ISSN 2413-3558
eISSN 2521-6465

OJI-OAPADBU ateinarsl KASAK YJITTBIK YHUBEPCUTETI

XADBAPIIIBI

Jintany cepusichl

KA3AXCKHWI HALIMOHAJIbHBI YHUBEPCUTET umenn AJIb-®APABU

BECTHHUK

Cepus Penurnosenenue

AL-FARABI KAZAKH NATIONAL UNIVERSITY

EURASIAN JOURNAL

of Religious Studies

Ne2 (42)

AnMaThl
«Kazak yHHBEpCHTETI»
2025



KazNU Science - KaaYy FbinbiMbl « HayKa KasHY

XABAPH_II)I

JAIHTAHY CEPUACHI Ne2 (42) maychim

ISSN 2413-3558
eISSN 2521-6465

XABAPLWDbI

BECTHWK

29.07.2015 . Kazakcran PecnyOnukacel IHBecTHLIMSIIAD JKOHE laMy MUHUCTPIIIT]
baitnaHbic, akIapaTrTaHabIpy XKOHE aKlapaT KOMHTETi

Kyaumik Nel15490-K

JKypuan acolnvina 4 pem srcapulkka uibleadvl
(Haypbi3, MaAyCbiM, KbIPKYUEK, JHCeNmOKCat)

KAYAIITBI PEJAKTOP
Baii:xxyma C. (Kasaxcman)
Tem.: +7 700 789 0987

E-mail: relvestnik@gmail.com

PEJAKIHAS ATTKACBI:

BaiitenoBa H.2K., punoc.f.1., mpodeccop — FEUTBIMI
penaxtop (Kasaxcman)

Bopbacosa K.M., punoc.f.4., mpodeccop — FEUTBIMU
PeIaKTOPABIH JIHTAHY FRUIBIMH OAFBITHI OOMBIHIIA
opsiHOacaps! (Kasaxcmat)

Aozkanos C.O., humoc.F.K., KaybIMJI. Ipodeccop —
FBUIBIMH PEJAKTOP/IbIH UCIAMTAHY FBUIBIMU OaFbIThI
OoiipIHIIa opeiHOacapsl (Kazaxcman)

Meiip6aeB B.b., punoc.F.k., KaybIMI. Ipodeccop
(Kazaxcman)

Kypmanaauesa A.Jl., unoc.F.x., mpodeccop
(Kazaxcman)

Beranmunosa K.K., ¢punoc.r.1., mpodeccop
(Kazaxcman)

oukanoBa H.K., PhD, ara oxsitynist (Kazaxcmart)
CarepmunnoB B.M., punoc.r.xa., npodeccop (Kazaxcmarn)
3aroB K.A., puroc.r.a., npodeccop (Kazaxcmar)
TamkeiH A., PhD, kaysimz. npobeccop (Typxus)
MymunoB 9.K., T.r.1., npodeccop (Typxus)

Aunos /1., PhD, npodeccop (AKLLI)

Jlycuan Typcecky, PhD, npodeccop (Kanaoa)

Jlyu3sa Paiian, PhD, npodeccop (¥rei6pumanust)
Myxamermun P.M., c.F.1., mpodeccop (Peceir)
Myxeraunos J1.B., c.F.k., Te0J.F. 1., mpodeccop (Peceir)
Anmesa 3., PhD, npodeccop (Ozipbatisican)

TEXHUKAJIBIK PEJAKTOP
Hyiicen6i ., maructp (Kazaxcman)

JlinTany cepuschl )KypHAIbIHIA KOFaM YIIiH ©3€KTi JiHU MAceleNepal apKay eTKEH 3epTTeyiep KapusiaHa bl

t d DIGITAL

HALMOHATLHBIALIEHTP
[ OCHI|APCTREHHOR
HAYYHO-TEXHWYECKOA

SKCTEPTHEI

Y WorldCat’

7Kob6a menexxepi

Tyavmupa [laxkozosa

Tenedon: +7 701 724 29 11

E-mail: Gulmira.Shakkozova@kaznu.kz

Bacna sxypHanpIH iIKi Ma3MYHBIHA jKayar OepMeni.

POCCHRCKAN MHAEKS
HAYSHOrO LMTHROBAHUA

|
g™ Crossref i
Content Science Index

Registration

Citefactor

UBb 15881

Mimimi 60x84 '/.. Kenemi 9,8 6.1. Tanchipbic Nel044.
Odcerri kara3. CaHbIK 6acbUIbIC.

On-Dapabu areinars! Kasak yaTThIK yHHBEPCUTETIHIH
«Kazak ynuBepcuteTi» Oacmna yifi.

050040, Anmarsl Kanacsl, oia-Dapabu 1aHFbUIbL, 71.

© On-Dapabu arpinaars KazYV, 2025



ISSN 2413-3558 eISSN 2521-6465 Xab6apmbl. [linTany cepusicol. Ne2 (42) 2025 https://bulletin-religious.kaznu.kz

FTAMP 21.41.61 https://doi.org/10.26577//EJRS20254221

E. Onrap' ', A. Temip6aeBa' ',

T. Temip6aeB® ~, A. PoickueBa’

"Hyp-My6apax Erumner ucnam MoaeHueri yauepcureri, AnMatsl, Kazakcran
Ipmxuec yuuepcuterti, Kaiicepu, Typkus
“e-mail: talgat.temirbayev@gmail.com

KA3AKCTAHAATbI UCAAMADIK BIAIM BEPY CAAACBIHAA
XACAHADbI UHTEAAEKTIHI KOAAAHY:
MOCEAEAEPI MEH KEAELUET]

byAa Makanapa KaszakcraHaarbl MCAAMABIK, GiaiM 6epy yAepiciHAe >KacaHAbl MHTEAAEKTI (apbl
Kapan — XKM) KoApaHy KapacTblpaAbl. 3epTTey KeAelleriH TaAAayFa XKeHe MYHAAl MaiAaAaHyAbIH
NPoOAEMaAbIK, aCMeKTIAePiH aHbIKTayFa OafblTTaAFaH. 3ePTTEYAIH MakcCaTbl — MCAAMABIK, OiaiM 6epy
vAepiciHe XXM eHrisy MyMKiHAIKTEpPIH 3epTTey >koHe BIAIKTI MCAaMTaHyLWbIAaPAbI AasipAayAafbl Kayirn-
KaTepAep MeH 3TMKAAbIK acnekTirepai 6araray. MakaAaHbiH, 8AICTEMEC MCAAMTaHy MaMaHAbIFbIHbIH
CTYAEHTTepi apacblHAQ (DOKYC-TOMTHIK, 3epTTeyre, COHpan-ak, KasakcTaHAafFbl >KOFapbl  OKY
OpbIHAAPbIHbIH, GipiHiH OKbITYLIbIAAPbIMEH cyxbaTKa HerizaeAreH. COHbIMEH KaTap, aTaAfaH TaKbIpbIr
6orbiHwa Google Scholar fbiAbIMM-MeTpHKaAbIK, AepekTep 0(a3acbliHaH, >X8He Ka3aKCTaHAbIK,
FAABbIMAQPABIH MakKaAaAapblHa KOHTEHT-TAAAQY XKYPrisiAai. ByA 3epTTey HaTMXKeAepiHiH FbIAbIMM
>KOHE MPaKTUKAAbIK, MaHbI3bl 6ap, enTkeHi oAap XXM-Hbl ncaamabIK, GiAiM Bepy yaepiciHe Tmimaipek
eHri3yre, Ka3akCTaHAbIK, aKaAEMUSIAbIK, CTAaHAAPTTApFa COMKeC OKbITY SAICTEPIH XKEeTiAAIpyre >keHe
ASCTYPAI MCAAM KYHABIABIKTapbIH CaKTayFa bIKMaA eTeAil. 3epTTey KepceTkeHAeN, Kasipri kesae XKM-ke
HerisAeAreH TYPAi KOCbIMLLIAAAPAbI KOMNTereH MaMaHAbIK TapAbIH CTYAEHTTEpI, COHbIH, iliHAE UCAAMTaHy
MaMaHAbIFbIHbIH, CTYAEHTTepi 6eAceHAi KoApaHaabl. OcbifaH GaMAAHBICTbI, MYHAAN MaMAAAAHYADI
0Aap YLWUiH KAyinci3 eTy, cypakTapAbl AYPbIC KOIOAbI, KAaTEAEPAI aHbIKTayAbl YAPETY MaHbi3Abl. Ocbl
LapaAapAbiH GAPAbIFbI XKOFapbl BIAIKTI KAAPAAPABI AQsIPAQYFA bIKMAA €TETiH GOAAADI.

Tynin ce3aep: Mcaam, ncaamabik, 6inim 6epy, xacaHabl nHTearekT, ChatGPT, XXM cbiH-kaTepaepi
MeH KeAeLleri

E. Ongar’, A. Temirbayeva’', T. Temirbayev?", A. Ryskiyeva'
'Egyptian University of Islamic Culture Nur-Mubarak, Almaty, Kazakhstan

2Erciyes University, Kayseri, Turkey
e-mail: talgat.temirbayev@gmail.com

Use of Artificial Intelligence in Islamic education
in Kazakhstan: Problems and Prospects

This article will examine the use of Al in the Islamic educational process in Kazakhstan. The study
is aimed at analyzing the prospects and identifying problematic aspects of such use. The purpose of
the study is to study the possibilities of introducing Al into the Islamic educational process and assess
possible risks and ethical aspects in the training of qualified Islamic scholars. The methodology of the
article is based on a focus group study among students of the specialty of Islamic studies, as well as inter-
views with teachers of one of the universities of Kazakhstan. In addition, a content analysis of scientific
articles of the Google Scholar scientific metric database on the stated topic, as well as Kazakhstani sci-
entists was conducted. The results of this study have scientific and practical significance due to the fact
that they contribute to more effective implementation of Al in the Islamic educational process, improve
teaching methods in accordance with Kazakhstan’s academic standards and preserve traditional Islamic
values. The study showed that various Al-based applications are already actively used by students of
various specialties, including students of Islamic studies. In this regard, it is important to make such use
safer for them, teach them how to ask questions correctly, and identify errors. All these measures will
contribute to the training of highly qualified personnel.

Keywords: Islam, Islamic Education, Artificial Intelligence, ChatGPT, Al Challenges and Prospects
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Kasakcranmarsl HenaMablk OiTiM Oepy catachlH/Ia sKacaH bl HHTEIUICKTIHI KOJIIaHy: MaceleNepi MeH KeJlemeri

E. Onrap’, A. Temupbaesa', T. Temmnpbaes?”, A. PbickneBa’
TErMneTcKmim YHUBEPCUTET MCAAMCKOM KYAbTYpbl Hyp-My6apak, AamaTtbl, KasaxctaH

2YHusepcuteT dpaxmec, Karcepu, Typums
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Ucnoab3oBaHue UCKYCCTBEHHOI0 MHTEAAEKTa
B UCAAMCKOM 06pa303a|-|m4 KazaxcraHa: ﬂpOﬁAEMbl U NepCcneKTUBbl

B HacTosulein cTaTbe OYAET pacCMaTPUBATLCS MCMOAb30BaHMe MW B ncaamckom 06pasoBaTeAbHOM
npouecce KasaxcraHa. Mccaepo0BaHME HaNpaBAEHO Ha aHAAU3 MEepPCrekTUB U BbISIBAEHME MPOOAEMHbIX
aCrnekToB NMoAOBHOro MCNoAb30BaHust. LleAb MCCAEAOBAHUSI COCTOUT B TOM, YTOObI M3YyUnUTb BO3MOX-
HOCTM BHeapeHus MW B ucaamckmii 06pa3oBaTeAbHbIN MPOLIECC M OLEHUTb BO3MOXHbIE PUCKM U 3TU-
Yyeckme acreKTbl NMpu MOAFOTOBKE KBAAM(ULIMPOBAHHBIX CMELMAAMCTOB MCAAMOBEAOB. MeToAOAOTUS
cTathy 6asmpyeTcs Ha pOKyC-rPynrnoBOM MCCAEAOBAHUMN CPEAM CTYAEHTOB CMELMAAbHOCTU MCAAMOBE-
AEHME, a TaK>Ke MHTEPBbIO MpernoaaBaTeAein 0AHOro 13 yHmueepcuTeToB KasaxcraHa. Kpome toro, 6bia
NpPOBEeAEH KOHTEHT-aHAaAM3 HayuHbIX CTaTei HaykomeTpuuHoi 6a3bl Google Scholar no 3aseaenHoi
TeMaTMKe, a TakXKe Ka3axXCTaHCKMX YUeHbIX. Pe3yAbTaTbl AQHHOIO MCCAEAOBaHMUS MMEIOT HAyuHYyo M
NPaKTUYECKYID 3HAYMMOCTb BAAroAapst TOMy, YTO Cnoco6CTBYIOT GoAee 3(hekTUBHO BHeAPSTL M
B MCAAMCKMIA 06Pa30BaTEAbHbIN MPOLECC, YAYULLNTL METOAMKY OOydYeHUsi B COOTBETCTBUM C Ka3ax-
CTaHCKMMM aKaAeMUYECKMMU CTaHAQPTaMK M COXPaHWUTb TPAAMLIMOHHbIE MCAAMCKMeE LieHHOCTU. Mc-
CAEAOBaHMe MOKa3aA0, UTO Pa3AMUHbIe MPUAOXKEHMS, OCHOBaHHbIe Ha M yyke, akTUBHO MCMOAb3YIOTCS
06YyUatoLLMMUMCS PA3AMYHbIX CMIELIMAAbHOCTEN, B TOM YMCAE CTYAEHTaMM-UCAAMOBeAaMU. B 3Toi cBs3u,
BaXKHO CAEAaTb MOAOGHOE UCMoAb30BaHue 6oaee 6E30MaCHbIM AAS HUX, HAYUMTb NMPABUAbHOM MOCTa-
HOBKE BOMPOCOB, BbIIBAEHMIO OLLMOOK. Bce 311 mepbl 6yAyT cnoco6CTBOBATH MOAFOTOBKE BbICOKOKBA-

AMULIMPOBAHHBIX KAAPOB.

KatoueBble caoBa: Mcaam, ncaamckoe ob6pasoBaHmMe, UCKYCCTBEHHbIN MHTeAAekT, ChatGPT, Bbl-

30Bbl 1 nepcnekTnBbl M

Kipicme

JXKacaHpl MHTEIUIEKT — CaHJIBIK, KOMITHIOTEP/IiH
HEMece KOMITBIOTEPMEH O0acKapbUlaThlH POOOTTHIH
ONIETTC WHTEIUICKTyaIOsl  TIPIIUIIK — HeJIepiMeH
OaillaHbICTBl  TamchIpMallapAbl  OpbIHAAY — Kaoi-
neTi. by TepmuH kebiHece amammapra TOH HHTEN-
JeKTyalapl mpouectepi Oap JgaMymbl  OKyie-
nep jko0achlHA KOJIAHBUIAJIBI, MBICAJIBI, Oifay,
MarplHa Oepy, Kajllbllay HEMece OTKEH TOXKIpH-
Ooenen yipeny. Kommbprotepni eHIey KbUInam-
JIBIFBI MEH JKaJbl ChIMBIMIBUIBIFBIHAAFBI Y3JIIKCI3
JKETICTIKTepre KapaMacTaH, KEHIpeK JIOMEHIepIe
HEMece KYHJICTIKTI keOipek OLTIMII KaXKeT eTeTiH
TanceIpMaapa agamMaapablH TOJBIK HKEMIITITiHe
coliKec KeNeTiH Oarnapiamanap oii Je koK. ExiHmri
JKaFbIHaH, KeWOip Oarmapiaamanap Oenrim Oip HaKTHI
TarcelpMasiapa capanmibiiap MeH KOCIKOHIapabIH
OHIMIUIIK JEHIreliHe KOJ JKETKI3l, COHIBIKTaH
OChI IHCKTCyHi MarblHaJa JXaCaHAbl HHTCIIJICKT
MEIUITUHAJIBIK JUArHOCTHKA, 1371ey JKyHenepi, aybic
IeH KOJDKa30aHbl TaHy JKOHE 4aT-00TTap CHUSIKTHI
opTypui Konganbamapaa kesneceni (Copeland, 2025).

Kasipri yakpITTa xacaH/ibl MHTE/UICKTTI (OyIaH
opi — XKW) maiinanany KYHIENIKTi 9/1eTKe aifHaIaIbl.
Kenrteren emnep KayimcizmikTi KamTaMachl3 €Ty
VIIiH ajaMJapAsl aHbIKTay YmriH keitbip KU
AITOPUTMJICPIH KOJIJAHA B

Erep OypblH «ryramaH i3aey»  YFBIMBI
KOJIaHBUTFaH 00Jica, OYTiH/e TaHBIMAJ CO31 — «gpt-
JICH CypaHbI3». bi3 op Typiii cananarel FalbIMIapabIH
JKacaH 1bl MHTEJUIEKT apKBLUIBI FEUTBIMH JKaHAIBIKTAP
alllKaHbIH KYHel Typuae Oaiikaimbis. CoHpaii-ak,
AITOPUTMAEP OKBITYFa KOMEKTECETiH dpTYpii OlitiMm
Oepy iardopmanapsl mnaiaa 60Jabl (MbICAJIBI, IET
TLTiH YHPEHYTe KOMEKTeCy, DHrIMeNey KabieTTepin
JambITy koHe T.0). OKymbLIiap, CTYJIEHTTED,
MmyFramimaep, ycrazmap KM OernceHai KonmaHambl.
OpuHe, Op Typidi OKBITYIIBUIAPJBIH  ©31HJIK
Ke3Kapachkl 0ap xoHe apaaiibiM K -Hbl cabakTapaa
HEMece JalbIHABIKTa KOJIJaHyFa OJ OepMeii.
Keii6ip mpodeccopmap tinti XU kemerimen
JAdbIHIQIFAH ~ MaTepuasibl  (MUIIOCTpaLUsIIaphI
Oap npeseHTaLysIIAp, ccenep, pedepat xoHe T.0.)
XKBIpaTyAbl YUPEH]I.

Hinn camaga XU konmany skarmaimaper jaa
xul keznecei. Mpicaibl, 2024 K. MayChIM alibIHIa
UCIaMIBIK KaXbUIBIK — xak (Cayn ApaOusichr)
(Joudah, 2024) memece 2025 >KbULABIH KaHTap-
aknaH ainapeiHaa (YHIICTaH) WHAYU3MHIH JiHH
¢dectuBany — Maxa KymO0x Mena yibsiMaacTeipy
(Chakrabarty, 2025). Ocbl ayKbIMBI ic-TIapaiap
Ke3iHJe eJiepAiH OwWiiri JiHu poaciMIep Ke3iHje
JKAWIBIIBIKTBI, KAYIMCI3AIKTI JK9HE Ka3zaTalbIM
OKMFajap/pl OOJBIpMAay MaKCaThIHJIA ajaMjap-



E. Onrap xoHe T.0.

AbIH YJIKCH arbIHBIH 6acKapyFa, OOJIBII JKaTKaH

KaFmaWapl  TalgayFa  MYMKIHIIK ~— OepeTiH
KW  anroputmpuepiHe HerizgenreH — Oakpliay
KamepanapblH Mai1anasibl.

ConplMeH  Karap, ipi  ysuiel  TeneoH
KOMITaHUSIAphl  JKaHa MOJIENBJCpTre  KOCBIMIIA

¢byHKUMsUIapael  YHeMi eHri3inm  oTeipaabl. 2024
KBUIBI  OCBIHAAW  OipHeme KOMOAHWS  YAJIBI
tenedoHaapAbH kaHa yarinepine XKW enrizyni
xapusutansl (Berne, 2024). Tenedonnapra apHaran
KOCBIMILIANAp Jla ’Kacaylysa, OJapibl KOJDKETIMIl
MapKeTIUIeHCTep/ICH JKYKTEIT alryFa 0oJabl.

Kahanneik Tpanchopmanusiiap, *aHa TEXHO-
nmorusmap,  Oimim  Oepy  cTaHAApPTTAPBIHIAFEI
e3repicTep Ka3akCTaHABIK OimiM Oepy yiricine
nme ocep eremi. KW xapamaiibiM azamarTapibiH
KYHJICJIIKTI ©MipiHe KbUIAaM €Hil, OHBbI KOJJIaHy
OarpITTapbl KEHEHIIT Kee/Ii.

TakbIpblll TaHAAyIbl [IBieKTey, MaKCcaThl
MeH MiHaeTTepi

Ucnamapik OiniM KemTereH faceipiap OONBI
KaszakcTtaHHBIH MOACHM, 3WATKEPIIK JKOHE [iHU
naHMUa@THIHBIH KaJbIITACYbIHIA MaHBI3AB POl
atkapnsl. LIerreic Eypora men OpTanbik A3USHBIH
TOFBICKAH »JKepiHZe oOpHajmackaH ©Oacka enuep
cuAKTHI KazakcTad Tapuxsl 1a UCIAMIBIK O1TIM MEH
JIOCTYPAiH TapalybIMEH THIFbI3 OaillaHBICTHI.

Tapux OoibiHZa WCHAMABIK OLTIM  Kazak
OOJIMBICBIHBIH MaHBI3IbI 3JIEMEHT] KbI3METIH aTKa-
pHIT, JIHW TYCIHIKKE FaHa yJec KOCHIT KoWMaii,
COHBIMEH Oipre KOFaMmJIbIK JaMyZIbIH OpTYpii
acriekrinepine ne ocep erti (beraymuosa, 2022:
148). Kaszak nmamacelHAarbl IOCTYPJi Meapecesep
meKipTTepi Kypan MeH niHu HOpManapsl KaTTarl
KaHa Koimaii, ¢uiocodus, MaTeMaTnka, 9acOuerT,
KapaThUIBICTaHy, aCTPOHOMHS JkoHe Oacka /ja
FBUIBIMJIAPBI MEHI€PETiH O11iM OIIaKTapbl OOJJIBL.
Byn oky opsIHAapBI altMaKThIH MOICHH OailIbIFbIHA
YJIEC KOCBIII, UCJIaM MYPACBIH CaKTay MEH KETKi3yae
MaHBI3/IbI POJT ATKAPIBI.

Takpipeiitel  Tannay KM amam  eMmipiHiH
KONTETeH CcajajllapblHlla, COHBIH IMIHAC JiH
callachlHIa ©OTEe KbUIJAM KOJIaHBUIATHIHABIFBIHA
Herizaenred. Courbl Keutmapbl KW minu Gimim
Oepyne, COHBIH IIIiHAE HCIAMIBIK OlTiM Oepyje
KCHIHCH KOoJImaHbUIanel. JlerenmeH, Oym Mocenene
OPTYPIIi Ke3KapacTap MeH mikipiep 6ap. CoHbIMEH
Karap, (ukx, Tadcup >KOHE XaaUCTI 3epTTeyre

kemekTecyre wMamannanraH KM HerisiHgeri
OarmapiaManap/blH KeH ayKbIMbl Oap. by
Oarmapiamanap CTYACHTTEpre, OKBITYIIbLIApFa,

3epTTeylIiyiepre XoHe JiH yCTaHyIIbUIapFa CeHIMII
akmapat Oepy VIIIH KIACCHKAIBIK HCIaAMIBIK
nepekkesnepre  HerizgenreH.  Keii6oip KU
KOJIaHYIIBUIAPhl CayaTThl JKayar (MoTya, XyKM)
aly YUIH JIiHU TOXipuOere Hemece CeHYIIiHiH
KYHIIETIKTI ©MipiHe KAaThICTBI CypaKTap KOSIIbI.

MycpiiMan FasnbIMIapsl apacbiHza Mcemamaa
JKU-HBI KONIaHyFa KATBICTHI OipBIHFAl Ke3Kapac
#OK. OCBI yakpITKa JICHiH HCIaMFa KaThICThI KaTe
HeMece JKaiFaH okayanTap Tipkennai. CoHbBIMEH
Karap, [JiHH OJACT-FYpbINTapisl (A9peT  amy,
HaMa3 JkoHe T.0.) YHpeTymeri Typii KOJmaHOaisl
MYMKIHIiKTepiH aTtan eTyre Oomnanel. OcbiFan
OaifmaHbICTBl MCIAMABIK OimiM Oepy mporecinae
KU1 xonmaHy NepCHEeKTUBANAPBIH  KapacThIpy,
COHJail-aK TPOOJIeMalbIK aCTIeKTUIepAl aHBIKTAy
©3€KT1 OOJIBII TaOBLUIA B,

FelneiMu 3epTTey aicHaMachl

Byn 3eprTey COIMONOTHSIIBIK 3epTTeYIEePAiIH
JIEPEKTEPIHE HETI3NCITCH:

1. Kepcerinren Ttakpipbin OoiibiHma Google
Scholar FeITBIMI-METPUKAIBIK AEpEKTEP Oa3achIHAH
aKaJeMISUTBIK  9ICOMETTEeP/IiH KOHTEHT Taljay.
3eprrey OaphICHIHAA Kejeci cayainmgap eHTI3imi:
«Hcmam xome XMy, «Mcmamaplk OUIIM KOHE
KW». byn cypaymnap 3epTTey TaKbIpbIObI OOHBIHIIIA
FBUIBIMU MaKayajiap/bl aHbIKTayFa KOMEKTECTI,

2. 2024 x. asreiHga KazakcraH yHUBEpCHUTET-
TepiHiH OipiHAe WCIaMTaHy MaMaH]IbIFbIHBIH
eKiHImi Kypc cryaeHtTepiMeH (25 amam) ¢oxkyc-
TOIITBIK, 3€PTTEY KYprizingi. 3eprrey cabakTan 0oc
YaKbITTa, Y3aKTBIFBI 60 MHUHYT OOJIBI, KETEKIITi
(facilitator) anmaplH ana maibIHAAIFAH CypaKTapbl
KOWIBI, Ka)keT OojiFaH JKarjaiga KOChIMIIA
HaKThUIAy CYpPaKTapblH KOWIBL. 3epTTEeYAl Kyprizy
VIIH PECTOHACHTTEPIH €H 63€KTI CaHATHI OOJIBIT
TaOBIATBIH EKiHIII KypC CTYICHTTEpl TaHAaJbl,
OUTKEeHI onap omi Ae OCHIHAIK MOHAEPMEH Karap
YKAITITBI TEOPHUSITBIK, IOHCPI OKUIBI KOHE HKOFaPhI
OKYy OpHBIHIAFBI OKy TMpoIleciHe Oeiimmaery
Ke3eHiH/Ie eMec. bapiblK CTyIeHTTep 63 epKiMeH
KaTBICTBI, )KEKE JIEPEKTEP yKapusIaHOa b1, OapiIbIK
aKmapar 3THUKaJblK HOpPMalap/bl CaKTall OTBHIPHII,
JKaJllbliIaMa TYPJIC YChIHBLIFaH;

3. KM Typansl OineTiH HeMece  OHBI
naiiaaHaThlH XKOFapblIa aTalFaH YHUBEPCUTETTIH
OKBITYLIBUIAPBIMEH ~ KapTbulal  KYPBUIBIMIBI

cyx0at (5 amam). PecoHmeHTTEpIiH OCBI CaHATHI
yuie ucnampa KW konmmaHyAblH —MocemelepiH
MEH KEJCHICTiH aHBIKTay MaKCaTblHIa Traij
JANBIHAANABI, OUTKEeHI OyNl caHaT JiH callachIHIA
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aKaJeMISUTBIK OiTiMre We JXOHEe COHBIMEH Oipre
KW KyMBICBIHBIH TPOOJIEMalbIK, HBIOAHCTAPbIH
AHBIKTaH ajagbl.

JKorapeima  aranraH — omicTepAl  KOJIaHy
ucnamablk 6itiM 6epy kenicriringe XKW konnanyra,
OHBIH YMBICBIHA JKOHE YKaFBIMJIbI JKOHE BIKTUMAI
JKAFBIMCBI3 JKaKTapblH aHBIKTayFa OaiIaHBICTHI
Mocesenepii OOBEKTHBTI 3epTTeyre BIKMal ETTi.
Ocputaiiina, Makanaaa TEOPHSJIBIK MaTepual MeH
OMITUPHKAIIBIK JICPEKTEP/IiH TaJIIaybl KOJIIAHBUIJBI.

Hoatu:kesepi skaHe TaaKblIaMa

1. GoogleScholar FBUTBIMU-METPUKAITBIK
JepeKkTep 0a3achlHAAFbl aKaJeMUSUIBIK, MaKaanap-
JIbIH KOHTCHT TajJiay:

- JKU xoHe wucHaMabIK OLIIMIE€ KaTbICTBI
Makanamap amram per 2021 KpUTBI KapusiiaHa
Oactanel (Tanmay HIeHOEpiHIE aFbUILIBIH TiTiHIE
«Hcmamapik,  OlniM», «KacaHmpl — MHTEIICKT
cypayJiapbl xKacajbl);

- 2021 x — 305 makaina, 2022 k. — 594 makaia;
2023 x. — 1360 makana, 2024 x. — 2480 makaia;

Makamanapapie OapiabIFel UCIAMABIK, OiTiMre
apHaiiFaH, Oipak oJapablH TakbIpeinTapel KW
TiKeJIeW KaTBICTBI Ooa Oepmeiini. JlereamMen, ochl
Makajianapabie moTiHaepinge XU cesi kesneceni.

KoHTeHT Tanmay jkoFapblia aTalFaH Jepek-
Kopaarbl ucnaMm KoHTekcTingeri JKM-ra kaTeICcThl
3eprreysiep Oackapy, OimiM Oepy KoHE ATHKAJBIK
acTeKTIepAi Koca ajFaHna, KeH  ayKbIMIbBI
Mocesenepre KaTbICThl eKeHiH KkepceTTi. Kebinece
FambIMAAp JKaHa TEXHOJIOTHSUIAPABl  HCIIAMJBIK
HOpMaJlapFa CoOMKeC KOJMAAHYIbIH IIeri Typasbl
CypakTap KorJa.

Ucnamapik OimiMm  Typanmsl Makanamap JKU-
HBl OKYy YAEpiCiHOE KOJNAaHy MYMKIHIIKTepi
MEH OJIeyeTiH 3epTTeimi: Oackapy, >KaHFBIPTY,
xekeneHaipy. COHBIMEH KaTap, OKBITYy CarlachlH
apTTBIPy JKOHE CTYACHTTEpPre pyXaHH OaFbIT-
Oarmap Oepy KeJleIIEKTEpiH KapacThIPbUIYA.
CoHbIMEH Karap, Keilip mMakayiamapia HUCIaMIBIK
JepeKTepAl JKyileney Hemece KaTaloru3anusiay
TypaJibl alThUIAJbI (XaJAUCTEp KUHAKTAPHI, ITOTYya-
Jap okuHakTapel >koHe T.0.) ConbiMeH Oipre,
GoogleScholar  FRIITBIMH-METPHUKANBIK  JIEPEKTEP
0a3zachlHa KEJNTIpIIreH MaKanajlapAblH aBTOPIaphl
WCJTaM 3TUKACBIHBIH TajamnTapblHa jKayan OepeTiH
KU ymiiH xanslkapaiblK CTaHAApTTapibl 93ipiey
KaXeTTITiH atam kepceremi. OChIFaH OaiaHBICTHI
ucnamaarel KW xonmanynelH - OeiiiMpenyiHe,
HIeKTeyJIepiHe JKOHE BIKTHMAN TOYyCKelIepiHe
Oaca Hazap aynapeiiaasl. COHBIMEH Katap eHOeKTi

aBTOMATTaH/BIPY SKOHOMHKAFa 9cep €Til, KoFam/ia
KopiHic TabaThIHbI aTall OTIITEH.

Anita kery kepek, Kaszakcranma Oimim Oepy
nporeciane XU konmanymMeH OalTaHBICTBI, OHBIH
IIiHAEe WCIaMHBIH  KaHAa  TEXHOJOTHsIAPMEH
apakaThIHACBIH KO3FAWTBHIH OipKaTtap FBUIBIMH
KapusmanbiMaap Oap. Kazakcranma wuciaMibIK
OuTiM Oepy TaKBIPBHIOBI ©3CKTi OOJBIT TaOBIIAIHI,
atan alTKaHAa KeJeci FajbIMAap aKaJIeMHUSUIIBIK
3eprreymen  aiHambicamel: L. Kepim, K.K.
beranuHoga, H.JL CeliTaxmMeToBa, b.M.
CarepmmaoB, A.K. Mymunos, A.lll. Hypmanosa,
A.P. Onmyxameros, T. Jlununa, M.K. bekrenona,
J. Auuno, M. 3enrmn xoHe T.0. ABTOpHap
©3/ICpiHIH  FBUIBIMH  €HOEKTEepiHAE  Heri3iHeH
TEOPHSUTBIK, acTICKTiIep i KapacTeipanbl. COHBIMEH
katap, T. JIumuHaHBIH TIAaHAEMUS JKarIaibIHIAFbI
HCTIaMIBIK, OiTIM Typajbsl MaKaJachlH aTal OTKEH
*keH, 01 KazakcraH koJutepkiepi-Meapecenepinieri
NaJaybIK 3epTTeyre HerimenreH. byman Oacka,
YOKIJIETTI opraniap TapamblHaH eIiMi3aiH OapIbIK
OHIpIIepiHAeC KENICH/I OJCYMETTAHYIbBIK 3EPTTEY
(ckammail cayanHama, cyx0aT, KOCBUIFaH Oakpliay)
Kyprisy apkputel Kazakcran PecmyOnmkacsiama
JIIHM JKOHE JIHTaHy OUTIMIH JaMBITy KeJeHIeKTepiH

3epTTeyre TanmeiHBIC Kacamyna (TemipOaeBa,
2020).

Kanmer, Ka3ipri 3aMaHFBl  aKaJASMISUIBIK
3epTTeysiep HCIaM MEH >KaHa TEXHOJIOTHsIap
apachIH/IaFbI JINAJIOTTHIH, KU-nig THIMII
KYpaJIJapbIH nai1anany/pH, STHKAJIBIK

HOpMaJIapabl KaMTaMachl3 ety kone JXU-HiH oman
opi OH JaMybIH KaMTaMmachl3 €Ty MaKCaThIHAa
0akpuIay, PETTEY KAKCTTUTITIHIH MaHBI3IbUTBIFBIH
aTarn KepceTe/.

2. ®OKyC-TONTHIK 3ePTTEY HOTHKENEPi OapIIbIK
CTYJIEHTTEP/IIH KYHJICTIKTI eMipJie, COHBIH IIIiHIe
cabakka maderHmamy kesinme KW Herisimmeri
KOCBHIMIIIAaHBIH KaHJa J1a Oip TYpiH KOJIaHAThIHBIH
KOPCETTI. OcbiFan  OaiyTaHBICTBI  AJIBIHFAH
MOJIIMETTEP/Il OH JKOHE Tepic aclekTiiepre Oemyre
Oomaapl:

OH acrmekTinepi:

Kom xetimainik «KHU cisee 03 beminizue maoy
KuUblH 601amulH aknapammsl mabyaa Komexmeceoi.»

XKayanrapasr / aknapaTTsl 0epy >KbUTIAMIIBIFBI
JKOHE YaKBITThI YHEM/ICY, YIIKEH Kelemjie 0oJca 1a:
«byn viyeatinol, olimkeni, OIpinwioeH, 01 yaKblmmol
eme JHcaKcol yHeMOeol, eKiHWIOeH, Ci3 KO Jcemimoi
aknapammaol eme JACbLIOAM Mabda aniacvl3.»

[Malimanany BIHFAHIBUIBIFRL, aTalml aWTKaHOa
JIAyBICTBIK KOMaHajuap; JaiblH pe3CHTAIUsIIap:
«llntoc — 6yn Google-ee kapazanoa viyeaiiisl.»



E. Onrap xoHe T.0.

AKnapaTThlH ~ KbICKAIlla  Ma3MYHBL. 01
aknapammaol 091 JicoHe KblcKaula bepeoi.»
Omnaiinarty: «lLnrocmapul acymuicma

Jicenindemeoi KooOiHe...»

OkpITy: «An naocel — odcopdemi bap, 6ipas
Hopceze Komeel 30p: Oiimezen Hopcenepindi cypan
ana anacvi.»

Tepic acmexTinepi:

Anamzibl  aybICTBIPY, JKYMBIC  OPBIHJApPbIH
KBICKAPTY: «...Kemuwiiniei Oap, ceOebi Komnanus
aoamoapovl  JHCYMbICIAH — Wbleapaobl,  OUMKeHi
onapovl KU ayvicmulpadsl.»

Kanran akmapar: «bipax owcanean axnapam
bepe anaovl. Mbvicanvi, Oinu MocenedeH JHcan2an
aknapam any Kayinmi.»

Koemenerke TOJIMaFaH AP IbIH pyxaHu
Kayincizmiri:  «KHW  kemwinikmepi,  Mmvlcansl,
bananap Oin mypanvl Kame aKnapam anyvl MyMKIH.»

XKexe  mepexrepiiH  KOFalIybl, XaKepliK
malysuinap: «3yavim aoamoap KHU-nvl 630epinin
mepic  makcammapvl  ywin — RAUOAIAHbIN,
aoamzammul KYIObIKKA AUHAIObIpYed MbIPbICYbl
MmymKin. Mulcanvl, xaxepaep agbLiobl WAKCOPbIUKA
KOCbln, nomepee Kipin, MOHAn KemKeH, OCbIHOAl
wuiHativl oKuea O012aH.»

BimiMuIg KYHIBUTBIFBIH TOMEH/IETY,
JKAITKAYIBIKTBL JTAMBITY: «MEHiH OoublMuld, uam
GPT aoam ywin naiidadau eopi 3usimsl Ken... OYypoiH
OIIMHIK KYHOBLIbIZbL KA3Ip2iOeH dico2apbl 6010bL.;
CHUHYC A0aMObL ACATKAY emeoi.»

CryseHTTep OKy/Aa, )KYMBICTA JKOHE KYHICIIKTI
eMipIe KOJIAaHATBIH KeJieci Oarmapiramanapbl
kepcerti: Chat GPT, Copilot, DO Al, Gamma,
CutCap.

Crynentrep Oackanapra kaparanna Chat GPT-
Hi kMl naiaananae! (25 pecnoHaeHTTIH 15-1).

Conpaii-ak, pecrnionaentrepre KU-HbIH miHzme
KOJJIAaHBUTYbIHA KATBICTBI CYpaKkTap KOWBUIIBL:
«Ci3 niHu cypakrapra xayan Ta0y YIIiH >KacaHJIbl
MHTEIUICKT KoJnaHabiHbe3 0a? Ci3 KaHJail macere
Typansl cypanbiapz? XKW yceiHFaH MiHU aKmapaTka
CeHimn, maiganana aigame3 6a?»

3epTTey KOpCeTKeHIeH, 25 CTYICHTTIH TeK
2-1 rana JKM-ra miHre KaTBICTBI CypaKTap KOHIBI,
Oipak jaypbeic emec kayan aijsl. Onapiabid Oipi,
JKayanTap/blH JYPBICTBIFBIH TEKCEPY MaKCaThIHIA
apHaiibl cypakTap Konasl. CoHbiMeH Oipre (oxyc-
TOMKA Karbicynibutapabi — kerimiri  JKU-Her
IiHM Mocenenepae KoyigaHOay KepekTiriH aTar
orTi. CTymeHTTep uCIaMaa OPTYpJi TOITaphI,
OarpiTTapsl O6ap xoHe JKM sxayanrapsl omOebar
Oona anMalTBIHBIH, KaTeJepi 0ap eKeHiH, OUTKeHi
Ke3 KeJTeH ajaM o3 MIKipiH jka3a aJaThIHBIH aTall
OTTI:

«Mbuicanvl, 6i3 xanaghu mozhabvin ycmanamwls,
MeH Cypax KotuobIM, ai o1 dicakma backa mazhabmoiy
YCIMaHbIMbIMeH Jicayan 6epoi.»

«Men 3opoacmpusm mypanret cypaovim —
Kazaxcmanoazor  30poacmpusmoi  uciammer
batiianvicmulpean Kezoe Kkame sxcayanmap 6epoi.»

Ocwl opaiiia CTyACGHTTEp JMiHH MOceiesep
OolbIHIIA cayaTThl MaMaHAapJaH KeHec aiy
MaHBbI3/1bl €KEHIH aTall oTTi:

«Anyvi30bix myovipmac ywin 0ip nikip men
Jlcayan any ywin ycmasea jcyeineen ad3ain.

«bBinmecey, KU-men emec, Oinemin adamHau
Cypaz2am Oypulc.»

Peciongentrep KW  keiibip skarmaimapma
KOJIaHJIbI OOJIFaHBIMEH, JiHJC Taijananday Kepek
JICTCH KOPBITHIH/IBIFA KEJIJIi:

«WKH-001  Oinu  cypakmapea  Koadanyza
boamaiiovl, Oipax ecep cizee Oamamvl Hemece
2aIbIMHBIY ambiH MAby Kepek 601ca, OHbl Koadanyaa
001a0b1.»

3eprrey OapwicbiHna «Ci3miH — OWBIHBI3IIA,
JKU-up1 pertey Kepek 1me?» JereH Cypakka
pecnioHAeHTTep Oip)KakThl OH JKayam Oepi.
JKayanrapeIH immiHae MbpIHaIap atan eTuIIi:

- MEMJICKET TaparblHaH PETTEY;

- bananap/pl KOpFay KarblHAH PETTEY;

- maTacyra OKeJeTiH JypbIC eMec )KayarnTapaH
perrey.

ConsimMeH Oipre crynenTrepain 6ipi XKW perrey
eMec, JKaKkcapTy KaKeT eKeHIH aTarl oTTi:

«WKacanowr  ummennexmi  pemmey  emec,
oambimy Kepek apuvl Kapail. /lameimkan Kezoe, ol
03 pemmenedi 20u, Kepex diCepiHeH KOCuIN, albin
macman.»

Tyracraii anranHga, KeWOip pPECTIOHIEHTTED
atan eTkenael, XU konmanOaapbIHBIH ayKbIMbI
KeHelin keneni, an keidip agamumap JKU-ubl TinTi
TYCiHOCH JTe maiigaiana ajgaabl, MBICAJIBI:

KU scannvl scan-sicasbimbizoa Kazip kon mypi
oap...oicacanovl unmeniekmi KyHiee Oipneute pem
nanoanlaHamols.»

3. KazakcTaHJbIK YHHUBEPCUTETTIH OKBITYIIIbI-
JapbIMEH JKapThUIall KYPBUIBIMABIK CYXOaTThIH
HOTIDKETIEP1 KeJIeCiHI KOpCEeTTi:

A) OkxpiTymsiiap Oinim  Oepy  yaepicinmeri
3aMaHayW TpEHJATepre TapThUIFaH. JlereHmen,
cyxOaTka KarbiCKaH Oapiblk mnemarortap KU
KOJIJaHAIbL:

«Men JKU-nv1 cunnabycmapovl, npezenmayusi-
napovl,  cmyoemmmepee — mecm — CYpaKmapbli
0aublHOAY YWiH KONOAHAMbBIH, OMe bIH2AlLIbL)

B) Onapuein kelibipeynepi cTyieHT 03 OacbIMEeH
JapiHganrad  npeseHTanusabl KW okacanraH
Npe3eHTAIUsIaH aXbIpaTa ajajbl:
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«Mominniy  KypulivlMbiHA,  Npe3eHmayus
JI02UKACBIHG, — COHOQU-aK  ilecne cypemmepee
Hemece ULMIOCMpayusiapea cylene Omvlpuln,
Mmen Oyn npesenmayusinvl, scceni KU acacazan
/ oicaszean Oen auma anamvin. Men myHOat
wwlzapmanapovl  Kadwviroamameln. EnOi  meniy
cmyoenmmepim cabakkKa Mykusm O0aublHOAIaobl,
eeep onap npezeHmayus 0aublHOANn JHcamca, oiap
meKx Kimanmap MeH OKVIbIKmapoan axnapam
anvin, citmemenepoi Kosiobl.»

C) OxpiTymsinap keneci XKU 6armapiamanapbsia
naiiganananel: ChatGPT, Gamma, DeepSeek.

D) «Ucmampma XKW konmanyra Ooma ma?»
JIeTeH CypakKa OKBITYIIbUIApAaH Kejleci )kayanrap
AJTBIHIBL:

«Meniy  woxipmmepin KHU-0en cypanmor:
«KH-0en namya cypayea 6onraovt ma?». On Kazip
oypvic acayan Oepin myp: KU moavikkanou
aoammsly Jcaz0aiivli Oinin, Kapacmolpa aimaiosl,
conovikman  Oip  cumyayusea 0i30iy  Oepeen
JlcayanmapveiMuls  unmepHemmezi  AKnapamia
colkec, Oipax adam (2anbim) pemiHOe MOJbIK
arcayan bepe armatimslz 0en dscayan bepinmi.»

«Axnapammor i30ey, Oinimoi dcylieney yulin
Konoanyaa 0onadsi, Oipax Oaprvix dcepoe emec,
mepey cypakmapowvl i30ey Yuin 60amMaiobl.»

E) «KU perrey kepek me?» IEreH cypakka
OKBITYHIBUIAP OipaybI3gaH WO Jen xayan Oepi.
byn cenmyminepmiH eTiHimiHE Kayam i31ey
Ke3iHJe KY3bIpeTTi [TiH KbI3METKepi OapIibIK
Kargainapael 3epaeneyi kepek, an JXKM sxkyMbIchr
ABTOMATTAaH/IBIPBLIFAH;

«Hcnam mypevicoinan KU kadazanay kepex.
Ucnam mypevicvinan neeizei ykim bepyuti ¢paxmop
Oyn aoam, adamuwly HCA2OAUBIH MYCIHY Kepex,
bazanaii any Kepek, COHObIKMAH MeH OUIAUMbIH
KU ykim Gepy ywiH MONbLIKKAHObL KOAOAHY2A
boamaiiovl. Op cumyayusinvl O6JeK JceKe Kapay
KepeK, COHObIKMAH A8MOMAmMmsl Mmypoe  YKiM
bepyee boamatiovt Oen OULAUMBIH. >

F) OkpITymsimap aiTKaH MO3UTUBTI KaKTaPIbIH
IIIHJIe KeleciHi alTyFa 0oJiaibl:

«KenmezeH 2HCyMBICIAPObL Jicenindemy,
arcocnapaay, acyieney...mecmmepoi OatblHOAy...»

«Cmyoenmmep Yutin Oopicmepee,
cemMunapapea OablHObIKMbL JHCeHin0emy, oaap 0a
03 ONKLLILIKMAPLIH MOIMbIPA AAOBL.

G) Tepic acmekrinep peTiHAE KeJeciHi
aTanapl: OapIiblK JKayanTapiabl TiKeJIed OpBIHIAY
JKOHE  UIIMHIH  Cca0aKTaCTBIFBIHBIH  JKOFaJYhI,
CTYICHTTEPIIH TaNIAYITBIK, KabineTTepiHig
TOMEHJIYi, MYChUIMAHAAPJbIH O6JiHyi Hemece
Keke Mazhal yHeIMIacTeIpy:

«bipak, orcacandvl ummeniekmmi aoamoap
KacuemmeHOipin. Movicanvi, scacanovl uHmMeNIeKm
He aumaovl, col Oypulc Oen KaObLiOaybl MYMKIH.
Inimniy ocokka wwiyvl, adamoap inim aimat,
I1IMHIY MOMEHOEYIHe ANbIN Kewyi MyMKIH.»

«MeHiy — oublMwia  adamoap - Hcacamovl
unmennekmi  Oypvic — myciHbeu,  Oonawakma
ocipece mycolimanoap ywin 0ip 6onex mazhab
peminoe Kapacmuipbliybl MyMKiH. bip mon wiwizyvl
MYMKIH, 03 HcaAcanObl UHMenlIeKmiy aumKaHbiMen
arcypemis, cenemiz oen. Ocwl dcasvinan Kayin o6ap
oen ounatMbiH.»

«Cemunapnapea O0atibIHObIK Ke3iHoe
dopmanusm, eumxeni cmyoenmmep ChatGPT-
MeH anvlHean aknapammol mMandan aimaiowl,
Oypbic cypaynap sHeacail armauosl...aKknapam ecme
CaKmanmaiionl.»

OKBITYIIBIIAPABIH, ~ Oipi  aram  ©TKEHACH,
Iypeic maiinanany Makcatbina KM sKyMBICHIHBIH
aNTOPUTMICPIH MEHTEpY JKOHE TYCIHY MaHBI3bI:

WKW aoam monvikkanovl mycinbece, onap
napacammol adam OApMalumviH  OpeKemmepin
Jrcacaiiovl, icmemetimin Hopcenepoi icmeyi MyMKiH.»

TyTtacraii ajraHja, PECTIOHICHTTEPAIH
kayantapbel KM KoFamMabIK eMIpAiH  OpTypii
cajaJlapelHIa, COHBIH INIHIEC HWCIAMIBIK OiTiM

Oepy YIepiciHIe KOJJIaHBUIATBIHBIH KOPCETEI.
KoHTeHTTIK TanmayaslH TEOPUSIIBIK —JIepeKTepi
©3eKTI MOCeleNiepre HYCKaWJbl: TEOJIOTUSIIBIK,
ITHKAJBIK, COHJAH-aK BIKTHUMaT je3uH(bopMarus
JKOHE JIC3UHTETpalysi. byl ajlbIHFaH dMIHPUKAIIBIK
NepeKTEePMEH TiKeIeH OalIaHbICThI.

KopbIThIHABI

byn makanana 613 enain ucaaMasIk OitiM Oepy
npoueciane JKU-HbI KonmaHyabl KapacThIPHABIK.
Kaszipri yakpITTa >KacaHpl WHTEJJIEKT HCIaMIIBIK
Oimim  Oepy  yadepiciHae  CTyAeHTTEp  [e,
OKBITYIIBIIApFa Ja OeNCeHli TYpAe KOJIaHBUIBII
JKaTKaHbl aHbIKTaNAbl. MyHAal mnaijanaHyiblH
KeJemeri MeH MpoOJeManblK — acIleKTiaepiHe
Tannay Kyprizingi. Toyekengep MeH ITHKAJBIK
Mocesenep OOWBIHIIA TEOPHSUTBIK MOIIMETTEp
(hOKYC-TONTHIK 3epTTEY MaTepHAIAPHIMEH JKOHE
MYFaTIMIEpPMEH  JKYpri3inreH  cyxOaTTapMmeH
pacranausbl. OKyIIBUIapAbIH MICUXUKAJIBIK
peIIeKCHACHIHBIH, 137€HIC MaFIbUIAPEIHBIH JKOHE
cypaylsl KypacThlpy KaOineTiHiH O0oiMaybl OKY
MIPOTIECIHIH THIMAUTITIH TOMEHIETETIHIH aTalm
OTKEH X6H. ABTOMATTHI 8pekerTep, XK -re cypay —
aKmapar amy — cabakTa skayarr 6epy / caHaIbI TYpIe
OKbIMal / TyCiHOECH pnTepre Keunipy, HOTHXKECIH/Ie
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OULTIMHIH KETICHeYIIUTIT] J)XKOHE YCTIPT Ke3Kapac.
HoTmxecinme MyFamiMIepaiH cypakTapblHa XKayar
Oepe anmay, OuTiM JEHreHiHIH TOMEHIEYi, OKY
yATepimi xKoHe OUTIKTUTITIHIH ToMeHairi. COHBIMEH
kartap, KU1 kazipri yakpiTTa 6isiM Oepy yaepiciHiH
WHKIIO3UBTIIINH  KaMTaMachkl3 €T€  aJIMaibl
(MyreneKkTepMeH >KYMBIC, 9pOip CTYAEHTKE KEeKe
KO3Kapac, 9JIeyeTTi aHBIKTay JKoHE T.0).

Ocblrad  OalyIaHBICTBI  MCIAMABIK  OLIIM
Oepy vyaepiciume KW konmmaHy —marapLIapbiH
KAIIBIITACTBIPY ©TE€ MaHBI3Jbl: CYPAKTBl JYPBIC
TyXbpIpbiMaay, optypai KM OGarmapiamanmapbia
ajlaM ’KacalThIHBIH )XKOHE KeWOip jkaraaniiapaa Kare
001yBI MYMKiH eKeHiH eckepy. Pukh, xamuc, Toncip
CUSIKTBI cajlajiap KOCBIMIIIA 3epTTeYJIepAl KaxkeT

eTeml.
CoHbIMEH  KaTap,  OKBITyIIbUIAp  YLIIH
CTYIEHTTEPMEH KoOIpeK WHTEpPaKTUBTI TypHe

cabakrap oTKi3y, TaJIKbUIAY YILIiH CYpaKTap YCBIHY,
03 MIKIpiH alTyFa MYMKIHIIK Oepy, CHIHH oOiay
MEH JIOTHKaHbl JaMbITy MaHbI3bl. COHBIMEH
KaTap, UCIaMIIaFel OPTYPIIl TIHU JKOHE KYKBIKTHIK
MEKTenTepre, TyCiHaipyepre 6ailaHbICThI CEHIMI1
OiTiMHIH 00TYBI MaHBI3IEL.

byn xarmaiima exenri  rpek  ¢unocod
CokpaTelH MaleBTHKa OMici Talgaisl  OOJIBITT
kepineni. Ocbl 9ic OOWMBIHINA CTYJICHTKE KE3EKTi
cypakTap KOWBUIAJBI JKOHE OJNl JYpbIC JKayarka

o3l kenemi. Kaszak XanKbIHBIH J9CTYpl aybl3a
[IBIFAPMAIIBUIBIKKA ~ HETI3JICNreH,  COHJIBIKTaH
eXeNnri 3aMaHHaH Oepl KasakTap LICKipe, JacTaH,
aHBI3Jap MEH ePTETIJICP/Il KATTaIl aJFaH.
Ucnamapik 611iM 6epy yaepiciH yibIMAACTBIPFaH
Ke37le 3aMaHayd TpEHATepre OeHiMmemin, >kaHa
TEXHOJIOTHSIap/Abl YHIIeCIMI1 €HTi31M, OCBI YAEpiciH
perren, Oakpuiay KaxeT. JKahauaplk omemje
OOJIBIN JKaTKaH TYPaKThl e3repicTepre KapaMmacTas,
Kazakcranga wnciaamaslk OisiM Oepy TpOIECiHiH
KONTEreH KYHIBUIBIKTAphl —cakTamyga: YcCTas-
[exipT Moemi, TOIIMIepIliK, KOHCIIEKT jKa3y, ecTe
caxKTayaAbl JaMbITy, MHTEPAKTHUBTI 9/1icTep.
Koporteiaaeaii xkene, kasipri Kazakcrangarb
WCIaMJIBIK OLTIM KOJBl ©Cy MEH OeWiMIeIyMeH
KaTap JKYPETiH TWHAMUKAIBIK YIepic eKeHiH arar
oTKeH jkeH. Mcmamuplk OinmiM >kail FaHa Tapuxu
JKOJIIrep eMec, OHbIH OOJIMBICHIH KBTI TACTHIPATHIH,
azamMaTTapbIHBIH MYMKIHIIKTEPiH apTTHIPATHIH )KOHE
XallBIKTapJIbIH  JKahaHJbIK  KaybIMIACTHIFBIH/IAFbI
OPHBIH aJIFa KbIJDKBITATHIH Tipi, AAMBII KEJIe )KaTKaH
KYII €KeHIH MOWBIHAAW OTBIPHIN, €71 ©3iHiH OiTiM
Oepy maHamadThIH KaJbIITACTBIPYABI >KallFac-
ThIpyaa. KazakcTaH KO )KETKI3TeH KETICTIKTePiHIH
apKacblHIa JKOHE 3aMaHayd ChIH-KaTepiepre
JKayar Oepe OTBIpHII, OoNalIaK ypIiak YIIiH ©3iHiH
TOpOMENiK MypachlH OalbITa OTBIPHIIN, A9CTYP MEH
3aMaHay¥ OipIKTIpyIIi *KOJIIbI alna ajabl.
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LUAMAHADbIKTAfbl TPAHCUEHAEHTTI-TPAHCUEHAEHTAADBAI
OHTOAOI'MA META®OU3UKACDHI )XKOHE AEMETAOU3UNKAAAHADBIPY
MEH CUMEHTUSALUUNAAAY BATAAPAAPDI

Makanapa KapacTbIpbiAATbIH LaMaHM3M KYObIAbICbIHbIH MeTadM3MKaAbIK, MOCEAeAepi — KeHe
TYPKIAIK PYXaHUSAT KOAbl MEH CMHKPETTIK AYHMEeTaHbiM GacTayAapbiH 3THOrpaUsIAbIK, KaHa emec,
HUAOCODUAABIK TYPFbIAQH TAAAQYAbI KEPEK ETETIHAIFHEH TYbIHAAM XKaTbIP. bak CbIAbIKTaFbl MUCTUKA MEH
meTahUn3MKaAbIK, TYCIHIKTEPAIH, KOPiHICTEPIH TyTac AYHMEeTaHbIM PeTIHAE capaAay Heri3re aAblHAbI AQ,
OHbl epeKLLEe OHTOAOIMS PETIHAE YCbIHYAbIH MaHbI3AbI EKEHi ManbIMAAAAbL. ByA TyCTa, TpaHCUEHAEHTTI-
TPaHCLEHAEHTAA OHTOAOTMS GaKChIAAPAbIH XKEKE AYHMETAHbIMbIH TYCIHAIPY YLUiH KOAAQHBIAAAbI HEMECE
OHbl eYPOMOLEHTPUCTIK TYPFblAAH «TPaHCLLEHAEHTTI-TPAHCLLEHAEHTAA OHTOAOMMS» PETIHAE KapacTblpy
napaaMrMachl apkblAbl MyMKiH 60AaTbiH TycTapbl aa 6ap. M. KaHTTbIH TaHbIM TEOPUSICbIHA CYMEHCEK,
TPaAHCUEHAEHUMS — BGYA KYObIABICTbIH TaHbIAMAMTbIH TYCTapblHA HerisaeAce, TPaHCUEHAEHTAAAIAIK
— (QUAOCOUSAABIK XKOHE FbIAbIMM TYPFbIAQH TaApayFa MYMKIHAIKTEp allaabl. ©OUTKeHi 6aKCblHbIH
SPEKETI Tasa 3MIMMPUKAAbIK, >KOHE anecTepropAbl GOAbIN KeAeai. BbakcCbiHbIH AyHUETaHbIMbIHAAFbI
MeTam3nKaHbl TYCIHAIPYAE «OAEMAIK €epik»  TY>KbIPbIMAAMACbIHbIH,  «€PiKKe»  GaiAaHbICTbl  —
A. LLloneHrayasp yCbIHFaH TaHbIMABIK, MPOLleAypaAapbl NanAaAaHbiAAbL. LLlaMaH aAeMAiK epik asicbiHAQ
©3iHiH 6ackalla GOAMBICbIH TYMCIHETIHAIMHIH MeTau3MKaAbIK, AMCKYPCbIH YCbiHyFa Aa GOAaAbI.
AereHMeH OHbl AeMeTaU3NKaAaHABIPY MEH AEMUCTUUKALMSAQY FBIABIMU HEri3AEMeAepre CyrneHyAj
Kepek eTeai. COHAbIKTaH LIAMaHABIKTbIH Kam >acaybl (KaMAaHMe) MeH 6acka Aa Cakpaa apekeTTepiH
FBIABIMU >KApPATBIABICTAHYAbIK, TYPFbIAQH ASMEKTEYAIH Herisri GarAapAapbiH FUMMNOTETUKAABIK, TYPAE
NanbIMAAY AQ OHbIH MOHIH alla TYCYAiH MaHbI3Abl KbipAapbiHbiH, 6ipi. OA Kasipri 3amaHfbl KBAHTTbIK,
6eCbI3bIKTbIK, (OM3MKaHbIH — DAHWTENH-TTOAOAbCKMIA-PO3€eH NapaAOKCIMEH, BakyyM XKoHe «CaHa epici»
TY>XKbIpbIMAAMaAapbl GOMbIHLLA CAAbICTbIPbIAbIM, K.I'. FOHITTiH apxeTunTtep TycCiHiriMeH ae 6alAaHbICTbI
>KaKTapbl 6ap eKeHi TypaAbl TY>XKbIPbIM >Kacaasbl. HaTuxKeciHAE, laMaHABIKTbIH KYP MUCTMKA PeTiHAE
eMec, 330TepUsIAbIK GIAIMAEPAIH A€ MaHbI3AbI BGOAITT MEH BMIPAIK Taxipmbeaeri UriAiKTi xxakTapbl 6ap
€KeHi TypaAbl KOPbITbIHABIAAD LbIFAPbIAABI.

