaia 6asi)

Kac ouenaep EpkekTep
18-29 2.75 2.86
30-39 2.83 2.88
40-49 2.96 3.03
50-59 2.90 2.97
60-69 3.04 3.37
70+ 2.96 3.53
Bap/bIFbl 2.89 3.04

Pecniongentrepin 47,6 %-b1 FaHa Koxka AxmeT fcayu/iiH Herisri eHberi peTinae «/uyaHu
XUKMeTTi» aTal anfaH. bysa flcayu eciMin 6ineTiHAep/iH »KapThICbIHA KYbIFbl OHbIH, 6ACTbI
9/1ebu KoHe pyXaHW MypacblMeH HAKTbl TAaHbIC eMeC eKEeHiH KepceTe[i. ATasfaH Jepek
fAcayu TysFachlHbIH, KeH TaHbIMaJ/JblJIbIFbI MEH 1JIiIMiHiH, Ma3MYH/IbIK JleHTelje MeHrepiayi
apacbIHAAFbl aUKbIH aJIIIAKTHIKThl alFaKTau/ibl.

fAcayu iniMmimMeH (TapUKaT, XMKMETTEpP) TaHbICTBIK JeHreli Oy/jaH 1a TOMeH OOJIbII MIBIKTHI.
O3iH-63i 6aFasiay HoTHKeJiepi G0MbIHILIA OpTalla KepCceTKill 5 6anablK mKasaga 2,55 6anabl
FaHa Kypazpbl. Pecnongentrepaid 28,3 %-b1 fAcayu inimiMeH mynze Tanbic eMmec (1 6aswn)
Jien kayan 6epce, Tek 10,0 %-bI FaHa 63 6i/iMiH eH oFapbl AeHrenae (5 6asa) 6arasaraH.
Ocblnaiia, ayIMTOPUSIHBIH, e[[dyip 6eJiiri yuiH flcayy Typasbl 6ijiM yCTipT cunaTTa KaJibIIl
OTbIP: KONUIJIIK OHbIH, TYJIFACBIMEH TaHbIC, ajlaii/ia iJ1iMiHiH Ma3MyHbIH TepeH, 6iiMeli.
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«Koxka AxmeT flcayu kiM?» JiereH cypakka Oepi/iireH >kayanTap pecnoHJeHTTep/iH fAcayu
TYJIFACblHA KAaTbICTbl pparMeHTTIK, OipaK »KaJillbl ajJifaH/la OH Ke3KapacTa eKeHiH KepCeTTi.
KebiHece oJ1 1iHU KallpaTKep »KoHe PyxXaHU YCTa3 peTiHJe CUnaTTalaAbl. ByJl OHbIH CONBLIBIK,
JIOCTYpAEri KoHe TYPKi MaJleHUeTiHJeri Tapuxu OpHbIHA coMiKec KeJsieJlli. COHbIMEH KaTap
pecrnoHIeHTTeP/liH eJsieyJi 6eJiri Acayuai akbiH, «[[MyaHU XUKMETTiH» aBTOPHI 2K9HE COMbIIbIK
aFbIMHBIH HeTi3iH Kajayllbl peTiH/e aTal 6TKEeH.

Jinm kaiiparsep/yarsismm 150

AKBIH/RAIVIK 8.4

CONBLIMK arsIMHLIN
Herisin Kaaym

Tapuxn ryaea/
MeMaeReTTIR Kaliparkep

Araaranusin Hapi 28,1

Biaveimin 14,4

4-cypet. «Koxka AxmeT Acayu KiMm?»

Keb6inece fcayuiiH OelHeci CONBLIBIK PyXaHU YCTa3 >KoHe JiHU KaWpaTKep peTiHJIe
KabbliZaHaabl. Keilie 6y/s1 cumaTTaMasiap OHbIH, MO033USJIBbIK Mypachl MeH XUKMeTTepiMeH
TOJIBIKTBIPbLIAAbL. AJlalifia caya/lHaMaFa KaTbICKaHAApAbIH maMaMeH 15 %-b1 Koxka AxmeT
fcayuaiH HaKThI KiM eKeHiH GiJIMENTIHIH alllbIK MOWbIHJAFaH. Bys KepceTkill AiHU-MaieH!
aKnapaTTaH/AbIpy AeHreliHiH 6ipKeJiKi eMec eKeHiH aHFapTa/bl.

KayanrtapablH 1maMmaMeH KapTbICbIHAA flcayy TysaFackl [iHW KaWpaTKep, aKblH, CONbLIBIK,
TAapPUKATTbIH, HETi3iH KaJayllbl KoHe PyXaHWU YCTa3 peTiHJe OipHelle peJ apKblabl KaTap
cunatTasirad. [lepektep Acayu 6eiiHeciHiH KOFaM/IbIK CaHa/la KeH TapaJiFaHbIH KOPCETKEHIMEH,
HAaKTbl TAPUXU MaJIIMETTEP MeH IIMHIH, Ma3MYH/IbIK KblpJapbl O0MbIHINA 0iJliM JeHrerliHiH
meKkTeyai ekeHiH pasenpenai. Herisri Kabbuigay yJarici «ZiHM KalpaTkep/yaFbI3LIbI»
OGellHeCiMeH cuIlaTTaJa/lbl, OJlaH KeliH «aKbIH/>Ka3yIllIbl» )KOHE «COMNbILJIbIK, aFbIMHbIH, HETi3iH
KaJlayLlibl» CAaHATTaphbI TYP.

Jlinu e3iH-e3i Oarasiay JeHreui apTkaH cadblH flcayu 6GeliHeci Je HaKTblJaHA TYCETiHI
6aliKanajbl. FHM, AiHU 6iniMi KOFapbl pecnoOHJEHTTeP OHbl TEK TAapHUXU HeMece MJJEeHHU
TYJIFA peTiHJle eMecC, eH, aJlIbIMEH COMbLIbIK PyXaHHU YCTa3 peTiHAe Kabbuigauabl. [eHaepJik
allbIpMallblIbIKTAp OYJ TYpFbla alKblH OallKaJMail/ibl, ajlai/ia »Kac epekilesaikTepi eneyJi
peJs aTKapazpbl. Erge »kacTafbl TONTapAa «COMbI», «pyXaHU YCTas» AereH aHbIKTaMaJsap Kui
KOJIZIaHBLJICA, »KAaCTap apacblHAA «MeMJIEKETTIK KaWhpaTKep», «aKblH» CUAKTHI KaJlbliaMa
cunaTtTtamasap 6acbiM 60//bl. lcayruaiH KbI3MET cajlacblH 6iIMey Jie KHui Ke3/ece/i.

OHipaik Tangay OHTycTik)oHe OpTanblk KasakcTaHa flcayy 6eliHeCiHiH pyxaHHU 1oCTypMeH
TBIFbI3 6aWJIaHbICTA EKEHIH, 9pi ca/ibICTbIpMaJibl TYP/l€ TePeHipeK KabblJlaHATbIHbIH KOPCETTI.

Jete - Journal of Philosophy, Religious and Cultural Studies 2026, 197
ISSN: 3080-1281. elSSN: 3080-6895. No1 (154)



Laura NUKHSATKYZY, Murat SMAGULOV, Madina BEKTENOVA

A conTyCTIK ©HipJiep MeH ipi MeranosimctepZe fcayu Ty/IFacblH 3aMbIpJIbI-Ma/IeHU TYPFbIJA
Kabbl/1ay »)KoHe OHbI OiIMey JleHreli )KoFapbIpak, 60JIbII MBIKTHI.

CayasniHaMa HOTHXKeJsiepi pecloHAeHTTepAiIH 6acbiM Gesiri Koxka Axmet fAcayupid Herisri
peJii )KeHiH/e KaJIlbl AYPbIC TYCiHIKKe e eKeHiH KepCceTTi. ATal alTKaH1a, KaTbICy I blIap/ibIH
71,1 %-b1 OHBI TYPKI 8J1€MIHIH CONBLIBIK OMILIBLIbI PETiHAE TaHbICa, 66,6 %-bl «/lMyaHU XUKMET»
eHOeriHiH aBTOpbl eKeHiH AypbiC aUTThbl. bysn gepekTep flcayd Ty/FacblHbIH, KeHiCTIKTiK-
CUMBOJIBIK OelHeci KOFaM/bIK CaHa/la )KaKChl OPHBIKKAHbIH aFaKTalbl.

3-KecTe. «flcayu Typasibl Kal TY>KbIpbIMAApMeH KeJticeci3z?»

Moimaene Hypeic, | Adypeic | Xayan 6epyre

% emec, % | KuHaysaMbIH, %
flcayu - TypKi a/ieMiHiH CONBIJIBIK ONIIbIIbI 71,1 0,6 28,3
OubiH eMipi TypkicTanMeH (flcbl) 6aityiaHBICThI 76,7 1,3 22,0
«/lnyaH!u XMKMeT» aBTOPbI 66,6 1,6 31,8
XIX Facelp/ia eMip cypreH (KaTe aKnapar) 10,6 47,4 42,0
TypkicTaHJaFbl KeceHe OHbIH aTbIMEH aTaJFaH 78,1 1,7 20,3
flcayn — conblIBbIK TapUKaTTapAbIH GipiHiH HerisiH KaJayibl 64,3 2,2 33,5

flcayn MypacblHbIH, MOTiHZIK 9HE TapUXU-XPOHOJIOTHUSJIBIK KblpJapbl OOHbIHIIA 6iliM
JleHTeli alTapJIbIKTall TOMeH eKeHi aHbIKTas/bl. PecrioH/IeHTTep/iH l1aMaMeH YIITeH 6ipi
fAcayupiy «/luyaHu XMKMeT» eHOeriMeH >KoHe COIbLIbIK TapUKATIEeH Tikesel 6GaillJlaHbIChIH
HAaKTbl pacTay ajmajbl. byFaH Koca, pecnoHJeHTTepAiH »KapThICbIHA KybIFbl Koxka AxmeT
Acaynzi XIX Facelpfia eMip cypreH JereH KaTe TYKbIPbIMJbI CEHIM/AI TypZe »*KOKKa LIbIFapa
asiMaraH. bys kafgai 6asasiblK Tapuxu OiJMiMHIH pparMeHTTIK api YCTIpT cumaTTa eKeHiH
KepceTez|.

Kac epekuiesniri MmeH 6isiM JeHreii 60WbIHIIA Taaay JAa OChl ypAicTi pactrangpl. Kac
OybIH 6Kinzepi MeH 6i1iM JleHreli TeMeH pecnioHJeHTTep flcayy TypaJibl HAKThl JlepeKTepAi
aJleKaiJla cupek Oineni: 6apJblK KaTbICyllblIapAblH wWwamMaMeH 35 %-bl FaHa Oy
MaJliMeTTepAeH xabapjap ekeHiH kepceTTi. KepiciHiue, »ofapbl 6iJiMAI pecrnoHAeHTTep
apacblHza Acayu/iiy TapuKATThIH HeTi3iH Kasayuibl api «XUKMeTTep» aBTOPbI peTiH/eri peJi
KUIpeK pacTan/bl.

4-xecTe. «fcayu TypaJibl Kal TY>KbIpbIM/IapMeH KeJticeci3?» (ac epekuieJiiri 60ibIHIIa)

Kac Conbl TypkicTaH Auyaru XIX raceip Kecene Tapukat
XUKMET (kaTe)
18-29 69,2% 76,8% 65,7% 11,1% 80,8% 62,1%
30-39 71,7% 77,2% 66,2% 14,3% 78,1% 64,6%
40-49 70,2% 74,0% 62,6% 8,9% 73,2% 59,1%
50-59 70,1% 75,2% 65,0% 8,0% 77,4% 66,4%
60-69 77,2% 81,2% 75,2% 10,9% 82,2% 77,2%
70+ 71,7% 80,4% 73,9% 4,3% 80,4% 66,3%

Kac epekiuesniri 6oMbiHIIA XKypri3iireH Tangay Koxa Axmet fAcayuziig eMip cypreH fayipine
KaTbICThI 6APJIbIK Kac TOMTapblHAA 6i/1iM AeHTeli TeMeH eKeHiH KepceTTi. PecnoHieHTTep/iH,
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7 %-peH 14 %-b1 Acayuni XIX FaceipZia eMip CypAi gen KaTte ecenrtereH. bys KaTe TyCiHIK »ac
allblpMallblIbIFbIHA KAPAaMacTaH KeH TapaJ/ifaH.

ConbiMeH 6ipre, fcaym MypacblHa KaTbICTbl €H, »Ofapbl 6isiM JeHreii 60-69 »xac
apaJbIFbIHAAFbl koHe 70 ’KacTaH acKaH pecHnoHJEeHTTep apachlHAa 6alKasajbl. ATajnfaH
KepceTkilTep 6ys Tontapga 75 % mamacbiHga. ConbLIbIK TapUKAT Typasbl OiiM e OoChl
»KacTarbliapaa kofapsl (77,2 %). By xkacTarbl pecioHAeHTTep flcayu MypacblH TApUXU KoHE
pyXaHU J9CTYPMEH ThIFbI3 6aillJIaHbICTbIpa KaObl1Aal/ibl.

18-39 xac apanbirbiHaarbiap Koxka AxMeT flcayu TypaJsibl caJibICThIpMaJibl TYp/Jle TOMEH
JleHreiie xabapgap. bys xkepzie Macesie OHbIH, TYJIFAacblH TaHyja eMec. Herisri KubIHABIK —
Acayuiy Kail aayipJie eMip CypreHiH >koHe TapUXW KOHTEKCTIH HaKThbl 6iMeyne. MyHaau
HOTH:Ke KacTap apacblHa flcayu MypacblH Ma3MYH/IbIK )XoHe TapUXU TYPFbIIaH XXyHeJli Typae
TYCIHAIPY KaXXeT eKeHiH KepceTei.

5-kecre. «fcayu Typasibl Kail TY>KbIpbIM/IapMeH KeJticeci3?» (AiHaapJbIK AeHreli 60ibIHIIA)

XIX
Jinpapbik Comnpl TypkicTan Auyatin Faceip Kecene Tapukart
XUKMET (kaTe)
T
?‘:gap 38,5% 49,6% 34,20 13,7% 61,5% 27.4%
M
2 47,3% 63,4% 40,2% 15.2% 60,7% 35,7%
3 63,4% 69,6% 53,1% 12,9% 68,6% 47,4%
4 80,6% 85,1% 77,8% 9,4% 85,8% 78.1%
5
m;ﬁ:}‘;’) 88,9% 88,9% 87,5% 7.4% 89,9% 87,5%

5-kectesnie «fcayu Typasibl Kall TYXbIpbIMJApMeH KeJliceci3?» JiereH cypakka OepijireH
»KayanTap JAiHJApJblK, JeHreii O0OWbIHIIA CaJbICTBIPBLIbIN KepceTiireH. /Jlepektep fAcayu
TypaJibl Heri3ri MaJjiMeTTepZi 6iny AeHreui AiHAapJbIKIEH Tikesied OGaWIaHBICThl €KEeHiH
aHBIK KepceTezl.

JiHpgap eMec pecnoHAeHTTep apacblHZa fAcayu/Zi CONBUIBIK OMIUbLI peTiHAe TaHy
kepceTkimi 38,5 %-abl Kypal/bl. «/luyaHH XUKMETTiH» aBTOpbI eKeHiH GijseTiHaep - 34,2
%, a1 TADUKATTBIH, HETI31H KaJlayllbl peTiHAeri peJsiH TaHUTbIHAAD — 27,4 % raHa. COHbIMeH
KaTtap ocel TonTa Acayuai XIX Faceipzia eMip cypreH Jien ecenTeUTiHAED yJ/1eCi Ca/ibICTBIPMaJlbl
TypZe *oFapsl (13,7 %).

JinapablK JeHreii apTKaH calbiH flcayu MypacbiHA KaTbICThI OiJliM Ae 6ipTiHAen ecefi.
JinfapablK feHreli optama (3 6asa) pecioHAeHTTep apacbiHAa fcayuji conbl peTiHJe TaHy
63,4 %-raxeTefi. «/luyaH! XUKMETTiH» aBTOPHI peTiHAe OiseTiHaep - 53,1 %, as TapuKaTieH
6aiJlaHbICbIH MOUBIHAAUTBIHAAD — 47,4 %.

EH »K0oFapbl KepceTKiLITep AiHJapJIbIFbI )KOFapbl )KoHe 6Te JJiHAAp PEeCIIOHAEHTTEepP TOObIHAA
6aiikasagpl. byn Tonrtapma fAcayuziH conbliblK MapTebeci, TypkicTaHMeH 6aiJlaHbICHI,
«/lryaHy XUKMeT» aBTOPJIBIFbI )KoHEe TaPUKATThIH HeTi3iH KaJsiayubl peJii 80-90 % wamaceiHa
pactanagpl. JlingapablK apTkaH cadblH flcayuzi XIX FacblpMeH 6alJaHBICTBIPATBIH KaTe
nikip/iiy yJieci fie aiitTapsbiKTai azasagpl (9,4 %-nan 7,4 %-ra geutin).

Kanner anranga, Acayu Typanbl Herisri JepekTephi 6iny AeHreii GapJ/blK a/1eyMeTTiK
TonTapAa Oipgel emec. Ep afjaMmap MeH erjie »kacTafFbl peClOHJeHTTepAe OYJ KepCeTKill
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CaJI >KOFaphbl OOJIFaHbIMEH, Hiewylli akTop peTiHAe aliMak NMeH JiHJAApPJbIK AeHreui anra
mbiFaabl. OHTYCTIK xk9He OpTanblK Kasakcranja, coHZjal-ak AiHapJibIFbl }KOFapbl TONTapAa
fcayu MmypacbiHa KaTbICThbI Aypbic 6i1iM 80-90% peHreiine xkeTeni.

Kepicinme, ContycTik eHipJsepze, ipi Kasiajiap/ja >koHe JiiHre ceHOeUTiH TonTapaa fcayu
Typasibl 6iJ1iM y3iK cMnaTTa Kajbll OThIp. Bysl TonTapja conbLIbIK iJ1iM MeH MOTiHAIK Mypa
9JICi3 TaHbLIFaH. TapuXU Ke3eHre KaThICThl KaTeJIKTep e KUl Ke3aece.

«Ci3ziH oMbIHpI31IA, A cayu i1iMi HeHi GiZipesi?» fereH cypakka 6epiireH »xkayanrtap fAcayu
iJliMiHe KaTbICTbl KOFaM/bIK TYCIHIKTIH, KypZeJi api KenKbIpJibl eKeHiH KepceTTi. Kenurisik
OHbI Oip FaHa KbIpMEH LIIeKTeMeU].

KayanTapabl Tangay 6apbicblHZIa TOPT Heri3ri OaFbIT aWKbIHAAN/Abl. PecnoHaeHTTepAiH
38,1 %-b1 Acayu iniMiH unocodusanbik Mypa peTiHze Kabblaganabl. 33,2 %-bl OHBI AiHU 1J1iM
Jen ecenteii. 18,8 %-bl i1iMAi Ma/IeHH KoHe aJlaMTrepIliJiK XXyhe peTiHJe cunaTTauabl. A
33,4 %-b1 fcaywu iniMiH OCbl KblpJ1apAblH 6apJIbIFbIH OipiKTipeTiH TyTac pyXaHH XKyle peTiHze
KabbLI1Jal/Ibl eKeH.

6-kecte. fcayu iniMiH KabbL1AayAarbl a/1€yMeTTiK-JeMorpadusiiblK, allblpMallblIbIKTap
(>KbIHBICHI GOMBIHILIA)

M i o
KeiHbICHI dunocodpusanbik Mmypa Jinu inim OACHH aaaerepLuumc Bapi 6ipre
Kyhe
oHengep 42,3% 30,7% 15,8% 33,9%
Ep agampaap 33,6% 35,9% 22,0% 32,8%

JKBbIHBICTBIK, alblpMalllbl/IbIKTAp OaWKaJFaHbIMEH, OJlap aWKblH LIEKTEH IIbIKIaWAb.
Olenzep fAcayu iniMiH unocoPpuanbiK Mypa peTiHze xui Kabbliganapl. by kepceTkim 42,3
%-2bl Kypan/bl. AJ ep afaMaap apacblHZa i1iMAl AiHU TYpFbIZaH TYCIHAIPY YyJieci >KoFapbIpak
(35,9 %). Epsniep fcayu iniMiHiH Ma/ieHU-a/laMTepIliJiK KbIPbIH Jla 9Wesiiepre KapaFaHa xKui
artan eteni (22,0 %). Bys1 albipMallbLIbIK, oWeslepAiH 11iMAI pyXaHU-TYMaHHUCTIK XoHe O
eJleriHeH OTKi3iJIeTiH Toxipube peTiHze Kabbl1JayFa 6eiliM ekeHiH kepceTeai. Ay ep agamap
KebiHe iHU HOpMaJsiap MeH A3CTYpJli KYHJAbLIBIKTAp KyWeciHe cyiieHeai. CoFaH KapaMacTaH,
«bapi bipre» AereH »xayall HYCKacCbIHbIH €Ki TONTa JAa LaMaJjac 6osysl fcayu iniMiH TyTac,
VMHTerpas/bl pyXaHH XXyHe peTiHJe KaObliiay a/1eyeTiHiH )KOFapbl eKeHiH aHFapTa/bl.

7-kecte. flcayu iniMiH KaObL1Jayarbl aJieyMeTTiK-AeMorpadus/blK alblpMallblIbIKTap
(>kac epekieJiiri 60MbIHIIA)

Kac dunocodusIbIK Mypa Jinu inim MaaeHH-aaaerepmmm Bopi 6ipre
Kyue
18-29 43,9% 32,8% 17,7% 30,3%
30-39 40,5% 37,1% 19,0% 34,6%
40-49 37,0% 32,3% 18,7% 32,8%
50-59 29,2% 29,9% 15,3% 38,0%
60-69 41,6% 28,7% 20,8% 33,7%
70+ 33, 7% 37,0% 23,9% 30,4%
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Kac epexkienirine 6ailJlaHbICTBl albIpMallblIBIKTAp OyJ >XKepJe alKblH KepiHexi. 18-
29 xactafbl peClOHJeHTTep apacblHga fAcayu iniMiH QuiocoPuanblK TypFblZaH Kabblijay
6acbiM. by kepcetkim 43,9 %-abl Kypalabl. MyHZail HOTHXKe >KacTapAblH iJ1iMJi KebiHe
abCTpaKTiJi »KoHe AYHUETAHbIM/bIK KaTeropusijap apKblibl TYCiHAiIpeTiHiH KepceTenai. 30-
39 »kac apaJbIFbIHAA AiHU TYCiHAIpY yJieci eH »kofaphl feHreire xeteai (37,1 %). An 50-59
»KacTaFrbl pecioHAeHTTep fcayu iiMiH «6api 6ipre» gen Kabbligayra 6eiiM. AFHu osap inimAai
TYTacC pyxXaHU-ZiHU KellleH peTiHAe Kepeai. bys Tonra kepcetkim 38,0 %-4b1 Kypanzbl.

Erge >kactarbl TonTap/a, aTtan auTkaHga 60-69 jxoHe 70 ’kacTaH acKaHJap apacbliH/A,
MOpaJ/IbJbIK )KoHe aJlaMreplilisiik Ma3MyHFa 6acbIM/IbIK aUKbIH 6aliKaaabl. by kepceTkimtep
tuiciHie 20,8 %:xaHe 23,9 %. MyH1al allblpMallbIIBIK 1iM/11 KaOblaJay eMipJiik ToxkipubeMeH
6ipre e3repeTiHiH aHFapTajbl. XKactap ¢usocodpusaablK i3feHiCKe, OpTa KacTaFblaap AiHU
Ma3MYH¥a, aJl erjie 6ybIH alaMIepllliJiiK eH 3TUKaJIbIK MOHTe KebipeK KeHiJ 6eJie/i.

8-kecre. fcayu is1iMiH Kabbl1JayaaFrbl akblpMalllblIbIKTAP (6HipJep 60MbIHIIA)

Alimak, PrI0COPUIELK Jinu inim Maﬂe_H%I_ . Bapi 6ipre
Mypa aJlaMreplIiiiK xKyre
IIbIFbIC 46,9% 12,5% 16,7% 38,5%
Barsic 28,4% 23,2% 14,2% 40,0%
MeramnoJsuctep 38,2% 47,1% 17,3% 24,9%
CoaTycTik 30,5% 39,0% 17,5% 21,4%
OpTaJibIK, 35,7% 26,2% 19,0% 44,0%
OHTYCTIiK 45,1% 33,4% 23,5% 37,9%

ANMaKTBIK, TaJ1/1ay *KYPri3y Kabbl1JayAblH OipKeJiKi eMec ekeHiH kepceTTi. OHTYCTiK »koHe
[eirbic KazakcTanga fAcayu inimi kebiHe ¢unocodusblK KoHe pyXaHU ADCTYp peTiHAe
KabbLiaaHaabl. by kepceTtkimTep Tuicinie 45,1 % »kaHe 46,9 %.

ConTyCTiK 6HipJiep MeH MeranoJMcTep/e AiHU TYCiHAipy 6acbiM. MyHia kepceTkiurtep 39,0
% >xoHe 47,1 % peHreuinge. MyHaam HOTHXKe YpOAaHU3ALMSHbIH, KoHEe 3aWbIpJibl KOFaM/IbIK
JIUCKYPCTbIH, bIKIAJIbl 60JYbIH KOPCETE].

Oprtanblk, koHe batbic KasakctanHga «6api 6ipre» aereH »xayan >kui ke3dzeceni. bya
eHipJiepZie kepceTkimTep THiciHle 44,0 % >xaHe 40,0 %-ab1 Kypaiabl. ArHu Acayu iiMi 6y
KepJsiepJie ceHiM, unocodus xKaHe MopaibJblK KYHABLIBIKTAPAbIH OipTyTac KyWeci peTiHze
KabbL1JaHa/bl.

9-kecTe. flcayu iiMiH KaObLIAayAaFbl allbIpMalllbIBIKTAP (AIHUIIK AeHTeli 60MbIHILIA)

JiHaapJibIK OunocoPUsNbIK, o MbageHu- .
L. Jinu inim . . Bapi 6ipre
JleHreui Mypa alaMrepIIiIiK xKyie
1 (ningap emec) | 42,7% 25,6% 19,7% 16,2%
2 41,1% 37,5% 17,0% 15,2%
3 29,9% 39,7% 14,9% 23,2%
4 42,0% 29,2% 16,0% 44,1%
5 (ete ainmin) | 36,8% 34,1% 24,3% 43,2%
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Jingapablk aeHreii fcayu inimMiH KabbLIAaya MaHbI3/1bl peJ aTKapa/bl. JliHre ceHOeNTiH
YKOHe JIiHJapJIbIFbl TOMEH PECHOH/eHTTep apacblHAa GUaI0coPUANBIK TYCIHAIpY 6acbiM. by
kepceTkil 42-43 % apanbirbiHga. OpTaiua JiHAapJblK AeHrelinae iy1iM kebiHe AiHU A2CTYp
peTiHAe KabbuigaHaabl. MyHaa kepceTkiml 39,7 %-abl KypaWAbl. A AiHAApJIbIFbI YKOFaphl
»KoHe eTe JIiHIIIJ TonTap/a «6api 6ipre» JereH »kayan »Hui ke3geceai. bys Tontapaa ysaec 43-
44 % neHreuinge. AAfHY, i1iM ceHiM, MopaJib XK9He pyXaHU TaKipubeHi GipikTipeTiH TyTac
KyHe peTiH/le KabblijaHaAbl.

% ¢
22,

bip perren bip per Gapran My.ae Gapmaran, Myaae dapsaran,
wou Gapran wocnapaa Gap AOCHAPIA WOK

5-cypeT. K.A. flcayu keceHeciHe 6apy TaxKipubeci

CayasiHaMa HaTvxkesiepi Koxka AxMmeT Acayy KeceHeciHe JiereH KbI3bIFYIIbIIBIKTBIH, }KOFaphl
eKkeHiH kepceTTi. PecnonaeHTTepAiy 53,5%-b1 TypkicTaH KasacblHa KeMiH/Je 6ip peT 6apfaH.
OstapabiH 26,4%-b1 OyJ12kepre OipHellle peT KeJITeHiH alTKaH. by iepekTep fAcayy keceHeciHiH
TYPaKThbl 3UAPAT )KoHE MaHbI3/lbl MO/IEHU-PYXaHU OPbIH PeTiH/Eeri poJliH alKbIHAAW/bl.

PecnonpenTtrepaiy 25,9%-b1 anparbel yakpiTTa Koka AxmeT flcayu KeceHeciHe 6Gapy/ibl
»KOoclapJian OThIpFaHbIH aluTThL. bys1 TypKicTaHFa AereH KbI3bIFYLIbIIBIKTBIH, dJ11 e CAaKTaJIblI
OTbIpFaHbIH KepceTeni. Al caya/sHaMara KaTbICKaHAapAablH 20,5 %-bl 0oCbl yaKbITKa JeHiH
KeceHe/le 60JIMaFaHbIH, 9pi )KaKbIH YaKbITTa 6apy/bl 2KoCllap/iaMal ThIHbIH aTal OTTi.

byn pepexktep Typkicrtan Kajsackl meH Koxka Axmer fcayu KeceHeciHiH Ka3akcTaH
KOFaMbIH/la KEHiHEH TaHbLIFaH MJJIeHU-PYXaHU HbICaH eKeHiH KepceTeli. COHbIMEH KaTap
OyJ1 OpbIHFA JleTeH KOFaM/IblK KbI3bIFyUIbIIBIKTBIH »KOFapbl AeHrelie CaKTaJblll OThbIpFaHbI
OalKaiaabl.

Tytacrtai anranaa, Koxka Axmet fcayu iniMiH Kabbigay Kasakcran KorambiH/a 6ip FaHa
eJsilieMMeH 1ekTeaMenai. 01 puaocoUusabIK-JyHUEeTaHbIM/bIK, IiHU, MOPaJIb/IbIK-9TUKAJIbIK,
»KoHe Ma/leHU KbIpJiapAbl OipiKTipeTiH KeNKabaTThl CUIIATKA Ue. OJIeYMeTTiK-eMoTrpadUsiJIbIK
allblpMallblIBIKTap OyJ KaObL1Aay/iblH, 9PTYpPJii TonTapZa apKajlail KepiHeTiHiH KepceTes.
JiHpapablK AeHreri apTKaH calblH flcayu iJ1iMi KellleH i pyxaHU-aJaMTrepllIiJiK )Kyrhe peTiHje
KaObL1JjaHa/ibl. AJl »)Kac epeKlleJsiri MeH alMaKTbIK, paKTopJsiap OHbIH Ma3MyHbIH TYCiHZipyre
eJieyJii acep eTeni.

TasnkKplaay

3epTTey HaTWXKesaepi fAcaym TysaFacblHblH, Ka3ipri KasakcTaH KoFaMblHJQ epekile
CUMBOJIIIK MOpTebere ue eKeHiH kepceTTi. Ayaiijia 6y iiMHiH Ma3MYH/IbIK JieHTrei/ie TepeH,
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MeHrepijsyiMeH Kartap »XypMmenzi. MyHJail KyObLIbICTBl JiHTAHYJbIK TYPFbIJAH «MdJEHU
JHJAPJIbIK» )KOHE «CUMBOJIABIK AiH» YFBIMAAPbI apKbLIbl TYCIHAIpyTe 60J1a/bl.

MaaeHu AiHAapJbIK KaFAalblHA AiHU TYJFajap MeH UjiestJiap HaKThl JiHU TaKipubeaeH
repi MaJileHU Ka/Jl, TapUXH OelHe >KoHe YJITTBIK Oipereisik ascblHJa KabbliagaHabl. Koxa
Axwmert flcayu GeliHeci fie ocbl ypJlicKe cail KanbinTacKaH. OJs1 KOFaM VILiH pyxaHU 6afFAapAbl,
TapUXU CabaKTACTBIKThI )K9HE M3/IeHU CUMBOJI/bl Oisipesi.

3epTTey HaTHXKeJiepi 6ijiM JeHreli MeH [liHM cayaTTbUIbIK apTKaH calblH fcayu iniMiHe
JlereH KbI3bIFyUIbIJIBIKThIH Ja KylleHeTiHiH KepCeTTi.

3eptTey fcayu TyJFacbIHbIH KOFaM/la ZiHM KelIbacllblJaH repi pyxaHU-MdIeHU CHUMBOJI
peTiHAe KaObLIAaHATbIHbIH KepceTTi. MyHJal »KargaWga AiHU O6ijsiM KebiHe »kyueJi
TEOJIOTUSIJIBIK JIahbIHABIKTAaH eMecC, pparMeHTTIiK aKnapaT Ke3JepiHeH KaJbllTacajbl. by
YpAic cayasHaMa OapbIChIHAA Ja aHbIK OalKaazabl. PecriongeHTTepAiH kenuwijiri fcayu
TypaJibl MaJliMeTTi MeKTeNTeH, OTOAaCblHAH, M3JIeHU OpTaJlaH HeMece KaJlllbl TAPUXU Kaf,
apKbLIbl aJiFaH. AJl OHbIH HeTri3ri eHOeKTepiH TOJIbIK OKbIFAaHAAP/bIH, YJeci cajblCThIpMaJibl
TYp/le TOMEH OOJIbII HIBIKTHI.

KopbITBIHABI

Kyprizsinren 3eprrey Kazakcran Pecniy6iMKacbIHbIH 6apJiblK 6HipJepiHeH 18 xacTaH acKaH
1018 pecionieHTTi KaMThIAbl. 3epTTeyAiH 6acTbl MaKcaThbl Koxka AxmeT fcayu TyJiFacbl MeH
OHBIH, PyXaHU MypacbiHA KAaTbICThl KOFaM/IbIK, XabapAapJiblK AeHTeliH xoHe i1iM/i Kabblijay
epeKIIeliKTepiH aHbIKTay 00JI/Ibl.

PecnonpenTtTepain kenuijiri (88 %) Koxka AxmeT fcayu eciMiH ecTireH, 6ipak HaKTbl 6i1iM
JleHreui TeMeH — opTaila 6aJui 2,96 (5 6anblK liKaJia 60MbIHILIA).

Herisri Macesie - aKnapaTTblH, 66JI1eKTiliri MeH GeTKeMJiri: alaMmaap TeK ecCiMiH KoHe
Kelbip LMUTaTanapblH Oinefi, 6ipak iiMHIH TepeH Ma3MyHbIH TYCiHOelzi, eMipbasHbIHAH
JlepeKTepAi, eMip Ke3eHiH HeMece MOTIHZIK MypajapZAbl LypbIC COMKeCTeHZipe a/Maubl.
JKofrapbl TaHBIM/IBIIBIKKA KapaMacTaH, TY>KbIpbIM/IJaMaJIbIK XabapAapJiblK TOMEH.

Kenuinik fcayu inimMin fiHu, punocoPpusanbiK koHe MOpPaibbIK-9[€eNTiK KaFuAaJapAblH
YKUBIHTBIFbI pETiH/le CUIIaTTal/bl.

Xa/bIKTBIH, YIUTeH Oipi iJ1iMHIH Heri3ri ajieMeHTTepiH aTall aaMaijpl, «/Juyanu XukMeT»
KallblHJA OiiM Tek LUTaTajlap MeH aJjnbl OelHesJepMeH IIeKTeJNreH. laiM azampaap
caHaCbIH/A XKYHeJi eMec, M9leHH CUMBOJI PETiH/le KaObLIJaHA/bI.

OHTycTik xkoHe OprtanblK Kasakcranaa (Typkictas, ’Kam6b11, Kpi3bliopaa o6sbicTaphl)
fcayu Typasibl 6i1iM )k0oFapbl; Meranosauctep MeH CoaTycTiKk aMaKTap/a 6is1iM aTycTi cunaTTa.

Jlinre ceHiM - Heri3ri ¢akTop: ZjiHre CeHiM JieHTeli )KoFapbl O0JIFaH CaWbIH, iIiIMAI TYCiHY
TepeHJeN/li )KoHe OHbIH bIKMaJbl apTajibl. flcayu TeK MaJjeHU CUMBOJI FaHAa eMeC, COHbIMEeH
KaTap alMaKTbIK pyXaHU JI9CTYp 3JIEMEHTI peTiH/ie KaOblL1JaHabl.

Koxka Axmetr fcayujiiH Mypacbl KofamJla OH KaObLiJ@HaTblH, Oipak >XKeTKiJiKTi TepeH
TYCiHZ[ipiJIMereH MaJleHU-pyxaHU pecypc. fcayu GeitHeci Gesrini, 6ipaK iJiiMHiH Ma3MyHbI
KOChIMIIIA TYCIHZipy/li, 3aMaHayHu Ti/Zi *koHe KoJiKeTiMZi 6isiM 6epy dpopMaTTapblH Tajam
eTeji.

Jete - Journal of Philosophy, Religious and Cultural Studies 2026, 203
ISSN: 3080-1281. eISSN: 3080-6895. No1 (154)



Laura NUKHSATKYZY, Murat SMAGULOV, Madina BEKTENOVA

9ae6ueTTep

Acoenpuspos, C.J. (1998) KasakcTaH TapuUxbIHbIH o4yepKTepi (exeuri fayipaeH OyriHre newiH).
Anmatsl: «CaHaT» 6acnacsl, 3-6aceLibiM, 320 6.

Cebeciogly, E. (1996). Ahmet Yesevi: Hayati, Eserleri, Fikirleri, Tesirleri. In M. Seker & N. Yilmaz (Eds.),
Hoca Ahmed Yesevi ve Tasavvuf Anlayisi, ss. 140-218. istanbul: Seha Nesriyat.

DeWeese, D. (1994). Islamization and Native Religion in the Golden Horde. University Park: Penn
State University Press.

DeWeese, D. (2013). Ahmad Yasavi and the Divan-i Hikmat in Soviet Scholarship. In M. Kemper (Ed.),
The Heritage of Soviet Oriental Studies (Routledge Contemporary Russia and Eastern Europe Series 25).
London: Routledge.

Harris, R. (2019). Text and Performance in the Hikmat of Khoja Ahmad Yasawi. Rast Miizikoloji Dergisi,
7(2), 2152-2168. URL: https://doi.org/10.12975/pp2152-2168 (ko.1 xkeTkizinreH kyHi: 25.10.2025).

Kilig, M. E. (2018). Divan-1 Hikmet Sohbetleri. Z. Giingor (ed.), Ahmed Yesevi ve Hikmet Gelenegi, ss.
21-36. Ankara: Hoca Ahmet Yesevi Uluslararasi Tiirk-Kazak Universitesi.

Schimmel, A. (1975). Mystical Dimensions of Islam. Chapel Hill: University of North Carolina Press.

Taysi, M. S. (1996). Ahmed-i Yesevi. In Hoca Ahmed Yesevi (pp. 39-40, 46, 58). blctam6y.1.

Trimingham, J. S. (1971). The Sufi Orders in Islam. Oxford: Oxford University Press.

Kemxetae /[I. (2012). Koxka Axmer Hacayu JyHUETaHBIMBIHBIH TYpPKi HcjaaM ¢uaocodpuschl
TapUxbIHJAFbl OpHBI (MOHOrpadus). TypkictaHn: A.fcayu aTbingarel XKTY, 287 6.

Hyptasuna H.[l. (2016) PacnpocTpaHeHue ucjiamMa U GopMUpPOBaHME KAa3aXCKOW MyCyJbMaHCKON
Tpaaunuu. AiMaTsel: Kazak yHuBepcureTi, 354 c.

M. XKapmyxamenysnl, M. lladury, XK. Kepuesa. (aya). (2002) Xukmet Xazipet CyataH Koxa AxMeT
Hacayu. Anmarsl: Kanbig, 272 6

References

Asfendiyarov, S. D. (1998). Qazagstan tarihynyfi ocherkteri (ezhelgi dauirden biliginge deiin) [Essays
on the History of Kazakhstan (From Ancient Times to the Present)]. Almaty: Sanat Publishing House. 3rd
ed., 320 p. [In Kazakh].

Cebeciogly, E. (1996). Ahmet Yesevi: Hayati, Eserleri, Fikirleri, Tesirleri. [Ahmed Yasawi: His Life,
Works, Ideas and Influence] In M. Seker & N. Yilmaz (Ed.), Hoca Ahmed Yesevi ve Tasavvuf Anlayisi [Khoja
Ahmed Yasawi and the Understanding of Sufism], pp. 140-218. istanbul: Seha Nesriyat. [In Turkish].

DeWeese, D. (1994). Islamization and Native Religion in the Golden Horde. University Park: Penn
State University Press.

DeWeese, D. (2013). Ahmad Yasavi and the Divan-i Hikmat in Soviet Scholarship. In M. Kemper (Ed.),
The Heritage of Soviet Oriental Studies. London: Routledge.

Harris, R. (2019). Text and Performance in the Hikmat of Khoja Ahmad Yasawi. Rast Miizikoloji
Dergisi, 7(2), 2152-2168. URL: https://doi.org/10.12975/pp2152-2168 (accessed: 25.10.2025).

Kilig, M. E. (2018). Divan-1 Hikmet Sohbetleri. [Conversations on the Divan of Wisdom]. In Z. Gling6r
(Ed.), Ahmed Yesevi ve Hikmet Gelenegi [Ahmed Yasawi and the Tradition of Hikmat] pp. 21-36. Ankara:
Khoja Ahmed Yasawi International Kazakh-Turkish University. [In Turkish].

Schimmel, A. (1975). Mystical Dimensions of Islam. Chapel Hill: University of North Carolina Press.

Taysi, M. S. (1996). Ahmed-i Yesevi [Ahmed-i-Yasawi] Istanbul. [In Turkish].

Trimingham, J. S. (1971). The Sufi Orders in Islam. Oxford: Oxford University Press.

Kenzhetayev, D. (2012). Qoja Ahmet Yasaui dunietanimynyii turki islam filosofiyasy tarihyndaghy
orny [The Place of Khoja Ahmed Yasawi’s Worldview in the History of Turkic Islamic Philosophy]
(Monograph). Turkistan: A. Yasawi International Kazakh-Turkish University, 287 p. [In Kazakh].

Nurtazina, N. D. (2016). Rasprostranenie islama i formirovanie kazakhskoy musul’'manskoy traditsii
[The Spread of Islam and the Formation of the Kazakh Muslim Tradition]. Almaty: Qazaq Universiteti,
354 p. [In Russian].

Zharmukhameduly, M., Shafighi, M., & Kariyeva, Zh. (Trans.). (2002). Hikmet Haziret Sultan Qoja
Ahmet Yasaui [The Wisdom of Hazret Sultan Khoja Ahmed Yasawi]. Almaty: Zhalyn, 272 p. [In Kazakh].

204 2026, Jete - Journal of Philosophy, Religious and Cultural Studies
No1 (154) ISSN: 3080-1281. eISSN: 3080-6895.



PUBLIC PERCEPTION OF KHOJA AHMED YASAWI AND HIS HERITAGE IN KAZAKHSTANI SOCIETY

Kap:xxbuiaHapipy

3eptTey Kasakcran Pecny6sinkackl FIIbIM jK9HE KoFaphl 6i1iM MUHUCTpIIIT] FBIIBIM KOMUTETIH
TanceIpbicbiMeH KyprisisireH (rpant Ne BR28713063 «fcayu xosbl: Kasakcranpafrbel AacTypai
CONBLIBIK, ITIMHIH AIHU-PUI0COPUANBIK, 9/1€0H )KOHE JIMHTBUCTUKAJIBIK MYPAChIH KellleH/li 3epTTey»).

ABTOpJIApABIH, YJIeCi

HyxcaTKpI3bl JI. - MaKa/laHbIH, M3TiHIH a3y, SMIUPHUKAJIbIK, COLLUOJIOTUSJIBIK AepEKTEP/l KUHAY
KOHE OH/JeY, LEePEKKO3LepMeH KYMbIC ’KoHe MaKaJlaHbl TEXHUKAJIBIK, paciMaey.

CmarysioB M. - 3epTTey TYXbIpbIMJJaMacblH 93ipJey, TeOopUsJbIK-d/jiCHAMA/NbIK Heri3iH
KaJ/IbINTACTBIPY, AiHTAaHYJIBbIK Taj1ay )KYpPTi3y, FbIJIBIMU UHTEPIPETALMA )KoHe MaKaJlaHbIH KOPbITbIH/bI
TY>KbIPbIM/IAPbIH Kacay, MOTiHAI FbJIBIMU peJaKLya1ay.

BekTeHoBa M. - lepeKKe3iepMeH KYMBbIC KoHe MaKaJlaHbl TEXHUKAJIBIK, PaCiMey, IMIUPUKAJIBIK
COLIMOJIOTUSAJIBIK JepPEeKTEePAl )KUHAY KoHe eHJey, MOTIH/I FbIJIBIMU peJaKLUusaay.

Myaaesiep KaKTBIFbICBI. ABTOpJIap MYA/Jle/iep KaKThIFbIChIHBIH, )KOK eKeHiH MaJsliMAeni.

ABTOpaap Typasisl MaJsiMer / CBegeHus 06 aBTopax / Information about the authors:

Jlaypa Hyxcamksi3bl - PhD foktopanT, JL.H. T'ymuneB atbiuaarbl Eypasus YATThIK YHUBEPCUTETI,
K. Cornaes kemieci, 2, 010010, ActraHa, KazakcraH, 010010, ActaHa, KaszakcraH, lauranukhsat@gmail.
com, https://orcid.org/0000-0003-2719-7125

Jlaypa Hyxcamkwi3bl - PhD gokTopaHnT, EBpasuiickuii HalluoHa/JbHBINA yHUBEpPcUTET uMeHu JI. H.
'ymuneBa, ya. K. CarnaeBa, 2, 010010, Actana, KazaxcraH, lauranukhsat@gmail.com, https://orcid.
org/0000-0003-2719-7125

Laura Nukhsatkyzy - PhD Doctoral Student, L.N. Gumilyov Eurasian National University, 2 K.
Satpayev Street, 010010, Astana, Republic of Kazakhstan, lauranukhsat@gmail.com, https://orcid.
org/0000-0003-2719-7125

Mypam Cmazynoe - PhD, HcnaM 3epTTey opTasblFbiHbIH Oacuibichl, LlaliMepseH KocClbIFyay/ibl
keuteci, 13/6, 010000, Acrana, Kasakcran, murat_smagulov@mail.ru, https://orcid.org/0000-0002-
8036-7245

Mypam Cmazynoe - PhD, pykoBoauTesnb lleHTpa uciaMckux ucciaefoBaHui, yi. LlsiiMepaeH
Kocmbrrysyanl, 13/6, 010000, Acrana, Kazaxcran, murat_smagulov@mail.ru, https://orcid.org/0000-
0002-8036-7245

Murat Smagulov - PhD, Head of the Islamic Research Center, 13/6 Shaimerden Kosshygululy Street,
010000, Astana, Republic of Kazakhstan,

murat_smagulov@mail.ru, https://orcid.org/0000-0002-8036-7245

MaoduHna bekmeHoga - PhD, ara okbiTy1ubl, JI.H. 'ymMusieB atbinaarbl Eypasus YaTThIK YHUBEPCUTETI,
K. Catnaes ke1ueci, 2,010010, ActaHa, Kazakcras, mbektenoval3@gmail.com, https://orcid.org/0000-
0002-0697-9673

MaduHna bekmeHoea - PhD, ctapmiunii npenojasaTesb, EBpazuiickuil HallUOHA/bHBIA YHUBEPCUTET
uMenu JI.H. 'ymunena, ya. K. Catnaesa, 2, 010010, ActaHa, KazaxctaH, mbektenoval3@gmail.com,
https://orcid.org/0000-0002-0697-9673

Madina Bektenova- PhD, Senior Lecturer, L.N. Gumilyov Eurasian National University, 2 K. Satpayev
Street, 010010, Astana, Republic of Kazakhstan, mbektenoval3@gmail.com, https://orcid.org/0000-
0002-0697-9673

Makaaa mypaast agknapam / HHhopmayusa o cmamee / Information about the article
Pepakuusra tycti / [loctynuia B pegakunuto / Entered the editorial office: 05.02.2026
PenieHsenTTep MakyagaraH / Ogo6peHo peneH3seHTamu / Approved by reviewers: 13.03.2026.
Kapusnayra Kabbinganasl / [IpunsaTa k nyosukanuu / Accepted for publication: 14.03.2026

Jete - Journal of Philosophy, Religious and Cultural Studies 2026, 205
ISSN: 3080-1281. eISSN: 3080-6895. No1 (154)



Jete — Journal of Philosophy, Religious and Cultural Studies
ISSN: 3080-1281. eISSN: 3080-6895.

T

AIHTAHY - RELIGIOUS STUDIES - PEJIMT'MOBEJAEHHUE

Scientific article

IRSTI 21.15.69

https://doi.org/10.32523/3080-1281-2026-154-1-206-222

ANALYSIS OF THE WORLDVIEW AND WORSHIP SYSTEM OF THE YAZIDI

aSayan SHYLMAMBETOV ,°?Bauyrzhan BOTAKARAYEV[<

?A. Yassawi International Kazakh-Turkish University, Turkestan, Kazakhstan
b National Historical and Cultural Museum-Reserve “Azret Sultan” Yassawi Research Center, Turkestan,
Kazakhstan

>4 bake.kaz.tr@gmail.com

Abstract. Yazidism represents a syncretic religious phenomenon that developed
under the influence of ancient Mesopotamian and Iranian traditions. The
key feature of this worldview lies in the harmonious integration of elements
from various major religions and local traditions, forming a distinctive mosaic
structure, which resulted in the emergence of an independent philosophical and
ritual system. The Yazidi community is characterized by relative exclusivity, while
at the same time being influenced by diverse cultural and religious traditions,
forming as a group closely associated with the ethnic Kurdish dialectal space.
This study is aimed at a comprehensive analysis of the history of the formation
of the Yazidis, their beliefs, and their system of worship. In the course of the
research, the origin of the term “Yazidi,” the historical stages of the community’s
formation, and the religious and spiritual influence of Sheikh Adi were examined.
Furthermore, the structure and evolution of Yazidi beliefs and cultic practices,
their symbolic and philosophical meanings, as well as the influence of other
religions and faiths, were analyzed.

The conclusions of the study allow for a comprehensive understanding of the
philosophical, symbolic, ritual, and social aspects of the Yazidi worldview and
provide a systematic comprehension of its religious-cognitive structure. The
analysis of Yazidi beliefs and worship practices demonstrates their significance
in the spiritual and social life of the community, their role in strengthening
collective identity, and the ethical and philosophical principles aimed at
understanding and organizing the world. The study’s content enables a scientific
assessment of the complex symbolic structure of the Yazidi tradition, its ritual
practices, and its syncretic philosophical system.

Keywords: Yazidism; syncretism; Peacock Angel (Taw{is Malak); sacred texts;
mythological concepts.
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ANALYSIS OF THE WORLDVIEW AND WORSHIP SYSTEM OF THE YAZIDI

ASUIWIIK JYHUETAHBIMbI MEH FUBAJIAT YKYWUECIHIH, TAJITAHYbI

3CasH LIBIZIMAMBETOB, °Baysip>kan BOTAKAPAEB
?A. Acayu amviHdaFul XanvikapaaslK Kazak-mypik yHusepcumemi, TypkicmaH, Kasakcmau
b«93ipem Cyaman» ¥ammuik mapuxu-madeHu my3eli-Kopbirbl» IcayumaHy FblAblMU OPMA/blFbl,
Typkicman, Kazakcmau

AHAJIN3 MUPOBO33PEHHUHU U CUCTEMbI IIOKJ/IOHEHUU ESU/IUTOB

aCasau IIBI/IMAMBETOB, ? Baysip:kanH BOTAKAPAEB
* MexcdyHapoOdHblil ka3axcko-mypeykull yHusepcumem umeHnu A.fAcasu, TypkecmaH, Kazaxcmar
® HayuoHabHbIl ucmopuko-KyabmypHbliii My3eli-3anoeedHuk «A3pem Cyamam»
Hayunviii yenmp Accasusedenus, TypkecmaH, KazaxcmaH

Anjaarna. f3uauaik kKeHe MeconoTaMUSIBIK,
koHe HpaHAbIK JoCTypJiepAiH bIKIaJIbIMEH Ka-
JIBIITACKaH, CHHKPETTIK CUNATKA ve AiHu ¢eHo-
MeH OOJIbII TabbLIaJbl. Bys JyHHMeTaHBIMHBIH
Herisri epekiueJsiiri — KenrtereH ipi giHzep MeH
KepriziikTi JacTypJiepAiH 3JIeMeHTTepiHiH Mo-
3aMKachl icreTTi yilJieciMe GipiryiHzae, HaTHXKe-
cinge e3iHIIK UIOCOPUSABIK KOHE PUTYaJIJIbl
»KYHeciH KaJsblTacTbIpFaH. f3uausep KaybIMbl
e3reJsiepre *abbIK OOJIBIIN, 9PTYPJli MOJI€HH KIHE
JiHU BIKNAJAApFa yUIblpaFaH, 3THUKAJBIK KYpA
JVaJieKTiCiHe »KaKbIH TON peTiHJe CUllaTTaJaabl.
ByJ 3epTTey A3uWiepAiH KaJbIITaCy TapUXbIH,
HaHBIM-CEeHIM JKyHeciH koHe FUbaJaT MpaKTHUKa-
JIapbIH KelleHJi TypjJe TaJjjayfa OaFbITTaJIFaH.
3epTTey yAepicinge «A3uau» aTtayblHbBIH, 3THU-
MOJIOTHUSIChl, KAYbIMHBIH TapUXU KAJbIITACYbl
Ke3eHJepi, congaii-aK llleiix Aau Ty/FacbIHbIH
JIHU-pYXaHU BIKIAJIbl FBUIBIMU TYPFBIJAH Ka-
pacTeipbliibl. COHbIMEH 6ipre, A3WAWJIK Ha-
HbIM-CEHIMep MeH FUbaaaT KyheciHiH Kypblibl-
Mbl MEH JaMybl, OJIapAblH CUMBOJIMKAJBIK 9pi
dunocopusaibIK Ma3MYHbI, COH/Ial-aK e3re JIiHU
JOCTypJiepMeH ©3apa bIKNAJJACThIFbl  KaH-
YKaKThl Ta/IJaH/bI.

MakaJsiaHbIH, KOPBITBIHJbI HOTUXKeJiepi A3UAUJIK
JiHHIH pUI0COPUANBIK, CHMBOJHUKAJIBIK, PUTYAJI-
JABIK KoHE 9JIeyMeTTiK KbIpJIapblH KelleHAi Typ-
Jle allblll, OHbIH, AIHU-TaHBIMJBIK KYpPbLJIbIMbIH
KyHesi yFbIHyFa MYMKiHJIK OGepeni. fAsuaunniik
HaHbBIM/IAp MeH FU6aAaT Taxipubesepid Tanzay
0JIapAblH, KaybIMHbIH, pPyXaHU >K9He dJIEyMETTIK
eMipiHzieri MaHbI3bIH, Y>KbIM/IBIK, OipJIIKTi HbIFAM-
TyJaFbl KbI3METiH, COHJAN-aK d9/J1eM/i TaHy MeH
YUBIMJACThIPYFa HeETri3Jje/iTeH 3THUKaJbIK JKJHe

AHHoTanusA. E3uau3M - 3TO CUHKpeTHYecKoe
peJIMruo3Hoe siBJeHue, CGOpPMHUpOBaBIleecs Moj
BJIMSTHHEM JIpEBHUX MECOTOTAMCKHUX U UPAHCKHUX
Tpaauiui. [MTaBHOU 0COGEHHOCTBIO 3TOT0 MHUPO-
BO33peHUs fBJISETCAd TapMOHUYHOE COYeTaHHUe
3JIeMEHTOB MHOTHX OCHOBHBIX PEJUTHH U MecCT-
HBIX TPAJUIUH, B pe3ysibTaTe 4ero cGopMupoBa-
Jlacb cob6cTBeHHasA ¢usocodcKkass U pyuTyabHas
cucrtema. E3ujickas o6InuHa XapaKTepU3yeTcs
KaK 3aMKHyTas TpyIlmna, MOABep)XeHHas BJIMSA-
HUIO Pa3JIMYHBIX KYJIbTYPHBIX W PEJUTHO3HBIX
¢dakTOpoB, 6/IM3Kasi K 3THUUYECKOMY KYpPJCKOMY
JIuasekTy. J/laHHOe ucciejoBaHYe HaNpaBJeHo Ha
BCECTOPOHHHM aHaJIU3 UCTOPUU POPMHUPOBAHUS
€3H1/I0B, UX CUCTEMbI BEPOBAHUH U PEJIMTHO3HBIX
NpaKTHK. B mporiecce ucciefoBaHUsl HAYYHO W3-
ydyeHa 3THUMOJIOTMSI Ha3BaHUSl «e3W/bl», 3Tallbl
HCTOpUYECKOTO GOPMUPOBAHUS OOIIMHBI, a TAK-
K€ PeJIMCM03HO-AYXOBHOE BJIMAHHE JIMYHOCTH
meixa Aau. OJJTHOBpeMeHHO BCECTOPOHHE TMpoa-
Ha/IU3UPOBaHbI CTPYKTYpPa U Pa3BUTHE €3UJICKUX
BEPOBAHUU U CUCTEMbI OOTOCTYKEHUS, UX CUMBO-
audeckoe U ¢pusocodpckoe cojJiepikaHue, a TaKKe
UX B3aUMOJIEWCTBUE C JIPYTUMHU PEJTUTHO3HBIMHU
TPaJULUAMHU.

UToroBble pe3y/ibTaThl CTATbU BCECTOPOHHE pac-
KpbIBalOT GUIO0COPCKUE, CHUMBOJUYECKUE, PUTY-
aJibHble U COIMAJIbHbIE ACMEKThl e3UJICKOU pe-
JIUTUHU U TIO3BOJISIIOT CUCTEMATHUYECKHU MOHSATh eé
peJINTH03HO-TI03HaBaTeNbHYI0 CTPYKTYypy. AHa-
JIU3 e3UJICKUX BEpPOBAaHUH U KYJbTOBBIX MPAKTHUK
BBISIBJIIET UX 3HAYEHHE B JIyXOBHOU M COIMAJIb-
HOHM KM3HHU OOLIMHBI, UX QYHKLHIO B YKpeIlie-
HUM KOJIJIEKTUBHOTO €JJMHCTBA, a TaKXKe UX ITU-
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bunocopuaNbIK, YCTaHBIM/JIAPbIH aWKbIHAAU/bI.
3epTTey Ma3MyHbl A3WAWJIK aFbIMBIHBIH Kyp-
JleJli CUMBOJIMKAJIbIK XYHeCiH, pUTyaablK Ipak-
TUKa/JapblH >X9He CUHKpPeTTiK ¢(u10coPUANbIK
KYPBLJIBIMbIH FBUIBIMU TYPFBIZAH 6aFaiayFa MyM-
KiHJiK Gepeni.

Tyiin ce3gep: A3uauiik; CUHKpeTTIK; Tayc
nepimreci (Tayc-Manak); kacueTTi MaTiHJED; MU-
G OJIOTUABIK TYCIHIKTED.

yeckue U Gpuaocodpckre MpUHIMIBLI, OCHOBAHHbIE
Ha [M03HAaHUU U OpraHu3auuu Mmupa. CogepxaHue
HCCIe/IOBaHUS T03BOJISIET TNPOBECTH HAY4YHYIO
OLIEHKY CJIOXKHOW CHMBOJIMYECKON CHUCTEMBI, pU-
TyaJbHBIX IPAKTHUK U CUHKpPeTU4eCcKol punocod-
CKOH CTPYKTYpPhI €3U/ICKOTO JIBHKEHMUSI.
KiiloueBble c/0Ba: e3U/CTBO; CUHKPETHU3M; AH-
resi-[laBnun (Tayc-Masak); cBsleHHbIE TEKCTHI;
MUQOSOTUYECKUE NTPeICTABIEHHUS.

Jaiiek ce3 yIiH:
lllprimambeToB, C., Borakapaes, B. (2026). fA3uaunik JyHHeTaHbIMBI MeH FUO6aZAT KyHeciHiH
TasgaHysbl. Jete — Journal of Philosophy, Religious and Cultural Studies, 154(1), 206-222. https://doi.

org/10.32523/3080-1281-2026-154-1-206-222.

Kipicne

Asupuiik areiMbl Kasipri Typkus, Upak »kxoHe MpaH aymaKTapblHAa TapaJfaH CUHKPETTIK
HaHBIMJAP *KyWeci peTiHAe KapacTblpbliajbl. fA3uauaep Jen aTajdaTblH Oy AiHU KaybIM
3THUKAJIBIK KYP/J, Ti/li MEH AWaIeKTiCiH KOJIJaHAThIH, 63rere »Ka0blK, CUMATTaFbl TOM OOJIBII
Tabbl/1a/ibl )KoHE 9PTYPJIi liH/lep MeH Md/IEHU JAdCTYPJIePAiH bIKNaJbIH ce3iHreH. (Tasgin, 2013:
526). l[lepiwte Taycka ceHiMAepi Y1UiH oJs1ap A9CTYpJi TYpAe «lalTaHFa TabbIHYIbLIAp» Jel
aMbINTaJbII, JUCKPUMHUHALMSAFA YIIbIpaM, KeH kaFaiiap/ia KOHbIC ayZapyFa MaXKoyp 60J1FaH.
CoHppbIKTaH, Kasipri Tanga asuauiep lepmanus, llBennapus, benbrus, @paHuusa cexingi
ejazepae ipi auacnopanapabl Kypanabl. UpakTarbl a3uguiiep HeriziHeH lleiixaH, CuHIKap,
bamuk »koHe /lyXok aliMaKTapblH/Ja LIOFbIPJaHFaH, aJ Typkus aymarblHZa OJIapAblH CaHbI
MbIHHAH acnauTblH 6o0Jbln, kKebiHece batman, /usp6akbip, FaszuanTen, MapauH >xoHe
[llannblypda aliMaKTapblHAa WOFbIpJaHFaH (3abusiko, KpacHukoBa & 3n6aksH, 2006).

