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SHIHABUDDIN AL-ALUSI AND SUFI ASPECTS
IN HIS WORK «RUH AL-MAGANI»

The article deals with the life and work of Shihabuddin al-Alusi. In particular, the life of Shihabud-
din al-Alusi, his creative path, teachers and students, family, and writings are described. In addition, the
religious, political and social situation in the country where Shihabuddin al-Alusi lived. Also we see that
Shihabuddin al-Alusi is a mujtahid scholar who is familiar with controversial issues of different sects and
is a follower of the Shafi school, but in most cases he followed the Path of Abu Hanifa. Towards the end
of his life he turned to ijtihad and from an early age he had a special interest in learning the mysteries of
the Book of God, and from the age of thirteen he showed a keen interest in knowledge. At the age of five,
he memorized the Qur" an, studied with famous scholars and, in turn, rose to the rank of Mufti, where he
held special positions. His most valuable work Ruh al-Magani, which took 15 years to write, will also be
discussed, which consists of 30 volumes. Shihabuddin al-Alusi began writing Ruh al-Magani at the age of
thirty-four. It is also said that after his dismissal he began to write the book in full, but by that time several
volumes of the book were published. Shihabuddin al-Alusi, in his explanations of his predecessors, was not
just a narrator, but also a judge, a critic, and a researcher. He paid special attention to the events between
the verses and the suras, stating the reasons for revelation in order to understand the verses in accordance
with the reasons for their revelation. In the research work, authors made a comprehensive analysis of the
high spiritual level of Al-Alusi's teachings in Islam, interpretation, jurisprudence and Sufism.

Key words: al-Alusi, Mufti, Writer, Sufism, Islam.
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LUnhabyaamH 9A-AAyCH XkdHE OHbIH, «Pyx aA-MaraHu»
aTTbl eHOeriHAeri ConbIAbIK, acrekTirep

Makanapa LLvhabyaanH 8A-AAYCUAIH ©Mipi MEH FbIAbIM >KOAbI, YCTa3Aapbl MeH LBKipTTepi,
LbIFAPMaLLbIAbIFbI, XKa3faH eHOeKTepi >KanAbl Co3 Ko3raaaabl. LLInhabyaAmH aA-AAyCHMAIH eMip cypreH
EAAEri AIHM-CasiCK >K8HE BAEYMETTIK >Karaal Ad KapacTbipbirasbl. CoHbiMeH Katap LUnhabyaamnH aa-
AAycuAiH 8pTYypAi Ma3habTapAarbl UXTUAB(U MBCEAEAEPMEH TaHbIC MY>KTahUA FaAbIMbl €KEHi, COHAAN-
ak, LLladpmrmn mashabbiHbIH 6KIAI eKEHAIM, arariaa Ko xaraanaa 90y XaHudaHbIH )KOAbIMEH >KYpreHi
>KarAbl TaAKblAaHaAbl. FyMbIpbIHbIH, COHbIHA Kapai MxKTuxaaka 6et 6ypraH, 6ara KesiHeH-ak, AAAaHbIH
CbIPAbI KiTaObIHbIH KYMUSCbIH 3epTTeyre Kbi3blFyLUbIAbIFbI epeKile GOAFaHbIH, OH YL XacblHaH BiAimMre
epeKule KylTap ete 3epekTiAiriH kepemis. Oa 6ec >kacbiHAa KypaHAbl >KaTTar, aTakThl FyAaMaAapAaH
TOAIM aAFaH. ©3 ke3seriHae MY(PTUAIK KbI3METIHE AelliH KOTEepPIAIN COA CaAapa MaHbI3Abl KbiI3METTEp
aTtkapfaHbl 3epTTeaeai. CoHAa-akK, >ka3blAyblHa 15 XbIA yakbIT aaFaH «Pyx aA-MaraHu» Tancipi >kanAbl
ce3 Ko3FaAMak. bya kyHabl eHberi 30 TomHaH Typaabl. LLInhabyaamH aa-Aaycn «Pyx eA-MaraHm»
TOMNCIPiH OTbI3 TOPT >KACbIHAA >Ka3a 6acTaraHbl, COHAAM-aK, OHbIH 63 KbI3MeTiHEeH 60caTbIAFaHHAH KeMiH
FaHa aTaAMbILL eHOEKTi TOAbIK, Xa3yFa KipiCKeHiH, AEreHMEeH COA yakbITKa AeMiH KiTanTbiH 6Gipwama
TOMbI >KapblK, KOPreHAiri amtbirasbl. LLnhabyasmH oA-AAycu e3iHEH OypblHFbl TOMCIipLWIAEPAIH
TYCIHAIPMEAEpPIH KeATIpreHAe TeK >KeTKi3yLli peTiHAe eMeC, OFaH KOCa BAIA Kasbl, CbiHLUbI, 3epTTeyLui
K&3iMeH Kapan oTbIpbIn eTkizreH. OA asTTapabl TYCy cebenTepiHe Corkec YbIHY YLiH yaxu cebenTepiH
aliTa OTbIpbIM, asgTTap MEH CypeAep apachbiHAAFbl OKMFAAAPAbI aTan eTyre epekiiue MoH 6epreH. 3epTTey
>KYMbICBIHAQ >KOFapbl pyXaHU AeHrerAeri 8A-AAYCH IAIMIHIH MCAaM, TONCIP, KYKbIKTbIK XX8HE COMbIAbIK,
IAIMAEpAETT aAaTblH YAKEH OpHbIHA YKaH-XKAKTbl TaAAQY YKACaAAbl.

Tyiin ce3aep: 9A-AAYCH, MYyDTH, >KasyLLbl, COMbIAbIK, UCAAM.
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LLnxabyaanH aab-AAycu u cydouiickue acnekTbl B ero padore «Pyx aab-Maranu»

B cTatbe paccMaTpmMBAIOTCS XM3Hb U AedTeAbHOCTb LLnxabyaanHa aab-AAycu. B yactHocTu, onm-
CblBaeTCs >Ku3Hb LLIxabyaaMHA aAb-AAYCH, €0 TBOPUECKUIA MYTh, YUUTEAS U YUEHUKM, CEMbSI, COUMHE-
Hus. Kpome TOro, 3aTparMBaeTcs peAMrmo3Hasl, MOAUTUYECKast U CoLMaAabHas 06CTAaHOBKA B CTPaHe, rae
KUA LLnxabyaamH aab-AAycu. B OCHOBHOM YacTv AQHHOM CTaTbW FOBOPUTCS O ToM, uTo LLInxabyaamH
aAb-AAYCU SIBASIETCS YUEHbIM-MYAXKTaXMAOM, 3HAKOMbIM CO CMOPHbIMKM BOMPOCAaMM Pa3HbIX LUKOA U sIB-
ASIOLLIMMCS TTOCAEAOBATEAEM LIAPUMTCKON LLIKOAbI, HO B GOABLUMHCTBE CAyYaeB OH caeaoBaA [yt AGy
XaHubl. K KOHLLY CBOEN 5M3HM OH 06PATUACS K MAXKTUXAAY, U C PAHHEro BO3PacTa y Hero ObiA 0Ccobbii
MHTepec K u3ydeHuio TaH KHurn bora, a ¢ TpMHaALATU AET OH MPOSIBASIA OCTPbI MHTEPEC K 3HAHMSIM.
B nsTuAeTHEM Bo3pacTe OH BblyuMA Ham3ycTb KopaH, YUMACS Y M3BECTHBIX YUYEHbIX U1, B CBOIO OYEPEAD,
AOCAYXKMACS AO My(PTUS, TAE 3aHMMAA BbICOKME AOAXKHOCTU. Takxke MorAeT peub o «Pyx aab-Maranm,
Ha HarnMcaHue KOTOpOoro ywAo 15 AeT. ITOT ueHHbIn TpyA coctomT 13 30 TomoB. LLInxaGyaAMH anb-
AAycu HauvaA nmcaTb «Pyx aab-MaraHu» B Bo3pacte TpUALIATH YeTbIpex AeT. Tak>Ke roBopsT, UTO MOCAe
YBOAbHEHMWS OH MPUCTYMUA K HAMMCAHUIO KHUTMM NMOAHOCTbBIO, HO K TOMY BPeMeHU ObIAO U3AAQHO HECKOALKO
TOMOB KHUIU. LLInxabyaAnH aAb-AAYCHM B KOMMEHTapMsIX K TPYAAaM CBOMX MPELIECTBEHHUKOB ObiA He
TOAbKO PACCKa3uMKOM, HO U CYAbEN, KPUTUKOM, UccAepoBaTeaeM. Oco60e BHUMAHME OH YAEASIA COObl-
TUSIM MEXKAY asiTaMu U Cypamu, M3AArast PUUMHbI OTKPOBEHMS!, YTOObI MOHUMATb asiTbl B COOTBETCTBUM C
npuvUMHaMK UX OTKPOBeHUs.. B nccaeaoBaTeAbCkoi paboTe MPOM3BEAEH KOMIAEKCHbIM aHAAM3 BbICOKOTO

AYXOBHOIO YPOBHS YUeHWs AAb-AAYCH B UICAAGME, TOAKOBAHMSX, CMIPAaBEAAMBOCTHU U Cyhusme.
KAtoueBble cAoBa: aab-AAycH, MypTUi, NucaTeAb, Cyur3m, MCAAM.

Introduction

Shihabuddin Al-Alusi was one of the sages and
masters of the thirteenth century Hijri. He was called
"Abu as-Sana" and "thinker, scholar, sage, Bildar Al-
Alusi" to emphasize his knowledge and fame among
the scholars of Alusi from this dynasty. Shihabud-
din Al-Alusi was initially brought up by educated
old men of his time, was very keen on knowledge,
smart, did not forget anything he heard. Before
becoming the undisputed imam of his time, from
a young age he was engaged in writing, teaching,
expanding his authority, increasing the number of
students, contributing to the activities of the fatwa.
He made several scientific trips to the capital, etc.,
which lasted several years. He left a great and useful
scientific wealth for future generations, in particular,
there are slippers from the Qur'an, known as "ruhi
Al-Magani fi Tafsir al-Qur’an Al-Azim Wali-Sabga
Al-Masani". In this interpretation, Tafsir Al-Alusi
compiled a summary of the previous knowledge and
mentioned some Sufi references.

Justification of the choice of articles and goals
and objectives

Today, the science of religion plays a huge role .
It is not for nothing that the Qur'an reveals the mean-

ing of the sentence, prohibitions, Commandments,
comments on the verses related to faith, ignorance,
wisdom and judgments, and helps to understand
them more widely. As for the interpretation of al-
Alusi, one of the most unique and unique of these
theologians, he did not just convey the interpreta-
tions of his predecessors, but also presented them
with the eyes of a judge, critic, researcher.

The purpose of the article is to analyze the life
and scientific path, to conduct research on the work,
scientific works of the famous writer, tapirist, and
calligrapher Al-Alusi who became one of the larg-
est tapirist scientists of his era with a good memory,
logic and judgment.

Scientific research methodology

The proposed article was determined by the
methods of historical analysis. Hermeneutical,
anthropological, and theoretical research methods
are used as the methodological basis of the
work. In the course of the study, methods of
comparative text analysis, structural analysis,
and systematization of Al-Alusi's creative
achievements were used. A number of scientific
papers are considered in the methodological basis
of the article.
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Main part

Abu as-Sana Shihabuddin Sayd Mahmoud al-
Alusi al-Baghdadi, a modernist of exegesis, one
of the reformers (Umar, 1993: 175). He got his
nickname Al-Alusi from the island of Alus along
the Euphrates River, where his father Mahmud
Shihabuddin moved from Baghdad during the
invasion of Hulagu in the XIII century (Al-Alusi,
1968: 41-85). Eventually, in the XVII century, his
descendants returned to Baghdad. Shihabuddin Al-
Alusi's grandfather Seid Mahmud is a descendant of
Husayn ibn Ali on his father's side and Hassan ibn
Ali on his mother's side. Thus, he was also known
as Hasani-Husseini. Shihabuddin Al-Alusi's father
Allama Salah al-Din Seid Abdullah Hanafi owns
fighin, but his family probably followed the Shafi
madhhab. Perhaps this was due to the opportunities
for progress that belonged to this madhhab, since
the Ottoman elite was Hanafi. Abdullah worked
as a senior teacher at the Abu Hanifa Mosque, and
there "rais Al-Mudarisin" was probably the head
teacher. Eventually he died of the plague in Baghdad
in 1830 (al-Baitor, 1993: 125). His mother Fatima
Mahmoud died in childhood (Al-Alusi, 1968: 41-
85). Mahmoud al-Alusi 14th day of Shagban in
1270 (1802) December 10) was born in Baghdad
(al-Baitor, 1993: 125). Al-Alusi says that since
childhood he was obliged to study the mystery of the
mysterious book of Allah, and when his peers and
brothers played and laughed, he avoided entertain-
ment in order to rethink his mistakes and identify
true followers, as well as from laughter and sleep
to achieve the goal; from a young age he began to
memorize the Qur'an. At the age of five, he began to
show signs of giftedness. He has not yet memorized
the Qur'an, but he has already memorized some chap-
ters of Arabic books. Al-Alusi worked as a teacher
and writer at the age of thirteen, studied at several
schools and in 1248 was interested in Hanafi's apart-
ment. Shihabuddin al-Alusi created the prerequisites
for the emergence of a new artistic prose, filled his
works with real messages and brought Iraqi litera-
ture closer to reality (Chukov, 2018). He continued
to teach all other sciences in his house adjacent to the
Sheikh Abdullah Al-Akuli Mosque in Rusaf. He was
a student and came a lot from near and far abroad,
at that time he had a "sharh" interpretation of "Qatr
An-Nada" by Ibn Hisham, written by himself, Al-
Alusi was thirteen years old at that time (al-Yasugi,
1991: 48-52-54-90). As a child, under the guidance
of his father Salah al-Din and Hussein, al-Jabburi
was an Arab, Hanafi and Shafiq fighin, a menger-

gen of logic and hadith. He also noted that at the
age of twenty, many problems stemming from the
mysterious meaning of the noble system, he began
to openly talk about what he did not find in the book
of secret secrets. Then he says that he often thought
about collecting everything he had typed and writ-
ing a book, and that on Friday evening in 1252 he
had a dream in which God ordered the heavens and
the earth to be surrounded in length and width (al-
Alusi, 1929: 3-4-8). about what I didn't find in the
book of secret secrets. He says that he was partly
thinking about collecting everything he had typed
and writing a book, and that on Friday evening in
1252 he had a dream in which God ordered the
heavens and the earth to be surrounded in Length
and width (al-Alusi, 1929: 3-4-8). Then he woke
up from a dream when he raised one hand to the
sky and lowered the other into the water, but being
glad that he saw such a dream and began to look for
it, he learned from some books that this color is a
revelation of tapsyr, and he began on the sixteenth
night of the month of shagban this year. Mahmud,
the son of the ruler of the country Hamid Khan Sul-
tan during the reign of the khan, he was thirty-four
years old. In his conclusion, he also indicates that
he finished it on the night of Tuesday, the fourth day
of the month of Rabiul-ahir in 1267 and called it
"the spirit of Al-Magani fi Tafsir al-Qur’an Al-Azim
Saba Masani" (al-Alusi, 1929: 3-4-8). Shihabuddin
Al-Alusi studies theology with several teachers, the
most famous of whom are Ala al-Din Ali al-Mawsili
(1817 BC), Ali as-Sueidi (1822 BC) and Maulana
Khalid Al-Nagshibandi (1827), the founder of the
Khalidian Tariqa, we will tell about this below.
Shibuddin's amazing mind and good memory shows
that he began writing books and writing "lectures" at
the age of thirteen. At this age, he wrote a commen-
tary on the grammatical work of Ibn Hisham (1360
BC) "Hatr An-Nada" (Hairaddin, 2019: 141-176-
198). Lecturing in many madrasas, he received the
title "Saltanat Dar Aliyye" (Saltanat-i Dar-1 Aliyye)
(Al-Alusi, 1968: 41-85). Subsequently, several well-
known scientists gave him the authority to deliver
hadiths and became outstanding scientists who re-
ceived the honorary title of "Allama". Shihabuddin
Al-Alusi was recognized as one of the greatest sci-
entists of the era due to his ingenuity, good memory,
logic and judgment. He loved his students, helped
them in their sorrows and needs. He taught during
the day and wrote scientific papers at night. Despite
his active academic life, Shihabuddin Al-Alusi also
participated in the public life of Baghdad. With the
restoration of Ottoman rule in Iraq in 1831, he, like
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many other scholars, was accused of supporting the
defeated Mamluks and was saved only thanks to the
intervention of Sheikh Abdulgani Al-Jamil. Accused
of being one of the leaders of the 1832 anti-Ottoman
uprising, after the suppression of the uprising, he
was imprisoned for a year and a half and escaped
only with the intervention of Sheikh Abdulghani al-
Jamil (Chukov, 1989: 695-697). When Abdulghani
became mufti, Shihabuddin Al-Alusi was appoint-
ed his assistant (Amin al-mufti). After some time,
his guardian Al-Jamil was removed from office on
charges of calling for an uprising. Shihabuddin Al-
Alusi is an Iraqi jurist, trips-Qur’an, hadith, and at
the age of thirty from 1832 to 1847 was appointed
Hanafi Mufti of Baghdad with the support of the Ot-
toman ruler Ali Pasha. He also became the patron of
the madrasah Al-Marjani and took over the mate-
rial side. At that time, the madrasah faced a lot of
financial shortages. Shihabuddin Al-Alusi held the
position of mufti until 1847, relieving him of the
post of the later governor Muhammad Najib Pasha
(1842-1849), between whom there were many dis-
agreements. The scientist's suspension from work
was caused by rumors about his debt (Al-Falasi,
1968: 41-85).

In 1267, Rabbi as-Sani (March 1851), a Hijreth
scholar who had lost the mufti's salary, restored his
position and went to Istanbul for compensation (al-
Baitor, 1993: 125).He was in Istanbul for twenty-
one months, but it was to no avail. But the trip on
the other hand was fruitful: he met with statesmen
and prominent scientists, including the Chief Vizier
Reshid Pasha and his deputy Fuad Pasha, as well as
Sheikh al-Islam Arif Hikmat, who was his guardian.
During the trip, he resumed his relationship with old
friends, met his father's friends. Shihabuddin Al-
Alusi was awarded the Order of Sultan Al-Majid 1.
He wrote three stories that describe his trip to Is-
tanbul, his contacts there and his return to Baghdad
(Al-Alusi, 1968: 41-85).

On the way back to Istanbul from Baghdad, he
contracted malaria and suffered from it for the rest
of his life. Shihabuddin al-Alusi died in Baghdad
on August 26, 1270 AH (August 20, 1854) (Hai-
radin, 2019: 141-176-198). He was buried in the
cemetery of Maruf al-Karhi (al-Alusi, 1968: 41-
85). According to one source, Shihabuddin al-Alusi
was killed in 1270 AH. He died on Friday, the 25th
of Zul-Kaad, which dates back to 1854. It is said
that the scientist died on the 25th of Dhul-when he
was buried next to Sheikh Maruf al-Karhi, and it is
known that his grave will be visited (Muhammad,
2000: 251).

Shihabuddin al-Alusi raised seven sons, includ-
ing Abdul Baha al-Din, Abdulbaki Sagd al-Din,
Abu al-Barakat Nugman Khayraddin, Najmaddin
Muhammad Hamid, Ahmad Shakir and Muhammad
Tabet al-Alusi. The first four of them were famous
scientists (Eroglu, 1989: 550-551).

When Shihabuddin Al-Alusi died, his family
was known as a house of believers, recognized by
society, and his family members continued to play
an important role in the intellectual and political life
of Iraq and the Arab Mashrig. The intellectual gene-
alogy and views of Shihabuddin Al-Alusi are full of
contradictions and it is not easy to classify Muslim
scholars and remains. That Shihabuddin Al-Alusi's
intellectual and theological positions were not accu-
rate can be seen in both of his sons. While Nugman
Khair al-Din (1836-1899) became one of the influ-
ential Salafi theologians in the late 19th century, his
brother Abdullah was known as a theologian who
followed the Sufi trend. Abdullah's son Mahmoud
Shukri al-Alusi (1857-1924) was highly regarded by
Salafist groups growing in large Arab urban centers
of the early twentieth century (Al-Alusi, 1968: 41-
85). Poems written in his honor by Mullah Abd al-
Fattah Afandi, a disciple known as Shawaf-zadeh,
are collected in the book "Hadiqat al-Urud fi Madah
Abu as-Sana Shihabuddin Mahmud". Other famous
works praising Shihabuddin al-Alusi include Arij
an-Nadd wa al-Ud fi tarjumat Maulana Mahmud,
written by one of his students, as well as the works
of two poets, Sheikh Abdulbaki al-Faruqi al-Umari
and Abdulgaffar. Al-Ahras al-Yasugi: 1991: 48-52,
54, 90). Abbas Azzawi wrote a biography dedicated
to the centenary of the death of Shihabuddin al-Alu-
si (Eroglu, 1989: 550-551).

Scientific feature of al-Alusi

Shihabuddin al-Alusi was a Mujtahid scholar
who was familiar with controversial issues of vari-
ous sects. He followed the Shafi'i school, but mostly
followed the path of Imam Abu Hanifa, and towards
the end of his life turned to [jtihad. He was a well-
known scientist in Iraq, the founder of the faith,
hardworking and a rare honest man. He continued
to search for science, constantly gaining knowledge,
until he became an incomparable modernist in di-
rections and origin and an incomparable trustee of
the Book of God. Shihabuddin al-Alusi dressed his
students and arranged them in his mansion, humility
was the only banner of infinite generosity in Iraq,
and it was a prosaic jambo, a symbol of freedom, in-
fluence and free-thinking. He also sought to spread
the truth and refute lies, so he began his campaign by
cutting down the roots of popular myths, loosening



O. Cobanoglu et al.

the foundations of lies and writing letters and books
leading to great reforms, and his voice of a religious
reformer demanding the purification of religion. He
often said: "I have never fully believed my mind,
which from time to time does not give powder. If he
does not answer, I will not leave him in a difficult
position" (Rukh al-Magani).

He was one of the few people in the world who
paid for the Hanafi School, spoke the truth, did not
deviate from the truth, followed the Sunnah, and
abstained from sin. He was most inclined to serve
the Book of Allah and the hadith of the Messenger
of Allah; because they cover the whole science. He
sought to increase his knowledge, get his share from
them and contribute to them (Garaib, 1853: 25).
From an early age, sciences were entrusted to him,
devoting his soul and body to the study of its
essence, because the desire for knowledge led him
away from the false world and made him forget the
pleasures and pleasures of life. In 1262/1845 Hijri
Field Marshal Abdi Pasha went to Mosul, then to
Mardin, Diyarbakir, Urzum and Fasivas. Wherever
he went, he met with scholars, writers, imams, and
everyone came to him to meet him. Shihabuddin al-
Alusi returned to his hometown in 1269 AH and
stopped writing. The works of Shihabuddin al-Alusi
are the result of quick thinking and the power of
liberation, the pen is light and fast. He did not limit
himself to writing long articles day and night.
Having left the small poetic world, he was also a
poet and a master of very fine poetry (Bashir, al-
Alusi, 2002: 465-494).

Teachers and stdents of Al-Alusi

Shihabuddin al-Alusi is one of the great scho-
lars, including his father Khalid an-Nagshabandi,
Ali ibn Muhammad Sagid Al-Swaydi (Gharaib,
1853: 25). Ali al-Mausili was educated by Yahya
Al-Maruazi Al-Gumadi (Basheer, al-Alusi, 2002:
465-494). And Muhammad ibn Ahmed Al-Tamimi
al-Khalili Al-Misri (Khalil, 1971: 49). He also met
with Abdurahman Al-Kuzbari, Abdullatif Ibn Ham-
za Fattullah Al-Bayruti and ash-Shams Muhammad
Amin Ibn Abdin, Sheikh al-Islam Arifullah Ibn Hik-
mat. Al-Shams Muhammad Al-Tamimi Al-Hanafi
Gala al-Din Ali Al-Mausili, Ali bin Muhammad
Seid Al-Swaydi, Abdulaziz bin Muhammad al-
Shauaf, al-Muammar Yahiya al-Maruazi Al-
Gimadi, Abdul-Fattah Shauafzade, Ali al-Swaydi.

Shihabuddin al-Alusi received a large number of
students, including: Ibrahim ibn Suleiman Al-Ha-
nafi Al-Makki Muhammad ibn Humaid Al-Sharki
Ahmad Abi Al-Khair Al-Makki Nugman Arifullah
Ibn Hikmatullah (Khalil, 1971: 49). Among his most
famous disciples is Salih Ibn Yahya Ibn Yunus al-
Mausili Al-Sagadi (Eroglu, 1989: 550-551).
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Abd al-Baki Al-Farouki Al-Umari and Abdulhaffar
Al-Ahras were his disciples (al-Yasugi: 1991: 48-
52, 54, 90).

Works of al-Alusi

Shihabuddin al-Alusi has written more than
twenty works, which can be divided into two
groups: scientific and literary (al-Baitor, 1993: 125).
He wrote a number of theological, moral and
domestic works written in thyming prose. He is the
author of the 9-volume Qur'an commentary and the
theological treatise "Al-Ajwiba al-Iraqiya an al-
Asila al-Iraniya" (al-Musawi, 2010; 344). The
Qur'an, known mainly as "Rukh Al-Maghani Fi
tafsiri al-Qur'an al-Azim wa al-Sabgi Al-Masani",
which raised his scientific reputation, was called
el aandl g andaall (1 3N i 8 Jlaall 7 5. Shiha-
buddin al-Alusi's philosophical and ethical work
"Magamdar" (1856/1857) is also among the well-
known works (Chukov, 1997; 75-84). He is very
interested in history and the letters he wrote and the
records of his biography confirm this. Al-Alusi is
also the author of several works on philology. His
books are full of artistic style and expression, which
are excellent examples of eloquence. He worked
hard in the scientific and literary fields. On the other
hand, with his beautiful poems about Hikmet and
Sufism, he also showed that he is a master in this
field. Thanks to this, we can say that the scientific
and intellectual life of Baghdad was revived (al-
Baitor, 1993: 125). He created the prerequisites for
the emergence of a new artistic prose (Abbas al-
Azzawi, 1958: 35). Al-Alusi was an excellent calli-
grapher, so he wrote the manuscript of his books in
elegant calligraphy. He received the ljaz from
Sufiyan Al-Wahbi, one of the most famous calli-
graphers in Baghdad. Al-Alusi has written many
books on Tafsir, Figh, logic, literature and language,
leaving behind a large and useful scientific legacy. .
@) n¥) ALY e 48 el 45 Y) "Al-Azhuibatu
Al-Iraqgiyati an AL-as ilati Al-Iraniyati" Istanbul,
1899).  «uysa ALY e 48 el 45y Al
Azhuibati Al-Iragiyati Ala al-Asilati lahuriyati"
Cairo, 2007). «_&ill 3383 5, « Dagqaiq at-Tafsiri»
«AA LY 50 45 e (g e )5l =l «Al-Faydu
al-Waridi ala rawdi marsati Mawlana Khalidi »
Cairo, 1861; 1870). » «ul¥1 4 335 () e V) il )
«Garaibi Al-Ightirabi WA nuzhatu Al-Albabi».
Baghdad, 1909). « & abac ol 78 e ils
5 taiuY)y «Hashiyatu Ala sharhi Ibn Ghisom fi al-
Istigarati» « 8 z »i e 4uils ) «Hashiyatu Ala
sharhi Katri » «daw s1¥) Slalially « Al-Makamatu Al-
AlusiyatinBaghdad, 1856. « ) 252l (8 alaall 55
Aol 4 5y« Nashuatu Al-Mudami fi al-Gudi
ILA Madinati Al-Salami» Baghdad, 1876.



Shihabuddin al-Alusi and Sufi aspects in his work "Ruh al-Magani"

«d D) A il & Jgedill 805 )y «Nashuatu ash-
Shamuli Fi ash-Safari ILA Islambuli» « 4 )l
4 a3y «Al-Risalatu Al-Lahuria» Baghdad, 1883.
c@Sall Gajle daa 3 B axill ¢y « ash-Shahi an-
Nagam Fi Tarjamatu Arif Al-Hukmi» Madina and
Beirut, 1983. « (o8 (& s8Maall afall 2 4ila e 58
Ghidl aleyy «Sharhu Ala Hashiyati Abd al-Hakim
Siyakuti fi ilm Al-Mantiki» « &l o s e 7 5
Gl Qlaf ole ) «Sharh Ala Mir Abi Al-Fathi Fi
[Imi Abadi Al-Bahsi» «3_&) (e 3 hll CaiS), «Kashfu
Al-Turrati an al-Gurrati» « z s 8 Al 33 Al = 14
4uall Bauadlly «Sharhu Al-Haridati Al-Gaibiati Fi
Sharh Al-Qasidati Al-Gainiyati» Cairo, 1853.
«O) ) Jile (8 Glaill sy «at-Tibeanu fi Masaili Iranix»
« el dellal 8 ola nll = 5 3 o)y «at-Tibyanu
Fi Sharhi Al-Burhani Fi itagati as-Sultani» « )kl
Gt U sanad # 8 8 cwldly «At-Tirazu al-
Muzaggab fi Sharhi Kasidati al-Bazi al-Ashgabi»
Cairo, 1895 (Eroglu, 1989: 550-551).

Shihabuddin al-Alusi was one of the greatest
and rare naive people of that time; he collected many
long-reaching and intelligent Sciences, the wisest
understanding of scientific fields and sources, and
he was able to become an incomparable Taufer of
the book of Allah and an incomparable renewer of
the Sunnah. Although Shihabuddin al-Alusi was in
the Shafi'i madhhab, he was aware of other madh-
hab, who followed the path of Imam Abu Hanifa in
many matters, and by the end of his life, his hard
work even increased, leaving a great and useful
scientific wealth, first of all, this is the interpretation
of his name "Ruh Al— Mendani" "spirit of meanings
in the Qur'an and the seven repetitions" (Eroglu,
1989: 550-551). Shihabuddin al-Alusi, when
quoting the explanations of his predecessors, was
not just a supplier, but also a judge, critic, resear-
cher. it is said that al-Alusi's opinion was different,
and in many legal matters Fakhruddin persecuted
Al-Razi a lot, and if he considered his opinion
correct, he defended him with his elbow from others.
And sometimes, when we look at the data obtained
from al-Alusi, we see that he was not one-sided in
the question of names and characters, between the
earlier teachings of "Salaf" and the later teachings of
"Khalaf". In this way we see that he has been drawn
between the teachings of his predecessors and
the teachings of his predecessors; for this
reason, some of them are considered reasonable
interpretations. Then we see the following
problems in his approach to his own

interpretation (which is contained in the above): that
he leaves much to be desired in the cosmic questions,
which are not closely related to the science of taupe;
that he leaves to be an exegete in the digression of
grammatical questions.; As for the problems of figh,
his attitude to them follows the words of scholars
on the issue under consideration, and then chooses
from among them, without fanaticism to a certain
madhhab, the argument: the truth is more worthy
to follow. al-Alusi showed great interest in criticiz-
ing and refuting the Israelite scriptures and the false
message that came from some of the former TA'sir.
It is noted that Shihabuddin al-Alusi paid special at-
tention to the mention of events between verses and
Surahs, stating the reasons for the revelation in order
to understand the verses according to the reasons for
the descent. In his interpretation, Shihabuddin al-
Alusi tended to interpret the parable, and this was
used against him; When he speaks of all things that
relate to the literal meaning of the verses, we see
that he interprets them in terms that deviate from
the literal meaning, among which there are both rea-
sonable and uninhabited. In any case, tappir's "spirit
Al-Menagani" remains a valuable exegetical ency-
clopedia, in which much of what he says is collect-
ed. A characteristic feature of advanced scholars of
taupsir is free criticism in solving taupsir and other
related issues, weighing based on arguments, and
constructive expression. As for the valuable work of
the scientist (al-Kitani, 1982: 140-267).

Interpretation of "Rukh al-Magani"”

One of the most important commentaries on Is-
lamic culture at the beginning of the scientist's work
was "Rukh al-Magani", which took 15 years to write.
This valuable work consists of 30 volumes (hun-
dreds). Shihabuddin al-Alusi began writing "Rukh
al-Magani" at the age of thirty-four (circa 1836). Af-
ter the dismissal of Shihabuddin al-Alusi in 1847, he
began seriously writing "Rukh al-Magani", by that
time seven volumes of the book had been written. In
this commentary, he mentioned some Sufi referenc-
es. Exhausted, the author conveyed to the people the
opinion, narrative and knowledge of the former as a
thorough interpretation, which included the words
of the heir with the utmost honesty and thorough-
ness, this work is an exhaustive interpretation of the
summary of previous interpretations. But he was not
only a storyteller, but also a judge of every word, a
reviewer of every opinion, a researcher and freely
expressed his opinion about him. Although he fol-
lowed ar-Razi in many matters of jurisprudence, he
had a different opinion, and he defended and defend-
ed his opinion as best he could. However, al-Alusi
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differed from the doctrines of the first and second
about names and attributes. Sometimes he adheres
to the ancestral school, establishes it and attributes
himself to it, because he fluctuates between the
schools of his predecessors and successors, which is
why some consider him a rationalist. During his stay
in Istanbul, Shihabuddin al-Alusi sent some of his
comments to the Mahmoud Sultan Library, and then
dedicated three volumes to Sultan Abdul Majid. He
finished the last two volumes after returning from a
trip (al-Alusi, 1929: 3-4, 8). The author made every
effort to cover all science. The work comprehen-
sively covers grammar, syntax, "types of reading",
oratory, law, beliefs, Kalam, philosophy, astrono-
my, Sufism, and hadiths related to the verses of the
Qur'an. Al-Alusi tried to explain the verses in de-
tail, leaving not a single aspect without explanation.
At the beginning of the Surah, he gives information
about its names, the number of verses, the location
of the revelation, the chronology of the revelation,
and gives Hadiths about the dignity of the Surah,
emphasizing the "harmony" (insijam) between the
Surahs. Then he establishes a connection with the
previous Surah, shows his "identity" (tanasub). The
peculiarity of Rukh Al-Magan's style lies in its di-
rect appeal to the reader. . For this purpose, in many
parts of the Qur'an, "and you know" uses the phrase
aalad 00l s, When writing Tafsir, Shihabuddin al-
Alusi used Ibn Abbas, ibn Jarir, al-Tabari, Al-Zajjaj,
ibn Abu Hatim, al-Maturidi, Al-Zhassas, al-Wahidi,
Al-Bagawi, Al-Rahiba Al-Isfahani, Al-Zamahshari,
Al-Tabrasi, Fahr al-Din al-Razi, Muhyi al-Din ibn
he used the interpretations of Arabi, al-Baidawi, an-
nasafi, Abu Khayyan Al-Garnati, Al-Suyuti, abusud
al-Faendi, etc. Al-Alusi also used the works of Ali
al-Jubay, Abu Muslim Isfahani, Abu Al-Leys Al-
Samarkandi, Ali al-rummani, Ibrahim al-Saglabi an-
Nisaburi, Ibn al-Dubai, Al-Qayim, Al-Kurtubi, Al-
Hazin, Ibn Qasir, etc. In his commentary, al-Alusi
calls Abu al-Afendi "the sheikh of al-Islam" (Hai-
raddin, 2019: 141-176-198). Al-Baydawi means
"Qadi" (Hairaddin, 2019: 141-176-198). "Al-Imam"
means Fakhr al-Din ar-Razi (Hairadin, 2019: 141-
176-198). Muhi as-Sunnah refers to al-Baghawi
(Hairadin, 2019: 141, 176, 198). Tafsir al-Alusi was
highly appreciated by scholars and was used as a
source for writing other commentaries. According to
Ibn Ashur, "Tafsir al-Alusi" is similar in style, sci-
entific interpretation and theoretical research to the
work of Fakhr al-Din ar-Razi. The book was pub-
lished several times: in Bulak (1883), Cairo (1927,
1964) and Beirut (p. 1978, 1980-1987, 1994, 1999-
2000, 2005, 2010). The manuscripts are kept in the

libraries of Istanbul and Baghdad (Garaib, 1853:
25).

Results and discussion

Shihabuddin al-Alusi was one of the pillars of
the literary renaissance in his creativity and orienta-
tion. He was not only a lawyer, but also a writer. He
himself wrote many valuable works, purely literary
works, and was considered a leading writer. He had
good relations with them, including the poets and
writers of his time. The most valuable work of al-
Alusi is that the peculiarity of the style of the spirit
of Al-menagerie directly appeals to the reader. For
this purpose, in many parts of the Qur'an, "and you
know" uses the phrase «alaZ il 5, when writing
the commentary, he used as the main source the com-
mentaries of Ibn Abbas, Ibn Jarir, at-Tabari and oth-
ers. He was a master of calligraphy, who wrote most
of his books in beautiful manuscripts and received a
license for calligraphy from Sufyan al-Wahbi, one
of the most famous calligraphers in Baghdad. At the
end of his life, Shihab al-Din al-Alusi was inclined
to accept ijtihad as evidence. It became clear that he
was inclined to follow the Hanafi school of thought
and the Hanafi school of thought in many matters of
jurisprudence.

Conclusion

The article provides an overview of the scien-
tific and conscious life of Shihabuddin al-Alusi and
we can see that his amazing mind and good mem-
ory led him to write books and give lectures at the
age of thirteen, as well as to become a modernist
exegetic, who was interested in Hanafi's teachings
and followed the same path. As a result of the com-
petent efforts of the author, as well as the fact that
he began to memorize the Qur'an from childhood
and tireless efforts, he published a work of taupsir,
which is now valuable. The author of this work was
a teacher. We also see that the author learned a lot
of teachings from such famous teachers as Ali Al-
Swaydi, Ala al-Din Ali al-Mawasili. Shihabuddin
al-Alusi was considered one of the leading scholars
of his ERA with his amazing intelligence, ingenu-
ity, good memory, logic and judgment. He, with the
support of Ali Pasha, was closely connected with the
life and life of the people of Baghdad, despite the
active academic life and the activities of the hana-
fian Mufti. We classify him as a Mujtahid scholar
familiar with controversial issues of various sects,
and we have learned that he is a leading modernist
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in the field of science and in terms of his field and
background. His pursuit of knowledge led him away
from the false world and made him forget the plea-
sures and joys of life. As a result of this research,
the author began writing "Rukh al-Magani" at the
age of thirty-four, and after his dismissal he began
writing the book closely, completing twenty-three
volumes, but by that time there were already seven
volumes. We see that the author devoted the month
of Rabiul-ahir 1267 to this work for a long time
for fifteen years. Rukh al-Magani contains a wide
range of hadiths on grammar, syntax, rhetoric, law,
beliefs, theology, philosophy, astronomy, Sufism,
verses from the Qur'an; we see that it wasn't left
without explanation. At the beginning of the Surah,
the author gives information about the number
of verses with their names, place and chronology,
and emphasizes the harmony between the Surahs,
as well as hadiths about the dignity of the Surah.

Then it links to the previous Surah and shows the
match. The peculiarity of the style of this assign-
ment is that it is addressed directly to the reader. To
this end, he used the phrase "do you know" in many
parts of the assignment. We see that this task was
highly appreciated by scientists and was used as a
source when writing many similar works. Shihabud-
din al-Alusi gave lectures to mentors during the day,
and wrote scientific papers at night, as a result of
which the author wrote more than twenty valuable
works, which he inherited to the next generation. In
conclusion, Shihabuddin al-Alusi became one of the
exemplary scientists of his time thanks to his sharp
mind, special memory, correct logic and reasoning.
It would not be an exaggeration to say that the au-
thor's unique approach to education from an early
age, as a result of his research, writing, publishing
valuable literature, educated many students and left
a huge contribution to society.
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GOD AS THE HIGHEST PERFECTION IN AL-FARABI'S THEOLOGY

This article discusses the idea of God as the highest perfection and the most perfect knowledge in
the theological doctrine of al-Farabi. Al-Farabi considers his doctrine of the perfection of God in the
famous work “On the Perfect state”. Most of this treatise is about proof of the existence and perfection
of God. Al-Farabi describes the qualities of God not only directly, but also through the attributes of life,
knowledge, wisdom, reality, and truth. Al-Farabi calls God the First Cause, or simply the First. The idea
of perfection, according to al-Farabi, is manifested not only in the laws of the universe, but also in the
process of ruling the city and the state. So, if a ruler and inhabitants are guided by faith and the idea of
God, then their life will be reasonable since the reason and perfection of God are identical in the theol-
ogy of al-Farabi. Thus, the metaphysics of al-Farabi is closely connected with the idea of perfection of
Reason, which manifests itself in a detailed theologo-philosophical doctrine.

Key words: The First Being, metaphysics, theology, the idea of God, perfection.
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OA-Dapabu TeoAOrMSICbIHAAFbI €H, XKOFapPFbl KeMeAAiK peTiHaeri Kyaai naescoi

bya Makanapaa oAa-DapabuAiH TEOAOTUSIAbIK, IAIMIHAETT KyAal MAESCbI €H >KOFapbl KEMEAAIK
JKoHe eH KemeA OiAiM peTiHAe TaAKbiraHaabl. OA-Dapabu e3iHiH KyAaiAbIH KEMEAAITT TypaAbl iAIMiH
“KanblpbIMAbI KaAa TYPFbIHAAPbIHbIH K&3Kapachl” aTTbl 9MriAi eHberiHAe KapacTbipaabl. ByA TpakTaTTbiH
6acbiM OeAiri AAAaHbIH 6ap EeKEeHAIr MeH KeMEAAIriHiH AdAeAi. OA-Dapabu AAAaHbIH KacMeTTepiH
TikeAel FaHa emec, emip, OiAIM, XMKMET, akMKaT AEreH yrbiIMAAP apKbiAbl cunatTanAbl. OA-Dapadum
Kyaanapi bipiHwi Ceben, Hemece >kai bipiHii aen atanabl. Kemeaaik naesicbl, oa-Dapabmain nikipiHiue,
Tek TaburaT 3aHAApPbIHAQ FaHa eMeC, COHbIMEH KaTap KaAa MEH MEMAEKeTTi 6acKkapy MpoLeciHAe Ae
KepiHeai. Aemek, 6MAeyLli MEH TYPFbIHAAP MMaH MeH KyAai naescbiH GaclbIAbIKKA aACa, OAAPAbIH
eMmipi Ae napacatTbl 60Aaabl, enTkeHi aA-PapabuaiH, TEOAOTUSICbIHAA AAAAHbIH, aKbIA-OMbl MEH
KemeAairi 6ipaen. OiLIbIA aAaMHbIH HETi3ri MyMKIHAIKTepiH KyaaiaaH kepeai. bya aaeyeT apamHbIH
pyxaHu GOAMbICbIHAH FaHa €MEC, OHbIH, KYHAEAIKTI OMblHaH, iC-opeKeTiHeH, eMip CaATbIHaH KOPIHEAI.
Ainn onaay, an-Papaburain nikipiHe, >kait ceHiM emec, eH aaabiMeH KyAail MAESICbIHbIH YKeKe XKaHe
KOFamAbIK, eMipae >y3ere acybl. Ocbirania, 6i3 aa-Papabraid, PUAOCOMUAABIK, XKOHE TEOAOTUSIABIK,
inimiHAe Kyaait naescbiHa KAHLLAABIKTbl KYPMETIEH >XKaHe yKayarkepLliAikneH KapanTbiHbIH Kepemi3.
CoHbiMeH, aa-Dapabu MeTadmr3nKacbl erKen-TerkenAi TEOAOrMAAbIK-(PMAOCOMUSIABIK, KOHLEMNLMSIAA
KepiHic TabaTbiH AKbIAAbIH KEMEAAITT MAESICbIMEH ThIFbl3 GaMAAHbICTbI.

Ty#in ce3aep: Aarawkbl Ceben, metadpmsnka, Teororus, Kyaai MAESCbI, KEMEAAIK.
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MAQSI bora kak Bbicluee COBEpPLUEHCTBO B TEOAOTMH a/\b-d)apaﬁu

B AaHHOM cTaTbe paccmaTpuBaetcs uaes bora kak BbiCLIEro coBeplieHcTBa M HavboAee coBep-
LLIEHHOTrO 3HAHUS B TEOAOTrMYECcKon AOKTpuHe aab-(Dapabu. CBOIO AOKTPUHY O coBeplieHcTBe bora
anb-Mapabu paccmaTpuBaeT B 3HaMEeHUTOM Tpyae «O B3rAsiAax >KUTeAeit AOGPOAETEABHOIO FOPOAA».
boAbLIasi YacTb AQHHOrO TpakTaTa COCTaBASIET AOKA3aTeAbCTBO ObiTus M coBeplueHcTBa bora. AAb-
®apabu onucbiBaeT kavecTBa bora He TOAbKO HampsIMyto, HO 1 Yepes3 aTpUbyYTbl XKM3HM, 3HAHUS, My-
APOCTU, PEAABHOCTU U UCTUHbI. AAab-Dapabu HasbiBaeT bora MNepBonpuunHoit, MAn nNpocTo [epsbim.
Maes coBeplueHCTBa, COrAacHO aab-Mapabu, NPOSIBASETCS HE TOAbKO B 3aKOHAX MMPO3AAHUSI, HO U B
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God as the highest perfection in al-Farabi’s theology

npoLecce NpaBA€HNS TOPOAOM U FOCYAAPCTBOM. Tak, €CAM MPaBUTEAb U XKMTEAU PYKOBOACTBYIOTCS Be-
por 1 naeen bora, To Ux >kKM3Hb BYAET pa3yMHOM, MOCKOAbKY pa3yM 1 COBepLUEHCTBO bora naeHTUYHbI
B Teorornn anb-Papabu. MbicAuTeAb BUAMT B bore OCHOBHOW YeAOBevYeckuii MoTeHuuaA. IToT Mno-
TEHLMAA NPOSBASIETCS HE TOAbKO B YUEAOBEYECKON AYXOBHOCTM, HO M B €r0 MOBCEAHEBHbIX MbICASX, MO-
CTynKax, obpase xusHu. PEAUrno3Hoe MbllAeHne, coraacHo aab-Mapabu, — 3TO He NPOCTO Bepa, HO,
B MEPBYIO OYepeAb, BOMAOLLEHME naen bora B MIHAMBMAYaAAbHYIO M COLIMAABHYIO XKM3Hb. TeM CaMblM,
Mbl BUAMM, HACKOAbKO aAb-(Dapabu TpeneTHO M OTBETCTBEHHO MOAXOAMT K naee bora B cBoeit uao-
COHCKO-TEOAOTMUECKON AOKTpUHe. Takum obpasom, MeTachmanka aab-Dapabu TeCHO CBs3aHa C MAeen
coBepLueHcTBa Pazyma, KoTopas NposBASETCS B pa3BepPHYTOMN TEOAOr0-(hMAOCO(CKON KOHLIEMLIMM.
KatoueBble caoBa: [epsbirt Cywmi, Mmetadpmanka, Teororms, uaest bora, coseplLueHCTBO.

Introduction

The idea of God as reasonable perfection is cen-
tral to al-Farabi’s metaphysics and theology. Many
his works are devoted to disclosure of the existence
of God through various attributes of divine reality.
“Al-Farabi opens the Virtuous City (al-Madinah
al-Fad'ilah) by asserting that the First Being (al-
Awwal) is the cause of all existing entities” (Fakhry,
2002: p. 79). Al-Farabi lists truth, higher logic, wis-
dom, etc. among them. However, the most impor-
tant thing that the thinker pays close attention to in
his ontology is reason in the very foundations of the
existence of nature and the universe, which he con-
siders as derivatives of the emanation existence and
the procedural outflow of the divine essence. There-
fore, almost everywhere he refers to God as the First
One. “This description of the first cause differs from
Aristotle’s presentation of the prime mover. Most of
the attributes of al-Farabi's first cause are missing
in Aristotle, since the prime mover is a final cause
of motion but does not bestow being, oneness, and
truth on any other being” (Druart, 1987: pp. 36-37,
302 p.). Al-Farabi emphasizes the highest degree of
perfection of the First One, stating that “when any
thing whose existence is utterly perfect is thought
(intelligized) and known, the result of that process of
thinking of the thing which goes on in our minds and
conforms to its existence will be in accordance with
its existence outside our minds” (Al-Farabi, 1998).
Here al-Farabi puts forward two ideas. The first is
that, as the level of perfection of being increases,
understanding of this perfection also becomes more
and more perfect. The second idea proceeds from
the first and consists in the fact that increase in the
perfection of being is necessarily accompanied by
an idea of mind, within the framework of which
comprehension and knowing of perfection of being
takes place. By this, al-Farabi shows that the perfec-
tion of being can be in accordance with mind, which
in its perfection can be in accordance with the First
One.
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Justification of the choice of articles and goals
and objectives

Justification of the choice of articles is based on
the references which are directly related to Islamic
philosophy and, especially, Farabian ontological and
theological tradition. Al-Farabi especially focuses
on how to interpret human mind and knowledge. For
all the breadth and depth of human knowledge, our
mind is not able to perceive and understand the very
idea of perfection if we still connect it with matter
in our mind.

At the same time, goals and objectives of this
research are concentrated on perfection of the Frist
Being. As a rule, human mind links perfection with
some material things or phenomena, but perfection
itself practically remains outside the scope of human
apprehension

Scientific research methodology

The research methodology is based on historical
comparativist analysis of the heritage of those think-
ers who surrounded al-Farabi in his time. As well,
one of the methods is dialectics which allows us to
disclose main trends operating in the framework of
Islamic philosophy and theology.

Main part

Al-Farabi considers such existents as motion,
time, infinity, privation and others, and notes that
they are deficient within the framework of human
soul. He explains their imperfection through their
own imperfect essence, as well as through imperfec-
tion of human soul. Although human soul does not
play so significant role in determining imperfection
of the above existents. Al-Farabi defines them as de-
ficient existents. In this regard, he gives an example
with more perfect existents, such as number, trian-
gle, square and their like. In human thinking, they
are more perfect both in understanding and in use,
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since in their essence they are pure perfect abstrac-
tions both in the human mind and in themselves.
That is, being forms, which participate in descrip-
tion of the physical world, they themselves are per-
fect. Whereas motion, time, infinity, privation and
others are themselves physical existents, to which
number, triangle, square and others are applied.

Al-Farabi uses this example to generally demon-
strate weakness of human intelligence in relation to
cognition of perfection and to show imperfection of
human perception about the First One. “Humans and
perhaps other higher beings indeed have both the
power of thought and intellect. We expect humans
to have such powers, but Aristotle words his state-
ment about thought and intellect such that these may
be additions to the other powers of soul in beings
such as humans or even beings higher than humans,
or perhaps such higher beings might have these fac-
ulties without needing to have them as powers of
soul. Thus, the issue how mind connects with soul
is left open” (Polansky, 2007). Following the logic
of cognition and use of such abstractions as number,
triangle, square and others, we can conclude that
cognition of the First One can also be carried out
in perfect form. “We have distinguished the various
senses of ‘prior’, and it is clear that actuality is prior
to potentiality” (Aristotle, 1984: p. 1657, 1889 p.).
Indeed, number, triangle, square and others are per-
fect objects of the human mind, in contrast to the
physical phenomena that human soul directly en-
counters in the process of cognition. However, al-
Farabi writes that due to “it is difficult and hard for
us to apprehend (perceive) it and to represent it to
ourselves because of the weakness of our intellectu-
al faculties, mixed as they are matter and non-being:
we are too weak to think it as it really is. For its
overwhelming perfection dazzles us, and that is why
we are not strong enough to represent it to ourselves
perfectly (completely)” (Al-Farabi, 1998). And fur-
ther, al-Farabi gives an argument with light, when
light itself is the primary source of various kinds of
color, being at the same time the primary essence
in relation to the colors that arose on the basis of
light. It is thanks to light that various colors become
visible to the human eye, however, the colors them-
selves are not perfect, since each person perceives
colors individually, taking into account the charac-
teristics of their own eyes. While light itself is the
universal primary source of the appearance of col-
ors, therefore light is perfect.

At the same time, al-Farabi points to the oppo-
site, which at first glance can seem to be contradic-
tory: the brighter light is, the less human eye can

see it. However, he explains this by saying that the
more a person sees pure light (that is, light in its
perfection coming to his eye), the more light blinds
him. This comparison indicates that the more a per-
son encounters the perfection of the First One, the
more a person is limited in his mind to understand
its perfection. “Since the First is immaterial, it must
necessarily be an intellect (‘aql), as al-Farabi con-
siders all immaterial beings to be of an intellectual
nature” (Janos, 2012: 180-181). Al-Farabi already
emphasized weakness of human mind before know-
ing perfection of the First One. By analogy with the
perfection of light, a man can catch some signs of
perfection of the First One, however, he is not able
to recognize all its perfection due to the weakness
of human perception and representation. Just as hu-
man eye can catch some colors and shades of light,
but it cannot perceive the fullness of real light due
to imperfection of the eye’s own nature. “Our think-
ing it is deficient, not because of any deficiency of
the First, and our apprehension of it is difficult for
us, not because of its substance being difficult to ap-
prehend, but not because our minds are too weak to
represent it to ourselves” (Al-Farabi, 1998). Being
based on the fact of perfection of the First One and
imperfection of human mind in process of cognition
of the First One al-Farabi explains deficiency of in-
telligibles in us and as the same time weakness of
the human perception about the idea of perfection
in general. “By “intellect” in the universal sense,
then, these people mean no more than what Aristo-
tle meant by discernment” (McGinnis and Reisman,
2007: 69, 416)

Obviously, here we must clarify the very nature
of perception, that is, the process itself, in which a
man (with all his cognitive characteristics) meets im-
mediate reality and recognizes some objects of cog-
nition in it. Perception as a mental process involving
such physical senses of vision, hearing, touch, taste
and smell, is a complex process, since it depends on
effectiveness of perception what material will enter
the human mind for further processing. There are
apparently at least four elements in perception, all
evident in a simple case like seeing a green field in
front of me: (1) the perceiver, me; (2) the object, the
field; (3) the sensory experience, my visual experi-
ence of colors and shapes; and (4) the relation be-
tween the object and the subject, commonly consid-
ered a causal relation by which the object produces
the sensory experience in the perceiver. To see the
field is apparently at least this: to have a certain sen-
sory experience as a result of the impact of the field
on one’s organs of vision” (Audi, 2004). Therefore,
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taking into account all complexity of perception, as
one of the important elements of the cognitive pro-
cess, it is necessary to understand how correct we
must be in the perception of the surrounding world
in order to single out intelligibles in it, which can
further help us to understand the idea of perfection.

Also, it really depends on perception what kind
of physical reality a man can subsequently see and
what kind of worldview he can then form in the
future. It stands to reason that perception of each
person has strictly individual features that vary de-
pending on the subjective qualities of a man, but at
the same time human perception remains common
within the framework of a common human nature.
Each person can see in different ways, but in gen-
eral, a person is not given to have such sharp vi-
sion, as, for example, an eagle. The human nature of
perception of reality is located in a strictly defined
range of physical senses, however, within this range,
the perception of each person is different. Therefore,
each person’s understanding of the same reality may
be different, but this diversity of understanding of
reality, however, remains within the framework of
common human nature of consciousness.

That is why a person has general perception
of the idea of perfection, but the question posed
by al-Farabi is that each person must develop both
physical (i.e., physical perception through sensory
cognition) and intellectual ability to apprehend the
essence of the idea of perfection. “An important
feature stressed by al-Farabi is the identity between
intellect and the divine essence. Since the First is
immaterial, It must necessarily be an intellect ( ‘aq/),
as al-Farabi considers all immaterial beings to be of
an intellectual nature” (Janos, 2012: 181, 433). This
is important for us to learn to understand perfection
of the First One. To achieve understanding of per-
fection, according to al-Farabi, man needs to rethink
the intelligibles in mind, through which he creates
a picture of reality based on the process of percep-
tion. “For Alfarabi, and for Islamic theology for that
matter, it was unacceptable that there could be a
separate substance from God: before God there was
nothing and God created the universe ex nihilo (‘out
of nothing’)” (Jackson, 2014: 43, 190). And one of
the important ways, as we further learn, is a man’s
separation from a habit of associating pure intelli-
gibles (for example, motion, infinity, time, etc.) with
material objects. Identification of pure intelligibles
with matter leads to the fact that their understanding
by man becomes deficient and, therefore, imperfect.

Therefore, al-Farabi calls intelligibles in the hu-
man mind deficient and, as a result, imperfect. For
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the same reason, he calls motion, time, infinity, pri-
vation, and other existences also imperfect since
these existences are entities with which human mind
associates the idea of perfection. In this regard Hegel
writes: “Existence is immediate unity of being and
reflection, and hence appearance; it comes from the
ground and goes to the ground” (Hegel, 1991: 213,
381). However, when connecting the idea of perfec-
tion with something that is limited in its concept is
tantamount to limiting the idea of perfection itself.
And for the same reason, al-Farabi calls number, tri-
angle, square and their like to be perfect, since they
serve as the basis for forming an idea of existing
objects in the world. At the same time, human mind
associates number, triangle, square and their like en-
tities with specific objects, but cannot think of them
separately from objects, that is, in a pure form. That
is why when man tries to know the perfect essence
of the First One, he encounters difficulty of under-
standing its perfect nature, since all intelligible enti-
ties in human logic cannot be applied to description
of the perfection of the First One.

Further, explaining the reason for limitations of
intelligibles in human knowledge, al-Farabi gives
their typology. In particular, he notes that there are
two kinds of intelligibles. The first kind of intelligible
“is in itself impossible for man to represent to him-
self or to think of by way of perfect representation,
because of the weak nature of their existence and the
defects of their essences and substances” (Al-Fara-
bi, 1998). And the second kind of intelligible is the
accessibility of comprehension and representation,
which are equal in their absolute perfection; but the
human mind, remote from such perfection, is weak
to represent it adequately and in the perfection of its
being. So, al-Farabi concludes that these two kinds
of intelligibles respectively belong to two extreme
limits of being: one in the fullness of perfection, and
the other in absolute imperfection.

By defining the kinds of intelligibles, al-Farabi
shows not only their existence, but also the very
possibility of man to perceive those intelligibles,
thanks to which man is capable (or not capable) of
thinking about perfection. “The First Cause is one
and unique, precluding any multiplicity, whereas all
other principles are multiple” (Lopez-Farjeat, 2016)
In other words, human mind itself plays an impor-
tant role in understanding perfection, with its ability
to understand the idea of perfection. And here al-
Farabi quite clearly shows that human intelligence
is very limited in relation to the idea of perfection.
We can say that the idea of perfection is something
like an intelligible essence that man can only know
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through deep intuition, and it is through intuition the
perfection of the First One can be revealed to man.

Al-Farabi in more detail explains human limita-
tion of comprehension of perfection by the fact that
“since we are mixed up with matter and since matter
is the cause of our substances being remote from the
First Substance, the nearer of our substances draw
to it, the more exact and truer will necessarily be our
apprehension of it” (Al-Farabi, 1998); that is, we
are used to identify the primary idea of perfection
of something with its material embodiment. As in
the case, for example, with motion, which al-Farabi
mentions above together with time, infinity, priva-
tion, etc. Man cannot think of motion in its purest
form. Due to the peculiarities of human intellect,
man is forced to understand motion through an ob-
ject that is in motion at a certain time. That is, man
does not cognize motion, as such, but he compre-
hends an object that is endowed with a property to
move in space in a certain time. It turns out that the
cognized phenomenon of motion in its pure form
turns into a certain ontological predicate of an ob-
ject in the frames of human mind, which denotes the
dynamism of the object itself. Thus, materialization
of motion takes place; and pure essence of motion
in human mind fades into the background. By mate-
rializing pure intelligibles, a man thereby connects
them with the entities of material objects, focuses on
doubling intelligibles into pure ideas about motion
and those objects thanks to which man understands
motion (or, at least, he has an ability to imagine mo-
tion).

Almost the same thing happens with time, which
man cannot imagine in its pure form. Man needs to
understand time through its measurement. All that
man obtains in relation to time is to perceive time
empirically, that is, through the existence of an ob-
ject or process in time. For further convenience in
understanding the existence of objects and process-
es in time, man created a system of measuring time,
dividing it into time intervals. That is why al-Farabi
considers number to be a more perfect intelligible
essence than time, since in human mind time is un-
derstood and perceived more clearly, depending on
number (or quantity) of time. It turns out that time,
being an independent ontological entity in reality,
in the world of human consciousness becomes de-
pendent on measurement of time in the framework
of quantitative structures and laws. Whereas num-
ber itself has a universal status and is applicable not
only to the measurement of time, but also to the cal-
culus of other phenomena and categories, such as
space, infinity, motion, etc.