TyHin ce3aep: 6akCbl, OHTOAOTMS, MEAMTALMS, METAaM3NKA, EPIK, FHIABIMUABIK,
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Shamanism transcendent and transcendental metaphysics ontology,
scientization and demetaphysics

The metaphysical issues of Shamanism discussed in the article arise from the need to analyze the
codes of ancient Turkic spirituality and the origins of its syncretic worldview not only ethnographically
but also philosophically. The mystical and metaphysical elements of shamanic practice are examined
as a holistic worldview, and it is argued that presenting them as a unique ontology is of significant
importance. In this context, the concept of a transcendental-transcendent ontology is applied to in-
terpret the individual worldview of shamans, while also acknowledging the possibility of framing it
through a Eurocentric paradigm of “transcendental-transcendent ontology.” Based on Immanuel Kant’s
theory of knowledge, transcendence pertains to aspects of phenomena that are unknowable, whereas
the transcendental allows for philosophical and scientific analysis. This distinction is relevant because
the shaman’s actions are purely empirical and a posteriori. In explaining the metaphysical dimension
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of the Shaman’s worldview, Arthur Schopenhauer’s cognitive approach to the concept of “world will”
is employed, particularly in relation to “will.” It is proposed that within the scope of the world will,
the Shaman experiences a different mode of being, thus forming a metaphysical discourse. However,
demystifying and demetaphysicalizing this phenomenon requires a scientifically grounded approach.
Therefore, the hypothesis-based philosophical reasoning of shamanic rituals such as Kamlanie (sacred
invocation) and other sacral practices from the standpoint of the natural sciences becomes one of the
essential aspects in uncovering their true meaning. This also opens up comparisons with contemporary
quantum and nonlinear physics, such as the Einstein-Podolsky-Rosen paradox, vacuum theories, and the
“field of consciousness” concept, and is further linked to C.G. Jung’s theory of archetypes. As a result,
the study concludes that Shamanism should not be seen merely as mysticism, but as an essential part of
esoteric knowledge with beneficial aspects for human life experience.
Keywords: Shaman, Ontology, Meditation, Metaphysics, Will, Scientific
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Metachu3mnueckas TpaHCLLEHAEHTHO-TPAHCLLEHAEHTaAbHAsi OHTOAOTMSI,
cuMeHTH3aums U Aemetadpm3anKalme lWamMaHU3ma

Mertadmanyeckme acnekTbl WamMaH13Ma, pacCMaTprBaeMble B CTaTbe, BbiTEKAIOT M3 HEOHXOAMMO-
CTM aHaAM3a KOAOB APEBHETIOPKCKOM AYXOBHOCTU M UCTOKOB CMHKPETUMYECKOrO MMUPOBO33PEHUS HE
TOAbKO C 3THOrpacmueckon, Ho U ¢ PUAOCOCKOM TOUKM 3peHns. Muctnueckme u metadmsnyeckme
3AEMEHTbI LIaMaHCKOM MPAKTUKM PACCMATPMBAIOTCS Kak LLEAOCTHOE MMPOBO33PEHME, 1 MOAYEPKMBaET-
Csl BOKHOCTb MPEACTABAEHUS MX B BUAE OCOOOM OHTOAOTMN. B 3TOM KOHTEKCTE MCMOAL3YETCS MOHSATHE
TPaAHCLLEHAEHTHO-TPAHCLLEHAEHTAAbHON OHTOAOTMW AAS MHTEPMpeTauum MHAMBUAYAABHOIO MUPOBO3-
3pEHMS LLIAMAHOB, MPU 3TOM YUMTbIBAETCS BO3MOXKHOCTb aHaAM3a LLaMaHM3Ma Yepe3 eBpoLeHTpuYe-
CKYI0 MapaAMIrMy «TPaHCLEHAEHTHO-TPAHCLLEHAEHTAAbHOM OHTOAOrMKW». COrAaCHO Teopum nosHaHma M.
KaHTa, TpaHCueHAEeHUMS CBSI3aHA C HEMO3HaBaeMbIMM CTOPOHAMM 9BAEHWUI, B TO BPeEMS KaK TpPaHCLLeH-
AEHTAAbHOCTb OTKPbIBAET BO3MOXXHOCTN (PMAOCOCCKOro M Hay4YHOro aHaAu3a. IT0 0COBEHHO BaXkHO,
MOCKOAbKY AEMCTBUS LaMaHa SIBASIOTCSI YMCTO SMIMMPUYECKMMM 1 arnloCTEPUOPHbIMU. AASI 0ObSICHEHUS
MeTahr3MKK LaMaHCKOro MMPOBO33PEHUS UCMOAb3YIOTCS THOCEOAOTMYecKme NoaxoAbl A. LLloneHray-
3pa, B YaCTHOCTM €ro KOHUEnNuus «<MMpoBOI BOAW» B CBS3M C MOHATUEM «BOAW». [1peanoAaraeTcs, 4To B
pamKax MMPOBOI BOAM LLIAMaH MepPeXxXMBaET MHYI0 (DOPMY ObiTHs, YTO MO3BOASIET FOBOPUTb O HAAMYMM
ocoboro metadmamnyeckoro amckypca. OAHaKo AAs AemeTadm3anKamsaumm n AeMMCTUUKaALMM AaH-
HOro (heHoMeHa HeOHXOAMMO OMMPATHLCS Ha HayuHble OCHOBaHMS. B CBA3M € 3TUM BaXkKHbIM acrekTom
PacKpbITHS CYyTH LLaMaHM3Ma CTaHOBUTCS TMMOTETMYECKoe (DNMAOCOCKOE OCMbICAEHME 0BPSIAOB, Ta-
KMX KakK KaMA@HWe, 1 APYrMX CaKpaAbHbIX MPAKTUK C TOUKM 3pEHUS eCTECTBEHHbIX HayK. DTO TaKXKe Mo-
3BOASIET MPOBECTU MapaAAeAn C COBPEMEHHbIMM MPEACTABAEHMAMM KBAHTOBOW U HEAMHEHOM (DU3KKM,
TaKMMM KaK MapaAOKC IrHWTenHa-IoaoAbckoro-Po3eHa, Teoprsa BakyyMa 1 KOHUEMNLMS «MOAS CO3Ha-
HUSI», @ TakK)Ke YCTaHOBUTb CBA3b € Teopuert apxetmnos K.I. KOHra. B ntore aeaaetcs BbIBOA O TOM, UTO
LAMaHM3M CAeAYEeT PacCMaTpMBaTb HE MPOCTO Kak MMCTUKY, HO KakK BaXKHYIO YaCTb 330TEPUYECKOro
3HaHMS, MMEIOLLLYIO NMPakKTUUYeCcKoe 3HAYeHME AAS YEAOBEYECKOM KM3HEHHOM MPAKTUKM.

KAroueBble cAOBa: LWaMaH, OHTOAOTUS, MeAMTaLMS, MeTam3mKa, BOAS, HAYYHOCTb

Kipicne

byriari  taHmarel  TYpKi  pyXaHHUSTHIHA
TepeHjied eHy MeH OHBbl KaiTa capanray o3
Ke3eringe OalbIpFbl TyMOacTay ceHimaepi MeH
OHBIH apFBITEKTIK HETi3[epiH FhUIBIMU-TCOPHUSUIBIK
TYPFBIIaH capanTayasl Ja KaXeT eTemi. OTKeH
TapUXbIMBI3ABI TaHy OaBIPFBI TYPKLTIK JOYipAiH
IIBIHAMBI  OOJIMBICHIH capajiayMeH OaiJaHbICHI
JKATKAHJBIKTaH, OJIApJIbIH JIHU CCHIMIIK eMip
CAJTHIH TapasbllayFa KaThICTBI OOJIFaHIBIKTaH, OCHI
MoceJeliep apHaChIH1a KeHUIHT1 KbUIaphbl OalbINThI

3epeiiey KOJIFa ajibIHBII, TOHIPIIIIIK )KOHE OHbIH
Kypampaac Oeiiri OoJbIll ecemnTeseTiH ara-0ada
apyarbiHa TaOBIHY, Y Maii aHara 6ac Hro, MaMaHIbIK,
CEeHIM T.0. TUSHAKTHI 3ePTTEYJIEp asiChIHAH TaOBLIBIIT
Keneni. bepici Typik-Ka3ak XaJKbIHBIH, OpiCi, KOHE
TYpaH TalIajblK OJaKTAPBIHBIH KacTepili HAaHBIMBI
OOJIBITT KENITEH JKOHE Y3aK KbIIIap OONBI caKTasFaH,
Facelpyap OOiibl DlIeMHIH OipHEIIe XalbIKTapbIHbIH
PYXaHUSTTBIK CYpPaHBICTAPbIH KaHaraTTaHIbIPFaH
[IaMaH[IBIK CEHIM ©3iHiH acTapiibl MarbIHACHIH 9
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[lamMaHABIKTAFBl TPAHCIICHACHTTI-TPAHCIICHICHTANIB1 OHTOIOTUS METa(pU3UKACHI JKOHE JeMeTapH3UKaATaHIBIPY...

Jie TOJIBIKTal ama ajaMaid kexeni. On AyHHeKY31IiK
FaIBIMJIAp JUCKYpCHI MEH 3epTTeyliepiHie MdiH
¢dunocodusichl, TapuXxM HETI3/EpPi, MEAArOrHKaChl
MEH TICHXOJIOTHSCHI TYPFBICBIHAH Oeunrini  Oip
HOTWKENepre KOJ IKeTKi3im Kenemi. JlereHMeH
Ka3aKCTaH/IbIK FaJIbIMIap IbIH 3eprrey
aiiMakTapbiHia, ocipece, (UIOCOPHACHIH TaHy
OoiibiHIIA ipreni 3epTTeyliep KapacThIpbUIMaraH.
Ocpiran OalTaHBICTHI IIAMAHABIK (QHIOCOPUSICHIH
FBUIBIMU-TEOPUSUTBIK ~ TYPFBIJIAH  3epjeiey MEH
naipiMaay OYTIHIM FBUIBIMH TaHBIM OarJapbIHBIH
MaHBI3/Ibl  MOCeNeNepiHiH  Oipi  gem  Oarampaii
asambi3. Ochl Opaiiia OTaHABIK FAIbIMIBIPBIMBI3IBIH
0aKCBUIBIK ~XaKbIHJAFbl TapuXH, (OIBKIOPIBIK,
STHOTPA(USIIBIK, TICUXOJOTHSUIBIK 3EpTTeyJepiHe
XKOHE oNeMAiK  ¢uiaocodusgarsl  IaMaHJBIK
TypaJbl naibIMaaynapra cyiienemis. biz 0yn Tycra,
IIaMaHIBIKTBIH 3THOTpaUACH MeH OMorpaduscel
Typabl emec, cox «OTHOTpaQHACHIHBIH-
OonorpadusChIHBIH ¢dunocopusice» Typassl
3epaeneiiTin  Oonmamblz.  HakTeipak — adTKaH7a,
0aKCBUIBIK Typajbl KWUHAKTAIFaH 3THOIPAQUSIIBIK
MaTepuaiapasl Herisre anambl3, Oipak ol
MaTepHaiapabl TOJIBIKTBIPYMEH, STHOTpa(UsIbIK-
TapuX{ TYPFBLAAH TalJayMEeH HIYFbUIAaHOANMBI3,
TeK Ta3a (UIOCOPUIBIK Tajaaynap >KacalThIH
OosaMbI3.

JHerenmeH [IaMaH/IbIK ¢dunocousceH
3epTTeYAIH  O3IHMIK  KUBIHIIBUIBIKTApHl  MEH
TYATKUIZAI TycTapel Ja JKOK emec. bipiHmineH,
mIaMaHAbIK TEK KaHa Ka3ak HeMece TYpIK
TOIBIPaFbIHA FaHA TOH €MeC, OJIEeMHIH KONTEreH
XaIKBIHBIH OpTaK, OalbIpFel  ceHiMaepAiH Oipi.
ConpgpikTan 013 TEK TYpiK-Ka3akK caxapachbIHIAFbl
0aKChUIBIK ~ JIYHHETAHBIMJIBI ~ 3€PTTEY/lI  KOJIFa
anambl3. Ekinmmgen, on pauuonan OaiiblnTayfra
Kene OepMEWTIH TBUICHIM MOHJI MHCTHIIM3MMEH
YIITACHI KAaTBIP JKOHE CHHKPETTI OOJNBIN Keyei.
Ocbl opaiina, 0i3 OHBIH KEHOIp MHMCTHKAIBIK
KBIpJIapblH  pallMOHAJAHABIpAa  OTBHIPBIN,  Kel
JKaFJaina, KeHUI-Ce3IMHIH KOpPKEeMIIK CTWIIH e
KOJITAaHYBIMBI3 ©0JIcH MYMKIH. YIIIIHIIIICH, OHBIH
opTak, 0ip cylieHeTiH ka30a pyXxaHH Ke3Jepi >KOK.
HIstHabIFRIHAA, KYOBUIBIC Oap OHE 01 peasl KopiHic
tankaH. COHIBIKTAH LIaMaHABIK MH(pOJIOTHsIIAp
MEH OKIJACPiHiH OOIMBICBIHBIH 631 013 YIITIH KYHIBI
Maraymarrap Oepe amagpl. TeprTiHm TYHTKLI
MBIHAIal: KeHIHT1 KbUIIapIarbl KeHOip MCIaMIbIK
JNIHTAHYIIBUIAD MEH KEeH IICHXOJIOT FalbIMIap
[IAMaH/IBIKTHl TEK KaHa JKaFbIMChI3 MOHJIC TaHHIbI
XKoHEe OyJ KYOBUIBICTBIH acTapliapblHa TepeHaen
anMaiinel. bipak Mocene, Ke3 KelIreH HOpPCEHiH, He
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KYOBIIBICTBIH «©3i-YIIIH MaHBI3bUIBIFBIHAHY TOPi,
ajamM3aT KOFaMbl YIIiH KaHIIAIBIKTHI J9pexKese
MaHBI3IBI, THIMII OOJIFAHABIFBIHBIH IMPArMaTHCTIK
TYPFBIJIAaH KYHJIbI €KCHIHE KATBICTHI OOJIBII OTHIP.
Erep mramaHaplk THIMCI3, HE JKaJFaH, aJaM3aTThl
aZacThIpaThIH 0o0Jica, ON CaH MBIHIAFaH >KbUIIAp
OOMBI CAaKTAJIBII, TAMBIII, ©3T¢ aiiMaKTapFra TapaaMac
Ta €.

FpuibiMu 3epTTey agicHamMachl
[ToCTIO3UTHBHUCTIK TYPFBIAAH FHUIBIMH €MEC

OlmiMaepal  AMCKpUMHUHanMsiamay  Oarnapel,
MeTadU3NKaTaHABIPY-aeMeTahU3NKaTaHABIPY

Tocinmepi, (EeHOMEHONOTHus MeH TICHXOaHallN3
JKOHE  TPAHCIIEPCOHAN  TCHXOJIOTHS  9JicTepi
MeH KapaTblIICTaHy FBUIBIMIAPBIHBIH

OEHCHI3BIKTHIK, KBAHTTHIK (PU3UKAHBIH TEOPHUSITBIK
TYXBIpBIMIaMaliapbl KOIAaHBUIIEL.

TankplIayJap MeH aie0ueTTEpre MOJyJIAp

XXI  racelpga 1IAMaHIBIK  JYHUETAHbBIM,
NIaMaHJIBIK ~©HEp, MIaMaHJIBIK CEHIM Typajbl
3epTTeyiep OPHBIKTHI JKYPTi3iJIreHMEH,
onapnbelH Oipimama 0ediri OHbI ATHOTPaUSIBIK-
STHOJIOTHSLITBIK, MOJICHUETTAHYIIBIK, Tapuxu
TYPFBIJIaH capajayra 6aca Ha3zap aynap/ibl, ajl OHbIH
MeTa(U3UKaChl, OHTOJIOTHSCHI, TPAHLICHACHIUSICHI
OoiibIHIIA 3epAeIIeyILIepIiH CalbICTEIPMAaIbl TYPIE
yJiec canmarsbl Ja a3 eii. JlereHMeH maMaHbIKThIH
JIIHU-MHUCTUKAJIBIK, JKOHE O3IHJIIK 9JIEMIHE YHIIyTe
nereH OerOypeic Oarmapnapel  Oap. MoaceneH,
1O. baprTeiH «Marnueckue NpakTUKH IaMaHU3Ma
(2008), B.H. bacumoBteiH ~ «M30paHHUKH
nyxoB» (1984), A. Kapnekrin «Kuura mgyxos»
(1993), B. Kozmo men O. KapamblmeBTiH
«Ontoyorns 1mamanm3May (2012), «lllamanu3m:
OHTOJIOTHSA, TICUXOJIOTHSA, TcUXoTexHuka» (2011),
I1. BepcenerTiH «CBSIICHHBI KOCMOC IIIaMaHOB.
Apxanueckoe CO3HaHHeE, MHPOBO33pEHHE
HIaMaHU3Ma, TPaJUIHOHHOEC BPaueBaHUE U PACTCHHSI-
yunrems» (2014), «llamanmsm B HoBom Caere»
(2015), C.b. bomxocoeBThiH «M30paHHUYECTBO:
(denomen HIaMaHCKOH HacJIeICTBEHHOCTH
yaxa |y mnpeaOaiikaimbckux — Oypsat»  (2016),
A.A. bypeikunnin «lllamansr: Te, komy ciyxar
nyxw», W.H. TemyeBriH  «MupoBo33peHue
mancm» (1990), 1O. 3emynHin «Mup riazamu
nHoro. CoBpeMEHHOE  IIAMAaHCKOE  3HAaHHUE»
(2008) T1.6. enOektepmi aram eTyiMmi3re OOaIbI.
Jlerenmen Oy eHOekTepie MIAMaHIBIK PyX IICH



b. Aram xone T.6.

TBUICBIM/TBIK, TYHHECIHIH MUCTHKACHIH Tapa3bliayFra
Hazap ayAapraH, Oipak  OHTOJOTHICHIH/IAFbI
TPAHCIECHACHTTUIIK  TI€H  TPAHCICHICHIIUSIIBIK
MOCEJIECIH TAJIKbIJIAYMEH IIYFhUIaHOaFaH.
[[laMaHABIKTEIH TICUXOJIOTHSICBIHA TEPEHIpEK

YHLTIT, OHBI (heHOMEHOITOTHSITBIK JKOHE
IICUXO0AHAJIUTUKAJIBIK TYPFBIZAH 3eperer,
TpaHCIIEPCOHAI [ICUXOJIOTUSIHBIH, CaHaHbIH

©3repreH KaNIbIHBIH, KOHCTPYKTHBU3MHIH HETi3Ti
OOBEKTICIHE aWHAIBIPBIN aJFAH 3EPTTEYIILICD
IITAMaHBIKTHI nemetadu3uKaIaHaBIPYFa,
nemucTuUKanusiayra, JemMudororuzanusiayra
Kapa#t 0et Oypnsl. lllaMaHAbIK, amapIMEH, MACTHKA
eMec, OJI aJaMHBIH TaOWFU KaJlbl MEH CaHaHBIH
©3iHIH TaOWFu KaOileTi, ajl OHBIH CaKpaIbILIIT
MEH Marusicbl, Cabll KeireHjae, aJaMHbIH 03
OMIpiH ©31 JKacalThIH TNpaKTUKAChIHA alHaaJbI
Hemece alHalpIpyFa Oonaabl Jer TYCIHAIPEeTiH
MICUXOTEXHUKANAPABl Ja KypbUIbIMIayFa Oer
oypasl. A. Bwmmonmo Men 3. EHIepCOHHBIH
«Yetpipe HampaBnenus - Yersipe Betpa» (1996)
sxxkoHe «Meuralite cmeno. Illamanckuii MeTon
MpeBpaIieHnss MedThl B peanbHOCTB» (2010),
«MynpocTh IaMaHoB Uil MPEBpAICHUS MEUTHI
B moctynok» (2013), E.B. Hamus «lllamannzm:
penmurusl  WMIM  KOMIUIEKC —TCHUXOTEXHHUYECKOTO
ombitay (2013), C. I'poddTeiH «3a mpenemamu
MO3ra: PpOXKACHUE, CMEPTh M TPaHCICHICHIIUS
B mncuxoreparum» (1994), «Kocmmueckass wurpa:
uccrenoBanue pyoekel 4eI0BEYeCKOT0 CO3HAHUSDYY
(1977), «HammuaaoctHoe BuaeHMe. LleauTenbHbIC
BO3MOXKHOCTH  HEOOBIUYHBIX  COCTOSIHHH»  aTThl
T.0. 3epTTeyJNepMEeH TaHBICYBIMBI3Fa Ja OOJNaIbl.
MyHnaii yaepicrepre Kasipri TaHaa OaThICTBIK
3epTTeyIIiyiep Je Hazap ayaapa Kele, MCUXUKaHbIH
TeK KaHa OeciicaHa-caHa KYPBUIBIMBI  €MecC,
«YCTeM caHa» KYPBUIBIMBI Oap EKEHIITIH >XOHe
OHBl HMHTETPAlMSIIBIK DIHCTEMOJIOTHS  asiChIHA
KapacTeIpy KEpeKTITiH aTam eTymijiep ae Oap:
K.2. Yunb6epuin «urterpansaoe Bugenue» (2009),
«nterpansHas  ncuxoiorus. Cosnanme, [yx,
[cuxonorus, Tepanusi» (2004) enOekrepi 1.0.
[HamaHM3MAETI  XaNBIKTBIK ~ MEIWIIMHAHBIH
TEXHOJIOTHAChIHA 0Oaca Hazap ayJapsbll, oOJapra
ToXipuOenep kacar, MHCTUKACBI3AAHIBIPY MEH
JIeCaKpaJIaHIbIPY YIITiiepi OOUbIHIIA TOXKIpUOeIep
JKacar, TparMaTHCTIK TYPFBIAAH «IIIaMaHIapablH
Tepanus MEH MEIUIUHA/NA KAHIIAJIBIKTBl HUIUTIKTI
JKaKTapbsl Oap» JereH cayaljapra jkayar i37ei
KeJie, OJapiblH JIHU CEHIMIIK ToXIpUOeIepiHiH
acTapbhIHIAFbl OMIPMOH/IIIK Ta3a arnpuopHuiliepi
Kepceryre Kapaii Oer Oypael. Ocbl Mocenere
OaitmanpicTel:  A.  Bombdenin  «lllamanuzm:

[[Tamanckoe uenuTeNnbCTBO; Mcecnenyiite uHbIE
mupbl: Ilpenckazanusi: V3MeHEeHHbIE COCTOSHUS
cozHanus» (2005), I'. ByntiH « MUCTHUYECKUH OTTBIT
okctaza. lllamMaHCKHWe MPAKTHKH HAPOIOB MHPAY,
0. 3axaporthiH «Cucrema IIamMaHa-LETUTEISD
(1998), HA. UWnpumaHIH «lllamMaHCKHEe >KE3JIBI
YHUKalbHbIE TNPAKTUKHA COBPEMEHHOIO IIAMaHa))
(2010) T.06. eHOEKTEPiH aTaIl OTYIMI3Te OOJIAITHI.

Bakcvl «onmonocuscolibll OHMOIOSUACHLY HCOHE
OMBIH MPAHCYEHOCHMANLOI-MPAHCYEHOCHMMINI2]

BakchIHBIH JTyHUCTAaHBIMBIH 3epaeneyne
0i3  Oaramumanm  OTBIPpFAaH  «TPaHCICHJCHTTI-
TpaHCILIEHIeHTa OHTOJIOTUS» HETi31HEH,
acipece, n. KanTTeig TpaHCUEHAECHU U
M€EH TPaHCIICHACHTAILTIK TYCIHIKTEpI
OoWbIHINIA capallaybIMbI3Fa Ooyafpl. MoceneH,

TOCTMO/IEPHUCTEPII TYCIHAIpYUIiIEepaiH
KeOipl TpPaHCHEHACHTAIIUNKTI TEK TEOPHUSIIBIK
JIETCH  TYCIHIKIIEH  aJIMacCTBIPBIT  KOJITAHAIBI,
ol ToXipuOere, HMIHPHUKAFa, aAMPHOPIBLIIBIKKA
eTe ajajbl, aj TPAHCICHICHIMS KOI J>Xaraaiiia
a0COJIFOTTI TaHBUIMAWTBHIHIBIKKA KEJIM Tipesei.
Mine, ocel TycTa, OaKCHIHBIH JTYHHUCTAHBIMBI
Oi131iH TapkaTbll TYCiHIipyimi3 OoHbIHIIA —
«TPaHCHEHICHIUSIBIKY, aj ©ojl  alllbUIMaraH
KbIpJIapbl OOWBIHINIA — «TPAHCICHACHTTIK» eIl
Oaramaii amampi3. COHIBIKTAH OaKCHIHBIH OJEMII
e3liriHme TYHCIHYiHIH ()EHOMEHOJNOTHSICH —
OHBIH 63 0OJIMBICBIH €MEC, DJIeM OOJIMBICHIH, OHBIH
O31HJIIK yIepicTepiH KOHCTPYKUIHMSIAybIHA ajIbIl
KeJeIi J1e, OJ1 TeK COJl «0aKCHIHBIH OOJIMBIC TYpasIbl
imimi» (IIBIHABIFRIHAA Oacka Oip OOJIMBIC Typasbl
TYCIiHIT1) icieTTec 00JIBIT KopiHic Tabambl. OUTKeH]
OJI JKaNIbl OaKchUIapra, dJeMJIeri IIaMaHapra Jia
Oenrini Oip aWbIpMaIIBUIBIKTAphIHA KapaMacTaH,
KaHgail-ga Oip OpTakThIK Oap TOH KyObUIBIC
Topizmi. OHBI «OaKCHUTAPABIH OHTOJIOTHSICHDY STl
€Ki KbIpbIHAH Oarjapanayra Ooyaapl: «OaKCHIHBIH
O3IHIIK TYJIFAIBIK OOJIMBICEI MEH TaOWFATBDy JKOHE
«OaKCHIHBIH &JIEM TYpaJbl ITAWBIMBD).

OunocopusTHBIH MBIHJAFaH JKBUTJBIK
TapuXyd JaMybIHIarbl Herisri mocenenep XIX
FaceIp/la  TO3UTHBH3M  aFbIMBIHAH  Oacray

QIIBIN, OJ MOCTMOAEPHM3MEH JKAJFACBhIH TaybIll
Tepictenyre Kapail OeT Ty3enm KaHa KOWFaH KOK,
KelOip Keskapactap OoWbIHIIA onjeKaHaad Oip
«meTadr3uKaIBIKY (MeTa-(hU3NKaIIBIK eMec) OOJIBII
TaObIATBIHAAM JKaFbIMChI3 MOHIe 1e Hue Oona
Oactanpl. bipak dunocodus omam Tybereitm Oac
TapTKaH >KOK, KeHO1p TMHIBUCTUKANBIK Qriiocodus
oKinaepi, OCHCHI3BIKTHIK-KBAHTTHIK (PU3NKaAMEH
LIYFBUIIaHYIBUIAP T.0. MeTaU3UKAIIBIK YFBIMIAP BT
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[IlamMaHABIKTAFBI TpaHCHeHZ[eHTTi-TpaHCHeH,I[eHTaIII),IIi OHTOJIOTHA MeTaq)I/BI/IKaCLI KOHC aeMeTaq)mI/IKanaHquy“.

neMetau3uKaIaHIpIPIbl HEMEece OJapbl )KaHaIa
KypbutbIMAaapl. Kazipri Tagga na Metadu3uKaIbIK
VFBIMJIAD JMHCTEMOJIOTHSUIBIK aKWUKATTap eMec,
TYCIHAIpY YIIIH KaKETTI KOHIENTLIEp peTiHIe
ne KonmaHbiianel. COHABIKTaH Jla OaKCHIHBIH
OHTOJIOTHSICBIH TYCIHAIPY YIIiH MeTa(pu3uKaHbI
KOJJIaHy HeMmece MeTa(U3HMKAIbIK  TYPFBIIaH
kemy Oenrimi Oip AEHredae OHBIH aKUKATHIFBIH
JolekTey yuIiH eMec (MYMKiH JOHEeKTey YILUiH Je),
OHBIH CaKpPAJIUITIH, 330TEPHACHIH, MHUCTHUKACHIH,
OiHM  acTapiapblH  TYCIHAIpY YIIH  KaKeTTi
WHCTPYMEHTTED JIeT Te KaObUIJIaybIMbI3Fa OOJaIbl.
ConbiMeH Katap Oyn TycTa, 0i3 IIaMaHHBIH ©3re
OIIEMIH THIIOCTA3WpJIEN HeMece OOBEKTHBTI pPyX
TYpPiHAE IIBIHAWBUIBIHIAPHINT OTBIPFAH JKOKIIBI3,
KepiciHIlle, THIOCTA3MUpJey YITICIH KOJIaHa
OTBIPBII, TAJJAY bl HETi3T'e abIIT OTHIPMBI3.
[[lamanHbIH ~OOJIMBIC Typasbl TYCIHITIHIH,
SIFHU, OHTOCTBIK nalbIMIayTapbIHBIH
MUCTU(DHUKAIUSIIBIK KBIPJIAPbIH METa(QU3NKAIIBIK
TYPFBIIaH  Tapa3bUIaybIMbI3Fa  OONAJbl: )
OaKCBHIHBIH IIKI TYHUECIHICT1 03Te-0IeMi IIbIHANEI
DIEeMIIK KYOBIIBICTapFa Ja «e3repicTep eHrise
aJaThIH», KAXKET Ke31HJe TaOUFHU 3aHIBLUTBIKTAp bl
Ja ©3 BbIHFabIHA COUWKECTEHMAIpe aiaThIHAal
JeHreiae agaM TaOMFATBIHBIH MYMKIHIIKTEPiHIH
meHOepiepiH Oy3yFa jJa yMThUIaNbl. MacerneH,
OHBI Hlora eHepiHJIeT1 KATTHIFyIapAarkl aJaMHbIH
(U3HONIOTUSIBIK, MYMKIHIIKTED apHACBhIH OJlaH opi
KEHEWTe aNaThlH KYOBUTBICTApAaH na Oaifkayra
0oJajibl; ©) 0J1 — ©3i-031HE TaralbIHIaFaH a0COJIOT
SPKIHIIK AYHHECI apKbUIBl KAJBIITH TYHUE MCH
e3re OOJMBICKa OHal ayblca Aa anajsl; 0) O
031 eMip CYpeTiH KOFaMZia TyMBICBIHAH-KAaHJIBIK
epekiie KalijneTke ue OoJFaH TaHBIMAN JKJaH
neci. MaceneH, maMaHIBIKTEI 3epTTEyIIIEPAiH
0ipi — C. AWNeTT TYXbIpbIMAAaFaHAal IaMaHHBIH

OJIEMIHJCTI  CBIPTKBI  AYHHE, OHBIH  ©31HIH
IKi  oneMiHAe  TpaHCQOPMALMSIBIK  TYpIe
CRIMFBI3ABIPEIIAASGl  (Admert, 2004: 52-88).

MaocerneH, 0aKCHIHBIH MalbIMIAybIH/Ia OHBIH IIIKi
KoOamKyJapsl MEH KOHUI-KYHiHAeTi e3repicTtep
— mbHaibl «bap» 00dbII TaOBUIATBIH TIPIIIIIK
uenepine aWHamanpl: KbiH, mepi T.0. CoHbIMEH
KaTap  KepiciHme — TaOurarTarbl  OOBEKTUB
KYOBUTBICTap (MOCEINeH, XKEN TYpPY, KaHOBIP Kayy
T.0.) con OaKCBHIHBIH BIPKbIHA OaFBIHIBIPBLIAIBI,
oJlapJIbl TEXKEU I HeMece «e3repTe alaibly.

byn axyasibl Obutaiima HaKTBIPAK,
KapanaibIMIaHIBIPBIT  TYCIHIIpYiMi3re OO0ajIb:
MOCEJICH, aybIpFaH aJiaM, OJ1 COJI aybIPFaH aJaMHBIH
o31 emec, OHBIH TOHIHE €HII KETKEeH Oermue
JJIEMEHTTEPAIH BIKIAJIbIHAH OO0JIATBIH KYOBUIBIC,
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Kell coTTepAe oniaeKaHaad Oip 3usSHKeC TIpHIIIiK
resepi, OHbI 0acka Oip TIPHIUTIK HeNepiHe aynapy,
kerripy kepek. JleMek, aypy — amampaarbl aypy
con cyOBeKTiie emec, Ol «dIIIeKaHmai Oip pean
OMIp CYpETiH 3HsSHKeC OOBEKTiIepre» KaThICTHI,
JIEMEK, COJ OOBEKTIIePi <«OKOI0» KepeK OOoIbII
tycirinemi. TinTi, afaMHBIH Kel Ke3JIer1 )KaFbIMChI3
MIHE3-KYJIKbI J1a COJI aJIaMHBIH JKEKe MCUXUKAJIBIK,
CyOBEKTHUB KacHeTi eMmec, 01 Ja OObEKTHBTI
3USHKECTEPACH Kypanmysl BIKTHMaL. — «Keitbip
aypyjiapra Typ Keiim Oepeai, MbICanbl IIEMICKTi
MeHipiMci3 e, )KEeKCYPBIH KeMITip FhITT OeiHenei»,
— Jen IIaMaHJBIK JIYHHETAaHBIMIBI 3epleiercH
[llokan YonmxaHOBTHIH MKipi € OCBIFAH CasIbl
(Banuxanos, 1984: 44-56).

SIFHM, 1IaMaH KEHICTITIHIE OOBEKTUBTIIIK
MeH  CyOBEKTUBTUTKTIH ~ apa  JKiri  TOJBIK
MUXOTOMUSIAHOAWIBI, olap - TyTac OipiKKeH
KyObuiblcTap Oonbin  TyHciHineai. TonbFeipax
TYCiHy VIIiH OHBIH 0acka, ©3re TPaHCICHICHTTI
oleMiH Oblmaiima ynrineyimisre ae ©Oonaabpl: ol
OJIeM — KOHTHHYYMCBHI3 HEMece KEHICTIK TIeH
YVaKbITTBIH OOBEKTUB 3aHJbUIBIKTApbIHA KehJe
OaFbpIHOAIBI, SIFHU, OCHI IYHUEMEH KaTap TypaThiH
(OHBI KON eJeMJli KEHICTIK pEeTiH/Ae eleCTeTyre
ne Oomanel) onaeKaHmaid Oip THUICKIMABIK. O
Kell JKarjaiina OypbIHFBI KaWThIC OoOJiFaH aTa-
O0abamapablH J>KaHBl MEKEHACHTIH MHCTHKAIBIK,
TPaHCUCHACHIUSIBUIBIK:  PYXTBIK-apYaKThIK — «O
myHue» oneMi. On AyHUEIET] TIPIIUTIK WENIepiHiH
e3i eki Macmra0Ta: aTa-0abaiapiblH PyXbl JKOHE
alKBIHCHI3NAy OOJBIT TYCIHIICTIH agamMFa 3UsSH
TUTI3yLII-Nalia KeATipyw Tipmiiik uenepi. bipax
eKeyiHiH Ke3mecyl Hemece Oip-OipiMeH Kypecyi
Typaiel aiWTbuIMaiinel. COHBIMEH Katap KeioOip
3USTHKECTepai Oakchl ©3iHe OaFBIHIBIPHINT Ta aja
amanel, anm KeWae, onap OarbiHOAl 1a Kerei,
IleMeK, 0aKchl MEH 0aKChl eMeCTEepiH TaHBIMBIHIA
afiTapnelkTail  aliplpMambUIbIKTap Oap.  baxce
JIYHHETaHBIMBI YIIH «OYPBIHFBD JKOHE «Kazipri»
JISTCH eJIeMJIep KaraH JUXOTOMUsUIaHOAraH,
COHJIBIKTaH, OJI — OTKEH DIIEMMEH THIFbI3 OalIaHbIC
OpHaTyFa TaraWbIHJIAJIFaH, Bcipece, ©3iHiH apyarsl
apKpUIBI  aTa-06a0a pyXBIMEH TiIEece OTBIPHIIL,
onapnaH wmexaer cypaiinpl. Ocbl ara-6aba pyxbl,
O31HIH KaKTac >KBIH-TIEpiIepi MEH ©3iHIH PyXbI
TyOipanectik OipiHFail 6ip BIKIaNAB! OaFbITKA KEJill
TOFBICTBIPHLIAIBI.

BakChIHBIH TpaHCIICHICHTTI BIIeMiH 013 TEK KaHa
TUIOTCTHKANIBIK ~ TYPFbIIaH  MaTepHaIIaHIbIPbII
OapeITMO e el alTaMbI3 )KOHE OHBI 0EHO0IMBICTHIK-
o3re  OOJIMBICTBIK ~QJIEM JIETEH YCTaHBIMMEH
TyciHzipe anmambi3. bi3fiH mikipimisiie, OaKChIHBIH
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o3re JIYHHMECIHJETi 3USHKECTEPMEH TalTalacyblH
MYMKIHAIK KeNTeHIne ObuTaiilia TapKara ajambl3:
€H HeTi3r1 KapchulacTapbl — alpUOPIIBI TYHCIHITIETIH
KBIHIAP, &l  OHBIH  JKaKTacTapbl  Hemece
«KBI3METIILIEP1» — «KOJIFa YHPETIAreH» JIen aiTyFa
OonatbiHIal KBIH-TIEpiIEp, aTa-0a0aHBIH PYyXBbI
(apyarbl), cos apyakTapMeH TYTacTaHIBIPbUIFaH
Keke o3iHiH apyarbl. O 0akchima KaXeTTi Kypas-
KaOBIKTapbl, KOOBI3bI HEMECEe JaHFapachl, apHalbl
KHiMi, KeWe XaJBIKTBIK METUITMHATAFEl Jopiiiep
(mwermtep, cychlHAap) T.0. apKbUIBI TyTacTaHAJbl.
JILA. KotnoOaii jpiiekTereHei, HmIaMaHIbIKThIH
031 TyTac MOACHHU-OICYMETTIK ()EHOMEH OOJIbII
tabesutans! (Kotmobait, 1995: 3-25).

Byn TycimipMenep mamMaHHBIH ©3re OOJIMBIC
arnemi, an 6ei00IMBICKA OTY1 — OHBIH ©31H )KOFAJITYBI
(6ip coTke). bakchiHBIH Kam skacay (keine, «3ikip
cajy» JIeTI Te aTtajaabpl) YAepici Ke31HIeT1 63 TOHIH 031
JKOFaNTy KYOBUIBICHIH Oblaiia Tapas3buiaybIMbI3Fa
Oomamer: om Oip cotke o3iH beibonmbicka
(bettbonMbIC BrieMiHe) anbIll OapaThiH KOHE OJaH
KaWTBIN OpaJIaThIH THUICBIM KYOBUIBICTBI €IECTEI.
Jemek, 6akcel 0oaMBIC MeH beitboambicka ©3iHiH
PYXBIH €pKiH TachIMaljlal allaTblH »aH Heci.
«beiibonambicTa 60Iy» )Ka3bIKTBIFBIH/IA O — CBIPTKBI
JTyHHEeMeH OalTaHbICHIH Y3iIl, DIIEYyMETTIK OMip/eH
a)XbIpar, ©31HiH pyxblH belibonMbIcka anbimn 6apasl,
HEeMece, Kasipri MeIWIMHANBIK TUIMEH aWTKaHa,
KJIMHUKAJIBIK, 6J1iM» JKaFJaiiblHa YKcac KeHICTIKKE
03 BIPKBIMCH TIbIFa ananbl. OHbI 0aKCHIHBIH «ECiHEH
TaHBIIT Kaldy» KYOBUIBICBIMEH TYCIHAIpyre e
6omanel. Jlemek, beitbonMpIic — OaKCHIHBIH €pKiH
OTICNI OKA3BIKTBIFBIY, ©31H-031 «a’K3MCTCHIUAI
KOFANITy/1a» ablll OapaThlH «alMarbD» icCTIeTTecC.
Ocbiran opaid, Oyn KyOBUIBICTBI KeHE YHII MeH
[IprFpicTa belOOMMBICTRIH HAKTHl TPAKTHKAIBIK,
KOpiHici — «DOCTBIKKa» TpaHCMEAUTALHUs jKacay
TepanusChIMEH CaJbICTBIpyFa OoJansl  (opuHE,
Oipak Typa celikec kenameiini). MaceneH, «bipriama
KeH Tapairad ()eHOMEHOJIOTHSIIBIK, ©3repreH KalbII
[IaMaH OPEKETiHIH NMPaKTHKAChl, TpaHCKa TYCYHiH
COTIBIIBIK, TEXHUKACHI OOIBIN YCHIHBUIAABIY, — JICT
(UcmaramberoBa, Mup3abekosa, 2009: 229) Oyn
KYOBUIBICTBIH YJITTBIK JYHHETAHBIMJIA OPHBIKKaH
(deHOMEH eKkeHiH OailplnTaFaH Ke3KapacTtap [1a
0i31TiH OCHI MIKIPIMI3/i KyaTTai Tyce/I.

An [IIaMaHU3M/IET BeitbonmmMbICTBIK
JKA3BIKTHIKTBIH EKIiHIINI KBIPBI — OHBIH ©3iHIH
TYTac aaaMAbIK TAaOMFATBIHIAFBL, TIPIIUTK €Ty
aliMarbIHIAFbI «OOJIMBICTBIK-BEH00IMBICTHIK)
napaadrmMacel  Jen aiWta amambi3. On HaKTHI
DJIEYMETTIK OMIpAe J€ OCHI €Ki Ka3bIKTBHIKTHI
Kartap KaMTHObl, MoceneH, KOpKbITTBIH MUQTIK

OeifHeciHAeTi CHTIAThI KeWIe YATTHIK Iy HUETAHBIM/IbI
3epaenymri CobeTka3pl AKaTalIbIH TiKipi OOHBIHIIIA
0aKchl ©3iH OPTANBIKTAHIBIPAABI, 631 MEH 9JIeM
KATBIHACHIH KaWTamaH KYpbUIBIMIAHIbl (AKaTaes,
1995: 28-31). An KOpKBITTBIH «oii JeceM odi
eMec, Tipi JeceM Tipi eMec» JeTeH KeIOeTi /Ie OChI
KYOBLTBICKA YKCAW/IBI.

Hemek, Oakchl — beitOoaMbIC TTeH OOJIMEBICTA
JKapbICTIalbl FYMBIP KEIISTIH a#phbIKIa TyIIFa.
Bip-6ipine «kapama-kapceD» (Oipak OaKchl YIIiH
Oymnap Kapama-Kapchl OWHApIBIK TO3WLHS EMeC)
€Ki JKa3BIKTBIKTa Karap emip cypy (QeHomewi,
JISTCHMEH, SJIeM/IIK PyXaHU OW KEHICTITiHJE KOHE
MPAKTUKAJIBIK HOTH)KEIC Ke3JeCeTiH KyObUIbIC
Jnen oW TyHdiHmewW amambei3. MoaceneH, Jlama
MOHAXTaPBIHBIH OCNTLT Oip yaKpITKa OaFmapiaHnraH
«OJIi-Tipi» KAaJMbIHBIH TPaHCMEIUTALMSIIBIK, KYHi
(Temenos, 2009), Koxxa Axmert Macayunin 001MbIc
OIIEMIHEH aXXBIPAHTBIH COIBUIBIK MEIUTAIUSICHIH
(Kemxkerapt, 2004: 125, 310) oHpIH imnHz;e,
COTIBUIBIK TaHBIMIAFbI bel0OIMBIC YFBIMBIHA COHKEC
keneTin (ana (peHoMeHiH: «e3iHe-bel0oIMBICTHIH
«OK3UCTCHIUANJBIK (&JTFAlIKbl KaOBIpKAY MEH
MYH) — TICHUXOJIOTHSUTBIK, (METacaHaHBIH JICHTeHiHe
eTy) Jnen maieiMmai  amambid.  [llamaHnmbeik
TBUICBIMABIKTAFbl beli0omMbICKa oTyIiH Kemeci 6ip
KOpiHici — JKOFapblia aTam ©OTKeHIMi3ueH, «e3re
00mMBICY (OYJI — TBIJICBIM OOJIMBIC MaFBIHACKHIH]IA)
aiimarbiHa eHy. Erep e, Oyl IIBIHIBIFBIHIA,
peai Typle aXbIpalThiH ©3r¢ OOJIMBIC eMeC, TEK
OHBIH €JeCi, Kalllbl KOHCTPYKTHBTIK (OijaH
KYpacThIpBUTFaH) jk00ackl FaHa OOJaTBIH 0oJica,
on na beiOomMbicTaH ajblHFaH KHUSJJIAFbl YITiHI
Kypaiel. bipak Mocene, oChl 9IeMHIH 6aKChI YIITiH
IIBIHARBLTAHIBIPBUIATHIHABIFBIHIA FAHA €MEC, COJ
[IbIHARBLIAHIBIPBIIATHIH OJIEMI apKbUIBI OJI Ta3a
MPAKTHUK aJaMFa Jla aliHaJbIN, HAKThl HOTHKEIepre
JIe KOJ JKeTKi3e alaThIHABIFBIHIA O0BIT OTHIp. O
(hoxyc, Ke300SyIIBUIBIK, WILTIO3US TYFhI30an bl
(MYMKIH Ka)KeT Ke3iHJe OHBI Kacaybl BIKTHMAl),
HaKThl HOTHKEIIEPMEH KYMBIC YKacalpl: jKaHOBIDP
XKayIbIpy, aypyasl emaey T.0.

Onbig OeitbomMBbICKa
YHI ¢unocodusicer

oTyiH KOHE
apKpUIBI  TYCIHIIpIT,
TICUXOJIOTHSIIBIK, TYPFBIIaH ObLIalIIIa
KaparaibIMIaH IbIPbIIT peAyKLHUsIaYbIMbBI3Fa
Jna Oonambl: OOCTBIK MEIUTANUSACKHL, pedIeKCs,
HUpBaHa T.0. TPAHCIICUXOJOTHSUIBIK JICM aracak,
OHJIa OWayJblH OOCTBIKKAa TYyWiCyi, OHBIH
MHCTHKAa MEH JiHAeTi KepiHictepi «EmreHeHi»
iKi ce3iMMEH TyliciHe OacTayblHBIH ILIapThI
0oaTeIH 00JIca, TICUXOJIOTHSUIBIK KOHII-KYH JKOHE
TYHFUBIKKA €HY HETI3Ti YCTaHBIMIApAbIH Oipi.
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[IlamMaHABIKTAFBI TpaHCHeHZ[eHTTi-TpaHCHeH,I[eHTaIII),IIi OHTOJIOTHA MeTaq)I/BI/IKaCLI KOHC aeMeTaq)mI/IKanaHquy“.

Hemek, Oy KyOBLIBICTBI — «caHaHbIH EmTeHeHi
03 TpHU3MAacChlHAH OTKI3iN, OHBIMCH «OeTme-0eT
Ke3J/1ecyi» JIeTl Te HaKThUIAI KepceTyiMisre 0oJa bl
Slran, maman EmreHe aliMarbiHa «eTe1i». MocelleH,
LIaMaHHBIH KaM jkacay (3iKip caiybl) Ke3iHae ol
OCBHI dIIeMMeH (KaJbIITHl JTYHHEMEH) OaiylaHbIChIH
«Y3i», ©3iHIH caHa OOJIMBICBHIH JKOFaNITaJlbl: OHBIH
caHachl KaJIBINITHI caHa emec, 0acka caHa KyHiHe
Tycemi, JEeMEeK, KaJIBIITHl AIHCTEMOJIOTHUSIIBIK
KYHIBUTBIKTap Oip COTKE JKOFalambl Jem YTUIeH
aJyaMbI3.

[TamaHIBIK KOHE CEHIMIIEPIiH Oipi
OOJFAaHABIKTaH OHAAFbl MHUCTH()HUKAIMSIAP/BIH
TYTacy MEH CaKTaTybIHbIH Peajl OMip IIbIHIBIFbIMCH
OalilmaHBICBl TEPEHIpEK 3epAesieyAl KaKeT eTeTiH
mocene. KeHec YKIMETIHIH cascaThbIHIaFbl aTeu3M
MEH XAl 0aTHICTHIK JIOTOIEHTPU3M TEK palliOHA-
FBUTBIMH TaHBIMFA JKaTKBI3BUTIATHIH OUTIMIEpi FaHa
aKMKaT jien oimyre sxerenesi. OcblFaH OaiIaHBICTHI
013 KapacTBIPBIIT OTHIPFaH IITAMaH MUCTHUKACHIH
Tapasbuiay auTapiabIKTail TYCIHOCCTIKTEP TYFBI3YBI
BIKTUMaJI. Byl TycTa, OHBIH JYHHUETaHBIMBIHBIH
TepeHiHe TyOereiisi Ooinail eny 1e Kypaesi Mocene
CKCHIH €CKEPCEK, YJITTHIK MHU(OIOTHUSIBIK-TIHI
TaHBIM MEH OAaTBICTHIK FBHUIBIMH TAaHBIM 9JIiCTEPiH
YIITACThIPa OTHIPHII, OAKCHLIBIK OJIEM/ICT] ©3T'¢ JIEM
Typabl MalbIMIayIapbIMBI3/Ibl T€PMEHEBTUKAIBIK-
(heHOMEHOJIOTHSIIBIK, ~ TYPFBIJAH  YCBIHYBIMBI3Fa
Oomanmel. bByn opaiima, angpiMeH, IIaMaHHBIH
JlYHHCTaHBIMBbIHA OapbIHIIA TPOCKIUS JKacall, OHBbI
63 MPU3MaMbI3JIaH OTKi3€ OTHIPHII, Ka3ipri 3aMaHFbI
JIOTHKAJIBIK, OWjiay ypaicTepi OOWBIHINA FHUTBIMHE-
KONILITIKKE (QHUIOCOQUSITBIK, TYPFBIOAH TYCIHIIpII
OTy/l YCBIHBIN OTHIPMBI3. bipak 0i3 TyciHAipimn
OTBIpFaH  TalJaylapAblH  TEK <« KYbIKTaraH
(bUI0COPHSIIBIK TUITOTETUKAJIBIK KOHCTPYKITUSITIAP»
SKCHJIITIH JIe eCKePTKIMIi3 KeJeIi.

AT Kem >Karmaiiarel TYPKUTIK OaKchbUIapIbIH
KypaJlbl HEMece Kapybl — «KaMIb», Ol —
TICUXOJIOTUSIIBIK Kypecreri (bM3HKaITBIK-
KOMIIEHCATOPIBIK-CUMBOJIIBIK - UIJTFO3HSIBIK
Moxayc. bipiHImieH, OHBIH (QU3UKAIBIK KOpiHiCi
Oap VATTBIK JA9CTypue Oacka Ja MakcaTTapra
KOJIZIaHBUIATBIH MaTEPUAIBIK KYH/IBLIBIK, Oipak
Oenenii TyJFanap/IblH YCTaFraH KaMIIbICHI KacTepi
CaHAJFAHIBIKTAH, OJ KYPAJIOBIH Aa ©3iHAIK Oip
TBUICHIM Kyl Oap nem ecenrteireH. EkiHmmigeH,

Ol KOMEKIIJIIK, TOJBIKTBIPYIIBUIBIK, JKOPJIEM
OepylIilik  KbI3METTEp arkapca, YIIiHIIAEH,
o  powmi3mik  Oenri, OaKCBHIHBIH  IIBIHAKWEI

OOJIMBICBIH apTThIpa TYCETIH KOPKEMACYI >KOHE
TICUXOJIOTHSIUTBIK KyaThIHBIH OeWHEeCiH OuImipeTiH
o0paszasl Hycka. TepTiHmmJeH, o e3rere ypei
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TYIBIPaThIH  «aJJaMIIbl  KepiHic» Oomysl ja
BIKTHMaJI, cebeli, Kell coTTeple KamImbl OaKChl
YIIIiH HAKThI KOJIAHBIC KYPaJIbIHA J]a allHAIMaFaH.

BakchIHBIH IIBIHAWBI Kapybl — KyaTThl Ce3iM
KYII TOPi3Al, OWTKEHI OJ COHINAIBIKTBI KATTHI
amnryra OyJbIKKaH[ail keilinte Gonaapl, Oipak aypy
MalMeHTKe HeMece Oacka Ja dIlIeyMeTKe eMec,
OenriciH e3re OOJIMBICTaFBl 3USHKECTEpPre KapChl
TalTanacaapl. A KoObI3 acmaObl e3re OOJIMBICKA
OTYJIe MEIUATOPJIBIK KYPaJl, 3KCTa3IbIK CTUMYJISITOP,
MapacaTThUIBIK ~ MOTHBATOp,  HHTPOCIEKTUBTIK
perynsatop, «MEHIIK» HIC0JOTH3aTOp, OHEPIIK
coumosoruzarop. MaceneH, KOOBI3 YHI apKbUIbl
TPAaHCMEIUTALMSIIBIK, KYH Kemry oHbl OeiiHe Oip
e3re OOJIMBIC OJEMiHE JKETENEeWTIH KaCHeTTi
acman peTiHJe TarablHaaaca, HKCTa3 OHBIH JKaH
THIHBIIITBIFBIH  KYHTTEHTIH 3rom3M KyHi emec,
KEpiCiHIIle, TPAHCTHIH DKCTA3bl KOHE IO3UTHBTI
eMec, IIBIHJBIFBIHA HETaTUBTI JIe eMeC, OWTKEeHI
OHBIH DJKCTa3dBIK Kyi3emici e3iHiH 3iKip caiy
Ke3iHjgeri TaOuFaThlHA TOH KYOBUIBIC. OpUHE,
on KOoOBI3 Oonmaca 1a, COHAAl KaJiblllKa TYCYi
BIKTHMAJI, JIETEHMEH KOOBI3 KO3FayIllbl KYII OepeTiH
TYPTKI PEeTiHJETI acnan Jen malbIMIai anamei3. A
«I1apacaTThUIBIK MOTHBATOPY» 00Ty bI—paIlMOHAIIBIK,
WHTEIUICKTYAIIBIK, TINTI WHTYWTUBTUIIKKE i€
yKcamaiapl, Oipak iCiHIH WriTIKTi, TYMaHHCTIK
00ybl apKbUIBI OJ CaHaHBIH METaJCHICHIHE
KOTepiJie OTHIPHII, COJI MapacaTThUIBIKTHIH OacKaria
Oip KBIpBIH ueMmacHTeHaeH Oomaapl. COHBIMEH
KaTap OJ peryisiTop, eWTKeHi 0aKChl e3re 0OJIMBIC
OJIEMIHE OTIN KETiN, OJaH KaiTa anMaii, IIbIFap
JKONABI Taba anMaid KajdMaWJbpl, COJ KOOBI3BI
Hemece Oacka /Ja JaHFapa acra0bl apKbUIbI ©31H-
e3i perreit ananel. On acranTtap 0akChIHBIH MeHiH
e3re ajaMIap/bplH MEHIHEH aWpbhIKIIanayFa Keir
BIKITIAJIJIaca ajaTblH OciiHe Oip 63iHiH CEeHIMiHiH
«HJICOJIOTHSCHD icTeTTec 00Ja/ibl, MIBIHBIFBIHIA,
COJI alTPHOPIIBI-HOYMEHAIIIBI )KAOBIK UIC0JIOTUSCHIH
JKY3€re achIpyAbIH Kypasibl OOJIBII LIBIFaIbI.

Typik GaKchIIapBIHBIH EPEKILIENIri OHBIH KOOBI3
acnabbIMeH TyTaca OeifHelleHyiH e KOHE OHBIH aca
KacTepJti OOJIBINT CaHAIATHIHABIFBIHIA OOJIBIIT OTHIP.
KoOb13 0Oakchl YIIiH ©3iHE-031 «IICHUXOJIOTHSIIBIK,
TPSHHUHT» Kacay apKbUIbI XKalOapakaTThIK KYyWre
TYCITI, OCBI TYHHEICH aIIaKTal, o3iHiH inki MeHiHe
Oolinaii eHyIiH, 631H-031 KalTa/laH TaHYBIHBIH JKOHE
KaiTa KYpYBIHBIH 0aCThI KYPaJIbl, Opi KETiT O0JIBITT
TabbuIabl. ON TeK MHTYHUIMSUIBIK 11K CE3IMIIKTI
FaHa eMeC, OHbIH ITapacaTThl aibIMIaybl MCH TEPEH
O¥fFa IIIOMYbIHA BIKTAJIIACATHIH ()EHOMEHOJIOTUSLITBIK
KO3FAyIIbl KYII ICTETTi. OpHWHE, OJaH MIBIKKAH
YH KOPKEeMIK-3CTCTUKAJbIK TaHbIM OOWBIHIIIA,
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FapBIIIIEH YHICCETIH, MaFbIHAIBI DYSH/II KYPaiIbl
KOHE OJ TYPKI XanKpl VIIIH IKYPTIIBIIBIKKA
KaObUTIaHATHIHIAN ca3apl  OeiiHeneimi. bipak
OHBIH KOMITO3HUIIMSCH KapamaibiM ajaMfa TOJIBIK
TYCIHIKTI €MecC, COJI COTTE€ acHanTapblHBIH YHI
IK3AITAIMSIIBIKTAH TOP1 MUCTHKAJIBIK CHITAT aj1ajibl.

Bakcer yiriH «kay» emikamas OChl JYHHEJeri
(hM3UKATBITBIK emec, o3re OOJIMBICTAFbI
KEHICTIKCI3-YaKbITChI3 JIeMJIET] «(DU3UKAIBUIBIKY,
TICUXOJIOTUSIIBIK, OI3MIH  TYCiHITIMI3  OOifbIHIIIA
alTKaHIa, TPAaHCUCHACHIUSUIBIK JKay. Al e3re
YJITTap MEH XaJIbIKTAP/IbIH MAKbIHIIBLUIBIFbIHIAFbI
BIICYMETTIK JKayJAblH CyOCTpaThl Jia OCBIHJAM
KYOBIJIBIC, peajl ®JIEYMETTIK JKay — CynepcTparTap
raHa Ooupln KaObuigaHaapl. COHIOBIKTaH OaKChl
omapMeH  (OOBEKTHB  CBIPTKBI  JKayJIapMeH)
(hM3HKATBIK TYPFBIJIaH KYPECTICH]Ti, ICUXOJOTHSLITBIK,
OJICYMETTIK IIbIHAMBI «OWbIHY» aPKbLIbI aPIIaIbICaIbl.
JleMek, CHIPTKBI JKayJlapMeH Kypecy Oakchl YIIiH,
Oyell OJapAbIH HHUETI MEH TBHUICHKIM ITaOBITHIH
IIEKTeYy HeMece KEHETTeH, KYTIIETeH IKEepJIcH,
CTHXUSIIBI, JIOTUKACKI3 Kayil-KaTep KypPbIIl jKayIbIH
OeriH KaiiTapy.

baxcwi ocone anemoix epik

BakchIHBIH ~ TpaHCIEHCHTTI-TPAHCIICHICHTAI
MeTa(U3MKachlH TYHCIHY YIIIH OHBI OJIEMHIH
CTHXUSICHI &sICBIH/Ia KapacThIpFaH ;koH. OHbI OJIEMHIH
O3IHIIIK BIPFaFbl, JAyJeH KymTep, OaFbIHOAWTBHIH
COKBIP BIPBIKTAp pETiHAE 3epliesiey OaphIChIH/IA,
013, Hemic oimbuIEl ApTyp Llonenraysp «oiaeMaik
epik» (Lllomenraysp, 1992: 3-62) wunesceiMeH
TYCiHIipe aiaMbI3. Erep jie, ol1eM CTUXHUSCH ©31H/TIK
0ip B3aHIBUIBIKTApABl KypaWTBIH 00sca, OaKCHI:
«OCBI BIPBIKTBHI J1a OaFbIHIBIPAa aJaTbIH HeMece
OaFpIHIBIPYFa YMTBUIATHIH, OFaH ©3 OeTiHIe
BIKIaJ1aca alaThlH JKOHE COJ BIKMANIJacyFa o3
KYKBIFBIH 031 TaraiibIHmaraH, Oip coTke Oojca na,
DIIEMJIIK epiK OeTalIbICTapbIH ©3TePTE ANATHIH a1aM»
JIETl aJFBIIIApT PETIHAETI THIMOTETHKAIBIK TE3UCTI
YCBIHAMBI3.

bepik Atamr aram etkeHmel: «lllamMmaHHBIH
03 BIPKBI, MIBIHIBIFBIHA, OCBI DIEMIIK BIPBIKTBHIH
asIChIHJIA, OP1 OHBI 63 KY3BIPIH/IA OaKbUIayFa Ja aja
anaThlH BOJIIOHTapU3Mre Keiin Tipeneni. Taburar
KYOBUIBICTAPBIH ©3 BIPKbl OOWBIHINA, YaKBITIIA
Oomca na e3repTyle aWTapibIKTail HOTHXKEre
KETETIH 0aKCHI DJIEMIIK BIPFaKTapFa KapaMa-KaiIibl
KeJaMeilai, cebebi o TaOWFaT 3aHIBUIBIKTAphIHA
TyOereisi Kapcel emec, Oipak oOChl JIyHHEayH
epiK asChIHAA JKOHE OHBIH IIIKI THUICHIMJIBIFBIH
«UTepreHel» ChIHAM TaHBITA OTBIPHIN, ©3iHIH
Ta0WFaTKa KaThIHACTHI XaPEKETiHIH 631H COJI DIIEMJIIK

epiK asiChIH/IA FaHA KY3€eTe achIpaJibl. OUTKEeHI OHBIH
Ke3Kapachl OOMBIHIIIA OJIEMHIH THIICBIMIBIFBI MYJIZC
TPAHCUEHACHTTI eMeC, OaKCHIHBIH OHTOJIOTHSIIBIK
MafibIMIaYbIH/IA «OJIEMIC-THUICHIMJIBIK) KOK. bipak
011 0arbIHOANTHIH DIIEMIIK epiKKEe MOMBIHCYHFAaHMEH,
OHBIH aJJIbIHAA MIAMaHABIK pyX OCJICCHAUTIrT MEH
BIKITAIBUIBIFBIH ~ ©3/ITIHINE YHEMi THSHaKTall
OTBIpaabl. byl pyxXThl OaKChl OJEMIIK EpIKTEH
@XKBIpaThIl Ta ananel, ce0edbi, pyX — MIaMaHIBIK
TaHBIM/IA ©31HIH MYMKIHIITiH TOJBIKTal iCKe ackIpa
aJNaThIH, DIEMJIIK epiK asChIHJIAFbI )KOHE OJIaH ThIC
00J1a alaThlH FAPBIIITHIK-00IMBICTBIK-TYPMBICTBIK
cunatThl TYFeIp» (ATam, 2013: 101-102).

Oceiran  opaii, Coberkaspl AKaTaii OHBI
COJIMIICUC TYpPiHJE Kope Oinesi, OHbI ©31HIH PyXbIH
IYHUCHIH OpTachlHa KOS alaThlH »KaH PpETiHIe
ne Oetineneiimi (AxaraeB, 1995: 10-22). OHbIH
Oencenni pyxbl (WIBIHAAN KEITEHIE, PyXTaHYHI)
— OOJNMBICTaFbl 3aHIBUIBIKTAPABI 63 OCTiHIIe
OPBIHIAWTHIH  OIJCKAHAal OJIEMIIK  BIPBIKICH
TeHece aJaThlHAai ©3iHIH IMKi Ky3BIPEeTTUIIreH

Kabputmaiinel.  lllomenrayspaiH  oiemMaiKk — epki
KYHeNni emec, OHAAFrbl JKy3ere acybl BIKTHMa
MYMKIHTIKTEp, TIiOTi, aWKBIHOAIFAH  TOTAJIi-
GdaTtanmimik  Kem  CHTyauusulapia  I[IaMaHHBIH

KY3BIpETTIIITIHE caii kenmeimi. bipak omemmik
epik Taza aOCONIIOTTI TYypJleé MAaFrbIHACBI3 XaOCTHI
OlnmipMeiisi, TiTeH, ajgacy aa emec. Oipak Oenrimi
Oip BIPBIK ASICHIH/IA XKY3€TE aCAThIH KYOBLIBICTAP TBIH
O31HIIK Oip KUBIHTHIFBIH OUTAipeni. OChI «Kylheci3
KYHENUTIKTI» 0aKchl ©31HIH OOIMBICTBIK TYCIHIr1HE
MarplHa O€peTiH MOH pETiHme >KaMall ammaipl,
OWTKEeHI OaKChl SJIEMJIIK BIPBHIKTHIH BIHFANBIH 63
OcTinmie me Oarammail amagsl — OJI OoJDKayiap
apKbUIBl aHBIK KOpiHiC Tabalbl. OHTCE jae OaKChl
KapTUHAHBI OOJKAyIIbl FaHA €MEC, COJ OObEKTHB
BIPBIKTBIH KYIIH ©3repTe ajaThlH Jia )KaH Heci, o
OIIEMIIIK BIPBIK «3aHIBUIBIKTAPBIHY TaHBITI-OLTIIL,
KaTepiepai Ooipkam anam3aTThl CaKTaHIbIPAJbI,
eKiHmIi Oip KeIpBIHAH, OJI KaTrepyepai OOiFpI30ayFa
Jla MYMKIHIIK ajanubl. SIFHH, OCBI QJIEMIIK BIPBIK
BIPFaFBIH ce3¢ OUITCHIK OHBI ©3 BIHFalbIHA Kapai
OHTalIayMeH Kelil >KairacklH Tabanpl. Enperne,
O0aKCHIHBIH J1a ©3iHe OAaFBIHIBIPBUTFAH BIPKBIHBIH
KyaThl JIEMJIIK BIPBIKTBIH O31HIIIK yIepicTepiHe e
oHal ciniceni. Con caTTe, O QIEMIIK BIPHIKIICH
©3iHIH BIPKBIH KAWIIBLUIBIKYOTa KapacThIPMAaiibl.
ONTKEH] 0JI SJIEMIIK BIPBIKTHIH OipyKaKThI HEMECE
Oip CBHI3BIKTBIK €MeC SKEHJITIH Jie TYWCiIHe amajbl,
OJIEMIIIK  BIPBIKTBIH Oacka Ja HyCKaJapblHa
bIHFalTaca anajpl. MaceneH, aypy ajaM SJeMIIK
BIPBIK apKbUIBI aypybl aCKbIHYbI Ja BIKTHMAJ,
JKA3bUIBIT KETyl Jie¢ BIKTUMaIL. AJ 0akChl OCHI
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Ka3bUIBIN KETY MYMKIHIITIH OaFbIHIBIPA OTBIPBIIL,
JKbI3aIa auMay BIPKBIH TEXKEHI, TepicTeimi aereH
ces.