A3uaunsepin KaJablliTacy TapUXbl MEH 3BOJIIOLUACBIHA KAThICThI KOIITEreH 3epTTeyllijiep
FbUIBIMM €eHOEeKTep >Ka3FaHbIMEH, OpPTAaK MoMiJjie aJii Jie KaJjbllTacrnaraH. byJ, HerisiHeH,
oJIapAblH, KabblK 6Mip Cypyi »koHe JiHU aFbIMHBIH, «KYIHUs» Jlell CUNaTTayblHbIH HOTHXeCi
6ousbin ecentesei. COHABIKTAH 3epTTeY/le KeH TapaJiFaH OpTak MHiKipJep Herisre aJjbIH/bl,
cebebi puyasaTTapAblH, OpPTYpJijiri 6ackiM 60Jibil TabblAaAbl. A3UAWUNIKTI e3resepieH
aupbIKIIAJaUTBIH HETI3Tl epeKIlesik — oJlapZblH, HaHBbIM-CEHIM >XYHecCiHiH ipi AiHZep MeH
JIOCTYpJIepAiH, «MO3auMKachl» iCIeTTi KYpblLIbIMbl 60JbIN caHatajbl. [eorpadusibiK KoHe
M3/IeHU bIKNaJIlap apKbljbl OJ1ap KOINITereH JiHU 3JleMeHTTep/Al CiHipin, e3iH/iK epeKIleairii
KaJIbIIITAaCThIPFaH.

Ochbl 3epTTeyAiH MakKcaThl — A3UWJIEP/iH, HaHbIM-CeHIMIepi MeH FUbaJaT KyHeciH »aH-
»KaKTbl KapacTbIpy, oJIapAblH AiHU GuI0cOUSIBIK HETi3[epiH, pUTyasibl NpPaKTUKaIAPbIH
KOHe dJieMJi TaHy TociZepiH Tanajay. 3epTTey OapbIChblHAA alAbIMeH «f3ugu» aTaybl
MEeH OJIap/blH UIbIFY Teri KapacTblipblaa/bl, ofAaH KeWiH Illeiix Aau emipi MeH OHBIH JiHU-
pyxaHH bIKNasbl 3epTTeseai. CoHbIMEH KaTap, I3uujaep/iiH HaHbIM-CeHiMAepi MeH FUbajaT
»KyHeJiepiHiH e3repici, coHAaM-aK 6acka JliHJiep MeH CeHiMiep/liH bIKIaJibl TaJAaHbII, 3ePTTEY
KOPBITBIHAbIJIAHA/(bI.
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Martepuanjgap MeH aficrep

A3nanilik KeHe MeCOnIOTaMUSAJIBIK KoHEe UPaHAbIK 9 CTYpJIePAIH bIKIIaJbIMeH Ka/bIIITACKaH,
©3iHe TOH HaHbIM-CeHiIM/Jiep MeH FU6aJaT )Kyieci 6ap CUHKPeTTiK JjiHu peHoMeH. ByJ aFbIMHBIH
epeKIleJIiri — KenTereH ipi AiHAep MeH )KepriJiKTi J9CTypJiepAiH MO3auKachkl iceTTi yhiieciMae
6ipiryinge. Asugunepaiy nepimte Taycka KaTbhICThI CeHiMAepi, pUTyaiAbl NMpPaKTHKAIAPbI
’KOHE 3THUKaJIbIK KaFuJajiapbl OJIap/iblH aJeM/i KaObliJay YJ/rijiepi MeH aJieyMeTTiK eMip/i
YUBIM/IACTBIPY TeTIKTepiHe TikeJsiel acep eTeni. COHbIMEH KaTap, A3UWJiK KaybIMHBIH TapUXHU
TYPFbIJaH KaObIK CUMNATTa OOJIybl KoHE [iHW CeHIMJIepiH «Kynus» peTiHJe caKTay ypAici
3epTTeyllijiep YIUiH eseysi dJicHaMaJblK KUBIHABIKTAp TybIHJATaZbl. ATa/lfaH gakTopJap
JIHTAHYJbIK 3epTTeyJepAiH FbIJIbIMU 63€KTiJiriH apTThipajbl, 6UTKEHi SI3UJIUJIiK HaHbIM-
ceHiMJZlep MeH FUbOaZaT KyWheciH Tajajay osap/AblH AiHU GUI0cOPUACHIH, MdJIEHU OOJIMBICHIH
YK9He dJIeyMeTTiK KYpblJIbIMbIH KellleH/li TYp/ie TYCiHyre MYMKiHAiK 6epefi.

Bys1 3epTTeyiH Heri3ri MakcaThl — I3U/jiJIiKk aFbIMbIHbIH, HAaHbIM-CEHIMepi MeH FUbaaaT
»KYHeCiH JiHU-TaHbIM/IbIK TYPFbIJIaH KaH-)KaKThl Ta//iay, OHbIH, QUI0COPUSAIBIK HETi3/epiH,
pUTYyaaAbl TOKipUOesepiH KoHe dJIeM/i YFbIHY TacuiZepiH alKbIHAAy. MaKcaTbhIMbI3Fa KOJI
YKeTKi3y YLIiH TOMeH/JeTifiel MiHAeTTep *Ky3ere acblpblia/ibl:

1. «A3uau» aTayblHbIH LIBIFY TETiH XoHe A3UJUJiep KaybIMbIHbIH TapUXU KaJbIIITACy
YAEPpiciH KapacThIpy.

2. fIsuguiep KaybIMbIHJAFBI KETEKIII JiHU TyJIFa CaHAJIAThIH LIEeWX AU eMipi MEH OHBIH,
PYyXaHHU bIKIIaJIbIH 3€pPTTEY.

3. f3uaunik HaHbIM-CeHIMJlep MeH FU0aAaT >KyilleciHe e3re JiHAep MeH CeHiMIepAiH
BIKIIQJIbIH TaJ1ay.

4. d3uauaik JiHHIH CHMBOJIMKAJIbIK, OUJI0COQUSIBIK >KOHE dJIeyMeTTiK KbIpJapbliH
FBUIBIMU TYPFbIJAH )KUHAKTAN KOPbITbIHAbLIAY. ByJ 3epTTey A3UAWU/IK aFbIMbIHBIH, HaHbIM-
ceHiMJepi MeH FubOaJaT KyHeciH JiHU-TAHBIMABIK acleKTiZie KellleHAI TypAe TaJjaayfa
OaFbITTaJIFaH. OJiCHaMaJ/blK Heri3 peTiHJe TapUXH, CaJbICThIpMaJbl XoHe JiHTAaHBIMJBIK
TasaAay O6ipiKTipiJin, CHHKPEeTTIK KYpblJIbIM/bl, PUTYa//Ibl TOXKipubesep MeH QUI0COPHUABIK,
Heri3zaep/i 6ipTyTac )Kyle peTiH/ie KapacTblpbliabl. MaKa/laHbIH 63€Ti peTiH/e I3UIUIIKTiH
KaJIbIITAaCybl MEH 3BOJIIOIMSCBIH, KAYbIMHBIH, )KaObIK, CUIIAThIH XK9He JhacnopasblK TapaayblH
CUINIATTANUTBIH TAPUXU-ITHOTPAUAJIBIK MaTepUaaap ajablHAbl. COHbIMEH KaTap, AiHTaHYJbIK
TalJay TOCii A3UAWJEPAiH HaHbIM-CEHIMJAepi MeH PUTYya/l[blK NpaKTUKAJApbIH KyueJi
TYPZle KapacTbIpyFa, 0J1apAblH PUI0COPHUANBIK MOHI MeH dJIeyMeTTiK QyHKIMAIapbIH allyFa
MYMKiH/JiK 6epAi. CHHKpeTUKaJbIK Taa[ay apKblibl A3UAUIIKTEr 9pTYpJii jiHU KoHE M3JIEHU
3JIEMEHTTEP/IiH 63apa YHJeCiMi MeH bIKIaJibl aHbIKTAJ/IbI.

3epTTey JAepekTepi Tapuxu kazbasap, akKaJeMUsJIbIK €eHOeKTep, 3THOTrpadUsJbIK
3epTTeyJiep CeKIAi apTypJi Ke3eplieH anblHAbl. Bya AepekTep FbUIbBIMU 00'bEKTUBTINIKTI,
JIQJIJIIKTI 2K9HE Ca/IbICThIPMaJbl/IbIKThl KAMTaMachl3 €Til, [iHHiH, Gu10CcoPUIbIK, pUTYaI[bl
YKOHe dJIeyMeTTIK acleKTijliepiH KelleHAi TypZe TajjayFa MyMKiHAik 6epai. HoTmxecinge
dJlicHaMa/IbIK TACi/1 A3UAMJIK arbIMHBIH CUMBOJIMKAJIBIK KYpPbLIBIMbIH, HaHbIM-CeHiMzep
KYHeciHiH epeKllesiKTepiH >koHe FUbajaT TaxKipubesepiHiH [iHU-TAaHBIMJAbIK MOHIH >KaH-
»KaKTbl 3epTTeyre 6aFbITTaJFaH.

A3uau aTaybIHbIH, LIBIFY Teri

A3ugunep - caHbl a3 60JIFaHbIHA KApaMacTaH, KeHiHEH TaHbIMaJl eMecC [IiHU )KoHe 9J1eyMeTTiK
Tom. OJlap/blH KEHiHEH TaHbLIMaYbIHbIH 6ip ce6e6i — casbICThIpMaJibl TYp/e *KaObIK KOFaM/bIK
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KypblibIMbl. COHZABIKTAH OJIap TypaJibl KeNTereH IMiKipjep MeH 3epTTey/ep 6ap. «A3ugu»
aTayblHbIH WIbIFY TeriH 3epTTereH Kesze 0i3 Je OCbIHJAW ajsyaH TYpJi Ke3KapacTapfa Tal
6osambI3. Kasipri 3amaHfbl sA3uauiepfi kebiHece «dhusi ayi-xak» KoHe «aJlayuTTep» Jel
Kiktenai. CaHkT-IleTepObypr MeMJieKeTTiK YHUBEpPCUTETiHIH, mpodeccopbl KoHe Tapux
FbLJIBIM/IAPbIHBIH, JOKTOPBI U.B.ba3uieHKOHbIH auTybIHIIA, «A3UAA» CO3IHIH 3TUMOJIOTHUSACHI
eTe KYp/eJii )koHe OHBbIH, IbIFy Teri TypaJibl OH WaKThl Teopus 6ap (basusenko, 2017: 54).
JlereHMeH OyJ1 Ke3KapacTap/bl KbICKallla KeJieciJiel TonTacThIpyFa 60J1afbl:

1. A3uau ecimi A3ug M6H MyFayusigaH IbIKKAH el CEHeTiHep.

2. byn ecimzi UpaHHbIH 34 Ka/lacblHaH WIBIKKAH/ABIKTAH aJIifaH Jel auTaTblHAap, SFHU OJ1
«f31 KasacblHAH WIbIKKAHAAp» JlereH MaFblHAaHbI Oi1ipeTiH «f31u» co3iHeH MbIKKAH.

3. «XapwxuTTepiH 6ip TapMmarbl MbaausagaH 6eJiHin, f3uj M6H YHalcaHbIH COHbIHAH
epAi» aen KabblL1gauThIHAAP.

4. «f3upn» aTaysl xkaHa napcsl TiniHgeri «Msen» («nepiwre», «Kyaai»), ABecta TiniHzeri
«f3aTa» («KypMeTKe, TabOblHyFa JaHWbIK») >XKoHe maxJayu TijgiHgeri «fA3gan» («Kynpai»)
ce3/iepiHeH IIbIKKaH Jen ecenteseni. COHbIMEH KaTap, 3epTTeyllijiep OyJ1 atayAblH ABecTa
TiniHge «f3asmaHam» KoHe MaxJsayu TifiHAe «fA3TaH, A3aaH, U3ea» ce3nepi apKplibl nanza
6osiFaHbIH, AFHU «Kypaalira TabbiHylbLIap», «U3au», «d3ugu» nereHzi 6injipeTiHiH aTan
eTeni. Ocbl apTypJii Ke3KapacTap/blH, illliHAe TOPTIHILI KO3KapacThbl A3UATEP/IH 634epi eH
JlypbIC Jlen caHalibl. A3uauaepaiy nikipiHiie, aTayAbiH 6acTankKbl MaFblHacbl AJisiaHbiH 1001
eciMiHiH 6ipi mapcel Tiningeri «A3gan» (Kyaai) ce3iMeH 6ailIaHbICThI XoHe oJiap «A3ugu»
TepMUHiH «Ky/laiifa TabbIHYIbLIAp» AereH MaFblHaZa KosigaHaael (Guest, 1987).

Kaszipri tanga a3uauaep Coartyctik Upakra, Typkusga, Cupusana, Apmenusana, ['pysusaa,
EyponanblH, 6ipHele eniHjie xxoHe Pecell ®enepanusacbiHblH Kelbip OeJikTepiHAe Typajbl.
Tapuxu Ke3eHAepMeH CaJibICThIPFaHJA XaJsblK CaHbl a3alblll Kesefi. COHFbl MaJiMeTTep
6oubiHmIa, CoatycTik Wpakta mamameH 400-450 mbiH, Cupusga 15-20 mbiH, Typkusga
MbIHHAH a3 WaFblH KaybIMAACThIK, Peceit ®enepanuscoiiaa 150-180 mbiH xoHe Eyponaza
60-75 MbIH A3uAu 6ap Aen ecentesiefi. XKannbl caHbl miamamMeH 750 MbIHFa KYbIK XaJlbIK
caHblH Kypaubl (Kreyenbroek, 1995: 6).

XaNbIKThIH, apTbicbiHAH k661 MpakThiH coaTycTiringeri Hunoa (Mocyn) xoHe /[lyxok
npoBuHIUsAApbiHbIH, CuH/kap (llleHran) »xoHe Illeiixan (BesnaTmiex) almakTapblHZA
HIOFbIpPJIaHFaH. DJTHUKAJIbIK TYPFbIJAH aJIFaH/1a, 0apJbIK I3UAUIED KYPATED )KoHE KYpA, Ti/liHiH,
KypMaH/KU AuajieKTicinge ceryeiii. CoHbiMeH KaTap, HuHoBa aiiMafbiHa ipresiec UpaKThbiH
Bax3aH »xoHe baln aliMaKTapblH/a TYpaTbIH A3Uuep apab Tininge cernenai (Kaplan, 2013:
15-16).

A3uaunnikTiH WBIFY Teri y3ak yakKbIT 00WbI »KYMOakK Oo0JbINl KeJsji, Oyl eH a/jjbIMeH
KaybIMHBIH, )KaObIK 8/1eyMeTTiK KYpPblJIbIMbIHA ME€H OHbIH JiHH iJiMJIepiHiH KyNH1s CUlIaTbIMeH
6aiiaHbIicThl. EpTefieri 3epTTeyiuijsiep fA3UJWIIK CeHIMiHIH KaJblITacyblHa «39pAYLITIK,
MaHUXEWJIK >KoHe 6acKa Ja eXeJri WbIFbIC JAiHW J9CTYpJiepi» acep eTKeHiH aTam eTTi. M.
l'yuau nepekTtepAi »Kyhesel OTbIPbIN, I3UAUIIKTIH 6acTaybl AGbGacuiep Ke3eHiHiH aJFallKbl
FacblpaapbiHJa Apab xanudaTbIHbIH, KeH ayMaKTapblHJa, acipece CoaTycTik HpakTbiH
KYpATep 6acblM aliMaKTapblHJA OeJiceHAi 60JIFaH «FyJyB TUNTI JiHU KO3FaJbICTa» »KaTbIP
Jlenl TYKbIpbIMJalAbl. OHbIH, aWTYbIHILIA, I3UAWJIK GacTalKblJla UCJAMHBIH «TeTEePOJOoKC»
TapMaKTapblHbIH, 0ipi peTiHJe maiza 6o0Jibl. Asaiifla, YaKbIT eTe KeJse OyJ CeHiM »xyueci
WMCJaMHaH alTapJ/blKTal ajllllaKTan KeTTi, aJl UCJIaMHbIH, HeTi3ri ajieMeHTTepi Kasipri a3uj
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JliHy inimaepinae cakraamarad (Guidi, 1939: 35). 1130-1160 *xkbligapbl S3UAUIIKTIH pyXaHU
KeceMi Ledx AJUZiH yaFbI3[apbl OyJ JiHU KO3FasbICThIH MUCTHUKAJIBIK acleKTiciHe bIKMas
eTTi. Os1 Xakkapu Tay/lapblHbIH >KaHbIHJafbl Jlajenml aliMaFblHA KOHBICTAHBII, KOINTEreH
»KaKTayllblJap >KUHAI, TONTBIH KypbLIyblHA HeTi3 KajaJbl. YaKpIT ©Te Kese OyJ aFbIM eKi
TapMakka 6esiHzi. Bip Ton Cupust MeH MbICbIpFa KOHBIC ayiaphblll, KeHiHHEH TapUXU CaxHa/JlaH
»KOFasiblll KeTTi, a1 ekiHumi Ton MpakTeiH CoaTycTik KypaicTaHFa KOHbICTaHbIMN, 6ipTiHAen
CYHHUTTIK KafFujasiap/laH 6ac TapThlil, Ka3ipri 3aMaHfbl f3U/J] KaybIMAACTHIFbIHbIH, HETi3iH
Kasiaznl (Lescot, 2014: 18).

Xuxpa 6o#biHIIA V-VI Facblpsiapza naiifja 60JFaH «FyJyB KO3FaJbIChl» OHTYCTIiK-IUbIFbIC
AnatonusapaH Mocynfa JediHri alMaKTapZa TapaJiblll, auTapJblKTal KoJAay TanTbl. OHBIH
KeHeliHe casgicu pakTopJiap Aa acep eTTi. OMela xanudTepiHiH 6ipi ocbl aiMaKTaH IbIKKaH
KYJI/IbIH YJIbl 00JIFAH/bIKTAH, YKePTiJliKTi XaiblK OMelsaa YKiMeTiHe illKi })KaKbIHAbIK TAaHbITThI.
OmMmeilaaTap ay/eTi KyJlaFaHHAH KeliH, OHbIH i36acapJiapbl casicM TYPaKChI3[bIKTaH KYTblIy
ylliH Xakkapu Tay/iapblHa IIeriHAil. YaKbIT 6Te Kese 0JIapAblH CONbLIBIKKA 6eT Oypybl JiHU
TIXKipUbesep/iH AaMyblHA >KOHE PYXaHU KellbaclIbLIapAblH Maija 60JiyblHA aJsbIll KeJfi.
Bys TyaFanapAbiH apacklHAa XakKapu/jie TyFaH 96y aJi-Xacad oM (409-484 h.) 6oaab1, 01
CuHmxap aliMaFblHa LIEriHiN, KenTereH i3bacapJsap >KuHam, menx AJueH OYpbIH Herisri
pyXaHHU Kelbaciibl peTiHAe TaHbIAbI (Sahin, 2015: 19).

Jlepekke3epre cyieHcek, Xwxpa 6oMbiHIIA V faceipaaH Oactan OHTycTik-LIbIFbIC
Anatosnusaaa OMedsiATapFa casiCM >KoHe [iHM KoJijay 6acbiM 60J1/bl. 90y aj-XacaH OJiH
KaWTbIC OOJIFAHHAH KeWiH IlaMaMeH Oip Facblp ©TKEH COH, allMaKTaH eTKeH ac-CaMaraHU
A3uaTiH *MaMaTbIH MOMBIH/IaFaH K9He 63 TONTapblHA OCbI XaJIUPTiH eciMiMeH aTaFaH TONTap
TypaJibl aKnapaT Kaazablpabl. OHbIH Jepekke3gepinge UpakTbiH Xu/aBaH TayblH/la MEH OHBIH
allHaJsIaCcbIH/a KaTaJl »KaFAai/ia eMip CypreH, «XaJs» Jiell aTajJaTblH 6CIMAIKTI )KereH KeNTereH
A3UATEP Typasibl alTblIa/bl. OJ1ap COHAAM-aK 6acKa KaybIM/IapMeH a3 6aiJiaHbICTa 60JIFaHbIH,
A3uaTiH MMaMaThIHA CEHTeHiH XX9He OHbI 9/iiJ1 a/jaM Jiell CaHaFaHbIH Xabapaabl. lleix Agu n6H
Mycadup 6y Tonka KeJin, VI FacblpiblH 6acbIH/ia 0J1ap/blH apacblHA KOHbICTAaHFAaHbI OeJriji
(Lescot, 2014: 19). A3uaunepAin Tapuxbl, eH aaAbiMeH, oaapAbiH CoaTycTik MeconoTamus
XaJIbIKTapbIH UCJAaM/aHAbIPYAbI )Ky3€ere acblpFaH Taunajaap apacblHaFbl AYIINAHABIK OpTaZa
eMip cypy TapuxbiH xkaHe XV FacbipaH 6actan OcMaH UMIIEPUSACBIHBIH, KOJI aCThIHAFbl 6Mip
cypy ke3eHiH KamTu/bl ([xanuna, 1973).

Illeiix Aau u6H Mycapup

A3nannikTiH «naitFamMbapbl» XK9He «HETi3iH Kasaylbl» peTiHze 6enariai Aau u6n Mycadpup
1075 xblibl exenri baanb6ekTiH OHTYCTIiriHae »koHe JIuBaHAarbl bekaa aHFapbIHbIH, 6ATbIC
6eTkeisiepiHfe opHasackaH baut ®ap / Kupb6ar Kandap aybLibiHAA AyHHere KeJireH.
AHacbIHBIH aTbl — ©3/1a, aJ1 9KeCiHiH aTbl Mycadup n6H Ucmausa, Omenan xanudi Mapyan aJ-
XakuMHiH i36acapsbl 6osiFaH (Sever, 2006: 9).

Ay n6H Mycadup KacTbhIK WaFblH AiHU 6iiMMeH eTki3zi. OHbIH, barmaTka Gaphln, cou
Ke3eHJIeri »KeTeKIlli MycChblJIMaH OMIIbLIbI FaszanujiH oHe 6acka Ja combl ycTa3JapblHaH
6iJ1iM aJiFaHbl TypaJbl JepekTep 6ap. OHbIH IIAKIPTTEpPiHiH apackiHAA KeHliHipek Kaaupus
TapUKATbIH KypFaH A6ynkaablp aja-Failianu 6okl Exi odmbLiabiy 1116 xblibl Mekkere
6ipre KaXbLIbIK canapblHa OapfaHbl Typasbl JepekTep 0ap. KaXbliblKTaH KeliH AJu
ubH Mycadup emipiHiH ken 6GesiriH MocysnzpaH mamaMeH 58 wakbIpbIM >xepgeri Jlasem
aliMarbIH/Za eTKi3reH. OJ1 6yJ1 )Kep/ie OHALIABIKTHI YCTaHa OThIPHII, 63iH aCKeTU3MIe apHa/bl.
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YakbIT 6Te KeJie OHbIH pyXaHU Oejiesii apThlil, S3UAUIK KaybIMbl apacblH/a leldx Aau fereH
aTIeH KeHiHeH TaHbIMaJ 6ojabl. bacTankbia o1 HIbIKKaH alMafFblHA 6GaWJIaHBICThI «3JI-
[lamu» (LlamabIK) saKkan aTbiIMeH TaHbIMaJ 60J1Abl, 6ipak keHdiHipek Jlasem neH Xakkapu
alilMaKTapblHA KOHbICTAaHFAH/bIKTAH «3JI-XaKKapHi» JlaKal aTblH aJibl.

Tapuxu kasbanapaa menx AAuJiH epekile TaKyaJblFbl MEH aCKETU3Mi erkeil-Terxeni
cunattasifad. OJ1 Tay/abl akMaKTa ecipiJireH TabUFyu eHIMJepAi eI, KhiMiepiH e3i eciprex
MaKTaJlaH TikkeHi ailTbl1a/bl. Kelibip flepekkesiepse OHbIH TYH/e eki peT KypaH OKbIFaHbl,
yHeMi opasa ycTaraHbl )KoHe YHeMi FUbaAaTieH alHabICKaHbl alThlaAbl. OHbIH 3aMaHAChI
KoHe cepiri A6ayakaabip aj-Faillanu medx AJUJIH pyxXaHU J2pexeciH »KoFapbl 6Garajam,
«Erep naiifamMmbapJiblKKa Kyl cajly apKblibl KOJI )KETKi3iJice, lelX A OFaH KOJI )KeTKizep eai»
JereH ce3i auTeLiaabl (Guest, 2000: 43-45). llleiix AU 63iHiH epeKille CONbLIbIK, i1iMAepiH
apab TisiHJe >ka3blIFAaH TOPT HeEri3ri TpakKTaT IeH GipkaTap ushuiepge xkyWeni Typze
TYycCiHAipreH. Fa/ibIMHbIH HiKipiHIlle, OHbIH €H MaHbI3/lbl eHOeKTepi:

«CYHHHUTTIK ceHiM» — 15 nmapak KeJieMiHzeri TpakTar;

«XKanap! Kasail TasapTyfa 60J1a/ibl?» — aCKeTUKaJbIK TaxKipubesep Typasbl yll OeTTik
eHoberi;

«Xanudara ceszep»;

«leix KalsigKa »koHe 6acKa IaKipTTepre co3iep».

Bysn eHOekTep/iiH Ma3MyHbl MCJIAMHbIH J9CTYpJli CYHHUTTIK KaFUJATTapblH KaTaH
YCTaHy/bl, iHU »KaHaJIbIKTapAaH (OUAFaT) ayJsaK O0JIyAbl XKoHE AYHUeJiK CoH-caJTaHAaTTaH
6ac TapTy apKblibl TaKyaJblKKa OaFbITTaJfaH eMip cypyai HacuxaTTaizbl. bys eHb6ekTep
menx AoUAiH aafaliKbl CYHHUTTIK-CONbIIBIK KO3FaJIbICThIH, PYXaHU KelI6acCIIbICbl 60JFaHbIH
aikbiH kepceTe/i. /I. [losiaToB meix AAu/iH peJiiH KapacTbipa OThIPHII, OblIal [ien aTal eTei:
«OHBIH A3UJMWJIIKTEe Naiaa 60Jiybl OCbl CEHIMHIH MCJaMJaHy NpOLeCiHiH, 6acTanyblH, IFHU
McJlaMFa TOH KOITereH epexesiep MeH J0orMajap/blH OCbl €XKeJIri AiHre eHrisinyin 6esrineni.
JiHM TepMHHOJIOTHSA, AIHHA 9JeT-FYpPbINTAp >»9HE MOpaJbJblK HOpMaJiap TYPFbICbIHAH
MCJIaMHBIH, )K9He OHbIH TiJli apab TiJliHiH KemnTereH ajieMeHTTepi A3UAUJIIKKe eHil, OpHbIFa
6acTtan/bl. bys KelliHHeH A3UAWJIKTI MyCblJIMaH KO3FaJIbIChl PEeTiH/e KaTe KabbljJayFa aJibIIl
keazi» ([Tonatos, 2005: 166-167.).

OHBIH, 1LIbIFApMaJiapblHbIH Heri3ri KoJnka3b6asapbl 1509 kbliabl JleBaHTTa KellipijireH
HYCKaJlapFa Heri3/iesireH OyTiHri KyHre fieiiH caKTaaraH. by KosnkasbanapabliH Keilbipeysiepi
baTtbic bepainH MeMJiekeTTik KiTanxaHacblHAa cakTasfaH. llleix Aguaiy uashusepiniy 6ipi
6ap TaFbl 6ip Ko/kaszba bepsvH kiTanxaHasnapbiHJa Ja Ke3zaeceni. CoHbIMEH KaTap, OHbIH,
eKi KoJikazba HyckKacbl bpuTaHusl KiTanmxaHacblHJla cakTaJsiFaH. 1934 Xblibl aMepUKaJbIK
3eprTeyuii 'eHpu @unp CuHAXKap TayJapblHAa AaJajblK )XYMbICTAp KYpri3y KesiHje Lienx
Ajpure »KaTKbI3blJIFAaH 0acKa CONbLIBLIK 6JieHJepAi TanThl. Bbys MaTiHAepaiH KeuiipMmesepi
Kazipri ke3ae AKII KoHrpeciHiH KiTanxaHacbIHbIH KoJieKuusicbiaa (Guest, 2000: 45-47).

Ucnam ranbiMaapel XIII-XIV fFacbipsiapfra gelin menx AgujiH 1iMaepi uciam ceHiMiHiH,
Heri3lepiHe KaMlubl KeJIMeTeHiH MaJjiMJeni. /JlereHMeH OCbl Ke3eHJe Iuelx Ajure
»KaTKbI3blJIFaH, OYPbIH €lIbip JepeKKe3/e Ke3AeCnenTiH eKi «KacueTTi KiTan» nanaa 60oJ/bl.
3epTTeylilisiep/iy MikipiHie, 6y eHOeKTep Melx AAU/iH 3aMaHbl eMeC )KoHe KeHiHTi Ke3eH1e
»Ka3blJIFaH 00J1ybl MYMKiH. Byl apab MaTiHAepAiH LIbIHAWBLIBIFbIHA KYMOH KeaTipezi. Onap
3THUKAJBIK KYpPJ KaybIMAACTBIFbIHBIH, AiHU LIIMAepiHiH Heri3ri «KacueTTi KiTanTapbIHbIH»
a/liibIMeH apab TiJiH/e >Ka3blIbIll, COAAH KeHiH ayAapblIFaHbl TapUXWA TYPFbIJAH KypaeJi

212 2026, Jete - Journal of Philosophy, Religious and Cultural Studies
No1 (154) ISSN: 3080-1281. eISSN: 3080-6895.



ANALYSIS OF THE WORLDVIEW AND WORSHIP SYSTEM OF THE YAZIDI

CypakTap TyFbI3a/ibl JleNl TYKbIpbIM/aii/ibl. Bys1 Macenene 13U MaTiHJepiHiH naiiga 6oy
TapUXbIH 3epTTey/e MaHbI3/[bl 3dJiCHAaMaJbIK Macesie 00JbIN caHajlazAbl. KapacTeipblablin
OTBIpFaH eKi «KacueTTi MaTiH»: «KuTtab an-dcyag» / «Mycxad-u Pom» - «Kapa kitan», ekiHi
KiTanTblH aTaybl «Kutab aa-/xunya» - «ToHipJik asgiH KiTabbl» bys eHO6eKTepAiH, Ma3MyHbI
MeH KYPbIJIbIMbI, 0JIap/iblH, TAPHUXH IIBIHAWBLIBIFDI, TalZa 601y Ke3eHi xKoHe 13U/] ;orMachlHA
acepi Kasipri FbIIBIMU 9/e0UeTTe KeHiHeH TaJIKblJIaHAThIH TaKbIPbINTAp/blH KaTapblH/A.
Anramkpl opbic TiniHZeri aygapMacblH 1927 xbuibl TamkeHT Opra A3uMs MeMJIEKeTTIK
yHUBepCUTETiHiH Kbi3MeTKepi A.A. CeMeHoOB »kacafaH (CemeHoB, 1927: 61).

Ocbl Ke3eHHEH KeWiH, KeWiHri FaceblpJjapja McJaM FaJbIMAAPbIHBIH, LIEWX AJUre KoHe
OHbIH i1iMAepiHe JlereH Ke3Kapachkl e3repAi (Sever, 2006: 9). OHbIH Ke3iHze eklx Aau i1iMiH
i3bacapJiap caHbl apThlll, OHbIH JiHU Oelesi HbIFal/bl. YaKbIT ©T€ KeJie OHbIH, i36acapJibl
«Apayuiia TapukKaTbiH» KypAbl (Sahin, 2015: 19). XKannbl KabbligaHFaH JepeKkTep 60MbIHIIA,
mex agu 1162 xpLibl 87 )KacblHAa KaUTbIC 601k, JlasieliTe apHaiibl JalbIHAaJIFaH Kabipre
»KepJIeHTeH.

[leitx AauaiH KalTbhic 60JIybIHAH KeWiH OHbIH, i36acapJiapsl JlasewTeri mafbiH Ajfaynuida
KaybIMbIH KypAbl. byn kaybiM A66acuiiep ayJseTi Ke3eHiHAeri KyjasnayaapgadH, MoHFou
IIANKbIHIIBIIBIKTAPbIHAH, 00a iHJETiHeH 9He MYChlJIMaH KYpATeEp/iH IabyblLijapblHaH
amMaH Kauazabl. KaybiM Myliesnepi »kay malybll »KacaFaHJa ayblIJapblHbIH apTbIHAAFbI
CuHaxap TayJapblHa Kallbll, coJl »KepJe naHasaraH. XIII-XIV raceipnapga Jlanewreri 6y
IIaFbIH KaybIM OZlaH api TyhbiKTasbl, Tasy [biFbic aMaFbliH/A KaHA [iHW CEHIMHIH, Heri3iH
KaJsiaraH. KelliHHeH OyJ1 ceHiM xkyHeci «A3uauik» gen aTasbli, KypZei KYpblJIbIMbIMEH KoHe
MyIllleJIepiHiH 9pTYpJii STHUKAJIBIK TEKTEH TYpybIMeH epekiuesieHi. OCbl CEHIMHIH, CUMBOJIbI
peTinge «Tayc Kycbl» *)kaHa JliHM CHMBoOJIFa ailHa/bl (Sever, 2006: 18).

AsuaniikTeri HAHBIMJAp MeH FUOGaAATTAp

Tapuxu gaMy 6apbiCbIH/Ia KONTETEH TapUKATTAap MEH MasXanTap 63 KypblayliblJiapblHaH
KeWiH e3repicke yuiblpan, 6acTanKbl CUNATbIHAH aJbICTal 6acTa/ibl. YaKbIT ©Te KeJse >XaHa
aAiicTep eHrisisin, 6ypbIHFBI KaFUJasiap e3repTiiji HeMece KeKe TyJ/IFajapAblH Nikipsepi MeH
KaJiay/lapblHa call KaliTa MHTepInpeTauusjaH/bl. MyHail e3repicTep 6erisi 6ip TapuKaTTarbl
BIKNaJI/ bl TYJIFaJap/iblH MaKcaTTapbl MEH YCTAaHbIM/APbIHA }K9He KaybIM MyLIeJIepiHiH 0J1apAbl
Kabbli1ayFa JalbIHAbIFbIHA 6aWIaHbICTBI 9PTYPJIi Ao peke e 6ariKaniaabl. A3UAUMIKTiH HAaHbIM
MeH FUbaJaT *KyHeciHiH KaJbIITacybl a OChl YPAICTI A1 KepceTei. A3uauiik 6acTankpiga
6acKka TapUKaTTap CUSKTbl ©3iHe TOH MUCTHUKaJbIK KaFWjJajapfa CYHUeHreHiMeH, yaKbIT
eTe KeJie eWX Afure fereH ThIM »KOFapbl KYpMeT IeH CYWiCHeHIIIIK Kei/Jie eKTeH ThIC
Jlapexere xeTTi. bys Kelbip yaFbIH/a IeMXKe KaTbICThI UCAaM KYKbIKTBIK YK9He paldOHa[bIK
TYPFbIJIaH COMKeC KeJIMeHNTIH MiKipJiepAiH KaJblnTacyblHa a/bln Kesi. COHbIMeH KaTap, KaybIM
6acuIblIapbIHBIH, XKeKe KaJlayJapbl MeH aMOUIMIaphl Aa [JiHW TaKipubeHiH AypbIc 6aFbITTa
JlaMyblHa KeJiepri KeaTipin, HoTHXKeciH/e Kelbip KaybIMjap UCIaM/bIK J9CTYPAEH TOJbIKTal
asnbictan ketkeH (Pasa, 2008: 57).

A3uaunik HaHbIMZAp MeH FUbaJaTTapbl epexesiep, ThIMbIMAAp, OYHUPBIKTAp, paciMzep,
COHJZlal-aK, MU(DOJOTUAJBIK, OasHJay/ap apKblLibl KaJbIITAacThl. Bys A9CTyp/iH MaHbI3AbI
OeJiiri eki KacHeTTi KiTamKa >XMHaKTajJfaH. AJsaiijla KeWlbip a3uauep Oys KiTanTap/blH
IIBIHAWBIIBIFBI TypaJibl KYMaH KeaTipefi. CoHbIMeH Oipre, S3UAWJIKTIH Herisri aacTypi
«aybI31lla AICTypre» Heri3JereH, aj xa36a JlepeKTepAiH Toxipubeeri peJii cajJblCTbIpMasbl
Typae a3 (Yalkut, 2014: 48). fAsuaunepaiH HaHbIMAAPbl MeH FU6AaJaTTapblH 3€epPTTEreH/e,
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oJlap/iblH, aybI3llla [AJCTYPre, IIEHXTepre JereH KypMeTKe >XoHe Tapuxu Toaxipubesepre
HeTi3/je/ITeH KyHeJli culaTTapbl alKbIH KepiHes|.

A3uaniiik HaHbIMAAP

1. Koamuma-maxagart

Asupunepae ucaam AiHiHAeriaen fiHre Kipy paciMiHAe apHaibl OKbLJIATbIH «Kipicie JyFa»
KOK. OHbIH OpHbIHA TAHEPTEH K9He KellKe YWBbIKTap aiblHJAa OKbLJIATBIH, KAybIM YIIiH
MaHbI3/bl KaFU/jaFa aiHaJIFaH e3/lepiHiH «KaJ1MMa-1 laxaaTel» 6ap. bys fyFa «uMaHMeH eMip
CYpy K9He eTyre JalblH 00Jiy» UJesCblHA Heri3zenreH. A3uuiep apacblHAa WaxaJaTThIH,
O6ipHelle HycKachbl Ke3Jece[i, 9pKalCbICbIH/la IIaFbIH alblpMallbLIbIKTAp OakKanagbl. Cou
HyCKaJ1apZblH 6ipi TeMeHaerifen cunatrasajbl:

«AHBIK O - Xyza, aubIK OJ1.

Ou1 xeMenai e, yubIKTaMaWJbl.

MeniH mahazaThiM *xoHe UMaHbIM

OHbIH eciMiMeH aHe nepiute Tayc ecimimMeH.

bip Annara mishaaat eTeMmiH.

[Iepimrte Tayc - Xak, Xabubysanah.

«Maxksyn neH Maprah» MyHaa «Makayn» fien oTblpFaHapsbl Jlasem ailMaFblHAAFbl Tay,
asn «Maprah» nereni Jlaseu eHipiH KaMTUTBIH TeppuTopus. [llaxajaTThIH, KaJFackl FU6aJaT
»KOHEe KacUeTTi opbIH/lapFa JlereH KYpMeTTi 6infipesi:

«Casiem 6ouichiH Jlaneike, Makaynke, Maprahka,

AiljjaH )kapaTblJIFaH KacTapbliHa, KOC KyMbesre.

Asupunep rubazat neH coxze yuliH lleix Aau anblHAa 6acTapblH UETiH OpbIHFA KeJyi
THIC.

CyusitaH A3upg — MeHiH TogipiMm.

[IepimTe Tayc - MeHiH mahagaThIM KoHe HMaHBIM.

AKOyJ1aK — MeHiH IIOKbIHYbIM.

YHrip (le#x Aay oHalna/siaHFaH YHripi) »koHe 3aM3aM (Llleiix AauaiH KeceHeCiHiH TOMeHTI
KabaTbIHJAFbI Cy) — MEHIH KaXKbLJIbIFbIM.

KyH (Hemece lllelix Agu KeceHecCiHiH KymM6e3i) - MeHiH KyObliaM.

Cyaran llenx Aau - meHiH, ToHipiM.

[[leiix lllamc — MeHiH Ma3xabbIM, K63iMHiH HYpHI.

Apnayunepre Magak! bi3zi kenipsiepaeH xoHe PadusunepaeH abipsll, 6i3/1i CYHHUIEPiH
y/leciHe KOCTbI». Bys1 MOTiH A3UJAMWJIK HaHBbIM-CEHIMHIH aybI3lla [JdCTYpre Heri3jesreH
MaHbI3/Ibl YJTicCi 60JbIN TAObLIA/bl KOHE OJIapAbIH AiHW ToXKipuOeciHiH CUMBOJIMKAJIBIK
KypbLibIMbIH KepceTei (Kaplan, 2013: 73-75; Yalkut, 2014: 48).

2. Kyaaiira ceHiM

Asupgunepniy, HaHbIM-ceHiMiHZe Kygall O6apJsiblK HopCeHi »kapaTyllibl >KoHe OuJieylli
peTinge kepiHnezi. Onnap Ky/ialiiblH yakbITIEH [le, KEHICTIKIIEH /e IEeKTEeJMENTIHIH, 6ap/bIK
YKapaTbUIBICTBl 63 KaJlaybIMeH OacKapblll TypaTbIHbIH Kabbuigangbl (Tasgin, 2005: 20).
Asupunep ceniminge Kyzai miekcis isrijiikke ve, api ©3iHiH KyJAipeTiH apHaWbl nepilresaep
apkKpLibl Kepceregi. fAsuawiik iniMzae KymauzablH «ym TypJii KeHinTe KepiHyi» Herisri
TYKbIPbIMAAP/AbIH Oipi 60JIbIN cCaHAIa/ibl:

1. «Kyc 6eitHecinfe - [lepimTe Tayc»: pyxaHU KyAipeTTiH KepiHici.

2. «Kapt agam 6eliHecingie - llleix Aau»: faHAJBIK ITEH TAJIiM-TaCi/I/liH CHMBOJIbI.

3. «¥Kac xiriT 6eliHeciHze - A3ua HO6H MyFayusi»: KYLU NeH epJliKTiH 6elHeci.
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Azugunep ockl yi kerintiy, KyaanabiH 6ipTyTac ToHipJik TaOUFaTbIHbIH KOpiHici ekeHiHe
ceHeni (Sahin, 2015: 86).

3. [lepimTesiepre ceHim

Asupunik cenim 6oibiHIIa, Kyak AyHUeHi O3 KyAipeTiMeH »KapaJiFaH XKeTi nepilite apKblJbl
6ackapazbl. by xkeTi nepiwte keseciged caHasazapl: Aspaua (Ilepiwte Tayc), Japaauis,
Ucpadua, Mukauisb, Kabpaus, Camyu xkoHe Hypauab (Sahin, 2015: 86-87). Onap Asuauniep
TapanblHaH KyzanablH »eTekuli nepimresepi peTinge MoibiHAanaabl. COHbIMEH KaTap, Oy
KeTi mepimTe Kep 6eTiH/Je KepiHic TankaH Aen ceHeni. OsapAblH 6eJrisi 6ip KaJbllKa eHy
peTiH A3uguiep TeMeH/erifier Ti3iM apKblibl KepceTei:

1. Hlefix Agu

2. lllerix XacaH

3. Hleix HlamcagauH

4. llleiix 96y bakip

5. lefix CaxkaaauH

6. llleiix CappanauH

7. lllenix PaxpagauH

Bys Tizim lllekix AxuzieH KeHiHrl KaybIMHBIH >KeTeKllijiepi MeH MaHbI3/Jbl TYJ/faJapblH
KepceTei. fA3uauep mnepimTenepziH Keijle KOKTeH TYCeTiHiHe, COHAAW-aK op MbIH Kbl
calblH aJlaMJiapfa *KaHa 3aHJap aJjblll KeJieTiHiHe ceHefi. [lepimTesnep KacueTTi 3aHAap
MeH KiTanTapAbl ajaM/ap¥Fa KeTKi3il, ocbl xabapsap/Abl 6acka MasxanTapfa Ja >XeTKizezi
(Sahin, 2015: 87). XKeTi nepiwre imiHge el kofapbl opbiHAbI «llepimTe Tayc» uesneHeni.
OJ1 emITeHe KOK, Ke3/Je Je Oap OoJiFaH mepiliTe peTiHAe KabblLijaHazbl koHe Kyzailjbiy,
Ky3blpblHaH fI3u/injiepre yHeMi KeMeK Gepill, 0/1ap/iblH, KUbIHUIIBLIBIKTAPbIH XKeHi/AeTeTiHiHe
ceHeni. CoHbIMeH KaTap, 6y/1 HaHbIM OOMbIHING, A3paus nepimTeHiy, [lepimTe Tayc ekeHi ae
KyatTanazbl (Tasgin, 2005: 20-21).

4. [lanFramMo6apsiapra CeHiM

AzugunepnairamMmbapiap/blH 6ap eKeHAIriHKaanbl MOMbIHAANAbL. A3UAW NiHU 9 1ebueTiH e
KypaHzaa alTeliFaH narambapJsiapAblH eMipi Typasabl Kdccasapra 6ai (Kaplan, 2013: 83).
Onapaply iliHAEe «maiFaMmbapJsapAbly aTackl» M6pahuM epekilie MaHbI3Fa ve. A3ugunep/iy,
KacueTTi KiTanTapsl «Kutab az-/xunya» (Kapa kitan) xxoHe «Mycad-u Pamrta» (asiH Kitan) -
Anawm, llut («A3upunep o3 Teri lllutteH Tapaiigbl gen ceHefi»), Hyx, XKyHic, Uca xxoHe Xacus
naiirambapsiap/pl epekiue atan etefi (Tasgin, 2005: 21). [lereHMeH, OyJ1 cCeHIiM UCIaM/JaFbl
nairaMmbapJiap yFbIMbIHAH epekKileseHei. 13uau ceHiMi 60bIHIIA, TaliFamMbapJiap «aZackaH
aZiamM3aTTbl AYpbIC »KOJIFAa 6GaFbITTay YIIIH aZlaM KeWNiHJe >KibepijsireH mnepimTenep». O3
MUCCHUSICBIH asiKTaFaHHAH KeWiH oJ1ap KepAeH KeTepineni. Asuaunepaid ceHiminae Myxamme[
ned Myca nmalfambapJiap fla oCbl caHaTKa »arajbl. Osap KeKKe KeTepiJireH nepiuresep
60JIbIN CaHaIa/ibl koHe 1melx Aau MeH CyaTaH A3uj cMAKTbl KYpMeTIeH KapacThlpblIaTbIH
TyJfasap 6osbin caHasagbl (Sahin, 2015: 87). bysn naitrambapsapabl «Tayc nepimteciMmeH
MaHbI3bLIbIFbI XKaFbIHAH OipAel» Jen O6arasaii/ibl, cebebi yiueyi ae 6ip Ky/alablK Ke3/eH
kesireH gen ecentesefi (Kaplan, 2013: 86). llleitx Aau n6H Mycadup - narambapJ/iapbiH
MiHJETTepiH OpbIHJAaFaH Tafbl Oip TyJsfa. fAsugunepaid mikipidie, medx Aau Kyaaijbiy
YKOFaphbl Jlapexesi nepiwmreci, 6ipak o ajackaH ajgaMAap/bl AypbIC XKOJIFa OaFbITTay YIIiH
kepre (Jlaneuike) xkibepisreH. 63 MUCCUSCBHIH asiKTaFaHHAH KeWiH on KymalabiH ajjbiHa
opanjbl aen ecenteneni (Sahin, 2015: 100).
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Asupunep o3 ceHimingeri A3ua M6H MyrayusiHbIH peJii TypaJsbl TOJIBIK OiJiMre ue emec.
Kenteren fanbiMaap fA3uATiH e3 ceHiMJepiHAeri peJsiiH aHbIKTal ajMazbl. /lereHMeH,
OJ1 «YIIiHIII MaHbI3AbI MepiliTe» OOJBIN caHaJafbl, 6ipakK AiHMeH HeMece Liedx AAUJIH
i3bacapsiapbiMeH Tikesel 6ailsiaHbICThl eMec. Kelibip s3uaunepaiy nikipinie, Kygai As3uari
©3 3aMaHbIH/la XKibepreH, ajq oJ 63 MiHJleTiH opbIHJAMN, 63 eKiajepiH xkapusnarad. lleiix
ApnvneH KelliH ekiHILi opbIHJA TYpFaH A3uATI Kelbip i36acapJiapbl XKOFapbl 6aFasanabl, oJap
OHbI aJIAIMEH «dyJIMEe >XoHe MahFambap», KehiHipeK «kKeTi KyJaWblH Oipi» Jen caHauabl
(Sahin, 2015: 100-101). backa s3uu ceHiMi 6obIHIIG, «CyaTaH A3uA MbIHJAFaH blJ1 OYPbIH
Ky/ZaliaH »kacblpblHFaH KYIUS peTiHAe eMip cypren». by Kynus asiemre Myfayust MEH OHbIH,
aMesi apKbl/bl alllbLIAbL. 3UAUIep OHbI «TYFaH KepiHJe KOepiHJi» Aen cUNaTTaWAbl KoHe
OHbIH Teri AJaMHBbIH yplaKTapblHaH eMec, Ta3a CYHHET TeriHeH Jiell caHau/ibl. I3y mapuratT
neH XaKUKaTThIH (HeMece TapuKaT) allblpMallblIbIFbIH KOPCETY VIUiH, «3axup eMec, baTbiH
YlIiH» AyHUere KeaJi. MyFayus MeH Tepellisepi apKblibl «lIapUFATKA (3aXyp) Kapchl TYPHII»,
SA3UAWJIEeP/i LAapUFATThIH KbICBIMbIHAH KYTKapAbl. Ocbliakia, A3Uujiep AiHU MiHAeTTepAi
opbiHAayaH 6ocatbuiabl. On Kyzai/iblH «Ky/JaWblK OeillHeci» 60JbINI caHajajbl, aJl OHbI
TaHbIMAWUTBIHJAP HEMeCe KYNHSAHbI KaOblIJaMalThIH/ap To3aKKa Tyce/li. CoHAbIKTaH f3nuake
CeHy S3WAuWJIep YILUiH epekiie MaHbI3Jbl. COHbIMEH KaTap, fI3uj 6apJiblK marambapJiapjaH
»KOFaphbl TYJFa OOJIbIN CaHaJ/Ia/lbl K9HE OJ1 aKblp 3aMaH Ke3iHJe IIapufaT 3aHJAapblH K010,
A3UAUIEepAl YCTEMAIKKe KOeTepy oHe aJieM/i 9A/IAIKKe TOJATBIPY YLUiH Kepre opaJjajbl el
ecenteseni (Kaplan, 2013: 85-86).

5. AKpIpeT eMipi

fA3uaunep ceHiMiHiH Heri3ri aJleMeHTTepiHiH 6ipi — aKbIpeTKe JlereH CeHiM, IFHU oJ1ap Oy
JIYHHEe/Jle »KacaJIFaH YKaKChl )KoHEe XKaMaH iCcTep »Ka3acbhl3 KaJiMau bl Aen ceHei. Oyiap eJireHHEH
KeWiH aZjaM »cayan 6epe/ii >koHe 0Cbl yaKbIT illliH/e osap/iblH CUpaT KemipiHeH eTy MiH/eTi 6ap
Jlen ceHeni. A3uausep 6ya yakpiTTa CyTaH fA3u/ neH menlx AJure KeMek KepceTisiesii xkoHe
SA3UAM KAybIM/IACTBIFbI 0acKa XaJbIKTapZaH apThIKUIbLIBIKKA He 60JiaZibl Jen ceHeni. by
CeHiM yHeciHe )XyMaK IeH To3aKKa JiereH ceHiM fie kipeai (Sahin, 2015: 123-124). fA3uauiep
pevHKapHalusaFra Ja ceHeai. PeMHKapHanuysa - KaHHBIH, Oip JAeHeeH eKiHIlli JeHere HeMece
9pPTYpJii AeHesepre oTy npoueci. by ceHim Kurtan aji-/lxkuiya MaTiHZepiHze e pacTala/bl:
«KaslacaM, OHBbI eKiHIII HeMece YUIiHIII peT »KaHAApAblH peUHKapHAUUsSCbl apKblJabl OCHI
HeMece Oacka aJsieMre ibepemin» (Sahin, 2015: 125). ConabIKTaH, A3UAuU/ep YiIiH eJiMHeH
KeWiHri eMip MeH KaWTa Tipisly YFbIMBI a/jlaM 6MipiHiH, MOpa/ibJbIK >K9He [iHU MaFblHACbIH
aHBIKTAUTBIH MaHbI3/bl KaFu1a OOJIBIN TaOblaabl.

Asuaunik FubagaTTapbl

A3 xanKblHa KapamacTaH, fA3UJUWjep KeH ayMaKkKa TapaJ/ifaH XoHe ©3/epi TypaTbIH
aliMaKTap/blH JiHAepi MeH FUbaAaT paciMAepiHiH bIKNaAbIHAA 60JFaH. Onap/iblH LIBIFY TETi,
acipece ucjaM MaJleHU CaJlaChblHZA, MYCbUIMaH/bIK FU0AAATTbhIH bIKNAaJblHA 9KEN COKTHL.
CoHABIKTAaH A3UAWIIIK FUOAJAT KeiJle MyCbUIMaHJbIK JiHU paciMepre YKCAaCTbIKTapAbl
kepceteii (Cakar, 2007: 141). Asuaunik rubazat eki Herisri Typre 6eJiiHeni: «aybI3ila
’KOHe MpaKTUKaJbIK». Bys FubaZaT apekeTTepi TeK oJiap/iblH, JiHM KaybIMAACTbIFbIH/A
OpbIHJa/Ma/bl )XoHe CbIPTKbI aJieMre kepiH6eii. Fubazart ety yuuiH GesriieHreH KacueTTi
OpBbIH XOK,. /lerenMeH, Jlasell KenTereH AiHU paciMaep OpbIHAANATBIH «KACUETTI OpTaJIbIK»
peTiHze epekuiesieHeAi. COHbIMEH KaTap, A3UAY ayblIAAPbIHAAFbI 3UMpaTTap MEH ayJIuesepAiH
KacHeTTi opbIHAAPbI A AiHU paciMep YIIiH MaHbI3/lbl OpbIHAAP 60JbIN TabbLIaAb! (Kaplan,
2003:92-93).
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1. Hamas

Asvpuneplid HaMasbl J9CTYpJii MCAAMABIK HaMa3ZaH epekiiesieHeni. Oslap HamMas/blH,
HeTi3IHeH >XYpeKIeH, HUEeTIIeH >KacaJlaTblHblHA CeHeJji, COHJBIKTAH OHbIH OpbIHJAIybIHA
KATbICThI ka36allla HycKay/Jlap HeMece HaKThl IapTTap KoK, A3uuiep KyH LIbIKKaH/a KoHe
KYH 6aTKaH/a KyHre 6eT OypblII YUI peT PYKYF »acal, [yFajap oKuAbl. By paciM yuiiH apHaiibl
FubaaTxaHaJap KapacTeipbliMaraH (Sahin, 2015: 142). /lyFasap oKbLJIFAH COH «Tac Tireai»,
0J1 Tac 0JIapAblH CEHIMiHZe MYCiH peTiH/e KaOblJaHa/ibl. A3uauiep OHbI CYHil, allHa/1acbIHAA
Kypenai. bys1 paciMHIH Herisri epekiuesiri — gyrajaapAbl TEK KYH TOJIBIK KOTepiJreH Kesze
OpPBIHZAY, )KapThlJIall yaKbITTa AyFa »Kacay JypbIC CAaHAJIMaUbl.

2. 0Opa3sa

Asupgunepiy opasa FubafaThl €Ki Typre 6eJliHe/ii: «Kajlbl Opa3a» XKoHe «apHaWbl opa3a».
«Kannbl opaza» — xaJIblK apacblHZA KeHiHEH YCTaHbLIATBhIH Opas3a, 0J1 MYCbLJIMaHJap/blH
opasachlHa YKcac cumnaTka ve. bys opasa «keJTOKCaH albIHBIH, aJFallKbl ceiiceH0i, copceHbi
»KoHe OeliceHOi KyHAepi» ycTanaibl. YII KYHre CO3bLIAThIH OYJ1 Opa3aHblH KeWbip a3uguiep
YUIiH «KyAak aJibIHAA KaZlipi OH ece )KOFaphbl JIell ecenTesie/ii», CoJ ce6enTi OHbl CUMBOJIMKAJIBIK,
TypzAe 30 KyHre TeH Jiell CaHauAbl. KApHaKbl Opa3a» HeTi3iHeH [jiHY KbI3MeTKepJiepre apHaJiFaH
koHe 80 KyHZIIK Ke3eHZi KaMTU/bl. OHbIH asfalikbl 20 KyHi KeJTOKcaHZa, eKiHwi 20 KyHi
wingene erteni. OcblaH KeiH AiHU KpiaMeTkepJsiep lllerx Apgupiy Jlanemwrreri MasapbiHa
6apblll KOKbUIBIK »Kacanabl. JlasenTe yil KYHZiK opa3aHbl OpbIH/aFaH COH, 63 ayAaHAapblHa
KaWTKaH KbI3MeTKepJiep KaJFaH 37 KyH/liK opa3aHbl xajiracTbipazbl (Cakar, 2007: 145-146).

3. KaXKbLJIBIK,

Asupgunepliiy, KaKblIblK FubOagaThl HeridiHeH Ilekix Aau u6bH Mycadupaiy Kabipi
opHaJsiackaH Jlanewke 6Gapyabl KaMTH/bl. Bysa fAiHu paciM KbipkyWekTiH 15-20 kyHZzepi
apasiblFbIH/A 6TKi3ineni xoHe 20 KyHre AeliH co3bl1ybl MyMKiH. fA3ugusiep 6ys MepekeJik
ic-luapanbl XKamarat Mepekeci fen ataiigpl (Sahin, 2015: 147). JlanewTeri KaXblJbIK OPHBI
MYChLIMaHAapAblH MeKKeleri KaKblIbIK OpHbIHA 6eJriji 6ip yKcacTblK KepceTei. Mbicasibl,
[letx AxuziH Ma3apbl KACUETTI el caHaaZbl, ajl Ma3ap MaHbIHAAFbl OyJ/IaK Cybl 39M39M Jiell
artanazbl. COHbIMeEH KaTap, eKi xepze Je «ApadaT TayblHbIH, CHMBOJIMKAJbIK YFBIMbBI» 0ap, ajl
Mekkeperi Cada meH Mapya TaynapbiHa calikec a3ugunepfe «Kopuma» xxoHe «bupuma» fen
aTaJaTbIH OopbIHAAp 6esrisieHreH (Cakar, 2007: 141).

4. 3eKeT K9He MiTip

A3upunep apacblHAarbl 3eKeT MeH MiTip YFbIMAAPbIHbIH TapuXxbl Y3akK. [liHu afebueTTepze
oJ1ap/ibl «YJIKEHJepre OepijireH yjaec» Jien cunaTTanbl, ocbliaima «Kyaai 6y agamaapra
6aTacblH GepAi» JereH ceHiMm 6ingipeni. 3ekeT 6aliapAaH Kejelsepre 6episieTiH AacTypJi
HcJaMHaH alblpMallblIbIFb], 01 f3uAuIep apacbiH/a KoK. KepiciHiie, 3ekeT apbip i3b6acap
KaybIM/IaCTBIFbIHBIH, 63 LIENXiHe bl CAUBIHFbI MiHJIETTEMECI OOJIBIN CaHAJIaAbl )KOHE OHBbIH,
6esrijieHreH MeJuiepi koK. COHbIMEH KaTap, [AiHU KellbaclibliapFa LAl ajy, CYHAEeTTey
paciMzepi, KypbaHAbIKKa MaJl Lialy, Kabipre 6apy, »kepJsey paciMzepi, TyFaH KyHJep KoHe
6acka ja MepeKeJiep CUAKTbI )KaFJaiap/a 3eKeT, MITip )koHe ChIA/IbIKTapAbIH dpTYpJii TypJiepi
6epinezi. (Kaplan, 2013: 95-96).

5. Co6M WIOMBLIABIPY

A3uaunep apacbiHAa TyFaHHAH KeWiHTi eH MaHbI3/1bl MepeKeiep/iH 6ipi - «Mop KbipbiH» fen
aTaJlaTblH LIOKbIHABIPY paciMi. by paciM yiuiH 6asa oT6ackiMeH 6ipre meix AJUAiH Ma3aphl
opHaJsiacKaH Jlaneuke KeJin, «Kana Cunnu» fen atajlaTblH KACUETTI CyZa IOKbIHbIPbLIAa/bI.
Bys1 paciM ke3iHze »ayanTsl mip (pyxaHU KeceM) KaTbichlll, «Mop KbIpblH» AyFacblH OKU/IBIL.
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fAsupunepniy ailTyblHIIa, 6y MiHAETTI TypZe opblHAAAybl TUiC Fubazat (Tasgin, 2005: 27).
HoapecTeHiH OKbIHY paciMi TyblIFaHHAH KeliH 6ip anTa imiHge eTyi kepek, 6ipak Kelmei
eMipre 6alJIaHbICThI dJIEMHIH, TYKNip-TYKIipiHJe IIallbIpaHKbl XXYpPreH s3ujujep paciMai
KeWiHre KasJblpyFa HeMece a3 MeJillep/ie KaCUeTTi Cy aJblll, OHbl ©3/lepi TypaTbIH XXepae
eTKi3yre Maxo6yp.

6. Cynaer

Asuaunep mWOKbIHABIPbIJIFAHHAH KEWiH 6ip HeMece eKi anTaZjaH KeliH CYHJAeTTey paciMiH
©TKi3eZi, as1 6a/laHbl ycTan TypFaH ajaM KHUpya Jel aTanajbl. PaciM ke3iHJe pyxaHU KeceM
6asagaH: «MeH Oysiue fA3UATiH KO3bICBIMBIH» JeN auTyAbl cypalbl. Erep 6ana cesaepai
alTyFfa ThIM >Kac 00Jica, CYHAETTeY PaciMiH OpbIHAAY YILIiH KMpya WakKblpbliaAbl. CyHAeTTey
paciMi LIOKBIHABIPYAAH epeKliesieHe/i. baslaHbIH aHAacbl MeH 9KecCi Jie paciMre KaTbICabl, 0J1
My3bIKaJ/bIK aciaTapAblH cyheMeJiJieyiMeH aH/ep MeH 6uiepMeH opbiHAanabl (Cakar, 2007:
151). KonakTap¥a AoCTypJii A9CTYp 60MbIHINIA AAaWbIHAAJFAaH TaFaM/Jap Aa YCbIHbLIA/bl.