Therefore, al-Farabi recommends separating
away from materialization of our intelligibles in the
process of cognition of reality, because “the nearer
we draw to separating ourselves from matter, the
more complete will be our apprehension of the First
substance” (Al-Farabi, 1998). The bottom line is
that separating from the way familiar to the human
mind to understand intelligibles through concrete
material objects (for example, pure phenomenon of
motion through some moving objects) implies hu-
man mind reaching the level of actual intellect. It is
actual intellect that contributes to the fact that man
in his understanding is able to come closer to the
idea of perfection of the First One. With this desire
to prove the importance of transition of human mind
to the level of actual intellect, al-Farabi strives that
cognition of the idea of perfection of the First sub-
stance of nature is possible at the level of a com-
pletely special state of consciousness, namely, at the
level of actual intellect.

Al-Farabi explains necessary essence of the per-
fection of the First One, in contrast to the fact that
a man can also have relative perfection compared to
other people. However, relative perfection of man
is ‘accidental’ in nature and is understood only in
comparison with imperfection of other people. In
this regard, perfection of the First One is absolute.
It makes no sense to compare absolute perfection
of the First One with accidental perfection of man,
since the perfection of the First One is so absolute
that the accidental perfection of man immediately
becomes absolute imperfection before the absolute
perfection of the First One. In this regard, al-Farabi
writes: “For majesty, greatness and glory exist in a
thing in proportion to its perfection, either in regard
to its substance or to one of its (special) properties”
(Al-Farabi, 1998).

In other words, the absolute perfection of the
First One is beyond any idea of comparing acci-
dental perfection of people in relation to each other,
“such as riches or knowledge or some bodily qual-
ity” (Al-Farabi, 1998). In this regard, the absolute
perfection of the First One is a primary cause of any
other accidental perfection, whether it is a relative
perfection of man or any natural phenomena or ob-
jects. Here al-Farabi once again emphasizes the fact
that the First One exists as fundamental essence of
absolute reality, which it expresses in its universal
being. Al-Farabi concludes “in this case, surpass-
ing greatness and glory are in its substance and not
in anything else apart from its substance and its es-
sence” (Al-Farabi, 1998). Then al-Farabi explains
that the perfection of the First One leads to interpre-
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tation that perfection contains universal beauty, that
is, perfection in itself already implies brilliance and
splendor of the highest kind.

Achieving full perfection also consists in fully
realizing natural harmony, a necessary attribute of
which is inner beauty and brilliance and splendor;
all they come in full force together with the very be-
ing of the First One. Al-Farabi highlights that “since
the First is in the most excellent state of existence,
its beauty surpasses the beauty of every other beau-
tiful existent and applies to its splendor and its bril-
liance” (Al-Farabi, 1998). In this regard, as well as
with the above description of absolute perfection of
the First One, its beauty has an absolute and univer-
sal character, which is beyond any comparison with
beauty and brilliance of earthly objects and elements
within the human world, including relative beauty
of man. No matter how beautiful a man is or how
much he would admire the beauty of a thing; but in
relation to excellent beauty of the First One, a man
loses perfection of his beauty and beauty of things.
At the same time, a man also comes to recognition
that his own beauty and the beauty of surrounding
things are more than accidental. “But we have beau-
ty and splendor and brilliance as a result of acciden-
tal qualities (of our souls), and of what our bodies
have in them and because of exterior things, but they
are not in our substance” (Al-Farabi, 1998). Thus,
the absolute beauty of the First One is its substance
and its essence; they manifest itself in its absolute
perfection. Together with splendor and brilliance
of perfection itself, the First One comprehends its
own excellence, that is, beauty and brilliance and
splendor express the perfection of the First One and
contribute to understanding of the First One as a
fundamental essence and substance of all reality. In
other words, beauty, and excellence merge together
as identical attributes of the First One.

Further, al-Farabi draws our attention to the fact
that anyone thinking about perfection of the First
One experiences a feeling of deep delight, since ex-
istence of the First One contains pleasure and de-
light and enjoyment. The very possibility of the ex-
istence of everything in this world, which is founded
thanks to the universal essence of the First One, is a
fundamental good and therefore gives surrounding
world and humanity a feeling of deep enjoyment.
Al-Farabi explains that pleasure and delight and en-
joyment are the result of awareness of the surround-
ing being perfection and possibility of the universe
to generally exist; and this fact is based on the per-
fection of the First Existing One. Its perfection is
extreme beauty, which does not need to be described
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by any outward attributes, since such a description
through something outward would mean that the
perfect beauty of the First One is not perfection in
its absolute fullness.

Nevertheless, al-Farabi notes that man is not
able to know and comprehend the very supreme
enjoyment because of awareness of that surround-
ing being exists in its universality and it is based
on perfection of the very First Existing One. “The
pleasure which the First enjoys is a pleasure whose
character we do not understand and whose intensity
we fail to apprehend” (Al-Farabi, 1998). Al-Farabi
further explains that man understands the pleasure
of universal existence, based on the perfection of the
First One, thanks to man’s own feeling of pleasure.
However, of course, human feeling of pleasure is far
less perfect than pleasure, which refers to the beauty
and enjoyment of the First One. But man can as-
sume that enjoyment and pleasure of comprehend-
ing the First One are very deep and in no way inde-
scribable through other categories, if man turns to
analogy with his own pleasure, either through his
own representing or through his own intellect.

The appeal to apprehension of pleasure is ex-
tremely important, since in addition to knowing the
perfection of the First One, a man also needs to come
into contact with its perfection on a sensual level.
Apprehension of the perfection of the First One
gives man feelings of true happiness and, as al-Far-
abi claims, “we experience in this state an amount
of (degree) of pleasure which we assume to surpass
every other pleasure in intensity and we are filled
with a feeling of utmost self-enjoyment as a result of
the knowledge which we have attained” (Al-Farabi,
1998). Al-Farabi however mentions that this feeling
of utmost self-enjoyment in us lasts a short time and
disappears speedily. He explains such fragility of
such feeling of utmost self-enjoyment rather by the
imperfection of human spirit and the deficiency of
a complete universal ability to grasp the perfection
and ontological excellence of the First One.

Continuing his proof of limited human appre-
hension of the excellent beauty and perfection of
the First One, al-Farabi tells us with full confidence
that there is no complete appropriation between
First One’s apprehension of enjoyment about per-
fection of the existing reality, which is based on the
First One’s perfection, and human apprehension of
enjoyment because of perfection of the First One.
Even if such an appropriation can take place, it
would be very insignificant that on its basis it is al-
most impossible to describe the true enjoyment that
a man can feel in the process of apprehension the
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perfection of the First One. Insignificance of appro-
priation between human enjoyment with the perfec-
tion of the First One and enjoyment of the First One
itself is explained, firstly, by the very deficiency of
human soul and, secondly, by the short duration in
time of human understanding of true enjoyment. As
well, if such an appropriation between human en-
joyment and the perfect enjoyment of the First One
can exist, then this appropriation must be eternal in
time. However, al-Farabi emphasizes that human
understanding of enjoyment is short-lived, and asks
whether such appropriation makes any sense at all
if it is not eternal in time. In this sense, al-Farabi
is quite reasonably surprised and poses a question
“how can that which is very deficient have anything
in common with that which is of utmost perfection?”
(Al-Farabi, 1998).

However, al-Farabi does not further dwell on a
question of deficiency of the above-mentioned ap-
propriation between human understanding of per-
fection and perfection of the very First One. Al-
Farabi points to one of the most important feelings,
which is directly related to the inner deep essence
of the First One and which is also in a conventional
form inherent in human feelings — it is a feeling of
perfect love. Love is exists as active culmination of
the connection between perfect essence of the First
Being and its expression in the surrounding uni-
verse. Therefore, al-Farabi emphasizes here a very
important difference between perfect love of the
First One and human understanding of love. He puts
emphasis on correspondence of liking and object of
love. This is the most important difference that man-
ifests in a fact that in the First One (or, in the First
Cause) “subject and object of affection, subject and
object of pride, subject and object of love are identi-
cal” (Al-Farabi, 1998). Al-Farabi describes process
and phenomenon of love within the framework of
perfection of the First One as a fact that it — being
perfect — also seems to be perfect in its relationship
to itself; that is, relationship of the First One to it-
self is nothing but perfect love. Since the First One
is perfect, its relation to itself must be perfect; and
the most perfect relation of anything to anything is
obviously love. In expressing perfect love towards
itself the First One (which is, at the same time, the
First Cause of everything including phenomenon of
love itself) makes an endlessly manifested cycle of
the universe in the framework of universal harmony.
“It has been maintained secondly that the concept
of ‘Being’ is indefinable. This is deduced from its
supreme universality, and rightly so, if definitio fit
per genus proximum et differentiam specijicam”

(Heidegger, 1962: p. 23, 480 p.). The First One, as
the First Cause, is an expression of infinite good
which is equivalent to infinite love. Therefore, al-
Farabi describes the First One’s love as love that is
addressed to it since it “is the First Mover who is
incorporeal and source of all beings. Through the
first intellect, the First Cause gives beings all incor-
poreal and corporeal existence in an emanationistic
process” (Turker, 2011: 74-75, 260). Such perfect
love cannot be biased as a one-sided narcissism,
since it is thanks to understanding and deep under-
standing of love that is carried out by the First One
it becomes possible to realize universal good and the
existence of being itself.

Since the First One expresses itself outside of
any conceptual definitions, accordingly, its love as
pleasure (just as its pleasure as love) cannot be re-
duced to any definition. Essence of its love is uni-
versal and infinite in contrast to love that a man can
experience. Al-Farabi writes that perfect love of the
First One is expressed “opposite of what exists in
our case. What is loved in us is excellence and beau-
ty, but what loves in us is not excellence and beauty,
but is another faculty, which is however not what
is loved in us. What loves in us, then, is not identi-
cal with what is loved in us” (Al-Farabi, 1998). In
other words, due to that human soul is deficient, we
cannot fully understand excellence of the First’s
love; and therefore as a consequence, we are also
not able to feel and express love in the same way as
the First One does. That is, everything that a man is
distinguished in his deficiency from the First One is
mainly comes from the fact that a man is not able to
apprehend excellence of the First One in its full and
true sense. The same applies to apprehension itself:
apprehension of the First One (as well as universal
self-knowledge of the First One is aimed at appre-
hending its own fundamental nature) has a perfect
and comprehensive essence. Universal self-knowl-
edge of the First One is so universal that human
apprehension is done only as a one-sided and often
short-term process that consists of a set of mostly
accidental stages of clarification of certain aspects
in an object of knowledge. In this regard, perfect
knowledge and perfect enjoyment of the good and
beauty of the First One, extracted from it, exist as
the of perfection itself, which the First One infinitely
implements in its being as the First Cause.

Al-Farabi also notes two important aspects that
indicate the cardinal difference between perfect love
of the First One and love of man. Firstly, manifesta-
tion of love in human soul has at least two sides — an
object of love and a liking man himself who carries
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out the very process of love. We can love and at the
same time we understand love as something sepa-
rate from our soul. Moreover, we ourselves — being
deficient creatures — cannot claim that our love can
be perfect. Our big problem is that we do not under-
stand the very essence of true and excellent love.
So, saying that phenomenon of human love contains
two hypostases — liking man and an object of love
— means that human love does not correspond to the
essence of perfect love of the First One. Therefore,
it often happens that a man often turns the object of
his love into a faculty of his absolute possession. In
this regard, man demonstrates his egoism and com-
plete misunderstanding of the essence of perfect
love. Secondly, in the framework of human love,
man himself is separated from the essence of love,
that is, we may be in a state of love, but we may not
feel love. In other words, in human soul, love is a
transient and short-existing phenomenon; love in us
is a kind of state of our soul, which may manifest
with all force, and may never appear. In contrast, the
First One is love itself. It is an endless expression of
love, for which love is not just a temporary state of
its essence (like in case of man), but for which love
is its very fundamental and natural and true essence.

Results and discussion

Al-Farabi really believed that only general ap-
proach to philosophy can give a man profoundly
productive results of his research in such areas as
human mind, theology, social reality, etc. That’s
why al-Farabi’s approach was a kind of method-
ology in which we can meet his efforts to include
into it history of philosophical thought, mainly, the
legacy of Greek thinkers. “And since Alfarabi be-
lieved in the unity of the human mind, the unity of
philosophy, according to his view, will pave the way
for the unity of reason and revelation, and ultimately
the future of the Islamic state depends on this unity.
Thus we can recognize three levels of this reconcili-
ation: Plato and Aristotle, Greek philosophy and the
Islamic faith, and reason and revelation. The third
level is the most significant one since it announc-
es the unity of a political state that stands on both
reason and religion. This intellectual effort clearly
made Alfarabi earn the reputation of the founder
of Islamic philosophy” (Ezzaher, 2008: p. 355, pp.
347-391).

So, al-Farabi’s methodology is profoundly wide
which allows us to conduct pretty deep research in
sphere of his theological works.
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Conclusion

Thus, since the First One is perfection in its
ultimate hypostasis, the love expressed by it also
has a perfect essence. As al-Farabi notes that “in
the First’s case, subject and object of love and af-
fection are identical” (Al-Farabi, 1998). But, as we
have already indicated above, due to the fact that
a man is not able to know excellence of the First
One, the essence of the most perfect love remains
for him beyond the limits of true comprehen-
sion. Al-Farabi proves that the First One is self-
sufficient in its excellence and infinite love, while
a man in his aspiration to comprehend the First
One is also affected by the First’s love, while the
First One himself does not have any attachments
to any being. And for the same reason, it cannot be
said that the First One loves man; for this loving
attitude of the First One would decrease its per-
fect love to the level of a one-sided love as it of-
ten happens in case of man. Excellent love of the
First One extends to all reality and cannot be inter-
preted as love, which is fragmented into separate
objects or subjects or phenomena, which exist in
this world. Therefore, al-Farabi writes that “it does
not make any difference whether anybody likes it
or not, loves it or not: it is the first object of love
and the first object of affection” (Al-Farabi, 1998).
Here, al-Farabi explains that we must understand
correctly and ontologically the First’s fundamental
love, and not so that it loves a man (or a particular
person) more than any inanimate object in nature.
Thus, the theology of al-Farabi acquired in the idea
of God as perfection some other, deeper form of
understanding of God than it was in the theologi-
cal doctrines of his predecessors. “From ancient
times to the present philosophers have commonly
maintained that there exist one or more divine re-
alities which are too perfect for human intelligence
to apprehend, and which therefore can only be the
objects of a negative theology — that is a theology
expressing not what a divine nature is but what it
is not” (Wallis and Bregman, 1992: p. 124, 531 p.).
In this article, we have tried to describe the general
picture presented by the Turkic thinker al-Farabi
regarding his idea of God. Of course, the theologi-
cal layer that is represented in his system cannot be
described within the framework of a small study,
and this only confirms that the legacy of al-Fara-
bi must be studied in full, describing the treatises
written by him.



A. Doskozhanova, A. Tuleubekov
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XAPATbIABICTAfbl XUKMETTIH MOHI.
MATYPUAUN TAHBIMbI AACbIHAA

Makanaaa «<xMKMeT» Co3iHiH MaFbliHaChl (apab TIAIHAETT «x-K-M» TYBipiHEH LbIFAaTbIH €TICTiK peTiHAe)
AiHN, (PUAOCOMDUAADIK, XKBHE AMHIBUCTUKAABIK, TYPFbIAQ TEPEH Bpi >KaH-XaKTbl TaAKblAAHaAbl. MMam
Matypuanain keskapacbl 6ovbIHLLA XMKMET GYA LWbIHABIK, XXOAbIHAAFbI AYPbIC NMeH GYPbICTbI axblpaTa
6iAy (pukh) kabireti. Ocblraniia, GYA AYHMEAE A€, aKbIPETTE A€ KerTereH apTbiKblAbIKTapFa ceben
60AaAbl. Xakum GoAca, GopiH ©3 OpHbIHA KOIOLLIbl, BALIEMIHAE KATEAIK >KiOepMenTiH, FaAbiM, GapiH
GiAeTiH, TabUFaTTbl 3€PAEAEYLLI, 8P HOPCEHIH AayacbiH GiAeTiH, GBpiHiH GUAeyLLiCi KaHe «AXKamyA
XakumuH» 6oaraH Aana Taraaa. beariai 6ip uri makcaTneH >xkapaTbIAFaH FaraMAarbl 6apAblK, GOAMbBICTbIH
Kenbip TipLWiAik neaepi 3usHAbI GOAbIN KepiHyi YAKEH FaAamAarbl KentereH OOAMBICTbIH XUKMeT/
AAHAAbIK, YFbIMbIMEH GaFaAaHbANTbIHAAM Y3aKThIKTa KOHEe OALLEMAE KepiHyi Aen caHayFa 60Aaabl. Ocbl
XUKMETTEPAI TYCiHiM, alyaa ayeAri kaHapke3 — KypaHabl OKbIMN TYCiHYyiHAE, MaTypuAMAIH apekeT
ety cdopmaTbl aaemaeri 6apAblK, HOPCEHIH, apaM3aTka narMAacbl 6ap ekeHiH kepceTeai. AereHmeH,
Kenbip 6oAMbBICTapFa aAaM KbI3bIFYLbIAbIFbIHBIH, GOAMayblHa 6GaliAaHbICTbI FacbipAap 6OMbl MaHbI3bl
6iAiHOeyi MYMKiH, TEK FacblpAap 6TKEH COH COA XKapaTbIAbIC XMKMETI allblAbIN >KaTaabl. Ceb6ebi apnam
GiAIMI yaKbIT X8He >Xep eAleMiMeH LuekTeAreH. MaTypuau mnikipiHwe, aaemae 6ap GoAFaH xaHe
aAaMMeH GanAaHbIChI KOK, AeM CaHaAFaH BOAMbBICTap, Kenbip TycTapaa 6apibip asamMHbIH MaiAacbiHa
Kapar 6eniMAEAreHIH KOPCETEA] XXKOHE BAEMAE el HOPCe TYCIHIKCI3, 8pi MOHCI3, MaFblHACbI3 eMeC Aer
caHanaabl. OcCbl TYPFblAQ, 3epTTEYAEp Heri3iHAE KOA >KeTKi3iAreH MaTypUAMAIH AYHWeAEeri HeraTueTep
MEH SAEMAET TYCiHIKCi3 BOAMBICTAp >KalbIHAAFbI TYCIHAIPMEAEPI YCbIHBIAABI.

Ty#iH ce3aep: XMKMET, MaTypraK, >KapaTblAbIC, >KaMaHADIK, YKaKCbIAbIK,.
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What is the wisdom in creation? The sample of Maturidi

In this article, authors give a religious, philosophical and linguistic interpretation of Hikmah (is an
infinitive consequent from the Arabic root "h-k-m", with a deep and valuable knowledge, wisdom, and
unseen cause) deeply and comprehensively. Hikmah means "to make a fair judgment, to know, to un-
derstand, to avoid, to prevent persecution" and is a feature that prevents and hinders people from cruelty
and death. According to Imam Maturidi, Hikmah is the ability to distinguish (figh) between right and
incorrect, truth and falsehood. Therefore, it is the reason to attain many good both in the world and in the
hereafter. Maturidi also defines Hakim as the Judge — God, who puts everything in its proper place, who
does not make any mistakes in His precautions, who is the Scholar, the Lord, who knows everything,
who knows nature, who is a Doctor, who rules everything and is "the Ahkamul-Hakimin". Accordingly,
Allah created all the creatures in the universe for a specific purpose. However, some creatures appear
harmful, and many beings in the vast universe are at a distance and quality that cannot be evaluated
with the understanding of wisdom. Because human knowledge is limited by time and space. Creations
that exist in the world which considered unrelated to humans, show that in some respects they are still
adapted to the benefit of humans, by Maturidi, and nothing in the world is considered incomprehensible,
meaningless. In this paper, we examined Maturidi's evaluations on the negativities in the world and the
meaninglessness in the universe. And based on our research, achieved interpretations on the related
topic are presented.

Key words: wisdom, Matiiridi, creation, evil, good.
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CyTb XMKMeTa B TBOpeHuHu. B pamkax no3HaHmus Marypmuam

B craTbe paccMaTpMBAETCs 3HAYEHME CAOBA «XMKMET» (Kak FAAroAa OT apabCKOro KOPHS «X-K-M»)
C PeAMTMO3HO-(PUAOCOCKOM M AMHIBUCTMYECKOM Touek 3peHns. C TOUKM 3peHusl MMama MaTypmaa,
XMKMET — 3TO CMOCOOGHOCTb Pa3AMYaTh MPABUABHOE M HEMPaBUAbHOE HA UCTUHHOM MyTH (aeAaTb Dukx).
Takvm 06pasom, 3TO AQET MHOIO MPEUMYLLLIECTB Kak B 3TOM MMpPE, TaK U B APYrOoM Mupe. Xakum — 3TO
BceBbllWHWIA, KOTOPbINA MOCTAaBMA BCE HA CBOM MECTA, He OWMObatOLLIMIACS B M3MEPEHWUM, YUEeHbI, 3Ha-
IOWMIA BCE, U3YYaloWMiA MPUPOAY, 3HAIOLIMIA peLenT BCero, NpPaBUTEAb BCEro U «AXKaMyA XaKMMUH».
CaepoBaTeAbHO, AAAAX CO3AAA BCe CyLLecTBa BO BceaeHHOM ¢ onpeaeAeHHON LeAblo. Ho mockoAbky
HEKOTOpble CYLLECTBA KaXyTCsl BPEAHbIMM, M MHOTME CyllecTBa B 60AbLLION BceaeHHoM MoryT pac-
CMaTPMBATHCS KaK AAUTEAbHbIE U PA3MEPHbIE, TO HE MOTYT BbiTb OLEHEHbI MOHITUEM XMKMETa/MYyADPO-
cTio. YTo Kacaetcst KopaHa, KOTopoe LeHTPaAM30BaHO AAS YEAOBEKA, TO (hOpMaT AENCTBUS MaTypmamn
MoOKa3bIBAET, YTO BCE B MUPE MPUHOCUT MOAb3Y YeAroBeuecTBy. OAHAKO HEKOTOpble CylecTBa MOryT
He MPOSIBASTbCS B T€ BEKOBble NMEPUMOAbI M3-32 OTCYTCTBUS UEAOBEYECKOrO MHTEPEeCa, a BbISIBAATHCS B
nocaeaytouive Beka. o choBam MaTypraK, CyLLecTBa, KOTOPble CYLLECTBOBAaAM B MMPE U CUMTAAUCH
He CBSA3aHHbIMU C YEAOBEKOM, KaKMM-TO 06Pa3oM BCE-TakM MPUCMIOCOBMAUCH K YEAOBEYECKMM BAAram.
Takum 06pa3om, Mo MHEHWMIO MaTypUAM, HUUTO B MUPE HE SIBASIETCS HEMOHSITHbIM U 6ECCMbICAEHHBIM.
B 3TOM KOHTEKCTE B AQHHOM CTaTbe ObIAM PACCMOTPEHbI 06bACHEHUS MaTypuAM O MUPOBbIX HEraTUBAX
U HEOOBSIICHUMBIX PEeaArsiX B MUpe. ABTOpaMu UCCAEAOBAHMUSI NMPEACTaBAEHbI AOCTUTHYTbIE MHTEprpe-

Tauunm rno COOTBeTCTByIOU.I,el;I Teme.

KaroueBble croBa: xvkmeT, Matypuan, 6bitne, 380, A0GpPO.

Kipicne

Wcnamuarbl CeHIM TYPFBICBIHIAFBI MEKTEHTEP-
IIiH Heri3ri Hazap aynmapateiHbl, Kymaii MeH OHBIH
KacueTTepi TypacbiHmarel Kynaih mMeH onem Oaii-
nmaHpIckl Oomynma. bynm Typreiga Ohnm cyHHET Ko-
JIOMBIHBIH €Ki TiperiHiH Oipi 6onran Mmam Mary-
punnnig Kypras xyheci kemyzae (Topaloglu, 2014:
21). ByHbiMeH KomoM iiiMi, AJUIAHBIH 3aThl, CH-
maTTapel MEH eciMaepi, TepimTenepi, MmaiFam-
Oap, oynue jXoHe UMamjap MeH AJulara MOWBIH-
CYHFaH HeMece MOWBIHCYHOaraH >koHE OyiiapiaaH
OackalapIblH JTYHHUETIK KOHE aKbIPETTIK XKaFaii-
JIApPBIH 3€PTTEUTIH FHUTBIM canachl. OCBl TaKBIPHIT-
Tapla OpTaKracaThlH MeTadU3HUKa/TeOJIOTUsIaH
©3remIeNiri KoJIoM FBUIBIMBIHBIH OyJT TaKbIPbII-
TapJIbIH OapIIbIFbIHA JIHW/UCIAMIBIK Oip METOJu-
KaMmeH >kakpiHmayeiHma (Semerkandi, 2017: 33).
Byn OarpITTa KONOMHIH aHBIKTaMachl AJUTaHBIH
3aThIHAH, CUIATTAapbiHAH, OOJMBICTHIH >KarIaibIH
WCJIaM 3aHJBUTBIKTAPBI asIChIH/Ia KAPaCThIPAThIH FhI-
JIBIM CaJIachl JeT OepijreH.

Byn aHpIKTamara Kapall KoJoM FBUIBIMBIHBIH
TaKbIPbIObI AJUTaHBIH 3aThl )KOHE OFaH MYKTaX 00JI-
FaH KapaTbUIBICBL. ByJl Kepie jkapaTyIlibl XoHe
JKapaThUIFaH peTiHae Koc OeiiM mibiFyna. Jlemek
0onMBIC eki emmemje Kenyae. MyYHBIMEH aKbLI-
JIBIH ITalbIMIaFaH HOpPCEJIePl CBIPTKBI dlieMIeTi 00JI-
MBICTapFa caif Kelii Hemece Oap 00ybIH/a OacKara

MYKTaX eMec Yaxinm He Oonmmaca O0Iysl MYMKIiH
eMec CeKiIi MyMToHH, He OoimMaca O6ap OosrybIHIA
Oackara Toyelni OoFaH MYMKIHI OUtipye. Yoxkin
0OJIMBIC, JKOK OONyBI €Il OHFa KEeIMEHTIH >KoHe
Oap Oomyra MiHIETTI. A, MyMToHH Oouica, Oip-Oi-
piHe Kapama-Kallibl eKki HopceHiH Oip yakpITTa 6ap
0oiybl. bap OonyblHAa 1a aKbUIABIH HMaldbIMaay
meHOepiHiH imiHge OonMayslH TyciHAipeni. Erep
Oyl eki KapaMa-KaHIIbIHBIH Oipeyl Ky3ere acap
0oJ1ca, o1 Ke31e OYJI )KaFaali Il MyMKiH OOJIMBIC JIeTT
ataiinel. XKepne skoHe KekTe OosFaH 9pOip Hopce
JKoHe opOip karmail MYMKIH OOJIMBIC CTaTyCBHIHIA
Oomazpl.

AJITaHBIH  CHTIATTaphl TaKBIPBIOBIH — AJIFaIlKbI
Oeminm KaparaH FalbIMAAPABIH KaTapelHIa OO0y
Xanuda kemyne. OHBIH Ko3Kapachkl OOHBIHIIA Y IIBIK
OonraH Asula caHbl JKaFblHAH €MeC, OpTaFbl/cepiri
OonmMaybl TYpFBICBIHAH Oip Oomybl. On TymaraH
xoHe TybUIMaraH. OraH emOip Hopce TeH emec. On
JKapaTbUFaHAAPABIH emoipiHe ykcamaimsl. EciM-
Jiepi, 3aThl ’KoHE (UM CUIIAaTTapbIMEH SpAaibIM Oap
Oosrat sxaHe Oap 6omaapl. ATaHBIH 3aTH CHUITATTaPBL:
XasT, KYJIBIPET, LITiM, K9JIoM, CoMH, bacap KoHE Upajio.
@uiiny cunarTapbl: TaxXJIUK (KapaTy), TOP3UK (PHI3BIK
Oepy), wHIIS (Kacay), uOmo’ (MbBICAIChI3 HeMece
JKOKTaH >Kapary), CyH (KepKeM »apary) ’KoHe Oacka
na ¢uitmu cunarraps! (Ebu Hanife, 1981: 66).

ANNaHBIH CUMATTapbl BYXYZ, XasT, Kymiper
CEeKiN/Ii XaKWKW/Harbl3 IIbIHAWBI HEMece BYXYO,
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}KapaTLIJ'ILICTaFBI XI/IKMeTTiH MOH. MaTyszu/I TaHBIMBI asgCbIHIA

KBIZIOM JKOHE XalIK CHSAKTHI CANBICTHIpMAaibl Kapac-
THIpBUTaNEl. bonmMmaca mycrtarHu (0ackara MyKTax
emec) Oomy >xkoHe Oenrimi Oip kephai uemuaeHOe-
TeHl CeKUINI JKOKKa OarbITTaIFaHbl KOPIHYyIE KO-
He ne OyHbl agamu nen araiapl. Ochkl OarbITTa
KoJIoM FyJilaMaiapbl AJUTIaHbIH CHIIATTApbIH YII Ka-
Teropusra Oein KapacTeipaabl. bynap conOu/ToH-
3uhu, cyOyTH, Xabapu MeH ¢uitnu. AjuiagaH a0c-
TPaKTIICHTeH CHIIATTap MaFbIHACBIHAAFHI CONOH/
ToH3uhM CHIaTTapbIH HEeri3iHAe AJIaHbIH KaHIai
na 6ip Hopce OosMaraHbl JKaThIp. by skepae Oenrimi
0ip mekTey KoWbIIMai bl bipak komom Fyj1aManaps
OyJtapapl MOHJII-MaFBIHANBI TYPAE BYXKYI, KBIIOM,
0oKa, yaxIaHUsT, MyXaJlooTyH JHII-XayaIuc, KM
O6u Hocwhm TypiHme masmyHmaraH. by skepie
Kynaii conbu anmiciMen kepcerinyae. COHbIMEH KO-
ca, Amara OepiireH KbIoM/KaJuM CHIIATHI, Oyelri
OacraybIHBIH O0IMaybIH Oinaipeni. Fanu/mycrarau/
MyXanodaryH JHI-Xayaguc Te MYKTaKIBIKTHIH
00JIMaybl MaFbIHACKIHA KEITyIC.

KomoMHuBIH Heri3ri MekrenTtepinin 6ipi My¥Fra-
3WJI0 FyJIaManaphl Jia CUIIATTap bl ©31€piHiH KaObLI-
Jaybl MCH KaFuallapbiHa Coikec xKikTemi. OmapapiH
nikipinie, wiochu cunatrap 3at >xoHe ¢uitnu 00-
JIBITT eKiTe OeiHe . 3aTu cumaTTap 3aTu cobu, Ka-
TUM-XaJIUC, cU(aTh XUTUSA-UIITHKAK OPHBIHA XKY-
peTiH cumattap perinae Oeunin KapacteipraH (Kadi
Abdiilcebbar, 1965: 151).

Ouitmn  cumatTap AJUTaHBIH 3aTBIHAH O6JieK
OoimbIcTapMeH OaitnmaHbichiH Oinmmipeni. COHJBIK-
TaH, AJUTaHBIH OYJI CUIIATTapMEH OJIIICHYI HEMece
eIMIeHOCYIH/e eIIKaHIal KUBIHABIK TyBIHAAMAaYybI
KaXeT, SIFHU JHKoN3 canaryna. Ocel TypFbiaa Guitnu
cumarTamanap, 3aTblHa KAaThICTHl CHIATTap/aaH
emec. ®uilnin cunarrapabiH OapibiFbl AJUTAHBIH
KYIIpeT, upaad ’kKoHe TOKYHWHIMEH mahja OoJajibl.
ONIFapuiep/iH Ko3KapachlHAarbl KYJIIPET CUIAThI-
MeH, MarypuaunepaiH Ke3KapachlHAarbl TOKyHH
CUNAThl OCHI aTaJIFAHIAP/bIH KaiHap Ke3i OOJIbII
TaObuTael. TypacelH aifTkanma, Matypuawieperi
TOKYHWH CUNATHIH, OlIFapuiep Gpuiian cunarrapabix
iminne kapactsipazsl (Izmirli, 1981: 279).

Anna-omeM  KapbIM-KaThlHAcChl Hemece Ky-
Jad-TICHACHIH OalTaHpIChl AJUTaHBIH (GUHATH CH-
matTapel ascblHAa OaranaHanel. Ic-opekerTepre
OarpITTa)IFaH (UM CHITATTAp JKapaTy, PHI3BIK Oe-
py, asanray, cblii Oepill MapamarTay, ecipy »oHe
KETUIMIPY CEKUIIi AJutara KOJMIAHBLIATHIH (PHI-
nep/apekertep 0omyna. OCbIFaH COWKec QJIeM KOHE
OHJAFBl OapIIBIK TY3LTiMACp AJUIaHBIH (U CH-
MaTTapblHa COWKec XKypelmi. Ohiu CYHHET Komo-
MBIHBIH €Ki jkeTekmrici MaTypuan MeH Ourapw,
QJIEMHIH KOKTaH >KapaThlUIFaHbIHA Oipei Kelicesi,
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anaiina, OHbIH (DMK cCUIIATTApBI TYPACHIHIA KO3KA-
pacTtapsl Oipaeii emec. Mmam Fazamu, Ohinu CyHHeT
KeI0aCIIbUIAPBIHBIH apaChIHIAFbl (DU CHITAT Ta-
KBIPBIOBIHIAFHI MTIKIp TalacTapblHa, Oy MaFbIHACHI
MEH Ma3MYHBI JKaFrblHaH €MecC, CO3Jieri albipMma-
bUIBIK fern Oara O0epeni (Gazzali, 2018: 41).

JKapaTbuibicTa >KapaTylibl JKOHE JKapaThUIFaH
eKi 6osmMbIc 6ap. MyHAaFbl HETI3r1 KaThIHAC ic-ope-
KeT/uiin xxapaTy TypiHze kepineni. bencenmi xone
MaccuB Maija 0oaFaH OyJI KaThlHACTA, a0COJIFOTTIK
OOJIMBICTBIH, MYMKiH OOJMBICKA apayiacybl OOJIBII
Tabbutanel. OchiFan colikec Aiuta OeiceHmi ¢a’iin,
JKapateulblc Ooiica maccuB Mad’yn OonmMmak. by
0aiiIaHBICTBl KOJIOM FBUIBIMBIHIA TOKYWH aThIMCH
KapacTheipansl. TokywuH Oip ¢uiin OobIm, KapaTy,
0ap eTy, K9, UXJI9C CEKIJIi XKOK OOJIFaH IbI, HKOK-
TaH OOJIMBIC KEHICTITiHE IWIBIFApyIIBl JeH TYCiH-
nipeni (Teftazani, 1999: 174).

OJIEMHIH 9p COTiHAC GYHKITHOHAIIHI OOJIBITI kKO-
HE OCBHI OarpITTa MIETi aHBIKTaJla aJMalThIH Quitnn
CUTIATTap IBIH HET13T1 OaFBITTAphI Keeciaei: Xank —
xapary, 0ap ery, KanslnTacTelpy. MHme — toprinke/
peTke Koo, Kypactbipy. MOmo — jKOKTaH Kapary,
KOKTaH OonMbicka mbirapy. Mhmoo sxone Wamom —
Typa JKOJIFa Tycipy, anacya Kaiuelpy. Mpcon sxone
Wu3on — maiirambap xibepy koHe Kitam Tycipy.
Ton’uM oHE TS’3U0 — PBI3BIK OCpyllli, HBIFMET
Oepy *koHe jkazanay, azantay. Mxs — tipinry, emip
oepy. mato — enripy. ba’c xone Xamp — Tipinry,
ecer-Kucar YIIiH Oip xepre »KuHay. AUl — 9[IIIETTi
0oy, oaieTTi KapbIM-KaThIHAC kacay (Beyazizade,
1996: 93).

oneMae OONBII OTKEH, OOMBIN KATKAH >KOHE
anya O0NaTEIHHBIH OapJIBIFEl AJUTAaHBIH iC-OpEeKEeTiHE
OaFbITTANBII, €CIMIEP] )KOHE CUIIATTAPBIMEH JKY3ere
achIpbLIabl. ByFaH ajaMaapabH KApbIM-KaThIHACHI,
MIHE3-KYJIKbI, IC-OpEKeTI )KOHE MUJIBIH KbI3METI Jie
kipemi. Jlemek, MmyHma Asna-ranam, Aiia-aaaM Ka-
PBIM-KaThIHACKIHA OAFBITTAFAaH TACUIIEP/I KaKeT
eTe.

TakbIpbINTHI TAHAAY/ABI IdiieKTeY HKIHE MAK-
caThl MeH MiHJeTTepi

YKapatbuibic OOMBIHINA 3ePTTEIIHISH TaKbIPHITI-
Tap a3 emec. byJl MakKajaHbIH TaKbIPHIOBI 14 OCHI
KapaThUIBICTAFbl XUKMETTIH OJIIIeMiH alKbIH/AAY.
XKapatbuibIcThIH CBIpBI Hene? ByHBI JkapaTyIIbiH
MaHBI3IBUIBIFRI, FaJlaMIarkl OOJIMBICTAPIBIH OPHEI,
JKAKCBIIBIK TIEH YKaMaHIbIKThIH KpUTEPUIIepl KaH-
nai? — cekinmi cypakrap aschblHAa OYJ TaKbIPHII
3epAeieHl. Byl TakbIpBINTHI KaJIOM FhLIBIMIAPHI
carachiHa KapacTeipbin, Kynaiira 6epinren cumnar-
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TapaslH MaTypuay TaHbIMBI asChIHAA TYCIHIIpUTYi
ke3aenreH. OchuTaiina KapaTblIbICTAFBl XUKMETTIH
MOHI, MaHbI3bl, MAKCATHI OastHIANIAIbI.

Froinbivu 3epTrey spicHamacsl

JKapaTbuibicTaFbl XMKMETTiH MoHIH Matypuan
TaHBIMBI ASCHIHIA KapacThIpbUibl. CYHHHT MEK-
TENTEepiHiH KemobacibIapsl OuFapu MeH Martypu-
IuaiH Ajtara OepiireH cunarrapabl Ohiid CYHHET
meHOepiHe TYCIHAIpYyiepi )koHe eKi MEeKTenTi Oip-
OipiMeH caNbICTBIPMalbl TYpIe 3epTTenini. COHbI-
MEH Koca, OYJI TaKbIPBII AsICHIH/A COBLIBIKTHIH J1a
HiKipJepi TaaKbLUIaH b

Heri3sri 00J1im

OleM MeH A0AMHbIY HCaApPamblIblCbIHOAebl He-
eizei gpakmop: Kyoaiioviy xuxmem masmyHowvl cu-
nammapwvi Men ecimoepi

Anna Tarana KypaHHBIH KeNTereH asTTapblHIa
FaJlaMHBIH JKapaThUIBIChIHA 0aca Hazap ayAapThll,
aJlaM MEH OHBIH iC-9peKeTTepiH /e 03iHiH KapaTKa-
HBIH Oinaipyae. byn 6onmbicTa 6ip-OipiHeH Tayenci3
KapacThIpbUIa aJIMaWTHIH YII KacueT Oap. Oumap:
KYJAIpeT, TOKyUH xoHe upand. Cebedi xapaty, Oy
VI CHITATTHIH Tporieci 0omyma. by skepae Herisri
(axTop OOJNBIN TaOBUIATHIH TOKYWH CHUIATHI — 1JTiM,
KYIipeT JKOHE HMpago CHUMATTaphblHaH O6JIeK CHIIaT
OonFaHbIMEH, OHBI JepOec KapacTblpy la akKblIFa
keamenal. IeIH MoHIHAE, OUTIM OOBEKTICI OOJIBINI
TaObUIATHIH OOJIMBIC, OUTIMHEH O6JeK TYPYBIMEH
Oipre, OimiMHIH MoHI nmen caHaiansl. CoHpaii-ak,
Oap OonraH Oip 0OBEKTiIHI OOIMBICKA €HTI3y, TEK
niohu/Kynaneik KanayMeH MyMKiH Ooiryma. OUT-
KeHi Asna oHbIH Oap OonybIH yHaMIbl Kepai. byn
yHaMmJibl Kepy Oosica, Oip KasiayIbIH/MpaJoHbIH KO-
pinici. BymapneiH GapniblFel QUAIM CHIIATTAPIBIH
KepiHici O0osiyaa. HoTwkecinae naiina Oosiran Oip
OONMBICTBI OpTaFa IIBIFAPFAH CHUIATTAP/BIH MOHI
MEH KaifHap Ke31 TOKyHH cHumnathel 6oiryna. byn Ma-
TypUAMIEPIIH TYCIiHAIpMECi.

Byn Ttakeippiika KaThICTBl Oip asTTarbl «bip
icTig OONyBIH Kayiaca, TeK KaHa oFaH «0om» Jeii,
coHzia o1, 0ona Kamaaey (Omu Wmpan, 3/47) ty-
piane kenmexmi. byn asrtra Kymiper, Mpaas, TOKyHH
Oopi Oip ’xepae KOJIAHBUIBIN TYp. ApTHIHIIA Ja
JKapary mporeci xysere acyma. ©hmm CyHHET
KOJIOM MEKTeNTepiHeH Oouibl TaObLIaThiH Marty-
pUaMIIep MEH OIIFapUIICPIiH OV TaKbIPHI asChIH-
JaFbl  Ke3Kapacrapbl Ooiyica, Matypuauiepiig
AJnara KOCKaH TOKYWH CHIATHIHBIH MaFbIHACHIH,
OwFapuiep KyIipeT CHIATBHIHBIH Ta aJuTyKbl JAem

Oaranaiinel. MaTypuauinep ne Oy KyAipeT CUIaThl-
HBIH TeK KaHa Oip Ta ajuTyKbl OOJFaHIBIFBIH JKOHE
MYHBIH J1a 93971 OOJIBIN INBIFATHIHIBIFBIH ANTHII,
OCBHI TYPFHIIA TiPIIUTIK UECIHIH KapaThLUTyhl KYIipeT
CUTIATHIHBIH HETi3iH/e eMecC, TOKYHH CHIIAThl HEri-
3iHe OOJIATHIHABIFBIH AJIIBIFa TAPTAIbL.

Anna Tarana onmem jKoHE aJaMHBIH JKapaTtbl-
JBICHIH/IA aKBUTBIH KOJIJAHYIIBI aJlamjiapFa ecKep-
Tyne. Meicansl: «Onap op TYpIli MyFKU3aHBI Kepce
ne ceHoOeii» (OH’aM 6/25) asThl TaKpIPBINTHI alla
tycriek. Tarel Oip JKaFbIHAH €KIIIHMEH ObLTal Jei-
Heni: «Erep omap Oapiblk Oenriiepai kepce e
oraH ceHOeiini. CoHmaii-aK onap Typa KOJIbI Kepe,
OHBI JKOJI €Till ycTaMaibl. AJl, erep KUCHIK >KOJIIBI
Kepce, OHBI XKOJ KbITl anaae (A’pad 7/46) Typin-
ne kenei. OnapablH ceHOeysepiHiH Herisri ce0edi
0oJ1ca, aKbII OfITaphIH MakananoaysHaa. Byt karsl
Kypan Kopimae kenecimeli kepceriiemi: «Aluia
TYCIHYJIEpiH VIIIH CEHAepre asTTapblH OChUIAWIIA
Oasuparinel (bakapa 2/242). KypaH axbuI-OHAbBI
KOJIIaHyFa KeHec Oepe OTBIPHIN, aKbUIABI KOJIJa-
HATBIHJAPbIH MOJIIMJICYIIIEPTe, HAKThl aKbUIIbI
KOJIZIaHy HBIFMETIHEH KYp KalFaHIaphIH OblIaifIia
kepcereni: «Onmapra: Ajgamuap UMaH KeNTipreHie
AMaH KENTipiHAep — JENiHCe, oiap: AKBIICHI3Iap
CeKiIi MMaH Kentiperik ne? — nep. baiikanmap!
[Iera MoHIHAE OTapIbIH 631epi akbUIch3aap. bipax
onap Oinmerini (bakapa 2/13).

Kypan asrrapsina colikec, olieM MEH aJaMHBIH
JKApaThUTYBIH TEK aKbLI apKbUIbl FaHA TYCiHyTE 00-
TmaTeHILIFE KepiHemi. Ocwl cebenti Kypan nmanna
TaKIMATI KaOwblimamarad, opi OipOerkeitni ¢aHa-
TH3MJI1 KOHE OJIETICI3 JOPEKITIKTI YKOKKA IIIbIFa-
panel. Meicansl: «Onapra AnJaHblH TYyCipreHine
(Kypanra) 00if ycoHBIHAApY — AeniHce, « Kok, yc-
TiHze aTa-0a0anapbIMBI3]IBI TATTKAH JKOJIFA LIECeMi3»
— neni. «Erep aTa-6abanapbl em HopceHi TyciHOereH
opi Typa xonma 6onmMaran 6onca na ma?» (bakapa
2/170) astThl OYJI TE3UCTI TYCIHIIPE TYCYE.

Fanamusiy 6ap Oomynarsl MakcaThl TypaJibl O
KYTIPTKEH HCIaM OWIIBUIIAPHI, OJIEMHIH YKYMBIC
yKacay TOCUTIH €CKepe OTHIPHIIN, Oap OOJFaH axyalsl
KOHIHIE KO3KapacTapbhlH KalbINTacThlpanbl. by
OarpITTa oNMeMeri KeMeIAUTiKKe Hazap ayaapajbl.
Jlemek, KapaThUIBICTaFbl XUKMETTIK/IaHAIBIKTHIK
KaJpIlITacyFa OarbITTananbl JereH ce3. Kypanma
aran eturen «Oi eTl acmapabl KabaT-Kabar a-
paTtkaH. PaxmMaHHBIH jKapaTybIH/Ia €I MYJTIK Kepe
anMaiiceia. Kaiita ke3 can. Emoip akay kepe ana-
ceIH 0a? Tarwl Ke3iHII €Ki KahTapsin Kapa. Kesig
caraH IIapIiamn, TaJFaH Typhe aiiHamaae (Mysk
67/3-4) asaTel OJEMHIH KEMEJIUIriH MEH3CH/I.
MyHbIMEH Oipre >kapaTbUIFaH 9JieMJIe aJaM KOHE
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alfHamachIHIAFEl KEHOIp KeMelci3 /el caHallaThiH
JKOHE COJI CHSKTHl KaOBUITAHATBIH KYOBLIBICTAP
kepinyae. OchUiaiiina, jXKapaTbUIFaH FallaMIarbl
Keilip j>KaMaHABIKTAp >KapaThbUIbIC HETI3IHIEe ap-
JaibIM JKaKCBUIBIKTBIH OOJYbI TYPIHJE JKaKbIHIAY
TOCUIIepiHe Kapchl KEJill, 3WSHBIH TUTi3yzae. by
KOTEPINTEeH >KaMaHIBIK TYpPachIHAAFbl TaKbIPBITIKA
ayar Oepir, OHBI *aly YVIIIiH, aTaiblll OTUIETiH
YKaMaHIBIKTapABIH TYII HETi31 0ip KaKCBUIBIK, IeTeH
CeKUIIl Kopray Te3uci >Kyprizienmi. MyHmarbl
HETi3ri TOCcUT HAKTBUIBIK TEH MIHCI3IIKTIH apa-
CBIHJAFbl YHJIECTIK HeMece YiHieciMmci3mik, Oip-
JeCTIK He OoJMaca alIIakTBHIK XKaTelp. bynm an-
[IaKTay, JKapaTyllbl MEH TNCHJCHIH apachIHIAFrbl
KAaTBIHACTHIH IIEMIiTyiMeH OalIaHbICTHI OOJIMaK.
Ochl xepie 0aca TOKTANAThIH Macelie, AJUIaHBIH
a0CONOTTI XKaKChl OOMYyBL. AOCONIOTTI KaKCHIJaH,
JKakchl maima 6omazel. Cebebi Amta e3iH Paxum,
Kopim, Jlatnd, Paxman cekinai eciMaepMeH aTay-
Ja. AJUTaHbIH a3anTayra OarbITTalFaH eciMepi oTe
a3. Amaiiga, OYKian agamM3aTThl KAMTHUTBIH MEHipiM-
JIUTIK TIeH CYHICHEHIIUNK Ma3MYHBIHIA KEJCTiH
asTTapel kemren keiemi (Arpagus, 2005: 41-62).
Byn ecimaepaiH ToKaii HeMece KbI3METIHE Coii-
Kec AJla MEH TNEHICHIH apachIHIarbl KapbIM-Ka-
THIHACTHI Kapay Kepek. JlyHueneri skaMaH IbIKTap IbI
KamaH Jien Oarajay KpuTepwiliepi kanmaii? Here
cail xaman? JKaMaHIBIK YFBIMBl HEMEH CaJIbICThI-
peutagei? OCBl KOHE OCBIFAH YKCAac Cypakrapra
ayan Oepin, AIUIaHBI €CiM JKOHE CHITaTTapbIMEH
TaHYJbl KaXeT eTelli. TeK OChl dKOJIMEH KaMaHIbIK
MaceleciHe TyphIC Ko3Kapac aryra 00abl.

Nmam Marypuania alTyblHIIA, JKaKChl MEH
xamaH Oip xoyhapman — meimi (Matiiridi, 2001:
101). Ocpiran colkec >KaKCBUIBIK TMEH >XaMaHIBIK
0ip KyObuTBICTa OoNya. YKakpIHAay TocTiHe Kapan
KelOipeynepre »akchl Hopce, Oackara >KamaH
00xysr MyMKiH. TaFbl 1a CON CHSKTBI, OCHI afamMFa
O0ip Kke3zmepi Kakchl Ooma Typein, Oacka Kesle
»xamas 00xrysl MyMKiH. Ochl TYpFeIIa MaTtypunuaia
JKAKBIHJIAY TACLII MaFbIHAIBI 00Ty /1A,

Nmam Marypunuain anTybIHINA, >KAKCBIIBIK
MeH JKaMaHJBIK PENATUBTI keneni aedai. OHBIH
IMiKipiHIITe, )KaKChl MEH XaMaH YFBIMIaphl KYObLI-
Manbl. Con cebenti aOCOMIOTTI MarblHA/A YKAKCHI
HOpCE HeMece aOCOJIOTTI jkKaMaH Hopce JKOK 00-
nyna (Matiiridi, 2001: 88). OpOip KaKCBUIBIK €3
IiHAC JKaMaHIBIKTBI KaMTYhl MYMKiH. OpOip
YKaAMaH]IBIKTHIH J1a dKAKCBUIBIK TYCHI O0JYBI MYMKIiH.
by sxarait yakpITKa, XKepre, agamra, Kopliarad op-
Tara JKOHE Ke3eHIe Kapal e3repyi MyMKiH. Mbicaj-
Fa, Malaiibl )koHe OOWbIHIA eMIIK KacueTi oap Oip
3aTThl KOJIaHy MeJILIEPiH achIphln xidepep Ooca,
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3USIHIBI 3aTKa aliHanaael. Ockirad OaliansicTel Ma-
TYpHUJIH, a0CONIOTTI JKaKChl HeMece a0CONIIOTTI Ka-
MaH KoK — aeiai. OHbIH MiKipi OOHBIHIIA KaMaH-
NIBIKTICH CUMATTaJIFaH HOpCce 0acKa JKOJIMEH JKAKChI
6omyer mMymkiH. CoHpaii-ak, Oip agamra j>kaMaH
OosrraH Jla, 6ackachl YIIiH jKaKChl OOIYBl MYMKIH.
bip nHopcenin OolbiHIAa KaHmaik kKacwerrep 00J-
ca Jia, olapra CyiheHe OTBIPBIN, OapiblK *KaFbIHAH
’KaKChl HEMeCE KaMaH JIel anuTeuMaiasl. Ouiin He-
Mece O0BEKT KaHaakaa Oip HOpCEMEH CHIaTTaca,
Oyt xarmail cumartTanranra Kapai 6omyma. Cebeobi
(ha’wi e3repreH Ke3je 0apIbIK CUIIATTaphbl ©3repill,
0acka MarbpIHa MEH OJIIIIeMIe He OOTyBl MYMKIH.
AKBUIIBIH, ©3 mIeHOepiHaeri (yHKIUSICHIH-
Jla KAKCBUIBIKTHI >KaMaHABIKTAaH HAKTHI aXKbIpaTa
amanel JereH MaTypunu, aJaMHBIH OCBhI a)KbIpa-
Ty epeKIIeNirine ue OOJNBIN JKapaThIIFaHBIH aii-
Tyna. OWTKeHI agamra akpll OepiireH. Amamuap
aKpUI-OMIBl Oackapy KabOireTiHe we. AKBUI-OMIBI
KOJIJIaHY apKbUIbl, allbIpMAaNIbUIBIKTAPIBIH aHKbIH-
JIBIFBI COHIIAJNIBIKTBI, aKbUIIbIH YHAMCBI3 JIEI Tall-
KaHbI YHEMi aMaH 00y KacHeTiHe ue. AKbUI Oy
YHAMCBI3 HOpPCE Typajbl OHJIAHBIN, OHBIH €peKIle-
JIKTEPiH )KHE OJ1 XKaWbIH/a 3ePTTeY KYPri3reH caii-
bIH, aTaJIFaH 00BEKTIHIH YHAMCBI3 TYChl alKbIH 1a/1a
tyciek. COHIBIKTaH Ja, erep akpul Oip HOpCeHi
YHAMCBI3 JKOHE jKaMaH JIell caHaca, OJ OOBEKT
IIBIH MOHIHIAE »aMaH jJen caHamamsl (Matiiridi,
2001: 299). Cebebi akpLIABIH KATENIK jkacay He-
Mece KaTeHi QyphIc KaObuIay MyMKIHIIT OK. bi-
paK MyHJarbl akbUl — JYpbIC/cay aKbLI. AKBLUIIBIH
TaHAaybl MEH AaHBIKTaybIHIA KaTeNik OoiMaiimbl
JKOHE KaMaHJIbl KAKChl JIeT caHamainbl. Aaiina,
MYHJIaFBl MOceJie 9p aJlaMHBIH OOWBIHIAFbI aKbLI-
IIbIH, (DYHKIMOHAIIBUIBLIFRIMEH OaitiaHbicThl. Ma-
TypUOUOIH TMiKipiHIIE agamaap, aKbUIMEH Kak-
CBIHBI I9piNTeil oFaH O6eT OyphIN, KaMaHAbl ChIHAY
apKBUTBI OJIaH ayjak 0oy Kabinmerine ne (Matiiridi,
2001: 301). by agam TaOMFaTBHIHIAFEl €PEKIICIIK.
Byn monpmeri 6armap, Holci MeH KajlayIbIH apaia-
CyBl X0HE OarbITTaYBIMEH TYPJi Kepiepre ere-
nerni. Erep Homci Hemece KaayablH apayiacysbl
OosiMaca, aKbpUl AYpbIC CaHanbl OOJBIN, HelepiHe
JKaKCBhIHbI KaMaHHAH, MalJabIHbl 3USHHAH, SJe-
MiHI YCKBIHCHI3aH Oeny KaOijleTiHe MYMKIHIIK
Oepeni. MyHaarel amaMHBIH €piKTI OaFrbITBl MEH
TaHnaybl Oeicenai ¢a’mn Oomynma. Azmam epKiHiH
TaHJAay MEH aXbIpaTa OlLTy KYpBUIBIMBIHA HE JACY-
i Marypuay, akpUIIBIH JKaKCBICKI MEH KaMaH/[bI
TaHJaybl, KapamMa-KalIIbUIBIKTapAbl Oip-OipiHeH
aXKBIpaTybl apKbUIBl Taiina Oonanel. Erep me (Oip
MoceJie) aKblUI-0M KaOiMeTTUNrHeH KOFaphl KOHE
(YHKIIMOHANIBUIBIK, MeHOEpiHeH ThIC 0oJica, aKblI-
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0if Kapama-KalIIbUIBIKKA/KaKTBIFBICKA Tal OO0JyBI
MYMKiH. OHBIH alTYyBIHIIIA, OCHI Ke3/e mairamobap-
JBIK TaKbIPBIOB! ambuiaapl (Matiiridi, 2001: 274).
Cebe0i maitramOapiiap aKbpUIIABIH IMICHOEPIHEH THIC
eIIeMIep/ie anaMaapra *KoJl KepceTin, OarbITTay-
1ibl cunatka ue. Herizinne naiirambapiiap ce3iMHEH
TBIC FajlaM >KaWblHIa ce3 KOo3Franpl. byn enmiem,
Oec ce3iMHEH 0acka, aKbUI TYHCITIHEH achlIll TYCETiH
cananbl mpFapyna. [laitramOapnap onemHiH KoHE
OapibIK >KapaThUIBICTAPIBIH JKapaTylIbichl AJiia-
nmaH Ourim amyma. OchUiaiilia yaxu, aKbUIIAH THIC
OapJIbIK JKarFmaiiapaa, MATIMETTEPIIH KOHE aKma-
paTTapabIH JKaIFbI3 KO31 caHaIMaK.

Yaxu agamra Oelriji MIHICTTEp MEH JKayarl-
KepIILTIKTEp KYKTeini. by rai® mem aramaTeIH ce-
3imzieplieH Thic Fanamra Trecini. Ocputaiima Kypas,
MYMHHACPIIH ePeKIIeNKTepiH CHITaTTald OTBIPHIIL,
«Conpiaii oylap KeMecke/FaiiOka UMaH KeNTipeli, Ha-
Ma3Zbl TOJIBIK OpPBIHIAMIBI, ©37cpiHe OepiireH He-
cibemizeH (AJia JKoNbIHA) naiaananasIpagsl. Onap
caFaH TYCIpUITeHTe CeHE Il )KOHEe aKbIPETKE aHBIK HaHa-
1l (bakapa 2/3-4) cexinmi kentipesi. AKbU1, AJUTaHBIH
OYHpBIKTaphl MEH THIMBIMAAPHIH OCTiT Oip IeHTek e
TyciHe anajpl. Anaiija, MeTadU3HKaIbIK FalaMjibl
JKOHE aKbpLIIaH ThIC OJIIeM/Iepe MaiFramMOapIIbIK
MeH yaxu OutiM ke3i OoibIn TaObLIaapl. AKBUIIBIH
MYHIal JKarnaibiHaH xabapmap Oonran IlaiiramOap
«AnnaHblH >KapaTKaHAapbl JKaibel oiaHbI3Aap, Ka-
paTyIbl Kaiel oinaManeiy (Acluni, 1405: 1, 311)
CeKLIJIi eCKepTeIi.

JKeke axpLI-OHABIH KaOlIeTI IIEKTEYJi EKeHi
oenrimi. Keibip >karmaiimapia >Kadrmbl akbLI OCHI
OarpITTa KakeT 6051a16l. COHIBIKTAH J1a afaM1ap IbIH
JKaIITbl OipJIeCKeH IeT] KYpFaH IIBIHABIFIHA CYHEeHe
OTBIPBIN, AWTBUIFAH JKAJIIbl aKbULABIH Ja IICTiHIH
OonareiHABIFEl KepiHeni. llIpIHBIHDA &Ma JkamimbiFa
Oipaeil KYKBIK HEMece MOpPaJIbIIK KaruJianaphbl
OapipIK yakpITTa KaObUIIaHybIMEH Oipre, Oyi1 Ka-
FUIanap OiHU canaja na KaOeumaHyna. Mbica-
mer: «KiMae-kiM e3iHe KamaraHabl AiH OaybIpblHA
KaJaMaibIHIIa TOJBIK HMaH €TKEH OOJIMalIb»
(byxapn «WMan», 1) MarbIHaCBIHIA KEJIETIH Xa-
Juc OapibIK JiHM HaHBIMJAApAa Kesgeceni. Auai-
Jla OCHI Ke3ae mairamOapiap MEH yaxXuIiH OpPHBI
aliraKTajiajpbl.