AN KaWImBUIBIK ~ KaiimaH madga  Oorajel:
[IaMaHHBIH DJIEMIIK MacIITa0Tarbl 0aThLI, OCJICCH I,
OTKIp pyXbl — KAJIBIITHI CaHa MEH MEH-COUIICH3MI
apachlHJIAFbl KAWIIBUIBIKTHI TYBIHIATAJbl JKOHE
KaJIBITITHI aJlaMBIK PYXTHI 0aKChl pyXbl Oip coTKe,
KaKeT Ke3lHJe TacTalm Ta KeTe ajajabl. MOCEJCH,
0aKkchl 1a — ajgam, JeMEK, OHBIH JaFIbLIbI, KOy
Je anamiablk caHacel Oap. bipak ocbl komiynri
CaHachl OJIEMJIK BIPBIKKA KapChl IIBIFA aiMauIbl,
COJI cOTTE, 0aKChl KOIYIITi caHAChIHAH a)KbIpaniabl
na, «MEeH-KYITIMIH» JIETeH COJUIICUCTIK CaHAHbBI
0achIMIBUIBIKKA HIBIFapaabl. bakchl ©31HIH KOy 1Tl
caHachl MEH COJIMIICHCTIK CaHAachl apachIH/IaFrbl
KAWIIBUTBIKTBI ~ QJIJIBIMEH, OCBUIAWINA  «IIEHIIT
anane». bipak OaKCHIHBIH COJUIICUCTIK OeJICeHIi
PYXBI TyTacTail SIEMIIK BIPBIKTBIH OCTaIBICTAPBIH
OaFBIH/IBIPBIT YCTAT OTHIPY/IbI MAKCAT €THEH/T, OHBIH
03 OeTiHIIe jXy3ere achlll >KaTKaH OeTalbICTapblH
(3aHIBUTBIKTAPBIH) PETTEM T€ OTHIPMAaN/IBI.

Ce0e0i o3iHIH PYXBIHBIH €pKiHEe FaHa CEHell,
ajy oJeMIIK epik pyxbl o3 OeriHmme Oamamarnap
YCBIHOAWIbl. OUTKEH1, IIBIHABIFBIHAA, OAKCHI PYXBbI
JYHUECHIH CTUXUSChIHA OaFbIHJIBIPBUIAFAH OHBIH
JaMy 3aHJBUIBIKTapbIH, OarnapiiapblH TyTacTai
QIMaCTBIPaThIH HYCKa YChIHA anMaiabl — 0akchl
TyTac oyeMAl OaFpIHABIpMaibl, Oenrini  Oip
COTTEP/Il, KEKE BIPBIKTAPJIbI, JKEKE JKaFmaniapapl
na OarbIHABIpYFa YMThUIaIel. MiHE HaK OCHI Ke3
— OaKCHIHBIH KyaTThl PYXBIHBIH ©31HIH MYMKIHIIK
IIEKTEepPiH TaHBIFAH COTIHE aliHajmaabl, OaKChI
MYJAe epKiH, Taza aOCoNIOT Typae OopiH e
JKacall anaTelH PyX eMec eKCHJITiH Jie TyHCiHexl.
bakce! yiin mexkTepai TaHy Ja oHaliFa COKMaibI.
Mocenen, KOpKBITTBIH ©JIMHEH Kamlybl — 9JIeM
CTUXUSCHIH MOWBIHIAMAay MEH ©3iHIH MYMKIHIIK
IIEKTEPiHiH, KypcayJapblHbIH apHACHIH KEHEUTYyTe
JIETeH YMTBUIBICTApP €11 AT aifTa aJaMbl3.

bipax ~ Oym  mexTtepai  TaHyAbIH  ©3i
CaJILICTBIPMAJIBI, ce0e0i, QIEMIIK BIPBIK
OaKCBIHBIH ~PYXBIHBIH MYMKIHIITIH HIEKTEyMEH
ITYFBUTTAHOAM TEI, TINTI, 0aKChl epKiH
OaFBIHABIPBIN YCTAFBICHl Ja KEJIMEHi, OaKchl OChI
0aKbUTAYCHI3IBIKTEl  «OHTAWIBI  TMaiijianaHaiby».
Bipak on e3iHIH MYMKIHIITiHE «MacaTTaHFaH,
«IaHJANUChIFAaH», «O31H JKapHaMalaram» Kewuim
TaHBITIIAN/IbI, KEPECiHIIIE, OHBIH CaHachI-OelicaHachl
epKi MEH epKIHAITH MaimagaHa OTBIPHIN, ©3iH-
031 caHallbl TypHe IIEKTEeH[i, dIeMIiK TyTac epik
LIEKCI3/1Ir asIChIHAAFDI: «O31HE FaHA THECEITI», «O31HE
FaHa apHaJFaH», «O31He FaHA TaralbIHIAIFAH
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MYMKIHJIIKTep LHIeHOepiHIe DpeKeT eTeli, ouTce e
OJI YIIIH HAKThl TaFalbIHIAJIFaH, TYHBIK, asKTaJIbII
KallaTbIHOAH «Kypcay meHOepi» Oonmaiapl, Oy
Kypcay WIapTThI, COHABIKTAH Ja, OHBI IIEKCI3IIK
aJlaH KypcaybD» Jien 0aram1aybIMbI3Fa 1a 00JaIbl.

ONeMIiK  BIPBIKTBIH ~ KONTYPJl  IIEeKCi3
MYMKIHIIKTep asChl CaKTaJATHIHIBIFBIH IIaMaH
TYHCIHEZ, OHBIH «KOPBIHAAFED  (ITOTCHITHAI
MYMKIHJIKTepi) cakTaiFaH, Oipak peaijgaHOaraH,
SIFHU, ©31pre OJIEMIIK BIPBIKTBIH  BIPFaFbIHIA
eMeC KON BIKTUMAJABUIBIKTAPAbI TPEH YFBIHFaH
[IaMaH OJapAblH IapTThl TYPIEri «MOHI» MeH
«MYIZICTIepiH», «MaKcaThD» MEH «MIiHJETTEepPiH»
Ile TTabIMIail ajmaapl J)KOHE OHBIH OipeyiH TaHJall,
yakpITIIa 00JIca Ja MaliJaianyra KYKbIKTBI OOJIBITT
IIBIFABI IETCH CO3. OPUHE, 01 UTUTIKTI MYMKIHIIK,
an Kapa Oakchliap YUIH ©3iHe WTUIKTI, e3reiepre
WTUTIKTI eMec MyMKiHaikTep. Jlemek, on e3airinie
«OIUIETTI» KBI3MET €Tedl, ajl ojlIerci3 Ooiica,
OHJa OJNEMIIK BIPBIK, KEHiHHEH ©31HIH BIpFarblHa
Kaiita opama amanbl. bakcel Oyn Tycta OFaH
Kapchl «Kenrici Kenameimi». Mpicansl, Oakchuiap
Typajbl 3THOTPaQUSIIBIK, 3epTTEYIEPACTI ONapAbIH
«CHKBIP» OpPEKeTTepl — «O3CHHIH CYBIH Kepi
arp3y» T.0. (Kaszak Oaxcel OGanrepnepi, 1993: 21),
HaK COJI IIBIHAWBI OJICMHIH o3iHae 0ap, HerecHMeH
JIMAICKTUKAJIBIK, TYPFBIIAH ajiFaHja «a0CTpakTiii
MYMKIHAIK» KOpJIapbIHIa diTeyip 00Tybl BIKTUMAI
KYOBIIIBIC — MBCeJIe OChIH/IA: ©3CHHIH CYBIHBIH Kepi
arybl TaOWFaT YIIIH MYJIe KaT KYOBUIBIC eMmec,
on abctpaktiyi Ooinca ma, — MyMKiHaiK. OcbIHAaM
dIIEeMJIET] MIeKCi3 MYMKIHIIKTEP/i, «MYMKIH eMec
HOPCEHIH MYMKIH €MECTIliH» KOHE «MYMKIH
e€MeC HOpPCEHIH MYJJIEe MYMKIH eMec» eMeC eKCHIH
TEPEH TYWCIHTEH IlIaMaH OHBI COTI KEJTEeH/IE YHEeMI
YTBIMJIBI TTakimanana 6iresni. bakceima ke

COTTEpJIE CIIHOPCEHIH J¢ OHTAMBl KeIMel TypraH
Karmainapbl Ja Ooyiafbl ©KeH, MOCEIeH, aypy
azaMJibl eMJIeyJie, OHBI COJI KYHTe eMec, Oacka Oip
KyHTe, Oacka Oip yaKbITKa IMaKeIpagsl HEMEce 031
Oapajpl.

ONeMIiK  BIPBIKTaFBl ~ «MYMKIH  €MecCTiH
MYMKIH €MECTiri» Oakchl pPyXbIHBIH KapeKeTi MeH
MYMKIHIITIHIH ~ QJIFBIIIAPTEI  OOJBIT  TaOBIIAIBI
Jlen aita anambi3. Jlemek, oy TaOurarra, SIEMJIIK
BIPBIKTa O3MITIHCH-aK aHBIK MYMKiH OoJyica, oHIa
OaKCBIHBIH J1a KAXKET1 )KOK OOJIBII MIBIFAJIbI, MOCEIIS
— OCBl MYMKIH eMecTep HeMece a3 MYMKIHIIKTep
apHACKHIHJIA OJIAPJIBI Peall MYKIHIAIKKE aifHaJIbIPBIIT
OaphbIT, OHBI MIBIHIBIKKA OTKI3YiHIE OOJIBIIT OTHIP.

Bakcel ocwhiHIail oneMHIH ©3iHEH aJbIHFaH
IeKCi3  MYMKIHOIKTEp MEH ©3iHIH  IIeKCi3
KaOinmeTTepi aschlHAa ajacmansl, cebebi, OraH



b. Aram xone T.6.

azaM OOJIMBICHI TaFalbIHAATIFAH — «MEH OaKCHIMBIH,
OopiH Je *acail amaMbIH JIETT JaHFa3IaHbIT alacKaH
Oaxcel Oonmaiiab. bakcel yurin 6ipaen-0ip akukat
— amaMIblK OOJIMBIC IEHOEpiHIe ©3iHIH OaKChI
OoubIn TaralbpIHAAIFAHALIFEL. O eceiie Keie ©31H-
031 0akchl KbUIBIN apHAbl NIYFBULIAHBIN Oaphill,
Kacan mbiFapran koK. Llloxan YonmuxanoB atamn
KOPCETKEH e, MYHIall KaliIeT Ke3 KeITeH alaMFa
na Oepine Oepmeiitiamiri (Yenuxanos, 1985, 182-
189) TyMmBICHIHAH TEHETHKAIBIK CabaKTaCTHIK
apKBUIBl aJBIHFaH. Byl KepiHICTi, MIaMaHbIKTHI
3epTTeyIIiep ObuIaiiia TYXBIPBIMJIAFaH:
«MyHpail kezzmecynep, OACTTE EpeKIie pyxKa
OoJIeHTeH KEHICTIK-yaKbITTa OTei, OHJa ac
nraMaH-KeHilKep CaHachlHAA eJieyli e3repicTep
6omaney (PKaxcesiko, 2006: 195). Ocsl TycTa,
on OipiHIIIJIEH, ©JEMJIK BIPBIKTHI MOWBIHJIACA,
eKiHImieH, ©3iHiH ara-6aba apyarsl  McH
TeHETHKAIIBIK TachbIMaJJlaHFaH KOJTapblHA CEHIM
aptanel. byn KaWmbeUIblK  ObUTalia  MISTTIMIH
TankaHgail Ooyafpl: OaKChl OIEMHIH BIPKBIHBIH
abcomoTTi  OmneymniciH  (KakThl)  MOMBIHAAN
Oepmelii, MOMBIHIAFaH KYHJIE A€ O/1aH O3iHIH epKi
MeH epKIHITIHIH YJeciH e31 «bemim» amanbl. byn
yJiec, aiTKaHai, 9IeMIiK BIPBIKTaH A2 OChUIal 03
Ky3bIpeTiMeH OemiHeni. MyHmali KapakeTke OHBI
TeHETHKAIIBIK, Ca0aKTacThIK, OOJIMBICHI IIAKbIPaJIbI,
cebebi, ara >KOJNBIH KyFaH OJ, OHBI TacTam KEeTe
anMaiiipl. ©31 KanaraH-KajlaMaraH OCbl OaKCBUIBIK
OonmMebIc, Oip KBIPBIHAH alFaHda, OJIEMIIK EpiKTiH
HOTIDKEC], ekiHmi Oip KbIpbIHAH  alFaHja,
TYMBICBIHAH 0aKCBIIBIK OOJIMBICKA KETICUITeHAIKTIH
KepiHici. bByn ynepicti HakThl MeTazeHreine
TapKaTCaK: «OHBIH OaKChI OONYbI — QIEMIIK epiK
AsIChIHA» HKOHE «OJNEMMIK epiKTi OaFbIHABIPY, COI
0aKCBUIBIFBI sCHIHIAY. Byl — KalIBUIBIKTAp emec,
KIpIKTIpUIreH —JeTepMUHAIMsIap, LICHIIMEHTiH
TrepMEHEBTHKAIIBIK, IIIEHOEPIIEp Jie eMec, Kall FaHa
OCBI «EKi epiKT» €Ki JKa3bIKTBIKTA TYCIHYAl Kepek
eTei.

Bakce! yurin e3iHiH «0akchl 0onMay» epKiHmIiri
KOIl JKaFmalga TaHmaaIManael, Oipak Oyman Oacka
epKIHIIKTIH 00pi ©31HiH epKiHEe CHIUFBI3ABIPHLIA L.
ConppIkTan o1 ©3iHiH 0acka apHaAarsl OapIbIK
EPKIHJIITIH SIIEMIIK epiK alJblHIa «Iall eTeii»
KOHE COFaH MyAeni 0oanpl. bakcel 00bIT eMipre
KeJTy TaFIbIPBIHIAFbl MIEKTEYJIUIIKTI OJ OJIEMIIK
epiK KYOBUIBICTAPBIHBIH ANABIHIAFBl CPKIHIIKIICH
«KOMIEHCAIMSIIAi by, O TKeHi Oackaria 0oyl 1a
MYMKIiH eMec e]Ii.

ONeMIiK epiKTiH ©3iHiH 1mKi TOpTiIOiH OaKchl
TepeHIpeK TylciHe amanmbl, cebebi om Taburar
KYOBUIBICTaphIHA KYPMETIICH KapaiIpl, KaxkeT

COTIHAE OJapAbl OHTAWIBl MakjanaHa OuTesmi.
bipak oy oieMIik epik TacCKBIHBIHBIH HOTHKEC]
TaOWFaT 3aHbUIBIFEI OOJFAHMEH, OHBIH aJaM3aTKa
KaTBICTHI KBIpJIapblHA YHEMI ajaHmayibl. OJEMIIK
epik 0aKChI IyHHETaHBIMBI MEH OMIpIIiK MaKCaThIHA
HeMece OOJMBICKI MEH OpeKeTTepiHe TyoOereiimi
KapcChl eMeC HeMeCe IIIaMaH OHbI HEeT13T1 KauIIbUTBIK
petinae 6acThl OpeIHFA KOWMaN BT (OYIT KaWIITBUTBIK,
Tek Oi37iH caHambI3la). bakchiFa OarbIHBIIICHI3,
arpecChsiTbl, KapChl KENeTiH, Keaepri OoyaThiH
e3re OONMBICTAFbl TIPIILTIK MENEpiHIH epKi FaHa
Kauniel keneni. Herisri mocesne i€ OChl. ONEMIIK
epik OCBl JYHHEHEri Mocejelep ayKbIMbIHA
CBHIMFBI3MIBIPBIIFAH, aj ©3r¢ OOJMBIC €pKi MEH
3aHJIBUIBIFBI OAKCHI YIIiH, TINTI OHBIH OaKCHUIBIK
KYPYBI YIIIiH KO3FayIIbl, TYPTKI, ce0enKep, TYITMOH I
TYWTKiL. Kell correpae, Ocbl «@IeMIiK epikTi»
«OCHI ©3T¢ DJIeM epKi» Omien TypraHmail OoJaibl.
Ocsl ayHueneri epikTi OarbIHABIpFaH 0aKChI, ©3Te
BIIeM epKiH OaFBIHIBIPY COTIHAE KMHAIBIC KYH (KaM
KacayJarbl TpaHCKa TYCyl) KEHIKeHIEH Ooasbl.
Ocwl oremze jkaibapakarT KalbIITHl ajaM KyWiH
KEHIeTIH 0aKChl, ©3r¢ OJEMHIH CTHUXHICHLIMEH,
alibl [IBIHIBIFBIMEH, KaTajl TaFabIpMeH OeTIe-
Oer Ke3decKeHae, ©3iHiH OaKCHUIBIK OOJMBICHIH
KaWTajgaH TaHWIBI, Ta3a IIbIHAHLI ©31HC TOH,
o3iHe FaHa apHaJFaH OOJIMBICBIH, KEHIIH KHEIi.
Omnait Oosica, GaKCHIHBIH BIPKBI MEH CPKIHIITIHIH
IIBIHIANIAP JKOHE CBhIHAJAP TYCHI ©3Te 8JeMJIeTi
TafTasac apKbUIbl TAHBLIAIbI.
BakchlyiiHaneMaiK bIpBIK 031HiH Ta3za yiuecimai
abCoMIOT BIPFaKTapPBIMEH JKYPINl OTHIpa OepMeii,
acipece, 0J1 KOFaMJarbl OMOJIOTHSUTBIK-OICYMETTIK-
pyXaHH OIINETCI3AIKTepre XoJI Oeperi (MoceseH,
eTe ajall aJiaM KaTThl aybIPBIT KaJlaJibl), OCHI TYCTa,
0aKCHIHBIH HETI3T1 KBI3METI MEH >KayanKepIIiIiri
OeneH anmajapl Ja, OJl BJIEMIIIK BIPBIKTHIH CKITiHiHE
epiKkTi-epikci3 Typae apanacambl (MOCEIeH, COJ
eTe aJaJ aybIpbIll KaJFaH aJaMHBIH aybIPBII
KaJFaHIBIFI OJIEeTCi3 OONBIT  KaOBUITAHAIE),
0aKChl FalaMIBIK-9JICYMETTIK OJIICTTIIIK OpHATY
MaKCaTbIH/Ia OHBI alaM3aTThIK-YITThIK MYJJIE MCH
KOFaM BIHFaiibIHA Kapail e3repTyre ThIPBICAJIbI.
MocesieH,  KyaHIIBUIABIK  JKaFaaid,  CBIPTKBI
JKaynapJplH Ia0ybUTbl, agamaapiblH — Kecelre
yIIbIpaybl T.0. KE3JCHCOKTBIKTAD OChI OJIEMIIIK
BIPBIKTBIH OJIEYMETTerl «OIiIeTci3» KepiHicTepi
00JIBITT TAOBIIAABI, Oy — MIBIHABIFBIH/A, CyOBEKTHB
TYPFBIIaH coman eCeITEeNEeTIH KE3JIEHCOK
KyObUIBICTAD JIET€H C63. MbICabl, KYyaHIIBUIBIK
JKarjaiina, JkaHOBIp He, Kap JKayJbeipa amajbl,
COHJIBIKTAaH, OJlap Ja TapuXW KOFAMIBIK TMiKipje
aK HUETTi, aKKOHLUT aH/ap peTiHae KaObUIaaHa bl
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(Upunmsipsiv, 2010: 16). OchiHTali oneyMeTTik
KaWIIBUTBIKTAPMEH Karap OHTOJIOTHSIITBIK
KaNIIBUTBIKTAp/Ibl 12 63 JICHIeHiHJe IIele OiIreH
6axcer (Kexees, 2008: 195) snemuik epik ascbiHaa
©31HIH epKiHIH A€ «eMip CYpeTiHAIriH» mam eTin
OTBIPIBI: OIEMJIK epIKKTI OaFbIHABIPY, («KOHTE
calmy», «TY3eTy» Jen Te TyciHuipyre Oomazisl,
OWTKEHI, O — COKBIP, CTHXHUSUIBI BJIEMIIK epiK

«OpEKETI».
Xeke »xakThl Kymaiira ceHOey Hemece aca
Kol TaOBIHYIIBUIBIKKA OapMmay — OCHl TYCTa,

aJaM3aTThIH WrUIr MEH IaimgachlHa eI
keresi. Erep Oakchl «TarbIp/IbIH Ka3FaHbI COJIAi»
JIETT aypy YCTIHIET1 amaMIsl eMASMEHTIH OoJica 1me?
— eMJIey apKbUIbl MTUTIKTI icTep aTkapaabl. bakchr
O3JITIHCH DJIEMIIK BIPBIK aFBIMBIHA arpPECCHUSIIIBIIT
eMec, TINTI OHBI OWJeyJi MakcaT Ta eTIHeHi.
OchIHmall OMINMETCI3MIKTep OaKCHIHBI OIIICTTUTIK
OpHaTyFa Kapai JKeTeJeH I, OJ1 8JIeMIIK BIPBIKTHIH
ONIUIETCI3MIKTEPiH Je Koepe Oiulesi, OHbI OpHATYyFa
Kapait MoxOypeiai. by MoKOYpIIiliK OHBIH JKeKe
0acblH KYWTTEHTIH STOM3MHEH MYJJIe TYBIHAAI
LIBIKIIANAB HEMece dJjeKaHaaid Oip FaxauwlTap
KOpCETy apKbUIBI ©3iH OUTIey Je eMec, ©3iHIH
LIeKapalblK, JkaFaaiina Kypoan 0oy MYMKIHIITiH
MaHCYK €T€ OTBIPBIN, OpIIJI TyMaHH3M MEH
MaKCaTThl MiHACTKE aifHAIABIPYABIH MOTHBAIIASCHIH
epOiTemi. A Keit coTTepaeri 031H-031 «OUTUICUTIH»
9p TYPJIi MarusyIbIK OefTapan opekeTTepi — 00JIMBbIC
KalIIbUTBIFBI MEH OIeMAIK epikTi OaFbIHIBIpa
QNaThlH KYABIPETIH, SFHH, THUICHIM KYII-KYaThIH
ajlJbIMEH, ©31He-031, COHAaH COH KOIIIIIKKE,
OJlaH KEHIH COJI 9JieM alJIbIHIA JIPUEKTeyl OOJIBII
Ta0bUIAABl  JEM  THIIOTE3ATBIK-METa()hU3UKATIBIK
TYPFBIZAH KYBIKTAI TYCIHAIPE allaMbl3.

Anam3aT 3BOJIIOLHUSACHIHBIH JaMYbIHIAFbl ThIM
0aifbIPFBI 0AKCHITBIKKA JCHIHT1 K€3€H BIEMIIK BIPIK
AJIIBTHAAFEI 7TaM3aTTHIH a0COTFOTTI TOY ST MEH
MOKOYPIIITiHIH IIBIHANWEI KOpiHici 0oJica, 0aKChUTBIK
Ioylp TEXHUKAaHBIH TaOWFATThl OaFbIHIBIPYBIHA
JCHIHTT apalibIKTarbl ajaM OaachIHBIH SJIEMIIK
BIPBIK, JIIBIHAAFRI ©31HAIK Oip epekmie Omiiri MeH
MOpTEOECiH CaKTayIblH Kemial Oongsl. OpHHE,
YHEMI-Y3diKCi3, oMOeOanThIKTa emec, OaKCHIHBIH
PpUTYaIIapbIHBIH OPBIHIATYBI aPKBUIBI FaHa OeTisi
O0ip correpmi Kypanasl (MyMKiH KeHE OaKCBUIBIK,
MOJICHHET YCTeMIIK €Til TypFaH Jjaoyipae je
OaKkcel eMec ajgaMaap, MYMKIH eMec HopcelepiH
OOJIMANTBIHBIFBIHA CEHOCTEH JIe LIBIFap).

LIptHapIFeIHAA, OAKCBHUTBIK, A9YIp TaOMFATTHIH
CTUXUSUTBl KYIITEPIH TEeK (U3UKAIBIK TYPFBIIaH
FaHa eMec, MCUXOJIOTUSIIBIK TYPFbIIAH Jla Urepyre
OOJaTHIHIBIFBPIHBIH ~ KaMTaMachl3 €TETIH, Y3aK
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JIOYipAi KAMTUTBIH TYTac MOJCHUET €.

XIX-XX racslpyapAarbl FbUIBIMA-TEXHUKAIBIK-
MEIUMIUHAIBIK TOHKEpiC AdYyipiepi OacTamFaHHAH
KeiiH, OaKCHIHBIH OJEMIIK BIPBIKKA Kapchliaca
almysl MEH OHbl OwWjeyiHiH Mozemi TyTacTal
aKaJIeMUsUTBIK MEJIMIIMHA MEH TeXHUKara Oackaria
¢dopmarTa Kewripinmi, eHJiri agaMsaT OHBI KaKeT
KBUIMAJsl HEMECEe CypaHbIC Oipimama JcHrenme
mrekrengi. byn — Oyrinri 3amaHHbBIH KenOeTiMeH
JKaFacklH TaOyma. bipak OakCHIHBIH KapeKeTiHiH,
BIPKBIHBIH ~ afiMarblHa THECENli  MOcelelepaiH
OapIIBIFI TEK OMOJTOTUSITBIK-MaTEPHAIIBIK
KOPIHICTE FaHa iCKE aCThl, MICUXOJIOTHSIIBIK BIKITAT
€Ty IOCTYpi (MICUXOIOTHUSIIBIK SHEPTUSHBIH KYIITI
KyaThl) NIAMaHJBIKIICH Oipre BIFBICTBIPBUIIBL.
HaxTeipak aiiTkan/a, o1eM/Ii OUiieyre yMThUIBIC TIeH
TaOUFATThl OAFBIHABIPYABl KO3IETEH aaaM3aTThIK
MPOTPECTiH Ka3ipri apHAChl JKaNIbl OPIICYIiH TeK
MaTePUAIBIK-3aTTHIK, KYPAJJIBIK, IapaJurMachlHa
FaHa OacChIMABUIBIK Oepil, COHBI TaHIAN aJljbl,
OHBIH TICUXOJIOTHSUIBIK, BIKIAJ €Ty OJbIHAH OeiHe
O0ip <«OKaHBUIBI KaiFaHmai» Oonapl. MacereH,
0aKchI OipHEIIIe MBIH JKBUIIAH Oepi MCUXOTOTHSLTBIK
Type FaHa, €Il Kypalasl KoJmaHOal >KaHOBIp
JKayIBIpaThIH 00JICa, Ka3ip 01 FEUTBIMU-TEXHUKAJBIK
KypaJijap apKbUIBI JKY3€Te achlll OTHIp: Oynap (exi
TYpai >kaHOBIp) TYNMOHIIK MakcaTTapbl Oipaei
KYOBUTBICTap EKEHIH Keif COTTepIe eaeMeimis.

Bipaxk ket sxarnaiia pIpBIKTHI OUJICYIIH SKiHIII
TOCuI, OipiHIITICIHEH apThIK, Kei coTTepe KeMIIiH
Tycilmm XarTel. MoceseH, alnayblT TEXHOTCHIIK
KOFaM caHajatelH JKamoHUsarsl Cy TacKbIHBI,
Oacka eHIpJep/eri JKep CiNKiHici Topi3al amaTTap
TEXHUKAJIBIK, UITEPIICYTIH OJIEMIIK ePiK aJIIbIHIaFbI
JIDPMEHCI3IriH KepceTeni. Alnaiaa agam3aTThliH
0i3re OCMMOITIM-MOJIIM TApUXBIH TYTaCTal ajFaH/Ia,
€Ki Y3 JKBUIJBIK FBUIBIMU-TEXHUKAJIBIK OWIIK
KE3€HI OTBhI3 MBIH JKBUIABIK OaKCBUIBIK JOYIpIiH
aNJIBIHJIA TIEKTCH THIC DUTiJICHE aTMalThIHIBIFbIH
TYHCIHYiMI3 KakeT. MYMKiH ajaM3aTThIH «aHFaJIaay
FBUIBIMU-TEXHUKAJIBIK, ~ OWJIIr»  TEeK  OTKIHIII
ToXiprOe 00TyBI BIKTUMAI, OJIai 60JIca, KeJIeIeKTe
ajam3aT OpKCHUETTIH Oacka Oip THIMII TOCUTIH
i3meli HeMece IMIaMaHIBIKTHIH OJIEMIIK BIPBIKKA
acep eTy daicine Oackama Oip ¢popMaTTapaa Kaiita
opasrybl BIKTHMaJl. Bip FaHa MbIcall, IIaMaHJbIK
OipHele MbIHJIaFaH KbUIAAap OYpBIH UTEPreH, 031HiH
TOXKIpUOECiHAC CaH MOpPTE KalTalaHFaH KYOBIIBIC
JKacaHAbl )KaHOBIP JKayJbIpyFa Ka3ipri agaM3aT eHi
FaHa KOJI JKETKi3iI OTHIP.

Keftinnen TOHIPLIIAIKIICH, HCITaMMEH
KIpIKTIpINTeH TYPKUTIK IMaMaHu3Mzae 1e OaxcChl
©3iHIH BJIEMJIIK BIPHIK Typajbl MalbIMJayJapblHAH



b. Aram xone T.6.

TyOereitni aiiHpiFan koK. Ce0GebOi Oakchl YIIiH

3alBIPIBUIBIK, IHA TOHIPIITAIK-UCITAMIBIK,
¢danarTeikKa ~ OepinMey  ©3iHIH  MHCTHKAJBIK
JTlYHUETaHBIM aliMarbIHIAFbl TaHBIMBIHAH
allHBIMAyJIbIH THIMII Oip YCTaHBIMBI pETiHJIE
TUSHAKTAJIBII OTBIPBUI/IBI. Hxemmenrini-

OeiiiMaenrinl koHe AIHU ceHiMuepai OipiKTipyri-
TYTaCTaHBIPYIIIbI NIaMaHJBIK,  JIYHHETaHbIM
Ol CEHIMJEPMEH Ji¢ Kipirim KeTyre ThHIPBICTH,
JYHUECAYH-TYPMBICTBIK ~ MOCEJIeNiep XaKblHJa O
JQYHUE TypacblHIAFbl UTIMII ©3iHIH e3re OOIMBIC
Typallbl KO3KapacTapbIMEH KEJill YIITACTBIPHII
xKarTel. bipak kel TycTapia KalIIbUIBIKTapra Ja
YpBIHABI, OacThl TYHIH: OJeMIli >KapaTyIIbIHbIH
OWJIITi Typasibl ’KOHE OCBI OMITIKTI «Oeicy» XKeHiHIe
O6omael. COHABIKTAH OCHI KAWIIBUIBIKTAPIBI IICTITY
VIIiH «IaMaH e3JiriHeH IYHHEHi »XapaThaiibl,
OHBI KapaTymsl Oap, Oipak on KeWiHTi emipre
apajacnaiasDy JereH ACUCTIK epKiH-OH yCTaHBIMBI
0akchl YIIiH OHTaWIBl Ke3Kapac OOJBIT TaOBUIIHL.
Heunctik ycranbimiarsl JKapaTymbiian «OemiHIeH
Omnik» KeWiHHEH IIaMaHFa THecii OOJybl THic
e/l keHe coylaii 0oinbl na. bynm enemjik epikTiH
KeWiHT1 OaKpIIayChI3 CTUXHUSACH Typajbl TYCIHIKIIEH
KEJIN YHIECTi, IIBIHABIFBIHAA, TEU3M MIaMaH YIIiH
THIMCI3, Opi ©31HIH MYMKIHIIKTEPiH alllyIaH IIbIFap
JKOJIZIBI 131€CTIPYiH KUBIH COTTEPiHE Tal KeNTipAi.
Bipak 3aiibIpIBUIBIK-TTAPACATTBUIBIK,  YCTAHBIMJIBI
HETi3re ajFaH TYPKUTIK JiHM caHa-ce3iM IIaMaH
JYHUCTaHBIMBIH ~ TEPICTETEH JKOK, COHJIBIKTaH
Ja, O — Ka3aK JajiachblHa Y3aK CaKTaJlFaH IiHH
ceHiMIepmin OipiHe aWHammpl. Jlemek, MmamaH
XaNBIKTBIH aJIyaH TYPJl CeHIMICPAIH KipiKTipiireHn
IiHA caHa aWMarblHAaH Vy3aK YaKeIT  OOWMBI
MYMKIHZITiHIIE, ©31HIH OpPHBIH alIBIKTAI TYPJIBL.

[1TamMaHHBIH OJIEM/TIK €PiK asChIHIAFbI KyaTTayIIIbI
KBIPBI Fapbllll OONATHIH, OJI ©3iHIH OONMBIC OiTiMi
MEH epKiH FapblliTaH KyaTTaHy apKbUIbl JKy3ere
acblpa  aJaTBIHIBIFBIH  KYHHSUIBIK-TBUICBIMABIK
periame cakrtamel. H.I. ArommoB men H.B. AGaes
aTan eTKeHJeH, OaKChUIBIKTBIH Tepanusicsl Kexrnexn
OaiiTaHbICTBI OOJNBI JKOHE ON Oackamia OONyBI Ja
MYMKiH emec efii (AGaeB, Arorios, 2010: 64) Hemece
nramMaHaap KyYHHeH Kyar aibi oTeipisl (Tokapes,
1990: 31).

JleMek, IaMaHHBIH TpPAHCHl COIBUIBIKTAFHI,
HUPBaHAJIaFbl TYJIFAaHbIH «031-yIIiH-FaHa) apHallFaH
’Kail FaHa 3TONCTIK PEKeTi eMec, dIEeMIIK epiKIeH
Oerme-0eT  Ke3deceTiH  JK3UCTEHIMANIM3MICTI
HaFbI3  «IIEKapalblK  JKaFrJaiarbl»  OHBIH
HIBIHAKWBI OOJIMBICBIH Kypaiiael. byn OoJaMbICHI
TaFJplp TaralbIHJIAFAHABIKIICH J€ IIapTTalajbl,
onaii 0oica, OIEMIIK epik OHBI OaKCBUIBIKKA

TaralibIH/IaFAaHMEH, MTAHTCHUCTIK TYPFBIIaH aliFaHa,
0aKChUIBIKKA TaralbIHIAy MEH OHBIH KbI3METIH
aTKapyIbplH ©3iHaiKk Oip apa XKiriH aHbpIKTaIl
TypraHgaii Oomnampl. OWTKEHI KBI3METIH aTKapy
abCoMIOT epiKTiH epKiHairi Oonca, Gakchl OOJBIIT
eMmipre Keiyi — TaFalbIHAAIFaH MAPTTHUTBIK. OHBI
OakchUTap/IbIH 037epi ae Tylhcinemi. LbHIBIFBIHA,
0akchl O31HIH OHTOJIOJIOTHSJIBIK  1TIMIH O3]
KYPacCTBIPBIN  ajajibl, OJEMHIH BIPKBIH HEMece
Oenrisi 3aHABUIBIKTAP/ABI TYCiHE anmMail Kypmeimi
HEMECEe CKCNTUKAIBIK KO3Kapac OpHATIAMIbI,
OJI TIMTi, ©31HIH OJEMIIK BIPBIK AJIIBIHIAFEl KEi
COTTEpJICTI KEHIUTICIH e Ce31HE ajaThlH ChIHAMIIBI.
CoHOBIKTAH N1a OJ YINH OJEeMIIK BIPBIK Ta3a
CTUXUSUIBI J1a eMeC, ©3iHiH BIPKBIMEH KeJicimre
Kejie anaThlHgal JKajanbuiaMa oMOeOanThUIBIK,
Oipak amnpuOpIBIHBI AlECTEPUOPIIAH/IbIPA AJIAThIH
OJIeM asICBIHIAFBI O31HIH J¢ IMIEKCi3 MYMKIHIIT]
Oap oanemue emip cypemi. Cebebi on aeMuik
epiK asChIHAAa ©3iHIH MYMKIHTIKTEpiH HaKTHI
AHBIKTA anaJibl, OHBI AXBIPATaJ(bl, HAKTHUIAMNIEI,
Oarmapiaiiael, SKOCHapiaiael, «Oipak Oadkam
KOpY» apKbUIBI 3KCIIEPUMEHTTEp JIe KacaMaiibl.
OliTKeH1, 0J1, TIITI, HOTUIKE OJ1 OMJIaFraHgai OOJIBIN
IIBIKITANTHIHIBIFBIHA J1a KapaMacTaH, ©31He-031 HbIK
ceHniMl yxaH 6oxbin kenemi. O ceHIMIUTIK Kaimgan
KeJIe/Ii, 9JIJIe ThIJICHIM TYHUEMEH OaiIaHbIC aPKBLIBI
HaKTBI KOJ JKETKI3IJIETIH HOTIDKEIEPi aHBIK Kope
ana ma? bBynm TepeHipek 3epTTeydi Kepek eTeTiH
KYOBLIBIC.

Ilememaghusuxananovipy,demucmupurayu-
Anay, cyuenmuzayusaay 6az0apaapsl

Biznig YKOFapPbIJIAFbI TPaHCIICHICHTTI-
TpaHCIEHACHTa MeTapHU3UKAIBIK, TalJayTapbIMbI3
STHOTPA(USIIBIK MaTepuaiiap MEeH OaKchUIapJIbIH
©3/IepiHEH cypay cally XKYpri3y apKbUIbl ajbIHFaH
MoriMeTTep. bi3 OHBI kall FaHa (QUIOCOQHUSITBIK
TiNIMEH,  ekiHmi  Oip  KbIpelHaH,  OaTkIC
(unocoduscel  TYpFBICBIHAH  TYCIHIIpin  Oepim
OTBIPMBI3. OMWTCE A€ Kazipri 3aMaHfbl FbUIBIMU
TaHBIM MEH MaTEPHAIMCTIK TMO3WUIUsIap OyHIan
MeTa(u3UKaIbIK NaibIMaayIapabl OHAbI KaObUAal
oepmeiini. COHIBIKTaH 1a OCHI MeTahU3HKAIBIK,
naibIMIayTapbIMBI3/IbI FBUIBIMU, TIiNTI,
KApaATBUIBICTAHYJIBIK ~ TYPFBIAH  COMKECTEHIIIPIIT
OapbIl IOHEKTeyIiH KONJapblH YChIHAMBI3. SIFHH,
neMetapu3uKaNIaHapIpy MEH JEeMHUCTH(QHUKAIHIAY
TOCUIEPiH NaijanaHaMbl3.

1. Otinwmetin-I1looonvckuti-Pozen
napaooxcimen Ootiexmey. (DU3NKAIBIK TYPFBIAAH
TyciHaipy). XX FachIpAbIH EKiHII JKapThICHIHAH
Oacrar, OCHCBI3BIKTHIK (HU3MKaLa ©3re /e KaHalla
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TEOpHUsJap MEH  KOHLEHIMSIAp  TYBIHIAIBI.
1965 xpuer Jxkon C. bemn amkaH >KaHAJTBIKTap
OoiibrHIa — Oenrini Oip IeHEeHIH 031HAIK KO3FaIbIChl
OKIIIay, KaThICChI3 TYPFaH JICHETe 9cep ETill OHbBI
KO3FaJIBICKAa KENTipyl MYMKIH €KEeHi MEH OHBIH
eNIKAHIal epICTeP/IIH BIKIAIBIHCHI3 JKY3EeTre acybl.
Byn reopema keitinneH o11e0ip xKaHama KyIITEpAiH
acep eTeTiHiri Typansl DuHmTerH-1log0mpCcKuii-
Pozen mapamokciMeH Oblaiiiia TONBIKTHIPBULIBL:
«Tapanpim KeTkeH OemIeKTepAiH KaabIKTaphbl
apachlHa TachIMAIAAWTBIH palysiap HerisiHue
Oaitnanpic cakTanazasl. COHOBIKTaH 9pOip Ke3 KeNTreH
coTTe Oackanapbsl Kaliia »XoHE OHAAa He OOJbII
JKATBIPFAHABIFBIH  OUTin  oThIpansy  (Jurennyc,
1995: 232). Sram, OymaH OJeMHiH Ke3 KeJreH
HYKTECIHJIET1 allbIC KAIIBIKTBIKTAFbl OOJIICKTePIiH
apachlHla OpICTIK, CHUTHAIIBIK, MEXaHUKAJIBIK,
SHEPTUSUIBIK KaThlHAC OoJiMaca Ja, OpTaK Kyie
perinae OaimaHpicTap CaKTANATBIHABIFBl TYpasbl
TYXBIpBIM JIOMekTennmi. byn «Oopi me OopimeH
OalIaHBICTBD) JIET€H OPTraHUKAIBIK  XOJU3MIIK
roJIOTpaMMAIIbIK ~ KBICKAIIa TYXBIPBIM JKacayra
QJIBIIT KeJei.

MoceneH, Gu3HKaaaFsl OCHI YIITiHI OMOJIOTHSFA,
aHATOMUSIFAa KOLIIPCEK, €ri3 aJaMaap apachIHAaFbl
OaifmaHpIicTap, aHackl MeH Oanachl apachbIHJaFbl
ce3iMTalIBIK, aranm aWTKaHAa, KaHlla ajbIC
KaImbIKTBIKTAa OoJica 1Ja, eri3mep, ocipece, Oip-

OipiHiH JKeKe 0achIHIAFbI KUHAJBICTaP bl
oHAall ce3e amaabl €EKEH HeMece OallaChbIHBIH
JKbLUIaFaHbIH, KWHAIFaH  oKaFjaiimapra  Tam

OONFaHIBIFBIH T.0. aHACKI KepMece Je, ecTiMece
JIe albIC KAIBIKTBIKTAH CE3iM OTBIPaJbl, OJI Ja
KyH3emcTepai MEH ajaHJayIlIbUIBIKTapabl OacTaH
kemripeni. Eriznep, aHa MeH 0Oaia, IIBIHJBIFBIHIA,
OitameiH-11omonbekuii-Po3eH mapagokci CHSIKTHI
TapaJblll KETKeH OMOJIOTHSUIBIK OeIIeKkTep OOJbII
taObuaabl. JleMek, oy Tek QHU3UKaIbIK KaHa eMec,
JKAIITBl XUMUSIIBIK, MEXaHUKAIBIK, OWOIIOTHSIIBIK,
OIICYMETTIK OeumekTepaiH OopiHe J€ KaThICTHI
JIETCH TYXKBIPHIM aJIaThIH OOJICAK, IaMaHIBIKTHIH
apyakTapMeH  TiIece — ajarblH,  OailiaHpic
OpHATaTBHIH KacHeTiH OHail TyCiHAIpe ajambl3.
HakTeipak — aliTkanma, eJdreH ara-0adaiapapliH
pPYXbI KEHiHTI amamaapiblH caHAachIMEH, acipece,
[IaMaHIap/IbIH CaHAChIMEH OaiJIaHBICBIN >KaTaJbl,
pyxTap oieMiHIeri e3repicTep MEH KYObUIbICTap
KCHIHT1 IIaMaHIBIK TyHUETaHBIMFA EIIKAHIAN
FBUIBIMHA  (DM3UKANBIK epicTep ocep eTmece Ae,
KaTbICTBl Oonbim  Keneni. bipak Oynm  TycTarsl
apyakTap 9JeMiHiH HaKThl (PU3HKAIBIK TOHEKTeMeci
JKOK, TMO3UTHUBHUCTIK TYPFBIJAaH KEJITCHJE TEK KaHa
OaphIHINIA JIDHEKTI HOPCe, OJI — OIITeH aJlaMHBIH
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MOHITI (cyiieri). Byn kemeci ke3ekTeri yChIHBUIFaH
IPeKTeMe OONBIHINTA afKBIHIATA TYCETI.

2. KI. [Onemiy meopuscvimen Ooliekmey
(Ilcuxoananuz o6otvinwa). bakcel ©3iHIH aTa-
0abacbl JkoHE OKalmbl OaKCHUIBIK —pyXTapaaH
TapajraH  JieceK, OallaHblc ~ OpHaTa ANyl
o0meH bIKTHMan. Hewmece, OakChIHBIH — aTa-
0abacbIHBIH apyaFbl apachIHIAFBl  OalIaHBICTHI
XX FachIpABIH  TICUXOQHAIUTHT,  YKBIMIBIK
OciicamambuTBIKTEl  Herizmeymi K. FOurTiH
TEOpHsChIMEH Jie piiekteyre 6omansl. K.I'. FOHrTIH
TEOPISICBIHBIH, ~ KBICKAIla ~ Ma3MyHBI  Kazipri
«bizniny OeiicaHaMbl3 OYpBIHFBI ©OTKEH aTa-
OabamapaMbI3IbIH CaHaChIMEH 0ailTaHbBICHIIT
Katelp. MyHpail OaiinaneicTap Kasipri Kesnueri
0i3miH OelicaHaMBI3JaFbl KOHE TYHHCTAHBIMHBIH
capKbIHIIAKTaphl apKbUIbl Kepineai (FOur, 2019).

On TBIM KYHTIPT cHIarTa OOJIFaHABIKTAH,
MICUXOAaHAUTHK OJap/bl «apXeTUNTep» JCN aTaraH
00naThIH. APXETUNTEPIIH <CKaIIbl agaM3aTThIK)
JKOHE «YITTBIK» TYpJIepi OOJATBIHIBIFBIH €CKEPCEK,
OakceIapaplH ara-6a0a pyxXTapbIMEeH OalIaHbBICHI
Ja OCBbl apXeTUNTEpre yKcac KYOBbUIbIC OOJBII
TaObUTABl AN MalbIMAail amamei3. bipak Oip
ecKepe KeTeTiH jKalT, OyHaail OainanesicTap Oapiia
ajaM3aTKa TOH, Oipak OaKChUIap OHBIH JKOFAPHI
JICHTeHiH MEHrepreH Jen aWpbIKIIajgai anambl3.
OpuHe, apxerunrtepae Oyn OalmaHbIcTap KEWiHTI
yprakTapjablH  OciicaHaChIHIAFbl  OCIICEHUTIK
Oonca, «apyakTapMeH  OaillaHbBIC ~ OpHATY»
MUCTHKACBIHA, KepIiCiHIIe, OTKeH aTa-0abaliap IbiH
pyxsI Oenceni 60bIT Kenei. SIFHu, exi Jkak e3apa
JNETEPMHUHAHTTBl €MeC, KaWCBICBIHBIH «(akTop»
€KCHI FaHa eMeC, KAWCHICHIHBIH BIKITAIABl (HaKTOP
eKeHiH OapomeTpiep OoibIHIIA emey e MYMKiH
emec.

MymkiH, Kemeci  Olp  HYCKAa  YCBIHCAK,
KOHE JOVIpAIH aJaMIapblHBIH OapibIFel  ara-
OabanmapeiMeH OailaHBIC OPHATYIBIH TOCUIAEPIH
Oenrimi Oip IeHreime MEHrepreH ChIHAWIBI, Oipak
KelinHeH, Oipre-OipTe ymbIThbuia OepreH. bym na
Onumrreitn-Ilononbcknii-Pozen rapajgoKciMeH
Obutaiima yHzmeceni: Kasipri bis, Oypbinfbl arta-
OabamapaMbI3IBIH TapaJIbIl KETKEH OOIIIeKTepiMi3.

XX FacbIpJIaFbl bunocoPpusITBIK
AHTPOTIOJNIOTHSIHBIH ~ KOpHEKTI eokim  A. [enen
aJlaMHBIH HETI3rl JKarmabl — ©3iH-031 cakTay
WHCTUHKTIHIH OOJMaybl Jem  TY)KBIPBIMIANIBI.
JKanyapmap  WHCTHMHKIIGH  OaFaapiiamMajaHraH
Oonca, amampma Oynm  JKaFbl  OJCipen  KETKEH.

AnaMHBIH WHTEIUIEKT KaOUIeTiHIH ©ecyl OHBIH
WHCTUHKTHUBTIK (YHKIUACHIH OJCIpeTeqi JereH
CUSIKTBI TYXXBIPBIMJIAPBIH YCBIHAIBI J1a, ajaM e3
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OonMBICBIHAH 031 anmakTan 0apa >KaTKaH TIpLIIiK
Meci IeTeH ChIHAMIIBI TYKBIphIMFa Keneni (I puropsy,
1982: 89-92).

MocerneH, KBUIKBIIAp, KyMBIpCKamap T.0.
KONTEreH TIPIIUNK Henepi JKep CUIKiHici, cy
Tacy CHSAKTBI TaOWFH KAyilTepAi aJIblH —ajia
ceseni. Jlemek, agam ma Oacramkbiga TaOUFaTTaH
aXpIpaMarad Joyipae OyHmall KayimTepii Ces3reH,
CYBIKKa TO3IMJIi, BICTBIKKA IIBIAAMIIbI TIPIILUTIK
uenepi Oomran. A. ['emen alTkaHmaid, agam OCHI
KeMIITKTepiH  OipTe-0ipTe  Ty3y  KYPYMEH,
MOJICHUETIICH aJIMaCThIPFaH.

Omnaii Oosca, mamMaHgapAbIH TaOUFATTHIH KOHE
TaOWUFW TIPIIUTIK HWENEpiHiH TuUTiH Oiei-MbIc
JereH MUGOJIOTHSHBIH /1a IIBIHIBIKKA KATBICHI Oap
Topi3mi mem aiTta amambi3. Kaszipri Tanma, KewiHTi
FBUIBIMHM ~ JKaHaJBIKTapaa Aenbpuaiepai  Oip-
OipiMeH TinAecTipy, ONapAbIH TiTiH aJaMIapbIH
TYHCIHY T.0. HEHPOHU3NOTIOTHAIIBIK JKOHE U (PPITBIK
TEXHOJIOTHSIIAP apKBUTBI KOJDKETIMI1 0051a 6acTabl.
Jlemex, KaJmbl anFanaa, aiaMaap/IbiH 03re TIPHIIiK
WeNepiHiH TITH «TYCIHYl» KeHe 3aMaHaapjaa
TaHFOKAUBINITHIK eMec, TaOuFu KyOBUIBIC OOJIFaH,
SHJIEIIIe, Ka3ipri Ke3/1e 1€ COJ KaOiIeTTi FRIIBIM MEH
TEXHHUKA KOHE HHKCHEPHSI )KETICTIr apKblJIbl KaiTa
KaJIITbIHA KEATIpyTe /1e OO0IaIbl.

TaOuraTKa >KaKbIH, OHBIMEH €TeHe OaliTaHbICKaH
IIaMaH, KaWTKeHJe 1e, OChl KOHE JPyipieri aaam
OONMBICBIHBIH ~ KAaCHETTepiH  CaKTaFaHJBIKTaH,
TIpIIUTIK ~ WeNepiMeH  Timigecinm,  TaOWFaTTBIH
TBIJICBIM CBIPBIH «MEHIEPreH» OOJBIN IIBIFaIbL.
Macenen, KOpKbIT aTaHbIH ©JIMHEH KaITybl TYPaJIbl
aHBI3apAbIH OipiHIe: YIIKaH KYC, XYTipreH aH
Oaprracel kemin, KOpKBITTHIH ©JIMHEH Kalry KYHiH
YHBIN THIHIOAN TYpajabl €KEH-MBIC. Byl OKHMFaHBIH
FBIJIBIMHU KaFbl €Ki TapamnThIH e3apa OairaHbICHIHA
Kypbuiran: KOpKBIT ara >kaH-KaHyapAblH TUTiH
MEHIepreH JKoHe KepiciHile, xailyaHarrap /a
KopKBITTBIH KYHiH 03airiHie TyHciHeni.

3. Baxyym oOotvinwa oOotiekmey (Quzuxanvik
mycindipmenep). ArpuiibiH ¢usuri [ons [Jupax
OemmmekTep MEH aHTHOOJIIEKTEP Il 3epaesei Keme,
BaKyyM JKOHIHJEr MiKipJi TepeHaeTe TYCKeHIIriH:
«J10T OKeaH ((u3MUeckuii BaKyyM) 3arOJHEH
JJIEKTPOHaMU  0e3 Tpeaena UIs  BEJTUYMHBI
OTPHIIATEIILHON 3HEPTHH, U TIOATOMY HET HUYEro
MOXO0KEro Ha THO B 3TOM JICKTPOHHOM OKEaHe», —
JIeT aTal KOPCETKEH 3epTTeyIIiIep Tepic IHEepPrHs
KOPIHOCHTIH  (QOHABI  KYPAaWTBIHIBIFBIH, OHJA
OapiBIK OJIEMIIK OKHWFallap OTIMl KATKAHIIBIFBIH
TyKbipeiMaaiine (Dirac, 1963: 59).

byn unes OapITBIK OemmeKTepaiH
aHTHOeMIIeKTepi 0O0JIaTBIH/IBIFBI Typanbl

TYCIHIKKE JKETeJIell, BaKyyMHBIH Ta3a «CLITCHE»
eMec, OemmiekTep MEH  aHTHOONIIEKTEPIiH
OlpyiriHeH TYpaTBIH o10ebip JHca3vbiKmblk TYPIHIE
CaKTaJaThlH MOJYChIH aWFakTajbl Jen aiTta
anambl3. MYHBI 9JIeMHiH (U3UKAIBIK KapTHHACHIH
TYCIHYAIH (rmocoPpusITBIK rapajaurMachl
OolbIHIIA aHBIKTACAK, «Oap OONyIBIHY» KaJbIITHI
OIIIIIEMICPIHEH ThIC, OOMMAyABIH Jda JOCTYPIIi
napameTpiiepineH e3reme Oenriyi Oip gdpexene
o3ipre «MaTepualaHFaH» Jem arayrFa OoJaThiH
MOJICJIIH KYPACTBIPYAbIH TEOPHSUIBIK TYple FaHa
OalikamaThIH KETICTITIH Koepe amamMbl3. HaxTel
aiiTKaHga, BaKyyMHBIH (DM3MKaJbIK TYpFBLIAH
«0ap» MEH «KOK» eJjmeM/epine OarbIHOAWTHIH
e3remie Oip adMaKkTBIH TEOPHSUIBIK, YIITICIH YChIHA
aNIaIbl.

Odusukagarkl BaKyyM JKOHIHJIETI TYCIHIKTIH
IBONIIONMACKHT OyJ  OH-TMiKipIepiMi3ai opi Kapai
XKeTinnipe Tycedi. BakyyMHBIH THIFBI3ABIFBIH 107
15 r/cM® KBIIBINT aHBIKTAFaH TEOPETUKTEP OHBIH J1a
IPaBUTALMSUIBIK 3aHABUIBIKKA OaFbIHBIIN, JEHETePIi
©3iHe TapTATBHIHABIFBIH Johekteimi. Omap 1a
ailHanachlHAAaFel BaKyyMMEH Oipre KO3Fasblll,
BakyyM OyJl TycTa OapIibIK KO3FaJbICTBIH IIBIHANWBI
«OackapymbIicel» Oombll wbFaabl. OcklFaH Opai,
BaKyyM MEH OHBIH OaKbUIAybIHIAFBl OOBEKTiIEp
TYWBIK >Xyhe Oombin Tabbutaabl (Ctpenkos, 1998:
26-28). CoHbIMEH KaTap Kasipri 3aMaHFbl FHUIBIM
(pU3UKAIBIK BAKYYMHBIH TE€K TEOPHSUIBIK KaHa eMec,
TOXKIpHOENIK KaKTapblH Ja FBUIBIMHA TYPFBIIAH
nevexreini (Lunos, 1997).

Ocpl (hM3HKAIBIK TYCIHIKTEPAIH (GHUITOCOPUSITBIK
Tycingipmenepine coiikec, [''M. Haan e3inix
KOHIIETITiCiH: «Bakyym Oopi xoHe 0opi e BaKyyM»
Jen  KpIcKama JoiekrtereH OomateiH  ([kaxas,
1990: 17). CoHaplKTaH (UBHKAIBIK BaKyyMIa
9lIeM TYpPIHIE ICKE acKaH <«OKachIpblH MaTepHs»
(>xoK, Oipak moTeHIanI Oap ©JIeM) MEH KACHIPHIH
SHEPTUSHBIH TBIJICHIM/IBIFBI 0O0aTBIHABIFBI
JKOHIHJETI TYXBIPBIMIAp Ja OHBIH  OpPTaJbIK
Heri3 ekeHiH adrakraimael (IIBeGe, 1998: 3-12).
Bakyympl anrammkbl OOCTBIK TYpIHJIE CHIIATTaFaH
OWIIBUIAAPBIMBI3 12 OHBIH 1MIKi KYyaTTBUIBIFBIH
(nnocopusaITbIK TYFBIPAAH KepceTesi:
«AKMapartieH, CEeMaHTHUKAIBIKICH TONTHIPBUIFaH
Y161 BOCTBIKTBI JKOFapbl KYaTTBUIBIK, JICT T YCHIHY
kepek» (Komuurun, 2008: 82).

Jemek, (u3MKambIK BaKyyM ©3iHIH IIBIHAWBI
(U3MKANBIK peanabUIbIK e€MECTiriHe KapaMmacTal,
OeifHe Oip KyaTThl, OJEMHIH JKapaTbUTybl MEH
KCHCIOIHIH, TMPOIECTep/iH Tmaiaa OOJybIHBIH
[IAPTTAPbIH TOJBIKTaH KaMTaMachl3 €Te ajaThIH
«pU3UKANBIK CYOCTaHIMS» MOJICTIH JIe Kypauisl
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[IlamMaHABIKTAFBI TpaHCHeHZ[eHTTi-TpaHCHeH,I[eHTaIII),IIi OHTOJIOTHA MeTaq)I/BI/IKaCLI KOHC aeMeTaq)mI/IKanaHquy“.

JeTl TYXXBIPBIMIA anambl3. «OJEMHIH aJFaliKbl
KalImbl — BakKyyM, JKOFapFbl  OEJCEHIUTIKTI
CUMATTalTBIH MAaTEpHSHBIH epekuie Typi...biznig
oJIeM BaKyyMHBIH KOOITiHEH maiina O0iFaH KYThD»
eKeHIIrH OaMlbllTan, OHBIH OacTalmKbUIBIFEI MEH
JKOKTBIFBIH YCBIHFaH Ke3Kapactap na (Kpemvckwuii,
Ky3znenos, 1983: 101-102) ocbl TYKbIpBIMBIMBI3]IBI
KyaTTan Tyceni. Ocpiapait OENCHI3BIKTHIK
(U3UKaHBIH FBUIBIMA TaHBIMBIHBIH KOKKHEKTEpPi
MeEH HOTIIKEC] SJIeMHIH OacTaiFaH KOHCTPYKIIHUSACHIH
KYPYFa aJblIl KeJi, )koFapbia — AGcomor Emrene,
OollaH KeWiH caHa epici MeH BakyyM, all OJaH:
IU1a3Ma, CYWBIK, KAaTThl JICHE TOPI3Ii AJIEMEHTTEep
TapaWTBIHIBIFBIH KapamaiblM TYpAE KOpCeTeTiH
ke3kaapcrap aa oap (ILumos, 1995, 86). Cana epici
Typasibl MaibIMAayIapAblH MHCTHKAIBIK KBIPbIHA
KapamacTaH, OHBIH TaHBIMABIK  MaHBI3bIHBIH
JKapaThIIBICTAHYMEH JIOWEKTENTeH TYChIHAa Haszap
ayJapaoTbipa, 013 priocoPusIIbIK capanTaMaMbI3 bl
ycbIiHyFa THicmi3. bipinmriaeH, Oyl OKKyIbTH3MIIIK
¢$uocopusIHBIH HeTi3aepiHe cyleHinreH,
eKIHIIIIeH, KapaThUIBICTAHYABIH (HHUIOCOPHSITHIK
napagurMacbMeH TY)KbIPbIMAAJIFAH, YIIiHIIIICH,

OapelHIIA  TONBIK  TYCIHAIPINTEH  QIEMHIH
KapaTbUTybIHBIH  JKaJllbUlaMa >k00achkl  eKeHiH
HaubIMIANMBI3.

bizgin maiibIMaaybIMbI3  OOMBIHIIA MYHIAFBI
«caHa epicl» KaOaTBIHBIH MHUCTH(UKAIUSIIBIK,
JKarbl 0achblM OOJIFAHMEH, OJ TAaHBIMHBIH JiHH
xKoHe  (pM3WKambIK  ypaicTepiH  OipiKTipeTiH
«MOJICpHU3ALMSATIAHFaH  YATI»  Jlelm  aTaiMbI3.
JlereHMEH OHBIH aHBIK AWUIIBIKTAIMAUTHIH/IBIFBI
MEH KOIl >KaF/Jaiijla FhUIBIMU JI9MeKTeMere KauIibl
Kelyl OFaH JIeTeH CKENTHUKANBIK KAThIHACTHI
yaereni. BakyyMHBIH OChIHIAH caHa epici Topi3ii
KYOBUTBICTAp B )KOHE OAPIIBIK Opic IMeH dYHEPTHUSIHBI
CBIIFBI3a ajlaThbIH ©MOe0an KeHICTIrH Kypaiasl. by
JKepJeTi KalIIbIIBIK — caHa epici MeH BaKyyMHBIH
MaTepHalaHFaH HYCKAChblH KOJJaHyAa OOJIbII
OTBIP.

Bipak 6i3z1iH TyiiciHyiMi3 OolibIHIIa, caHa epici
MUCTUDUKAIMSIIBIK, aKUKAT KaIBIHAA KaJaJbl.
Onpi ~ ycriHe  ¢unocodusgarsl  aHTPONTHIK
TIPUHIIMTI TEOPHUACHI Ja DJIEM MEH Oipre jKapbICTIalb
JKapaThUIFaH aJaMHBIH HeMece OHbI KaObUIIaWThIH
caHaHbIH OOJIyBl THIC eKEHHIrl Typasbl HISSHBI
YCBIHA OTBIPBIIL, OCBI CaHa opici (PEHOMEHIH FBUIBIMU
HeTi3/eyre MyMKiHIIIK amazsl. Jlemek, caHa epiciHiH
0acTanKbUIBIFBIH AHTPOITHIK TMPHUHIUI HbIFalTa
TYCEi JIeT aHBIKTal TYyCyiMi3re 0OJIashl.

CoHbIMEH KaTap Ka3ipri TaHIa IIaMaH[bIKTHI
TpaHCIIepCOHaNl TICHXOJOTHS, CaHAHBIH ©3TepreH
kannsl, C. I'poddThiH XONMOTpONTH Jemaiy T.0.
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apKBUIBl JIDMEKTEY KOJAapbl Ja YCHIHBUIBII XKYP.
bi3 6y MoceneHni keseci sxxapusiTaHbIMIapaa Tl
KepceeTiH 00JIaMbI3.