7. bacKa xaJIbIK CeHiMaepi MeH pacimaepi

AsupunepnexpllilliHze eKi HerisriMepeke atasbli eTeai: «kHaypbi3» )KoHe ka3 Me3riiiHgeri
Mepeke (24-29 winge). KaybiMga 6ipHelle KabaTTap MeH caHaTTap 6ap: «MUP, aKcakas,
nip, mwenx, ¢pakup, Kayyas, Ky4dak xoHe Mypua». Osap/iblH 9pPKaUChICBIHBIH, poJii KeJecigei:
«MupJsiep» - AiHM iCTepMeH auHaJbICHIN, KaybIMJAFbl JYHHUEJIK Macesesep/e eyl peJ
aTKapa/ibl, oylap 6ackKa caHaTTaH KbI3 aJiMai/ibl. «AKcaKaljap» — MUPJIepAiH KeHecuiijepi
YKOHEe pYXaHHU KeTeKllijepi, KakeT 60Jica, KayblM MyllesiepiHe JiIHU MiHAeTTepAl yhpeTeai.
«[lipsiep MeH LelxTep» — TEK 63 CaHATbIHAH KbI3 aJIblll, 0TOACBLIBIK MaceJiesiepre KaTbICa/ibl.
«KydakTtap» - lllenx AguHig MypZeciHe xaHe [lepimte Tayc KoJsia MyciHiHe KbI3MeT aTKapa/bl.
«Kayyanpap» - 6esiriJieHreH opblHAapAa )koHe yakblTTapza [lepimrte Tayc MyciHiHiH anabiHaa
9H aWThII, AyFa eTefi. «MypuaTep» - A3uaunikTi KabbligaFaH KayblM Mylliesiepi, 9p6ip Mypup
6ip welixke GaFbIHbIN, OHbIH CO3iH TOJIBIK OpbIHAAyFa MiHJeTTi. «@akupJsiep» — KaybIM/IaFhbl
KeJelsep, osap 6acka ajlaMJap/blH cajlakacblHa MYKTax. f3uausepsie keilbip apekeTTep
TBIMBIM CaJIbIHFaH, 0JIap MbIHaJapAbl KAMTUABL: TaFaMap MeH KeKeHicTep: MapyJ, Oypliak,
KbIPBIKKA0AaT, 0a/bIK, OYFbl eTi )KoHe TeJ1 (Tyle) eTiH »key. Cayip albIHbIH aJIFallIKbl alTACbIHAA
YHJIeHy, cayza »Kacay, >KepMeH 0aWJIaHBbICThI iCTep/i OpbIH/AAY, aJFallKbl COPCEHOiEe KYBIHY
»KoHe )KYMbIC icTey. «kKhiM MeH ic-apekeT»: KOI0 KOK KUiM KMI0, MOHILIa/1a Ky bIHY, KeH0ip ce3aep
MEH 9peKeTTep/li alTy HeMece OpbIHJAy — KalWTaH (Kim), caT (ceJs), cep, MeJyH, JIAHET >KoHe
Has ce3fepi. Pyx keliHe ceHy, coHJlali-aK ©3iMeH 6ipZel »ac xaHe 6ip ep MeH bip aiesnfeH
aKbIpeT 6aybIpJiapbiH any. Cayip aliblHJa YWJIEHY — AYPbIC CaHA/IMaWAbl. AHT eTyre ThIMbIM
cany: Ilepimrte Taycka, A3ugke koHe llleiix Afure aHT eTyre 6oaMainbl. A3uau anengepre
TYPJIi-TYCTi KoHe *KibeK KHiM KHIOre PYKCcaT KOK.

5. A3uaAnIiKTI KaJIBINTACThIPAaThIH HAHBIMAP

AsupaunikTiy ceHiMgepi MeH FuUb6ajaT TypJiepiHe KapaFaHAa, OyJs JiHHIH 9pTypJi AiHU
Md/leHUeTTep/leH dcep a/lFaHblH KdHe «KypaMa» KypblJIbIMFa Ue eKeHiH OalKayfa 60J1a/ibl.
MyHBbIH Heri3ri ce6e6i - 13uauIepAiH eMip cypreH reorpausa/iblK alMaFbIHbIH, bIKIIa/bl eKeHi
aHbIK,. AI3UAUIIKTI KypaUThIH HAHbIM/IAap/bIH KAl HAP KO3/lepiHe YHIJICEK, OJIap/iblH KypaMbIH/A
39pAYIUTIK, XpUCTHAH/bIK, MAaHUXEWiK, cabuuiik, keHe Typki (Kek TaHipi) cenimzepi xone
KebiHece vc/aM JiHiHEH acepJiep 6ap ekeHi kepiHeai (Sahin, 2015: 130).

1. 3apayluTik

39pAYIITIK CEHiIMIi — aJjieM/ieri eH eXeJiri IiHM HaHbIMAAPAbIH, 6ipi 60JibIN caHanaAbl. by
ceHiMm 6.1.4. VI-VII racbipsapaa WpaH MMIepUsiCbIHBIH pecMH MeMJIEKeTTiK JiHi peTiHze
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KaJIbIITACThl. 39PAYLITIK AiHiHIH Heri3iH Kajayuibl )koHe NaiFaMbapbl «39pAYyLIT» eCiMiMeH
ThIFbI3 OauiaHbICTbl (Sever, 2006: 44). 3opAyWITIKTiH eKi 6acTbl NpUHLMNI (Ayasn3m)
A3UJIUJIIK JIiHIHIH Heri3Ti KaFuJanapblHbIH KYPbLIbIMABIK HeTi3iH Kypanbl. ATan auTKaH/3,
6ys1 npuHuunTep: «XKakcpuibik-KaMaH/bIK, )KapblK-KapaHFbLIbIK» xkoHe «PaxMaH-IlepimiTe
Tayc» KaTbiHacTaphbl 60Jibln TabbLIaAbI (Sahin, 2015: 130-131).

2. XpUCTHAHABIK,

Asupunik giHiHgeri kelb6ip paciMep MeH HaHbIMJIAap XPUCTUAH/BIK bIKNA//bIH KepiHici
60J1b11 TabObLIaAbL. MbICa/bI, Kb1J CalibIH M ca maliFaMbapAblH aTbiHA Kyp0OaH 11aJy, >)kaHa TyFaH
6aJiasiap/ibl LIOMBLIABLIPY PaCiMiH 6TKi3y koHe M caHbIH KaillTa KeJleTiHiHe CEHY — XpPUCTHAH/bIK,
JI9CTYPAEH aJIbIHFaH 3JieMeHTTep 6oJibin ecenTesefi (Sahin, 2015: 131). CoHbiMeH KaTap,
XpPUCTUAHABIKTaFbl ATa, ¥ xoHe Kueni Pyx ywriri a3uaunik gininge llenx Apu, [lepiwre
Tayc »xoHe A3uj TysFanapblHAa KepiHic Taba/bl.

3. MaHuxeWJIiK

MeconoTaMusi aMarblH/la KeH TapaJ/ifaH CeHiM »Ky#eJsepiHiH 6ipi — Heri3iH KasayuibIChl
Manu ecimimeH aTanfaH «MaHuxelaik» Aidi 60461 (Sever, 2006: 24). A3uaunikTe Ke3geceTiH
KYHIe KYpMeT KepceTy :KaHe Ta3aJIbIKKa epeKlle MoH 6epy A3CTYpJiepi 0Chl jiHHIH KalAbIKTapbl
peTinge Kapactbipbliazbl (Sahin, 2015: 132). Ocel TypfblaaH, fA3uauiik neH MaHuxeusik
CeHiM/iep KYHTe KypMeT KepceTy MaceJsecCiH/ie OpTaK yCTaHbIM/apFa ve 60JIbII TabbLIabl.

4. Ca6miiik

Cabuiinep e3 KaybIMbIHJaFbl KapamailbiM Myulesepzi «Manpausi» («FyJjaManap») el
aTai/ibl, aJl FbIJILIMbI MeH Oefiesli 60MbIHIIA epeKIle OPbIHFA e TYJIFaJlap MeH aTa-6abanapbiH
«Hacypaiisi» («aypbIC ceHiMJiI Kopfayuiblaap») Aen TaHUAbl. CaOUHJIKTIH Tapuxbl Kasipri
KYHHEH lIaMaMeH eKi MbIH b1 OypblH 6actanazgbl. Bysn AiH 6.3.4. COHFbI eki Facblpja
[lanectuna-Hoppanusa aliMarbiH/ia 60JIFaH reTepo0KC eBper aFbIM/Iaphbl apachlH/a AaMbIFaH
(Giindiiz, 2008: 342). A3uauniik JiHiHJeri MblHa CeHiM/Zlep MeH J9CTypJiep — «PYXThIH KaWTa
TyblIybIHa (perHKapHanus) ceny, KyHre kypmet kepcety, lllaiiTaH yFbIMbIH KaObL1ay, KyNus
JIIHU JI9CTYPAl caKTay, Kopas eTiH »eyre ThIMbIM cajy, Oypllak MeH KbIpbIKKA0aT xemey —
cabuiJIiK CeHiMiHiH KaabIKTaphbl peTiHe KapacTbipbliaazbl (Sahin, 2015: 133).

5. Ecki Typik (Kek ToHipi) ceHimi

Ecki TypikTep/aiH ceHiM )kyHeciHie Kopa3Jbl TOTEM peTiH/ie Kabbl11aybl I3UAUIEP/IiH Kopas
eTiH )XeMey 19CTypiMeH 6ailJIaHbICThI el KapacTbipbliaAbl. COHbIMEH KaTap, I3UJUIKTE KOK
TYCTi KHMiM KMIOTe ThIMbIM caJly A3CTYpi 6ap, Oy KOK ToHIp CeHiMiHJeri «KekK» YFbIMbIMEH
»KoHe TOHIp/iH acnaH/a ekeH/jiriHe ceHiMMeH TyciHAipinesi (Sahin, 2015: 133).

6. Ucnam faini

Asuaunepiy AiHU paciMzepi MeH KYHZAeJiKTi eMipiHAe WciaM [JiiHiIHEH dcep/iiH, alKbIH
6esriziepi 6aiikanazbl. OFaH opasa ycTay, Y/4bl CYHJeTKe OThIPFbI3y, KypOaH 1iasy, KaXbIJIbIK
»Kacay, ipi MUCTUKaJbIK FyJlaMaslapFa KYPMeT KOpCeTy, KeceHeJlep MEeH 3UsIpaT OpbIHJAapblHA
CbI KepcCeTy CUSIKTbl Taxipubesiep »katazabl (Sahin, 2015: 133-134). CoHbIMeH KaTap,
0T6achl KYPbLIbIMbI, HEKeJIecy paciMJiepi, TOU-)KUbIHAAP, TAMaKTaHY J9CTYpJiepi, TYPFbIH Vi
mimiMaepi, KUiM KU J9CTYpJiepi :KaHe KOJIAAHbLIAThIH eciMep UCIaMAbIK YpAicTepre yKcac
kesiefii (Okeu, 2012). CeHiM MeH KyJ/IIBLIbIK KaFU/aJapblH MYKUST TajaAaFaH/1a, I3UJUIep/liH,
€H KeIl 9cep aJIFaH JliHi - ucjiaM eKeHi, 9pi OHbI 63 JDCTYpJiepiHe OeliM/ien Kabbl1JaFaHbl aHbIK
6alikanazbl. COHbIMEH 6ipre, a3uau/ep 6acka JdCTypJiep MeH CeHiMJep/ieH Jie 3J1eMeHTTep
anraH. Osap nyTKa TaObIHY, Kep—-Cy—-aFall-0T KyJIbTiHe KaTbICTbl HAHBIM/Ap, lIaMaHU3MHEH

Jete - Journal of Philosophy, Religious and Cultural Studies 2026, 219
ISSN: 3080-1281. elSSN: 3080-6895. No1 (154)



Sayan SHYLMAMBETOV, Bauyrzhan BOTAKARAYEV

eJiljiepAiKepJiey :xKoHe TYCTepAl TYCIHAIpY A9CTypJiepl, UyLau3MHEH CYH/eT PaciMi, TaMaKTaHy
epexesiepi >KoHe ILIOWIKA €TiH KeMey CUAKThI epeKllesliKTepAi 63 ceHiMJiepiHe eHri3reH
(Sahin, 2015: 134). Ocblnaiiia, S3UAUAEPAiH AiHU eMipi TypFaH reorpausiblK alMaKThbIH
JIiHM MO3auWKacCblHaH TybIH/IaFaH acepJiep/ii KepceTei »koHe 63iH/liK biperei AiHU KaybIM/bIK,
KYPbLJIbIM KaJbINTAaCTbIPFaH.

KoOpbIThIHABI

Asuauiik ceHiM KyHeci apTypJi AiHAep MeH CeHiMAepAiH bIKNaJbIMEH KaJsbINTAChI,
apaJiacKaH KypblJbIMFa Me 60JiFaH. OHbIH epeKIIesiri MeH MKeM/1iJ1iri yHeMi Ha3ap ayJlapTKaH.
Canbl a3 60J1ca J1a, A3Uidjiep MeH oJap/iblH ceHiMAepi XX FacblpAblH OpTacblHaH 6acTan 6aThbIC
cagxaTllblIapbl MEH FaJIbIMJApPbIHbIH, KbI3bIFYIIBIJIBIFbIH TYABIPBIN, KOITEreH 3epTTeysep
MeH FbUIbIMU >KapUSAJaHbIMAAP/AbIH, TaKbIpblOblHA aWHasiFaH. Tapuxu JamMy 6GapbIiCbIHJa
6esirisii 6ip 6aFbIT YCTaHbIIFAHBIMEH, CEHIM/lEp MeH FUbaZaTTapAbl 6aFasay apTypJii KoHe
e3relle/ikTepre TOJbl €KeHi aHbIKTaJFaH. A3uuaepaiy JiHA ceHiMepi MeH FUbHaJaTTaphbI
oJIapAblH, TYpaTbIH reorpadusablK aiMaFbIHbIH bIKNAaJbIHAA KaJbIITaCKaH. /JlereHMeH, Oy
ceHiMJiep Tek Oip FaHa MiHAETTI ceHiM HeMece FUbOa/laTKa Heri3genMereH. OyapAbiH, Kyp/ei
KYPbUJIBIMBI MEH MKEM/IiJIIr] epeKllle Ha3ap ayJapyfa JiahblK. ATan aiuTkKaHaa, [lepimrte Tayc
Jlen atanaTbiH Kyzail nepimrreci ceHimi keilbip flepekTep/e s3uauiepi kate Typae lllaliTanra
TabblHATBIHJApP Jlell cUMaTTayfa ceben 6GoJsiFaH. Bi3 »Kypri3reH 3epTTeysep OGOWbIHIIA OyJI
TY>KbIPBIM LIBIH/BIKKA COMKeC KeJIMeli, ce6ebi malTaH YFbIMbI I3UUIEP/liH CO3/iK KOPbIHAA
MyJijie aTaJIMan/bl.

Asuaunepfiy ceHiM KyHeciHZe apTypJii AiHAEep/iH, acipece ucjaM AiHiHIH, aUKbIH i37epi
6aiiKasaabl. bys Kele osiapbl MCJIaMHAH aybITKbII KETKEH KaybIM peTiHJle KapacTbIpyFa
asbln Keayi MyMmKiH. Ananga, llerx Agyu eMipi MeH KpI3MeTi CeHiMJi, KyJaullbll, UCJaMFa
GepinreH TyJsFa peTiHAe cunaTtanaabl. OHbIH YHPETYJEpiH A3UAWIEp aybl3lla dHriMesepae
caKrar, Keijie MUQPOJIOTUSIJIBIK 3JIeMEHTTEPAI KOCY apKbLJIbl UCIaM ACTYPiHEH albIpbIIFaH,
©3iHe TOH JIiHU Kyl e KaJIbIITaCTbIpFaH. OPTYpJii CEHiMAep MeH FUOAJAT KyHeJiepiHiH bIKIabl
A3UAWJIEP/iH, Tapux 60Mbl 63/1epiHiH OTaHABIK aiMaKTapblHaH HIETTETI/IN, Kolllyre Maoyp
6osiyblHA asbin Kesji. CoHbIH HaTWXeciHZe Eypomna MeH 6acka aliMaKTapAa KeH, TapaJsiFaH
A3UJIU AHAACIIOPACh] KAJIbINITACKAH.
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Abstract. The article offers a systematic analysis of F. M. Miiller’s formula
“mythology is a disease of language” and its consequences for the understanding
of the nature of myth, the language of revelation, and the hermeneutics of sacred
texts. Drawing on Miiller’'s key works (Comparative Mythology, Lectures on
the Science of Language, Introduction to the Science of Religion, the Hibbert
and Gifford Lectures, as well as the programmatic texts of The Sacred Books
of the East project), the study reconstructs his philological-linguistic model
of mythogenesis: semantic shifts, personification, and the “hardening” of
metaphors, described through the transition from nomina to numina. Special
attention is paid to the “core-shell” model, within which revelation is conceived
as an intuition of the Infinite that inevitably becomes overgrown with historical,
linguistic, and mythic layers as it enters human discourse. It is shown that
Miiller’s philological hermeneutics provides a productive resource for criticizing
naive literalism and opens up a space for symbolic reading. At the same time, it
generates theological and methodological constraints: linguistic reductionism,
textocentrism, and a tendency toward Eurocentric universalism (including in the
discourse of “world religions”). As a conclusion, the article proposes a dialectical
model for appropriating Miiller’s legacy. It presupposes preserving philological
rigor while integrating it into an expanded hermeneutics that takes into account
ritual, power, social memory, and postcolonial/feminist perspectives. From this
angle, the thesis of the “disease of language” is read not as a call to eliminate
myth, but as an indication of the inherent tension of language as a medium of
revelation.

Keywords: Friedrich Max Miiller; myth as a disease of language; revelation and
language; hermeneutics of sacred texts; comparative study of religions; theory
of myth.
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«MUPOJIOTUA - TUIAIH JEPTI» TE3UCI: MAKC MIOJIJIEPAIH,
MHU®OJIOTUA TYPAJIBI TYCIHITTHIH, YAXH IJIIMI MEH KHEJII

MOTIHAEP TEPMEHEBTHUKACBIHA BIKIIAJIbI

aluHapa KyxaxmetoBa, *Hypmyxames KEHXKEI'YJIOB
*HYP-MYBAPAK ETHIIET UCJ/IAM MIO/JJEHUETI YHUBEPCHUTETI, Aamamul, KazakcmaH

TE3NC «MUPOJIOTUA - BOJIESHDb A3bIKA»:
B/IMAHUE IOHUMAHHUA MUPA Y MAKCA MIOJIVJIEPA HA YYEHHUE

Ob OTKPOBEHUUM U TEPMEHEBTHUKY CBAIIEHHbBIX TEKCTOB

aiunapa Ky:xaxmeToBa, "Hypmyxame s KeH:keryios
“Ezunemckutll yHugepcumem ucaamckoll Kyaomypusl Hyp-myb6apak, Aamamel, Kazaxcmax

Apgarna. Makana &. M. Mwosnepaiy «mudo-
Jorus — Tinaig gepti (mythology is a disease of
language)» ¢dopmysacbiHa X9He OHbIH MHUQTIH
TabUFATBIH, yaXU TiJiH XKoHe Kuesi MaTiHJepAiH
repMeHeBTUKACbIH TYCiHyZeri cajjapJiapblHa
KyWeJsli Tajajay ycblHaZbl. MiosnepaiH Heris-
ri eHb6ekTepi («CanracTbipMasbl MHUQPOJIOTHS»,
«Tin TypaJsibl FBIBIM 60OWBIHIIA J@picTep», «/iH-
TaHy FbUIbIMbIHA Kipicne», Xu66epT xoHe ['nd-
dopa nmepictepi, conman-ak «lIbIFbICTBIH, KacH-
eTTi KiTanmTapbl» >X06aChIHBIH, OaFAap iaMasibIK,
MaTiHZepi) HeriziHZe 3epTTey MHUPOTEHE3/iH
GUI0M0TUABIK-TMHIBUCTUKABIK MOJEJiH Kail-
Ta KypacTbipajbl. Bys Mofiesibje ceMaHTHUKAJBIK,
aybIcyJiap, nepcoHudUKanus xkaHe Metadpopanap-
JBbIH «KaTawbl» yAepicTepi nomina-JaH numina-
Fa OTy TYpFbICbIHAH CUNAaTTaJajbl. 3epTTeyle
«B83€eK-KabbIK» Mo/JiesliHe epeklile Ha3ap ay/aphl-
aaael. byn mogenb ascbiHga yaxu llekcisgikTi
TYHCIiHY (MHTYULUSI) peTiHJe KapacTbIPbLIbII,
OHBIH TAPUXU-M3/IEHU TiNJIiK KeHiCTiKKe eHyi 6a-
PBICBIH/IA TAPUXHU-TUIAIK KoHEe MUPTIK KabaTTap-
MeH («KaObIKIeH») KeMKepinyiHiH 3aHJbLIbIFbI
Herizgeneni. MrwoJsuiepaiy, QUIONOTUSNBIK Tep-
MEeHEBTHKAChI MATiH/li TeK ce36e-co3 KabbLaay-
JlaH 6ac TapThII, OHBI CbIHU TYP/le KaliTa KapayFa
>)K9He MOTIHJI CUMBOJIABIK TYPFbIAAH OKYFa KOJI
awa/bl. CoHbIMEH KaTap, Makasiaza Oys Tocij-
AiH JIMHTBUCTUKAJIbIK PpeAYKLUOHWU3M, MOITIiH-
re 6GacbIMJbIK 06epy (TEKCTOLEHTPU3M) >KaHe
€YPOILIEHTPUCTIK YHUBepcaJusMre GeHiMaintik
CUSIKTbl TEeOJIOTUSJIBIK >X9He MEeTO0JIOTUSIBIK,
HmeKTeysepi ge TajagaHalbl. KOpeITIHABI peTiH-
e Mrosisiep MypacblH UTepy/iH AUaJeKTHUKAJbIK,
Mo/ieJli YChIHbLIaAbL. Bys Moziesb pUI0NOTrUAMBIK,
KaTaHAbIKTbl CaKTaill OTBIPbIN, OHbl PUTYaJJbI,
OWJIIKTI, 9JIEyMETTIK »aJIbIHbI >K9HE IOCTKOJIO-
HUANBIK/PEeMUHUCTIK NepcrneKTUBaIap/ibl ecKe-

AHHoTanusa. CTaTbsl NpejaaraeT cUcTeMaTHue-
ckuil aHanus ¢opmysbl . M. MroJiepa «Mudo-
Jorvs — 6oJie3Hb A3bika (mythology is a disease
of language)» u eé mocyeACTBUM JJ1s1 IOHUMaHHUS
npupoabl Muda, si3blka OTKPOBEHUS] U repMe-
HEBTUKMU CBSIEHHbIX TeKCTOB. Ha Marepuase
KJIIOUeBbIX paboT Mriossiepa («CpaBHUTeJ/bHAsA
MuboJIOrUs», «JIEeKIUH 10 HayKe O si3bIKe», «BBe-
JleHHe B HayKy O peJurun», «XubbepTckue Jiek-
nuu», «'nddopackue sekuuU», a TaKkKe MPO-
rPpaMMHBIX TEKCTOB TpoeKTa «CBsAleHHbIE KHUTU
BocToka») ucciefoBaHUE PEKOHCTPYUPYET €ro
S13bIKO-QUI0JIOTUYECKYI0 MOZesb MHUdoreHesa:
CEMaHTHUYECKUE C/IBUTH, TepCOHUPHUKALMS U «3a-
TBepJeBaHue» MeTadop, ONHCbIBaeMble 4Yepes
nepexoj oT nomina k numina. 0co6oe BHUMaHHe
yleaseTcss MOJeNU «ANpo6oJIoYKa», B pPaMKax
KOTOpPOM OTKpPOBEHHE MOHMMAEeTCs KaK UHTYU-
nusa beckoHeuHOro, HeHW3bexxHO obOpacTarllas
HCTOPUKO-SI3bIKOBBIMH W MHUQUUYECKUMH CJIOSI-
MU [pPU BXOXKJEHHUU B YeJIOBEYECKUH OUCKYPC.
[TokazaHo, yTo ¢usiosoruyecKass repMeHeBTHKaA
MroJutepa 1aéT NpoAyKTHUBHBIN pecypc KpUTUKU
HauWBHOTr0 OyKBa/iM3Ma M OTKPbIBAeT MPOCTpaH-
CTBO CHMBOJIMYECKOTO UTeHHUS. B To ke BpeMms
OHa MOpOXKJaeT TeoJIOTUYeCKHe U MeTOZ0JI0TH-
yecKue OTpaHUYeHUs: IMHIBUCTUYECKHUH peayK-
[[MOHW3M, TEKCTOLIEHTPU3M U CKJOHHOCTb K €B-
POLIEHTPHUYECKOMY YHHUBEPCAIU3MY (B TOM YUCTIE
B JIUCKYpCe «MHUPOBBIX peauruii»). B kadectse
BBIBOJla NpeAJiaraeTcs AuajeKTuyeckas MoOJesb
ocBoeHHUs Hacieaus Mrwosuiepa. OHa npejnoJiara-
eT coxpaHeHHue PUJI0JOTHUECKON CTPOrOCTH PHU
HHTerpanuy eé B pacliupeHHYI0 repMeHEBTUKY,
YYUTBHIBAIOIIYI0 PUTYyaJ, BJACTb, COILHAJIbHYIO
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peTiH KeHEUTUIreH repMeHeBTUKaMeH YIITACThI-
pyAbl ke3feifi. Ocel TYpFbIAAH aNFaH/a, «TIIiH
JAepTi» Te3uci MUTI KowFa WAKBIPY eMec, Tij-
JliH yaxu MeAuyMbl (3keTKisyurici) peTingeri imki
KalIIbLJIbIFbI MEH IIMeJIeHICiH KepceTeTiH HYCKay
peTiHje TaJIKblJIaHAAbL.

NaMATb U IOCTKOJIOHUAJIbHble/pEeMUHUCTCKUE
nepcrneKTUBbI. B TakoM pakypce Te3uc o «boJies-
HHU sI3bIKa» YUTAETCs He KaK IPU3bIB YCTPAHUTh
MI/ICI), d KdK YKa3aHHW€ Ha HaHpH)KéHHOCTb A3bIKa
KaK MeJIuyMa OTKpOBEHHUS.

KnwueBbie cioBa: Ppuapux Makc Miosiep;

Tyiin cesaep: Ppuapux Makc Mrosiep, MudoJio-
TUf — TiJNAIH OepTi, yaxu KoHe TiJ, KheJi MaTiH-
Jlep TepMeHeBTHUKACh], CaJbICThIpMaJbl JiHTaHY,
MU} TEOPUSICHI.

«MI/I(l)O.}IOI‘I/IH - 060J1e3Hb A3bIKa»; OTKPOBEHHE U
A3bIK; TepMEHEBTHKAa CBAIEHHBIX TEKCTOB; CpaB-
HUTEJIbHOE PEJINTUOBEAECHHE; TEOPUA MI/I('l)a.

A1 GUTUPOBAaHUA:

KyxaxmeToBa, /I, Kenxerysnos, H. Teauc «mudosioruss - 60s1e3Hb si3blKa»: BJAWSHHE MOHUMaHHSA
Muda y Makca MioJiepa Ha yyeHHe 06 OTKPOBEHHUM U FepMEHEBTHKY CBsIIlEHHBIX TEKCTOB. Jete —
Journal of Philosophy, Religious and Cultural Studies, 154(1), 223-238. https://doi.org/10.32523/3080-

1281-2026-154-1-223-238.

BBejgeHue

®pugpux Makc Mrossiep (1823-1900) - Beigaromuiicss MbiciuTeb XIX cTo/eTHs, YbH UC-
cae/loBaHUs B 00JIaCTU CAaHCKPUTCKOW PUJIOJOTUN U UHAUNCKUX TPAJULIMN 3a/10KUIU QYH-
JlaMeHT KaK JiJIl COBPEMEHHOI'0 PeJIMTUOBEleHUH, TaK U /I CPABHUTEJIbHOIO A3bIKO3HAHUS.
Ero MeTon cTpoUTCA Ha Hepa3pbIBHOM NepensieTeHUH A3blKa, MU(a U Bepbl: UMEHHO $UJI0JIO-
rM4eCKU¥ UHCTPYMEeHTapHUi N03BOJIWJ MIoJiepy IpeBpaTUTh aHAJIU3 CBALLLEHHBIX TEKCTOB B
KJIIOU K PEKOHCTPYKIIMU UCTOPUYECKOT0 MyTU MUPOBLIX peanrui (Llenkosckuii, 2014).

O4HUM U3 BaXXKHBIX BK/1aJl0B MIoJlyiepa ABJIeTCA MBICJb O TOM, YTO Pe4b U PeJIUTUSA 110 CBO-
el IpUpoJie CXO4HbI U YKOPEHEHBI B YeJI0OBEYECKOM CyIleCTBe KaK BPOX/IEHHbIE CIOCOOHOCTH.
XapaKTepHO, UTO OH NOCTOSIHHO NPOBOAUT NapaJljiesvd Mexy MUdoioruel, peJiuruei u s3pl-
KOM: «CIIOCOOHOCTb BEPUTDH» Y HET'O COMOCTABJIAETCA C «AAPOM peyn», a CaM CPaBHUTEJbHbIN
MeTO/, BbIpacTaeT U3 CPAaBHUTEJbHON PUJIOJOTUHU. DTy METOA0JOTMYECKYI0 NO3ULUI0 MIoJ-
Jiep GJiecTslle 3aKpenu, aJallTUPOBAaB U3BeCTHBbIA adopusM ['éTe: «10A0O6HO TOMY KaK 3Ha-
HHE OJHOTO0 f3blKa He ZlaeT IOHUMaHUsA IPUPO/ABI PeYH B L[eJIOM, TaK U KTO 3HAeT OZiHYy peJiu-
TMI0 — He 3HaeT HU oAHoW» (Miiller, 1899).

[ToaroToBUB NepBoe MaclITabHOe KpUTHYECKOe u3JaHue «PUrsesp» U oCyllecTBAA pe-
JlAaKTOPCTBO MATUAECATUTOMHOU cepruu «CBsauieHHble KHUTH BocToka (The Sacred Books of
the East)», Miossiep 3a/105kUJ1 MeTOL0JIOTUYECKYI0 OCHOBY [/l CPAaBHUTEJbHOTO U3Y4YeHUs
«MHUPOBBIX PEJIUTUN» YePe3 UX COOCTBEHHBIE TEKCTHI.

Bmecrte ¢ TeM Haciegue MroJisiepa B UCCIeJOBAHUAX 110 UCTOPHUH PEJIMTUU, TEOJIOTUH U rep-
MeHeBTHKe XX-XXI BeKOB pe/icTaeT He CTOJIbKO KaK HacjJiejue 0JHO3HAYHOI'0 «OCHOBATEIA»,
CKOJIbKO KaK BHYTpPeHHe NMPOoTUBopeYrnBoe U AucKyccuoHHoe (Van Den Bosch, 2002). C ogHoi
CTOPOHBI, €ro BHUMaHHUe K A3bIKy U UCTOPUHM MeTadop e MOHCTPUPYET He3aMeHHUMOCTb QpUJIo-
JIOTUY€ECKOM CTPOTOCTH /1 IOHUMaHHUA CMBbICJ/IA CBAILEHHBIX TeKCTOB. C Jpyroy — TeH4eH U
CBOJIUTb MPOUCXOXKAeHUE MUDOJIOTUHN K «SI3bIKOBOMY HMCKaXKEHUIO» U OyKBaJM3alluU «3a0bl-
ThIX MeTadop» OTOABUTAET HA BTOPOH IJIaH COLlUAJIbHbIE, PUTYa/IbHbIE U 9K3UCTEHLMa/IbHbIe
u3MepeHuss Muda. Kpome Toro, nocTkoJI0HUaJIbHble KPUTUKH YKa3bIBAIOT, UTO NPOEKT «CBA-
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IleHHble KHUTU BocToKa» ¥ CBSI3aHHOE C HUM MOHSITUE «IIEPBOHAYaJbHOU pesuruun» (pristine
religion) HecyT JinGepaibHO-IPOTECTAHTCKYI0 U TEOCOPCKYI0 HOPMATUBHOCTb U NOMEIIAIOT
BHEeBpOIlelCKUe TPaJULIUY B 3apaHee 33/JaHHYI0 YHUBEPCAJIMCTCKY0 PaMKy, YTO BbISIBJISIET
3MKCTEMOJIOTUYECKHE U Ue0JI0OTHYEeCKHe HaNpshkeHUs ero noaxozaa (Molendijk, 2016).

OcHoBHa# uccaeoBaTesbCKas MpobJeMa JAaHHOU CTaTbU — CUCTEMATHUYeCKU MPOSICHUTD,
KaKue TeopeTUYeCKHe U repMeHeBTUUECKHE IOC/IeICTBUS UMeeT 4acTo LuTHpyeMas Gpopmysia
Mrosiepa «Mudosiorus — 6os1e3Hb a3bika (mythology is a disease of language)» a9 noHuma-
HUS IPUPOABI U PYHKLUU MUQa, a TaKXKe AJ1s1 UHTepnpeTalu TEKCTOB OTKPOBeHUs. B aToM
KOHTEKCTe 00CY»/al0TCsI BO3MOXXHOCTHU M OTPaHUY€EHHUS, KOTOPbIe JJAHHBIM TE€31UC NOPOXK/AaeT
(i) ayig koHUenTyaau3auuyu Muda U (ii) 411 repMeHEeBTUKH CBSILIEHHbBIX TEKCTOB.

HUccnesoBaHue BBICTPaMBaeTCsl BOKPYT C/IeyOLIMX BONPOCOB: B KAKOM NIOHATUMHOM U 3T H-
CTEMOJIOTUYECKOM FOpU30HTe MIoJiziep COOTHOCUT MU} U A3BIK; MBICJIUT JIA OH MUQOJIOTHIO
KaK QYHKIMOHAJbHYIO KaTErOpUI0 PeJIMTMO3HOr0 ONbITAa UM KaK Mpo6JseMy, NOAJeXKaLLY0
«paspelieHuio»? Kakue npenocbl/IKd U KaKyl HepapxXvio BKJYaeT MeTadopa «O0Je3HU
s3blKa» NPUMEHUTEJIBHO K SI3bIKOBOU MPHPOJIE OTKPOBEHUS U CBSI3U MEXAY 00KeCTBEHHOU
VMCTHHOM U UCTOPUYECKU 00YCIOBJIEHHBIM AHCcKypcoM? Kakve repMeHeBTHYECKHE BO3MOXKHO-
CTU U KaKue OTPaHUYEeHUs CO3Jal0T ITU NPEeANOChIIIKYA IPU TOJKOBAaHUM MUPHUUECKUX Nacca-
»KeU B CBSILIEHHbIX TEKCTAxX U TeX HAappaTHUBOB, KOTOPBIE [Jisl BEPYIOUIMX OOUIMH BbICTYNAIOT
MCTOYHUKOM OTKpoBeHUA? HakoHel, kakuM o6pa3oM Haciegue MroJjiepa MOXeT ObITh KpU-
TUYECKHU «[1ePeCMOTPEHO» HUJIM TPE0O6PA30BaHO B paMKaxX COBPEMEHHbBIX 0CTKOJIOHUAIbHBIX,
GEMUHUCTCKUX U IJIIOPATTMCTUYECKUX TEOJIOTUUECKHUX TepMEeHEBTUK?

Kopnyc nccienoBanus orpaHdyeH KJK04eBbIMUA paboTaMu MioJsiepa o cBsI3u MUQa, A3bIKa U
peauruu: «CpaBHuTebHas Mudosiorus (Comparative Mythology)» (1856), «Jlekuu no Hayke
o a3bike (Lectures on the Science of Language)» (1861-1863), «BBegeHue B HayKy 0 peJIUTUU
(Introduction to the Science of Religion)» (1873), «Xu66eptckue nexkyuu (Hibbert Lectures)»
(1878), «I'mddopackue nekuuu (Gifford Lectures)» (1889-1893), a Tak:ke MaTepuaJsibl U MPoO-
rpaMMHbIe IPeAXCA0BUS, IOJITOTOBJIEHHbIE UM B paMKax cepuu «CBsillleHHble KHUTU BocToka
(The Sacred Books of the East)» (1879-1910). /lono/siIHUTe/IbHO NPUBJIEKAIOTCS U3O6pPaHHbIE,
HO penpe3eHTaTUBHbIE UCCJIeJOBAHHUSA 110 UCTOPUU PEJIUTUM U TEOJIOTUH, COepKallie KIIko-
yeBble KDUTHUUYECKHE OLleHKH nojxoa MwoJiepa.

OpurvHa/JbHbIN BKJIAJ, CTATbU MOXKHO CYMMHPOBATh [0 TPEM HalpaBJieHUsM. Bo-mepBhIX,
uccieJoOBaHUe CUCTEMAaTUYECKU PEKOHCTPYUPYeT MIOJIJIEPOBCKYH MoOJeab MUQOJIOTUH U
s3blKa, pacCMaTpPHBasi €€ BMECTE CO CXEMOU «sAAP0-060J104Ka» U GUI0JOTUYECKON TepMEHEB-
TUKOW. BO-BTOpBIX, OHO CBfI3bIBaeT 3Ty MOJeJb C JUCKYCCUSIMU O SI3bIKE OTKPOBEHHUS U UH-
TepHpeTaluy CBSILEHHBIX TEKCTOB, IepeBoAs 0b6cyxaeHre MroJiepa U3 NpeuMyleCTBEHHO
MUOJIOTUYECKOTO Y PEJINTUOBEIUYECKOTO KOHTEKCTA Ha YPOBEHb TE0JIOTUYECKON repMeHeB-
TUKU. B-TpeTbUX, cTaThsd KPUTHUYECKU MEPEOCMbIC/IsIeT PUI0JOTOLEHTPUYECKOEe U YHUBEP-
CaJINCTCKOEe IOHUMaHUe peJuruv y MioJsisiepa B cBeTe NOCTKOJIOHUATbHBIX, QEMUHUCTCKUX U
IJIIOPAIMCTUYECKUX NO/AX0/I0B U MpeJJiaraeT pacCMaTpUBaTh ero HacjeJue B paMKax Bbl6o-
POYHOM U Mpeobpasyolel MoieJ Ik BOCIPUSTHUS.

CTpyKTypa CTaTbH CJeAylolas: CHayaja pacCMaTpPpUBAETCS MeCTO TeOpUH MUQPOJIOTUU U
A3blKa y MioJsiepa B puionorudecko Teopuu Muda XIX Beka v ero MHTesLJIeKTyaJlbHbIe CBS-
31 C COBpeMeHHUKaMU. 3aTeM aHaJU3UPyeTCs, KaK 3Ta TEOPHUS pacClIUpPsETCs 4,0 CPAaBHUTEb-
HOTO peJINTUOBEJIEHUS U YHUBEPCATUCTCKO-TEOJOTUYECKOM cXeMbl B paMKaxX «CBsilieHHble
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KHUTU BocTtoka» U «I'npdopackux nekyuit». /lasee o6CyxAal0TCA OCHOBHblE HalpaBJIeHUs
KPUTHUKU MIoJlsiepa B peJIMrM0BeIeHUU U TEOJIOIMH, BKJII0Yasi BONIPOC O HeJJ0OLleHKe COLHaJlb-
HO-PpUTYaJIbHO-3K3UCTeHIIMaJIbHOU QyHKIMK MUda. HakoHel, o1leHMBalOTCA NPOAYKTUBHbIE
Y Npo6JieMHble CTOPOHBI €ro HacJeAus AJis1 COBpEMEHHOMN Te0J0rnYeCKON repMeHeBTHUKHU U
npeJaraloTcsi BO3MOXKHbIe yTH coeJUHEeHUs GUTO0TOTUUYECKON CTPOTOCTH C PUTYaJIbHBIMH,
COLMAJIbHBIMU U 3K3UCTEeHIMa/IbHbIMU U3MEPEHUSIMU PEJTUTMO3HOTO OIbITA.

MeToabI

Hacrosee ucciefoBanue BbICTPOEHO BOKPYT IBYX BOIPOCOB, NO3BOJISIOIIUX PACCMOTPETD
bopmyny @pusapuxa Makca Mrosiepa «Mudpos10TUs — 60J1€3Hb A3bIKa» B [IByX OCHOBHBIX I1JIO-
ckocTsax: (1) kakve KOHLENTyas/bHble BO3MOXKHOCTHM M OTpPaHHU4YeHUs] NMOPOXAAeT JaHHas
bopMyna AJ11 NOHMMaHUA NPUPOAbI MUPA U PYHKIIMOHABHOTO U3MEPEHUS PEJIUTMO3HOI0
onbITa? (2) kKakve UHTepIpeTaTUBHbIE CTPATETUM OHA MOOILPSET, a KaKWe JeJaeT npobjeMa-
TUYHBIMU B KOHTEKCTE fI3bIKa OTKPOBEHUSI U repMEHEBTUKH CBSAILEHHBIX TEKCTOB? JTU JiBE
oCH 33/jal0T POKYC KaK TEeKCTOBOTO aHaJ/IU3a, TaK U KPUTUUECKOTO 00CYKAeHUS.

[lepBuuHBIF KOpnyc cpOPMUPOBAH U3 TEKCTOB, rZie MioJiep HanboJiee moc/ae0BaTebHO
apTUKYJUPYET CBsI3b MUDA, sA3blKa U peauruu: «CpaBHUTeNbHAasA MUGOJIOTUSI», «JIeKIIUU 10
HayKe O sI3bIKe», «BBeZleHHe B HAyKy O pesIMrun», «Xub6epTckue JeKnun» U «'nddopackue
JIEKLJUW», a TaKKe NpeJJCJI0BUSl U IpOrpaMMHbIe 3aMe4aHus, I0JrO0TOBJIEHHbIE UM B paMKax
cepuu «CBsillleHHble KHUTH BocToka». ITU MaTepHaJibl IO3BOJISIIOT CUCTEMATUYECKHU TPpOCe-
JIUTh KaK Te3UC «O00JIe3HU SI3bIKa», TAK U CBSI3aHHbIE C HUM 3JIeMEHThI — CXeMY «s1p0—-0060J104-
Ka» U ero Mo/ieJib CPaBHUTEJIbHOT'O U3y4YeHUs PEeJIUTUH.

BTopHuHbIN KOpIyc 0TOOpaH no TpéM Kputepuam: (1) npsaMout ¢pokyc Ha Mmozaean Muda/
da3blka y Miosisiepa; (2) KoHLeNnTyasbHas rJyOMHA B OTHOLIEHUM PUIOJOTUYECKON TEOpUU
muda XIX Beka U UCTOPUU CPAaBHUTEJLHOTO pesiuruoBefieHus; (3) CBA3ZHOCTb C COBpEMEH-
HbIMM JJMCKYCCHUSIMU B UCTOPUHU PEJIMTHH, TEOJOTUU U MOCTKOJOHHUAIBbHON TeopuHr. PaboThl
[llpemnna u KappoJsisa BaxkHbI Kak aHaJIU3 UHTEJJIEKTYyaJlbHOTO KOHTeKcTa MioJiepa (B co-
nocTtaBJieHUHU ¢ TaisiepoM U JJapBUHOM) U €ro I3bIKOLLEHTPUYHOT0 06'bsICHEHUS MUPOJIOTUH.
Macyn3zaBa u /[»ko3edpCcOH NpUBJIEKAIOTCA KaK KJlO4eBble pedepeHChbl, UHTePIpeTUPYIOLIAe
npoekT «CBsillleHHble KHUTU BocToka» M JUCKYypC «MUPOBBIX pPeJIMTUi» B KOHTEKCTEe eBpo-
neKnckou cucteMbl 3HaHUa HoBoro BpeMeHy, opyueHTasu3Ma U JIM6epabHO-MIPOTECTAHTCKOU
HOPMaTHUBHOCTH; TEM CAaMbIM OHM NPOSICHAIOT T€OJIOTUYECKHE U U/1e0I0THUYEeCKUEe U3MePEHUS
$UI0JIOrOLEHTPUYHOI0 U YHUBEPCAJIUCTCKOr0 IOHUMaHUS peauruu y Mrosiepa.

MeTof0/10TUYECKHU HMCCJIeJlOBAaHME ONUPAETCS HAa KadyeCTBEHHbIM TEKCTOBbIA aHAJNMU3 U
BKJIIOYAeT TpHU Liara. Bo-nepBbIX, IPOBOAUTCA KOHIENTyaJlbHasi PEKOHCTPYKL U KJIIOYeBbIX
KaTeropui B Tekctax MrwoJiepa «Mud/myth», «6ose3nb/disease», «sa3bik/language», «0TKpo-
BeHHe /revelation», «cBsilleHHbIN TeKCT/sacred text» c yTOUHeHUEeM UX TEPMUHOJIOTUYECKOT0
CoJlep>kaHHus U B3aUMOCBsI3€l, B TOM YMCJle C ONOPOM HAa BTOPUYHYIO JTUTEPATypy. Bo-BTOPHIX,
IpUMeHseTCS UCTOPUKO-KOHTEKCTYaJIbHOE YTeHUE, I03BOJISAIOLIEe ONpeie/IMTh MECTO MIOJI-
JIEpOBCKOM Mojenu MUba U A3blKa B JUCKYCCUAX QUIIOJOTHMH, HAYKU O PEJIUTUU U TEOJOTUH
XIX Beka ¥ Noka3saTh, Kak MeTadopa «60Jie3HU A3blKa» COOTHOCUTCS C HAYYHBIM U HOT0CI0B-
CKUM KJIMMaTOM 3M0XU. B-TpeTbuX, BbINOJHAETCSA repMeHeBTUYECKUIN aHa/Iu3: BbISICHSAETCH,
KaKue sIBHble U HesiBHbIe NPeANOChIJIKA MHTEPIPETALUU CBALEHHBIX TEKCTOB M0/ lepKUBaeT
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Te3uc MioJisiepa o MUde U 3bIKe, IPEXK/e BCETO B €I'0 TEKCTOLIEHTPUYHOM MOJAX0/e, TpeACTaB-
JIEHHOM B MaTepuaJsiax «CBsillleHHble KHUTU BocTokan.

AHanvTUYecKas paMKa COoYeTaeT MePCNEeKTUBBI UCTOPUU PEJINTUN U TEOJIOTUYECKOH rep-
MeHeBTUKHU. C TOUKU 3peHUs1 UCTOPHUU PeJIMTUM paccMaTpuBaeTcs GyHKLI U MUda B pa3BUTHUH
pPEJIMTUO3HbIX TPAAULIMU U CBSI3b MUPUUECKHUX HAPPATUBOB C KOJIJIEKTUBHOU MaMSAThIO U MPO-
1eccaMy JJOKTpUHaIbHOTr0 opopMJieHUs1. B Teosioruieckou nepcrneKTUBE B EHTP BHIHOCHUTCS
Hanpsi>KeHHWe MeX/y TPaHCLeHJeHTHOCTbI0 OTKPOBEHHUS, er0 TEKCTOBOM GpOpPMOU U SI3bIKOM
MUPUYECKOT0 NOBECTBOBAHHUSA; 00CYKJaeTCs, KaKue repMeHeBTUYEeCKHE NIOC/IeICTBUS UMeeT
NpeAnochliKa O «BO3MOXXHOCTU 60JIe3HU SI3bIKa» JJisl IOHUMaHUs 60’KeCTBEHHOT0 UCTOYHU-
Ka OTKPOBEHMUS], €Tr0 UCTOPUYECKOU BBIPa>KEHHOCTU U HOPMAaTUBHOTO aBTOPUTETA CBAILEHHbBIX
TEKCTOB. TeM caMbIM pa3jies1 0 MeTOZe MPOSICHSIET JIOTUKY PaboThl C MCTOUHUKAMM U CTpa-
TEru MHTepInpeTalnur, obecrnedynBas 11eJIOCTHYI0 OCHOBY JJi aHa/lnu3a Teopuu Mrosiepa B
KOHTEKCTaX UCTOPUM PEJIUTUU U TEOJIOTUYECKON repMeHEBTHUKH.

Pe3ynbsTaThl

Te3uc Mrwanepa «mugosnoz2usi — 601€3Hb 5A3bIKA»

B LileHTpe MI0JIJIEpOBCKOTO MOHUMaHUSA MHUQPOJIOTUU CTOUT Ppopmysia «MUPOJIOTUS — 6O-
Jie3Hb s13bIKa (mythology is a disease of language)», 3aato1ast ocHOBy ero ¢pua0J0rHYECKOTO
Y UCTOPUYECKOTO MnoJxoa. MioJsiep omnpezesisieT MU} Kak «CJI0BO — HO CJIOBO, KOTOPOe, OyAy-
Yy [epBOHA4Ya/IbHO UMEeHEM WJIM aTpUOYyTOM, ObLIO AONYLIEHO K TOMY, YTOObI 06pecTH 6osee
«Cy6CcTaHIIMa/IbHOE» CYIlleCTBOBAaHUE», TEM CaMbIM TPAKTYs MUQOJIOTHUI0 KaK MOG0YHBIN MPo-
JYKT CEMaHTUYEeCKOU CTPYKTYyphI si3biKa (Miiller, 1871).

OO0 bsicHeHUE MPOUCXOXKJeHHUS MUda onmupaeTcs HA MPHUHIMI TOro, YTO CJOBa BO Bpe-
MeHHU INOJBepPralTcs CMBICJOBBIM cMelleHUsM (semantic shifts) u nepcoHupukanusam
(personifications). Tak, 3oc (paccBeT) nepBoHavyaJbHO 0603HA4YaJ/a MPUPOAHBIA NPU3HAK, HO
CO BpeMeHeM IpeBpaTU/iach B 60rvHI0 U cynpyry TutoHa; Fatum (cyap6a), ucxoiHO 03Ha4YaB-
liee «CKa3aHHOe», M03/JHee CTa/I0 MBICJIUTLCS KaK CHJIa, TpeBocxoAsas gaxke 3eBca; 3eBC
CBsI3aH C CaHCKpUTCKUM Dyaus, o603HavamIuM «cBeTyioe He6o» (bright heaven), Ho B xoze
MudoreHesa 6blJ1 MOJHOCTbIO MEePCOHUHUIIMPOBAH U OKasaJicsl BO IyiaBe naHTeoHa (Miiller,
1871).

B 3TOM MHAMUKe KJII0UeBYI0 poJib UTpaeT MeTadopa: o Mepe TOro Kak CJ10Ba YCUIUBAIOT
cBOU MeTadopUUecKHe acCoLMallH, UCXO/Hble abCTpPaKTHbIEe UK IPUPOAHO-ONMUCATE/bHbIE
3HaueHHUs 3a6bIBAIOTCS, @ CKpbITasi B MeTadope 06pa3sHOCTb HAYUHAET MOPOXKAATD UJJTI3UI0
HOBOT'O «CyllecTBOBaHUs». MeTtadopa «b6ose3Hu» (disease) 3mech NpUHLUNHUAIbHA: MU Y
Mtrossiepa He IPOCTO JIOXKb U He MPOU3BOJIbHOE CyeBepHre, a HeU30eXXHbIN M060UYHbINA 3 PeKT
MCTOPUYECKOT0 PYHKIMOHUPOBAHUSA s3blKa. [[OHMMaHWe UCTOPUM peJIMTUi — 0COOEHHO Be-
JIUHCKOM, rpeYecKoi U eruneTCcKo — 3aBUCHT, 0 MioJiepy, OT COCOGHOCTU paclno3HaBaTh U
«JIEYUTb» CUMIITOMBI 3TOU S3bIKOBOM 00JI€3HU, IPOC/IEKUBaAsi TPAEKTOPHUU CMbBICJIOB CJIOB U
cHuMasi MUpHrUecKue HacsoeHus (Stone, 2002).

Ba)xHO OTMeTHUTH, YTO /151 MIoJsiepa 3TOT NpoLecc He OblI NPU3HAKOM YILepOHOCTH Nep-
BOOBITHOI'O pa3yMa; HAPOTUB, OH CYUTAJ €ro Heu3bexKHOU cTajuel pa3BUTHUS CO3HAHMUSI.
[Ipo61eMa 3akJ/t04asIach B TOM, UTO MO3THYecKas $asa A3blKa, IZje IPUPO/HbIE ABJIEHUS ONU-
CbIBAJIMCh Yepe3 sipKue anuTeThl (Hanpumep, «CoJiHIe — 30J10Tast ITHLA»), CMeHUsIach $pa3oi
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JIMHTBUCTUYECKON aMHe3uM. Korzia McxonHoe 3HaueHHe 3MUTeTa 3abblBajoCh, OCTaBaJoOCh
TOJIBKO UMsl, KOTOpOe Yesl0BeYeCKoe BOOOpaXkeHHe Hen30eXHO HaJlesIs1/10 YepTaMU KHUBOTO
cyuiecTBa. B 3ToM cMbicie ¢ui010T BBICTYIAeT He NPOCTO Kak NepeBOAYMK, a KaK "apxeoJior
cMbIC/1a", BOCCTaHABJMBAKO LUK MPO3pavyHOCTh si3biKa (Karatas, 2016).

BoJIbIIMHCTBO MO 06HBIX CEMaHTHUYECKUX TpaHCcpopMaL il MoJisiep cBA3bIBaJ C COJISAPHbI-
MU LUKJIaMU. [l ApeBHero yesioBeka CoJiHLe ObIJIO He IPOCTO aCTPOHOMUYECKUM 0O’ bEKTOM,
a LleHTPa/IbHbIM CyO'beKTOM MeTapOpHUYEeCKOro s3blKa, YbHM "OCTYNKHU" (BOCXOJ, COKPBITHE 3a
Ty4aMH, 3aKaT) CO BpeMeHeM NpeBpaTU/INCh B 6Morpaduu 60ros U repoes.

TakuM o6pa3oM, MUDOJIOrHUs KOHLENTYaJIU3UPYeTCs NMPexJe BCEr0 KaK BHYTPUA3bIKOBOM
dbeHOMeH: MU — 3TO pe3yJIbTaT UCTOPUUECKON PabOTHI A3bIKa, B KOTOPOM CJIOBA, >KUBYILUE B
My3bIKe, TEKCTE U PUTYaJle, HECYT CJe/ibl UCXOHOTO PEJIMTMO3HOI0 CMbICJ/IA, HO CO BpEMEHEM
yTpayMBalOT NeEpBOHAYa/IbHYIO NPO3Pa4HOCTb.

(853b A3bIKA, MbIW/IEHUS U peau2uu

dyHpaMeHTa/IbHBIM OCHOBaHUEM Bcel HayyHoU nporpaMMbl @. Makca Mrosiiepa siBiisieTcs
T€3UC 0 HEPA3PbIBHOM €JJUHCTBE SI3blKa U MbllJIEHUS. B cBoUX «JIeKLMAX M0 HayKe O S3bl-
ke» (1861) oH popmysnMpyeT paiMKaJbHbIN AJis1 CBOEr0 BpeEMEHHU MOCTYJIAT: «f3bIK U MbICJ/Ib
HepaszjaeauMbl... CJIOBO — 3TO BOIJIOLEHHAs MbIC/Ab». MbllllJIeHHE B MOHATHUAX, 0 MioJuiepy,
HEBO3MOXKHO 6e3 ux BepOasbHOW PUKCALMHY, C/e[l0BaTeJbHO, UCTOPUS Pa3BUTUS YesoBede-
CKOr'0 pa3yMa TOX/leCTBEHHA UCTOPUM pa3BUTHs A3blKka (Miiller, 1861).

B sToli cucteMe MUQOJIOTHSA TPAKTYyeTCs He KaKk aBTOHOMHas QpUKIMs, CO3HATEJNbHO «U30-
OpeTeHHas» pa3yMoOM, a KaK HeU30eKHbI peXKUM HelNpaBUJIbHOTO MNOHUMaHHS, BO3HUKAIO-
MK U3 cCeMaHTUYeCKUX CABUTOB. [losgBieHre MU(OIOTUU — 3TO HE MPOCTO OIIMOKA Ha3bIBa-
HUSA, a IVIyOOKUM 3MUCTEMOJIOTUYECKUI NPOLecC: MOCKOJAbKY MbICAb GOPMUPYETCS B A3bIKE,
UCTOpHYecKas JUHAMHKa CJI0B CIOCOOHA M3MEHSATh TPaeKTOpPHUI0 caMor Mbicau (Schrempp,
1983).

[lepexof K peJIUruu CTAaHOBUTCS MOHATHBIM MMEHHO Yepe3 3Ty CBA3KY: MioJjiep BbICTpa-
MBaeT 3MHCTEMOJIOTUYECKYI0 [[eI0YKY, B KOTOPOU YyBCTBEHHOE CTOJIKHOBEHME C IPaH/M03-
HbIMU SIBJIEHHUSIMU NPUPOJbI IOPOXKJaeT UHTYUTHBHOE, «10BepbasbHOe» olylieHre becko-
HeuHoro (the Infinite), 3aTeM pasym cTpeMuTcs Bep6aiM30BaTh 3TY HHTYULUIO, 00JieKas eé B
CJI0BO Yepe3 AOCTYIHble KOHKPeTHbIe KOPHU, U B UTOTE 3aNycKaeTcsd MeTadpopUsanus - uMe-
HOBaHHE «OECKOHEUYHOT0» Yyepe3 «kKoHeuHoe» (HalpuMep, Hebo KaK «CUSIoIee», COJIHIE KaK
«JlapyuTesb»). PeJIMrMO3HBIN ONBIT NPU 3TOM HEU30EXKHO CTAHOBUTCS MYyOJMYHBIM UMEHHO
yepe3 s13bIKOBbIE POPMbI - MOJIUTBY, THMH, YY€HHUE, - U 3/1e6Cb BOSHUKAET «30HA PUCKa»: CEMaH-
TUYeCKUe CMeLeHUs U CKIOHHOCTb K NIepCOHMPUKALUY IOCTENeHHO NpeBpaLaloT PeJIUTrh03-
HbIH JUCKYpC B MUpUUECKOe oBeCcTBOBaHHUeE. [loaToMy Mu¢ y Mrossiepa — He NpOTHUBOMOJIOX-
HOCTb PEeJIMTM03HOMY OIBITY, @ MOO0YHBIA 3PPEKT ero si3bIKOBOro opopmJieHus, a Gopmysa
«00JIe3HM SI3bIKa» BbICTyNAeT KaK yHUBepcalbHas NpeAynpex/arlas paMKa, Ol1cblBaroLias
ysSI3BUMOCTH JIt060T0 pesiurio3Horo s3bika (Ricoeur, 2004).

s camoro MroJuiepa cBAA3Ka 13blKa, MBILLJIEHUS Y PEJINTUU YKOPeHEeHa B KAHTOBCKOU U/Jje-
aJIMCTUYECKOU 3MUCTEMOJIOTUU: TaK e KaK y KaHTa 4yBcTBeHHbIe JaHHbIe 0QOPMJISIOTCS Ye-
pe3 anpuopHble KaTeropuu paccyzka, y MroJisiepa «cblpoe» ouylieHue beCKkoHeYHOro MOXeT
CTaTb MBIC/IbIO TOJIBKO TPOM/ISl Uepes sI3bIKOBblE KaTeropuu. UMeHHO N03TOMY OH HacTauBaeT,
YTO UCTOPUS PEJIUTUN HE MOXKET OBbITh NOHATA BHE UCTOPUU NMOHATUHI U UX CJIOBECHBIX GOPM
(Palmieri, 2023).

Jete - Journal of Philosophy, Religious and Cultural Studies 2026, 229
ISSN: 3080-1281. elSSN: 3080-6895. No1 (154)



Dinara KUZHAKHMETOVA, Nurmukhamed KENZHEGULOV

B 6os1ee no3aHUX paboTax MioJjiiep NepeHOCUT 3TY JIOTUKY Ha y4eHUe 00 OTKPOBEHUMU: MO/,
«IIPUMOPAUATBHOW» PEJIMTMO3HOW UHTYHWIIMEeN OH NIOHMMaeT He FOTOBbIM HAbOp JAOrMaToB,
a 1093bIKOBOE PO onbITa beckoHeYHOro, KOTopoe HeN36eKHO 06/1eKaeTCsl B KOHKPETHbIE,
KYJIbTYPHO 00yC/10BJIeHHbIE 00pa3Hble GOpMbI. Bcsd COBOKYNTHOCTh MUPHUUECKUX CIOXKETOB, aH-
TPOnoMoppHU3MOB U KOCMOTOHUYECKUX PACCKAa30B ONUChIBAETCS UM KaK UCTOPUYECKU Hapac-
TalwIlas «CKOopJyna» BOKpPYT 3TOro fi/ipa, obpa3oBaBLIasicsd UMEHHO B CUJIy TOrO, YTO A3bIK,
buKcHUpys ONBIT, OJHOBPEMEHHO UCKaXKaeT ero yepe3 MeTadpopu3salyio U NepcoHUPUKALHUIO
(Neufeldt, 1992).