Marypunuaiy adTybIHIIA, aKbUI-OWIBIH IIeTi
aliKbIH OOJIFaH JKepJie NaiFaMOap/bIH AalIbIKTayhl
KOHE amamiapra HacHXaTTaraHbl, MOIIMETTEPIiH
0171iM >KoHE CYHEeHep Heri3ri KaiiHap Ke3i 00IybI Ke-
peK. AKBUIIBIH Tapa3bUlaid aTMalThIH JKOHE OemTii
0ip ’xarmail Typajbl YKIM IIbIFapyda KHHANAThIH
xeprepae, Kynaiinpy enmiiepi agaMaapra *Kakchl
MeH XaMaHJbl JanenaepiMer yceiHaael. byn Ky-

paHaa MajakTajFaH JKoHe YITi-eHere peTiHae Kep-
CeTUITCH MYMHUH ajJlaMfa TOH KAacHeT JIel aHBIK-
tamanel. KeMennmigik MarbIHACHIHAAFbl aJaMHBIH
JKayarKepIIiIiri OcbUIai Ky3ere acaibl.

Kynaiinein punnnepi/opexerrepi agamMHbBIH ©J1-
nieMiMeH OaramaHOalabl. AJUIaHBIH iC-9peKeTi Ty-
panbl Karuna YChIHFaH MaTypuauiiH mikipiHie,
OnblH  QuunaepiHaeri KacueTTepMeH Oaranay
MyMmKiH emec (Matiiridi, 2001: 114). Bipak agam
9/lIeTTe KYPBUIBIMJIBIK EPEKINeNirine OaiaHbICThI
OCBHI OarpITTa OpeKeT eremi. Meicambl, amaM 0Oa-
Jackl yakpITmia OonMbIC. A, AJia yakbITTHI *Ka-
paTyuisl OOIFaHIBIKTaH, OFaH Toyenmi emec. Exin-
11 JKaFbIHAH YKaKChl MCH JKaMaH7bl, Tailaibl MCH
3USHABI OpeKeTTepHiH Oipmell HeMmece YKcac CH-
narramanapbin Kymaii Typaiel oiiyiay >KOHE OFaH
JKaTKBI3y MyMKiH emec. JKakchl OOJICBIH, XKaMaH
00JICBIH, OapibIK OONMBIC ITEH KYOBUIBICTHI AJla-
HBIH KapaTKaHIBIFBIH UMAaHHBIH KepiHici aem 6a-
ranaraH Marypuau, xapaTyra KaTbICTBI OapiIbIK
HOPCEHI >KapaTymsl AJUTaHBI MIiHAETTI MOWBIHIAY
KEepPEeK EeKEHIH »OHE MYHBIH HMaHHBIH KepiHici
exeHiH Oaca aiiragpl (Matiiridi, 2001: 239). Ockr 6a-
FBITTa AJUla TapanblHAaH JKapaTbUIFaH 9poip ic-ape-
KeT, JIYHHE/IE eMIp CypeTiHaepre Kapan eJIIeHe/Il.
CumnatrapplH peNsATHBTI OONFAHABIFBIH €CKepe
OTBHIpBIN, AJla TapanblHaH JKapaTbUIFaH JCM CH-
MaTTalFaH (GUII/SPEKET, OHBI KacaFraHFa JKOHE OH-
JaFbl 0acka jKarjaiiapra CoMKec jKaKChl HEMece
amaH Oony kacueriHe me. OchlFaH opail KaObLi-
Jay JKoHEe aMall eTy ajamFra ToH OonMak. Ochuiaii-
ma JKayamKepIIUTKTI A€ ©3iHe alajpl, opi OFaH
xykreneni. CebeOi xkacaraH opeKETTEpiHE COUKeC
azaMjap *akchl HEMece KaMaH el CHUIaTTajabl.
Heriszinae xakchl HEMeECE KaMaH agaM aKUKaThIHIA
OonmMaiiael. Amammap OOWBIHIAFBI KacHETTEpiHE,
©3IHC TOH EpEKIICIIKTEepiHEe >KOHE KaObUIaraH
cUTaTTapblHa Kapail >KaKChl HeMece jXaMaH JIell
atanmanpl. bymaii Oaramay Typi, aTairaH epek-
MIETKTEPiHIH a3IbIFBl MEH KONTITIHE COHKEC YCTeM-
NIKKe ue 0oJ1asbl.

Ochl MonmiMeTTepre colikec Matypuauaie miki-
piHIIIe, apaThUIBICTHIH OapJIbIFbl KAHBIPIIBI JKOHE
)Kakchl Oomyma. Amna Tarama omempi >kapaTKaH
Ke3/ie, OHJarbl ajaMJIapJbIH UTUIITiHE KapaiThIH-
naii 0ip kepkemaik OepreH. by skalipiana Kypan
Kopimae «Mannei, omapra GoicyHABIpAbIK. Omap
Keibipine MiHenmi, keibipiHiH eTiH xeiai» (Macuu
36/72) asThIHIA MalJapbIH agamMFa OarbIHBIIITHI-
TBIFEI atan etinyae. Tarel ga «Cennuep yIIiH xepii
KOMITIC KBUIBIN JXKaparThl. EHpemie OHBIH aifHamna-
ceiga xypiduep. Conpaii-ak OHBIH PHU3BIFBIHAH
xeHaep. JKone Oapap xepiepiy cox xaky (Mynk
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67/15) asTeiHma Aa XKep KY3iHIH aJaMHBIH KbI3Me-
TiHe GepinreHziri kepinyne. Tarbl ga 6ip >KarbIHaH
«Kone ne O 63 TaparibiHaH CEHIEP YIIIiH KOKTepeTi
opi kepperi OapibIK HOpceHi icke KocThl. b
MOHIHJIE OChIJIap/ia TYCIHTEH eI YIIiH Oenriiep 6ap»
(OKocus145/13) asiTel 6oJica, KOKTEPIiH aJJaMHBIH KOJ
acTeIHa OepinreHairi 6aca adTeUIyIa. MaTypuauIin
miKipifiie, AaHbIH 0apiblK OYHPBIKTapbl MEH QH-
ninep/opekerTepi 6enrini 0ip Makcat eH XUKMETTi
kamtuabl. Cebeli Asuta err HopceHi Oocka maiia-
CBI3 JKapaTharaHbl CHUSKTBHI, KHCHIHCHI3 Oip opeKeT
KacaMmanpl. AnaHblH OapiblK OyHpPBIKTapbl MEH
OpeKeTTepiH aKbUI KYTipTilm OOJICHIH, YaXH >KOJbI-
MeH OOJICHIH TYCIHyre >KOHE aHBIKTayFa OOJabl.
OWTIIeTeHAe, erep amaM Oaackl OCHI OYHPBIKTAp
MeH ¢uHIAepIi/opeKeTTeplli TyciHyre Kabiierci3
YKoHE MYMKIHJIIT1 J)KeTITece, OHAa OCHl OYHPBIKTapabl
OpBIHJIAyFa KY3IpeTTi Jiell caHayFa OOJMaMTHIH eIl
(Demir, 2019: 228-254; Oral, 2015: 139-158).

ComnbuiblK (TacaBBYBTBIK) KOHTEKCTETi Kapa-
TBUTBIC, OYKLUT oJIEM XQHE ajamIapAblH AJUTaHBIH
eciMiepi MCH CHIIATTapbIHBIH TXKOIUIMCI Mak-
caThIHIIA )Ky3ere acaabl. CeOebi, oapapIH HiKipiHIIe
3aTTap]IbIH aKHUKATHI COJ €CIMJIEP/IIH TOKIILTUCIHCH
(xepinicinen) typaapl. OcbIFaH colikec, eciMaepain
AKWUKATHl TYPaKThl OOJIFaHMBIKTaH, €CIMACPHIiH Op-
Tara IIBIKKAH OOJIMBICTAPBIHBIH IIBIHABIFBI Ja TY-
paxTel. Cebebi 3arTap, a’sHbl COOMTS e aTaia-
ThIH KymalnelK eciMaepMeH OOIMBIC KEHICTITIH/E.
[eHpIHAA, Oip amaMFa K63 caJblll KapalTslH OoJca,
Xai — eciMiHiH akMKaThl 0oJFaH emip/xasat, Comu’
— eciMiHIH aKWKaTbl OONIFaH €CTy >KOHE THIHJAY,
Bacupnin — akukatel OoiiFaH kepy, ‘AJHMMHIH —
AKWUKAThl OONFaH MM, MyToKaULTMMHIH — aKUKaThI
Oosran ceiiey, Kagup/iH — akukatel OOJIFaH Ky-
niper, MypuariH — akukatrel OoifaH Kamay, My-
KOYYHMHHIH — aKUKAThI O0JIFaH TOKYUH/I1 KOPY KEPEK.
3arTapAblH aKWKaThl, OJapAa KepiHeTiH ecimuep.
Ecimaep 6onca cunarrap/siH, cunarrap 6omica Ky-
Jail 3aTBIHBIH CYOYTHIITiHIH/HAKTBUIBIFBIHBIH Oip
noneni (Kurt, 2019: 25).

Myxunoua uOH ApaOumiH aWTybIHINA, agam
— ©H KeMeJl )KapaThUIbIC. AJla e3iHiH OcitHeciHe
JKapaTkaH »xapateutblc, OHBIH eciMaepi MeH CH-
MaTTapBIHBIH TOHKQJUIA/KOPIHY aifHACKI XoHE e Oi-
JIIMHIH Ka3bIHAaChl. IOH ApaOuiH miKipiHIe, OHTO-
JIOTUSUTBIK MarbIHA/IaFbl TOKIIIM, AJUiara THECLTi
OorraH OOJIMBICTBIH 3aTTa KOPIHY1 )KOHE OChUIANIIIa
Anna 3aTTapapl 0OJMBIC CATHICHIHA MIBFAPATHIHBIH
Ounnmipeni. AJUTaHBIH KOpiHyl OChUIANINA YKaJTFaChIH
TanKaHABIKTaH, 3aTTap/(bIH O0ap OONybIHMA /1a JKaj-
racelH TaOybl MaHbp3Abl Oonmak (Karadas, 1997:
154).
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ConbUIBIKTEIH OYJ1 TOCLIIEPiHiH 0aCThI OAFBITHI,
AnnanbiH OapibIK eJIIeMICpIE dJIEMIe YCTeMIIK
eryi. Ocel Typreiga «Ieireic, bateic (Oykin xep
Oeti) op Tapan Asutara ToH. COHIBIKTAH Kak KaKKa
Oer Kaparcapmap na AJUTaHBIH KY3i (pa3bUIBIFHI)
con akTa. PacbiHna Ajia eTe KeH, TOJBIK OUTYII»
(bakapa 2/115) asTrarel MomiMeTKe Kapaid AJuia
OapnbIk xepae. [lemek, AJTaHBIH €CIM JKOHE CH-
nmaTTapel OapibIK JKephe (QyHKIMOHAIABI OOdyna.
Ce0e0i OonMbICTap aTanfaH CHIIAT MeH eciMAepaiH
TOKOJUIHI/KOPiHICI HOTMKECIHIe Mmaima OoJrambl.
Bip xarpiHan «Kekrepaeri api jkepreri opkim oaaH
cypaiinel, Oop KyHi/Me3eT myFbuinanyaa» (Paxman
55/29) aste1 na AJUTaHBIH €CIM MEH CUIATTaPBIHBIH
op Me3eTTe PyHKINOHAIABI OOJFaHIBIFBIH KOPCETY-
ne. Fanam yHemi OenceHni OOJBIN, op COTTE kKaHA
dbopmanmsuTap MEH namyiiap Taijga OOJFaHIIbIK-
TaH, OOBEKTEpAl >KOHE KyObUIBICTapAbl Oap ery-
I1i, ONApABIH KaHa (GopMmamap alyra XoHE >KaHa
enuemaepre ne 0oiyFa MYMKIHAIK OepeTiH eciM-
JIep MEH CHIaTTap yHeMi (yHKIIMOHAJIIBI/KYMBIC
icreitni nerenai Oinnmipeni. Amna TaramaHbIH eciM-
Jiepi xkep OeTiHeri OoNMbIcTapa TOHKIIUTH/KepiHic
Tabanbl. «Komm» eciMiHeH CyiIynblK, «Paxmany
xoHe «Paxum» eciMiHeH MeHIpIMITIK, aypysapra
muma Oepy «lllagum» eciMiHEH ToXKOIIH/KOpiHiC
Tabyna. ExiHII jkaFbIHAH SJIEMJIC 9P COTTE e3repic
MeH JaMynbIH icKe acaThIHABIFBI, OHBIH «DoTToxX»
KoHe «Mycayyup» eciMaepiMeH Keleal. OneMaeri
(hopManusIIapIbIH 9p JaMybl, OFaH JKaHa KeJIeM MeH
eJieMli Oepe OTHIPBII, JKaHa MillliH MEeH OciHEeHI
aNaTeHABIKTaH, Oy o0bekrire OHBIH «®DoTTax»
eciMIMEH allZIbIHFbIIaH Oackaiia Oip OeliHe, eJeM
XKoHE KeJieM Oepimyne. by xaHa maiina Oonrangap
0ip Mmesrinme «Mycayyup» eciMiMeH epekuie Oip
albIPMALLBUIBIK aTy/a.

HoTu:xesiepi skoHe TaJKbLIaMa

OchIHai TPOIECTEH OTETIH dJIEM/IET] KaFbIM-
CBI3JIBIKTAp, JKaMaHJIBIKTap, MACeIeNep KOHE KUbIH-
IBIKTapAbl JKOFAphla aTalifaH XHKMETTEH ThIC
Oaraynay cajayaTThl aKbUIIBIH CETKCH HOTHXKECI
eMec. Aumaifma, ceHiMIeri mMa3xaOTapaplH erTKai-
CBICHI 3WUSHBIH THUII3€TIH >KaMaHIBIKTBIH OoJMaii-
TBHIHBIH MOJIIMAEMeTeH. bipak, Oyl jkKaMaHIBIKTHIH
KaHJall HOpCEJCH TYpATBhIHBIH, KiMre Kapad xa-
MaHIBIK JKOHE HEre COMKec »aMaH OOJFaHILIFBI
JKalibIHIa TYpil Ke3KapacTap kesneceai. Mpicanra,
Martypunuaig mikipiame omemzae aOCoNoTTI Xa-
MaHJBIK JK9HE a0COIIOTTI KaKChUIBIK 3KOK. CoHaii-
aK *KaMaHBIK Jen Oaraiarad Oip KYOBUIBIC, aamMFa,
yaKpITKa, Kepre >KoHE jKarmaitra coifkec opTyp-
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ni MmarpiHara ue Oonaapl. OChIFaH OpaH, aJemjeri
OOJBIMCBI3IBIKTAPABI OipHEIIE TYpPFBIAaH Oaranay
KaxeT. EkiHII >karblHaH, KpICKa Oip emip Mep-
3iMiHAe 0acka TYCKEH KWBIHIBIKTAp MOHTUTIK Oa-
KBITKa ceOenKep OOIBIN >KaTca, OHBI >KaMaHIBIK
nemn atayra 6onazel ma? Erep, 6actan eTkeprex Oip
JKaMaHJIbIK apTHIHIIA COJI XKepie )KOFaphl JIeHT el e
JKAKChUIBIKKA allbIll KeJice, Oy KalTagaH jxaMaH
Oomambl Ma? CeKUINI CypakTap asChIHIA KOHE
KynaiiipiH cUnIaThIHBIH KYPBUIBIMBIK €PEeKIIeTITiH
TYCIHY eJIIIeMi TYPFBICBIHAH MOCellere JKaKbIH/IaraH
Ke3lie, Ayphic Oarajay MEH AYPBIC HOTHXKEre KOJI
JKETKI3eTiHl aHBIK.

KopbITBIHIBI 9HE TYKbIpbIMAaAMA

AKpLT meci opOip agamMHBIH IIeITyTe THIPHICKaH
MacCeJIeIepiHEH KaPaThUIBICTBIH XHUKMETIH/ TaHAITbI-
FBIH QuUIOCO(Us, KOIIOM XOHE COIBUIAP/BIH Tall-
KbUIaFaH TaKbIpBITApbiHAH OosiraH. dumocodTap
OYJ1 TaKBIPBITITHI OaKbLIAY apKBLTBI JKOHE ce3imMaepre
HETi3/Ie]ie  PalMOHANbI TYCIHAIPMEIEPMEH IIie-
nryre ThIpbickaH. CeHTe OTBHIPHIT, JKAIBI dJIEMJIE
YHIIECIMIITIK TIEH TOPTINTIH OOJFaHABIFEIH MOJIiM-
nmered. Comburap Oosica, Oy1 Mocenere AJITaHBIH
CUTIaTTapbl MEH €CiMJIepi TYPFhIChIHAH JKaKbIHIaFaH
JKOHE KapaTBUIBICTHI OHBIH KOpiHici peTiHae Oara-
nanbel. KomoM raneimaapsl Oolica, FajgaMmIIarbl XHK-
METKe/IaHaablKKa Ha3ap ayaapblll, OChIHIAH XHK-
METTIK (opMalMsIaHFaH OJIEMHIH, XHKMET Heci

Oip >KapaTyIIBICHIHBIH OOJybl pallMOHAIABI TYPHE
MiH/AETT] OOJIFaHIBIFBIH OlnaipreH. by TakbIphIKa
JKaKpIHJAY TOCUIIEpiH KepceTkeH Marypuam, oii-
Jar TYCiHy MEH aKbUI XYTIpTyIiH Tya OiTKeH agam
Ta0uFaThlHA TOH CKEHJIrHE OachIMABUIBIK Oepirl,
oiiylay, UCTHIUISN KOHE HA3ap CHAKTHI OCNTUTi aKbLT
KYTIPTY TYPJIEPiH XKapaTbUTBICTHIH MIHJIETI JIen ca-
Haiapl. Mysel KynaiineH agamra OepreH TapTysl
MeEH ChIibI Jen KaObuiaaapl. Cebebi Matypuauain
oiiyay >KyHeciH/ie XUKMET TeH aKblI, 03apa TOFbBIC-
KaH KYPBUIbIM OOJIFaHIIBIFBIH Kepyre Oosaabl. bap-
JBIK, TIPIITIKTIH KaObUIIayJaH ayiak OoNFaH, Oy
aKbUI HBIFMETI, aJaMHBIH KaObUIAaybIMECH ©3iHe
MaHBI3/Ibl MiHZET TIeH JKayanKepIIiTiKTi angasl. Ao-
COJIIOTTI XaKiM (xakuMm) OosiraH AJuia, aJeMIli xKa-
paTy Ke3iHAE ©3iHIH XWKMETiH/HaHAJBIFBIH Oap-
JBIK enmemaepae (QyHKIuoHaabl erTi. Auaiija,
OYJ1 XMKMET YFBIMBI op FACBIPIIBIK Ke3€HJIE TYpPHIC
TyciHinMeyi MyMKkiH. MyHzaa faceipiap OOWBI Ja-
MBIFaH FBUIBIMH 3EpTTEYJEPIIH YIKEeH yieci Oap.
Ce6e0i anem, yisl Kynaiinsly ¢uiing cunaTTapbIHbIH
0ip xepinici. FamaMmoarsl ke3 kenreH GopmMartist Quii-
JIM CUTIATTapABIH TYBIHIBICHI OOJIFaH IBIKTaH, OOJIMBIC
TIPOIIECiHe €HEeTiH opOip 0OBEKT CaHATHI (hopMaITHsFa
ne. OUTKeHi KapaTbuiraH opOip O0IMBIC AJTaHBIH
Oimimi, epKi/Kamaybl, KYIIPeTI/TOKyHHI »XOHE XHK-
METIICH JKapaTybl HOTIKECIHAE TYBIHIAWIbl. by
Kyiine Oap OonatbiH Oip KYOBUIBICTBIH, OEpIK jKOHE
KON KBIPJIbI XUKMETTIH We OOJFaH eeMJepiMeH
OOJIMBIC KEHICTIriHE TYCipiieTi.
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GENDER DIMENSION OF ANTI-RELIGIOUS POLICY
IN KAZAKHSTAN IN 1920-1930s

The given article considers the gender aspects of the State-Confessional policy of the Soviet govern-
ment in the 1920-1930s in Kazakhstan. The main directions of the activities of state bodies to emanci-
pate and involve Muslim women in the public life of the country as an alternative to its former patriar-
chal-religious life have been investigated based on the analysis of sources and literature. According to the
results of the study, it was found that gender policy in the system of Islamic-State relations was carried
out in all regions of the Republic, but the forms and mechanisms for its implementation had regional
differences, due to the level of Islamization of the regions of Kazakhstan. In the northern and eastern re-
gions of the Republic, Muslim women were actively involved in state building through the organization
of "red yurts" and women's delegate conferences. In the southern regions, where Islam had deep roots
and was closely intertwined with the traditions of the Kazakh people the policy to emancipate Muslim
women was aimed at overcoming religious remnants in everyday life, at fighting against the paranja, and
the legal protection of women taking off the veil. Against the backdrop of the growing religious anti-
political policy of the Soviet government, the clergy use various methods and conduct their influence
on women. The authors estimated and conducted a religious studies analysis on the problem between
anti-religious gender policy of Soviet government and the clergy aswell as the Muslim women occurring
in this conflict during the research period (1920-1930s).

Key words: Islam, Soviet power, Muslim woman, Polygamy, Fight against the Paranja.

f.A. Aanbicbaesa’, LLI.H. CagxmumoBa

C. CeindpyaamH atbiHAaFbl Kasak, arpoTexHunkaablk, yHMBepcuTeTi, KasakcraH, AcTtaHa K.
‘e-mail: galpyspaeva@mail.ru

1920-1930 xbiraapAarbl KazakcTaHAaFbl AiHre KapCbl CasicCaTTbiH, TEHAEPAIK OALLeMi

Makanapa KasakcraHaarbl 1920-1930 >xbinpapaarbl KeHec ekiMeTiHIH MeMAeKeTTIK-KOH(DEeCCHSABIK,
casicaTbiHbIH, FEHAEPAIK acTapbl KapacTbipblAaAbl. OAEOMETTED MEH AEPEKKO3AEPAI TaAAdy HerisiHAe
OYpbIHFbI MaTPUAPXaAAbI-AIHM BMIpAIH 6aramMachl PETIHAE MYCbIAMaH SMEAAEPAI EAAIH KOFaMABIK, eMipiHe
GayAay >keHe TapTy OOMblHLLIQ MEMAEKETTIK OpraHAAp KbI3METIHIH, Herisri GarbITrapbl 3epTTeAAi. 3eprrey
HaTMXKeAepi BOMbIHLLA MCAAMM-MEMAEKETTIK KaTblHacTap >KYMeCiHAEri reHAEpAIK casicaT pecrnyOAMKaHbIH
6apAbIK, 00AbICTAPbIHAQ >KYPri3iAreHi, araiAa OHbl iCKe acbIpyAbIH HbICaHAAPb! MEH TeTikTepiHae KasakcraH
OHIPAEPIHIH MCAaMA@HY AeHreliHe 6GalAaHbICTbl OHIPAIK  aribIPMALLbIAbIKTapbl OOAFaHbl  aHbIKTAAADI.
PecrnyGAMKaHbIH COATYCTIK XKHE LUbIFbIC 00AbICTapPbIHAA MyCblAMaH aiieaaepiH "Kpbi3bia oTay" MeH areaaep
AeAeratTblK, KOH(epeHUMSIAApPbIH  YIMbIMAACTbIPY apKblAbl MEMAEKETTIK KYPbIAbICKA 6GeAceHe TapTTbl.
McAaMHBIH Tamblpbl TEPEH, >KOHE Kaszak, XaAKbIHbIH ABCTYPAEPIMEH ThiFbl3 GaliAaHbICTbl OHTYCTIK BHipAEpAE
MYCbIAMaH 8MEAAEPAl a3aT €Ty casicaTbl TYPMbICTaFbl AIHWM KAAABIKTApAbl >KEHyre, nopeHXere Kapchbl
KYPECKe, MopeH>KeHi LelKeH aMeAAepAl KYKbIKTbIK, KoprayFa barbiTrasraH. KeHec ekiMeTiHiH ecin keae
>KaTKaH AiHre Kapcbl casicaTbiHbIH asCbiHAA AiHOAChIAAP BEAAEP KAYbIMbIHA ©3AEPIHIH bIKMAAbIH CaKTayAblH
BPTYPAI BAICTEPIH KOAAQHABI. Makaaa aBTOpAapbl 3epTTey ke3deHiHaeri (1920-1930 »x.) KeHec YkimeTiHIH,
AjHre Kapcbl GarFbITTaAFaH FeHAEPAIK casicaTbl MeH AiHGACbIAAP apaChbiHAAFbl MOCEAE MEH OCbl KAMLLbIABIK,
apacbiHAAFbI MyChIAMaH SMEAAEPAIH, XKafaaibiHa Gara 6epir, AIHTAHYAbIK TaAAQY XKaCaAbl.

Ty#in ce3aep: ncaam, KeHec ekiMeTi, MyCbIAMaH 8ieA, Ker aMeA aAyLLbIAbIK, MOPEeH>KEMEH Kypec.

I.A. AanbicnaeBa’, LLI.H. CagxumoBa
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leHAepHOe M3mepeHne aHTUPEeAMIMo3HOM NOAMTUKM B Ka3axcTaHe B 1920-1930-e roapl

B AaHHOM cTaTbe paccMaTpuBalOTCS FeHAEepHble acrnekTbl FOCYAapCTBEHHO-KOH(EeCCMOHAAbHOM
NMOAUTUKM COBETCKOM BAACTM B 1920-1930-e roabl B Pecnybamnke KasaxcraH. Ha ocHoBe aHaAm3a mc-
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Gender dimension of anti-religious policy in Kazakhstan in 1920-1930s

TOYHMKOB M AUTEPATyPbl U3yYeHbl OCHOBHbIE HANpPaBAEHUS AEATEAbHOCTM FOCYAapPCTBEHHbIX OPraHOB
MO PACKPENOLEHMIO U BOBAEUEHMIO XKEHLLIMH-MYCYAbMAHOK B OOLLLECTBEHHYIO >KM3Hb CTPaHbl KakK aAb-
TEpPHaTUBY ee MpeXKHen NaTprapXaAbHO-PEAUTMO3HOM XUM3HK. [10 pe3yAbTaTtam NPOBEAEHHOro MCCAe-
AOBAHMS YCTaHOBAEHO, YTO FeHAEpPHAs MOAUTMKA B CUCTEME MCAAMCKO-TOCYAAPCTBEHHbBIX OTHOLLEHWI
NMPOBOAMAACH BO BCEX 0OAACTAX PeCcryOAMKM, HO (DOPMbl M MEXAHW3Mbl €€ PeaAr3aLuum MMEeAU pe-
rMOHaAbHbIE Pa3AMuMs, 0OYCAOBAEHHbIE YPOBHEM MCAaMu3aumm pervoHoB KasaxcraHa. B ceBepHbix
M BOCTOYHbIX 06AACTSIX PECnyOAMKM XKEHLLMH-MYCYAbMAHOK aKTMBHO BOBAEKAAWM B rOCyAApPCTBEHHOE
CTPOMTEAbCTBO MOCPEACTBOM OPraHM3auUmm «KPACHbIX I0PT» U XKEHCKMX AGAEraTCKMX KOHepeHuMit. A
B I0>KHbIX PErMOHAX, FAE PEAUTMS MCAAM MMEAA TAYDOKME KOPHM M TECHO MEpenAeTasach C TPAAULMSMM
Ka3axCKOro HapoAQ, MOAMTMKA MO PACKPENOLLEHMIO XKEHLLMHbI-MYCYAbMAHOK HarpaBAeHa OblAa Ha npe-
OAOAEHME PEAUTMO3HbIX MEPEXMTKOB B ObITy, Ha 60pb0y NPOTUB NapaHAXM, MPABOBYIO 3ALUMUTY >KEH-
LLMH, CHUMAIOLWMX NapaHAXy. Ha hoHe HapacTaioLLen aHTMPEANTMO3HOM MOAMTUKM COBETCKOM BAACTH
AYXOBEHCTBO MCMOAb30BAAO Pa3Hble MPUEMbl M METOABI COXPAHEHNS CBOETO BAMSHMS Ha XXEHLUMH. AB-
TOPbI CTaTbM AQAM OLEHKY M MPOBEAN PEAUTMOBEAYECKNI aHAAM3 BO3HMKLLErO COMPOTMBAEHMS MEXAY
AHTUPEAUTMO3HOM TeHAEPHOM MOAUTUKOM COBETCKOM BAACTM M AYXOBEHCTBOM, a TaK>XXe MOAOXKEHUS
SKEHLLMH-MYCYAbMAHOK, OKa3aBLUMXCS MEXKAY 3TUM KOH(DAMKTOM B nepuoa nccaepoBanms (1920-1930-

err.).

KatoueBblie caroBa: ncaam, CoBeTckas BAACTb, >KEHLIMHA-MYCYAbMaHKa, MHOrOXEHCTBO, 6opbba ¢

napaHAXKOM.

Introduction

In the 1920s, with the victory of Soviet power in
the country, a state religious policy was formed; a
legal framework was created that determined the na-
ture of state-confessional relations. In Kazakhstan,
as in the country as a whole, anti-religious propa-
ganda and a struggle to overcome religious vestiges
in the minds of the masses unfolded. Particular im-
portance in anti-religious policy was given to the
gender component, the women's issue.

It was due to historical trends in the predomi-
nance of the Muslim population and the religion of
Islam in the region, in which, according to Sharia
law, a woman was significantly lower in the social
ladder than a man was and practically did not have
the civil rights in everyday life, in property relations
sphere and in land use.In the Soviet state, in regions
with a Muslim population, the solution of the "wom-
en's issue", which meant giving women all rights on
an equal basis with men, was seen as overcoming
patriarchal-religious vestiges caused by the tenets of
the Muslim religion. That is why the women's is-
sue was closely linked to the issues of anti-religious
struggle.

Justification of the choice of the article:
goals and objectives

The choice of the research topic is due to the
scientific interest in the problem, its relevance and
poor scientific development. The women's issue in
religion makes it possible to study its influence on
the spiritual processes in society, since religion is
able to offer certain ideals and values, guided by
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which one can answer many relevant questions of
the present. The problem of the women's issue in
the religious policy of the state is relevant and in-
teresting from the point of view of identifying and
disclosing the features of the Soviet model of state-
confessional relations in Kazakhstan in the 1920-
1930s.In the process of a radical reorganization of
society, a struggle was conducted against the reli-
gious worldview of the population, religious insti-
tutions were liquidated, and ideological stereotypes
were dominated.

The category of "women's issue" in the field
of historical confrontation between the Muslim re-
ligion and Soviet power refers to the little-studied
problems of state-religious relations in the 20-30s of
the XX century. Within the framework of the pro-
posed article, the authors set the task of carrying out
a discursive analysis and giving a scientific assess-
ment of the gender aspect of the confessional policy
of the Soviet government. It showed the main forms
and directions of anti-religious work among women,
and identified the importance of the gender issue in
the modernization processes of the 1920s.Such a
formulation of the problem will bring us closer to
a deeper understanding of the problems of the rela-
tionship between the state and Islam, a scientific un-
derstanding of the Soviet model of religious policy.

Scientific research methodology

The methodological basis of the article was the
theory of modernization, which makes it possible to
rethink the problems of social transformation in so-
ciety in the 1920s-1930s. The modernization of the
spiritual life of society, carried out by administrative
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methods, caused desperate resistance from the be-
lievers who fought for the preservation of religious
dogmas in the society.In addition, in the study, the
authors relied on the methodology of K. West and
D. Zimmerman, through the prism of which gender
is viewed as a social construct (West, Zimmerman,
1997: 94-120). The conditionality of the social
structure depends not only on the level of develop-
ment of social relations, but also on the degree of
religiosity of the society. In this sense, the theory
can be applied to study the gender aspect of confes-
sional politics.
Materials and methods

The source base of the research was made up
of documentary materials from the Archive of the
President of the Republic of Kazakhstan, the State
Archive of the Orenburg Region (before 1925 Oren-
burg was the capital of the Kaz ASSR), regional
archives of Kazakhstan.The funds of these archives
contain the normative and legislative acts of the So-
viet state on the emancipation of Muslim women,
the administrative documentation of the central au-
thorities regarding the women's issue, the minutes
of the meetings of the Presidium of the KazCEC and
regional authorities on gender policy.Materials of
women's Muslim meetings and conferences, reports
on the work of women's departments and commis-
sions under the provincial executive committees are
informative as sources. Published sources collected
in thematic collections were also used (Bukhonova,
Gribanova, 1990: 256).

The study was carried out using the theoreti-
cal provisions and conclusions set out in the works
of domestic and foreign authors. In the studies of
Kazakh authors, gender issues are considered in the
context of the analysis of the internal social, demo-
graphic, cultural policy of the Bolsheviks (Aman-
zholova, 2017: 26-43; Rysbekova, 2009: 214-217).
In A.R. Sharafeeva’s works, the women's issue is
considered on the materials of the All-Russian Con-
gress of Muslim Women, in which mainly Muslim
Tatar women from Kazan took part (Sharafeeva,
2020: 22-64). The author states the growth of the
Muslim women's movement in the Russian Empire
on the eve of October 1917, but at the same time
notes the weakness of the women's movement in
Kazakhstan for a number of reasons.

In working with sources and texts, general sci-
entific research methods were used: analysis and
synthesis, generalization. Special historical methods
- historical-systemic and problem-chronological -
made it possible to formulate the author's view on

the problem of the gender component in the anti-
religious policy of the Soviet government. The com-
parative-historical method to compare the general
and the particular in the processes of state-confes-
sional interaction was used.

The main part

In matters of overcoming patriarchal-religious
remnants and emancipating Muslim women, the fol-
lowing Decrees of the Central Executive Commit-
tee and the Council of People's Commissars of the
Kaz ASSR played an important role: the Decree of
December 28, 1920 on the abolition of the kalym,
the Decree of January 17, 1921 "On the marriage
law of the Kirghiz" and the Decree "On punishabil-
ity polygamy and coercion of a woman to marry
among the Kirghiz” dated September 29, 1921. In
the Decree on the abolition of kalym (bride price),
any transactions, deals and agreements on the pay-
ment of the kalym for the bride were recognized as
legally invalid. The Decree on Marriage Law stat-
ed, "Polygamy, as a custom deeply humiliating for
the moral dignity of a Kyrgyz woman and creating
enslavement and exploitation of her personality, is
positively prohibited."Only a Soviet civil marriage,
registered in the department of civil status records
in the prescribed manner, was declared legal. The
decree introduced age limits for marriage; for men
- at least 18 years old, for girls - at least 16 years
old (GAPO. F. 7p. Op.1. D. 213. L.19). The gen-
der component in the religious policy of the Soviet
state emerged from the very first years of the victory
of Soviet power.In the regional and district power
structures, women's departments were created, the
task of which was to support women and implement
the gender policy of the state on the ground.At the
district, county and district executive committees,
the Bolsheviks formed special commissions to com-
bat the seclusion of women, the removal of the veil
and chapan. From the Central Administrative De-
partment (CDA) of the KASSR which was in charge
of religious issues, the provincial and district execu-
tive bodies received circular orders on the need to
conduct a decisive and systematic fight against such
manifestations of Islamic vestiges as kalym and do-
mestic crimes, forcing women and girls to marry
against their will, beatings of women and their ex-
ploitation, the marriage of a man to his second wife
in the existing marriage with his first wife (GAJu-
KO.F. 838. Op.1.D. 2. L. 136).

Throughout the republic, a struggle for a woman
broke out. A widely used form of anti-religious work
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among women was regional and district delegate
conferences of Muslim women, conferences of girls
of national minorities (national minorities) with the
participation of the wives of communists, as well as
women's Muslim meetings.They discussed issues of
the powerless position of women in Muslim society
and their protection from domestic violence by the
husbands.The resolutions of the conferences aimed
at a vigorous struggle against such customs and ritu-
als that deprived women of their rights and placed
them in an unequal position with men. They called
for explaining to women the position on the abo-
lition of bride price and polygamy, promoting the
arrangement of a new way of life, and involving
Muslim women in the public and cultural life of the
republic (GAPO. F. 7p.Op. 1. C. 228. L. 21).

The complex of anti-religious measures in sup-
port of women, carried out in the regions and dis-
tricts included the fight against quackery and un-
derground medicine, the protection of motherhood
and infancy, and the dissemination of sanitary and
hygienic knowledge and skills among women. In
some provinces, “cultural patronage” was prac-
ticed over Kazakh auls, within the framework of
which anti-religious meetings were held with the
invitation of women (OGASPLF. 1. Op 1.D. 557.
L. 30-31).

In the republic in the 1920s, various campaigns
to emancipate women were carried out the Day of
the Abolition of the Kalym, the Day of the Aboli-
tion of Polygamy, the Day of the Kyrgyz Woman;
the Day of the Muslim Woman.Their goal was to
attract the broad masses to the struggle against the
old religious and everyday survivals. Party, Soviet
and public organizations were involved in the cam-
paigns. Particular importance was attached to par-
ticipation in campaigns of young people - members
of the Komsomol and pioneers. The protocols of the
commissions for the "Day of the abolition of kalym"
reflect the scope of the ongoing campaign.During
the campaign in sponsored auls and volosts; women
were informed at meetings about the achievements
and extraordinary tasks of the party in the field of
emancipation of Kazakh women. They practiced
staging plays on anti-religious themes, staged show
trials related to domestic violence against a woman.
The opening of demonstration institutions of Soviet
and economic bodies dealing with the emancipation
of women was timed to coincide with the Day of the
Abolition of the Kalym. To popularize the ideas of
the liberation of women, the local press was widely
used (OGASPI. F. 1. Op.1. D. 569.L. 6). Theses,
slogans and other propaganda materials were de-
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veloped centrally and sent to the localities from the
Kazakh district committee of the RCP (b).

It was difficult to overcome the religious tradi-
tions and rituals that were established in society,
since the population formally abandoned them, but
in fact continued to follow the traditions in their
modernized version.Officials noted this in their re-
ports: “Kalym still reigns in our corners, the Kyr-
gyz woman was and is the subject of purchase and
sale, the subject of exploitation and speculation in
the hands of bais and their adherents.All decrees is-
sued by the Soviet government on the abolition of
the kalym ransom remain on paper. “They renamed
the dowry (kalym) to kiit, i.e., mutual remuneration
of interested parties,” wrote the newspaper “Kirghiz
Steppe” in December 1922, “Kiit consists of several
heads of cattle (from 1 to 20 heads) with different
items: carpets, robes...” (Bukhonova, Gribanova,
1990: 55).

To combat kalym and polygamy, the Bureau of
the Regional Committee of the All-Union Commu-
nist Party of Bolsheviks in July 1928 decided to
create a community "Down with kalym and polyg-
amy." Kazakh women were involved in the mem-
bership of the society, using such forms of work as
delegate meetings, women's clubs and red women's
yurts (AP RK. F. 29. Op.1. D. 390.L. 19). There-
fore, according to the information of the women's
department of the Almaty District Committee of
the All-Union Communist Party of Bolsheviks on
the progress of work to combat the seclusion of
women, presented in Kazakh district committee in
April 1929, a club for women of the national mi-
norities was opened in the city (Bukhonova, Grib-
anova, 1990: 191-192).

Involving women in local Soviet governments,
in artels and cooperatives, in various public orga-
nizations, such as the Koshchi Union, the Union of
Atheists was considered to be as an effective method
for resolving the women's issue. The task set before
the Soviet authorities was to increase the percent-
age of women in the composition of local councils
and people's assessors in Soviet courts (Bukhono-
va, Gribanova, 1990: 191-192). By the end of the
1920s, the number of female advisers was growing.
Thus, as of December 1927, 17 women were elected
to Chimkent City Council. Of these, 11 were home-
makers, two were teachers, two were employees in
economic cooperatives, and two were employees in
Soviet institutions. Two women sat on the presid-
ium of the city council, the rest participated in the
work of sections and commissions (GAJuKO. F. 74.
Op. 1.D. 151. L. 66).
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In December 1927, 27 women were involved
in the composition of Kyzyl-Orda city council, 14
more were candidates for members of the city coun-
cil. In the national context, the gender representa-
tion looked like this: 22 women of Russian national-
ity, three Kazakhs, one Latvian, and one Georgian.
From the total number of women members of the
City Council, 7 were members of the CPSU (b), 1
candidate member of the CPSU (b), one was a mem-
ber of the Komsomol, 18 were non-party. Women
worked in sections of the city council: the section
of health - 11 women, education - 6, the section of
labor and working life - 4, the corporate and trade
section - 3, the RCH section - 2, the communal and
housing department - 1, the administrative and mili-
tary department - 1 woman.The most active was the
participation of women in the commissions for pub-
lic education, the protection of motherhood and in-
fancy, in the council of social assistance (GAJuKO.
F. 74. Op.1. D. 151.L. 67). 38 women worked in
Aulie-Ata council, of which 11 people participated
in the work of the asset, 7 in the health section, 2 in
the public education section, 2 women took a place
in the presidium of the city council (GAJuKO. F. 74.
Op.1. D. 151.L. 69).

The political education of women, as an inte-
gral part of the gender policy of the Bolsheviks, was
also carried out in Kazakhstan. In Tashkent, special
courses to train female advisers of Eastern nation-
alities from Kazakhstan and the republics of Cen-
tral Asia were organized. Women - members of city,
rural, volost, district executive committees, who
proved themselves in practical Soviet work, were
sent there. Candidates were approved at the plenums
of the relevant councils, and requirements were put
forward for applicants: literacy in their native lan-
guage and at least one year of experience in practical
Soviet work (GAJuKO. F. 74. Op. 1.D. 151. L. 23).

The implementation of gender policy in the field
of state-religious relations in different regions of
the republic had its own characteristics, due to the
state of the religious situation. In the southern re-
gions of Kazakhstan, Syr-Darya and Semirechensk,
the policy to emancipate the Muslim woman was
aimed, first, at the fight against paranja. Most Mus-
lims lived in these areas, and the clergy campaigned
against the removal of the veil by women. In this
regard, the executive authorities paid great attention
to the organization of legal assistance, protection of
the rights and interests of “women who take off the
paranja and thus strive for their emancipation from
centuries-old slavery supported by the mullahs”
(GAJuKO. F. 838. Op.1.D. 2. L.122). Militia bodies

of all levels were obliged to provide them with full
assistance when women applied them. Any oppres-
sion of an oriental woman in matters of removing
the veil was declared a criminal offense.

In the southern regions, cases of domestic vio-
lence and reprisals by husbands against their wives
were not uncommon. The reason for male aggres-
sion was the social activity of women, which was
contrary to the canons of Islam. There are many
documents in archival funds containing facts of
violence against Muslim women. We present only
some of them. A resident of the village Bayserke,
Enbekshi-Kazakh district, citizen Serikbayev killed
his wife because she participated in the production
of the play on Red Army Day.Citizen Smerutdinov
brutally dealt with his wife when "she left him as a
mocker of a woman" (Bukhonova, Gribanova, 1990:
191-192). The show trials of wife killers were used
as the main form of combating domestic violence
against women.

The organization and activity of "red yurts" was
considered as the most acceptable and effective form
of education of a Kazakh woman in nomadic re-
gions. These were mobile agitation and propaganda
centers for gender support.At these places, women
were provided with outpatient care, given smallpox
vaccinations, and sanitary and hygienic education
of women was conducted here too. Women could
receive legal and law assistance not only in the form
of advice and consultations, but also referral to the
judiciary in cases of kalym, polygamy and alimony.
At the yurts, there were points for the elimination of
illiteracy among women.

The Muslim clergy insisted that unconditional
submission and obedience to the husband in all re-
spects are the highest ideal, the main principle of
Islamic morality. In the 1920s, in an attempt to re-
sist the anti-religious policy of the Bolsheviks, the
clergy used various tricks and methods to maintain
influence over women.Oblast officials reported cas-
es of opposition by the Muslim clergy to the eman-
cipation of women in the Kazakh district commit-
tee, Committee of the All-Union Communist Party
of Bolsheviks. “The mullahs traveled around the
villages under the guise of “trip to koumyss” and
campaigned,” they wrote (Bukhonova, Gribanova,
1990: 148). In the reports and summaries of regional
officials, it was noted, “baystvo and mullahs slow
down the work of red yurts and conduct agitation so
that the Kazakhs do not let their wives and daughters
study” (Bukhonova, Gribanova, 1990: 147).

On the other hand, the clergy made certain con-
cessions on the gender issue. It is known that Islam
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denied the social equality of men and women, as-
serted the superiority of men over women.Accord-
ing to Sharia, the social status of women was signifi-
cantly lower than that of men; one man is equivalent
to four women, a woman should not talk to a man,
be in a room in the presence of men. However, in
1920 and at the beginning of 1930s the Muslim cler-
gy, trying to resist the anti-religious propaganda of
the Soviets and take possession of the female mass-
es, changed their attitude towards women.In the re-
ports, officials of the Soviet government reported,
"the mullahs in the sermons said that women in Is-
lam now have broad rights."They cited the facts of
the involvement of women in Muslim management
structures. So, in Atbasar district, one woman was
elected to the mahalla.

The wives of mullahs and muezzins conducted
religious agitation among women by organizing spe-
cial meetings - majelis. The women's department of
the Akmola provincial committee reported that the
Muslim clergy tried to influence women, through
their wives to drag women into the mosque for
prayers, although earlier women were strictly for-
bidden to visit the mosque.In Petropavlovsk, at least
a hundred women visited each mosque, and special
women's departments were set aside for them in the
mosques (Bukhonova, Gribanova, 1990: 152).

Results and Discussion

In the development of state-confessional rela-
tions in Kazakhstan in the 1920-1930s, great impor-
tance was attached to the gender issue. The solution
of the "women's issue" in the interpretation of the
Soviet authorities was closely linked with the gen-
eral measures for the Sovietization of the Kazakh
village, the conduct of mass political, cultural and
educational work.However, the point, one way or
another, concerned the religious policy of the state,
since the patriarchal remnants that the Soviet gov-
ernment struggled with were due to the canons of

Islam.In this sense, the gender policy of the Bolshe-
viks became an important factor in the restructur-
ing of the entire society, the establishment of new
social forms and practices in the national regions.
The involvement of Muslim women in the politi-
cal, economic and socio-cultural life of the state
was considered by the Bolsheviks as the main way
to combat the religious prejudices of the population
and a mechanism for transforming the interaction of
organized management structures with various so-
cial groups of the population, as a way to reorganize
the entire system of social relations.

Conclusion

Thus, it can be summarized that the gender com-
ponent in the confessional policy of the Soviet gov-
ernment in Kazakhstan in the 1920-1930s occupied
a significant place and was due to the political tasks
of strengthening the power of the soviets.Muslim
women were actively involved in state building and
Soviet government, in the public life of the country.
Forms and methods of implementing gender policy in
the system of Islamic-state relations had regional dif-
ferences, due to the degree of Islamization of the re-
gions of Kazakhstan.In the southern regions of the re-
public, where Islam had deep roots among the settled
agricultural population, and the norms of Islam were
closely intertwined with the customs and traditions of
the people, gender policy was mainly aimed at com-
bating remnants in the family and household sphere.
In the steppe regions, where the nomadic population
predominated, mobile “red yurts” became a common
form of anti-Islamic gender politics.
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RELATIONSHIP BETWEEN RELIGION AND CUSTOMS LAW
IN TRADITIONAL KAZAKH SOCIETY

The article deals with the relationship and features of the laws of religion and custom in the tradi-
tional Kazakh society. The authors emphasize the place and importance of oratory in the court of Kazakh
biys (judges). The legal system of the Kazakh steppe, the level of execution of Sharia and its impact on
the judicial system are considered. A comparative analysis is carried out between the Court of biys and
the Court of Islamic law. The ways of truce, conversion, ways of satisfaction in Kazakh nation and gadai,
rizai, sulh and tagim in Sharia and their usage in daily life and solving issues are compared. The election
of the Khan and his abdication from the throne of the period of the Kazakh Khanate and the appoint-
ment of the Caliph and his ghazal are compared as well as the relationship between religious power and
political power. Examples of religious or ethical rules are considered comparing, in particular hospitality,
crime and punishment. The laws of customs and norms of Sharia in this traditional Kazakh society are
studied in a comparable way. In conclusion, despite the immense space of the territory in the Kazakh
steppe, some traditionally legal norms and rules (including even minor rules) in Kazakh society are the
same in all regions of the Kazakh steppe.

Key words: Tradition, Customs, Sharia, Court of Judges, Caliph.
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ABCTYpAi Kazak, KOFaMbIHAAFbl AiH MeH AET-FYPbIl 3aHAAPbIHbIH, GaiAAHbICDI

Makanraaa ABCTYPAI Ka3ak, KOFaMbIHAAFbl AiH MEH 8AET-FYPbIN 3aHAQPbIHbIH KapbIM-KATbIHAChI
JK8HE O3iHAIK epeKLlIeAikTepi cunaTtTaraabl. ABTOpAAp LeeHAIK 8HEPAiH Ka3ak 61MAep COTbIHAAFbI
OpPHbI MEH MaHbI3AbIAbIFbIHA TOKTaAaAbl. Ka3ak, AaAacbiHAQFbI KYKbIK TbIK, XYWe€, lWapuFaTTbiH, OPbIH-
AAAY AEHreni MeH COT >XyMecCiHAEeri biKMaAbl KapacTblpblAaAbl. BUAep cOTbl MEH MYCbIAMAHADIK,
KYKbIKTarbl Ka3sblAbIKTbl CaAbICTbIpa TaAsay >Kacaraabl. Kasak, XaAKbIHbIH 6iTiM, XXyriHic, KaHaraT
JKOAAQPbl MEH LIapuFaT 3aHAAPbIHAAFbI KaAau, pu3am, CYAX, TaxXKMM CeKiAAl KOAAQHBICTapAbIH iC
JKYPri3y MeH MaCeAeHi LewyAeri XyMbIC icTey TopTibi MeH epexkeAepi CaAbiCTbipbiAaabl. Kasak,
XaHADbIFbl KE3EHIHAETI XaH CalAay »K&He OHbl TaKTaH TaMAbIPbIN XaHTaAay >kacay MeH XaAmdaHblH,
TaranblHAAAYbI XX8HE OHbIH, Fa3Ai TypaAbl YKIMAEP CaAbICTbIPbIAbIM, AiHWM BUAIK MeH casicn OGUAIKTIH
KApbIM-KaTbIHaCbl TAaAKblAAHaAbI. AiHM HEMECE BAET-FYPbIN epeXkeAepiHiH KOHAKachl, KbIAMbIC NMeH
OHbIH, >Ka3acbl CEKIAAI Kenbip TypAepiHe MbicaA Gepineai. ATaAFaH ABCTYPAI Kasak, KOFaMblHAAFbl
9AET-FYPbIN 3aHAApbl MEH LlapufaT HOPMAAApbl CaAbICTbipblAa 3epTTeAeAi. Ka3ak AaAacbliHAAFbI
>Kep ayMarblHblH KALUbIKTbIFbIHA YXOHE FacblpAap ©TyiHe KapamacTaH 3aH, LWblFapy MeH aTkapyfa
KaTbICTbl Kenbip ASCTYPAI Kasak KOfamMblHAAFbl KYKbIKTbIK Kyl 6ap HOpMaAap MeH epexeAep
Kasak, AaAacbiHbiH 6apAbIK alMarblHAQ YCaK-TYMeK KaruAaAapbliHa AeniH 6ipaeit GOAYbl OCbIHbI
KepceTeAi.

Ty¥iH ce3aep: ABCTYP, SAET-FYPbIM, WapuFaT, GUAep CoTbl, XaAnda.
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CBs13b 3aKOHOB peAUruii u o6blyaeB B TPAAMLIMOHHOM Ka3aXxCKOM 00LiecTBe

B cratbe paccmaTtpmBaeTcs B3aMMOCBS3b M OCOBEHHOCTU 3aKOHOB PEAMIMM M 00bluaeB B TPaAu-
LIMOHHOM Ka3axCKOM 00LIEeCTBe. ABTOPbI MOAUYEPKMBAIOT MECTO M 3HaYEHME OPaTOPCKOro MCKYCCTBa B
CcyAe Kasaxckmx Omes. PaccmatpuBaercs npaBoBasi CMCTEMa Ka3axCKoM CTEMu, YPOBEHb MCMOAHEHMS
LIapMaTta 1 ero BAMSIHME Ha CyAeOHYIo cucTemy. [1poBeAeH CpaBHUTEAbHDI aHaAM3 CyAa OMEB U CcyAa
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Mo MyCyAbMaHCKOMY npaBy. CpaBHMBAIOTCS MYTU Nepemupusi, 0OpaLLeHns, MyTU YAOBAETBOPEHUS Ka-
3aXCKOro HAPOAA U AaU, py3an, CYAbX, TaXKMM B LLIAPMATCKOM 3aKOHOAATEALCTBE, B ABAONPOU3BOACTBE
1 peleHun Bornpocos. CpaBHUBAIOTCS BbIGOPbI XaHa M ero oTpeyeHue OT NPecToAa B neproa Kasaxcko-
ro XaHCTBA M Ha3HaueHue XaAuda, 1 NPUroBopPbl O ero ra3eAr, 06CyKAQATCS OTHOLLEHUS MEXAY pe-
AMTMO3HOWM BAQCTbIO M MOAMTUYECKON BAACTbO. PacCMOTpPEHbI NprUMEpbl PEAMIMO3HbBIX UAM STUUECKUX
MpaBuA, B YaCTHOCTW FOCTENPUMMCTBO, NMPECTYMAEHME M HAKa3aHWe B CPAaBHEHMM C 3aKOHaMM LiapuaTa.
ConocTaBUMO MCCAEAYIOTCS 3aKOHbI 0ObIYAEB M HOPMbI LIApMATa B AAHHOM TPAAMLIMOHHOM Ka3aXCKOM
obulecTBe. B 3akAloueHME AEAQETCS BbIBOA, UTO, HECMOTPS HA OTAAAEHHOCTb TEPPUTOPMM Ka3axCKOM
CTenu, HEKOTOPble TPAAMLMOHHO MPABOBbIE HOPMbI U MPaBMAA (BKAIOYAS AQXKEe MEAKME MPaBMAQ) B Ka-
3aXCKOM 0OLLEeCTBe, Kacalolmecsl 3akOHOTBOPYECTBA M UCMOAHEHMS, OAMHAKOBbI BO BCEX permoHax

Ka3axXCKOM cTenmu.

KaoueBblie croBa: Tpaamumsi, obbivan, wapmar, cya bues, xaanda.

Introduction

Customs and traditions are formed in the course
of many years of culture, production, life experience
of the people, culture passed down from generation
to generation. At the same time, customs are the
main tool for determining the moral norms of soci-
ety. This concept is used in our language in the form
of customs and traditions.

The traditions of the Kazakh people are rooted
in the history of the nation's development, including
Islamic values, which are inseparable from the es-
sence of the nation. After the Battle of Atlakh, Islam
spread peacefully in the Kazakh steppes and became
not only a religious faith of the Kazakh people, but
also a way of life. This, in turn, paved the way for
the formation of Kazakh customs.

Although the study of customs began much later
than in other nations, several years of in-depth re-
search of Kazakh custom by scholars have yielded
encouraging results. This led to a systematic study
of the influence of religion on the ancient customs
of our people in the field of theology, folklore, eth-
nography, cultural studies and anthropology. In our
research article, we also aimed to study the close
connection between Kazakh traditions and Islamic
Sharia by comparing the relationship between re-
ligion and customary law in traditional Kazakh
society.

Justification of the choice of articles and goals
and objectives

Such studies, which reveals that the Kazakh
legal system has its own peculiarities, are funda-
mental for the history and culture of the nation.
There is also a lack of research that provides links,
similarities and differences with the Muslim legal
system. Eventually we will study Kazakh legal sys-
tem from the very outset, customary law, the insti-

tution of judicial proceedings and biy, and compare
it with its application in the practice of classical
Muslim law.

Scientific research methodology

Scientific methodology of the article is based on
scientific methods. In revealing the essence of the
laws of religion and custom, the methods of com-
parative analysis, historical analysis were used in
the presentation of definitions, mutual comparisons.

Main part

Traditional Kazakh law, through universal
rules for its society, has a strong influence on social
classes and groups and is completely independent
of political power. Customs and traditions change
depending on whether the problem is solved. That's
why the principle "Not all habit is a custom, but a
good habit is a custom" was formed.

As for the level of implementation of Sharia
law in the Kazakh steppes, the system of Kazakh
law, as in Muslim law, promotes a satisfactory
way to avoid going to court, and is based on such
a system. This system can be clearly understood
from the following principles and laws: "The Ka-
zakh way is satisfactory, it does not go astray, the
Shari'a is a treaty, and no one disputes it". These
words belong to Anet baba, the great teachers of
the three famous Kazakh judges (Kazakh word -
bi), Tole bi, Kazbek bi, Aiteke bi. The road is one
of the main sources of Kazakh law and has its own
category. This principle is the main concept of the
Kazakh legal system. Any issue in this regard is
resolved by the first judges. Failure to do so will
result in a sentence in accordance with Sharia law.
The famous Bukhar Zhyrau warned Abylai khan of
his time: "Don't be angry, Ablai, if you are angry,
I will lift you up, and you will be sent to the court"
(Azbanbayev, 2009: 98). This means that if he does
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not submit to his authority, he will be taken to the
judge as a supreme judge.

Kazbek bi, one of the three most famous Ka-
zakh bis, said in one of his speeches: The Judge
should speak when he sees the justice, if black
and white quarrel, God will decide in a narrow
place (Zimanov, 2006: 100) — it means when the
speaker could not find a solution, God's judgment
will solve it. No matter how many speeches a
speaker makes, he will be a speaker only if he is
fair. If the verdict of the bi was the final decision,
it would be incomprehensible for Bukhar Zhyrau
to say "I will send you to the court (kaz)". From
the point of view of the independence of the judi-
ciary from political power, although the political
power is in the hands of the khans, the assembly
of judges, which elects the khans, are those who
unite khans and the people. Although the khans
are in political power, we see that the military
power, along with the executive power, belongs
to the tribal chiefs, heroes (batyrs) and bis. Given
that the khan had no personal wealth or property,
it can be said that it is a unique example of a sys-
tem of judicial power as a whole, independent of
political power.

The fact that disputes between small tribes or
between villages are resolved by the elders, or by
the judges between the tribes, as well as in inter-
tribal misunderstandings and charge disputes, the
fact that sub-tribes settle pre-murder issues through
ransom shows that they are settled by mutual con-
sent. In the case of homicides and injuries, compen-
sation was often paid as a path of contentment. Even
if he was to be put to death, he followed the Shari'a's
path of "peace" and the principle that " a sword
does not cut a bent head " and "if someone confess
frankly, you must forgive even if it is a heavy sin."
It is well-known that in the matter of punishment
he used more honor punishment than corporal pun-
ishment. The main task of the judges, in addition
to serving as judges, was to educate members of a
non-judicial, sensible society. While the laws of the
steppe required justice, truthfulness, honesty, and
integrity, the main mechanism for saving and en-
forcing the rule of law was the concept of "honor”.
The main principle: "The livestock is the redemp-
tion for my soul, my soul is the cost of my honor." It
is confirmed by another statement "A man is worth a
hundred horses, a honor is worth a thousand horses"
(Zimanov, 2005: 29). The types of punishment are
more punitive than the corporal punishment, such as
an example, expulsion from the country, smearing
black soot on the face, hanging felt around his neck,
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penalties such as riding a black donkey backwards.
In the old way of Esimkhan:

Let there be a khan, let there be a law worthy of
a khan!

Let there be an abyz (mullah), be the abyss of
choice!

Let there be a bi, let him come!

Let there be a hero, let him be lucky! (Zimanov,
2005: 150) meant that there should be a house for
a bi where a well-educated family lives, with good
knowledge of the customs of the people.

In general law, normativeness and publicity are
important. Due to the fact that Kazakh law is based
on a problematic system, it consists of natural rules,
which are not alien to human nature and nature, but
inclined. From a legal point of view, the research-
ers confirm that the first priority a system based on
natural law and natural judgment is the moral aspect
of the case. The Kazakh judiciary is based on the
ideology of non-judiciary (Kenzhealiev, 2009:179).