Herizinen alFaHa, MeTa(3UKaHbIH
OpPHBIKTHI Jen TaOBUIFAaH iprefi MoceseNepiHiH
MeTapU3UKAIBIK €KeHI TeK (UI0COMUSIBIK KaHa
eMecC, Kallbl TAaHBIMIBIK Oarmapibl Ja Kypanisl
(Omepux Kopert, 1998: 52-193). An MmeTapu3UKaIBIK,
Mocenenep Kaszipri TaHia: CTEpEOTHNTI TYCIHIKTEe
CaKTaJbIll KalFaHgail o3 anjslHa abCTpakTili
«MeTay, SFHH, (PU3UKAIBIKTAaH MYJIJIE OKIIAy eMec,
SIFHU, «TBIC» JIETeHIMi3, (PU3MKara eIl KaTBICTHI
JKOK, OKIIIay JIeTeH/ I OimaipMeii.

KopbIThIHABI

1. LIamMaHIBIKTHIH TPaHCIICHICHTTI-
TPaHCLEHACHIIUSIBIK OHTOJOTHSICHIH capaliFaH/a,
013, Oip KBIPBIHAH TEK allPUOPHIIBI OLTIMIEPIi JKOHE
93ipre FBUIBIMH JIOHEKTEMeNIepl ambUIMaFaHIbIK,
MeH  MyJlJe  allbUIMAHTBIHABIK  YFBIMJIAP/IbI
(TpaHCUEHICHTATMHIIEP/T]) KipiKTipe Kelle,
[IaMaHJBIK, JTYHHETaHbIM OOMBIHIIA ©31HIIK Oip

alpBIKIIa OHTOJOTHSHBI  TY3ETIHAITIH  aHFapa
anmamp3. COHABIKTaH OHBl 013  KapacThIPBII
OTBIpFaH: 0ei0oIMBIC-00IMBIC, QNEeMIIK epiK
CHSKTBI MeTa(pM3MKaJbIK TYCIHIKTED  apKbUIbI

capasay, KaJlbl aJlFaH/a, NIAMaHIbIKThl TYHCIHyTe
JereH  YMTBUIBICTApbIH ~ €YypPOIOLECHTPUCTEHTeH
¢bunocodusTeIK  Oarmapiiapel MEH COHKec Kemyi
«BIKTUMAI» KeiOip TycTaphl FaHa OOJIBIN LIBIFAIbI.

2. Meradpusukansl — jaeMeTapu3nKaIaHIbIPy,
MHUCTUKaHBl — JIEMHUCTUKATAHABIPY, CAKpaJIIUTIKTI
— JleCakpaJIaHJbIpy Kal FaHa pPEAyKIUsIIap
MEH PEKOHCTPYKLHUSIIAp €MEC, OHBIH IIbIHANBI
MOHIH aIIbIll KOPCEeTy YIIiH OCHI MIBIFBICTHIK,
0aKCBUIBIK ~ JYHHETAaHBIMJBl  CYpPOINOIEHTPUCTIK
¢bunocodusmen TYTaCTaHIBIPYIBIH O31HIIK
O0ip Meramopdo3ackl FaHa eMec, OJl aJJIbIMEH,
OHTOJIOTUSHBIH (PH3UKACHIH OCHCHI3BIKTHIK (hH3HKa
TYPFBICBIHAH TalibIMJay apKbUIbl FaHa JKaHa
MYMKIHAIKTep amryra fereH OerOypricTap OOJBIM
caHayafpl JIeT MalbIMIai anaMbl3. OpUHE, Ka3ipri
TaHIAFBl FBUIBIMA €MeC OuTiMaepre KaThICTHI
FBUIBIMA ~TaHBIM MapaJurMajapblHblH — Oipi  —
MHCTUKAJIAp MEH MH(TEpi CIUCHTH3AIUsIIayFa
JereH yMThUIbIcTap. bipak eckepe KeTeTiH KauT,
Ke3 KENTeH FhUIBIMH, TINTI JKapaThUILICTAHYJIBIK
TY>KbIpbIMJIaManap oip Ke3zepre JKOKKa
NIBIFAPBUTATEIH 00JIca HEMece ©3TepicTep apKbLIbl
JAMUTBIH 00JIca, OHJA COJ IeMUCTU(UKAIMSITaHFaH
MHUCTHKaNIap Jla JKOKKAa IIBIFAPBUTYBl BIKTHMAI
JereH  JIOTMKAJBIK ~TYXBIPHIMIAp TYBIHIANIBL.
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ConnplkTan ga 013  KapacTBIPbII  OTBIPFaH
MaMaHABIKTEl CIIUEHTU3ANMSUIAY — «TYMKUTIKTI
aHbIKTANFaH OipaeH-0ip Aypbic aOCOMIOT KOI»
JIETeH TYCIHIK TybIHAaMayra THic. Jlemek, Oy
CIMEHTH3AaUMsUIayIbIH ~ TEK Oarjapiapbl  FaHa,
Oipak o3ipre mamaHIABIKTBI HHTSPIPETAUSIIAY TBIH
OapblHIIa MYMKIH OOJaThlH HYCKaJapbl Jemn
MaubIMIaNMBI3.

eMec, OHBl 013 peaJIbUIBIKKKA KYBIKTaWTBIH
(bnnocoPpUANBIK TUMOTETUKAIBIK —IadbIMaaysap
peTinge KapacThIPJBIK. OHbl MOCEJIEH,
peayKuusIaraH-TPUMUTHBTEHT€H «CunpBa

9Iicl» apKbUIBI Ja OHail TyciHyre Oonamsl. bi3
YCBIHFaH MaibIMIaylIapabl KOPCETUINeH FBhUIBIMU
TYKBIPBIMJIAPMEH SKBUBAJICHTTI TYpAE KapacThIPyFa
na OonMainel, ojap TeK TYCIHAIpY YIIIH FaHa

3. IllamMaHABIKTBIH  TPaHCLEHAECHUUSACHIH
neMeTapu3uKaNanaplpy OpHuHe, (QUIOCO(HUSITBIK
Macere,0ipak MaFbIHACKI3 «peMeTapU3UKaTaHABIPY»

KaKeTTi KypaJiJiap PeTiH/e e KOJIJaHbUIFaH /IbIFbIH
eCKepyiMi3 Kepek.
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KEY ASPECTS OF CONDUCTING
DERADICALIZATION EFFORTS AMONG WOMEN

The research topic “Key aspects of conducting deradicalization efforts among women” is both re-
levant and significant. The aim of this study is to analyze the effectiveness of measures aimed at pre-
venting the radicalization of women and their rehabilitation. The main focus of the work is the study
of deradicalization programs for women, the examination of their functioning mechanisms, and the
current issues they face. The scientific significance of the study lies in the exploration of the social and
psychological aspects of deradicalization, as well as in the investigation of theological corrections and
social rehabilitation methods, which help improve the relationship between women and society. The
practical significance is reflected in the improvement of methods in this area and in offering effective
programs and solutions for social reintegration. The research methodology includes comparative analy-
sis and case study methods. A literature review, an in-depth study of international organizations and
data, articles, and documents on the topic of radicalization and deradicalization were conducted. This
method allowed for an understanding of the broad spectrum of the issue being studied and identified
various approaches and models currently used in different situations around the world. The main results
and analysis highlighted the importance of theological corrections and social-psychotherapeutic work
within deradicalization programs, as well as emphasized the significant role of social rehabilitation for
women and children. Based on the findings, recommendations were made to improve deradicalization
processes among women, social rehabilitation, psychological support, and the evalution of the impact of
these programs on society. This research holds significant scientific and practical value for the effective
reintegration of women into society and overcoming radicalization.

Keywords: Deradicalization, Religious Extremism, Women, Terrorist Groups, Social Reintegration
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OiierAep apacbiHAA AepaAUKaAU3aLUsIAQY
YKYMBICTapbIH XYPri3yAiH Heri3ri acnekriAepi

3epTTey TakbipbiObl «DMEAAEP apacbiHAQ AEPAAMKAAM3AUMAA]Y XKYMbICTAPbIH XKYPri3yAiH Herisri
acnekTiaepi» 60AbIN TabblAaabl. ByA 3epTTeyae arieApep apacbiHAQ PaAMKAAM3aUMSHBIH, aAAbIH aAy
XKOHE OAapAbl KaiTa TopOMeAey WapaAapbiHbiH TMIMAIAIMIH TaAAdy MakcCaTbl KOMbIAAbL. XKyMbICTbIH
Herisri 0GafblTbl OMeAAepre apHaAFaH AepasMkaAu3aums 6GarAapAamMaAapbiH  3epTTey, OAapAbIH
JKYMBIC iCTEy MEXaHU3MAEPIH >XOHE 63EeKTi MOCEAEAepiH KapacTblpy. 3epTTeYAIH FbIAbIMW MaHbI3bl
AEPPAAMKAAMBALMSHBIH SAEYMETTIK >KOHE MCUXOAOTUSIAbIK, aCMeKTIAepiH, COHAAK-aK, TEOAOTMSIAbIK,
TY3eTy MEH OAEYMETTIK OHAATY SAICTEPiH 3epAeAey apKbiAbl SMeAAep MeH KOfaM apacbliHAAFbI
6aAaHbICTbI XKaKCapTyFa MYMKIHAIK 6epeai. [MpakTMKaAblk, MaHbI3bl, OCbl OaFbITTaFbl BAICTEPAI
XKETIAAIPY, KOFaMFa KaTa MHTerpaumsAay yuliH TMiMAi 6arAapAaMasap MeH LeLliMAep YCbIHYAQ KOpiHiC
TabaAbl. 3epTTey 8AiCHAMaCblHAQ CAAbICTBIDMAAbl TaAAQy, KEMC-3epTTey SAICTepi KOAAAHbBIAAADI.
OAebreTKe WOAY, XaAbIKAPAAbIK, YbIMAAP MEH AEPEKTEPAIH, PaAMKaAM3ALMS KOHE AepasnKaAM3aLIMs
TaKbIpblObIHAAFbI MAKAAAAAP MEH Ky>KaTTapAbl TEPEH 3epTTey XKYpPrisiaai. ByA aaic 3epTTeain xartkaH
M&CEAEHIH KEH, ayKbIMbIH TYCIHYre, 9AeMAEri 8pTYPAI >KarAaiAapAaFbl Kasipri yakbITTa KOAAAHbIAbIM
XKYPreH ap TYPAI TOCIAAEP MEH MOAEAbAEPAI aHbIKTayFa MYMKIHAIK 6epai. Herisri HoTuxeAep MeH
TarAQyAQd AepasMKaAMsaumsinay  6GarAapAaMasapbiHAAFbl TEOAOTMSIABIK, TY3€TY MEH OAEYMETTIK
MCUXOAOTUSIABIK, XKYMbICTbIH, MaHbI3ABIAbIFbI, 9eAAEp MeH GaraAapAblH SAEYMETTIK OHAATYAAFbl POAI
alKbIHAAAABL. XKYMbICTbIH KOPbITbIHABIAQPbI HEFi3iHAE oMeAAep apacbliHAQ AepaAMKaAM3aUMsIAay
>KYMBICTAPbIH XXETIAAIPY, DAEYMETTIK OHAATY, MCUXOAOTUSABIK, KEMEK KOPCETY XXaHEe AepasnKaAmM3aLms

30


https://orcid.org/0000-0002-9208-0997
https://orcid.org/0009-0009-2194-2519
https://orcid.org/0000-0002-6188-6189
https://orcid.org/0000-0001-7227-5781
mailto:bkm58@mail.ru
mailto:bkm58@mail.ru

N. Zhetpisbay et al.

6aFAapAaManapbiHbiH KOFamFa bIKMaAblHA KaTbICTbl YCbIHBICTAP >KacaAAbl. bya 3epTrey oneapep
apacblHAQ PAAMKAAM3ALMSIHBI KEHY JKOHE OAAPAbIH, KOFamFa TUIMAI MHTErpaumsAaHybiHa GaFblTTaAFaH
MaHbI3AbI FbIABIMM >K&He MPaKTUKAABIK, KYHABIAbIKKA Me.

TyiiH ce3aep: AepaAMKAAM3aALMSIAQY, AIHW SKCTPEMMN3M, BIEAAED, TEPPOPUCTIK TOMTAP, DAEYMETTIK
peuHTepraums
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OCHOBHbIe acneKTbl NPOBeAEeHU s
no AepaAsukKaAusaumm pabor cpeam HKeHLMH

Tema mnccaepoBarmsi «OCHOBHbIE acMekTbl NMPOBEAEHMSI PabOTbl MO A€PAAMKAAM3ALIMM CPEAM SKEH-
LLMH» SBASIETCSI aKTYaAbHOM M BaXKHOM. LIeAblo AQHHOTO MCCAEAOBaHMS SBASETCS aHaAmM3 3 eKTMB-
HOCTM MEPOMNPUATHIA, HaMpPaBAEHHbIX Ha MPEAOTBPALLEHME PAAMKAAM3ALMM XKEHLUMH U UX peaduAn-
Taumio. OCHOBHOE HamnpaBAeHue PaboTbl -M3yUeHUe NPOrpaMm AEpPaAMKaAM3aLMM AAS SKEHLLIMH, pac-
CMOTPEHME MEXAHM3MOB MX (PYHKLUMOHMPOBaHUS. HayuHas 3HauMMOCTb paboTbl 3aKAIOYAETCS B W3-
YUYEHUM COLMAAbHbIX M MCUXOAOIMYECKMX aCMeKTOB AEpaAMKaAM3aLMM, a Takxke B UCCAeAOBaHWMM
TEOAOTMYECKMX KOPPEKLMIA M METOAOB COLIMAAbHON peabMAMTALMM, YTO CMOCOOCTBYET YAYULLEHWIO
B3aMMOAENCTBUS MEXKAY >KEHLLMHA MM M 06LiecTBoM. [pakTruyeckas 3HaUMMOCTb paboTbl 3aKAlOYa-
€TCs B COBEPLIEHCTBOBAHMM METOAOB B AQHHOM 0BAACTU 1 B NMPEAAOXKEHMMN 3(PEKTUBHBIX NMPOrpamm
M pelleHnin AAS COLUMAAbHOM perHTerpaumm. MeToAOAOrMs MCCAEAOBAHMS BKAIOYAET CPAaBHUTEAbHbIN
aHaAM3 M KeMC-MeTOoAbI. bbiA MpoBeaeH 0630p AMTEPATYpPbl, YTAYOAEHHOE M3YyUeHMe MEXKAYHAPOAHbBIX
OopraHu3aumii U AQHHbIX, CTaTeln U AOKYMEHTOB Ha TeMy paAaMKaAM3auMu U AepasMKaAmMdauuu. IToT
METOA MO3BOAMA MOHSTb LUMPOKUI CMEKTP MCCAEAYEMON NMPOOAEMBI, BbISIBUTb PAa3AMUHbBIE TOAXOAbI U
MOAEAM, UCMOAb3YeMble B HACTOsLEee BPEMS B Pa3AMUHbIX CUTyauusX B Mupe. OCHOBHbIE pe3yAbTaTbl
M aHaAM3 MOKa3aAM BaXKHOCTb TEOAOTMYECKMX KOPPEKTUPOBOK M COLIMAABHOM MCMXOTEPAneBTUUYecKon
paboThl B paMKax NMporpamm AEpaAnMKaAM3aLmMm, a Takxke NoAYEPKHYA 3HAUMTEAbHYIO POAb B COLIMAAb-
HOWM peabMAMTALMM SKEHLLMH 1 AeTer. Ha OCHOBE MOAyYeHHbIX AQHHbIX ObIAM CAEAAHbI PEKOMEHAALIMM
MO YAYYULIEHMIO MPOLIECCOB AEPAAMKAAM3ALMM CPEAM >KEHLLMH, COLMAAbHOM PeabMAMTALMM, MCUXOAO-
rMYECKOM MOMOLLUM M OLEHKE BO3AEMCTBUSI AQHHbIX MPOrpamm Ha o6uectBo. AaHHOE MCCAEAOBaHME
MMEEeT Ba)KHOM Hay4yHOEe M MPakTUYecKoe 3HauyeHne AAS 3PMEKTUBHOM MHTErpaLmMmn XXeHIWMH B obLLe-

CTBO M MPEOAOAEHNN PaANUKAAU3ALIMN.

KAroueBble caoBa: A€PaANKaAn3aLn4, peAVIrVIO3HbII7I SKCTPEMN3M, >KeHLIWHbI, TeppopecTnveckmne

rpynnnpoBKn, COUMaAbHas peENHTEr paund

Introduction

In today’s world, radicalization and religious
extremism pose a serious threat to global security
and stability. A very critical component of deradi-
calization is to develop activities of prevention and
mitigation within different strata of the population.
Women, in this instance, deserve particular atten-
tion, for which special attention and consideration
are needed since their role in radical movements is
mostly underestimated and misunderstood; they can
be victims of extremist ideologies and active partici-
pants of extremist organizations at the same time.
Therefore, it is crucial to understand key elements
of women-focused deradicalization initiatives to de-
velop efficient counter-radicalization strategies.

This article explores the main factors and me-
thods that ensure successful deradicalization of
women. The research discusses the social, psycho-

logical, and cultural elements that enable or inhibit
the radicalization and its counter-processes, the ap-
plied methodologies and practices in various con-
texts and regions.

Efforts at deradicalization for women include a
set of actions directed towards the rehabilitation and
reintegration of those who have participated in ex-
tremist religious movements. Such actions may in-
clude psychological support, education, vocational
training, and socio-economic assistance in accor-
dance with each woman’s individual circumstances.
It is relevant to take into consideration the particular
needs and features of each woman, which requires a
multidisciplinary approach that advances coopera-
tion between governmental and non-governmental
organizations.

Another important aspect is creating an enabling
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environment for the social and economic reintegra-
tion of women into society. This includes engage-
ment with local communities, family structures,
and religious leaders to ensure that they provide the
necessary support and foster acceptance. Secondly,
the influence of the media and public awareness
campaigns is important in shaping public opinion
and reducing the stigma faced by women who have
participated in deradicalization programs (Karin,
2014).

For achieving sustainable results, women’s
deradicalization needs to be based on a complex
approach that considers various factors and takes
advantage of different methods. The forthcoming
section of this article tries to present case studies
from different countries that have elaborated effec-
tive strategies and methodologies when conduc-
ting deradicalization work among women. This re-
search will underline the gravity of targeted inter-
ventions and the importance of continuous evalua-
tion to adjust and enhance these efforts over time.
By understanding the complexity of women in ex-
tremist contexts, we can better inform policies and
practices that promote long-term change and social
cohesion.

Justification for the choice of topic, goals, and
objectives

The subject of women’s involvement in radi-
calization and the need for targeted deradicalization
initiatives is critical as a result of their growing-one
might say, often overlooked-role in extremist move-
ments. Knowing the particular motives that drive
women, from social isolation to personal trauma, is
necessary to form effective intervention programs.
The fact that women are both victims and active
participants in extremist ideologies calls for a nu-
anced approach to deradicalization, addressing not
only ideological beliefs but also psychological and
social needs.

This research aims at discussing those factors that
contribute to women’s radicalization and assesses
the efficiency of deradicalization programs designed
for them. In so doing, it attempts to determine key
social, psychological, cultural, and political factors
contributing to women’s involvement in extremist
activities with a view to proposing more inclusive
and comprehensive rehabilitation strategies.

The objectives of the study are:

- To investigate the unique factors leading to
women’s radicalization, focusing on societal, psy-
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chological, and cultural influences.

- Comparate current female-targeted deradica-
lization programs across multiple regions in their
scope and success.

- To develop recommendations for how to create
more effective, culturally-sensitive programs of de-
radicalization that enable the social reintegration of
women and diminish stigmatization, while prevent-
ing re-radicalization.

This focus is not only a necessity in handling the
challenges posed by women in extremist organiza-
tions but also in further improving the effectiveness
of counter-radicalization efforts at large.

Scientific research methodology

To address the research questions and fulfil the
objectives of the article — namely, to conduct an in-
depth analysis of the key aspects of deradicalisation
initiatives aimed at women — the following research
methods were employed. Literature review include a
comprehensive examination was undertaken of con-
temporary academic literature, reports issued by in-
ternational organizations, and relevant policy docu-
ments and scholarly articles concerning radicaliza-
tion and deradicalisation processes.

This methodology has made it possible to pin-
point different approaches and models currently
in use under different contexts and has provided a
good grounding for the broader landscape of issues.

Case study analysis included the in-depth scru-
tiny of certain case studies and deradicalization
programs carried out for women across different
countries. The research, therefore, underlined best
practices from these analyzed cases to understand
the conditions that make specific cases successful,
hence shedding light on effective intervention strate-
gies.

A comparative analysis of various deradicalisa-
tion programs and methodologies across different
regions of the world was conducted. This approach
facilitated the identification of common patterns,
as well as distinctive strategies shaped by specific
social, cultural and political contexts. Such insights
are crucial in tailoring interventions to specific envi-
ronments and populations.

Content analysis: an in-depth analysis of me-
dia materials and information campaigns aiming at
the deradicalization of women was performed. This
content analysis evaluated different strategies of
communication for their effectiveness and influence
on the public’s perceptions and attitudes. How such
campaigns are received by various audiences is an
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insight that would contribute to future awareness-
raising and promotion of acceptance for women
who have undergone de-radicalization.

Through these comprehensive research me-
thods, the study aims to build a nuanced understan-
ding of deradicalization efforts for women, ulti-
mately contributing to the development of more ef-
fective strategies that can be adapted to various cul-
tural and social contexts. By synthesizing findings
from literature, case studies, comparative analyses,
and media evaluations, the research seeks to offer
actionable recommendations for practitioners and
policymakers engaged in this critical area of work.

Mechanisms of Womeb’s Radicalization

It is dangerous to overlook the participation
of women in religious extremist organizations as
they are highly active in carrying out duties on be-
half of these groups, sometimes engaging in ter-
rorism and extremism. In some situations, though,
their crimes result in lesser sentences being handed
down against them. The tendency to overlook the
radicalisation of women and their participation in
terrorist activities stems from a persistent belief
that women are inherently non-violent. This mis-
conception contributes to their being perceived
primarily as occupying subordinate or peripheral
roles within terrorist organisations, typically in
extreme contexts — as wives or mothers of mili-
tants. However, even in these roles, women exert
considerable influence, particularly through child-
rearing, thereby rising critical questions about the
transmission of values and ideological beliefs to
future generations.

As a result, women are often utilized for tasks
that attract less scrutiny from men and are not per-
ceived as a threat. The failure to recognize women’s
active participation in terrorist organizations means
that preventive measures are not directed toward
them. In this context, the increasing involement of
women in the activities of terrorist groups appears
to be a logical consequence of this oversight. For
instance, the study by Bjorgo & Horgan empha-
sizes that women actively engenge in recruitment
and propaganda within terrorisr groups, utilizing
their roles to carry out tasks that attract less scrutiny
from authorities (Bjorgo, Horgan 2011). Further-
more, Karin and Zenn offer evidence of women’s
participation in attacks, suggesting that women’s in-
volvement can enhance the operational capabilities
of terrorist organizations (Karin, Zenn, 2017). Their
analysis indicates that women can bring unique
skills and perspectives that contribute significantly

to the effectiveness of violent groups.

Bovin, Moskvitina note in their work a plethora
of reasons for women’s radicalization: social iso-
lation, identity seeking, and the desire to wield
influence (Bovin, Moskvitina, Bovina, 2020).
Studies have identified a range of motivations
driving women toward radicalization and partici-
pation in extremist groups. Beisembaev empha-
sizes that women may join terrorist organization
out of a complex interplay of personal, social,
and political factors (Beisembaev, 2015). These
may include the desire for belonging, a search for
identity, or experiences of oppression. Similarly,
Polyakov highlights that women’s motivations
can be heavily influenced by their social envi-
ronments, personal relationships, and ideologi-
cal alignments (Polyakov, 2014). Understanding
these motivations is crucial for developing effec-
tive prevention strategies, as generic assumptions
about women’s roles in terrorism can lead to inef-
fective policies.

Women often fulfill key roles in supporting ter-
rorist activities, including logistics and medical as-
sistance, a topic explored in research by Sharipova
& Beisembayev (Sharipova, Beisembayev, 2021).
Their work illustrates that women can be more than
passive supporters; they can be active agents con-
tributing to radicalization.

Futhermore, Bloom & Lokmanoglu examines
how women use their traditional roles to disguise
their active terrorist activities (Bloom, Lokmanoglu,
2020). This creates a new dynamic where women,
acting as “invisible agents”, open new avenues for
terrorist groups. Given that women can exert con-
siderable influence on the process of radicalization
both within and outside terrorist organization, it is
imperative to reassess prevention and rehabilitation
strategies to include target initiatives for women.
This shift is essential for developing a comprehen-
sive approach that addresses the complexities of fe-
male involvement in extremism and enhances over-
all security efforts (Merari, Ilan, Arie and Giora,
2009).

Women’s radicalization is a complex, multifa-
ced process involving various social, psychological,
and cultural aspects. To understand this process, it
is essential to consider the primary mechanisms that
contribute to attracting women to extremist move-
ments.

1. Social Factors

Social isolation: Women who are socially iso-
lated often feel alienated from society, making them
more susceptiible to radical ideologies that offer a
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sense of belonging and purpose.

Discrimination and inequality: Experiences of
discrimination based on gender, ethnicity or religion
can drive women towards radicalization as a form of
resistance and struggle for justice.

Family influence: family members involved in
radical groups can play a crucial role in the radica-
lization of women through pressure, persuasion, or
manipulation.

2. Psychological Factors

Identity and meaning seeking: many women
turn to radical movements in search of identity, mea-
ning in life, and self-determination. Radical groups
often offer clear roles and missions, attracting those
who feel lost or uncertain (Bishmanov, Orynbekov,
2022).

Trauma and loss: Personal grief, trauma, or the
loss of loved ones can be triggers for radicalization,
especially when extremist groups offrer comfort and
an opportunity for revenge.

Impact of propaganda: the use of emotional and
targeted propaganda through social media and other
media platforms can deeply affect women’s psy-
chology, generating empathy and a desire to join
radical ideas (Atran, 2014).

3. Cultural and Religious factors

Traditional roles of women: In some cultures,
the traditional roles and expectations of women can
limit their opportunities and freedoms, making radi-
cal ideas that offer alternative roles and statuses at-
tractive.

Religious interpretation: extremist groups often
use religious texts and interpretations to justify their
ideology and attract women by promising spiritual
rewards and divine missions.

Comminity and support: women may be drawn
to radical movements because the strong sense of
community and support offered by these groups
compensates for the lack of social connections in
their lives.

4. Political and economic factors

Political instability: women living in areas with
high political instability and conflict may seek pro-
tection and support from radical groups.

Economic hardship: unemployment, poverty and
a lack of prospects can push women towards radi-
calization, especially if extremist groups offer finan-
cial support and the opportunity to improve living
conditions (Crisis, 2016).

Women have played significant roles in various
radical movements around the world. Here are some
examples of women’s participation in religious radi-
cal groups:

* Islamic state of Iraq and Syria (ISIS): Women
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from many countries, including Western nations,
were active in ISIS. They were involved in propa-
ganda, logistics, medical care and even terrorist acts.
ISIS also used women for recruitment and ideologi-
cal promotion.

e Al-Qaeda: Women in Al-Qaeda served in
various roles, from propaganda to operations. Some
helped plan attacks or proveded support to militants.

* Red army faction (RAF): in Germany, during
the 1970s and 1980s, women played significant
roles in RAF, carrying out terrorist attacks, includ-
ing kidnappings and murders.

¢ Irish Republicam Army (IRA): women were
involved in various activities in the IRA, including
intelligence gathering and attack operations.

* FARC (Revolutionary armed forces of Colom-
bia): In Colombia, women participated in FARC,
ranging from fighters to political agents. Some were
involved in fundraising and advocacy.

* Red brigades: In Italy, during the 1970s,
women in the Red Brigades participated in terrorist
attacks, kidnappings and killings.

These examples demonstrate that women can
play various and significant roles in radical groups,
ranging from providing support to directly partici-
pating in acts of violence.

Some women involved in radical movements
have become known for their extreme actions and
ideologies. Here are a few notable examples:

* Aisha al-Husseini: a prominent member of
ISIS involved in propaganda and recruitment of
new members. Her activities included writing and
distributing radical materials through social media.

* Samira Ahmed: a British woman who was in-
volved with ISIS and helped organize terrorist acti-
vities. She also recruited other women into the
group.

* Umm Husseini al-Britani: a British woman
known for her involvement with ISIS and active
propaganda. She became a symbol of radical wo-
men through her actions and public statements
(Stern, 2016).

¢ Walther Ramp: a member of the Red army
Faction in Germany, who participated in various
terrorist attacks and kidnappings in the 1970s and
1980s.

* Ana Bota: A member of the FARC army in
Colombia, known for her participation in combat
and organizing terrorist attacks.

* Faiz Salman: Active in Italy’s radical group
“Red Brigades” involved in kidnapping and mur-
ders in the 1970s.

These women illustrate that both men and wom-
en can embrace and enact radical ideas and actions
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and their involvement significantly impacts the dy-
namics and operations of radical groups.

Understanding the mechanisms of women’s radi-
calization is key to developing effective deradical-
ization programs that address the unique needs and
vulnerabilities of female audiences.

Deradicalisation refers to a structured process
imed at transforming the radical beliefs and behavi-
ours of individuals’ angaged in or influenced by reli-
gious extremism. Its primary objecrive is to diminish
support for and involvement in extremist activities,
while simultaneously promoting the successful rein-
tegration of these individuals into society.

According to Gelfand et al., deradicalization
involves “the renunciation of radical beliefs and
ideologies and the exit from radical groups and net-
works” (Gelfand, et al., 2013).

Accumulated research emphasizes the neces-
sity of developing targeted programs for women in
prevention and rehabilitation efforts. Schmid argues
that programs focused on women can help broaden
their consciousness and mitigate the risk of radical-
ization. These initiatives should be based on an un-
derstanding of the diversity of women’s roles and
motivations (Schmid, 2013).

Herrington highlight that the ineffectiveness of
traditional counter-terrorism methods, which over-
look women’s participation, leads to an increased
threat level (Herrington, 2019). They advocade for
the development of new strategies that consider
women’s roles in radicalization and empower them
with a voice in the rehabilitation process.

The experience of different countries in deradi-
calizing women showcases various approaches and
strategies:

1. Saudi Arabia: The “Muhaymin” program
offers rehabilitation to women involved in religious
extremist groups. It includes psychological support,
education, vocational training and religious educa-
tion.

2. Indonesia: the “Integration and Rehabilita-
tion service” program was developed to work with
former combatants and their families, including
women. The program includes psychological assis-
tance, education and vocational trainig.

3. France uses deradicalization centers like the
Centre for the Prevention of Radicalization (CPR).
These centers offer educational and psychological
services and training to help women return to nor-
mal life and reintegrate into society.

4. United Kingdom’s contest program in-
cludes approaches for women in its efforts to pre-
vent radicalization. It uses preventive measures such

as education, community engagement and rehabili-
tation programs.

5. United States deradicalization programs often
focus on prevention and include work with youth
educational initiatives and family support. They also
emphasize creating alternative pathways for women
who may be vulnerable to radicalization.

6. Denmark has an “EXIT” program that helps
individuals including women involved in religious
extremist groups to return to normal life. The pro-
gram provides psychological support educational
courses and employment assistance.

7. Norway developed the PREVENT project, fo-
cused on working with former combatants and their
families, including women. The project provides
psychological assistance, training and support for
reintegration into society.

8. The Netherlands has deradicalization pro-
grams aimed at women who may be involved in
religious extremist groups. These programs include
family work, psychological support and educational
courses.

9. Australia offers programs like “Countering
Violent Extremism” (CVE), which provides mental
health support, educational resources and employ-
ment programs for women involved in religious ex-
tremism (Hedges, 2017).

10. Turkey also implements deradicalization
programs that involve working with women through
psychological assistance, educational courses and
rehabilition programs.

11. Italy has initiatives like “REACT” which
helps women involved in religious radical groups
return to normal life through educational and psy-
chological programs.

12. In Malaysia, deradicalization programs for
women include community engagement, educa-
tional courses and psychological support to prevent
radicalization.

These programs highlight the importance of a
holistic approach to working with radicalized wo-
men by combining elements of psychological sup-
port, education, employment and work with families
and communities.

Results and discussion

In 2019, Kazakhstan became the first Central
Asian to initiate the “Zhusan” humanitarian opera-
tion aimed at repatriating its citizens from camps
located in northeastern Syria under Kurdish control.
Between the first half of 2019 and 5 February 2021,
a total of 607 Kazakhstani citizens were evacuated
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from zones of terrorist activity, including 37 men,
157 women and 413 children. During the “Rusafa”
operation on November 27-28, 2019, another 14
children were released from Iraqi prisons and evacu-
ated to Kazakhstan. As a result of the two missions,
33 men and 19 women were prosecuted for partici-
pating in the activities of the international terrorist
organization “Islamic State”.

Women and children returned from war zones
were quarantined at a rehabilitation center in Aktau
city for approximately 30 days. This period included
medical examinations, restoration of documents and
genomic analysis of children born in Syria.

The second stage of rehabilitation focused on
their socialization. Many women received psych-
logical support, social assistance and primary or
secondary vocational training, which later helped
them find employment. Some children born in Sy-
ria were granted Kazakhstani citizenship to avoid
stigmatization. After working with social work-
ers and educators and undergoing psychological,
medical and pedagogical consultations they were
admitted to preschool institutions or general edu-
cation schools.

The distinctive feature of Kazakhstan’s deradi-
calization model is its amphasis on theological cor-
rection of views, particularly the adoption of the
Hanafi school of thought. This approach is similar
to the program in Saudi Arabia, where re-education
thought religious debate is conducted, resulting in
a kind of “ideological detoxification”. However,
in-depth interviews with returnees show that they
perceive this approach as a hallmark of the Hanafi
School.

The regional Religious Affairs Departments the
Spiritual Administration of Muslims of Kazakhstan
and theologians from the Nur-Mubarak Egyptian
Islamic Cultural University are involved in coun-
seling and rehabilitation work. Unlike the Euripean
approach to deradicalization, which considers the
rejection of violent ideology sufficient, Kazakhstani
theologians are tasked not only with dismantling the
“militant” structure but also with changing beliefs
(Sabdin, 2021).

Thus, the following indicators of deradicaliza-
tion stand out: rejection of takfir (accusations of dis-
belief); avoidance of distortion of the term “tagut”
(false deification) and its extrapolation to the con-
stitutional structure of Kazakhstan, state building;
acceptance of the Hanafi school of thought; recogni-
tion of Kazakh customs and culture; recognition of
the secular and legal nature of the state.

As Malthaner notes, the onset of religious radi-
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calization in Central Asia was primarily caused
by unresolved social problems (Malthaner, 2017).
These conclusions are confirmed by interviews con-
ducted by Kazakhstani scholars, as R. Burnashev,
I. Chernykh, and Yu. Shapoval with Oralmans wo-
men. According to the researchers, the reason that
prompted most of them to leave Syria was the patri-
archal family structure, unconditional submission to
their spouses, in some cases the feeling of violation
of religious rights, as well as the desire to improve
their financial situation.

However, the women who returned from Sy-
ria once again faced financial difficulties. Many of
them do not have their own housing and have to rent
it or live with relatives. The situation is such that the
vast majority of returnees have large families — they
support from three to six children. In addition, most
of them do not have secondary or higher education.
Even after completing vocational training as part of
the rehabilitation and reintegration program, not all
have been able to find employment.

Despite widespread information about the deaths
of men during combat operations, many women and
orphaned children are unable to receive social pay-
ments for the loss of a breadwinner. This remains a
problem today.

According to researchers at the Rand Corpora-
tion’s American Strategy Center, successful deradi-
calization and reintegration can be hindered by so-
cial stigma and rejection. Therefore, the weakness
of Kazakhstan’s deradicalization program can be
described as working against public opinion, as ex-
perts argue that stigmatization of returnees contin-
ues. These vulnerabilities, they argue, could lead to
re-radicalization of returnees from Syria and Iraq.

Another limitation of the deradicalization pro-
gram is that it primarily focuses on theological re-
mediation. However, psychological and social fac-
tors play a larger role when addressing women’s
radicalization (Schouten, 2010).

Conclusion

Numerous deradicalization programs imple-
mented across various countries highlight the sig-
nificant importance and global relevance of this
issue. An analusis of existing initiatives allows for
the identification of several key characteristics and
principles essential for effectively addressing indi-
viduals prone to religious extremism:

- Participation in deradicalisation programmes
must be entirely voluntary, with strict adherence to
human rights standards.
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- It is necessary to development and employ
specialised methotological tools for monitoring the
level of radicalisation among participants before,
during and after the programme. These assessment
methods should be adapted to regional specifici-
ties, taking into account ethno-cutural characte-
ristics, local mentality, and motivational factors
that encourage individuals to engage with the pro-
gramme.

- One of the most challenging aspects is esta-
blishing positive and trusting communication with
participants. This is most effectively achieved
through the involvement of qualified theologians

and in certain cases, psychologists.

- A particularly important role in these pro-
grammes is played by female trainers, whose efforts
are directed towards transforming the conscious-
ness of radicalised women. Additionally, group-
based interventions, facilitated and supervised by
psychologist, significantly influence the success of
deradicalization. Within this context, psychological
methods such as cognitive therapy, guided imagery,
and other related techniques have proven effective.
Their application helps to reduce violent tendencies,
restore individuals to a state of non-violence, and
support their reintegration into society.
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MEAPECEAEPAIH AAMY 3BOAIOUUACDHI
XOHE KA3AK AAAACBIHAATDBI MEAPECEAEP

byA mMakanasa VIl Facbipaa KaAbInTackaH MyCbIAMAHABIK, GiAiM 6epy ASCTYPIHIH, LWbIHAMbI KOPIHICi
GOAFAH MEAPECEAEPAIH, TapuXM 3BOAIOLMACHI MEH OAapAblH KasakCTaH aymarblHAAFbl AiHU-MOAEHU
POeAAEpPi TaAAaHAABI. ABTOPAAP MEAPECEAEPAIH Kasipri 3amaHfbl GiAiM 6epy XKyMeciHAeri biKnaAbl MeH
OAApPAbIH ASCTYPAI >kaHe 3amaHayu 6iAiM 6epy apacbiHAarbl GaiAAHBICTBIPYLLbI POAIH KapaCTbiPaAbl.
3epTTey MakcaTbl —MeApPECEAEPAIH ManAa 6OAY aAFbILLIAPTTAPbIH, OPTaFAChIPAbIK, MICAGM KOFaMblHA KOCKAH
FBIABIMU-MBAEHM YAECIH XKOHE TOYEACI3AIK Ke3eHiHeH 6epri MHCTUTYLMOHAAABIK, TpaHCOpMaLMSCbIH
KeWeHAI TypAe cunaTTay apKblAbl OAQpPAbIH  Kas3ipri  AIHWM-KOFaMADBIK, MaHbI3bIH  alKbIHAQY.
OAICHaMaAbIK, TYPFblAQH TapUXU-CAAbICTbIPDMAAbl TaAAQY, KOHTEHT-TAaAAQY >KOHE apXMBTIK AepeKkTepAi
WHTeprpeTaumsAay sAiCcTepi NanAaaHbIAAbL. HaTukeaep MeapeceAepaiH Ka3ak, XepiHAE KaAbINTackaH
Ke3eHAepiHe, KYPbIAbIMABIK, epeKLUeAiKTePIHE >KOHE OKY Ma3MYyHbIHA >KYMEAi LLIOAY >Kacar, OAapAblH
PyXaHU >K8He MBAEHU OMIPAi TYPAEHAIPYAETT bIKMaAbIH allaAbl; OHTYCTIK 6HipAepAEri TapaAy KapKblHbI
MEH YATTbIK, 3USAbIAAPAbBI KAAbINTACTbIPYAAFbl YAECI HaKTbl MbICAAAAPMEH ABAEAAEHAI. TayeAci3aik
KbiAAAPbiHAQ Ka3akcTaH MyCbIAMaHAApbl AiHM GackapMacbiHbIH KOAAQYbIMEH MEAPECEAEPAIH, KaiTa
>KaHAQHYbI, KOAAEAXK MapTebeciHe me GOAYbl XoHe 3amMaHayu OiAiM CTaHAAPTTapbIH EHri3yi OAapAbIH
ASCTYP MEH WHHOBALMSIHbI YLITACTbIPaTbiH bIKMAAAACTLIPYLUbI MHCTUTYTKA aliHaAFaHblH KOPCETEA|.
3epTTey KOpbITbIHABIAAPbI UICAAMTaHY, AiHTaHY, Tapux, MEAArornka >xeHe MOAEHUETTaHy CaAaAapbIHAAFbI
FBIABIMM i3AEHICTEpP asiCbiH KEHENTeAl api AiHM GiAiM Gepy casicaTbiH XXeTiAAIpyre npakTMKabikK, 6araap
YCbIHaABI.

Ty#iH ce3aep: AiH, UCAaM, TapuX, MEAPECE, AiHM cayaT ally
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The Evolution of Madrasah Development
and Madrasahs in the Kazakh Steppe

This article examines the historical evolution of madrasahs — authentic embodiments of the Muslim
educational tradition that emerged in the 7th century — and their religio-cultural roles on the territory of
Kazakhstan. The authors examine the influence of madrasas on the modern education system and their
role in bridging traditional and contemporary learning. The study aims to clarify their contemporary reli-
gious and social significance by comprehensively describing the prerequisites for their appearance, their
scientific and cultural contributions to medieval Islamic society, and their institutional transformation
since independence. Methodologically, the research employs historical-comparative analysis, content
analysis, and interpretation of archival sources. The findings provide a systematic overview of the stages
at which Kazakhstani madrasahs developed their structural features, and curricular content, revealing
their influence on the transformation of spiritual and cultural life; concrete examples demonstrate their
rapid expansion in the south of the country and their contribution to the formation of the national intel-
ligentsia. In the independence period, the revival of madrasahs with the support of the Spiritual Admi-
nistration of Muslims of Kazakhstan, their elevation to college status, and the introduction of modern
educational standards illustrate their role as integrating institutions that fuse tradition with innovation.
The results expand the scope of research in Islamic studies, religious study, history, pedagogy, and cul-
tural studies and offer practical guidance for improving religious-education policy.

Keywords: Religion, Islam, History, Madrasah, Religious Education
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DBOAIOLMS PA3BUTUS MEAPECce U MeApece B Ka3axCKOM cTenu

B cratbe aHaAM3MpyeTcs McTopuyeckas 3BOAIOLMS MeApece — MOAAMHHOTO MPOSIBAEHUSI MyCYAb-
MaHCKOM 06pa3oBaTeAbHOM Tpaamumm, cchopmmpoBasluerics B VIl Beke, — 1 MX PEAUTMO3HO-KYAbTYP-
Hasl poAb Ha TeppuTopumM KasaxcrtaHa. ABTOpbl pacCMaTpMBAlOT BAMSHWE MeAPece Ha COBPEMEHHYIO
cucTeMy 006pPa3oBaHMs 1 UX POAb B COEAMHEHUIM TPAAULIMOHHOIO 1 COBPEMEHHOTO 00yyeHus. Lleab nc-
CAEAOBaHUS — BbISIBUTb COBPEMEHHYIO PEAUTMO3HO-OOLECTBEHHYIO 3HAUMMOCTb MEAPECe MyTEM BCe-
CTOPOHHEro OMM1CaHUs NMPEeANOCBIAOK MX MOSIBAEHUS, Hay4YHO-KYAbTYPHOIO BKAQAQ B CPEAHEBEKOBOe
MCAAMCKOE O6LLECTBO U MHCTUTYLIMOHAABHOW TpaHchopMaLmMy B MOCTCOBETCKUIA Nepuoa. MeToAO0AO-
rMYeCcKn MCMOAb30BaHbl MCTOPUKO-CPABHUTEABHbIV aHaAM3, KOHTEHT-aHaAM3 U MHTeprpeTaums apxms-
HbIX UCTOYHWMKOB. Pe3yAbTaTbl AQIOT CMCTEMHOe MpeAcTaBAeHue o6 3Tanax )opMMPOBaHMS Kazax-
CTaHCKMX MEAPECe, UX CTPYKTYPHbIX OCOBEHHOCTSX M y4eOHOM COAEpsKaHWM, PackpbiBasi BAUSIHWE Ha
npeobpasoBaHMe AYXOBHOWM M KYAbTYPHOM >KM3HM; KOHKPETHbIE NMPUMEPbI AEMOHCTPUPYIOT AMHAMMKY
pacrnpocTpaHeHus Ha lore CTpaHbl U BKAAA B (DOPMMPOBAHME HALIMOHAABHOM MHTEAAMTEHUMU. B roapi
He3aBMCHMMOCTU BO3POXKAEHME MeApece Mpu MoAAep>KKe AYXOBHOMO yrpaBAeHMs MycyAbMaH Kazax-
CTaHa, MPUCBOEHUE UM CTaTyCa KOAAEAXKEN 1 BHEAPEHUE COBPEMEHHbIX 06PAa30BaTEAbHbIX CTAHAAPTOB
MOATBEPXKAQIOT MX POAb MHTErPALIMOHHbBIX MHCTUTYTOB, 0O bEAMHSIIOLMX TPAAMLIMIO U MHHOBALMIO. Bbi-
BOAbI PACLLMPSIOT UCCAEAOBATEAbCKOE MOAE UCAAMOBEAEHMS, PEAUTMOBEAEHMS, UCTOPUIA, NeAArormKu
M KYAbTYPOAOTMM U MPEeAAAraloT npakTuyeckmne OprueHTUPbl AAS COBEPLLIEHCTBOBAHMS NMOAUTUKN PeAr-

rMo3HOro obpasoBaHus.

KAtoueBble CAOBa: PEAUTMS, UCAAM, MCTOPUS, MEAPECE, PEAMUTMO3HOEe 06pa3oBaHme

Kipicne

Menpecenep HWciaaM  OJEMIiHIH  MaHBI3IIBI
Oimim  Oepy Mekemesepi OOJBIN — CaHANAJbI,
ONIApJIbIH Tapuxbl MEH JaMybl FachIpiap OOifbl
MYCBUJIMaH KOFaMJIapbIHBIH MOJICHU JKOHE PyXaHU
OMIpIMEH THIFBI3 OaimaHbICTeI. OpTa FackIpiiapaa
MeJpecesiep HCliaM FhUIBIMBI MEH MOJICHUETIHIH
OPTAJIBIFBI pPETiHAEC KBI3MET €TiN, JiHW JKOHE
3aibIpIIbl O11iM Oepy/IiH HeTi31H Kana bl Onap/biH
peJti TeK MiHu OUTIMMEH IIeKTeaMel, humocodus,
MaTeMaTHKa, AaCTPOHOMHS, MEJUIMHA CHUSKTHI
FBUIBIM CaJlajlapblH J]a KaMThIIbl. Byl Mekemenep
MYCBUIMaH oJeMiHjeri OimiMm Oepy  ypaiciH
KaJIBINTACTBIPHIT, OHBIH WHTEIUICKTYaJJIBIK
JKOHE pyXaHM JaMyblHa eJeyil BIKHal eTTi.
Kazak kepinzeri MeapecenepiaiH JIaMyBIHBIH
o3iHJIIK epekmienikTepi Oap. Kaszak panackinga
Menpecenep TEK JiHH OuTiM ophamapsl eMmec,
COHBIMEH KaTap YJITTBIH pPyXaHH, MOJICHH JKOHE
DIIEYMETTIK OMIpiHIH aXpIpamac O0ediri peTiHze
KasbInTacThl. OJap/IblH Ka3aK KOFaMbIHIAFbl PeJli,
COJI 3aMaHJIaFbl CasiCH JKOHE MOJICHU JKaFaiiapra
OaiutaHbICTBI  JAaMblIbl. Menapecenepain OutiM
Oepy Kyieci ucaaMIbsIK OiLTiMII Ka3aK XaJTKBIHBIH
JIDCTYPJII  JIyHUCTaHBIMBIMEH  OailJlaHbICThIpa
OTBIPBIN, Ka3aK KOFAMBIHBIH pPyXaHW OaMJIBIFbIH
apTThIpyFa YVIJKEH yiec KocThl. byn Makanana

MeJIpecesiep/iH  3BOJIOLHUSICH], OJIApPJbIH Ka3ak
JKEPIHJIE KATBINITACY )KOHE TaMY HKOJIaphl, COHBIMECH
KaTap OJapJiblH PyXaHH JKOHE MOJICHU MaHBI3bI
JKAH-)KAKThl  KapacThIpblIaabl. Meapecenepin
OlniM Oepy JKyHeciHJeri Tapuxu PeJliH 3epTTey
Kazipri 3amaHFbI OUTiM Oepy KyHleciHaeri oJap IbIH
OpHBI MEH BIKINAJIBIH TYCIHYT¢ MYMKIHJIIK Oepei.
Menpecenep wciaM MOJIEHHETI MeH Oimim Oepy
KYHECIHIH axpipamac OeJiri peTiHjae FachIpiap
O0OWBI ~ MYCBUIMAH  KaybIMJapblHA  pyXaHH,
DIICYMETTIK, )KOHE MHTEIICKTY aJIIbIK OaFbIT-0arjap
OepreH MaHBI3IBI MeKemenep OONbIT TaObLIabI.
Kazak kepinjgeri MeapecesepiiH Tapuxu peui
MEH OJapJIbIH HUCIaMIbIK OimiM Oepy XyiieciHe
KOCKaH yJieci TepeH 3epTTeyi KaxeT eteai. Kenec
neyipinae niHu OuTiM Oepy/IiH KbICHIMFA YIIBIPAYHI
MEH MeJpeceliepiH KbI3METIHIH TOKTATBUIYI
Ka3aK XaJKbIHBIH pPYXaHU MOJICHHETIHE ocep
erti. Toyencizmixk xbuimapbiHaa Kaszakcranna
niHu  OimiM  OepynmiH J>KaHFBIPYBI MEH UCIIaM
MOJICHUETIHEe KaiTa opany ypaici OaiiKamassl,
Oynm MempecenepaiH Kas3ipri KoFaMJIarbl pelliH
Kalita Kapayra MyMKiHaik Oepeni. CoOHABIKTaH
MeJIpeceNiep/iiH JlaMy TapHUXbIH, OJIAPJBIH Ka3ak
KOFaMbIH/IaFbl OPHBI MCH BIKITAJIBIH 3ePTTEY OYTiHT1
KYHI aca ©3eKTi TaKbIPhI OOJNBINT TaOBLIAbI.
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Byn 3eprrey aminm xoHe 3aibipibl OiniM Oepy
apachIHIaFbl OalaHBICTapABl TYCIHYTe, COHAAi-
ak KazakcTaHHBIH MOJICHH JKOHE PyXaHU MYPachblH
caKrayra BIKHal eTeli. MaKaJlaHblH MakKcaThl —
MeZpeceNepaiH uCIaMIbIK 011iM Oepy Kylecinaeri
TapUXHU DBOJIONMICHIH 3€pTTEH OTBIPBIIN, Ka3ak

KEPIHJAETI MeIpeceNep/iH KalbllTacybl MEH
IaMyblH, oJapAblH Oimim  Oepy kyiecinperi
OpPHBI MeH MaHbI3BIH alKbpiHIay. COHBIMEH

KaTap, MeJpecesiep/iiH Ka3ak XaJlKbIHBIH PyXaHH,
MOJICHH KOHE DJICYMETTIK OMipiHe KOCKaH YJIeCiH
TanJay apKbUIBI OJapJblH TapUXH MHCCHSICHIH
TyciHaipy. MingeTTepi: MeapecenepliH naiina
00Ny TapwWXbIH >KOHE OJIAPJBIH HMCIIAMJBIK, O1TiM
Oepy >kyleciHzeri opHbI MEH peuliH 3eprTey. Kazak
JKepIHIErT MeIpeceepaiH KaJbITacy Ke3eHIaepi
MEH  OJIapJblH  CpEeKIICNIKTepiH  aHBIKTAy.
MenpeceneplliH Ka3ak XalKbIHBIH pyXaHU >KOHE
MOJICHH ©MipiHAeri MaHbI3BIH Tangay. Kenec
IoyipiHAE  KYMBIC  ICTETEH  MeJpecenepai
KBI3METIHIH TOKTATBUIYbl JXKOHE OHBIH CalAapblH
3eprrey. Toyenci3z Ka3zakcranmarsl Meapecenepiin
KaiiTa XaHzaHy YpIICTEpiH XoHe Kasipri Oinim
Oepy KyHeciHaeri periH KapacThIpy.

ForuabivMu 3epTTey BZ]iCHaMaCbl

byn  3eprreyme = menpecenepain  namy
IBOJIIOIMACH] MEH Ka3akK >KepiHJeri Meapeceaepain
penm MeH MaHBI3BIH Tangay YIIiH OipHeme
FBUIBIMH  OJIiCTEp KOJJIAHBUIABL. Meapecenepain
maiima  OodyplHAH — OacTram  Kasipri  yakKbITKa
JeHiHTT JaMyblH Ke3€H-KE€3€HMEH 3epTTey YIIiH
TapuXW ONiC KOMIAHBUIABL. byn omic apKbUIBI
Mezipecerepiin op Ke3eHaeri 0iim Oepy kyiecine,
WCJIAMJIBIK  FBUIBIM MEH MOJICHHETKE BIKIAJbI
KapacThIPBUIBIN, Ka3aK >KepiHAeri MeapecelepaiH
KaQJIBINITaCy EpeKIIeTIKTEPl Tapuxu KOHTEKCTTE
tangaHaael. JKyienik Tangay aiici Meapecenepain
OimiMm Oepy >KyHeciHIeri OpHBIH >KYHenli Typne
KapacTelpy YIIiH KOJJaHBUIABL. Meapecenepain
IMKI KYPBUIBIMBIH, OKBITY OaFgapiamalapblH,
MYCBUIMaH KOFaMblHA BIKNAJIBIH JKYHENIi Typae
Tajaay apKbUTBI OJIApABIH OUTiM Oepy KyHeciHmeri
OpHBI  aHBIKTAIABI.  Medpecenepain  gamy
TapUXbIMEH KaTap OJapJbIH iKi KYPBUILIMBI MEH
Ma3MYHBIHA CaJbICTBIPMAalbl Taay KacajbIHIIBI.
Menpecenep Typaibl jKa3bUIFaH TapUXU JEpEKTep
MeH ©jeOuerrepre, MYparaTThIK KyXaTTapra,
UcIaMIBIK, OiTiM Oepy Kylieci OOMBIHINA Ka3bUTFAH
eHOeKkTepre KOHTEHT Tayfay Xyprizinai. byn amic
ApKBUTBl MeJApeceNepaiH Ma3MyHBI, OuTiM Oepy
dIicTepl MEH OKBITY Oaraapiamanapbl 3epTTEIi.
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3epTTey OapbIChIHAA KOFaphlaa aTallFaH dIiCTePAiH
JKUBIHTBIFB MEJIPECEIIepIiH TAPUXH )KOHE 3aMaHaAy !
POJIiH KeleH i TYpAe KapacThIpbII, OJapAbIH Ka3ak
KOFaMblHa BIKMANBI MEH OimiM Oepy »xyieciHaeri
OpHBIH TEPEHIPEK TYCIHYTe MYMKIHAIK Oepexi.

Hartu:xesepi :xkoHe TaaKbLIaMa

«Menpece» ce3i apad TUTIHJETI «I9pic» CO3IHECH
meikkan. [lopic (TyOipi ampaca) «OKy, TYCiHY,
YFBIHY, Oip MOTIHII YHpEHY, ’KaTTay YIIiH KaiTanay»
JIeTeH MarbIHAIapAbl Oimmipeni. Am, Mempece coe3i
«J1opiC OKBUIATBIH JKEP» JIETeH MOHIIE, «MOIOPHUCH
apa0 tinmingeri onblH Kemme Typi. XIII Faceipaarsr
Oenrini apad TapUXIIBICHI, XaJUC, TOICIP FaIbIMBI,
onebuermnri M3zammuu MOHYI-OCUpIiH MiKipiHIIe,
Oyn ce3 CeMUT TijepiHe OpTaK, MOCeNeH, nynei
yaTsl ToypaTThl OKBITATBIH OpbIHAAPABI «boWTyI-
MUpacy» e aTaraH. JlereHMeH uciaaM TapuxbIHIa
ANFaIKbIIa JIOPIC OKBITBUIFAH OPBIHAAp MeJpece
Jen aranMaraH. Myxammes maiiFamOap KesiHzae
Monunana Kypan vyiiperiietin Kaupmaiima Oip
caxabanbiH YHi «apyn-kyppa» neminetin. XIX
FacwIpaa eMip cypreH MapokkaibIK Xamaucti, pukh
FaJbIMBlL,  oAeOMeTIN,  Tapuxibl  OOyinxai
Myxamman Katranu ocer «lapyn-Kyppa» keiliHHeH
Mezipecenepre Heri3 KajaranbelH aiTkan (Bozkurt,
2013:324). lerenmen naitFambap OacTar TYpFbI3FaH
Mocxkua-Hoboyn MeH coraH jkarcapiiac cajlbIHFaH
Cydda caxabanmapsl i51iM YHPEHETIH OPBIHAAPBI Aa
Mezpecenepre Heri3 Kanassl neyre oonaasl. Cydda
keiime 3yura (KOJCHKENIK) IereH aTayMeH e
nepekrepae kesnmecemi (Hamidullah, 1980: 828).
Menpecenep caimblHFaHFa JEHIH JOPIC amKalapsl,
MEILITTepPre >KaKbIH FaJbIMIAPIBIH Yilepi, KiTar
caTaTelH JIyKCH, T.C.C. OPBIHIAp TNai aaHbUIFaH.
Menpece cexinai Mekemenep KaTapblHAa XaHaKa,
TEKKe MEH eMXaHasap Jia atainrad. bynapian Oesnek,
COMBUIBIK KaybIMJIACTBIKTAp Ja OiniM  Oepyje
O31HIIIK POJIiH caKTar Kauasl. Mcmam aininge Menrit
TEK KYJIILIBUIBIK OPHBI FaHa eMmec, OiiM yHpeTeTin
FUMapar peTiHae Ac¢ KOJAaHpicTa OoiFan. MemriT
inriHge yeras Oip OypbllTa MIOKIPTTEPiH MaHAHbIHA
JKUHATT aJibll, Jopic OepeTiH. AlKa Jem aTaxaThiH
OCbl OKy TYpiH Xamgucrep Xasiper Myxammen
nairamoOapra eriH JKETKI3e 1. AFamKel
yakpITTapAa Mewlirrepae  OepijeriH  Gimimre
KBI3BIFYIIIBUIAP/IBIH KOOEHTeHI, anKanap CaHbIHBIH
apTybl, 3aMaH TaJaObIHBIH ©3repyl, ITIMHIH
cananaHysbl, Kei0ip camaHbIH apHANbI )KEKe OPBIH/IBI
KaKeT eTyl CeKuImi cebdenTepMeH Meapecenep
camyra oyl ambuiael. Ockl cebenTi Meapecene
Oimim Oepy memriTrepneri OimiM OepyleH KeHiHTi
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yakpITTapAa naiga OonFaHbIH —aiiTa  anambis.
JlereHMeH MenniTTepre KaparaHja MelIpecereperi
OimiM  aHarypibIM  JKyHenmi, perTi OepijeriH.
H. Bo3kypr anramksl MeapecenepaiH KariaH
CaJIbIHFaHBl ~ Typalbl  TYpJl  Ke3KapacTapibl
tannaiael. Macenen, Jbxopmkn 3eiinan keiOip
BaThICTBIK 3epTTeyLIiiepAiH MeaApeceep TapUXbIH
AGbacunep xamudacsl MaMmyHHBIH XOpacaHJIbl
Omneyi Ke3eHIMEH OailylaHBICTBIPATHIHBIH, ananja,
Oy MaIiMeTTep MCIaMAarbl TapUXHU JepeKTePMEH
coliKkecreHTiHIH aiiTkaH. FeuibiMu  3epTTeyiep
OpTaNBIFBI  peTiHfAe boNTyI-XuKMaHbl (JTaHAIBIK
opaacel) (830 »k.) mambITKaH xanuda XopacaHsl
OmIereH JKpUIapbIHIa OBIIKIM Meapece TYPFBI3yFa
Oacrama keTepreH 0omysl MyMKiH. JInBaH-amepuka

npogeccopsl, [IpunCTOH, l'apBapn
YHMBEPCUTETTEPiHIH  FajbIMbl, apad  KoHe
TasyIIBIFbIC TapuXBbl, uciam OoMbIHIIA

3eprreyiepimen tanbutran Philip K. Hitti beiityn-
XWUKMa Typaisl Obutaid aeiini: «Korapsl OimimM Oepy
cajlachIHAa MCJIaMJIarbl ajJFallKbl OWUrlIl MEKeMEH]
xanuda MamyH 6ac Karana caFeI3rad. Aynapmanap
Ja sKacanraH Oyl OpTalbIK opl akaaemus, opi
Oykapara amiblK KiTallXxaHa peTiHAe e MIHIET
atkaprad. OcblFaH KapacTel oOcepBaTopusi Ja
xymbic icterem» (Hitti, 1980: 630). Menapecene
cabak Oepy1ri Mmygoppic aemn atanasl. Meapecenepe
keOiHe Oip Myzeppic OOMBIN, CON Kici opi iTiM
y#perin, opi OacHIBUIBIK, iCTEpPIH 1€ KYPTi3eTiH.
YnkeH wMenpecenepae FaHa OipHeme Myadppic
Ke3zeceTiH. MyoppicTiH KeMeKIIici Myua jaen
atanapl. O KeMeKml IMOKIpTTep apachblHaH
TaggadaTtelH.  MiHAeTI  alFamksl  JIeHrenaeri
HIOKIpTTEpre Kapay OomareiH. «Meapecenep MeH
3ayusuiap TypkicTan MeH XopacaHia nciiam JiHiHIH
TYPKI XallbIKTaphl apachlH/ia KeH TapayblH/a YJIKCH
pen arkapran» (Bozkurt, 2013: 324). Jlerenmen
JIepEeKKe3aepAc MeaApece peTiHae OUTIHIeH aTFanTKbl
opbiH (akuh api myxagauc ©0yOokip Axmen nOH
Ucxax CpiOrn (k.ok. 954) Humanypma canmran —
Hapyc-cynna. Ipi xanuc FanpIMIapsl >KHHaIbII Oac
KOCaThIH 0ChI J[apyc-CyHHa/1a MBIH IIAKThI IOKIPTKE
Jopic erineriH. Meapecere KapadWTbiH Oip yakbin
KypbutFaH. Mcxak CeIOFM OCBI Mepece MeH yaKbIIl
iCiH JKYpri3yAi e3iHeH KeWiH IIoKipTi Xakum
HucaOypwra Taniceiprad. OChl OKy OpHBIHA KATBICTHI
HI9KIPTTEp TYPaThIH >KEKE FUMapaTTBIH OOJBII-
OonmMaraHbl Typalibl MOJIMET Kesaecreimi. OmaH
Oenek, 1o Xub0aH na (K. k. 965) AyraHbICTaHHBIH
Kazipri Jlamkaprax (keHe araysl bymr) Kamaceiama
JKaH-)KaKTaH  KeJIeTIH  MI9KIpTTepre  apHam
KiTammxaHackl 6ap meapece Typrbeizrad. X1V raceipaa
OMIp CYpreH CHPHMSUIBIK OWTiimi Tomcipuri, ¢akuh

ramelM, Tapuxmbl  Mon  Kacup  byaiixu
owreymriiepinin  0ipi  baxaymamayma 3amaHbIHIa
yo3ipiIiK MiHAETTI OipHele peT aTkapraH O0yHachIp
Cabyp wubOH ApmammpasiH barmar KajgachIHBIH
Oateic TycbiHga Kophra typreran apyn-unm
(hakmhtappiHa (Mcmam  3aHrepiepi) —apHaJFaH
aIFalllKel  MeApece OonFaHbIH — adWTKaH. Meci
QIFAIIBIHIA KEKEe YH peTIHIEe CaThill alFaHMeH
KkeilinHeH Mexapecere Oepren. MOH Kocup Oyn
FUMapatThiH Huzamus menpecenepiHeH anjekaiina
epre ke3je canbiaFanbiH OingipreH (Bozkurt, 2013:
324). Huzamusira OeifiHri Meapecenep TapHXbIHA
Kapacak, O0ynxycaiiblH Myxammen non A0ayminah
nbuyn Jlo66an (xk.ok. 1011) Xapzemmaxrtapmax
KapKpulail KeMmek ajibil, e31 ymiH barmarran
Xope3M aiiMarsIHaH KeJEeTiH FajJbIMAap Ja 3ugpaT
eretin Oip Meapece caineiprad. «Menpecenepai
ke0iHe e Owieymriyiepi He MOYNeTTI Kicimep Oip
FaNBIMHBIH ~J9pic Oepyi YIIIH calabIpaThIH»
(Bozkurt, 2013: 324). Aiitansik, Humanypaa Mon
@dypak yUIiH TypaTblH YHi MEH MeIpece apHailbl
canpiarad.  JloynmeTTi  FamBIMAApABIH - ©31epi
canapIpran Meapecenepi ae 6onran. COHbIH aliFaFbl
petiane «Tax3ubyn-ocpapy» aTThl €HOCKTIH aBTOPHI
Xaprymu o3 jkeke TaObiceiMeH Oip Meapece,
KiTamxaHa >koHe 0ip eMxaHa calabIpraH. O0yHCXaK
Ucdapaitnure apuan ta Humanypna Huzamusra
neitin  O0ip wMenmpece canbiHFaH. Hwumamypaarsr
Baiixakus men Caraus MeapecenepiH Jie OCHI
KaTapra >KaTKbI3yFa Ooianel. Kapaxan Owmneymrici
Wbpahum Tamram xan 1066-xbutel Camapkanara
Oip Mempece CaABIPBIN, OHBI KapXKbUTall JeMEHTIH
0ip yakpin Ta Kypran. Ocbl IepekTepre Kapacak,
barmat kanaceinarel Husamust Mmenpececine neiin
ne HwumaOypman Oactam IIBIFBIC  MYCBIIMaH
eNJiepiH/ie OTBHI3JaH acTaM MeJpecesep KYMBIC
icrerenin xkepemis. An Mapy, I'epar, banx, bacpa,
Wchaxan, Amyn, Mocyn, Xwuszpa, Poii cekimmi
Kananapja KeH TaparaH Huzamusi menpecenepinin
ey onriumici 1067-xputel  barmarra amsUIFaH.