OpHako XX BekoBasi repMeHeBTHKa CUMBoOJ1a (PUKép) no3BoJIsieT epeoCMbICUTD 3TY XKeECT-
KY10 IMXOTOMHIO: COXPAaHUTb MIOJIJIEPOBCKYIO “Nipeaynpexaaninyn” GyHKIU GopMybl, HO
OTKa3aTbCs OT peAyKLU WU MHUPa K YUCTOM NMATOJIOTHHU s3blKa. B To BpeMs kak cama MeTadopa
«6osie3HU» y MioJsiepa nog4épKUBaeT AeCTPYKTHUBHBIM MOTEeHIMa s3blKa. PUkép npepna-
raeT CMECTUTb aKLEHT: /Jil Hero MUQ U pPeJIMTMO3HbIA CHMBOJI — 3TO HEe TOJbKO UCTOYHUK
3a0/1yK/AeHUs], HO U «U30BITOYHBIN CMbICJI», TIO3BOJISIOIIUN CKa3aTb 0 beckoHeYHOM 6o0Jibllle,
yeM JI0NyCKaeT CTPOTO MOHATUMHBIN fAA3bIK. B 3TOM paMKe MI0OJIJIEPOBCKAs «IpeaynpexJaro-
masi» GyHKIUsA GopMyJibl COXpaHSETCsl, HO MU} MOHUMAETCS Y>Ke He MPOCTO KaK MO6OYHbIN
IPOAYKT CEMaHTUYECKUX CBUIOB, a KaKk Heu36exxHasi U aMbuBaJieHTHass ¢opMa BbIpaKeHUs
TpaHcLeHJAeHTHOro onbiTa (Ricoeur, P, 1976)  OTKpoBeHHEe U MOJie/Ib «IAPO—0060JI0UKa»

KoHnenuus oTKkpoBeHUs B TpyZax MroJsiepa KpUCTaIIM3yeTCs B paMKax MeTapopuiecKoi
MOJeJIU «s1AP0—0060JI04Ka», KOTOpas N03BOJISIeT Pa3TPaHUYUTb TPAHCCYObeKTUBHYIO UCTUHY
BEpPHI OT €é UCTOpPUYEeCKH 00yca0BaeHHbIX ¢opM. [lof KaK0W UCTOPUYECKON pesurveil oH
npejnoJiaraeT UCXOAHYI0 peJIMTMO3HYI0 UHTYyUIMIO (pristine religion), ocHOBaHHYI0 Ha «CIIO-
cobHOCTH BocnprHUMMaTb beckoHeyHoe» (faculty of perceiving the Infinite). 3Ta unTYHIKA 06-
pasyeT «4UCTOe SAAPO» COZlep:KaHUs OTKPOBEHUS U MpPeAIIeCTBYeT I3bIKOBOMY BbIPAXKEHUIO.
O/ZilHaKO KaK TOJIbKO OHa BbIpa)KaeTcsl B YeJIOBEYECKOM s3blKe B KOHKPETHOM HMCTOPUYECKOM
KOHTEKCTe, OHa Hen306eXHOo obpacTaeT MeTadpopaMu, NepCOHUPUKALUAMHU U KYJbTypPHBIMU
obpasaMy, To ecTb «060s10uKoi» (Miiller, 1899).

Kiaccuyeckuii npuMep — MHTepnpeTanus 6MbJelCKOro pacckasa 0 COTBOPEHUH KEHIU-
HblL. B 0JHOM MecTe roBOpUTCA: "My>KUYMHY U )KeHIIMHY cOTBOpUJ UX" (male and female created
he them), a B ipyrom nosiBJjsieTcs cuJibHasi MeTadopa TOXK/eCTBA: "KOCTb OT KOCTEH MOUX U
10Tk OT moTu Moe" (bone of my bones, and flesh of my flesh). Cornacio MrwoJiepy, MHOrO-
KpaTHOE NOBTOPEeHMeE 3TOU POPMyJibl HA IPOTS>KEHUU TOKOJIEHHU U IPUBEJIO K JINTepaJiu3aliu
MeTadopsl - eé OyKBaJbHOMY, "MaTepUaJbHOMY U BBOJSILEMY B 32061y /jeHHe" TOHUMaHUIO.
Kak cienctBue, BO3HUKIIO NIpeJicTaB/eHUe, OyATO epBas KeHIMHA ObL1a PU3UYECKU CO3/a-
Ha M3 pebpa nepBOro MyX4MHbl. TaKk OTKPOBEHHUE, UCXOJAHO BbIpakarolllee UHTYULIUI0 OHTO-
JIOTUYECKOT0 eIMHCTBA, NpeBpaujaeTcs B MUDO-IUMTepaibHy0 «060104uKy» (shell). «Pe6po»
3/1eCb CTAaHOBUTCS KJIAaCCUYECKHUM MPUMEPOM TOTO0, KaK JIMHIBUCTUYECKUE HACJO0E€HUS CKpbI-
BAIOT «JIyXOBHOE SI/IPO».

CxeMa «s1Ap0-060J104Ka» 3a/1aéT U repMeHEeBTUUECKYI0 HHTYUIUIO0 MacCIITaOGHOT0 MPOEKTa
«CBsilleHHbIe KHUTH BocToka». @usosioruyeckas ny6JauKalys U CONocTaBJIeHUe TEKCTOB pas-
HbIX TPaJAULUI PU3BaHbl IOMOYb COBPEMEHHOMY pa3yMy NMpUOIU3UThCA K pristine religion,
TO €CTh K «4UCTON» UCXOAHOW MHTYULUU. [locpecTBOM QHI00TMYECKOT0 aHA/IN3a UCCIIEI0-
BaTeJIb JJO/KEH «CHATb 000J104KY» (Crust) CMbIC/IOBBIX C/1I0€B, KKOTOPYIO I3bIK B CBOEM HEHU3-
6eXHOM pacnaze obpazoBas Bokpyr HUx» (Molendijk, 2016).
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lepmeHesmuka c8siujeHHbIX mekcmos: mug u uio102us

[epMeHeBTHKa CBSALIEHHbIX TEKCTOB y MioJiepa onupaeTcs Ha GUI0I0T0-3TUMOJIOTHYe-
CKOe YTeHUe, pa3paboTaHHOe B «JIeKLMH 110 HayKe O I3bIKe» U «BBe/ieHHe B HAYKy O PEJIUTUN».
JIMHIBUCTHUYECKHUI aHa/IM3 BBICTYNAET He TOJbKO TEXHUYECKOUW NMpoLeAypoil yCTaHOBJIEHUS
IPOUCXOXKAEHUS CJI0B, HO U TepMeHEBTUYECKUM HWHCTPYMEHTOM, 33 al0IUM pas/ihiyeHue
O6YKBaJIbHOT'0, MeTaPOPHUYECKOT0 U CHMBOJIMYECKOTO YPOBHEH B CBSIILIEHHBIX TOBECTBOBAHUSX
(Girardot, 2002).

Yc10BHO MOXKHO BBIZIE/IMTH TPU L1ara 3TOro MetoAa. Bo-nepBbIX, STUMOJIOTHYECKH aHAJIU-
3UPYIOTCA UMeHa 60roB, KOCMOJIOTUYECKME MOTHUBBI U KJIOUYeBble TepMUHBI. Ha npumepax
Jdoc, Patywm, psiyc/3eBc u Apyrux MwoJuiep nokasblBaeT, KaK CJI0Ba, IepBOHa4YaJbHO 0003Ha-
yaBlIKe NPUPOJAHbIE SIBJIEHUS UM KayeCcTBa, CO BpeMeHeM HauMHalT BOCIPHUHHUMATLCA KakK
«CaMOCTOSITeJIbHbIE CyllecTBa». Bo-BTOpbIX, MUbUYecKHe HappaTUBbl pacCMaTPUBAIOTCH B
KOHTEKCTEe UCTOPUKO-SI3bIKOBBIX CMelleHUH. BoisicHseTcsl kakue MeTadopbl U B KaKUX KYJib-
TYPHBIX YCJOBUSIX HACJOUIUCh U «3aTBEPAEIU», MpeBpallas 06pa3 B «kACTOPUIO». B-TpeTbHux,
BO3HUKIIME MUbUYeCKHE POPMbI COOTHOCATCA C UCXOAHBIM TEOJIOTUYECKUM COJEep>KaHUEM
TpaAuuuu. UHTepnpeTaTop 3aZjaéTcsl BONPOCOM, KaKOM acleKT 60KeCTBEHHOW UCTHHBI /1aH-
HOe [I0BECTBOBaHME MepeIaéT U B KaKOW Mepe B «MCKaxxéHHO» popmMe (Carroll, 1985).

C oTO¥ TOYKHM 3peHUss MUPUYECKHEe 3IeMeHThbl — UMeHa 60roB, ONMCAHUs NPUPOAb], Nep-
COHaXKHble «IPUKJIYEHUA», KOCMOJIOTUYECKHE CXeMbl — OKa3blBAlOTCS He OyKBaJIbHBIMU
OHTOJIOTUYECKUMHU YTBEPXK/JAEHUSIMH, a UCTOPUUYECKUMU MeTaPOpUYECKMMHU OCTaTKaMU U
CUMIITOMaMHU S13bIKOBBIX HeJjopa3yMeHUU. Puiosioruyeckoe YTeHUE CHavasla BbISBASET UCTO-
PHKO-I3bIKOBOM MCTOYHMK 00pasa, a 3aTeM NbITAaeTCl PeKOHCTPYUPOBAThb Te0JIOTMYeCKUHN
CMBICJI CAMBOJIMYECKH, OTAEJIsS €r0 OT MO3/JHENIINX CMbICJI0BBIX HacjoeHUH (Segal, 2016).

B repMeHeBTHYeCcKOM MoJiesn MiJiepa 3TO 03Ha4yaeT JBYCTOpOoHHee yTeHUe: (1) duso-
JIOTHUYecKoe — MpOCJeJAUTb KOPHHU CJI0BA, YCTAHOBUTbH €ro 3TUMOJIOTHMIO, PEKOHCTPYHUpPOBAaTh
uctopuio Metadop; (2) CMbICTIOBOE — BBIIBUTb UCXOAHOE, «3/10POBOE» 3HAUYEHUE U BbIIEJIUTD
pesIMruo3Hyto uin ¢punocodpckyto uaeto, ckpoityto nog mudpom (Nicholls, 2015).

Teosozuueckue u memodosi02uveckue npedeivl

®opmysa Mrosnepa «Mudosorus — 60Je3Hb A3blKa» U CBSI3aHHAs C HEW MoAesb MUD-A-
3bIK-peJINTUsl B COBPEMEHHOW JIMTEpaType NOABEPraloTCs KPUTUKe MO JBYM OCHOBHBIM Ha-
npaBJyieHusM. Bo-nepBbIX, 06bsicHeHHe MUPOJIOrUU Yepe3 MeTadopy SA3bIKOBOM «DOJIE3HU»
TPaKTyeTcsd KaK peAyKiysa MUda K cCeMaHTUYECKUM CABUraM U nepcoHrupukauusaM. Mccaeno-
BaTeJIM OTMEYaloT, YTO B TAKOW NepCcreKTHBe MU} CTAaHOBUTCS IJIaBHBIM 06pa3oM «CUMIITO-
MOM HeJij0pa3yMeHUsI», TOT/la KaK ero No3uTHBHbIe QYHKIIMU — OCMbICTIEHHE MUPA, IEPeKUBa-
HUe cTpajiaHusi, QOpMUPOBAHUE UJEHTUYHOCTU U COODILECTB — OKA3bIBAlOTCS HEJOCTATOYHO
yuTéHHbIMU (Schrempp, 1983).

Bo-BTOpBIX, pa3/inyeHre MeXAYy «UCXOAHBIM YUCTBIM SPOM» U «UCTOPUYECKUMHU MUDU-
YeCKMMH 0060JI04KaMU» CBAA3bIBAETCS C PalMOHAINCTCKO-3BOJTOLUOHUCTCKUM F'OPU30HTOM U
MMeeT TeoJiorhnueckre nocaeactBus. [Ipeanosaraemas pristine religion mo mMepe ucropuye-
CKOI'0 Pa3BUTHS «MCKAXKAETCS» A3bIKOM M 3aKpblBaeTCd MUPUUECKHMU U PUTYaJIbHBIMU CJIO-
sIMY, TOT/Ia KaK Hay4HO-puUJI0Joruieckas repMeHeBTUKA IpeTeHAyeT Ha CHATHE 060J104eK U
ZocTy K AApy. CoBpeMeHHble KPUTUKH MOAYE€PKUBAIOT, UTO N10J00Has cxeMa 0c/1abJseT Mpu-
TsI3aHMe OTKPOBEHUS Ha TPAHCL,eHAEeHTHbIN UCTOYHHUK, TOMellas ero B paMKy 4eJI0BE4eCKOT 0
s3blKa U UCTOPUYECKOTO CO3HAHUS, U IOHUKAET HOPMATHUBHBIN CTATYC CBAILEHHBIX TEKCTOB
Jl0 YPOBHS KOJIJIEKTUBHBIX HeJjopadyMeHui (Masuzawa, 2003).
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Ha MeToz0/10rMyecKOM ypOBHE KPUTHUKYETCS NMPUBUJIErUpoBaHHWe QUIOJOTUM U TEKCTO-
neHTpru3M. OpueHTaln s Ha 3TUMOJIOTHIO U UCTOPHUIO fA3bIKa JieJlaeT MeHee BUJUMBIMU pU-
TyaJibHble, COLUaJ/IbHble U TeJleCHble U3MEepPeHHUs] PEJIMTUH, KOTOpble CerofHs CYUTAKTCS
KJIIOUEBBIMM B aHTPOIOJIOTUY U UCTOPUHU pesuruil. KpoMe toro, npoekT «CBsillleHHble KHUTH
BocToka» ¥ CBI3aHHBIU C HUM JJUCKYPC KMUPOBBIX PEJIMTUN» PACCMAaTPUBAIOTCA KaK IOMELLEH-
Hble B KOHTEKCT MOJEePHBIX eBPONENCKUX PEXKUMOB 3HAHUSA U UMIIEPCKUX YCIOBUHN; OAYEP-
KMBaeTCsl, YTO TEKCTOLEHTPU3M, IOUCK «YUCTOTO s1/jpa» U yHUBEPCAJIUCTCKUE CXEMbl HECYT
Ha cebe inbepaIbHO-MPOTECTAHTCKY0 U OPUEHTAJUCTCKY0 HOpMaTUBHOCTD (Strenski, 1996).

B uTore coBpeMeHHasi AUCKYCCUSl JBUXKETCS He CTOJbKO B CTOPOHY IOJIHOTO OTKa3a OT
MIOJIJIEDOBCKOU MOJEeJIN MUP-A3BIK, CKOJIBKO B CTOPOHY €€ pacliMpeHUs: BKJIIYeHUs B 6oJiee
IIMPOKUN repMeHeBTUYECKUI TOPU30HT, YUUTBIBAOLIMNA pUTya/IbHbIE, COLlMA/IbHbIE U IK3U-
CTeHLlMaJbHble U3MepeHUs PEeJIUTMO3HOT0 ONbITa. JTO NMO3BOJISIET OAHOBPEMEHHO NPU3HATh
KOHCTUTYHUPYIOLIYIO U UCKAXKAIOLYI0 CUJY SA3bIKa U He CBOAUTb MUG K OJHOU JIMLIb «60J1e3-
HU», @ pacCMaTpPUBATh €ro Kak CUMBOJINYECKOE BbIpaXKeHHE CJI0KHbIX PeJTUTUO3HbIX U YeJsio-
Be4YeCKHUX U3MEPEeHHUH.

JAuckyccus

B faHHOM pa3jesie noJiydeHHble pe3yibTaThl, Kacawlhecs MIOJJIEPOBCKOr0 Te31hca «MU-
dosiorus - 60s1e3Hb SI3bIKa» U T€PMEHEBTUKU CBSI3KU «OTKPOBEHHE — SI3bIK — CBSILEHHbIN
TEKCT», 06CyX/]al0TCcs B 60J1e€ LIMPOKOM rOpU30HTe pusaoaoruieckoit Mudosioruu XIX Beka u
COBpPEMEHHOU JIUTEPATyPhI 10 UCTOPUHU PEJIUTUH U TEOJIOTUYECKON repMeHeBTHUKe. 3/1eCh aK-
LIeHT CMelaeTcs OT PEKOHCTPYKL MU K olLleHKe: MioJiiep paccMaTpuBaeTcsl Kak OZJHOBpeMeH-
HO OCHOBOIIOJIarawilas u npobjeMaTuyHas GUrypa, Ybsi OpUeHTAlMs Ha JIMHTBUCTUYECKUU
aHaJIM3 MOPOX/aeT KaK CylleCTBeHHble repMeHeBTHYECKHE BO3MOXXHOCTH, TaK U CepbE3HbIE
TEOJIOTUYECKHE U METO/10JI0OTUYEeCKUe OTPAaHUYEeHHUS.

Mronnep 6 koHmekcme gusionozuyeckoli meopuu muga XIX eeka

Kak 6b1/10 mokasaHo Bbllle, GopMysia MroJiiepa «MUpo10rusi — 60/1e3Hb sI3bIKa», COOPMUPO-
BaHHas B pycJie UHJ0eBpONencKor cpaBHUTeNbHOU usonoruu (I'pumm, bonn, bendeit), us-
HayaJIbHO MPOTHBOIOCTABJISIET MO/JIeJib Talyiopa «MHU$, ocCHOBaHHbIM Ha pakTe (myth founded
on fact)» ujeanucTuyeckoi cxeMe «MrUP, oCHOBaHHbIN Ha cjoBe (myth founded on word)»,
r/ie SI3bIK BBICTYNAET «CTPYKTYPHBIM CKEJIETOM» CO3HaHHs. B JUCKYCCHOHHOH MepCleKTUBe
BaXKHO He MOBTOPATH 3Ty PEKOHCTPYKILHUIO, @ IPOSICHUTDb eé nocaefctBus. Eciu gas Taiuo-
pa Mu¢ - KOrHUTUBHAs OIIKMOKA, UCIIpaBJisieMasi POCTOM Hay4YHOI'0 3HaHUs, TO AJis MioJisiepa
MU} - TOGOYHBIN NPOAYKT CaMOM CTPYKTYPHI AA3bIKa, a C1e/0BaTEJIbHO, «JieueHne» MUda MbIC-
JIUTCS IPeX/ie Bcero Kak puiiosiornyeckasi paboTta ¢ TEKCTOM, a He Kak 3aMeHa MUda HayYHbIM
06bsicHeHUeM. Takasi IOCTaHOBKa BOIIPOCA CABUTAeT LIEHTP TAXKECTH C IMIIMPUYECKOT0 1ccJie-
JIOBaHUSI pUTYyaJia U MPAKTHUK K aHAJIU3Y A3bIKOBbIX GopMys U MeTadop; B pe3yabTaTe MU B
MeHblel CTeNeHU pacCMaTPUBaeTCs Kak O3UTHBHAsA ¢opMa peJIMrM03HOr0 ONbITA U B 60J1b-
el — Kak CHMIITOM CEMaHTUYECKOIro c6051, YTO 33/1aéT TOH MOCJAEeAYIOIIUM HHTEepIpeTalUsAM
pesuruo3Hbix Tpagunui (Palmieri, 2023).

Om ¢pusonozuu k yHusepcaausmy: npoekm «CesiujeHHble KHu2u Bocmoka»

PaHee 6bl710 OKa3aHo, YTO cepus «(CesiweHHble KHU2u Bocmokay», «Xubbepmckue snekyuu»
u «l'ugpgopdckue nekyuu» CTaau NJIOIAJKON pacuIupeHUsI MIOJIJIEPOBCKON PpUI0JIOTUYECKON
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MOJIeJIM /10 MacIITaboB CPaBHUTEJIbHOIO PEJIUTUOBE/IeHUs] U YHUBEPCATUCTCKOM TeoJioruye-
CKOM cxeMbl. Ha ypoBHe JUCKYCCHM KJII0YEBBIM OKa3blBaeTCA TO, KaK 3Ta cXeMa «AApo-060-
JIouKa» U ujed pristine religion paboTamT B cO4YeTaHUU C KOHKPETHBIM UCTOPUYECKUM KOH-
TekcToM. Kak nopguépkuBaoT Macyzasasa u /[xo3edcoH, punosorudeckas npoueaypa 3zecb
He HEWTpaJibHa, a BCTpOeHa B JiMGepaibHO- IPOTECTAHTCKYO U OPUEHTANUCTCKYI0 Napajur-
My 3HaHHUA. YHHUBepCaJbHOE «Ap0» KOHCTPYUPYeTCA B KaTeropusx, 6JIM3KUX BeJJaHTU3MY U
XPUCTUAHCKOM MHUCTHKE, TOT/la KaK pUTYyaJIbHble, UHCTUTYIIMOHAJIbHbIE U HAPOAHbIEe GOPMBbI
pEeJIMrui CUCTeMaTHUYeCKU OHUKAKTCA B CTaTyce [0 «OOOJOUKU» UJIN «ACKAKEHUS». ITUM
3a/laéTca uepapxus, B KOTOPOW caMU TEKCThbI U UX QUI0JOTHYECKOe YTeHHe NOJIy4YaloT 3MH-
CTeMoJIOTHYeCcKoe npenMylecTBo nepen lived religion, mpakThkaMy ¥ KOJIJIEKTUBHOM NaMs-
Tb10. C TOYKH 3peHHSA COBPEMEHHOM TeO0JIOTUYEeCKOW repMeHeBTHUKU 3TO O3Ha4daeT, YTO MI0JI-
JIepOBCKas MOJieJ1b 3apaHee HOPMUPYET, YTO CAeAyeT CYUTAThb «IOAJUHHBIM» COJepXKaHueM
OTKPOBEHHS, U TEM CAMbIM OrPaHUYKMBAET IJII0PaJIbHOCTb BO3MOXHBIX 60I0CI0BCKUX TPOYTe-
Hu# (Girardot, 2002).

Kpumuueckas peyenyusi: memodos02uveckue u udeoso2uveckKue epaHuybl

CoBpeMeHHasi KpUTHKa MuoJuiepoBckorl Mozenu (lllpemnn, CtpeHcku, Kapposa, Macya-
3aBa U Jip.) KOHLLEHTPUPYETCS BOKPYT TPEX KJIYEBBbIX OTPAaHUYEHUH, KOTOpbIE JJOMOJHAIT
y>Ke I0JIydeHHble B pasjeJsie pe3y/bTaTOB HabJloleHUA. Bo-nepBbIx, 06paljaeTcd BHUMaHUe
Ha JIMHTBUCTUYECKHUH pelyKIIMOHU3M: «CcoJisAspHasa MUdosiorusa» MrwoJiiepa U ero cTpeMJieHHe
BbIBOJMTH Pa3HOOOpa3HbIe CI0XKeThI U3 O HUX U TeX Ke CEeMaHTHUYeCKUX cxeM (cBeT/TbMa, pac-
CBeT/3aKaT) JieJIaloT TEOPUIO CJIMIIKOM 3JIaCTUYHOM, CHUKasl eé IPOBepsieMOCThb; STUMOJIOTUSA
nepecTaéT ObITh OJJHUM U3 apryMeHTOB U NpeBpallaeTcs B IOYTH YHUBEPCAJbHbIA KJI0Y KO
BceM MUbaM. Bo-BTopnix, CTpeHcku U lllpeMnn nog4yépKUBaOT CUCTEMATUYECKUI HEJOYYET
PUTYaJIBHOTO U COLIMAJIBHOTO U3MEepPeHUM: TPAaKTys MU} KaK pe3y/IbTaT CEeMaHTUYECKUX C/IBU-
roB U 3a6BeHUsA MeTadop. Mrosiep 06X0AUT CTOPOHOM PYHKIMU MUa B KOHCTPYUPOBAHUU
UJIeHTUYHOCTH, llepepaboTKe CTpajiaHUs U NOAAEPNKAHUU COJUAAPHOCTH. AHTpoOIOJIoTuYe-
cKas JIuHUA oT JropkreiimMa 10 MaJIMHOBCKOrO NOKa3bIBaeT, YTO 6e3 yuéTa pUTyasa U UHCTH-
TYLUHA MHUQPOJIOTHI0O HEBO3MOXKHO aJleKBaTHO onuvcaThb. B-TpeTbux, MacyzasaBsa u /lxo3edpcoH
KPUTHUKYIOT €BPOLIEHTPUYECKUHN XapaKTep MIOJIJIEPOBCKOI0 YHUBepCcaln3Ma: peAyKLusa BOC-
TOYHBIX TPAAULUHI K TEKCTaM, OLleHMBAaeMbIM I10 3alaZHbIM palMOHAJNCTUYECKUM KPUTEPHU-
AIM, CO3ZJaéT PUCK 3MUCTEMOJOTUYECKOI0 JOMUHUPOBAHUS, IPU KOTOPOM BHYTPEHHUE KpUTe-
PHU U CaMOONMCAHUA ITUX TPAAULIUM BBITECHAOTCA BHEIIHEH J1MbepabHO-IIPOTECTAHTCKOU
HOpPMOM. B COBOKYIIHOCTH 3TH 3aMe4aHHs YKa3bIBAlOT HA TO, YTO MIOJIJIEPOBCKAsA MO/JeJb HYy-
’K/JIJaeTCs He TOJIbKO B YTOUHEHUH, HO U B CTPYKTYPHOM IlepepaboTKe NpH €€ UCI0Ib30BaHUH B
COBpPEMEHHOH Te0JIOrMU U Hayke o pesauruu (Carroll, 1985).

lepmeHesmuyveckue nepcnekmuesl: 803MOHCHOCMU 0151 Meoa102UU

HecMoTpst Ha 0603HaYeHHble OTPAaHUYEHUS], MIOJIJIEPOBCKUN T€3UC «MUPOJIOTUSA — 60JI€3Hb
A3bIKa» COXpaHAeT 3HAaYUTe/IbHbIM KOHCTPYKTHUBHBIN NIOTEHIMaJ )11 COBPEMEHHOW Te0JIOTH-
YeCKOM repMeHeBTUKH. Bo-1epBbIX, OH CIYKUT 3G PEeKTUBHBIM UHCTPYMEHTOM KPUTHUKU HAU-
BHOTO OyKBa/iM3Ma: aHa/1M3 M1oJ1s1iepoM 6M6/1eMCKOro pacckasa 0 CO3JaHUHU KeHIMHBI U3 «pe-
6pa» AzaMa Kak pe3y/ibTaTa 6yKBaJIbHOTO IOHUMaHUsA MeTapopuiyeckoil popMyJibl «kKOCTb OT
KOCTeM MOMX U IJIOTh OT IJIOTU MOeN» JeMOHCTPUPYET, Kak puosoruyeckass YyBCTBUTEIb-
HOCTb K UCTOPHU BbIpa>KeHH s N03BOJISET pa3006/1ayaTh JIOKHbIE «OYKBaJbHble» IPOYTeHUs. B
3TOM IJIaHe MIOJIJIEPOBCKasi HACTOPOXKEHHOCTb K MeTadope npeJBoCcxUllaeT 6oJiee NO34HUE
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pa3pa6otku II. Puképa u X.-I. Tafamepa, nog4épKrBaOIIUX CHMBOJNYECKUN U MeTadopuye-
CKMM XapaKTep peJIMTMO3HOro fA3blKa. Bo-BTOPBIX, NIOHMMaHKWe MU }a He TOJIBKO KaK OLIMOKHY,
HO U KaK Heu30eXXHOW CMMBOJIMYEeCKOW GOpMbI BbIpaXKeHHS] TPAHCLEeHJEeHTHOr0 OTKPbIBaeT
BO3MOXXHOCTB JlHaJIora ¢ TEMH Te0JIOTMYeCKUMHU HallpaBJIeHUSAMHY, /11 KOTOPbIX MU U CUM-
BOJI ABJISIIOTCS IPUBUJIETMPOBAaHHBIM MeJuyMoM oTKpoBeHus (I1. Tunnux, [l. Tpekicu); B TakoM
KOHTEKCTe aKLleHT MioJljiepa Ha CUMBOJIMYECKHX CI0SX TEKCTa MOXKET ObITb He OTBEPTHYT, a
TBOpPYECKH [Tepe0CMbIC/IeH. B-TpeTbuUX, CTpeMJIeHHe KOUYUCTUTb» /PO PEJUTMO3HON UCTHUHBI
OT MU(}OJIOTUYECKON 000JI0YKH MOXKET PacCMAaTPUBATLCA KaK UCTOPUYECKUHN QOH /15 IpOeK-
Ta geMudosorusanuu (Entmythologisierung) P. BynbTManHa. XoTa MiwoJiep leficTByeT Kak
duosor, a BysbTMaHH - Kak 3K3UCTeHLMa/IbHBIA UHTEPIIPeTaTOP KePUTMbl, 062 UCXOAAT U3
Heo6X0ZMMOCTH BbIX0/A 3a MpeJesibl 6YKBaJbHOTO MUPUUIECKOTO fA3blKa paJy aZleKBaTHOIO
YCBOEHHUS COolep:KaHUsl OTKPOBeHUsI COBpeMeHHbIM yesioBekoM (Davis & Nicholls, 2016).

B aToM nsiaHe ¢usiosioruyeckas «aeMudosiorusanus» y Mrosiepa MoxKeT pacCMaTpUBaThb-
cA KaK UCTOpHUYECKHUH Tpoo6pa3 NMpoeKTa JeMUPOoI0Tu3aLui, KOTOpbIK no3gHee bysibTMaHH
pa3BUBaeT B paMKax CBOEM 3K3MCTEHIIMaJbHOU repMeHeBTUKU. MIoJsiep, NOHMMas MUQ Kak
A3BIKOBOW 0Ca/Zi0K 3a0bIThIX MeTadop, CTPEMUTCA C IOMOLIbI0 PUII0JOrMYEeCKOTo aHa/In3a 3a-
HOBO 0OpECTHU «3/10p0OBOE» COAEepKaHue, CKPbITOe 3a MUPOM, TOrAa Kak ByJibTMaHH NbITaeTcs
MCTOJIKOBAaTb MUQUYeCKUH A3bIK HoBOro 3aBeTa Kak fA3bIK 3K3UCTEHIIMAaJIbHOTO pelieHud. He-
CMOTPS Ha METO/[0JIOTMYeCKHEe pa3Inyus, 06a MoAX0Aa UCXOAAT U3 001 el CXeMbl «s11po—-060-
JIOUKa», B KOTOPOM CYIIHOCTb OTKPOBEHUS OTAEJSIeTCS OT ero UCTOPUKO-MUPHUUECKON 060-
Jo4ku (Musolff, 2016).

B TakoM pakypce oTBeTCTBEHHOe OCBOeHUe Hacneus Mrosiepa B XXI Beke npejnoJiaraet
JIMaJIeKTUYeCKUH TO/X0/: COXpaHeHHe ero GUI0J0TUYECKON CTPOrOoCTH, BHUMaHUs K UCTO-
pHYH AA3bIKa U MeTadopbl, U CPABHUTEJBHOTO FTOPHU30HTA IPU OZHOBPEMEHHOM OTKa3e OT JIMHT -
BUCTUYECKOT0 PeAyKLMOHU3MA, TEKCTOLEHTPU3Ma U eBpPOLEHTPUYECKOTO YHUBepcaau3Ma.
[lepciekTUBHOM 3a/ja4yel CTAHOBUTCA UHTErPaLUA MIOJIJIEPOBCKON YYBCTBUTEBHOCTH K A3blI-
Ky B 60Jiee IIUPOKYI0 repMeHEBTUYECKYIO0 PaMKYy, YYMTHIBAIOLLY0 TEOPUU PUTYyaJia, BJACTU U
COLlMAJIbHOW NAMATH, a TaKXe [N0CTKOJIOHUAIbHble U GeMUHHUCTCKUE NOAX0/bl K OTKPOBEHHUIO
Y TeKCTy. B Takol paciinpeHHoH nepcnekTuBe popmysty «MU$ — 60/1€3Hb A3bIKa» MOXKHO MPO-
YUTATh He KaK NPU3bIB YCTPAHUTbh MU, a KaK yKa3aHHWe Ha HalpsHKEHHOeE 110Jie, B KOTOPOM
60>KeCTBEHHOEe OTKPOBEHHUE INpesoMJISIeTCs B UCTOPHUYECKU OOYCJOBJIEHHBIX U HEU30EXKHO
«ysI3BUMbIX» GpopMax yesioBeyecKoro si3bika (MuxasioBuu u ap., 2023).

3aKk/Ilo4eHue

®opmyna @. M. MwoJepa «Mudosiorus — 60Jsie3Hb A3bIKa» OCTAETCSA OJHOM M3 HauboJee
BJIUSITEJIbHBIX MONBITOK 00bSICHUTD CBA3b MU]a, AA3bIKAa U PEJIUTUH Yepe3 PUI0JI0ruYecKyHo
Mozesib. [[poBeIEHHBIA TEKCTOOPUEHTUPOBAHHBIM U UCTOPUKO-T€pMEHEBTUYECKUN aHA/IU3
KJII0YeBbIX paboT MioJiiepa mokasaJl, UTo JJaHHbIM Te3UC ONUPAETCs Ha SMUCTEMOJIOTUYECKYIO
CBSI3KY SI3bIKa U MbIILIJIEHUS U PACKPbIBAETCS Yepe3 JiBe B3aUMOCBsI3aHHbIE CXEMbI: IEPEX0/] OT
nomina kK numina (nmepcoHupuKaLus U «CybCTaHIIMaIU3aLUsA» 3HAYEeHUsI) U MOJe/lb «S1PO—
060Ji104Ka», B KOTOPON OTKPOBEHHE MBICJUTCS KaK MHTYyULUs BecKkoHe4YHOro, HEU36eKHO
obpacTaroias UCTOPUKO-A3bIKOBBIMU U MUPUUECKUMU CJIOSIMU NIPU BXOXK/JIEHUU B YeJsioBeye-
CKHUH JUCKYPC.
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C repMeHeBTUYECKOM TOYKU 3pEHUSA 3TAa MOJeJb JAET BaXXHbIA pecypC NPOTUB HAUBHOIO
OyKBaJIM3Ma U MO3BOJIAeT TOYHee BUJEeTb CUMBOJIMYECKYI0 IPUPOJY PEJUTHO3HOIO A3bIKA.
Muduveckue pparMeHThl B CBALEHHbIX TEKCTAX MOTYT YUTAThCSA KaK UCTOPUYECKHU 3aTBep-
JeBlide MeTadophl, Tpebywlye (GUI0JOTHYEeCKH AUCLUIJIMHUPOBAHHOIO «PACCJIO0EHUS»
cmblicsaa. OfHAKO Te e NMPeANOChIIKYA IOPOXAAIOT U NpeJesibl: A3bIK OKa3bIBA€TCA He TOJIBKO
MeJIMyMOM OTKPOBEHHMS, HO U PAaMKOM, B KOTOPYIO OTKPOBEHHE PUCKYeT ObITh pelyLIUPOBAHO;
YCUJINBAETCSA TEKCTOLLEHTPU3M, 4 PUTYaJIbHO-COLMaJIbHbIE U 3K3UCTEeHUaJbHble U3MepeHHUs
MH}a CTaHOBATCA MeHee BUAUMbIMU. AMOMBAa/IEeHTHOCTb 0COOEHHO 3aMeTHa Ha ypOBHe Ipo-
ekTa «CBAlleHHble KHUTU BocToka» U AMCKypca «KMUPOBBIX PeJIUTUN», Ie PUI0J0THIecKas
npoueaypa cConparaeTcs ¢ YHUBepCaJUCTCKMMH U HOPMAaTUBHBIMU NPEANOChIIKAMHU, KPUTH-
YeCKHU BbISIBJIIEMbIMUA B COBpeMEHHOM JiuTepaType (MOCTKOJIOHUA/bHbIE U W/I€0J0THYECKUE
YTeHUs).

B 6osiee mMpoKOM ropusoHTe MioJljiep MOXKET pacCMaTpPUBAThCA KaK paHHUH NpezTeda
MOJZIEPHBIX CTpaTeruu AeMudosiorusanuy (Bkaw4dasa Tpaguuuo byasTMaHHa): 06a nmpoekTa
[0-pa3HOMy MNpeJIoJaralT, YTO 3a «MUPUYECKON 060JI0YKOW» CyIIeCcTBYeT SiIpO CMBbICJA,
KOTOpoOe TpebyeTco cAeslaTb UHTepNpeTaTUBHO AOCTYNHBIM. [l03TOMy NpoAyKTUBHOE OCBOE-
HUe MioJiepa ceroiHs npeJnoJiaraeT He OTKa3 U He HEKPUTUYECKOe IPUHSATHE, @ BbIOOPOY-
HO-TpaHCOPMUPYIOILYI0 MoJeb. C 0JHON CTOPOHBI, BAXKHO COXPAHUTDb €ro GPUJI0JI0OTUYeCKYI0
YYBCTBUTEJBHOCTb K 3bIKY U MeTadope. C Apyroi CTOPOHBI, €€ He06X0AMMO BCTPOUTD B pac-
IIMPEHHYI0 TepMeHEeBTHKY, YYUTHIBAIOLLYI0 PUTYaJl, COLlMaJIbHble IPAKTUKH, BJIACTb, NAMATh,
a Takke GPeMHUHUCTCKHE U MOCTKOJIOHUAJ/IbHble NMePCHeKTUBBI. B TakoM Bujie Te3UC «MUP —
60J1e3Hb A3bIKa» YATAETCH He KaK MPU3bIB YCTPAaHUTb MU, a KaK YKa3aHHUe Ha HalpsKEHHOe
1oJjie, B KOTOPOM TpaHCLEeHJAEeHTHOe OTKPOBEeHHEe HEN30eKHO NPEeIOMJISIETCS B UCTOPHUYECKU
YyAA3BUMBIX pOpMax 4esIoBe4eCKOoro fA3blka. UMeHHO Mo3ToOMy OHO TpebyeT OTBETCTBEHHOTO,
MHOTOYpPOBHEBOTI'0 TOJIKOBAHHS.
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Abstract. The paper identifies the main ways of organizing power hierarchies
in the vast region of the Urals and the Trans-Urals from the middle of the 15th
century — the time when the Moscow state began its expansion towards the
North-Western Urals, — though the middle of the 16th century (the emergence
of the Stroganov latifundia in the Kama region with the subsequent conquest of
the Western Siberia by Ermak’s military expedition organized by Stroganovs)
to the early 18th century. This region was characterized by a complex ethnic
and confessional composition, with local elites that predated the arrival of the
Moscow state and maintained intricate relations with Muscovite authorities.
Drawing on chronicles and administrative documents of the period, as well
as the works of contemporary scholars in ethnic and estate history, I aim to
highlight specific practices of the central government that combined efforts to
unify forms of rule with attempts to transform elements of the regional diversity
— Slavic, Finno-Ugric, and Turkic groups — into ‘quasi-estates’, each assigned
a distinct ‘service’ within the framework of the emerging empire. The article
analyses the previously largely unexplored issue of the disappearance of the
Komi-Permyak population in the Middle Kama region — within the Stroganovs’
“latifundia.”
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Anexceit KAMEHCKHUX
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Angarna. Makanaga XV fFacbIpAblH OpTacblHaH
6actan Opan MeH JKaWBIKTBIH KeH ayMaFbIH[A
6wk HepapxusapblH YUBIMAACTBIPYADBIH, HETi3ri
afictepi 3eprTesneni — Mackey MemisekeTi CoJ-
TycTik-baTtbic Opasn aliMarbiHa— XVI FacbIpAbIH,
opTacblHa Kapal 63iHiH 3KCHaHCUSCbIH 6acTaFaH
(CTporaHoBTapApblH, ayKbIMAbl «IaTUPYHIUSICHI»
[Ipukamusa naijia 60osFaH Kesze xoHe CTpora-
HOBTap/blH, KapaxxaTblHa EpMaKTbIH aCcKepH 3KC-
neguuuscel  yubIMAAcTeIpblibil, bateic Cibipai
»Kaysian ajJlyMeH asiKTasizbl) - »koHe XVIII Faceip-
JbIH 0acbIHa JIeHiH.

bi3 Mackey MeMJiekeTi KesreHre JAeiliH 6GoJiFaH,
KepriJiiKTi ajiMTasap MeH OWJIIK JacTypJiepi 6ap
KYpZeJli 3THUKAJIBIK, )koHe KOH(}eCCHUSIIbIK KypaM-
MEeH CUIIaTTaJaTblH alMakK, *KalJibl alThIN OTHIpP-
MBI3.

biz Mackey MeMJIeKeTiHiH KeJyiHe JeiiH-aK e3iH-
JiK OWJIK AacTypJiepi MeH »epriikTi anutanapsl
KaJIbIIITACKAH, KYPZe/i STHUKAJIBIK KoHe KOHpec-
CUSJIBIK, KYpaMbIMeH epeKIlesJleHTeH allMaK, Typa-
Jibl KapacTtbipaMbI3. CoJsl @yipAiH, XblJIHaMasaphl
MeH 9KIMUIJIIK Ky>KaTTapblHa, COHAAN-aK 3THUKA-
JIBIK,>K9HE COCJIOBHEeJIiK TapUX CaJlaCbIHAAFbI Ka3ip-
ri 3epTTey1IiiepAiH eHbeKTepiHe cyleHe OThIPHII,
aBTOp OUJIKTIH 6ackapy >kyieciH 6ipi3feHaipyre
OarbITTa/JIFAaH 9pEKeTTEepPiH >XoHEe COHbIMEH Ka-
Tap allMaKTbIK, aJlyaHAbIKTbIH, — CJaBsH, QUH-Y-
rop »X9He TYpKI TONTapbIHbIH — >XeKeJleTeH 3Jie-
MEHTTEpPIH «KBa3WCOCJ0BUeJiepre» alHalJbIpyFa
YMTBUIBICBIH aWKbIHAAyFa Ta/NblHAAbL OIpoip
OCBbIH/Ial TONKA KaJbINTAChIN KeJsle aTKaH HUM-
nepus weHb6epiHje 63iHAIK «KbI3MET eTy» QyHK-
LUACHI XKYKTesei. Makanaza, acipece, Opta Kama
eHIpiHAeri CTPOraHOBTapAbIH «JIATUPYHAUSACHI»
ayMafFblH/la KOMHU-TIEPMAK XaJKbIHBIH >KOWBLIbII
KeTyi MaceJsieciHe epeKlle Ha3ap aygapbLiazpl, Oy
TaKbIPbINl OChl YaKbITKAa [lefiH FBUIBIMU TYpFbIJa
YKEeTKIJIIKTI IeHrei/le 3epTTe/IMEereH.

TyiiH ce3jep: epTe 3aMaHayH, OTapLUbLIJBIK,
Mackey meMiekeTi, Opas, XKaiiblk, CTporaHoBTap.

AHHOTanuda. B cTaTbe uccnefyoTcad OCHOBHBIE
Croco0Obl OpraHU3aliMy BJIACTHBIX MepapxXyhil Ha
OOLIMPHON TeppUTOPHUHU Ypasa U 3aypasbs C ce-
pesunbl XV BeKa — nepuoja, korga MockoBckoe
rocylapCTBO HayMHaeT CBOW 3KcmaHcui B Ce-
Bepo-3anagHoM Ilpuypanbe, — k cepeaune XVI
Beka (korza B llpukaMbe mnosiBjasieTCs O6GIIUP-
Has «JaTudyHauss» CTPOraHoBbIX U Ha CPeJICTBA
CTporaHOBBIX OpraHuM3yeTcsl BOEHHas 3JKcIie-
aunuss EpMmaka, 3aBepllMBIIasici 3aBOeBaHUEM
3amagHoit Cubupu) — u mo Hadasna XVIII Beka.
MBI TOBOPHUM O pervuoHe, xapakTepu3oBaBILIEMCS
CJI0’)KHBIM 3THUYECKUM U KOH(}EeCCHOHAIbHBIM CO-
CTaBOM, C JIOKaJIbHbIMU 3JIUTaMHU U TPagULUAMU
BJIACTH, CYILleCTBOBaBIIMMH ellié 0 npuxoga Mo-
CKOBCKOTO rocyzapcra. Onupaschb Ha XpOHUKHU U
aJIMUHUCTpPAaTUBHbIE JOKYMEHTHI TOTO MEPUOJA,
a TaK)ke Ha paboThbl COBPEMEHHBIX YYEHbIX B 00-
JIaCTU 3THUYECKOU U COCJIOBHOM UCTOPUH, aBTOP
CTPEMUTCS ONPEAENUTh NPAKTUKU [[eHTPaJIbHOU
BJIACTH, COYETaBLIME YCUJIUs MO0 yHUPUKALUHU
¢dopM yrpaBeHus C NONbITKaMU NPeo6pa3oBaTh
3JIeMEeHTbI perMOHaJIbLHOT0 pa3HO06pa3us — cJa-
BAHCKHE, GUHHO-YTOPCKHEe U TIOPKCKHUE TPYIIIbI,
— B «KBA3UCOCJOBUSA», KAXK/OMY U3 KOTOPBIX Ha-
3HauyaeTcs1 0coboe «CayKeHue» B paMKax GopMu-
pytolieiica uMmnepuu. B cratbe oco60oe BHUMaHUe
yAesseTca paHee NpPaKTU4YeCKU He UCCe[0BaH-
HOU npo6JyieMe UCUE3HOBEHHUS KOMU-IIEPMSLKOT0
Hacesnienus CpeaHelt KaMbl — Ha 3emuiax cTpora-
HOBCKOH «JITaTUQYHIUU».

KiwueBble c/10Ba: paHHUN MOJiepH, KOJOHUA-
a13M, MoCKOBCKOe rocyiapcTBo, YpaJ, 3aypaJjibe,
CTporaHoBbl
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Introduction

In this article, I seek to identify the principal modes of organizing power hierarchies in the
vast region of the Urals and the Trans-Urals from the mid-fifteenth century (when the Muscovite
state began its expansion into the northwestern Cis-Urals), through the mid-sixteenth century
(the emergence of the Stroganov latifundia in the Kama region and the subsequent conquest
of Western Siberia by Yermak’s Cossack expedition, organized by the Stroganovs), to the
early eighteenth century. This region was characterized by a complex ethnic and confessional
composition, with local elites that predated Muscovite incorporation and maintained intricate
relations with Muscovite authorities. Drawing on chronicles and administrative documents
of the period, as well as on contemporary scholarship in ethnic and estate history, [ highlight
specific practices of the central government that combined efforts to standardize forms of rule
with attempts to recast elements of regional diversity — Slavic, Finno-Ugric, and Turkic groups
— into “quasi-estates”, each assigned a distinct “service” within the framework of the emerging
empire.

This article deals with an enormous region stretching on both sides of the Ural Mountains —
from the Kama and even the Vychegda rivers in the west to the Ob River in the east, and from the
seas of the Arctic Ocean in the north to the steppes of Kazakhstan in the south. The region was
marked by considerable ethnic, cultural, and political diversity. As early as the ninth century,
the ancestors of the Hungarians began their westward migration from this area — which is why
the Hungarian homeland, Hungaria Magna, is often localized within the territory of present-
day Bashkortostan (Belavin et al., 2021). In the early Middle Ages, the northwestern part of the
region became involved in the international fur trade conducted by the Volga Bulgars, who used
the Volga, the Kama, and Kama’s numerous tributaries as trade arteries. Owing to this centuries-
long commerce, shrines of Komi and Mansi ancestors accumulated large quantities of silver
vessels from Iran, Byzantium, and the South Caucasus — so much so that Novgorodian ushkuiniki
raiders and the princes of Vladimir-Suzdal Rus’ frequently launched military expeditions in
search of the coveted “silver beyond the Kama”. Trade across the Urals was carried out along
the Chusovaya, Iset, and Tobol rivers, through which goods from Central Asia reached the Kama
and the middle Volga regions.

After the Mongol conquest, from the thirteenth to the fifteenth centuries, the region became
a crossroads for multiple political actors:

— Novgorodian Rus’ The territories of the northern Kama basin and the northern Trans-Urals
— Perm and Yugra — consistently appear among Novgorod’s volosti (districts) in all treaties
that Novgorod concluded with the princes of Tver and Moscow between 1264 and 1471.

— The Principality of Rostov. Notably, the town of Veliky Ustyug was subordinate to Rostov;
its native Stephen of Perm became the first Christian missionary in the northwestern Cis-Urals.
Following the example of Cyril and Methodius, the so-called “Apostles to the Slavs”, he created
the Old Permic alphabet (anbur) for the language of Komi, translated the Gospel into that
language, and in 1379 — according to the Vychegda-Vym'’ Chronicle (composed from 1580 until
the end of the 18th century, published in 1958) — set out alone to preach in the lands of Perm
Vychegodskaya and Perm the Great, establishing an episcopal see in the small town of Vym’ a
few years later.

— The Kazan and Siberian Khanates, two Chinggisid polities that took shape in the territories
of the Ulus of Juchi, on the middle Volga and in Western Siberia, respectively.
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— The Nogai Horde, a powerful Turkic nomadic polity that from the late fifteenth to the early
seventeenth century periodically extended its authority over the southern Urals and Trans-
Urals — territories inhabited by Turkic- and Ugric-speaking groups (roughly corresponding
to today’s Chelyabinsk Region and Bashkortostan, extending up to the upper reaches of the
Chusovaya) — which at other times were subject to the political influence of the Siberian
Khanate (Samigulov, 2012).

— It is essential to keep in mind the region’s indigenous political actors: the Komi-Permyak
“princes” and “petty princes” (knjaz’ja i knjaZata) of Great Perm (both those who accepted
Christianity and those who maintained traditional religious practices); the Mansi “princes” of
the Pelym, Sosva, Obdorsk, and Konda “principalities,” as well as the elites of Selkup Pegaya
Horde — polities located in the eastern Urals and the Ob basin and dependent on the Siberian
Khanate; and representatives of the Bashkir (and, more broadly, Turkic-speaking) elites of the
Middle and Southern Urals and the Trans-Urals.

— Finally, from the mid-fifteenth century the Muscovite state increasingly asserted its
influence in the region; it was precisely in this period that the conception of autocratic power
took shape in Muscovy — a development that would decisively shape the history of Moscow
itself and of the regions subsequently brought under its authority™.

As Muscovy’s political expansion advanced eastward, the region assumed the role of a
“frontier;” which it retained until the first third of the eighteenth century — when, among other
things, the southeastern Trans-Urals became a contact (and conflict) zone with the Dzungar
state. And, as with most frontiers in human history, practices of power and hierarchy — formed
under the influence of several political forces, none of which could secure complete dominance
for a considerable time — constituted here a contested field, a complex “game” of overlapping
claims and accommodations.

Inthe article,  would like to examine four cases that illustrate four distinct tactics by which the
Muscovite state sought to “appropriate” or “domesticate” the Urals and Trans-Urals politically:

1. Great Perm, 1451-1505: a model of achieving dominance: “our man in a distant region”
- “provoking a conflict, military defeat, captivity” — “a formerly independent prince returning
to the region as an imperial official.”

2. TheStroganov latifundia, 1558 to the early eighteenth century: the grand prince of Moscow
“grants” an ostensibly uninhabited region to a family of powerful merchant entrepreneurs
engaged in large-scale salt production, obliging them to supply salt and monetary payments
to the treasury, to suppress uprisings among the local population with their own armed forces,
and to repel external threats.

3. Yermak’s campaign, 1581-1585: a “private military company” raised and financed by the
Stroganovs conquers the Siberian Khanate on behalf of its patrons, yet ultimately “presents”
this conquered polity to the Muscovite tsar. The implications of this act of “presentation” for the
subsequent history of Siberia.

4. The “yasak-paying” and “service” populations of the Urals and Trans-Urals, sixteenth to
eighteenth centuries: practices through which territorial, clan-based, and tribal communities
were transformed into quasi-estate categories.

! A synthesis of research on the genesis of the concept can be seen in Konstantin Yerusalimskii’s book The Emperor of Holy Rus’ (2025).
The deliberate anachronism in the book’ title (“emperor”) is intended to signal that, under Peter I, the conception of autocracy formed
in the preceding era underwent only a minor “designer rebranding”
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I. Perm the Great

As mentioned above, the vast territories stretching eastward from Veliky Novgorod to the
Urals and the Trans-Urals, inhabited by peoples speaking Finno-Permic, Ugric, and Samoyedic
branches of the Uralic language family, were traditionally counted by Novgorod among its
possessions, its volosti (districts). In practice, Novgorod’s authority over these enormous
lands was largely nominal and manifested itself primarily in the fact that, from time to time,
detachments of ushkuiniki were dispatched to collect a form of natural “tax” (yasak) in the form
of furs and occasionally silver.

Over time, Novgorod acquired powerful competitors. In 1212, the prince of Rostov the Great
founded the town of Ust-Yug (Veliky Ustyug), which brought under its influence the lands along
the Dvina, Vychegda, and Sukhona rivers. The bishopric established in Perm Vychegodskaya
by Stephen of Perm — himself a native of Veliky Ustyug — may likewise be seen as a form of
consolidating Rostov’s influence in the region against Novgorod’s. For example, according to
the Ust-Vym Chronicle, the very act of placing the Perm bishopric “in the patrimony of the Holy
Sophia” (that is, on the lands which were under the authority of the archbishop of Novgorod)
became the cause of an armed clash in 1385 between the forces of the Novgorodian archbishop
and the militia of Ustyug; on that occasion, the Novgorodians were defeated.

In the fourteenth century, the struggle for influence over Perm Vychegodskaya and Perm
the Great — lying further to the east — was joined by the principality of Moscow. In 1333, the
Novgorodians and the people of Ustyug conceded to the Muscovite prince Ivan Kalita the right
to collect from the Perm lands the tribute owed to the Gold Horde. Saint Stephen of Perm ended
his life in Moscow and was buried in the Cathedral of the Savior on Bor in the Moscow Kremlin
— an event that Moscow would later actively employ as a form of “symbolic capital”.

InJuly 1451, atthe end of the war for the Muscovite throne against his cousin Dmitry Shemiaka
(who, importantly, enjoyed the support of Veliky Novgorod), the Muscovite prince Vasily II (Vasily
the Blind) appointed three members of the local Komi aristocracy as his governors in Perm
Vychegodskaya (also known as Old Perm, with its center in Vym’) and in Great Perm (with its
center in Cherdyn’). The Vychegda-Vym’ Chronicle refers to them under their Christian names:
prince Ermolai and his two sons, princes Vasily and Mikhail. The “princes” received baptism in
Vym; thereafter, Ermolai and Vasily Ermolayevich remained to rule in Perm Vychegodskaya, while
Mikhail Ermolayevich proceeded farther east — to Cherdyn’. According to the interpretation
proposed by the Perm historian Pavel Korchagin, who also provided a detailed overview of the
scholarly debate on the origin of the Permian “Ermolayevich” princely line, these actions should
be understood as Moscow’s obtaining a kind of additional “sanction” for a form of authority that
these “princes” already exercised in practice, and were not unwilling to rely on distant Moscow
in order to distance themselves from their nominal “suzerain”, Novgorod (Korchagin, 2011).
Otherwise, it is difficult to explain, among other things, the peaceful enthronement of Mikhail
Ermolayevich in Great Perm, over which Moscow exercised no real authority in 1451.

Animportantepisode connected with Vasily Ermolayevich, the prince of Perm Vychegodskaya,
sheds light on a political practice that, several years later, the Muscovite prince would apply
to the Permian princes themselves. The Ustyug Chronicle, in its entry for 1465, reports the
participation of the Vychegda prince in a campaign organized by the Muscovite prince — by that
time Ivan IIl — beyond the Urals against one of the Mansi “principalities”:

Jete - Journal of Philosophy, Religious and Cultural Studies 2026, 243
ISSN: 3080-1281. elSSN: 3080-6895. No1 (154)



Aleksey KAMENSKIKH

“..Benen kHA3b Benukud MBaH BacunbeBuub Bacuibio Ckpsibe ycTrokaHuHy HOrypsb-
CKY!0 3eMJII0 BOMBATH. A IIJIM C HUM XOTSA4YHe JIIOJH, la C HUM Ke X0[uJ KHA3b Bacuien
BeiMckny EpMOJIMYB € BBIMAYM U C BbIYE KaHbl. A Io1J1a paTh € YcTiora Mecsana Maus B 9
AeHb. OHU ke, meuie, Aa FOropckyo 3eMJ/110 BOMBAJIY, U IOJIOHY MHOTO BbIBEJIH, U 3eMJIIO
3a BeJIMKaro KHqA34 npusesid. A KkHA3eH oropckux — Kannaka ga Teurka — K BeJIMKO-
My KHA310 MBaHy BacusibuBrdio Ha MoCKBY npaBeJiy, U KHA3b BEJIMKHWU HUX M0KaJ10BaJl
IOropckum KHs>)KeHHeM Y oTIycTUI UX B HOrpy, a Ha HUX JaHb BO3JIOKHWJI ¥ HA BCIO 3€MJIIO
Oropckytwo..." (The Arkhangelsk (Ustyug) Chronicle, 1972, p. 91).

Thus, by order of the Muscovite prince, the Ustyug and Vychegda force captured two members
of the local elite (in this case, Mansi leaders); together with the spoils and other captives, they
were brought to Moscow, after which they received from the Muscovite ruler a “sanction” to
exercise authority over their own lands and were sent back as vassals of Moscow, obliged to
pay the tribute that had been imposed. It is worth noting that the Muscovite princes may have
been aware of comparable political practices in Byzantium, where, beginning in the eighth
century, this mechanism was applied to members of political elites in the South Caucasus and
the Balkans (when a Bulgarian or Kartvelian leader captured in battle would return home from
captivity as an imperial official bearing the title of strategos or patrikios). They certainly knew
also of an analogous practice from the example of their own ancestors, who had received similar
“sanction” to rule their lands after periods of captivity in the Horde. Yet, as far as we can tell,
Ivan III appears to have been the first Muscovite ruler to employ such a political technique in
his own political practice.

Six years later; in 1471, the forces of Ivan Il defeated the Novgorodians at the Battle of Shelon.
The Novgorod - Moscow war of 1471, which led to the destruction of the Novgorod Republic
and its subordination to Moscow, nevertheless ended with the conclusion of a peace treaty —
the so-called Korostyn’ Peace of August 11 — which preserved for Novgorod the appearance of
independence. In this treaty, as in all earlier agreements concluded between Novgorod and the
grand princes, Perm and Yugra were listed among the Novgorodian “volosti” (Valk, 1949).

However, according to the Vychegda-Vym’ Chronicle (1958), in the same year Moscow
organized a military campaign against the Kazan Khanate, and Ivan Il ordered the “Cherdynians”,
that is, the forces of Great Perm, to join this campaign. Prince Mikhail Ermolayevich of Perm
hesitated to take part in a military operation against one of the “superpowers” of the region
— and one geographically far closer to Perm than distant Moscow. Chronicle directly accuses
him of pro-Kazan sympathies: “cherdyntsy ... za kazantsov zadalisia” (“the Cherdynians ... sided
with the Kazan people”) (Vychegodsko-Vym'’ Chronicle, 1958, p. 262). Ivan III interpreted this
refusal as a sign of political disloyalty, citing the chronicle’s formulation: “peremeki za kazantsov
norovili, gostem kazanskim pochesti vozdavali, lyudem torgovym knyazya velikova grubili”
(“the Permians favored the Kazan side, received Kazan merchants with honors, and treated the
grand prince’s own merchants with disdain”) (Ibid., p. 262). He used this refusal as a pretext for
launching a punitive campaign against Great Perm.

The Ustyug military commander (voevoda) Fedor Pestrii was ordered to assemble forces in
the territories of the former Novgorodian volosti and, in the summer of 1472, struck at Great
Perm. In several engagements he seized all fortified settlements of the Permians, destroyed
the remaining pagan shrines, captured prince Mikhail Ermolayevich and his commanders, and
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sent them as prisoners to Ivan Il in Moscow. What followed was precisely the pattern we have
already observed in the case of the Mansi “princes” captured in 1465: Ivan III “released” the
Permian prince and sent him back to Perm as his namestnik (governor). The descendants of
Mikhail Ermolayevich continued to serve as Muscovite governors of Great Perm until 1505, when
the new Muscovite sovereign Vasily Il “became angered and removed” the last representatives
of the Permian princely dynasty from the governorship (Vychegodsko-Vym’ Chronicle, 1958,
p. 264). From that point on, Perm lost even the appearance of autonomy and was governed
exclusively by officials appointed directly from Moscow.

II. The establishment of the Stroganov latifundia (1558) and the problem of the Middle
Kama Komi population disappearance

On April 4, 1558, six years after the conquest of the Kazan Khanate, Ivan IV “the Terrible,”
the son of Vasily IIIl who had destroyed the last remnants of Great Perm’s independence, —
responded to a petition submitted by a private individual, the merchant and salt producer
Grigori Stroganov. Ivan granted him a privilege unprecedented among earlier Muscovite rulers:
he endowed Grigori with hereditary rights to an enormous region along the middle course of
the Kama River. Ten years later, in 1568, Grigori’s brother Iakov Stroganov received a similar
charter from Ivan IV, granting him possession of lands in the basins of the Chusovaya and Sylva
rivers, the two largest eastern tributaries of the Kama (Miiller; 1750, pp. 76-80, 80-84).

The charters contain sworn declarations by both brothers that the vast territory they claimed
— encompassing the entire Western Cis-Urals from Great Perm in the north to the lands of the
former Kazan Khanate in the south — was completely uninhabited. (Grigori’s assertion was
confirmed under oath by a certain Permian official named Kodaul, who had brought tribute
from Great Perm to Moscow). The brothers undertook obligations to build small towns and
fortified settlements to defend the region against raids by the Nogais and Siberian Tatars;
to attract free settlers to these lands; to organize timber cutting and the clearing of land for
arable fields; and, above all, to expand salt production — an enterprise in which their father
had already prospered in their native Sol’ Vychegodskaya. In turn, Ivan the Terrible granted
the Stroganovs permission to maintain their own armed retinues and militia forces, removed
both them and the people they brought onto their estates from the jurisdiction of the Perm and
Kazan governors, and exempted their lands from all taxes and dues for the first twenty years.

Indeed, within a few years an emerging administrative polity took shape along the middle
Kama and its tributaries, complete with its own economic activities, judicial structures, and
armed retinues. A series of fortified settlements were constructed, and numerous salt works
established. In 1572, at Ivan [V’s request (Gramota to lakov and Grigori Stroganov, 1572/1846)
the Stroganovs’ retinues and militia forces suppressed an uprising of the Mari, Bashkir, Khanty,
and Mansi along the Kama and its tributaries.