Regarding the Kazakh legal system the famous
orientalist Grigoriev V., who served in the Kazakh
steppes., says: "Usually many people (Europeans)
consider nomads to be far from economic and intel-
lectual development ... It is obvious that developed
nations are surprised and jealous when they see how
Kazakhs, who are engaged in animal husbandry,
look at and resolve disputes” (Aldibekov, 2009:
415).

In Muslim law, the main way is to resolve any
disputes and norms not as a rule (judicial), but as a
ridai (mutual agreement), that is a principle. Mus-
lim law is based on people's conscience and morals.
For example, the principles of witnessing, swear-
ing, confession have deep meanings. We see that
many examples, such as the problem of propaganda
or coming back multiple times regardless of recog-
nition of the provisions of the adultery, require to
build a conscious society. "Peace" and "Tahkim" are
institutes in resolving cases related to the rights of
citizens before the convict's decision. Non-judgment
is aimed at building a society based on the upbring-
ing of the Prophet (Shen, 2012: 118). Reconciliation
between the parties is a matter of legal co-operation
and peace. A society of peace and compromise has
a great role to play in resolving disputes before the
courts.

The word "Sulh" means reconciliation, and does
not refer to rebellion or disorder. In the Muslim le-
gal literature, a compromise between the aggrieved
and the offender parties or the accusing parties is
a contract between the parties to settle the dispute
amicably. The main definition of sulh is ending the
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conflict between the parties The Kitab al-Sulh sec-
tion is included in the Baba ad-Dawa section of the
classical jurisprudence books, as well as in the book
al-Shaha, at the end of the confession sections. In in-
ternational Islamic law, the subject of peace is con-
sidered in the Siyar section, family relations in the
marriage section, mostly in the al-Qadi section, and
the matters of payment in the criminal and revenge
sections, property relations in the special section
of peace, and inheritance in the taharuj and tagsim
ar-ridai sections (Al-Kasani, 2010: II /180-191; III
/151). It is clear that the Ishans and Khoja dynasties,
who received higher education in the madrasas of
the Kazakh steppes, in the performance of their du-
ties as judges, when asked about the Shari'a solution
to a problem, gave a fatwa based on these books of
jurisprudence.

Tahkim is another institution in Muslim law
that seeks to reach a compromise and agreement.
Takhkim refers to the contradictions and mutual ac-
cusations in the literature of Muslim law with the
consent of both parties to a third person or a group
of representatives of the rebels (halukam). The way
of tahkim, which existed before Islam, is still rec-
ognized as legitimate after Islam. Islamic jurists say
that all the conditions for a kazy are the same for
a judge. The subject of tahkim is considered in the
sections of classical Muslim legal literature, such as
nikah, talaq, adabul-gadi, bayg, akila (Al-Kasani,
2010: IV /92; T / 32). Tahkim is a form of sulh, an
important way to put an end to issues of public con-
cern, such as hunger, hatred, revenge, social conflict
and injustice, and to promote social cooperation.
Takhkim in Muslim law serves in the same way as
in Kazakh customary law, such concepts as "seeking
justice" and "appealing to the authorities." We will
talk more about this in the section on judges and the
court of judges.

The Kazakh legal system imposes restrictions
on liberty, imprisonment, money laundering, and
other penalties. According to popular belief, these
punishments were more severe than death. This is
because the notion that "shame is much more im-
portant than death" is well established. Penalties
for property liability include fines (different types
of fines). If there was very heavy property fines,
it was obliged to pay as a dynasty or tribal village
(Oseruly, 2009: 25). Such large-scale accusations
oblige them to correct and educate the bullies and
villains, who, in due course, also strengthen self-
government and control. As an example of the fact
that legal responsibility is based on the tribal sys-
tem and various payments and charges are imposed

on the tribes, one of the historical literatures states:
"village Kyr-Shekty with 9,000 houses has to pay
6,000 sheep, it is not big as not a single sheep
comes to each house" (Shukirov, 2006: 404). This
means that the whole tribe is burdened with the
fines or other penalties that a man must pay.

The content of the laws of the "four bis" adopted
for the Kazakhs of East Turkestan in 1836, when
the ancient Kazakh customs were applied until the
most recent and recent history, was as follows: 1)
Land dispute, 2) Widow dispute, 3) Charge dispute,
4) Theft, 5) Inheritance, 6) Road (Mynzhan, 2004:
485). We see that the topics and sections are incon-
sistent, as they are somewhat involuntary and forced
to be classified and divided into sections according
to the system of Islamic law or the sections of the
Western legal system. Since the whole legal system
1s based on the mind and human nature, it is neces-
sary to eliminate some similar articles and regula-
tions. However, they may not be compatible with
each other as a whole. For example, in the study
of the methodology of Muslim law, the division of
slave wages into the wages of God seems to be a
correspondence between the division of the Roma-
no-German system into two major branches: public
law and private law.

Although the rule of the state was in the hands
of the khans, there was a council of rubas and judges
who elected and installed the khans. It depended not
only on the system of government, but also on the
welfare of the country and the field of military de-
fense, the khans depended on the bis and rubas. The
khan did not have his own army and property.

According to the rules of making a khan and khan
talau (robbery of a khan), all Kazakh khans are de-
scended from the "Tore" clan, came from the descen-
dants of Genghis and it must be so. The establish-
ment of this khanate system in the Kazakh people is
so stable that it does not accept from other people and
tribal leaders. The most striking historical example of
this is the Abak Kerey tribe of Kazakhs in the Al-
tai and Tarbagatai regions, an ancient settlement that
was liberated from the Dzungars in the 1770s. Later,
when the Kazakh Khanate began to disintegrate due
to external attacks, neighboring China, Mongolia and
others did not consider the Kazakh people as equals:
“You came later. Your political leaders have no
kings. There is a khan of our country. The khan does
not come to terms with ordinary people". In many
cases, they claim their rights because no one recog-
nizes their sovereignty and country. Then the people
of Abak Kerey elected 17 people, led by Tauasar bi,
to elect a khan from their leader. Abylpeiz Tore sent
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his son Kogedai with his mother Mrs. Tumar to Abak
Kerey. He is said to have been only 12 or 14 years old
when he arrived in Abak Kerey. Despite his young
age, he ruled the country on an equal footing with
other nations. By 1836, the Great Council was hold in
order to reform and modernize the system of gover-
nance. Four senior bis will be elected from that coun-
cil. He revised the customary law and passed a bill
called the "Four bi tore." These updated laws were
officially in force among the Kazakhs for 113 years
from 1836 to 1949. Different opinions are expressed
in the election of the four bis. It is said that there were
four assistants, four great angels, four caliphs, four
books, and four imams in the religion, and that Aby-
lai Khan's advisers were four bis (Babi Toktar, 2009:
483-485). Even before the last Kazakh khans and sul-
tans, the Kazakh people had a well-established notion
that political power should be in the hands of judges,
and even today there are those who believe that the
descendants of tore should rule.

In order to elevate the khan, first of all, the
leading bis and aksakals of all the tribes came to
the meeting and decided who would be the khan.
Then often on Friday they gather as many people
as possible and the future khan looks at the gibla
on a white felt mat on a high place, rather than in a
palace or khanorda. A man from the Khoja dynasty
or imam recites the Koran and one of the elders
blesses. Then the khan on the felt is raised above
the head on all four sides. The Kazakh people call
it "raising a khan on a white felt". Then the out-
er garments are taken off, torn, and distributed to
the good people and dignitaries who attended the
meeting. This is called “telim” or "khan sarkyty".
After that, they put on a khan's hat and a robe and
boots (Nusipokasuly, 2011: 127-129). Here you
can see that the khan's ascension on Friday, the
khan's sitting on the qibla, reciting the Koran, re-
ceiving blessings from the khan's clothes are reli-
gious principles and values.

In traditional Kazakh society, the notion of a
khan and the head of state in Islamic law is some-
what similar. There are also Islamic notions that
it should come from a certain political elite. It can
even be seen that the above-mentioned khantalau is
similar to the notion of the removal of the caliph
from the throne, known as the Ghazl al-Khalifa.
Although the literature of classical jurisprudence
does not have a special section or topic on the elec-
tion and appointment of caliphs, it is considered on
topics such as "imam", "caliph", "imara". It is even
mentioned in the topic of imamship in prayer, and
the imamship in prayer is called "imam as-sugra"
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and the head of state or sultan is called "imam al-
kubra". It is also mentioned among the sections of
theology. At the end of the work of the Aqeedah,
this topic of management is also considered.

The position of the head of state in a Muslim
country is considered to be a function of the Proph-
et's mission as a coordinator of religious and civic
relations outside the service of tabligh (transmission
of religion). In order to become a caliph, imam or
emir al-mu'minin, there are a number of conditions,
such as being a Muslim, being a man, being men-
tally and physically healthy, having a sufficient lev-
el of education, being just, and being a member of
the Quraysh tribe (Cetin, 2013: 110). Basically, the
election and appointment of a caliph or imam takes
place in four different ways:

1. Bigat's way is to gather the leading elites and
the general population in the society and accept the
leadership.

2. In consultation with his predecessor, he ac-
cepted power at the national level

3. Through the Council of the Shura - the forma-
tion of the population by nominating and selecting
candidates as a result of consultations of representa-
tives of certain groups formed from the people.

4. By conquest, a person worthy of the caliph-
ate seizes power by force. Although this path does
not conform to the appointment of a caliph in Islam
and the principle of biqat in the electoral system, it
is permissible to prevent mass unrest, anarchy and
civil war. Sometimes the heir to the throne of the
monarchy or the next representative of the dynasty
came to power by choosing this path (Ibn Abidin,
1992: 1/ 547-549; Karaman, 2011: 1/187).

At the same time, although there are various
topics related to governing the state, there are many
conclusions that the absence of ayat-hadiths (nas) on
how to be elected is left to the will of the later muj-
tahids and the common decision of the ummah. It is
obvious that the issue of forming a general system
of government based on the actions of just caliphs
is a matter of free will, provided that the general
principles and states are observed, a worthy person
can seize power by force (Turcan, 2001: 217). This
is because neither the Prophet nor his Companions
set a pattern of appointment based on a specific cri-
terion or system. In this regard, it should be noted
that the decision should be made at a meeting of the
council among certain elite groups, in accordance
with the will of the people and the current situation.

In fact, in most systems of government, the right
to rule for a certain period of time or for a lifetime,
but on Islamic principles, neither. On the contrary,
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its term and rights are determined by its suitability
and performance of its duties (From this point of
view, in the traditional Kazakh society, in the event
that the khan does not deserve his status, the plun-
dering of the khan or the removal of the throne by
force is similar to the principle of decency in the
caliphate). The caliph's removal from the throne by
the ummah is also mentioned in the literature of ju-
risprudence. There are two reasons for this: the first
is when he has been misled into believing or morally
believing, and the second is when he has been ac-
cused of immorality by openly committing forbid-
den acts. For the second reason, the situation is con-
sidered, if he does not voluntarily vacate the throne,
he will be forced to surrender. If such a possibility is
not seen, if the assumption of its usefulness prevails,
he will be forcibly removed from the throne (Kara-
man, 2011: 189-190).

There is a clear similarity between the election
of a khan in the period of the Kazakh Khanate and
the overthrow of the khanate and the appointment of
a caliph and his rulings on ghazals. While the elec-
tion of a khan from the nobility reflects his level of
political elite, the rise of a khan in the council of
judges is the same as the acceptance of his power by
the notion of bigat. And in case of non-fulfillment of
his duties, the practice of khan talau is in accordance
with the principle of "gazl al-khalifa".

Laws and norms that occur in everyday life in
traditional Kazakh society are considered in the
laws of custom. For example, if the "guest meal" is
not performed or if the "guest meal" is not served
properly in case of appealing to the bi of that tribe he
is required to pay fines. Therefore, although many of
these rules are similar to moral and ethical rules, it
can be seen that they are norms that require high and
strict observance of legal responsibility. Sometimes,
in this case, depending on the problem, according to
the principle "the scarf is not a coat, but opens the
way". The rite of allegiance is simplified. But he will
have to plead guilty. Such acts have the force of law.
Such rules are like proverbs, they are used among
the people with similar words. A clear example of
the rules that have legal force in everyday life is the
guest meal. Even simple incidents do not go unno-
ticed. For example, in a note left by Berem: “The
guest first gives the meat to the host and then other
people in the house with his own hands. The guest
should not serve more than three pieces of meat. If
more than a third is given and a person suffocates
and dies, the guest pays 100 horses. And if he gives
less than three pieces and suffocates, it is not paid
for”, - writes with surprise (Berem, 2006: 79).

It is known that failure to provide food to a guest
or failure to pay a proper reward under customary
law is punishable. Some etiquette is punishable by
a fine in connection with an unlawful act, as well as
in violation of values that are revered or significant
in steppe culture. For example, it is still said that if
a person rides a horse towards the house or outside
the house, gets off the horse right next to the house,
and gives a guest a piece of meat with pancreas, the
horseman will be fined (Imamumadi, 2019: 49). The
precautionary acts and values of that time are still
preserved in the country. For example, when the
bone marrow is not involved, the adult side is re-
sentful, and each bone has its own meaning depend-
ing on the people involved.

In Islamic law, imams of madhhabs respect the
guest and discuss the issue of food and water. The
essence of this problem seems to be in the hadith,
"Take your wages for not eating" (Abu Dawud,
2019: 342). In this regard, Imam Aqzam, Imam Ma-
lik and many scholars have said that hospitality is
important but not obligatory. According to a narra-
tion from a mujahid, it is obligatory to wait for a
guest.

Words used in Kazakh in the legal sense, such
as "Esim khan's old way", "Kasym khan's old way",
"Kazakh way ..." are used in the sense of conduct,
status, discipline, law, tolerance. In everyday life,
the words "way" is also used for rituals and customs
that should be given importance (Dautaliev, 2009:
149). For example, according to the notion of "his
way is big" does not relate only to the age, but also
it means he could have a high status according to the
genealogy, the offspring of a father, a half-brother.
The greatness of the way is clearly reflected in spe-
cial ceremonies and gifts, respect, contribution to
the value and hostage, and responsibility in it.

Rituals are often given in the form of proverbs
or sayings that are easy to memorize. Many of these
words have been preserved in the literature and his-
torical data, in the memory of the people, but in the
form of special articles or issues. As they have been
out of use for a long time, it is clear that many of
these rules have been forgotten. How many have
lost their original meaning. For example, the word
"golden scales" in the phrase "just power, golden
scales" used to persist in justice, to measure the case
delicately as measuring gold. The phrase "No one is
born in the right way, no one is born in the wrong
way" means impartiality, and the phrase "Inadequate
power leads to seven thefts" means that if the sen-
tence and punishment do not play a retaliatory role,
the crime will increase. There was always a way to
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sue, to demand justice, to complain. To express free-
dom and liberty, he concluded, "Even if they want to
cut your head, they don't want to cut your tongue."
Concerning the proof of the crime, the trail, the sus-
picion there are also rules.

Regarding revenge and punishment, "blood
for blood, soul for soul", "ear for ear, hoof for
hoof", "blood for revenge, accidental charge",
"The value of the land is two times fifty” (100)
are some of the rules that have become the rule.
According to the principle: "The rope saves the
horse, the horse saves the man, the man saves the
country" it is required to pay charges. Regarding
the property and treasure found, "the one who
finds it rejoices, the one who recognizes it takes
it". When it comes to violent acts, it is said that "it
1s difficult to come to terms with a sword", but to
show forgiveness, to be close to compromise it is
said “the sword does not cut curved head (some-
one who confessed his sins)", "If someone is con-
fessing, forgive him even it's too hard", "There is
no infallible jaw, no infallible hooves", "Do not
take someone’s life to not be a stranger", "There
is no guilt in going astray, after finding the herd
again". There are countless examples of such
rules (Dautaliev, 2009: 148).

In case of non-compliance with the rules of
Kazakh law due to inappropriate abuse, in case of
non-agreement one side takes revenge by taking
away a group of cattle from the pasture - it is called
“barymta”. The chiefs of the tribe were informed
both during and after the barymta. This was the
meaning of the phrase " if you say that you are do-
ing barymta you are not guilty " (Alimzhan, 2010:
24). The barymta is not a violation of the law, on the
contrary, a demand, a requirement of charges. If it
is committed without letting know the tribal lead-
ers, it is considered a robbery, not barymta. Even
some provisions of the normative customary law
state that no compensation is paid to those who were
wounded in the hostage-taking and died of beatings
(Dulatbekov, 2006: 103). In this regard, we see that
it is recognized as legal.

As a general principle, the protection of the
Muslim law is called "darurat al-hamsa", such as the
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protection of religion, soul, intellect, property, while
the Kazakh people took the principle "The livestock
is the redemption for my soul, my soul is the cost of
my honor." According to this rule, the protection of
religion and honor is the most important, then the
issue of the soul is considered, after that only one
of property.

Results and discussion

Religion consitutues a spiritual part of society.
It is impossible without society and the same is true
for society. One of the vital functions of religion
is distribution of religion culturally. Islam, which
spread to the Kazakh steppe in the 8" century,
changed and clashed some of the ancient religious
beliefs of the Kazakh people. It taught to consider
the world, the creation of the universe, and prob-
lematic issues in society within the framework of
Islamic Sharia. This led to formation of the laws of
Customs in traditional Kazakh society. As can be
seen from the research, the norms of religion and
traditions have been integrated into each other in
terms of spiritual harmony and transformed into a
single body. The paper was based on a comparative
method.

Conclusion

In the result, it can be concluded that Islamic
values, which started its diffusion in the Kazakhs
steppe several decade centuries ago, have been
intertwined with the lifestyle and traditions of
the Kazakh people. A distinctive Kazakh world-
view was formed in the result of this process,
and as such, the norms of Customs in traditional
Kazakh society were closely intertwined with Is-
lamic Sharia and turned into a single concept.
All citations, proverbs and sayings of the Ka-
zakh people were in a harmony with Quran and
hadiths and were aimed at instilling humanity,
morality and patriotism among next generation.
Therefore, the laws of religion and Customs in
traditional Kazakh society complement and im-
prove each other.
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This work contains a comprehensive overview of psychological research on religious conversion and spiri-
tual transformation, which went through a remarkable growth in the past generation. The period from 1900 to
the 1930s was marked by the work of James, Hall, Freud and their followers; subsequent restrictions stopped
such work. In the 1960s, this area re-emerged; since then, it has significantly expanded. A new study examines
the conversion to various religions, including Christianity, Islam, and Judaism. New religious movements and
spirituality. Conversion is seen as a process varying in speed, motivation, context, and direction, including
deconversion. World religions are similar in many ways; the scholar Stephen Prothero calls this resemblance a
“family resemblance”. All religions include rituals, scriptures, holy days and gathering places. Each religion gives
its followers instructions concerning the way that people should deal with each other. In addition, the three
world religions — Judaism, Christianity and Islam — have a common origin: they all go back to the biblical figure
of Abraham. The authors state that today there are few countries like Kazakhstan, which is setting an exemplary
tolerance among multi-confessional, multi-nationalities with different ethnic and religious identities.
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KasakcTaH Pecny6AnKacbiHAAFbl AiHM KOHBEPCHUSIHBIH, dAEYMETTIK Oipereiinikke acepi

Makanapsa XX facblp 6GapbICbiHAAFbl AiHWM KOHBEPCUSI YAEPICTEpi MEH KOFaMHbIH AiHM-PyXaHu
CaAaCblHAAFbl ©3repicTepAl TYCIHAIPYAIH SPTYPAI KOHUEMUMSAAPbIH YCbIHFAH MCUXOAOTMSIAbIK, 3epT-
TEYAEPre CaAbICTbIPMaAbl TaAAQy >KacaAaAbl. AiHM KOHBEPCHSIHbIH TMCUXOAOTMSIAbIK, cebenTepi MeH
MoTmBaLmMsAapbl 1900-1930 kbiaaap apasbiFbiHAQ Y. AskenMmcTiH, C. XoAaaabiH, 3. DpenaTiH xoHe
OAAPAbIH OCbl GaFbITTaFbl MHTEAAEKTYaAAbI i3AEHICTEPIH >KaAFacTbipFaH i36acapAapbliHblH eHOEKTEPIHAE
KOPIHIC TanTbl, aAaiAa KENiHTi WeKTeyAep MyHAAM >KYMbICTbIH, TOKTATbIAYbIHA 8KeAai. AereHmeH, 1960
>KbIAAAPAAFbI KOFaM 6MIPIHAETT AIHM YAEPICTEPAIH KanTa >KaHAaHyblHa 6aiAaHbICTbl BYA MoceAe KanTa
6eneH, aaabl. CoaaH 6epi AiHM KOHBEPCHSIHBIH, KAPKbIHbl MEH ayKbIMbl aliTapAbIKTal KeHeine TyCTi. bya
GarblTTarbl XKaHa 3ePTTEYAEP XPUCTMAH, MCAaM, MYyAaM3M AiHAEpIMeH KaTtap 6acka Aa opTypAi AiHaepre
aybICyAbl KapacTbipaabl. XKaHa AiHM KO3FaAbICTap asiCbiHAAFbl AiIHWM KOHBEPCUS yaKbITbl, MOTMBALMSCHI,
KOHTEKCTi >koHe 0arbITbl (COHbIH, iLLIHAE, AEKOHBEPCUS KYObIAbIChI) GOMbIHLLIA ©3repeTiH NPoLEecC PeTiHAE
KapacTbIpbIAaAbl. DAEMAIK AIHAEPAIH CEHIM HEri3AEPiHIH XoHe T.6. KOMMOHEHTTEPIHIH yKcacTbirbl CTu-
BeH [poTepora 6yA YKCaCTbIKTbl «<OTOACIAbIK, YKCACTbIK» A€M aTayFa MyMKIHAIK 6epeai. «<bapAblk AiHaepre
pacimaep, xkasbaap, KaCUETTI KYHAEP MEH XXMHAAY OPbIHAAPbI KipeAi. AiHAEPAIH MOPaAbAbIK-3TUKAABIK,
KaFMAATTapbIHbIH XKaAMblaAAM3aTTbIK, KYHAbIAbIKTapPFa YAKEH MOH Oepyi aAaMAapAbIH 0ip-6ipiMeH Kapbim-
KaTbIHACbIHAAFbl OPTaK, YCTaHbIMAAPABIH OPHbIFYbIHA bIKMaA eTeAil. MOpahnMAIK AIHAEPAIH FreHETUKAABIK,
>KaKbIHABIFbI >KOHE >KaArbl aAAM3aTTbIK, CaHaHbIH OPTak, NYMaHWUCTIK KYHABIAbIKTapFa GarbITTaAybl, AiHW
TaHAQy KYKbIHbIH MOMbIHAAAYbI MEH AIHM HaHbIM-CEHIM BOCTaHAbIFbI Kasipri AiHM KOHBEPCUS MEH AHU-
PyXaHU YAEpICTEPAIH HErisri TPeHAIH anKblHAAMAbL. ABTOpAAp, GYyriHAE KOMNKOH(ECCUSIABIK, SPTYPAI
STHMKAAbBIK, )XOHE AiHM OiperemAikke me KemnyATTap apacbiHAA TOAEPAHTTLIABIKTbI OpPHATbIM OTbIpPFaH
KasakcTaH cuSKTbl eAAIH cayCakneH CaHAPAbIK eKeHiH alKbIHAAMADI.

TystiH ce3Aep: AiHM KOHBEPCUS, BAEYMETTIK Bipereiaik, AiH COLMOAOUSCbI, AiHM KATbICTbIAbIK, (DEHOMEH.
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roAbl O3HAMEHOBAACS TPyAaMn Axkermca, Xoaaa, Dperiaa 1 UX MOCAEAOBATEAEN; MOCAEAYIOLLIME OrPAHNYEHMSI MTPUBEAM K
OCTaHOBKe Takow paboTbl. B 1960-e roabl MICCAEAOBaHMS B 3TOM 06AACTM BHOBb BO30OHOBMAMCD; C TEX MOP OHA 3HAUMTEABHO
paciumpmraack. HoBoe nccaeaoBaHre paccMmaTprBaeT 0OpaLlieHMe K PasAMUHbIM PEAMTUSIM, BKAIOYAs XPUCTUAHCTBO, MCAAM,
NyAaM3M, a Takxke HOBblE PEAMIMO3Hble ABWXKEHMS U AYXOBHOCTb. KOHBEpCUSI paccMaTpuBaeTCs Kak Mpouecc, KOTOpbIn
BapbMPYETCS MO CKOPOCTU, MOTUBALIMM, KOHTEKCTY W HarpaBAEHMIO, BKAIOYAs AEKOHBEPCUIO. MUPOBbIE PEAUTM BO MHOTOM
cx0xu; yueHblii CTreeH [poTepo HasbiBaeT 3TO CXOACTBO «CEMENHbIM CXOACTBOM». Bce peAnrim BkalouatoT B cebst putya-
Abl, CBSILLEHHbIE MMCaHMSI, CBALLEHHbIE AHM M MecTa cbopa. Kakaas peAnrvst AaeT CBOMM MOCAEAOBaTeAsSIM MHCTPYKLMM O
TOM, KaK AOAM AOAXKHBI MOCTYMaTh MO OTHOLLEHWIO K APYT APYTY. Kpome TOoro, Tpy MUPOBbIE PEAUTM — MYAAN3M, XPUCTMAH-
CTBO M MCAGM — UMEIOT 00LLIEE MPOUCXOXKAEHME: BCE OHU BOCXOASIT K B1bAeiickon comrype ABpaama. ABTOPbI KOHCTATMPYIOT,
UTO CErOAHSl MAAO TakMx CTpaH, Kak KasaxcraH, NokasbIBalOLWMX MPYMeEP TOAEPAHTHOCTU CPEAM MHOMOKOH(DECCMOHAABHbIX,

MHOIOHALMOHAABHbBIX HAPOAOB C PAa3HOM STHUYECKOM N PEAUTMO3HON MAEHTUYHOCTLIO.
KAtoueBble cAOBa: peAMrmosHasi KOHBEPCUS, COLMAAbHAS MAEHTUYHOCTb, COLMOAOTUS PEAUTUU, PEeAMIMO3Has

NMPUHAAAEXKHOCTb, (DEHOMEH.

Introduction

In terms of religion, according to the popula-
tion census of Kazakhstan (2022), about 70% of
Kazakhstan’s population is Muslim (Kazakhstan
Population 2022 (Live). By tradition, the Kazakhs
are Sunni Muslims of the Hanafi School. The Ka-
zakhs adopted Islam gradually, with significant
conversion only at the beginning of the XIX" cen-
tury. Slavs of Kazakhstan are traditionally Ortho-
dox Christians, and the Russian Orthodox Church
is the largest Christian denomination in the repub-
lic. The majority are Sunnis of the Hanafi School,
including ethnic Kazakhs, who make up about
60% of the population, as well as ethnic Uzbeks,
Uyghurs, and Tatars. Less than 1% is a part of
the Sunni Shafi’i School (mostly Chechens). The
southern region of the country has the highest con-
centration of self-identified practicing Muslims. In
total, there are 2680 mosques in the country; all
of them are connected with the “Spiritual Admin-
istration of the Muslims of Kazakhstan” headed
by the Supreme Mufti. Eid al-Adha is recognized
as a national holiday. Less than 25% of Kazakh-
stan’s population is Russian Orthodox, including
ethnic Russians, Ukrainians and Belarusians. Oth-
er Christian groups include Roman Catholics and
Protestants. A total of 342 Orthodox churches, 86
Catholic and 595 Protestant churches and prayer
houses are registered (Zhanat, 2020).

Justification of the choice of articles and goals
and objectives

The main purpose of this article is to study the
transformation of the social identity of Muslim con-
verts in the context of the religious conversion pro-
cess.

To achieve this purpose, I have identified the
following objectives:
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1. Analysis of scientific literature and general-
ization of theoretical approaches to the problem of
researches on social identity and to the issue of its
formation;

2. Analysis of classical and modern theories,
models of sociological explanation of religious con-
version.

Religious conversion as a social and psychologi-
cal process of increasing the religiosity level leads
to changes in self-identification and life position at
the level of various elements of social identity.

Scientific research methodology

The methods used to study the influence of re-
ligious conversion on social identity are based on
the theoretical discoveries of domestic and foreign
scientists. To achieve results on the topic, a general
scientific summary was written, a system-structural,
and a comparative analysis was carried out using
logical-theoretical, historical methods, gradual, ana-
lytical, statistical analysis.

The main part

In modern Kazakh reality, the issue of religious
identification is highly relevant. Currently, there is an
increase in the degree of religiosity of the population,
as well as a relative rejuvenation of the religious com-
ponent. According to the study of Gaziz Telebaev,
the following can be distinguished in the religious
identification of Kazakh youth (Telebaev, 2006).

— progressive religiosity: year by year the num-
ber of young people converting to religion is grow-
ing;

— rejuvenated religiosity: the rejuvenation of the
next generation compared to the previous generation;

— superficial religiosity: despite the innate reli-
gious identity, the attitude to religious life is formal
and situational;
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— differentiated religion: in this case, ethnic identi-
ty is a differentiating factor, and it determines the vari-
ous degrees of religiosity (Isaeva, V. B. 2013: 28-36).

It is debatable whether there is a relationship
between religious and national identities, which of
them is dominant for the majority of the population
or rather how positive or harmful is the tendency
for an increase in the number of those who want to
show themselves first of all as Muslims, and only
then as Kazakhs (Martinovich, 2006: 2).

In modern Kazakhstan, there are a number of
factors influencing religious identification, and we
cannot say about their preconditions. In particular,
these are false atheism inherent in Soviet ideology,
excessive religiosity in the first years of indepen-
dence, the absence of an “internal filter” for infor-
mation waves, and other reasons, the most impor-
tant of which is the missionary activities, which is
the main reason for religious acceptance (Zholdas-
bekov, 2011).

Some scholars suggest that negative emotional
states are the most common reason for religious
conversion. Indeed, religion can provide solace in
times of depression, anxiety, or hardship. The ac-
ademic community is divided on this issue, with
many arguing that we have a biological predisposi-
tion to religious belief that has nothing to do with
the prior mood. The Dutch ethologist Nicholas Tin-
bergen came to the conclusion that the biological
basis of human religiosity is: a tendency to domi-
nance and hierarchy, respect for boundaries, the
presence of significant, “sacred” places, the locality
of the group, the ritualization of activities in general
and the rituals of mourning and burial in particular;
those features that which allow revealing the mo-
ments of origin, evolutionary transition and subse-
quent formation of human religious ideas. Thus, hu-
man ethology becomes the basis for explaining the
biological nature of the genesis of religious ideas.
The cognitive biases that shape this disposition have
been explored mt other works and include the need
to attribute agents to certain types of events (e.g.,
gremlins in broken cars) as well as a curiosity about
stories that violate our expectations of the world
(e.g., gods who are everywhere at the same time).

However, if we have this predisposition, why
do some people never convert? Why do some lose
faith, while others gain it in adulthood? Obviously,
there are individual differences that require explana-
tion. With that in mind, we return to the consolation
faith argument, not as a competing theory, but as
an additional component, that explains the diversity
of views on religion. Religious belief has many re-

wards to offer, including an afterlife, purpose, moral
righteousness, the protection of a loving god, and
a path to growth towards an ideal. These rewards
might appeal to people with an increased fear of
death, a sense of social ostracism, increased anxiety
about danger or failure, or those who have no direc-
tion in life. These states of mind can be caused by
any number of experiences, including bereavement,
drug addiction, imprisonment, conflict, or unem-
ployment. They can be caused by periods of vulner-
ability in our life cycle, such as youth, pregnancy,
or old age; or genetic and developmental conditions
such as anxiety or depressive tendencies. Indeed,
women are known to be more religious than men,
and this can be explained by intersexual risk and risk
aversion characteristic of women.

Psychologically, we are attracted to the rewards
that religion offers, and this attraction will intensify
for specific people at particular times. As soon as
we encounter a desirable religious position, we turn
our attention to it and use preconceived reasoning
to prove its truth. Those who crave reward the most
show the greatest propensity for attention and moti-
vation. With these ideas in mind, we will turn to the
most common types of religious conversion.

Throughout Kazakhstan’s history, religious
leaders have recognized the value of schools in
spreading their faith. The child’s mind is often inca-
pable of rationally examining religious claims, mak-
ing it more receptive to magic and miracles in sacred
books and to the explanations offered for so many
unanswered questions about the world (Isaeva,
2013: 28-36). The human ideal, embodied in such
figures as Jesus, Muhammad, and Buddha, provides
a formula for growth and maturation that has par-
ticular appeal to child psychology. Finally, having
an overwhelming authority that rewards good deeds
will satisfy need of a child for positive reinforce-
ment and provide parental influence that some chil-
dren may actually lack more than the others provide.
In underdeveloped countries and in the poorer parts
of developed countries, the level of education is
low. This results in an inability to examine religious
claims on a rational level. However, the most sig-
nificant reason for conversion in Kazakhstan is lack
of wealth. Cross-cultural studies have shown that
countries that spend less on welfare will be more
religious. Indeed, without protection from turbulent
events such as redundancy, high levels of anxiety
can cause people to become receptive to the com-
forts of religion. Missionaries recognize this pattern
and go to poorer countries to convert people under
the guise of charity (Bulanova, 2013: 132-138).
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The next habitat to transform is the hospital bed.
All living creatures on Earth share a fear of death
that is temporarily heightened by illness or injury.
This existential anxiety will prompt us to look for
ways to support religious claims about an afterlife.
Indeed, experiments with mortality show that the
artificial stimulation of the fear of death causes a
person to become more religious. Religious believ-
ers often take advantage of this temporary state of
vulnerability by forcing their faith on the sick.

In addition, the fear of what niche the afterlife a
person will take can serve as a motivation for subse-
quent worship after the wounds are healed. There are
many causes of depression that can be relieved with
help of religious beliefs. Bereavement can cause
people to seek the advice of a priest. The loss of a
loved one creates anxiety about the whereabouts of
their life essence and reminds us of the fickleness of
our existence. As with illness, there is great motiva-
tion to believe in an afterlife. However, depression
has many causes that can subsequently motivate
religious belief. Depression associated with failure
can cause people to rethink their methods of achiev-
ing success in life. It may be much easier to follow
the teachings of a religious prophet if one can be
sure of the reality of the rewards. Depression asso-
ciated with apathy or aimlessness can motivate be-
lief in a goal supported by religion. In addition, the
sociality of religious communities may be sufficient
to provide a network of support for coping with de-
pression, making it more receptive to the claims of
those in that network (Zholdasbekov, 2011).

Prisoners will be aware of their exclusion from
society, motivating the search for moral and social
norms that could mend relationships. The moral
reputation and self-discipline attributed to the pi-
ous ones demonstrate the usefulness of religion for
this purpose. Thus, those prisoners who recognize
the need for change will be drawn to religion. In
addition, fear of other prisoners can increase anxi-
ety levels, making the person equally receptive to
the comforts of faith. The low level of education of
prisoners provides a third route for religious conver-
sion. There are two general types of spiritual experi-
ence. The first involves observing beauty on a scale
unparalleled in previous experience. The source is
seen as superbly benevolent or complex, such that
it can only be attributed to a being who shares this
absoluteness.

The type of spiritual experience is associated
with communion with the divine. This can be caused
by feelings of loneliness, although it most likely
comes from a desire to feel special and important.
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Prophets increase their social and personal impor-
tance by telling others that they are divine messen-
gers. Those who most need to feel special will be
those who are unable to draw that feeling out of ev-
eryday life. In addition, divine communication often
includes guidance, and this postponement of deci-
sion making can be caused by a lack of confidence
in one’s own ability to make decisions. Both theo-
ries suggest the depressed or anxious state of mind
that is characteristic of those who are receptive to
religion.

Non-believers are often told to convert other-
wise they risk to be eternally tortured in hell.

The human mind is skeptical of what is too good
to be true. What threatens us is subject to much less
investigative control.Fear of hell is a common moti-
vation for religious conversion that can be especially
effective in children and agnostics. However, faith is
a spectrum of perceived probability, in which belief
is one of the extremes. Since there is no way to dis-
prove the existence of most deities, even the most
adamant atheist is somewhat of an agnostic. The ra-
tional mind must consider all possibilities and give
some value to the words of billions of believers. It is
difficult to justify the believer’s intentions, but it can
be assumed that an absolute faith makes it a suitable
method of conversion. However, the instruction to
convert when threatened with pain and suffering
will only arouse antipathy in a strong mind. Indeed,
an imperfect god could only approve this hideous
conversion technique. Given that murderers can go
to heaven and doctors can go to hell, depending on
whether they accept Jesus, perhaps the Christian god
is amoral. The irrelevance of previous deeds and the
ease of divine accomplishment expose Christianity
as the polar opposite of Darwinism and a bulwark
for the weak, the sick, and the depraved. Religious
texts are full of instructions to fear gods, hell, and
prophecies. This creates a desire to please the gods
by imitating their actions. Given death, rape, geno-
cide, war, and incest in these texts, this can lead to
justifications for atrocities. The problem lies in the
undisclosed location of hell: how can one know
what is right when it is not clear who is punished in
the afterlife? Did the crusaders and inquisitors really
go to heaven?

Believers see themselves in helping hell-bound
souls get to heaven, and if they are true to their be-
liefs, we cannot dispute their intentions. However,
will a regular addict ever give up the drug? When
St. Bernard of Clairvaux wrote that the road to hell
is paved with good intentions, perhaps he meant it.
While we cannot dispute their intentions, it is clear
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that believers are looking for people who are vul-
nerable to their claims. Depending on your point
of view, this could be interpreted as preying on the
weak or helping those in need (Zakon Respubliki
Kazahstan: Ne 483-1V RK).

All beliefs, especially religious ones, must be
either a psychological crutch or a creation in a mo-
ment of vulnerability such as alcoholism or mental
illness. As someone who grew up in a secular lib-
eral family and is now a Lutheran, this is always the
most offensive statement. This last point is related
to the second idea, which is that a religious belief
is never a philosophical statement. Ask any serious
Christian scholar about their faith and he will give
you plenty of reasons why they hold to their beliefs.
“I think it’s just a matter of faith” is not the answer
you’ll hear from most Christians. People blindly fol-
low faith (and many to the extreme) that has no logi-
cal basis: a religion that has many good values often
leads to violence.

What I want to call for in this paper is that schol-
ars actually talk to religious people and ask how they
became converted. Those who are not converted in
their youth almost always have some kind of di-
sastrous experience that hastened their conversion.
A significant amount of studies has been done on
patterns of conversion to “alternative religions” or
“new religious movements” (Yablokov, 1994: 368).
A disproportionate amount of these studies and re-
lated theorizing involved the claim that recruitment
to certain “cults” was essentially involuntary in the
sense that powerful methods of “brainwashing”,
“mind control” or “coercive persuasion” made the
processes of conversion and commitment psycho-
logically coercive and non-consensual, despite their
formally voluntary status.

Although various forms of the mind control the-
sis have received support from self-proclaimed “cult
experts”, most scientists who have actually done re-
search on the topic view their results as contradict-
ing the thesis. A proponent of the “brainwashing
thesis” notes that brainwashing entails “a useful, but
scientifically inaccurate concept that refers to a vari-
ety of complex phenomena resulting in impairment
of an individual’s cognitive and social functioning”.
According to Enroth, scientists have found extrem-
ist cult recruitment and indoctrination procedures
that are effective in inducing behavioral changes
in recruits. Such changes are usually described as
relatively sudden and dramatic, resulting in reduced
personal autonomy, increased dependency, and the
adoption of a new identity. The psycho-spiritual
conditioning mechanisms used by cults are reported

to affect the ability of cult members to remember,
concentrate, and exercise full independent judg-
ment. Members of the group are subjected to intense
ideological pressure, which includes the manipula-
tion of commitment mechanisms, so that recruits
adopt a position of rigid loyalty and unquestioning
obedience to the leadership.

In this regard, contemporary writers have pre-
viously identified what they see as a detrimental
“external model” for addressing conflicting move-
ments. “There seems to be an operational model in
which the alleged cultist psychological coercion is
seen as fully equivalent to physical coercion, so that
the “psychologically coerced” individual is just as
unequivocally under someone’s control as the phys-
ical prisoner...”

The main elements of the model include:

1) the idea of the complete submission of the
victim, who loses the ability to show free will;

2) the rejection of the idea that converts are
drawn to cults because of motivations and orienta-
tions that make them predisposed to being attracted
to a particular type of movement (to the extent that
such predisposing motives are acknowledged, they
tend to be downplayed or trivialized and discarded
as independent variables);

3) an emphasis on alleged hypnotic processes
and induced trance states and their consequences in
terms of suggestibility, dissociation and disorienta-
tion;

4) a statement about conditioning processes or
other supposedly deterministic processes of influ-
ence that allegedly suppress free will;

5) the specification of impaired cognition or de-
fective way of thinking patterns that are allegedly
the result of conditioning, hyperemotionality, and/
or trance states;

6) the process of hypnotic conditioning — indoc-
trination — is seen as an operation to introduce false
ideas into the consciousness of the victim;

7) finally, brainwashing is seen as the creation of
a false self or cult identity that is superimposed on a
person’s true identity.

Thus, brainwashing claims entail a conversion/
commitment pattern dominated by external forces
(as opposed to internal or authentic self-related forc-
es) that determine religious choice.

In essence, it is argued that the brainwashed reli-
gious choice is irrational, that is, based on emotion,
instinct, exhaustion, and automatic conditioning
rather than reason and conscious consideration. As
one eminent psychiatrist once argued, conversion to
“cults” does not entail true conversion, but rather a
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“pseudo-conversion” that involves “mindless par-
ticipation in group activities, a schedule designed
to deprive followers of sleep, and a conditioned re-
flex that is reinforced by group interaction”. Other
formulations include references to “disorientation”,
“hypnotic trance”, “click”, etc (Bulanova, 2013:
132-138). Essentially, traditional utilitarian individ-
ualism and instrumental rationality are prioritized
at the expense of intuition, insight, mystical gnosis
and the intense emotion of the crusaders against cult
brainwashing. Choices based on non-rational factors
such as emotions, intuition, or unspeakable mystical
experiences are implicitly dismissed as regressive
primitive responses.

Religious conversion can be seen as the achieve-
ment of a new (religious) self. In this sense, conver-
sion overlaps with brainwashing, which also entails
the acquisition of a new, although imaginary, false
and inauthentic “self”. Thus, both concepts — con-
version and brainwashing — can be associated with
the so-called “self-alienation theory”. Starting from
the “Axial Age”, about 1000 BC to 1000 AD, the
great religions of salvation had as their basic con-
cept the duality of the ‘true’ and the ‘false’ self.
As Weber notes, all historical religions of salva-
tion have shared the notion of a false phenomenal
or natural self that the new convert must overcome
through pain or some kind of torment, suffering, or
endless malaise. The adherent of religion of salva-
tion is stimulated to achieve a “new self” that is
often seen as embodying values that challenge the
instrumental, utilitarian, or legalistic rationality that
Jesus attributes to the Scribes and Pharisees in the
New Testament.

Thus, the main spiritual movements of the self-
alienation theory have rejected utilitarian instrumen-
tal rationality in favor of irrational or non-rational
experience, which is reduced to interaction with the
hidden self at a deeper level. A number of fundamen-
tal conceptualizations of the stages of socio-cultural
and religious evolution in the world and in Kazakh-
stan have highlighted the growing structural differ-
entiation of socio-cultural spheres (including the
growing “separation of church and state”) and the
subsequent emphasis on individual autonomy and
the ability and significance of social and religious
choice. Transition points between stages of devel-
opment often witnessed the emergence of dynamic
and controversial religious movements in Kazakh-
stan, whose prophets formulated new concepts of
religious identity and spiritual self-transformation.
Such movements tend to develop in an environment
riddled with anomie while the institutionalized cul-
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tural model dissolves. These transition points em-
phasize religious conflict and controversy.

Medieval society and its established Church
(Christendom) entailed an “organic social ethic”
that blunted the power of Christianity as a radi-
cal religion of salvation. Salvation was based on a
sacramental system and was not considered prob-
lematic by the respective participants. Powerful
self-transformation and emotional intensity were
unnecessary. Some of the dissident, reformist, or pi-
etist movements that emerged during the transition
to capitalist modernity have been called “religions
of the heart”, which focused on inner spiritual apo-
theosis and rejected traditional selves with no con-
cern for radical salvation.

A lot of these movements originally developed
as reform or “enthusiastic” movements, either in
Catholicism or in the established Protestant Church;
however they were branded as heresies or other
odious aberrations and were more or less forced to
develop their own distinctive doctrines and organi-
zations; consequently, assimilation into such groups
became a form of religious switching or conversion
to a new independent church or sect. Inconclusive
“religious wars” raged, which eventually led to sup-
port for “religious tolerance” and the concept of
“separation of church and state” in terms of gov-
ernmental neutrality between competing denomina-
tions (Vasilev, 2014: 379).

Many Muslims around the world choose not to
join a particular sect, but voluntarily declare that they
are “just Muslims”. This affiliation is most common
in Central Asia, as well as in Southern and Eastern
Europe; in both regions, the average percentage of
those who say they are just Muslim is half or more.
In Kazakhstan, almost three-quarters (74%) of Mus-
lims voluntarily give this answer, as do more than
six out of ten Muslims in Albania (65%) and Kyr-
gyzstan (64%). The classical religious paradigm of
conversion is heavily influenced by the idea of sud-
den conversion. The prototype of the sudden con-
version is the biblical case of conversion of Paul on
the road to Damascus. Sudden transformations are
very emotional, but not necessarily rational. In these
cases, the convert is a passive agent who is acted
upon by external forces, and the conversion entails a
dramatic transformation of self. Emotion dominates
this dramatic, irrational transformation leading to a
shift in self and belief, followed by a change in be-
havior (Platonov, 1971: 89).

For sudden converts, conversion is not a pro-
longed process, but rather happens on a single occa-
sion and is permanent thereafter. As a rule, sudden
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conversions occur in childhood and are purely emo-
tional experiences. Often, sudden conversions are
the result of overwhelming anxiety and guilt over sin
that become unbearable, making conversion a func-
tional solution to alleviate these emotions. Emotional
factors have been found to correlate with sudden
conversions; these correlations appear to suggest a
causal relationship, citing work in which 17 sudden
converts had dominant emotional factors influencing
their conversion. Sudden converts only score high on
emotionality after conversion, not before. Neither ex-
perimental nor longitudinal studies have shown a true
causality between emotions and sudden conversion.

Results and discussion

In the modern conversion paradigm, we con-
sider the conversion process as a highly intelligent,
cautious, gradual process. This modern model is the
opposite of the classical model, and Strickland as
a contrast to sudden transformation defined gradual
transformation. As a rule, gradual transformations
do not occur after a single significant event, but
rather differ empirically and proceed thoughtfully
over a long time. Gradual conversion can be iden-
tified by a conscious pursuit of a goal without any
decisive point where the conversion is initiated or
transformed. The process takes place cognitively
and much less emotionally, without emotional cri-
sis, guilt or sin. The median age at presentation
was studied by Johnson (Platonov, 1971: 89) Rob-
erts (Stetskevich, 2006: 299) and Gillespie and was
found to be between 15 and 16 years of age, corre-
sponding to over 40 years. These results are consis-
tent with the conclusion of Erikson (Platonov, 1971:
89) that it is at this age that people explore the world
around them and form their identity. However, Sil-
verstein (Isaeva, 2013: 28-36) pointed out that the
sample tends to be biased, as participants are rarely
older than 20 years of age. Conversion studies are,
to a lesser extent, parallel to deconversion studies.
Studies on deconversion have been divided into two
subgroups: new religious movements and major
groups (Liytova, 2007: 305).

There are many reasons why people reject new
religious movements. The key factor to consider is
that many times this happens in isolation from the
outside world; when this isolation is broken, decon-
version can occur. Followers may become frustrated
when their efforts do not bring success or social
change and eventually abandon the movement. Fi-
nally, followers may become disillusioned with the
movement or its leader and leave the movement. De-

conversion can happen suddenly or be a gradual pro-
cess. However, those who have been a follower for
more than a year tend to go through confrontational,
emotional, and dramatic processes of deconversion.
A minority of mainstream religion followers does
reject their faith and deconvert. Apostates make up
only 7% of the deconversion from the mainstream
religion. However, 80% will leave and return later.

Generally, there are two measures of separa-
tion for the dominant religion. In the first, behav-
ioral type, followers will follow one month or longer
without attending a religious service. The second
type of separation, faith, involves followers going
away for a year or more without religion as a part of
their lives. Apostasy is the renunciation of a person’s
religious obligations and the adoption of a non-reli-
gious lifestyle or joining another faith movement.
Deconversion is the process by which new converts
leave their faith. Revived commitment to religion. It
may be a religion in which a person was brought up
or followed by accident. Also referred to as “born
again” or “rebirth”. In some religions, believers fol-
low procedures designed to induce intensification
experiences (Yablokov, 1994: 368). A change in
the religious identity of a group without a radical
change as an individual. An example is the change
of religious denomination. Different religious in-
volvement throughout an individual’s life. An indi-
vidual may fall away from a religion only to return
later, or periodically fall away from the faith.

Religious conversion is one of the most signifi-
cant and important factors in the dynamics of reli-
giosity. Believers who have experienced a religious
conversion have a higher level of religiosity. In ad-
dition, the signs of religious conversion are signifi-
cantly associated with such components of religios-
ity as behavioral and cognitive.

Conclusion

Religious conversion has long played a major
role in the transformation of people, societies, and
cultures worldwide. However, in recent decades,
academic and personal interest in religious conver-
sion has burgeoned, along with increasing contro-
versy about its ethics, direction, and social, cultural,
political consequences.Religious identity is a deeply
political fact that takes different shapes in different
political configurations. Conversions are therefore
suspect and dangerous border crossings, since the
converts move from one political category to the
other. This is not only true for Christianity, but also
for Islam, Hinduism, Buddhism, and most other ex-

51



The impact of religious conversion on social identity in the Republic of Kazakhstan

panding religions. “Conversion”, as well as “brain-  identity. However, from a (specific) religious point
washing”, is usually seen as having to do with the  of view, this is indeed a good thing, not a bad one.
emergence (or re-establishment) of a religious self =~ Both cult and anti-cult perspectives are subvarieties
that breaks with pre-conversion personal or group  of the all-pervading “self-alienation theory”.
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Hyp-My6apak Erumer ucnam monenueri yauBepcuterti, Kasakcran, Anmarts! K.
e-mail: Ilesbekov1991@mail.ru

AXMAA NMbH MAHCYP 9SA-UCTTIUAXKABUAIH,
KA3AKCTAH UCAAMTAHYbIHA KOCKAH YAECI

ATaAnFaH Makanapa Kasak >kepiHeH wWwblkKaH, XaHau Mmo3habbiHbliH KOPHEKTI ©KiAl AXMaa
MOH MaHcyp oA-McnnaxkabuaiH, emipi MEH FbIAbIM >KOAbI, YCTa3Aapbl MeH LUSKIPTTEePi >KaMAbl
CO3 KO3FaAaAbl. ONTKEHI FaAbIMHbIH ©MIPi MEH FbIAbIM >KOAbIHA KaTbICTbl Gipkarap MeAiMeTTep
6GOAFaHbIMEH, OHbIH, YCTa3Aapbl MEH LLBKIPTTEPiHEe KATbICTbl MOAIMETTED ThiM a3 8Pi 0AAP HAKThIAQYAbI
Taran eteai. CoHbiMeH katap Axmaa MOH MaHcyp aa-Mcnmaskabuain «Lllapx MyxTacap ot-Taxaym»
aTTbl eH Heri3ri eHberiHe, OHbIH Ka3ipri TaHAAFbl 9AEM KiTarnxaHaAapbiHAAFbI KOAXa36a HyCcKaAapbiHa
cunaTTama >kacaraAbl. FaabIMHbIH 6yA eHberi 6i3re koAxazba KyniHAe XeTkeH. AXMaA MOH MaHCypAbIH
atanraH eHberi Mcnmaskab KaaacbiHbIH ©3iHAIK hukh MekTebiHiH KaAbINTacybiHa Heriz GoAFaH. bya
TYXXbIPbIMABI ABAEAAEY MakcCaTbiHAQ Axmap MOH MaHcypabiH «LLlapx MyxTtacap oT-Taxaym» eHberi
3epTTeAIN, OHblH Ma3MYHABIK, KYHABIABIKTApbl MEH METOAOAOIMSIAbIK, €peKLLEAIKTEPI KOepCeTiAeAi.
Axmap MOH MaHcypaaH 6eaek oT-TaxaymabiH, «MyxTacap» eHOeriHe GipkaTap FaAbiMAAp TYCiHAipMe
»kazraH. CoaapAblH KaTapbiHAa AOy bakp eA->KaccacTbl aTan eTyre 60oAaabl. bya pette Axmaa MOH
MaHcypapbiH «LLlapx MyxTtacap oT-Taxaym» eHberi meH A6y bakp aa-XXaccactbiH «Lllapx Myxtacap
aT-Taxaym» aTTbl eHOEKTepi apacbiHAQ KOMMAPATMBUCTUKAABIK, 3€PTTEY >KACAAbIM, OAAPAbIH ©3apa
METOAMKAABIK, epeKLIEeAIKTePI MEH aiblpMaLLbIAbIKTapbl TaAAQHAADI.

Ty#in cesaep: mashab, wapx, koaxasba, dpukh, Myxrtacap.

B. llesbekov

Egyptian University of Islamic Culture Nur-Mubarak, Kazakhstan, Almaty
e-mail: llesbekov1991@mail.ru

The Contribution of Ahmad ibn Mansur al-Ispidjabi to the Islamic Studies of Kazakhstan

The article tells about the life and work of one of the representative of the Hanafi school of Kazakh
origin Ahmad ibn Mansur al-Ispidjabi, his teachers and students. Although there is some information
about the life and career of a scientist, there is very little information about his teachers and students,
including that they need clarification. The article also describes the most important work of Ahmad
ibn Mansur al-Ispidjabi "Sharh Mukhtasar at-Tahawi", and its manuscript versions in the libraries of the
modern world. Because this work of the scientist has been preserved in handwritten form. This work of
Ahmad ibn Mansur became the basis for the formation of the school of jurisprudence in the city of Ispi-
djab. To confirm this conclusion, the work of Ahmad ibn Mansur "Sharh Mukhtasar at-Tahawi" is studied,
its semantic meanings and methodological features are shown. Besides Ahmad ibn Mansur, a number of
scholars have commented on Mukhtasar at-Tahawi. Among them is a scholar named Abu Bakr al-Jassas.
A comparative study of "Sharh Mukhtasar at-Tahawi" by Ahmad ibn Mansur al-Ispidjabi and "Sharh
Mukhtasar at-Tahawi" by Abu Bakr al-Jassas is also being conducted, and their methodological features
and differences are analyzed.

Key words: Madhhab, Sharkh, Manuscript, Figh, Mukhtasar.

b. Naecbekos

ErvneTckuii yHMBepCUTET MCAAMCKOM KyAbTYpbl Hyp-My6apak, KasaxcraH, r. AAmaTbl
e-mail: llesbekov1991@mail.ru

BkAaaa Axmaaa M6H MaHcypa aab-Mcnnarkabm B ncaamoBeaenne KasaxcraHa

B cratbe pacckasbiBaeTcs O XKM3HW U TBOPUYECTBE OAHOIO U3 NMPeACTaBUTEAS XaHAaUTCKOM LUIKO-
Abl Ka3axCKOro NMpoMcxXoxAeHus Axmasa MOH MaHcypa aab-Mcnmaxabu, ero yumteasx u yueHukax.
XoTg 1 MMeeTCs HekoTopast MHOPMALLMS O XKM3HU U Kapbepe YUYeHOro, Ho o4eHb MaAo MHopMaLLMm
0 ero yuuteasx 1 yueHukax. Tak>ke B CTaTbe MCCAEAYETCS CaMOe BaXKHOe npoursBeseHre Axmasa MbH
MaHcypa aab-Ucninaxabu «Lllapx Myxtacap at-TaxaBu» 1 ero pykonumcHble Bepcum B 6GUbAMOTEKAX CO-
BPEMEHHOro Mrpa. AaHHas paboTa yueHOro COXpaHMAaCh B PYKOMMCHOM B1AE. DTOT TpyA Axmaaa nbH
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Axman M6n Mancyp an-Ucnmmpkadunin Kasakcran ucnamMranybiHa KOCKaH yIleci

MaHcypa cTan 0CHOBOM AAS (DOPMMPOBAHMS LLIKOAbI IOPUCTIPYAEHLIMM B Topoae Mcnmaskab. AAs noa-
TBEPXKAEHUS 5TOrO BbIBOAA M3y4yaeTcs TpyA AxMaaa MOH MaHcypa «LLlapx MyxTacap aT-TaxaBu», noka-
3aHbl €ro CMbICAOBbIE 3HAYEHUSI U METOAOAOTMYECKMe ocobeHHoCTH. [ToMrMMo Axmaaa MOH MaHcypa,
pSA YUEHbIX NMPOKOMMEHTMPOBaAM «MyxTacap aT-TaxaBu». CpeAM HUX eCTb yuyeHblid Mo UmeHu ABy
bakp aab-Apkaccac. Takke npoBOAMTCS CpaBHUTEAbHOe MccaepoBaHMe «LLlapx MyxTacap at-TaxaBu»
Axmapa nbH MaHcypa aab-Mcnmaxkabu n «LLlapx Myxrtacap at-Taxasm» AOy bakpa aab-Aykaccaca m
AHAAMBMPYETCH UX METOAOAOMMYECKME OCOBEHHOCTU U PA3AMYMSI.

KaroueBble caoBa: Masxab, Wwapx, pykonmcb, prkx, MyxTacap.

Kipicnoe

KazakcrannbiH opTaraceipiblk banacaryn, Ta-
pas, Uctmmxad, @apabd ChIHIBI Kajalapsl MEH OJap-
JaH MIBIKKAH FyJlaMaJlapblH HCIAMHBIH FBUIBIMBI
MEH MOJICHUETIHE, OpKEHHETiHe KOCKaH YyJiecTepi
opaca# 30p. Mcnmmkab — FeITBIM-01JTiM, MOJICHHET
KOHE DKOHOMHUKANBIK TyprbiaH TypkicTan aiima-
FBIHBIH MaHBI3/IBl KajalapbIiHbIH Oipi Oomapl. Mc-
MUIKA0 KalachbIHBIH MOAEHHET, FBUIBIM-OUTIM JKOHE
OpKEHHUET TYPFBICBIHAH JamybiHna OpTanbiK A3us-
na 940 xpurmad Oacram, 1211 xputFa geiiH OMITIK
kyprad Kapaxan MeMJIeKeTiHIH OpHBI epeKIIe. OUT-
keHi Kapaxan memiiekeri Omtik Kyprat aayipae Op-
Ta A3us KanmajapbiHaa XaHadu mo3haObl gambll,
miapsikTay meiHbeiHA KeTTi (Mnecbexos, 20209: 43).
ConbiH HoTHXKECiHAC OpTATBIK A3Wsana YIKeH-YII-
KEeH ©3IHJIK epeKIIeNIKTepre Hue HCIaMHBIH Ky-
KBIKTBIK OPTANBIKTAaphl KypbUiael. CoHmail opra-
neIKTapabiH  Oipine Mcmmmkab ¢ukh MekTeOiH
JKaTKbI3yFa Oonansl. Mcnmmkad ¢pukh mexTebi memn
aiiTyra na Heri3 Oap. OHTKeHI opTarachlpiapia
Moyepennahp alimarsiana Camapkang, byxapa, Ha-
cad ceiHabl hukh MexTentepimen Oipre, Mcnumxad
KaJIaChIHBIH Ja ©31H1iK pukh MekTe0i 6oran. Oran
JIoITeN peTiHie opraraceipiapaa Oip rana Mcnmmkab
KaJIaChIHBIH ©31HEH OHJIaFaH XaHa(u KYKbIKTaHYyIIbI
FAITBIMJIAPBIHBIH [IBIKKAHBIH, COHNIAN-aK OJIapIbIH
JKa3raH eHOekTepiHiH XaHadu MazhaObiHAa YIKEeH
MaHBI3Fa M€ eKeHJIriH atan eryre Oomazapl. TinTi,
XI raceipabiz Oipinm kapTeickl MeH XII FackIpabiH
eKIHII JKapThICHl apanblFbiHAa Memmmkad ¢uxh
MekTeOiniH Camapkana pukh MekTeOiHIH TaMybIiHA
eJIeyITi BIKIAJl €TKeH.