«Huzamust  meapecenepi  OimiM  amy — akbIChHI3,
JKaFgaiipl  Hamap — MIOKIPTTepre  MIOKIPTAKBEI
OepineTiH, ycTa3aap MEH IOKIPTTEp TYPaThIH JKEKe
OenmMerniep  KapacTBIPBUIFAH  JKarJalIapbIMEH

WCJIaMHBIH aJIFallKel yHUBepcuteTTepi exi» (Hitti,
1980: 630). Ocwl xepme Meapece CaTbIHYBIHBIH
Oacray aiy Mep3iMiH 191 HAKThIJIay KHUBIHFA COFaIbl.
Herenmen Mcmam piHiHAETI cayaT anry TapUXbIH
3eprrered A. YeneOuaiH mikipiniie, 0ap Kepek-

JKaparbIMEH €H ajFall TOJBIKKAHIBI Mejpece
TypFbi3Fal  kici  Mmamnpynaun — on-Hcdahann
Huzamyn-Mynk ~ Oomeim  TaObuiazel.  Orad

JIEeHiHTIIepal «Mepece» JIen aTayFa KeJlcek, ojap
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y3akka OapmaraH, WCJIaM TapUXbIHIA KyaTThl i3
KaJaelpa  anmMaraH, IIEKTeyli  opi  YCTIpT
OpEKETTEeP/IiH HOTHKECIHIeT Mekemelep» (Ahmed,
1983: 367). XI r. Cemxyk Owuneymrici oWrim
HuzamynMynikTeH KeliH Mepece calryra Ko KOHIT
benrennepain 6ipi — lam Gumneymici Hypenaun
3enru (k.k. 1181). Keitinnen Kynyc nen Meicsipna
aFam  Mezpecenep  camuelpy  CamaxaniuH
Oitrooumen (K.k. 1193) xxanrackan. On Mebickipaa
callFaH  MeJpecesiepliH ©H MaHBI3BICH  «OC-
Canaxus». Opan Oenek, Kaup, Anekcanmpus,
Kynyc, xxone 1.6. Kananapaa Meapecesep cajlablprad
(Zeydan, 1329: 300). OcwmanHnubiKTapra JeHiHTI
MeJipecenepiii KYpPbUTy TapUXbIH KapacThipraH M.
XbI3MBI  MeIpeceNepiH ~ cajblHyblHA  MBIHA
(hakTOpMApABIH BIKNAT €TKCHIH aJFa TapTajbl:
«HuzamynMmykke anFain peT pecMu TypJie Meapece
cayIeIH Oipaen Oip ce0ebi col yaKpITTa KYIISHI
KeTkeH  batmam  yrit  meH  MBICBIPIBIK
datumMuTTepiH OYIIriHiH aNaeH ary exi. Ocbinai
KOpFaHFaH dXJIi CYHHET FAJILIMJIaPbl MEH COMbLIAPHI
HMCIIAMHBIH, JKOHE Cemkyk MEMJIEKETIHIH,
KOPFaHBICHIH KYIIEHTTI. Menpecerep CallbIHybIHbIH
ekiHmi 6ip GakTopsl OKy, YHPETY KYMBICTAPHI YIIIiH
MEIIITTeP/iH a3/bIK eTyl 6omapl. Cebebdi imiM amyra
BIHTAJIbl HIOKIPTTEPAIH CAHBIHBIH YAalbl apTyhI,
Jepic OarmapiaMaiapblHbIH KEHEIi, CaHbl apThII
Oapa >kaTKaH UCIaMIBIK OUTIMAEpAl KyHen Typrae
Oepy OKy iCiH/Ie MEIIITTepiH Meapeceepre eTyiH
MoKOYpJi  eTTi. Ocipece, KoIaM T.C.C. 1M
caJlaJlapbIHBIH OKY Oarmapiiamaiiapbl JUallor, e3apa
MKip-TajJacKa HETI3AEeNTCHIIKTEH, OYHIal OKBITY
TYpi MEWITTepAeri THIHBIUTHIK TEH YHCI3MIKTI
Oy3ateiH. OChlI ce0enTi OKy arapTy ici MenrTTepaeH
OeJiek apHalibl OpBIHAAP/AA KOJIFa allbiHa 0acTallbl.
bipak memitrep 6opibip oKy, OiTiM OpTaIBIKTAPHI
peTiHzeri peiH cakTarn Kanabl. Kasip xwui aranaTeia
93-O3Xap MEMIT-MEKTEN PeTiH/e KbI3METIH Oacrarr,
KEeWiHHEH YHUBEPCUTET PETiHAE TaHbIMaa OOJFaH»
(Cetin, 1999: 276). XII FaceIpablH COHBIHA Kapait

meapecenep Mamack, barmar, Mocyn, Oacka na
MYCBITMaH KaJlaJTapbIHBIH KOTIIUTITIHAC OPKEH/ICII.
balikaraHbIMbI3[all, Meapecenep TapuXbl KEH
TaparaH WCJlIaM MOJACHHETIMEH KaTtap Owmasarap,
Abbacunrep, Anganycusi, Cemxyk, OcManabIKTap
koHe KapaxanmplkTapMeH Tiz0ekTece OipHeme
Facelpylapra  JKaJlFacKaH  ypaic  OapbIChIHIA
KaJIBITITACHII, KeH >kalibiia TycTi. bip aifta kerepuiri,
CerpKyK Ke3iHze oiien Kicinep ae 611iM MekeMenepin
amkad. A#taneik, Yarpel OeinmiH sxkapel ApciaH
xatyH barmar men Oacka aliMakrapia KemTereH
KalBIPBIMIBUTBIK  MEKeMeNepi MeH Mezpecemnep
casrranbl Oenrini. Typkan xatyHn barmatra Gonran
KBUTTAPBIHIA 63 aThIMEH aTajaThIH Oip Mempece
canabipral. byn rumapar CeskyKTap 3aMaHbIHAA
Xanadumap YIIiH TYpFbI3bUIFaH YIIIHII MeIpecere
katanel. Celnkyk oennepineH Mcmer xatyH naa
barnatra 6ip mMenpece camnmbipran (Cetin, 1999:
189). CemxyKrapaaHn TaparaH MEMJICKETTEpJE Je
FBUTBIMU 137ICHICTEp TOKTaMaJIbl, MEJPECeNep cary
JkanFackaH. MoceneH, Kupman cemkyKTapbiHAa
Menuk 1 Typan max Kupmanma 0ip mempece
TyprbiHFaH. [30acapsl Menuk I Acnan max Kupman
KaJajgapblHIa MeIpecesep CalablpraH. Ouemi
3eiityn xatyn Kupmanga Oip Menpece canasipraH.
Memuk I Myxammen bepaecup, bem, Xupydr
KananapslHJa Meapecenep Typrbi3rad. Coa xkepre
MOH FBUIBIMIAPBIHA KATBICTBI O€c MBIH KiTal
OonraH, Oopi ne yakbika ToH efi. CemKyKThIH
aJJbIHFBIKATAPIIbI TYJIFaJIapbIHbIH Oipi
Myaitunyanun  Peiixan Kupman na wmeapece
cangeiprad  (Cetin, 1999: 190). IlIpodeccop
M. Xennel CemxykTapaan Kedin OcMaHIbl
JKaFpanusicblHJla €H alFaikbl  Meapece XIV
FACBIPBIH aJIFaIIKbI xKapThickiHaa 731/1330-31-n1e
W3unkTe canprHFaHbIH aiiTaasl. O COHBIMEH KaTap
Ocmannel Meapecenepinie OKBITBUIFAH JPpicTep

MEH KITanTapIbIH Ti3IMIiH JIe KeNTIpTreH:
1-xecte — Menpece aeHreiinepi

Menpecenin aqenreiinepi JlapicTepain aTbl OKBITBLIFaH KiTanTap

Koanam Xamusa-u ToKpuL

- Duxh lapx-u dapan3

WNupmunu K pX-H bap
bonarar Myrayyan
banarar apx-u Mugrax
Duxh Tonkux, Tay3ux

Orysiy Komnam Xamusi-u ToxRpug
Xamuc Mocabux
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Kecmeniy orcaneacwi

MenapeceHin aeHreiiepi JlapicTepain aTbl OKBITBLIFaH KiTanTap
Bonarar Mudraxymn-ymym
®duxh Canpyur-mmapusi, Mamapuk,
Keipkist Xanauc Moacabux (barayn)
®dukh ycymy Taysux (Tadrazann)
duxh Xupas
T Xanuc Macabux
P Koanam apx-u MoyakbI
duxh Xunas
Xanuc byxapu
Ennunm gaxun Toencip Koumnmrag, boitzayn
®dukh ycymy Tomynx
duxh Xunas
Xazuc Bbyxapu
CaxH-bl ceMaH Tomncip Kommrag, boitzayn
@uxh ycymy Tonyux, lapx-u Anyn
Ddukh Xwunas, [apx-b1 dhapans
Xanuc byxapu
N —— Kena{w [Tapx-b1 MoyaKud
Toamncip Komrmrad
duxh ycymy Toamynx
Kecrene Ttypai Ocmanibl  MeIpeceiepiHie  MaHbI3blaH — Kapaih perrereH. MOn  Xamayw,
KaHJal JopicTep MEH KiTanTap OKBIThUIFaHbl — Fa3zamm cekinal oWmbuigap OchiHmad Oimimaepi
OepityMeH Katap OKy OapbIChIHAA IIOKIPTTEp Oyl  KiaccuUKalusuiayMeH ne ITYFBUITAHFaH.
KiTanTapMeH MIeKTeNIMereHi ae Oenrini. MocemeHn,  OcblHmall KyWeney Ke3AepiHIE MiHW TiMaep

«Mupmmim»  menpeceae  «boamaraty, «Koamam»
MeH «®Puxkh» JereH aTmeH ymI HEri3ri JopicTi
JKOHE COFaH KATBICTBl KITaNTapIblH OKBUIFAHBI
Oalikamyma. JleTeHMEH OCBhI JKOHE IEHTeHl omaH
JKOFApFBl  MeEJpeceliep/ic  JOPICTepPAiH  KOHE
KiTanTappl TYCIHYl KEHUAETY YIIIH OKYIIBIHBIH
oyeni KeiOip Herisri rpaMmaTrvka MEH JIOTHKa
(MaHTHK) AOPICTEpiH OKBIFAaH OOMYBI KaxkeT. bym
JIopicTepae apalmia rpaMMaTHKaHbIH — «capg»
Oemiminme Owmcuia, buna, Makcyn, U33um meH
Mopax, an «HaxuB» Oemirinae Ayamui, M3xap MeH
Kadwus, noruka gopicinae [lapxsr [llamcus, [Hapxbr
Toyanu, apxer Motanu, lapxsr Mcaroxwu, gukh
ycyabl jopicinae Temyux KitanTapbl TOJBIKTAM
He OHBIH 0ip Oemiri okpurysl Tanman erinrex (Hizli,
2008: 31). Anramksl Ke3eHTe TOH Meapecernepie
Coiinpg  apud Kypxkann, Tadrazanm, WNOH
Xaxub cekinmi Oenrii FaapIMIapblH eHOeKTepi
MEH COJIapFa a3blIFaH TYCIHAIpMenepre KeoOipek
OKBUIFaH KiTamTap apacblHma Oaifkanran. Kesinme
Mejpeceniepre JCHIHI yakKbpITTa HCJIaM dJIeMIiHJIe
FampIMAAp IIOKIPTTEpre KaHAall TakbIpbINTap
yipeTityl THICTITI TypachlHIa Kell MiKipTaiacrap
oTKi3eTiH. On-Kabycn, 6H Muckayaiix, ®apadbu
men Mon Cuna cexini OipkaTap ipi odmbuiaap 6istim
HETI3JepiH Kylenen, YHPeTiaeTiH TaKbIPhITapbl

HETI3Te albIHBIN, COFAH CENTECETIH o3re Olmme
y#perinyi Kaxerririne keHec Oepinren (Hizli,
2008: 40). KapaxanaplkTap MYChUIMaH €1l peTiHe
e37epiMeH  moyipiec A6Oach  MeMIIeKeTiHIeT1
Oap mMezpecenepai yiri peringe angpl. bym Oinim
OLIAKTaphl a3 YaKbITTa-aK ayMaKKa KeH Tapajbl.
Camapkang, byxapa, Tamxkent, banacarys,
Kapkenr (Spxenrt), Kamrap ceximai kamamapmaa
Mepecenep ambuiabsl. KapaxasIbIKTap/IsiH OiimMre
KOHII Oeiyi, FalbIMIap/bl KOJJIay, KOPFAaybIHbIH
apKachlHJa KOFAMHBIH cayaTthl keTepinai. Kapaxan
OWICYIIIUIepiHIH MeApecesep/Ii alryFa, Karora MoH
OepyiHiH OUTIMII OaFanayaaH e3re Tarbl eki ce0eOi
ne Oap exi: Meapeceniep apKbUIBI UCIaMIbl JKaHa
KaObUIIaFaH TYPKI KYPTBIHBIH CEHIMIH HBIKTay,
SIFHU KOHE HAHBIMIAP/IbI BICHIPBIN CAHAHBI )KAHAIAY,

SKIHIIICI ~ Mejapecelep  apKbUIbl  MaHaHarbl
Hluurrepre  Kapcol CyHHUTTIK-XaHa(QUITBIK
HaHBIMJApbIH Kopray emi (Cetin, 1999: 183).

Menpecenepne cyHHu-xaHadu OareITBIHAA OimiM
Oepinyi Tanan eriiren. byn Kapaxan MmemiiekeTiHiH
HEri3ri MEMJICKETTIK YCTaHBIMBIH KOpCETY/IE.
KapaxanneikTap Ke3iHAe TaObUTFaH Tarbl  Oip
Menpece on byrpa xan (1033-1056) 3amanbIHIa
Oapiblk xaHa(pu KYKBIKIIBI, 3aHrepliepi KYTiHETiH,
Byxapana kykpwlk nopictepin OeperiH, [llemcyi-
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orMMa JlaKaObIH ueneHren Aoaynasu3 uoH Camux
on Xamyanu (K.K. 1057) aTTel KYKBIKIIBI OOJFaH.
XKysnereH KYKBIKIIBI MaMaHJapjbl TOpOHEIereH.
XamyaHu MeIpececi OKETUIIPreH  IIOKIpTTEep
racelpiap Ooiibl  Xanapu QUKhBIHBIH  Y37IK
ycrazgapsl OOJNBIN KeNreH. XallyaHh Meapececi
KeHiHHEH aThl MIBIKKaH Huzamus menpecenepine
JeiiiH aca MaHBI3Bl OpBIH anblll KenreH (Cetin,
1999: 186). Ucnamapik Oinmim Oepyne AMIUIOMFa
TEH KeJETIH KyXaT Wxa3aT OonraH. byHb
MyZoppic OepeTiH dpi Ol Kepae MEIpEeceHIH aThl
x)a3putMaiThiH. OKy YpJici asKTallFaH/a OKbITYIIIbI
ycrasz ocel cepTH(UKATTBl Oepim, LI9KIPTTEp COoJl
MKa3aMeH OKBITYIIBI YCTa3/IbIK KbI3METKE OpHajIaca
amateiH. Keiine mkasza Oip TakpIpeniTa (aiiTaibIk,
xanuc, ¢ukh), keiige OipHelle MOHHEH, all KEHe
LIOKIPTTIH €31 OKBIFaH KiTalTapbl YIIiH OepisieTiH.
Menpecenepie  ChIHaK — JKyiieci ne  OoiFaH.
Wxazartapga MenpeceHiH aTblHAH TOPi OKBITYIIIBI
MYIOPPICTIH aThl *a3bUIaThiH. MeapeceHiH xo0a
TYpiHIeTi uaescel angsiMeH Xopacanga bynna
MOHacThIpIapeiHaH (Buxapa) Tyran 00Iybl MYMKIiH
JereH Jie Ke3kapactap ok emec (bapromb,
Hnynep >xone T.6.) Bysn MoHacThIpIap apachlHAAFb!
eH ourimici bonxka jxakpiH MaHzarel Hoybaxap
Bynna monacTeIpel eni. MeapecenepaiH ajaFamiksl
Keifrine acipe cyHHH TapukaT Kappamus 3ayunsiapsl
yiri OonfaH gereH ne mikipiep Oap. benrimi Oip
aiiMakTbIH yinepide (eyvanli ev Ornekleri) kapan
CalTbIHFaH Jeymriep ne kesaeceni (Cetin, 1999: 182).
Kazakcran aymarbIHa KeJceK, HciiaM JIiHIHIH Tapaysl
OlpHeIrIe HEeri3ri Tapuxu Ke3CHICPi KaMTH]IbI.
ApaOTapablH KelyiMeH oJapAblH MOJCHUETIHIH /e
BIKITABI Kymrenai. Apad Timi xammdart ayMmarsiHIa
0aceIM T OOJFAHMEH, JKEPTUTIKTI KaJbIITaCKaH
MOJEHHET IIeH TUI cakranasl. Mciam  miHIHIH
imKepineil Tapaidybl JaHa OKY OPBIHIAAPBIHBIH
alIbUTybIHA aUTapIbIKTal BIKMAN eTTi. XV-XX FF.
KazakcTranjarsl OKYy OPBIHJAPBIHBIH KAJIBIITACYBI
MEH JaMybl KYplesdi HSKOHOMHKAJBIK, CasCH,
OJICYMETTIK JKOHE KOIMOACHHUET >KarnaibiHia
OTKeH KeJIeM[li opi KaWmbUTBIKTHI yaepic. Kazax
XaJIKbIHBIH IeIarOrHKajbIK CaHAChl 63 JaMybIHIa
OipiHeH coH Oipi cabakTac MbIHa Ke3€HIEPICH OTTi:

1 Ke3eH — TYPKi TUIEC MEMJIEKETTEp 9Yipi —
VIII-XV fFF;

2 ke3eH — Kazak xauabeirel — X V-XVIII F. exinmi
KapTHICHI;

3 keseH — Peceil MemiiekeTiHIH KypambIHIA —
XVIII — XX F. exiHIIi &KapTHICHI.

Kasak sxepiHmeri mcimaM TakKbIpBIOBI OipKatap
OTaHJBIK FalbIMIAp TapamblHaH 3epTTenai. ATtan
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F. Ecim, A. HsicanbaeB, M. OpbiHOCKOB,
H. baiitrenoBa, b. beiicenos, K. 3atoB xoHe T.0.
Typxinepain HCIaMAAHYbIH 3epTTereH
aMmepukaHabelK Tpodeccop peringe J. JuYwucri
epekie aram kKeryre Oonanbel. KazakrapabH niHU
ceHimi Typaisl casgxatmsl A. Kapnuam, . PyOpyxka,
I1. MTannaca, I'. T'eopru, H. PerukoBa, B. Panjos,
A. [luBaeBa, U. AuapeeBa, A. AJEKTOpOBa XOHE
T.0. 3eprrey Mmatepuangapel Oap. Kazakcranma
WCIIaMHBIH OPHBIFY TIPOIECi y3aK KoHe Kyp/elni
cumnatka ue. Anramksl kezeH VIII-IX raceipiapna
Kazipri Kazakcran TeppUTOpPHSICHIH KAMTUTBIH KEH-
Oaiitak Eypa3us jana alimarbiHa UCIIAMHBIH HAaKThI
eHyi Oonapl. bym Ke3eHre TOH epeKmIeTiKTep
KaTapblHa ayMaKThIH Keplijec Kana
opranbiKTapbiHan (MaypaHaxp) aiblpMallbUIBIFbI
KazakcraH kerresi )koHe jKapThUIaid KOIIesi Ma
IapyanbUIbIFpIHA Ue efli. ENaiH OHTYCTIK-TIBIFBIC
OemiriHAe FaHa OTHIPHIKIIGI ETIHIIUIK TIeH Kaja
MOJICHHUETI aMblJbl. FICTaMHBIH KEH TaparaHbl OChI
oHip. ExiHIIieH, KepriTikTi KoHe TYPKi KeIumnesni
TalNaNapblHBIH pPyXaHU-IIHU OMIpIHJE eXenTi
TYPKI HaHBIM-CEHIMJIEPiHIH YJIKeH Kabatel Oipre
emip cypui. Taburar mneH ara-0a0a pyXbIH
Kacrepiaey, kok Townip, Kep-Cy, (Ep-Cy), Ywmaii
ceHimi. bym HaHBIMmap cHIpTTal €H aJabIMEH
IIBIFBIC-UPAHABIK ~ BIKIMANARl  OacTaH  Kemmipi
(3opoactpuzm). Bymau3mHiH aiiMakTarbl OpHBI
onma MaHp3ael eMec eni (Kopuuiosa, [lanaxuna,
2017: 6). «X raceipasiH Oac kesinge Kapaxanmap
OyJETIHIH Heri3iH camymsl  CaTblK  HCIaMIbI
KaObUIIal Ibl, aJl OHBIH YJIbl borpa xan Xapyn 960
JKBUTBI M CTaMTb MEMITICKE TTIK A1H JIST KapUSLTal b
(Meneyos, 2009). XI-XIII raceipmapma Hcmam
NiHIHIH ~KBITIIIIAKTap apachlHa >KAWBUTFAHIBIFBI
XKeHIHIe Je MomiMeTtep Oap. benrinmi Tapuxuisi
ranbiM  JI.H.  Hyprasuma  VIII-XVIII  rr.
Kazakcranmarel nciaaMaHy YAEPICIHIH TapUXbIH
KapacTelpa KeJle, HEri3ri ym ipi Ke3eHre Oemim
kepceteni: Oipinmici, VIII Facep MeH X FachIpIIbIH
aJIFAIIKBI )KapTHICHL. EKiHIII ipi kKe3eHi X FachIpIIbIH
exinmi ke3eHi MeH X111 Faceipapry Oac ke3i. YuriHmri
ipi ke3eri XIII FachIpABIH EKiHIII >KapTHICHI MECH
XIV  racelpabl  KaMTHUIBI. «OpTarachIpIbIK
KazakcraH XallKbIHBIH HCIaM/IbI KaObUTAaY bl OSHOIT
TypIe JKy3ere ackad. bwuieymni IWHACTHSIHBIH
KOJIaybIMEH JIiHTe YTITTey (Jaryar) apKbUIbI
comblIap, FalubIMAap, KemecTep epikTi Typue
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ucimamael Kabeurnaran» (Hyprasmua, 2010: 11).
«Opraraceipga  KazakcTaHHBIH HCITaMIaHybIMEH
KapKbIHABl OPKCHUETTIK INTepiiey Ky3ere acThl.
Kacuerti Kypan MoTiHi, apad *a3ybl, ®aHa Mopal
JKyHeci, OLTIM, FBUIBIM JKOHE T.0. apKbUIBI caHa
KaHapapl. Vcmamra WHTErpanusuiaHy — calijapsbl
opaiyaH opi KOHCTPYKTHUBTI Xypai. McmamHBIH
aliMaKThIK (opMachl TYPKI-UCIAMJIBIK MOJICHH-
OPKCHHUETTIK KEIICH peTiHAe KaiubmTacThl. OHBIH
TEOpHUSUTBIK, ipretackl cyHHU3M (¢dukhra Xanadwu
Mo3habb1, komamma Marypunn) Oonasl, cyhuzm
Ujcaliapbl OHBIH MOHIH TOJBIKTBIPA TYCTI.
[amann3m peNuKTiNIepi TpaHchopMaLusFa
YIIBIpAI, MIBIFAPMAITBITBI OH/I€YTE BIFBICTBIPBUIIBD)
(Hyptazuna, 2010: 12). 3aroB K., Maxwues I'. gon
aTanm KepCeTKeHAEW, Ka3aKCTaHIAFbl HCIAMJIBIK
minm - Oimim  Oepy Kem  FacBIPNIBIK  JOCTYP
JKAJTFACTHIFBIMEH Kelleli )KOHE OJI OpTa FackIpiap/aH
Oactay amamel. Epre opra Facepmapman Oacrarm
uciaM OipTyTac pyXaHU-MOJICHUCTTIH KAJIBIITACYhI
MeH jJaMmybiHa bIKnan erTi. Opra Asus men Emin
OOWBIHBIH KEHICTIKTEpi, METIITTEp MEH MeJIpecernep
Opra A3ust MeH Enin 60ibI XambIKTapBIHBIH PyXaHU
OMIpIHIH MaHBI3Ibl OPTAJBIKTAPbIHA AWHAJJIbI.
Camapkang neH byxapajga KanbllTacKaH HCIIaM
FBUIBIMBI MeH OinmiMiHIH mactypriepi bamacaryw,
Typxicran, Oteipap, Caiipam >xoHe Yibr JKiOek
JKOJIBI OOMBIHJIA OpHANAacKaH Oacka Jia KeNTercH
Kalanap/a e3 *alrachlH TanThl. JKa30a nepekrepre
KaparaHmga, Oip faHa bamacaryHueiH e3iHge 40
Merrit, 20 menpece 6onran. Ceipaapusi OOMBIHAAFHI
KajanapJia MeJpeceNepAiH KYPBUIBICH KapKbIHIbI
Kypai. Apabd Timi MeH KasybIHBIH Tapaiysbl
UCIIAMIBIK  JIHA-MOIEHW  OOJMBIC  HETI3IHIE
XaJIBIKTAP/IbIH PyXaHH MOJICHUETIHIH JKaKbIHIACHIII,
e3apa Oaiiu TycyiHe biKnan erti. Ochl OipereiikTi
KaIIBIITACTRIPYIIB  (DaKTOp Menpece >KyHeciHeri
UCIaMIBIK, OLmiM Ooel. OChIHAY TYPAKTHI 9pi KaH-
KaKTHI TiHK O11iM Oepy *KyHeci caH FacwIpiap O0bI
OJIKCHIH OTBIPBIKIIIBI YKOHE KOIIIEI XaTbIKTAPbIHBIH
JIIHU JIYHHETAaHbIMBI MEH KO3KapacChIHBIH OipJIiri
MEH TYTACTHIK CHUIATHIH alKbIHIAN OepreHi aHbIK
(3atoB,  Maxwues, 2022: 67-72). Tapux
FRUIBIMIAPBIHBIH ~ KaHauaatel T.OK.  MeneyoB
Kazakcran X rachIp/ia MEUIT FUMapaTTaphl aJFalll
per  Omnrycrik  Kaszakctan  OOJBICBIHIAFEI
Kyiippiktebe enmi  MeKeHiHae  OOJIFaHIBIFBIH
MakajachlHa Kenripeai. O ajFaiikel Meapecesnep
JIe COJI OHIp/IeH TaObUTFaH IBIFBIH aliTaibl (Mezeyos,
2009). Llerreicranymsr ©. Jepbicam «Kazakcran
MeMnrTTepi MeH Meapecenepi. Pyxanu mamiisipakrap

(IX-XX)» attel enberinge Ky#pbeikTede OypbiH
Kenep JIer aTaJIFaHbIH, UL apab
TapUXIIBUIAPBIHBIH Oipi an-Maxaucn (X F.) alThI
KETKEH OJI MEUIITTiH OpHBI TAOBUIFAHBIH, MEIIITTIH
xauel kenemi 36,5x20,5 exenin xazbl ([epOicani,
2009: 7). Ucnmam niniHiH Ka3akka TapanysiHaa Koxka
Axwmer Slcayu 11iMiH YCTaHFaH COTBUIAp, KOYKa MEH
CYHaKTapJblH aWTapiblKTaii pen arkapran. Omnap
OKy-aFapTy iCiMEH alHaJbICBII, HCIaM UTIMiH
Tapata  OTBIPBIN,  XaNBIKTBl  I3TUTIK  TIeH
MEHIpIMIITIKKE, TaKyaldblK TI€H WMaHIbUTBIKKA
topoOueneren (3aroB, Maxues, 2022: 67-68).
ATFanKe Tapuxu Ke3eHze TYpPKiTinaec
MeMJIeKeTTep JPyipiHae Kazakcran aymarbiHza
apHailbl MeKTemnTep canbiHOaraH. benrimi kicinep
MOJIIaNap/ibl MAKBIPTHIN, 63 IIaHbIparbiHAa Oana
OKBITAaThIH. byl Ke3eHJe MEUITTep/iH KYPBUIBICHI
Kypin, O6iniM Oepy KoJFa anbIH/bL, Oipak Oiim Oepy
YIIiH apHaWbl OPBIHAAP KapacThIpbuiMaraH. ExiHmmi
Ke3eH, srHu Kaszak XaHJIbIFbl JOYIPIHJC JIIHU OKY
OPBIHJIAPBIHBIH, KYPBUIBICH Oactannmbl. byn oky
OpBIHJAPHI Kapa)kaThl MOJ JIDYJETTiIep FBUIBIMFa
KaMKOPJIBIK, JKacall ajFaH Kajajap MEH aybuiiapna
JKOHE KOIIIUIr IeTeNje, HeriziHeH byxapasa
OKBIFAaH Fyjama MoOJjjajap KOMEriMEeH JKYpIeH.
Byxapana Ginim anFaH Kici e imiHAe aiTapiabIKTai
KYPMETTI HeJICHl, 01 Ka3u, MyJIappuc, uMam, T.0.
KbI3MeTTepai  aTkapabl. OCbl Tapuxu Ke3eHJIeTi
Kazakcran aymarbIH/Ia allIbUTFAH aJIFAIIKBI MEIpece
— Caypan wmenpececi eni. Caypan Typkicranra
JKaKBIH Jkepae opHanackan (Kopuunosa, [lamaxuna,
2017: 7). XVI racelpaa Tapuxmbsl Opi KOFaM
Kaiipatkepi Yacudu Oy Meapece Typalbl jKa3FaH
OomaretH  opi 2007 kpUTBI OYyd  MeIpeceHiH
OPHBIHAAFBI Ka30a JXKyMBICTAphl askTanraH. XVI
Fachlpra TOH JIiHU FUMapar, HaKTBHIPaK alTKaH7a,
KYPBUIBICHI 1515-%bU1bI Oactanran OyJl MeapeceHiH
KYPBUIBICBIHA ~ TOH  EpeKIICTIKTEp  Typalbl
K.M. batinakoB men C.II. Axwsuoex «Btopoe
CaypaHckoe Mejpece» aTThl 3epTTEeYiHAC KEH
momimerTep kenripred (baiinakos, 2012: 84). 1910
KbITBI JKeTicy eHipiHIE 8 Meapece KYMEBIC icTece,
Typkictan mausHIars! Kapuak e Mmekeniame XX
Fachlp OachIHIAFbl Ka3aK 3USUIBUIAPBIHBIH KOPHEKTI
exinaepinin 6ipi loai tepe XKoHripoB okpiran 4
Menpece O6ommel. Menpecene byxapa, blcramOyo,
Kaszan, Yda, Operadop, Tpourk, OMOBI CHSIKTHI ipi
MYCBIJIMAHABIK O1U1iM OMIAaKTapBIHBIH TYJEKTepi
cabak Oepni (3atoB, Maxues, 2022: 69). Kazak
JTAJTaChIH/IAFbl AJIFAIlIKbl MEIpecerep TaKbIphIObIHA
KazFaH  OpbIC  OpUCHTAIMCTEpl  KaTapblHIa
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A. AnextopoB, H. Octpoymos, H. BoOpoBHHKOB,
A.BacunbeB, W.f.flkoBneB xoHe T.0. arayra
6omanel. Mocenen, Hwuxomait OctpoymoB —
Tapuxuibl, 3THOrpad, “TypkectaH yanasTsl (Ty3em)
razeri” pemaktopsl, o H.W.MneMuHCKHAAIH
MIOKIPTI  peTiHme wuciaaM  OaFbITBIHAA  ©31HIIK
3eprreynep xyprizai. ConwsH Oipi petinme 1906
KBUTBI XalbIKTBIK aFapTy MUHHCTPJIIT )KypHaJIbIHA
«MycynpMaHcKas BbICIIAS IIKOJIa (Maapaca)y aTThl
MaKajachlH *a3nbl. 1943-xbU1bl WIbIKKAH «VcTopus
Kazaxckoit CCP ¢ npeBHEHITNX BpeMEH 10 HaIIHX
JOHeW»  KiTaObIHIA  aBTOpiap TEK  MEKTell,
MeIpecerepIiH 11Ki Ma3MYHBIHAH repi TEK ChIPTKBI
(hopmanapsia Fana ce3 eTti. Oxan 6acka 1941 xKbis
mblkKaH «Odepku o ucropun Kazaxckoit CCP ¢
npesHeimmx BpeMeH 1o 1870 roay (M. I1. Batkun),
1924 xpInbl xKapblK kKepreH «Odepku Mo UCTOpUU
Ka3aK KHPrU3CKOro HapoJa B CBSI3M C OOLIMMHU
HUCTOMYECKUMH  CyJb0aMU  JIDYTHX  TIOPKCKUX
wiemen» (A.I1. YynomHHKOB) eHOEKTepi Je Ka3ak
JTAJIACBIHJIAFBI MEKTEM, Melpecesepid oenrini Oip
KbIpJIApbIH FaHa CO3 €TyMEH LIeKTelreH. bacuios
B.H., Kapmermea JIx.X. «Mcmam y kazaxoB (10
1917 r.)», Oynan Oesiek, Meapecesiep TaKbIPHIObI
JMCCEPTAlMSAIIBIK 3epTTEeyJIepre A€ Heri3 OOl
Aran aiftkanna, Kykoa T. @. 1992 x. CaHkt-
[TerepOyprre «Menpece Cpenneir Asun. ['enesuc,
IBOJIIOIIHS, COBpEeMEHHOE UCTIOJIb30BaHUEY
TaKbIppIOBIHAA ~ KAaHAMOATTHIK  JUCCTEpTalus
Kopraabl. AxManymnuH B. A. «locynapcTBeHHO-
mycyibpmanckue otHomenus B CCCP B 1944-1965
IT.» TaKbIpBIOBIHAA nucceranus Kopranbl (2020).
Kopuunoa A., Ilamaxuna B. wenpecenepain
COYIETTIK-)KOCTIapiay INeNNMIiHIH Y3aK JKbUIIap
CaKTaJFaHBIH aiTazpl. Meapece ymIiH MekTen Yii-
Kaiapbel (IIOKIpTTEp OeyiMenepi, ayauTopusiap),
OFaH KoOca, TOPTOYPBIITHI MIIIIHJETI ayJIaHbIH
OOHMBIHIA MENTIT OpHANACTHI. bapibik Oemmenepin
ecikTepi adaTTaHIBIPBUTFAH ayJIaFa allbUIAbL. Y JIKSH
MeJIpeceNiep/iiH  KaObIprajlapbl  YJITTBIK ~ OFO-
OPHEKTEPMEH, Tepe3esep OpPHEKTI TOpJapMeH, aj
aram  ecikTepi OI0-epHEKTepMeH Oe3eHmipiiIi
(Kopummona, Ilanmaxwmma, 2017: 45). ABTopmapabig
MIKIpiHIIe, Ka3aK >OKEpIHJEeri  MeJapecenepii
FUMapaTTapblHbIH YATTHIK HaKbIIITICH Oe3eHIipiyi
XaJBIKTBIH ©3 OOJIMBICBIH, MOJCHHUETIH JKOHE
PYXaHUSTBIH CaKTay1a YIKeH pen atkapran. Coyner
OHEpl apKbUIbl OUTIM anylbliapra, AiH SKOJBIH
KYyWbUIapFa PYXaHU JKOHE 3CTETUKANBIK TopOHe
Oepir, Ka3aKThIH O0ail MBJICHH MYPAChIH J9PINTEreH.
bynan Gip skarsl JiH MEH JOCTYPIiH ca0aKTaCTHIFBIH
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na Oatikayra Oonazabl. boopoBHukoB H.A. «Pyccko-
Ty3eMCKHe yUMIIHIIA, MEKTeObl U Meapece cpemHei
ABHH: IyTEBBIC 3aMETKW aTThl MaKaJlackiHaa XV-
XVII fr. Ka3zak KOFaMbBIHJAFbl JOCTYPJ OLIiM
Oepyre Hazap ayaapTajbl. 5-6 xacap skacecmipimaep
YHIE OKBITBUIFAH, KEHIHHEH YII  CHIHBITITHIK
MEKTEINTEPJIC OKYbIH JKAJFACTBIPBI, I'paMMaThKa
MeH apudMeTHkagaH cabak anaTelH OOJIFaH.
Mekrentep Herisri MiHper peringe Kypan
MOTIHJIEPiH XKa3blIll, OKBITTE. OFaH Koca, Mefjpece/ie
apab ¢unocodusCkH, JiHN KYKBIK, TiHA GUI0CODUs,
KaJbl OLTiM OCpeTiH MoHJASp KOHE MEIUIMHA
FBUIBIMBIHBIH HETi3/Iepl OKBITBUIIBL. MeKTenTep
MEH MeJipeceriep/ie TeK JKaraaiibl Oap A9yieTTi aTa-
aHaHbIH Oayajgapbl FaHa eMec, Keaeiiep ¢ OKbI/IbI
(bobpoBHukoB,  1913:  97).  OpraracbIpibIK
Ke3eHaeri skaimpl OimiM Oepy JeHreii Kasipri
Ke3eHzeri OimiM Oepy JKylieciHiH yITiciHe yKcac,
OHBI MBIHAJAW KaTeTopHsuIapra OeiyIeH Kopemis:
1-nenreit — mexTern, (Meapecere) AAspibIK OKBITY
J)KOHE 2-feHrel — Meapece. OKBITYIbIH MEKTEI IeH
Mezpece peTiHze OeliHyl CHIHBIN-cabakK Xyiecine
colikec KEJICTIH  jKocmapjay  KypbUIBIMBIH
Oaiikatanel. OKyIIbUTAp YII CaHATKa HEMeEce
CBIHBITIKA O6MiHI. ATam alTKaH/a, OipiHII JeHTeH
— KIIlT caHaT «d/IHA», eKiHII AeHTrel — opTa caHaT
«aycam» JKOHE VIIIHIII JEHTEeH — «amay >KOFaphl
canar. Menapeceae apal T, JIOTHKA MEH
TEOJIOTHsI, TOTMAaTHKa, AUAICKTHKA, MeTadUu3nKa,
actposiorusi xeHe kocmorpadus, Kypan, xanwuc,
3aH Mocesesepi, MareMaTHKa, €Cell FhLIBIMBIH,
COHBIMEH KaTap MEJUIMHAHBI TOJBIK MEHIEPYTre
tricti keHin Oeminai (Mcuna, O3ranbaesa,
Kammes, 2022: 46). MektenTep MeH Meapecenep
KazakctanHblH op aiMareiHAA OPTYpPJi OOJIBI.
Kazma mexrenTep ymriH kKui3 yil Oepince, KpicTa
JKep YHliep KakeTke jkapajel. Mekrtenrtepae 7-8
xactaH 16-17 »xacka paeiliH Heri3iHeH yJiaap
OKBIIbI. ByJl OKy OpBIHIApBIH/IA YCTEN, TAKTA KOK
OOJIFAHJIBIKTAH, MIOKIPTTEp KHI3 OCH TOCEHIIl
TOCEITEH €JIeHI'e OThIpaThiH. Meapecernep YIKeH
KiTamxaHajmapsl ~ 0ap  CTalMOHApIBIK  OKY
OpbIHIApPBl  OOJIABI  KOHE  OJlap  TYPaKThl
TYPFBIHIApBl MEH MemiTTepi Oap Kamamapna
opHanacTbl. MekTenTe OacTayslll 0i1iM anraHaap
MeJlpece/ie OKYBIH JKaJFacThIP/bI. billiM i31eHTeH
MIOKIPTTEP MEAPECCHIH KaTaKXaHAChIHIA TYPJBI.
MenpeceHiH OKy Oaraapiamachl IIOKIPTTEPIiH
y3aik okericTirine kapait 15-20 >xpuira geiin
co3puabl.  (Keit ke3kapactapma 12-13  xbin).
Menpecene wucnaMm OarbITBIHAAFBl IMOHIEPIMEH
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KaTap MbIHA MIOHJEP JI€ OKBITBUIABI: TapuX, JIOTHKA, STUKA, HICMIEHAIK oHep, reorpadus, Gunocodus,
actpoHomus, MmeauimHa, T.0. H. CabnutoB «MekTeObl 1 Menipece y Ka3ax0B» aTThl TAPUXH-TIEIar OTUKAIBIK
OYepKiHIE Meapecenepae yaymyia-apadus (apad (QrIONOTHACH), YIyMyII-TIapus (MIapuraT umiMaepi,
UCJIaM 3aHJaphl) JKOHE YIyMyN-XUKMUs (IiHu (uiocodus) OKeITbUIFaHBIH aiTaasl (Cadbutos, 1950:
11). Menapecenepae 6inim 0epy MbIHa caTbliapaa oTTi: bacraybim (MOTHAAs), TOPT KBUT OKY MEp3iMi.
Pymaus, oky mepsimi yr xeut. MFnanus, s)KOFaprbl OKyFa JaWbIHABIK, OKY YaKBITHI VI Kb, Famusga
0oJica >KOFapFhI 61TiM OKBITBUTFAH. FamusHBI O1TIPTeH TYJICKTEP «a0bI3y, «MOJIaY, «Xalde», «<MyIappuc»
nereH araktel menenai ([epOicemi, 2009: 312). ©. JlepOiconi mikipinme, XIX racwsipna Caiipam
(Uchumxad), Typkicran, AkMemrit, Oynueata Kanaigapbsiaaa — 31, Cemelt aiimarsinga — 7, baTsic
Kazakcran xoHe T.0. oONBICTapla OHIAaFaH MeJpecesiep ambUIbII, AiHW arapTy iciMeH alHaJIbICKaH
(depbicomi, 2009: 311).

2-kecre. Kazakcran xepinneri ecki mexpecenep ([epbicomi, 2009: 312-345)

OKI)IFaH TaHbIMaJl

ATtaybl Aiimarpl Epexuediri CaJbIHFaH KbLIbI Keuaemi . .
Kicizep
. ConTtycTik .. 200 mapmrst
AliranbpiM KublpMa IOKIPTTIK
. Kazakcran 00/bICHI, 1834 MeTpaeH actaMm, Oec | lllokan Yoenuxanos
Mepececi Oec GenmMe OoJTFaH. .
CrippiMOeT Oenmenni

Akramak mezpececi

AKMOIIa 00JIBICH

Anmarsl Meapececi

AJIMaThI Kajgachl

XKys ey agamabIk

XIX ¥. opracel

Jinu cabakTapMeH
Karap apupMeTHKa,

Axwmer PI/I3'a Cemeif Kanackr reorpadus, Tapux, XIX . A6a171u
Menpececi HIBIFBICTBIK Kynau6aiiy bt
KJIACCHK aKbIHIAPhI
OKBITBUIFaH.
MyxTap Oye30BTbIH
aracel Oyes, JliH
KaiipaTkepiepi:
JliHu IoHIepMEH [lafixysceitit
Karap Tapux, Mupxanumayssl,
Asixke3 mMenpececi Cewmeit, Asike3 reorpadusi, ecer, 1851 bepaikoxa
¢bunocodus 1a CasKpIyJIbI,

OKBITBUIFaH. MYXaMMe)I
Canpik, [1lokep
[laxnaxmeTyJisl

*oHe T.0.
. O01iKaaBIp AeTeH
O0miKaIbIp S
veapececi Oynueara (Tapa3) | KiCiHiH Kap>KbICHIHA 1912
TYPFBI3BUIFAH.
Cemeiire kaKbIH
Kexbait menpececi Abait ayj. 1904
OpTaJIBIFBI

Babaara menpececi

Omnr. Kasakcras,
Co3ak

XVIII . connr XIX
F. 0achl

BarOycran xaHbiM
KBI3Zap Menpececi

OpsIHOOD

Tarap, 6amkypr,

Ka3ak, KbIPFbI3,

030€eK KbI31apbl
OKBIFaH.

1910

Baiiryn menpececi

Bareic Kazakcran,
Kanaxanana
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Kecmeniy orcanzacwor

ATtaybl

AlMaFrbl

Epexmeuiri

CaJIbIHFaH KbLIbI

Keuaemi

OKBIFaH TAaHBIMAJI
Kiciiep

Bysyos menpececi

bareic Kazakcran,
Kapacyna

Monna Axyn
By3yoB cangsipran.
Ep 6ananap
OKBIFaH.

Koynip menpececi

Typkicran

JKansiaga
HMIOKIpTTEpre
apHaJIFaH
JKaTaKXaHacChl
OoJTFaH.

Eckitam meznpececi

Cewmeii 00MBICHI,
Eckitamaa

KynanOait Kaxsl
callIbIPFaH.
TyblcTapbIHBIH
OananapblH
OKBITKAH.

AGait
KynanoOaitysst

Hcxakus mezpececi

AnMarel Kajaachl

20-30 apacbIHIaFbI

. N TajamnkepIe
. Kericy, Bepubiit piep
Kopam menpececi . KaObLIIaraH.
P P yesinne
Tex niHu noHaep
OTIJITCH.
Tarap, Ka3ax,
capT KbI3Iapsl
apajac OKbIFaH.
SIkoOus Tara] apic bepren
P Kamnamn Hop P XIX F. COHBI ®daruma Faburosa
KbI3Iap Menpececi T. AtnabaeBa
KBI3IapIbl
KOJIOHEpre Je
OayIbIFaH.
Kanraunapus Ke3buiopna
Menpececi 00JIBICHI
Kekenram
aJDKaH axyH . NTiciMEeH
K . YH ChIp 60iibI Y XIX F. coHbl
MeliT-Menpececi canblHFaH. Kamkan
axyH CaJIbIPFaH.
Typkicranuely | Makcym Myxupaus | XIX F. coHBIHIA
Xande meapececi | CONTYCTIK OaThICHI, xande d6ac JKYMBIC icTen
Kapnak Mygappuc OoiFaH. TYpFaH
TypxicTaHHBI
[Tamyxammen YPK H [Tamyxammen
.| conrycrik GarbIchl, .
HIIAH Meapececi Kaprax MYpPHATEP] OKBIFAH.
bac mynappuc
Monma Xammsip TypkicTaHHEIH byxapana ok
AMOJLIE MEIDEceci COJNTYCTIK OATBICHI, | KEJIreH TaHbIMAI
A A P Kapnak Xamslp ycras
OorrFaH.
. O0iXaibIp Ka3bl .
L TypkicTaHHBIH I?, A . Iopran6ait akbIH,
O0inxaiibIpKasbl . OKBITKAH. Oiemnnepi .
. COJITYCTIK OaTBICHI, Mouthyp XKycim,
Menpececi KbI3Aap.Ibl N
Kapnak Myca baiizax
OKBITKAH.
. . Anmarsl
Jlerici meapececi ’ 1846
Tanasikopran
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. - . OKbIFaH TAaHBIMAJ
ATaybl Aiimarpl Epexuediri CaJbIHFaH KbLIbI Kenemi K . .
Kicizep
Mawman Gananapbt
WBIMIaCTBIPFaH.
Mamanwust Anmarsl 00JIBICHI, Y a P
. Kaszak, Tarap 1904
Mezpececi AKcy ayaHbl
MyZnappucTep cabak
OKBITKAH.
Fumaparsr aimi
MyTbirus bareic Kazakcran P .
. KYHIe CaKTajbll XIX F. coHbl Fabnomnna Tokait
Mezpececi o0eIckl, Opan
TYp.
O3KkeHT Menpececi Ke13pmmopaa XIX .
Paxubuiis 140 mwekipT 6iiM
; P XIX F.
Menpececi aJFaH.
. JKanpigma menrit
Caypan mezapececi XVIII F.
P Ap OosFaH.
N . . XIX f. keitinri
Topraii meapecect Topraiina
JKapTHICHI
Onebuermi  rameiM b, Kemxe6aee o3 M. TypranGaes, H. Manaes, A. PamasaHos,
seprreyinme:  «XX  racelp Oackima kaszak  C. Jlenmentaes, K. TinenGeprenos, M. Manpibaes,

apachIHIaFbl OKY-aFapTy )KYMBICHI €Ki TYPIi OOJIIbI.
OHbIH 0ipi — MYCBUIMaHIIIA OKY, €KIHIIIICI OpBICIIa
OKy emi... bBipak Ka3ak apacblHIaFbl MEKTEIl,
MeJpeceNepiiH aThl 0ap J1a 3aThl JKOK €[i», — Jell
ka3ajpl. boskiM, oceiHal cebentep TypTKi Oojica
KepeKk, OumiMre yMTBUIFAaH Ka3ak a3aMaTTaphbl
Kazakcrannan Tteic meT aiimakTtapaarel (byxapa,
Camapkang, Tamxkent, OpsiaOOp, Yda, Tpourki)
oiriii mexapecenepre Oappin OiaiM ana OacTajbl
(«XycaitHus», «Myxamenuey, «Kerenramy,
«Pacymusty, «Mupapab» Mexapecenepi T.c.c.).
Comapapiy 6ipi bamkyprcrannars! (Y da) «Famms»
menapececi. ©3 kezeringe M. ymatoB «Ocbl KyHi
Ka3aK apachlHJarbl TOYyip MYFalmiMIepaiH Ke0i
«Famus» Menpececiniy xewmici» jgen Oara Oepre.
ATtanraH MenpeceHi OalKypT OKBIMBICTBICHI 3Hs
Kamamn XX racelp OacbiHma, HakTbpak 1906-
JKbUTBI amkad. OKy Ma3MYHBI TEK JIiHU 1IiMep FaHa
emec, apad, Typik, OpbIc, Tarap TUIAEpi KaTtap
OKBIThUTFaH. JKapaTbuIbICTaHy TOHAEP KaTapblH/Aa
Tapux, (u3uka, MaTeMaThKa,  SKaFparus,
MeJaroruka, TIICUXOJOTHs, THTHEeHa, oieOuerT,
JUIaKTHKa, ©OH ca0arbl, JICHE IIBIHBIKTBIPY Ja
erinreH. Tapuxmibl podeccop X. bekxoxuH ochl
MeJpece TYJeri *Ky3 elly TepT Ka3zak HIOKIPTTiH
KeWiHHEeH eNre KeJil ToTe OKYy MEKTENTepiH alllbll,
cayaTTaHJIblpy  OaFbITBIHAA  KBI3MET  €TKCHIH
JIEpPEKTepPMEH HaKThlIaraH. Tapuxiibsl mpogeccop
H. HlasxmeroB Oy Meapeceae MbIHaHAaH Ka3ak
3USUTBUIAPB  OKBIN  OUTIM  aiFaHBIH  JKasFaH:
M. KymabaeB, b. Mainun, M. Opa3aes,

H. KyzembaeB, T. TemipbekoB, F. Kaiibipos,
T. XomaprbaeB xoHe T.0. Mempece moKipTTEpi
1913-1918  xx. «Camak» KypHaJblH, Ka3zak
yITaHIapFa apHal «OJIIIIe, SKA TOTE OKY» KiTaOBIH
mweiraprad. T. Kekime «Fanus» wmenpececinze
KeMi eKi Ky3/ei Ka3ak a3aMaTTaphl cayat alTKaHbIH,
COJIap/JIbIH KaTapblHJa MbIHA KICLIepAl aTaraH:
K. Timenmmna, A. JXXymanoB, O. JKakaes,
T. KoxbimoB, b. Cepkebae, K. FaOmymnumn,
C. XXanamocymer, H. Axputoexos, b. CyneliMeHOB,
K. BeticenbaeB, A. Mameros, C. Kplmrak0aiiyisl,
F. CynranoB, O. bekeeB (Xacan, 2018: 23).
««FanmusHpIH»  WIOKIPTTEpi  KOFaMHBIH — TYPIi
cajlachlHa KipIminr O0JbIT KanaHael. Em 6ackiHa KyH
TyFaHAa AJaINTBIH aK TYBIHBIH acThIHA OipiKKCH
KaszaK 3WsUIBUIAPBIHBIH KONIIUTN OCBI Meapece
Tyaekrepi eni. Omap enmiH KOFaMIblK, casicu
eMipiHE apanachll, YHKBIIAFBl J>KYPTTHI OSTTHD)
(Xacan, 2018: 23). M. Kenemonaun «Famus

menpececiame  1915-1917  xeutmaper  Cemeit
ryOepHuUsickl ~ OOHMBIHIIA OJ OKy  OpHBIHIA
M. Typranbacs, H.Ky3embaeBTan backa

T. XKomaprdaes, M. Manapibaes, A. XXuenranues,
X. MHo6parumon, II. Fymapos, A. KyzemOaes,
X. KypneyiroB, Y. Fymapos, A. Xanrynus,
F. CynrtaHoBTapAslH OKBIFAHBIH OULTIM aJFaHBIH
aditanel.  1917-1919  xok.  TOyencis  Kasak
ABTOHOMISICHIH KYPY KE€3€HIH]IE MEeIPECe IMOKIpTTEPi
Anamopia yKiMeTiHe OOJBICHIN, TYHFBII Ka3ak
OKYJBIKTAPBIH IIBIFAPBITN, aJFANIKBl YITTHIK OiTiM
Oepy JKYHECIHIH KaJbIlITaCyblHAa €JIYJi KbI3MET
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aTkapabl. Atan aiitkannaa, 1913-1915 xok. OperaOOp
OacmaceiHan M. TypranbaeBtein «llaiirambap
3aMaHb, M. Mannpi0aeBThIH «OJIINIE OKYJIBIFBD),
«Mmam ham nHamaz», H. KysemOaeBTeiH «MMan
UFTUKOI»  OKyJbIKTapbl, T. JKomaprOaeBTHIH
«bananapra xxemic», «KpI3 Kepemik» aTTsl 91e0H-
KOPKEM TYBIHABUIAPHl OachUIbIN IMIBIKKAH. 1917-
1918 xok. Cemeiine xapbIK KOPTeH AJamiopIaHbIH
yHi «CapblapKa» razeTi MeH «Abaii» )KypHajblHa eH
Oencen i aTcaabICKaHIap Ja OChl Ka3aK 3USITBLIAPHI
oonran (Kenemonnuu, 2022). 12 Xbul KYMBIC
icreren «Famus» wMeapececiHae OpKaWChICH Oip
KBUIIBIK, Kypchl 0ap 3 MalbIHIBIK, CHIHBIOBI JKOHE
VI KBUTABIK, OKYIBIH 3 HETi3Ti CBIHBIOBI OosFaH. O
e3re MeJpecenepAeH OKY YPIICiH YHBIMIACTBIpyMEH
FaHa €MecC, COHBIMEH Oipre a3aTThlK CYWTimI
PYXBIMEH € epeKkuleneHren. Tarap, Kazak, e30ek
TIACpiHAe TiKipcalpIcTap, JCKIUsIap, Oaeou
Kemrep  OTKi3UNm,  Komkasba  KypHangap
merFapeiIFadn. OFaH Koca, Meapece TYJIEKTepiHiH
TiKeNel KaThICYbIMEH alllbUIFaH Ka3ak AajlachIHIaFbl

MYCBUTMaHTBIK OKY OPBIHIAPHI: Axcyna
«Mamanus»y, Kananma «SlkobOus», 3aiicanma
«Kazakusi» MEH «Fuzatusay, Bepnsiitna

FaOnynBanues aTeiHIaFbl, an Kapraibiia «OMipus»
Mezpececi. Mezapecene OKWUTBIH HIDKIPTTEP CaHBI
TYpakTel Typae octi, 1912 sxputel Oip faHa
Kapraneimarer OMipust  menpececinae 150-men
acTaMm meKipT OiniM annuel. Kazak menpecenepiHi
TyJekTepi okynapeiH OperHOOp, Y da, Kazan xone
Oacka Kajamapja kajaracTeipiabl (3atoB, Maxkues,
2022: 69). XIX . opraceiHma Kazakcranga
MYCBUUIMaH MEKTENTepi MEH Meapecenepineri
MYFaTIMIEpAIH KOMNIIUIri Tarap MoJjjaajapsl
0ombl. KazakThlH 03BIK 3USIIBI KAYbIMBI aJIFAIlKbI
OLTIMIH OCBI TaTap MOJITATAphIHAH ajaabl. Ka3akTery
aFalKel arapTymsiapasie Oipi L. Yonmuxanos
cayaTThl aJFall aybUl MOJIJANapblHAH, TaTapiap
MYFaJIMJICP/ICH allFaHbl COHBIH alFarbl. FaibiM
b.blckakos «TaTap-ka3ak o1e6ueTi OaitTaHBICEIHBIH
HETI3T1 Ke3CeHIepi» aTThl enoerinae
1. YonuxaHOBTBIH TaTap TiMi MEH Ka3ybIH JKETiK
MEHI€pPIeHiH, TaTap arapTyIIbUIAphl, OHBIH IMIiHIC
[II.Mapmkanuai Je SKakchl OUICTIHIITIH —aTam
koepceTkeH (bekum, 2021: 1). «IIpocBeTurensckoe
JIBUKCHUE B Kazaxcrane u TaTapckas
WHTEIUTUTEHITMS» aTThl MaKallaChlHIa aBTOpJap
XIX r. opracel — XX F. Oaceiana Kazakcran xxepin
MEKEH/IEr'eH TaTap YTl eJA1H Casicl, )KOHOMHUKAIIBIK
JKOHE MOJICHU JaMybIHA ©31HIIIK YKacaFaH BIKIAIBIH
tanmaiael.  Fameimpap — TaTapmapablH - Kaszak
nmamaceiHa kemyiH XV-XVI  FF.  JKaTKbBI3afbl.
Tarapmap ocel Ke3eHIE Kas3ak »JKepiHe MaTia
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YKIMETiHiH emnmiijiepiHe Tifami OONbIn Kemin, Kelin
cayJgaMeH, KOcil TypiiepiMeH aifHanmbpica OacTaraH.
VYakpIT oTe Kene alAbIHFbl KaTapiibl —TaTap
OMIIBUIIAPBIHBIH  Uaesapel KazakcTanra Tapar,
TaTap MOJCHMETIHIH  JaMyblHa ocep  eTTi.
MycChIIMaHABIK, O1TIMHIH pedopmaTopsl
II.Mapxxanu Tatap VJITTBIK HJICOJIOTHSICHIHBIH
Heri3iH camymbsl 6ommbl. On MyChUIMaH iHIHIH
JKETEKLIUTIMIMEH YITTBIK JIUTa KYPBII, MYCBIIIMaH
CHUTIATBIH/IAFBl KJIACCHKANBIK MEMJIEKET KypyFa
yMThUIABL. OHBIH aFapTyIIBUIBIK KBI3METIH TaTap
KOHE KazaK 3HsUIbUIapbl  JKOFaphl  Oaramajpbl.
[I.Mapxxauu  WAEACBIH  Ka3ak  TOIBIParblHA
TapaTylbUIapAbIH Oipi X.®Dali3xaHoB,
W.I'actipuHckuitiep ocbl OarbITTa YriT-Hacuxar
YKYMBICTApBIH XKYPTi3iM, FEUIBIMA €HOCKTEep JKa3/Ibl.
Kazak fanpiMIapel, OWIIBUIAAPBIMEH Oipre THIFBI3
xKyMbIc icteni. Mpicansl, X.QPaitzxanoB men I1I.
NoparnmoB kazak rameiMbl 11l YenuxaHnoBrneH
IIOCTBIK, KapbIM-KaThlHACTa OOJbIm, Oip-OipiMeH
mikip Oemicinm, xar anjpicelnl  Typran. Kazak
arapTymbUIapeiHbH - 0ipi bl.  Antemcapun e
Kazangarel Tatap FambIMAApbBIMEH —apanackKaH.
Kazakcranga TypaTelH TaTapiap Ja FbUIBIM MEH
OimiMre 30p yJec KOCTBHL 3epTTeylui-3THorpad,
onketanymel  KypOamramm  Xamuam — Kazan
KallachlHJa Ka3aK XaJKbIHbIH TapuXbIHA, OIET-
FYPIIbIHA, OJICT-FYPIBIHA apHAJFaH KiTalTapbiH
mbiFapasl.  1870-1880 xplmmapsl  TaTapiapiiblH
AJFAIIKBI YATTHIK WHTEJUTUTECHIMSACBIHBIH OKUIIEepi
mibIFa 0actanel. Tatap KOFaMmbl OpbIC, €yporia KoHe
TYPIK TinepiMeH JKOHE uciaamabl
MOJIepHHU3aIMsIAY IIbIIapABIH onebueri,
TeopustapeiMeH TaHblcThl  (bexwmr, 2021: 1).
Menpecenep TapuxblHOA ECKILIT KaJuMIIIAEpre
Kapchl JKAaHAIMIBUT JKOMUIIIUT  OaFbIT  JTaMBIIBI.
CoHBIH  HOTHXKECIHAEC  MEIpeceNepliH  OKYy
OaFmapmaMaiapelH  YKapaThUIbIC MIOH/IEpiMEH
(MaTremaTHKa, aHa TiJi, Karpanus, QU3nuKa, XUMHUS
T.C.C.) TONBIKTHL. bynm esrepicrep aHa 3amaH
TanabbIH ecKepe OTBHIPBIN Kacanibl. Ke3i ambik
Tatap, Ka3aK  MHTEJUTUTEHIUACHl  KAHAIIBIT
OaFbITTBI, TOTE OKYABI KAKTaabl. «YCYIH KOAUI
YiATici MEH TeTe OKY JKOJBIHBIH Kazak xepinme
Kysere ackanbl 1900 >xpuiaplH OackiHaH 1905-
JKBUTBI TOHKEPICTCH KeHiH KYII anysl. JKaHa oicrieH
Kazakcranga Ky3lereH Meapecenep  KyMBIC
kacanpl. AurFamm  per apab opriHe pedopma
skacanaey  (epbicemi, 2009: 313). Tenkepicke
nertinri Kaszakcranga ucimaMmaplk OuriM Oepyae exi
OaFbIT KaJbIITACTBl: AXyHIAp MEH HIIaHAap
MeKTe0l. ATEHUCTIK OWMIIIKTIH KBICIIAFEIMEH €H KOII
KYFBIHFa YILIBIparaHiap ocbliap OOl XalbIKThI
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IiHM aFapTy IiciHOE YJKEH KbI3MET aTKapraH
WIIaHJap MENIITTEp MEH MeIpeceriep Jie callyMeH
aitHanbicTbl. Mocenen, «lllasn memitiny Anmak
nmragaelg okecl CelimaxMeH WINAHHBIH EIIIECH
JKUHAIIFAH KapakaTKa CaJJIbIPFaHbl  alThIIa bl
(1970x.) MemriTke KapacTel Meapecene Kapkapaisr,
Atbacap, Kaparanzgpl, Ly, Tanac, Ceipnapust MeH
Capricynman Oanamap okbIFaH (3artoB, Maxues,
2022: 69). «AXyHaap MypachlHa aJajJbIK» aTThl
MakantaceiHga M. JKermic6aeB Cwip eHipinme 50-
JIeH acTaM axyH, MIIaHgap OTKeHiH jkazanpl. O
Taman axyn (Hypmyxammen) Kanipysst Mmen Omibai
axyH KOCKYJIaKyJIBIHBIH MYpachl Typaibl Ka3ajbl.
Avityprama, Tanan axyH apTeiHa 40-Ka )KybIK eHOeK
KannelpraH. 1545 xeutel KyTaxus kanaceinga
XKapbelK KepreH «Axrtapu-Kabup» cesmirinme 40
MBIH apal ce3i Typki TiliHe aynapeiiFad. Exixmi
kiTan «®artaya Amamrusp» nen atamnansl. [lapurat
3aHIaphl, OKaJINbl 3THKA, OCKEPH CTpaTerus,
IKOHOMHUKAJIBIK cascaT JKalibl )KUHAKTA XaJIHUCTEP
Jie KaMThUTFaH. Oii0all aXyHHAaH OHFa JKYBIK KiTall
KaraH. bipeyi «Myxrtacapynb-yukaia (hu Macamiib-
anp-xunaa». ABTOphl bykapa KamacelHIa eMip
CYpreH arakThl Fynama Yoewmymiax nOH Macyn
oun Maxmyn Omn Axmazn anb-MaxOyou. EnOex
Xanapu Mo3haObIMEeH KYHAENIKTI MYCBIIMaH
YCTaHATBIH epekenepre Heri3uenreH, kiram 49
OerniMHEH Typajsl. Exi axyH fa €3 yaKbIThIHIA JiHU
arapTy icrepimeH aifHanbicKaH (JKermicOaes, 2022).
Tapuxmisl T.JK.Meaeyos X VIII raceip/ia maTiaibIk,
Peceii ka3ak >kepiHje uciaaMabl YCTaHy bl HIEKTEreH
yakpITTap/ia 1a op JKeple MeNIT, Meapecenep
allIbUTBIT, JKYMBIC aTKapbIll JKaTKAHBIH aWTaJlbl.
«XVIII ¥. 70-. emimizie eH aaFamksl MEITTTEPIIH
Oipi IlerpomaBn kamackiHnma na Ooi ketepmi. Al
XIX rFacelpabiH  OipiHII KapTHICKIHAH OacTar
KazakcranHblH OapiiblK aiiMakTapblHAa MELIITTep
canbiHa Oactanpsl. ManrpicTaymarel lllakmak ara
(XIX-XX ¥F.), MEUIITTEp CHUSKTHI MeApecelep Jie
XIX raceipna Kazakcranasia Caiipam (Mcmmmxka0),
Typkicran, AkmenriT, Oyiue ata Kaitajgapsiaaa 31,
Cewmeii aitmarpiHga 7 meapece, bareic Kazakcran
KoHe 0acka Ja oONbIcTapAa OHAAraH Meapecenep
XyMmbIc icterer» (Meneyos, 2009).