Owing to later grants issued by Ivan the Terrible and subsequent tsars in 1574, 1597,
1615, 1685, 1694, and 1701, the Stroganov domain expanded by the early eighteenth century
to 6,639,000 desiatinas (approximately 72,500 square kilometers) on both sides of the Ural
Mountains — an area twice the size of Belgium and roughly equivalent to that of modern Bavaria
or North Dakota.

Several considerations, however, give me pause. First, across the Stroganov domains (and
the territory of the modern Perm region) there exist thousands of rivers and streams bearing
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distinct Komi-Permyak names: Gaiva, Sylva, In'va, Kos’va, Tulva, Nytva, Lys’va, and many others.
[tis therefore reasonable to assume that, by the time the Stroganovs arrived in the Kama region,
the area was already evenly populated by speakers of the Komi-Permyak language. This, in turn,
raises doubts about the good faith of Grigori and lakov Stroganov’s sworn claims that the region
was completely uninhabited.

Second, it is difficult to believe that the rapid success of the Stroganovs’ salt-production
enterprises — which soon made them among the wealthiest individuals in the Muscovite realm
(Vvedenskii, 1962) — was achieved solely by bringing into their supposedly uninhabited estate
people described as nepismenye i netyaglye (thatis, persons who were free — unenslaved — but
also unregistered in Muscovite tax censuses). The hypothesis proposed by the Perm historian
Vitaly Mingalyov appears more convincing: namely, that the swift growth of the Stroganov
estate’s economic prosperity was made possible by the enserfment and exploitation of the local
Komi-Permyak population at the salt works — people who were indeed nepismenye i netyaglye,
meaning not registered by Muscovite officials.

Third and finally, if one overlays maps of the principal Stroganov centers of salt production
and copper smelting, on the one hand, with maps of contemporary Komi-Permyak settlement, on
the other, it becomes evident that Komi-Permyak communities have survived precisely in those
areas that lay either outside Stroganov latifundia or sufficiently distant from the centers of their
industrial activity. Given the extremely harsh labour conditions at sixteenth-century saltworks,
it seems possible to consider hyper-exploitation as a factor in the disappearance of the Komi-
speaking population, alongside more intensive process of assimilation and russification near
Stroganov production centres.

III. The Stroganovs’ “private military company” and the conquest of Siberian Khanate

On May 30, 1574, in Aleksandrova Sloboda — the Oprichnina capital of Ivan IV — the
Stroganov brothers received from the tsar their third charter in response to a petition they
had submitted. A copy of the original 1574 charter preserved by the Stroganovs is reproduced
by Gerhard Friedrich Miiller in his Opisanie Sibirskogo tsarstva [Description of the Siberian
Tsardom] (1750). This time, the tsar “granted” Stroganovs extensive lands beyond the Urals, on
the watershed between the Chusovaya and Tobol rivers, as well as along the middle course of
the Tobol, the largest tributary of the Irtysh. But how could such a “grant” be made of territories
that belonged to a neighboring state, the Siberian Khanate?

The text of the charter presents four arguments, not entirely consistent with one another, yet
together giving the “grant” an appearance of legitimacy:

1. An argument from military expediency: the Stroganovs are permitted to pursue, within
the territory of the Siberian Khanate, the detachments of Siberian Tatars who raid Stroganov
fortified settlements and industrial sites.

2. An argument from “empty” and “undeveloped” lands: as in the earlier charters, it is
asserted that the region is completely uninhabited, and the Stroganovs are instructed to settle
it and bring it under economic cultivation.

3. Anargument to a request for voluntary incorporation — one that plainly contradicts the
preceding claim: it is asserted that groups of Khanty (Ostyaks) are asking to enter Muscovite
subjecthood voluntarily and to receive protection from the Siberian Tatars.
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4. Finally, a claim to preexisting legitimacy of Muscovite possession: the charter states that
the lands being granted are the rightful patrimony of the Muscovite sovereign, are “...nashei
otchinoi za Yugorskim kamenem v Sibirskoi ukraine, mezh Sibiri i Nagai Takhchei...” (“...our
patrimony beyond the Yugorian Stone [i.e., the Ural Mountains] in the Siberian frontier, between
Siberia and the Nogai encampments...”) (Miiller, 1750, p. 87). One may plausibly connect this
Ivan IV’s assertion with the aforementioned campaign of the Ustyug men and the prince of
Vychegda against Yugra in 1465. His claims to Siberian lands may also have been formally
supported by the fact that from 1555 to 1563 the murza Ediger, predecessor of Khan Kuchum
on the throne of the Siberian Khanate, acknowledged himself a tributary of Moscow.

In effect, of course, the charter amounted to the tsar’s endorsement of the Stroganovs’ further
military and economic expansion into Siberia itself — an expansion whose potential risks were
offset by the fact that neither the Muscovite treasury nor the Muscovite army would have to
take partin the likely impending conflict. For the Stroganovs, the charter promised access to the
Siberian fur trade and the opportunity to gain control over the routes of trans-Ural commerce
with Central Asia (Korchagin & Samigulov, 2023).

The events that followed — the campaign of Ermak and the Russian conquest of Western
Siberia — have generated an extensive scholarly literature (Thyrét, 2017; Solodkin, 2015;
Matveev & Tataurov, 2012; Trepavlov, 2012; Zuev & Slugina, 2015; Sal'manov, 2021). Here I
will highlight only a few points relevant to the present paper. Seeking to make use of the rights
granted to them by the tsar’s charter, the Stroganovs, at their own expense, created a kind of
“private military company” by inviting into their service, in 1578, a detachment of Volga Cossacks
led by the ataman Ermak Timofeevich.

In September 1581, Ermak’s “army” (approximately 840 men) set out from Orel-gorodok,
ascended the Chusovaya river, wintered on the passes of the main Ural ridge, and in the spring
of 1582 crossed into Western Siberia. Fighting its way down the Tura and Tobol rivers and
ravaging Tatar and Mansi fortified settlements, the detachment advanced to the confluence of
the Tobol and the Irtysh, where, in the battle at Chuvash Cape on November 5, 1582, it defeated
the forces of Khan Kuchum and seized Isker (Kashlyk), the capital of the Siberian Khanate.

In the months that followed, the character of Ermak’s actions changed: he began to act not
as the head of the Stroganovs’ private military company but as the authorized representative
of Ivan the Terrible. Acting independently of the Stroganovs, he dispatched an official embassy
to Moscow reporting the acquisition of a “new tsardom” for the tsar and, in the tsar’s name,
accepted oaths of allegiance from the leaders of Mansi, Tatar, and Khanty clans. It should be
added that in February 1583 Ermak captured Sultan Mametkul (Muhammad-Kuli), a nephew
of Khan Kuchum, and sent him to Moscow; several other Siberian princelings (tsarevichi) later
arrived there as well. Some of them accepted baptism and subsequently entered the ranks of
Russian princely families.

Thus the character of the expansion changed: it was no longer a private undertaking of the
Stroganov merchant-entrepreneurs seeking to make use of the opportunities granted to them
by the tsar’s Zalovannaya gramota of 1574, but a state enterprise aimed at the appropriation
and incorporation of the newly acquired tsardom — a territory comparable in size to the entire
European part of Muscovite Rus’. Despite the fact that the war against Kuchum and later his
descendants continued into the 1680s (Trepavlov, 2012), the Muscovite government took all
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possible measures to ensure that it — and it alone — would secure all the benefits of the new
“acquisition”:

1. In 1596-97 the Babinov Road across the Urals was constructed, and in 1620 all other
routes of travel into and out of Siberia were prohibited. (This ban dealt a serious blow, among
other things, to the Pomor fur trade conducted along the Arctic coast and contributed to the
demise of “golden-boiling Mangazeya.”) Itis worth noting that the Babinov Road was deliberately
built around the Stroganov estates in the Kama region: it began in Solikamsk, north of their
domain, and ended in Verkhotur’e, where a special customs post was established.

2. A program of building numerous forts and fortified settlements along the rivers of
Western Siberia was initiated; the resettlement of peasants from the European part of Russia
into Siberia was actively encouraged; and a “grain tax” was introduced to supply Siberia until
the colonists could produce sufficient grain for themselves. Moreover, already in the final years
of the sixteenth century, alongside free settlers, exiles were being sent to Siberia — a specific
form of “colonization” that the Russian state has continued to employ to the last time.

3. The populations of the conquered Mansi, Khanty, and Selkup principalities, as well as
members of the local Tatar and Bashkir lineages, were enumerated and subjected to yasak — a
strictly defined natural tax, above all in furs — in exchange for the right to use their hereditary
votchinas (patrimonial lands). Through this system, the Muscovite government became the
monopoly holder of a resource of exceptional value, primarily for export: Siberian furs (Etkind,
2011).

IV. “Yasachnoe” and “sluzhiloe” populations of the Urals and Trans-Urals in the
seventeenth and eighteenth centuries: the transformation of traditional social structures
into quasi-estates

As the authority of the Muscovite state became established in the lands of the Urals and the
Trans-Urals in the seventeenth and early eighteenth centuries, the traditional territorial, clan,
and tribal structures of the region’s Finno-Ugric and Turkic populations underwent significant
transformations. Through a combination of legal, economic, and political mechanisms, these
groups were, by the early eighteenth century, reshaped into what may be described as quasi-
estates. This process has been traced with precision and detail in numerous publications by
the Chelyabinsk scholar Gayaz Samigulov (2018; 2022; 2021; 2015; 2025). For understanding
the complex dynamic of “yasak-low” in the context of the ethno-social, economic, and legal
situation in the Southern Urals and the Trans-Urals see also the document collections edited by
Samigulov (2022, 2024).

Samigulov shows that the practice of paying yasak as the primary form of state levy was, to
a considerable extent, familiar to the indigenous populations of the Urals and Trans-Urals —
hunters, fishers, and pastoralists who had long belonged to groups that, before coming under
Muscovite rule, either lay within the sphere of influence or were formal subjects of various
polities that emerged after the disintegration of the Golden Horde. In their relations with
the state, the payment of yasak functioned as a means of confirming their right to votchina
possession of the entire territory of their traditional subsistence economy: hunting grounds,
seasonal pastures, beekeeping sites, and other resources.

Over the course of the seventeenth and early eighteenth centuries, however, many of these
groups were assigned — in addition to paying yasak — various obligations of state service
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(sluzhba): road-maintenance service (mostovaia sluzhba), urban service, and even Cossack
service associated with the defense of borderlands (Samigulov, 2025a; 2015). For such groups,
votchina possession gradually came to function as an entitlement held in return for service.
In this way, the votchina ceased to be merely a traditional clan territory and became a legal
institution integrated into the wider imperial system of property. And the groups that had
previously been organized primarily along kinship or communal lines were transformed into
legal categories with hereditary rights and obligations codified by the state.

At the same time, throughout the seventeenth and eighteenth centuries, representatives of
state authority in the Urals and the Trans-Urals frequently had to adjudicate disputes involving
violations of votchina rights belonging to Bashkirs, Mansi, and Khanty — violations committed
by Russian peasant settlers who regarded forest hunting grounds or pastures as land that was
“ownerless,” “vacant,” or “unused”. With the transformation of the Urals into one of the empire’s
principal industrial regions in the early eighteenth century, the position of indigenous groups
became even more vulnerable.

Conclusion

Taken together, the four cases examined here reveal a consistent repertoire of political
practices through which the Muscovite state — and the emerging empire it was in the process
of becoming — sought to impose, negotiate, and ultimately institutionalize its authority across
the Urals and the Trans-Urals. Whether through the manipulation of local elites in Great Perm,
the delegation of quasi-sovereign powers to merchant entrepreneurs in the Kama region, the
strategic absorption of the Stroganovs’ private conquest of Siberia, or the gradual transformation
of indigenous territorial and kin-based communities into legally codified categories of service
and taxation, Muscovy deployed a flexible but patterned set of techniques. These techniques
combined coercion and accommodation, symbolic claims of patrimonial right and pragmatic
reliance on local intermediaries, the extraction of tribute and the creation of new obligations,
and the selective incorporation of conquered populations into a developing imperial framework.

What emerges from these processes is a picture of the Urals and Trans-Urals as a frontier not
merely in the geographic sense, but as a dynamic zone in which multiple modes of sovereignty
overlapped and were renegotiated over several centuries. The Muscovite state did not simply
extend a pre-existing administrative model across new territories; rather, it experimented
with and refined mechanisms of governance in response to the region’s linguistic, cultural, and
political diversity, producing new hierarchies and new legally defined social categories in the
process.
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brotherhood and thanksgiving festival that took place July 19-21, 2019, in a
Kazakh village called Altay in the Ulukisla district, Nigde province, Tiirkiye. By
conducting an ethnographic study based on qualitative participant observation,
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including the aims of its participants and organisers. The results indicate the
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instead, it is a flexible concept that is changed, negotiated, and mythologized in
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Apain PAXUMKAHOBA
Astana IT University, AcmaHna, KazaxcmaH

Anpgarna. MaseHu pectuBasib/iep JlereHimis 6es-
rijii 6ip 3THUKAJIBIK TONTHIH Giperewstirin 1acTyp-
Ji poaciMzaepi apKbLibl KepceTeTiH aWpbIKiIa
KOFaM/bIK, ic-1lapa 60J/1blN caHaslaAbl. bys Maka-
aaaa 2019 xeuirel 19-21 minge kynaepi Typku-
AHbIH Hurge npoBUHLUACKH], ¥/BIKbIILIA ay[aHbl,
«AnTail» Kasak ayblIblHJAa 6TKeH 6aybIpJacThIK
neH anfbic pecTUBaJi cumartanajbl. Makanaza
aBTOP camaJjiblK 06aKbliay MeH 3THOrpadUSJIbIK,
3epTTeyre cylieHe OThIPbIN, ANTall GecTUBATIHIH,
Typkusizarbl Kasak Giperedirin KaJblTacTbIpy
MeH HBIFAaUTyAaFbl MaHbI3[bl pe6JIH arTam Kep-
ceteni. ®ecruBanby Typkusizarbl Kasak, aybLibl
TYPFbIHJAAPBIHBIH, TapUXU ToXipubeciH, SFHU
oJs1apAblH, aTakoHbIckl llbiFpic TypkicTaH, AnTan
TayJapblHAaH MUrpalusbIK npoueci MeH KeHec
OpaFbIHbIH bIABIPAY bl HOTHUXKECIH/E TaiiZja 60/1FaH
»KaHa oTaHbI - KazakcTaHMeH apa KaTbIHAChIH 6ip
apHajZa TOFbICThIpaAbl. Makasia AsiTall ayblibIH-
JlaFbl Kas3ak, MaZieHu ¢ecTHUBasiHiH aJieyMeTTiK
»K9HEe CasiCy KbIpJapblHa, OHAAFbl KaTbICYILIbLIAP
MEH YUbIM/JACThIPYyIIbLIApAblH, MaKcaTTapblHa
Taajay Kyprizegi. Makasiaza KoJ1LaHbLIFaH KOH-
CTPYKTUBU3M TeopuUsichl pecTUBaIb GApPbICHIH/A
KepiHic TankKaH Kasak Oipereiirinig Kypzesriii-
rine epekuie MaH Gepefi. Ocbl TypFblJa aBTOP
Ka3aK 3THUKAJIbIK Gipereiiridiy, TypakThl YFbIM
eMecC eKeH/IiriHe Yok KeJITipeIi »koHe 6ipereiik-
Ti KOHTEKCTKe call e3repeTiH, KalTa KypbliyFa
6eltiM TyCiHiK peTiHJie KapacTbIpajpbl.

Ty¥iH ce3aep: Typkus KaszaKTapbl, STHUKAJBIK,
6ipereiinik; MajieHu decTUBaIbAEP; AUACIOPA;
a3UIbLIbIK,

AnHoTanus. KyibTypHble decTuBaIv — 3TO YHU-
KaJIbHble COOBITHS, TAe JIOAW OTMEYarT CBOIO
3THUYECKYI0 HJIeHTHUYHOCTb 4Yepe3 pHUTyalbl U
npejcraBieHud. B craTbe paccmaTpuBaeTtca ¢e-
CTUBaJIb OpaTCTBa U 6JIaroJlapHOCTH, KOTOPBIH
npoxoaua 19-21 utong 2019 roga B Ka3axCKOM
ceje Antall B paloHe YIyKbIIJIQ, IPOBUHLUA
Hurpe, Typuusa. Ha ocHoBe 3sTHorpaduyeckoro
yccaej0BaHWA W KayeCTBEHHBbIX HabJ/I0JeHUI
CTaThsl MOJYEPKUBaeT 3HaYeHUe decTUBaIS Jie-
peBHU AsTtaili B GOPMUPOBAHUH U yKpPEIJIEHUH
Ka3axCKOW 3THUYECKOW e HTUYHOCTH B TypLHU.
®ecTuBaJb [eMOHCTPUPYET B3aUMOJEHCTBUE
pa3/IMYHBIX ONBITOB Ka3aXCKux »kutesnei Typ-
MU — U3 NepBOHAYaJbHOW pOAWHBI ANTalCKHUX
rop B BoctoyHoM TypkecTaHe U HOBOU POJHMHBI
B Kaszaxcrane nocsie pacnaga Cosetrckoro Coto-
3a. B craTbe akLieHTUpyeTCcs BHUMaHUe Ha COLU-
QJIbHBIX M TOJUTHUYECKUX aCleKTax Ka3aXCKoro
KyJIbTypHOT0 pecTuBass B cesie AnTai, BKJIOYast
1jeJIU ero y4acCTHUKOB M OpraHU3aTopoB. Pe3yib-
TaTbl MCCJAe[0BAaHUs IOKa3blBAlOT CJIOXKHOCTb
Ka3axCKOM MJIeHTUYHOCTH, KOTOpasi APKO MpOsIB-
JisieTcsl BO BpeMsl pecTrBass. B 3TOM KOHTeEKCTe
yTBepXKJaeTcsl, YTO Ka3axCKasd UAeHTUYHOCTh He
ABJsAeTCA QUKCUPOBAHHOMN CYILHOCTBIO, a IpeJ-
CTaBJIsIET COO60U TMOKOE MOHSATHE, KOTOPOE MeHs-
eTcs, GopMupyeTcss U MUPOJIOrU3UPYETCS B paM-
Kax JaHHoro pectuBais.

KiiloueBble cjioBa: Ka3axu B TyplUMH; STHUYE-
CKasgl WUJEeHTHUYHOCTb; KYJbTypHble (ecTUBaJIY;
JHacnopa; MeHbIIUHCTBO.

Jete - Journal of Philosophy, Religious and Cultural Studies
ISSN: 3080-1281. elSSN: 3080-6895.

2026, 253

No1 (154)



Aray RAKHIMZHANOVA

Introduction

As the title of this paper indicates, the discussion centers on the concept of identity. Human
identities within sociocultural systems are multidimensional, since individuals simultaneously
possess multiple identities that may overlap, coexist, or even conflict with one another. Therefore,
the starting point of this study is the understanding that identity is a subjective reality shaped
by social processes. Among the most significant markers of identity in contemporary societies
is ethnicity. Although ethnic identity has been widely discussed in the social sciences since the
second half of the twentieth century, the concept continues to generate debate and scholarly
interest. As John Baily (1994) notes, questions of cultural identity remain among the major
challenges confronting humanity today. Modern ideologies are often constructed through the
articulation of specific identity models, ranging from extreme ethnic nationalism—sometimes
dangerously close to racist or xenophobic doctrines—to cosmopolitanism as an ideology of
nation-building (Shaikemelev et al., 2019).

Anthony D. Smith (1986), however, approaches identity primarily as a historical and socio-
cultural phenomenon rather than a purely political or ideological one. For Smith, identity is
closely connected to a sense of community grounded in shared history and cultural traditions
rather than abstract ideological constructs. In this regard, community identification forms an
essential part of the broader socialisation process. Stuart Hall (1992) further develops this
idea by arguing that identity is not a fixed or completed reality but an ongoing process that
is continuously constructed and reconstructed. Cultural identities, therefore, can never be
entirely stable; they are constantly negotiated in relation to changing social contexts. Within
the context of globalisation, Hall highlights how minority ethnic cultures often interact with
dominant cultures, producing hybrid cultural forms. Importantly, Hall does not view hybridity
as a weakness but rather as a strategy that enables individuals and communities to adapt to
new environments and shifting social realities.

Following this perspective, the present study focuses not on identity as a static category
but on the processes of identification. This analytical approach allows for the recognition of
temporal and relational aspects of identity formation. Ethnic identification involves the ways
in which individuals define themselves while also responding to external labels, stereotypes,
or expectations imposed by others (Slootman, 2014). Self-identification reflects how people
position themselves in society and adopt identity labels such as ‘Kazakh’, “Turkish’, or ‘Kazakh-
Turk’. At the same time, identification as an analytical concept explores how individuals relate
to these labels and how they interpret their own sense of ethnic belonging. Thus, ethnic identity
should not be understood as an inherent characteristic determined solely by ancestry, language,
or birthplace. Instead, it is actively created, negotiated, and expressed in different social contexts
and historical moments (Slootman, 2018).

These processes become particularly visible in diaspora communities. Before the
independence of Kazakhstan, the topic of Kazakh emigrants received little scholarly attention
within Kazakhstan itself. Due to the political restrictions of the Soviet period and the policies
associated with the “Iron Curtain,” research on Kazakh migration and diaspora communities
was largely prohibited. Individuals who had left the Soviet Union were often portrayed as
enemies of socialism, which further discouraged academic engagement with the subject. As a
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result, knowledge about Kazakh communities abroad remained limited until the 1990s. Today,
itis estimated that approximately 4.1 million ethnic Kazakhs live outside Kazakhstan, scattered
across more than fifty countries. Considering that the global Kazakh population numbers around
twelve million, nearly every third Kazakh resides outside the country. The largest diaspora
communities are found in China, Russia, Uzbekistan, Mongolia, and Tiirkiye (Rakhimzhanova,
2021).

The concept of diaspora itself has evolved considerably over time. Originally derived from
the Greek term meaning “dispersion” or “scattering,” the word was first used in English during
the late nineteenth century to describe the Jewish communities living outside Israel following
their exile in antiquity. Over time, however, the concept expanded beyond its original historical
context to describe the dispersal experiences of many different populations. For instance,
the transatlantic slave trade between the seventeenth and nineteenth centuries created the
African diaspora. Today, the term diaspora encompasses a wide range of migration experiences,
including those of immigrants, refugees, guest workers, expatriates, and other transnational
communities.

Towards the end of the twentieth century, scholars began to reconsider traditional
approaches to diaspora studies. James Clifford (1997) argued that earlier concepts such as
bounded communities, organic cultures, or clearly defined centres and peripheries had become
increasingly inadequate in a globalised world. Instead of societies being firmly rooted in
particular territories, modern social life has become increasingly “routed,” shaped by movement,
migration, and transnational connections. Advances in communication and transportation
technologies have enabled dispersed communities to maintain stronger ties with their places of
origin, creating new forms of transnational identity. Clifford therefore suggested that researchers
should avoid rigid definitions of diaspora based on an “ideal type,” since even the most classical
cases of diaspora are historically complex and internally diverse. He emphasised that diasporic
identities are shaped not only by memories of a homeland but also by shared experiences of
displacement, adaptation, and interaction within host societies (Clifford, 1997).

Similarly, Brubaker (2005) proposed that diaspora should not be understood as a fixed or
bounded entity. Instead, it can be analysed as an idiom, a stance, or a political claim. In this
perspective, diaspora refers to a set of practices and discourses through which individuals and
communities articulate connections with animagined orremembered homeland. Understanding
diaspora in this way allows researchers to examine how and when people adopt a diasporic
identity, and under what circumstances such identities become meaningful. Consequently,
diaspora should be approached not as an objective social category but as a flexible framework
through which communities express belonging, solidarity, and collective memory.

Cultural festivals provide one of the most visible arenas in which these processes of
identification are expressed. Scholars have increasingly emphasised that festivals are not
merely celebratory events but also important social spaces where identity discourses and
power relations intersect. Festivals allow communities to express collective identity, reinforce
feelings of belonging, and sometimes challenge dominant cultural narratives (Gonzalez-
Reverté, 2023; Bennett & Woodward, 2013). For immigrant and diaspora communities
in particular, festivals often function as mechanisms for preserving cultural heritage and
strengthening intergenerational connections (Saeed & Farooq, 2024). As argued by Bennett
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and Woodward (2013) festivals are liminal spaces which is distinct from everyday life, thus
enable their participants to experiment with identity and identity politics. This argument stems
from Bakhtin’s (1984) theory describing medieval fairs and carnivals as spaces encapsulating
hedonism, revelry and anti-hegemonic behaviour outside everyday social norms. While allowing
participants to relax (let off steam), they contribute to the well-being of individuals and broader
society. Similarly modern festivals continue to offer unregulated experiences and encounters
with cultural difference through embodied practices such as dress, music, food, and behavior
(Bennett & Woodward, 2013).

The impact of the cultural festivals on the identities of the people involved in the festival
as participants and organizers is essential. Since festivals help to express collective belonging,
people have more opportunities to connect through history, traditions, and shared values. Some
national festivals can strengthen cultural self-confidence, patriotic sentiment, and emotional
belonging (Deng et al., 2023). Deng et al. (2023) believe that national identity is best cultivated
when both emotional resonance and fresh experiences for traditional festival visitors are
created through the combination of authentic cultural inheritance with innovative, creative,
and aesthetic elements. Some studies established that the authentic experience of festival
participants and attendees is formed by the festival image and festival values. Satisfying feelings
strengthen both the attendee’s perception of festival identity and place identity (Lin & Lee,
2020).

The festival’s location is a unique space where people not only showcase their culture
through performances and other activities for visitors, but also shape identity representation
(Getz, 1997). As aresult, festival places and spaces are not neutral, because they carry meanings,
ideologies, and memories. Spaces are strategically used to legitimize certain identity discourses,
reinforce heritage, or contest dominant visions (Saeed & Farooq, 2024). Altay village festival
is interesting for analysis, because, as it was established during the participant-observation,
the festival organisers and participants expressed allegiance to multiple regional and national
identities. To be more accurate, firstly, the festival is birthplace of Kazakhs, who now live in
Istanbul and/or Europe. For these participants the festival is a chance to refresh their childhood
memories, visit their relatives, and honor ancestors at the village cemetery (Rakhimzhanova,
2021).

This case is similar to that of the Mongolian Kazakhs. According to Barcus and Werner (2017),
Mongolian Kazakhs who decided to stay in Mongolia instead of immigrating to Kazakhstan
after its independence, actively used their cultural history to re-establish place identities in
Mongolia. Kazakhs in Mongolia use a particular narrative of ‘Kazakh identity’ that goes beyond
the official state narratives. As Barcus and Werner (2017) argue, their narrative was connected
to a particular place. This approach was especially visible via visitation rituals to ancestor
burial sites in Mongolia (Barcus and Werner, 2017). Secondly, the migration history of Kazakhs
to Tiirkiye in the 1950s from the Chinese communist state was instrumentalized intensively to
asserttheiridentitiesin the Altay village festival. Throughout the festival Kazakhs highlighted the
link between modern diasporic Kazakh identity and the nomadic culture. The festival reminded
Kazakhs in Tiirkiye of their ancestral ties to the nomadic pastoral life in the Altai Mountains of
East Turkestan. That is why the Kazakhs in Tiirkiye often refer to themselves as ‘Altay Kazakhs..
The village festival aimed at demonstrating a symbolic continuation of nomadism among
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Kazakhs in Tiirkiye, although they stopped being nomads shortly after exodus in the 1930s and
1940s from China.

These actions demonstrate that families tend to maintain their place identity and transcend
it through generations (Barcus and Werner, 2017). Even the act of naming the Kazakhs’ village
as ‘Altay’ can be interpreted as a deliberate effort to counteract a loss of ‘sense of place’ often
experienced by diaspora communities, as noted by Kahuno (2017), thereby maintaining a
symbolic connection to their ancestral homeland. In these circumstances, festivals are crucial
for maintaining cultural identity by strengthening a person’s connection to a specific place.
Interestingly, Altay village festival transcended the idea of belonging to several physical locations
(Altay village, Tiirkiye, Altay Mountains, East Turkestan, Kazakhstan), which reminded me of
the theory of ‘liminality’ strongly advocated by Victor Turner in the 1960s. Although there was a
fixed location of the festival (i.e., Altay village, Nigde district, Tiirkiye), the real “destination” for
participants was the Kazakh cultural world. The latter is in fact the liminal space, a temporary
in-between zone where everyday rules and responsibilities are suspended. Thus, in this world,
people can experiment with new identities and visions of society (Luckman, 2013).

In such liminal environments, participants collectively experience and reinterpret cultural
traditions. As Luckman (2013) suggests, festivals do not necessarily create new physical spaces;
rather, they enable individuals to construct new personal and collective maps of identity.
Examining the Altay village festival, therefore, provides valuable insights into broader processes
of ethnic identity formation within diaspora communities. Unlike large national celebrations
organised by state institutions, this small-scale community festival demonstrates how local
initiatives can actively contribute to the preservation and negotiation of cultural identity in
migration contexts. By focusing on the experiences of the Kazakh diaspora in Tiirkiye, the study
contributes to the growing body of research on diaspora festivals and highlights the importance
of community-based cultural practices in sustaining collective memory and ethnic belonging.

Materials and Methods

This research was a part of the author’s larger PhD study on Kazakh ethnic identification
processes in Tiirkiye, which was successfully defended in December 2020 at Hacettepe
University in Ankara. For this paper, the author conducted a qualitative ethnographic study
of the Altay Village Traditional Brotherhood Feast (Altay Koyt Geleneksel Kardeslik Toiy).
The researcher obtained her ethics approval to have formal acknowledgement by the ethics
committee at Hacettepe University to ensure that their research study meets ethical standards
and guidelines. To produce this paper, the author mainly relied on the participant observation
method. It was part of her fieldwork, that took place from July 19-21, 2019, in Altay Village,
Ulukisla district, Tiirkiye. This approach allowed the author to explore the social and political
dimensions of the event and its role in consolidating Kazakh ethnic identity.

Participant observation provided the opportunity to document the spatial organization of
the festival, the sequence of ceremonial events, and the interactions among participants. Field
notes were taken throughout the three-day celebration, capturing observations related to
performances, speeches, religious rituals, and informal social gatherings. Particular attention
was paid to the symbolic elements of the festival, such as clothing, musical instruments,
visual decorations, and food practices. These observations allowed the researcher to analyze
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how cultural symbols were intentionally mobilized by organizers and participants to express
belonging and reinforce collective identity.

Apart from participant-observations, this research relies on primary field data such as
interviews with organisers and village inhabitants. The materials were selected according to
the principle of representativity (different ages, genders, and social roles). For data analysis,
thematic coding was used, which enabled the researcher to identify 6 identity narratives
presented in the Results and Discussion part. In this article, examples from interview transcripts
were not used, because their deep analysis was presented in the author’s PhD dissertation.
Consequently, to avoid reiterating the same information, in the paper, the author emphasizes
the descriptive aspects of the festival.

Results and Discussion

Brief History of Kazakh Exodus and Altay Village

Approximately 20,000 Kazakhs migrated to Tirkiye as settlers and migrants beginning in the
1950s from the Xinjiang-Uyghur Autonomous Region, PRC (China), a region still often referred
to as East Turkestan in some academic literature. When Kazakhs were officially recognized by
the Turkish government as refugees, they were awarded a special status as iskanli go¢cmenler
(recognized migrants). This status was only awarded to people of Turkish descent and culture
(Kusgu, 2016), which meant that upon their arrival in Tiirkiye, the Kazakhs were granted special
benefits by the local government. Initially, they were hosted in refugee camps in Istanbul and
later relocated to various rural parts of Tiirkiye. Today in Tirkiye, there are not many villages
left with a predominantly Kazakh population. The village of Altay, located in the Ulukisla district
of Nigde province, is the only surviving Kazakh village in Tiirkiye. Established in 1954, it was
initially named Ural. However, the first settlers, who arrived on August 30, 1955, successfully
insisted on renaming it Altay as a tribute to the Altai Mountains in their ancestral homeland
(Rakhimzhanova, 2021).

The distance between the village and Ulukisla district is 29 km, whereas to Nigde, the
province centre, it is 48 km. In 1955, in accordance with the Settlement Law No. 2510, 165
families moved to this village. Each villager was given 30 decares of land with a house (Liman,
2006, pp. 35-37). However, today, many of the government housing has become old and empty.
The primary school here was opened in 1957 and functioned until 1995. Afterwards, due to
the declining number of students, it was closed. Today, primary and secondary school children
study in Ulukisla, commuting there by school bus, while high school students stay in boarding
schools in Bor, Nigde, and Ankara (Anadolu High Schools). In 1961, the villagers constructed
the mosque. In the garden of the mosque, there used to be a madrasa. Today, it is used as a
guesthouse in summer for Kazakh visitors from Europe and Istanbul.

Today, due to mass migrations, the number of families from the initial 165 in 1955 dropped
to 15. In the past, people in Altay used to work in the leather industry. Some of the Kazakhs
who owned leather factories in Zeytinburnu, Istanbul, were originally from this village. In the
1970s and 1980s, the leather business in the village was blossoming and bringing a lot of profit
to Kazakhs there. Leather factories used to operate as family businesses and continue to be
so, though the number of Kazakhs who deal with leather reduced enormously. This happened
because of the economic crisis in Asia and Russia in 1997-1998, which had irreversible negative
effects on the sector and led to a decline in both production and export of Turkish leather. An
ethnographer, Ingvar Svanberg (1989), who studied the Kazakh diaspora in Tiirkiye, wrote that
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during his stay in the Altay village he helped in the people’s workshops, assorting leather and
delivering loads of ready pieces to Istanbul. Since the leather industry came to an end, most of
the village inhabitants moved to Bor, a neighboring town. There are no shops in the village. The
families do their grocery shopping either in Bor or in Ulukisla, sometimes even in Nigde. There
is no public transport either; a person should own a vehicle to go to the centre.

The migration experience profoundly shaped the collective identity of Kazakhs in Tiirkiye.
Many families preserved memories of their difficult journey through oral histories that were
transmitted from older to younger generations. These stories often emphasize themes of
endurance, sacrifice, and the search for a safe homeland. Such narratives play an important
role in maintaining a shared sense of historical experience among diaspora members. During
the Altay village festival, these migration memories were frequently referenced in speeches,
prayers, and informal conversations, demonstrating how historical trauma and resilience
continue to influence contemporary expressions of Kazakh identity.

From Football Tournaments to Village Festival

Liman (2006) claims that Altay village had a strong football team during the 1970s and
1980s. This reputation made them famous in the town of Nigde, the centre of the province. From
the beginning of the 1990s, the villagers organized annual football tournaments exclusively for
Kazakh football teams from different regions of Tiirkiye, such as Istanbul, Develi/Kayseri, Ismil/
Konya, and Sultanhani/Aksaray. These tournaments were a symbolic act that coincided with
the independence of Kazakhstan. They attracted about a thousand spectators and served as a
bonding event for Kazakhs. The tournaments continued until 1994, but due to mass migration
from the village, they eventually came to an end. In response, the elderly of the village came
up with the idea of establishing a festival, shifting the focus from sports to a broader cultural
celebration.

The first Altay village festival took place in 2006. The villagers began to host this festival
with a dual purpose. Firstly, the festival aims to unite Tiirkiye’s scattered Kazakh population,
reminding them of their shared heritage. Secondly, it works to strengthen the bond between
Kazakhs and Turks, celebrating their brotherhood despite existing physical and cultural
differences. Many Kazakhs refer to this event as a Thanksgiving Day to express their gratitude
to the Turks who welcomed them as refugees in the 1950s. The Altay village festival, therefore,
serves as a platform for exploring and celebrating diverse ethnic and cultural identities.

The national narratives at the festival were complex and often contradictory. From the
perspective of Kazakhstan’s national policy, which views the Kazakh diaspora as an extension
of the state, the participants were celebrating their connection to Kazakhstan. This view was
supported by the Kazakhstani Embassy’s sponsorship of the event. However, a closer look
reveals a more nuanced reality. Kazakhs from Kazakhstan sometimes harbor animosity toward
their diaspora counterparts, whom they may view as traitors for their ancestors’ flight from
communist rule (Genina, 2015). In return, diaspora members often see themselves as “pure
and authentic” Kazakhs because their language and traditions were not influenced by Russian
culture. This internal conflict was evident at the festival, which became a space where people
both celebrated their shared identity and confronted feelings of ‘otherness.’ To counteract these
divisions, organizers and local participants stressed their common identity as members of the
Turkish community.

The Altay village festival lasted three days. On the first day, the hosts welcomed international
and local guests and managed their transportation and accommodation. The day was dedicated
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to the ceremonial events, whereas on the third, the guests were taken to the city of Cappadocia
for a tourist visit. The ceremonial day had morning and afternoon programmes. The first part
took place in the village itself. In the village, the festival participants listened to public speeches
and enjoyed the sports and music activities. An open-air photo exhibition featuring images
of the first Kazakh settlers in Tiirkiye in the centre of Altay village was also part of cultural
activities. The second part of the ceremonial day was held in the town of Nigde, and it was
planned with a goal to attract a wider audience of local Turkish citizens. Kazakh artists who
performed in the village in the morning gave another concert to Nigde citizens in the evening in
the central square. However, a highlight of the festival in Nigde was the cortege walk (marching)
(in Turkish: kortej ylirtiyiisii), a solemn procession that took place before the concert. Marchers
themselves and spectators were deeply moved by this solemn procession, because the collective
walk was a physical manifestation of people’s feelings about being Kazakh and belonging to
Kazakh culture.

Cultural Elements Developing Ethnic Identity

The festival was well structured and executed around 6 (six) cultural elements that were
identified by the researcher. These elements include religion, political discourse, arts, visual
symbols, traditional food, and elements of tangible/material culture. There is no doubt that
these components are essential in constructing ethnic identities. However, in the festivals, they
are emphasized even more and create visible boundaries between festival hosts and outside
spectators. The Altay Kazakh village festival was not an exception. The following paragraphs
have a detailed discussion of each element and its wider political and cultural implications.

1. Kazakhs and Islam

The ceremonial day started with the prayers from the Qoran to commemorate and honour
the spirits of Kazakhs who perished in the Himalayas and the Taklamakan Desert while fleeing
Xinjiang. These prayers highlighted the deep connection between Kazakhs’ religious and
ethnic identities. The festival once again confirmed the idea that Kazakh ethnic identity is
inseparable from its religious Islamic identity. In fact, both these identities complement each
other. As argued by Radford (2014), historically, being designated as a ‘Muslim’ in Central Asia
was an ethnic identifier used by indigenous communities to distinguish themselves from non-
indigenous groups, such as Russians. Furthermore, in the post-Soviet era, Islam and ethnicity
were strategically used to legitimize the political dominance of titular nations. Thus, Kazakhs in
the first years of independence began to actively revive their practice of religion to strengthen
their national identity. The Kazakh diaspora in Tiirkiye played a significant role in this revival.
A notable example is Halifa Altay, a Kazakh scholar who returned to Kazakhstan after spending
39 years in Tirkiye, at the personal invitation of the first president, with a mission to help
revitalize Islam in the newly independent state.

2. Kazakhs as a Political Force in Tiirkiye

The scholars already pointed out the potential of festivals in serving as a political platform
and how they are effectively used by politicians and cultural figures to strengthen a sense of
identity among communities and engage in political campaigning (Kahuno, 2017; Ludtke,
2005). Thus, while analysing the Altay village festival, we cannot miss out the fact that Kazakhs
in Turkiye are an important part of the electorate. During the festival, someone who is aware
of the political context in Tiirkiye would probably see the Kazakh population leaning towards
two major political parties in Tiirkiye, such as the Nationalist Movement Party and the Justice
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and Development Party. By inviting their officials to the festival, Kazakhs were transcending the
message: “Yes, ethnically we are Kazakh, but politically we are still dedicated Turkish citizens.”
Although the purpose of the festival was to celebrate the ethnic heritage of Kazakhs, their
actions affirmed their political loyalty to the Turkish state.

3. Performing Kazakh Identity via Music and Dance

The Altay village festival demonstrated the significant role of music and dance in constructing
and celebrating Kazakh ethnicity. A celebratory aspect of the event was created through the
musical performances. A central element of these performances was the dombyra, a traditional
two-stringed, long-necked Kazakh musical instrument. For Kazakhs, the dombyra is more than
an instrument; it is a tangible cultural symbol that is filled with ethnic and traditional values.
Diaspora communities believe that simply owning a dombyra or listening to its music helps them
to connect to their ancestral homeland (Post, 2007). That is why dombyra players dominated
among other performers in the Altay festival. Furthermore, participants also enjoyed the dance,
Kara Jorga. These performances served as a vital link to their past and the homeland they left
behind. Music and dance performances during the festival also played an important role in
transmitting cultural knowledge to younger generations. Many of the performers were children
and teenagers who had learned traditional songs and dances through family traditions or
community cultural groups. Their participation illustrates how diaspora communities actively
reproduce cultural heritage through intergenerational transmission. In this context, the festival
serves not only as a space of celebration but also as an informal educational environment where
younger participants learn about their cultural roots and develop a sense of pride in their ethnic
background.

However, the younger generation of performers from Kazakh diaspora also used Turkish
traditional instruments. In their actions, it is possible to track the sense of belonging not only to
one culture, but several. See Fig. 1, where a young Kazakh girl, in a traditional Kazakh costume,
plays the baglama (Turkish traditional music instrument) and sings the Turkish folk song
‘Magusa Limant’. This performance, using cultural symbols from both nations, expressed the
young girl’s sense of belonging to more than one place.

Fig. 1. A Kazakh girl singing a Turkish song. Photo from the field data.
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Fig. 1 illustrates not only the participation of youth in musical practices, but also the symbolic
union of Kazakh and Turkish cultures using instruments from both traditions.

4. Visual Symbols: Patrimonialisation of Nomadism

It is possible to claim that the musical performances are tied to visual symbols. Most of these
visual symbols draw heavily from the nomadic heritage of the Kazakh people. The key visual
symbols of Kazakh culture, which were persistent throughout the festival, were the yurt (the
transportable nomadic dwelling), traditional clothing, and dombyra (Kazakh traditional music
instrument). The festival featured two yurts: one was a permanent structure in the village, and
the other was a mobile yurt set up in Nigde’s city center for the event. The Altay village festival
can be seen as a revival project, as it works to preserve the cultural memory and nomadic
traditions of Kazakhs, a crucial effort for the younger generations in Tiirkiye.

Fig. 2. The yurt, Nigde, Tiirkiye. Photo from the field data.

Fig. 2 demonstrates how visual symbols function as tools for public identity representation,
engaging both the Kazakh diaspora and the local Turkish population.

Although the festival participants witnessed other symbols such as the dombyra and
traditional Kazakh costumes, the yurt stood out because of its size and public interest. The yurt
in Nigde drew a large crowd, with people queuing to go inside and take photos. This was because
the yurt holds symbolic meaning for both Kazakhs and Turkish people. In Tirkiye, there is a
widespread belief that Anatolian Turks are descendants of nomadic Oghuz tribes who migrated
from the Turan valley in Central Asia. This nomadic heritage is reinforced through both official
historical accounts and popular culture (Rakhimzhanova, 2021). For Turkish citizens, the yurt
represents a connection to this shared nomadic past.

As we argue, the emphasis on nomadic culture is a driving force for Kazakh nationalism
existing in both the Kazakhstani state and diaspora communities. According to Ferret (2016),
this strategic promotion and politicization of heritage is called ‘patrimonialization’ This
process is especially vital for young nations seeking to invent or consolidate their national
history. After the collapse of the USSR, Central Asian republics, including Kazakhstan, launched
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extensive patrimonialization campaigns. As Galiev (2002) highlighted, it was the beginning of
the mythologization of such cultural elements as “language, religion, the legacy of ancestors,
elements of material and spiritual culture, ..., notions of a ‘golden age’ and original homeland,
etc.” (Galiev, 2002, 384) to perform ethnic mobilization. In this context, the Altay village festival
offered a favorable environment for depicting the mythologized symbols that became indicators
of Kazakh identity.

Ferret (2016) argues that the state’s patrimonialization of nomadism has led to the rise of
immobile yurts. These yurts can be found along roadsides and in towns across Kazakhstan.
These modern immobile yurts have become a key part of Kazakh nation-branding, underscoring
their significant contribution to strengthening Kazakh identity both within Kazakhstan and
abroad. Thus, the immobile yurt in the centre of Altay village has emerged as a powerful symbol
of the Kazakh community—reflecting both their ties to a nomadic past and their determination
to affirm their ethnic identity.

5. Food distribution

Thevillage festival name includes the Kazakh word toi (feast, celebration), and traditional food
was an essential part of the celebration. The ceremonial day began with a traditional breakfast
with baursags and shelpeks (traditional fried pastries) with milk tea. The day concluded with
a communal meal of palau (rice and meat dish) traditionally prepared for large community
rituals like weddings and funerals. Some scholars highlight food as a symbol, the meaning of
which transforms depending on the context of events. To illustrate this, in festivals of Alevi
people in Tiirkiye, passersby and the poor are given lokma (consecrated food) with an aim of
commemorating saints and significant religious events (Soileau, 2005, cited in Rakhimzhanova,
2021). The festival food in Altay village served a dual purpose; the first one was to showcase the
cuisine, where Kazakhs had an opportunity to highlight traditional Kazakh dishes. Therefore,
the cooks decided to include baursags, shelpeks, palau, and milk tea on the menu, considering
them authentic Kazakh dishes that would represent their people’s identity well. The second
purpose of food servings was to express gratitude. During the festival, many strangers had the
opportunity to taste Kazakh food. It was a way of thanking the Turkish people for welcoming
and supporting Kazakhs upon their arrival in Turkiye in the 1950s. In this context, the act of
sharing food became a powerful symbol of thanksgiving and gratitude.

6. Souvenir Stands: Networking and Business Partnerships

The sources quite often indicate local festivals as a means for boosting the regional economy.
In fact, some regional festivals can generate millions in revenue and create many jobs (Saeed
& Farooq, 2024). The Altay village festival is not about direct financial revenues. The festival
itself was sponsored by the Kazakhstani Embassy. However, the festival had an indirect positive
impact on local business development, because the festival space operated as a networking
platform for business owners from Kazakhstan and Tiirkiye. It was a favorable environment
to negotiate future agreements. Business relations were actualized via ethnic relations. For
instance, the festival attendees often prioritized making an agreement and setting business
partnerships with Turkish companies owned by Kazakh businessmen.

Conclusion

The findings of this paper contribute to the broader literature on diaspora festivals by
demonstrating how small community events can become powerful arenas for negotiating
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complex and multilayered identities. The Altay festival is unique because the hosting community
embraces a sense of belonging that extends beyond a single geographical, regional, or national
identity. While the festival is physically located in a small Turkish village, it encompasses a wide
range of historical and cultural contexts. The cultural space created by the Kazakhs stretches
from Altay village in Nigde province to the Altai Mountains in Xinjiang, and from Tiirkiye to
Europe, Kazakhstan, and China, connecting a global diaspora. As seen from the discussions
above, nomadic history and Kazakhstan’s state policy help Kazakhs from Tiirkiye to maintain
their ethnic identities. However, the nature of these boundaries is rather flexible and open to
various modifications. A variety of factors may influence Kazakh identity in Tiirkiye. If Turkic
roots and Islamic religion bring the Kazakhs closer to Turkish people, their nomadic history and
unique culture make them part of the larger Kazakh community in the world.

This has become possible only after the dissolution of the USSR and the independence of
Kazakhstan. The Kazakhs from Tirkiye developed their own identity narrative as an alternative
to the official state version through highlighting the connection to their original homeland, the
Altay Mountains in Xinjiang, and their current place of living, the Altay village. It was deeply felt
via the three-day Altay village festival, which was a unique event that not only showcased but
also strengthened the diverse identities of the Kazakh community. Throughout the festival, the
local Kazakhs skillfully instrumentalized their nomadic past to enhance their ethnic visibility
among other Turkish citizens. Additionally, the international significance of the event was
demonstrated through the high number of Kazakh participants from other countries. Thus, it
is possible to argue that the Altay village festival will continue to be a suitable environment
for Kazakhs to produce and reproduce their ethnic identity, bringing together their histories,
cultural values, and ideals not only from Tiirkiye but from other countries. However, this study
has certain limitations. It focuses on a single festival event, whereas future research could
examine festivals of other Kazakh diaspora communities in countries such as Mongolia, China,
or Germany. In addition, future studies might explore how digital media and social networks
extend the symbolic space of the festival beyond its physical location.
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and for restoring historical justice.
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KA3IPT'I TOIOHUMUKA MOJAEHU KA PETIHAE

Bexnyp TUILIBEKOB
JLH. I'ymunes amuvindarsl Eypasus yammeuik yHusepcumemi, Acmama, Kazakcma

COBPEMEHHAA TOITIOHUMHKA KAK KY/IbTYPHAA ITAMATD

Bbexknyp TUILIBEKOB
Eepa3sutickull HayuoHa1bHbIU yHU8epcumem umeru JI.H. ['ymunésa, Acmaua, Kazaxcmau

Angarna. Makasnaza AKMoJia eHipiHiH TONOHU-
MUSLJIBIK, KEMCTePi apKbLibl M3/IEHH KaAKa Gpuio-
CcOPUAIBIK HHTEPIIPETAIMS YChIHBLIAIbL. AKMOJIA
aliMarbl y3aK YakKbIT G0OUbI GesiceH/i 3KOHOMHU-
KaJIbIK >K9He O9KIMILUIJIK KalTa KypblLIbIMJAAYFa,
XVIII-XX faceipyiapZafrbl OTapJiblK KOHbICTaH/AbI-
pyfa, 1930-xkpu1aparbl Y>KbIMAACTBIPYFa YIIbI-
paabl. XX Facblp/iblH OpTacblHAA OY/J ayMaKTa
['VJIAT xyleciHe KaTbICTbl KeNTereH HbICAaHZAP
6osabl, an XX FacelpAblH eKiHLIi »KapTbICbIH-
Jla TblH, Urepy HayKaHbl Kypzi. COHbIMEH KaTap
XX facelpAblH COHBIHJA aCTaHaHbIH KeLlipinyi
OHIpAiH OHOMAacCTHKa/bIK KapTacblHA aWTap-
JIbIKTaM bIKIaJI eTTi.

CoHbIMEH KaTap, Makajajaa 9pbip Tapuxu Ke-
3eHHIiH 0Cbl OHIpAiH OHOMACTUKAaJIbIK KapTacbIH-
Jla Kajlall TipKeJreHi KapacTbIpblia/bl. ATanfaH
KeHCcTep YXKbIM/IbIK M9JIeHU >KaJ| MeH YJTThIK
Gipereilik KOHTEKCTiH/e, 9KiMIIiJIiK-ayMaKThIK,
OipJiKTepAi MHTepHpeTanusIay JOTUKaChl XKoHe
oJIap/iblH, M3JleHU JiaHAIadTTapMeH OalsIaHbI-
Cbl apKblIbl TanjaHazbl. Epekiie Ha3ap MafeHHU
KaJl 3JIEMeHTTePiHiH ayMaKTap/bl Kajiai TaHba-
JIAUTbIHbIHA KOHEe Tapuxu CabaKTacTbIKThl pe-
BUTa/IM3alMsIayFa (KalTa »KaHFbIPTyFa) Kasan
bIKIaJ eTeTiHiHe ayAapbliabl. CoHAal-aK Kasip-
ri OHOMAaCTHUKaJBIK YJAepicTepAiH MeMJIEKEeTTIK
My/ZJeJIepMeH XXoHe MaJIeHU JaHAmadTTap JIoTH-
KacblH KaWTa malbiMJayMeH e3apa 6aijiaHbIChl
aTan kepcetiyieni. KOpbITbIHABIIA YATTBIK 63iH-
JiK CaHaHBbI KaJbIITACTbIPY MeH TapUXH 3iJeT-
TUIIKTI KaJIllblHA KeJTipyAeri OHOMaCTUKAJIbIK
casicaTThliH, GUI0COPUSIBIK dpi MdJIEHU MaHbI3bI
aWKbIHa/1a/bl.

TyiiH ce3aep: OHOMACTHKA; TONOHUM/IED; U Ee0-
JIOTUSAJIBIK, TYPFBIZIAH eCKipreH artayJap; AKMoJia
OGJIBICBIHBIH, TOTIOHUMHKAChI; MO/I€HH 2Ka/l; TapH-
XY aTayJiap; 9KiMIIiniK-ayMaKThIK 6ipikTep.

AHHOTanusA. B cTaTbe 4yepe3 TONOHUMHYECKUE
Kelcbl AKMOJIMHCKOTO peruoHa, MpejJaraet-
c1 ¢unocodpckass HMHTepHpeTalnus KyJbTypHOU
naMsAaTU. AKMOJIMHCKUMUA PErvoH B TeYeHue AJIU-
TeJbHOTO BpeMEeHU TNOoJABeprajcs aKTUBHOMY
3KOHOMMYECKOMY U aJJMUHUCTPATUBHOMY INepe-
dbopMaTHpOBaHUIO, KOJIOHUAJTbHOMY pacceJeHUI0
XVIII-XX BB., ko/uiekTuBU3auu B 1930-e rozpl,
3/1ecb 6b1JI0 MHOr0 06beKTOB cucteMbl ['YJIAT B
cepenuHe XX BeKa, 3TO TEPPUTOPHUS MOJHATUSA
LeJIMHbl BO BTOpo# mosioBUHe XX Beka. Kpome
TOTO, HA OHOMAaCTUYECKYI0 KapTy MOBJIMSLI Nepe-
HOC CTOJIMIIbI B KOHIlEe XX BeKa.

B cTtaTbe GyAeT paccMaTpUBaTbCA KaK KaxK/bli
nepuos;, 3aQUKCHPOBAJICI B OHOMACTHYECKOM
KapTe 3TOro peruoHa. ITU Kelchbl paccMaTpUBa-
I0TCA B KOHTEKCTE KOJIJIEKTUBHOW KYJbTYpHOU
NaMsTH, HAJUOHAJILHOU HUJIEHTUYHOCTU U 4epes
JIOTUKY MHTepHnpeTayuy aJMUHUCTPABHO-TEPPU-
TOPHUAJbHBIX €AUHUL] U UX CBSA3HU C KYyJbTYPHBIMU
ganamadtamu. 0cob6oe BHHUMaHUE YJleseTCA
TOMY, KaK 3JIEMEHThl KyJbTYPHON MaMsTH Map-
KUPYIOT TEPPUTOPUM U CHOCOOCTBYHOT pEBU-
TajJu3alUd HCTOPUYECKOW MpPeeMCTBEHHOCTH.
OTMeuaeTcsl TakXXe B3aMMOCBS3b COBpPEMEHHBIX
OHOMACTHYECKUX TMPOLECCOB C TOCYyAapCTBEH-
HbIMHA WHTepecaMu U MepeoCMbICJEHUEM JIOTH-
KA KyJbTYpPHBIX JaHAmadpToB. B 3aksoyeHue
noauyepkuBaeTca ¢uaocodpckass U KyJAbTypHas
3HAaYUMOCTb OHOMAaCTHYECKOW TMOJUTHUKHU [Jis
dbopMUpOBaHUA HAIMOHAJbHOTO CAaMOCO3HAHMUS
Y BOCCTAHOBJIEHUS UCTOPUYECKOH ClipaBeJIMBO-
CTH.

KiloueBble CJIOBA: OHOMAacCTHWKA; TOIIOHUMBI;
W/1e0JIOTUYECKHU YCTapeBlLIWe Ha3BaHHUS; TOIO-
HUMHUKA AKMOJIMHCKOW 00J1acTH; KyJbTypHas
NaMsAThb; UCTOPUYECKHE Ha3BaHUs; a[MUHUCTpa-
THUBHO-TEPPUTOPUAJIbHBIE €JUHUIIBI.
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Kipicne

Tayeusici3 KasakcTaHHBIH, 9/1eyMeTTIK-M9/JeHU KeHICTIriHZie OHOMaCTHKa caJjlachbl epeklie
MaHbI3Fa He, ce6ebi 01 YITTHIK TAPUXU KA/ Thl CAKTAY/AbIH, MO/IEHU MOH/Ii )KaHFbIPTY/bIH )KoHE
eJZIiK 6iperer/iKTi HbIFAaUTYbIH 6aCThI KypaJiAapbIHbIH 6ipi 60/1bII Tabb11abl. OHOMACTHUKA-
HBIH, YJIKeH 6ip 66J1iri TOMOHUMHKA GOJIBIN caHataJbl. OpOip TONOHUM — Gesrii 6ip Tapuxu
Ke3eHHiH, casiCl OKUFaHbIH, STHOMS/IEHU AICTYP/iH Kyorepi api YJTThIH pyXaHU alHaCHI.

«TormoHUM ce3i exesri rpek TiliHEH ayfapFaH/a «TOTOG — OPbIH, VO — aTay», AFHU
OpbIH HEMeCe MeKeH aTayhbl JereH/i 6iiaipesi. TomoHUM AereHiMi3 6esrisi 6ip o6beKTire xau
Oepisie casaTblH aTay eMec, COJ1 HbICAHHbIH, 6ap 60JIMbICbIH, TAOUFATbIH, epEKIIE/IiriH TaHbI-
THIIN, MaFbIHAJIbI aKNapaT 6epeTiH atay» (JKaHy3ak »koHe PoicbepreHn, 2004, 5 6).

Kasip oHoMacTuKa - 0TapuIbLIAbIK Ke3eH/Jie OypMaslaHFaH TapuxH dIi/IeTTIMIKTI Ka/lblHA
KeJITIpyAiH MaHbI3bl TeTiri. KazakcTaHHBIH COJITYCTIK ©HipJiepiHze, COHbIH, illiHae AKMoJia
06JIBICBIH/IA, MTATIIA YKIMeTI MeH KeHECTIiK XKYHeHiH XKYyprisreH aTay cascaTbl YJITTbIK OHOMa-
CTUKAJIbIK, KEHICTIKTiH, KypblJIbIMbIHA eJieyJi e3repic eHri3in, 6albIpFbl aTay/aapAbl KOUbIII,
0JIapZ,blH, OPHBbIHA UIE0JIOTUSAJIBIK Ma3MYH/IaFbl peCMHU aTayJiapAbl OPHBIKTBIPABI.

Kasipri KazakcTaHHbIH €H MaHbI3/ibl MiHAETTepiHiH 6ipi - ecin KeJse KaTKaH YPHNaKThIH,
VITTBIK, 63IH/IK CaHacbl MEH NAaTPUOTHU3MIiH OATY >XoHe KaJbINTAacTblpy. Makasaza Pecei
uMnepuscbiHbIH KeliHHeH KeHec OpnarpinblH, KasakcranHblH /lananblK ejikeciHe KyprisreH
OTapLUbLI/JbIK SKCIAHCUSACHI HOTMXKECIH/e Ka3aK XaJIKbl 63iHiH 3THOMJ/JeHU TYTaCTbIFbl MeH
©3iH/IiK epeKIIeiriH KoFa/ITIal, COHbIMEH bipre TayeJsiCci3 MeMJIEKETTi KalTa KaJilblHA KeJl-
Tipyre AereH yMTbIIBICBIH CaKTal KasifaHbl kepceTiireH (Kcenxuk, 2015, 7 6).

Toyescizfik Ke3eHiHJe Tapuxy aTayaapAbl KauTapy *oHe YJITTBIK CUNATKa cal »KaHa aTa-
yiap 6epy Maceseci MeMJEKeT casiCaTbIHbIH ©3€KTi O6aFbIThiHA aWHaAAbl. Bysa yaepic Tek
9KIMIUIIIK HeMece TIIAIK peTTey lapachkl FaHa eMecC, COHbIMEH KaTap YJTThIH TapUXH KaJbIH
YKaHFBIPTY, M9/IeHU JIaHA1IadThl KaJMNblHA KEeJTIpy *KoHe AeK0JOHU3AIM KaFUJaTTapbIH XKY-
3ere acbIpy/iblH Oip KbIpPbl O0JIbIN TAa0ObIIAAbI.

Ocnbl 3epTTeyne AKMoJia 06JIBICBIHBIH, 9KIMIIIJIIK-ayMaKTbIK, O6ipJiiKTepiH/eri aTayiapablH
TapUXU-M3JIeHU Ma3MYHbl, 0JIapAblH 63repy JUHAMUKAChI )KoHe Ka3ipri OHOMacTUKaJbIK, cas-
caTTaFbl OpHbI TasjaHaAbl. CoH/lal-aK, alMaKTbIK OHOMaCTHKa MaceJiesiepiH GuiocoPpusaibIK
TYPFbl/a 3epAeJsiell OThIPbIMN, YATTBIK O0ipi3/iNiKTiI KaJbIITACTbIPY KOHE TAPUXH 9/1iJ1€TTiJNiKTi
OpHaTyAaFbl OHOMACTUKAJIBIK YAEPICTEPAiH peJli alKbIHAAIa/ibl.

Axkmouia o6ubickl 1939 xbLibl KypbliFaH. O6sbic KypambiHa 3 Kasa (Kekuertay, Kocuibi,
CtrenHoropck) xoaHe 17 ayaaH (Akkes, Apuianbl, ActpaxaH, AT6acap, bipkancas, Bysianbl, by-
pa6aii, Eringikes, EpelimenTay, Ecin, XKakcel, 2KapkalibiH, 3epenai, KopFamkbiH, CaHABIKTAY,
Henunorpaz, llopranabl) kipeai. 8 marbiH Kasa, 5 keHT, 589 ayblifibIK esfii MekeH 6ap. bya
©3 Ke3eTiH/ie eJ1 ayMaFbIH/AaFbl eJ1/ji MeKeH/epi ken ipi 06/1bIc 60J1bIN caHaaAbl. AyZlaH CaHbI
»KaFblHaH OipiHwi opeiHga TYp (0q.gov.kz, 2026).
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3epTTEey MaKCaThl

AKMoJ1a 00JIbICHI GOHBbIHIIA MOCTKOJOHHANAbl Ke3eHJeri OHOMAaCTUKaJblK KeHIiCTIKTiH,
TpaHcPopManusaAcbiH GUI0COPUSIBIK TYPFblAA Taj/lay, TAPUXHU aTayJIap/iblH KalTa opaayblH
YJITTBIK, Oiperei/iikTi caKTay >koHe M3JIEHU KaJ|bIHbI )KaHFbIPTY KypaJibl peTiH/e HeTri3/ey.