TakbIpbINTHI TAHAAYABI J9iieKTEY KIHE MAK-
caThl MeH MiHJeTTepi

Opraraceipiapaa Kasak sxepiHeH IIbIKKaH AX-
Man uoH Mancyp on-HUcnmmxabunig Oprta Asus-
narel XaHapu Mo3haObIHBIH Tamybl MEH ©PKEH-
IeyiHe KOCKaH yieci opacaH 30p. Fameim mcmam
KYKBIFBI OaFbITBIHJIA TyFaH Kaiackl McmnmmkaOra
OuriM anipin, OipkaTtap KYHIBI €HOCKTEp »Ka3bIll
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Kanapiprad. Conapaply imiHAe eH HeTisrici peTinae
«apx Myxracap or-Taxaym» eHOEriH aram eTy-
re Oonazpl. FanpiMHBIH OyJ1 eHOeri i1l KyHre Jeiin
oJleM KiTalxaHalapblHIa KOJDbka30a KyHiHJe Cak-
taxyna. Conapikrad Axmaa nOH MaHCypabIH eMipi
MEH HIBIFapMaIIbUTBIFBIH, aTam aliTap 00JIcaK, OHBIH
«Illapx Myxrtacap or-Taxaym» eHOeTiH 3epTTer,
MOHI MEH MaHBI3JBUIBIFEIH KOPCETY MakcaT eTi-
T OTBIP. ATaJMBIII MaKCaTKa JKeTy YIIIiH TOMEH-
JIeTiiel MiHIETTep KOMBLUIJIbI:

- AxMan nOH MaHCYpIBIH FBUIBIM KOJIBIH,
ycTazaapbl MeH HISKIPTTEpPiH OasHaay;

- Axwman nbH Mancypapin «lllapx Myxra-
cap at-Taxaym» eHOeTiHiH KoKa30a HycKajlapblHa
cumarTama Oepirr, €HOCKTiH METOIOIOTFSUTBIK KOHE
Ma3MYHBIK €pEKIICTIKTEPiH KOpCeTy;

- Axwmanx ubn Mancypaeig «I1lapx MyxTacap
or-Taxaym» enberi men AOy Bakp on-KaccacTtsig
«Ilapx MyxTacap or-Taxaym» eHOEKTEpiHIH CTH-
JIMCTUKAIIBIK €pPEeKILIeNiKTepiH OasHaay.

FeribimMu 3epTTey agicHamachl

3epTTey KYMBICHIH XYpri3y OapbicbiHOa OasH-
Jiay, KIKTey, TepMEHEBTHKAIBIK, KOMIIApaTHBHCTH-
KaJbIK, MHAYKLUS KoHE ACAYKUMs, TYHIHACY dfic-
Tepi KOJIaHBUIIBL. ATaIFaH oicTep KeIIeH] apKBIIBI
3epTTey JKYMBICHI HaKThl 9pi KYHIbl HOTHXKEre KOJ
JKETKI3I.

Heriri 00simM

Opra racsipnapia Mcnumkab xamnaceiaan 30-ra
KybIKk Xanadu sxone [laduru MozhaObIHBIH KYKBIK-
TaHYIIbI FAIBIMAAPHI MIBIKKaH. OapablH apachiHaa
QJIEMJIIK TaHBIMAJJIBIKKA W€ OONFaHIApBIHBIH Oipi
petinae Axman uoH Mancyp an-Mcnumkadui atarn
oeTyre Oonmaabl. AxMaa nOH MaHCYp/bIH TyHUETe
KEJIT'eH JKbUIbI Oenricis. Axmaa uOH MaHcyp oi-
Ucnmmxadbu — Xanadhu Ma3haObIHBIH OKini caHama-
1. On Mcnumkab KaacklHa OcCil, FajabIMaapaaH
O1iM aJbIT, KeHiHHEH A9pic alKalapblHAa MOKIipT-
Tepre Opic OKBIN, COHBIMEH Oipre Ka3bLIbIK KbI3-
MeT Te atkapraH. Ketiin Kapaxan memieketi Oac-



b. Unecbekon

IIBUTAPBIHBIH MIAKBIPTYbIMEeH CamMapKaH][ KalachlHa
KOHBIC ayJapbll, COJl JKaKTa Ka3bLIBIK KBI3METKE
taraiisiHmananel (Mnecoexos, 2020a: 13). Faneim
oMipiHiH coHbpHA naeiin CamapkKaHm KajdachIHIA
typakrarn, 1087 xbUibl emipaeH etexdi. JKammbsr Ax-
Maja uOH MaHCyp/bIH eMipi MEH FhUIBIM KOJIBIHA,
MEMJICKETTIK KhI3METTEpl MEH jKazFaH eHOeKTepi-
HE KaTBICTBI MOJIMETTEp KCETKUTKTI. Anadja ra-
JTBIMHBIH YCTa3apbl MEH HIOKiPTTEPiHE KATHICTHI
MOIIMETTEP KOKTHIH Kachl Jem alTyra OoJajbl.
Ocwl perre Axmag uOH MaHCypAblH eMipi MeH
HiplFapMallbulbiFbiHa, OHBIH  «[lapx Myxrtacap
or-Taxaym» aTThl eHOeri aschlHAa OipkKarap Ka-
3ipri 3aMaHfbl FAJIBIMJAP FHUIBIMU 3EpTTEYJIep *Ka-
caraH. ConapaplH KaTapelHOA CyAaHIBIK IOKTOP
an-Myxaiimun AOaynazu3 ©3iHiH JOKTOPJIBIK KY-
MBICBIHIAa AxMam WOH MaHCYpIObIH YCTa3gapbl
MEH HISKIPTTEPiHiH eciMAepi *KoHEe ONapIbIH eMip-
OasHIApHI emoip TapuXu JKOHE OMOTPAPUSIIBIK SH-
OckTep/Ie Ka3bUIMaraHbIH MaTiMaehal (AOmynasus,
2013: 51). An keneci cymaHIOBIK TOKTOp AOmya
noH Myma66a6 on-Kahtanu ne e3iHiH JOKTOPIIBIK
IuccepTanmschiHaa Axmanx wOH MaHCypHObIH Yc-
Ta3el peringe O0y-n-Xacan ubn Caxp on-bacpuni
aTan eTce, ajl MISKIpTTepl peTiHae XamanaH Kajia-
ChIHaH LIBIKKaH ©0y Anu a1-Aiu MeH bypyxpyn
KajachlHaH INbIKKaH OO0y Tamam oc-CaiimMapui
atan eteni (Myma66a6, 2012: 40). Con cexinai
upakTelK gokTop Comum Xamun Haccap on-hutu
Jie ©3iHIH IOKTOPJIBIK IUCCEepTAIMsIChIHAa AXMas
MOH MaHcyp/IpIH ycTa3aapbl MeH HISKIPTTEpi peTiH-
Jie 197 CyAaHIBIK TOKTOp AOmymna mOH Myrra6-
0a0 on-Kahranu >xaszraH FanpIMIapbl atan eTe[l
(Haccap, 2011: 10). Amaiina 3eptrey OapbIChIHAA
O0y-in-Xacan uoH Caxp an-bacpumiy Axman MOH
MancypubsiH emec, kepicinme, Mopahum nba Ax-
Maj uOH AOayiuia JIETeH FAJBIMHBIH YCTa3bl CKCH-
niri aneikranael. CoHBIMEH KaTap XamangaH Kaja-
CBhIHAaH IIBIKKaH O0y AJH o1-AIH MeH bypyxpyn
KaJachlHaH IbIKKaH OO0y Tamam oc-Calimapu aTTh
eki ranpiIM Axman uOH MaHCypAbIH eMmec, Kepi-
cinme, MOopahum nbOH AxMman mOH AOXyJUTaHBIH
mrokipTTepi ekenairi mamemmenai (Kaiimas, 2003:
658). CoHbIMeH KaTap 3epTTey OaphICHIHAa AXMaj
nOH MaHcypaslH ycra3el — AOy on-Xacan Anu
noH bakp on-Mcnmmkabu eKeHIiri aHBIKTAJIbL.
O3 keseringe Axman u6H Mancyp an-Ucnumxadu
o3iHiH «Illapx MyxTtacap oT-Taxaym» eHOeriHig 0ip
JKepiH/e FaHa YCTa3bIHBIH €CIMiH TUITe THEK eTim,
Obutait geiimi: «¥cra3pIMBI3 (IIEHXBIMBIZ) Mmam
AOy on-Xacan (Amu ubH bakp) on-Ucnummxadu
(Auna omaH pasbl 0oJichIH!) ObLTal A€M alTaThIH:
«byn kemicimre pykcat erineni. bunaitney qon e3in

Oenriymi OarachIMEH OENTLICHTeH Mep3iMre JaediH
cary — cayJa peTiHjie caHanaapl. SIFHU OJ — «CHIM»
caynacel emec. Al eHzl OumaiabH 631 00IMalThIH
Ooica, 01 KeJliciM jkapaMchI3 caHanans (Mancyp,
588: 146). An ranbIMHBIH IIOKIPTTEpiHE KeJCeK,
oJlapFa KaThICThI MAJIIMETTED JKOK Jen aityra 0o-
Tabl.

An enni Axman ubH MaHCyp/bIH eHOCKTepiHe
TOKTanmap OoJicak, FalBIMHBIH KYHIMI3re JIeiin
Koipka30a KyHinzae kemin sxketkeH «Illapx Myxrtacap
or-Taxayw» aTThl ayKbIMBI 9pi Heri3ri eHoeri 0ap.
AtanraH eHOEKTIH TikeJel e3iHe KipMecTeH OYpbIH,
aNJIBIMEH OHBIH JIaMy Ke3eHJepiHe TOKTAJFaH JKOH.
Enneme Axman nbH Mancypasie «Illapx MyxTta-
cap or-Taxaym» eHOeri e3iHIH JaMy SBOJIOIHSCHI
OaprichIHa 4 Ke3CH I KAMTHUJIBL:

1-ke3en — A0y XKardap or-TaxaymnerH «Myx-
tacap or-Taxaym» MoTiH eHOeri amramr Mcnma-
kab KanaceiHna AOy on-Xacan Anu ubH bakp oi-
Ucnumkabu TapanbsiHaH Jopic aTKanapbl MEH FEUTBIM
MOXUTICTEpiHJE aybI3la KeHiHeH TYCIHAIpiiim,
MoceeNepiHiH KaH-KaKThl TAJIKbUIAaHYBI;

2-ke3eH — A0y an-Xacan A nOH bakp an-Hc-
UKa0M eMipJieH 6TKEHHEH KeiiH, OHBIH MIOKIPTi
AGy Haceip Axman nbn Mancyp an-Ucnumkabu
ycTa3siHBIH «MyxTacap oT-Taxayw» MoOTiHIHE Xa-
caraH TYCiHAIpMeJepiH Kara3 OeTiHe JKUHAKTAaI, ay-
KBIMIBI €HOEK €Til JKa3bIIl IIBIFYHL,

3-ke3eH — Anayaaua Anu mOH Myxamman oi-
Ucnumxadbuniy Axman nbn Mancyp an-HMcrmmmxka-
OumiH ka3plll KeTkeH oTe aykpiMubl «llapx Myx-
tacap or-Taxaym» eHOETiH eHJeN, TOJBIKTHIPHII,
pIKIIaman xa3ysl (Myxammarn, 816: 206);

4-xe3eH — ranpiM Amm nOH Myxamman o-
Ucnumkabu iz KOJTBIMEH OHJICIII, TOJIBIKTHIPBUIBII
opi eikmampanral «lllapx Myxracap or-Taxaym»
enOeriniyg XaHadu MazhaObl FabIMAAPHI apachIH/A,
YKaJTITBI MICJIaM QJIEMiH/Ie FRUTBIMU aifHAITBIMFa €HY1.

Axmazn nOH MaHcypabiH OyJ1 eHOeri ucnam Ky-
KBIFBI CaJIaChIH/A JKa3bUIFAaH CHUPEK KiTamTap KaTa-
peiHa xataabl. Kasipri Tanma raneiMeblH «lllapx
Myxrtacap or-Taxaym» eHOCTiHIH olleM OOHBIHIIA
eKi KoJpkaz0a HycKacel cakrairad. Onap:

Bipinmrici TypkusasiH CtamMOyn KalachIHIAFbI
Konpynto xitanxanaceiaelH ®Pazun Axmer-maia
KOpBIHIa S88-HOMIPMEH CaKTaFaH. ATajFaH HyCKa
«A» opriiMeH TaHOallaH/bI.

Exiamrici AKII-terH [IpuHCTOH KamachIHAAFHI
[IpuHCTOH YHUBEpPCUTETI KiTanxaHackiHaa 628-He-
MipMeH cakranraH. by Hycka «b» opmiMeH TaH-
OaJlaHbL.

A HYCKachlHa KEJCEeK, XMXXpa >KbUI CaHaFbl
OofibiHIa 935 KBUTHI 3yTXHUIKA aWBIHBIH 5 AKYJIIIbI-
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Axman M6n Mancyp an-Ucnmmpkadunin Kasakcran ucnamMranybiHa KOCKaH yIleci

3bIHJIA KyMa KYHI KiTanTslH 1 Tombl Kutab on-Oyror
(Cayma-catThIK) TaKbIpbIOBIHEIH «McTHOpay 0a0bI-
MeH Koca kemripurin askranrad. CoHpjai-ak Ki-
TanThIH OipiHII TOMBI asKTaJIFaHHAH KeHiH eKiHIITi
TOMBI OaCTaNbIN Ka3bUIFaH, OipaK TONBIK asKTaj-
MaraH. Komka30ama oH KemmipreH KiCiHiH eciMi
ke3necrieiiai. Kiram 759 Gerren, 29640 xartapman
typazbl. KitanTelH O€TiH/ETI KaTapiiap caHbl Oipei
emec, anaiinga 38 Oen 40 karap apacblHIa e3repil
oTeIpansl. Al Oip Katapuarbl ce3nep caHbl 18 OeH
20 ce3 apanbirblH Kypaiapl. CoHmaii-ak xitanm 35
oemimai kamtunael (Ilesbekov, 2020: 44). fruu
eHOek «Kurtab or-tahapar» 6emimi meH «Kutab o1-
kaddapaTt ya oH-HY3yp ya oJ-dlMoH» aTThl 0eiM
apaJbIFBIH KAMTHIBL.

OpuHe, A HYCKachIHBIH OemiMepi Tyrel emec,
stFHA Oyo1 KiTam 50-1eH acTaM OeiMaepai KaMTHIBL.
Enpemne ranbIMHBIH KiTaOBIHBIH OCBI HYCKAChIHA CH-
Ocii, KarmbIn KoraH OeiMaepiH aTtam eTep OoJcak,
onapeiH canbl — 13. Omap: Kutob o100 on-Kanu;
Kutob om-mohomo; Kutob op-pyXyF MHUH oIII-
mohono; Kutob ox-nmaraym ya on-0oumHooT; boO
KOHUHUATH ON-UCTUXIIO] ya on-marya; Kutob oi-
utak; Kurob on-mykora0; Kutob on-yomo; Kurtobd
on-madryn; Kurob om-mkpah; Kutob om-kKucmo;
Kutob on-ma'3yH nohy ¢u or-Tmkapa; Kutab am-
Kapahwus.

EnOexTin Oy HycKachl aHbIK 9pi TYCIHIKTI Xa-
3pUTFaH. Hyckana enrin KeTKeH HeMece TYCIIT KaFaH
OpBIHAAp JKOKTBIH Kackl. Ce3mepreri opinrepliH
HYKTeJepi JepiiK TOJBIFbIMEH KoWbLiFaH. Kirar-
Ta MOTIHHIH IMIApXbIHA KOCHIMIIIA JKa3bUIFaH TYCiH-
nipMmenep (xammwmsap) ete a3. Kiranra ceitnemuep
oTe THIFBI3 J)Ka3burFaH. TinTi, 6emiMaep MeH Oamrap-
JIBIH aTayJiapbl Ja jkai ceiieMaepMen Oip KaTapia
JKA3bUTBIN, ajlaiiia ojapjaH e3remie OONybl YIIH
KaJIbIH 0OSTyMEH Ka3bUIFaH. AJI MOTIH MEH IIAPXThIH
aHBIKTAJy JKOJIbIHA KeJCEK, MOTIHHIH aJIbIH/Ia
«90y XKardap Obunaii geiiai» aen xkaszpuica (Man-
cyp, 588: 20), am MaoTiH OITKEH KEepACH IMaPXTHIH
anapiaaa «eiix (s Axman n6H Mancyp) Obutait
neiiai» aereH ceiieM Hemece «binrin!y cesneH kei-
1H MOTIHHIH mapXel xka3bputrad (Maucyp, 588: 20).

b HyckaceiHa ToKTajap Ooiicak, o Maxmyn
n6oH Myxamman nOH Anm on-Xanabu TapanblHaH
KelmipinreH. Aumaiina Kail >KbUIBI KOITipiITeHIir1
KaspUIMaraH. bByn HyCKaHBIH MYKaOacChIHIAFbI
atay «lllapx Myxrtacap Moymono O6m XKardap
or-Taxaym» gen xa3purraH. bynm Hycka «Kutab
or-Tahapat» Oemimimen Oactanbim, «Cayma-cat-
THIKY» OemimiHiH «cTuOpa» 0aObIMEH asKTalFaH
(Mancyp, 628: 1). by e3 keseringe FaabIMHBIH
eHOeriHiy OipiHmi Tombl caHanansl. CoHpaii-ak
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HycKa 432 OeTTeH Typanbl. Op OeriHae non 35 Ka-
TapJaH >Ka3bUIFaH, HyCKa jkaimbl caHel 15120 xa-
TapaaH KypanraH. Kartapnmarel ce3zep caHbl 16
MeH 18 apaceiH Kypaiinpl. bipinmn Oetinage kirar-
TBIH TaKbIPHIObI, aBTOPJABIH AaThI-KOHI, KiTalTHIH
Ma3MyHbl KamTbUiraH. KiTanTelH Ma3MyHbBIHAA
OHIIaFBl YJIKeH OeniMiepiiH aTaysl MeH Oacta-
nateiH OeTi FaHa kaspurFaH. CoHpaii-ak OacTamKel
OeTTiH OpPTAaHFBI KOHE TOMEHTI >KarblHIa KOJDKa3-
OaHbI KOIIipreH FaJbIMHBIH aThl-)KOHI MEH COHFBI
co3l »kaspurraH. Koipka3ba ere KociOM JeHreine
KellipinreH. Op0Oip Katap Oip ChI3BIK OOMBIHIA TYII-
TY3y *ka3purFaH. JKa3y cTuii e aHbIK opi TYCIHIKTI.
Cesnepre opinTik THIHBIC Oenrinep (Xxapakarrap)
KOWBUIMaraH, ajaija HYKTeJIepi TOJBIK KOWBII-
rad. Koimka30aHbIH TOMEHT1 JKarbIHBIH 97 OpTa
TYCHI TIpim, OWBLIFaH. AJaiiila OWBUIFAaH OpPBIH-
HBIH KeJieMi MOTIH aiMarbiHa KipMereH. bynan
0eiex KomKa30aHBIH KOFApPFBI KAFBIHBIH COJ KAk
OypelmbiHaH Oactar, Oipirama XepiHe Cy THTEH,
COHBIH CaJiAapBIHAH CO3JEPHiH 00AyBI KalbUIFaH.
Komxa30a MOTiHIHIH THICBIHAA CIITEME TYCIHAIpME-
Jiep MeH xamusuiap Oap, anaiiia ere as.

CoHbIMEH KaTap aTallFaH HYCKaJa YJIKEeH KOHe
Killi Mepiiep MyJiie Keszaecreini. ©3 keseriHue
MepJep aTanFaH KOoJDKa30aHBIH Kail JKbUIIaphl He-
Mece Kail Fachlpiapia JKa3bUIFAH/BIFBIH KOHE
KIMHIH HeJIiTiHe OOIFaHIbIFbIH aHBIKTaYFa KOMEK-
tecemi. Onitkeni Oy Hyckama «lllapx Myxrtacap
or-Taxaym» eHOeriHiH OipiHIII TOMBI FaHa KaMTHLI-
FaHJIBIKTaH, aTaJMBIII HYCKAaHbI KOIIIPreH FajibIM
MeH eHOeKKe KaTBICTHI MAIMETTep/ i OyJ1 HycKaaa
Ke3JIeCTipy KHUBbIH. OUTKEHI 9feTTe aBTOp Hemece
KoTHO (KITanThIH HYCKACHIH KOIIipyImi) 31 KoHe
JKa3FaH KITaObl )Kaliabl MAJIIMETTI €H COHBIH/A Ka-
3BIT KaNAbIpanbl. A HYCKachIHBIH b HyCKachiHaH
epekureniri — A HYCKachlH KeUIipreH KoTuO eH-
OCKTiH OIpiHIII TOMBI asKTaJFaHHAH COH, OipiHTIT
TOM OITKEH JKepre OHBIH Ka3bUIbIN asKTAJIFaH XKbI-
JIBIH, albIH, KYHIH JKa3bIll KaJabIpraH. A eHni b
HYCKAaCBIHBIH A HYCKACBhIHAH EPEKIIENiriHe KeJICeK,
b nyckacerama Komka30aHbIH MyKa0a )KoHE aTFaiKbl
OerTepi TOJBIK. AJl A HYCKACHIHJIaFbl KOJDKa30aHbIH
MyKa06achl )KOK JK9HE aJIFaIIKbl OeTTepi TOJBIK eMeC,
SFHU aTaJFfaH HYCKa eHOCKTiH Ma3MYHBIHaH Oacra-
nmanel. CoHmaii-ak A HYCKAachIHBIH b HYCKackIHaH
Tarbl Oip epekulenirine Tokramap Ooncak, b Hyc-
KachIHJIa MOPJIEP JKOK JeT aTyFa 601aapl. OUTKEeH1
b HyckaceiHa Oip OpBIHIA FaHA Killli COMAaK IIeH-
Oepnmi MepxiH 131 Oackurran. On xepae MepIiH
MOTIHI emlin KeTKeH He 0oiamaca MyIJeM TyCHeu
KasraH. An A HyCKachblHa KEJICEK, OHJa »KaJIIIbl
canbl 40 opbsiHFa MOp OacbuFaH. ATajFaH CaHIaFbl
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MepJIiep YII TypJi MepaeH Kypairad. Onapasig 21-i
— JIOHTENEKTeNTeH TIKTOPTOYPHIITH Mep, 1-1 — kil
comnax rmeHOep:i Mep, 18-1 ynkeH conak meHoepii Mep.

AT eHJl aTaJMBIII MepJepleri MITiHAep MeH
Kaz0anapra TOKTayap 0OJICaK, MOCElleH JoxeeneK-
meneen MmiKmopmoypoiuumol MOpoe «s s\ (5
J W) » mereH MoTiH ka3putrad [Mancyp, 588: 80).
Aynapmacel: «IlleiH MoHiHAE opOip agamra HHUET
eTkeHi Oepimemi». ©3 Ke3eriHae aTaIMBIIl MOTiH
Amna Enmnicidig KONIIIiKKe TaHbIMaI XaJUCIHIH
Oip Oemiri canamanel. Xaaucti caxaba Omap uOH
on-Xarrab puyast etkeH. Xaaucrte Omap uOH -
Xarrad: «Men Amna Emmicigig: «IIsm MoHIHIE
amanaap Huetke OaitnaneicThl. [LIbiH MoHIHAE 9pOip
amamMra HHET eTKeHi Oepimeni. Enmenre kiMHIH KO-
HBIC aynapybl Aia skoHe OHBIH enici yuid 60-
ca, OHBIH KOHBIC aynapysl Amia sxoHe OHBIH ei-
Ccl YIIiH *acainFaH 0oyiafpl. AJl €HJi KIMHIH KOHBIC
aynapysl JyHHEre KOJ JKeTKi3y Hemece oifenre
YiJIeHy YIIiH jkacaica, OHJIa OHBIH KOHBIC ayja-
PYBI COJT HapCE YIIIiH )KacaliFaH CaHajaIbhy 1M aiT-
KaHBIH ecTifimy», nereH (byxapu, 2001: 140).

An eHpi yaxen conax uienbepii mepee KEICek,
aTaJIMBILI MODIE v | R RN PV PRPUR TN
Yo AA 5 e L) Jui s caye a4l 2 ‘f\
sl on aeal (Mancyp, 588: 111) nen xa3bpurran.
Aynapmacel: «byin — Kompyiio nemn TaHbpUIFaH, yo3ip
O0y Abaynna MyxammanTslH yiibl ya3ip OO0y -
A0Obac AxManTbiH yakd rkacaraHaapbiHaH. AJuia
OHBI KelIipin, KaMKOpJIbIFbIHA anchiH! 1088 sKbLD).
XKorapeiga 6i3 artanraH Koinka30a HYCKACBIHBIH
Cram0yn kanaceiHIarel Konpyimo kiTarrxaHachblHaH
AIFaHBIMBI3/IBI aWTHI ©TKeH OonatbiHOBI3. Kapan
OTHIpFaHbIMBI3Iall aTanmbill Mep Kompyiro kiTarn-
XaHAChIHBIH Mepl Ooibin oThIp. [lomipek aiiTap
boncak, Konpymo Axmer-mama (1635-1676) aran-
MBIII KOJDKa30aHBl OChI KiTallxaHara yakd »xaca-
raH. Oiitkeni Kompymro Axmer-mama 1667 XbI-
el Kompynio KiTamxaHachbIHBIH HETi3iH KaJjarl,
caJIBpIpFaH. byJl KiTamxaHaHBIH epeKIIelirit — o
OcmaH UMIIepUSICHl TAPUXBIHIA €H aJlFalll )KEeKEMEH-
IIiK KiTamxaHa caHaiaraH. Yo3ip Kompymo Axmer-
namanbey 9keci Kompymro Mexmer-mama (1583-
1661) 1656-1661 xwimmap apanbreiHga OcmaH
UMIIEPHUACHIHBIH cynTanbl Mexmer [V-Hiy Owmiik
KYpFaH Ke3eHiHAe 0ac yo3ip KbhI3METIH aTKapraH.
Okeci eMipaeH oTkeH coH Kompymo Axmer-naia
(1635-1676) 1661-1676 xbImap apanbIFBIHIA
aTanMbll cyitaH Mexmer [V-HiH Ok KypraH
Ke3eHiHe 0ac ya3ip KbI3METIH aTKapFaH. Al Mep-
Ieri MOTIHHIH COHbIHIA »kasburraH 1088 neren
XIDKpa KbIJT CaHarbl MUAJIOAU OoifpiHIIa 1676 KbLI-
Fa Typa keneni. O3 keserinae 1676 mereH >kpur —

KiTanxaHaHbBIH JKOHE aTaIMbII KOJKa30aHbIH Hecl
Kompynio AXMeT-mamiaHbl eMipJeH OTKEH JKbUIbI
OoxpIn TaObUIanbl. EHnemie aranmraH mepneri ne-
pexrep Oyl KoypkazOaHblH 1676 KbligaH Oepi Tek
Kompynro kiTanmxaHachlHAa FaHa CaKTaJbIl KeJl-
reHiH Jaakekteiai. Anaina Konpysmo AxMer-mnaia-
HBIH OYJT KOJDKa30aHbI Kail )Kep/IeH HeMece KiIMHEeH
QIIFaHBIH KOpCETeTiH ManiMeTTep Ke3aecnenai. Co-
HBIMEH KaTap A HYCKachIHBIH b HYCKaChIHAH TaFrbl 0ip
epeKIIeNiri — A HYCKaCBhIHBIH Kall KbUTbI KOIIIPIIII
JKa3BUTFAHIBIFEl Oenrimi. An b HyCKachIHBIH Kai
JKBUTBI KOIIIPIIiN Ka3bUIFaHABIFEl Oenrici3. OiTke-
Hi b HYyCcKachl OipiHII TOMABI FaHA KYpauabl, SFHA
TOJBIK emec. JKoraphiia aliThI 6TKEHIMI3/IeH o/1eT-
T€ KOJDKa30aHBIH Kall JKBIIBI KOITIPUTIT Ka3blI-
FaHJIBIFBI JKAWJIBl MOJIMET KITAalThIH €H COHBIHIA
Ka3putaabl. A b HYCKachIHBIH COHFBI TOMBI JKOK.
An A HyCKachlHA KEJICEK, OJI XM)Kpa KbLJI CaHAFbI
OoMpIHIIIa 935 KBUIBI 3YJIXHIKA aWbIHBIH 5 KYII-
JIBI3BIH/Ia OHBIH OipPiHIIT TOMBI KOIITIPLTIT )Ka3bUIFaH.
O3 Ke3eriHe aTaJIMBbIIIl XMKPa JKbIIbI MUIIU JKbLT
caHaybl OoibrHIIA 1529 KbUTBI TaMbI3 aiibIHBIH 19
KYJIIBI3bIHA Typa Kemeni. O3 keseringe A Hyc-
KacbIHBIH, 1529 KpUIBI KOIIIpiITyiHEH Kelecijen
naibIMIayIapabl MbIFapyFra 00aIbl:

BipinmmineH, kotu6 A HYCKAachlH ©3iHEH OYpBIH
JKa3bUTFaH HYCKalap/IaH KelIipin xKa3FaH.

Exinmminen, xotu6 A nHyckaceiH «lllapx My-
xaracap oT-Taxaym» eHOeriHiH Axman uOH MaHn-
CYpABIH 63 KOIIBIMEH >Ka3faH TYIMHYCKAaChIHAaH
kemripred. Erep ekiHIN mNaibIMIaybIMbI3 JoJIEl-
TofieKTepMeH HAKTHUTAHBIM JKaTca, o1 AXMaj WOH
Masncypapiy «lapx Myxaracap ot-Taxaym» eHOe-
rinin Hymayckacel 1087 keutman Oactam, 1529
JKBIIFa JEeWIH CaKTaJIbIHBII KEeJINeHIH alFaKTalIbl.

An eHml xiwi conax wenbepni mepee Kell-
CEeK, aTajfaH Mep/ie €l J gy danagdllyy  JCT
kasputraH (Marcyp, 588: 2). Aymapmacel: «Amra
koHe Myxammasa — AJUTaHBIH eNIIici». ATaiFaH
Mep KoJpkazbama Tek Oip OphIHIa FaHAa KOWBIIFaH.
MepaiH 00slybl aHBIK TYCHETCHIIKTEH, OHIAFbI
MOTIHIII OKYy OapbhIChIHma OiprmamMa KHBIHABIKTAp
TYBIHIAABL. AJ OFapblAa KENTIpUIreH €Ki Mepre
KEJICEK, OJlap KoJDKa30aga KeITereH OpbIHIapia
KOWBUIFaH/IBIKTaH, COJIAP/IBIH apachkiHaH 00Sybl MCH
JKa3ybl aHbIK TYCKCHIH TaHIAIl allbll, OJapibl OKY
KHUBIHFA COKIAJIbI.

An B HyYCKachIHbIH MYKaOaCBhIHBIH JKOFapPFhI
xarbiHna «Maynana A6u XKardap or-TaxayunbiH
MyxTtacap eHOeTiHIH HIapXbIHBIH OipiHIII TOMBD»
nen >kazpurrad. COHBIMEH KaTap aTaliFaH MOTIHHIH
acteiHga «bipiHIII TOMHBIH Ma3MyHBI: KHTa0b oT-
tahapar, kutab® oc-camar, KuTa® 93-39K9T, KHUTAO
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oc-cayMm, KuTa® oN-MaHaCWK, KHTa0 oy-Oaury
Jen >KaspurraH. Anm MykaOaHbIH opra OemiriHzae
((cAYJi‘;;uSUY}AOgJ)m@JJ:\UY}AQ{A)”

A daa G Ll aal) QUSH AT ) o2ey e 128

O 3o M 5 ey e il 02025 A1) 3 ala

G ) Sdayy JIET€H MOTIHJAEpP Ka3bLIFaH
(Mancyp, 628: 1). CoHbIMEH KaTap KOJKa30aHBIH
COJI JKaK acTBIHFHI IIETIHAE €Ki KaTapAaH TYpaThiH
MoTiH Oap. MoTiHHIH OacklHaH 0acTarl TOJBIK OKY
KUBIHFA COFaibl. SIFHU MOTiHIE « &’J‘ 40 3-“)

) C\_x;.d\ =l ‘513;‘\‘539 (R ana (1 Q sana))
JIeTeH ce3zep Oap. ATajraH MOTIHHIH J9J acThIHIA
Kimri conak meHOepIi MepIiH Tek i3i FaHa 6ap. CoH-
JIBIKTaH aTajJMBII MOPJIH MAOTiHI MYJJIEM TYCHEH
KajgraH. Ajnalia OaliKaraHbIMBI3Ial, KOJKa30aHbIH
Mykaba Oeringe Mmam A0y XKardap o1-Taxayunsia
eciMiHeH OeJek, eki KiciHiH eciMi keireH. Omap:
Maynana bagp u6n Maxmyx nbn MaynaHa xoHe
Maxmyn nbH Myxamman nOH Anm on-Xanaow.
Ecimaepine kapari, ekeyiHiH Oip azaM eMec eKeH/IITi
Oaitkanmampl. OmapaplH Oipi  KODKa30aHBIH Heci
0oJica, eKIHIIIIC1 OHBI KOIIIPreH FAIbIM OOJTYBI 901eH
MYMKiH.

An enni Axman u6H Mancypasiy «apx Myx-
Tacap oT-Taxaym» eHOCeT1HIH METOAOIOTHSIIIBIK KOHE
Ma3MYH/IBIK KYHIBUIBIKTApbIHA TOKTaNap OOJICakK,
ranpiM Oyl eHOeriH jka3y OapbIChIHIA Keecimei
omic-tacingepai kKonmanraH. Omap: Tycinmipmeni
Nmam or-TaxayuablH MoTiHIHEH KeiiH Oacray;
Kanpnait na 6ip GemiMIi HeMece TaKBIPBIITHI ajIbl-
MeH XKiKTel, Typiepre Tyciumipy; Kannmait na 6ip
OeiMJIi HeMece TaKBIPBINTH alabiMeH KypaH skoHe
XaJMC MATIHIEpIMEH aanenaen Tyciuaipy; Kanmaii
Jia 61p TaKBIPBINITEIH HEMECE aMaJIbIH allbIMEH YKi-
MiH OassHnaymeH Oactay; Kanaaii ga 6ip TaKbIpBINTHI
HeMece aMaJJIbIH aIJIIMEH TEPMUH/IIK HEMece Mas3-
MYHJIBIK aHBIKTaMaChIMEH 0actay; TaKbIpbIIThI Oip-
JIeH JKaFJasTTapMeH TYCiHIipin Oactay.

An enmi Axmax uOH MaHCYpablH €HOCTiIHIH
Ma3MYH/IBIK KYH/IBUTBIFBIHA KEJICEK, FaJbIM aTallFaH
eHOeriH a3y Oapbicbinna KypaH, CyHHET, MKMar,
KHSIC,HCTUXCaH,caxabaco3i,oieT-FYPBIITChIHIBIKETI
[apuFaT KalHApKe3iH XUl KOJJaHy TYPFhICHIHAH
Ia epekmreneHemi. MoceneH, FansiM eHOeriHme 80
opeiHzia KypaH astrapbiH Jonen peTiHae Kenrtipce,
432 opwiana naitrambap MyxaMMeATiH XaaucCTepiH,
507 opeinma Xanadu wma3haObl FambIMAAPBIHBIH
OipaysI3gaH KeJmickeH (WKMar) monenaepid, 143
OpBIHJAa KWsC (aHayorusi Tociii) OoWbIHINA OeKi-
TiAreH ykimzepni, 121 opesiHOa MCTUXCaH KaTero-
pUSACHI  apKBUIBI IIBIFAPBUIFAH  YKiMaepai, 77
opbIHIa caxalanapAblH €631 apKbUIbl OCKITLIreH
yKiMaepai, 51 opelHOa 9MET-FYPHINT KaTETOPHUSCHI
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apKbUIBl OEKITUIreH YKIMIEp MEH MaceienepIi
kenripred (Ilesbekov, 2020: 44). ConbiMeH KaTap
FamepM aTtanraH eHOeriHiH 177 xepinge Mwmam
apuruapin GukhTeIK Ke3KapacTapblH XaHadu
Mo3haOBIHAAFbl FaJBIMAAPIBIH Ke3KapacTapbIMEH
Oipre canpICTHIpMalibl TYPAE KENTIPill OTBIPAIbL.
By e3 ke3erinzae FaapIMHBIH €HOETiHIH CaIbICThIP-
MaJIbl KYKBIKTBIK KYHIBUIBIFBIH apTThipaabl. Co-
HBIMEH Karap FalbIM TycCiHmipMe OapbpIchIHAa 25
opbIHIa Ma3hal FallbIMIaPBIHBIH KAUIBUTBIKTHI KO3~
KapacTapblHbIH apacblHIa TOPXKHX (KaHIIBIIBIKTHI
Ke3KapacTapblH OipiH IypbiC Jen TaHaay) Kaca-
raH. by e3 ke3erinae Axman nOH MaHCypabIH Xa-
Hapu Mo3halObl FajbIMIAPBIHBIH apachblHAAFbl FbI-
TBIMH JopekeciH kepceremi. Conm cexkimmi Axman
nOoH MaHcyp aranran eHOeriH a3y OapbICBIHIA
KOJIaHFaH oAcOMeTTepiH HETi3Ti JXoHE KOCBHIMIIA
JIeTI eKxire 0eJin KapacTelpyra 6onanbl. Herisri one-
ouerrep petinae Myxamman WOH oy-XacaHHBIH
«Mabcyt (an-Acn), XKomur on-Kabup, XKomur oc-
Carup, 3uamat» CBIHIBI €HOCKTEpiMEeH Koca, AOy-
n-Xacan on-Kapxunin «Myxrtacap» arTel eHOeriH
Heri3ri 9/1edueT peTiHfe eTe KOl KoJNJaHFaH. Al
KoceiMma onebuerrep perinae A0y Myrtur on-
banxu, Umam laduru, Xacan an-bacpu, Mopahum
on-Haxaru, AOy bokp om-Armami, AOy-n-Xacan
an-Ucradu, Cydpusa oc-Caypu, MOu AOy Jlaiina,
AOy bakp on-Uckad, AOy-n-Xacan on-Kapxu,
A0y XKardap on-banxu, A0y Bokp an-Xaunayanu,
AOy Jlaiic oc-Camapkanam, ycTta3sl AOy-i-XacaH
Amu uOH bakp on-Hcnumkabu ChIHIBI YIIKSH Fa-
JBIMAAPIBIH JKEKEJNEreH Ke3KapacTapblH TYCIHAIP-
Me OapbichiHa Konnanran (Mnecoekos, 2020a: 50).

Kammer A6y XKardap or-TaxaymneiH «Myx-
tacap orT-Taxayuw» MoTiH eHOeriHe Axman uOH
Mancypnan 6enek, Xanahu mozhaObIH/Ia KOTITETeH
FalmpIMAap TyciHaipme jkasran. CoJapAblH KaTa-
peiaIa A0y bakp an-JXaccacTsr aTan eTyre 0oasl.
On-Xaccac o3 keseringe «Myxracap o1-Taxaym»
MOTiHIHE €H aJFall TYCiHIAipMe Ka3FaH FaJIbIM caHa-
nanel. On-XKaccacteiH eHOeri ne «llapx MyxTacap
or-Taxaywm» mem atananel. O3 ke3eringe Axman noH
Mamncypabig «apx Myxrtacap or-Taxayn» enoeri
MmeH AOy bakp om-XKaccactein «lllapx Myxrtacap
or-Taxaym» eHOeKTepi apacblHIa Ma3MYHJBIK KYH-
JBUTBIFBl TYPFBICBIHAH [1a, METOJOJIOTHSUIBIK TYP-
FBIIaH alTapJbIKTall epeKIIeNikTep MeH alblpMma-
meUIbIKTap Oap. Omap kenecimeit: bipinwioen,
Axman mOH MaHCypablH TyCiHAIpMeCi >Ka3buLry
MakcaThl TYPFhIChIHaH (uKh UTiMiHEe KaHalaH Ka-
naM Oacymisl OKbIPMaHAApFa apHAaNbI JKa3bUIFaH
6oiica, ann AOGy bakp an-XaccacteiH TyciHIOipMeci
Ka3bUly MaKcaThl TYPFBICBIHAH FaJIbIMAAPIbIH



b. Unecbekon

opTachklHa opi KeJeci Oip Tomka kayam Oepy YIIiH
Ka3purraH aeyre Oomamel. Exinwioen, A0y bakp
an-Xaccac TyciHmipme kacay OapbICBIHIA OT-
Taxaynm MoTiHAEpiH Mocenenepre Kapaid Oedim-
Oemimn, TyciHAIpMEHIH angblHAa ewmolip ce3i MeH
COiJIEeMIH KaJbIpMai jka3blll OTBIPFaH. Al Axmaj
nOoH MaHncyp TyciHaipme OapbicbiHma otT-Taxaywn
MOTIHJEpIH TYPaKkThl TYpAe KaIJbIpMaill Ka3blll
OTHIpyFaMoH OepMereH. KepiciHie, op TaKbIPBIIITHIH
0ac karblHJA COFaH KaTBICTBI MOTIHHIH Oipa3
OeJiriH FaHa a3blll, TYCIHIIPMEHIH OpTachiHAa 12,
COHBIH/IA J1a MOTIH XOJJIapbl MEH CO3JEpiH xKa30ai
oifla cakrarl, TeK OJIapJbIH TYCiHAIpMeNepiH FaHa
JKa3bII, HOTHXKE e TYCiHAIpMe OapbIChIH A OapbIHIIa
KONTEeTeH Macenelep JKarmasTTapAblH >KayaOblH
Oepyre THIPBICKAH. Yuinwioen, Axman noH Mancyp
TyciHIipMe OaphICHIHAA KoOiHece XKikTey, OasHaay,
JenyKIHs, TEePMEHEBTHKA, CAIBICTBIPY, Tajjaay,
TYHIHACY CHIHABI omicTep Koimanran. A A0y bakp
an-Xaccac 0onca, Tycinaipme OapbicbiHIa KeOiHece
OasHOay, AQNeNaey, CYpak-Kayar, Tanuay, TYHiH-
JIey SJICTepiH KoJAaHFaH. AJl oJapblH IIHJE ¢H
KOIl KOJJaHFaH OMicTepl MONeNIey, Cypak-Kayarl,
Tanmay ojicrepi caHananbl. Topminwioen, AXx-
Man uOH ManHcyp KaHmai nma Oip TakbIphII TICH
Mocellere KaThICThI JIJIeN PETiHAeri asTTap MEH
XaJIUCTEP/Il JKANIbIIIaMa KeJNTIPyMEH IIEKTelce, all
A0y bakp an-XKaccac xkannait na 6ip TakpIpblll MEH
MOCeJIeTe KATBICTHI JONIEIIIK asTTap TOICIpie, aj
XaJIUCTEP/Il ©3 Ke3eTiH/e JKeTKi3ylIiIepiMeH, Ti3-
OeriMeH, JKETy >XOJIIapbIMEH OasHal, OJiap.IbIH
MOTIHIH/IET] TAaKBIPHINKA A9JIEN O0NATHIH TYCTaphIHA
TyciHmipme skacaraH. bBecinwiden, Axman WOH
MaHcyp KaHIail Aa TakbIPBIT asCHIHIA KOITEreH
MoceJieNiep MEH KarAaasTTapAbl KeNTipil, oJapabiH
IIemiMiH kepceTyre ThipbickaH. Anm A0y bakp -
XKaccac Goinca, kebiHece rampIMAap apachbIHIArbl
KaWIIBUIBIKTHI MOcelenepaeri oenrisni 0ip ke3kapac-
THI JiepOec Typ/e e31HAIK KbIPbIHAH AdJeNAeT, KOp-
Fan meIryra Teipeickal (JKaccac, 2010).

HoTu:kesnepi MeH TajakblLiaMma

- 3eprrey GaprichiHna Axman n6H Mancyp-
JIBIH YCTa3Napbl MEH IIOKiPTTEPiHEe KATHICTHI MOJIi-
METTEp TaJJaHbII, OJap/IbIH HAKTHl HE HAKThI EMEC
€KEHJIIT1 aHBIKTAJbI, HOTUXEIE FAILIMHBIH YCTa3bl
— AOy on-Xacan Aim ubOH bakp on-Hcnumxabu
E€KEH/IIT1 ToJIEACH .

- Axmazg ubH MancypnsiH «l1lapx Myxrtacap
ot-Taxaywm» eHOeTiHIH JaMy Ke3eHAepl allKbIHJaJIbI,
eHOeKTIH KoJDKa30a HYCKalapblHa cUmarrama Oe-
pinni. CoHbIMEH KaTap €HOEKTI CaHIBIK YKoHE ca-
MaJblK TYPFBIAAH 3epTTey OaphiChIHIA EHOEKTiH
METO/IOJIOTHSUTBIK KOHE Ma3MYHJIBIK €peKIIeiKTepi
AHBIKTAJbI.

- Axwman n6n Mancypaeiy «Illapx MyxTacap
or-Taxaym» enoberi men AOy bakp on-XKaccacTsig
«IIlapx Myxracap o1-Taxaym» enoexTepine Oip Oar
AsCBHIHIA CTUJIMCTHKAJBIK TYPFBIJAH CalIBICTBIPY
xacanapl. HoTrmxene atanraH eki eHOEKTIH CTHIIb-
IiK TYpFbiiaH Oip-OipiHEeH epeKIIemKTepi MeH
albIpMaIIbUIBIKTaPbl aWKbIHIAJITBI.

KopbIThIHABI

Axman ubH Mancyp an-Mcnumkabu — Kasak
JKEPIHEH TIBIKKAH WCIAMTAHYIIbl FaTbIMAAPIbIH
0ipi. Onbiy opraraceipiapaa Kaszak skepingeri Xa-
Hahu Mo3haOBIHBIH TaMyblHA KOCKAH YJeci opacaH
30p. Famemmubplg «Ilapx Myxracap or-Taxaym»
eHOeri Xanapu wmozhaObIHIA KONTETreH KYKBIK-
TBHIK KJIACCHKAJIBIK CHOSKTEpre HEri3ri KalHapke3
cananrad. COHBIMEH KaTap FaJbIMHBIH aTaliFaH
eHOCTIHIH JaMy Ke3eHJCPiHIH Je ©31HIIK epeKIe-
mikrepi Oap. OHTKeHI eHOek o3iHiH Oip FachIpra
JKAJIFACKaH JaMmy 3BOJIONMSICH OapbichiHaa Hc-
muKa0 FaTBIMIAPBIHBIH CY3TiCiHEeH oTin, XaHahu
Mo3haOBIHBIH MaHBI3NBI CHOEKTEpiHiH OipiHe aii-
Hanael. A0y XKardap or-Taxaymnery Xanabu Mo3-
haOBIHBIH MOTIH >KaHPBIHJA XKa3bUTFaH «MyxTtacap
or-Taxaym» aTTel eHOerine Mo3hab FanpIMIapsl Ta-
panblHAH KONTEreH TYCIHIipMenep Ka3bUIFaH. Al
COJI TYCIHAIpMETIEpIiH apachiHaa o-Mcnmmkaduain
TYCiHIipMe eHOeri eH kem Konnaubiiaabl. CoH-
nelkTaH Xanadu mozhaberama «lllapx MyxTtacap
or-Taxayw» jmem aiiTbuFaH ke3ne, kediHece on-lc-
NUDKAOKTIH aTaJFraH eHOeri MakcaT eTiieai. OnT-
KeHi eHOEeKTiH Ma3MyHbl eTe Oail opi TyciHIipme
o/lici TYPFBICHIHAH OKBIPMAaHHBIH JKEHIJI HIrepyiHe
BIHFANIIBI eHOCK caHasa bl bynapnan 6esek raabiM
aTanraH eHOeriH jka3y OapeicbiHna KypaH, cyHHeT,
WKMar, KUAC, UCTHXCaH, caxaba ce3i ofeT-FYPHIT
[IapuraT KalHApKe3JepiH MOJBIHAH KOJIaHybl apKbI-
nbl epekirenenni. COHbIMEH KaTap KYKBIKTBIK MOce-
JIeTiep MEH YKarAasTTap/pl, YKIMICP/ TaIIaraH Ke3/e
ke0iHece ©31 TYpBIN KaTKaH aiiMaKTHIH SAeT-FYpPHII-
TBIK, JIOCTYPIIIK EPEKIICTIKTEPiH ECKEPIl OThIPFaH.
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PABTY3UAIH «<AAAM ATA — XAYA AHA» KUCCACbIHAATDI
TEOHUMAEPAIH KOAAAHDBICTbIK, EPEKLLUEAIKTEPI

Makana opTaracbIpAbIK FyAama Pabry3unaiH «Aaam ata — Xaya aHa» KMCCACbIHAAFbI AiHM aTayAapAbIH
nparMaTMKaAbIK, epeKLLIEeAiKTePiH TaApayFa apHaAfaH. LLIbiFapMaaaFbl TEOHUMAEP KOAAAHbIAYbI AiHM,
TapUXU >KaHe MMMOAOTUSABIK cuMnaTTaFbl YAriaepre HerizpaeareH. COHbIMEH KaTap, MakaAasa AiHM
>)KoHe MM(PTIK aHTPOMOHUMAEPAIH TIAAEri MaFblHACbl, KA3ipri Ke3aeri KOAAAHbIChI KApacCTbIPbIAFaH.
Makana aBTopAapbl AiHU-MUOAOTUSAABIK, CUNATTaFbl KEMINKEPAEPAiH KMCCaAaFbl aknapaTTbl )KeTKi3yAe
aTKapaTbliH POAI MaHbI3AbI EKEHIH aTan eTeAl >XaHe e3apa XakblH TEOHUM, MU(POHUM, arMOHMM, ByAMe
koHe T.0. TEPMMHAEPAIH MafFblHacbiHa TYCiHik Oepeai. Pabry3n AIHM-MUCTUMKAAbIK, Ma3MyHAQFbl
MYAAEAEPIH KOpCeTy YLWIiH TEOHMMAEP MeH MUMTIK KelirnkepAaep €eciMiH Kuccara apkay eTKeH.
LLIbiFapMaAaFbl TEOHUMAEP COA KE3EHAET TIAAIK Y )KbIMHbIH, TapUXblH, 3THOrEHEe3iH, emMip LWbIHABIFbI
MEH TYPMbIC OOAMbICbIH, TEXKipNBECiH, CAAT-ASCTYPIH, HaHbIM-CEHIMIH, LapyaLlbIAbIK, MOAEHUETI MeH
AYHMETaHbIMbIH anFakTanAbl. COHAbIKTAH KelinkepAepAi cMnattay, OKMFaAap KepiHiCiH XXaHe MAESABIK,
MasMyHbIH OelHeAey, TEOHMMAEPAIH aKnapaTTbiK, HEri3iH aHblkTay — aBTOPAbIH MparmMaTuMKaAbK,
AITTEMIH, LbIFapMa >KaHPbIHbIH €PEKLLIEAIri MEH CMMaTbIH alkblHAAYFa MYMKIHAIK 6epeai. 3epTTeyAiH
MaKCaTbl — TEOHUMAEPAI PYXaHU-MOPAAbABIK, KYHABIABIKTAPAb!I KOPCETETIH KYPAEAI MEHTaAAbI DipAiK
peTiHAE KapacTbipa OTbIPbIM, MOAEHU-TIAAIK CEMAHTMKAChl apKbIAbl KOAKA CaAbIHFAH akmapaTtThl ally.
Knccaparbl TEOHUMAEP KELLIEHI STHOMBAEHM aknapaTka 6ai MUATIK-AIHM AYHMETaHbIMMEH 6aMAAHbICTbI
TIAAIK haKTOp peTiHAe KapacTbipbiAfaH. OAapAbliH Ma3MYHbIHAQ STHOMBAEHU CUMATTbIH, CaKTaAybl MEH
>KaAFacybl MOAEHM apXEeTUNTEPAIH TIAAIK BelHeAe CakTaAFaH 3THOTaHOAChl EKEeHiH kepceTeai. 3epTTey
6apbICbIHAQ >KACaAFaH AIHM-TEOPUSIABIK, TaAAAyAap HOTMXKECI TEOAMHIBMCTMKA CaAacCbiHAQ ©3IHAIK
KOAAQHbICbIH TabaAbl. 3epTTey HOTUXKEAEPI STHOAMHTBMCTUKAHbIH TEOPUSIAbIK, MOCEAEAEPIH LUeLyTre,
MPUHLUMINTEPIH alKbIHAQYAQ 63 AEHIEeMiHAE YAEC KOCAADI.

Ty#in ce3aep: TEOHUM, MUOHNM, arMoOHMM, NanramobapAap, ayAneAep.
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Al-Farabi Kazakh National University, Kazakhstan, Almaty
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Pragmatic features of theonyms in Rabguzi's Story «<Adam ata — Haua ana»

This article is devoted to the study of the pragmatic features of religious names in Rabguzi's Story
«Adam ata-Haua ana». The usage of theonyms in the work is based on examples of a religious, histori-
cal and mythological character. In addition, the article deals with the meaning and uses of religious and
mythical antpoponyms. The authors of the article emphasize the important role of religious and mytho-
logical characters, which make it possible to determine the main intention of Rabguzi in the transmis-
sion of information. They are explaining the meanings of terms that are similar in content: theonym,
mythonym, agionim, saint, etc. Rabguzi used names of mythical characters to represent the religious and
mystical interests. Theonyms reflect the history, ethnogenesis, realities of life and life, experience, cus-
toms, beliefs, economic culture and worldview of the ethnos of that period. Therefore, the description
of the characters, the reflection of the picture of events and ideological content, the systematic study of
theonyms allow us to reveal the nature and features of the genre of the work and the author's thoughts.
The purpose of the study is to reveal information encoded in the cultural and linguistic semantics of
theonyms, considering them as a complex mental unit expressing spiritual and moral values. Theonyms
as a source of ethno-cultural information are reflected in the language as images-names of mythological
and religious characters. Religious-theoretical conclusions will find its application in the field of theolin-
guistics. The results of the research contribute to the solution of theoretical problems, the definition of
the principles of ethnolinguistics.

Key words: Theonym, Mythonym, Agionim, Prophets, Saints.
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Mparmarnyeckne 0co6eHHOCTH TEOHUMOB B xucce Pabrysun «<Apam ara — Xaya aHa»

AaHHas cTaTbs MOCBSLIEHA aHAAM3Y MPArMaTUYeckKMx 0COOEHHOCTEN PEAUTMO3HbBIX MMEH B XMCCE
Pabrysun «Aapam ata — Xaya aHa». Mcnoab3oBaHue TEOHVMMOB B MPOU3BEAEHUM OCHOBAHO HA MpuMe-
pax pPeAMrmo3HOro, UCTOPUYECKOro U MmMcOAOrMUYeckoro xapaktepa. Kpome Toro, B ctatbe paccma-
TPUBAETCS AMHIBUCTMYECKOE 3HAUYEeHMEe PEeAUTMO3HO-MU(UUYECKMX aHTPOMOHUMOB M UX COBPEMEHHOE
ynotpebaeHue. ABTOPbI CTaTbM MOAYEPKMBAIOT BAXKHYIO POAb PEAMTMO3HbBIX 1 MU(POAOTMYECKMX Nep-
COHaXKei, NMO3BOASIOMX OMPEAEANTL OCHOBHYIO MHTEHUMIO Pabrysu B nepeaave nHgopmaumm n o6b-
SCHSIOLLMX 3HAYEHUS BAM3KMX M0 COAEPKAHMIO TEPMUHOB: TEOHUM, MU(POHUM, arMOHKM, CBSTOM U AD.
Pabrysu ncnoAb3yeT nmeHa MUUUECKMX NEepCoOHaXKen AAS MPEACTABAEHUS MHTEPECOB PEAMIMO3HO-
MMCTUYECKOrO COAEpIKaHusl. TEOHMMbI OTPaXKaloT MCTOPUIO, STHOTEHES, PEAAUM XKU3HM 1 ObITa, OMbIT,
o6blvan, BEpOBaHUS, KYAbTYPY M MUPOBO33PEHME 3THOCA TOro nepuoAa. [oatomy onvcaHuve repoes,
oTpaxkeHue KapTUHbl COObITUIA U MABIMHOIO COAEPIKaHMS, CUCTEMATUYECKOE UCCAEAOBAHME TEOHNUMOB
B XMCCE MO3BOASIOT PACKPbITh XapakTep M 0COOEHHOCTM XaHpa NMPOU3BEAEHNM U MbICAM aBTopa. Lleab
MCCAEAOBaHMS — BbISIBUTb MH(POPMALLMIO, 3aKOAMPOBAHHYIO B KYAbTYPHO-13bIKOBOM CEMAHTUKE TEOHM-
MOB, paccMaTpurBas UX KaK CAOXHYIO MEHTAAbHYIO €AMHMLLY, BbIPAXKAIOLYI0 AYXOBHO-HPABCTBEHHbIe
LEeHHOCTU. TEeOHUMbI KaK MCTOYHWMK 3THOKYAbTYPHOM MH(POPMaLMM OTPaXKaloTCsl B g3blke B KayecTBe
06pasoB-MMeH MUMOAOTUUECKUX U PEAMTMO3HbIX MEePCOHaXKer. B xucce oHM paccmatpmBaloTcs Kak
93bIKOBOM (hAKTOP, CBSA3AHHbIN C MU(PUKO-PEAUTMO3HBIM MUPOBO33PEHNEM, HOraTbIM STHOKYAbTYPHOM
nHgopmaumen. PeAurnosHo-Teopetnyeckme BbIBOAbI MOTYT ObiTb MPYMEHEHbI B 0OAACTU TEOAMHIBU-
CTVKM. Pe3yAbTaTbl MCCAEAOBATEALCKOM PABOThl BHOCSAT CBOM BKAQA B pelleHue TeopeTuyeckmx npo-
6AeM, onpeAeAeHue MPUYHUMIMNOB STHOAUHIBUCTUKM.

Karo4yeBble cAoBa: TEOHUM, MVICbOHVIM, dlrMOHMM, TIDOPOKK, CBATbIE.

Kipicne

JiHy 1mbIFapMmanap, YMBITBUIFaH, €cKi 3aMaH-
HBIH TYBIHIBUIAPHl OOJIFaHIBIKTaH, MU(KE yKcac
KeJIeTiH TycTapbl Ja OapIubUIbIK. Ocipece, HIHA
Kuccazarbl MUGOJIOTHUSIIBIK CHIIATTAFbl KEeHilKep-
Jiep QJIEYMETTIK, MCUXOJIOTHSUIBIK, TapUXH KaHa-
JBIKTapbIMEH epekieneneni. OHgarsl KeHinkepiuep
TaOuFaT KyNnusulapblH MEHTEpreH Kypaeni OeiiHe-
nep. OmapaslH CBHIPBI aJlaM CaHACHI XKETHEHTIH Oip
KYAipeTTe, COHABIKTaH aJdaMHBIH KOJIBIHAH KeJ-
MEWTIH iCTepIi icTel TacTalabel. bysr e3 ke3erinme
KHCCalarbl JiHU YFBIMAAP MEH aTayjapAbl KUHAK-
Tay >KOHE OChbl TCOHUMJIEP/iH CeMaHTHKAChIH XKYiie-
7l Typze 3eprreyni Tanan erteni. FeuteiMu aifHa-
IBIMAA Kylail, oyaue arayiapel meoHumoep el
TaHbUIAABL. J[iH MEH OiHM YFBIM-TYCIHIKTEpAi Teo-
JIOTHS FBUIBIMBI 3€PTTEH .

Teonumpaep — naiiramOapnap, ayiuenep, apy-
akrap (xuenmi pyxTap), WCIaM JiHIH YarbI3[araH
HIabIK eciMaepi, xanud, onapAblH )KaKbIHAaPbIHBIH
HEICTIBIIAPBI, OyJHellep MEH caxabamap, mepimi-
TeJIep, ONapIblH JIaKal, TYBIHABI aTTapbl Typajbl
YFBIMJIAp MEH KaTeropusuiapian Typaasl. Teo-
HUMZEP — MUDOJIOTUSIIBIK CaHAHBIH Y3iri MeH ac-
MEKTIICPiH JIe¢ KAMTUTBIH dTHOMOJACHHU TUIIIK Oe-
rinep OONFaHABIKTaH KYIMUIBIK CHIIATKa Aa He.
XanbIKThIH caHachiHAa Mcimamra AeliHri noyipze
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OpHBIKKAH VFBIM OOJFaHIBIKTaH TeK JKapaTymibl
eciMIepiH FaHa eMec, Kajmbl MU(TIK CHIIATTAFbI
aTayJapablH OapIIBIFEIH J1a KAMTHIBI.