KopbIThIHABI

Hcnam niHiHIE CayaTTBUIBIK EPEKIIe OpPBIH
ANaTHIHJIBIKTAaH, MYCBUIMaH XaJbIKTapbl 9pJaibiM
OKY iciH iTi Hazapma ycram kenmi. Ochkl opaiina,
Myxammen maiiramOap kesineH (Acxabbl cydda,
Hapyn-xkyppa) 6acTay anraH 1M YHpEHY KeHiHHEH

Mezpece TYpIHAE XKeTimim, kyienene Tycti. Kazak
JlaJIachlHa MEIIITTEPMEH Karap Meapecesiep e
0011 keTepai. OHBI OpKE3 AIHAAP HE JIHTe KaHAIIBIP
MOYIETTI  Kicijep KapKbUTaidi —JeMer, KakeT
Ke3iHje OapIbIK IIBIFBIHAAPBIH KOTEPIM OTBHIPIBIL.
MenpecenepaiH IIBIFBIHAAPBIH PETTEYIC YaKbIT
Kyheci e Kameimractel. Kaszak —JanachIHIArsl
MeJpeceNiepieH  KONTEereH  KapamahbiM — aybll
ajaMJapel cayar aiiThl, OJapAbIH apachblHIa KbI3
Oayanmap mxa KamTeUIAbl. Kazak eniHiH maMImbIparbl
00J1a OUITeH VAT 3USIIBIIAPHI APAChIH/IA MEPECE/ICH
OuriM anraHzapel a3 emec. Mempecenep kebOiHece
OHTYCTIK aiiMaKTaFrbl OTBIPBIKIIBI )KepIiep/ie Kedipek
Ke3lecKkeH. Mempece Kyieci  TOyeNCi3miKTeH
KeiiHri Keupaapel ga KaszakcrtaH MycChUIMaHIaphbl
IiHA  OacKapMachIHBIH JKCKe KaJarajaybIMEH
s)KeMicTl Kbi3MeT eTin Keneal. COHFBI OTBI3 JKBLIAA
XaNBIKTBIH JIHW CaHACBIHIA >KaHApy, CEpIILIiC
KapKBIHJBI JKYPIeHIIIKTEH, MeApeceseperi aiHu
OimiM KyleciHe jkacTap apachlH/a KbI3BIFYIIBUIBIK
JKBIJT CAHBIH apTHIIT KeJie )KaTKaHbIH aliTyFa 00Ja Ibl.
byringe kazak jxepiHmeri mempecenepaid Keroipi
KOJUIS/DKJICPMEH  TEHECTIpUTiN, OJIap/arbl  OKY
OaFfapiaMachl Ja 3aMaHayd Tajanrapra jkayarl
Oepe anaTblHAal JIGHTEWIEH TaOBUIBII  OTBIP.
Wcnam  miHiHAE CcayaTTBUIBIKTBIH MAaHBI3EI 30D
OOJIFaHABIKTaH, MYCBUIMaH XaJIbIKTaphl OpJaibiM
OluTiM amyra epekme KeHUT Oemmi. Myxammen
naiframOap 3amaHbiHaH Oactay anFaH OumiM Oepy
JKyHlieci KeHiHHEH Menpece TYPIHAE HTaMBIIbL.
Kazak nmamackiHa MENIITTEpMEH KaTap Meapecernep
JIe  abUIBI, ONapAsl  NOYJICTTI  JiHAApIap
KapXKbUIAHIBIPBITT ~ OTHIPIBL. Menpecenepix
HIBIFBIHAAPBIH OTEY/IC YaKbIIl KYHeCl KOJIIaHbLIIbI.
Byn oky opblHAapel KapamalbiM = XaJbIKTHIH,
COHBIH INIHIE KbI3 OanmamapAslH Ja cayaThiH
anryrFa  MYMKiHIOIK ~ Oepai.  MenpecenepaeH
VAT 3USIBUIAPBIHBIH  OipKaTapsl OLTIM  ajfwl,
acipece, OHTYCTIK aiiMakTapaa KeOipeK Tapaibl.
Toyenci3gik KpUIAaphl MeIpecelepaid KbhI3METI
Kazakcran mychuiMaHaapsl JiHU 0acKapMachIHBIH
KOJIZIaybIMEH KaiTa >KaHIaHbII, jKacTap apachiHia
IOiHM OlmiMre KbI3BIFYIIBUIBIK apTa Tycti. Kasipri
TaHma Kebip  Mempecenep  KOJUICMHKICPMEH
TEHECTIpLiN, 3aMaHayd TajanTapra call oKy
OarmapiiaManapblH YChIHAABIL. byn 3eprreynepmin
KCHWIHI1  JKallFachlHAa  MeJpece  TYJIEKTEpiHiH
JKYMBICTICH KaMTBUTY JCHTEHIH aHBIKTAY, iIKI OKY
OarmapiaMarnapbiHa 3adBIPIBUIBIK T€H  YITTHIK
KYH/IBIIBIKTAp TYPFBICBIHAH TEKCEPY IKYpri3y
Ka)KETTIT1 alKbIHIAJIBII OTHIP.
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BASIS OF THE FORMATION OF ISLAMIC LAW

The article explores development of Islamic law over centuries, beginning with divine revelations in
Quran and Sunnah, subsequently evolving through human reflection and interpretation. It outlines how
early Muslim communities gradually received guidance, with legal rulings and practices introduced over
time to address changing social and historical circumstances. The paper highlights that Quran and Sun-
nah serve as primary sources of Islamic law. Drawing on work of both international and local scholars,
it employs a range of methodologies, including hermeneutic analysis and historical contextualization, to
examine the evolution of legal practices. The research incorporates comparative analysis by investigat-
ing various schools of Islamic jurisprudence, such as Hanafi, Maliki, Shafi’i, and Hanbali schools, high-
lighting distinct ways in which each interpreted and applied these sources. By integrating diverse histori-
cal, cultural, and methodological perspectives, it demonstrates that Islamic law is not static but a dy-
namic tradition that has been continually refined. It offers a clear and accessible account of the formation
of Islamic law and explains why its principles remain significant in both religious and secular contexts.
The article fosters a deeper appreciation of the complexities inherent in Islamic legal tradition and its
ongoing interplay between divine ordinance and human interpretation, offering valuable insights into its
origins and contemporary relevance.

Keywords: Islam, Law, Shariat, Madhab, Figh
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McAamM KYKbIFbIHbIH, KAAbINTACY Herizaepi

Makarapa McAaM KyYKbIFbIHbIH FacbipAap 60ibl AaMybiHa TaaAay >acaraabl. OAa KypaH meH
CyHHetTeri KyaariaaH KeareH asiHaapAaH 6acTaAbir, KeriH apam3aTTbiH O XKYFipTyi MeH TYCIHAIpYi
apKbIAbI AaMblAbl. MaKaAaAa aAFallK bl MyCbIAMaH KaybIMAAPbIHbIH GipTiIHAEM GaCLUbIAbIK aAFaHbl, yakbIT
eTe KEAE DAEYMETTIK >KOHE TapuXM >KaFrAalMAapPAbIH e3repyiHe 6aAaHbICTbl KYKbIKTbIK WeWwiMAEp MeH
ToxipmubeAaep eHrisiareHi cunattasaabl. 3eprreyae KypaH meH CyHHET — MCAaM KYKbIFbIHbIH, HEri3ri
KaHap ke3Aepi ekeHi atan eTireai. OTaHAbIK, )XKOHE LIETEAAIK FaAbIMAAPAbIH eHbOeKTepiHe cyreHe
OTbIPbIN, 3epPTTEYAE SPTYPAI BAICTEMEAEPAI, COHbIH ilWIHAE repMEHEBTUKAAbIK, TaAAQY MEH TapuXu-
CaAbICTbIPMaAbl BAICTEPAI KOAAAHA OTbIPbIN, KYKbIKTbIK ToXKipnbeAepAiH 3BOAIOLUMSCHIH 3epTTENAI.
Mcaam KyKbIKTaHybiHbIH XaHadm, Maamku, LLaduen xeHe XaHbaAn MekTenTepi CUsSKTbl SpTYPAi
MEKTENTEPiH CaAbICTbIPA OTbIPbIM TaAAAMAbl >KOHE OAAPAbIH SPKAMCbICbIHbIH, KYKbIKTbIK, KanHap
KO3AEPAI ©3 aAAblHA KaAaKlla TYCIHAIPIN, KOAAQHFAHbIH kepceTeai. TypAi Tapmxu, MBAEHW >KaHe
dAiCTEMEAIK Ke3KapacTapAbl GipikTipe OTbIpbIN, MakaAa MCAaM KYKbIFbIHbIH TYpPaKTbl eMecC, YHeMmi
>KETIAIM OTbIpaTblH AMHAMMKAABIK, ABCTYP €KEHiH KepceTeAi. 3epTTey MCAAM KYKbIFbIHbIH, KQAbINTaCybIH
aKbIH 8pi TYCIHIKTI TypAe cumnaTTan, OHblH KaFMAAAAPbIHbIH AiIHM >K8He 3albIpAbl KOHTEKCTeri
MaHbI3AbIAbIFbIH TYCiHAIpeai. MakaAa McAaM KYKbIKTbIK, ABCTYPIHIH KYPAEAIAIriH XoaHe KyaalAblk,
OYMpbIK, MEeH aAaMAbIK, TYCIHAIPMEHIH ©3apa 8peKeTTecyiH TepeHipek TYCiHAIpyiMeH Taxipnbeaik
MaHbI3AbIAbIKKA M€ 8pi OHbIH, LbIFY Teri MeH Ka3ipri 3aMaHfbl MaHbI3AbIAbIFbI TYPaAbl KYHAbI TYCIHIKTEP
Gepeai.

Ty¥in ce3aep: McAaM, KYKbIK, wapurat, mashab, dukh
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OcHoBa (hopMHMPOBAHUS MYCYAbMAHCKOIO NpaBa

CTaTtbsl UCCAEAYET Pa3BUTHE UCAAMCKOrO MpaBa Ha NMPOTSI>KEHUM BEKOB, HAUMHAs C HOXKECTBEHHbIX
oTkpoBeHuit B KopaHe n CyHHe, KOTOpble BMOCAEACTBMM 3BOAIOLIMOHMPOBAAM BAaroaaps YeAoBeve-
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D. Saifullin, A. Adilbayev

CKMM PasMbILLIAEHUSIM W MHTEprpeTaumnsm. B Heln onuncbiBaeTcs, Kak paHHME MyCYAbMaHCKME OOLMHbI
MOCTeneHHO MOAYYaAU PYKOBOACTBO, MPM 3TOM MPABOBble HOPMbI M MPAKTUKN BBOAMAUCH CO BPEMEHEM
B OTBET Ha M3MEHSIOLMECS COLMAAbHBIE 1 MCTOpUYeckme o6CcToaTeAbcTBa. B paboTe noauepkmBaeTcs,
yto KopaH 1 CyHHa 9BASIOTCS OCHOBHbIMM MCTOYHMKAMM MCAAMCKOro rpaBa. Onupasch Ha TPyAbl Kak
ME>XKAYHAPOAHbIX, Tak M MECTHbIX YY€HbIX, ICCAEAOBaHME UCTIOAb3YET Pa3AMYHbIE METOAOAOI MM, BKAIO-
Yasi repMeHeBTUYECKUI aHaAM3 U UCTOPUYECKMIA KOHTEKCTYaAbHbIA MOAXOA, AAS U3YUYEHNS SBOAIOLIMM
MpaBoBbIX MPaKTUK. B MccAepOBaHME BKAIOYEH CPAaBHUTEAbHbIM aHAAM3 Pa3AMYHBIX LUKOA MCAAMCKOM
IOPUCTIIPYAEHLIMM, TaKMX KaK XaHahuTcKasl, MaAMKMTCKasl, WadMUTCKas M XaHOAAMTCKAsH LKOAbI, Mpu
3TOM aKLIEHTMPYEeTCS BHUMaHMe Ha UX YHMKAAbHbIX MOAXOAAX K TOAKOBAHMIO U NMPUMEHEHMIO 3TUX UC-
TOUHUKOB. OOGbeAMHSS Pa3HOOOPa3Hble UCTOPUYECKME, KYABTYPHbIE M METOAOAOTMYECKME MepcrieKk-
TUBbI, CTaTbsl AEMOHCTPUPYET, UYTO MCAAMCKOE MPABO He SBASIETCS CTaTWMYHbIM, a MPEACTABASET CO-
601 AMHAMMYECKYIO TPAAMLIMIO, KOTOPas MOCTOSAHHO COBEPLUEHCTBYETCS. MccAepaOBaHUE npeaAaraet
YETKUI U AOCTYMHBIN 0630p POPMUPOBAHUS MCAAMCKOTO MpaBa M OGbIACHSET, MOYEMY €ro MPUHLMIbI
OCTalOTCS 3HAUMMbIMM KaK B PEAMITMO3HOM, TaK U B CBETCKOM KoHTekcTe. CTaTbsl crnocobCcTByeT boAee
rAy6OKOMY MOHUMAHMIO CAOXKHOM MPUPOAbI MCAAMCKOM MPaBOBOI TPAAULIMM M MOCTOSIHHOIO B3aMMO-
AENCTBUS MEXAY 6OXKECTBEHHbIM YCTaHOBAEHMEM M YEAOBEYECKON MHTEprpeTaumein, NpeAoCTaBAds
LIEHHbIE CBEAEHUS O ee NMPOUCXOXKAEHUN 1 COBPEMEHHOM 3HAYEHMUU.
KAtoueBble CAOBa: MCAAM, MPaBo, Wapuar, Ma3xab, ukx

Introduction

The formation of Islamic law is rooted in a com-
bination of divine revelation and scholarly interpre-
tation, evolving through historical contexts and legal
schools. Central to this process are the Qur’an and
the Sunnah, which serve as primary sources, while
secondary sources like ijma’ (consensus) and qiyas
(analogy) support legal reasoning (Coulson, 2017:
2). Islamic law, or Sharia, is derived primarily from
the Qur’an and the Hadith — recorded sayings and
actions of the Prophet. This legal system encom-
passes both public and private spheres, influencing
family law, criminal justice, and financial transac-
tions. Through its verses, the Qur’an addresses is-
sues such as justice, equity, and social responsibil-
ity, thus framing a community’s moral compass
(Benkheira, 2018: 5). The practices and sayings of
the Prophet Muhammad, known as Hadith, serve as
a crucial reference for understanding and applying
the principles outlined in the Qur’an. These tea-
chings illustrate how to embody the divine gui-
dance in daily life, emphasizing compassion, justice,
and integrity. For instance, the Prophet’s manner
of treating others, regardless of their social status,
exemplifies the overarching Quranic principle of
equality and respect for all humanity (Beka, 2022:
2).

Al-figh, or Islamic figh, is a profound discipline
that explores the intricate relationship between a
Muslim, their Creator, and society. It extends be-
yond the mere analysis of legal texts; it encapsulates
a holistic understanding of morality, ethics, and
the guidelines laid out in the Qur’an and Sunnah.
Through al-figh, Muslims engage with their faith

in a manner that fosters personal spirituality while
also acknowledging their responsibilities within a
communal context. (Bahri, 2019: 690). The founda-
tions of figh were laid during the time of the Prophet
Muhammad, where initial legal principles were es-
tablished through his teachings and practices. Fol-
lowing the Prophet’s death, the companions and the
Tabi’in (successors) played a crucial role in inter-
preting these principles, leading to the first schools
of thought (Maftuhin, 2016: 369). As Islamic law
evolved, it began to reflect a complex interplay of
tradition and innovation, influenced by various
socio-political contexts that shaped its application.
This dynamic nature allowed for the integration of
local customs and legal practices, leading to diverse
interpretations across different regions and periods.
For instance, during the late antique and medieval
eras, Muslim jurists actively engaged with Mid-
dle Eastern legal traditions, adapting them to suit
emerging societal needs. Such interactions not only
enriched the legal landscape but also underscored
the adaptability of Islamic law in response to chang-
ing circumstances, challenging the notion of a static
legal framework and highlighting the ongoing rele-
vance of historical context in contemporary discus-
sions on Islamic figh (Ikromi, 2017: 50). However,
in its early historical context, Islamic law lacked the
independent, fully articulated legal structure that
we acknowledge in contemporary times. This legal
framework has experienced ongoing transformation
throughout the centuries. To comprehend the foun-
dational principles that underlie the formation of
Islamic law, it is essential to examine its historical
eras, the core elements that Muslim jurists utilized
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during those periods, and the evidentiary sources
that each of the four distinguished legal schools,
known as «madhhabs», accepted as the foundation
for their respective interpretations.

Justification for the choice of topic, goal and
task

Although the foundation of Islamic figh is de-
rived from the Quran and Sunnah, following the
demise of prophet Muhammad, numerous issues
arose that were not explicitly addressed within these
two primary sources. Each source of evidence has
its own temporal context and developmental stage,
including the emergence of a particular issue, the
absence of relevant evidence to resolve it from the
established foundations, and the necessity to depend
on additional evidence as a consequence. To grasp
the underpinnings of the development of Islamic
law, it is crucial to comprehend the phases of its his-
torical evolution, the significance of the foundations
upon which Accordingly, the subsequent tasks are
proposed to achieve the objectives of the scholarly
article:

- Analyze the origins and ramifications associ-
ated with the establishment of the principles of Mus-
lim law;

- Outline the key phases in the evolution of the
principles of Muslim law;

- Distinguish between the primary and supple-
mentary arguments underpinning the principles of
Muslim law;

- Specify the foundational elements that inform
the four schools of Muslim law and elucidate the
distinctions among them.

Scientific research materials and methodology

The article draws upon the scholarly contribu-
tions of both international and local researchers in
Arabic and Kazakh concerning the historical evo-
lution of Islamic law. The paper employs a variety
of research methodologies to explore the historical
evolution of Islamic law. The hermeneutic analysis
involves interpreting texts and traditions to under-
stand their meanings and implications within the
context of Islamic law. The article compares dif-
ferent legal frameworks and interpretations within
Islamic law, as well as between Islamic law and
other legal systems. The historical perspective is
crucial in understanding how Islamic law has deve-
loped over the centuries. The paper investigates the
historical context in which Islamic legal principles
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were established and how they have changed. It also
emphasizes the importance of cultural and histori-
cal contexts in shaping Islamic law. This approach
acknowledges that legal principles do not exist in a
vacuum but are influenced by the societies in which
they are applied. The research highlights the ne-
cessity of closely examining the foundational texts
of Islamic law, including the Quran and Sunnah,
as well as the interpretations provided by scholars
throughout history. All mentioned methodologies
collectively contribute to a comprehensive under-
standing of Islamic law’s development and its appli-
cation in contemporary contexts. Studies conducted
by international and local academics underscore the
necessity of scrutinizing the texts and traditions that
have shaped the evolution of Islamic figh.

Results and discussion

Islamic law constitutes a comprehensive frame-
work of rulings that were divinely revealed to the
Prophet Muhammad. Within the Muslim commu-
nity, this framework is referred to as «figh» Ety-
mologically, the term «figh» signifies «understan-
ding» and «knowledge» Fairuzabadi elaborated on
this term by defining it as: «To know something
and understand it» (Kogak, 2021: 84). There exists
a verse in the Quran articulated as a supplication:
«Untie the knot of my tongue. That they may un-
derstand my speech!». (Halifa Altai, 2000: 27-28)
Imam Qurtubi elucidated this verse in his exegesis,
asserting: «That they may comprehend and grasp
what I convey» (Goudarzi, 2019: 268). From an
Arabic linguistic standpoint, there is no distinction
between comprehending the explicit, overt, or con-
cealed meanings, as both are encompassed within
the concept of «figh». Notably, Abu Ishaq Maruzi
diverged from this view, positing that figh pertains
exclusively to understanding the concealed mea-
ning, rather than the explicit, overt interpretation.
In the formative periods of Islamic history, the term
«figh» encompassed not only Islamic law but also
the broader domain of religious sciences. During
that era, the Quran, hadith, aqeedah, figh, and akhlaq
were collectively regarded as aspects of figh. This
understanding reflected the hadith of the Prophet
Muhammad: «May Allah brighten a man who hears
a tradition from us, gets it by heart and passes it on
to others. Many a bearer of knowledge conveys it
to one who is more versed than he is; and many a
bearer of knowledge is not versed in it» (Halifa Al-
tai, 2000: 24). In the previously mentioned hadith,
the term «figh» is utilized to denote a broader un-
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derstanding. This is the rationale behind Imam Abu
Hanifa referring to his seminal work on belief as
«Al-figh al-akbary.

The terminology «figh» and «shari’ahy» within
the context of Islamic law do not convey identical
meanings. While both terms pertain to practical
conduct, there exists a distinct difference between
the two. Shari’ah is divinely revealed by Allah Al-
mighty, whereas figh represents human compre-
hension of the revealed Shari’ah. When interpreted
correctly, it aligns with the Shari’ah; however, if
misinterpreted, it diverges from the Shari’ah, yet re-
mains within the framework of figh Consequently,
when a mujtahid renders an accurate ruling, figh and
Shari’ah are in harmony; conversely, if an errone-
ous ruling is made, figh and Shari’ah become disas-
sociated. Shari’ah is characterized by the inclusion
of not only practical actions but also matters related
to faith, ethics, and historical narratives of prior na-
tions.

Only in subsequent centuries did the term «figh»
differentiate itself from other Islamic disciplines and
come to denote the comprehension of Islamic figh.
Following the foundational period, the discipline of
figh was acknowledged as a distinct field of study
that extracts practical legal rulings from Sharia evi-
dence through methodologies such as «ash-shumul»
(comprehensive) and «al-ghumum» (in-depth) or
through thorough investigative research (Hadi,
Masrukhin, Masruri, Burdah, 2023: 113). Since its
initial compilation, Islamic figh has been catego-
rized into two principal divisions: acts of worship
(the duties of individuals towards their Creator) and
interpersonal relationships. The worship division
encompasses the following subjects: types of water,
menstruation, post-natal bleeding, ritual purification
(ablution), dry ablution (tayammum), prayer, funer-
ary rites, fasting, sacrificial rites, spiritual retreat
(i’tikaf), almsgiving (zakat), and pilgrimage. The in-
terpersonal relations division comprises the follow-
ing subjects: marriage (az-zaw’aj), divorce (talaq),
criminal penalties (al-ququbat), commercial trans-
actions, debt obligations, agency, and inheritance.

Imam Ibn Ghabidin, a distinguished figure
among the imams of the Hanafi school, categorized
figh into three primary domains: worship, acts of
worship, and criminal penalties. He further delin-
eated worship into five distinct components: clean-
liness, prayer, fasting, zakat, and pilgrimage. Ad-
ditionally, he segmented acts of worship into five
categories: al-muqadda al-maliya (worldly trans-
fers), az-zawaj (marriage), daw-damay, amanat, and
at-tarigat (the distribution of the worldly estate left

by a deceased individual). In a similar manner, he
classified criminal penalties into categories known
as al-qasas, the penalty for theft, the penalty for
adultery, the penalty for defamation, and the penalty
for apostasy (Mackie, 2023: 149).

Representatives of the Shafi’i school of figh
categorized Islamic law into four distinct segments.
These include: Sharia provisions pertaining to the
afterlife, primarily associated with acts of worship.
Additionally, there are those concerning an indi-
vidual’s temporal existence, known as mu’amalat.
Another category addresses the safeguarding of
progeny, which pertains to matrimonial laws. Last-
ly, those regulations governing societal interactions,
which encompass criminal penalties (Al-Thanawi,
1996: 32).

Islamic figh underwent multiple phases prior to
achieving its current structured form. Its inception
can be traced back to the era of the Prophet Mu-
hammad. At that time, and subsequently after the
Prophet’s passing, his Companions extracted legal
rulings from the Quranic verses and hadiths, ren-
dering their judgments accordingly. The Compan-
ions bequeathed a significant intellectual legacy in
the domain of law, encompassing their ijtihad, per-
spectives, and fatwas. This substantial heritage was
subsequently continued by the Tabi’in, At-Baqi’,
and later scholars. Consequently, Islamic law has
evolved to the contemporary period. The discipline
of Islamic law is comprised of the following stages:

First: Islamic law in the era of the Prophet;

Second: era of the sahabas;

Third: era of the tabigins;

Fourth: compilation of Muslim law and era of
the mujtahid imams.

We shall now analyze the condition and evolu-
tion of Islamic figh during each of these distinct pe-
riods separately.

First: Islamic law in the era of the Prophet. This
era encompasses the timeframe from the initial reve-
lation to the Prophet Muhammad, occurring thirteen
years prior to the Hijra, until the Prophet’s demise,
which transpired eleven years subsequent to the Hij-
ra. Throughout this duration, the essential Sharia
mandates pertinent to every Muslim, their families,
and the broader Muslim community were disclosed.
The Prophetic era is divided into two distinct phas-
es: the Meccan and Medinan periods.

1. Meccan era. During this era, there was a pau-
city of Sharia rulings. This was attributed to the fact
that Muslims were engaged in opposition against
Meccan Islam at that particular time. The Quranic
verses revealed during this period largely focused on
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matters of faith, which constitute the foundation of
religion, as well as the promotion of virtuous char-
acter. Sharia rulings pertaining to practices such as
prayer and zakat were not elucidated with the same
level of detail as observed in the Medinan period.

2. Medinan era. Following the migration of
Muslims to Medina, a cohesive Muslim community
was formed in that region. Subsequently, there arose
a necessity for a legal framework to govern inter-
personal relations. During this period, alongside
verses pertaining to faith, practical legal provisions
were also disclosed. These provisions encompassed
not only acts of worship such as prayer, fasting,
almsgiving, and pilgrimage, but also interpersonal
dealings including commerce and usury, as well as
criminal matters such as theft and robbery, penal-
ties for homicide, and adultery. Furthermore, legal
guidelines were established concerning familial
matters such as marriage, divorce, inheritance, and
the conduct of Muslims towards adversaries in con-
texts of warfare and spoils of war. The Prophet elu-
cidated these legal provisions to his companions and
addressed pertinent inquiries. When the appropriate
circumstances presented themselves, he would de-
monstrate through practical examples how to apply
those legal rulings.

The entirety of Sharia rulings was not disclosed
simultaneously. Instead, they were introduced pro-
gressively, in a sequential manner. This concept is
referred to by Islamic scholars as “tadarruj” within
the framework of Sharia. Tadarruj encompasses two
interpretations.

A) Tadarruk cocnenring overall shariat rulings.
The Sharia rulings were disclosed progressively
to facilitate the assimilation and acceptance by the
Muslim community. For instance, one year prior
to the Hijra, the obligation of prayer was instituted
during the night of Isra, and in the inaugural year
of the Hijra, the directives concerning the call to
prayer and marriage were codified. In the second
year of the Hijra, regulations pertaining to fasting,
the two Eid prayers, zakat, the alteration of the Qibla
direction, and the permissibility of war spoils were
promulgated. In the third year of the Hijra, the prin-
ciples governing inheritance and divorce were clari-
fied, and in the fourth year of the Hijra, directives
such as the reduction of prayer during travel and the
performance of prayer in times of fear were eluci-
dated. Subsequently, in this sequence, the penalties
for adultery were instituted, along with the ruling
on tayammum, the prohibition of alcohol, and the
mandate of Hajj.

B) Any ruling is supplemented gradually. Nu-
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merous Sharia rulings were not initially disclosed
in the format they are presently executed. For in-
stance, zakat was mandated during the Meccan
period. Nevertheless, the specific amount and the
manner in which it was distributed were not prede-
termined. Subsequently, during the Medinan period,
its precise structure was established, including the
amount of nisab and the stipulation that it should
be given annually. In a similar vein, prayer was not
revealed in its entirety at once. Over time, the di-
rectives concerning the alteration of the Qiblah and
the call to prayer were introduced through a series
of revelations. The practice of fasting follows the
same pattern. Upon his arrival in Medina, the Pro-
phet Muhammad observed fasting for three days
each month, as well as on the day of Ashura. Even-
tually, a verse was revealed indicating that fasting is
mandatory in the month of Ramadan.

Second: era of the Sahabas. The Prophet Mu-
hammad said: «Do not stray from my Sunnah and
the Sunnah of the rightly guided Caliphs» (Al-Tir-
midhi, 1996: 408).

The caliphate following the Prophet Muhammad
extended for a duration of thirty years. This era was
characterized by the leadership of the companions
Abu Bakr, Omar, Osman, and Ali. During this time,
the companions, well-versed in the principles of
Sharia, functioned as a council of consultation. They
addressed every case and rendered decisions in strict
adherence to the Sharia. Throughout this period, the
Quran was meticulously compiled and transcribed
into written volumes. In all matters, their guidance
was primarily derived from the Quran and the Sun-
nah of the Prophet. In instances where evidence
from these two sources was unavailable, they resor-
ted to ijtihad. In the hadith, the Prophet Muhammad
appointed a companion named Mu’adh ibn Jabal as
judge in Yemen and inquired, « What is basis of your
ruling?» He responded, «By the Book of Allah» The
Prophet further questioned, « What if you do not find
it therein?” He replied, “Then I will adjudicate by
the Sunnah of the Messenger of Allah». The Prophet
then asked, «And if you do not find it in that either?»
Mu’adh stated, «Then I will employ my own rea-
soning» The Prophet, peace and blessings be upon
him, then patted his chest and proclaimed, «Praise
be to Allah who has guided the messenger of His
messenger to that which is pleasing to Allah and His
messenger!». (Al-Bukhari, A.A. 1998: 735)

From this, it can be deduced that the founda-
tional principle of Sharia during that period was
ijjtihad, in conjunction with the Quran and Sunnah.
This principle was also referred to as «ar-rai». Upon
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further examination of this evidential basis, one
finds that arguments known as qiyas, istihsan, and
istislah, which were subsequently acknowledged as
distinct sources of evidence, were utilized within its
framework. In essence, all of these were collectively
termed «ar-rai» at that time. Below are illustrative
examples of their ijtihad:

1. Following the passing of the Prophet Mu-
hammad, there was a divergence of opinion regar-
ding the leadership of the Muslim community. Ulti-
mately, they reached a consensus on the caliphate
of Abu Bakr;

2. Abu Bakr and Umar ibn Khattab reached a
consensus to consolidate the Quran into a singular
volume in response to the diminishing number of
individuals proficient in its memorization.

3. Abu Bakr and several of his associates held
divergent views concerning the engagement of those
who declined to remit zakat. Abu Bakr equated the
individuals who resisted paying zakat to those who
neglected their prayers, established a parallel, and
issued a directive for confrontation;

4. Omar ibn Khattab observed that Muslims were
conducting Tarawih prayer individually throughout
Ramadan, thus he assembled them under leadership
of an imam to facilitate prayer;

5. Uthman ibn Affan mandated the incineration
of alternative Quranic manuscripts, preserving a sin-
gular copy of the Quran to prevent potential discord
among the populace;

Third: era of the tabigins. While the Companions
absorbed knowledge from the Prophet Muhammad
and utilized their insights and experiences to navi-
gate challenges, the Tabi’in were influenced by the
lessons they received from the Companions. This
period commenced with Hasan ibn Ali’s voluntary
transfer of authority to Mu’awiyah ibn Abu Sufyan
and ended with the fall of the Umayyad dynasty.

Once the [slamic realm unified into a single state,
traveling between cities became effortless. There
were no barriers or borders to hinder movement.
Thus, those in pursuit of knowledge would jour-
ney from one nation to another, engaging with the
Companions and learning from them. Notably, one
Tabi’in scholar, Hasan Basri, encountered five hun-
dred Companions. It is also important to highlight
that during Uthman ibn Ghaffan’s caliphate, nu-
merous Companions relocated to different regions.
Omar ibn Khattab, along with his son Abdullah ibn
Omar and Zayb ibn Thabit, continued to reside in
Medina. Abu Musa al-Ashgari settled in Basra, Mu-
ghaz ibn Jabal and Mugawiya ibn Abu Sufiyan were
in Sham, Amr ibn al-As was in Egypt, and Ibn Ab-

bas was in Mecca (Simonsohn, 2018: 467).

Consequently, as a result of the endeavors of the
Companions and the scholars who succeeded them,
various legal schools came into existence. Of these
institutions, three are particularly renowned.

1. Mecca school of figh. The Meccan school’s
founder was Abdullah Ibn Abbas. In his academic
circle, he would elucidate the Quran and Hadith to
the Tabi’een, unveiling their profound meanings.
The Meccan school of law produced notable scho-
lars such as Mujahid (103 AH), Ata ibn Abi Rabbah
(114 AH), Ikrimah (105 AH), Abu Shagsa Jabir ibn
Zaid (93 AH), Sa’id ibn Jubayr (94 AH), along with
many other distinguished scholars who left their im-
print in various fields of knowledge.

2. Medina school of figh. This institution was
established by several renowned figures in the field
of tafsir, including Omar, Ali, Zaid ibn Thabit, Ibn
Omar, and Ubayy ibn Ka’b. This institution pro-
duced notable scholars such as Zaid ibn Aslam (136
AH), Abu al-Ghaliya ar-Riahi (90 AH), Muhammad
ibn Ka’b al-Kurzi (108 AH), Sa’id ibn al-Musayyib
(94 AH), Ghato ibn Yasir (97 AH), among others.

3. Kufa School of figh. In Kufa, there were no-
table companions including Abdullah ibn Mas’ood,
Sa’d ibn Abu Waqqas, Ghammar ibn Yasir, and
Huzaifa ibn Yaman. Consequently, the Kufa school
gained renown for cultivating numerous natural sci-
entists. Prominent figures such as Galkama ibn Qays
(61 AD), Masrugh ibn Ajdag (63 AD), Al-Aswad
ibn Yazid An-Nahaghi (64 AD), Murrat al-Hamzani
(75 AD), Ghamir Ash-Shagbi (105 AD), Al-Hasan
al-Basri (110 AD), and Qatada ibn Dighama As-
Sadusi (117 AD) emerged as distinguished scholars.

In addition to the three schools previously men-
tioned, there existed several others. For instance:
Raja ibn Haywatu (112 AH) from the Madrasa of
Sham, Yazid ibn Abu Habib (128 AH) from the Ma-
drasa of Egypt, and Wahb ibn Munabbih (114 AH)
from the Madrasa of Yemen.

Within Islam, the era of the Prophet Muham-
mad, the subsequent period of the Companions, and
the age of the Tabi’een that followed them are re-
garded as the most illustrious centuries. The hadith
describes these three epochs as following: «The best
people are those of my generation, and then those
who will come after them (the next generation), and
then those who will come after them» (Al-Bukhari,
2006: 923).

Fourth: compilation of Muslim law and era of
the mujtahid imams. This period commenced with
the emergence of the Abbasid dynasty and persisted
until the midpoint of the fourth century AH. To ar-
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rive at an accurate judgment concerning legal is-
sues, it is essential to base decisions on sound prin-
ciples. This period is recognized for the compilation
of the second foundation of Sharia, known as the
Sunnah. During that era, hadiths existed in multiple
narrations. Scholars were required to embark on ex-
tensive journeys and traverse various countries to
gather these hadiths and engage with other schol-
ars dedicated to their narration. Consequently, the
Sunnah of the Prophet was systematically compiled.
The consolidation of the Prophet’s Sunnah played a
significant role in advancing jarh and tadhil, the ter-
minology of hadith, along with several other Islamic
disciplines. These fields of study were crucial at that
time for differentiating between authentic, inauthen-
tic, and weak hadiths, as well as for establishing the
integrity of the narrators.

In order to reach a conclusion regarding the le-
gal issues, Mujahid scientists have relied on the sub-
sequent evidence:

1. Quran. The term Quran, in a linguistic sense,
is derived from «al-qira-a», which translates to «to
read». It serves as the primary foundation of Sharia
law. Experts in the principles of Islamic law have
characterized the Quran in this way: «The Quran is
the divine word of Allah Almighty, disclosed to the
Messenger of Allah in the Arabic language, the short-
est surah of which is deemed a miracle, documented
in a manuscript, transmitted through mutawatir, and
its recitation constitutes an act of worship, com-
mencing with Surah ‘Fatiha’ and concluding with
Surah Nas» (Al-Amidi, A. ibn M., 2003: 82).

2. Sunnah. Linguisticallt sunnah means a path,
but in Islamic law it covers words and actions of
the Prophet Muhammad (Al-Zuhayli, 2005: 432). In
the Holy Quran Allah says: «The only response of
the believers, when they are called to Allah and His
Messenger so he may judge between them, is to say,
«We hear and obey». It is they who will succeed.
For whoever obeys Allah and His Messenger, and
fears Allah and is mindful of Him, then it is they
who will triumph. The Messenger’s duty is only to
deliver the message” clearly» (Halifa Altai, 2000:
24-54). And in another verse He says: «Nor does he
speak of his own whims. It is only a revelation sent
down to himy» (Halifa Altai, 2000: 53).

Thus, Islamic scholars have reached a consensus
that adhering to the Sunnah alongside the Quran is
essential when issuing rulings, making it the second
primary source of evidence for Sharia. This is sup-
ported by abundant evidence drawn from the Quran,
scholarly consensus, and rational thought reason
(Abdulaziz, 1998: 690).
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From a chronological viewpoint, the Sunnah
is classified into two types: mutawatir (transmitted
through multiple channels) and ahad (transmitted
through a single channel). The scholars of the Hanafi
school categorized it into mutawatir, mashhur
(recognized, widely known), and ahad (Hasanud-
din, 2022: 2).

Mutawatir sunnah refers to the teachings of
Prophet Muhammad that were transmitted during
the first three centuries, where it would be impos-
sible for the sheer number of individuals who con-
veyed it to unite and fabricate a falsehood. For in-
stance, this can be exemplified by actions related to
religious practices such as ablution, prayer, fasting,
pilgrimage, zakat, adhan, iqama, and so forth. The
Mutawatir Sunnah is acknowledged as definitive
proof in Islamic figh, thus necessitating unwaver-
ing belief; a person who rejects it essentially departs
from the Islamic faith.

Mashhoor denotes a Sunnah that was conveyed
by one or two companions of the Prophet Mu-
hammad, which did not attain the level of mutawa-
tir, yet became so prevalent that it would have been
impossible for the narrators to collectively fabri-
cate falsehoods after the companions. The distinc-
tion between these two categories of Sunnah lies in
the fact that the mutawatir Sunnah had a sufficient
number of narrators sustaining it for three centuries,
while the Mashhoor Sunnah did not achieve mu-
tawatir status among the early Companions, but did
so in the subsequent Tabi’in and At-Bagu’in eras.
The Mashhoor Sunnabh is certainly acknowledged to
have been passed down from the Companions, yet it
lacks definitive confirmation of transmission from
the Prophet himself.

Ahad refers to a Sunnah that was conveyed from
the Prophet Muhammad in a singular manner, with
the narrators not attaining the status of mutawatir.
Numerous hadiths were conveyed in this ahad for-
mat. It is regarded as a theoretical evidence rather
than a matter of belief. It is not adhered to in issues
of faith. However, it is observed in legal matters un-
der specific conditions.

3. Ijma. The term «ijma» linguistically means
«consensus on a matter». It signifies the collective
agreement of mujtahid scholars within the commu-
nity of the Prophet Muhammad on a shared perspec-
tive concerning a Sharia ruling, which took place
in one of the centuries following his passing. [jma
requires a unanimous agreement on a specific issue,
and it must be recognized by mujtahids who meet
the criteria of being deemed qualified to issue a
Sharia ruling. Furthermore, there needs to be a col-
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lective agreement on the issue among all mujtahids.
The consensus that includes only a majority of muj-
tahids does not constitute ijma’. The agreement of
solely the inhabitants of Medina is insufficient for
ijma. Likewise, the consensus that includes only
the mujtahids from Mecca, the agreement of only
the Egyptians, the consensus of just Abu Bakr and
Umar, the agreement of merely the four caliphs, or
the consensus of individual scholars from the Ahl
al-Bayt, such as Fatima, Hassan, and Hussein, does
not qualify as ijma (Yaman, 2019: 46).

4. Qiyas. The term «qiyas» in linguistic terms
refers to «assessing the value of one item by draw-
ing a comparison with another». Scholars of Islamic
law have described it as: «Assessing the ruling on
an issue for which the Sharia ruling is absent from
the texts of the Quran and Sunnah, due to the simi-
larity in nature of the two matters, utilizing the case
presented in the texts of the Quran and Sunnah» (Al-
Zuhayli, 2005: 572).

These four are regarded as the primary sources
of evidence in Islamic law. Concerning these four
sources Islamic scholars refere to Quran verse: «O
believers! Obey Allah and obey the Messenger and
those in authority among you. Should you disagree
on anything, then refer it to Allah and His Messen-
ger, if you "truly” believe in Allah and the Last Day.
This is the best and fairest resolution» (Halifa Altai,
2007: 59). The esteemed Islamic scholar Wahba az-
Zuhaili interprets this verse in the following manner:
«Following the commands of Allah and the Messen-
ger means adhering to the Quran and Sunnah. Com-
pliance with those in positions of authority entails
embracing the consensus of the mujtahid scholars
regarding issues of knowledge and Sharia. Further-
more, directing a contentious issue to Allah and His
Messenger indicates necessity of employing anal-
ogy in situations not explicitly addressed by Sharia
texts or consensus» (Abu Dawood, 1998: 78).

Mujtahid scholars possessed varying levels of
knowledge and comprehension regarding the Sun-
nah of the Prophet. This disparity influenced their
differing opinions on the fundamental aspects of
law. Their disagreements concerning the «usul»
(foundational issues) also played a role in shaping
their diverse perspectives on the «furugh» (branches
of figh). Consequently, this era is recognized for
pivotal events in Islamic history as formation of the
Islamic schools of figh. The term «madhhab» means
«path». There are four enduring schools of thought
that continue to exist today. These are the Hanafi,
Maliki, Shafi’i, and Hanbali schools. The imams as-
sociated with these four schools of thought are as

follows:

Imam Abu Hanifa Nugman ibn Thabit (80-150
hijri). Imam Abu Hanifa is often referred to by the
title «Imam Al-Azzamy. He lived during the periods
of the Umayyad and Abbasid empires. Imam At-
Bagu is regarded as a representative of the Tabi’in.
There is also a viewpoint suggesting that he was
among the Tabi’in. Reports indicate that he had
encounters with Anas ibn Malik and several other
companions. Imam Abu Hanifa’s impact on the or-
ganization of Islamic law is immense. Imam Shafi’i
remarked: «The contributions of Imam Abu Hani-
fa in figh are invaluable». He pursued private stu-
dies under Hammad ibn Abu Sulayman for a span
of eighteen years. Hammad himself was a disciple
of Ibrahim Naha’i. He authored a work in the field
of Kalam titled «Figh al-Akbar». Additionally, he
compiled a Musnad in Hadith. Nevertheless, he did
not produce a book specifically focused on the study
of figh. His expertise in figh was transmitted through
his students. The Hanafi school of thought, estab-
lished by Imam Abu Hanifa, is based on the follow-
ing Shariah sources: the Quran, Sunnah, [jma’, Qi-
yas, Istihsan, and Tradition.

Imam Malik ibn Anas (93-179 hijri). Imam of
the Maliki school of thought. Similar to Imam Abu
Hanifa, he existed during the Umayyad and Abbasid
dynasties. He acquired his education from scholars in
Medina, including Abdurrahman ibn Harmaz, Nafiq,
and Rabi’ah ibn Gabdurrahman. The Maliki school of
thought established by Imam Malik was grounded in
sources such as the Quran, Sunnah, the customs of the
people of Medina, the statements of the companions,
al-masalihu mursala, giyas, and as-saddu az-zarai.
Imam Malik’s book «Al-Mu’atta» is a highly valu-
able work in the fields of figh and hadith.

Muhammad ibn Idris Shafigi (150-204 hijri).
The Imam of the Shafi’i school, Abu Abdullah Mu-
hammad ibn Idris al-Shafi’i, was born in Palestine
and passed away in Egypt. He was a descendant of
the Prophet Muhammad by lineage. Following his
father’s death in Gaza during his childhood, his
mother relocated him to Mecca, where he became
proficient in Arabic language and literature from a
young age and studied under the Mufti of Mecca,
Muslim ibn Khalid al-Zinji. The Mufti permitted
Imam Shafi’i to issue fatwas when he was just fif-
teen years old. Subsequently, he journeyed to Me-
dina, where he learned from Imam Malik ibn Anas,
studied the book «Al-Mu’atta», and memorized it
within nine nights. He also transmitted hadiths from
Sufyan ibn Ghuyayna, Fudayl ibn Ghiyad, and Mu-
hammad ibn Shafi’i. He While in Baghdad, he au-

63



Basis of the formation of Islamic Law

thored a work representing his earlier stance, titled
«Al-Hujjah». In 187 AH, he encountered Imam Ah-
mad in Mecca. The two scholars reunited in Bagh-
dad in 195 AH. From Imam Ahmad, he absorbed
knowledge of figh, methodologies, and the concepts
of abrogation in the Quran. He wrote the seminal
work «Ar-Risala» on the principles of figh and the
comprehensive work «Al-Ummy on the new juris-
prudential school. The Shafi’i school was founded
on sources of evidence such as the Quran, Sunnah,
ijma’, the statements of the companions, and qiyas.

Ahmad ibn Hanbal al-Shaibani (164-241 hijri).
Imam Abu Abdullah Ahmad ibn Hilal ibn Asad
az-Zuhli al-Shaybani was born in Baghdad, where
he also passed away. He received education under
Imam Shafi’i and subsequently achieved the es-
teemed position of a mujtahid, engaging in ijtihad
himself. His teachers numbered over one hundred.
He was esteemed as the leading imam among had-
ith scholars during his era. Imam Harbi remarked:
«I encountered Imam Ahmad. It seemed as though
Allah Almighty had bestowed upon him the knowl-
edge of all those who came before and those yet to
come». When Imam Shafi’i transitioned from Bagh-
dad to Egypt, he stated: «Upon leaving Baghdad, I
was unaware of anyone more virtuous and knowl-
edgeable than Imam Ahmady.

The foundation of his philosophical approach
closely resembles that of Imam Shafi’i. This is be-
cause he was educated under Imam Shafi’i. Con-
sequently, he adheres to the Quran, Sunnah, the
teachings of the companions, ijma’, qiyas, istishab,
al-masalihu al-mursala, and az-zarai’ in regards to
the principles of law. Imam Ahmad did not compose
a distinct treatise on figh. However, in the realm of
hadith, he produced a work titled «al-Musnad». The
adherents of his school derived their understanding
from his sayings, actions, and responses. In addition
to the followers of these four schools of thought,
there existed other schools within the Ahl al-Sun-
nah. However, due to their limited number of ad-
herents and various other factors, these schools did
not gain recognition. Eventually, ijtihad (personal
interpretation of Sharia) was deemed impermissible.
This period is also referred to as the time of «taqlid»
(imitation).

Conclusion
While Muslim law is currently recognized as
one of the principal legal traditions globally, it has

evolved over extensive periods of development
spanning several centuries, including the era of the
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Prophet, the era of the Companions, the era of the
Tabi’in, and the era of the compilation of Muslim
law. Throughout these eras, alongside the Quran,
Sunnah, [jma’, and Qiyas, various foundational con-
cepts of Muslim law emerged, such as istihsan, cus-
tom, masalihu mursala, the teachings of the Com-
panions, shargu man khalibana, saddu az-zarai’, and
istishab. As a result, Muslim law has evolved into a
comprehensive legal system that encompasses not
only the spiritual relationship between the Creator
and humanity but also the duties and prohibitions
that govern interactions among individuals, between
individuals and society, as well as matters of crime
and punishment.

In this article, we aimed to explore the evolu-
tion of Islamic law during its formative period and
the key influences that shaped it. We concentrated
on the four pivotal eras that played a crucial role in
the establishment of Islamic law and elaborated on
its progression within those contexts. We examined
the sources of Sharia evidence utilized by Muslim
scholars when making legal judgments and pro-
vided thorough explanations. The imams from the
four primary Muslim legal schools that proliferated
throughout the Islamic world, along with the sour-
ces of evidence they adhered to and the distinctions
among the schools, were highlighted.

1. Since figh aligns with legal standards along-
side religious significance, it is justifiable to refer to
it as Islamic law.

2. Muslim figh is composed of fundamental and
supplementary evidence. The Quran, Sunnah, ijma,
and qiyas are universally acknowledged by Islamic
scholars as foundational legal principles. Nonethe-
less, there exists a divergence of opinion among
scholars of different madhhabs concerning the ap-
plicability of such principles as istihsan, custom, al-
masalihu al-mursala, the sayings of the companions,
shargu man khalibana, saddu az-zarai’, and istishab.

3. The recognition by Muslim scholars of a spe-
cific legal foundation as valid evidence has resulted
in their varying perspectives on the matter of legal
judgments.

In summary, exploring the history of Islamic
law’s development is crucial not only for gras-
ping the legal structures that shape Muslim societies
but also for valuing the socio-cultural and histori-
cal backgrounds from which these laws originated.
Through the analysis of Islamic figh’s progression,
researchers can uncover the intricate relationship
between religious scriptures, historical occurrences,
and societal demands. This investigation not only
enhances our understanding of Islamic law itself
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but also promotes a more profound appreciation
of its influence on modern legal systems and social
conventions within the Muslim community. Conse-
quently, the historical examination of Islamic law
continues to be an essential field of study that holds
considerable significance for both academics and
practitioners alike.
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GEOPOLITICAL STRATEGY OF TURKEY’S RELIGIOUS POLICY:
FEATURES OF INFLUENCE ON THE SOCIO-CULTURAL SPACE
OF KAZAKHSTAN

This study aims to analyze Turkey’s geopolitical strategy in religious policy in Kazakhstan, with a
focus on the mechanisms for disseminating the Turkish model of Islam through cultural and educational
initiatives. The objective of the research is to identify the distinctive features of Turkey’s religious policy
influence, particularly through the system of Kazakh-Turkish lyceums, on Kazakhstan’s sociocultural
space and the formation of religious-ideological identity under external cultural and religious influence.
The research tasks include studying the evolution of Turkey’s religious policy in Kazakhstan, identifying
key factors contributing to the spread of Turkish ideology and education in the region, and analyzing
the socio-cultural and political consequences of these processes for Kazakhstani society. The research
methodology is based on a comprehensive interdisciplinary approach, combining theoretical and em-
pirical methods. Content analysis is employed to examine religious and educational materials, as well as
documents related to Turkey’s foreign policy and cultural initiatives in Kazakhstan. Comparative analysis
is used to assess the role of various cultural and educational institutions and to compare Turkey’s influ-
ence in Kazakhstan with other regions of Central Asia. Additionally, empirical research, including expert
interviews and analysis of Kazakh-Turkish lyceums’ activities, reveals the extent of integration of the
Turkish educational model and religious ideology into Kazakhstan’s educational and cultural space. The
study’s findings are aimed at providing a deeper understanding of the impact of Turkey’s religious and
cultural policies on social transformation processes in Kazakhstan and its sociocultural orientations in a
globalizing world.

Keywords: Turkey’s religious policy, Kazakh-Turkish lyceums, Islam, educational initiatives, soft
power
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TYPKMSIHBIH, AiHM CasicaTbIHbIH, re0CasiCu CTpaTermschbl:
KasakcTaHHbIH, 9A€YMEeTTIK-MIAEHM KeHICTiriHe acep eTy epekiueAikrepi

byA 3epTtTey TypkmsHbiH KasakcraHAarbl AiHM CascaTbiHbIH, Fe0Cascy CTpaTernsacbliH TaApayFa
GarbITTaAFaH, OHbIH iLWiHAE MCAAMHbIH TYPKMSHBIH MOAEAIH MBAEHM XoHe GiAiM Gepy GacTamarapbl
APKbIAbI TapaTy MeXaHM3MAEpPiIHe epeklle Ha3ap ayasapblAfaH. JKyMbICTbIH MakcaTbl — Ka3akCcTaHHbIH,
SAEYMETTIK-MOAEHU KEHICTiriHe TypiK AiHM cascaTbiHbIH, aTan anTKaHAQ Ka3aK-TYPiK AMUENAepI
>KYyHMeci apKblAbl 8cep eTy epeKkLIeAiKTePIH aHblKTay, COHAAM-aK, CbIPTKbl MOAEHU >K8HE AiHM bIKMaA
>KarAaMbIHAQ  AIHM-MAEOAOTMSIABIK,  BipererAikTiH KaAbINTacyblH 3epTTey. 3epTTeyAiH MIHAeTTepi:
Kasakcranaarbl TypkUSHBIH AiHM casicaTbiHbIH 3BOAIOUMSICbIH 3epAEAEY, aliMaKTa TYPiK MAEOAOTMSCHI
MeH 0iAiM 6epy XKYMecCiHiH TapaAyblHa bIKMaA €TeTiH Herisri (hakTopAapAbl aHbIKTay, COHAAN-aK, OCbl
NPOLECTEPAIH Ka3aKCTaHAbIK, KOFAMHbIH, SAEYMETTIK-MOAEHU XXKOHE CasiCu CaApapblHA TAAAQY >Kacay.
3epTTey SAICTEMECI TEOPUSIABIK >KBOHE 3MIMUPUKAABIK, SAICTEPAI KAMTUTbIH KeleHAI MaHapaAbIk,
TOCIAre HerizpeAreH. 3epTTeyAe AiHM koHe GiAiM 6epy marepuasAapbiHa, COHAAM-akK, TYPKMSIHbIH
CbIpTKbl casicatbl MeH KaszakcraHAarbl MaAeHM 6acTamasapbiHa KaTbICTbl Ky>KaTTapfa KOHTEHT-
Tanpay Kypriziaai. CaAbICTbIPMaAbl TaAAQy SPTYPAI MOAEHM oHe GiAIM 6epy MHCTUTYTTapbiHbIH
peAiH Oararay, coHpaan-ak, KasakcraHaarbl TYpiK biknaAbiH OpTaAblk, A3usHbiH 6acka eHipAepimeH
CaAbICTbIPY YILiH KOAAAHbIAALL. COHbIMEH KaTap, caparilibIAapMEH >KYPri3iAreH cyxb6aTTtap MeH Kasak-
TYPIK AMLIEMAEPIHIH KbI3METIH TaAAAYAbl KAMTUTbIH 3MMUPMKAABIK, 3€pTTey TYpik GiAiM Gepy MoAeAi
MEH AiIHM MAEOAOTUSICbIHbIH KasakcTaHHbiH GiAiM 6epy >koHe MOAEHWM KEHICTIriHe eHy AeHremiH
arKkplHAQYFa MYMKIHAIK 6epai. 3epTrey HaTuxkeAepi TYPKMSIHbIH AIHM XXKOHE MSAEHM CasicaTbiHbIH
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KasakcraHaaFbl 9A€YMETTIK e3repicTepre >kaHe >ahaHAaHy >KaFAanbIHAAFbl BAEYMETTIK-MOAEHU
6arFAapAapFa bIKMaAbIH TEPEHipeK TyCiHyre GarbITTaAFaH.
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SKYMCAK, KYLL

M. Srambepames”, b. Ykiban

Kazaxckuii HaUMOHaAbHbINM YHMBEPCUTET UMeHn anb-Dapabu, Aamatbl, KasaxcraH
“e-mail: mirzahan.egamberdiyev@gmail.com

leonoAnTHYECKas cTpaTerMs peAMrMo3HoM NOAMTUKK Typumm:
0COOEHHOCTH BAMSIHMSI HA COLLMOKYAbTYPHOE npocTpaHcTBo KasaxcraHa

MccaepoBaHWE HanpaBAEHO HA aHAAM3 FEOMOAUTUYECKONM CTPaTermm peAMrmno3Hom NoAMTUKK Typ-
ummn B KasaxcraHe, C akLEHTOM Ha MeXaHW3Mbl PacnpoCTPaHEHUS TypeLKOn MOAEAM MCAama yepes3
KYAbTYpHble 1 06pa3oBaTeAbHble MHULMATUBbI. LleAblo paboTbl SBASIETCS BbiIBAEHME 0COGEHHOCTeN
BAMSHUS TYPELIKOM PEAMIMO3HOM MOAMTMKM, B YACTHOCTM, Yepe3 CUCTEMY Ka3aXCKO-TYPeLKMX AMLe-
€B, Ha COLMOKYAbTYPHOE MPOCTPaHCTBO KasaxcTaHa 1 hopmmpoBaHme peAnrmo3HO-MAEOAOrMUYECKOM
MAEHTUYHOCTU B YCAOBMSX BHELLHErO KYAbTYPHOIO M PEAUTMO3HOIO BO3AENCTBUS. 3aAaUM MCCAEAOBA-
HMS 3aKAIOYAIOTCS B M3YUEHMM SBOAIOLIMM TYPELIKOM PEAUTMO3HOM NOAMTUKM B Ka3axcTaHe, onpeaene-
HMU KAIOUEBbIX (PaKTOPOB, CMOCOOCTBYIOWMX PACMPOCTPAHEHMIO TYPELIKOM MAEOAOT MM M 0OPA30BaHMs
B PErnoHe, a TakXKe aHaAM3e COLMAAbHO-KYAbTYPHbIX M MOAMTMYECKMX MOCAEACTBMIA 3TUX MPOLLECCOB
AASl Ka3axCTAHCKOro obuiectBa. METOAOAOIMS MCCAEAOBAHUS 6A3UPYETCS HA KOMIMAEKCHOM MEXAMC-
LUMMAMHAPHOM MOAXOAE, KOTOPbI BKAIOUAET B Ce065 TEOPETUUECKME U SMIUPUYECKME METOALL. B pabo-
TE MPUMEHSIETCS! KOHTEHT-aHAAU3 AASI M3YUEHUS PEAUTMO3HbIX M 06Pa30BaTEAbHbIX MATEPMAAOB, A TaK-
>Ke AOKYMEHTOB, KaCaloLMXCS TYPELKOM BHELLHEN MOAUTUKM U KYAbTYPHbIX MHMUMATMB B KaszaxcTaHe.
CpaBHUTEAbHbI aHAAM3 UCTIOAb3YETCSI AASI OLLEEHKM POAU PA3AMUHBIX KYAbTYPHbIX M 06pa3oBaTeAbHbIX
MHCTUTYTOB, & TaKXe AASl COMOCTABAEHWMSI TYPELIKOro BAMSHMS B KasaxcraHe C APyrMmMuM permoHamm
LleHTpaAbHOM A3mn. KpomMe TOro, aMnmMpuyeckoe MCCAEAOBAHME, BKAIOYAIOLLEE MHTEPBLIO C 3KCNep-
TaMM M aHaAM3 AEITEAbHOCTM Ka3axCKO-TYPELKMX AMLIEEB, MO3BOASET BbigBUTb CTEMeHb MHTEerpaumnm
Typeukon o6pa3oBaTeAbHON MOAEAM M PEAMIMO3HON MAEOAOTMM B 0OpasoBaTeAbHOE M KYAbTypHOE
npocTpaHcTBO KasaxcTaHa. Pe3yAbTaTbl MCCAEAOBAHMS HampaBAeHbl Ha GoAee rAyHOKoe MoHMMaHue
BO3AENCTBUS PEAMITMO3HONM U KYAbTYPHOM MOAMTMKM TypuUmMKM HA MPOLLECChbl COLMAAbHOMN TpaHCdopMa-

umun B KasaxcraHe v ero COLMOKYAbTYPHbIE OPUEHTUPbI B YCAOBUSIX TAOBAAMBMPYIOLLLErOCS MUPA.
KatoueBble cAoBa: peAnrnosHas noAnTrka Typumm, Ka3axcko-TypeLkue AuLer, ucaam, obpasosa-

TeAbHble MHNUMATUBbLI, MATKad CHUAQ

Introduction

Turkey’s religious policy in Kazakhstan consti-
tutes a significant element of its geopolitical strategy,
aimed at promoting a secular model of Islam devel-
oped through the reforms of Mustafa Kemal Atatiirk.
This influence is exerted through instruments of soft
power, including educational programs, cultural ex-
changes, and the activities of organizations such as
the Turkish Cooperation and Coordination Agency
(TIKA) and the Maarif Foundation (Chedia, 2023).
Turkey actively fosters educational and cultural ties
with Kazakhstan, offering opportunities for Cen-
tral Asian students to study at Turkish universities,
thereby facilitating the dissemination of Turkish
culture and its religious model. A notable example
of this is Turkey’s high popularity as an educational
destination: approximately 25% of Kazakh students
studying abroad choose Turkey, reflecting signifi-
cant interest in Turkey’s educational and religious
approach. Consequently, Turkey’s religious policy
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in Kazakhstan is clearly oriented towards strength-
ening its cultural and religious influence, extending
beyond educational initiatives to include the promo-
tion of secular Islam aligned with the principles of
Turkish modernization. This influence contributes
to shaping a positive image of Turkey as a leading
power in the Muslim world while reinforcing cul-
tural ties between the two nations (World Education
Services, 2021).