3epTTey daicrepi

AKMoJ1a 06,J1bICBI 9KIMILIIIK-ayMaKThIK KalTa KypyJlap/blH TapUXU CabaKTaCThIFbIH (8pTYP-
JIi KeseHJep/ie O60JIbIC, ye3/[, 00JIbIC XKoHe 6JIKe KypaMblHa HAKThl Kall ayMaKTap MeH eJl/ii Me-
KeH/JlepAiH KipreHiH) TYCiHZipy TypFbICbIHAH €H KypAeJsi ailMaKTap/blH 6ipi 60JFaH/bIKTaH,
O0yJ1 MaKaJiaZla TOMOHUM/Iep Kasipri aKiMIIIiK-ayMaKThIK KYPbIJIbIM LIeHOEepiHAe Ta/llaHa/lbl.
AKMoJ1a 06/1bICBIH/IA XKaJITIbl caHbl 605 aTay 6ap, 3epTTey asCbIHAA COJI aTay/lapFa TajaJay a-
cajia/ibl.

Makasiaza Tapuxyd peKOHCTPYKILHMSA dJicTepi KoJiAaHblIaZbl, cebebi aTasfraH 00JIbIC y3aK
yaKbIT O0WBI CBIPTKBI bIKIA/JapFa yulblpal, aKiMIIiJIiK TYpFblZlaH OipHelle MapTe e3repicke
TYCKeH. 3epTTey/iH 6acTankbl ejiieMi peTinge 1939 xbingan 6epi 6ekiTiired AkMosia 06/1bI-
CBIHBIH, llIeKapaJsiapbl aJbIHA/bI.

Keke OGesiMae MaZieHM TONMOHUMMKAHBIH, €peKIlesiri KapacThlpblia/ibl: Ka3aKTap/AaFbl
aTay KaJsIbIITaCThIpy ASCTYPiHiH TapHXbl, COHJAN-aK TOMOHUMAEP/iH MdJleHU KEHIiCTiKTi Ka-
JIall KypbUIbIMJAI, CUMBOJIABIK TYPFbIJIaH «TaHOAJANUThIHbIH» aUKbIHAAUTBIH KaFUJaTTap
TaJJaHa/bl.

3epTTeyAiH 9AicHaMasIbIK Heri3l TONOHMM/EePAiH LIbIFy TOPKiHiHe KaTbICTbl TAPUXU KOH-
TEKCTTepZi allyFa 6aFbITTa/IFaH OHOMACTUKAJbIK TaJAay[bl KAMTU/bl. ATan alTKaHAa:

- 3THUMOJIOTUAJIBIK TAJ1Jay,

- aHTPOIOHUMHUSAJIBIK TaJ]ay.

JlepekTepai e ey Ke3eHiHe CTaTUCTUKAJIBIK MaTepUuasZap, XKepriJlikTi aTKapyLlbl OpraH-
JlapAblH pecMU CalTTapblHAH aJblHFaH KOJJAaHbICTaFbl TOMOHUMUSJIBIK aTayJiap, COHAAN-aK
oJ1ap/ibIH, TAPUXHU PEKOHCTPYKLUsIAPhI NakAanaHbIbl. Dunocodusnbik Tangay Kasipri To-
NOHHUMUKAJIBIK, «KalTa KYKTeyAiH» KoHe MdJieHU JaHAmadTTapAbl )KaHallla NanubIM/1ay/blH,
Heri3i peTiHzAe M39/JeHU Ka/[ThIH dJieyeTiHe CYHeHe|.

K,asak; TAPHUXH TONMNOHUMHUKACBIHBIH, Heri3sri KaruaaTTapbl

KasakcTaHJa KeHeCTiK Ke3eHHiH e3iH/e-aK TapyuXy TOMOHHMMHKA caJjiachblHAA 6Geriji 6ip
FBUIBIMU MeKTeN KaJblnTacThl. bys 6arbiTTa OipKaTap ipreJsi eHoeKTep »*apblK Kepai. EH Kbi-
3bIKTbl OHOMACTHKa K9He TapUXU TONOHUMUKA 60#bIHIIA moaynap [annHa Kcenxuk («Mcto-
pudeckas reorpadus crenHbix obsacted Kazaxcrana B XIX - Hauyasia XX BB.»), 9. Kaligapos,
A. MykaTaeB («Ka3ak oHoMacTHUKacbIHbIH Macesesepi»), T. Xanysak («KasakcraH reorpadu-
SJIbIK aTaysapbl»), K. Poicbepren («KasakcTaH Pecniy6siMkachl. OKiMILiiK-ayMaKThIK, OipJIiK-
Tep aTaysnapbl»), C. HerumoB («AKMoJ1a 06/1bICBIH/IaFbl OHOMACTUKAJIbIK aTay/lap/blH KepceT-
Killl-aHbIKTaMaJIbIFbI») CEKIJIZ1 FalbIMAAP/bIH 3epTTeYJ/Iepi alpbIKIlia Ha3ap ayapapJibIK,.

Kasak TOMOHMMHUKACBhIHbIH HETi3ri KaFuiaTTapbIHbIH O6ipi — TOMOHUM/Ep/liH 63 60iiblHAa Te-
orpadusIbIK KEHICTiK, M3/leHH JlaHAadT, )kep OeAepi MeH TaOUFU OpPTa, COHJIaK-aK I'e0Jio-
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TUAJIBIK, epeKUIeNTiKTep XOHiH/eri aKknapaTThl XXKUHAKTaM cakTraybl. Ocbl TYpFbIJaH aJIiFaHza
»Kep-Cy aTayJiapbl 6eJrisi 6ip ayMaKTbIH TaOUFU-TapUXU KeJIOEeTiH CUNATTaWThlH MaHbI3/bl
JlepeKKe3 KbI3MEeTiH aTKapa/bl.

ApnaMsaTt 3aMaHayu TapuXbIH/JaFbl €H bIKIa/lAbl MeMJeKeTTep/iH 6ipi 6osraH KeHec Ofafbl
bIJibIpay¥Fa >KaKblH YaKbITTa ipi KaJsia aTay/JapblH aybICTbIPY/IbIH, 6ipiHIIi TONKbIHBI 1989-1994
Kbl1Jlapbl 6oJsiFaH efi. bipak, 6y ToakbiHAbl 1984 xKblibl UxkeBck (YaMypT Pecny6/iMKachl-
HbIH, aCTaHaChl) KaJlaCcblHA COJI KbLJIbl KAUTHIC 60JIFAH KOPFAaHbIC MUHUCTPI JIMUTpUN YCTUHOB
eciMiH 6epreH ke3je KeHec OuJIiri »KepriJlikTi TypFbIHJAp TapanblHAH KATThl KAPChLJIbIKKA
Tan 6o0Jibin, 1987 »KbLIbl KaJla aTaybl KaliTa e3repreH 60JiaTbiH. Cost yakpITTaH 6actan KeHec
YKiMeTiHiH coJiakal casicaThl KaJlaJlapFa KeHec Ke3eHi KalpaTKepJiepiHiH eCiMiH 9pTypJii OHO-
MacTHUKaJbIK 00'beKTijiepre 6epyre Kapcobl Typy 6acTajijbl.

Ka3sakcTaHnra aa 6yJ1 TOJIKbIH 63 9CepiH TUTi3 .

OpOip XaJbIKThIH 00JIMbICHI MEH AYHUETAHbIMbI, 3STHUKAJIbIK M3/leHUETI MeH pyXaHHu eMipi
Kal Ke3/ie, KaHlaW »KaFaana 60/iMacklH, 6eriji 6ip reorpadusibiK KeHiCTiKTe KepiHic Taba-
Jibl, 9pi HAKThl TapUXU OKWUFaJApAbIH, xKeMici 60Jibin Tabbl1aabl (Kaiijapos xxoHe MykaTaes,
1986, 5 0).

Ochbl perTe KasakctaH Pecny6/iMkachl ereMeH/iriH KaJbIITACThIPY YAepiciHJe xKy3aereH
eJi/li MeKeHHIH TapyuXHy aTaybl KalTa *KaHFbIPTHLIAbI, OipKaTap KEHTTEP/iH, 00JIbICTBIK, }KoHE
ayJlaH/1bIK 6aFbIHbICTAFbI KaJlaJap/iblH aTayaapbl KalTa aTaibll, ©3repTiji, pecnyouKa aFbl
KOITereH TOIMOHUM/EepAiH TpaHCKpUNUUACHI Ty3eTiaal. 2Kac Tayesciz MeMyiekeT - KazakcTaH
Pecny6/1MKacblHbIH reorpadusa/blK aTayJapbiH (TOMIOHUM/IEPiH) CTaHAAPTTAy *KoHe bipi3/ieH-
Jlipy MaceJieJiepi OYTiHTI KYHTe AeHiH Jie ©3eKTi 60bI1 OThIP. Byl — a/1eMlik KaybIM1aCThIKIIEH
6alJlaHbICTAp/bIH, 6J11LIeYCi3 apTybIHA, Xa/IbIKapaJ/iblK apeHara LIbIFYbIHA, KOFaM eMipiHiH Typ-
JIi cajia/lapbIH/AAFbl BIHTBIMAaKTAaCTbIKThIH KEHEeliHe 6alIaHbICThI.

Kasipri ke3/ie oHoMacTHKaJbIK aTayjlap KOFaMMeH 6ipre ajsfa Kapad KaJjaM 6achlIl KeJsei.
ByJs1 KyHJle pyXaHU GaWJIbIFbIMbI3/IbIH, 3STHUKAJIbIK M3/l€eHUETIMI3/iH OeJrici - ecimaep MeH
aTayJiap - 9p FacCbIpAblH €CKepTKilli peTiH/e XaJKbIMbI3/IblH, TapUXbIHAH, CaJAT-AdCTYPiHEH,
JliIHA YFbIMbIHAH JlepeK OepeTiH KahHap Ke3 60Jibll Tabblinajbl. «Kep-Cy aTbl — TapUXThIH,
XaThbI» Jlen 6ekep allTnaraH. OHOMACTUKaJ/bIK aTay/aap/iblH TapuXblHA YHIJIIN KapalThIH 60JI-
CakK, 0J1ap/laH Ka3aKTbIH O0JIMbICBIH, CAJT-A3CTYPiH, 9/leT-FyPIIbIH FaHA Kepil KoiMau, 6erii
6ip Ke3eHHIH, KeliJie TiNTi 9yip/iH Ae TapuxbiH 6isyre 60J1aThIH )aFganaap kesgecesi. Co
cebernTi os1ap/ibl KaJllbIHA KeJTipil, caKTall, KeJiep YplaKKa Mypa eTill KaJAblpy OyriHri TayeJ-
ci3 esiziig 6acThl 6aFbITTapbIHbIH, Oipi (KaceHoBa, 2004, 5 6.). OHOMacTHKa casiachl OYTiHTi KyHi
eJliMi3/ie YJIKEH 9JIeyMeTTiK-Ma/leH! MaHbI3Fa ve 00JIbIN, KOFaM/IbIK CasiCh MaceJiere ailHaJIbII
oTbIp. bys1 casa ©3 Ke3eriHze ilkKi casgcaT, CBIPTKbI casfgcaT, MdJAEHUET, TApUX KoHe Tafbl Ja
6acka caJjiaJlapMeH ThIFbI3 OAMJIaHBICTHI.

Kaszak gasacblHAaFbl MaTila YKIMETiHIH OTaplibli, KEHECTIK KYHeHiH TOTaJUTapJbIK, ca-
dAcaThl eJ1 ayMarblHJAaFbl OHOMACTHUKAJIBbIK aTayJlapFa OpacaH 30p HYKCaH KeaTipZi. ¥JITTBIK
MdleHUeTiMi3/liH, peHoMeHi 6OJIbIN OThIPFAH KOHE aTaysaap/bl TIIAIK Mypa, TAapUXHU XK3Jirep
peTiHAe caKTamn KaJsy, KaJllblHa KeJITipy MaceJiesiepi OYTiHTi KYHHIH 63eKTi MaceJieJiepiHiH, 6ipi
oHe Oipereiti. Kasipri ke3ze Tapuxu ataysapMeH, 6e/riji Ty/IFajapAblH eciMAepiMeH KaTap
TOpOUesiK cuiaTTarbl POJIbKI0OPJIBIK, MUPOIOTUSJIBIK CaHa OaFbITBIHAAFDI aTay1apAbl KOIOFa
JlereH eJiZiiH MiKipiH Ae ecKkepy KaxkeT. 2KaJinbl Ka3ipri TaHAaFbl OHOMACTHKA CaJIaCblH peTTeu-
TiH 3aHHaMaJIbIK aKTijiepre CoMKec Ke3-KeJIreH Kellle HeMece eJ1/ji MEKEH aTayblH aybICTbIpFaH
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Ke3/ie KepriJiKTi XaJbIKThIH, MiKIpiH eCKepy MaKCaTbIHJAA KONIUJIiK ThIHAAy ©TKi3y MiHJeT-
Tesefi. Kazakia aTaysap/blH opbIC TisliHAe 94eii 6ypMasiaHbIl XKa3blJIyblH 63repTy, TAPUXU
aTaysiap/bl KaliTa KajlblHA KeJTipy, TayeJCi3Aik asFasibl 6epi XaJKbIMbI3 MOWbIH/AFaH OeJi-
TiJIi TyJIFaIapbIMbI3/IbIH, eCIM/epiHiH OpTaMbI3Fa OpaJslybl Ka3ipri OHOMaCTHUKaJbIK CasgCaTThIH,
6acTbl MiHZETi.

Opb6ip aTay - Tapuxu KykaT. OHOMAaCTHUKaJbIK aTay/aap — YATTbIH pyXaHH »KaJiblH Kepce-
TeTiH M3JieHU KYH/bLIbIK,.

MyHbl MemisiekeT Bacuibicel KacbiM-2KomapT TokaeBThIH, ObLITBHIp FaHa TypKicTaH KaJa-
CbIH/Ia 6TKeH YJTTHIK KypblaTanaa « OHOMacTHKa cajlacbl TApUXHU CaHA-Ce3iM/i 2KaHFbIPTY/bIH,
MaHbI3/1bl UIE€0JIOTUSJIBIK KypaJibl», — el aTal 6TKeHiHeH aHFapyFa 6osaabl (Tokaes, 2023).

Bip aifTa KeTepJiK »Kail OHOMaCTHKa CaJlaCblH 3epTTeyIli FaJbIMAAp apacblH/ia YHCI3 FaHa
KaJblnTackaH «Kasak ellKalllaH »ep-Cy aTay/JapblH Oekep KOMMaFaH» TYXKbIPbIM 6ap. AKbLI
TapasbICbIHAH OTKI3ill, CaHaMeH caJIMaKTall, eJliMeH O6ipre MaHTi »KacalThIH aT KOWbII, aliap
TakKKaH. 2Kep-cy aTTapbiHa, Kelb6ip KypblJbIC HbICAHAAPbI MEH Kellesepre 6albIpFbl YITTHIK
aTtayJiapblH KalTapy ajifalll eTeMeH/IiK aJifaH »blL1apbl KapKblHAbI Kypai. Kasip 6ya ypaic
casa6bipchin TYp. CoHFbI eki-yii xkbiAa, 2023 xkbplL1jaH 6acTan OYriHTi KyHTe JeliH aTay 6epy
YKYMbICTApbI MYJI[ieM TOKTa/bl /leCEK Te 6O0JIaAbl.

Kenec Oparel blAblparaH Ke3re JielMiH epMeKIUiHiH TOPBIHAAW epiireH eHepKacil caJacel
CeKiJiii 6apJibIK casia KUbIHIIBLIbIKKA Tan 6osFaH efi. CoJi cekiii oHoOMacTHKa caJackl Jja bip-
TaJlall KUbIH Ke3eH/[i 6acbkiHaH 6TKi3Ai. CoJ *)blifapbl Kepiiisec Peceit eninpe ipi 50 (eny)
IIAKThl KaJla aTayJlapblH 63repTce, KaJiFaH IOCTKEHECTIK Toyesici3 MeMJiekeTTep 140-TaH (3ky3
KbIPBIK) acTaM ipi KaJla aTay/JiapblH e3repTkeH ekeH (TravelAsk, n.d.).

Cou1 kelipek 60Jica fja 6ipas ipi Kasiasap 63 Tapuxu, 6albIpFbl aTayapblH KAaUTapbIN aJi/ibl.
Meicanbl: 1991 xbinbl LleBueHKo Kanackl - AKTay KaJachl (Tapac [lleB4eHKO — YKpauH aKbl-
Hbl), 1992 xbiibl ['ypbeB Kanacel - ATbipay KaJsachl (I'ypbeB - opbic keneci), 1993 xblibl Kok-
yeTaB KaJsiacbl — KekieTtay KaJsiacbl, 1997 xblibl Kyctanait Kasacel - Koctanait Kasnacel, 1999
»KbLJIBI AKTIOOMHCK KaJsachbl — AKTe6e Kasachl, 2007 »bLi1bl CeMUIIaJIaTUHCK KaJsackl — CeMen
KaJiacbl O0JIbIN ©3repreH 00J1aTbiH. AKTay MeH ATbIpay KajlaJapblHbIH aTTapbl TOJBIFbIMEH
e3repce, KaJifaH »O0fapblJia aTaJfaH KaJlaJlapblH aTaybl peCMU KyKaTTapAa AYpPbIC XKa3bLIY
MaKCaTbIH/ia MeMJIEKETTIK TiJIle TPaHCKPUIILUACH HAaKThlIJIaH/bI.

Ananipa, KazakcTaH kapTacblHAAFbI e/1/ji MEKeH/Jep/iH, )kep-Cy, PU3UKaIbIK-TeorpadUsabIk
6ipkaTap 0O6beKTiJIepAiH KenTereH aTay/apsl aJi Jle COHay OTapllblI/JbIK Ke3eHiHJe HeMece
TOTAJIMTAPJIbIK 3aMaH/JaFbl KOPiHiCTe KaJblll OTbIPFAaH/bIFbl OAPUIBLIBIK. OCipe OyJ Karjan
Axmoua, Kaparangbl, Koctanait, Contyctik Kasakcras, [TaBiogap, llIbireic KazakcTan 06J1bI-
CTapbIH/JA OPbIH aJIbIIl OThIP. ByJ aTaysapzbl YATTBIK CUMIATBIMbI3Fa KapaWh e3repTy ajaJarbl
yaKbITTap/ia aTKapyFfa THICTi lapasap/blH, 6ipi.

KOHBI CTaHylIbl/IapFa KATbICTbl TOMIOHUMHKA

’Korapbiia aTasiFaH e3repictep ipi KasanapAblH KaFjaibl 60saTbiH. EHJI ayfaHaap MeH
KaJlaJlapFa KeJicek 6yJ1 xep/Jie e 6ipa3 e3repic 6aiikayra 6oJ1a/ibl. Mbicasibl AKMoJia 06J1bICHI
601bIHIIA «AKMOJIA 0OJIBICBIHAAFDI XKeKeJleTeH 9KiMILiMiK-ayMaKThIK OipJikTepAi KaiiTa aTay
»KOHe OJIapAblH TPaHCKPUMIUAJAPbIH 63TepTy Typasbl» Kazakctan Pecny6uinkachl [Ipe3u-
JfeHTiHiH 1997 xblirel 14 Kapawmagarel Ne3759 XKapaibirel Herisivze 6ipkaTap ayiaHAap MeH
KaJsiasiap ataybl e3rep/ii (Kazakcran Pecny6ivkacbinbiH, [Ipe3ugenTi, 1997). Onap:
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AekceeB KaJiachl - AKKeJI KaJlachbl;

BasikamuH ayzaHbl - CaHABIKTAy ay/laHbl;

BullHeB aysaHbl - ApiaJibl ayZjaHbl;

KpacHo3HaMeH ayzaHbl - Erinjjikes1 aygaHbl;

MakuH ayzaHbl - byslaHAbl ayfaHbl;

Jep:xaBuH ayzaaHbl - XKapKaiblH ayZjaHbl OOJIbIN aTayaapbl e3repin, KaWuTa aTaaabl. A
TOMEHJETI:

EpmeHnTay ayganbl - EpelimeHnTay ay/iaHbl;

EpmeHTay Kasacel - EpelimeHTay KaJsiachl;

Kypranpgxun aypanbl - Kopfa/mkblH ayfjaHbl 0OJIBIN TPAaHCKPUILMACH HAaKTbLJIAHBIII,
MeMJIEKeTTIK TisZe AypbIc *Ka3blibln, peTTenfi. Kelinipek, Kazakcran Pecny6inkace Ilpe-
3ugeHTiHiH 2017 xbuiFbl 13 xenTokcaHgarbl Ne605 XKapsibiFbl Heri3iHJe HUAe0J0THUABIK,
eckipreH atay EH6ekwinep aysanbiHa bipxkaH can ayanbl ataysl 6epingi (Kasakcran Pecny-
6Jsinkacel [IpesugentTi, 2017).

Kanner AkMosia 061bIcHl 60MBIHIIA KilliripiM iepek 6epe keTcek. AKM0J1a 06J1bIChI aJIFalll
peT 1939 xbuibl 14 KazaHa Kypblagbl. 1960 Kblibl 26 KeJTOKCaHAA TapaTblIAbl. 1961 blibl
cos1 AKMoJ1a 06JIBICBIHBIH LieKapacbkiHa llesimHorpaj 06JibIchl KYpbLabl. Al 1992 XKblIFbl 6
mingene 0ypbIHFbI AKMoOJIa OGJIBICBIHBIH aTaybl KalTa KaanblHa KenaTipingi (Kasakcran Pe-
cny6Jinkacel XKoraprel KeHeci [Ipe3unanymel, 1992).

Kasipri Tanga AkMouia o6JbicbiHAa 17 ayiaHHbIH 15-iHiH aTaybl MeMJIEKeTTiK Tijige. AcTpa-
XaH ayZilaHbl MeH LlesinHOTpa/ ay/iaHbl aTayiapbl faHa OYTiHI1 KyHre JieiiH pecMu Tisije aTa-
JIBII 2KYP. YII 06/IBICTHIK MaHbI3bI 6ap KaJla aTay/lapblHbIH eKeyi MeMJIeKeTTiK Tiije KekieTtay
MeH Kociubl Kasacel, aj CTeNHOTOPCK KaJlaCbIHbIH aTaybl peCMU TilZie aTajbln XKyp. XKaimnbl
ayJlaHJap/blH, KaFlarbl )KaKChl eyre 60Jajbl.

Enji kiwiripiM esifi MeKkeHaepre KeJiCek, AFHU ayblJl MeH aybLIABIK OKPYT'TEp TYeJICI3AIK
aJIFaH Xbl1JapAaH 6acrtarn OyriHri kyHre fielid 160-TaH acTaM eJsi/li MEKeHHIH aTaybl 63repreH.
O3repreH aTaysapably, iminge [leppomaii, CeMeHoBKa, MuHoBka, PapdpopoBoe, MakcMMOBKa,
MakunHck, BumineB, MasnotumodeeBka cekinfii HAe0/0TUANBIK TYPFbIJA eCKipreH, MoH-MaFbl-
HacbI3 KOUBLJIbII KETKEH aTayJsap 6ap.

bipak, 6ip aiiTa KeTepi OyJ1 aTay/sapAblH aTayblH 63repPTKEH Ke3/ie COJI XKePZiH, Keprijiik-
Ti TypFaHJAaphl TapanblHaH 6ipa3 KapcCbLIbIK TyblHAAYbl. KapchbllbIKTbIH, ce6ebiHeH OYriHri
KYHTe JieiiH 6ipa3 aTay/sap aybicnad Kasbln oThIp. XKeprisikTi TYpFbIHAAPAbIH, aJ1i e 6oJca
KEHECTiK TopOueHiH OYTiHTri KyHTre JeHiH caHaZj|a MbIKTAIl TYPFaHABIKTBIH acepi. COH/aFbl all-
TaTbIH yaXK/Jepi OyJ1 UJIe00TUSJIBbIK eCKipreH aTay/ap oJap/blH TapUXbl K9HE KacTaWblHaH
YYpeHin KajraH ataysaap. bipak, e3in Kenec OgarpiHbIH Myparepi caHauThIH Kepluinec Pecen
esliHiH e3iHge JleHuH, CTaJuH ceKiNAi KalpaTKepJep/iH eciMepiH KaajblpMal, 6albIpFbl
»KOHE TapUXU aTayJlapblH KaWTapFaH.

Kenec Opafbl biAblpaMail TypFaH Ke3ziH e3iHe coJs ke3eHgeri KOKII-HbiH 6ipiHIIi XaT-
wbicbl Hukuta XpyueB U.B. CTasMHHIH »XeKe 6acblHa TaObIHYIIBIIBIKTHI 9llIKepeJer, «XKeke
TYJIFaFa TabbIHY XoHe OHbIH, CajlZlapbl TypaJibl» KaObIK, 6assHJaMa >kacaFaH 6oJiaTbiH. COHBIH
cangapbiHaH 1961 xbLibl eH 6ipiHiui CTaauHrpaj KasacbiHgaFbl CTavMH JaHFbIIBIHBIH aTaybl
aybICTBIPbLIABI, a3 yakbITTa CTa/vuH ayAaHbl KeliHHeH CTa/lWHIpaJ, KaJlacblHbIH aTaybl Boi-
rorpaj; 6osibin e3repTiiifi. Ken yakblT eTneil CTa/vMH aThbIHAAFbI €J1/]i MEKEHJEP MEH Kellle-
JIep/iiH aTaybl KblJ1JjaM aybICTHI.
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Ipi KanaynapZblH aTayblH aybICTbIPY/bIH, OipiHILII TONKbIHBbIHAA 1991 xblibl JIeHUHTpaj aTa-
ybl e3reprijin, 200 kbL1/jaH acTaM Tapuxu atay 6osrad CaHKT-IleTepbypr aTaybl KalTapbli-
Jbl.

AKMoJs1a 06JIbICBIHA KaWTa opasicak. AKMoJia 06JIbICBIHBIH, OpTaJibiFbl KekieTay Kasachl.
KekiieTay KaJsiacblHbIH Herisi 1824 xblibl Kasauabl. 0J1 AKM0J1a 06JIbICBIHBIH, COJITYCTIiK-0a-
TBIC G6JIiriH/le OpHaJIACKaH 9KIMIIiJIiK-ayMaKThIK 66JliK. AyMaFbl TOJIbIFbIMEH 3epeH/li ay/a-
HBIHBIH, epiHJe opHasnackaH (Wikipedia contributors, n.d.). KanaHbiH 9kiMIik KypaMbl ay-
MarblHa KpacHosip ayblLiablK okpyri, CTaHIIMOHHBIN KEHTTIiK aKiMzairi Kipeai. Eki aTay ga aJi
KYHre pecMu Tisife. KpacHosip aybl1JbIK OKPYTi KoHe ayblj OpTaJblFbl KpacHbIU fIp ayblbl
1929 xbLibl KypbliraH. Kypbliras ke3zeri ataybl CeBepHblv Masik ayblibl 60J1FaH. Enjii MekeH
1931 bkl KOJIX03 GOJIBIN KalTa KYPbIJIFAH Ke3/le Jie 0Cbl aTayMeH KypblLiFaH. 1945 Kblibl
KekiieTay KaJjiacblHbIH OpTaJ/bIFbl O0JIFaH Ke3/e aTtaybl KpacHbii sip 6osbin e3repai (PYHHU.
p®, n.d.). Cos ke3eHHEH OYTiHTI KYHTe JIeHiH aybla aThl coJlal aTanyza («sap» ce3i exxeJsri Typki
TiZiHAe - «Kap, TiK KaFaJiay, TiK Ky3» JlereH MarblHa 6epegi). KekuieTay-2 TeMip»koJ1 CTaHIU-
SChI XKaHBIHJAFDI eJili MekeH/i 1976 blibl 25 HaypbI3/a Kajla TUMiHJEeri KEHTTep caHaTbIHA
»KaTKbI3bIM, CTaHIMOHHBIN aTayblH OepreH. ByriHri kyHre fieiliH ocbl aTayMeH aTaiajbl.

AKMoJ/1a 06JIBICBIHBIH, TaFbl Oip ayAaHbl o1 AKkeJ ayAaHbl. AyaaH 1928 KblLibl KypblIFaH
»K9He KOoFapblJia KepceTisireHgen 1997 xplira feHiH «AlleKkceeBKa ayJaHbl» Jiell aTaJblIl KeJl-
reH. KypambiHga AkkeJ Kasacel, A3at, EpHasap, PonoBka, EH6ek, PamasaH, TaburaT, XKanfbl-
3Kaparai, Kaitnap, Tacteiagbip, Aiigapasl, Jlom6bipasnsl, KeHec, Kimi bapan, Kapacaii, KbiHa,
Casanpl 6ynak, Kemepkes, HaymoBka, OpHek, Kapaesek, Kypsolibic, HoBopbiOMHKa, AMaHTe -
Jii, ManoanekcangpoBka, Mepeke, Tankapa, YpronuHka aybuigapbl 6ap. XKasmnbl caHbl 29 enji
MeKeH 7 aybLIJIbIK OKPYT MeH 1 aybliJblK, 1 KajanblK 9KiMaikke O6ipikTipisireH. Oyap: AKKeJ
KaJsiacbl MeH A3aT, EHb6ek, XKanrbizkaparaii, KeHec, Kapacaii, HaymoB, HoBopbiO6UH, YpronuH
ayblIABIK OKpyrTepi. KepceTisiren 9 atay by 4-eyi U1€0JIOTUAJIBIK TYPFbIAaH eCKipreH, pecMu
TiJigeri ataysap.

YpronrHKa aybliblHbIH «lllos1akKapacy» aereH 6anbIpFbl aTaybl OpTasiblK MEMJIEKETTIK ap-
xuBTeri N2 371 KopAaH TabbLabI oThip. OHAaFbl AKMOJIA ye3i KOHBIC ayAapy ayAaHAapblHAAFbl
eJile OpHaJiacy 6apbIChbl TypaJibl MaJiM/ieMe Jlell aTaJlaThblH KY>KaTTa aHbIK KepceTilreH. AK-
MoJia 00JIBICTHIK, TAPUXU-6JIKeTaHY My3€eUiHiH )XKUHaFaH JlepeKTepiHe KapaFaH/a, Oy es1/ji Me-
KeH coHay 1884 xblibl Kypblibil, 1901 xblira aeiiH CocHoBKa Aen aTasiraH. OHbIH cebebi ae
6ap, >xaHa eJi/li MeKeH OpHaJIaCKaH »Kep/ii UT TYMCBIFbl 6TIIENTIH KaJIblH KapaFall OpMaH Kay-
MaJlall TYpFaH. YaKbIT 6Te KeJle CAaHCbI3 KapaFau afdyCbhl3 OTaJIbIIl, KYpbJIbICKA NakJalaHblIFaH
J1a, *)koubLibIN KeTKeH. KeliHipek Peceiiziin Bosirorpas o6/bIcbIHAAFbl YPIONMUHCK KaJlaCcblHAH
KelliN KeJyulijiep xKauJbl XKep i3/en, yAepe Kolllil KesysepiHe 6alaHbICTbI OYJ1 Kep YPIOMUH-
Ka aTasiFaH. OUTCe Jie ecKi aTaybl 6ipa3 yakbITKa AeliH kokblsiMal, COCHOBKa-YpHONUHKA Je-
reH KocapJibl aTIleH aTasFaH. by Typasibl AKKeJ1 ay/laHbIHbIH MEKTEN MypaFaTblHAH TabblIFaH
»Ka30a/1a »KaH->KaKThl OasiHAAIabl.

Ocnl aynanaarbl HoBo-PhIOMHCKUI ayblIbIHBIH 6albIpFbl aTaybl - lllopTankes. Bys kesze
HIOPTaH OaJbIK epeceH Koll 60JbINThI Aeceai. KenTiri coHiail, cyFa KeJireH »KbLIKbLIap Y/IKeH
6asbIKTap/bl Kepin moubiFaH ekeH. Ockl cebenTi lllopTaHke fereH atayfa ue 6osiraH. bai-
BIPFBI aTay TypaJibl OPTaJbIK MeMJeKeTTiKk apxuBTiH N2371 KopbiHAa MasimeT 6ap (Egemen.
kz, n.d.).

Apwans! aynanbl 1932 xbLibl BulllHeBKa iereH aTayMeH KypblLiraH. JKoFapblja KepceTi-
reH 1997 xbuibl 14 Kapamaga Kasakcran Pecniy6aukace! [IpesugenTiniy KapsbiFbiMeH Ap-
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IIaJIbl ayZjaHbl 601N KaliTa KypbliFaH. KypambiHaa 12 aybliiblK oKpyT neH 1 keHT 6ap. Osap:
Axoynak, AHap, ApHacai, bysniakcai, bipcyat, Entok, 2Kibek »oubl, MxkeBck, KOHCTaHTUHOB,
MuxaitnioB, Capbio6a, TypreH aybL1JblK OKpyrTepi MeH Apiiasibl KeHTi. MacesieH, MuxanioB-
Ka aybl/ibl MOMBLIIbI ©63€HIiHIH KaFacblHa ipre TenkeH. O3eH aHFapblHJAaFbl MUxalJI0BKaHbIH,
ayeJ 6acTafbl aTaybl MoHbLI/Ibl €KeHAIrT embip Tasnac TyAblpMaiabl. by ga apxuBTteri Ne371
Kopza 6ap. Kannel 13 aTayabiH 3-eyi pecMu TijiJie aTaia/ibl.

ActpaxaH ayaaHbl - AKMoJia OOJIBICBIHBIH, OPTAaJIbIK OeJliriHJe opHa/lacKaH 9KiMIIiJaik
6eJiinic. Aynan MapTebeciH 1936 xxbuibl anfraH. 1963 xkblira aeriH HoBouyepkacc gen aTasiraH.
Kypambinza 11 aybliblK oKpyT el 1 ayblibIK 9KiMAik 6ap. Onap: ActpaxaH, Ecki KankyTah,
Ecin, XKanteip, Kankyran, Kseizbmkap, HukosaeB, HoBouepkacck, Octporop, [lepBomai,
¥Y3bIHK6JI aybl/IJbIK OKPYTTEPi MeH KaMeHKa ayblI/bIK oKiM/iri. HoBouepKacck esiii MeKeHiHiH
O6ypbiHFbI aTayhl [laHmap. By Typasbl OMObI 06J/IBICTBIK TAPUXUA apXUBiHiH N2198 KOpbIHbIH,
yuiHi TisiMiHge »ka3bliFaH. XKannbl 12 aTaygbiH 6-aybl peCMU Tijfe.

ATt6acap ayaaHbl — AKMoJia 00JIBICBIHBIH, 6aThICBIHAAFbl 9KIMIIiJiK 66eJiiHic. 1928 Kbl/bl
KypbliFraH. KypaMbiHga 2 aybuiJblK, 1 Kasaablk aKiMAik neH 11 aybuiablK, okpyr 6ap. Osap:
AT6acap KaJsasblK aKimMiri MmeH HoBocesibckoe, boprcoBka ayblIbIK 9KiMIKTepi xkoHe AKaH
Kypmanos, bactay, MakeeB, MapuHoBKa, [lokpos, [lonTaBa, Cene, Ceprees, Tesbman, [IlyHKbI-
pkeJ, fApocsiaB aybuibIK OKpyrTepi. 2Kasnbl 14 atayabiH 9-bl peCMU TijJe.

Bypab6aii aynanbl - AKMoJ1a 06JIbICBIHBIH COJITYCTITiH/e OpHaTaCKaH 9KiMUIiIiK-ayMaKThIK
6eJik. KP [lpesuaenTiniy 2009 xbLiFbl 3 KbIpKyHeKTeri «AKMoJia 06JbICbIHbIH ll[ydybe ayaa-
HbIH KaiiTa aTay TypaJsbl» N2 862 Xapsibirbl HeriziHze aTaysbl lllyube aynanbiHaH Bypa6ai ay-
Jnanbl aen e3repreH (Kasakcran Pecny6sinkace! [Ipe3ugenTi, 2009). Ayaad Tapyuxbl Ka3ak XaH-
JBbIFbIMEH, YJIT-a3aTThIK KOTEPIiCIIeH, Ka3aK eHepiHiH auTysbl MalTaJMaHJapblMeH ThIFbI3
6aiyiaHbICThl. AyaaH 6osibin 1928 xkblibl 17 KaHTapAa KypbliFaH. KypaMbiHga 9 ayblLiabIK
OKpyT NeH 1 KeHTTiK »oHe 1 KasnanblK aKiMAik 6ap. Onap: llyuuHck Kajsacel MeH Bypabaii
KeHTi, A6bL1alixaH, ATamekeH, BeneHoB, 3esieH000p, 3s1aTonoJibe, KeHecapol, KaTapkeJ, Ycne-
HOIOpbeB, YPbIMKAH ayblaAblK oKpyrTepi. 2Kannel 11 aTayably 5-yi pecMu Tijize aTaabln TYp.

YcnieHowOpbeB esifii MeKeHiHiH 6aiblpFbl aTaybl OMObI 06GJIBICTBIK, TAPpUXU apxyBiHiH N2e111
KOpPbIH/A «ApbIKOAJIBbIK» IereH aTayMeH caKTayJ/ibl TYP.

Bysnanabl ayaHbl - AKMoJ1a 0GJIBICBIHBIH, OPTasbIK, 6eJirinjeri akiMmiijik aygaH. 1930
*bLbl KaparaHabl 06J1bIchl LlyduHCK ayiaHbIHBIH ayMaFbl eKire 6eJ1iHin, opTajabifbl Bo3He-
CeHKa ayblibl 60JbI1 MaKHWHCK ayAaHbl KypbliFaH. KypambiHga 1 Kasanblk oKiMJik neH 11
aybUIABIK OKpyr 6ap. Oyiap: MakuHCK KaJsiackl MeH AlHakeJi, ANTbhiHAbL, AMaHresji, BosHe-
ceH, Epkeu, )KypaBsiés, Kanutonos, Kapamnbiies, Kapaesek, Hukonbck, HoBo6paT aybliabIK
okpyrTepi. Kanne! 12 aTay/iblH 7-yi peCMU TiJiie aTanajbl.

BipxkaH cas ayganbl (6ypbiHFbI EHOeKIIAep ayaHbl) - AKM0J1a 06J1bICBIHBIH, COJTYCTITiH-
Jieri akimuisik 6eidic. Aynan 1928 xblibl 17 KaHTapAa KypbliFaH. Ayaadza 5 aybiblK, 1 Ka-
JIAJIbIK 9KIMiK MeH 9 aybLaabIK oKpyT 6ap. Osiap: CTenHsIK Kasnachl, AKcy, 3a03€pHbIl, KeHalpbl,
KpacHodsioT, Mamaii aybli/ibIK 9KiMAiKTepi xxoHe AHFa 6aThIp, baiiMbip3a, bipcyaT, JloHckoH,
Enb6exkmingep, 3aypas, MakuHKa, YasrMxaHoB, YJri aybliablK okpyrTepi. 2Kannel 15 aTaygbiy
6-ybl pecMHU Ti1Je.

Erinzikes ayaaHbl - AKMoJ1a 00J1bICBIHBIH, OHTYCTiK-6aThIChIHAAFbl 9KiMIIiIIiK 66JiiHic. 1970
KblJIbl KpacHO3HaMeH aTaybIMeH KypbliaraH. JKofapbiga kepcetisrengen 1997 xpuabl Erin-
JlikeJs1 ayJlaHbl 60J1bIN KaliTa aTajfaH. KypaMbiHaa 1 ayblIJbIK 9KiM/IK MeH 8 aybl1JIbIK OKPYT
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6ap. Os1ap: bayMaH ayblaAbIK 9KiMAiri MmeH A6al, AnakeJs, ApmaBup, BypeBecTHuk, Erinzike,
Kanmankysiak, KopKbIHKeJ1, ¥3bIHKeJ 1 aybUIAbIK OKpyrTepi. 2Kaanel 9 atayably 2-yi FaHa
pecMu Tisnje.

EpeliMmeHTay ay/iaHbl - AKMOJIa 06J1bIChIHbIH, IIBIFbIChIH/IAF bl 9KiMIIiJIIK 66JtiHic. AyaaH 1928
KbLIbI KypbliFaH. KypambiHja 3 aybliAblK, 1 KasaablK oKiM/ik neH 10 ayblLIJbIK OKPYT 6ap.
Ouap: EpelimeHnTay Kasacel, MaiiaH, AKcyat, CisieTi ayblbIK 9KiMAIKTepi koHe OyieHTi, AK-
MbIp3a, bectorai, bo3tan, Epkinwinik, Kynmasnran, Kovitac, Omka6ait 6ateip, Taitbau, Toprai
aybUIJbIK, OKPYTi ayblIAbIK, OKpyrTepi. Kannel 14 aTayabiy 6apJ/blFbl Aa Kasak, TijliHae. by
KyaHTapJIbIK >KaFJau.

Ecin aygaHbl - AKMoJ1a 00JIbICBIHBIH, 6aThICbIH/aFbl 9KiMIIiJIiK ayZaH. AyaaH 1930 blibl
KypbuIFaH. Ayganga 1 Kananblk, 1 KeHTTiK, 1 ayblIAbIK 9KiM/iK TeH 12 ayblIJbIK, OKPYT 6ap.
Ouap: Ecin Kanacel, KpacHorop keHTi, 3HaMeHKa ayblIJAbIK 9KiMZAiri xoHe AKcal, by3blIbIK,
/IBypeuHnsii, ’KaHbicnial, 3apeyHbiy, UHTepHanoHanbHbll, Kpacusoe, KapakeJ, Mackey, Op-
JioB, CBo60AHBIN, H06UIelHbIN ayblIAbIK oKpyrTepi. 2Kannel 15 aTayabiy 10-b1 pecMu Tinge
aTaJIbII XYP.

Kakce! ayranbl — AKMoJ1a 06J1bICBIHBIH, COTYCTiK-06aThICBIHAAFBI 9KiMILiIiK 66iHic. 1955
KbLJIbI ThIH, K9He TbIHAWFaH epJep/li urepyre 6alIaHbICThl KYpbLIFaH, 9KIMIIJIIK LIeKkapa
peTinge 1957 xblibl KypbLIJbl. AyfaHaa 2 aybUIAbIK 9KiMJik neH 12 aybuiabIK OKpyr 6ap.
Ousap: HoBokveHnka MeH TepicakkaH aybLIJbIK oKiMJiKTepi xkoHe besaraw, benoBoyg, Ecis,
Kakcel, ’Kanakuma, 3anopoxbe, KanvnuH, Kues, Kpi3buicay, [logropnoe, Tapacos, Yanaes
aybUIAbIK OKpyrTepi. Kannsl 14 atayabiy 8-1 pecMu Tisje *a3blafaH.

KapkaiiblH aysaHbl - AKMOJIa 00J1bICBIHBIH, OHTYCTiK-0aThIChIHAAFbI 9KiMIIIiIiK 66s1iK. 1955
bLJ1bl BopaHkeJ1 ayiaHbl 60J1bIN KypblaFaH. 1957-1997 xbinpapsl [lep:kaBUH ayAaHbl 60JIFaH,
1997 xblibl Kasipri dKapkaiibig aTaybl 6epingi. Ayaanga 11 aybuiablk, 1 KasaablK 9KiMAiK TeH
5 aybLiabIK oKpyT 6ap. Osap: Jlep»kaBUHCK Kasiacbl MeH bipcyaT, 'actesno, [lanabait, Kymcyar,
JIbBOB, [Ipuropoausiy, [laTuropckuid, Tacetke, TaccyaT, Yiikapacy, [lloMbIHABIKOJT aybIIbIK,
aKiMikTepi koHe KaHanana, KocterueB, HaxumoB, OTpagHbIi, Yo/1MXaHOB aybLIAbIK OKPYT-
Tepi 6ap. Kannel 17 atayabi 8-i pecMu Tinje.

3epeH/ii ayaaHbl - AKMOJIa 06JIbICBIHBIH, COJITYCTIriHAET] aKiMILiIiK 6eJiHic. 3epeH/i ceso-
cbl 3epeH/ii KeJiiHiH *kaFracblHa 1824 Kbkl cajsiblHA 6acTaFraH. AyAaH KypambiHaa 1 KeHT, 1
aybUIAbIK 9KiM/iK neH 20 aybliablK OKpyT 6ap. Osap: AsiekceeB KeHTI MeH AiJ1ab0J1 aybIIJbIK,
aKimziri »xkoHe AkkeJ1, baliTepek, bysiak, Buktopos, 3epenai, McakoBka, Kycen, Kanai 6u, Ko-
Hbicbal, Kpi3bineric, Kpisbuicas, Masik Fabaynnus, Oprak, [Ipupeven, CapoBbiii, Capbiesek,
Centdynnun, Cumdeponons, Tpounk, laranansl aybuiblK okpyrtepi. 2Kaanbl 22 aTayjbiH,
7-yi peCcMHU TijZie aTa/FaH.

KopramxkbiH aygaHbl - TeHi3-KopFa/DKbIH OHBICBIHZA OpHasacKaH. 1928 KbLibl
KenkopramxbiH, KopramkbiH, CoHanbiKopFa/kbiH, 2KakcbikeH, Capble3eH 60JibICTaphI-
HBIH, KOCBLJIybIMeH KypblIFaH. AyfiaH KypaMblHJa 8 ayblibIK OKpyr 6ap. Osiap: AMaHrenzi,
ApoikTbl, KeHouakbiK, Kapamanrbid, KopramkbiH, Kbi3blicail, Maitiykbip, CabbIHAbI aybli-
JbIK OKpyrTepi. Bys ayianza na 8 atayblH 6apJiblFbl Ka3ak, TisiHze.

CanjbIKTay ayZilaHbl - AKMOJIa 06JIbICBIHBIH COJITYCTiK-0aThIC O6JIiriHAeri aKiMIIiIiK GeliK.
1928 xbiibl KypblaFaH. 1997 xblira feliH bankalivH ay/jaHbl 60J1bII aTalfaH. AyZjaH Kypa-
MbIHZA 14 ayblaablK okpyr 6ap. Osap: AkcopaH, bankamuH, bapaknaii, bearopoa, BipJik, Ba-
cunbeB, Becénos, XKambbl1, Kamenka, JlecHolt, MakcumoB, ManenueT, Canabikray, lllupokos
ayblIABIK OKpyrTepi. 2Kannsl 14 atayasiy 8-1 pecMU Tijife aTalblll XKYp.
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lenuHorpasa ayganbl (1961 »xblLira gAeiiH AkMosia ayfaHbl) - AKMoOJIa OOJIBICBIHBIH
OHTYCTIiK-IIBIFbICBIHJAFbl 9KIMIIiJiK-ayMaKTbIK 6ipJiik. 1918 xblibl AKMoOJia aTaybiMeH
KYpbLIFaH ayaH. AylaH KypaMbIH/ia 6 ayblIABIK 9KiMJiK neH 15 aybiAbIK oKpyT 6ap. Osap:
KaxxbiMyKaH, blobipait AntbiHcapuH, Kapaxkap, KosiHabl, MoHyk MaMeToBa, Tasankep aybli-
JIbIK, 9KiMJiKTepi MeH AKxxap, Akmou, Apaisl, XKaHaecis, XKapabikes, Kabau6ai 6ateip, Ka-
paeTkeJ, Kpi3bicyaT, Hypecin, Opa3ak, PakpiM>kan Komkap6aes, Poavna, CodpueBka, TacThi,
[Mankap aybLiablK okpyrtepi. 2Kasnel 21 aTay/iblH 2-yi FaHa pecMU Tijze.

[HopTaHAabl ayaHbl — AKMoJ1a OGJIBICBIHBIH, OPTaJbIK O6eJiiriHaeri kejieMAi aKiMIIiJlik-a-
YMaKThIK 6eJiik. AynaH 1939 xpLibl KypblIFaH. AylaH KypaMblH/ia 2 KeHT NeH dKiMAiK NneH
9 aybiablK OKpyT 6ap. Osap: XKoabimb6eT, [lopTaHabl KeHTTepi xoHe AHJApeeB, bekTay, bo-
3airbIp, lamca HoBoky6aH, HoBocénos, [leTpos, [IpuroposHbiii, PaeBka aybli/ibIK OKpYTTEPi.
Kanne!r 11atayabiH 6-ybl pecMU aTayza.

CTenHOropck Kajacbl — OOJIBICTBIK, OaFbIHbICTaFbl Kasa. 1963 KblJIbl 9CKepU TapHU30H
peTiH/e aJIFalllKbl TACbl KaJIaHblI, KeMiHHEH 6HEePKaCibi KapbILIThI JaMbIFaH KaJlaFa alHaJlabl.
Kasia KypambiHa 1 Kana, 4 KeHT, 3 ayblUIbIK 9KIMAIK, 1 ayblibIK OKpYT Kipeai. Osap: CTenHo-
ropck Kasachl, [llantebe, Akcy, 3aBoackoli, bectebe keHTTepi, U306uabHbIN, Kapabysak, Kbi-
PBIKKY/IbIK, aybLIABIK 9KiMAiKTepi koHe beren6ai aybLiblK okpyri. XKannel 9 aTtay/biy, 3-yi
pecMHu Tinje KOJ1JaHblIbIII XKYP.

TyTtacTait anranza, AKMoJ1a 06/1bIChIH/A ipi 9KiMILIiK-ayMaKThIK, OipJliKTepAiH aTay/1apbl-
Ha CaH/IbIK TaJiay »acaJablH/bl. 2Kanbl o6JbicTa 221 ipi akiMiuiik 6esiHic 6ap, 99 enni me-
KeHHiH, aTaybl pecMU Tijje. [1alibI3AbIK TiiMeH alTcak AKMoJ1a 06JIbICBIH/IAFbI ipi aybLIABIK
OKDPYT, KaJsa, KeHTTep/iH 45%-bIHbIH aTaybl UAE0JOTUABIK eCKipreH, Ke3iH/Jje MoH-MaFbIHa-
CbI3 KOMBLIbIN KETKEH, peCMU Tijijieri ataysap. bysjaH 6i3 Tayesici3zik asnfaibl 6epi 0ThI3 XKbLI-
JlaH apThbIK, YaKbIT ©Tce Jie ipi es/li MeKeH aTay/lapblHbIH »KapTbICbIHA KYbIFbI dJ1i e 6oJica
e3re TiJje aTajdybl 6i3/jiH caHaMbI3/la KEHECTIK U/I€0JIOTHUSAHBIH, 9J1i Ae 60Jica MbIKTal OPbIH
aJIFaHbIH, O/]aH dJli KYThlJIMaFaHbIMbI3/Ibl KOPCETE/|.

OHoMacTHKa JiereH Kes KeJITeH »KaH/ bl )KoHE YKaHCbI3 3aTTap MeH KyOblIbICTap/bl JapaJjan
GeJiriJIeWTiH FBIIBIMHBIH, Oip casiachl (?KaHy3ak »koHe Pbicoepren, 2004, 5 6). An 6i3aeri enfi
MeKeH/Jiep aTaybl MeMJIEKETTIK Tisizie 60siMaca, kepluijiec Pecell eniHjeri atayaapAbl KaWTa-
JIAaUTBIH aTay/1ap 60Jica, 0J1 JapaJbIFbIMbI3Fa KeJiep KayilTi KyOblbIC.

OHOMacTHKaJbIK aTay/1ap/ibl 63repTy MEH KalTa aTay 0apbICbIHAA MYKUATTBIJIbIK TAaHBITY
KaxkeT. Keli6ip aTaysap Kasipri keseH/e, eHii Kelbipeysiepi Tassy 6oJ1amakTa e3repriyiefi. Kei
»KaFJai1a op6ip 06JIbICThIH 63iHE TOH TapUXU Me3eTTeP/i, COJI Kep/AiH AeMorpadusibIK axya-
Jibl eckepisiefi. BapiHeH KbIMbOaThI — esliMi3/leri yITapasiblK KeJliciM MeH TaTyJIbIK,

CoHABIKTaH XaJIbIKIIEH CaHacy, KeMIIiJiKTiH mikipiH eckepy 6oWbIHIIA ayAaH, 06J1bIC JeH-
rerinjie xyuei >kyMbIcTap *acasiybl Kepek. OHOMacTUKaJbIK aTay/1ap 6epy MaceJieci xKepLiji-
JIKTeH, pyWBbUIABIKTAH, aTa XXapbICTbIPY/IaH ayJlaK TYpPBhII, eJAiK MyJJhe TYpPFbICbIHAH Kapa-
CTBIPBLIYBI KEPEK.

KasakcTaHHbIH TayeJiCi3 MeMJIEKET PETiHAE AAMYbI, 9JIEM/IK reocasiCh KeHiCTIKTeH O3iHiH,
JIaWBIKThI OPHBIH aJlybl OaplliaMbl3 YUIIH KaH/Aal MaKTaHbILI 60J1Ca, TAPUXbIMbI3/Ibl TAHY MEeH
KYPMeTTeY Jie eJ1/iH aObIPOMbIH acblpaThiH MacCeJie.

Ocnl 66s1iMAI KOPBITBIHABLIAK KeJle, aTaybl TAPUXU TYPFbIJAaH TYPaKThl CaKTaJIFaH, KOFaM-
JIbIK-CasiCH ©3repicTepre KapaMacTaH ©3repicKe yllibIpaMaFaH TOIMIOHUM/eEpPTe Jie Ha3ap ayja-
py KaxkeT. MacesieH, bypa6aii, 3epeHnai, Kekueray, KycMypbiH, AitbipTay, AT6acap, Kopra/xbIH
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CUSIKTBbI aTaysap KepriJikTi Taburu-reorpadusi/iblK epekilesaiKTepMeH oHe JJCTYpJii Tij-
JliK-M3/leHU KeHiCTiKIeH cabaKTachll, Facblpjaap 60Mbl KosigaHbLabin Kenefi (Kcenxuk, 2015,
7 6). MyHJali TypaKTbl TONOHUM/IEP €J/liH, TAPUXH KaJlbl MEH M3JIEHH Cab0aKTaCTbIFbIH al-
KbIH/IAaWTbIH KYH/BLJIBIK PETiH/IE €EPEKIIIe MOHTE He.

KopbITBIH/BI

Ocbl MakKasiaga KasakcTaHgarbl TapuXd TOINOHMMUKAHBIH, KaJsbINTACY JIOTUKAChI, OHBIH,
VJTTBIK TapUXU CaHa MEH M9JEeHU KaJblHbl >KaHFbIPTYAAFbl peJli, COHJAANW-aK TayeJsCi3JiK
Ke3eHiH/eri OHOMaCTHUKAaJIbIK CasgCaTThIH, 63eKTi TYUTKiIZepi KapacTbipbliabl. KeHecTik Ke-
3eHHiH 63iH/e-aK Ka3zaKcTaH/1a TOMOHUMUKAJBIK 3epTTey/1epAiH 6eriji 6ip FblJIbIMU MeKTebOi
KaJIbINITACBIII, KEP-CYy aTayJapblH TUIAIK AepeK, TApUXU KY»KaT, reorpadusiiblK-M3/JeHU MOH
peTiH/e Ta//jayFa Heri3/jeJireH 9iicTeMeJliK A9CTYP OPHBIKTHI. By/1 MEKTENTiH 6acThl )KeTiCTi-
ri - TOMOHUM/i TEeK aTay peTiHJe eMeC, KeHICTiK TypaJibl OiiM/li cAaKTalUTBhIH KypAeJi akna-
pPaTThIK KYPbLJIbIM peTiHJe TYCiHAipYyi. JleMek, Ka3aK TONOHUMHKAChIHbIH HeTi3ri KaFuaaThbl —
aTayJsiap/blH 60MbIHAA reorpadUsaIbIK KEHICTIK, TAOUFU OPTa, XKep 6eiepi, MoieHH laHAadT
»KOHEe TapUXU OKUFaJap TypaJsibl KabaTTacKaH JepPeKTiH CaKTalybl — 3epTTey 6apbIChbIHAA TO-
JIBIK JaJIe I eH .

3epTTey 6apbICbIHAA TOMOHUMAEPAIH «KepAiH Tili» FaHa eMec, XaJIbIKTbIH JYHUETAHbIMbI
MeH 3THUKAJIbIK MJJleHUETiHiH, HaKThbl KepiHici ekeHi alKbIHJaAAbl. KaHgal KoFaM 6oJiMa-
CbIH, ©63iHiH 60JIMBICHI MEH PYXaHU TI:KipubeciH 6esrisi 6ip KeHicTiKkTe 6ekiTeni: 6yJ KeHiCcTik
yaKbIT ©6Te KeJie aTay/lap apKblIbl «eCKe TYCIpLIin», ypnak »KaAblH/Ja *KaHFbIPbII OTbIPa/bl.
Ocel TypFbIZaH KapafraH/a, «2Kep-Cy aTbl — TAPUXThIH XaThl» JereH TY>KbIPbIMHBIH, FblJIBIMU
Ma3MYHbI TEPEH, aTayJap/aH TeK TaburaT 6esrijiepin emec, 6eriji 6ip ke3eHHiH U1e0J0T U -
CbIH, KOIlli-KOH TapUXbIH, 9KIMIIIiJIiK e3repicTepai, MoJieHH TpaHchopMauaaap/bl Aa TaHyFa
6osabl. COHABIKTAaH TapUXW aTayJapAbl caKTay MeH KaslblHa KeJTipy — MdJEHU MYpPaHbI
KOpFay FaHa eMec, YITThIK 63iH/iK caHaHbI Ky eJli >)KaHFbIPTY/bIH MaHbI3/1bl TETIrI.

Maxkasiaza KeHec Onafbl blibIpayblHa >KaKbIH KE3€H/1e YKOHE 0/1aH KEUIHT1 yaKbIT apaJibIFbIH-
Jla KaJlaJlap MeH eJiAi MeKeHJep aTayJlapblH e3repTy yZepici IOCTKeHeCTiK KeHicTiKTeri ipi
dJIeyMeTTiK-Ccasicu KyObLIbIC peTiHJ€e CUNATTaaAbl. AJIFallIKbl TOJKbIHHBIH, KOFaM/bIK HiKip-
MEeH KaKTbIFbIC XKaFJalbIH/A )KYPETiHi ((KeprijlikTi KapCbIIbIKTBIH TYYbl, ayJ/ibl LIeliMAep/iH,
Kepi KaluTapbllybl) OHOMAaCTHKAHbIH «Ta3a FhLJIBIMU» cajla eMec, KOFaMbIK KeJliciMre Tike-
Jiell acep eTeTiH UJe0JIOTUSAJIbIK-2JIeyMEeTTIK UHCTUTYT eKeHiH KepceTTi. KasakcTaHnfa fa 6y
BIKIIAJI KeJIiI, T9YeJICI3iK XKblIJapbl TAPUXU aTayJapAbl )KaHFBIPTY, UE0J0TUAJIBIK eCKipreH
aTayJiapzbl aJIMacCThIpy, TPAHCKPHUILUAHbBI TY3€TY CUSAKTBI )KYMbICTAp KapKbIHAbI KYPTri3iiji.
JlereHMeH, KeHiHTi KblIAapbl O6YJ1 yAepicTiH 6asiysaybl — MaceJIeHiH, 63€KTiJiri >KoUblJIFaHbIH
eMec, KepiciHlle OHbI HIelyAIH KypAeJeHe TYCKeHIH aHFapTa/bl.

Ochl 3epTTeyaiH 6acTbl NpaKTUKaJbIK 63eri — AKMoJia 00J1bIChl MbICaJbIHAaFbl OHOMa-
CTUKaJIbIK, axXyaJiFa >KYpPTri3ijireH caHAbIK Tajazaay. KMHaKTasiFaH JepeKTep 06JbICTaFbl ipi
9KIMIIiJIIK-ayMaKThIK, 6ipJiKTep aTay/sapbIHbIH e9yip 6eJiringe pecMu Tisgeri (ugeosoru-
SIJIBIK HEMeCe OTapUIbLI/IbIK KE3eHHEH KaJIFaH) aTay/lap/AblH CaKTaJIbIll OTbIPFAaHbIH KOPCETTI.
fArHu, Tayesci3 ik asiFaHbIHA OThI3 XKbUIJAH acca 13, ipi es1ji MeKeHiep MeH 9KiMIIiIiK OipJiik-
Tep aTayJlapbIHbIH )XapTbICbIHA KYbIFbIHA >KaKbIHbI 3J1i ie 66TEH Ti//iK-U/1€0JI0TUSLJIbIK KabaT-
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ThIH UHEPLIUACBIMEH eMip Cypil KeJieAi. by — Tek aTay Macesieci eMec, TapUXHU XKaJ, KOFaM/bIK
CaHa, M3d/leHU TayeJICI3JIiK KoHe CUMBOJIZBIK KeHICTIK YLiH Kypec MaceJseci. MyHal kafamn
acipece COJITYCTIK »XoHe OpTaJbIK 6HipJepAe KUipeK Ke3AeCeTiHi KepceTiJin, 6y KyOblbl-
CTBIH, leMOTpadUSIbIK, TAPUXU KIHE 9KIMLILIIK paKTopapbIMeH 6ailaHbIChbl GaWKa/bI.