Faceipiap Ooiibl mciiaM >KOJIBIH YCTaHFaH €l-
NepaiH OapibIFel ACPIIK HWCIIaM JiHIHE JIAWBIKTAIT
aT KOK JOCTYPiH KaIFacTHIPHINT OTHIpFaH. Typki
TUTAEpiHAeT] Kici eciMIepiHiH YJIKeH TOOB — JiHH
MasmyHabl ecimaep. Oprta Asusra uciaM AiHiIHIH
Kellyl KiCl eciMAepiHe Ma3MYHIBIK, MaFbIHAJBIK
TYpFBIIAH ocep erTi. Typki TiaepiHaeri MiHU aH-
TPONOHUMJIEPIH OapIIBIFBl TIJIIK  ©3repicTepre
TYCiN, KOMIILTITiHIH CBHIPTKBI (OpMachl TYPKLIIK
kerin amrad. Omaii Oosica, Kuccama KOJNJTaHBLIFAH
KOHE Kazipri KOJIAHBICTaFbl AHTPOIIOHUMJEPI
©3apa CaJbICThIPa OTBIPBIIT STHOJMHTBUCTHKAIIBIK
OarpITTa 3ep/ieNey, KIucca MOTiHIHE TEOJIHHTBUCTH-
KaJIBIK Tajjiay jkacam, JIIHW CUIATTarbl KeHimkep-
JIep/Ii CUIaTTay apKbUIbl OKHFaap KOpiHICiH jKoHe
UAESIIBIK Ma3MYHBIH OeifHesney MiHIEeTi — jKyMBbIC-
TBHIH OAFBITHIH aKBIHIANIEL.

TakbIpbINTHI TAHAAYABI J9iieKTeY HKIHE MAK-
caThbl MeH MiHaeTTepi

[eFapmMagarbl aKnapaTThl Oepyne MaHbI3IIbI
PO aTKapaThlH meoHuMOep — aBTOPJbIH JYHUE-
TaHBIMBIH alKBIHAM b, 3ePTTEY/IiH MAKCAThI — OCHI
TEOHUMJEP/IIH aKHIapaTTHIK HETI3IepiH aHBIKTAy,
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aBTOPBIH NIBIFApMa UACACHIH JKETKi3yJeri MOHIiH
alKpIHAAY.

Kuccanbly Tinmik OiprikTepiHAe TaHOaTaHFaH
PYXaHH-TaHBIMJIBIK aK[apaT «TEOHHM» YFBIMBI ap-
KbUThl TyHiHnenreH. ConnpikTan, PaOry3uniy «Anam
ara — Xaya aHa» KUCCACBIHJAFbl OIpiHIII Jopekeri
TipeK Ce3 PeTiHAe YFBIHBUIATHIH, MaFBIHAIIBIK PEHKTEPI
aHBIKTAIFAH, SFHU OAacTanKhl Ma3MYHBIH ©3TepTill,
KOHTEKCTIK MaFbIHAJIBIK KAaCHETKe Hhe OOIFaH «Teo-
HUM» TEPMUHIH KOJIJIAHY/ bl OPBIH/IbI JCI TaNTHIK.

KuccansiH Tingik OipiiktepiHe Tangay kacamac
OypbIH, LIBIFAPMaHBIH Kall Ke3eHre THECiTl eKeH-
JITiH, OHJaFbl MOTIH/I TY3YIII KeHiMmKepIepaiH KaH-
Jlall MakcaTTa KOJJIaHBUIFAHBIH, aBTOPJBIH TYIIKI
MparMaTHKAIBIK MITTEMIH aHBIKTAall ajfaH JKeH.
Pabry3unin «Anam ata — Xaya aHa» kuccacbl — X1V
FaceIpia AiHU OaFbITTA JKa3blIFaH ongedu mypa. Op-
TarachIPJIbIK TAPUXU-MOJCHHU KYHJBUIBIKTAp, KOp-
ImaraH opTa, MiHM JKOHE O31HMIK Ke3Kapac, ajaMra
pyXaHH MYMKIHJIKTEpJICH TYbIHJAUTHIH allyaH TYp-
JIi aKmapat Kuccaaa TUIIIK apHajgap apKbUIsl Oepii-
red. JliHM Ma3MyYHJaFbl IIbIFApMa apKbUIbI OWBIH
Ounmipyne aBTOp HCIAMIBIK EPEKKe3mepre cyie-
Heni. COHIBIKTaH aBTOPABIH CaHACBIHIAFBI MUGO-
JIOTHSUTBIK CHITATTaFbl KeHimKepaepai Ae JiHu pyxa-
HUSTICH THIFBI3 OaMJIaHBICTHI KAPACTHIPAMEI3.

Pabry3umin «Amam ata — Xaya aHay KHUCCACHIHBIH
MOTiHIHE TajAay ’kacay Ke3iHIe TEOHUMIEPAiH pe-
JIH aHBIKTAY YIIiH XAIKBl €CiMIepAl TCOHUM YFBI-
MBIHA )KWHAKTayFa 00JIaThIHBIH 3epTTEY OaphIChIHIA
JKUHAKTaJIFaH Oall TIMIK ToHEeKTep KOpCeTil OThIP.

FouibiMu 3€pTTCY Q)IiCHaMaCBI

3epTTey JKYMBICBIHJA TEOJWHTBHCTHUKA 1TiMi-
HiH MPUHIUNTEPI MEH XYHeCiHIe TEOHUMIIIK JIeK-
CUKaHBIH ©31HJIK OpHBl MEH EepeKIICTIKTEepiH aii-
KbIHJAN any YIIiH Ka3ak, OpPbIC MOHE MICTENIIK
FaJIBIMJIAPIbIH eHOSKTEPIH/IETT TECOHUMIEP MEH T€O-
JMHIBUCTUKA TYPAJTbl TCOPHSUTBIK TYXKBIPBIMIAPbIH
OaclIbUIBIKKA QJIIBIK. TEOHMMIECPIl 3epTTEYyiH
TEOPHSUITBIK JKoHE omicHaManbIK Herizaepi H.B. Ilo-
noneckast, B.M. Anekcee, A.H. Cymnepanckasd,
M. Manbcarosa, M.H. 3eipsiHOBa T.0. FaIbIMIapIBIH
eHOeKTepiH/Ie )KaH-KaKThl KapacThIPBUIIBL.

Maxara TaKpIpBIOBIHBIH epEeKIIeTiTiHe OaiIaHbIC-
TBI CUIIATTaMa, capajay SICTEpIMEH Karap 3THOJHHT-
BUCTHKAJIBIK TAJIAAY 9JIiCTEpi Ae KOMIaHBUIIHI.

Herisri 00J1im

Teormmaepai 3epTTEYAIH TEOPHUSIIBIK JKOHE
SlliCHAMAaJIBIK HETI3JIepl KOITEreH FalbIMIApP/IbIH

eHOeKkTepinie xaH-kakThl 3epaencHred. H.B. Ilo-
monbekas  «CroBaph PYCCKOM OHOMACTHYECKOMH
TEPMHUHOJIOTUW» JIeTeH eHOEeriHAe TeOHUMAEP/i
JKEKe KapacThlpa OTHIPHIT, OHBIH ce0e0iH Ke3 Kell-
red mudre, acipece, epreruiepae Kyaa atayiaapsl
Ke3necneiTiniMer Tyciaaipeni. TeoHuMIep sKamkbl
ecimMiep apachIHIa ePEeKIIe KaTeropus KYpau bl aen
kene ranbiM: « Teonuareuctuka — Kyaiira KaTbICThl
KBl TUIMIK MoceleNeplli KapacThIPaThlH Til
OLTiMiHIH cayiachl. TEOIMHIBUCTUKAMEH KaTap OHO-
MacTHKaJa OPHBIKKAaH KeJeci TePMHH — TEOHHM,
SIFHM TPEK TUTIHEH ayaaprania reoc — Kymail, onum
— aray. Ke3 xenren nanreonnarsl Kymaii ecimaepi»
(ITomonbekasi, 1988: 131) xoHe OHOMACTHUKAHBIH
KYpaMbIH/Ia TEOJMHTBUCTHKAMEH OalIaHbBICHI Oap
muponumaepre: «MudTeperi, snonesapaarsl, ep-
TeTieperi, KuccanapIarsl Ke3 KeJIreH OHOMacTHKa-
JIBIK KSHICTIK cajlachbIHa KaThICThI aTayyapy ([Tomoss-
ckas1, 1988: 124-125) nen aHbIKTaMa OepreH.

An, B.U. AnekceeB: «TeoHUMAEpAiH OHOMAC-
THKAJIBIK TYPFBIIAH )KETKUTIKCI3 TYCIHAIPTYi, €H aJI-
JIBIMEH, OJIAP/IbIH KOTIIUTIT1HIH €H KOHE JIEKCUKAJIBIK
KabaTTapra aTaTBIHIBIFBIHA, 9Pl KOJIAHy OPTaChl
(nomina sacra) MYKHMAT KOpFaJfaHIbIFbIHA Oaiina-
HEBICTBD» (AekceeB, 2015: 11) gen, TeoHUMACPIIH
MHUGOHUMIEPJCH alibIPMAIIBUIBIFEI Oap €KEeHiH aii-
TaJpbl.

A.B. CynepanckasHblH mikipinme: «MupoHuM
— IIBIFAPMaHBIH OHOMACTHUKAJIBIK KCHICTITiHIH ©31H-
nik cextopbl. OFaH agam, XaHyap, 6CiMJIIK, XaJlbIK,
reorpausIbIK KOHE KOCMOTpadUsUIBIK OOBEKTI
JKOHE IIBIH MOHIHIE eIlKamaH OoiMaraH Oacka
Ja HbIcaH#ap ataymapsl xataae (CymepaHckasd,
1973: 180).

TUXOHOBTBIH co3Airinae: «MuhpoHUM — co3 He-
Mece ce3 TipKeci peTiHae, KyIaiaplH HeMece OnaH
HIBIFApBUIFaH KeHINKepIepIiH kKaJlKpl HeMece JKall-
bl eciMi peTiHae KONIaHpUIaabl. MU(OIOTUSIBIK
CUIIATTarbl KEUINKepJiep epreruiep/e, aHbI3aapia,
mudTepe, 6aThIPIBIK TacTaHIap/a, Mexipenepae,
aHbI3/Iap]Ia, QJIEMHIH OPTYPJIi XaJIBIKTAPbIHBIH, COH-
naii-aK XpUCTHAHIAP/IBIH, MYCBUTMaHIAP/IbIH XKoHE
OYJUTUCTEP/IIH TEOJIOTHSUIBIK TPAaKTaTTapbl MEH Ka-
CHETTI KiTamTapblHAa Kesmecemi. MudOoHUMHUSHBI
3epTTEeYre 3epTTey MOHIHIH O31HJIK epeKIIeTIKTePi
JKOHE ITIeKapalapbIHBIH aHBIK EMECTIT1 KeIepri Kell-
tipeni» (Tuxonos, 2008: 107) men ocbl MupoHUM
JKOHE TEOHHM TEePMUHJAEPIH HAaKTbl aHBIKTAayIarbl
KHUBIHIBIKTAp aTar KOPCETUITeH.

M.U. ManbcaroBa: «JliH MeH MH(OIOTHUSIHBIH
apaKaTbIHACBIH/IAFbl ©3CKTI MACele — aTayJap/biH
KikTemyl. J[iHM JTeKCHKaHbl CUIATTay KYHeci OChI-
HBIH HIenrimMine Oaitnanbsictely (Manbcarosa, 2011:
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10) — nmen, conprHma «/lin nme, mudonorus ma Oip
araImThIH €Ki TapMarbl, Oip MHBaPUAHTTHI TYJIFAHBIH
Moaudukanusnape» (Manbscaroa, 2011: 38) ne-
reH TYKBIPBIM jKacaiasl. Hotmxkecinae, 3epTreyii
TEOHUMJIEp MEH MU(OHUMAEPIIH OPTaK LIBIFY KO-
HE KaJbINTACY TApUXbIHA CLITEME >Kacail OTBIPHIIL,
OJIapAbIH CEeMaHTHKAChIHIa IIbIHIABIKKA >KaTHai-
TBHIH, OWJIaH LIBIFAPBIIFAH, O JyHHEMEH OalIaHbIC-
THI OApIIBIK aTaynapabl Oip TEOHUMIIK TOMKa Oipik-
Tipeni.

«TeoHrM» YFBIMBIH TaHBIMABIK TUIIIK OipIIik-
TepAin Oipi perinne Kapacteipran M.H. 3pipsiHOBa:
«Teonum keOiHece YITTHIK JKOHE KEKE CAHAHBIH
epeKUIeTIKTepiH alryra, aBTOPABIH JKEKe IO3THU-
KallBIK TUCKYPCBHIH 3€pTTeyre MYMKIiHIIK OepeTiH
TYKbIpbIMJIaMa, CEMaHTHKAJIBIK KemieH» (3bIpsHo-
Ba, 2010: 29) mereH mikip aiTambl.

Teonumaepaiy OackiM O6JITiHIH JIEKCUKAIBIK
HETI3IH arvoaHTPONOHUMAED — JyJIHeNep eciMi
Kypaiapl. Mcnam AiHiHAE 9yJuenep JKOKKa IIbIFa-
PpBUIMAaiIbI, KaiiTa Ta3a AiH YCTaHYyIIbLIapP, AJITIaHbIH
Jockl len KypMmettenineai. Kasak TiniHig Tycingipme
cesfirigae: «Oynaue» (apad TUTiHEH aymapraHia —
KeJler-Ke0eyIli) — «epeKiie MiHAapIbIFbIMEH, AiH
JKOJIBIHA KIPITiKCi3 OEpiITeHIITIMEH XallbIK CEeHi-
MiHe ue OonraH KacuerTi Tyira» (blckakos, Yo,
2011: 515) nen anpIKTamMa GepiireH

OHIMKIONEANSIIBIK aHBIKTAMANBIKTA: «OYyIINe»
— apalma «yanmy», KeTIe TYpiHae «aynuiday — AJl-
JIaHbIH JOCHI, AJUlara >KakblH TYPYLIbl anam, AJ-
JIAHBIH KaMKOPJIBIFBIHIAFEl a/1aM, AJUTaHBIH MeHi-
piMi TyckeH anmam, AJUIaHBIH Kajayjbl aJambl,
KepeMeT KacHeTKe 1e, JIiH KOJIBIHIAF aJlaM JIeTeH
MarblHa Oepeni. Oymnue — AJiazaH KOPBIKKAHBL,
JIIHTe MIBIHANBI KBI3METI )KOHE MBI3FBIMAC a1aJlIbIFbI
apKbUIbl AJUIAHBIH €PEKLIEC HBIFMETIHE, XaJIbIKThIH
aMaHaTbhlHA W€ OOJIFaH, ©ITCHHEH KEeHiH Je PyXbl
omik OonraH amamy, (Asran, MOparumos xoHe T.0.,
2010: 94) nen cunaTTanFaH.

Kazax onomact raneimbl b. ©O0ayammynst: « Aru-
OHUM — CaKpaJIJbUIbIK KaTETOPHUSACHIH CUMATTalTHIH
TYIFa HEMeCe HbICaHIapibl aTayFa KbI3MET €TETiH
aTaynap >KUBIHTBIFB» (O0ayonuynsl, 2019: 27), —
JIeT TYCIHIIpei.

OHOMacTUKAIBIK TEPMUHACPIIH KBICKAIIa CO3-
IiriHae: « ATHOHHM — KacHeTTI OyJIMCHIH eCiMi; el
IIHAE «oYyJiHMe» YFbIMbIHA He OOJBIN, TapajFaH
ecimaep» (Momuesa, Mman6epauesa, 2005: 172), —
JieTeH aHbIKTamMa OepisireH.

B.U. AnexceeB «ATHOHMM» TE€pPMHHIH ObLIaii-
ma XKIKTeHIi: K ATHOHUMJIEP 63 ilIiHIe KACUeTTLITIK
MarbIHACBIHA M€ OHOMACTHKANBIK allaH KYpPaWThIH
OipHemie Tonka OeniHEAl: TEOHUMAEP, ardOaHTPO-
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nmoHuMiep (oyimenep ecimi), armoTONMOHHUMIEP
(arnoTONOHUMJIEPMEH HeMece HKKIE3HOHHM/IEep-
MEH aTaJjlaThlH KaJa, aybll, KOIlle aTayiapbl), J0pTo-
HUMJIEp (LIipKeyTre KaThICTH MEpeKenep aTayiapsbl),
IKKJIC3MOHUMAEDP (XpaMaap MEH MOHACTHIph aray-
Japbl), UKOHUMJEp (MKOH artaynapbl) (AJekcees,
2014: 301).

JKorapeina caHamananFaH FalbIMIAPABIH MiKip-
JIepiHe JKOHE FBUIBIMH 9JebneTrTepieri aHbIKTaMa-
Japra cyiieHe OTBIPBIN, MU(TIK CHIIATTAFbl KEeHiN-
KepJepIiH eCiMAEPiH — ME(TIK aHTPOITOHUMIEP, all
KHeNl Kitanrapja, JiHH Ma3MYHJAFbl KHccaigapaa
Ke3JeCeTiH eciMAepIi — JIHU aHTPOITOHUMAED eI
anblIM, >Kaumel Oysl arayiaapAblH OapibIFBIH «TEO-
HUM) TEPMUHIMEH aTaraH >KOH JIeTl TAHBIABIK.

HoTu:xesiepi skoHe TaJKbLIaMAa

PabGry3mmiH KuCCaCBIHIAFBI IiHU JICKCHKAHEI,
OHBIH iIIIHJIE TCOHUMICP/Ii XKOHE JIIHU aHTPOTIOHNM-
JepAl JNHUHITBUCTHKAJBIK TYPFBIAAH >KYHesereHue
KHCCAJaFbl KOHE Ka3ipri KOJJIAHBICTAFbI KiCl eciM-
IepiH, MIHW arayjapisl Taajgay VIIiH OapbIHIIA
KHCCa MOTIHIHE JKYTiHEMi3.

Wcnam nininge maliramOapiap agamu, KiCUTiK
KacueTTepi OapbIHINA >KeTUIreH i3ri amamaap. [laii-
raMmOapiap eciMiHIiH MYCBUIMaH YFBIMBIHJAFBI
Mmoptebeci Ouik. Ilaiirambapmap e3 3amaHbIHIA
Jla, TIOTI OflaH KeHiH J¢ YMMETIHE YIITLI, eHereni
Oonran >kaHmap. KwuccansiH «XazipeT ATaMHBIH
KapaTbUTyblH AJIJIAHBIH KajaybD» aTThl OeiMiHIe:
«YakpIThl KeNreHie KyJad Tarana acbULAApbIH,
acpUTbl OonFaH TakraMOapbIMbl3 MyXaMMETiH,
OYKLT i3TUTIK aTayJbIHBIH HETri3i OOJFaH, KeMeliHe
KEJIN TONBICKAaH HYPBIH KYIIPET KOJIBIMEH >Kep-
IeH ketepin anabl. On HYpAbI HEIIE MBIH JKbUI
KAaChIHJIa TYPFBI3BIT KOHABL.. MyXaMMEITIH OJI
HYpBl TEHImTepAi KapKbIPaTHIl, KO3[iH KayblH
anpin TypatbiH efi», (CarblHABIKYIBL, 1997: 235)
men Myxammen maiiramOap Typaibl JKOHE OHBIH
HYpBI KaiibiHaa OasHnanaasl. byn sxepae Pabrysu,
maFaMOap IBIH 13T1ITIK iICTEPiH MBIPaKKa TCHET TYP.
[MaitramOap ©3iHIH TiJIEriH YMBITHII, aJaM UTUITiH
OMJIAWTBIH JKaH OOJIFaH.

Hcnamaplk TepMuHaep cesairinne Myxammeo
(Myxammaod) mavirambap Ttypansl: «Mcmam mini
CeHIM Heri3zepi OOMBbIHIIA azam3aTKa >KibepilreH
COHFBI enmm opi mairam6ap. OHBIH COHFBI Taii-
ramOap opi eI eKeHAiriHe CeHy — ucliaM JiHiHiH
TipekTepiniH Oipi. Emmimiri mMeH mnairaMOapibIK
MHUCCHSICBIH OKKa IIBIFAPY HCJIaM TEOJIOTHUSCHI
OoiibIHIIA KYMipiik opekeT Oonbin TadbuTapl. Co-
HBIMEH KaTap HWCIaMHaH HIbIFybIHAa ceben Ooia-
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ey (Mcaxan, MycnumoB xoHe T.0., 2015: 236)
JICITIHTCH.

Kuccana Myxammen, Hyp Myxammen, xazipet
Mycrada, Myxammen pacyn amia, Myxammen
Mycrada neren cumnarrapna atanaael. Herisi mai-
ramOapapIH OipHeme eciMi 6ap, Myxammen ecimi
naiiraMOappiH, eH Oenrini ecimi. [lafiramOappiH
0apJIbIK €CiM/IEPi OHBIH PyXaHH XKOHE alaMIePIIILTIK
KAaCHEeTTepiHIH MarblHACKIH Oepeni. 3epTTeyuiiiep:
«Ke3 xenreH canajibl ajaM, OJ TIOTI AiHgap 00I-
MaraHHBIH ©3iHJE, TeK €CiIMIEepPIMEH TaHBICHIIT-aK
nairamOap/pIH TYJIFANBIK KacueTTepin Oince Oona-
ey (Urunmukosa, Cytiepky, 2018: 174), — neiini.

MyxaMMen eciMi TYpKi TinjepiHae >kui KoJj-
MaHBUIATBIH eciM. ECiMHIH Ma3MyHBI MEH Marbl-
HAaChbIHA TOKTanap 0oJicak, apadiiia MaKTayJibl IeTeH
MarbIHaHbBI Oepeni. Myxamenusap, Maxmyr, Maxam-
oer, MykambOetranu, Mykamberoaii, MykamOeTOek,
MyxkambeTkoxka Myxammen, MyxamenxaHadus,
MyxkambeTkopiM, Mykaranu, Aiitmyxammen, My-
KambeTHa3ap, bekmyxammen Mykam, Mawmait, Mo-
MeT, Mykarait, Mykaii, Mykpim, MykaH kxoHE T.0
Typae OIpiKKeH TYJIFaiabl eCIMISPHiH KYpaMbIHIA
ke3neceni. by ecimuepiiH OapIbIFbIHBIH MaFbIHACHI
apabiagan aypapranaa MaKTayFa JJAWBIK icTepi Ko
JIETeH MaFbIHAHBI OUTITipeti.

Kuccana arel aranraH naiiramOapabiH Oipi —
blovipvic (Unpuc). blapipbic ricnam aHBI3BIHIAFHI
Immsc men Kamplp icmerTi «MoHTI Tipi» KeHim-
KepiepAin Oipi. OpTypni Aepekkesaep OOHBbIHILIA
naiirambap opi combl OOJIFaH JeTeH akmapar Oap.
OTte Takya >kaH OONFaHIBIKTaH AJUTa OHBI KOKKE
aNIBIN KeTKeH. AjKaJ MepilTeciH alHaIBI OTIil KY-
MakKa eHreH, Aiara ajgan OOJIFaHbl YIIiH COJ JKY-
MakTa KUsAMET KaibIMFa JCHiH KaJAbIPbUIFaH.

Kuccana [0ipic 'anaiihu c-canam nen kesneceni.
blneipeic — apab TiliHeH ayAapraHIaFbl MarbIHACHI
BIHTAJBI, OUTIM aNymibl, TaJanTaHyIIbl. byriHri
KyHi Oyt ecim Exipec TypiHae KogaHbIIa kL.

Kuccamarst Hopahum 'anaiihu c-canam nen ara-
nateliH maitrambap ABpaam, blObIpaiibiM aTBIMEH
oenrini. Hopahum — xeHe eBpel TITIHEH KeITeH
ABpaaMm eciMiHiH aiTbuly TYypi. blOBIpaiilbIMHBIH
eMipi skoHE 0TOachI kalbiHaa KypaHa TONBIFBIpaK
tycianipineai. OubiH Mekkeneri KarGanbl canraH-
IBIFBI (KOKBUTBIKKA Oapblill TOy €Ty OCHl HaiFam-
Oapnan Oacramaznsl), Kynaitra meH Oepinren agam
perinae yiel Mcemamnni Amma KoiblHIa KypOaH
eTnekui OonFaH okurachl (amamuabl KypOaHIBIK
€Tyl THIIO OCHI TaWramOapjaH OacTamasnsl), Kyp-
OaHOpIK Imamy pociMi (KypOaHIBIKKa Man IMIaixy
OCHI TaitramOapman Gacranaapl) Typalbl OKUFAIap
Oassamanran. Enm aracel, Aliara MOWCYHYIIBI fie-

red MmarbiHa Oepeni. bynm ecim Typki TinmepiHiH
OapnbeirbiHaa Kesneceni. Mopaxum, Moparum, H6-
pahuM, blGwipaii, blosipaiieiv, blopaii, blobikew,
blowipam, [6pokim, blobm cekinmi Typni ¢poneTH-
KaJIBIK ©3repicTepre YIIbIparad atoQoHIapsl 0ap.

Myca — Kypanga eH kem aranraH Tyiira. Ky-
paHga TYHFBINI MIAPUFAT 3aHIAPBIH KacaylIbl MMai-
ramOap pertinjie nopinreneni. Ayia Tarana OHbIMEH
Tikene# ceitneckeH. TepT KacweTTi KiTanTeiH Oipi
Toypat Myca maiiram6apra >xioepisireH.

Kuccama Myca 'anaithu c-caram nen arana-
nbl. EciMHIH MarbiHacel KeHe eBpeid TimiHeH (Mo-
rcell) aymapraH/ia CyiaH TaOBLUTYIIIbI IeTeH MarblHa
Ocpeni. PaOry3upiH KuccachlHIa aitburan My-
CaHbIH CYAaH IIBIFAPHII AJBIHFAHBI TYPaTbl aHBI3Fa
KaTBICTBl OCBl mMaiirambapra Oepinren ecim. by
matiramOapaeiH eciMi ge JKasy Myca, MycaxkaHs,
Mycabaii, Mycabek, Mycaxan, Mycaraii, Mycaranu
CUSKTHI OIPIKKEH TYJIFAIBI €CIMIEp PETIHAC Kazipe
KEHiHEeH KOJIAaHbIIa bl

Kypan Kopimae on Oec cypeHiH TOKCaH YII
asteiHga Mca naviramOapeiH ecimi aranraH (As-
raH, OparumoB xoue T1.0., 2010: 212). Onbrg Mo-
PUSIMHBIH 0allachl €KEeHi )KOHE OFaH KAaCHUETTI TOpT
KitanTelH Oipi [HXKiN TycipiireHi, COHFBI MaiFam-
OapApIH KeNeTiHI XKaiibl AJUIaHBIH OFaH Xabap
aNTKaHBI Ka3blUIFaH.

Kuccana 'diica 'anatthu c-caram aen aTanFraH.
Kene eBpeii TiniHAE KYTKapyIlbl AeTeH MaFbIHACHI
Oap. Aliica, Faiica, Uycyc Xpucroc perinae Oei-
rim eciM. Bys eciM Typki XanbIKTapblHIa Ja Ke3-
neceni. Apabma KipMe ce3aepAeri ¥//¢ 3aHIbLIbI-
reiHa colikec Faiica, Alica, Faiicein dopmanapsl
Ja yIosIpacaapl. bipikkeH TyJIFansl eciMaep Kypa-
meiaga Mcaxan, Ucaraii, Mcabek, Ucanin, Mcaxmer,
Wcaxan, Wcaramu, Hcansr, Hcabait dopmamapsl
KOJIJaHbUIA/IbI.

Anma Tarama oraH TepT KitanThlH Oipi 3a-
Oyp tycipinren [ayim naiiramOap. 3a0ypasl aceM
JaybICBIMEH OKBIFaHNa TOHIPEK TYTell YH KOCHIM,
THIHAAYIIbUIap TeOIpeHiN KeTeTiH eni Aem Jopin-
teneni (Asran, oparumos xoHe T.6., 2010: 138).

Kuccana /[ayim 'anaithu c-canam nen ecimi antel
pet arananel. Kene eBped TimiHIeri cyHikTi gereH
MarbIHaHBI Oinaipeni. Kasip OipikkeH TyJiFajisl eciM
petinane JloyiTomi eciMi KOJIIaHbLITATBI.

Cyneiimen — Vicpaun naitrambapsl. Amia Tara-
Jla OFaH MaiFaMOapibIK Ta, MATIIAIBIK Ta OepreH.
Okeci Jloyit ka3za OosraH *KbuUTbl, 12 jKacklHAA TaK-
Ka oThIpFaH. Jlay-mamaiizia oKeCiHiH KachIHIa XYpil,
omiN YKiM aiiTyra yiipenreH. Kem y3amaii maitram-
OapnbIk KoHFaH (Asrad, UoparumoB xaHe T.6., 2010:
148-149). CyneiimMen naitrambap JoyiTTiH YIIBL
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Pabry3umin «Amam ata — Xaya aHay KACCAChIHIaFbl TCOHUMICPiH KOJIIAHBICTHIK epPEeKIIeTiKTepi

Kuccana Cyneiimen 'anaithu c-canam nen kes-
neceni. Pabrysunin kuccacsinga CyreliMeH maii-
ramMOapIblH JaHK TIeH UTIMHIH Heci OOJIBIN, >XaH-
YKaHyapJap.IbIH, Tipi )KOHIIKTePAIH TiIiH OUITeHIir
aitteanel. by naitram6ap skaHyapiap oJieMiHe Jie
OWMJIIK YKYPIi3il, KbIHIAP Ja OFaH OaFbIHBII KbI3MET
xacaraH. CyneiiMeH naiframOap aca Kimmimewisn,
QMIIIETTI, TaKya, aKblI-IIapacaTThl aJ1aM OOJIFaH bIFbI
Al ThUIAABL.

[Honomox (ConoMoH) ce3i keHe eBped TLTiHIS
0Oeii0iT, KopraiFaH nereH MarbiHa Oepemi. Kazip ne
0apJIbIK TYPKI XaJbIKTapbIHIa OCJICEHI TYpAe KOJia-
HbUIAThH eciM. CyrneiiMeH bakpIpFaHu CHIHABI TYPKi-
JIEpre OpTaK OpTarachIpibIK (uocodus eKim Oap.
Kepickaprouibein aittenty Typriepi — Cynetike, Cysieit.

Enpi kuccamarbl 6acThl KEHiNKep, aaaM3aTThiH
apreI aTackl — AJ1aM aTa Typajbl Jepek Oepe KeTeHik.

Aoam ara — ApamsatTelH aracel. Amina Tara-
Jla OHBI TOIBIPAKTaH >KapaTKaH, Kac Taza pyX yp-
jen eHrisim kaH OitipreH. Xep OeriHe wWemik eTim
KyniperTiH KymmH, AJDIaHBIH OIpJiriH gopinTey
YLWIiH >kep OeTiHe XiOepiireH eH alfalKbpl Maii-
ramOap. AzaM >kapaThUIFaH TOIBIPAK JKEPIiH OCTKi
Ka0aThIHAH aJBIHFAHJBIKTaH «O'moM» (Kep KaObl-
FBIHAH QJIBIHFAH) JIET aTajFad. bysr ce3 TLmMI3miH
©3IH/IIK 3aHJBUIBIFEIHA call e3repim, «Amam» Ty-
piHIE KOJIAHBICKA CHTeH. «Amam» IeIiHEeTIH ai-
FaIlIKbl aKBUIJBI JKaH MeCi eCcKi Kuem KitanTapaa
agamahran, sran «adamahy — Ka3akimagaraHaa «To-
MIBIPAKTaH» JKapaTbUIIbI JET Keledi. «Axam» cesi
©XKEJICH eCIMIIK PETiHE KNIl ajjaM 0aJachIHbIH
HOCUIIIIK YFBIMBI pETiH/E aNTBUIBIN Kelle JKaThIp.
Conyia OYriHr ©pKEHUETKE OH OCpPreH «amam3aty
JNEreHIMI3MIH 631 JTUMOJOTHIACH JKarblHAH «TO-
neipak3at» Oounbin mibiFaael (Kannaszapos, 2020).
Kypanna Obutaii Oasupanran: «PachlHma amgamIibl
OeliHeNeHreH Kapa OalIbIKTBIH CHIHFBIPIIaFaH Kyp-
raranpiHaH JkaparTelky (Kypan Kopim, «hwmxkip»
cypeci, 15:26). ConbiMeH, AnaM TONBIPaK TEKTI,
oJaii 60s1ca, >KepIiH MeP3CHTI iCTIETTI, XKEPIiH OHIMI
Jecek Te Oomajbl.

Kuccansg «Xaziper Anmam 'anmaithu c-camaMHBIH
KapaTbuly Tapuxbl» OemimiHme Ajuia, Anamisl
xkaparapna: (Ilepimrenep): «Eu, Aana, adamovl
arcapamyviybizoviy cebebi ne? Ezep KyHa, acvlivlK-
map ywin oonca, oHvl bunu an-srcan scacatiovl.
Tazam-eubadammul 6i3 oicacaiimosy (CarbIHIBI-
Kyiel, 1997: 235), — neiini. by y3inmige 6asama-
FaHnmal, Anamra JeiiH JKapaTbUIFaHIapIbIH Tepic
KBUTBIK KacaraHblH, OJIAPIbl TYPa XKOJIFa cally YIIiH
naitramOap xi0epinMereHin OaiiKaiMbI3.

Kuccama Aoam 'anavthu c-canam, Xaszipem
Aoam, Adoam, Adam caghud, Aoam ama nereH cH-
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natTa atanazasl. Kuccaneig «Xasziper AxaMHBIH Ka-
paThUTy TapUXbD» OOTIMIHECH abIHFAaH MbIHA Y31H/Ti-
ne: «Xaziper Amragad xabap kenmi: «Kep xysiHe
apHan 0ip xanuga (opsiHOacap) xkaparambiH. bap-
JBIK, JKapaTbUIFaHIap/aH OHbI acbul etemin» (Ca-
FRIHABIKYIIBI, 1997: 236) — nen OasHaanaabl. Axam
OanachIHBIH JKapaThUTy MakcaThl, xanuda IereH
aTKa JIAUBIKTBI OOJYBIHBIH OAcThl MIAPTHI — LTIMJI
MeHrepin, mainaceiHa xapartysl. On coi iTiMiMeH
OapIbIK JKapaThUIbICTapAaH ycTeM Oomanbl. byraH
«IIlybackr3, bi3 amam 6anmacelH €H KOpPKEM, €H Ke-
pemert Oeiinene xapatTeik» (Kypan Kopim, «Tun»
cypeci, 4: 596), — neren Kypan agarel motiek 0oii-
ca kepek. Kanma necek Te, AIaMHBIH Jopexkeci
mepimrenepaeH ycteM. MyHBIH ce0e01, 0J1 AJUTaHBIH
ecimM/IepiHiH aKMKAThIH TYCiHE 1 JkoHe Oineni. Anam
OaJtachIHBIH ©31HIH JKapaThLUTy XUKMETIH, MaKCaThIH
YMBITIIAYBIH KOHE PyXaHW >KaHAPHII TYPYBIH YK-
ThIpCa KepeK.

Kuccanarsl TopT yJIKeH MEpilITeHIH ©3iHe ToH
epekmienikTepi 6ap. Omap — ke3 KenreH OeliHere
€HE aJlaThIH, HYP/aH KapaThUIFaH PyXaHH OOJIMBIC.
AJUTaHBIH OMipiHE KapChl MIBIKITAWTEIH KOKTE, Kep-
Jie, FapblllTa 63 MiHAETTEPiH aTKapaThiH OeliHenep
Oonpin  cumarrtanrad. [lepimrenepnid eciMaepi
KOJIJIaHa OTBIPHIT, PaOFy3u mIbIFapMachiHa epeKIne
cunar ycreumi. OnapabiH ic-opeKeTTepl aJaMHbIH
KOJIBIHAH KeJeTiH Hopce emec. Onmap ajgaMm caHaChI
xere OepMeHTiH, KUsUI-FaKalblll OKUFajapra aii-
HAJJIBIPBIN, MYMKIH €MeC iCTepAl icTem TacTaiiibl.
Bipak ocsl icTepiHiH TopOuenik MoHi 30p. Kuccana
OipHemre mepimTe ecimMaepi Kartap Ke3[JeceTiH TyC-
tapbl 6ap. Onbl «XKep OeTiHeH TONBIpaK ay TapH-
XbpI» OemniMiHIme kepemis: «(Aimma) XKoOipetinre
omip erti: «bi3aiH kakcel 1e0i3, MaxabOaThIMbI3,
MEHipIMIITIK, KaHBIPBIMIBUIBIFBIMBI3 JKETIHEH ca-
Mmain okem». Ucpaduire: «CeH mok paxmeTimis cy-
BIHaH Cy okel». Mekaifinre: «CeH 0oire MEH amat
KepirineH oT akem», — aeni (CarblHABIKYIBL, 1997:
240).

Anna Tarana mepimrenepaiH opKaiChIChIHA dp
TYpJIi KbI3MeT Taraiibiaaarad. JKuopwn (JKebipeitin)
— xabapubl, Mukon (Miksiiin) — ayjiei Kymrepain
neci, Aspann (O3ipeiiin) — xaH amymsl, Mcpadun
(blcpanbur) — akplpeT KyHIHAE KEpHEH LIamyIIbl
(Asran, U6parmmoB sxome T1.6., 2010: 89). byn
nepimrenep Kypannga «an-mykapaOOyH» aeniHeni.
AmmaneiH 0ac mepimTenepi AereH YFBRIMABI OLIIi-
peni.

Keoipenin (Jxubpun, XXubpun, XKobGipeiiin,
YKabpwni) — Ucnamma MaHbBI3 b1 epimnTenepaiy 0ipi
6ounbin cananazsl. O Kypan KopimMae Myxammenriy
»kebeyIrici, OHBI JIHCI3IEepIeH KOPFayIlbl PETiHIe
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Oenrini (Asran, MOparumos xane T.6., 2010: 167).
byn nmepimrenin Kypanga «Pyx» xoHe «Op-Pyx
anm-omun» (Kypan Kopim, «bakapa» cypeci, «Ha-
XpUD» cypeci, 87:102) meren ne atel O6ap. Herisri
MiHgeTi — Asa TaranaHbelH TyCIpreH yaxwuiiepiH
naitrambapapbiHa xeTKizy. Kobipelin mepimTeHiy
0OnMBICH kalbiHIA MoiiMmer llaiiramOapapIH Xxa-
JCTEpiHeH Oenrii.

Kuccana JKebipeiiin, Kebipetiin anaithu c-caram
nen kojmaneutraH. Typki Tinpepinme YKeOGipeiin,
Kabwipaiipur, JKobipaiiin, XKobipaiieu, XKebpeitin
CEeKIII KenTereH (POHETUKAJIBIK BAPHAHTTAPhI KE3-
neceni. H. OHpmaceiHOB «Apabmia-Ka3akiia TYCiH-
JIPME CO3JIITIH/IE» aTAJIMBIII MEPIIITe KaMIbl JiHU
yaFrbI3 OOHBIHIIA ATUTaFa eH KaFbIM/IBI 4 IepilTeHIH
0ipi (OnpaceiaoB, 2010: 62) aeii kene, Timimizaeri
K901p, 390ip ce3mepiH e OChl CO30CH TOpKiHIEC
JIeT KepceTe/Ii.

Mixkaitin (Muxoitin, Mekaitin, Mekawmn, Muxa-
w1, MuKoI) — TOPT YIbl IepiTeHiH Oipi. ATaHblH
KaJlaybIMEH OYJIT OoKeJexdi, IUTaHeTajapiIbl KO3Fa-
JBICKA KenTipeai, T.0. Taburu KyObUTbICTapFa sKay-
anThl, SIFHU, TAOWFAT 3aHBUIBIKTAPEIH OaKBUTAWTHIH
nepimre. Byn mepimreHiH atbl «0acThl, HETi3ri»
nereH MmarsiHaHBl Oingipeni. Kypanma KebGipeitin
MeH Mikaiiia nepimrenep OipHelie asTTapa araia-
Iel: «(Myxammen (¥.c.) omapra) ait: «Kim Anmara,
nepimrenepine, enmiiaepine, conaan-ax JKeopeiiin,
Mikoiiinre (¥.c.) aymman Oosica, anderre Amna (T.)
komipnepre aymman» (Kypan Kopim, «bakapa»
cypeci, 97-98) neren ast Gap.

Kuccana Mexaiiin, Xazipem Mexkaiiin, Mexatiin
‘anaithu c-canam pen xesmeceni. Mekalin apan
TIJIIHEH ayJapraHzia aJaMFa BIPBI3JBIK JKETKI3YIIi,
HeciOe TapaTymibl JETeH MarblHAHBl OULIIpesi.
Muxann TypiHIeri KOJJaHBICH CIaBsH TUAEpiHae
Ke0ipeK yIIsIpacaibl.

Hcpagun (Ucpadoeur, blepansur) — Ammara
JKaKpIH TOPT mepiriteniy Oipi. KusMmerTiH keneTiHiH
xabapnaymrsl epimTeHid aTel. H. OHmachiHOB «Apad-
a-Ka3akiia TYCiHZipMe ce3airiHae»: blceipanbur —
JHA MYCBUIMaHJAPABIH YFBIMBIHIIA aKbIp3aMaHHBIH
OONFaHBIH KEepHEH TapThIl XalapiaylIbIHBIH >KOHE
KaTThl CYpaItbll JaybUIMEH OJNIeH ajamMaapAbl KanTa
TipinTeTin nepimTeHiH atel (OHmaceHOB, 2010: 20).
Ucpadun apab TimiHAe >XaybIHTEp, KypeckKep me-
reH MarbiHaHbl Oepeni. Cypambin (ayblc. KepemerT,
KBIPFBIH, TaXKaJI, )KaHTYPIIIrepITiK, OHpaH-TOIBIP) CO31
blceipanbit cesiMen Oip TyOipiec oHe MarbIHaAC.

Kuccanma: Ucpaghun, Hcpagun 'araiihu c-caram
JIeTI aTajabl.

O3ipeitin — TIPIIUTIK aTayIBIHBIH KaHBIH aTyIIIBI
axkaln mepimTeci. AXKan jKeTKEH Ke3/ie KbIPBIK KYH

Mep3iM iliHe aJaMHBIH aHbl IEHECIHEH OeNiHiI
HIBIFYFa THIC. Ajamuap OacTankbia ©3 >KaHbIHAH
alpBUTFBICHI KeJIMEH, KapChUIBIK KOPCEeTyl MYMKIH.
O3sipeiiiire xui-kui AJUlaiaH KOMEK cypayFa Typa
keneni. [liHre ceHymIiepaiH kaHbI IcHECiHEeH Oaii-
BINITCH KWHAJIMAH IIBIFAIbI, aJ1 JIHTE CCHOSY LITLIePIiH
JKaHBI KEyIeCIHEH IIBIKKAH Ke3/1e KATThl KHHAJIAIbI.
Kypanna xalTeic OoFaH ajaMaapiablH KeyIeCiHeH
JKaHBI Y3iM aJbIHATBIHABIFBI TYPAJIbl UIIapa oap.

Kuccana: Ozipetiin, Xaszipem O3ipeiiin, O3i-
petin anraithu c-canam, Kabusz an-apyax cumnarra-
pPBIHIA KOJJIaHbIC TankaH. HenmikTeH O3ipeiin re-
pimre Mook on-MoyT (OiM mepimreci) O0BIT
TaHIaJIFaHbIH KUCCAJaH i3]Ien Kepekik.

Kuccansie «Kep OeTiHEH TOIBIpaK aimy TapH-
XbD» OeMiMiHIErT ATaMIbl JKaparap aljasiHAa Alia
TIePITITENIePiH )KePIiH op TYCHIHAH TOMBIPAK OKEITyTe
xymcaipl. XKep onapra KapchulblK Kepcerei. JKe-
Oipeitin me, Mikoiiin MeH blcpambur ga sxepaeH Oip
YBIC TONBIPAK ajblll Kelle anMainbel. byn mapya-
HBI O3ipeiiin FaHa aTkapa anraH. COHIBIKTaH XaH
AJTFBIII, aXKall IepilITeci OOJBIN TaFaibIHAAFaH.

Xaya ana — ajgaM3atTblH aHachl, AgaMm arta-
HbIH 3aifpIObl. Kypan KopiM aHpI3mapbIiHIa Marbl-
HAaCchl «Tipi» [eN ayJapbUIFaH >KOHE OFaH JoHeK
petiHme AnmaMm aTtanaH, SFHH, Tipi aJjaMHaH Xapa-
THUIFAHJIBIFBIMEH OaiaHbICThIpaasl. Aiia Tarana
JKapaTKaH ajFallKel diie] OONFaHABIKTAaH eMipAiH
0acTayIbICh IeT TAHUMBI3,

Kuccana Xaya, Xasipem Xaya, Mama Xaya ne-
red cumnarTa atanansl. Kuccanbiy «Xasiper Anam-
HBIH JKaH/Bl JICHEeCiHeH xasipeT XayaHbl Kapart-
KaHBIHBIH OasiHbl» OeniMiHge: «Oakucca, Xaya
O3IHeH JHcapamvlieansl yuiH AoamHbly KeHiliHe
Meipim, maxabboam mycmi. Xazipem Xaya menoeci
JHcoK ackan cyny eoi. OHOasbl KOpIiK neH a0eminix
0ipoe-6ip maxynkamma xcox 6oramvin. Kyoat ma-
2ana aoamaa maH CYAyIblKmol Jcy3 bonikke 06oi.
Onviy moxcan moavizoin Xayaza oepoi. Kanean 6ip
bonixmi maewl Jicy3 bonixkke 6610i. Toxcan moevi3vit
Xazipem XKycinke bepoi. Odan Kanean 6ip 6enixmi
Jicone Jcy3 benikke 6010i. Toxcan moevizvin My-
xammeo ‘anavthu c-canamea, Xaouua Kabpuee,
@amumaeza dncone 3yhpasa bepoi. Ey conevl 6ip
bonixmi Oykin 2anamea 6epoi» (CarbIHABIKYIIHL,
1997: 256) nen Xaya aHaHBIH KOPKIHEH CO3 CTLITEH.
AznaM OFaH epeKlle BIHTBI3ap OOJbIN, MeHipiMi
Tyceli, Maxa0b0aThl OSTHAIBI.

Xaya eciMiH HeJIeHTeH TaHbIMall ajiaMiap Kerl.
By eciMze TepeH MarbiHa skachIpblIFal. Ol MarbiHA
ayaMmeH OaitnanbicThl. JKaH neHere neMMeH (aya-
MeH) Kipelli. Aya ce3i eciM peTiHIe KOJAaHblIMaca
Ia TiUTiMi3ne «aya» YFeIMBI Oap. ApaOma Kipme
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ce3J/iep/ieri ¥//@ 3aHIbUTBIFbIHA COHKEC «ayay YKaJIIbl
€ciMi «1eM» YFEIMBIMEH KaTBICTEI. AJlaM OTTeTici3 /
ayachl3 YIII MUHYTTaH apThIKKa MBI anMai neMi
tayceiiaael. UBput Tininge «havay TyOipi «emip
Oepetin» nerenai Oinmipeni. SIrau, Xaya (Xasa,
EBa) ecimi agam OanachlHBIH ©MipiMeH, ©MipiHiH
JKAIIFAChIMEH TiKelel OalTaHbICTHI.

XKorapeinarel y3iHgine kenripinren JKycin
naiirambapra TokTana kereitik. JKycin maiirambap-
e emipi skaier Kypan Kopimperi «tOcyd»
cypecinne aWteuraH (Asran, MOparumoB jkoHE
1.0., 2010: 179). Cypene XKycintiH OacblHaH ©T-
KeH KHUBIHIIBUIBIKTaphl, OaybIpiapbIMEeH apachiH-
na OonFaH oKuFanap skainbl OasHnmamanel. JKycim
nmaiFaMOapIplH CYJTYJIIBIFBl KaibiHaa PaOry3umin
«Kuccacy-n-Onousiceinany Ouemis. «Ecimuepnin
MarbIHACHl KOIITETCH JKaFmalmapaa mairamoapiap-
JIBIH KAaCHETTEPIMEH HeMece OJapiblH eMipiHJeri
OKUFaJIapMeH OaiaHbICTel. Mpbicanmsl, «HOcyd»
ecimi «eTe ofieMi» JereH i Ountipe i, IBIHBIMEH JIe
JKycin maiframOGapabIH CYITYIIBIFBI TIEPIITEHIH CYITY-
JBIFBIMEH caJbICThIpbUIaThINY (Memanmos, 1991: 34).

Kuccana JKycin 'anaithu c-canam, Kycin cadux
annah pen atanrad. lOcyd — ep agamra Gepinerin
ecim. Typkinep e, xKambl MyChIIIMaH eJJIEPiHIe KeH
tapairat eciM. Kene epeii tininaeri Mocud —anemi,
YKaKChI MarbIHACHIH OepeTiH ce3. Kasip XKycimakpix,
XKycinbek, XKycinkan, Xycin6aii, Xycinkoxa,
Kycinkamu, Xycimkan CHAKTBI OIpIKKEH TYJIFaIbI
eciM/Iep/IiH KypaMbIHJIa Ke3Iece/I.

Xaouwa — MyxamMmen maiiramMOapabiH OipiH-
mi oifenmi. MychutMaH oleMiHAETi KYpMeTTi aHa.
Xamuura KypadwlmrapiaslH abj omys33a pybIHaH
IIBIKKAH, Cay/a-CaTThIK ICIMEH alHaNBICKaH, J9Y-
neTTi, KypMerTi agam OonraH. On Kipe TapTy Ky-
MBICBIH 0Oackapy yIrH MyxaMMmenTi KbI3METKe
amanel. 40 xaceiHga Xaauma 25 xactarsl Myxam-
MeJKe TYpPMBICKa MIBIFansl. Xaauiia aHa Myxam-
MeJl naiFaMOapIbIH TYHFBIII yaXuJaH KeHiHr1 Kop-
KBIHBIIIBI MEH aJlaHbIH XeHyiHe KOJJIay KepcCeTim,
ceHiM Oungipni, oHbiH [laiiramOapibiFbiHa OipeH
KYMOHCI3 CEHim, aeMey OoiiFaH. XamauIna aHa Ky-
OalipiHa JeTeH CYHiCHEeHIITITiMEeH, KYperiHiH Ho-
3IKTITIMEH, >KaHKUSAPJIBIFBIMEH, aHAJIBIK MeHipiMi-
MEH, UMaH KyaTbhIMEH, ajallJbiFbIMeH Myxammesn
rmaraMOapaelH  YIKSH JEMEYIici, CyHeHImiHe
aitnanran (Asran, WOparumoB >xone T1.6., 2010:
514).

Kuccaga Xaouua Kabpu petinnme kesmecenmi.
Apabmra Xanuina «ajirarike», «epTe TyFaH, Iraia
TyFaH» JIETeH MaFbIHAJIaFbl MYCBIJIMaH KbI3JIapbIHA
Oepinerin ecim. by ecimuin Kaauma, bankamuiia
(axpuimel Kapuima) gereH Typi xui ke3gece/.
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@amuma (bubdi botuma) — MycbuIMaH onemi
epeKIlie Kaaip TyTaThlH oien. Myxammen maniram-
OapaplH Xaawina aHagaH TyFaH KbI3bI, O3ipeT
Onuuiy oiieni, XacaH MeH XyCailiHHIH aHacChl.
[NatiramOap qyHUEIEH OTKEHHEH KeHiH casiCl OKHFa-
napra O€JICeHE apajiachlll, KaybIM eMIpiHje eney-
7 pen atkaprad. MycsuiMangap apaceianaa daru-
MaHBIH JTYHHETe Keilyi, eMipiHJAeri OKufamap MeH
KOPCETKEH KepeMeTTepi JKalibl KONTereH aHpI3aap
tapanras. JlocTypii ka3ak korambinga buoi batuma
aHaHbl aHaJapIbIH ITipi, AEpTKE IIUIarep peTiHIe
TaHy KajeinrackaH (Asrad, OparuMoB xoHe T.0.,
2010: 500).

Kuccana ®@amuma nen xonnaneuiraH. daru-
Ma — apalIra MarbIHACKHI «EMIIIEK CYTiHEH albIpFraH
KBI3, €p XKEeTill, 6CKeH KbI3» JETeH MarblHa Oepeji.
®datuma eciMmiHig e3repreH Typi — baruma, botuma
TYPIHJE KSH KOJJIaHbLIA IbI.

3yhpa. Kuccana 3yhpa eciMi jxorapbiiarsl Oe-
pinren y3iHgige ke3geceni. Kenreren Typki Tinme-
piHAE KOJAAHBIN XYPreH «3yxpa» acTpOHOMHsIa
LIOJINIAH JKYJIABI3BIHBIH apabia Oanmamacel. 3sype
— apalb TuUTiHAE >KapKbpIparaH JeTeH MaFbIHAHBI
Oepeni. JIBIOBICTBIK ©3repicke TYCKEH TypJiepi —
3ypa, 3yxpa.

00in men Kabvin — AnaM ataHbIH €Ki YITBI )Kaii-
JIBI KUCCa/Ta OasHIaFaH.

Kabvin— Anam ata MmeH Xaya aHaHbIH YJIbI, MaJ-
bl Oosirad. Kuccana KpI3FaHIaK, OMachl3 peTiHje
cunarraianel. JKepjeri amramkel Kici enTipymi,
o3iHiH Oayblppl OOl enTipreHAiri xanel 0Oa-
sSHAananpl. OOUIAIH emiMiHiH ce0edi KaObuimbliH
KBI3FaHBIINBL. Kuccamarbl OKHFa JKellici OOMBIH-
mIa, eriHmi OaybIpsl OOiNre aUTTHIPBUIFaH ©3iHiH
eri3iHe KOCBUIFBICHI Kelledi. AJUTaHbIH OYHpBIFBI
OOMBIHINIA aFaNbI-KAPBIHAACTHIH YWJIEHYiHE ThIH-
bIM cajbiHFaH. MyHBI KaObuimali anMaran KaObut
O6inmi enripemi. XXep OeTiHmeri eH anFamIkbl Kici
enTipymi periHze xas3butagpl. KaObum KapragaH
KOPTEHIH 1CTeTI, XKep i ka3l 001 kemei. Kaosin
eH OipiHIIi ajaM eNTiPreHIIKTEeH, )Ka3bIKChI3 OJITCH
KicuTepiH OapiIBIFBIH OJTIPreH eceOiHae KUIMETKE
neiiin kyHomi Oonanel. KaObul kici enTipin KyHora
OaTKaHIBIKTaH, YpPIAK KaIFacThIPaThIH Myparep
0oma aTMaraHbl AU THUTATBL.

Kuccama Kabbut eciMi KBIPBIK Oip peT KOJITAHBLI-
raH. «KaObpu1» EBpeli ce3i, MaFbIHACHI KbI3FaHBIII
nmerenmi outmipeni. Kazipae OipikkeH TYJIFalbl €CciM
JKanraOwin eciminge ke3nmeceni, Oipak Oyn KaOwun
KaOBLJI aTyIIIbl, KEJICIIEK, O0JIamiak MaFrbIHACHIHaF bl
apab cesi.

O0in — Kucca KeHinmKepiepiHeH KepJeri a-
FaIlIKBl MIEHIT periHae TaHbUIaael. Kuccama sxora-
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pBIIAFbl aNTBUIFAH OKUFara KaTBICTBI OTBI3 TOPT
peT aTel aranraH. O0in apabmma o0y — oke JereH
MarbIiHaHbl Oepenmi. Kasak korambiHzna AOBUIFa3HI,
O60ninmMomber, OOiIMaHCcyp, OOicait, AObLiai,
OO0inKaiiplp TypiHze OipiKKeH TYIFanbl eciMaep
KYpaMbIHaH KOPEMI3.

Kuccama Anna TtarajgadbelH OOLIACH A¢ 13T,
aKbUIJIbI )KOHE CaHAJIbI IEP3EHT ChIMIIANTHIHBI JKaUITbI
alThUTFAaH. AlaM aTaHbIH OO0iNTe JereH CyHicneH-
uriiiri ete yakeH eni. Kasa GonranbiHa KaWFBIPHIIL,
JKOKTAy alThII, kbiiam xypeTiH. «lllum 'amaithu
C-cajiaM TYBUTYBIHBIH OasiHbD) OeJiMiHge: «Xaya ana
OH MOgZbl3 Mapme Yl MeH Kbl30bl e2i3 myovl. LLluwmi
(2.c.) orcanzviz myowvry (CarbIHABIKYIIBL, 1997: 278)
— JIeTeH Y3iHAige OChl maiiFraMOap >KaiiIbl MoTiMET
anambiz. On typansl Kypanna aliteuimaraH, an Pa6-
ry3uniH «Kuccacy-n-OHOUSICHIHIA» MaHBI3IBI PO
aTKapaThIH naiFaMOap IeiH Oipi.

HlIuc — Anam AtansiH Mmyparepi. Keit mepek-
tepae v, Hlim, [uc, Yuc, Yum, Illeim nem Te
aramanel. Kuccama Illuc araysIHBIH aHJIAyBITTaFbI
II~4 JBIOBICTHIK aJIMacyFa TYCKeH. AnaM ATaHBbIH
yprarbl 200 >KpL1 HaiiFaMOapIIbIK €TKEH OCHI YIITiHII
wibiHaH TaparaH. Kucca Oodibiama, [lnm Kaowin
OO0iIIeH KediH AnaM aTaHbIH 3aiblOBl XayamaH
TyraH. Kuccana okeci AjgaMm arara KETKEH ©CHUET
HeTri3iHae maiiramOap 0O0JIbIM, OayianapblH MMaHIbI
eTin TopOuenereH JiereH aepek oap.

Kuccana: [lluw 'anraithu c-canam nen aTanras.
«Ilnm TywsuTyBIHBIH OastHBDY OemiMinae XKebipeitin:
«E#, um! Ceniy manmaiisinga Hyp Myxammen
Mycrada 6ap. OHBI BIKTUATTAN CaKTa. KaMKOpibIK
JKaca, Ker KypMET KepceT», — JCM yo/ie XaT Ka3bl-
panbl (Carpraabikyutel, 1997: 278). um «4ararnsiy
Oineipi» IereH co3. AJUIaHbIH XUKMETIH e3reJiepacH
Kem Oijienti AereH MarbiHa Oepeti.

Apab merizmi lluc ecimi keHiH Typki TiiiHe
Oeriimaenin I Oomran. OraH >KaJdraHaThIH «OEK»
neH «0ai» CeKIIi TUIIK aHTPONOHUMJIIK CO3lIep-
MeH Koca lmmek06aii kypaeni Kici eciMi KypaMbIHaH
KepeMmis.

Kuccamarsl MUMTIK aHTPOIIOHUMICDP TYpaIbl
KBICKAIIIa MAJIIMET Oepin eTeHik.

Kuccanmarel oxura OoiibiHIIa, Ata, Amamisl
TOTBIPAKTAH KapaTKaHHAH KEWiH OapibIK Kapa-
TBUTFaHFa ©31HIH OpbIHOAacaphIH KepceTemi. [lepim-
TEeJep MEH JKbIHJIAp )KUHAJBIT, aJaM/Ibl TAMAIIaIak-
nel. Conm ke3nme 10imic amaMHBIH MYpHBIHAH Kipill,
OHBIH OYKiJ JICHECIH apaJian MIbIFa/Ibl.