Kazakhstan officially adheres to the principle of
a secular state, which limits the possibilities for di-
rect intervention by external actors in the country’s
religious affairs. However, Turkey effectively uti-
lizes non-governmental organizations, educational
initiatives, and cultural exchanges to advance its
interests. Turkish religious and educational institu-
tions, such as the Diyanet Foundation and various
Turkish schools, play a significant role in promot-
ing Sunni Islam of the Hanafi madhhab, a tradi-
tion historically close to Kazakh society. Particular
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emphasis is placed on constructing mosques, trai-
ning religious personnel, and providing educational
scholarships for Kazakh students at Turkish univer-
sities. A report by the International Center for Reli-
gious Studies highlights that over the past two de-
cades, the number of organizations associated with
Turkey in Kazakhstan has grown significantly. This
expansion has strengthened cultural and religious
ties while contributing to Turkey’s positive image
as a protector of Islamic values in Central Asia (Ak-
giin, 2022).

Turkey’s approach to religious policy in Kazakh-
stan is a well-thought-out and multifaceted effort
aimed at expanding its cultural and spiritual in-
fluence. By promoting Sunni Islam of the Hanafi
School — deeply rooted in Kazakhstan’s own reli-
gious traditions — Turkey positions itself as both a
spiritual and cultural leader among the Turkic na-
tions of the region.

The Directorate of Religious Affairs is central
to Turkey’s approachtoreligious matters, a govern-
mental body instrumental in both formulating
and executing its religious endeavors abroad. Via
this organization, Turkey supports the building of
mosques, religious academies (madrasahs), and
community hubs, concurrently offering finan-
cial aid to students from Kazakhstan pursuing re-
ligious studies at Turkish institutions of higher
learning. A key component of this policy is the
training of religious leaders (imams), who, upon
completing their studies, return to Kazakhstan to
continue their work in line with the Turkish inter-
pretation of Sunni Islam (Diyanet Isleri Baskani
Erbag, 2024). Cultural diplomacy also serves as
a crucial tool in Turkey’s efforts to consolidate
its religious influence. Numerous cultural events,
conferences, and symposia supported by Turkish
foundations contribute to the popularization of
Islamic values as interpreted by Turkey. Addi-
tionally, significant attention is given to the trans-
lation and dissemination of religious literature,
further embedding Turkey’s presence in Kazakh-
stan’s religious sphere.

Justification of the choice of articles and goals
and objectives

One of the main ideological drivers behind Tur-
key’s religious policy is the blend of Neo-Ottoman-
ism and Pan-Turkism as a vision that emphasizes the
cultural and spiritual bonds among Turkic peoples
based on their shared history. This idea resonates
particularly well with certain segments of Kazakh

society, especially in regions that have historically
felt closer to the Ottoman legacy.

Yet, Turkey’s religious outreach in Kazakh-
stan runs into real challenges. Given Kazakhstan’s
firm secular stance, the government keeps a close
watch on foreign religious influences. This cautious
approach often leads to tighter controls on activi-
ties tied to outside actors. In response, Turkey has
shifted gears, leaning more on cultural programs
and civil society partnerships to keep its presence
strong — but more discreetly.

This study set out to closely examine Turkey’s
religious diplomacy in Kazakhstan and how it’s in-
fluencing the country’s cultural and religious fabric.
The research paid special attention to the soft pow-
er strategies used — think education, humanitarian
projects, and ideological messaging — as tools for
shaping religious views. Of particular focus were
the networks linked to the Fethullah Giilen move-
ment, whose activities in Kazakhstan stretch far be-
yond classrooms into media, culture, and commu-
nity work.

The study also took a hard look at the risks this
religious diplomacy could pose to Kazakhstan’s
secular model. It analyzed how Kazakh authorities
have responded with legal and institutional guard-
rails, and how Turkey has adapted its strategies ac-
cordingly. In the end, the findings reveal a complex,
evolving picture of religious influence — quiet, stra-
tegic, and deeply embedded in soft power networks.
And while the changes may be subtle, they’re unde-
niably reshaping the contours of Kazakhstan’s reli-
gious landscape.

Scientific research methodology

To truly grasp how Turkey is shaping Kazakh-
stan’s cultural and social landscape, it’s essential to
look at the issue from multiple angles. This study
adopts a broad, multidisciplinary approach — draw-
ing on religious studies, political science, sociology,
cultural studies, and history — to offer a more com-
prehensive understanding of Turkey’s influence.
This blend of perspectives helps illuminate not just
the political aspects of Turkey’s engagement, but
also its softer, culturally rooted efforts.

The research combines both traditional and con-
temporary methods. It analyzes academic literature
and official documents while also incorporating so-
ciological surveys, expert interviews, and fieldwork.
This mix of approaches adds depth and real-world
grounding to the analysis, helping to show how Tur-
key’s influence plays out in everyday contexts.
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To interpret Turkey’s strategies, the study relies
on theories of cultural diplomacy and soft power—
viewing influence not as something imposed, but as
a gradual diffusion of ideas, values, and practices.
Methodologically, it uses content analysis, compa-
rative research, and sociological observation. This
involves closely examining educational materials,
media discourse, and religious messaging; compa-
ring Turkey’s influence in Kazakhstan with trends
in other Central Asian countries; and studying how
Kazakh society receives and responds to these cul-
tural imports.

Primary sources for this research include scho-
larly works and materials focused on secularism and
Islamic modernism in Turkey. Notably, the work of
Cinar Akgiin offers important insights into the evo-
lution of Turkey’s religious policy and its impact on
the Central Asian region. Akgiin analyzes shifts in
Turkey’s political and religious ideologies — par-
ticularly the promotion of moderate Islam alongside
democratic values— and how these changes are pro-
jected abroad (Cinar, 2006: 85-88).

By combining diverse research tools and theore-
tical frameworks, this study explores how Turkey’s
geopolitical ambitions and religious diplomacy are
influencing Kazakhstan’s sociocultural identity. At
the same time, it examines the deeper structural and
contextual forces that either facilitate or constrain
this influence.

Under the AKP’s leadership, Turkey has leaned
into Islamic values while still presenting itself as a
country where faith and democracy can go hand in
hand. This balance shows up clearly in its outreach
to Central Asia — especially in Kazakhstan. Through
initiatives like Kazakh-Turkish schools and uni-
versities, Turkey isn’t just offering education — it’s
sharing a worldview. These schools go beyond text-
books; they’re spaces where ideas like tolerance,
peaceful living, and a sense of social duty are ac-
tively nurtured. They serve as platforms for integra-
ting Kazakhstan’s cultural and religious traditions
with Turkey’s model of moderate Islam. Through
its cultural initiatives, Turkey promotes multicul-
turalism and religious diversity, fostering mutual
understanding among Kazakhstan’s various ethno-
religious groups. This strategic engagement not only
enhances bilateral ties but also positions Turkey as
a cultural and spiritual bridge between Central Asia
and the broader Muslim world (Safarov, 2017: 120-
132).

Kazakhstan, as a multi-confessional state, occu-
pies a unique position where different religious cur-
rents, including both Sunni and Shia Islam, interact
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and intersect within the framework of the national
religious policy (Ciar, 2006: 91-94). In its pursuit
of maintaining the secular character of the state,
Kazakhstan limits the involvement of foreign reli-
gious powers in its political and cultural spheres.
Nevertheless, Turkey’s influence in the domains of
education and cultural exchange remains substan-
tial. By advancing its model of secular Islam, Tur-
key exerts its impact through educational institutions
that prioritize the promotion of tolerance, peaceful
coexistence, and social responsibility, thereby sha-
ping the socio-cultural and religious dynamics with-
in Kazakhstan (Ozdemir, 2021).

Thus, Turkey’s geopolitical strategy in religious
policy exerts significant influence on the socio-cul-
tural landscape of Kazakhstan. Turkey promotes a
model of secular Islam that integrates with demo-
cratic values. This approach impacts Kazakhstan’s
religious policy, contributing to the formation of a
layered religious and cultural identity, where vari-
ous cultural and religious traditions are integrated.

Within the framework of Kazakhstan’s Com-
prehensive Plan for the Implementation of State
Religious Policy for 2021-2023, a clear trend to-
ward an increase in the number of students enrolled
in religious educational institutions both domesti-
cally and abroad is observed, reflecting a growing
interest in religious education. Despite the presence
of 13 religious institutions in Kazakhstan, prima-
rily Islamic in orientation, a significant number of
citizens continue to pursue theological education in
countries such as Egypt, Turkey, and Saudi Arabia,
indicating Kazakhstan’s students’ alignment with
international standards and high theological educa-
tion traditions. However, the lack of a clear system
for monitoring and regulating educational processes
both at the national and international levels poses
threats to religious security, particularly with regard
to the education of 113 students in questionable ins-
titutions. This highlights the need for institutional
reforms aimed at establishing a quality control sys-
tem for education to minimize risks from extremist
influences and ensure the high-level training of spi-
ritual leaders within the framework of state religious
policy (Government of the Republic of Kazakhstan,
2020).

Main part

A notable additional aspect is the presence of
3,826 registered religious organizations represen-
ting 18 distinct confessions, further emphasizing the
multi-confessional nature and religious diversity of
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Kazakhstan. Thus, while the population demons-
trates a high degree of religiosity, there exists a
pressing need for the continued harmonization of
secular and religious institutions. This necessitates
the formulation of sophisticated mechanisms to safe-
guard religious freedom while taking into account
the plurality of religious affiliations and practices,
thereby ensuring a balanced and inclusive approach
to state-religion relations (Mukhit, 2021).

Currently, Turkey plays a pivotal role in shaping
Kazakhstan’s religious policy, a relationship rooted
in its strategic objective to reinforce connections
with Turkic-speaking nations and establish itself as
a key hub for Islamic modernization. As part of its
growing partnership with Kazakhstan, Turkey has
played a hands-on role in shaping the country’s reli-
gious infrastructure. This includes everything from
building mosques to training staff for religious ins-
titutions. Turkish scholars frequently participate
in educating Kazakh imams and madrasa teachers
— a move that not only strengthens religious ties
but also subtly promotes Turkey’s preferred inter-
pretations of Islamic practice and tradition, in line
with its wider geopolitical aims (Satpayev, 2019).
Perhaps the most striking example of this coopera-
tion is the creation and growth of the International
Kazakh-Turkish University, along with the network
of Kazakh-Turkish lyceums. These educational
projects aren’t just about schooling — they represent
a calculated effort by Turkey to expand its influence
in Kazakhstan’s cultural and religious spheres. Such
collaboration plays a pivotal role in the dissemina-
tion of Turkey’s model of Islamic modernization
within Kazakhstan. However, this growing partner-
ship raises critical concerns regarding the equili-
brium between external religious influence and the
imperative to maintain the country’s religious au-
tonomy, so as to prevent an over-reliance on foreign
ideologies and safeguard Kazakhstan’s distinctive
religious identity (Laumulin, 2019).

Over the past three decades, Turkey’s influence
on Kazakhstan’s Islamic sphere has been primarily
mediated through both state and non-state chan-
nels, each fulfilling distinct functions. State institu-
tions, notably the Directorate of Religious Affairs
(Diyanet), initiated their engagement by providing
support to local clergy and fostering educational
initiatives, which significantly facilitated the es-
tablishment of trust within Kazakhstan’s religious
community (in Turkish universities. A key com-
ponent of this policy is the training of religious
leaders (imams), who, upon completing their stu-
dies, return to Kazakhstan to continue their work in

line with the Turkish interpretation of Sunni Islam
(Diyanet Isleri Baskan1 Erbas, 2024). The creation
of an inter-Islamic network called the Eurasian Is-
lamic Council in 1995 was a significant step toward
connecting the Muslim communities of the area.
Despite that the Council was dissolved in 2012,
Turkey’s contribution to the Islamic education and
cultural exchange is still vivid. Turkey next year
will also continue to host scores of educational pro-
grams, seminars, and meetings aimed at promoting
a religious profile that is in line with a moderate and
secular version of Islam. Yet this engagement is not
without its difficulties, for what Turkey offers is of-
ten seen as a tool to spread its geopolitical influence,
and this has led many to question how this balance
is struck between religious cooperation and politi-
cal interests.

Besides formal institutions, the influence
from Turkish nongovernmental organizations in
Kazakhstan, such as those established by Siileyman
Tunahan and Fethullah Giilen, has been pivotal to
the formation of the Islamic and educational lands-
capes in the country. The «Hizmet» movement,
spearheaded by Giilen, was instrumental in esta-
blishing a network of educational institutions that
provided high-quality education and social servic-
es, thereby gaining significant popularity among
Kazakhstan’s populace. However, it gradually be-
came apparent that, beyond their educational mis-
sion, these organizations also functioned as conduits
for promoting specific ideological and political
agendas. The influence of these entities extended
beyond the realm of religious education, influencing
broader socio-political dimensions, which prompted
a nuanced response from the Kazakhstani authori-
ties. It is essential to underscore that an effective
religious policy in Kazakhstan must be based on a
clear demarcation of the limits of external influence
in relation to national interests, fostering conditions
for constructive dialogue, while simultaneously en-
suring control over the processes of religious educa-
tion and enlightenment to preserve national sover-
eignty and identity (Garbuzarova, 2023: 16-17).

In recent years, the influence of Turkish reli-
gious organizations in Kazakhstan has undergone
substantial transformations. During the early 2000s,
Giilenist networks, operating under the auspices of
the Fethullah Giilen movement, functioned as pivot-
al instruments of Turkish soft power in Central Asia,
facilitating educational, cultural, and religious ex-
changes. These organizations were perceived as key
vectors for disseminating a version of Islam aligned
with moderate, secular ideals, which resonated with
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Kazakhstan’s ongoing efforts to balance its reli-
gious diversity and secular state structure. However,
as geopolitical dynamics shifted, particularly follo-
wing the deterioration of relations between Turkey
and the Giilen movement, the role and prominence
of these organizations in Kazakhstan significantly
waned. While Kazakhstan, in contrast to other Cen-
tral Asian states, refrained from shutting down Gii-
len-affiliated institutions, their influence diminished
as the broader political context shifted, especially
with the consolidation of power by the Justice and
Development Party (AKP) in Turkey, which led to
an increasing alignment of its religious policies with
more conservative forms of Islam (Aidarkhanova,
2018).

Realizing these achievements, Turkey has been
regularly suggesting the idea of the implementation
of a moderate form of Islam in Kazakhstan that is
still in line with the values of secularism and tole-
rance. Committing to the task without any shifts, the
Religious Affairs Directorate (Diyanet) and other
Turkish NGOs entitling their work with religious
education and cultural diplomacy are also major
contributors to the success of this venture. Unfor-
tunately, the described mechanism has been subject
to rather serious resistance, in particular, when signs
of the growingly dependent attitude of Kazakhstan’s
authorities towards outer factors have appeared. The
last point is mainly evidenced through the fact that
Kazakhstan’s government has developed negative
perceptions about Turkish religious undercurrents
where the latter promote the more conservative
forms of Islam. This is seen as a potential trigger for
political manipulation and radicalism. Moreover,
while Turkish NGOs continue their educational and
cultural programs, other forms of political and reli-
gious influence have been increasingly curtailed by
the Kazakh government, reflecting a broader stra-
tegy of limiting external religious influence. Within
the context of the evolving geopolitical situation,
Turkey’s role remains influential, but its capacity
to shape Kazakhstan’s religious and cultural land-
scape has been tempered by both internal and exter-
nal political pressures, as well as growing concerns
over radicalization and the potential for the spread
of extremist ideologies (World Education Services,
2021).

Since 2002, within the framework of an agree-
ment between the Spiritual Administration of Mus-
lims of Kazakhstan and Turkey’s Directorate of
Religious Affairs (Diyanet), Kazakh imams have
participated in two-month professional develop-
ment courses in Turkey. For instance, in 2017, 30
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imams from Kazakhstan were sent for training in
the city of Balikesir, and by 2021, this number had
increased to 64, who received training at the presti-
gious «Haseki» Academy under the bilateral agree-
ment. The Diyanet, a key state body responsible for
managing the propagation of Sunni Islam outside
of Turkey, played a central role in this process. In
accordance with Turkey’s secular constitution, the
clergy were paid as civil servants, and the Diyanet,
which reported directly to the Prime Minister, em-
ployed approximately 105,000 personnel. Its annual
budget surpassed the combined financial allocations
of ministries such as Foreign Affairs, Energy, and
Environment. This institutional arrangement func-
tioned as a vital tool for the execution of Turkey’s
cultural-religious diplomacy in Central Asia, aiming
to consolidate its influence in the Islamic domain.
Through religious and educational initiatives, Tur-
key sought to fortify its presence in the region while
simultaneously balancing the secular foundations of
its own state with the strategic promotion of reli-
gious identity abroad (Atamanov, 2022).

The Turkish Religious Foundation (TDV) and
the Directorate of Religious Affairs of Turkey (Di-
yanet) supported the distribution of 3,515 copies of
the Holy Quran in Kazakhstan to those finishing the
Quran study courses, with the presence of Ibrahim
Uslu, Deputy Chairman of Turkey’s Supreme Board
of Radio and Television, and the famous Turkish
actor, Bahadir Yenisehirlioglu. This printing and
distribution event occurred because it was part of a
larger project called «Let the Quran Be My Gift»,
organized by TDV and Diyanet, and establishing
Quranic Islamic study courses in Kazakhstan. They
want to help promote Islamic teaching and improve
the religious education of people in their countries
outside Turkey. The project was started by TDV and
Diyanet in 2015, and project to date has distributed
over 1.3 million copies of the Holy Quran printed
in 36 languages and dialects and distributed copies
to 81 countries. The project is being used as a type
of active cultural-religious diplomacy to connect
spiritual ties and for promoting the interests of Is-
lam. Furthermore, it fosters religious enlightenment
and cultural integration on the global stage, reflec-
ting Turkey’s commitment to fostering religious and
cultural cohesion internationally (Alakush & Yusu-
pov, 2022).

Results and discussion

The roots of the Giilen movement in Kazakhstan
date back to 1992, when the first Kazakh-Turkish
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lyceums were founded through an intergovernmen-
tal agreement between the two countries. The socio-
political context at the time was conducive to the
spread of Giilenist influence: the Kazakh govern-
ment actively endorsed Turkish educational initia-
tives, perceiving them as integral to an expanding
framework of international cooperation. The es-
tablishment of these lyceums was interpreted as a
gesture of goodwill from a «fraternal nation» with
local authorities merely tasked with providing infra-
structure. In parallel, the establishment of Kazakh-
Turkish educational institutions served the strategic
objectives of Turkey, which utilized them to further
its cultural and ideological agendas. Notably, Tur-
kish President Turgut Ozal personally championed
this initiative, fostering a close relationship with
Giilen, and it was Ozal who, in 1986, played a key
role in securing his release, illustrating the deep po-
litical and ideological bonds between the two figures
(Bilgincan, 2016).

The expansion of Fethullah Giilen’s movement
across Kazakhstan and other Central Asian states
became particularly feasible within the context of
the disintegration of the Soviet Union, which pre-
sented new opportunities for reinforcing its ideolog-
ical stance on the global stage. In this rapidly shif-
ting geopolitical environment, the Giilenists adept-
ly leveraged the transformed political landscape to
forge educational and cultural ties with regions that
had previously been entrenched within the Soviet
political and socio-cultural framework. Notably, by
the 1990s, the first Kazakh Turkish lyceums were
established in Kazakhstan, which quickly became
pivotal instruments for the dissemination of Giilen’s
philosophical and ideological tenets. Founded on an
intergovernmental agreement between Turkey and
Kazakhstan, these educational institutions func-
tioned not only as centers of academic excellence
but also as vehicles for embedding cultural and re-
ligious concepts closely aligned with Giilen’s inter-
pretation of Islam. The expansion of this educational
network, coupled with the movement’s growing in-
fluence across various sectors of Kazakhstani soci-
ety, including the media, business, and civil society,
played a crucial role in consolidating the presence of
Gilenist ideals in Kazakhstan, despite the absence
of official state backing in subsequent decades. This
multifaceted approach facilitated the movement’s
deep integration into the socio-cultural fabric of the
country (Temirbayev, Temirbayeva, Ryskiyeva &
Kuranbek, 2024: 45-50).

Currently, the Giilen movement has consoli-
dated substantial and enduring influence within Ka-

zakhstan’s educational system, as demonstrated by
the extensive network of Kazakh-Turkish lycees,
universities, and colleges overseen by the KATEV
Foundation. This development can be attributed to
the establishment of a robust and efficient educa-
tional infrastructure, which encompasses 29 lycees
and several higher educational institutions, inclu-
ding Suleyman Demirel University, the Economic
College in Taraz, and the international «Nur-Orday
school. These institutions serve as critical nodes
in the propagation of educational and ideological
frameworks associated with the Giilen movement
(Sultanmuratov, Kukeeva, Chukubaev, Baizakova,
2020). The KATEV Foundation, which serves as
the operational base for this educational network, is
wholly overseen by adherents of Giilen, a fact cor-
roborated by numerous scholarly investigations, in-
cluding those conducted by prominent experts such
as B. Balci, whose research focuses on the activities
of the movement in Central Asia (Balci, 2010: 151-
153). It is crucial to emphasize that the influence of
this movement extends beyond the educational sec-
tor, permeating other domains such as media and
business, where Giilenist structures also maintain a
presence. For example, in Kazakhstan, the Kazakh-
stan-Zaman newspaper continues to be published,
and certain sectors of the Turkish business com-
munity are closely affiliated with Giilen’s network.
Additionally, the Kazakh-Turkish high schools have
consistently achieved outstanding results, as evi-
denced by the substantial number of medals secured
by students in National and International Olympi-
ads, along with the high academic performance of
graduates in the Unified National Testing. These
achievements can be attributed not only to the su-
perior quality of education but also to the highly se-
lective admissions process, which places significant
emphasis on identifying exceptionally talented and
ambitious students. This approach is in direct align-
ment with Giilen’s educational philosophy, which is
centered around the cultivation of an elite «golden
generation» of well-educated, devout Muslims who
are prepared to take on leadership roles in both reli-
gious and secular spheres (Ivanov, 2014).

Fourthly, the importance of KATEV Foundation
for the coherent professional development of Ka-
zakh-Turkish high schools staff, which ensures the
establishment of a sustainable system of continuous
pedagogical education. This is done through the or-
chestration of specialized training courses, seminars
and other didactic programs for developing the ped-
agogic skills of teaching staff. Due to various school
perks, which include additional stipends far above
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the national average income, instructors earn more
income beyond their base salaries, giving them even
more reasons to work hard. Financial support in this
context isn’t just a nice bonus — it’s a strategic way
to bring in talented educators and keep them around.
But there’s more to the story. Many of the teachers
who follow Fethullah Giilen’s philosophy don’t just
see their jobs as a paycheck. For them, it’s about
hizmet, or service. It’s a mindset, a belief that tea-
ching is part of a bigger mission. That’s why they’re
often deeply committed, not just to academics, but
to passing on a certain set of values. At schools sup-
ported by the KATEV Foundation, the classroom
becomes a place where education and ideology go
hand in hand. These schools don’t just teach sub-
jects — they shape beliefs, too.

KATEV’s system has helped build schools that
can truly compete — not just in terms of academics,
but in how they’re seen by society. Even though
these schools are grounded in a particular philoso-
phy, most people view them as neutral, indepen-
dent places of learning. And that perception really
matters. By keeping their ideological side low-key
rather than in-your-face, these schools have been
able to fit into the national education system without
raising eyebrows. It’s a careful balance — and so far,
it seems to be working. The Kazakh-Turkish high
schools have successfully established themselves
as respected educational institutions in Kazakhstan,
free from direct ties to Turkey, as emphasized by
expert A. Izbairov. These schools have demon-
strated their educational superiority by providing
a high standard of education, producing graduates
who are highly regarded in various sectors of pub-
lic administration. In this context, their success in
preparing students for competitive fields further so-
lidifies their reputation and influence, while maintai-
ning an outward appearance of independence, thus
minimizing potential ideological resistance within
the broader socio-political landscape of Kazakhstan
(Balci, 2024: 2-7). Nevertheless, B. Balci argues
that the ideological mission of the Giilen movement
is primarily focused on the restoration of Islam in a
region that was dominated by atheist rule for over
70 years. He draws a comparison between the Gii-
lenists and the Jesuits, emphasizing that both groups
strategically employ educational institutions as a
conduit for propagating their respective ideological
frameworks (Chedia, 2023).

In this context, it is essential to revisit the analy-
sis provided by an academic from Istanbul, who ex-
plored the methods by which children are integrated
into religious life within the framework of the edu-
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cational process. The Giilen movement strategical-
ly identifies students with a predisposition toward
deepening their understanding of Islam, enabling
them to identify individuals most amenable to their
ideological perspectives. Students in these lyceums
find themselves in a tightly structured environment,
where nearly every aspect of their daily life is care-
fully guided. But here’s the interesting part: reli-
gious teachings don’t usually come from teachers.
Instead, that role falls to mentors known as “abi”
— older, trusted guides who lead small groups and
quietly introduce students to basic Islamic practices,
like prayer. It’s a low-profile approach that allows
the movement’s values to take root without making
religion feel like a formal part of the school day. The
result? A subtle, lasting influence that stretches be-
yond the classroom.

In Kazakhstan, particularly among traditional
families, Islam holds a special place — not just as a
faith, but as a cornerstone of cultural identity. This
connection didn’t happen overnight; it was shaped
over generations through contact with the broader
Muslim world, embedding Islamic principles deeply
into Kazakh heritage. That’s why the influence of
the Giilen movement in Kazakh-Turkish lyceums
raises important questions. While their interpreta-
tion of Islam aligns in many ways with established
tradition, it also carries a specific ideological stamp
— one shaped by Fethullah Giilen’s teachings, which
combine religious values with social and politi-
cal ideals. The 2009 incident in Kostanay, where a
disc with extremist content was discovered at one of
these schools, served as a stark reminder: it’s cru-
cial to stay alert. When ideology quietly filters into
education under the guise of faith, it becomes all the
more important to critically examine what messag-
es are truly being passed on to the next generation.
Despite legal proceedings, the event did not lead to
substantial consequences, pointing to the limitations
of the legal system in effectively addressing the po-
tential ideological threats posed by such movements
(Kulik, 2016).

Thus, the interplay between intercultural and
religious integration, as well as the divergent in-
terpretations of Islamic teachings across different
national contexts, fundamentally shapes the op-
erational dynamics and influence of educational
institutions such as the Kazakh-Turkish lyceums.
The ideological conflicts embedded within the edu-
cational framework, alongside the potential for
the dissemination of extremist content, necessitate
vigilant oversight from both human rights organiza-
tions and academic institutions. An essential aspect
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of this dynamic is the ability of these institutions to
tailor their religious and cultural directives to the lo-
cal sociocultural context, which consequently fos-
ters a complex interaction between state-controlled
and private educational initiatives. This integration
highlights the tension between the local authorities’
regulatory frameworks and the ideological impera-
tives of these institutions, thus revealing the intri-
cate balance they must maintain in order to function
within the broader educational landscape.

The activities of Giilenist schools in Kazakh-
stan, while ostensibly framed within a moderate and
conducive approach to educational development,
prompt critical inquiries regarding their broader
societal implications. In particular, the pedagogical
strategies at Kazakh-Turkish lyceums are oriented
towards the cultivation of a highly skilled, competi-
tive workforce, enhancing their educational pres-
tige. However, it is crucial to note that Giilen’s edu-
cational initiative was not limited to the recruitment
of exceptionally gifted students; it also strategically
sought to enroll children from elite social circles,
such as the offspring of politicians and business
leaders, thus ensuring a robust network of political
and economic support. This dual focus on educa-
tional excellence and elite integration not only so-
lidified the operational success of these institutions
but also bolstered their strategic positioning within
Kazakhstan’s political and economic spheres. The
alignment of educational and political agendas
within Giilenist schools underscores their capacity
to weave complex networks of influence, wherein
reciprocal obligations and political capital become
intertwined, thus securing the long-terms ustainabi-
lity and influence of these institutions within the na-
tional context (Sultanmuratov, 2018: 3-16).

The situation with elite students in the Kazakh-
Turkish Lyceums highlights just how deeply edu-
cational programs can be tied to broader political
and social goals. These schools aren’t operating
in a vacuum — they’re part of a deliberate strategy
that strengthens the Giilen movement’s reach within
Kazakhstan’s societal framework. This influence is
reinforced through a network of personal ties and
social structures that help sustain its presence far
beyond the classroom. Given all this, there’s a clear
need for thoughtful, in-depth analysis. We need to
ask hard questions about how these institutions are
shaping Kazakhstan’s long-term trajectory — espe-
cially when it comes to social cohesion and the in-
tegrity of national sovereignty. The stakes, clearly,
go well beyond education.

Kazakhstan’s state policy vis-a-vis Giilenist

institutions now grapples with the complexities of
navigating a dual challenge: maintaining strategic
diplomatic ties with Turkey while simultaneously
mitigating potential national security risks posed
by the Giilen movement’s influence. The nation’s
nuanced approach, balancing pragmatic coopera-
tion with Turkey against the imperative to regulate
the activities of Giilenist entities within its borders,
reflects the broader geopolitical dynamics, cultural-
ideological tensions, and international diplomatic
considerations at play. The proposed transfer of
the Kazakh-Turkish Lyceums to the Ministry of
Education represents a significant policy shift with
far-reaching consequences for both the educational
system and internal political equilibrium, as such
a move could dilute oversight over the ideological
components embedded in the curriculum. Further-
more, this transition may lead to a degradation in
educational quality, potentially fueling public dis-
content and exacerbating political instability. Thus,
the future trajectory of the Kazakh-Turkish Ly-
ceums is inextricably linked not only to the reso-
lution of educational and ideological concerns but
also to the broader strategic calculations regarding
Kazakhstan’s domestic and international economic
interests (Baitenova & Zhetpisbai, 2021).

The issue of regulating the activities of the Ka-
zakh-Turkish Lyceums in Kazakhstan encompasses
not only aspects of educational policy but also ad-
dresses deeper concerns related to state governance,
political stability, and international relations. This
situation reflects a broader socio-political tension,
which is driven by both external and internal chal-
lenges faced by countries that maintain diplomatic
and cultural ties with Turkey, while simultaneously
grappling with the political consequences of ideo-
logical influences. The consideration of potential
solutions in the context of transferring the manage-
ment of the Kazakh-Turkish Lyceums under state
control raises significant questions regarding the
delicate balance between national sovereignty, the
autonomy of educational institutions, and the broa-
der dynamics of international political alliances and
support.

Conclusion

In conclusion, it should be emphasized that
Turkey’s geopolitical strategy of religious policy
represents a carefully constructed, multifaceted
system encompassing not only external political
interests but also significant cultural, religious, and
educational ties with Central Asian countries, in-
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cluding Kazakhstan. Through religious and educa-
tional initiatives, Turkey aims to create a favorable
environment for spreading certain ideological and
cultural values, which, in turn, strengthens its influ-
ence in the region. This influence is manifested in
supporting and promoting Sunni Islamist ideology
as well as developing cultural and educational proj-
ects that contribute to the formation of a new cul-
tural identity aligned with Turkish models and Is-
lamic philosophy in countries such as Kazakhstan.
The specifics of Turkey’s influence on Kazakh-
stan’s socio-cultural space lie in the successful in-
tegration of educational initiatives, such as the Ka-
zakh-Turkish lyceums, which have become impor-
tant centers for training elite professionals. These
institutions not only provide high-quality educa-
tion but also actively instill religious and cultural
values characteristic of the Giilen movement’s
philosophy. Giilen’s strategy, aimed at creating a

«golden generation» of educated Muslims, has far-
reaching consequences for shaping Kazakhstan’s
social and cultural structure.

Kazakhstan, striving to maintain strategic rela-
tions with Turkey, must effectively balance this ex-
ternal influence with the preservation of its political
and cultural autonomy. Thus, the future interaction
between Kazakhstan and Turkey within the frame-
work of geopolitical religious strategy requires a
systematic and reasoned approach to regulating edu-
cational and cultural initiatives, ensuring a balance
between maintaining national identity and stability
while considering external political interests. The
issue of controlling ideological content and regu-
lating religious and educational projects associated
with Turkey remains one of the most important fac-
tors influencing Kazakhstan’s social and political
dynamics in a globalized world and in light of the
rapidly changing geopolitical situation in the region.
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DIGITAL RELIGION: CONTENT ANALYSIS
OF FEMALE RELIGIOUS INFLUENCERS
ON INSTAGRAM IN KAZAKHSTAN

Social media platforms have become significant tools for religious communication and propaganda,
and in this context, the role of female influencers has been increasingly prominent. This study examines
the content creation practices of prominent female religious influencers on Instagram, focusing on their
strategies, themes, and audience engagement. By analyzing selected case studies, the research explores
how these influencers intertwine economic, religious, and psychological themes in their content. Par-
ticular attention is given to the use of personal experiences, the integration of patriarchal traditions, and
religious-philosophical elements as part of their narratives. The study also investigates the monetiza-
tion strategies employed by these bloggers, including book publications, online courses, social media
branding, and event organization such as marathons. The findings highlight how these influencers cater
to the spiritual and material needs of their audiences while building personal brands and public images
through social media platforms. Furthermore, the study contextualizes these practices within broader
trends in Kazakh society. The article reveals new trends in the Kazakh media landscape by highlighting
the unique approaches of female bloggers in creating and promoting content on social media compared
to traditional religious institutions and their representatives.

Keywords: Religious Influencer, Islam, Social Media, Instagram, Blogging
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Undpabik Ain: Kasakcranaarbl Instagram kenicririnae
oieA AiHM MHpAIOEHCepAEPAiH, NapaKilaAapblHa KOHTEHT-TaAAQY

OAEYMETTIK >KeAiAep AIHM-YFiT HacuxaT »acayAblH TUIMAI KypaAbl GOAbIN OTbIpFaHbl Gapluara
MBAIM. EAiMisaeri UM pAbIK AIHAQPABIKTbI ABPINTEYAE €PAEPMEH KOCA, SMEAAEPAIH bIKMaAbl AQ aca
30p. backa aAeyMeTTiK xeAianepaeH repi acipece aitea 6aorepAepaiH Instagram-abl AiHM nponaraHaa
peTiHAe KOAAAHY TeHAEHUMSCHI 6acbiM. Makaraaa Instagram-aafbl TaHbIMaA aieA BAOrepAEpAIH, AiHM
KOHTEHT >Kacay epekiueAikTepi 3epTreAiHeai. Ocbl MakcaTTa GipHelle AiHu aieA GAOrepAEp TaHAAAbIM,
OAApPAbIH, KEMCTepi >KaH->KaKTbl KapacCTbipbiAaAbl. 3epTTey 6GapbiCbiHAQ aTaAMbill  BAOrepAepAiH
KOHOMMKAABIK, AIHW >KOHE MCUXOAOTMSABIK, TaKbIpbinTap GOMbIHLIA KOHTEHT acayAarbl TOCiAAEpI,
ayAMTOpUSMEH 6GalAaHbIChl TaAAaHaAbl. Ocipece arieA GAOrepAepAiH eke Taxipubeci HerisiHae
XKYPri3eTiH KOHTEHTTEpPiHIH 63IHAIK epeKLeAiKTepi, naTpuapxassbik, ABCTYPAEPMEH GaliA@HbIChI KOHe
AHU-(PUAOCOMDUSABIK, IAEMEHTTEPI 3ePTTeY HbICaHbl PETIHAE aAblHaAbl. 3epTTeyae GAOrepAepAiH
OU3HEC-MOAEAbAEPI, aTan alTKaHAa Instagram napakiiaAapblH MOHETM3aUMsIAAY, KiTamn LWbIFapy,
MapadoHAAP YMbIMAACTBIPY >KOHEe OHAAMH-KYpCTap OTKi3y CUSIKTbl 9peKeTTepi Ae KapacTbIpblAQAbI.
CoHbIMEH KaTap, OAEYMEeTTIK >KeAIAepAeri KOHTEHTTEp apKbiAbl AyAMTOPUSHbIH PYXaHW >KeHe
MaTepuanAblk KaXXeTTIAIKTepiH KaHaFaTTaHAbIPY TaciAAepi 3epTTeAeAi. ByA 3epTTey Kasak KoFaMblHAQ
aen BAOrepAepAiH OPEHAMHT, KOFAMABIK, UMUAXK KAAbINTACTbIPY XXOHE ayAUTOPUSIMEH SAEYMETTIK-
MeAma naatopmanap apkbliAbl 6anAaHbIC OpHATYAAFbl POAIH alKbiHAAYFa MYMKIHAIK 6epeai. CoHaal-
aK, MakaAa ASCTYPAI AIHM MHCTUTYTTAPMEH >KOHE OAAPAbIH OKIAAEPIMEH CaAbICTbIpFaHAQ oieA
OAOTEPAEPAIH SAEYMETTIK XKEAIAEPAE KOHTEHT >Kacay >KOHe HacmxatTay TOCIAAEpPiHIH epekLleAiriH
KOepPCeTY apKblAbl Ka3aK, MEAMA KEHICTIrHAEr XKaHa TEHAEHLUMSIAAPAbI allaAbl.

Ty#in ce3aep: AiHv uHdAloeHcep, Mcaam, aaeyMeTTik xeai, Instagram, 6aorep
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LindppoBas peAnrusi: KOHT@HT-aHaAM3 PEAMIMO3HbIX
uHpAOeHcepoB-XeHLKH B Instagram B Kasaxctane

CoupaAbHble CeTU CTAHOBATCS BaXKHbIM MHCTPYMEHTOM AAS PEAMITMO3HOM KOMMYHMKALIMK U MPO-
naraHAbl, @ POAb >KEHLWMH-MH(AIOEHCEPOB B 3TOM KOHTEKCTe npuobperaeT Bce GOAblUee 3HaueHue.
CpeaMn CoUMaAbHbIX MAATGIOPM >KEHLLMHbI-OAOrepbl 0COOEHHO AaKTMBHO MCMOAb3YIOT Instagram Aas
pacrnpocTpaHeH s PEAMIMO3HOIO KOHTEHTa. B cTaTtbe paccmarpuBaloTcs 0COGEHHOCTU CO3AaHMS pe-
AMIMO3HOIrO MaTepuaAa MomnyAspHbIMU >KeHMHaMK-6A0repamMn Ha naatgopme Instagram. AAs 3TOro
B MCCAEAOBAHMU OblAM BbIGPaHbl HECKOALKO KEMCOB XKeHLLMH-OAOrepoB, KOTOPble AETaAbHO aHAAU3M-
pytotca. Ocoboe BHUMaHME YAEAEHO Crnocob6am paboTbl GAOrepOB C SIKOHOMUYECKMMU, PEAMTMO3HbI-
MU U MCUXOAOTMYECKMMU TEMaMM, a TakxKe B3aMMOAENCTBUIO C ayauTopuen. PaccMaTpurBaloTcs yHU-
KaAbHble acreKTbl KOHTEHTA, OCHOBAHHOIO Ha AMYHOM OrbiTe GAOrepoB, UX CBA3b C NMaTprapXaAbHbIMM
TPAAMLMSIMU U BKAIOUYEHME PEAUTMO3HO-(PMAOCO(CKUX IAEMEHTOB. B MCCAEAOBAHUM aHAAM3MPYIOTCS
613HEC-MOAEAM >KEHLMH-BAOTEPOB, BKAIOYAS MOHETM3ALMIO UX aKKAyHTOB, BbIMYCK KHWI, OpraHm3a-
UMIo MapacOHOB U MPOBEAEHME OHAAMH-KYpPCcoB. Kpome Toro, M3yuyaroTcsl crnocobbl yAOBAETBOPEHUS
AYXOBHbIX M MaTe€pPUaAbHbIX MOTPEBHOCTEN ay AMTOPMM MOCPEACTBOM CO3AABAEMOr0 KOHTEHTA. AaHHOe
MCCAEAOBAHME MPEAOCTABASET BO3MOXHOCTb OMPEAEAUTb POAb XKEHLLIMH-OA0repoB B (hopMMpoBaHUM
6peHAa, 00LIECTBEHHOIO MMMAXKA M YCTaHOBAEHMM CBS3UM C ayAMTOPMEN Yepe3 COLMAAbHO-MEeAMIHbIE
NAATOPMbI B Ka3axCTaHCKOM obLecTBe. Takxke CTaTbsl packpblBaeT HOBble TEHAEHLMM B Ka3axCTaH-
CKOM MEAMarpoCTPaHCTBE, AEMOHCTPUPYS OTAMYMS B MOAXOAAX XKEHLIMH-OAOrepoB K CO3AAHUIO U
NMPOABMXKEHUIO KOHTEHTA MO CPaBHEHMIO C TPAAMLMOHHBbIMU PEAUTUO3HBIMM UHCTUTYTAMMU U UX MPEA-
CTaBUTEASIMMU.

KAtoueBble CAOBa: peAMITMO3HbIE MH(AIOEHCEPDI, MCAAM, COLIMAAbHbIE ceTu, Instagram, GAOTrMHT

Introduction

In contemporary times, the world is rapidly
shifting from traditional media platforms, such as
radio and television, to social media networks. Ka-
zakhstan is no exception to this trend. To observe
this phenomenon, it is necessary to take a look at the
social media landscape in Kazakhstan. According to
information published by Datareportal, as of early
2024, the social media usage statistics in Kazakhstan
are as follows: 92.3% of Kazakhstan’s 20-million
population (18.19 million people) use the internet
regularly, with 71.5% of them (14.10 million users)
actively using social media platforms (Datareportal,
2024). Specifically, 2.6 million people in Kazakh-
stan use Facebook, 14.1 million use TikTok, and
12.1 million use Instagram. In the last year (2023-
2024), the number of Instagram users increased by
1.7 million (+15.8%). Meanwhile, only 320.3 thou-
sand Kazakhstanis registered on X (formerly Twit-
ter) (Datareportal, 2024). This data demonstrates the
significant role that social media platforms play in
Kazakhstan. In other words, almost all citizens of
Kazakhstan are on social networks. This is an un-
limited opportunity in terms of spreading ideas and
information, and a significant power for the person/
group that has mastered it.
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Social media users have reached the point where
they discuss topics of global importance, from what
they had for breakfast to climate change. However,
not everyone uses social networks for the same pur-
poses. Although Instagram in our country is mainly
used for shopping and entertainment, there is a sig-
nificant share of religious propaganda. It has been
found that religious bloggers often use Instagram to
conduct propaganda and distribute religious content.
The role of female bloggers is also huge here.

Researchers believe that the emergence of so-
cial networks has given women who previously
faced restrictions in sharing their religious thoughts
with others an opportunity to open up to the world.
Female religious bloggers in America and Europe
have also made it a habit to conduct religious pro-
paganda through social networks (Kurmanaliyev et
al., 2024: 2).

The exploration of the internet and Islam began
in the late 1990s, with scholars initially studying
how religious figures used the internet to dissemi-
nate religious content and information (Zaid et al.,
2022: 3). Gary R. Bunt is recognized as one of the
first researchers to examine the intersection of Is-
lam and the internet. In his book Islam in the Digital
Age, Bunt addresses significant topics relevant to
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his time, such as cyber jihad, online fatwas, and the
broader relationship between religion and the inter-
net (Bunt, 2003: 8).

Meanwhile, Hoover provides valuable insights
into the attitudes of youth towards religion in the
social media era. He observes that modern youth are
more independent and prefer to choose religious be-
liefs that best suit their personal preferences as con-
sumers (Hoover, 2012: 30).

Some researchers are concerned with whether
the traditional model of religious adherence can
be maintained in light of the rapid development of
digital media. They argue that new media has the
potential to dismantle the hierarchical system of
contemporary religious establishments. The deep-
rooted influence of digital media could weaken
dominant traditional religions while strengthening
marginalized religious groups (Zaid et al., 2022: 3).
In addition, these scholars extensively discuss the
role of religious influencers on social media, ex-
amining their strategies for attracting followers and
highlighting the influence of religious influencers in
countries within the Persian Gulf region.

Western scholars studying Islam in Kazakh-
stan’s media landscape are also contributing to
this discourse. Schwab, for example, analyzes the
social media publications of the religious channel
Asyl Arna, aiming to uncover the inner meaning and
underlying messages within their content (Schwab,
2016: 2). Bigozhin, on the other hand, focuses on
the intersection of Islam, masculinity, and sports
in Kazakhstan’s media. He examines the work of
influencers like Abdugappar Smanov and Ardak
Nazarov, who connect sports and religion, while
also promoting traditional Islamic values (Bigozhin,
2019: 189).

Several controversial religious issues are also
subjects of research within Kazakhstan’s social
media landscape. In this context, Tasbolat analyzes
discussions that arose from statements made by the
religious influencer Rizabek Battaluly about women
on social media. He investigates the patriarchal at-
titudes within Kazakh society and the role of women
(Tasbolat, 2024: 4540).

Furthermore, the study conducted by Baskyn-
bayeva and Aldjanova explores female religiosity
on Instagram. Instead of focusing solely on indivi-
dual female religious influencers, they analyze posts
from the top 20 female bloggers in Kazakhstan, exa-
mining their collective religious content (Baskyn-
bayeva, Aldjanova, 2022: 32).

This article examines the cases of several influ-
ential female religious influencers in Kazakhstan’s

social media landscape, who hold significant sway
among Muslim communities with thousands of fol-
lowers and subscribers. In the study, women who
disseminate religious content on Instagram, either
directly or indirectly, are referred to by the terms
“female religious bloggers” and “female religious
influencers”, both of which capture their dual roles
in content creation and influence.

Justification of the choice of article and goals
and objectives

This article is aimed to conduct research on fe-
male influencers’ activity in the fields such as re-
ligion, psychology and social values on Instagram.
Besides Instagram female influencers make vari-
ous contents and communicate with their followers
through the social medias like Youtube, Facebook
and Tiktok. But Instagram stands out among these
online platforms.

Goal of this research is to analyze female influ-
encers’ content creation strategies, their interraction
with followers, and the extent to which their content
aligns with traditional patriarchal norms. Objectives
of the article are to identify the influencers’ content
styles, monetization methods, as well as their ap-
proach to gender and and psychological issues. It
also examines the comparative role of social media
influencers with traditional religious institutions.

This paper aims to contribute to understanding
the role of female social media influencers in shap-
ing cultural and religious norms in contemporary
society.

Scientific research methodology

The article employs a case study research me-
thod. According to Stake, there are three types of
case studies: intrinsic, instrumental and collec-
tive. An intrinsic case study is designed to explore
a unique phenomenon, where the researcher must
provide evidence of what makes the case distinc-
tive. An instrumental case study aims to provide a
general understanding of a particular situation by se-
lecting a specific case. In contrast, a collective case
study involves the examination of multiple cases to
achieve a comprehensive and in-depth understan-
ding of a specific phenomenon (Stake, 1995: 3).

In our research, we aim to apply all the three
approaches that were listed above. As cases, we will
conduct a content analysis of the social media pages
of four female religious influencers that are most
relevant to our research topic. The selected female
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religious influencers were chosen based on the fol-
lowing criteria: having more than 200,000 follow-
ers, producing content with religious themes either
directly or indirectly, and being actively present on
social media platforms.

Results and Discussion

Who is a Religious Influencer?

In contemporary times, the role once held by
traditional religious leaders is now largely per-
formed by religious influencers. These influen-
cers play a crucial role in disseminating religious
content on social media. In essence, religious in-
fluencers can be seen as modern religious leaders,
although they do not view themselves in this way.
Compared to traditional religious leaders, they are
closer to young people and rely more on creati-
vity and innovation in content creation. These attri-
butes give them a significant advantage. Notably,
during the COVID-19 pandemic, when mosques
and traditional religious educational institutions
were closed, the role of influencers in spreading re-
ligious content became even more significant (Zaid
et al., 2022: 11).

A social media influencer is someone who,
through their social media page or blog, has a large
number of loyal followers and can influence the de-
cisions and behaviors of these followers (Sorgenftei,
2022: 212). Therefore, a religious influencer refers
to a blogger who holds influence over religious is-
sues among internet users.

Social media influencers combine religious con-
tent with entertainment material, thereby moving re-
ligion out of the domain of dogma and into the realm
of experience and accessibility. Researchers suggest
that this approach is more appealing to the digital
youth of the 21st century (Zaid et al., 2022: 4). The
hybrid form of religious preaching that combines
religious knowledge and entertainment has existed
in the Islamic world for a long time. It is believed
that Muslims adopted this method from Christians’
televangelists (Zaid et al., 2022: 2).

Researchers also point out that religious influ-
encers can communicate effectively in the language
of social media. Recent studies show that young
people often see influencers as reflections of them-
selves. Spending time on social media and resisting
the influence of religious influencers is not an easy
task (Zaid et al., 2022: 5).

Khamis argues that today, an ordinary indivi-
dual does not need traditional intermediaries such as
editors and producers to achieve fame and wealth.
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Instead, there is a growing trend among young peo-
ple to engage in self-branding, creating their perso-
nal brand and public image independently (Khamis,
2016: 4).

Instagram and Kazakh Women

Statistics show that in Kazakhstan, YouTube is
predominantly used by men, Facebook is equally
popular among both men and women, and Insta-
gram is more widely used by women. Specifically,
63% of YouTube users are men, while 32% are
women; on Facebook, 51% are men and 49% are
women; and on Instagram, 70% are women, with
only 30% being men (Brandanalytcs.kz, 2024). This
data indicates that Instagram is particularly “asso-
ciated” with women in Kazakhstan. This raises the
logical question: Why do women prefer Instagram?
The answer is not overly complex. Instagram offers
tools for photo editing, enhancement, and the appli-
cation of various filters. Women, who naturally have
a desire to appear aesthetically pleasing, find these
features to be in line with their interests.

In general, Instagram was never designed as
a platform for long posts or videos. Instead, it has
always been seen as a space for sharing pictures
and short videos, focused on beauty and aesthetics.
Therefore, it is natural for women, who are inherent-
ly more inclined towards beauty, to gravitate toward
this platform (theatlantic.com, 2016).

Our discussion about Instagram’s popularity
among women is not coincidental. In addition to be-
ing a platform for beauty, fashion, and commerce,
Instagram is increasingly becoming a central space
for sharing religious content among women in Ka-
zakhstan. In a social survey with 748 participants,
when asked, “Do you support religious content on
social media (religious posts, photos with heads-
carves, Quran verses, hadith excerpts)?”, 72% (537
people) answered “yes,” while 28% (211 people)
answered “no”.

Additionally, in a survey involving 1072 re-
spondents about “How do women’s religiosity man-
ifest?” their responses were as follows:

- 11% (117 people) identified it “through clo-
thing”

- 32% (349 people) identified it “through beha-
vior”

- 25% (269 people) believed “it should not be
publicized”

- 32% (337 people) chose the answer “everything
is valid” (Baskynbayeva, Aldjanova, 2022: 35).

The survey results indicate that most people
do not oppose the dissemination of religious con-
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tent on social media; rather, they view it positively.
The demand for and interest in religious material is
significant. This task is primarily carried out in Ka-
zakhstan by female bloggers, who often introduce
themselves as psychologists, relationship experts,
or financial consultants. These women are skilled in
delivering religious content to their audiences, ei-
ther directly or indirectly.

With hundreds or even millions of followers
on social media platforms, particularly Instagram,
their posts and stories can achieve engagement
levels that rival even those of the most famous
influencers. Female bloggers in Kazakhstan now
influence a substantial segment of women spiritu-
ally and religiously. Almost all the bloggers we
observe wear headscarves. Many of these women
have a luxurious lifestyle, often traveling abroad,
driving high-end vehicles, and maintaining a suc-
cessful financial status. They serve as “celebrity
figures” in Kazakhstan’s religious community,
blending material success with their religious per-
sona.
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Balgia Baltabay

Balgia Baltabay is one of the most popular con-
tent creators among Kazakh women who speak Ka-
zakh language. She is known in the social media
space as a blogger, psychologist, and personal de-
velopment specialist. In particular, she is engaged in
the promotion of methods aimed at forming a psy-
chological culture in society, encouraging personal
growth, and solving psychological problems. Balgia
Baltabay’s social media pages show that she gives
advice on topics such as maintaining emotional sta-
bility, ways to achieve motivation and efficiency,
strengthening family relationships, methods for im-
proving parent-child relationships, and supporting
self-development and growth at work with psycho-
logical methods.

Balgqia has 884 thousand followers on Instagram,
4,500 on Facebook, and 280 thousand subscribes on
her YouTube channel (26.11.2024). However, she
primarily conducts her blogging activities through
Instagram.
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Balqgiya Baltabay’s Instagram main page

Just by looking at her Instagram page, it is not
hard to see that most of Balqia Baltabay’s content is
devoted to making money and getting out of debt.
She tries to connect these topics with religious con-
tent. Baltabay’s increased focus on money and debt

is not accidental. In the context of economic diffi-
culty and the desire of people to satisfy their mate-
rial needs, the above issues are clearly relevant to-
pics. Baltabay has also written a book on this topic,
Money and Me (Agsha jane Men) (2024). Along
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with her work Peace of the Heart (Jurek tinishtigi)
(2022), this work is also in great demand, especially
among women in Kazakhstan.

Although almost all of Baltabay’s content on
social networks is not related to religion, some of
her materials are directly or indirectly related to re-
ligion. She does not position herself as a theologian
or a preacher, but some of her activities and posts
subtly encourage her followers towards religious
engagement. Specifically, Balgia Baltabay provides
advice during Ramadan. She encourages readers
to spend the last ten days of Ramadan engaging in
acts such as reciting the Quran, performing 7ahaj-
jud prayers, giving charity, seeking forgiveness
(Istighfar), and praying to Allah (Balkia_baltabai,
2024a). Additionally, she promotes a free informa-
tional marathon during Ramadan (Balkia_baltabai,
2024Db).

Recently, Balqia Baltabay has increased her ac-
tivity on YouTube, alongside Instagram. She has
launched a podcast series titled Money and Me,
named after her new book. In these broadcasts, she
typically invites fellow bloggers, psychologists, and
financial experts as guests. The podcast discussions
revolve around topics such as “Does Allah Keep
His Promises?” and “Why Doesn’t Allah Grant Me
Wealth?” making the religious and financial orien-
tation of her content unmistakably clear (Balkia
baltabai, 2024c).

Bloggers can achieve substantial financial suc-
cess by monetizing their social media presence
through promoting courses, organizing marathons,
selling books, and offering paid consultations—es-
sentially leveraging their popularity and social me-
dia accounts. Balqgia Baltabai is no exception to this
formula. She places significant emphasis on her me-
dia image. Videos showcasing her driving luxury
cars and photos of trips abroad reflect her financial
stability and success.

In November 2023, a large religious complex
consisting of mosques and madrassas, worth 2.5 bil-
lion tenge, was inaugurated in Arys, the town where
the blogger was born. This project was initiated and
financially supported by Balqgia with the participa-
tion of the Mufti (Aikyn.kz, 2023). Additionally,
her Instagram posts reveal her involvement in the
construction of the Nur Mosque in Kyzylorda back
in 2021 (Balkia_baltabai, 2024d).

The monetization of religion remains a subject
of significant debate in contemporary Kazakh soci-
ety. Many Muslims disapprove of blending religion
with financial transactions. In this context, Balqgia
Baltabai sparked controversy by posting a video
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standing in front of the Kaaba, encouraging follow-
ers to send 1000 tenge to a specific account, promi-
sing to pray for them. In the video, Balqia stated
that the money would be used as charity for those
in need and would not remain with her. Despite her
claims, social media users accused her of “selling
prayers for money” (Din-Zhanaozen, 2023).

The public backlash compelled Balgia to re-
lease an explanatory video, clarifying her intentions
(Balkia_baltabai, 2023). In response to the situation,
a representative of the Spiritual Administration of
Muslims of Kazakhstan (QMDB) stated that asking
for money in exchange for prayers contradicts the
principles of Islam, and the Muftiyat does not sup-
port such practices (Zharilgasin, 2024).

Asel Mustafaeva

Asel Mustafaeva is a prominent blogger in Ka-
zakhstan’s media landscape, known as a model and
entrepreneur. She is a native of Kyzylorda. Her early
participation in a dance club, encouraged by her pa-
rents, eventually led her into the modeling industry.
At the age of 15, she participated in the Miss Shym-
kent competition. She later attended Seoul Univer-
sity, where she studied fashion design.

Asel Mustafaeva is a multifaceted individual
with an active presence on Instagram, boasting 3.3
million followers. About 90% of her content is cen-
tered on Islamic themes. She doesn’t typically cre-
ate long posts but rather uploads short videos and
reels that are under a minute in length. She conveys
the essence of her Islamic content through subtitles
or sound bites taken from other media sources. Her
content mainly addresses topics such as proper
prayer practices, prayers performed when entering
a house, and common mistakes Muslims often make
in their daily lives.

Notably, Asel Mustafaeva employs unique
methods to deliver her content to her followers. She
has a high-level proficiency in mobile photography
and video editing. Most of her content is tailored for
young people like herself. Since she posts primarily
in English, it is evident from the comments that she
has a substantial following of Muslim individuals
from around the world. She also shares glimpses of
her life in Malaysia and her travels abroad, not hesi-
tating to showcase her experiences.

Asel’s content—characterized by stylish clothing,
visually appealing aesthetics, and humor-infused,
concise videos—appeals strongly to young people
both in Kazakhstan and internationally. Many view-
ers find themselves identifying with or comparing
themselves to her.
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Her popularity is influenced not only by her
choice to wear the hijab but also by her modeling
career before embracing Islamic attire. She previ-
ously appeared in music videos for popular Kazakh
singers. Major media outlets, such as tengrinews.kz,
covered her modeling work in Korea, highlighting
her resemblance to anime characters and showca-
sing her life before adopting the hijab (Tengrinews.
kz, 2019).

Asel Mustafaeva’s content took on a more Islam-
ic direction after she embraced religion. One notable
video on her Instagram titled Hijabi Girl Public Reac-
tions stands out. In this video series, she walks around
busy areas in Muslim and non-Muslim countries while
wearing the hijab. A mobile videographer captures

Hijagi girl
public reactions

the astonished reactions of people around her, editing
these moments with dynamic music to create a power-
ful visual impact (Aselmustafayeva, 2024a).

Her tall, fair-skinned figure, wearing elegant
white clothing and a hijab, draws attention in pub-
lic spaces as if she is walking on a runway. People
often stop to take pictures with her, creating an in-
teraction that highlights her uniqueness and charm.
Such reactions bring Asel joy and a sense of vali-
dation. This confident self-presentation and desire
to embrace her identity are not only characteristic
of Asel but also reflect a broader trend among the
younger Z generation, born after the 2000s, who
share a similar inclination to confidently express
their individuality.

Hijabi girl-c5 a® ™
public‘r’e{,ag:-tiﬁ‘n'g - g

Screenshots from Asel Mustafaeva’s Instagram Videos

In addition to her modeling and Islamic blog-
ging endeavors, Asel Mustafaeva actively engages
with global events affecting Muslim countries. For
instance, in July 2024, she showed solidarity with
Bangladeshi students by sharing a supportive post
on her Instagram account during an unfortunate inci-
dent that occurred there (Aselmustafayeva, 2024b).
Furthermore, her social media pages often feature
images of her wearing scarves with the Palestinian
flag, along with posts urging support for Palesti-
nians (Aselmustafayeva, 2023).

Asel Mustafaecva maintains an active presence
not only on Instagram but also on YouTube, where

she has 128,000 subscribers. On her YouTube chan-
nel, she shares short videos and shorts similar to
those on Instagram, covering topics such as proper
ways to pray on an airplane and pre-sleep routines.

On Facebook, she has 3,900 followers. How-
ever, this account mainly serves as a platform for
reposting content that she has already shared on In-
stagram and YouTube, and she appears to pay less
attention to it.