ATtanraH Tanjay/la «KOHbICTAHYIIbLJIApFa KaTbICTbl TOMOHUMUKa» (IOCE/JieHYeHCKas: To-
noHUMUKa) PpeHoMeHi Ae HaKTblIaHAbl. KOHbIC aylapy Ke3eHiHJe naiijila 60JiFaH HeMece o3-
repTVIreH aTayJap — KeHiCTiKKe CbIPTTaH eHTri3i/ireH CMMBOJIJIbIK 6eJiri FaHa eMec, 6eJriji 6ip
MeMJIEKETTIK casicaTThIH «i3i». COHABIKTAaH MYHJAN aTayJap/bl >KaHFbIPTYy/la eKi e3apa 6ai-
JIaHBICTBI MiHJEeT TYbIHAAU/AbI: GipiHILiCI — TAPUXHU dI/ETTINIKTI Ka/blHA KeATipy (6aibIpFbl
aTtaysiap/bl apXvB, ayblI3llia TapUX, }KEPTiJMiKTI xaibl apKbLJIbI AdJes/ey); eKiHlici - Kasipri
KOFaM/IbIK TYPaKTbLIbIKTbI CAaKTal OTBIPbII, 63TrepiCTi @pKEHUETTI TYp/e Ky3ere acblpy (Au-
aJjior, ThIHAAy, TYCIHAIpY, Ke3eH-Ke3eHiMeH eHri3y). By »kep/ie ke3 KeJireH aMaKThIH JeMo-
rpadUaIbIK axyasibl, KEPTUIIKTI KaybIMHbBIH KaObL1ay JeHreli, 9/1eyMeTTiK-ICUX0JI0TUSJIBIK,
dakTopsap eckepingi.

CoHbIMeH KaTap, MaKa/laZla OHOMAaCTUKAJIbIK CasdCaTThIH KYKbIKTBIK-IIPOLieIypaJibIK, KbIPbI
alKpIHJa/1/bl: Ka3ip Kellle HeMece eJ1/ji MEKEH aTayblH 63repTy 6apbIChbIH/AAa KONIIIIIK ThIHAAY
©TKi3y MIiHJETTeJyi — KOFAMMEeH CaHaCyAblH WHCTUTYLMOHAJJbIK TeTiri. Anaija, Kenumijaik
ThIHAAY/AbIH, 631 dopMasiabl paciMre ailHaJbll KeTHeH, TYCIHZIPY >KYMBbICHI, [[9/1e//i TapH-
XU-reorpadusiIbIK Heri3, 9yl api allbIK LIelliM Kabblijay MaJeHUEeTi KaTap XKYpyi KaKeT.
Ce6ebi, KapChIIBIKTBIH, HeTi3ri cebenTepiHiH 6ipi — «OYpbIHFBI aTayFa YHPEHIN KaJaJbIK» Je-
reH MCHUXO0JIOTUSJIbIK MHEPLUSA FaHA eMeC, Kel/ie aKNapaTThIH TalllbLIbIFbI, TAPUXH J9JIEJ/IiH
dJICi3 XKeTKi3iyyi, HeMece aTay TaHJayAaFbl CyO'beKTUBU3M (PKEPUIIJIK, PYLIbLIJBIK, «aTa »a-
pBICTBIPY») 60J1ybl MyMKiH. /leMeK, OHOMaCTHUKAaJIbIK, *KaHFBIPTY KYMbICTAPbl YJATTBIK MY/JJe
MeH KOFaM/bIK KeJliciM KaFu/AaThbIH TeH, YCTal, K9Cibu Heri3/ie XyprisijireHae FaHa HOTHXKeJi
6o0J1aibl.

Ocbl TyCTa TapuXH TYPFbIJAaH TYPAKThI CAKTaIFaH TOMOHUM/EPAIH KYH/AbUIBIFDI /ja epeKlle
kepiHAi. Bypa6ai, 3epeni, Kekueray, AT6acap, Kopfa/mKbiH CUSAKTbI aTayJ1ap/blH FacblpJjap
60ibl ©3repMell KoJJaHbLIYbl e//iiH TapyUXH »KaJibl MEH MJJIEHU CabaKTaCTbIFbIH OEKiTeTiH
«Tipi Mypa» ekeHiH kepceTe/i. MyH/iall aTaysap — XaJbIKTbIH KeHICTiKIleH TaOUFu 6aiiaHbl-
CBbIHbIH, 19J1eJ1i; 0JlapAbl CAKTay MEH FbLJIbIMU TYPFblJia TYCIHAIpPY YJATTBIK Tapuxu reorpadu-
SIHBI XKyHesieyre bIKnaJ etei. backama alTKaHZa, OHOMacTUKa — Oip »KaFbIHAH »KOFaJIFaH/ bl
KaWTapy, eKiHIi »KaFblHAaH CaKTaJIFaH KYH/bUIBIKTbl KOpPFay apKbLibl YJTTBIK KeHICTIiKTIH,
TYTaCTbIFbIH O€KIiTeTiH caja.

3epTTey HOTHXKeJslepi Heri3iHAe MbIHa/[ah KOPBITbIHAbI TY>KbIPbIM/JIAp YCbIHbLIA/bL. BipiH-
IIiZleH, OHOMacTHKa caJjacbl OYriHI TaHJAa 9JieyMeTTiK-Md/leHU MaHbI3bl KOFapbl KOFaM-
JBbIK-CasiCu JieHreure KoTepiiJi )koHe 0J1 YIATTBIK HUJEe0J0TUAHBIH, «KYMCaK KyaTbl» peTiHJe
TapUXU CaHAHbI >KaHFBIPTYFa KbI3MeT eTeAi. EkiHiieH, AKMoJ1a 06JIbICHI CeKiZii 06/1bICTap-
Jla pecMHU TijZeri, uieoJIOTUSAJIBbIK TYPFbIa eCKipreH aTayJapZblH CaKTaJdybl OTApLUbLI/JBIK,
KEeHEeCTiK CUMBOJIAbIK KEHICTIKTiH HWHepUMsCbIH Oinaipesi. bys MHepuUsiHbI eHcepy YILiH
FBUIIBIMMU [19J1eJI, UHCTUTYLUOHANJBIK KYHe KoHe KOFaM/bIK JUaJIOT aKChl JaMy/ibl KaXKeTCi-
Hei. YUIiHIII1eH, aTay/1apAbl 63TepTy AKYMbIChI 6ip COTTIK HayKaH eMec, Ke3eH-Ke3eHiMeH icke
acaTblH, KapTorpadusiiblK-apXUBTiK 0a3aFa CyilleHeTiH, KeH KOFaM/IbIK, TYCiHJipyMeH KaTap
»KYPETiH y3aK Mep3iMzi casicaT 60J1ybl THiC.
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Abstract. The cultural landscape of Mangystau is a complex interweaving of natural
forms, sacred architecture, mythological narratives and sustainable pilgrimage
practices. A special place in this space is occupied by underground mosques such as
Bekt ata, Shopan ata, and Shakpak ata, which serve not only as religious sites, but also as
key nodes of cultural memory. The article offers a culturalogical understanding of these
sacred spaces through the combination of classical theories of the cultural landscape
(K. Sauer), the antropology of movement and the «ritual world» (T. Ingold), the «spirit
of place» (K. Norberg-Schultz), the theory of habitus (P. Bourdieu), the concerts of
collective and cultural memory (M. Halbwachs, ]. Assman), as well as the concert of
«places of memory» by PNor.

Along with this, the Kazakh research tradition is used, in which sacred places are
interpreted as «steppe memory» (F. Musataeva), «memory practices» of modern
society (K. Medeuova), as well as a part of the mythogeographic body of Mangystau,
reconstructed in the works of Serikbol Kondybay. Through a comparison of
philosophical, anthropological and mythological models, the article reveals that
underground mosques are spaces where memory is not only stored, but also produced
through rituals, bodily practices, movement, narratives and visual images that arise in
the experience of pilgrims.

The research methodology includes hermeneutic and conceptual analysis, philosophical
reconstruction, cultural and landscape approach and elements of comparative analysis.
The empirical base is made up of pilgrimage descriptions, S. Kondybay texts, materials
from the Sacred Kazakstan project, UNESCO documents, and field observation data.
The results of the analysis show that the underground mosques of Mangystau form
a multi-layered network of memory nodes, which combines ancestral identity, sacred
geography, collective forms of memory, practices of commemoration and state strategies
for the sacralization of space. In the cultural dimension, underground mosques become
sites where the rethinking of the past and the formation of modern models of national
identity take place.

Keywords: Mangystau; landscape of memory; cultural landscape; sacred places;
historical memory; collective memory; places of memory; spirit of place.
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MAHFBICTAY/JIbIH, YKEPACTbI MEIIITTEPI MOJAEHU KA/l TYWAIHI PETIH/E

2Ha6at APAIIIOBA, *KypaJsiait EPMATAMBETOBA
2J.H. 'ymunes amwvindarsl Eypasus yammeolk yHusepcumemi, Acmama, Kazakcma

MO/JA3EMHBIE MEYETH MAHTBICTAY KAK Y3J1bl KYJIGTYPHOU NAMATHU

*Ha6aTt APAILIOBA, “Kypanait EPMATAMBETOBA
“Egpa3ulickuil HayuoHa/bHblIll yHusepcumem umeHnu J1.H. ['ymunesa, AcmaHa, Kazaxcmax

AnpaTna. MaHfbICTay[blH, MaJieHU JaHAmadT-
Tapbl - TaOWUFU HbICAHJApP, CaKpaJJbl CIYJET
eckepTkimTepi, MUQPOJOTUANBIK HappaTUBTep
MeH TYpPaKThl 3UApPATIIbLIBIK TaXipubenepaix
KypAeJsi TOFbICBIH Oingipeni. byn KeHicTikTe
beker ata, lllonan ata, lllaknmak aTa »epacThbl
MelliTTepi epeKille OPbIH ajajibl XKoHe oJlap TeK
JiHYU FUGAZAT OPHbI peTiH/Ae FaHA eMecC, COHbIMEH
KaTap MaJleHM >KaJblHbIH, Herisri Tyhingepi Kbi-
3MeTiH aTKapaTblH KHUeJli opTaJibIKTap peTiHje
TaHbLIaAbl. MaKasaja MafieHU JaHAMA(TThIH
KJaccukaiblK Teopusinapbl (K. 3ayap), kKosra-
JIIC aHTPOIOJIOTUSCKI MEH «PUTYANIJbIK 9JIeM»
TyKbIpbIiMaManapsl (T. UHroabA), «OpbIH PYXbI»
(K. Hop6epr-lllynbnu) xxane raébutyc (I1. Bypabe),
VKBIM/IBIK, *KOHEe MOJIeHH >KaJibl TeopHsaphl
(M. Xanb6Bakc, fI. AccMaH), coHlali-aK, «ecTeJliK
opbIHAapbI» KoHUenuusaapsl (I1. Hopa) cabakra-
CThIpa KapacThIpbLIa/bl.

CoHbIMEH KaTap 3epTTeyAe KueJsi OpbIHAAP
«Jana xajbl» periHge (P. MycaraeBa), Kasip-
ri KofFaMjafbl <«KaJlbl TaXKipubesaepi» peTinje
(K. MegneyoBa), conpaii-ak C. Konabibaii eHbek-
TepiHJle PeKOHCTPYKIMsJaHFaH MaHFbICTayIbIH
MudoreorpadUsaAbIK AeHECiHiH KypamMaac 6eJiri
peTiHAe TYCiHAIpiJeTiH Ka3aKCTaHJbIK 3epTTey
J9CTYypi Ae GaclbLIbIKKA adablHABL Punocodu-
SIJIBIK, aHTPOTOJIOTUSIJBIK K9HE MHUQOTOTUSIBIK
MoJieJIbJlepAi CalbICThIpMasbl TalaAay apKbLibl
MaKaJjaZla >KepacTbl MeUlTTepiHIH TeK XaJbl
CaKTaJaTblH KeHICTIK eMecC, COHbIMEH KaTap
caJIT-KOpaJsIFblyIap, Ko3FaJbIC YAepici, HappaTUB-
Tep MeH 3ufApaTilblIap TIaKipubeciHe TybIH-
JlalTBhIH BU3yas/ibl OeliHesep apKbLIbl KalTa 6H-
JipisieTiH KeHicTik ekeHiri alKbIH a3 bl
3epTTey oaAicHaMacbl TepMeHEeBTHUKAJbIK >XKoHe
KOHIENTYaAAblK Tajajayabl, ¢uaocodusibik pe-
KOHCTPYKUHUSHBI, M3JEHHU JaHAWAPTBIK TaCija-
Jli KoHe caJbICTbIpMaJbl Taljay 3JieMeHTTepiH

AnHoTanus. KynbtypHbiid nanamadt MaHrucray
npeJjcTaBasgeT CcOG0H CJ0XHOe IepelnJieTeHUe
NPUPOAHBIX ($OpPM, CaKpaJbHOW apXUTEKTYPHI,
MHUQOJOTUYECKUX HAppaTHBOB U YCTONYMBBIX
NaJIOMHUYEeCKUX NpakTUK. Ocoboe MecTo B 3TOM
IPOCTPAHCTBe 3aHUMAIOT NOJ3eMHble MeYeTH —
Takue Kak beker-ata, lllonan-aTta, lllaknak-aTa,
KOTOpbI€e BBINOJHAT QYHKLUHU He TOJbKO peJin-
TMO3HBIX 00'bEKTOB, HO U KJIIOUEBBIX Y3JI0B KYJ/Ib-
TYpHOU maMsTU. B cTaTbe npepsiaraeTcs KyJib-
TYPOJIOTUYECKOE OCMBICTIEHHE 3THUX CaKpaJbHbIX
IPOCTPAHCTB Yepe3 06beJJMHEHNE KIACCUIeCKUX
Teopuil KyabTypHoro jJa"gmadra (K. 3ayap), aH-
TPOMOJIOTUU IBIKEHUS U «PUTYaAbHbIA MUp» (T.
Wuronabn), «ayx mecta» (K. Hopbepr-llynbu), Te-
opuu rabutyca (II. Bypabe), KOHLIENTOB KOJIJIEK-
THUBHOU M KyJbTypHOU naMaTH (M. Xanb6Bake, 1.
AccMaH), a TakXKe KOHLIeNIUU «MecT namsaTtu» II.
Hopa.

Hapsagay c aTuM ncnosib3yeTcss Ka3axCTaHCKas UC-
clef0BaTe/bCKasA TPaAUL s, B KOTOPOH caKpaJ/ib-
Hble MeCTa WHTepIpeTUPYIOTCA KaK «CTelHas
namATb» (@. MycaTaeBa), «MpaKTHUKa MaMSITHU»
coBpeMeHHoro obuectBa (K. MeseyoBa), a Takxke
Kak yacTb Mudoreorpadpuyeckoro tejsa MaHru-
CTay, peKOHCTPYUPOBAHHOTO B TpyAax Cepikbosa
Koupbi6as. Yepes conocraBieHue puaocodpcKux,
AHTPONOJIOTUYECKUX U MHUQOJOTHYECKHUX MOje-
Jlell cTaThsl BbIABJAET, YTO NOJA3eMHble MeYeTH
ABJIAAIOTCS NPOCTPAHCTBAMH, IZie IaMATh He TOJIb-
KO XpaHHTCSl, HO U NPOMU3BOJAUTCS Yepe3 pUTya-
JIbl, TeJIeCHble NPAKTHUKH, JIBUXKEeHUE, HappPaTUBbI
Y BH3yaJibHble 00pa3sbl, BO3HUKAIOLIME B OIbITE
[IaJIOMHUKOB.,

MeTogosiorus UCCAe[0BaHUsA BKJKOYaeT repme-
HEBTUYECKUUW U KOHLENTYaJAbHbIH aHamus, ¢u-
JIOCOPCKYI0 PEKOHCTPYKLHIO, KyJbTypHO-JaH[-
madTHBINA NOJAX0A Y 3J1eMeHTbl CPAaBHUTEIBHOTO
aHa/M3a. IMIUPUYECKyl0 6a3y COCTaBJAKT Ma-
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KaMTH/bl. IMIIMPUKAJIbIK 6a3aHbl 3USPATTHIK CU-
nattamazap, C. Kouapibait en6ekrepi, «KacuetTi
KasakcTan» kob6acblHbIH MaTepuasjapsl, FOHE-
CKO kyxaTTapsl koHe JaJlajiblK 3epTTeY JepekK-
Tepi Kypanabl.

Tanpgay HaTuxKesnepi MaHFBICTAyAbIH >KepPacThbl
MelliTTepi pyJbIK Gipereisaik, kuesi reorpadus,
VKBIMABIK, XKaAbl ¢dopMasiapbl, KOMMeMOpaLUs
TaxKipubesiepi xoHe KeHICTIKTI cakpasuzaus-
JIayAblH, MeMJIeKeTTIK CTpaTervsajapbl TOFbICA-
ThIH KOTIKA6ATThI Ka/ibl TOPANTAPbIHbIH, XeJTiciH
KaJIbINTACThIPAaTbIHBIH KepceTenl. MaseHueTTa-
HYJIBIK eJilieMJie >XepacTbl MeLlliTTepi eTKeHAI
KaliTa nmallbIMay »XoHe YJTTHIK OiperenJikTiH
3aMaHayd YJrilepiH Ka/JbINTACTBIPAThIH aJlaH
peTiHze KepiHic Tabaabl.

Tyiin ce3aep: MaHrbicTay; *KajAbl JiaHAmad-
Thl; M3JleHU JaHAWadT; KUeJi OpblHAAp; Tapu-
XM KaJbl; YKBIMABIK a/ibl; eCTe/iK OpbIHAApPHI;
OPBIH PYXBI.

JloMiek ce3 yuliH:

JIOMHMYecKHe omnucaHus, TekcTbl C. KoHjbiOas,
MaTepuasbl npoekTa «CakpaibHbld Kazaxctan»,
nokyMmeHThl DHECKO u naHHbIe nosieBbIX HAGJT0-
JIEHUH.

Pe3sysibTaThl aHa/k3a NOKAa3bIBAIOT, YTO MOJ3€M-
Hble MeyeTH MaHfbicTay GOPMHUPYIOT MHOIO-
CJIOWHYIO CeTb Y3JI0B NaMSATH, B KOTOPOU CoelU-
HSAITCA pOJOBasg HWJEHTUYHOCTb, CaKpaJibHas
reorpadusi, KoJJeKTUBHblE GOPMbl BOCIIOMHUHA-
HUS, TPAaKTUKU KOMMEMOpPALIUU U rOCyAapCTBeH-
Hble CTpaTeruy cakpaJjusalyu NpocTpaHCcTBa. B
KYJIbTYypOJIOTUYECKOM H3MepPeHUU TMOoJ3eMHble
MeyeTH CTaHOBATCA IJIOLIAAKAaMU, Ile IPOUCXO-
JUT IepeocMbIC/ieHUe Npouuioro u ¢$opMupo-
BaHHWE COBpPEMEHHBIX MOJeJied HalMOHaJbHOU
WUJIeHTUYHOCTH.

KnrwueBble c1ioBa: MaHrucray; JagmadT nams-
TH; KyJbTYPHbIN JIaHAWA(T; caKpajbHble MeCTa;
MCTOpUYecKasl NMaMsiTh; KOJIJIEKTUBHasi NaMSATh;
MecTa NaMsATH; AyX MecTa.

ApaioBa, H. Epmaram6eTtoBa, K. (2026). MaHFbICTay/blH, KepacTbl MeUIiTTepi MaieHU Kaj TyHiHi
peTinze. Jete - Journal of Philosophy, Religious and Cultural Studies, 154(1), 282-296. https://doi.

org/10.32523/3080-1281-2026-154-1-282-296.

Kipicne

ManfbicTay/ bl 3epTTeyllijiep MeH XKeprilikTi TYPFbIHAAP «alIbIK acllaH aCThIHAAFbl Mypa-
»Kai» gereH MetadopaHbl KoJilaHabl. OHbIH TaOUFU KEHICTIri, AFHU YCTIPT LIbIHbI, TAC aHFap-
Jlap, copJibl ankantap MeH Kacnuil MaHbl KbIpaTTaphbl, TAOUFH MilliHAEp MeH aZjlaM Taxipubeci
TBIFbI3 6PUITeH bipereil MafieHU MaTpula Ty3ezi. Cos1 MaTpULaHbIH, eH, })KapKbIH KYObLIbICTA-
PBIHBIH, 6ipi - *KepacThl koHe KapTacTaFbl MelliTTep. 2KapTacThbIH KaJblH KabaTblHA OMbLJIbII
»KacaJIFaH KueJli HbICaHJAp 9YyJIETTIK HEeKpOIIoJbJep >XyWheciHe Kipire OTBIpBIN, FacblpJjap
60MbI AyFa, OHALIAJAHY, TAJIM ajly, MEJUTALUs )KoHe YpIaK »KaJ bIHbIH CaKTaJ/ly OpbIHAapblHA
aviHaJIJbI.

KepacTbl MeliTTepi kKe6iHe COYJIETTIK *KoHe apXeoJIOTHsJIbIK eCKePTKIlll HeMece JiHU Ty-
pU3M HbICAHBI peTiH/e 3epTTeJreHiMeH, 0J1apAblH M3/leHUeTTaHY/IbIK MoHI MYH/jall QYHKIU-
OHaJ/IJbIK, CUIIAaTTaMa/laH dJiieKaiJia TepeH,. bys1 KeHicTikTep »azpl lIOFbIpJIaHFaH OpPBIHAAP.
MyH/ia eTKeH eMip TackKa KalllaJfaH, paciMep KO3FasbICIIeH aCTaCcKaH, aHbl3ap Y>KbIM/bIK
6ipereiisik 6argapiiaMbiHa aliHaAFaH. [laJ1 ockl apazia MudoJiorus, FubaaaT, MaJleH! TaKipu-
6e, TapUX XoHE MeMJIEKETTIK Mypa casicaThbl ©3apa TOFbICA/Ibl.

KeHecTeH keliHri ke3eHae MaHFbICTayAblH KHUeJli OpbIHAAPbl 2KaAThIH KalTa opaJly KeHiCTi-
rine avMHaJ/IJbl, 3UApATIUbLIAD CaHbl ApPTThl, dYJETTIK TapUXKa KbI3BIFyUIbUIBIK KYLIEHZ],
FBLJIBIMU K06aslap MeH MaJIeHU PeKOHCTpyKuusaap naiga 6oazabl. 2010 xbligapblH opTa-
CbIHaH 6acTan 6yJ1 HpicaHJap 6ipHelle yaepicTiy ToFbIcbiHAA TYP. BipiHltigeH, eafiH «KacueT-
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Ti OpbIHAAPBIHBIHY Ti3IMIH Kacall, YTTBIK KHeJli )KepJiep KapTacblH KaJIbIIITACTbIPYAbl MaKcaT
eTKeH «Ka3aKcTaHHBIH Kuei )epJiep reorpaduscel» (baritanaes, 2017) yATThIK )K006acChl XKY-
3ere aca 6actazbl. Ekinmigen, 2021 »xbuab1 «Rocky Mosques of Mangystau Peninsula» kemeni
OHECKO-Hb1H bykinanemaik MmypacbinbiH, (UNESCO, 2021) anabiH asa TidiMiHe eHri3inai, an
2025 xxpL1J1aH 6acTal OHbIH KeJieci Ke3eHTe iirepisieTy Macesieci 6esiceH/ii TaIKblIaHYAA.

3epTTeyZiH MakcaTbl MaHFbICTAy/lblH, KepacTbl MeLIITTepiH KWeJsi HbICaHAAp peTiHJe
FaHa eMecC, TaOUFHU MilliHAep, M3ZIeHU TaKipubesiep MeH HbILIAHABIK MafFblHaJap TyHiceTiH
KeHiCTiK »a/| TyHiHi peTiHJe kepceTy. Ocbl TYHiHHEH OHIpJIiK KalTaslaHb6ac MaJleHU JlaHmad-
TBIHBIH, TyTac 6eliHeci KanbinTacagbl. OcblFaH 6ailslaHbICThl MaHFbICTAY/bIH, KHUeJli OpbIH/A-
PBIH TalAay/blH HeTi3iHJe MaJieH! JIaH AP TThIH KJaCCUKaJIbIK TEOPUsIJIapbIH, KEHICTIiK MeH
KO3FaJ/IbIC aHTPOMNOJIOTUSICBIHBIH, M3/IEHU ToXKipubeJiep TeOPUSChIH, OPbIH PYXbIH, Y>KbIM/bIK,
YKOHe MdJIEHM KaJbl TYKbIpbIMJAaMaJlapblH, COHJAAN-aK Ka3aKCTaH/AbBIK «JaJa »KaJbl», KaJbl
ToKipubesiepi xoHe MaHFbIcTayAblH MUdoreorpadusachl CUAKTHI HesnapAbl OipikTipeTiH
TEOPUSAJBIK CUHTE3 aTblp. MyHZiall TeOpUsJIbIK, OipiKTipy »KepacTbl MeLIiTTEPIH TYPaKThl
eCKepTKilll HeMece JIiHM TYpPU3M HbICaHbl PETiH/IEe FaHA eMeC, KO3FaJbIC, pUTyas, MUPOJIOTUS,
dJIeyMeTTiK 6aiIaHbICTap KoHe MeMJIEKETTIK »a/ibl casicaTbIHbIH, KypaJJapbl peTiHzae Kapa-
CTbIpyFa MYMKiH/iK Gepefi.

Marepuanjgap MeH 9jicrep

MakaJsiaZia »xKepacThbl MelliTTepiHe KaThIN KaJIFaH eCKePTKIill HeMece TYPUCTIK HbICaH PeTiH-
Jle KapayZaH 6ac Taptambi3. bi3ziiH MiHAeTiIMi3 os1apAbl KeHe 9yJIETTiK aHbI3/lap, KYHAEiKTi
MdJIeHU TKipube, FubazaTTap, paciMaep MeH 3aMaHayu MeMJIEKETTIK U/1€0J10THsI TOFbICKAH
»KaH/bl KYyObLIBIC peTiHAe KapacTblpaMbl3. OCbl KONKBIPJBLIBIKTBI YFY YUIIH NMOHapasbIK
d/licCHaMaJIbIK, KypaJiiap *KUBIHTBIFbIH KOJIIaHAbIK. OUTKeHI MaHFbICTayAbIH, )XepacThbl MEILiT-
Tepi 6ip Me3eTTe GipHellle eJlieM/le KbI3SMET eTe/li: AiHU KHeJli OPbIH, epeKlile CayJeT TYbIH-
ZIbICBI, dyJIETTIK MEMOpHaJI )K9He Ka3ipri TYpUCTiK MHPPaKypbIJIbIMHBIH 3JIEMEHTI peTiH/e.

3epTTeyAiH e3erinie MaHFbICTAayAbIH KHeJi OpbIHAApbIH MaFblHafa TOJIbl KypZeJsi MaTiH
peTiHJe TyCiHy MYMKIiH/iriH 6epeTiH repMeHeBTHUKAJbIK, 9/1iC )KaThIp. f1. ACCMaHHBIH «Md/IeHU
*aza» (Accman, 2011), I1. HopaHbiH «xa opHbl» (Hopa, 1999) TyxbIpbiMAaMasiapbl reorpadpu-
SIJIBIK HYKTeJIEP/iH Here YITThIK OipereiikTiH, «kaj| TyWiHAepiHe» allHa/IFaHbIH TYCiHJipyTe
keMekTecei. [1. BypabeHiH «rabutyc» (Bypabe, 2001) Ty»KbIpbIMJjaMacblHA CYHeHe OThIPbIII,
»KepacTbl FUbaJaTXaHAChIHbIH, COYJIETiH, ajlaca KyMbes/ep, Tap eTKe/lep 3UspaTIlblIapAblH
JleHe KMMBLJIbIH KaJ1all 6aFbITTal, 9p0ip KO3FaIbICThl TEPEH UMaH aKTiCiHe alHa/1AblpaTbIHbIH
KepceTyre ThipblcaMbl3. T. UHronbATiH «paciMaep azeMi» (Ingold, 2017) xoHe «esec JaH[-
madTap» (Janowski, Ingold, 2016) TyxbipbiMZaManapbl MaHFbICTAY JlaHAIATHIHA MIHTIIIK
dpeKeT paciMJepi MeH KO3Fa/bICThIH *KaH/1bl KEHICTiri peTiH/ie TyciHyre MyMKiHZiK 6epai. By
TYPFbIJI@aH MeIliTTep KOHEe KOl KOJIJapPbIHbIH X9He aJlaM Taf[bIpPbIHbIH KO3re KOpiHOeUTiH
xKinTepi 6ipikTipesi.

KoHuenTtyanablK Tanzay «MajeHH JanAmadpt» (3ayap, 1925), «mudoreorpadpusa» (Kon-
Zbi6ai, 2008), «opbiH pyxbl» (Schulz, 1980), «<ugeonorusnslk, xkaa» (MycataeBa, 2022) xxoHe
6acKa TeOpHUSABIK TOFbICTApAbl aWKbIH/AAY Y1UiH KOJIAaHbLI/bI.

Tabufu niniHAep MeH M3JieHU Y/epicTep/iH 63apa bIKNaJblHA Ha3ap ayJapaTblH M3JeHHU
JlaHAWAPTHIK 9iC MaHbI3[ bl KOMIOHEHTTeP/iH 6ipi 60sbIN TabbL1aAbl. Bys azic Taburu pe-
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JbePTiH KepacThbl MeIliITTEPiHiH Coy/IeT MillliHiH KaJlall alKbIHAAUThIHbIH K9HE KUeJli FubajaT
IeH paciMep/liH KaJbIlITacyblHAa KaJlal 9cep eTeTiHiH TajagayFa MyMKiHAiK 6ep/i. COHbIMeH
KaTap, aHbl3JlapFa, KylusaJap TypaJbl 9HriMesiepre, 9ayJIeTTIK TapUXTapFa XKoHe 3UApaTIlbI-
JIapAblH, a3basapblHa KOJIJaHbLIAaThIH HAPATUBTIK Talay NaljanaHblLiaabl. bys apic xkan-
ThIH, HbIIIAH/bIK, KYPbLJIbIM/apbIHbIH KaJlal »KacaJblll, KaJlalh KalTa eHJipeTiHiH allblll Kep-
ceTeqi.

Herisri nepekke3aepre TabUFaT, apXeoJiorusi, STHorpadus XoHe JIiHU CIyJIET 6HePi HbICAaH-
JlapbIHbIH, Ti3iJ1iMi MeH cullaTTaMachl »acasfaH «KasakcTaHHbIH, KUeJli kepJep reorpadus-
cel», OHECKO-HbIH, MaHfFbIcTay »KepacTbl MeliTTepi 60ibiHIIA KyxaThl, C. KoH/bI6alblH
MaHFbicTay eHipi Typasibl MUQOIOTUSJIBIK XXoHe 3THOrpadUsJIbIK 3epTTeyJIepi :KaTa/bl.

9/4e0UeTTiK Loy

MaHFbicTay blH, KHeJsi OpbIHAApP KEHICTIriH MaJleHU JaHAmadT KOHTEKCTiHZe 3epTTey
YIIiH KOHLENTYaJ/I/ibl TaJlAay 9/1iCiH KOJIJaHy KaXKeT 60J1/ibl, COJI CEOEMNTi KJIACCUKAJbIK aBTOP-
JIapAblH TeopUsiIapbl MEH TYKbIpbIM/IaMaJlapblH KOJ1JaH/bIK. MaseHy anmadpTel MaHFbI-
CTay/iblH, KHeJli xxepJsiep TypFbicbiHZa TyciHy yiH K. 3ayapain (3ayap, 1925) TyKblpbIMbIHA
cyrienaik. O maHAWAPTTHI TAOUFU MillliHAEpP MEeH M3/IEHU YA epicTepAiH TapUXU-MIJeHU Ka-
JIBIITAaCKaH TyTac KOMOUHALMACKHI peTiHAe TyCiHZipreH. 3ay3p/iH TYKbIpbIMJaMachl KEHICTIK
ellIKalllaH 6elTapan 60JIMalTBIHBIH KepceTei, AFHU TapUXU-MaJleHU apTedaKTi, )KUHaJIFaH
9peKeTTep MeH MarblHAJAPAbIH HOTUXKECI, )KapTacTbl MaCCUBTEPre OMbLJBIII JKaCaJIFaH KoHe
HEKPONOJIbJep XKyieciHe »KaJiFaHFaH »KepacTbl MelliTTepi 19J1 OCbIHJal KONKAa0aTThIIbIKThI
6eliHeseii. MyH/1a TaOUFK OpTa M3/I€HU »KAAbIHbIH MeJUaTOPbIHA aliHAJ/IA/Ibl.

T. UuronbaTiy anawadTTel «paciMaenren anem» (Ingold, 2017) Ko3fasbic neH KaThICY,
SFHU M3/IeHU KaTbICy TaXKipubeci apKplLibl KacaJlaTblH «9PEKETTEP KEHICTIiri» peTiHae Kapa-
CTBIPYZBbI YCbIHA/AbL. OHBIH afilaM/Jiap KeHICTIKTe «CbI3bIKTAp cajlaZbl» JereH uziesacbl MaHFbI-
CTayAbIH 3USPAT KOJiAapbiMeH Tikesiel 6aityianbicThl. lllonaH aTtagaH bekeT atara 6apaTbiH
KOJI ’)Kall FaHa KALIbIKTBIKTBI €HCePY eMec, JeHeHi, KeHICTIKTIi xaHe Ka/[Thl 6ahaHbICThIpa-
ThIH FUOAJaTThIK TIXKipHOe.

[1. BypabeHiH «rabuTyc» )xoHe «HbllaHAbIK epic» (Bypabe, 2001) kaTeropusaapsl 3uspar-
IIbLJIAP/bIH TYPaKThl MiHe3-KyJ/IbIK MOJeJb/epiH TyciHyre MyMKiHZik 6epai. Oyap Kail xep-
Jle )KoHe HeHi icTey KepeKTiriH Kasau 6ineni? Kanaa KypMeT KepceTy, KypOaHAbIK HEMece
Ta3apTy ¢opMasiapbl AypbIC Jen KabbuigaHazbl? XKac, MopTebe, ayJeTTiK THeCiJIiK HeMece
pyXaHU Taxipube KeHICTIKTI KabbliZayFa Kajlail acep eTefi? ereH cypaKTrapra »ayamn 6epy-
re kemekTecezi. JKepacTel MeliTTepre 3uspaT eTyAiH Taxipubeci 6ip »kaFblHaH >Ka3blJIFaH
TOpTiN 60Jica, eKiHlli KaFbIHAH, OeJrici3 6ip pyxmneH cylleMeJsJleHeTiH MiHe3-KyJIbIK 9peKeTi
0O0JIBII TaObLIA/bI.

Kueni keHicTtikTi Tycinyre K. Hop6epr-IlyabiTig «opbiH pyxbi» (Schulz, 1980) Ty>xbIpbiMaa-
Machl 3epTTeyre MaHbI3/lbl yJaeC KOCTbl. OHbIH TYKbIpbIMJAaMachl XepacTbl MeLIiTTepiHAe
cayJieT NilliHiMeH 6ipre TepeHAiK, ThIHBIIITHIK, aKyCTHKA, CAJIKbIH/BIK KoHE KapbIK OWbIHbI
apKblJbl Ce3iJIeTiH «OPbIH PyXbl» 6ap eKeHiH Kepyre MyMKiH/iK 6epeji.

Kap Teopusnapel Aa TaagayAblH Herisri onTUKacklH ycbiHaAbL. M. Xanb6Bakc (Xasnb6Bakc,
2007) xaAThl 971€yMeTTIK KypbLIbIMAAJIFaH, TONTAp MeH YKbIMJBIK TaXKipHubesepre eHrisii-
reH KyOblIbIC peTiHae TyciHaipineni. 1. Accman (AccmaH, 2004) MaJieHU KoHEe KOMMYHHUKa-
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TUBTIK KaAThl QXKbIPaThIIl, FUOAAATTAPAbIH, paciMAep/liH, MOTIHAEP/AiH, HbIIIAHAAP/IbIH )KoHE
KHeJli OpbIHAAPAbIH, MaFbIHA/MAP/ibl Y3aK Mep3iM/i KalTa eHipyAeri peJiiH aTan KepceTe/.

KaszakcTaHzblK 3epTTeyllisep e MaHbl3/lbl TEOPUSIbIK 6aFbIT YcbiHA/ bl . MycaTaeBa (My-
caTtaeBa, 2022) kueJsi HblcCaHJAp/Abl «JaJia *KaJlbIHbIH» HeEMece «HAe0JIOTHUSJIBIK, KaJbIHbIH»
3JIeMeHTTepi peTiHJe TajaJail OThIPbIN, TAOUFU KEHICTIK eH YJATTHIK 63iH/jiK caHa apachlIH-
Jlafbl 6aiyanbicThl aliabl. K. MegeyoBa (MegeyoBa, 2017) Kasipri KazakcTaH/bIK KOFaM1aFbl
KaJlbl TOXKipubOeJiepiH 3epTTell, o/1ap/blH KYHAEJIKTI paciMaepae, FubajaTrapa, 3USTKePIIIK,
Kabip 6achlH KYTY, LIexXipe alTy CUSKTBI 9peKeTTepe e KaJblITacaTbIHbIH KepceTe/.

MawnrpicTaygbl Tyciny yuiH C. KoHabi6aibiH Mudoreorpadusaablk Mmypacsl (Konabioai,
2006, 2008) epekiie opbiH anajbl. OJ1 eHipAiH KUeJi HbicCaHAAPbIH MUPTEP, TONMOHUM/ED, HbI-
HIaHAAp KoHe 6aFbITTAp apKblibl 6alJlaHBICKAH TYTac XXyWe peTiHfe cunattaibl. KoHabI-
6ail )xepacThl MelliTTepi AyHUeep apacblHAAFbI «IIOpTaJap», KUeJsli reorpa@usHbIH TYHiIHAI
HYKTeJiepi peTiHae TyciHAaipeni.

Ochialilla, KapacCThIpbUIFAaH TYXKbIpbIM/laMaJsiap XUBIHTbIFbl MaHFbICTAy/IblH, KePaCThbI
MelliTTepiH anAmadT, FU6AAT, paciM, Ko3FabIC KoHe MU KYpblIbIMJapblHa TEPEHHEH €H-
reH KenkabaTThbl XKaJ, TYHiHepi peTiH/le Kepyre MyYMKiHAiK 6epeTiH TeOpUSJIbIK Heri3 KaJlblIl-
TacTbIpPajbl.

Bﬂal{FbICTa)7aCIHiHUaCThJHIHinIdelﬁlﬁ(aii

Kasipri Tagza MaHFreicTay 6HipiHiH ayMaFbIH/A 9pTYpJli YaKbITTa MEMJIEKETTIK KOpFayFa
pecMmu TipkesreH 590 eckepTKilTiH 25-1 - pecny6/rKanbiK, 565-i »KeprinikTi TiziMre eHrisiza-
reH. By/iad e3re aJi/ibIH aJjia ecenke AalbIiHAAbIN )kaTKaH 800 eckepTkim 6ap. Osikeaeri MeM-
JIEKETTIK eceNTeri eCKepTKIIITep/iH epeKuleiri — oJlapAblH >XapTbICbIHAH K601 yJKeH-Killi
KOpbIMAAp, Aepbec caysieT eCKepTKIlUTepiHiH KUbIHTbIKTApbl. MyHbIH OGapJiblFbIHA COHFBI
KbLJ1APbI FBIJIBIMU-KOH/IEY KYMbICTAphl XKYprisisirex (cypet-1).
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Kana KypbIIbICH )koHE aHCaMOJIb MEH KeIlleH apXeoJIOTHs MOHYMEHTTIK OHEp
COYIET g PecnyOnukaibIk 1eHrei JKeprimikTi neHrei KYPBUIBICHT

Cypet 1. MaHFbIcTay 006JIbICBIH/IA OPHAJIACKAH PeCNyOJIUKAJbIK KoHE KePTiTiKTI MaHbI3bI

6ap Tapuxu XKo9He MdJIeHUEeT eCKepTKIlITepiHiH caHbl (590)
EckepTy: fepekTep HeriziHze KypacToipbliraH (KasakctaH Pecny6sinkacel MajieHUeT *KaHe aKnapaT MUHU-
ctpiniy 2025 xbuirbl 11 wingeneri Ne 318-HK 6yiphIfsl).
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MaHfFbIcTay OHipiHiH KHueJsi KeHiCTiKTepiH »a/bl JaHAWa(Tbl TYPFbICbIHAH Ta/lAay YIIiH
OJIapAblH THUII0JIOTHUAJBIK, XPOHOJIOTUSJIBIK K9He UHCTUTYLIMOHA/IABIK epeKLIeTiKTepiH XKyH-
esiey MaHpbI3/ibl. Ocbl MaKcaTTa TeMeHe MaHFbIcTay eHipiHeH eHreH (25) pecnyO6JiMKabIK
MaHpbI3bl 6ap TapHUX >XoHe M3JeHUEeT eCKepTKIIITepiHiH THUIOJIOTUACH], KaJbINITACy Ke3eHi
YKOHEe KYKbIKTbIK MapTebeci KepCceTiireH aHaJIMTUKAJIbIK KeCTe YCbIHbLIa/bI (KecTe 2).

Kecte 2. ManfbicTay eHipiHZeri pecny6/MKaiblK MaHbI3bl 06ap TapuX >XK9HE MoJeHUeT
eCKepTKIilTepiHiH TiziMi

Ne | Tapux >k9He MdAeHHUeT ecKepTKilliHiH | EckepTKiluTin TYpi Keseni
aTaysl

1 BekeT aTa »xepacTbl MellliTi >kaHe Ecki| AHcambGuibaep MeH KelieHiep | XI-XIX Fr.
Beliney KOpbIMBI
Owmap-Typ keceHeci Kasia KypbLabIChI xaHe cayseT | 1898 xbia
Ornangpbl xkepingeri bekert aTta »epactsl | Kasa Kypsblibichl xxoHe cayseT | XVIII Faceip
MeIliTi

4 | KpI3bLJICY HEKpOMOJI AHcaMmb6sbsep MeH KelteHgep | XVIII-XX .

5 Cenek HekpomnoJi AHcamb6sbep MeH KetieHgep | XVII-XX FF.

6 [HonaH aTa »epacTbl MeliTi AHcamb6sb/ep MeH KemieHgep | X-XIX Fr.

7 KBIpFBIH HEKpomnoJIi AHcaM6ubep MeH KemeHgep | XIX-XX FF.

8 Cucem aTa HekpoInoJi AHcamb6sbgep meH kemeHaep | XII-XIX Fr.

9 Ya/11 KOpbIMBI Ancambubgep MeH keutenzep | XI-XX Fr.

10 | Kapamoua (llbrTiia, TebeKyablK) HEKpO- | AHcamMb6abAep MeH KeweHgep | XVIII-XIX Fr.
noJti

11 | llaknmak aTa »kepacThl MelliTi, HeKponoJi | AHcaMbJibJiep MeH KellleH [X-X r.,, XIV-XIX FF.

12 | Macar arta »kepacThbl MelniTi, Hekponosi | AHcambsb/ep MeH KetneHJiep | X-XIX Fr.

13 | Kanaw mewriTi Kasia KypbLabIchl koHe cayseT | 1928 xbLin

14 | AKyiik Hekpo1moJii, AHcambuibZiep MeH KelleHJep | XIX-XX Fr.

15 | Beki KOpbIMBbI AHcaMmb6bgep MeH KemeHzaep | XVII-XIX FF.

16 | KapaTe6e HekponoJi AHcaMmb6ubgep MeH kemieHzaep | XVII-XX Fr.

17 | KapaMaH aTa »epacTbl MelliTi, HeKpo- | AHcaMmbbjaep MeH KeweHgep | XIII-XIX Fr.
noJt

18 | Kambic6aii HeKporoJti AHcaMmb6sbgep MeH KemeHaep | XV-XIX Fr.

19 | Becin6aii HeKkporoJTi AHcam6ubsiep MeH KemeHaep | XVII-XIX Fr.

20 | Tapac llleBueHKO MeMOpHAJIALIK KellleHi | Kajsia KypblibIchl xkaHe cayseT | 1847-1857 xxk.

21 | CysnTaH-yIi )kepacThl MellliTi, HeKponoJii | AHcaMbJibjep MeH KelleHaep | X - XIX Ff.

22 | KeTikKaJ/ia KOHBICHI Apxeosiorus XIV FacbIp

23 | KpI3bLIKasia KasalibiFbl, AKMbIII Calbl ApxeoJiorus X - XVII Fr.

24 | KexkymbeT KymMb6e3TaMbl Kana KypbuibIchl *kaHe cayieT | XIV F 11 x

25 | Kocky/ibIK KepyeH-capaibl ApxeoJiorus XIV fFacoIp
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KecTe 2-pe kenTipisireH gepexktep MaHFbICTay KMeJli KEHICTITiHIH KYpbIJIbIMAbIK epeKIeTi-
r'iH KepceTill, oJlapAblH 6acbIM 66JIiri >kepacTbl MelLliTTepi MEH HEKPOMOJIbAEPAEH TYPAThIHbI
6alikasiaZibl, OyJ1 cakpasbl ToKipubesepAiH y3aK TapuxXu CabaKTaCTbIFbIH >XOHE KEHiCTikK-
TiH JiHUA-pyXaHU QYHKLUSICHIHBIH 0acbIMABIFbIH alFfaKTaibl. COHbIMEH KaTap, OpTaFrachIp-
JIBIK, KaJlajJlap MEH KepyeH-capaijapAbiH 60yybl MaHFbICTAyAbIH KUeJli JaHAadThl TEK AiHU
TIKiprbOesepMeH FaHa eMec, cay/ia, Kellli-KOH XoHe M3/JeHH KOMMYHUKalUsiJlapMeH Jie ThIFbI3
6allJIaHbICThl eKeHiH KepceTeni. Pecnyb/iMKabIK Ti3iMHEH 06JI€K, Ka/IMblYJTThIK MaHbI3bI
6ap KacueTTi HbicaHAapFa: Kpi3bliKana Kasambirbl, OFbl1aH/bl Kepingeri beket arta, llo-
naH ata, Ecki beliHey KopbiMbl k9He bekeT-aTa »kepacTbl MewliTi, KapamaH aTta, Macar ara,
[llaknak aTta, CysaTaH-y1i »kepactbl MewiTTepi, CuceM aTa KopbiMbl, T.I. [lleB4UeHKO MeMOpHU-
anzpl KeleHi, OTnaH Tay Tapuxu-mMaJieHU KelleHi, bapak CaTbi6anabiyibl, Uca Tinenbaiiyibl,
Hocan Toxiysbl, banyanusas MycipenyJsibl keceHesepi xkaTazbl. Kasipri kezengeri OtnaH Tay
MeMOpPUAJIABIK KellleHiHIH KaJbIIITacybl KWeJsl KeHICTIKTIH KaHalla penpe3eHTalusAJIaHyblH
>KoHe OHbIH, VJTTBIK 6iperei/ikTi KaiTa KypblabIiMAay/laFbl peJiiH alKbIHAANAbl. Ocbl1an1a,
MaHFbICcTay blH, KHMeJli HbICAaHAApbl 9PTYPJli TApUXHU Ke3eHJep/e KajblITAacKaH, 6ipak »aabl
JlaHAwadThl asgcblHAA 63apa O6alaHbICKaH KelJeHrelli MaleH! KYpbLIbIM peTiHJe CUIaT-
Tasabl.

Bys Tapuxu-MaJieHM MaHbI3bl 6ap Kuesi HbicaHgap 2017 »kblijaH «PyXaHU »KaHFbIPY»
6armapsamMacel «KasakcTaHHbBIH, KueJli »epJiepiHiH reorpadusicbl» apHalbl »K006a ascblHAA
3epzesieHin TiziMre ajblHFaH. Ocbl peTTe MaHFbICTay MeMJIEKETTIK TapUXU-MI/JeHU KOPbIFbI
MeKeMecCiHiH «EckepTkilTepai ecenke ajy »xoHe Kopfay» 6eJiMiHiH MamaHbl K.M. bBumaraH-
6eToBaMeH Ke3/leCy OapbIChIH/A aJIbIHFaH CyX0aTKa CYHeHCEK, «KaJIMbIYJITTHIK Ti3iMre eHreH
OpbIHAApP — OYJ TyTac XaJblKIeH TOJbIKTall MOWbIH/QJIFaH, XaJbIK Wi 3USIpaT »acaluThIH,
TapUXU-M3JIEHU MaHbI3/bLJIbIFbIHA K9HE TAapUXU-CIYJETTIK KYH/JAbLIbIFbIHA Kapal, KeIlKe
MaJliM 6oJiFaH kepJiep». Kuesi opblHAap/Abl 3epTTey, ipikTey Ke3iHJe XaJblK apacblH/a Kell-
TEH TapaJIFaH aHbI3-dHTiMeJslep/ii ecKepe OTBHIPHII, TAPUXU JlepeKTepPMeH, liexXipeMeH Oailia-
HBICTBUJIBIFbIH FBLJIBIMU CapanTaMasblK TOM A3WEKTeN KOPbIThIH/blIalbl. MaMaHHBIH, 6asH-
JlayblHIIA, >K00aHbIH, MaKCaThl YMBITbIJIFAH TAapUXThI, XaJbIK, KaJbICbIH KalTa KaHJaH/bIPY
60JIFaH/IbIKTAaH KOMUCCHUSIFA KeJill TYCKeH 6apJiblK YChIHbICTAp Kapasjazbl. Ocbliaiiia xo6a
adCbIH/A XaJIbIK eCTeJIiKTepiHiH apKacblHAa YATTBIK TapUXbIMbI3 2KaHaJaH Ka3blJIbII, Kapa-
CTBIPbLIBIN XKaTbIp. TyNnTen KeJareH/e, KueJi xxepjep cyo'beKTUBTI 6ip aflaMHbIH HeMece MY/ -
JleJli TONTBIH, LelliMi apKpLIbl TaHAa/IMaW, OpTaK 00 beKTUBTIK IPUHIUI XKoHe pelnpe3eHTa-
TUBTIK 3aH/AbLIbIK apKbLJIbl TAHAAJIFAH/bIFbl aHBIKTAJI/IbI.

MaHFbIcTay blH KHeJli OpblHAApbIHbIH, Ka3aKcTaHHbIH 6acka allMaKTapblHAaH epeKuIesiri
XaJsIbIK, 63 TXKipubeciMeH cypbINTal, dpKaicblHA 63iHAIK «MiHAET» XKYKTeJyiHje. Mbicasbl:
BekeT aTa - KaJINbIXaJbIKThIK TiJIEKTEP/iH KaObl1 60J1aThIH OpAAChkl, 9Mbeban OpbIH, epTTeH
aMbIKTBIPYLIbI, YJIKEH callapfa IIbIFap/a, 0TOAChIHA aybIPTHAJbIK TYCKEHJE, HEMECe PyXaHHU
TBIHBIIITBIK, i34ereH/e «AnabiMeH bekeT aTara 6apblll HUET eTedik» Aen 6actaibl. Kapaman
aTa — MaHFbICTay/bIK Ka3aKTap TapuxblHAa «KapamaH aTaZiaFbl aHTTACy» JlereH OKuFaMeH
6eurisi. AFHHY, KacTapAblIH, KapIIbIChl, di/NAIK IeH aKUKATTbIH, 6el0IiT lIapTTacy MeH ce3re
KeniJZik 6epyaid nipi petinfe pyxaHu KoJsjgayubl. CysTad YHi - »KeprijsikTi XajablK O6yJ1 ay-
JIUEHI CyJia )KYPreH TeHi3llijiep MeH OasbIKUIbLIapAblH, KAMKOPUIBICHI el caHal, KYH Kyp-
KipereH/ie fie oChbl 9yJIMEHIH aTblH aTal CbIMbIHA/bl. AHbI3 9HTiMesiep 6oMbIHIIA [llonaH aTa
- KOMIlbI, IONMaHAAPAbIH Nipi, Kyciibl aTa - KycTapApblH Ueci, 6ypkiTiiziepain nipi, bekaamibi
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MaHbIHAAFb! Jlya1ys aTa — )KbUIKbILIbLIAPABIH [ipi, TeJsiereH aynuve - xayblHrepJiep MeH y3aK
canapfa aTTaHylblIapAblH nipi (Kepenbaes xaHe T.6., 2018).

MaHFbIcTay ay/iMesiepiHe ToH TafFbl 6ip 3aHAbLIBIK — 6ip ayJsiMere 3usipaT eTy YlIiH ayeJi
OFaH Tasly »KepJeri eKiHIi aysiuere COFbII, TAY €TY WAPThI TypaJibl. Mbicasibl: BekeT aTara 3u-
daparT eTy yiuiH Kyiiey Tam - lllonan ata - Ofbuiangbl - beket aTa. CuceM aTafa 3usipatT eTy
YILiH, anJbIMeH 93-aysdere 6apy kepek. baba Tykrire 3usipaT eTy yuiH «llamTbl 93i3» ayu-
ere (6ip kiciHi eki Kici gen TaHy) 6apbin Tay eTy mwapT. OcbiHAAN peTTi )ocbIK TypikMeHaepae
Jle 6ap. bys1 xkaFfail Typasibl aHbI3[ap/a TYCiHIKTeMe OepilireHiMeH, IWapTThIH, TYNKI peazbl
uaescbl 6esrici3 60JibIN OThIP. O3ipre, OCbIHAAN €Ki afjaMFa 3UusipaT eTYAi eXeJri «erisgep»
MU(DIiMeH KoHe yCTasFa JlereH KYpMeTTiJliKneH 6aiiaHbIcThipyFa 6osaabl (Konabioau, 2010).

OHipaeri alMaKThIK, 6ipJIiKTiH CUMBOJIbIHA allHa/IFaH HbIcaH — OTHaH Tay MeMOpHUaJ/bIK
keuleHi. ®unocod 3. HayprizbaeBaHbIH 3epTTeyiHIlE, XKEPriliKTI KaybIM imiHae 6eriai 6ip
MaHbI3bl 6ap JJaHAWAPT yaKbIT 6Te KeJle 3aMaH TaJlabblHa call 9pKuJibl QyHKLIMOHAJI bl MiHAET
aTKapa/bl. Mbicasbl, OTnaH Taybl: TAPUXM XkaAblJa Oy/1 Tay Mabybla KayIiH OT Xafy apKbl/bl
xabap/iap eTeTiH KapayblJ LIbIHbI el TaHblIca, KeHec gayipiHje afeTTeri reorpadusiblK Hbl-
caH ecenreJreH. An ereMeHzikTeH KeliH 2007 »xbLibl «Afa ata - OTnaHTay» MeMOpPHUaJIAbIK
KelleHi 60M KOTepil bl calblH AMaJl MepeKeCiH/ie KaJINbIYATTbIK MOHTe he 0O0JIblI, KYHi
oyriHre feitiH «BipJiik OThI» KaFbLIa/ibl, XKblJ CAUbIH OT KaFy KYKbIFbl Oip aZjail pyblHaH eKiH-
wiciHe aybicbll Typazbl. Kasipri TaHJa MeMopua/JbIK KelleH )KaHa YATThIK 6ipereiikTi Ka-
JIBINITACThIPAThIH FUOAZAT OPHBI, «eCTEJIiK OPHBI» 00JIbIN TabblaaAbl. Ka3ak xaskpl 6ipJiiriHig
»KaHa JI9CTYpJiepiH KaablNTacThipy yiliH OTNaH Tay/ia ajaMaH 69ire, akblHJap MYIISHpachl
MeH YJTTBIK OMbIHAAp 6TKi3ineai. CouTin py/iblK OipereiikTiH Kresi opbIHAApbIH KallblHA
KeJITIpy YJTTBIH, MeMJIEKETTIH KypPbLJIbICbIHA YWJIece KeTill, «Ka3aKTap/blH 63/epiHe KanTa
opaJiyblHa» aJiFaliKbl KajiaM 6osabl (Haypoeiz6aeBa, URL). 3. Haypbiz6aeBaHblH 6acka Aa eH-
6eKTepiH capa/iail KeJie, OHbIH «Md/leHU JIaHAIAPTThI» MUPOJIOTUS, TAPUX KoHe apFbl aTa-06a-
6as1ap/iblH, COJl MEKEH/IE JKacaFaH d/leT-FYPbINThIK dpeKeTTePMEH TOJIbIFAThIH, apHalbl QYHK-
LUOHaNZbI MiHZeT aTKapaTbIH KEHICTIK peTiHze TyKbIpbIM/IayblH OalKayFa 60J1a/bl.

KepacTtbl MewniTTepi MageHu JTaHAWAPT peTiHae

ManfbicTay OpTasblK A3usiiaFbl €H KypAeJi opi MaFbIHA/IbIK KabaTTapFa 6all MaleHH JIaH/ -
madTapabiy 6ipi. K. 3ayapain (3ayap, 1925) TyxbIpbIMbIHAA JaHAWAPT M3JieHU MaFbIHaIap-
JIbIH, MeiuaTophbl. BopJbl )kapkKabakKTap, KyM/bl IJ1aToJ1ap, 16Ji/li aHFapJap MeH »Kep acTbIH-
JlaFbl KybICTap, KMeJi HblcaHiap TabuFU beJiepre epKiH CiHill KeTKeH reorpadusJiblK, *KaJThIH,
TabUFU Heri3iH Kypalbl. OHipJeri »kepacTbl MewliTTepi Taburu pesnbedTepre yuaeciMmai.
OstapablH KaMepasiapbIHbIH Kipebepici *kapTacTblH KaJblH, KabaTbIH/A »KaCbIPbLIFaH, all Coy-
JIETTIK KYPbLJIbIMbI TaOUFU XKapbLJIbIM/Iap MEeH KaBepHaJap/blH O6aFbIThIH KalTasanabl. by
Md/IEHM MOHHIH Heri3ri asieMeHTTepiHiH 6ipi. Kuesi keHicTik 63iH KylITEH TaHbITHAWABI, OJI
TeK i3/jeyre, KO3FaJIbICKA KoHe 11IKi JalblHAbIKKA KeJIr'eH aJlaMfa FaHa alliblLia/bl. by OHbIH
KYIHUAJIBIFb HEMeCe CUKBIPJIBIFDI iCTIeTTeC.

Kep actbr mewittepi K. Hop6epr-llyabnTiy (Schulz, 1980) opbiH pyxbl TY>KbIPbIMbIHBIH,
allKbIH KepiHici. MyH/JjaFbl GOJIMBICTBIK TepeHJik aTMocdepasaH Aa cesineni. KapbIKTbIH,
YKYMCAK TYCYi, TaCTbIH CAJIKbIH/bIFbI, asiK AbIObICbIHbIH, YKaHF bIPbIFbI, XOIII UiC, THIHBIIITHIK MTeH
aJlaMHbIH, JayCbIHbIH TepeH BUOpaLUsChI epeKllle «OCbIHAA 601y» KyHiH acahabl. byn xkep-
Jle »KaJibl eHeJliK AeHrene eMip cypefi. 3usipaTilblIap/blH KepacTbl MeLIiTiHe KeJreHHEH
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6acTamn ThIJICBIM KYILUTIH 9CepiH ce3iHyi, ’Ka3bl/IFaH *KoHe Ka3blJIMaFaH paciMJep MeH FubajaT-
TapAbl OPbIHAAYbl OPbIH PYXbIHBIH K6piHici 60JIbIN TaObLIa/bl.

T. Uuroabg (Ingold, 2017) keHicTikTi Ko3FaJbIC i3/1epi MeH eMipJik TpaeKTopusiapAaH
TYPaTbIH «CbI3BIKTAp >KUBIHTBIFbI» Jel CUMaTTaWAbl. MaHFbICTayJaFbl OyJ CbI3BIKTAp 6Te
alKbIH, IFHU 3WApaTIIbLIAP 2KOJIbI, UIbIH eTeTiHJeri COKNaKTap, HEKpPOIOJbJlep MEeH dy/u-
eJli OpbIHAApAbl 6alIaHbICTBIPATbIH 6AFBITTAP OHIPAiIH Md/IeHU KO3FaJIbIC XKeJliCiH Kacal/ibl.
ManFpicTay XasblK ay3blHAa «362 aynve MeKeHi» Jienl aTajlazAbl. OpOip ay/MeHiH KeceHeciHe
3UsIpaT €Ty »oJibl 6ap. OJ1 2K0JIAbI KiM cajIFaHbl HAKThI 6eJITici3. /lereHMeH, )KepriJlikTi TYpFbIH-
JlapAblH HAappaTUBTEpPiHe CYHeHCEK COMBLIBIK AICTYPAEH KasiFaH xoJ1. KeH TaparaH bekeT aTa
»KepacThl MellliTiHe caJIbIHFaH 0J1 Jja epekile. bekeT aTa MeuliTiHe 6apMac GypbIH OHBIH, YC-
Ta3bl lllonaH aTa MelliTiHe 3USAPET €Ty Kepek, coAaH KeliH bekeT aTa MeliTiHe 6apy KakeT.
ByJs1 UHro/1bATiH, CBI3BIKTHIK )KUBIHTHIK, PACIM/eJ/ITeH 0J1 TEOPUSACHIH JaJengeni. XKepacTbl
MeLiTiHe 9p canap KeHiCTIKTe »aHa «KaJ, CbI3bIFbIH» CaJ1afibl, 0J1 KEHMiH OHIp/IiH »KaJIlbl JIAH/I-
madThIK 6pHETiHE KOChLIa/lbl.