Ioinic — mium maritag. [IlaiTag — >XBIH TOIITa-
PBIHBIH ©T€ TOKoMIap, 3usHAbpUIapbiHaH. lllaiiTan
«aImbICTATBUIFAH», «IIEKTEH IIBIKKAH» JEreH Ma-
FBIHAHBI OUTIIPETIH JKbIHFA OAlNIaHBICTHI AUTHUIFAH

cunar. OnapJplH HMMaH KENTIPreHIEpiH <«OKBIHY,
MMaHCBI3Japhl IaWTaH naen arananbl. VMaHCHI3-
nmap — Ioimicrin katapeiana. Kypanna sxui-xwui 16i-
nic e [afiTan GipiHiH OpHBIH Oipi ATMACTBIPHII
oTeIpajsl. 16imic — Axam arara coxae KacaymaH
0ac TapTKaH J>KbIHIAPJBIH aTachl. AJuia ajaMbl
yKacar OOJIFaH COH MepilTenepre: «agaMra TOKIM
eTiHaep», — naeini. KuccanblH «O303U11iH mai-
TaH OomybIHBIH OasHb» OemiMiHge: «Ei, Aunna,
MEHI OTTaH, OHbI OAJIIBIKTAH JKapaThil eIiH. MeH
OJTaH apTHIFBIPAKIBIH. He yIIiH oFaH coXxiae eTim
MOUBIHCYHYBIM KepeK. MeHiH olaH aiblpMalibl-
TeIFbIM O0ap» (CarsIHOBIKYIEI, 1997: 253) aen 106i-
mic kynaiira OarpiHOaiiapl. COHBICH YIIIH >Ka3ara
yimeIpaiael. [6imic Oyman Kein amaMaapabl agay
JKOJIBIHA TYCE/II.

Kuccama «I6imic» araysHBIH «X» koHe «T»
JBIOBICTAPBIMEH KeJeTiH Hyckackl (JKubnuc, Tu-
onuc) xesnecemi. by kaipraga «OKbIH OyJIeTIHIH
okuracel» Oemiminae Oasnmanansl: «Kynait Tarana
TO3aKTHIH IMIIHAE €Ki TYpil XalbIK KapaTThl. bipi
— apbICTaH Topismi, aTel — JKubnuc exi, 6ipi — Oepi
Topi3ai, atel — Tubmuc eni (CarprHabIKyITEL, 1997:
233).

Kuccana [6inic 'anaiihu a-1a'ma 5Ien aTanFaH.
Jinm Kuccanmarbl KbI3METi anamaapAbl AJUTaHBIH
JKOJIBIHAH TaWJBIPBIT, KYHOFa OaThIpy.

I6imic ce3i — ambacThl co3iMeH MaFbIHACHI Ka-
FBIHAH ©TE THIFBI3 OalIaHBICTHI. [0LTICTIH > 110pic
> mbapeic > BIOBUTBIC > AMO3pC > WIOUC > ipOic
> ayja napeic > aj 0apbIc T.0. TypJiepi Yibipacabl
(Typermes, 2005: 23-24). Sran, niau Mudororus
JIopeKeciHe AeliH KoTepiireH aHHbIH aTbl.

Exinmi aTe! 932301, apabia — a3rpIpyIIbI, apOa-
YIIBI JIeTeH MarbiHaHbl Oepeni. Keiibip anamaapabia
JKaybI3ABIKKa OeliM TyYpaThIHBIH (O3331I4iH ici)
asFpIpbUIFaH, apbanran gen tycingipineni (bomaii-
yie1, KepiMOaii sxone 1.0., 2015:193-194).

KopbIThIHABI

OHBIMBI3IBI KOPBITHIHABIIAK Kelre, OipiHTIiACH,
KHUCCAZaFbl TCOHUMACPAIH KOJNJIAHBLIY asiChl ©Te
KeH eKeHiH OalKaablK, eKiHNIiIeH, MUQTIK >KoHE
JIIHU aHTPOIIOHHMJIEP COJI OpTaFa KaTBICTHI Ke3
KEeNreH YFBIMABI OUTmipyre maiblH TUIMIK TaHOa
EKCHJITIH aHFapAblK. J[iHM KHUCCAaHBIH CHOKETI
Kypan KopiMHEeH aisIHFaHABIKTaH KUCCATAFbl OKHUFa
xemicinin Kypan XxukasmapbIMeH OaiIaHBICTBI
€KCHIH MBICAIIAPMEH IOHEKTEyTe THIPBICTHIK. OJIi
KYHre JeiliH ockl oOpa3mapAblH, TCOHHUMIECPAiH
OMIPIIEHIIT1 OJIAPIBIH Op MYCHUIMAHHBIH KYPETiHIH
TOpiHEH OPBIH allFaHbI 00JICa KEPeK.
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JKanmel, Oy KMCCaHBIH MaKcaThl — OyKapaHbIH,
KAl KONIIUTIKTIH iHA cayaThlH anry OoJFaH-
JIBIFBIH K€3 KEeJITeH OKBIpMaH Oip/IeH aHFapapbl Co3-
ciz. lllprrapmanarsl TiHU-HCIAMIBIK Ke3KapacTap
TYPKi MOIEHHETIH/CT1 COMBUIBIK/CYhHU3M OaraapbiH
adikpIHganapl. JIiHM HIEOJOrHsIBIK MaKcaTKa cait
KOFaMJIBIK CaHaFa BIKMAN €Ty VIIH TeOHUMAEPi
OeJiceH 1l TYpAe KOJJIaHy — aBTOP/IbIH OKbIPMaHMEH
THIFBI3 KAapBIM-KAaThIHAC JKacayfa TaJlbIHYbEIMEH
0aiiyIaHBICTHI JICTEH Ol Tyiemis.

Tarpl ma Oip ailiTa kKereTiH xaiit, PaGry3umin
TUIAIK CaHACBIHJAFBl JIHH XOHE MHUDOIOTHUSIBIK
yaTiIepre HeTi3fenreH KeiinmkeprnepaiH OacbiM
KOIIIIJIIN TEOJOTHUJIBIK cumarra. Kuccamarsl

AHTPOTIOHUMAEP/iH WIBIFY Teri JKaFblHAH KOHE
eBped Timi, apal TimiHiH Oipmiktepi. JiHn Ma3-
MYHJIBl €ciMAEpIiH MIBIFy Teri KeHe eBpei Timi,
apal TUTIHIH 3JEMEHTI JeceK Te, TYPKUIIK aHTpo-
MMOHUMIKAacaM JKYHECiHIH 3aHgapblHa OaFbIHBIII,
JKaHama cumatka me Oosran. Kasipri xongaHbic-
Tarel TYPKI XaJbIKTapblHAAa KEH TaparaH OpTaK
AHTPOMOHUMJICPIIH ©31HIIK Oenriyiepi KajiblnTa-
CHITI, TYPKUTIK CHTIATBIH CAKTaIl KBl ACT CEHIM-
MeH aiTta anambi3. COHIBIKTaH OJapJbl TYPKITiK
eciMep Jen TaHyBIMBI3Fa TOJBIK MYMKIHIITIMI3
Oap. byringe kipMme ce3aepaeH KypajFaH Kici ecim-
Jiepl TYPKi XKYPTHIH OipikTipymni GipTyTac pyxaHu
KCHICTIKKe aifHaIIFaH.
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KA3IPTT UCAAM OUAOCODUACBIHAATDI
«APAb AKbIAbl» KOHUEMUUACDHI

byA Makanambizaa «Apab akbiAb» KOHLEMUMSACBIHbIH KAAbIMNTACY KE3EeHiHE TOKTAaAAbIK,. «Apad akblAbl»
KOHUEMUMSICbIHbIH KAABINTACybl TypaAbl 3epTTeYLIIAEPAIH TYPAI K&3KapacTapblH caparnTayfa ThipblCambl3.
KaabinTacybiHa ceben 6oAfaH (hakTopAap TaaAaHAbl. KeTepreH meceAaemis 0ObeKkTMBTI GOAY YLLUiH op
TYPAI EAAEPAIH 3epTTeyLIiAepiHiH Ke3KapacTapbiHa XXYriHemi3. Pecenaik, Typik, ameprKaAblk, XXoHe apabd
3epTTeyAEpPiHE WOAY >KacaiMbi3. «Apad akblAbl» KOHLIEMUMSICbIHbIH aAAbIHAAFbI Ke3eH peTiHae «Hahaara»
AQ TOKTAAABIK,. «Apab akblAbl» KOHLEMUMSICbIHbIH, ©3iHE KeAep 60ACaK, BYA MaCEAe XKaH->KaKTbl 3ePTTeA-
reH, aAnanAa oAl Ae BOACHIH LeLliMiH Taba aAMait KEATEH MBCEAEAEPAIH KaTapblHa KiPeTiHiH aHFapy KMbIH
emec. Makaaa GapbicbiHAQ «Apab akbIAbl» KOHLIEMUMSICbIHbIH, asCbiHAQ KOTEPIAreH OipHelle MaceAe,
COHbIH, iWiHAE: Apab 9AeMiHiH OYTiHM MHTEAAEKTYaAAbI XKaFAaibl 6aCTbl Ha3apFa aAblHbIM, TAAKbIAAHADI.
«OA-)Kaznpar» aknapaT OPTaAbIFbIHbIH, PECMMN AeperiHe cyieHeTiH 6oAcak, Apab eaaepiHAE TOKCaH XKeTi
MMAAMOH KOAEMIHAE OKy->kasy OGiameiTiH cayatcbi3 apam 6ap. CoHbiMeH katap Apab MemAekeTTepi
yHMBEPCUTETIHIH 1970 XbIAFbI LewwiMiMeH xaHe «CayaTCbI3AbIKNEH Kypec» Apab YibIMbIHbIH KYPbIAYbIHa
6aAaHbICTbI 8 KaHTap KYHi Apab cayaTCbI3AbIFBIMEH KYPEC KYHI Aern GeAriaeHreH. bya HakTbl chakTinep
MHTEAAEKTYaAAbl AAFAAPbICTbIH, Kail AEHrerlAe ekeHiH Kepceteai. Makaaa aBTopbl «Apab aKblAbl»
KOHUEMUMSICbIHbIH, iLLIKI Ma3MYHbIH TEPEH, 3epTTey KePeKTiri TypaAbl TY>KbIPbIM >KacalAbl.

Tyiin cesaep: Apab akbiabl, Kasipri Mcaam dmaocodusicbl, Apab akbIAbIHbIH KAAbINTACybl, pe-
opmaums, KoHUenums.
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The Concept of «Arab Reason» in Modern Islamic Philosophy

In this article we will focus on the formation of the concept of the «Arab mind». We analyzed the
different views of researchers on the formation of the concept of the Arab mind. The factors that led to its
formation" s also been analyzed. In order not to lose objectivity, we turned to the opinions of researchers
from different countries. For example, we studied researches in Russian, Turkish, English and Arabic.
As a preliminary step in the concept of «Arab reason», we gave a brief overview of Nahda. As for the
concept of «Arab reason», it is easy to see that this issue is one of the most deeply studied, but is still
unresolved. In the course of this article, we focused on a number of issues raised within the framework
of the concept of the Arab mind. In particular, the current intellectual situation in the Arab world will be
taken into account. According to official figures from the Al-Jazeera Information Center, there are ninety-
seven million illiterates in the Arab world. In addition, in connection with the decision of the University
of Arab States in 1970 and the creation of the Arab organization «Fight Against llliteracy», January 8
was declared the Day of Combating Arab llliteracy. These facts show the level of intellectual crisis. This
article can be seen as an introduction to the concepts of the «Arab mind». The author concludes that the
internal content of the concept of the "Arab mind" should be deeply studied.

Key words: Arab reason, Modern Islamic philosophy, Formation of the Arab reason, Reformation, Concept.
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KoHuenuusa «Apabckuii pasym» B COBpEMEHHOH MCAAMCKOi prmaococum

B AaHHOM CTaTbe aBTOP OCTAHABAMBAETCS Ha (DOPMMPOBAHMU KOHLEMLUUKM «apabCKoOro pasyman,
MbITAaeTCS NMPOAHAAM3MPOBATb Pa3AMUHbIE B3rASAbl MCCAeAOBaTeAed Ha hOPMUMPOBaHME KOHLIEMLMM
apabckoro pasyma. AHaAu3MpyeT hakTopbl, KOTOPbIE NPUBEAU K ee (hopMMpoBaHUio. B Leasx obbex-
TUBHOCTU MCCAEAOBaHUS aBTOP 0OPALLAETCS K MHEHUSIM MCCAEAOBATEAEN M3 pasHbix cTpaH. K npume-
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py, U3y4aloTCsl UCCAEAOBAHMSI, HAMMCAHHbIE HA PYCCKOM, TYPELIKOM, aHIAMIMCKOM 1 apabCcKom s3blKax.
B kauecTBe npeAblAYLIEro 3Tana KOHUEenuum «apabckoro pasyma» AaeTcs Kpatkuin 063op “Haxabl”.
Y70 KacaeTcs KOHLEeNUMn «apabckoro pasymar, To HETPYAHO 3aMETUTb, UTO STOT BOMPOC SBASETCS OA-
HMM M3 HanboAee TAYOOKO M3YUeHHbIX, OAHAKO AO CMX MOP OCTAETCS AO KOHLA HepelleHHbIM. B xoae
3TOW CTaTbM Mbl OCTAHOBMMCS Ha PSAE BOMPOCOB, MOAHSTbIX B paMKax KOHLLEMNLMU apabckoro pasyma.
B yactHOCTH, ByAeT yuTeHa Tekyllasi MHTEAAEKTYaAbHas cuTyaums B apabekom mupe. Mo odmumans-
HbIM AQHHbIM MH(POPMALLMOHHOIO LEeHTPa «AAb-AdKasupa», B apabCKOM MMPE HACUMTbLIBAETCS AEBS-
HOCTO CEMb MWUAAMOHOB HErpamoTHbIX. Kpome Toro, B cBs3u C pelueHuem YHuBepcuteTa apabekmx
rocyaapcts B 1970 roay v co3aaHnem apabcekoin opraHmsaumm «<bopbba ¢ HErpaMoOTHOCTbIO» 8 siHBapS
6bIAO 06bsIBAEHO AHeM 60pbObl C apabCKOM HErPaMOTHOCTbIO. ITK (hakTbl MOKa3bIBAIOT YPOBEHb MH-
TEAAEKTYAAbHOIO KpPM3Kca. DTy CTaTblO MOXHO PAaCCMaTPUBaTh Kak BBEAEHME B KOHLLEMNLMIO «apabCKumii
pasym». ABTOp CTaTbW MPUXOAMT K BbIBOAY O HEOOXOAMMOCTU FAYBOKOro U3yueHus BHYTPEHHEro Co-

AEp>KaHUs KOHLEMNUMKM «apabckoro pasyman.

KatoueBble cAoBa: apabCKmii pa3ym, COBpeMeHHas McAamckast (hMAOCOdUs, CTaHOBAEHUE apabeKo-

ro pasyma, pedpopmauimsi, KOHLUENUMs.

Kipicne

On-Xaszupanbie xabapnaysiHma, 2014 >KbUTbL
Oykin apa® MeMJIEKeTTepiHAe OKy-)Kazy OimMeii-
TiH cayaTchi3iap caHbl 96 MUJTHOH OOJFaH EKeH.
ConbiMeH KaTap apad MeMIJIEKeTTepi YHHBEpCUTe-
TiniH 1970 xpurFbl menriMiMeH xoHe «Cayarchiz-
IBIKIIEH Kypec» Apald yIBIMBIHBIH KYpbUTybIHA Oaii-
JIAHBICTHI 8 KaHTap KYHI Apal cayaTchI3JbIFbIMEH
Kypec KyHi nen Oenrinenren (On-Kazupa, 2014).

Byn crarucruka 0i3ni Apab oneMiHieri UHTEN-
JICKTYaJI/Ibl JKaraaiaan xabapaap erexi. bipak Oy
MacelneHiH Oip ymibl FaHa. by kepcerinren ¢axri-
JIep MHTEIUIEKTYallJIbl XKarAaiAblH Kail Jopexene
ekeHiH kepceTeli. OChl )XoHe OChIZaH 03Te e Mace-
Jenep/i KoTepreH TakKbIPBIIKa OpTaK «Apad akKbl-
JBI» JIETeH atay OepinreH exeH. Jlamipek aWTkaHOa
Oyl JarmapbICTHIH KalllaH JKoHE HE YIIH Maiina
OOJFaHBIHA TOKTAIy OCHI KOHIICTIIUSHBIH EHIIIi-
cinze. by KoHIeNIUS Typalibl ’Ka3bUIFaH CHOCKTEP
keOiHece «Apab akpUIbIHA CHIH» Hemece Mcmam
aKpUIbIHA CBIH JIETeH aTayjJapMeH Oemnriii.

1967 xbuThl Apad ocKepi KEHIITEeH Ke3le Kaii-
Ta epJey Macelneci Kby TalKbUIaHYbl «Apal akbl-
JIBI» JIET€H KOHIIETIUSHBIH AYHUETe KelyiHe TypT-
ki O6omnnel. Byn makamameizga ockl «Apab aKbUIBD)
KOHIENIUACHIHBIH KaJBIIITaCy Ke3eHiHe TOKTaja-
MbI3. Apad aKbUIbl KOHIEMIHUACHIHBIH KaJIBIITACYhI
Typalibl 3epPTTEYHIUICPIIH TYpJi Ke3KapacTapbliH
capanrTayra ThIpbicaMbl3. KanbinracyslHa ceben
OonraH dakTopiapasl Tangaime3. KeTepren moce-
neMi3 OOBEKTUBTI 00Ny YILIIH 9p TYpJl enaepAiH
3epTTEeYIIUIEPiHIH KO3KapacTapblHAa IKYT1HEMI3.
Meicanbl peceinik, TYpiK, aMepUKaNIbIK jKoHEe apad
3epTTEyJIepiHE MOy KacaliMbI3.

«Apab aKpUIBD) KOHIETIUSCHIHBIH aJIBIH/IaFbI
ke3eH petinne «Hahpara» na as3plH aynak Moy
JKacaMakIbl3. bya MakamampI3apl «Apad akbUIBD)
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KOHIICTIIUACHIHBIH KipicIieci Aer ecenteyre 0omaaibl.
Bynman ke#inTi Ke3eKkTe MaKaraJapbIMBI3IBI OHBIH
IKi MasMyHBl MEH 3€pTTey HOTHXKeNepiHiH Oip
TYCBIH alllyFa apHANTHIH 00JIaMbI3.

TakbIpbINTHI TAHAAYABI JHEKTeY HKIHE MaAK-
caThl MeH MiHgeTTepi

«Apal aKpLIBD) TaKbIPHIOBIHA QJIEMHIH TYKIIip-
TYKIIpIHEH 3epTTEyLIiiep MEH OHIIbUIZAp COHFBI
elly JKpUIZIa XKy3re Tapra eHOek apHaraH exeH. On
eHOekTepre TepeH Ooiiamac OypbIH Kipicre pe-
TiHAE OVJI TAaKBIPBINTHIH TAPUXbIHA IOy OCHI Ma-
KaJIaMBI3JBIH HETI3rl MakcaTel OonaTeid. Kammait
na Oip TepMHH, TYCIHIK HeMece KOHIITIUs Maiaa
OouyBl YIIIH OFaH TYpPTKi OonaTeiH (akropnap 6o-
nazapl. O pakTopap 1a )KaH-KaKThl 00ITYbI MyMKIiH.
Mpicanbsl MOICHHETTEp HEMece OPKCHUETTEp apa-
CBIHIAFbl KAKTHIFBICTAP, COFBIC CHIHJIBI CAsICH OKUFa-
Jiap, FRUIBIMU KO3KapacTap/IbIH ITHEJICHICY1 CHSKTHI.
Ochl Makanmambi3ia «Apad akbUIbD) KOHIICTIIIHS-
CHIHBIH Taiina OosyblHa TYPTKI OoiFaH (akTop-
JIap/bl aHBIKTAYFa ThIPHICAMBI3.

FeuibiMu 3epTTey sgicHaMachl

3epTTey omicHamachlHa Kellep OOJICaK, MHIYK-
oy, ACAYKIUA KOHEC TCPMCHCBTHKAJIBIK QI[iCTep
KonaHbU1abl. COHBIMEH KaTap TEOPHUSUIBIK IKOHE
TapUXH SMICTEP NI KONJAHBUIIBL.

Heri3sri 6eJ1im

Kasipri yakeitta Hcnam ¢uinocodusicer xemnte-
TeH ©3€KTi Macelenepi koTepyae. Anaina emmiz-
ne HMcmam dunocoduscel xeHiHIEC SHTIME KO3Fall-
ragma Tek OpTa Facelp ¢rmiocodTapbl FaHa TiNre
Tuek etineni. OnaH keiinri kesenaeri guinocodrap



E. Ecnoyner

MeH oJapiblH cHOeKkTepi keOiHece HazapaaH Taca
KaJbl kataasl. OChl OKBLIBIKTBIH OPHBIH TOJITHI-
py MakcatbiHIa Kazipri Mcnam ¢unocopuschHbIH
€H KeIl KOTEepreH MocelenepiHiH OipiHe ToKrama
OTBIPHIIN, OCHI TAKBIPBIIITHI KOTEPTEH TYJIFAllapPMEH
tanbicniaknbi3. Kaszipri Mcinam dunocodusceinga
KUl KO3FaJIlFaH TaKBIPBINITAPJIBIH HETI3rici peTiH-
e «Apal akpUIBD) JIETeH aTayMeH TaHBIMall TO-
JBIKKAH/IBI KOHIICTIIINSAFa aifHAIIBIIT OTBIPFAH Mace-
JIeHI KOTepMEKIi3. «Apad aKbUIbD» JIETeH aTayMeH
COHFBI eIy JKbUIJa OTBI3/IaH acTaM eHOeK Ka3blUIFaH
exkeH. COHBIMEH KaTap HaKThl «Apad aKbLIbD) JCI
ataiMaca Ja, OChl TaKbIPBINITHI KO3FaFaH €HOEKTep
MEH Makananap casbl fa a3 emec. O eHOeKTepaiH
JKapKBIH MBICAITBI PETIHAE MAapPOKKOIBIK OWIIBLT
Myxamman on-Kabupunin «Apad axpUIbIHA CHIHY»
aTTBI TOPT TOMHAH TypaTeIH eHOeri, J[xopmx Ta-
paOuIIMAiIH OFaH jKayan peTiHAe JXa3zFraH «Apab
aKbUTbIHA CBHIH €HOeTiHe CHIH» aTThl 0eC TOMJIBIK
eHoOeri O0ap (Myxamman Camwmpy Paccac, 2019:12).
Conbimen katap bypxan FamorHBIH «Apabd akpl-
JIBIHA JKAaCaJIFaH KaCTaHJBIK: Apal 3UsIbLIaPBIHBIH
TayKbeIMeTi», Dyan 3akapusHblH «Apad aKbpLIBIHA
yHIEY1», AOnyia an-ApayuaiH «AKbUT TYCIHITD,
Pacaen Ilaraiineiy «Apab akpuiey, Xacan Car6-
THIH «Apa0 aKbUIBIH MOJAEpHH3AIMsIIayb», Ma-
xun Mycrada Caruannmin «Apal® aKbUTBIHIAFBI
OpUeHTaU3M Macelneci», Myxamman ApKyHHBIH
«Umxrnxanran McinaM akpUibIHA CBIHEDY. OCHI Ko-
HE OCBIJIaH e3re «Apab aKpUIBD) IETeH aTayMeH Oe-
Tl eHOCKTEPIiH KOMTEI Ka3bLIybl apKbUIbI OYJT 63
annmpiHa OeNeK KOHIICMIUS PETiH[Ae KalbIITacThI.
JKaspuriran eHOEKTep IiH KOMIIIIIr «Apad aKbLIbIHY
CBIHAII, OHBIH 9JICi3 TYCTApPBIH aHBIKTAyFa THIPBICKAH.
Apal akpUIbl aTThl KOHIICTIIUSAHBIH Naina 0o-
JMybIHAa HE TYPTKi Oonapl? Byl KOHIEMIUSHBIH Ta-
puxu actapbl 0ap ma? Ochl cypakka OOBEKTHBTI
JKayarn Oepy YymIiH OipHeme 3epTTEyIIiHiH Ke3Ka-
pachbiH KenTipeiiik. bipinmni ke3exTe apad 3epTrey-
IIiIepiHe TOKTATAWBIK,
Bipinmrizeprreymi peTiHe KyBeHTTIKMaMaHHbBIH
MaKaJlachlHa Ke3 JKyTipTcek: «bi3meH oTapiayIirbl
enjep KeTKEeH Ke3/e olap 63 apTTapblHaH KYMBIC
KacaMaWTBIH apad aKbUTBIH KaJIBIPFaHAapbIHA HBIK
ceHiMai Oomnnel. Ortapnaymwsiiap Apal aKbUIBIH
o0JeH TYCIHIN, OHBI TaJKaHAAm OOJFaHHAH KEHiH
FaHa KeTTi. ©3 apTTapblHaH apTTa Karylbl Apad
oJIeMiH KalabIpabl. JKyMBIC iCTEMEHTIH, )KapaMChI3
Apab akpuiel MeH baTbicka enmikTeymni >kacTap.sl
KaJIIBIpABl. OKiHIIIKE opail, baTbICTBIH CO3iH Coi-
nen >xkyprenaep bateicTeiH Amkupae, TyHucre,
Apal KapThl apalibIHIA JKOHE JKAIIBI dJeMJe He
icrerenaepin Oinmeiini. An 0i3 He icremik? bi3

OChIFaH Kapchl McnaMra makbipy apKbLIbl KYPECTIK.
Bipak Oipeyi anaraH, Oipeyl MbIHaFraH MIAKBIPIBI.
OpKalchIChl 9p Ma3xab MMeH Typii HICOJIOTHSIFA
HIakpIpranabIiKTan, Mcmam ymOeri ockl Mocenene
3as 605116l KOFaMTbl )KaKCHUTBIKKA MAKBIPYIIBLIAp
OAUIIIKKE, TOJCPAaHTTHUIBIKKA, Maxa0baTka, agam-
JIIK KaCHETTepre yriTTece Jel apMaHIayIibl eiM.
Anaiina otapiaymbuiap Oi3/leH KETKEHIE 3 apT-
TapblHAH ICKE KOCBUIMAHTBHIH Apad akpUIIapbiH
KaJlZIbIpFaHiapbiHa ceHiMal OonraH ekeH. Onap ke-
Tepae 63 apTTapblHaH OCHl YMOETTIH iITiHEH IIIBIK-
KaH, Oipak o3 TapuxblHaH Oeiixabap eKijaepiH
KaJIOBIpEINTEL. Apab sxoHe Mcmam onemiHe <okar
0OJIMBICY Erill KETillTi.

67-KBITBI XKEHUITEH COTIMi3]1e OHBIH HOTIKETIEePi
MeH ceOenTepiH 3eprreaik ne? lIsiHalis 3epTTeynep
kaitma? Fynmamanap kaiina? He okeim, He 3epTTenTi?
BaThICTBIK OTapIIbLI MIKIPJEH KOHE OHBIH 3EPTTEY
OMICTepiHEH KaHMal Tmaija aabThl? OKIHIIKe
opaii, Iempeccusi MEH Kepi KeTy ocKep yIeciHue
emec, Apab akpUIBIHBIH Yiieci OosiraH ekeH (SIFHu,
ockepimi3 emec, «Apad aKbUIBD» )KEH1TIC TaybINIThI-
MBEIC).

Axn, enai He icteyimi3 Kaxer? O3iHIIK OOIMBI-
CBIMBI3JIBI TaOYBIMBI3 Kepek. OpHeHTamuCTiH 0i3re
TApUXBIMBI3AB KEJiM JKa3blll OepyiHe MYKTax
emecriz. OHBI ©3iMi3 63 KOJNBIMBI3OEH ’Ka3a OTHI-
PBITI, 63 XKaFIalbIMBI3IbI 3ePTTE-3epACIeyTe, dJICi3
TYCTapbIMBI3/IbI Ta0yFa THIPBICYBIMBI3 KepeK. Apad
yMOeTi 3 TapuXbIH 63 KOJIBIMEH Ka3ca FaHa Tipi
KaJIMaK.

Apa0 akpUTHI TEK anbeiHa (OoanaKka) Kapara
COTTE OHIM Oepe/li, apThIHA JKAJNTAKTaFaH YaKbITTa
eMec. Apab akpUTBI ©3iHE JETeH CEHIMIC MYKTaXK.
OKiHilTKe opai, 613 9p TYpI1i Ke3KapacThIH OOJIFaHBIH
KaObUImayasl OUIMENMi3, oTap MOJCHHETIHCH aca
anMayname» (al-akhbar.com).

byn makamaceraga A6aynasuz banpyn Karran
COHFBI KY3 XbULnarel Mcmam omemiHiH, ocipece
Apab oneMiHIH WHTEIUIEKTYaIIbl KaFJalbIHAH Xa-
Oap Oepeni. Otapnaymibl engepaiH Apad akbUIbIH,
Apab caHachlH Kajail maibIll KETKSHIITIH Kepce-
Tyre ThIPbICThI. OTapnayiisl e1aep/iH apTTapblHaH
OipHerre Hoci TopOWeNnen KEeTKeHiH, OJapblH 63
TapuXbIHaH, 63 MOJICHUETIHEH Oelixabap XalbIKTap-
JIbl KQJIBIPFaHbIH alTabl.

By xxeHinicTepain eH yiakeHi 1967 *KbUTbI OpbIH
anraH, OyKisn Apad enepiHiH KalFbICH 00JIFaH OKHAFa
00x1aTbIH. 1967 )KBUIFBI JKEHUTIC TIEH OHBIH apThIHIIA
TYpJIi 3aMaHayd Jamy >koOallapbl YCHIHBUIFaHHAaH
KeWiH aKpUIABl JKOHE pallMOHATIM3M/II ChIHAYyFa
OaiinaHbICTBl 3 YIKEeH OarbIT maiiga 6onael. Onap:
MyxamMan ApkyHHBIH «Mcrnam akbiIbiHA CHIHBDY,

75



Kasipri uciaam Gpunocodusceiaaarbl « Apad aKbUIbD KOHIICIIIHAACHI

Myxamman Abua on-XKabupuniy «Apab akpUIbIHA
ceIHBDY XoHe Mytar Ceidpauzin «batbic aKkpUTBIHA
ceiHbl (Xacan Xanadu 1980: 42).

Con corTeH Oepi «AKBUT KPUTHKACHD) €H ©3€K-
Ti TaKBIPHITIKA aifHAIAEL. JKETHiCIHII KBUTIapIaFrsl
MiKip, cascaT, 3KOHOMHKA XOHE KOFaMIBIK JaFia-
peicTap HoTHXeciHIe Apal® 3usIbl KaybIMBIHBIH
apachblH/a JKUi TANKbUIAHFAH €H ayKbIMIbI TAKbIPBII
Oonasl. Apab 3usuIbl KaybIM eKijaepi OipiHmii ke-
3€KT€ MOCEJICHIH TYNKI MoHI «Apal aKbUIBIHIA»
JKaTKaHBIH alTThI. Onap «Apad aKbIIBIH» KiHOIAIBI.

Ocpiran OaiinanbicTel Anm Xap0 Oblnaid Jeii-
mi: «Kasipri taHaa mep3iMai 0achbUIbIMIApP MEH
KiTanTapaa, ©TKi3iLIiN >KaTKaH KoH(epeHIns MeH
TYPJIi )KUBIHAApAa apaOThIH 3epTTEyLIiIepl MEH Oii-
HIBUIAAPBIHBIH ay3bIHAH aKbUIBI ChIHAY TYCIEH TYP.
Bapnerer Apab akpUTBI MOCeNeciH KO3Fail OTHIpHIT,
OHBIH HE iC aTKapa aJaThIHABIFE MEH THTi3ep Hai-
JIachl JKOHIH/e, OHBIH JaFlapbIcKa YIIbIparaH TyC-
Tapel MEH KypJelli Macenenepi >KOHiHJE, OHBIH
MYMKIHIIKTepi MEH TOCKAaybUIAApbl Kbl Ce3
Ko3ranbel. Ocel eHOCKTEPIiH KelOipiHe MbeIcan O6epe
KeTCeK. ABTOPBI aKbUIFa YH Kara OTBIPBIN, OFaH
JKYTiHYTe OOJaThIH/IBIFbIHA YKOHE OHBIH KalTa askka
TYPBITT KETETIHIHE YIKEH CCHIM apThIN JKa3bUIFaH
@Oyan 3akapusHblH «Apad akplIbIHA YHAEY» KiTa-
Obl. CoHbIMEH KaTap Apa0 aKbUIBIH KOpPFam-KoJj-
rmamTan, Oipak OHBIH Karacka TYCKEH, 3bIHAaHFa
TYCKEHIHEe, TiNTi eJreHiHe KOHUT alThIN JXa3raH
Bypxan FamonnslH «KacTaHabIKIeH odTiplireH
akpu». Ochl KaTapra Apa0 aKbpIIBIHA KiHO apTKaH
eHOekTepai Ae Kiprizy kepek. Oran Myxamman
Abup on-)XXabupu MmeH Myxamman ApKyHFa THECLITE
Oipkatap eHOekTepai >kaTKbI3yra Oomamsl (Anm
Xap0, 2005: 69).

OcsI TakeIphin xaiteiaga J1.B. MyxetauaoB «O
OyayIeM MyCyJIbMaHCKOM MBICIIH: Pa3MbIIUISS HAJ
tpyaamu K. OpHcra u M. An-/[xabupu» (Mycbut-
MaH mikipiHig 6onamarsr: K. Opaect nen M. an-XKa-
OupuaiH eHOeKTepiHe OW-TOJFay >Kacall OTBIPHIN)
aTThl MaKaJlachlHAA:

“MychpiTMaH 3UsUTBI KayBIMBIH 19 FachIpabIH
opTacelHaH Oacrtam KoraMHBIH bateicnien Oaiina-
HBICHI yaipiMpaTa Oactampl. Mcimam epkeHHeTi
skahaHIbIK oTapiayMmeH Oerme-0et kemmi. TexHomo-
THSJIBIK TYPFBIIaH MBIKTBI )KaOBIKTaJIFaH, 63 MYA-
JeTiepiH Ko3/IereH alnaybIT KYII, KapyMeH Jie, TUIT-
JOMATHSUTBIK JKOJIMEH 1€ QJIEMHIH YJIKEH OeIiriH
xKammail orapiayra Kipicti. 19 racelpaplH COHBIHA
tamaH Vcinam MemiiekeTTepiHiH 6achkiM OeJiri otap-
maHABl. EKIHII TYHHEXKY3UTIK COFBICTAH KeHiH
KCPO-nbIH bIKnan eryiMmen OTapnaymisl elaepAin
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Oeri KaifTein, kepi meriami. bipak konoHu3amus
TapanblHAH EHTI3UITeH Macenenep Ka3 KallblHaa
Kannel. McioaM MoaeHHeTiHIH OoJanmarsl OChl M-
ceNieNiep/IiH Kajai MIeIIiMiH Ta0aThIHIbIFbIHA Oaii-
naHbIcTH 60MaK” (MyxetnuHOB, 2017: 26).

Ocpimaceneni cnam MoieHUETIHIH Ka3ipri 1amy
KaFJaibIHa KOHIT 06lie OTHIPHIN KapacTHIPMAaKIThI3.
Aran aditkanma, 20 FaceIpAbIH COHBIHA THECLII
MapOKKOJIBIK ipi oWIIsLT Myxamman oi-2Kaoupumin
IIBIFAPMAIIIBUIBIFBIHA CYHEHETIH 00JIaMBbI3.

J.B. MyxeTnnHOB MakanachlH oi-)KaObupumain
Ke3KapacTapblHa CYHEHE OTBIPBIN YKAJFAaCThIPAJIbL.
ConbiMeH KaTap 0aThic FanbIMbl K. DpHECTTIH OH-
JapeIMeH canblcTeipaasl (Myxetanaos, 2017: 28).

Atnnna Apkad e3imiH «Cagdas Islam Arap
Diisiincesi ve Cabiri» (3amanayu Mcnam-Apab ¢u-
nocoduscel xoHe an-)KaOupu) aTThl MaKaJachIHAA
OCBI TAKBIPBITITHI ObLIal OacTaiibr:

«bipiHII  TYHHEXKY3UTIK COFBICTHIH COHBIHA
neiiin Ocman Memuteketi Vcnam onemiiH mauaepi
eni. Ocman memiteketiHiH 1699 xpuiel Kapioswurg
KeJliciMiHe Kelly apKbUTbI XKeHUIiC TaOybIHaH KeHiH
JKaHapy, AaMy JKOJIbIH]IA KYII-KalpaT )xymMcay ecKire
pedopmarust xacay Oacka Oip apHara OypbUIaIbL.
1699 xpuiasiy anabiaga Ocman Memiteketi «Kanu-
nu Kadime donme» (Ecki 3apmapra opaity) aTThl Ko-
MLJI )Kylere Kelly XOHIHJIE YJIKeH OacTaMa, yJIKeH
’)k00a Oacrtarad OomareiH. JK0OaHBIH MakcaThl cas-
CH, 9JIEYMETIK jk9He O11iM JKYHeCiHiH akayapbl MEH
aKcaraH TYCTapblH aHBIKTAIl, OJIAPABI IIENTy KOHE
Oonnmeipmay eni. Bipak aranmblin natagaH KeWiH
JKarmald TYyH TaMBIpeIMEH e3repe Oacramel. MOH
Xannynusiy «XKeHinic Tankannap 0achiM TYCKEH-
IepIiH apThIHAH epemi» aereHinnel, Mcmam omemi
OCBI YaKbITTaH KeiiH baTbic onemiHe >KoHE OHBIH
oitay Xyiecine >kakpIHIaH TycTi. by Myceimman
oJieMiHZie OYPBIH-COHZBI OOJIMaraH >KaFmail eji.
ONTKEHI OCHI yaKbITKa AcHiH McimaM oeMiHiH apKa
cyiiep MemiiekeTi, ackepi Oap OomateiH. by Typii
cajaiapja naraapeicTapra ce0err OOopl.

Bateic onemine kapan 0oif Ty3ey ockepH cama-
nmaH Gacrangel. Ce6ebi OcMaH MeMIIEKeTi aCKepH
TYPFBIIAH JIaMYJIbl  aJFallKbl KE3eKKEe KOWIbI.
OCKepH cajafa KETKeH JKETICTIKTep oeMIeri
«KYID» Temne-TeHMITiHIH e3repyiHe aibll KeJIi.
OcMaH MeMIICKETIHIH apThl-apThIHAH JKEHUTIC Ta-
Oyel batpicka Kapanm 0o#f Ty3eyre MoxOYp eTTi.
Bynan keliiH 3KOHOMMKAJIBIK TYPFBIJIaH ajFaHia
batpicTarpl TEXHUKAIBIK PEBONFOIMSHBIH BIKIAIBI
0acbIM 00J1Ib. DKOHOMHUKAJIBIK aMy MEH FBUIBIMH-
TEXHHUKAIIBIK OaiIaHBICTBIH OOJYBI YIKEH KYII
petinai Oininge. ®. bakonusy «bimiM — kym» ne-
reHi OyJ1 OaiTaHbICTHI aHBIK CHITATTAMIbI.
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OHipicTiK PEeBOJIONMS MEH FHIIBIM TaOUFaTTaH
OaiiyibIK TMMEeH KyaT aiylbl Kojira ajaybl bartbicta
KOFaMJIBIK KYPBUIBIMHBIH ©3TepyiHE ajblll Kelli.
Opman KeWiHri Ke3eHAe CasiCl KYPBUIBIMHBIH J1a ©3-
repyine ko aiitel. KyH TopTibine 3aH, TEHIIK, 60C-
TaHBIK, JCMOKpATHsI CHIKTBHI MACelIeep KoTepije
Oactansl. Ochl apKBUTHI IITIPKEY MEH JIiH aJlaMaaphbl
IIETKE  BICBIPBUIBIN, OJIAPJBIH aBTOPUTAPJIBIFBI
JKOWbLTARL. Byl miHre nereH jxaHa Ke3KapacThIH
TybIHaybIHA ceOen 00JIaThIHBI 1ayChi3. baThic Mose-
HUETIHE HeTi3NIeNreH KaHa akbUl MeH ¢uiocodus
Hcnam KoFaMbIHa KeJNTeHJE OJI MiKip aFbIMIapbiHa
acep errti. 17-raceipman Oactan Mciam oneMiHiH
3USUTBIIAPHI MEH OWINBLIAAPhl BaThICTBI TYCiIHYTE
JKoHe baThICTBIH ocepiHe TeTenm Oepy MaceleciH
capanaymen 6ombl. Onap baTeicka ToybIKTal epir
KeTIey KepeK eKeHIITiH xoHe VciaMHBIH Tapuxu
OpHBIHAH KOPFallybl KEPEKTIriH ajra TapTThl. bipak
YakpIT ©T€ KeJe allaybIT KYIIIEH ijece KelreH
Bateic MmonenuetiHiH Tapaiysl Mciam anemiHiH TYII-
FaJIBIK OOJIMBICHIH CaKTall KATYBIHBIH 031 yalbIMFa
aliHaJIbI.

Kazipri Mcnam dbunocohuschIHBIH €H MaHbI3-
Iel  exinnepinin Oipi Myxamman AOupg on-XKa-
OupH >KOFaphiIa AWTBUIFAH MOCEJe TOHIpETIHIEe
3epTTeyiep xyprizyne. On MYCHIIMaHABIK Oiay
JIOCTYpiHE capanTama xacarl, 0ara 6epyre ThIpbICKaH
oimeaapaan» (Atuia, 2010: 478).

Atumna Apkan Oy Makanaceraaa “Apad akbuTel
KOHIICTIIIUACHIHA TYPTKiI OOJFaH WHTEIUICKTYall bl
nmarnapeicTel OcMaH UMIIEPHSCHIHBIH dJcipeil Gac-
TaFaH MarbIMeH OalTaHbICThIpasl. baTeic anemiHig
BIKHAJIBIHBIH KylietoiH MOH XanayH KanaslpraH
“O3bIK OpKEHUETTEP apTTa KAIIFaH eJJIepre YCTeMIIK
eTeni” JIereH KaruaaMeH OainaHbICThIpabl. batbic-
THIH BIKMAJIBIHBIH KyIIetol OipJeH OoiMaraHbIH,
OHEIH K€3€H-Ke3eHMEH OOJIFaH/IbIFBIH alTaabl. AJl-
FAIlIKBICKI, OCKEPH KaFblHaH Oo0Jmbl. baThICTHIH
9CKepH KYUIIHIH ajbIHaa Ti3e OyryaeH OacTasbl.
AJl eKIHIIICI SKOHOMUKAIBIK >KaFbIHAH OOJIIBL.
OpaH KeWIHT1 Ke3€KTe FEUIBIMU-TEXHUKAIBIK KaFbl-
HaH OalKanmel. byran amapmaymbLIbIK OLmipreH
Oacka apab >kaszymeliapsiHan AOaynaszu3 bagpyn
Karran men Amm XapOTiH Ke3KapacTapbliHa Kapa-
raHna Atwia ApKaH MOCENCHIH TapuxXuHa ajbIC-
TaH YHIUITeH CBHIHABL. Auaiina AOmynasw3 bampyn
Karran men Amm Xap6 Mcnam omeminzeri sxai-
bl MHTCIUIEKTYAIIbl JaFJapbICTBI €Mec, Tikemei
“Apab aKpUIBI” KOHIICTIIIUSCHIHBIH Maiiia 00IybIHA
TOKTaJIFAHJIBIKTAaH, 013re >KaKbIHbIPAFbl OChI ChIH-
ol Cebebi akpll Typajibl, PallMOHAIM3M TYypasbl
TyKbIpbiMaap Mciaam oneminze emn yakpiTTa €3
©3eKTLNIriH xoWMaraH. An Mcmam oneMiHiH Kyii-

Ibipaysl 17-18 raceipnapMed OaiylaHBICTBIPBUIFA-
HBIMEH, HaKThI “Apal aKbpUIbl” JETeH TYCiHIK 1967
KbiiaH Oacray anrad. COHABIKTaH Apad aKbUIBI
KOHIICTIIUACHIHBIH TapuXxbl Typajbl YCTaHBIMJIA
apab 3eprTTeymiiepiHiH Ke3KapachblHa OachIMIBIK
OepreH KOH CHSKTHIL.

An Artnmna ApkaHHbIH Tek Myxamman AOua
on-XKabupuni arayel “Apa0 akpUIbIHA ChIH aTThl
eHOeri eTe TaHBIMal OOJFaHIBIKTaH 00JIca Kepek.

ATuiia ApKaHHBIH MEH3EI OTBIPFaHbI FHUIBIM
MEH OpTaK HIACOIOTHUS TYPAKTHUIBIK ITeH OCHOITIITITIK
OpHAaFraH Xepje JaMHUTBIHBI aHbIK. AJl, Ka3ipri Apad
enmepinaeri Oy sKeHIH/eT1 MrueIeHICKeH, Kypaemi
MocesieNiep Iam-eTeKTeH. byHpmall epae FhUIbIM
MeH (rrocodus KakimaH DaMBICHIH. by mmerre-
HicyniH 0ackl OCMaH WMICPUSCHIHBIH KYHpeyre
aK KaJiFaH TYChIHaH 0acTay amajbl JETeH Il XKETKi-
3iM OTHIP.

Abnyn Amm Kapky6 esinig «Myxamman AOun
on-)XKabupu >xoHe Apal axpUIbl >K00achD» aTTHI
MaKaJIachIH/Ia!

«Apab omemi jxoHe OHBIH imiHAe Mapokko
KOITEreH MiKip >kKobamaphiHa (KOHIICTIIIHSIIAPFA)
Kyo Oonasl. OnapIbIH HEri3ri oifbl KalfTa aMy Mo-
ceneci OonaThiH. Bipak opKaliChICHIHBIH YCTaHFaH
JKOJIIAphl MEH MICHIiM JKoimapsl op Typiai. OHBIH
ce0e0l opKANCHICHIHBIH CYHEHIEH 9J1iCHAMAaChIHBIH
e3remienirine OaimaneicTel. Cou xo0anap KaTapblHa
AbOnynkabup on-XareiOuain «Koc KpuTHKa»-chl,
AbGpymna om-Apayunin «Tapuxu KpHUTHKa»-CHI.
Ocsinapmen 6ipre Myxamman Aouz an->Kabupuain
«Apab aKpITBIHA CHIHY» JIeTEH aTayMeH OemNTili STuc-
TEMOJIOTHSUTBIK KpUTHKA sk00ackl. O 03 )xo0ackiHia
«Kaiita epney» cayallblH KOTEpiIl, TAHBIMABIK, KYH-
JBUTBIK JKOHE CasCH TYPFBIIaH OFaH ayam TaOyra
THIPBICTHL. bacThl MakcaThl O13/iH iNMTepi )KBUDKYHI-
MBI3Fa Tycay OOJIbII TYpFaH (akTopiaapAbl aHbIKTAIl,
aKBUTBIMBI3JIBIH HETE >KapaMChI3 KYHTe TYCKEHiHe
TOKTAIly OHE JIaMyIllbl aKbUIFa amapap >KOJI cairy
eni» (Kapky0, 2004: 2).

TMJ] engepiHeH Oyl TakKbIPBINTH 3€pTTEl
KYPreH FalbIMIapAblH Tarel Oipi “Apab® axbuTer’
KOHILICMIIMACKIHA KipicrieC OYPhIH OHBIH aJlJIbIH/IAFbI
TapUXW KE3CHIe, SFHU OChl KOHICTIHSFA YKCac
“Hahma” Tycinirine Tokranmangsl. E.A. ®ponosa e3i-
HiH «Apabckas Gunocodus: [Tponuioe u HacTosIIEe)
aTThl KiTaObIHBIH OipHele TapayblH Apald onemiHzae
COHFBI YaKBITTaphl KOTEPLIITCH MOCENIEIePre apHANIBL.
«Mexay caMOOBITHOCTBIO | TofpakaHueM. «Hoast
Haxza» (O3IHIIK OOJMBIC TICH EJIKTEY apachIHIa.
«Kana Haxa») TapaysiHia on Obitail aewmi:

«Erep 19-racwIpliblH eKiHIII KapTHICHIH €cKe
aNpll, OFaH WIONYy acap Ooicak, «Hahma», SFHU
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«KaiTa epiey» YFbIMBl MHTEIJICKTYaJlAbl eMipIiH
OacTel ypaHbl OoyiFaHBIH KepeMi3. OHBIH 06acThbl
HAEACHl aKblJI MEH caHaHbl 0acThl Ha3apra ana
oTeIpeIll Hamy emi. Conm Ke3eHze Oap oJIeyMEeTTiK
HHCTUTYTTapAblH OopiHe pauuoHanapl Oara Oepy
KepeKTiri Herisri ceHimre aiHanapl. TinTi Mcmam
NiHIHE 76 palMOHAIIBI peopMa KaXKETTIir1 JKalbIHIa
ce3 Kozranabl. Keman ATaTypikTiH AiH KeHIHIE
0aTbuI KagaMm kacaysl, TypKusia CeKyIsIpU3MHBIH,
SIFHU 3alBIPJIBUIBIKTBIH €HYyi1HE ceOen 001bl. Mcnam
xanuaThl KYJIATBUIBI, JIiH agamaapbl cascaT IeH
OWJIIKTEH IIETTETLIII.

ConsimeH KaTap Mcnam aneminig 0acka xepiie-
piane Mcnam pedopmaTtopiaps! AiHIAI 3aMaH Tasa-
OBIMEH YIITACTBIPYFa KYII KymcaymMeH Oomabl. bi-
pak TyOereini e3repic NMeH JAaMy YCTaHBUIFaH €Ki
XKOJJBIH elKaiichichlHaH na OaiikanManbl. CoH-
JbIKTaH 20-FachIpIbIH SKIHIII XKapThiCkIHIA Mcnam-
HBIH JKaFJaiipl oHe oFaH pedopmanus xacay Mo-
ceneci Kaiita ketepinai (Macup Map3yk, 2012: 3).

«Hahma» kafiTa epiey mMocemneci KaiiTa KeTepii-
reHiMeH OHBIH 0acKa KbIpiapsl ambiia TycTi. Erep
19-racelpna Kailita epyiey HereH Ke3le XaJIbIKThI
«YHKBIAAH OATY», €JJIIH €HCECIH KOTepY MEH3EIreH
60J1ca, OCHI JK0JTBI OYJT TEPMHUH OipiHII MaFbIHACHIH
cakTail OTBIpHIN, Myxammen maiFamMOap apKbLIbI
KaJlJaHFaH KOFaM HeTi37epiH KailTa )KaHFBIPTY apKbI-
JIBl HaFbI3 KalMarbl Oy3blIMaraH Ke3€HHIH MYCHIJI-
MaHJIBIFBIH KalTa TIpUITYy J1e KAMTBUIIEL.

Ucnam moneHumeriHe Oyl KarFblHaH €Ki YCHI-
HBIC aliTyra OomateiH. BipiHmrici, sKoHOMHKa MeH
FBUIBIMBIHA bBaThIC KETKeH JKETICTIKTepre Ko
KeTKi30eyine cbiH airty. Exinmiigen, Mcnam mone-
HUETIHEe peadmInTaIys *acay apKbUIbl KOFaMHBIH
HET13T1 KYPBUIBIMBIH CaKTay.

Mapoxkkonbsik punocodp Myxamman Adum oi-
XKabupn «Kazipri Apab auckypce» (On-xutab ai-
apabu myacwup. beiipyT 1982) xitabbrH/1a OCHI canaia
COHFBI OH JKbUI/Ia TAJKbUIAHFaH MJcelesepaeri He-
Ti3ri cypakrapasl aHeikTan oepai (Ppomosa, 2010:
370).

Backa 3eprreymrinep cuskrel E.A. ®@ponoBa na
“Apalb akbUIBI” KOHIICTIIIUSACHIHA TOKTAIIMAC OYPBIH
OyJ1 KOHIICTITUSHBIH Taiifa OONybIHA TOKTAJJIBL.
Backa 3eprreywinepnen epekwmeniri E. ®pornosa
KOHIENIUSHBIH Taia OOJTYybIHBIH FBHUIBIMH TapH-
XBIH aTam oTTi. ©3re 3epTTeylliiep OHBIH casicu
TapUXbIHA KOHE IKOHOMHKANBIK TAPUXBIHA TOKTAJI-
FaHBIH JKOFapbla aWTkaH OonaTeiHOBI3. ‘“Hahma”
19-raceipa keTepinreH “Apad akpUIbI” CBHIHIBI KYH
TopTiOiHeH TycmereH Mocene O6onateiH. Hahna cesi
“peHeccaHc” co3iHiH apabiina 6amamachsl. 17-raceip-
narel EBpomana OonfaH TEXHUKAIBIK PEBOIIOLHMS
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CUSIKTHI KaliTa epiiey mpolecin Mcrmam omemiHze,
OHBIH imiHe Apad areMiHIe Ky3ere acklpy JeTeH/I
Oimmipeni. Amaiima Oy OacTaMaHBIH HOTHIKENI,
XKeMicTi OONFaHBIH ailTy KHWbIH. “Apad akbuIbl”
KOHIIETIIUACH! OaphIChIHAA aWTBUIFAHAANW O K002
JKY3€re achIpbUIMaIb.

JKorapplma aranmraH 3epTTEYHIUIEPAIH OPTaK
Tychl OopiHiH M. Ab6up on-XKabupuai ketepinrexn
Mocenepai Imemryse OeJCeHIUTIK TaHBITKAH.IbI-
FBIH epekie atan erynepinzae. Tinti E. ®@pomnosa
Apab axkpUTBl KOHIEHIMACHIH KaOupw KOHIIeT-
OUACH AeN KojmaHanabl. Ananga «AKBUDY JeTreH
VFRIMIBI Kasipri Mcmam durocodusaceiama Kaita
JKaHJaHJBIpFaH AOayiuia oi-Apayd aTThl MapoOK-
KanblK odmel (MMOapk Xammmm, 2015: 54). bi-
paKk «Apab aKbUIbD» JET€H YFBIMJbBI QJIEMI€ QWrini
eTkeH Myxamman Aoun on-Kabupu. OnpiH «Ka-
3ipri Apab auckypce» (On-xuTab on-apadu Mya-
cup. beiipyt 1982) enberinen Oenex “Apab akbl-
JBIHA CHIH® aTThl TOPT TOMHAH TYPaThIH eHOeri
Oap. Atan aitcak: 1-Apal axpuTbIHA CHIH: Apad
aKBUTBIHBIH, KalbINTacybl. 2-Apa0d aKbUIbIHA CHIH:
Apab axKpUIBIHBIH KYPBUIBIMBI. 3-Apab® aKbLIbIHA
ceiH: Casicu Apalb akpuibl 4-Apa0 aKbpUIBIHA CHIH:
Mopainbasik Apab akpiibl. JK. TapaOuimaiy Apad
aKBUTBIHA CHIH €HOET1HIH KPUTHKACHI aTThI 5 TOMIBIK
eHOekTi kazysl M. JKabupuziy “Apal® akbUIbIHA
CBHIH” KiTaOBIHBIH OJIaH 9pi TAHBUTYBI TYPTKi OOJIIBL.

Enni ocel E.A. ®posnopa aiitkan “Hahna”-Hbl
KimiripiM aHbIKTaI kercek. Myxamman Anmu barma
Eypomnara neneranusinap xi0epy apkbuibl baTbicThiH
imiMiH Apab® omeMiHe TachIMAlJAaFrbIChl Kellei.
Pugrar Tahrayu 6actaran nenerauus [lapmxkre 6a-
phInt, BaThICTRIH KeHOip LTiMaepiH YHpEHIIT KaiTa b,
“Hahpa” OapeickiHna Apal enuepiHiH KaybIMIBIK
MEMJIEKeT OOJyFa YMTBUIFAaHBI YIKEH KOpiHic
Tabaznpl. Apab ennepinze eMip cypreH XpucTuaHaap
na “Hahma” mmesicbiHa KOCBUTBI, Apad TUTiHIH J)kKaHa
ce3airin xacaiapl. COHBIMEH KaTrap OChl Ke3eHJIC
Apab omeOWeTiHIH NaMybIHA YIKEH YieC KOCTHL
Pugprar Tahtaym Meicbilpra oOpanfaHHaH KeWiH
“OncyH”, SFHM IMETTUINCPIH YHUPETETIH MEKTEI
amrtel. “Hahpa” wpaeschlHa >KaH-)KAaKTBl KOJIJIAY
ounmipren rynamanap kem 60iabl. OHBIH asChIHAA
KenTereH pedopMAIVSUIBIK IIapajap aTKapbUIbII
xy3ere actel. Pudrar Tahtayn cuaxrer Myxamman
Ab6nyh, Kamanynaua AdQFaHu CHIHIBI KONTETeH
ipi Tyrramap atcansicTel. Anaiina Xacan lapuru
CUSIKTHI Ka3ipri yakbITTarbl Apal onemiHiH Oemni
raneiMaapbl  “Hahpma”-HbIH ©31HEH KYTUITCH OH
HOTHXeJepiH OepmereHairin airyna. Cede6i Apad
oNeMiHiH OYTiHT1 >KaFjaibl OyfaH YIJIKEH Joiel
OOJIBITI OTHIP.
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Apa0 aKpUIbl TaKbIPHIOBIHAA KajlaM TYPTil
KYPTeH OWIIBIIAApAbIH OibIHIIa Apab aneMiHmeri
MHTEIUICKTYaJIbI JaFdapbicKa «Til (aKTOPhD» KaT-
TBI ocep eTin oTeIp. by ¢axTopabiH eTe OpbIHIbI
eKkeHiH anrapyra Oomnaabl. Ce0ebi KITacCHUKaIbIK
Apal® TUTIHIH pesi QJICIPEreHAIKTeH JXOHE OJaH
Oemnex Apal aneMiHe opTak TUIIIH 00IMaysl ceOenTi
TaHBIM TYPFBICBIHAH YJIKEH pobiieMaiapIbIH naiaa
0OJybIHA OKEJIN COKTHI.

ONUCTEMOJIOTHSUIBIK Y3UTy JereHIMI3 yprakrap
apachIHIaFbl OAMIaHBICTBIH, SFHA Ca0aKTaCTHIKTHIH
y3inyi. Ara OybIHHBIH alTKaHBIH KEWIHT1 OYbIHHBIH
KaOBIIIaMaybl HeMece TONBIK TyciHOeyi. bipak Oy
TeK eKi OybIH apachlHJa FaHA OPBIH bl OTHIPFaH
KadT emec. O JKammmbUIald amFaHma KeHiHTi yprak
OKUIICPIHIH aJABIHFBl YPHaK KAIJAbIPFaH MYypaHbI
TYCIHyTe KayKapchl3 Kaixybl. KommapblHIare! JTHH-
TBUCTHKAJIBIK KYPAIJIbIH 0OJIMaybl JeCeK OOoJaibl.
Erep Oy kypam KoimapblHOa OOJFaHIA OTKEH-
HEH eHere aiyfra, NOCTYpAl KaiTa Kajrayra, COIl
OPKEHHUETTIH HETI3IHAC epeKIle MOJACHUET KaJbIIl-
TacTBIPyFa MYMKIHIIK Tyap eni. byn ¢akropnap ca-
Hara, ToJipek alTKkanaa “Apab akpIIbIHA ™ Kepi ocepiH
TUTi371. ©3 FBUIBIMH MYPachlH, TAPUXbIH OAaCKaHBIH
ay3plHAaH YHpeHYy NI OyJ1 MOceJieHI KypeleHmipe
TYCTi. Apal enaepinae mWeT eIiK MEKTeNTePIiH Kol
Ooutybl 1a OyFaH acep eTrel KoiMachl aHbIK.

On-XKabupuain eHOexTepiHe cyiieHe OTBIPHII
E.A. ®ponoBa 3MUCTEMOJIOTHIIBIK OailaHBICTBIH
Y3iMyiHIH HeEri3ri ceOentepi MEH KepiHIiCTEpiHiH
0ipi periHze «TiNAIK (aKTOPAB» epeKile aram
eTim, ofaH 0Oipa3 Tokramanel. Tim Oenrim Oip Ta-
PUXU KE3CHI'e FaHa THECLIl Kypasl 0ojMaybl THIC.
Anaiina FBUIBIMH, MOJEHH MYpPaHBl JKETKI3yII
Kypan OoJbIll TaOBUIATBIH «TLAM» Kazipri Apab
aKBUIBIHBIH TYCIHyTe€ KayKaphel jXeTe OepMeii.
Hcnam epkeHUETIHIH Mypachl OOJIBIN €CEeNTEICTiH
KYH/BI KiTanTapasl Apad akplIbl MEHTepe anMayaa
(Xyceita Unpucwu, 2016: 45).