M. XanbBakc (Xanb6Bakc, 2007) TyciHZipreH YKbIM/IK, Xa/i TYPFbICbIHAH aJIFaH/ia Xepa-
CThI MelliTTepi MaHFbICTAy M3JIEHH KaAbIHAAFbl OPTaJbIK HyKTesep. OJiap ayJIeTTiK Tapux-
TapMeH, ayJIheJiep TypaJsibl aHbI3JapMeH, YpIaKTaH yprnakKKa 6episieTiH Kuesi 6aFbITTapMeH
6aiaHbICTBl. MyH/ia *Ka/ibl MOTiHJEp MeH OeliHeJsiep/e FaHa eMeC, HaKThl XXepJep/e, KoJ1-
Jlapaa, penbedTep/ie HaKThl GopManapbiHa eMip cypeAi. MaHFbICcTay[a KueJsi HbICaHAAp
YKOFaJIbIIl KeTIel, NOCTKEHECTIK Ke3eHJe KanTa aHAaHabl. Oap YATTBIK 6aFfapJsiaManapia,
U pPJBIK MaZIeHUETTe, TYPU3M TakKipubeciH/e xoHe KYH/AEIKTI AiHU Toxipubesepae KaHa
peJire ue 6oJsyza.

Ocpliaiiiia, MaHpIcTay »Ka/|bIHbIH KYp/eJli caxHachl. Byl caxHaHbIH 6acTbl HbICAaH/apPhl XKe-
pacTel MewiTTepi. Os1ap TaGUFU reosIoTUsl MEH TEPEH M3/J€HH HblIaHJap/ibl TOFBICTBIPbIIN TYP.

bekeT aTa meluiTi PYXAaHH K9HE€ HbIIIAHABIK KaJAblHbIH OPTAJIbIFbI

BekerT aTa kemieHi MaHFbICTay/IblH €H TaHbIMaJI, 9pi Kol 6apaTbIH KHeJli OpbIHAAPAbIH, Oipi.
OunbiH MapTebeci XVIII FacbipaaFbl 2KepTriliKkTi cyPuil opTaiblFbIHAH YJATTHIK pPyXaHU Mypa Hbl-
1IaHbIHA JeHiH Fackipsap 60¥bl KaabinTacThl. [1. BypabeHiH (bypabe, 2001) HblaHbIK 6pic
TeopHUsICbIHA CYlleHCeK, bekeT aTa apHalibl epexxesiepi 6ap HbIIIAHABIK KeHiCTiK. 3uspaTIilbl-
Jiap OyJ1 )kepre Tek 6aTa aJy YLIiH eMec, OCbl KEHICTIKTe >XKMHAKTaJIFaH HbIIIaHAbIK KallUTaJIFa
KaTbICY YIIiH KeJiei. AHbI3 TapaTyllblIap, aKCaKaaAap, A9CTYP CaKTayllIblIap OCbl OPICTiH He-
ri3ri areHTTepi, oJ1ap KeHICTIKTi TYCIHAIPY »K9He OFaH KAaTbICTbl MiHe3-KyJIbIK HOpMaJapblH
6ekiTy Ky3ipeTiHe ue. TypucTep Tapuxu-MaieHU TaHbIM/IbIK TaHbICY VIIiH, COyJIeT 6HEPIH Ta-
Malllajiay Y1IiH KeJIreH KYHHiH 63iH/e OpbIH PyXbIHbIH, 9CePiH ce3iHimn, 60ibIHA CiHipin KaiTa-
Jibl. BekeT aTara TYpuUCT peTiHJe 6apy YIUiH Je epexere ColKec 3UsIPaT KOJIbIH OpbIH/AayFa
MiHZeTTi. Bys kuesi opblHHBIH, HbIIIAHABIK MaHi. KenyiuisiepZiiH rabuTychl oJ1ap/iblH *Kepa-
CThbI KeHICTiriHe KipyiHeH, [yFa OKybIHaH, 9KeJIl'eH CbIM-CUANaTTapblHaH, KMeJli pyXThl Cce3iHin
OThIpYbIHAH KepiHeAi. Bysap cbipTTall KaparaH/ja TAaOUFU KepiHreHiMeH, IIbIH MAHiIH/e Tapu-
XU-M3/IeHU TaXKipube apKblibl OPHBIKKAH. OYJIETTIK J9CTYpJIep, 9HTiMesiep KoHe 9/1eyMeTTIiK
HOpMaJiap apKblJibl 6epiJireH MiHe3-KyJbIK YJriaepi.

f. AcmaHHBIH, )aJ, Teopusicel (AccMaH, 2004) TypfbicbiHaH bekeT aTa AiHU Ky/abT LI€H-
6epimMeH 1mekTeaMeli. Bys MaieHU KaAbIHbIH MeuaTopbl. MyH/la 9HTriMesiep, MiHe3-KYJIbIK
HOpMasiapbl, cyGuiik Toxipubesep, KUeiJiK Typa/bl HAppaTUBTEpP CaKTasbll, yplaKTaH
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ypHakka 6episin oTeipaZibl. MenliTke anapaThlH »K0J/1/ja aUThLIAThIH 9p6ip 9HriMe KOMMYHH-
KaTHUBTIK KaJblHbIH 3JIeMEeHTi peTiHZe TYpaKTbl MdJleHU xKajblFa ciHeai. C. KoHAbIOaN bIH,
(Kongwibait, 2006, 2008) mudoreorpadusibik ke3kapacbiHaa bekeT ata memiti MaHFbICTa-
VAbIH KHeJli leHeciHJeri 6acTbl TyHiHAep/iH 6ipi. Oy Kepiui aysivesi opblHAApPMEH FaHa eMec,
TaOUFU HbICAHJApPMeH, HEKPOMOJbiepMeH, aHbI3/IbIK KEHICTIKTEpMeH 6alylaHbICKAaH 6Hip/liH,
HbIIIAHJbIK «KaKnacbl». @. MycaTaeBaHbIH UJ€0JOTHUAIBIK, )a/bl (MycaTaeBa, 2022) TyXbI-
pbIMJaMachiHa calikec bekeT aTa »kepacTbl MelliTi MeMJIEKETTiK 6aFgapJiamanap, puabmzep,
TYPUCTIK 6afFbITTap, 6iliM 6epy kobasiapbl apKbljibl WHCTUTYLMOHA/IJAaHFAH KHEJIJIIKTIH
»KapKbIH KepiHici. Ocbliaiiia, bekeT aTa »all FaHa CypuIiK MelliT eMec, 0J1 KO3FaJIbIM, FUba-
JlaT, paciM, MU, yJIETTIK TapUX KoHe YJTThIK Oipereisik TOFbICKAH »a/ibl OPTaJIbIFbI.

bekeT aTa »XepacTbl MeLliTi TApUXU-MOJEHH, [IHU KelleH api KueJli OpbIH peTiHAe ay-
Jiue KyJIbTiMeH 0ailJIaHbICThI €H, MaHbI3/lbl 3USAPAT OPTaJbIFbl. 3USApaT TAKipUOeCi anAbIMeH
CbIM-ChIANAT XacayZaH 6acTasaabl. MelliTke Kesyllijiep e3/iepiMeH 6ipre ac-ayKaT, 4oM-TaTbIM
aKeJseJli HeMece KypOaH/IbIKKa apHaJ/IFaH MaJl caThll aja/bl. MyHbIH 69pi KellleHHiH KbI3MeT-
KepJiepiHe 6episiefii, ajs osilap KeJreHJep/iH 6apJiblFblHA OCbl TaFaM/JIapMeH JlacTapXaH *Kai-
bII1, 9POip KaHHbIH dYyJIETiHiH apyakTapbiHa KypaH okuabl. MelliTke Kipy a//ibIHAA KeJyllijiep
MiHJETTi TYpAe AopeT ana/bl, OFaH apHaJIFaH apHaiibl 6esiMesiep Jie KapacThIpblIFaH. MemiT-
Ke KeJITeH afilaMJap/blH 6api 6ip-6ipiHe KbI3MeT KepceTe/i, ce6ebi 0J1 kep/ie apHailbl KbI3MET-
111 2KOK, OpOip aZlaMHBIH 9KeJITeH JI9M-TY3bl MEeH Cbli-cUANATHI 6ip-6ipiHe yhiecTipinesi. By
epTeJleH KeJie )KaTKaH CblM aJiMacy ASCTYPiHiH KeHe 6ip MaJieHH TaKipubeciHiH 6ipi.

IllonaH aTa MeWIiTi dy/IETTIiK KaAbIHbIH, dKaHAbl MyparaThbl

[llonmaH aTa »kepacTbl MeLIiTi eHipAeri eH ipi MeMopUaNbIK KeHiCTiKTepAiH 6ipi. MewriT
KeIlTereH MasapJiap, TaMfaJjap, KyJIbITacTap OpHaJlaCKaH KeH, aJIKallThIH OPTaJbIFbIHAA TYP.
Xanb6Bakc (Xasnbb6Bakc, 2007) TyciHiriHZle HEKPOMOJb dy/JeTTiK KeJlijiep MaTepuaabl Typ-
Jle OeKiTiIreH YKbIMABIK »Kabl KeHicTiri. MyHza ap6ip KyJnblTac e3 ajajblHa 6ip 6eJri xxoHe
aJieyMeTTiK TonorpadusaHbiH aseMeHTi. K. MeneyoBa (MezneyoBa, 2017) alTKaHAa#H, ka1 Ka-
6ipAi KyTy, lyFa oKy, 0T6achl aHbI3/JapbIH alTY, ac 6epy paciMzaepi MeH Taxipubesiepi apKblbl
eHaipineni. C. Konabi6aiaibiH MudporeorpadusicbiHa cyiieHeTiH 6osicak lllonan aTa mMasibl-
JIapAblH, KaMKOPILbICHI Typasibl aHbI3JlApMeEH, KOHEe TONOHUMJEpMeH GalaHbICThI. JlereH-
MeH, XaJ/IbIK, apacblH/ia »KYpreH HappaTUBTepre kKyriHcek, [llonad ata MewiTiHiH opHa/lacKaH
xepi Koxxa AxmeT fccaynziiH aca TafgFbIHbIH TYCKEH XXepiMeH 6ailJIaHbICThI. XaJIbIK apacblHZa
KeH, TapaFaH aHbI3AapAblH 6ipi: Koxka AxMeT fccayu eMipiHiH COHBIHAA MELIITTiH Tepe3eci-
HeH e3iHiH acaTasfblH JaKTbIpbIN: «KiM MaFaH acaM/bl Tayblll 9KeJice, coFaH PaTuxa cypeciH
OKHUMbIH», - AeiJi ekeH. lllokipTTepiHiH imliHeH Tek lllonaH aTa FaHa acaTasKTblH, 0ATHICTA,
MaHFbIcTay/a, YJIKEH TEHI3 »KaFacblHJAa eKeHiH alTaAbl. ¥CTa3blHbIH, 6AaTaCblH aJiFaH COH, OJI
6ipHel1e al »kasly KypiM, acbl1 OYHWbIM/IbI TaybIN ala/ibl. Aca TasK 0J1 XKep/e 39yJ/1iM aFalllKa ai-
HaJIFaHbIH Kepe/i. lllonaH aTa ockl alMaKTa KaJlblIl, >KEPTUIIKTI XaJlbIKKa J1iM TapaTy apKblJbl
OH MbIHJ|aFaH WaKipT Topbuesenai. by anpi3 lllonan aTaHbIH Kepinkenziri MeH MaHFbICTay-
JIbIH, PyXaHHU KeHICTiriH flccayn MekTeb6iMeH 6ailllaHbICTBIPAThIH 6ACThl HbILIAHABIK, KeJli 60-
JIbII TaObLIAABbI.

Kannel, llonad aTaHbIH KyAipeTi Typasibl XaJblK apacblH/a aHbI3jap Kel. OHbIH 60WbIH-
JlaFbl KacheTi ajlaM/JlapAblH, pyXaHU Ja, GU3UKaJbIK TYpFblJlaH/a eM/eslyiHe CeNTiriH TUris-
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reH. Cos1 cebenTi Kasipri TaHa 6yJ1 Kepre 3usipaT eTyllijiep eTe Koll. AUMaKThIK, IeHrelae
JIOKJIJBIK, ka1l 60J1ca, pecnyOIMKa/bIK JeHrei/ e UAe0J0TUsAbIK 60BN TaOblia/bl.

Illaknak aTa »k9He CyjTaH Yni MeliTi TepeHAiK NeH allbIKTHIK, })KaAbIHbIH, €Ki MojeJi

[llakKnak aTa >kxepacThl MeILiTi TAGUFU )KOHE PYXaHHU CAYJIET CUHTE3iHiH epeKIlie MbICaJbl.

[laknak aTta »kepactbl MewiTi /[l. I3Tiseyniy cunatTaybl 60ubliHIIA, Kacnuil TeHi3iHiH
MaHFpIcTay LIbIFaHaFbIHA KaKblH X0pe3MHeH Xa3apusa MeH bysrapusafra 6apaTblH KeHe cayzia
KOJIBIHBIH, 60MbIH/IAa OpHaJlacKaH biperei cayseT eckepTkiui (I3Tisey, 2017). Kemen »xapTa-
CTaH KalllaJIbII KacaJiFaH KYPblJIbIMbIMEH epeKliesieHeAi. MelliTTiH Kipebepici keJs1 MeH TeH;i3
TOJIKbIHZAAPbl ©HJEreH TiK >kapTac OeTiHZe opHasacKaH. FubajaTxaHaHbIH iLIKi »KOcCmapbl
KpecT Tapi3ai 6osibin Kesiei. OpTaiblKTaFbl aJlaHHbIH TOPT OYPBILIBIH/A }KapTaCcTaH OMbLIFaH
6afaHasiap MeH oJiap/ibl O6ipikTipeTiH apkanap 6ap. KelleHHiH KOMIO3UIMSAIbIK OPTa/IbIFbIH-
Jla KyMbe3 acTbIHJaFbl KapblK, TYCETIH JI@HTreJIeK OpHaslacKaH, ajJ KabbIpFajapblH/Ja epTe-
Jleri apab apintepiMeHn KypaH cypesiepiHeH y3iHJinep *ka3bliraH. MelniTke KipebepicTiH eki
»KaFbIH/1a XKeTi 6eJiMe 6ap, OHbIH aJTaybl MyCblJIMaH ay/vesepi MeH Aiail pybIHbIH, TYJIFajapbl
»KepJIeHTeH KeceHeJiep, aJl eH YJIKEeHi 3uspaTIlblaap/iblH TyYHeyiHe apHaJ/iFaH. ByriH 6yJ1 HbicaH
MeMJIeKeT KopFayblHJarbl kuesi opbiH. K. Hop6epr-Iyaby (Schulz, 1980) Ty:kbIpbIMbIHA COM-
Kec, [llaknak aTa MelliTi OpbIH pyXbl, 0yJ1 6asyIbIKTbIH, 9J1€eMMeH 6ipiry KeHicTiri. 3uspaTuibl
MEIITTiH, illiHe KipreHje CbIPpTKbl 9JIEMHEH aXblpall, 6acKa ThIHbICKA Tam 60J1a/ibl. bys neHe
MeH ILIKi IyHWe apKpLIbl Cce3ieTiH KyObLIbIC.

CysTaH yni »KepacThbl MeIliTi yayTacTblH, 60epik KabaTTapbl apachlHaFbl TAOUFU KYbICThI
mebep maljazaHy apKpLibl XkacalfaH epekile opblH (KanmeHoB, BrxaHoBa, 2KasekeHOBa,
2025). XanbIKThIK wmexipeae Cynrtan yni CysnelimeH BakplpFaHU/IbIH, HeMepeci peTiHJe cu-
natTtanazbl. Cy/JITaH yIi xKepacTbl MeLIiTiHiH 6acKa »kepacTbl MeUliTTep/leH alblpMallbLIbIFb,
0J1 «eJlijiep KaJslacbl» eMec, sFHU OYJ KellleHTe elllKalllaH elIKiM >kepJsieHreH eMec. KajiMeHo-
BTBIH, JlepeKTepiHe cyleHceK, 0y »kepfe CysiTaH yHiHiH Jie 3upaThbl opHajacnaraH. CysiTaH
yli MelliTi allbIKTBIKTBIH, 6eJrici. By xkepZie ThIJICBIM dJieMMeH 06aWIaHbICThI eMec aiaMaap
IIbIHAKbI 9JIEMHIH 60JIMbICBIMEH KY3Aeceai. En apacbinga CysiTaH yii cy anaTblHa ylIbIpaFaH-
Jlap/iblH »Kebeyllici koHe TeHi3llisiepAiH KOpFaHbl peTiHJe TaHbIMaJ. 3UspaTiibliap Oy
opbiHFa «CyJsiTaH yni NeH/JleH/i Cy anaTblHaH CaKTal Kep» - JleTeH HUETIEeH KeJITeH JlereH Xa-
JIBIK, apacblH/a aHbI3 6ap. COHABIKTAH OyJ/1 MeLIiT TeHi3 kaFaJiayblH/laFbl TipLUIiJIiK [TeH Cy CTHU-
XUSCbIMEH ThIFbI3 OANJIaHbICTHI 2Ka/lbl JIJaHAAPThI eKeHiH alFaKTai/bl.

[llaknak aTa »KepacTbl MELIITi YJIyTacThIH TepeH, beJiirinze opHassacca, CyJTaH yoi >kepacThl
MEIiTi alllbIK KeHICTiKTe OpHa/saCKaHbIH aHFap/AblK. COHABIKTAH Jila OYJ1 allIbIKTHIK, IIeH Te-
PeHAIKTIH eKi Mozesi fen TyCiHAipeMis.

KopbIThIHABI

MaHFbICcTay/blH )KepacTbl MeLIITTePi TAOUFU OeJiep, KueJli KEHICTIK, 9y/IeTTiK Tapux, MUPTIiK
HappaTUBTEP MeH 3aMaHay!y U/le0JIOTUSAJBIK »K06a1ap TOFbICKAH KypZeJli MdJeHH JlaHAadT-
ThIH 63€eTiH KypalTblH peHoMeH. MaKasia/ia »)kepacThbl MellliTTepiHe Md/IeHU Ka/lbl TYHiHAEepi,
«OpbIH PYXbIH» aUKbIHJAWUThIH, KO3FaJIbIC IIEH PaCiM apKblJbl YHEMI KalTa ©HJipisie OThIpbIN
eMip CYpeTiH aH/bl KeHICTIK peTiHAe KapacTbIpyFa Ta/IbIHbIC kKacaaasl. K. 3ayapzing Maje-
HU JaHAmadT Typasbl TYKbIpbIMAaMackl MaHFbICTAy KEHICTIriHiH elmKauaH 6edTapan 60J-
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MaFaHblH, OHJlJa TabUFU MilliHAEep MeH aJlaM dpeKeTi TyTac TapuXU-MdJleHU MaTpulia Ty3e-
TeTiHiH KepceTTi. T. UHr oI/ YChIHFaH «PaCiMeITeH dJ1eM» «CbI3bIKTAp XKUBIHTHIFbI» peTiH/e
JaHAWadT YFbIMBI 3USpaT XKOJJAPbIHBIH, dyJIMere 6apaTblH 6aFbITTAp MEH KOJIAap/AblH, Xa/,
JaHjmadThIHA KaJlakl alHaJlaTbIHbIH TYCiHyre MyMKiHJik 6epgi. [1. BypabeHiH rabuTyc xxoHe
HBIIIAHABIK 6pic KaTeropusaapsl beker ata, llonaH ata, llaknak ata, CysiTad yni MewiTTepiH-
Jleri 3uspar eTylliJIepAiH MiHe3-KyJIKbl MEH ic-opeKeTTepiH TyciHAipeai. 3usapar eTyuijiepaiy,
MellliTKe 6apFaH/a 63/iepiH 6acKa aJieMre TyCKeH/iel ce3iHeTiHiH aHbIK.

Kepactbl MewtiTTepi - 041 pyx opblHAApEL. OJIapAbIH CBIPT 3JIEMHEH O©3rellle 3HepreTHKacChl
6ap ekeHiH TyciHeMi3. OHbIH aZjaM 6olibIHa GepeTiH pyxbl epekiie. XKepacTbl MelliTTepiHAer]
»Ka3blJIFaH K9He )Ka3blJIMaFaH epexesiepre caliKec OpblH/AJaTbIH FUbaaTTap MeH paciMzep
VKBIM/BIK XK9HE Ma/IeHU »Ka/ibl 60JIbIN TabbliaJbl. MaHFbICTAYAbIH KHeEJli OpbIHAAPbI apXe0J10-
TYAJIBIK HeMece CayJIeT eCKePTKILITEep XXKUbIHTBIFbI FaHA eMeC, aHblI3-9HriMeep, 9leT-FYPhIII-
Tap MeH M3/IeHU-CasiCU penpe3eHTalusaJap apKbljibl TOFBICKAH KelAeHrem i xaj JaHamad-
TBI.

KyprisinreHn tangay MaHFbICTayblH *XepacThl MelliTTepi OipHelle eJlieM/Je, AFHU, JiHU
FUOAZAT OpHBI, 9YJIETTIK MeMopHuasl, MUPTIK KeHICTiK, yITTbIK 6iperei/iKTiH HbllIaHbl MEH
MeMJIEKeTTIiK »a/l casdcaTbIHbIH KypaJibl peTiHAe TYCiHAipinAi. bekeT aTa KellleHi pyxaHU KoHe
HBILIAH/BIK KaAbIHbIH OpTa/blfbl, lllonaH aTa MewiTi ay/1eTTiK »KaJbIHbIH aHAbl Mypachl.
Kanne! anranga, MaHFbpICTAyAbIH 2KepacThl MeIIITTepi epTe/ie KOPFAHbIC )KoHe PyXaHH A3CTYpP
KbI3METIiH aTKapFaH, CoJ Ce6elnTi }KepriJiiKTi TYpFbIHAAP YLIiH 0J1 TAPUXH XKaJl, 3UspaTLIbLIap
YLIIH pyXaHH XKaf.

KeprinikTi XaAbIKThIH Y>KbIM/bIK €CTeJIIKTEPAl peHOoBalusIay 6apbIChbIH/AA €CTeliK OpPbIH-
JlapbIHbIH YCTeM/IK eTeTiHJIr (63 epikTepiMeH 6apy) aHbIKTaAAbl. Kuesi opblHAap KeHicTi-
TiH HEeFypJIbIM CUMBOJIMKAJ/IbIK MOHT€E TOJTbIPFaH CalblH, OHBIH, Ka/|blla COFYPJIbIM YCTEMIK
eTeTiHi XKoHe pyXaHU KOpFaH peTiH/le KaObLI1JaHATbIHbI OeJriji 6061

Kyprisinren tangay HoTHxKeciHAe MaHFbICTay Md/IeHU JIaHAAPTTAPbIHbIH HeTi3ri pyHK-
LYaJapbl - TapUXU CabaKTaCTbIKTbl CaKTay, 9JIeyMeTTiK-MdJleHU OiperedsikTi KylleHuTy,
VKBIMJBIK eCKe ajly TaXKipubeciH KaHFBIPTY >KoHe KHeJli KeHICTIKTI Ka3ipri MaJieHu casicaT-
IeH YIITACTbIPy 60JIbIN TaObLIAThIHbI aHbIKTa1bl. COHbIMEH KaTap eHipAeri MoZileHU JIaH[-
mwadTTap TEK YJITTHIK MaHbI3bl 6ap O0ObeKTiJlepMeH IIeKTeJIMeH, XalblKapasblK JeHren/ie
TaHblJIyFa OaFbITTA/IFaH 9JleyeTKe ue eKeHi aHbIKTanAbl. bys 6arbiTTa FOHECKO TisimiHe ycbI-
HbLJIBIN OThIPFaH MaHFbICTAy eCKepTKilITepi eHip/AiH xkahaH/bIK M3/JeHU KeHiCTiKTeri OpHbIH
OJZlaH 9pi KylienTen,.

3epTTey GapbICbIHAA aljaFbl 3epTTey/ep YiIiH OipHelle ajieyeTTi GAFbIT alKbIH/AAJ/bI.
BipinmigeH, MaHFbicTay KUeJsi KeHiCTiriH uudpblK, kapTorpadusnay, GIS TexHosiorusaapsl
apKblJIbl «XKaJi CbI3bIKTAPbIH» K0JIJap TOpabblH BU3yanausauusaay. Exinumigen, ManfpicTay
nanamadTeiH Typki as1eMiH/eri yKcac K1eJsli KeHiCTIKTepMeH caibICThIpMaJibl 3epPTTEY.

Ocbliaiiiia, MaHFbICTAY/bIH, KePACThbl MeLIITTePiH a/ibl JaHAIAPTBIHbIH, KypZeJi TYHiH-
Jlepi peTiHzAe KapacTbIpy M3JeHUETTAHY/bIK 3epTTeyJepre xKaHa TeOPHUAJIbIK XKoHe KOJIJaH-
6a/1bl KeKXKHMeKTep ala/ibl. bys 6aFbITTaFbl KEWiHT] )KYMBICTAp aTa/lFaH KeHiCTikTep/iH 60.1a-
IIaKTaFbl M3JIeHU CLieHapUnIep/i Ka/bIITaCTbIPYyAaFbl pOJIiH TepeHipeK TyCiHyre MYMKIHAIK
6epeni.

Makana «MaHFbicmaydsiH dHcadwvl AaHdwagpmmapbl: y1mmblK 6peHdmey KOHmeKkcmiHdezi Ku-
e/l OpblHOApObIH penpe3eHMayusiCbly MakKblpblobIHOAFbLI duccepmayusivlk 3epmmey ascblHOA
a3ips1eHaI.
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THE THIRD-PERSON PERSPECTIVE IN THE UNDERSTANDING OF BEING.
THE PHILOSOPHICAL SCHOOL OF BISEMBAY KOLUMBAEV
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Abstract. The memoir describes the personal being of Bisembay Ergalievich
Kolumbaev, who passed away on November 29, 2025, as well as the spiritual
and cognitive characteristics of the philosophical school he founded. It examines
how the mentor’s pedagogical practice transcended the traditional academic
model of instruction and transformed into an existential space of human self-
cognition. Kolumbaev’s philosophical approach is revealed through the concept
of the «third-person perspective», demonstrating that thought is a living process
manifested in bodily experience.

In addition, a triadic structure of understanding human existence through the
levels of the «pre-human», the «<human», and the «supra-human» is analyzed
as the worldview foundation of the philosophical school. This structure makes
it possible to interpret the human being not as a static entity, but as a subject
within the process of spiritual evolution. The memoir portrays the mentor’s
spiritual state, apprehended through silence, movement, and vocal intonation,
as a philosophical act, thereby substantiating philosophy not merely as a
theoretical discourse but as a lived existential experience. Consequently, the
core value of Kolumbaev’s school is shown to be oriented toward personal self-
reflection, confrontation with one’s inner being, and continuous striving along
the path of spiritual perfection.

Keywords: philosophical school; philosophy of being; third-person perspective;
existential experience; spiritual evolution; triadic structure; self-knowledge;
philosophical act.
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BOJIMBICTbI TYCIHYAETI'T YINIHIII TYJIFAHBIH KO3KAPACBHI.
BUCEMBAMU KOJIYMBAEB ®HU/I0COPUAJIBIK MEKTEBI

Toprein CAIBIKOBA
C. Cetigpynnun amoiHdarsl Kasak azpomexHukavlk 3epmmey yHugepcumemi, Acmaua, Kasakcman

B3I/IA/] TPETBEI'O JIMLA B IIOHUMAHHWMU BbITHUA.
OPUJT0COPCKAA HIKOJIA BUCEMBAA KOJIYMBAEBA
Toprein CAJBIKOBA
Kazaxckuii azpomexHuyeckull uccaedosamensckutl ynugepcumem umenu C. Cetihyaauma,
AcmaHa, Kazaxcmau

Angatna. Ectenikte 2025 bliFbl 29 Kapaliazaa
AyHueneH eTkeH bucem6ail Epranuysibl Kosnym-
0aeBTBbIH TYJFaJbIK OOJIMBICHI MEH OHBIH Ka-
JIBIITACThIpFaH puaocodUusiibiK MeKTebiHiH py-
XaHU-TaHbIMJBIK €epeKIleJiKTepi cumaTTajajbl.
YcTasablH A9picTik TexkipubeciHiH AacTypai aka-
JEeMUSJIbIK OKbITY YJriCiHEH WIBbIFbIN, aJlaMHbIH
3K3UCTEHUHANbIK ©63iHJiK TaHbIMbIHA 6aFbIT-
TaJIFaH GOJIMBICTBIK, KEHiCTiKKe alHaJIFaHbl Ka-
pacThipblia/ibl. KosyM6aeBThIH, GUI0COPUAMIBIK,
TOCIJII «yWIHII afaMHbIH, KO3Kapacbl» YFbIMBbI
aApKbLJIbl alllbLIBIN, OWJABIH, JleHeJiK Taxipube-
Jle KepiHic TabaThbIH KaHJbl YAepic eKeHi Kep-
cetisieni. CoHbIMeH KaTap aJaM 60JIMbICbIH
«ajlaMfa [JlediHri», «ajaMu» XKoHe «aJaMHaH
>KOFapbl» AeHrelJiep apKblibl TYCiHAIpeTiH Tpu-
alaJibIK KYpPbUIbIM (GUI0COPUANBIK MEKTENTiH,
JAYHUETaHBIM/BIK Herisi peTiHJe Ta/JaHagbl.
ByJ1 KypbLIbIM a/laM/bl CTaTHKAJBIK KapaTbLJIbIC
eMeC, PyXaHHU 3BOJIIOLMS TpOLeCiHeri cyObekT
peTiHze makbIM/layFa MYMKiH/iK 6epefi. EcTeik-
Te YCTa3/blH, ThIHBIIITHIK, apKblJbl TaHbLIATbHIH
PYyXaHU KaJlbl, KUMbLIbl MeH JaybIC BbIPFAFhbI
¢unocoduaNbIK aKT peTiHAe CcHUMATTaJbl, GU-
JocoQUSHBIH, TE€K TEOPUSJIBIK JUCKypC eMeC,
eMipJIiK-3K3UCTEeHIUAJIIBIK, TOKipHube ekeHi He-
risgeneni. HoTmxkecinge KonymbaeB MekTebiHiH
6acThl KYHABLIBIFBI 3JJaMHbIH 63iH/IiK pedJieKkcH-
SICBIHA, 11IKiI 6OJMBICBIMEH OEeTTecyiHe >KdHe py-
XaHU KeMeJIZleHYy KOJIbIHAAFbl Y3JiKCi3 i3JeHicke
GaFbITTa/IaThIHbI A KbIHAAA/bI.

Tyiin ce3aep: dunocodusaablK MeKTel; 60JIMbIC
duocopusAChH; YIIiHIII alaMHBIH K63Kapachl; K-
3UCTeHIUAJJIbIK TXKipube; pyxaHU 3BOJIOLIUS;
TPUAJAJIBIK, KYPbLIbIM; 63iHAIK TaHbIM; GHUI0CO-
QUSABIK aKT.

AHHOTanud. B cTaTbe npeacTaBjieHO BOCIIOMM-
HaHUe o Bucembae KosymbGaeBe, Ka3axCTaHCKOM
dunocodpe (07.03.1946 - 29.11.2025), a Takxe
pa3MBblIJIEHUS O J[yXOBHO-IIO3HABaTEJbHbBIX 0CO-
6eHHOCTaX chopMUpoBaHHOU UM ¢uocodckoit
mKoJbl. PaccMaTpuBaeTrcs TpaHchopmanus mne-
JlaroTUYeCcKOW MNpaKTUKU HaCTaBHUKA 3a IIpe-
JeJjibl TPaJULIMOHHOM aKaJeMU4YeCKOU MOJAeNHu
00y4yeHUs] B IK3UCTEHLMaJbHOE NPOCTPAHCTBO
OBITUICTBEHHOTO CaMOIlO3HaHUs YesoBeka. Pu-
socopckuit nogxon KosiymbaeBa pacKpbIBaeTcCs
yepe3 KOHILENT «B3IJIsSiJa TPEThbEro JMma», Mo-
CPeACTBOM KOTOPOIO JEeMOHCTPUPYeTCs >KHBas
IPUPO/ia MbILIJIEHHs], IPOABJSAIOLIET0Csl B TeJec-
HOM OIIBITE.

Hapsizy c 3TUM aHaau3upyeTcsl TpHUaAHyYecKas
CTPYKTypa NOHHMMaHHS 4eJ0BEYeCKOro ObITHUSA
yepe3 YPOBHHU «JI0UeJIOBEYECKOTO», «4esloBe-
YeCKOT0» MU «CBepPX4yesOBEYeCKOro» KaK MHpPO-
BO33peHYecKass OCHOBa GUI0COPCKON IMIKOJIBL
JlaHHasi CTPyKTypa TMO3BOJIIET OCMBICJAUBATD
YyeJl0BEKa He KaK CTaTUYHOe CYLIeCTBO, a Kak
cyOo'beKTa mpolecca AyxoBHOH 3BoJoLUu. B Boc-
NOMHWHAHUM [yXOBHOE COCTOSIHHME HaCTaBHUKA,
[03HAaBaeMoOe 4epe3 TUIIUHY, €ro JBUKEeHUS U
MHTOHALMM Tro0JIoCa OMNMCBHIBAIOTCA Kak ¢UIo-
codckuil aKT, 060CHOBBIBAKIIMK PuocodPpuio He
TOJIBKO KaK TeOpeTHYeCKUM JUCKYypC, HO U KakK
YKU3HEHHO-3K3UCTeHMa/JbHbIM ONBIT. B pe3yib-
TaTe BbISBJAETCS, UTO KJII0UeBasi LLeHHOCTb ILKO-
sl Kosiym6aeBa HanpaBJ/ieHa Ha caMopedJIeKCHI0
JINYHOCTH, BCTPeYy C COGCTBEHHBIM BHYTPEHHUM
ObITHEM U HeNpepbIBHbIM NMOKUCK HA MYTH AYXOB-
HOTO COBEpLIEHCTBOBAHUS.

KnrwueBble ciaoBa: ¢unocodpckas 1kosa; Guio-
codus 6bITUSA; B3I TPETHETrO JIUIA; 3K3UCTEH-
[[MaJIbHBIN OMBIT; AYXOBHAs 3BOJIOLHUS; TPUAJH-
Yyeckas CTPYKTYpa; caMoro3HaHue; Guiocopckuit
aKT.
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Jlaliek ce3 ywIiH:

CanbikoBa, T.(2026). bosMbIcTHI TYCiHYeTi yiTiHII TY/IFaHbIH Ke3Kapachl. buceM6aii Kosiym6aeBThIH
dunocodpusannik MekTebi. Jete - Journal of Philosophy, Religious and Cultural Studies, 154(1), 297-303.
https://doi.org/10.32523/3080-1281-2026-154-1-297-303.

Men yuin bucem6aii Epranuysibl KosymbaeB — Tek FajiblM, YCTa3 HeEMece J9pic OKUTBIH
npodeccop eMec. O3iHiH, 60JIMbICBIMEH, OWJIay TOCiJiMeH, illIKi YHCi3/jiriMeH KoHe ChIPTKBbI
dpeKeTiHiH yilsieciMiMeH punocoPpUANbIK MeKTeN KypFaH TysFa. OHbIH MeKTebi fallblH KaFu-
Jla/lapFa, XKyheJleHTeH epexkesiepre HeMece LIeKTeyJli TaciaJepre CyYHeHreH 0K, KepicCiHlle,
aflaMibl 83 60JIMbIChIHA Kapai KeTeJIeNTiH alllblK KeHICTiK peTiH/e KaJbITaCThI.

Bbucem6aii EpranunyJibl yiliH puaocodusi — «OKbITbLIATBIH» II9H €MEC, alllbLJIAThIH KYObIJIbIC
e/li. YcTas 6i3re 6isiMai 6epin KaHa KOMMaWTbIH, COT TYAbIPaThIH, AFHU a/laMHbIH 63iHe Cypak
KOIObIHA, 63 YHIH eCTyiHe, 63 OUBbIHBIH K6JIeHKeCiH TaHyblHAa MYMKIH/JIK KacalThIH. YCTa3/blH,
JlopicTepiHe ThIHAAYLIbI eMec, 60JMBICTBIH, lIeKapacblH Ce3iHyre KeJreH i3/leHylli peTiHje
KipeTiH6i3. CoJs1 ce6enTi OHbIH MEKTEOI — TeopHUsIap XKUbIHTBIFbI €MeC, TAHbIM TYZAbIPY 6HEPI-
He KYpblJIFaH »aH/bl uaocodus Taxipubeci.

Aral, 6ip KaparaH/a, elliITeHEeHi YUpeTKici keJiIMeHTiHJ el KepiHeTiH. Anaiia YHCi3Airi MeH
Ol apachbIH/IaFbl ThIHBIC, KO3FaJIbIChl MEH CO3i apachIHAaFbl bIpFaK, Oip HOpPCEHi aHbIK aHFap-
TaTbIH, SFHU QUI0COPUAHBIH MOHI JalbIH Kayal YCbIHY/la eMeC, aJlaMHbIH, 63 i1lIKi TaHbIM KO-
JibIHA 6eT 6ypyFa »kaFfail »kacay efii. Aj MeKkTebi - [3J1 OChl illIKi canmapFa 6acTalThIH pyXaHU
»KOJIJIbIH, 631 60J1aThIH.

YcTa3bIMHBIH, JI9piciHze 9p KUMbLIJIbIH A3, 9p Y3i/1icTiH Ae 3 MaHi 6ap ezi. Ol MeH AeHeHiH
OCbl CHHXPOHHUSACHI OHBIH, GUI0COPUAHBI XKaHAbl KYUiH/e XKeTKi3eTiH epeklie d/ici 60/1aThIH.
Bi3 ymiH ¢usocodusa Kitantarbl abCTpaKLus eMec, JleHe Kajllbl MeH Co3/iH b6ipiiringe emip
CYpeTiH KyOblIbICKa allHa/iAbl. bucemb6aii Epranunybl dusocoPpusiHbl 2J1 OCblIaM, alaMabl
©3iHiH KeJieHKeJlepiMeH, KaWIUblIbIKTapbIMEH >XoHe ilIKi yHci3ZiriMeH OeTne-6eT Kesyre
IIaKbIpaThIH O6ATBIIABIK KEHICTIri peTiHAe TYCIHAiIpAi.

O.1 6i3xeH 6esrini 6ip TyKbIpbIM/Ibl MEHTEPYAI Tasall eTHENTiH, KepiciHllle, ce3iHy/i, ThLI-
CbIM/Jbl 6aliKay/ibl, 63 OUBbIH/ bl 63iHe *KacblpMal Kabbliaau 6iayai yipeTeTiH. by »kall OKbITY
eMec, pusocopusaHbI HIbIHAWBI KYHiHJe 6acTaH Kellyre »KeTeJeUTiH a/fieKal/ia TepPeH, X0
efi.

Bucemb6ail Epra/iny/iblHbIH 60JMbIChI KJACCUKaAJIbIK MaFblHA/IaFbl YCTa3 HeMece aKaJeMHu-
SIIBIK, FaJIbIM YFbIMbIHA CbIMMaWTbIH. ¥CTa3/blH JdpiciHe KenreH azaM QuUI0OCOPHUAHBI OKY
ylliH eMec, dunocoPusiHbIH 63iHe Kya 60siyMeH bGeTie-6eT KeseTiH. JlapicTe ¢punocopusHbl
ce30€eH FaHa eMeC, KUMbLJIbl, YHCI3/liri, laybIC bIpFaFbIMEH /i€ KeTKi3€eTiH, TiNTi Kel coTTe 63i
Jie dusocopursaHbIH 6eliHeciHe allHa bl KeTeTiH. TepeH oiJiapbl, MaFbIHaJIbI CO3/€Pi, 9p Nai-
BIMbI a/laM/ibl epiKCi3 illIKi CypaKThIH a/i/iblHa 9KeJeTiH. CeiiereH/ie 6yKij 60JIMbIChI COMJIEN-
TiH. /leHeci, Ke3Kapachl, KOJIbIHbIH, KUMbLJIbI, JaybICbIH/AFbI [1ipiJ, 69pi KOCHLIbI, illIKi 9/1eMiH-
Jleri TepeH AyMIyAi CbIPTKA WbIFapbIN TYpFaHAal 60J1aThIH.

Jlopic ke3iH/le KEHET YHCI3 TypbIN KasnaTbiH. CoJt YHCI3/liK 6i3re »kail ThIHBILITHIK eMec, O1-
JIbIH, LIeTiHe YKeTKEH COTTeri abCOMIOTTIK TOKTay, PUJI0COPHUAIBIK BAKyyM CEKIJIZi 9cep eTETiH.
Con yHCi3ZiKTIH iwiHAe 6ip TycCiHiKCI3 Kyll, alThlIMaFaH MaFblHa, KeTIlel TypFaH aKUKaT-
ThIH AeMi 6ap/iai 60J1aTbiH. COCbIH KYTIIEreH Kep/ieH 6ap AayCbIMeH eKIiHJeN coiJen, AaybiC
eKIiHiH LIeriHe XeTKi3reH e, caxHaZarbl TKipUOei apTicTep/liH 63i 0J1 KiCiHiH KaHbIHAA KO-
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pai 6016l KepiHep efi. Bys1 cbIpTKbl 3¢ PeKT eMec, pyxaHH ilIKi KapbLIbICTbIH KOPiHici, o1
3HEPTHUSCBhIHbIH, KaJbINIKa CbIMMal CbIPTKA TOTriyi CUAKTbI. KelJe cos KyObLIbICTbI OMIIbILI
YCTa3bIMHBIH, iLLIKi 9/IeMiHiH JyMIlyi Me eKeH Jiell oiJaiThIHMbIH. bi3re 6ip HopceHi TyCiHAipy
YUIiH eMec, 631 TYHCIHIeH OWJbIH ayKbIMbIHA 6i3/1i Kipri3dy yilliH celaenTiHAeN KepiHeTiH. [Ja-
YBICBIHJIaFbl 9p0ip e3repic oW/AblH 6AFbITBIH 63TEPTY, OM TOJIKbIHBIHBIH >aHa OUiriH kepce-
Ty Topi3Ai exi. [lapic ycTiHzae Mbicaa KeaTipe 6acTaraH/a, 0J1 KEHET ThIHJAyLIbIHbIH XKaHbIHA
»KaKbIH/Iall, KAMbLJ/IbI IAMIIaH, KAXKeT COTTE Ke3 KeJITeH CTY/IeHTTIiH KOJIbIH YCTal ajaTbIH. CoJ
Me3eTTe CTYAEHT KOJIbl Kail FaHa «aJlaMHbIH» KOJIbl eMeC, OM/bl KEeTKIi3y/liH JAepbec Kypasbl-
Ha, 60JIMBICTBI Ce3iHAipeTiH Tikesel apHafa alHasbIN KeTeTiH. OHBIH aj/JbIHJa 6i3 «agaM»
eMec, TaHbIM CyO'bEKTiCi, OM/IbIH 00'beKTIiCiMi3. AJl KeHAe Ke3Kapachl TillTi KOPKbIHBILITHI 60-
JibI KeTeTiH. bipak coJl KOpKbIHBIIIThI KO3KAPACTbIH, 63iH/e 6i3Te eMec, 63iH/eTi IbIHABIKIIEH
Kypecin TypfaH Kalcap pyXTbIH cayJieci 6apaail kepiHeTiH. CoJsl coTTe oJ1 Kici 6ys AyHUene
eMec, 6acka 6ip KeHICTiKTe, Ta3a O aJieMiH/e KypreHzen cesisieTiH. ¥cTa3/blH apeKeTTepi
6i3re ofalll KEpiHreHiMeH, 0J1 ellIKAlllaH 9/leHi »KacaJsIFaH »KacaHbLJIbIK eMec eii. by ol abIH fe-
Here bIKNaJl eTyi, TYHCIKTIH epKiH KO3FaJIbIChl, 3ep/leHiH, ilki uMnysbci. lapicTi yHCi3 ThiHgan
OTbIPFaH COTTIiH 63iH/E, KYTNEereH ep/ieH eCiMiH/li aTay apKbl/ibl ThIHbIIITBHIKTbI OY3bIIl, OM-
bIH/Ibl CEJIT eTKi3eTiH. bacKkasapFa ofalll KepiHep coJl dpeKeT 6i3 ylIiH KepiciHlle blbl 9pi
IIbIHAMBI efii. ¥CTa3 60JIMbICHI OCBIH/Al KYTIereH 6ypblblICTapMeH epekKilesieHeTiH. by xai
MiHe3 eMec, GUn0CcoPUAIBIK TYIFaHbIH lIAMIIbIPaFbIHbIH KOpiHici efi.

Ochbl Kbl1AAPFa AEUiH [19J1 COJI Kiciiel oMsiay MallbIFbl 66J1€K, TAHBIMbI 63T€, COMJIey MoHepi
©3 9JieMiHe FaHa ToH ¢usocodThl KesaecTipMmeiM. llIbIHBIHAA Aa, «KaWTasaHOaC Japa TyJIFa»
JlereH OM J19J1 OCbIH/IaM »KaHFa aUTbLIybl KepeK. OUTKeHI OHbIH Jlapa/ibIFbl MiHe3iH/le eMec,
60JIMBICBIHBIH, KYPbIJIbIMbIH/IA, )KaH AYHUECIHIH TepeHiH/e, 9p COe3iHiH apThIH/A TypFaH YHCI3
dusnocodusga exi.

YcTasbIM KalJibl ON KeJreH calblH, illiMJle co30€eH KeTKi3y KUbIH 6ip TepeH TOJKbIHbIC
osiHaZibl. MeH oJ1 KiciHi 6ipiHIIi afaM peTiHzAe — 63 ToXKipubeMMeH KepMeWMiH, eKiHIli ajam
peTiHJie — OHbI ThIHAAYIbl TO3UIMSACbIHAH FaHA KabObliaMaiMbIH. YIIiHIII aZlaMHbIH, KO3Ka-
pacbiMeH, SIFHU ChIPTTAH Kapal TYpFaH, 60JMbICTbIH, KO3FaJIbICbIH 6aKblJall TYPFaH «TPaHC-
LIeHJeHT caHa» JeHrelinae KadobligalMbIH.

Bbucem6aii EpraiunyJibl, K63 an/ibiM/ia TYPFaH XKeKe TyJIFa FaHa eMec, OM/IbIH JleHe/ e KePiHyi,
PYXTBIH, yaKbIT [leH KeHICTIKTi Kapblll WbIFYbl, aZlaM 00JIMbICbIHbIH MeTapU3UKaJbIK MilliHi
CeKiy1Zli Kabbl1JaHaThIH.

YwiHwi agam - 6y kyarep. Punocodusga on — «baKplaayiibl caHa», eHOMEeHHIH KepiHiciH
FaHa eMec, OHbIH, aCTapbIHAAFbI )KaCbIPbIH MaFbIHAHbI Ce3€eTiH KabiseT. MeH ¥cTasbIMAbl A1
OCblJIall KEPETIHMiH. Op €631 MEH KUMbLJIbIHbIH apPThIH/IA eKiHLIi 6ip WIBIHABIK, 9P YHCI3AiriHiH,
acTbIH/JA 63Te 6ip TepeH MaH, aJl 9p AaybIC KOTePreH COTTiH apThiH/A MOHTIJIKKe YMThIJIFaH
YKaHHBIH, ilIKi TOJKbIHBICHI TypaTblH. O afaM 6i3re «MeH» 6osiblll eMec, GeHOMeH 6O0JIbII
kepiHAi. bi3 oHbI 6ip coTKe Jie Ty/IFaJIbIK MaclITabTaH 66eJ1in Kapal aliMaiblK. OUTKeHi 0.1 Kici
©3-63iHe CyObeKT OoJiyZjaH repi, pyXThlH KapeKeTiHe OpblH OepreH MeAuaTop CUSAKTHI eji.
Bipinwi agam - «Men». Ekinuii agam — «Cen». Yiinmi agam - «Os». Bipak ycrassimaa «Ou» ge-
reH MeH3ey TYJIFA/bIK Ci/ITey eMec, OHTOJIOTUSIJIBIK, A9pexere KeTepiireH 6eri 6oaTbiH. O
- aJlaM eMec, alaMJarbl 00JIMBIC, OJ1 — YCTa3 eMec, YCTa3bIKThIH, 63i, 01 - pusocod emec, pu-
JiocopUsHBIH KepiHici peTiHJe KabblIAaHAThIH. YIIiHIII a[aMHbIH K63KapacblHAaH KapaFaH/a,
bucem6aii Eprasivy/ibIHbIH 9p 9peKeTi Ke31elCcoK eMecC, 0J1 — illIKi JIOTUKaHbIH, CbIPTKbI $Op-
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Machbl, OMJJaH TyFaH UMMYJIbCTbIH, TAOUFU KOPiHici, ce3/1eH ThIC TYpFaH MaFbIHAHbIH, JleHee-
ri Ko3frasbicbl e/ji. COHABIKTAH 06i3 YIIiH OHBIH 6ipZie JayblC MHTOHALMUSCBIH KYPT KYLIEHTYi,
KeHeT YHCIi3JliIKKe IOMYyHBI, >KaHbIHa LIAMNLIaH, KeTIll KeJIill, Ke3 KeJITeH HOPCeHl ycTau ajlybl —
»kal MiHe3 KepiHici eMec, 60JIMBICTBIH, TiJliH Tabybl, GUI0COPUSIBIK aKTiHIH caxHajla eMec,
LIbIHAMBI 6MipJie KepiHyi 60/1aThIH.

Kasip oisianm Kapacam, oJ1 Kici 6i3re enikaman «MeH ocblial olJlaliMbIH» Jien alTnanThl. O
»KeKe MO3ULUS eMec, OU/IbIH 63iH ceisieTeTiH apHa 60J1aThbIH. CoJ cebenTi OHbI TeK OipiHIi He
eKiHIIi aflaMHaH eMec, dJiieKalaa »KOFaphbl JleHTei/eri, 60JIMbICTbIH 63iHe Kyarep 60J/iaTblH
yLIiHi alaMHbIH K63iMeH KepeMiH.

Bbucem6aii Epranuny/ibiHbIH GUI0COPUSIBIK MEKTEDIH TYCiHY YIIIiH OHBIH HETi3Ti TipeK YFbI-
Mbl 60JIFAaH TPUAIaHbl — aflaMFa JIEHiHTI, aZlaM ¥ *)K9He a/laMHaH >KOFaphbl JIeHreliep/i ailHa bl
Ty MYMKiH eMec. bys1 Tpuaza - »kail Teopusi eMec, alaMHbIH 60JIMbICKA Kapai 6aFbITTaIFaH
ilIKi 3BOJIIOIMACBIHBIH, KapTachkl. ¥cTa3 6i3re aZjaM/ibl 6MO0JIOTUSAJIBIK, 9JIeYyMETTiK HEMece Ma-
JleHU KapaTblIbIC KaHA eMeC, PyXThIH, 63repy caTblIapblHAaH 6TETIH KaH/bl IPOLIeCC peTiHze
KabbL1ayibl YUPETTi.

BipiHiui neHrei, agamMmra Aeuinri KabaT, SFHU aJAMHBIH, illliH/eri aJFallKbl ThIHbIC. «A/JaMFa
JleHiHTi» lereHie o1 0y KyH/1i KeMIIiJliKk HeMece »KeTiJiIMereH/lik eMec, a/laMHbIH, illKi eH 6acTa-
Kbl KA6aThl — TYHCIK, C€3iM koHe TaOWUFHU KYLITEP/iH a/1eMi peTiHAe TyciHaipeTiH. bys - xkaH
dJli ce3 TamnmnaraHbIMeH, KO3FaJbIChl 6ap Ke3eH, aflaM/laFbl TaOUFAT alMarbl, KAUIIbLIBIKTAP,
KOPKbIHBIII, ePiK, ThIJICBIM 3HEPTHs KoHe 6acTanKbl UMIYJIbCTEP LIOFbIPJIaHATbBIH TYC.

¥YcTasablH AopiciHAeri aJfalliKbl YHCI3AIKTI, KEHETTEH OHbI »Kapblll WbIFATBIH JAAYbICThI,
KYTIlereH KUMbLIJap/Abl alaMFa JeliHri KabaTTblH GpuaocoUsIbIK TiiAeri KepiHici peTiHae
KaObLIAaUThIHMBbIH. OJ1 6i3/1i KOPKBITY YILiH eMec, illiMi3zieri e ajfaliKbl TynKabaTieH 6eT-
ne-6eT KeJITipy YILiH ceJT eTKi3eTiH. OUTKeHi ¢usocoPusi alaMHbIH, TEK OHJIayblH eMeC, €H,
a/IIbIMEH OAHYbIH TaJall eTe/i.

ExiHwi geHreu — «agamu». bys KeseH/ie afjaM e3iHAeri ajfalliKbl TYNKA0ATThbl TYCiHiI, OU
MeH Ti/lI/IiH KeMeriMeH 63iH KaJblTacTbipa 6acTaibl. MyH/a MaIeHUET, TapUX, XKayanKep-
HIJTIK, CYypaK KO0 »KoHe MalbIM/lay CUSKTbI AYHUeJep/iiH KeHicTiri ambliagbl. Ocbl AeHrenae
6i3/i >xall FaHa oilJ1ayFa eMec, oiJiay apKbliibl 63 60JIMbICHIMbI3/IbI KAJIbIITACThIPYFa HIAKbIpa-
ThIH. Op C63iH/e aKIapaTTaH repi agaM/bl 63 illKi ajieMiHe YHiiAipeTiH Ma3MyH 6ap eni. baii-
BIIITHI CO3i, TepeH TYHiHI, 6TKip MbIcasjapbl — 63pi 0Cbl «alaMU» KabaTThl cOM/iayFa OaFbITTa-
JIaTblH. MyHBI YCTa3/bIH A2PIiCiH ThIHJAaFaH/1a )KUi ce3eTiHMiH. OJ1 Kol FaHa OKbITIaWbl, alaM
KbLJIa/Ibl, OW/IbIH TOPTiOiH, CO3/1iH ca/MaFblH, PYXThIH, llIEKapaCblH KOpceTe .

An TpuazaHbIH €H KOFapFbl CaThIChl — «aJlaMHaH >KOFapbI». by feHreie ajaM 63-63iHe
FaHa CyO'beKT 060JyJbl TOKTAThIN, OOJIMBICIIEH allIbIK 6alJiaHbICKA 1IbIFaibl. By Hume ai-
TKaH «aCKaH ajilaM» YFbIMbIHAH MyJiie 6acKa, 63iH »KeHTI'eH, 63iH TaHbIFaH, illIKi lIeKTeyaepiH
eHcepin, pyxaHU OMIKTiKKe 6TKeH aJiaM Kyii. MeH ycTa3bIM/ibl YHEMI OChI ZileHTeliMeH Gailia-
HBICThIpAaTbIHMbIH. Ke3KapacbklH/a, YHCI3AITIHAE, OKbIC JaybICbIHAA, TINITIi KEHETTEH eCiMiHAl
aTaraH COTTepiHJAe KapalnaWbIM ICUXOJIOTUALAH Iepi PyXThIH ThIJICBIM MMIYJbCi Ce3iJeTiH.
Cou yakbITTa 0J1 OyJ1 IYHHUEHIH eMec, ©3iHiH, illIKi KEHIiCTiriHiH LIbIHbIHAH 6i3re GeJri 6epin
TYpPFaHJaW KepiHeTiH.

AnamMHaH KOoFapbl KYH - )KaTTbIFYMeH KeJIeTiH JaFAbl/bl CaHa eMecC, 00JIMbICTbIH, TEpPeHi-
TiH ce3iHe aJifaH alaMHbIH, XaJ1i. ¥CTa3bIM/Zbl OCbl JJeHTeWTre TOH €TETiH HOpCe — OMbl MEH KU-
MbLJIbIHBIH, @XKbIpaMacCThIFbl, ilIKi a/ieMiHiH epKiHAiri koHe PpuocoPUsHbI ATy eMecC, OHbIH,

Jete - Journal of Philosophy, Religious and Cultural Studies 2026, 301
ISSN: 3080-1281. elSSN: 3080-6895. No1 (154)



Torgyn SADYKOVA

e3iHe ailHasa 6iny KabiseTi. COHABIKTaH Ja 6i3 OHbI kall FaHa «mpodeccop» peTiHAe KabbLI-
Jlail anMaabIK, Bi3 yuiiH os1 ycTa3 HeMece FaJibIMHaH OYpbIH, pyxaHU GeHOMEH eJi.

Bucemb6ait Epfasny/ibiHbIH, A2picTepi asgKTasFaHbIMEH, OOJIMBICBHI dJli KYHre AeHiH imki
aJieMiMe bIKIaJ eTyAi TOKTaTKaH eMec. KelJie ycTa3bIMHBIH, KeHET ThIHFaH YHCI3/IiTiH, Aaybl-
CBIHJAFbI AYMIIYAI, K63KapacblHAAFbI LIEKCi3 TePEeHAIKTI ecKe aJlaMbIH 13, 63-63iMHeH: «bi3re
He yHpeTKici keaai?» — fen cypadMbiH. CoJl cypak KauThIN OpaJiFaH CalblH 6ip HOpCEeHi aHbIK
TYCiHEMIiH, 0J1 6i3re 6isiM 6epmefi, 0.1 6i3re ©3iMi3/1i KauTapAbl. ¥CTa3/blH 60JMbIChI MEH IILKI
aJieMiMi3/ie KaJIFaH i3i 6i3re ailHa cbld/Iabl. O3 illliMi3re KauTapaTbiH, KeJIeHKEMi30eH 6eTTe-
CTipeTiH, leKapaMbI3/ibl KEPCETETiH allHa.

¥Ycra3bIMHbIH, «MeH 63iM/li aJlaMHaH Kepe aJlaMblH, OipaK aJjaM/bl 63iMHeH Taba aiMai-
MbIH...» /leTeH 9UTiJIi ce3i MeH YIIIiH kail apopusmM eMec. OMip 60 bl )KaJIFacaTblH Cypak,. Ajam
60JIMBICBIHBIH TEPEH, MIbIHAbBIFbI. YCTAa3bIM/bl €CKe aJIFaH CAalblH OCbl CO3/IiH MOHIH KalTa-Kak-
Ta OH eJieriHeH 6TKi3eMiH.

MeH e3iM/i aflaMHaH KepeMiH... OMTKeHI alaMHbIH K63KapacblH/1a, CO3iH/€e, KUMbLIbIHAA
6i3 e3imi3aiH aJici3irimizai, yMiTiMi3Ai, KAUIIBIIBIFBIMbBI3/IbI, TITI MYMKiHJITIMi3/i KepeMis.
Ou1 kiciHiH apekeTTepiHeH 63iMHIiH, illKi 60JMBICBIM/bI TAHBIJbIM, CEJT €TKi3ep JaybICbIH/a
»KaCbIpblH KOPKBIHBILITAPbIM 6ap efi, y3isin KeTepAell ThIHBIIITHIFbIHAA 63iMHEH KAllbII
KYPreH OMJIapbIM TYPaThIH, 6TKIpP K63KapacbIH/a 63IMHEH »KaCbIPbII XXYPreH WbIHABIKTAPbIM
ambL1aThiH. CoJl ycTa3/blK 60JIMbICHI MEHI ©3IMMeEH Ky3/leCTipeTiH. ...6ipaK aZlamM/bl 63iMHEH
Taba aJiMalMbIH. ByJ1 ce3 - aflaMHbIH 63iH ellKalllaH TOJIbIK, OYTiH KYWiH/e TaH! aJIMalUThIHbI-
HbIH, MeTapU3UKa/IbIK MOWbIHAAYbl. OUTKeHI 6i3 03 iliMisre yHijireHae 6eMMasiM TYHFUbIKKA
Tamn 6oJsiaMbI3. bi3iy imiMizge afaMmHaH repi kebipek — xaoc, apMaH, YpeH, oH, YHCI3/iK, Kyl
»KoHe aJIci3/iik 6ap. ¥cTas is1iMi MeH 6iTiM-60JIMbICHI MaFaH OCbIHBI TYCiHAIPAL, a/laMHbIH, ilIiH-
Jleri afaM - faliblH popMa eMec, KajablnTacy YCTiHZeri npouecc. bys malbiMFa keTyiMe yc-
Ta3bIMHbBIH 0GOJIMBICBIHAH aJIFaH cabakTap Heri3 60J/i/bl. ByriHae ycTaspiM apaMbI3/ia OK
6oJ1ca fia, 60JIMbICHI CAaHAM/Ia KaHFBIPbIN TYp. O1 MaFraH puiocodPpusiHbI co36€eH eMec, 60JIMBbIC
apKbLIbI ceusieyai kepceTTi. JlaliblH »KayanTap yYCbIHOa/bl, CYpaK KO 0ATbIIAbIFbIH YUPETTI.
9JieM/ii TaHyAaH OYPbIH, COJI 9JIEMET] 63 OPHBIM/IbI KOPY KabiJieTiH alliThl. AJ1 €éH MaHbI3/bIChI
- 63 ilIKi TYHFUBIFbIM/IbI MOMBbIHAAYFA KeTeJei. COHZbIKTaH MeH YIuiH bucem6ai Epranunyibl
yCTa3 FaHa eMec, a/laMHbIH, 63iH TaHyFa anapaTblH »K0JI/IbIH alllblIyblHA cebenkep TyJsFa. O
ce3iMeH eMecC — 60JIMbICBIMEH, KUMbLJIBIMEH eMeC — illIKi IyMnyiMeH, eMipiMeH eMec — GUJI0CO-
busIbIK KoJITaHOAChIMEH acep eTTi. ¥CTa3bIM CEHAIpreH Oip MbIH/BIK 6ap, aaM 63iH TalnThIM
Jlen oiJ1aybl MYMKiH, 6ipak e3iH TOJIbIK Taba a/iMai/ibl, aj1 63iH i3/jeyAi TOKTaTca 6apiHeH alibl-
pblIaAbl. MeH 6yJ1 i3/1eHiCTeH aJ1i /ie KOJI Y3TeH »KOKIbIH. OUTKeHi 0J1 KaJIbITaCThIpFaH MakbIM
9JIi KyHTre JleliH oMbIMa KaHFbIPbIN TYP: «MeH 63iM/li aflaMHaH Kepe ajlaMblH, 6ipak aJlaM/ibl
©3iMHeH Taba aJIMalMbIH...»
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