Tarsl 0ip Kypaeni Mmocenenepain 6ipi — Apab oii-
HIBUIAAPBI MEH OPUEHTATMCTEPIH 03 3epTTeyiepiH
apab TimiHAZE eMec, IIET TUIAEpiHAC >XKa3ybl. by
Hopce apa® OKbIpMaHAaphl YIIIH Kem MaiaacklH
THTI3e KoMayzaa. Micimam Typaiel 3eprreynep apad
TITIHAE eMec, MET TULISPIH/Ie KaphIK KopyiHe acep
eTil oTeIpFaH (hakTopiapAsiH Oipi bateic omemMiHme
Hcnam 3eprrey opranblkTapsl MeH Mcnamra-
Hy KadenpamapblHelH baTpic oneMiHme KemTen
ampuTybIHAA. Byt ypaic McnaMHBIH %aHa KbIpbIHAH
3epTTenyiHe MYMKIHAIK OepreHiMeH, kKenoOip apad
aKbUIbIHA, CAHACBIHA 3MSH TUT13ep TycTaphl OapIubI-
b1k (Tan6 Tuzmam, Myxamman Mapayku, 2001:
36).

Bateic Eypona enpepinne uciamMTaHyIbIK Ma-
MaHBIFBI OOMBIHIIA OimiM GepeTiH OKy OpBIHAAPHI
1994 xpiel I'epmanusinblH  BoHH  KanacelHaa
Cayn Apabusacel KOpOJiHIH Kap)KbIchiHa Mcmam
akajemusichl ambuIbl. COHBIMEH KaTap, OYJ1 ejliH
Trobunren, HriopuGepr, Mroncrep, ®Ppankdypr
YHUBEPCUTETTEPiH/IC UCTAMTaHy OeiM/Iepi KYMBIC
kacaiael. 1997 sxputel [Nommannusuaeiy PorTepmam
KallachlHAa MeJpece HEeTI3iHJeri ucliaM YHUBEp-
cuteTi ambuIIel. ¥ieiOpuTtanusgaa Oxcdopna yHU-
BEPCHUTETIHIH JKaHBIHJ]A WCIAMTaHy 3€pTTEY OpTa-
JIBIFBI KYMBIC acaipl. COHFbI KbULIAphl barbic
Eypoma engepinze wuciaM [iHI MEH MOJEHHUETIH
3eprreyre keHin Oeminyae. Cebebi, barteic Eypo-
ma enAepiHAeri MYChIIMaHIAp CaHBIHBIH OCYyl kKo-
HE MUTPaHTTapbIH KaHa TOJKbIHBI Eyporia Kora-
MBIH/JIa WICTIaM JIiHIHE JIeT€H KbI3BIFYIIBUIBIK KOHE
ncnamooOUsIIBIK YACpICTEpMEH KaTtap epoy/e.
Eypona enmepinmeri HCIaMTaHYJIBIK 3€pPTTEYICD
YHUBEPCUTETTEP asAChIH/IA XKOHE IPAHTTHIK Kobaap
Heriziame kxyprizinyne (baiitenoBa, beliceHOB,
2017: 4-11).

IpapHa on-)Kabupumin e3iHeH OacTtam 3us-
7Bl KaybIM OKUIAEepiHIH KeMNiiiri ¢paHy3 *oHe
aFpUIIIBIH TUIAEpiHIE Kajmam Typryae. CoHbIMEH
Katap Apad OoMIIBUIIAPBIHBIH ©3 €HOEKTEpiH MIeT
TiJE JKa3blll, KeWiH OHBI ayJdapMaIlbIHBIH apad
TiNiHE ayJapybl KeH OeJleH anFaH KYOBbUIBICTHIH Oipi.
Omnapaeig eHOekTepi kobinece baTeic HHTEIIIEKTIHE
HETi37Ie7Ie OTBIPBII YKa3bUIYbl SMUCTEMOJIOTHUSIBIK
y3inyni ynmere tycyae (AOmymasu3  an-YaxuOw,
2013: 94).

Tin AgocTypIiH caKTaayblHAa, OHBIH MOHIH Te-
peHiHeH TYCiHyli KaMTaMach3 eTei. TiNiH Tarbl
Oip epekmieniri Oenrini Oip Tapuxu KE3CHMEH IIEK-
TEJNIN KaJIMayblH/a, SSFHA OHBIH Oenriii Oip yakbIT-
TaH Toyencizairinae. TUldl )KeTiKk MeHrepy FhUIBIMU
JKOHE MOJIEHM MYpaHBI €Il Ke[eprici3 TyciHyre
anpIn Oapapsl ce3ci3. FrlIbiM MEH MOJICHHETTE Ka-
JeIMTacKaH (HEHOMEHIEPIIH TYIKI MOHIH CE3iHiIL,
3aMaH Taja0OblHA caif, OYTiHTI eMmip cypy wWIapT-
TapelHa YHJIECTIpE OTBHIPHIN KaWTa >KaHFBIPTYFa
KOMEKTeCe/Ii.

byn ailTeutFaH >kalTTapmaH OeseK SMHUCTEeMO-
JOTHSUIBIK @XbIpamn Kajdyra ceOemn OOJbI TypraH
JKaUTTBIH HETI3Tici opi OacTeIchl Apab oieMiHIe
aNBIN OTBIPFaH CayaTChI3ABIK KYObUTbICHL. JKofa-
phlma KedTipreHiMizmen, om-)XasupaHeIH pecMH
neperi OoiibiHIa Apab oneminme 90 MIUITHOHHAH
acTaM OKy-Xa3y OiMMEHTIH cayaTcel3 XaH Oap
€KeH. AIl cayaTTsl Jien ecenTeneTinaepaiy Oip Oe-
JT1 XaT TaHBIFAHBIMEH «OLTIMII» JEM alTy KUBIH.
CoHbIMEH KaTap OKbIFAaHJAPIBIH TaFbl Oap Oeiri
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Oana Oakmagad OacTam IIET TUIIHAE TOIIM aiblll,
arbUIIBIH, (paHIy3, KaHaJalblK MEKTENTepae
OKpIIl, yHUBepcuTeTTi batpicta Hemece Apab mMem-
nekeTiHAeri baThICTBIH YHUBEpPCUTETTEPiHIH OipiH-
e OKHMIbL. bys ocipece KanalblK Jkepliepie Kui
OpBIH anajpl. byl na «Tim» TYpFbICHIHAH aKcayra
anpn Oapapsl Oenrinmi. Al eHAi Tarbel Oip Oeiri
OKy Oarmaprmamarnapbl baTeICTBIK Oarmapiiamara
Heri3genreH OiTiM omakTapblHaH OLUTiM ajaThIH-
JBIKTaH, OYJI Jla SMHUCTEMOJIOTHSUIBIK Y3UTyIiH Ce-
OenrepiHe KaTKp3BbUIAMBL JKeprimikTi OimiM Oepy
OpBIH/APHl JaMbifaH OimiM Oepy Oarjgapiamachl
perinne baTeicThIK OinmiM Oepy JKyieciHe KaTTbl
CKTEUTIHIH €CKEPCEeK SMUCTEMOJIOTHSIIBIK Y31Ty-
JIH Kall »KaKTaH IBIFBIN JKATKAHBIH aHFapy ocTe
KublH eMec. OcChl KaJbINTaCKaH JKargaiabiH Oip
HOCIJIZIe FaHa eMeC, OHIIAKTHI YPIAKThIH OChLIal
TOpOUEIICHT CHIHEe Ha3ap ayAapaThiH 00JICaK MUCTE-
MOJIOTHSUTBIK Y3UTYIiH TOJIBIKTAN 3aHIbI eKCHIITiHEe
K63 KETKi3yre 00IaIbl.

Ocwl Tin MoceneciHe OalIaHBICTBI OHABI TO-
JBIKTBIPA TYCETiH Tarbl Oip 3epTTEYLIiHIH OCBIFaH
yKcac Ke3Kapactapsl 6ap. Apab aKkbUIbIHA KATHICTHI
arBUIIIBIH TITIH/IC JKa3bUIFaH eHOeKTepre 3ep cana-
ThIH Ooicak, «The Arab mindy, sram Apab akpUTBI
nen atanateid Padasne [Taralineiy eHOeriHe ko3iMi3
TyCemi.

Pagaonns [latail TakbIpBIOBIMBI3Fa KATBICTHI OYJT
eHoOerinme Apab aKbUIBIH KaH-)KAKTHI CUIIATTaAyMEH
Karap, KaTaH ChIHFAa anajpl. KiTanThlH alFaiiKel
TapayJapbl OChl «Apaby IereHiMi3 KiM j)KoHE « AKBII»
JIETeHIMI3 He JIeTeH TaKbIphInTapra apHanrad. Onan
KEHiH KITalThIH ayKbIMIbI O6JIri TN MaceseciHe
apHajraH. Apa0 akpUIBIHA TUIIK (aKTOPABIH KaH-
MIAJIBIKTBL 9Cep ETETiHIHEe OachIMABUIBIK Oepiie
OTBIPHIN Ka3bUIFAH OV eHOeKTe Kazipri Apad one-
MIHIH JKaFJadbl CypeTTelreH. Ocipece MoJICHH-
MHTEJUICKTYANJIBI JKaFaiibl OasHaambin, Apab ame-
MiHIH JYHHETaHBIMBIHJIAFBI KeHOIp Macenesepre
TOKTaJaabl. «Apady» mereHiMmi3 KiM, «AKBUDy Jere-
HiMi3 HE JEreH CypakTapfa TYIIBIMABI Xayam Oe-
pyre TeippickaH. CoHBIMEH KaTap ApaOTapmarsl
Oana TopOueci, oJicTepi MEH epekienikrepi, Apad
TUTIHIH KYIIpeTi MEH OHBIH KOFaMfa ocepi, Apad
TiMI FBUIBIMZAPBI MEH XKeTKi3y (OasHpay) ofic-
TEpiHiH caHalyaHIOBIFBI, Apald TYIFaCHIHIAFHI
«OoMOYWITIKY» KYPBUIBIMBI, TYJIFAIBIK CHITATTapHhI,
0oMOyMITIK KYHIBUTBIKTAP JKOHE OHBIH Ka3ipri Apad
KOFaMBIHAAFbl KOpiHICTepi, OHea MEH epKeK Mo-
celieci ChIHIbI KONTEreH TaKbIPBIITAPAbl KAMTHIBI
(ITarait, 2007: 10).

“Apab axpUTBI” KOHIIEITUSACHI AsSCHIHIA YCHI-
HBUIFaH Tafbl Oip ©T€ MaHBI3blI MISIIM >KOJIBIHA
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TokTancak. On Myxamman Mimapa aTTbl MBICBIPIIBIK
FAJILIMHBIH €HOCKTEPIHJIC KeNTIpUIe/Ii.

Myxamman Mmapa e3iniH «homun Ucnamy hyo
on-Xamn?» (Mcnam mbIHBIMEH IIEIIiM KOJIbI Ma?)
aTThl KiTaObIHAA Oi371iH TaKbIPHIOBIMBI3Fa KATHICTHI
OipHemie MoceneHi kotepeni. Myxamman Mmapa ochl
eHOeriHiyg kipicneciane Taha XycenHHiH kiTaObiHA
cinreme xacail oTeIpbIn, LIBIFBIC aKbUTBI JKaHBIHAA
co3 Kosraunpl. OHbIH IbIFBICc aKbUIBI JKaWBIHOA
aliTkan onapeiH kenripeni (Mmapa, 2007: 23-24).

MyxamMman Mmapa araaMmbimn eHOeriHiH 0Oi-
piHILI TapayblH «o1-XadaTysl AKIHUsI», SFHH AKBUINA
eMip HeMece parMoHaIABl eMip Aen atarad. by
OemiMae «MyMiH akpUD» JIETE€H YFBIMIBI JKaH-
YKAKTHI allajbl.

OHbIH Ke3Kapackl OoiibiHIIa Mciaam anmeminpie
amamMra KaXeTTiHiH 0opi 6ap. ballbIk Ta, KapKel 11a
0ap, pecypcThiH TYP-TYpi Zie k0K emec. OHbI Kail
camaga OoiMachlH aHrapy KuWbIH emec. Kanmama
MBIH IIapIIbl MIAKBIPHIMIBIK €TiC aKanTapbl, Kazoa
OalIBIKTHIH IIaMaMeH OapibelK Typi Oap. bimimmi
MYCBUIMaHJap Ja JKeTepiik. PyXaHu a3rbIHABIKKA
MYCBUIMaHAApABIH TYCYl TINTI OpbIHCHI3. Pyxanu
€H MeJJlip KaiHap Ke3 ONapIblH KosbiHzaa. Tep-
PUTOPHSI MEH JKEp JKarblHAH MYCBUIMaHIAp dJieM-
HiH KaK OpTachlHaH OWBIN TYPHITI OPIH anFaH. My-
ChUIMaHAapFa Ka3ipri TaHJa JKaJIFbI3 JKETICICHTIH
Hopce — AypbIc xkyhe. JKaH-KaKThl THIMIL XKYHEeHiH
OoJIMaraHIBIFBIHAH O0ap pecypcTap pacya 0oiyna.

Hotukenepi #oHe TaIKbLIaAMAa

Erep xoramna narmapeic 0osca, OHIa COJ KO-
FaMJIaFel MIKIp MEH CaHa ChIHANAAbl. AN Jaraa-
pBIC caHaHBIH ©3iHAe OoNFaH jKarjaiiia oHjaa
aKBULBIH ©31H ChIHAyFa HWTEpMENCimi. AKBUIIBIH
©3iH ChIHAY JICTCHIMI3 — aKbULIABIH Karujajiapebl,
MIKIpIEYAiH KYpalgapbl, 3epTTey JOTHKACHl KOHE
I3JIEHIC 9JIIC TACUINIEPiH ChIHAY JETSHI OULAipesi.
“Apa0 aKkpUIBI” JIeTeH KOHIENIHS aschlHma XX
FACBIPJIBIH CKiHII kapThickl MeH XXI FachIpIbIH
3epTTeyIIiJiepi apab-uciaaM MiKipiHiH JaFaapbICHIH
JKOHE OHBIH OacTay ajiFaH YaKbITBIH 137€yTe ThIPHI-
cyna. Ilikip marmapbICBIHBIH Kalai jkKoHE HE YIIiH
naiina OONFaHBIH JKOHE Ka3ipri yakbITTa OHBIH
KailiTa J>KaHAaHybIHA HEHIH JKETICIICUTIHIH 13/1ey
OCBl KOHIENIMSIHBIH ~asChIHJA 3€pTTENil JKaT-
KaHblH anrapambi3. CoHbpIMeH Katap Mcmam ¢uno-
CO(USICBIHBIH Ka3ipri YaKbITTaFrbl €H KOl 3epPTTel-
I'CH JKOHE €H KOIl TaJIKbUIAHFaH TaKbIPHIITAPBIHBIH
0ipi cananaThlH “Apab aKbUIBI” KOHIEIIUICHIH CaH
KBIPBIHAH 3ePTTEyTe O0JIAaThIH ThIH TaKbIPHII €KCHIH
OaiikaiimMbI3 (AOyna Myca, 2001: 3-4).



E. Ecnoyner

KopsIThIHABI

Makasa 0apbIChIH/Ia KEATIPUITeH TY)KbIPhIMIAP
MEH OJIApJBIH HETI3ZIeNreH JoNeNnjiepine cyieHe
OTHIpBIN, “Apald aKbUIbI” KOHIEHIIUSICH JKOHIHJIEC
KaJlaM TYPTIIl )KYpPTeH 3epTTeyIIiep IiH OHbIH Taii-
na Oony cebenTepiHe TOKTAJIFAHIBIFBIH KOPEMi3.
Op 3epTTeylli OHBIH Maiina 00IybIHa OaIaHBICTHI
ap Typii cebentep aiitkaH. KeliOipi cascu-ockepu
JKarbpIHAH KaparaH 0osica, eHii Oipi OHBIH FHUIBIMHU
acTtapblH i3gereH. byn keskapactapabpl capanTtail
Kelle, oJapaslH Oip-OipiHe KaMIIbl eMec eKEeHIITIH
aHrapambi3. Kepicinme on ke3kapactap Oip-OipiH
TONBIKTBIpA Tycemi. JKapThl Fachlp IITiHAE OCHI
TaKpIPBINIKA OalIaHBICTHI €MyJeH acTaM E€HOEKTIH
Ka3bUIybl, TINTI 3€pTTEYyIIi aBTOPIApABIH ©3apa
KiTan a3y apKpUIbl Kayan Oepyi KYH TopTiOiHze
TYpFaH MOCEJICHIH KaHIIAIBIKTH ©3€KTI EKEHIH
kepcereni. bonkim, KyH TopTiOiHIeri eH ©3eKTi
MoceJiere  alHANYBIHBIH ~ CBIPBI  OCBl  KypJeli
MocenenepaiH KeOerwiHe OalIaHBICTHI OCBIHAAN
OpTaK TEOpHsAFa KaXETTUIIK TYBIHIaFaHJBIFBI 00-
nysl mymKiH (Oyan 3akapus, 1998: 19).

An Apal akbLIbl KOHIICIIUACHIHBIH Maiiga 00-
JMybIHa €MecC, ilIKi Ma3MYHBIHA COJI YHUIETIH OoJ-
CaK, OHBIH OapbIChIHIA KOTEPLIIN OThIPFaH €H
OacTel Macene, o1 — Apal® onemiHIe OpPBIH AaJIbII
OTBIpFaH WHTEJUIEKTyan sl naraapeic (Myxamman
Kabupu, 1983:312). OnbiH cumatsl, cebemn-cai-
Japel, WIBIFY JKOJNAApbl TeHiperinge. byn narna-

PHICTBIH OiTITeH, KepiciHIIe OJaH aphl Kapail yaeu
TYCyiHE ajlaHJayMIbUIBIK OUIAIpreH 3epTreyuiiyiep
JAFIapbICThl  KYWIeWTymi (akTopasl i3neyne.
M. XKabupu xone E. @ponosa ceiHab Oip Tom Fa-
JBIMIAP “TiN paKkTOpBl” eKEeHIH epeKIe aTarl oTyIe.
byn ke3kapac eTe OpBIHIBI aWUTBUIFAaH OW JereH
oiimambi3. Cebebi Apab onemiHiH ymTeH OipiHe
KYBIFBIHBIH ~ CayaTChl3 OOJyBl, KOJAAaHBICTAFbI
TIJIBIH KJIACCUKAIBIK Apad Tijai eMec, op MemJie-
KETTIiH JKepTiiKTI Iuanekti 0omybl “Tinm (akro-
pBpIHA” OaiiJlaHBICTBI KEJNEHCI3MIKTI yIeTe Tycepi
aHBIK. Apab oJleMiHJIEeT] MEeTEeNIiK MEKTENTep MEH
OKY OpBIHJIAPBIHBIH IIaMaiaH ThIC Kol 001ysl Apad
TUTIHIH peJli MEH OHBI MaijaaHy epiCiHiH TapbLIy-
bIHA aJIbIl Oapajbl.

Apalb TUTIHIH KYHIETIKTI eMipaeri KOJIaHbIC
TiMi peTiHAe KOMAaHBIIMAybl Ka3ipri Apab Tinminae
JKa3bUTFaH oNEeOMETTepi TYCIHYIE KUBIHIIBLIBIK
BNl Keyl o3 anapiHa Oip yikeH Mmacene Ooca,
“Typactan’”, SFHH MBIH >KBUIABIK Vcimam oneMiHig
MYpachlHaH Ke3 a3blll Kaly Kayimi ofaH Aa YJIKEeH
Tparenus ekeri Oenrii. XKammer Miciam onmeMiH ObI-
Taii Koiiranaa, Apad aneMiHiH 031 OyJ1 KeHe MypagaH
MakypbIM Kajica, TaMbIpbIHaH [Ia0BUIFAH arall
CBIH/BI TapUXbIHAH aWbIPBUIFAH YITKA aifHamapbl
ce3ci3. CoHIbIKTaH Apad oieMi MHTEJICKTYaIbIK
JAFJapbICTaH IIBIFYBl VIIH JKHBIpMa eki Apab
MEMJIEKETiI Oipire OTBIPBIN, KyHem Typae Oy
OJIKBUIBIKTBIH OPHBIH TOJITBIpYFa KyII cayca, Oy
KUBIHIIBUIBIK €19Yip CEHiIep el IeTeH OlaaMbl3,
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SHAMANISM AND METAPHYSICS

In this article, | explore the viability of a shamanist ontology. Through the lens of the German philos-
opher Ludwig Klages (1872-1956), | will address the possibility of outlining the philosophical merits of
shamanism. Klages was one of the last European philosophers to represent a tradition which took seriously
altered states of consciousness. Klages opposed a destructive ‘Spirit’ (= Reason, Will) to a nourishing ‘Soul’
(=Life). His thinking can be called ‘psycho-philosophy’, insofar as it reconciles psychology and cosmology.
Klages’ intellectual legacy — also the legacy of German Romanticism — has been entirely neglected (not
refuted) in mainstream 20" and 21% philosophical and scientific thinking. In this article, | try to show that
Klages’ philosophy not only accounts for deeper states of consciousness but also cohering ‘original imag-
es’. Taking up this account might allow for bridging gaps between philosophical thinking and shamanistic
consciousness. | will also briefly address the shamanistic consciousness’s alleged liability to ‘pathology’.
Unfortunately, Klages’ work has hardly been translated. Therefore, | translated crucial passages myself.
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LLlamaHn3m >kaHe metachmanka

ByA Makarapa LlamMaH OHTOAOTUSCBIHBIH ©MipLIeHAIri 3epTTeaeai. Hemic dmaocodbl AloaBur
KaarecTiH, (1872-1956) npu3mach! apKblAbl LLaMaHW3MHiH, (PUAOCODUSABIK, KYHABIABIKTAPbIH YCbIHYAbI
KapacTtbipaabl. Kaarec caHaHblH e3repreH KynAepiH 6aibinTbl KabbiapaFraH ASCTYPAI YCbIHFaH COHFbI
eyponaabik, (puarocodTapAbiH 6ipi 60AAbl. Kaarec 60ACa KMpaTyLlbl A€M cunaTTaAFaH "pyxka" (=akpiA,
epik) Hap, TIPAIK CblAaylbl CcMNaTbiHAAFbl ">KaHAbI" (=eMmip) Kapcbl KOS OTbIPbIN KapacTblpFaH.
OHbIH, 0OMAay >KOAbIH "ncuxoduaocodms” aen atayra Aa 60AaAbl, OIMTKEHI OA MCUXOAOTUSI MEH KOC-
MOAOIUSHBI YAeCTipe 3epaenereH. KaarecTiH 3MaTKepAiK Mypacbl — HEMIC POMaHTM3MIiHIH Mypachl
XX »aHe XXI| racbipAaapaarbl KeTepiAreH 6acbiM (MAOCOMUSABIK, XKOHE FbIAbIMM OMAAPAQ TOAbIFbIMEH
TyGerenai eckepiaMeai (>kokka LibiFapbiAMaabl). Bya Makarapa KaarectiH dmaocodmsicbl caHaHbiH,
TepeH KYMAEepiH FaHa emMec, COHbIMEH Bipre "TyrnHycka 6erfHeAepAiH" YMAECIMAIAITIH Ae TYCIHAIpeTiHiH
KepceTyre ThipbiCaAbl. ByA MaceAeHi KapacTbipy (pPUAOCOMDUSABIK, OMAQY MeH GAKCbIABIK, (LIAMAHADIK)
CaHa apacbiHAAFbl AALIAKTBLIKTbI XKOKFA MYMKIHAIK Gepeai. ABTOp COHAAM-aK, LIAMAHABIK, CaHaHbIH
"matororusFa" aereH 60AKaMAbl GeMIMAIAITIHE Ae KbICKalla TOKTaAaAbl. OKiHilke opai, KaarecTin
JKYMbICbl OCbl KYHre AeWiH iC Xy3iHAe ayAapbiAFaH >KOK. COHAbIKTaH 3epTTey >XYMbICbIHAQ ABAEA
peTiHAE eH MaHbI3Abl AEAIHTeH Y3IHAIAEP ayAapbIAAbI.

TyiiH ce3Aep: WamMaHM3M, 3KCTas, WwabbIT, caHa, XaH.
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LLlamanm3m u metadonsmka

B aT0i1 CcTaTbe MCCAEAYETCS KM3HECTOCOBHOCTD LIAMAHCKOM OHTOAOTMU. Yepes npr3my HemeLKo-
ro cpuaococpa Aroasura Kaareca (1872-1956) paccmatpmBaeTcs npeAcTtaBAeHne PUAOCOCKMX LieH-
HocTel wamaHusma. Kaarec 6bIA OAHUM M3 MOCAEAHMX €BPOMENCcKMX (UAOCOGOB, NMPEACTABMBLLMX
TPaAMLMIO, KOTOPAs CePbe3HO OTHOCUMAACH K M3MEHEHHbIM COCTOSIHMAM CO3HaHMs. Kaarec >ke paccma-
TpuBaA "AyX" (=pa3yM, BOAS), ONMMCbIBAEMbI KaK pa3pyLUMTEAb, MPOTUBOMOCTABASIS "AyLly" (=>W3Hb),
006AAQIOLLYIO MUTATEABHbIM, XXM3HEYTBEPXKAQIOLLMM XapakTepoM. Ero 06pas MbILIAEHUS TaK>Ke MOXKHO
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Ha3BaTtb "ncuxodpunaocoduein”, MOCKOAbKY OH M3YyUYaA MCUXOAOTMIO M KOCMOAOTMIO B COYeTaHuU. MH-
TEAAEKTYaAbHOE HacAeame Kaareca — HacAeAMe HEMELKOrO POMaHTM3Ma — MOAHOCTbIO He yuuTbiBa-
AOCb (He MCKAKOYAAOCh) B BO3POCLLEN rOCMOACTBYoLLen (PUAOCODCKO-HAayUYHOM MbicAn XX 1 XXI BeKOB.
B aTon cratbe nokasbiBaetcs, uyto maocodus Kaareca o6bsICHSIET He TOAbKO TAYOMHHbIE COCTOSI-
HMS CO3HAHMS, HO M FapPMOHMIO "OPUrMHAAbHBIX 00pPa3oB". PaccMOTpeHMe 3TOM NPOOGAEMb! MO3BOASET
YCTPaHUTb PaspbiB MeXAY (PUAOCODCKMM MbILLIAEHWMEM U LLIAMAHCKUM (LLaMaHCKMM) CO3HaHMeM. ABTOP
TaK>Ke KPaTKO OCTaHaBAMBAETCS HA NMPEAMNOAaraemon npeApacnoAO’KEHHOCTU LAMAHCKOrO CO3HaHMS K
"naroaorun”. K coxkareHmio, pabota Kaareca A0 c1x nop npakTM4Yeckn He NepeBeAeHa, No3TOMY B AaH-
HOWM MCCAEAOBATEALCKOI paboTe aBTOP MepeBeA B KAYECTBE apryMeHTa HaMboAee BaXKHbIE OTPbIBKU.
KatoueBble cAoBa: LWaMaHW3M, 3KCTa3, BAOXHOBEHME, CO3HaHME, AyLLA.

“Ecstasy [...] leads to a mastery

of a world of images over objects”.

“The elementary form of the contemplating
Spirit is divination.”

Ludwig Klages

Introduction

Shamanism can be rightfully seen as a challenge
to ‘rational thinking’ since it opposes the latter’s
concepts with indomitable experience. As Mircea
Eliade put it in his ground-breaking study, shaman-
ism cannot be categorised as a religion. Instead, it
should be seen as a phenomenon which may pervade
religious traditions. It does so especially, though
not exclusively, in North and Central Asia (Eliade,
1972, p. 28). Shamanism resembles mysticism, Eli-
ade continues, but obviously, it all depends on the
definition. For the sake of my argument, I will define
‘shamanism’ here as ‘mediated and mediating ecsta-
sy’. Shamans connect and reconnect a world of ‘im-
mediate’ experience with an alleged ‘spiritual” world.
The latter transcends the world of so-called ‘objects’
by dissolving fixed boundaries: not only those of ob-
jects but also of the objectifying mind itself.

“The shaman,” Joan Halifax writes in her book
Shamanic Voices, “a mystical, priestly, and political
figure emerging during the Upper Paleolithic period
and perhaps going back to Neanderthal times, can
be described not only as a specialist in the human
soul but also as a generalist whose sacred and social
functions can cover an extraordinarily wide range of
activities. Shamans are healers, seers, and visionar-
ies who have mastered death. They are in commu-
nication with the world of gods and spirits. Their
bodies can be left behind while they fly to unearthly
realms. They are poets and singers. They dance and
create works of art. They are not only spiritual lead-
ers but also judges and politicians, the repositories
of the knowledge of the culture’s history, both sa-
cred and secular. They are familiar with cosmic as
well as physical geography; the ways of plants, ani-
mals, and the elements are known to them. They are

psychologists, entertainers, and food finders. Above
all, shamans are technicians of the sacred and mas-
ters of ecstasy” (Halifax, 1979, p. 3f).

Justification of the choice of articles and goals
and objectives

Though data collection may be indispensable,
the scholar of religious studies will soon need to
submit to philosophical reflection. Granted, they
may quickly discover that philosophy perhaps
cannot avail us with strict definitions (e.g., of ‘re-
ligion,” ‘consciousness,” or ‘shamanism’); it does,
however, teach that first self-reflective conceptual
frameworks enable definitions to thrive. Whereas
scientific conceptual frameworks, despite inner co-
herence, tend to be ultimately arbitrary, philosoph-
ical frameworks, even when debatable, at least try
to draw from self-conscious reflection. This makes
philosophy as indomitable as experience itself; most
notably, shamanistic experience. For is not the pro-
cess of thinking, in the final analysis, an experience,
in which consciousness is set in motion by uncon-
scious triggers? “Instead of wondering that thinking
can be unconscious,” the German philosopher Carl
du Prel (1833-1899) states, “we should realise that
in fact only unconscious thinking exists, that is, a
thinking that is accompanied by consciousness but
is not produced by it.” (Du Prel, 1888, p. 75, my
trans.) [The unconscious motor drive of conscious
thinking, in Du Prel, is not the double of latter (it is
not ‘rational’), but its embracing space].

Scientific research methodology

The study used an integrated approach using
the accumulated knowledge of the theory of the
humanities. Also, the scientific and methodological
basis is the dialectical method of cognition of social
phenomena, system-structural, comparative analy-
sis, logical-theoretical, staged, analytical, statistical
analysis.
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The main part

The German vitalistic thinker Ludwig Klages
developed a philosophy which comes remarkably
close to shamanism. In line with the Romantic tra-
dition, he focused on human consciousness’s innate
animate or ensouled character. His initial research
interests concerned phenomena like handwriting,
character, expressivity, dream, Eros, and ecstatic
rapture. Departing from such endeavours into inner
experience and nourished by the works of Schopen-
hauer and Nietzsche, Klages aimed at revising phi-
losophy’s predominant rationalism and voluntarism.
His main book, The Spirit as the Adversary of the
Soul [ This major book of almost 1500 pages, hence-
forth referred to as GIWS, is as yet untranslated, ex-
cept for short excerpts in Bishop, 2018. A translation
of the final part, ‘The Worldview of the Pelasgians,’
will be published soon by Theion Publishing in Mu-
nich. In 2018, Theion published a translation of a
shorter text by Klages, Of Cosmogonic Eros, trans.
Mav Kuhn. For an introduction to Klages, also see
Alksnis, 2015] deplored the bifurcation of Reality in
a struggle between two metaphysical principles: an
obnoxious Spirit (reason, will) and a living, vivify-
ing, and animating Soul. In the light of the former’s
intrusiveness, he argued, any liberation from it will
always take the form of ecstatic rapture and vision-
ary contemplation, during which the soul takes back
its lost inner territories. These territories, I will show
in this article, consist of original images. Images con-
nect the inner and outer world, psyche and cosmos.

True, explicit references to shamanism are spo-
radic in Klages. In the conclusive, anthropological
part of The Spirit as the Adversary of the Soul, Klag-
es mentions the “Finnish shaman”. The latter, owing
to “his faculty of enhanced contemplation” and the
loosened ties between his soul and body, is capable
of conversing with the dead. “He can go on a jour-
ney for days to bring information about people and
regions of, for example, faraway Iceland, while his
body is fixed in cataleptic rigidity.” (GWS, p. 1284,
my trans.) A few pages further, he refers to “the sha-
man who, by fixing eagle feathers to his rod, shared
in the supposed omniscience of this sharp-sight-
ed bird of prey”. (GWS, p. 1292, my trans.) [As a
remnant of the archaic belief in the capacitating
virtues of bird feathers, Klages refers in a footnote
to “the surprising readiness of countless women to
have their hat adorned with bird feathers and stuffed
birds,” obviously “without the least awareness” of
its original meaning. GWS, p. 1476f n. 115. Note
that Klages doubtlessly thinks here of women’s
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fashion of his own days]. But, as said, such explicit
references to shamanism are rare. This does not take
away that the gist of Klages’ overall argument ex-
plains the mindset and the cosmology of shamanism.
Since ‘mindset’ and ‘cosmology’ are intertwined, in
Klages, I am inclined to speak of a psycho-philoso-
phy. Klages’ psycho-philosophy resembles Gustav
Fechner’s [Gustav Fechner (1801-1887) was a Ger-
man philosopher, psychologist and biologist who
argued that matter is a condensation of conscious-
ness. One of his most intriguing books was his Zen-
davesta, oder tiber die Dinge des Himmels und des
Jenseits (Zendavesta, or About the Things of Heaven
and the Afterlife, 1851)] and Carl Gustav Jung’s.

The reason for writing this article lies in the il-
luminating virtues Klages’ thinking has as regards
shamanism. Rather than being an atavism, shaman-
ism may rely on original potencies of consciousness
and nature alike. As a ‘proof,’ the verification prin-
ciple will be of no help here; not just because verifi-
cation cannot exhaust phenomena, but first and fore-
most because the principle itself rests on the very
ontological and transcendental premises Klages’
philosophy radically puts into question: an alleged-
ly neutral ‘mind’ facing a supposedly self-contained
‘reality’. In terms of ‘research methodology,” I will
follow Klages’ main argument and confront it with
shamanism. Obviously, this research cannot pre-
tend to be exhaustive. My main concern is to sug-
gest a psycho-philosophical framework by means of
which shamanism starts making sense. This implies
that philosophical interpretation prevails over fact
collecting.

Spirit and Soul

Let me go a little further into the dualism men-
tioned above insofar as necessary to understand
Klages’ philosophical account of shamanism (if not
his shamanistic account of philosophy).

At first sight, it seems like it offers a modern
version of Gnostic or Manichaean dualisms, yet
it is differently tainted. Klages’ dualism, however,
is complicated by the fact that it hides another, a
healthy and more profound dualism between soul,
on the one hand, and original images, on the other.
The former is as conspicuous as pernicious; the lat-
ter is original and primordial. We can equally call it
a polarity since it is not antagonistic.

The conspicuous dualism between Spirit and
Soul, characterises Klages’ entire thinking at first
sight. ‘Spirit,” in Klages, stands for reason or will.
One may be surprised at this assimilation, for, so
one could ask, is not reason informed whereas will
is blind? What they both have in common, however,
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is an interruption — which is the ultimate essence
of Spirit, according to Klages. Reason interrupts by
identifying and conceiving phenomena and trans-
forming them into well-defined concepts; will in-
terrupts by overpowering instincts and abusing their
energy to reach a self-imposed, arbitrary goal. In the
end, Klages contends, the essence of reason itself is
will, pure arbitrariness and lust for power. Although
reason claims it is rational — rightly so, Hegel would
add — this claim is ill-founded. The principle of rea-
son cannot do anything without the vital basis on
which it draws, even while exhausting this basis.
The (seemingly self-contradictory) critique of rea-
son expressed by Klages sides with other contem-
porary philosophical critiques of reason, such as in
Horkheimer and Adorno (Dialectics of Enlighten-
ment), Gilles Deleuze, or Michel Foucault. By being
nihilistic and purely interruptive, reason cannot but
reveal its voluntaristic proclivity to self-promotion.
History, Klages adds, shows reason’s devastating ef-
fects: rationalisation has led to rampant industriali-
sation, and the ongoing destruction of nature — both
outside (environment) and inside (the human body
and soul).

The other metaphysical principle in Klages’
dualism is ‘Soul’. As immediate life experience,
or the sphere of affectivity, Soul entails the more
profound duality, or polarity. It is that which is
affected by its counterpart, i.e., the vital sphere.
Upon the taking place of this affection, life is born.
“Life,” Klages writes, “is the faculty to undergo
life without interruption” (GWS p. 251; my trans.).
The German is hardly translatable here since the
word used for ‘life,” Leben, is cognate with the oth-
er used word, erleben (‘to undergo life,” ‘to experi-
ence’). How to interpret this? In other words, what
exactly is experienced or undergone when life is
lived? As the soul’s vital counterpart, Klages enig-
matically explains, life consists of original images
that are non-consciously contemplated and trigger
instincts. To live, reasoning is not necessary; it ul-
timately harms life. Instead, ‘living’ comes down
to being unconsciously aware, to being embedded
in an all-embracing, passively experienced whole.
“There is no lived experience which is truly con-
scious, and no consciousness can truly have a lived
experience of something” (GWS p. 229; my trans.).
The essence of life is continuity and interconnec-
tivity. The articulations of consciousness can only
interrupt it [“The Soul is characterised by living
experience, and all living experience pulsates; the
Spirit intermittently interrupts the lapping of living
experience’s waves.” GWS, p. 748, my trans.].

Whereas Spirit’s interruption of Soul creates a
malign antagonism, the relation of life to the origi-
nal images of which Soul consists, proper polarity.
But what does Klages mean by ‘original images’?
There is an insoluble difficulty in trying to under-
stand them since Klages’ whole point and purpose
is to show that they escape understanding; they can
solely be accessed in ecstatic contemplation. It is,
however, worthwhile to shed light on the notion of
‘original images’; they bring us closer to what a sha-
manic consciousness might involve.

Instead of approaching Reality as a world of isolat-
ed objects — as science and vulgar perception usually
do — we should see it as a whole of original resem-
blances or mutual reflections. Identities do not exist at
all. Original resemblances or arch-images stand for pri-
mordial connections which make up for ‘reality’. Their
solidification in self-identical and, eventually, material
objects relies upon the artificial manipulations of rea-
son. As examples, Klages frequently mentions natural
phenomena such as the dawn, sunrise, thunderstorm,
lightning, a waterfall, an earthquake, an evening for-
est, or moonlight. Deep inner contemplation of these
produces essential life experience. Life is the impreg-
nation of the soul with images, ‘imagi-nation’; reverse-
ly, the outflow of images into the soul. It comes to ex-
pression in, for example, atmospheric paintings: “Each
significant landscape painter,” Klages notes, “whether
Ruysdael or Claude Lorrain or Turner or Whistler or
Bocklin, discovers with his paintings as yet unknown
characteristic features of the atmosphere; the art histo-
rian, confronted with the painfully difficult task to ar-
ticulate them in language, would search in vain should
he borrow words from physical optics!” (GWS, p. 626,
my trans.) Elsewhere, Klages quotes the 18™ century
German poet Novalis, who stated that “the seat of the
soul is where the inner and the outer world touch each
other”. (GWS, p. 1141, my trans.) Already Empedo-
cles, the ancient Greek philosopher of nature, wrote
down the following verses: “For it is by earth that we
see earth, and by water water, and by air glorious air;
so, too, by fire we see destroying fire, and love by love,
and strife by baneful strife” [Quoted in German by
Klages in GWS, p. 1134; the English here is from Ar-
thur Fairbanks, see Empedokles, 1898, p. 333.]. Empe-
docles, Klages suggests, was aware of the profound
unity between soul and life, a unity re-emphasised in
Goethe’s famous phrase, “If the eye were not sun-like,
the sun’s light it would not see” (GWS, p. 1135), and,
more dramatically, in his own poetic words, “the trees
mumble, but they only speak to those whose soul once
went into the storm” (GWS, p. 1142, my trans.)
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It is unfortunate, Klages complains, that, pre-
cisely at the intersection of contemplation and
concrete fangential experience (Empfindung), the
disturbing intervention of the Spirit can occur. The
living, vivid experience becomes suddenly isolated
from its immediate context and is fragmented into
‘objects of experience.’ Original contemplation de-
teriorates into inspection and observation. Out of
this encounter, the I or the Ego is born. It is a coales-
cence of Spirit and Soul, but in such a way that the
latter is domesticated (and exhausted) by the former.
Below, we will see that, despite the fateful coinci-
dence of the I’s rise, the latter is indispensable for
understanding ecstatic vision.

Ultimately, Reality cannot be seized or compre-
hended by Spirit. “The temporal nature of reality,”
Klages contends, “inevitably demands its volatility;
consequently, it makes the application of the con-
cept of ‘Being’ to the phenomenal world impossi-
ble.” (GWS, p. 48, my trans.). This introduction of
the concept, and the ensuing conceptual paralysis
of phenomena, mark the dawn of Greco-European
‘civilisation,’ the destructivity of which Klages unre-
mittingly laments. Chinese Daoism, he interestingly
adds, represents an alternative. It has maximised the
credentials of contemplated images while neglect-
ing the force of tangential, touch-based experience.
This has led to a worldview which celebrates viewed
appearance (if not apparency, or even apparition)
and disregards the sensed opposition ob-jected by
objects. The Daoist world is a world without matter
(wu hsing). The Daoist ideal is to abandon agency or
interference altogether (wu wer). Before hastily turn-
ing to Chinese Daoism to escape from Greco-Euro-
pean objectification, however, we should be aware,
Klages warns, that Spirit had not simply left China
unscathed. “Here, too, the fateful power of Spirit,
as we understand it, is at work, but not in favour of
the inanimation of the body but of the disembodi-
ment of Soul. Compared to the European spirituality
[Geistigkeit],” Klages adds, “East-Asian spirituality
[Geistigkeif] is less dangerous to life. True, in the
end, it makes things shrivel and transforms flowers
into strawflowers; but it does not spread like a con-
suming fire.” (GWS, p. 340, my trans.)

Ecstasy and vision

In the preceding, 1 already alluded to original
images as Reality’s core. They appear (‘occur’) by
impacting the inner core of the contemplating be-
ing — whether the philosopher (Empedocles, Klages
himself), the poet (Novalis), or the painter (Bock-
lin). It is of note that Klages’ metaphysics implicitly
accounts for a shamanistic consciousness and cor-
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responding metaphysics. Let me recall that Klages
himself hardly even refers to the word ‘shamanism,’
but his vocabulary cannot fail to evoke it. Inter-
estingly, Klages accounts for levels of (non-)con-
sciousness. The first level entails clairvoyance or a
visionary viewing of images, and it paradoxically
still involves Spirit. The second, more profound lev-
el regards a perennial sphere, the heartbeat of life
itself, and dispenses with Spirit.

Let us take a closer look at how Klages inter-
prets the altered state of consciousness reached by
the visionary seer in his primary ecstasy. In the fol-
lowing passage, Klages describes ecstasy as a state
which is related to, and yet not identical with, div-
inatory visions and clairvoyance. He suggests, and
surprisingly so, that Spirit has a share in the latter.
After having mentioned the association, in German
Romanticism, of clairvoyance and mantic rapture
with ecstasy, Klages emphasises that “ecstasy is not
already in itself clairvoyant.” And he goes on to say
that ecstasy, “[i]n its accomplishment most similar
to the self-forgetfulness of those lost and drunk of
happiness, temporarily leads to the extinction of
consciousness as such in a surge of life waves stirred
up thoroughly. It inundates those seized by rapture
with a sea of images, depriving them of the slightest
possibility to reflect on it.” (GWS, p. 260, my trans.)

The person who has undergone ecstatic rapture
finds himself in a unique state: he is flooded with
images but incapable of seeing them; more precise-
ly, he can see them without being able to reflect
upon the act of seeing. His seeing is unconscious.
How should we understand this? It cannot be the ra-
tional subject of Enlightenment anymore, which is
at stake here; the subject whose ‘dignity’ is celebrat-
ed in the modern ‘human rights’ rhetoric or global
‘democracies.” What, then, is his state? Let us return
to Klages.

“To bring about the aforementioned state in a
person, the shell of the I must first blast. This occur-
rence will be accompanied by a concussion of con-
scious experience which can remotely be compared
to a burst of the strongest emotions [...]. It is this
concussion which, under particular circumstances,
dies away in the sudden jet of mantic prognostics.”
(GWS, p. 2611, my trans.)

The blasting of the shell of the I is a theme dear
to the modern ‘spiritual’ thinking which nourishes
both Jungian therapy and, remarkably, contempo-
rary theories of leadership and management. (Cf
Stein, 1984 and Sahni, 2022.) The I equals the Ego,
which must be dethroned before inner development
and maturing can occur. It should not be overlooked



Dr. Rico Sneller

that, at least in Klages, this dethronement is painful.
It entails a shock experience.

What is more, its illuminating virtues are not
assured. Only “under particular circumstances,” the
“concussion [...] dies away in the sudden jet of man-
tic prognostics”. In other words, a visionary experi-
ence might, but need not, ensue the inchoate blast of
the ego shell. It is not clear which conditions Klag-
es is referring to here, but it seems that an intense
encounter with Spirit is inevitable. For he contin-
ues by saying that “[n]ot the life wave embedded in
purple dark makes clairvoyant, but the fact that this
wave is whipped up and broken by the opposition
of the ego-formed Spirit.” (GWS, p. 261, my trans.)
[Also cf., on the conception of dreams in Pelasgian
(= proto-Greek, primordial) culture: “the soul does
not receive the highest wisdom, initiatory knowl-
edge, or meaningful insights in the state of ordinary
wakefulness; this occurs now in deep sleep, now in
dreamlike rapture. /mages will only germinate dur-
ing the Spirit’s states of anaesthesia. Impregnation
by these images will make one ‘seeing.”” GWS, p.
1285, my trans.].

It becomes clear that, in Klages, the role of the
Spirit is highly ambiguous. Not only does the Spirit
stand for the antagonistic force of interruption (as
‘reason’ or ‘will’). Oddly, its primary effect, i.e., the
production of an I or, more generally, of the Modern
subject, is also vital for the alleged visionary view-
ing of images. But it seems as if the latter is inevi-
tably preceded by a crisis experience, which is the
toll to be paid by the ecstatic seer. Such crisis experi-
ences, in which the I is blasted, can take the form of
illness, sad loss, or severe pain. “The sudden down-
fall of the lifestream, e.g., in a week of the severest
disease; a day after the death of a highly beloved
person; or in the tormenting hours of a difficult de-
livery, can unleash flashes of consciousness which
abruptly transform their bearers into ‘knowers’ of
their entire preceding life.” (GWS, p. 260, my trans.)
[Today, an International Spiritual Emergency Net-
work exists which offers professional help to those
whose psychic crises is not recognised (let alone, ac-
knowledged) by mainstream psychiatry. See https://
www.spiritualemergencenetwork.org/ Interestingly,
shamanism is equally inaugurated by crisis experi-
ences, cf. Halifax, pp. 4ff, and Eliade, Ch. IL].

True, Klages’ statements do not necessarily ex-
clude other ways in which clairvoyance may occur
(although the possible precedence of personal crises
experiences would deserve closer scrutiny). But the
emphasis here is on the disruption of the Ego shell,
which gives rise to clairvoyance. “Not [already] the

life wave embedded in purple dark makes clairvoy-
ant” [Klages quotes here a famous passage from
Holderlin’s Hyperion: “The heart’s wave wouldn’t
foam up so beautifully, becoming spirit, if fate, that
ancient silent rock, didn’t stand in its way.” (trans.
Howard Gaskill)].

As said earlier, there is another, more profound
level of (non)consciousness in which the Spirit is
altogether absent. Whereas the first level clairvoy-
antly regards images that concern pending events or
happenings, the second level concerns the perennial
heartbeat of life or, as Klages puts it, “elementary
Soul.” “When, by tremendous strength, the disturb-
ing intervention succeeds in blasting off the faculty
of reflection, a non-conscious flow of contempla-
tion — temporarily uninhibited — can gain mastery
in possibly memorable ‘Views’; provided that there
is an inwardness which is vital enough. We can
surmise already here,” he enigmatically continues,
“that such ‘Views’ are essentially distinct from those
glowing or flaming images which become suscep-
tible to contemplation not through mere impotence
of consciousness but by a fulness of the elementary
Soul which drowns any reflection.” (GWS, p. 268,
my trans.) ‘Views’ (‘Gesichten’) — with quotation
marks from Klages — refers here to images that (still)
have event character, whereas ‘images’ (Bilder) re-
fers to an eternal sphere. The former originate in the
disempowerment of reflective consciousness and
unchecked influx, the latter in the assertive abun-
dance of life itself, which seizes the ecstatic person.
In both cases, however, recollection comes down to
the formation of views or images, as if the original
ecstasy were essentially formless. “It is / because of
an image,” the Lebanese poet Nadia Tuéni (1935-
1983) writes, “that we already depart on the rugged
shoulder of the roads, / and life watches over us
like a crazy companion, / while death rejuvenates
each summer.” (Tuéni, 1985, p. 262, my trans.) [The
poem was first published in a collection with the
meaningful title Le premier réveur de terre (‘The
First Dreamer of Earth”)].

Metaphysics of images

Altered states of consciousness are incremental.
The first disruptive encounter between Spirit and
Soul can enhance divination (“Not the life wave
embedded in purple dark makes clairvoyant, but
the fact that this wave is whipped up and broken by
the opposition of the ego-formed Spirit,” “provided
that there is an inwardness which is vital enough”).
Ultimately, the divinatory state is superseded by a
non-conscious state (“those glowing or flaming
images which become susceptible to contempla-
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tion [...] by a fulness of the elementary Soul which
drowns any reflection’). The reflective level is grad-
ually diminished and finally suppressed. What will
manifest itself, then, is ecstatic rapture. The contem-
plating soul is immersed in ‘original images’ dur-
ing this rapture. These images constitute the core of
Being, according to Klages. They precede the world
of objects. If Klages’ analysis makes any sense here,
one could argue that these ‘original images’ repre-
sent the substance of what the shaman goes through.

Interestingly, Klages gives an argument for the
nature of these original images by referring to the
evolution of humankind. The argument relates to
reconnection and reinstalment of unity after the in-
creasing manifestation of ‘distance’ or ‘remoteness’
in human contemplation. In ‘The visionary act,” a
section in the part entitled ‘On the essence of reali-
ty,” Klages writes,

“Supposed that every single being was indeed
a microcosm, but that, after the intermediate realm
of animals, first the rise of humans inaugurated the
birth of distance, history, and cosmos; then, the im-
ages of ecstatic contemplation would not only be the
end and accomplishment of world history but also,
time and again, its creative arch-origin. And the
meaning of the precipitations of all image-drunken
moments would be this: to be a consolidated means
of the images’ renewal. It would equally clarify the
macrocosmic meaning of human creativity and ac-
tivity after its disentanglement from the magic ro-
tations of an original time, a time in which soul and
world merged in rhythmically uninterrupted, suc-
cessive embraces.” (GWS, p. 1190, my trans.)

In other words, with the rise of humans, an
awareness of distance and perspective arose. Hu-
mans easily get lost in the wide areas of time (‘his-
tory’) and space (‘cosmos’). Worse, they may fall
prey to Spirit, which disentangles them from their
original embeddedness. The ecstatic moments of
image-drunkenness compensate for the ensuing pos-
sibility of alienation.

Ultimately, the non-conscious moments of ec-
static rapture and image-drunkenness represent the
deeper meaning of visions, views, or clairvoyance.
The latter are messengers of the former. “Apparitions,
reflections, visions, dreams and shadows are not in
themselves bearers of soul [...], but only insofar as
they are messengers, as it were, and hardly survey-
able signs of occurrences that become demonically
present in images and only in images, and that are
sedimented in symbols.” (GWS, p. 1285, my trans.).

Interestingly, Klages’ entire psycho-philosophy
issues in an anthropological yet appreciative de-
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scription of the so-called ‘Pelasgians’ prehistorical
mindset. Klages derives the name from an ancient
Greek myth that designates a proto-Greek people.
Rather than to a particular race, Klages mainly ap-
plies it to the alleged mindset of three categories:
1) the true poets of all peoples and epochs, 2) the
primordial or archaic peoples living in a state of na-
ture, and 3) the prehistorical ancestors of the Euro-
pean ‘civilised’ peoples, known through their idols,
cults, symbols, and myths. (GWS, p. 1258) One of
the authors on whom Klages relies here is the fa-
mous German scholar J.J. Bachofen (1815-1887),
especially his book Das Mutterrecht (‘Mother Law,’
1861) on matrilinear societies presumably preced-
ing patriarchy. One can easily see that, by includ-
ing poets, Klages saves ‘Pelasgian’ culture from
being mere folklore from times immemorial. The
Pelasgian mindset is profoundly characterised by
image-drunkenness, in the poet no less than in the
‘primitive’. They both experience original images
as animated, most particularly in the dream state:
“highest wisdom, initiatory knowledge, significant
insights: the soul does not receive them in the nor-
mal state of being awake, but now in a deep sleep,
now in dreamlike rapture. Only from the anaesthesia
of the Spirit germinate the images which, once they
will have fertilised him, make him a ‘seer’.” (GWS,
p. 1285, my trans.) [The 19" century German phy-
sician-author Albrecht Steinbeck closely associates
clairvoyance and poetry in Steinbeck, 1836. With-
out mentioning ‘clairvoyance,” Heidegger argues in
a similar vein, when discussing poetry in ‘Language
in the Poem’ (On the Way to Language). Also cf. I.H.
Fichte: “it is a comprehensive, not a comprehended
[sphere], one which comprises all ideas, in which
everything creative roots, and which reaches down
into our ordinary life” and “it most emphatically be-
trays itself in those conditions of clairvoyance, in
which the original consciousness [...] temporarily
takes the place of common empirical being.” Fichte,
1876, p. 411, my trans.].

Pathology?

In an article from 1974, Jean Houston, director
of the New York-based Foundation for Mind Re-
search, and temporarily Hillary Clinton’s advisor,
writes the following: “In our culture those who re-
ject the reality-consensus are sometimes considered
to be psychotic or otherwise badly disturbed, while
in some other cultures they may be acclaimed as di-
vinely or demonically inspired. ‘Primitive’ cultures
are often much wiser than we are in dealing with
those who reject the reality-consensus. A child in
these so-called primitive cultures who shows a spe-
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cial facility for seeing visions or for having a psy-
chic sensibility may be given rigorous training in
different ways of seeing and being and then grow up
to be a critical member of the society — a priest, sha-
man, or a prophet; a healer; or an artist. By contrast,
too often in our society such children are intercepted
by well-meaning ‘guidance counselors’ and ‘deliv-
ered’ from their curious talent by teachers, psychi-
atrists, and other executors of the ‘norm’. Thus do
we continually cut off at the root a dynamic vehicle
for society’s well-being, a vehicle of inspiration, of
ecstasy, and of entrance into the larger Reality in
which we all live and breathe but are conditioned
out of seeing” (Houston, 2011, p. 582) [In the Ger-
man edition of his Against Method, the famous, an-
archistic Austrian-American philosopher of science
Paul Feyerabend (1924-1994) quotes the entire pas-
sage. Also see Eliade, p. 41-49. Eliade writes that
the crisis experiences have as their ‘goal’ the “singu-
larisation” of the “medicine-man” within a society.
(op. cit., p. 48).].

It would go far beyond the scope of this arti-
cle to further explore the relationship between the
‘Pelasgian’ or shamanic “image-drunkenness” on
the one hand, and psychosis, on the other. And yet,
Klages’ discussion of the “fulness of the elementary
Soul which drowns any reflection” as a state which
precedes reflective consciousness sheds light on a
fundamental flaw. For not only is the concept of
‘psychosis’ highly determined by culture — which is
obvious and inevitable. What is more discomforting
is that this concept thrives on two constitutive weak-
nesses: 1) a profound ignorance about the nature of
consciousness and 2) the absence of any cosmology.
Slowly but gradually, these weaknesses are admitted
by several leading psychologists and psychiatrists.
(Baruss, 2016; Kelly, 2010) But it is nonetheless
true that psychology and psychiatry are handicapped
from the outset as they stay away from the philo-
sophical question, ‘what is consciousness?’.

Could it be that /iterature — ancient and modern
— invites us to reconsider the shamanistic mindset
as a state which is not limited to the so-called ‘sha-
manic cultures’ but which testifies to a common or
commonly available mindset — even if this mindset
is often ignored or misrepresented?

The Spirit as the Adversary of the Soul abounds
with literary references to what Klages calls “bound
pathics” (‘miissende’ Pathiker), that is, inwardly
driven individuals who simply cannot act otherwise
than they do. Worse, the personality of these “bound
pathics” (e.g., heroes in novels by Dostoevsky or Ib-
sen) is frequently shattered. “Here,” Klages notes,

“we have everything which preoccupies contem-
porary psychopathology: the ‘flight’ in the night of
oblivion, the ‘twilight states’ and even the paradig-
matic ‘dissociation of the personality,” objectifica-
tion of each unconscious behavioural tactics, states
of somnambulism, fictitious actions with a most ad-
justed expedience, without and sometimes against
the agent’s will.” (GWS, p. 233, my trans.)

Results and discussion

We do not even have to limit ourselves to pro-
tagonists of modern novels such as Raskolnikov or
Peer Gynt. Already in ancient Greek tragedy, Klages
continues, we find examples of what modern physi-
cians would call a “psychogenic delirium”: Sopho-
cles’ Ajax or Agaue in Euripides’ Bacchae. And,
Klages adds, does not Plato’s Phaedrus give us a
better account of pathicism (‘pathology’) than any
contemporary ‘scientific’ approach would do? Ad-
mittedly, as these ancient accounts did not yet pre-
suppose a ‘consciousness’ in the modern sense of
the word — one might prefer to speak here of mod-
ern subjectivity —there was no unconscious, either.
Instead, Klages states, the alleged inner drives of
those “bound pathics” were seen as “operations of
demonic forces on the soul of human beings.” 1t is
telling that today, “our language contains words like
‘inspiration,” ‘insight,” ‘illumination,” ‘revelation,’
‘enthusiasm,’ ‘ecstasy,” ‘possession’.” (GWS, p.
235, my trans.) In earlier times, Klages concludes,
“‘mania,” completely different from contemporary
‘insanity,” implied the incapacitating dwindling of
conscious personality into divinised life-drives and
was, therefore, held in much higher esteem than the
wisest form of prudence.” (GWS, p. 236, my trans.)

Conclusion

In this article, I have tried to show that shaman-
ism, far more than being an anthropological phe-
nomenon, allows for a philosophical justification.
Ludwig Klages has suggested that the shaman’s
ecstasy comes down to a breakthrough experience
in which a world of images (rather than objects)
pervades ‘ordinary’ consciousness. The clash be-
tween what he calls Spirit (i.e., rational or willing
consciousness) and Soul (i.e., pathic undergoing of
life) could well account for the flashes of insight and
even clairvoyance, allegedly attested by historical
evidence about seers, prophets, philosophers, po-
ets, and other bright minds. Beyond this clash, then,
the seer may find “those glowing or flaming images
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which become susceptible to contemplation [...] by
a fulness of the elementary Soul which drowns any
reflection”.

Any equation of shamanism to prophecy, clair-
voyance, let alone philosophy or poetry, would be
moot. The anthropological phenomenon of sha-
manism cannot be captured within the boundaries
of a narrow concept. My claim is that shamanistic
phenomena — just as philosophy and poetry, for that
matter — are indicative of indomitable experiences

that Klages’ thinking accounts for. True, to the ex-
tent that these experiences constitute the constantly
oscillating core of the mind, any conceptualising ap-
proach (including Klages’) must face provisionality.
And yet, in the contemporary philosophical land-
scape, Klages is still somewhat unique. This makes
his approach interesting. It could help fill the gap
between anthropology and philosophy and prevent
the corresponding, lethal bifurcation between ‘ex-
perience’ and ‘truth’.
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