Marziya Bekaydar

Compared to the previously mentioned blog-
gers, Marziya Bekaydar takes a different approach.
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She is a psychologist and coach, primarily focu-
sing on family issues such as female psychology,
relationships between men and women, and child
upbringing, while closely linking these topics with
Islamic teachings. Marziya believes that the essence
of a happy life lies in serving others, maintaining
pure intentions, and mastering self-control.

Like other bloggers, Marziya actively maintains
her presence on Instagram, where she has 281,000
subscribers (as of December 2, 2024). Additionally,
she manages a separate Instagram page under the
name marziya_bekaydar_academy, which boasts
783,000 followers.
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She does not have a dedicated YouTube channel
and is not particularly active on Facebook. Marzi-
ya’s Instagram posts and video content often have a
religious-philosophical tone. She frequently shares
photos containing layered meanings and introspec-
tive messages. Her blog is mainly conducted in Rus-
sian, although content in Kazakh is also present.

The majority of Marziya Bekaydar’s subscribers
and followers consist of middle-aged, married wom-
en who have attained a certain maturity in life. This
is not surprising, as much of her content is specifi-
cally tailored to this demographic, addressing their
experiences and challenges.
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A screenshot from Marziya Bekaydar’s Instagram page
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There is no publicly available information about
Marziya Bekaydar having formal education in psy-
chology or religious studies. Therefore, it can be
inferred that she conducts her religious-psycho-
logical lectures based on her personal experiences
and insights. Analyzing the content on Marziya’s
Instagram page, it is evident that she addresses the
issue of women’s submission to men in a distinct
way. She encourages women to view their husbands
not as their personal property but as creations of
Allah, advising them to serve their spouses solely
for Allah’s pleasure (Marziya bekaydar academy,
2024a).

Marziya Bekaydar actively conducts seminars
and training sessions across various cities in Ka-
zakhstan. Furthermore, she holds lectures in neigh-
boring countries such as Tashkent, Bishkek, and
Kazan, suggesting that her audience extends be-
yond Kazakhstan. As a result of her influence, there
have also been instances of individuals converting
to Islam (Marziya bekaydar academy, 2023). Mar-
ziya has also initiated travel classes, herself calls it
“bachelorette party” (devichnik), where she orga-
nizes trips to countries like Uzbekistan and the Mal-
dives along with her followers. These trips combine
leisure activities with religious and coaching ses-
sions (Marziya bekaydar academy, 2024b). This
reflects the growing trend among bloggers to merge
travel experiences with coaching sessions.

Although Marziya does not maintain a personal
YouTube channel, she frequently appears on pod-
casts hosted by religious influencers like Balkia
Baltabai. The podcast topics range widely, covering
everything from marital relationships to financial
success.

Moreover, Marziya Bekaydar is the author of
several books, including “Qisyq Qabyrga, Nazyk
Zhan” (The Crooked Wall, the Fragile Soul) (2021),
“Bud’ Vertikal’'noi” (Be Vertical) (2021), “Eki Du-
nienin Bagyti” (The Happiness of Two Worlds)
(2023), and “Net Boli. Est Volia. Volia Tvorca” (No
Pain. There is Will. The Will of the Creator) (2021).

In an era where the authority of traditional reli-
gious institutions and their representatives is wea-
kening, the words of non-professional religious fi-
gures like Marziya Bekaydar hold sway among the
general population. Considering the unique nature,
thought processes, and issues women face, spiritual
and philosophical solutions tailored to their needs
are required. These are the methods that influencers

like Marziya Bekaydar have successfully mastered.
This is likely one of the reasons for Marziya Bekay-
dar’s modest but notable popularity in Kazakhstan
and neighboring countries.

Gulvira Yerdanqyzy

Gulvira Yerdanqyzy stands out in our research
as the only blogger with formal religious education
who has successfully integrated her expertise with
fields like psychology and pedagogy. She is known
for addressing various subjects on her social media
platforms, including her Instagram page (gulvira
ustaz, 542,000 followers as of 7 December 2024).
Her content primarily focuses on religious and so-
cial topics such as marital relationships, personal
character development, prayer, fasting, life motiva-
tion, and the connection between an individual and
Allah.

Gulvira Yerdangyzy differs from other female
bloggers in that she is an experienced religious ex-
pert. A graduate of the famous Al-Azhar University,
a member of the Republican Group of Information
and Propaganda, a lecturer at Nur-Mubarak Uni-
versity. That is, she has the opportunity to receive
religious materials from an original source. Gulvira
is one of the few graduates of religious institutions
in the Middle East who successfully monetized her
religious education. She is the founder of the web-
site tajacademy.kz. This platfrom offers courses for
learning Quran and Arabic for money. This also de-
serves attention. This is due to the fact that, in accor-
dance with trends in Kazakhstan, popular religious
figures (especially men) often do not have their own
pages on social networks. Usually, excerpts from
sermons filmed in mosques or special places are
published on their social network pages. They rarely
sell courses and conduct direct interviews with their
subscribers on Instagram.

Analyzing the content on Gulvira Erdankyzy’s
Instagram page reveals similarities between her style
of religious preaching and that of male preachers
who studied in Arab countries. Her speaking style
includes modulation of voice volume—sometimes
lowering and sometimes raising it—citing examples
from the lives of the Prophet and the Companions,
and incorporating everyday situations into discus-
sions to make narratives more engaging for her au-
dience, along with the inclusion of humor. Gulvira
presents her content in short video formats lasting
1-2 minutes.
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Balgiya Baltabay’s Instagram page

As a woman, the majority of her content is di-
rected at female audiences. This is unsurprising, as
it is a natural outcome of societal norms. In Kazakh-
stan, Muslim men generally prefer listening to male
preachers, while women tend to follow both female
bloggers and male influencers as role models. This
dynamic might be a reflection of the patriarchal sys-
tem present in our society, which is also visible on
social media platforms.

In addition to her Instagram presence, Gulvira
Erdankyzy maintains accounts on TikTok with 53.8
thousand followers and on YouTube with 22.9 thou-
sand subscribers (as of December 7, 2024).
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Conclusion

In the course of our research, we conducted a
content analysis of the Instagram pages of female
religious influencers in Kazakhstan to uncover their
styles of religious preaching and methods of engag-
ing with their audiences. It was observed that most
of these influencers did not have formal religious
education. Except for Gulvira Erdankyzy, the oth-
ers identify themselves not as religious specialists
but as psychologists, educators, and motivational
speakers. This is because these fields are more com-
prehensible to the general population and, most im-



B. Abdilkhakim

portantly, offer greater financial success. Connec-
ting Islam with psychology, finance, and philosophy
increases both the appeal of the content and its audi-
ence reach.

In recent years, the growing level of religiosity
in our country is evident. Therefore, focusing solely
on psychology and pedagogy would limit a blog-
ger’s audience and result in competition with pro-
fessional specialists. Consequently, a synthesis of
these fields proves to be more effective.

It is difficult to determine definitively whether
religious influencers are driven solely by financial
interests or also have spiritual motives (seeking di-
vine rewards). A more reasonable perspective is to
acknowledge that both factors play a role.

By analyzing the Instagram pages of female in-
fluencers who distribute religious content, we can
categorize them into two groups. The first group cre-
ates content by integrating religion with fields such
as psychology and financial literacy, drawing from
their personal experiences and self-improvement
journeys. These influencers use a religious tone in
their social media materials to attract a broader and
more exclusive audience. The second group consists
of professional religious specialists who combine
secular fields with religion to amass a following.
They are motivated by the need to align religion
with contemporary demands and trends, thereby en-
hancing content marketability.

The research findings show that among female
religious influencers, the trend of selling courses and
organizing seminars is more widespread compared
to male counterparts. This trend can be explained
as follows: male religious specialists often have

opportunities to participate in events organized in
mosques, madrasas, and other organizations, where
participation usually comes with financial compen-
sation, ensuring their economic stability. In contrast,
female religious specialists face fewer such opportu-
nities and, therefore, are more inclined to monetize
their religious knowledge in digital spaces.

In conclusion, the two categories of female re-
ligious influencers mentioned above have a signifi-
cant influence on women in Kazakhstan who are
either seeking religious knowledge or considering
doing so. Currently, it is easier to study, listen to,
and watch content from influencers sharing religious
material online at home rather than buying books or
attending mosques. This is particularly relevant to
women who spend much of their time at home.

Moreover, the external image maintenance of
hijabi female influencers on social media — such as
posting pictures where makeup and styling are ap-
parent-raises a separate issue concerning adherence
to Islamic norms. Conservative religious specialists
often criticize these influencers for perceived frivo-
lity, accusing them of actions that do not align
with the decorum expected of Muslim women. The
ethics of religious influencers and the monetization
of religion remain subjects that could form a sepa-
rate area of research.
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RELIGIOUS BRANCHES OF BUDDHISM:
HUMANISTIC BUDDHISM IN TAIWAN (CHINA)

This article explores the emergence and evolution of the Humanistic Buddhism movement, exami-
ning its response to the social and cultural transformations of the contemporary era. The main objective
of the movement is to modernize and humanize Buddhist practice in China and Taiwan by reinterpre-
ting the core doctrines of traditional Buddhism in accordance with modern societal needs. By analy-
zing the historical development of Humanistic Buddhism in Taiwan, the article demonstrates how this
movement has contributed to the formation of a socially engaged and accessible form of Buddhism that
resonates with modern life. In addition, the study compares the unique cultural inclusivity and social
universality of Buddhism with other world religions, highlighting its exceptional adaptability to various
cultural contexts. The scientific significance of the work lies in uncovering the formation processes of
socially active and culturally inclusive forms of Buddhism. Its practical value is reflected in the justifica-
tion of this movement’s influence on contemporary religious studies, cultural studies, and sociology.
The research employs comparative-analytical methods and historical-cultural analysis. The main findings
include the role of Humanistic Buddhism in Taiwanese society, its compatibility with modern lifestyles,
and its influence on the cultural and religious traditions of the population. Particular attention is paid to
Buddhism’s social universality and its capacity to adapt to diverse cultural environments. The authors
emphasize Buddhism’s greater potential for adaptation compared to other world religions. By consi-
dering this adaptability, the study reveals how Humanistic Buddhism contributes to a deeper under-
standing of the interaction between religion and culture in Taiwanese society and underscores its trans-
formative role in the modern world. The results illustrate the potential of religion in promoting social
integration, shaping cultural identity, and fostering societal stability, thereby characterizing Humanistic
Buddhism as a significant phenomenon among contemporary religious movements.

Keywords: Buddhism in Taiwan, Humanistic Buddhism, Modernization, Cultural Tolerance, Society
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byAAM3MHIH, AiHM TapMaKTapbl:
TaiiBaHAAFbI 'yMaHUCTIK 6yaAM3M (KbiTai)

ByA Makaaapa TyMaHUCTIK OYAAM3M  KO3FaAbICbiHbIH, ManMaa GOAYbl MEH 3BOAIOLIMSChbI
KApacTblpblAaAbl, OHbIH Kas3ipri AdYipAeri 9AeyMeTTiK e3repictep MeH MSAEHW e3repictepre
peakumsCbl KapacTbipblAaAbl. KO3FaAbICTbIH HETi3ri MakcaTbl — ASCTYPAI OYAAM3MHIH Heri3ri iAiMaepiH
KA3ipri 3amMaHfbl SAEYMETTIK KaXKeTTIAIKTepre ceMKec KamTa TYCIHAIPY apKbIAbl >KaHFbIPTY, COA
apkbiAbl KbiTait MeH TaiiBaHbaarbl 6YAAM3M ToXIPMOECIH MOAEPHU3ALIMSIAAYFa >KOHE i3riAeHAIpyre
bIKNaA eTy. TarmBaHbAarbl T'YMaHUCTIK OYAAM3MHIH, TapUXblH KapacTbipa OTbIPbIN, MakaAa 3amaHaym
OMipPMEH Pe30HaHC TYABIPATbIH 6Y AAM3MHIH 9AEYMETTIK GEACEHAT, KOAXKETIMAI TYPiH AAMbITyFa 8CepiH
Turisai. CoHbiMeH KaTap, 6yA 3epTTey OYAAM3MHIH epeKile MOAEHWM MHKAIO3MBTIAIMT MEH SAEYMETTIK
ombebanTbifblH 6acka SAEMAIK AIHAEPMEH CaAbICTbIPAAbl, OHbIH SPTYPAI MBAEHM KOHTEKCTTepre
epekule GeniMaeAyiH KepceTeAi. XyMbICTbIH FbIAbIMM MaHbI3bl — OYAAM3MHIH SAEYMETTIK GeAceHA|
J)KOHE MOAEHU TYPFblAQ MHKAIO3MBTI (DOPMAaChIHbIH, KAAbINTACY >XOAAAPbIH allbIl KOPCETYIHAE, aA
TOXIPUOEAIK MaHbI3bl — OCbl YPAICTEPAIH 3amaHayu AIHTaHy, MOAEHMETTAHy >XKOHE SAEYMETTaHy
CaAaAapblHa TUTI3eTiH biKNaAblH Herisaeyae. 3epTrey 6apbiCbiHAAQ CAAbICTbIPMAAbI-TAAAAMAAbIK, DAIC
MeH TapUXM-MBAEHM caparnTama ToCIAAEpi KOAAAHbIAABL. Heri3ri HaTuxKeAepre ryMaHuCTiK 6y AAU3MHIH,
TaBaHb KOFaMbIHAAFbl OPHbl, OHbIH 3aMaHayM emip CaATbIMEH YHAECTITi >KOHE XaAbIKTbIH MSAEHM,
AIHM ABCTYpAepiHe acepi xaTaabl. CoHAaM-aK, OYAAM3MHIH SAEYMETTIK oMOebanTbiFbl MEH SPTYPAI
MOAEHM KOHTEKCTTepre OeniMAeAY KabiAeTi epekile Ha3apra aAblHAbl. ABTOpAap GYyAAM3MHIH Oacka
SAEMAIK AIHAEpPre KaparaHAQ >KOFapbl 6eMiMAEAY BAeYeTiH ecKepe OTbIpbIM, N'YMaHUCTIK 6YAAM3MHIH
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TaBaHb KOFaMbIHAQ AiH MEH MOAEHMETTIH ©3apa bIKMAAAACTbIFbIH TEPEH, TYCIHYre >KOA allaTbIHbIH
J)KOHE 3amMaHayu KOoFaMAafbl TPaHCOPMALMSAbIK, POAIH alKbiHAAAbL. KOAXKETKI3iAreH HaTuxeaep
AIHHIH 9AYMETTIK MHTerpaumsiparbl, MOAEHW COMKECTIK MeH TYPaKTbIAbIKTbI KAAbINTACTbIPYAQFbI
MYMKIHAIKTEPIH KOPCETIMN, 'yMaHWUCTIK OYAAM3MAI Kasipri 3amaHfbl AIHAEP iLLiHAEr | MaHbI3AbI heHOMEeH
peTiHAE cumaTTayFa MyMKIHAIK Gepeai.
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PeAurnosHbie BeTBu 6yaan3ma:
rYMaHUCTUYeCKnii 6yaamnsm Ha TaiBaHe (KuTaii)

B AaHHOIM cTaTbe paccMaTpUBAIOTCS MPOUCXOXKAEHUE M IBOAIOLIMS ABMXKEHUS T'YMaHUCTUYECKOro
6yAAM3MA, @ TaKXKe ero peakums Ha COLMAAbHbBIE U KYAbTYpPHbIE U3MEHEHUSI COBPEMEHHOIO NMEPUOAA.
OcCHOBHas LieAb ABUXKEHMS 3aKAIOYAETCSl B OOHOBAEHUM TPAAMLIMOHHOTO ByAAM3MA MYTEM NMEePeoCMbIC-
AEHUS €r0 KAIOUEBbIX YUEHMIA B COOTBETCTBMU C aKTYaAbHbIMIU COLIMAAbHBIMM MOTPEOHOCTSAMM, UTO CrO-
CcoBCTBYeT MOAEPHM3ALIMM M FyMaHM3aLmn BYAAMIMCKON NpakTukm B Kutae u Ha TarBaHe. AHaAM3Mpys
MCTOPUIO NYMaHUCTUUECKOro 6yaamn3ma Ha TariBaHe, CTaTbsi AEMOHCTPUPYET ero BAMSHUE Ha (hOpMM-
pOBaHMe COLMAAbHO aKTMBHOWM M AOCTYMHOM (hopMbl OYAAM3MA, CO3BYUHOM COBpPEMEHHOMY obpasy
>Kn3HM. Kpome Toro, B MCCAEAOBAHUM MPOBOAMTCS CPABHUTEAbHbI aHAAM3 KYAbTYPHOM MHKAKO3MB-
HOCTM M COLMAAbHOWM YHMBEPCAABHOCTU BYAAM3MA MO CPABHEHMIO C APYTUMU MUPOBBIMU PEAMTUSIMM,
NOAYEPKMBAETCSI €ro CMOCOOHOCTb AAANTUPOBATLCS K PA3AMUHbBIM KYAbTYPHbIM KOHTEKCTaM. HayuHas
3HAUYMMOCTb PAbOTbl 3aKAIOUAETCS B PACKPbITUM MPOLLECCOB (DOPMUPOBAHMS COLIMAABHO aKTUBHbIX M
KYAbTYPHO MHKAIO3UBHbIX (hopM Byaam3ma. [Npaktuueckas 3HaUMMOCTb — B OOOCHOBAHWMU BAMSIHUS
3TUX MPOLIECCOB Ha COBPEMEHHbIE PEAUTMOBEAEHME, KYABTYPOAOTMIO U COLIMOAOTMIO. B nccaeaoBaHMM
MCMOAb30BaHbl CPABHUTEAbHO-AHAAUTUYECKUIA METOA M UCTOPUKO-KYABTYPHbIN aHaAm3. K OCHOBHbIM
pe3yAbTaTam OTHOCSITCS: POAb I'YMaHMCTUUYECKOro ByAAM3Ma B TalBaHbCKOM OOLLLECTBE, ero COOTBET-
CTBME COBPEMEHHOMY 00pasy >KU3HM U BAUSIHME HA KYAbTYPHbIE U PEAUTMO3HbIE TPAAULIMM HACEAEHUSI.
Ocob60e BHUMaHME YAEAEHO COLMAAbHON YHUBEPCAALHOCTH ByAAM3MA 1 €ro COoCOBHOCTM AAaNTUPO-
BaTbCS K PA3AMUHBIM KYAbTYPHBIM YCAOBMSIM. ABTOPbI MOAYEPKMBAIOT, UTO aAAMTALMOHHbIV MOTEHLMAA
6yAAM3MA Bbillle, YEM Y APYTMX MMPOBbIX PEAUTMIA. YUUTbIBAsS 3TO, N'YMaHUCTUYECKUA BYAAM3M MO-
3BOASIET FAYHKE MOHSATb B3AMMOBAUSIHUE PEAUTUM M KYAbTYPbl B TaliBaHbCKOM OOLLECTBE M ONMPEAEAUTD
TpaHC(OPMALIMOHHYIO POAb PEAUTUU B COBPEMEHHOM MUpe. [ToAyUYeHHble pe3yAbTaTbl AEMOHCTPUPY-
IOT MOTEHLMAA PEAUTUM B COLMAABHO-KYAbTYPHOM MHTErpaumu, (hopMMPOBaHNM KYAbTYPHOM MAEHTUY-
HOCTM U YCTOMUYMBOCTM, UTO MO3BOASIET OXapaKTepu3oBaTb MyMaHUCTUYECKUIA OYAAM3M KaK BaskHOe
SIBAEHME CPeAN COBPEMEHHBIX PEAUTMO3HbBIX TeUEHUI.

KatoueBble caoBa: byaansm B TarBaHe, ryMaHUMCTMUECKUA BYAAM3M, MOAEPHU3ALMS, KYAbTYpHAst
TOAEPAHTHOCTb, O0OLLECTBO

Introduction

Buddhism is the most influential religion in Tai-
wan and has shaped the spiritual, cultural, and so-
cial pattern for more than 400 years. Its roots start
with the early migrations of Chinese communities
that brought Buddhist traditions together with them
to Taiwan. Some major historical events in the XX
century influenced the developmental track of Bud-
dhism in Taiwan. Chinese Buddhist Association,
a prominent religious organization, established in
mainland China however further relocated to Tai-
wan with the Kuomintang during a period of po-
litical upheaval in 1949. After being registered in
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1950 legally, this association expanded its influence
quickly with the development of branches and sub-
branches across Taiwan (Yan, 1997: 38).

Among the Taiwan Buddhist traditions, the
Zhaijiao tradition holds a particular position with
significantly larger followers than other Buddhist
sects do. The historical roots of Zhaijiao date back
to the late Ming Dynasty, especially during the
reign of Zheng Chenggong. This tradition is divided
into three main sects — Xian Tian Dao, Jin Zhuang,
and Long Hua — whose followers are often known
as Zhai Gu (female followers) or Zhai You (male
followers). Zhaijiao also shares strong connections
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with the Zen and Pure Land schools of mainland
China, allowing it to blend and adapt, thereby rein-
forcing its versatility (Wan, 2003).

As Taiwan modernizes and keeps interacting
with global influences, Buddhism has found ways to
address contemporary challenges while maintaining
its cultural and spiritual traditions. Humanistic Bud-
dhism has become an important part of Taiwanese
Buddhism. Its focus is not only on personal spiritual
growth but also encourages active participation in
society by promoting kindness, ethical living, and
social responsibility in daily life. This movement
shows a larger trend of adapting traditional Buddhist
teachings to fit in modern contexts, enabling Bud-
dhism to remain relevant in an increasingly secular
society.

This paper analyzes key concepts in Taiwan-
ese Buddhism to highlight the cultural adaptability
and flexibility. With a comparative religious lens,
the paper shows how Buddhism is defined and re-
sponded to social changes, shows the meaning and
practices of it, remark its adaptability to various so-
cial and historical contexts, and the inclusiveness
and universality of Buddhist culture. By considering
these topics to provide further understanding of how
Buddhism has developed in Taiwan under both local
and global influences, highlighting its role as a link
between tradition and modernity.

Justification of the Choice of Article and
Goals and Objectives

The paper shows a comprehensive consideration
in the evolution, spread, and adaptation of Buddhism
in China; however, a particular emphasis is placed
on Taiwan, where Buddhism has developed distinct
characteristics. As the development of Buddhism in
Taiwan has followed in a separate way compared
with the other religious trends in mainland China,
it further creates a complex perspective that reflects
the distinct cultural, political, and historical context
of Taiwan. In the mid-XX century, the relocation
of Buddhist institutions and leaders from mainland
China to Taiwan has played a role in further trans-
formation of Taiwanese Buddhism. This migration
includes not only a geographical change but also
cultural and ideological adjustments in order to meet
the religious needs of Taiwanese society.

In addition, the mix of Buddhism with various
Taiwanese folk beliefs has created a rich, com-
bined religious environment. Unlike other reli-
gious traditions that have strict rules, the openness
of Buddhism to including elements of local culture

and other beliefs has made it more adaptable in
Taiwan. This combination of Buddhism with na-
tive Taiwanese beliefs and customs has caught the
attention of religious scholars, making Taiwan an
essential ground for studying the interaction of
Buddhism with other cultures and religions. These
connections provide an opportunity to observe the
adaptability, mobility, and capacity of Buddhism
to address both spiritual and secular concerns in a
rapidly changing society.

This paper utilizes a comparative approach to
explore the openness and adaptability of Buddhism
that allow it to meet the demands of diverse social
contexts as its main goal. By considering all of these
to offer insights into the broader social and cultural
roles of Buddhism in Taiwan. The objectives are
threefold: to understand the special development
path of Buddhism in Taiwan, to analyze the socio-
cultural factors that influenced its transformation,
and to compare it with other world-class religions,
which may not be as adaptable or inclusive.

Fundamentally, this paper highlights the impor-
tance of Buddhism in Taiwanese society, demon-
strating the adaptation that meets spiritual and so-
cial needs for its followers. Then it continues to pro-
vide the explanation of the impacts of Buddhism in
different cultural contexts and the potential role of
Buddhism in contemporary global issues as social
unity, ethical living, and cultural inclusivity.

Scientific research methodology

In order to comprehensively analyze the reli-
gious pattern in China, the researchers use various
methods. One of the ways is to use comparative
analysis to identify common trends but different de-
velopments in different religious practices. Christi-
anity and Islam are also considered with Buddhism
to provide a concept to analyze one specific country
and its historical, political, and religious paths. His-
torical and archival research also helps to trace the
development of Buddhism in ancient and contempo-
rary China to form a comprehensive understanding
of its evolution and current adaptations.

Results and discussions

Defining the Connotation of Social Change

In the context of Buddhism, social change in-
cludes both the temporal and spatial dimensions that
it exists and develops. From a temporal perspective,
social change appears as the change of social struc-
ture over time — such as the transformation from the
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agrarian societies with natural economies to the in-
dustrial societies with market-based economies. The
transformation is known as the modernization that
has significantly affected social forms, and spawned
new cultural, economic, and political realities (An-
dré, 2006).

From a spatial perspective, social change is also
reflected in the movement of Buddhism across dif-
ferent regions, adapting to and influencing a variety
of cultural contexts. Ancient Buddhism originated in
the caste societies of India and then gradually spread
to East, South, and Southeast Asia, interacting with
societies with distinct cultural characteristics. This
geographical expansion continued into East Asia,
where Buddhism permeated countries like China,
Korea, and Japan. Within the revival of Buddhism in
East Asia in recent centuries, particularly in Taiwan,
Buddhism has transcended from the predominantly
Eastern origins to contact with a diverse global cul-
tural environment. This intercultural exchange and
dissemination illustrate the spatial adaptability of
Buddhism as it continues to respond to changes in
different social and cultural environments.

Buddhism operates in a broader social environ-
ment that interconnects political, economic, and
socio-cultural structures. Thus, under the change
of these social structures, the Buddhist practice and
understanding are influenced and reshaped. From a
cultural perspective, social change can be viewed
through three dimensions: the material culture, the
intellectual and normative culture, and the spiritual
culture.

The first dimension is material culture that refers
to physical objects, including all goods and tools
created by human labor. The second dimension is
the culture of intelligence and norms, represent-
ing the intermediate structure between “mind” and
“matter.” It includes conceptual frameworks around
nature and society, social organizations, human re-
lations, and environmental beliefs. The third dimen-
sion is spiritual culture as foundational structure. It
includes social psychology, values, interpersonal
concepts, cognitive approaches, aesthetic tastes,
morality, national character, and other cultural
meanings.

In contemporary China, including Hong Kong
and Taiwan, the deep transformation within this
third dimension — the spiritual and psychological
layers of culture — continues as the modernization
process advances. To comprehend the moderniza-
tion of Buddhism, one must deeply appreciate and
contextualize its current social landscape. A critical
examination of “Humanistic Buddhism” is essential
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for understanding how contemporary Chinese Bud-
dhism adapts to and reflects its modern social con-
text (Andr¢, 20006).

Definition of the meaning of Humanistic Bud-
dhism

Humanistic Buddhism focuses on moderni-
zing and humanizing Buddhist teachings to fit the
values and needs of modern society (Ling, 2009).
This movement represents and actively applies the
original teachings of Buddha, emphasizing a so-
cially engaged and accessible form of Buddhism
that is relevant to the modern world. This movement
represents a reinterpretation and active application
of Buddha’s original teachings, emphasizing a so-
cially engaged, accessible Buddhism that resonates
with the modern world. Rooted in the principles of
compassion, empathy, and social responsibility, Hu-
manistic Buddhism advocates a proactive, world-
centered approach to Buddhist practice.

This Buddhist interpretation has developed via
interactions with different historical periods. For
example, when Indian Buddhism was introduced
into China, it merged with Chinese culture and de-
veloped Chinese Buddhist tradition. This cultural
inclusiveness and universality helped Buddhism
contribute significantly to a new cultural paradigm
in China, different from the Indian origins. In Tai-
wan, the efforts to restore traditional Chinese Bud-
dhist practices were led by the Chinese Buddhist
Association, which sought to re-establish mainland
Buddhist values and practices, distancing Buddhism
from remnants of Japanese colonial influence (Paul,
2003).

After 1950, Venerable Taixu’s disciples, such
as Venerable Cihang (1893-1954) and Venerable
Yinshun (1906-2005), became central figures in
Taiwanese Buddhism. Taixu was a proponent of
modernizing and reforming Buddhism, supports the
concept of “Life Buddhism”. The concept focuses
on bringing Buddhism into daily life. Cihang and
Yinshun continued the vision of Taixu through the
practice of “Buddhism on earth”. It emphasizes that
Buddhism should be a lived experience with both
monks and laypeople actively participating in so-
ciety rather than retreating into monastic isolation
(Yao, 2014).

The Humanistic Buddhism movement existed
from a period of socio-political transformation when
internal and external pressures challenged the Bud-
dhist community. Under these circumstances, there
was a collective awakening within the community
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that led to a focus on self-help and world salvation
as responses to social and environmental crises. Al-
though traditional Buddhist texts include teachings
on compassion and helping others, these doctrines
were historically constrained by karmic concepts,
which emphasized that salvation was reserved for
those with karmic connections or predestined rela-
tionships with Buddhism. Consequently, traditional
Buddhist actions to benefit society were often pas-
sive rather than active (Dong, 2010:54).

The Humanistic Buddhism redefines traditional
Buddhist teaching through social change. Tradition-
al Buddhism focuses on reaching out to individuals
who come to the Buddha. Humanistic Buddhism en-
courages both monks and lay practitioners to leave
the confines of temples, actively engaging with the
world to address the challenges. This change repre-
sents one of the most significant distinctions between
traditional Buddhism and humanistic Buddhism.
Humanistic Buddhism presents an outward-facing
and community-centered practice to improve lives
through social action. However, the traditional one
focuses on spiritual salvation within temple walls,
thus embodying the principles of empathy, inclusi-
vity, and universal care.

In this way, Humanistic Buddhism works as a
link between traditional Buddhist teachings and
contemporary social demands. By placing value on
active social participation, it reorients the Buddhist
mission to include societal welfare, suggesting that
the highest spiritual goals are inseparable from ef-
forts to improve human conditions. This transforma-
tion of doctrines into conscious, collective behavior
is considered one of Humanistic Buddhism’s grea-
test contributions to modern society, as it reposi-
tions Buddhism as a force for ethical action and so-
cial cohesion in a rapidly changing world.

The Challenge of Buddhism’s Social Time-
Space Adaptability

Stability of a religion in a cultural system or a
nation is related to its degree of integration in a so-
ciety. Including its integration into the political and
cultural frameworks of that society. Religions that
successfully embed themselves into the daily lives
and values of a majority are often resilient and en-
during. For example, Judaism, Christianity, Islam,
and Brahmanism (later evolving into Neo-Brahman-
ism or Hinduism) have become deeply embedded
within their respective cultural and social systems,
forming essential aspects of people’s identities and
lifestyles (Wan, 2003). Similarly, Confucianism in
ancient China achieved this integration through its

transformation into a state ideology and quasi-reli-
gion. The integration creates a “social unconscious”
by aligning religious values with social norms.

Compared with traditional Taoism, Buddhism
in China has not historically achieved complete cul-
tural integration, largely because of the preeminence
of Confucianism as the dominant ideological frame-
work in Chinese political and social life. Buddhism
has certainly been marginalized because of the
emphasis on Confucian ethics and the level of ac-
ceptance of a polytheistic religion in China. (Zhao,
2013). While Buddhism has found a more stable in-
tegration in Taiwan, where it has adapted to local
cultural and social contexts, it has not reached the
same degree of embeddedness in mainland China as
seen in other major religions within their respective
societies.

The Inclusiveness and Social Universality of
Buddhist Culture from a Comparative Perspective

Most of the monotheistic religions tend to ex-
hibit exclusivity and dogmatism while Buddhism is
distinguished by its inclusiveness and adaptability.
Monotheistic religions, such as Christianity and Is-
lam, are generally characterized by a singular, trans-
formative approach that reshapes heterogeneous
cultures rather than blending seamlessly with them.
This often led to the Christian and Islamic worlds
of different regions to form distinct but relatively
uniform cultural models (Ma, 2016; Zhou, 2019).
For instance, some countries within the Christian
or Islamic cultural parts — whether in Europe, North
America, or Central Asia — often share a degree of
uniformity in cultural practices, moral frameworks,
and religious identity.

Buddhism offers a contrasting model. Over the
Buddhist world, including South Asia, Southeast
Asia, and East Asia, Buddhism has developed a
certain ability to exist together and to integrate into
diverse cultural environments. Buddhist societies,
despite differences in traditional cultural characte-
ristics, have incorporated Buddhist teachings over
time, allowing for varied expressions of the religion
while retaining core spiritual values (Sallie, 2009:
53).

This flexibility enabled Buddhism to develop
distinct schools and regional forms. Each of them
not only reflects the unique cultural heritage of the
region, but also preserve the common essence of
Buddhism.

Buddhism highlights universality and inclu-
sivity by its adaptability. Compared with other re-
ligions that impose a uniform identity, Buddhism
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accommodates diversity, allowing each region to
interpret and express Buddhist values within its cul-
tural framework. This adaptability has given rise
to multiple forms of Buddhist practice — such as
Theravada, Mahayana, and Vajrayana — that, while
externally different, share a consistent underlying
Buddhist spirit. Adaptability is a main part of the re-
silience of Buddhism. Generally promoting cultural
integration without compromising its core spiritual
principles. In this way, Buddhism serves as a model
of religion that maintains adaptability and inclusive-
ness to provide valuable insights into how religion
can flourish in diverse social contexts (Fen, 2010).

Conclusion

The primary purpose of religion, and its es-
sential value, lies in providing ultimate care for
humanity. While religions often contribute to im-
proving the quality of secular life, this is neither
their main purpose nor their exclusive function.
Secular humanistic care can be fulfilled by non-re-
ligious organizations, which means that the unique
role of religion extends beyond these activities to
address the deeper existential and ethical concerns
of human existence. The main purpose and the es-
sential value of religion is to provide ultimate care
for humanity. While religions often contribute to
improving the quality of secular life, this is neither
their main purpose nor their exclusive function.
Secular humanistic care can be fulfilled by non-re-
ligious organizations, which means that the unique
role of religion extends beyond these activities to
address the deeper existential and ethical concerns
of human existence. If a belief system does not ad-
dress the deepest concerns of life, then it cannot be
called as religion. This idea is especially important
in exploring the concept of Humanistic Buddhism
that bridges spiritual principles with engagement

in secular life. A central question arises: can the
ideal of a “Pure Land on Earth” be realized within
contemporary society, allowing for a “Utopia” or
“Pure Land” that embodies the ultimate religious
care within Buddhist doctrine to be fully huma-
nized and accessible? (Murray, 2020).

The Buddhist doctrines, the adaptation of tradi-
tional concepts, and the practical strategies integrat-
ing these ideals within modern social structures. In
Taiwan, new Buddhist groups have demonstrated
a successful model of community revitalization,
providing an alternative to the social cohesion that
declined with rapid industrialization and rural-to-
urban migration.

These specific groups have had a big impact
because of two main points. First, they have be-
come widespread, attracting diverse participation
that strengthens social networks and generates sig-
nificant social connections. Their activities foster
connections among individuals who may otherwise
remain unacquainted, thereby enhancing the over-
all stock of social capital within these communities.
Second, Buddhist groups in Taiwan by highlighting
core Buddhist values of empathy and compassion
have developed outward-facing methods. Through
their socially engaged activities, they encourage
members to build connections with each other and
feel a sense of collective belonging and responsibil-
ity (David C, 2009).

The practice of Humanistic Buddhism in Tai-
wan illustrates the transformative potential of
religious engagement in social life. By balanc-
ing spiritual objectives with social action, these
groups embody Buddhism’s capacity for adapt-
ability and its commitment to fostering communal
well-being, offering a valuable model for how re-
ligions can contribute positively to modern socie-
tal structures.
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THE INFLUENCE OF RELIGIOUS TRENDS
IN POST SECULAR SOCIETY ON THE GROWTH
OF RELIGIOSITY

The phenomena of growing religiosity in a post-secular society is examined in this article, which also
looks at how religious processes affect the emergence of religious commitment in post-secular environ-
ments. The it aims to describe the traits of post-secular religiosity, ascertain the elements that shaped it,
and examine how religious principles affect social interactions. The study analyzes the impact of mo-
dern technologies and social media on religious communication, the spread of religious views, and the
development of new forms of religious practices, and examines the paradigmatic shifts in understan-
ding the role of religion in the modern world. The research is based on phenomenological, comparative,
and psychological methods of analysis. The study identifies globalization, digitalization, identity crises,
and the search for spiritual guidance in the modern world as major factors contributing to the growth
of religiosity. Special attention is given to comparing the manifestations of post-secularism in Western
liberal democracies and developing countries showing that post-secular society is characterized not by
a return to traditional forms of religiosity, but rather by the emergence of new hybrid forms of spiritua-
lity and the reinterpretation of religious traditions within a contemporary context. The study is valuable
both scientifically and practically because it explains how religious processes appear in a post-secular
society among young people and in the domains of culture and education. Identifying the characteristics
of the shift in religious consciousness in contemporary culture is the primary intent of the study. It also
offers other perspectives for the disciplines of sociology, education, and religious studies, providing a
framework for reconsidering the place of religion in modern day society.

Keywords: Religiosity, Religious Movements, Post-Secularism, Digital Religion, Politicization of
Religion
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MocTceKyASpAbIK, KOFaMAAFbI
AiHM YpAiCTepAjiH AIHAQPABIKTbIH, 6CYiHe acepi

ByA Makaaa MOCTCEKYASIPAbIK, KOFaM KOHTEKCTIHAE AIHAQPAbIKTbIH Kylleloi ¢eHOMeH,
MOCTCEKYASIPUCTIK KOFaM >KaFaalblHAQ AIHU YPAICTEPAIH AIHAAPAbIK AEHreiiHiH apTyblHA bIKMaAbI
3epTTeAeAi. MakaAaHbIH, MaKCaTbl — MOCTCEKYASPAbIK, KE3EHAE AIHAAPABIKTbIH, €peKLIEAIKTEPiH, OHbI
KAAbINTACTblpaTblH (DAKTOPAAPAbI aHbIKTAM, AiHM KYHABIAbIKTAPAbIH SAEYMETTIK emipre bIKMaAbiH
Tanpay. Kasipri TexHoAorusaap MeH BAeyMeTTiK MeAMaHblH AiHapaAblk, KOMMYHWKaLMSFA, AiHW
KO3KapacTapAblH TapaAyblHa X8He AiHM TaxXipubeAepAiH >kaHa hopmasapbiHbiH AaMybiHa 9CepiH
TaAAQY MaKcaTblHAQ 3epTTey (DEHOMEHOAOTMSIABIK, CAAbICTbIPMAAbI >KOHE MCUXOAOTUSIABIK, TaAAQY
dAiCTepiHe cyieHe OTbIpbIN XYPriziAai. 3epTTey >kahaHaaHy, uMdpAaHAbIpy, Giperenaik AarAapbiChl
>KOHe Kasipri aAeMAeri pyxaHu 6GarpapAapAbl i3AeY CUSIKTbl AIHAAPABIKTbIH ©CYiHE bIKMaA eTeTiH
Herisri akTopAapAbl aHbIKTaAbl. [TOCTCEKYASPU3MHIH, 6aTbICTbIK, AMGEpPaAAbl AEMOKpaTUsSIAAp MEH
AaMyLLIbl eAAEpAEri KepiHICTepiH CaAbICTbIpyFa epeklle Has3ap ayAapbiAAbl. Taaaay HaTuxkeaepi
MOCTCEKYASPABIK, KOFAaMHbIH ABCTYPAI AIHAQPABIK, (hOpMaAapbiHa KalTa OpaAyAaH repi, pyxaHu >kaHa
rMOpUATI hopmanapAbiH Marlaa OGOAYbIMEH >KOHE AIHM ABCTYPAEPAIH Kasipri 3amaHfbl KOHTEKCTe
KanTa TYCIHAIPIAYIMEH cunaTTaAaTblHbIH KOPCETeAl. MOCTCEKYASPABIK, KOFaMAAFbl AiIHW CaHaHbIH
KanTa >aHAaHYbIH, MHAMBUMAYAAM3aLUMS MEH MAIOPaAM3aLMs KYObIAbICTapbiH, COHAAM-aK, KOFaMAbIK,
eMip MeH >eke Toxipubeae AiHHIH >kaHalla MeHre me OGOAybiH KepceTy. JXyMbICTbIH FbIAbIMM-
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TOXIPUOEAIK MaHbI3AbIAbIFbI — MOCTCEKYASPABIK, KOFaMAAFbl AiHWM YpAICTEepAiH >kactap, Giaim Gepy,
JKOHE MOAEHMET CanaAapblHAA KaAai KepiHic TabaTbiHbIH TyCiHAIpyre 6arbiTTaAFaH. AiHAAPABIKTbIH
apTYbl TEK MHCTUTYLIMOHAAAbI AiHFe eMeC, COHbIMEH KaTap >Keke PyXaHWAbIK, NMeH CeHiM hopmMaAapbliHa
A KaTbICTbl ekeHi aAoaeaseHAl. CoHbiMeH KaTap 6iAiM Gepy, aAeymMeTTaHy >KeHe AiHTaHy caAaAapbiHa
KOCbIMLLIA MBAIMETTEp 6epin, 3amaHayn KOFamAa AiHHIH POAIH KanTa nambiMAaayfFa xeHe GiAim 6epy
6GarAapAamManapblH XKETIAAIPYre MyMKIHAIK 6epeai.

TyiiH ce3aep: AIHAQPABIK, AiHM aFbIMAQP, MOCTCEKYASPU3M, LMGPABIK AiH, AiHHIH CasiCUAAHYbI
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BAMSIHME PEeAUTMO3HbIX TEHAEHLMI
B MNOCTCEKYASIPHOM OOLLLECTBE Ha POCT PEAMIMO3HOCTH

B AaHHOI cTaTbe paccmaTpuBaeTcs (peHOMEH YCUAEHUSI PEAUTMO3HOCTM B KOHTEKCTE MOCTCEKYASIP-
HOro 06L1ecTBa, a Tak)Ke BAUSHUE PEAMTMO3HbIX MPOLLECCOB HA POCT YPOBHS PEAUTMO3HOCTH B YCAOBU-
SX MOCTCEKYASIPHOCTU. LleAb cTaTbm — onpeAeAnTb 0COOEHHOCTU PEAUTMO3HOCTM B MOCTCEKYASIPHbIN
nepuoA, BbISIBUTb (hopmupyioLime eé pakTopbl 1 NMPOaHaAM3MPOBaTb BAUSIHME PEAUTMO3HbIX LIeHHOC-
Tel Ha COLIMAAbHYIO >KM3Hb. [TpoaHaAM3MpoBaHa 3BOAIOLMS OT TEOPUM CEKYASPU3ALMM K KOHLIenumm
MOCTCEKYASIPU3MA, a TaK>Ke MapaArrMaAbHble U3MEHEHWS B MOHMMaHWUU POAU PEAMTUI B COBPEMEHHOM
Mupe. PaccMaTpuBaeTcsl BAMSIHME COBPEMEHHBIX TEXHOAOTUI M COLMAAbHBIX MEAMA Ha PEAUTMO3HYIO
KOMMYHMKaLMIO, PacrpoCTpaHEeHNE PEAUTMO3HbIX B3rASAOB M Pa3BUTME HOBbIX (DOPM PEAMIMO3HOM
npakTuku. KMccaepoBaHme OCHOBaHO Ha (DEHOMEHOAOrMYECKOM, CPAaBHUTEABHOM M MCUXOAOTMYECKOM
MeToAax aHaAm3a. Pe3yAbTaTtbl aHaAM3a AEMOHCTPUPYIOT CAOXKHOE B3aMMOAENCTBME COLIMAABHbIX, MCK-
XOAOTMYECKUX U KYAbTYPHBIX (DaKTOPOB, OMPEAEASIOLNX AMHAMMKY PEAMTMO3HOCTU B COBPEMEHHOM
obulectBe. B uccaeaoBaHMM OnpeAeAeHbl OCHOBHbIE (DaKTOPbl, CMOCOOCTBYIOLLME POCTY PEAUTMO3HOC-
TH, Takme Kak raob6aamsaums, umpoBmsaums, KpManuc MAEHTUYHOCTU M MOMCK AYXOBHbIX OPUEHTUPOB
B coBpemMeHHOM Mupe. Ocoboe BHMMaHUE YAEASETCS CPABHEHMIO MPOSIBAEHWIA MOCTCEKYASPU3MA B 3a-
MaAHbIX AMOGEPAABHBIX AEMOKPATUSX M Pa3BMBAIOWIMXCS CTpaHaxX. Pe3yAbTaTbl aHaAM3a MokasblBaloT,
4TO MOCTCEKYASIPHOE OOLLECTBO XapaKTEPU3YETCs HE CTOAbKO BO3BPALLEHWEM K TPAAMLMOHHBIM hop-
MaMm PEAUTMO3HOCTH, CKOAbKO MOSIBAEHWEM HOBbIX TMOPHUAHBIX (DOPM AYXOBHOCTU M MEPEOCMbICAEHUEM
PEAUTMO3HbIX TPAAMLMIA B COBPEMEHHOM KOHTeKCTe. HayuHo-npakTnyeckas 3HaUMMOCTb MCCAEAOBA-
HMS 3aKAIOYAETCS B OOBICHEHMM TOTO, KaK PEAMIMO3HbIE MPOLECChI B MOCTCEKYASIPHOM 00LLECTBe Npo-
SBASIIOTCS CPEAM MOAOAEXKM, B chepe obpa3oBaHusi 1 KyAbTypbl. CyTb UCCAEAOBAHMS — pacKpbiTue
ocobeHHOCTeN TpaHCopMaLMn PEAMTMO3HOINO CO3HAHUS B COBpeMeHHOM obulecTBe. B pesyabtaTe
AOKa3aHO, YTO POCT PEAUTMO3HOCTM KacaeTCsl He TOAbKO MHCTUTYLIMOHAABHOM PEAUTUM, HO 1 (hOpM MH-
AVBUAYaAAbHOM AYXOBHOCTU U Bepbl. PaboTa packpbiBaeT B3aMMOCBS3b MEXAY PEAMIMO3HbIMU TEHAEH-
LUMSAMM M COLMAABHBIMU MPOLLECCaMM, OMPEAEASsl 3HAUMMOCTb PEAMTMWN B MOCTCEKYASPHOM KOHTEKC-
Te. Tak>ke OTKpbIBaeT APyrve nepcrekTuBbl AAS TaKMX AMCLMIAMH, Kak COLMOAOrMs, o6pa3oBaHue u
peAnrnoBeaeHre, obecrnedriBas OCHOBY AAs NEPECMOTPA MeCcTa PEAUTUMIN B COBPEMEHHOM 06LLeCTBe.

KAroueBble cAOBa: peAMIMO3HOCTb, PEAUTMO3HbIE TeUEHMS, MOCTCEKYASIPU3M, LMpoBas peAnrus,
MOAUTU3ALMS PEAUTUN

Introduction

In recent decades, religion has begun to take
a significant place in the life of society. Recently,
there has been a growing interest in religion not only
in our State, but worldwide as well. In this respect,
K. Armstrong writes: “Religion has again become
that powerful force with which any government will
have to reckon... and, undoubtedly, will play an im-
portant role in the domestic and foreign policy of
the future.”

What is religion, then? Understanding the defini-

tion and meaning of religion is essential in this situ-
ation. Semantically speaking, the word “religion” is
derived from the Latin word “religio,” which means
“religion, piety, holiness,” according to the New
Philosophical Encyclopedia. As a phenomena of so-
ciety, religion is characterized as “a worldview, un-
derstanding of the world, feeling the world, as well
as the behavior of people determined by their belief
in the existence of a supernatural sphere, which in
mature forms of religion is expressed as God, divi-
nity.”
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If the formational approach views religion as a
possession from the past, the civilizational approach
views religion as one of the primary system-forming
components of civilization, which is defined as the
spiritual unity and cultural continuity of humanity
as a high outcome of historical development. The
XX century Russian thinker N.Ya. Danilevsky, one
of the pioneers of the civilizational approach, cre-
ated the theory of cultural-historical types, which he
defined as the fusion of the fundamental characte-
ristics of a particular social organism that objectifies
the national character. Religion, politics, socioeco-
nomic activity, and culture in the strict sense (sci-
ence, art, and industry) are the primary traits of the
cultural-historical type.

A. Toynbee was one of the few scientists in the
20th century to create a civilizational perspective.
According to him, the primary elements of civiliza-
tion are religion and its organizational structure as
well as geographical traits.

Based on the concepts of the classic civilization-
al approach, S. Huntington demonstrates in “The
Clash of Civilizations” that religion is a fundamen-
tal aspect of civilization that serves as the founda-
tion for a particular religious system and practice.
He also highlights the potential for future clashes
between civilizations. Furthermore, he concluded
that since religion is the foundation of civilization,
conflicts between civilizations are a type of conflict
between religions, and conflicts between civiliza-
tions are a type of conflict between religions; in
other words, the term “civilizational war” is synony-
mous with “religious war” in its content.

Accordingly, it may be said that the religious
component of social interactions will only grow and
that future wars between civilizations can be some-
what predicted using S. Huntington’s theories as a
methodological base. This refutes the previously
stated assumptions about its decline under the in-
fluence of modernization and secularization. The
concept of the linear progress of secularization has
traditionally been replaced by an understanding that
shows the transformation of religion and its adapta-
tion in response to the problems of modernity (Pol-
lack, Rosta, 2017). In different parts of the world,
there has been an increase in interest in religious
practice, the revival of traditional confessions, as
well as the emergence of new types of religious be-
liefs, including digital and personal faiths.

The post-secular society is a socio-philosophical
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phenomenon that describes the re-emergence of re-
ligion in public space, contrary to the assumptions
of secularization theory. This concept is located
within the concepts of the “secular” and “post-reli-
gious” period, and refers to the new role of religion
in public and political discourse. In a post-secular
society, religion is considered not only as a personal
belief system, but also as a factor of social identity,
moral orientation and cultural integration (Haber-
mas, 2006: 89).

Jirgen Habermas, developing the idea of post-
secularism, proposed that religious belief should
have a legitimate place in public debate. He em-
phasizes that religion and rationality should be in
a complementary relationship. In this context, in a
postsecular society, religion is seen as part of public
discourse and is seen as an integral element of living
in a pluralistic society (Taylor, 2007: 53; Casanova,
1994: 35).

Religious trends in post-secular society are a
complex phenomenon of modern social reality. In
the post-secular period, religion returns to public
life and takes on new forms. These trends affect
the growth of religiosity and are due to many fac-
tors. Religious practices and beliefs change and take
on new forms outside of established organizations
in the post-secular age. In this situation, spiritua-
lity becomes a fluid, multifaceted personal choice.
New types of religiosity have emerged as a result of
the coexistence of religious and secular elements in
contemporary society.

A crisis of values, social instability, and globali-
zation have all had an impact on the rise of religio-
sity. For many people, religion provides stability and
purpose, particularly during uncertain and changing
times. Conversation between religious and secular
discourses is crucial in a post-secular society. This
conversation fosters religious plurality by enabling
religious viewpoints to be discussed in public. De-
spite predictions of a gradual weakening of religious
practices against the backdrop of modernization and
scientific and technological progress, the opposite
trend is observed — religious belief is reviving, and
the influence of religious institutions in various
spheres of social life is increasing. The concept of
a post-secular society, proposed by Jiirgen Haber-
mas in the early 2000s, marked a significant change
in understanding the role of religion in the modern
world (Habermas, 2008). If the theory of seculariza-
tion predicts an inexorable decline in the importance
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of religion with the development of modernization,
the postsecular paradigm recognizes the stability
and even revival of religiosity in modern societies.

Scientific research methodology

To study the impact of religious trends on the
growth of religious faith, a mixed methodological
approach was used, which combines historical-so-
ciological analysis, comparative methods, and con-
tent analysis of scientific and empirical sources. The
historical-sociological method allows us to trace the
evolution of religious faith in specific socio-cultur-
al and political conditions since the end of the XX
century. Comparative analysis allows us to compare
religious processes in different regions and periods,
thereby identifying general trends and local speci-
ficities.

Justification for the choice of topic and goals
and objectives

The relevance of this study is due to several
factors. First, the “return” of religion to the public
sphere observed in recent decades requires a theo-
retical explanation. Among the reviewed scholars
and works that have studied this topic scientifically,
include Habermas, Jiirgen: “What is a Postsecular
Society?” (2008); Berger, Peter, “The Deseculariza-
tion of the World: Resurgent Religion and Global
Politics”; Washington’s “Ethics and Public Policy
Center” (1999); Casanova, José, “Public Religions
in the Modern World” (Chicago: University of Chi-
cago Press, 1994); Rethinking Secularization: From
a Global Comparative Perspective: “The Hedgehog
Review” (2006); Martin, David, “A General Theory
of Secularization” (Oxford: Blackwell, 1978); On
Secularization: Towards a Revised General Theory:
Aldershot, “Ashgate” (2005); Taylor, Charles, “The
Secular Age” (Cambridge, Massachusetts: Harvard
University Press, 2007); Davie, Grace, “Religion
in Britain after 1945: believing without belonging”
(Oxford: Blackwell, 1994); Europe: A Case in Point.
“The Parameters of Faith in the Modern World”
(London: Darton, Longman and Todd, 2002); Beck,
Ulrich, “To Each His Own God: Religion’s Po-
tential for Peace and its Propensity for Violence”
(Cambridge: Polity Press, 2008); Dehler, Markus
and Wolfgang Hofmeister, eds., “The Resurgence
of Religion? Post-Secular Society” (Berlin: Kon-
rad Adenauer Stiftung, 2013); Amin, Masoud,

“Post-Secularism and International Relations”
(London: Palgrave Macmillan, 2012); Asad, Talal,
“The Making of Secularism: Christianity, Islam,
and Modernity” (Stanford: Stanford University
Press, 2003).

This research aims to provide a comprehensive
understanding of the impact of religious trends on
the growth of religiosity in modern post-secular
society and to contribute to the improvement of
theoretical and methodological tools for analyzing
this complex phenomenon (Pew Research Center,
2019). To this end, the following specific tasks have
been identified:

To consider the evolution from the theory of
secularization to the concept of postsecularism and
to analyze the paradigmatic changes in understan-
ding the role of religion in the modern world.

Studying the dynamics of changes in religious
practices in the digital age, to determine the impact
of modern technologies and social media on reli-
gious communication, the spread of religious views
and the development of new forms of religious prac-
tices.

To assess the role of religious organizations in
solving global problems. To assess the ability of re-
ligious actors to develop civil society, shape public
discourse and act for the common good. Also, to
predict the prospects for the future development of
religious trends in a post-secular society.

Results and dicussion

The religious revival in the post-Soviet period
can be divided into 4 stages. As the first stage, the
collapse of the Soviet Union was an important stage
in the religious history of post-Soviet states. The
policy of state atheism and religious persecution
paved the way for a new direction — the recogni-
tion of freedom of conscience and freedom of re-
ligion. This led to the rapid restoration of religious
institutions, the proliferation of churches, theologi-
cal schools, and an increase in the number of belie-
vers. In Kazakhstan, Russia, and other post-Soviet
countries, this period is characterized by the spread
of Islam and Christianity, especially since relations
between traditional confessions and new religious
movements have become more complicated.

The second phase Globalization and religious
pluralism (2000-2010): In the early 2000s, the pro-
cess of globalization affected not only the economic
and political spheres, but also religious life. Globali-
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zation contributed to the transnational exchange of
religious ideologies and practices, which led to the
formation of a religious “market”. This period saw
the growth of religious pluralism, that is, the harmo-
nious coexistence of many confessions and religious
practices. According to Peter Berger, “in a glo-
balized world, religion began to gain strength again,
which led to its reemergence in the public sphere”
(Berger, 1999: 2).

The third stage can be considered a period of
politicization of religion and the strengthening of
religious identity (2010-2020). Since the 2010s, re-
ligion has begun to play an important role in politi-
cal processes. Religious institutions have been used
as a tool to strengthen national identity, mobilize
citizens, and legitimize political power. As M. Jur-
gensmeyer notes, “many religious movements are
now active participants in global politics, opposing
the secular state and offering an alternative value
system” (Juergensmeyer, 2008: 19). During this pe-
riod, religious denominations have often been used
to strengthen national unity.

The fourth stage is digital religion and online
practices (2020s). In the early 2020s, especially dur-
ing the COVID-19 pandemic, religious life has be-
gun to move beyond traditional places of worship
and into digital space. New religious practices have
emerged, such as online services in churches and
mosques, digital prayers, and online prayer groups.
Digital religion is a new form of religious practice
through digital technologies. This phenomenon al-
lows religious experiences to be more personal and
multi-channel, which in turn allows believers to
choose religious practices that meet their personal
needs.

In this regard, let us analyze the concepts of sci-
entists:

Peter Berger’s “postsecular concept” was de-
veloped as a counter-argument to the classical secu-
larization theory. It challenged the traditional view
that the process of modernization reduces interest in
religion. According to Berger, the “postsecular era”
is a revival of religion or its existence in a new form.
Secularization is not a linear process, but rather has
complex dynamics. (Berger, 1999: 2-3).

In “Postsecular Society: What is it?”, Jiirgen
Habermas (Habermas, 2008: 19), reconsiders the
role of religion in society in the postsecular period.
He argues that the importance of religion is not lost
in the process of modernization, but, on the con-
trary, is preserved through adaptation to new social
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and cultural conditions. Habermas sees this phe-
nomenon as a transformation of religion itself: apart
from traditional institutions, religion participates in
public debates and occupies an important place in
public consciousness and politics. This conclusion
forms the basis of postsecular theory and raises the
understanding of the place of religion in modern so-
ciology to a new level.

José Casanova (1994: 215) notes that an impor-
tant component of postsecularism is the recognition
of religious discourses as legitimate participants in
public and political space. In his opinion, this is not
just a theoretical statement, but a real trend observed
in many modern democratic states. For example, in
Germany, the Christian Democratic Union (CDU)
party, by incorporating Christian values into its po-
litical platform, has maintained the place of religion
in public discourse. In this country, religious com-
munities work closely with state structures in areas
such as education and social services. Such practice
contributes to the formation of religious institutions
as active participants not only in spiritual, but also in
social and political processes.

Grace Davie (2000: 19-22) highlights the main
characteristics of contemporary religious trends — a
growing interest in traditional religions, the spread
of new spiritual practices, the growth of religious
communities and the revival of institutional religi-
osity. These trends are clearly visible in a number of
European countries. For example, in the UK, while
the number of members of the Anglican Church has
declined, Catholic and Muslim communities are ac-
tively growing. There has also been a growing in-
terest in alternative spiritual practices such as yoga,
meditation and energy therapy. In London, espe-
cially in multicultural areas, the number of centres
offering such practices has increased significantly.
This situation suggests that, despite the decline of
institutional forms of religion, the general demand
for spirituality is increasing (Davie, 2023).

As Charles Taylor (2007: 473) has noted, con-
temporary religious processes do not simply mean
a return to traditional beliefs. Instead, they represent
an entirely new take on religious experience within
the framework of technological and social transfor-
mation. Depending on the society, this phenomenon
might take many various forms. For instance, there
is still interest in religion in the US even though
people are becoming more and more removed from
traditional churches. A lot of people share their
spiritual experiences on social media and take part
in online sermons. This is in line with new media’s
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tendency to personalize religious experiences and
integrate them into routine. However, since tradi-
tional churches’ influence has declined in Germa-
ny, particularly in urban areas like Berlin, people
are increasingly looking to alternative religions
like Buddhism, Sufism, or syncretic new religious
movements for purpose and guidance in their lives.
These processes demonstrate the complex and mul-
tifaceted nature of post-secularism. Thus, as Tay-
lor describes, religion has not only been reborn in
modern societies, but has also been adapted in new
forms and contexts.

Interest in religion in Kazakhstan has increased
significantly since the period of independence
(1990s). After gaining independence, the number of
mosques and churches has increased significantly,
conditions for religious education have been creat-
ed, and the religious self-consciousness of the popu-
lation has strengthened. This can be an example of
the revival of institutional religiosity. In addition,
individualized religiosity is becoming widespread
among modern youth. Many citizens, not remai-
ning within the framework of traditional religion,
are conducting spiritual searches through the Inter-
net and social networks, exploring various religious
and spiritual directions. This is a manifestation of
the restructuring of religious experience in the digi-
tal and global space. Elements of syncretism are also
observed in Kazakhstan — for example, Islamic be-
liefs are merging with national traditions, psycho-
logical and spiritual practices, taking on a new char-
acter. This once again proves that postsecularism is
not homogeneous, but complex and multifaceted.

Factors contributing to the growth of religios-
ity in a post-secular society

Socio-cultural factors

As Ulrich Beck (2008: 78-79) noted, in the con-
text of globalization, migration, and changes in tra-
ditional values, people face a crisis of identity. This
phenomenon is also clearly visible in Kazakhstan.
In the transitional period after the country gained in-
dependence, the issue of national, cultural, and reli-
gious identity was reconsidered. Since atheism dom-
inated the state ideology during the Soviet period,
religious practice remained confined to the minds of
individual people. In the modern period, along with
global influences, foreign religious movements and
the openness of the information space have opened
the way for the spread of new religious concepts and
practices. This has intensified the search for spiri-
tual direction and meaning in life among the popu-

lation, especially among young people. In Kazakh
society, religion is sometimes perceived as a source
of personal integrity and stability. For example,
among migrants who have been urbanized or re-
turned from abroad, the turn to religion is seen as
a mechanism that helps a person identify himself in
society and the world. This is a clear manifestation
of the “compensatory function” described by Beck.
Religious faith has a significant social function in
Kazakhstan’s multiethnic and multiconfessional cir-
cumstances by enabling the reactivation of cultural
memory and traditional moral orientations during an
identity crisis.

Increased cross-cultural contact, according to
David Martin (2005: 124), is helping religious prac-
tices and beliefs proliferate across conventional
geographic and ethnic borders. This pattern implies
that religion is now a social phenomena with world-
wide significance rather than merely a local one in
the context of globalization.

The growth of different branches of Islam and
the development of new spiritual movements like
Buddhism and the New Age are two examples of
intercultural contact in the UK. Here, new religious
practices are emerging as a result of social and po-
litical turmoil, as well as greater migration. The
presence of several ethnic communities is causing
different religious practices and beliefs to collide,
especially in London. In a multicultural culture, this
technique is aiding in the transnational dissemina-
tion of religion.

In the United States, increased intercultural
interaction is, also, leading to a broadening of re-
ligious practices. Here, various branches of Chris-
tianity and Eastern religions such as Buddhism are
being mixed. Transnational religious practices are
currently at a high level, which is causing conflicts
between religious communities in the United States.
For example, the widespread spread of branches of
Buddhism and practices of Hinduism in America
can change religious identity and influence new so-
cial trends. In addition, increased immigration and
the preservation of cultural differences are increas-
ing the diversity of religious movements.

In Kazakhstan, this process is manifested in
several forms. On the one hand, various branches
of Christianity and new religious movements are
spreading through the influence of foreign religious
organizations and missionaries. On the other hand,
as a result of compatriots’ education and religious
experience abroad, various schools and interpreta-
tions of Islam are appearing in our country. These
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transnational religious practices can sometimes
strengthen pluralism in society, but sometimes also
lead to conflicts between religious understandings.

Thus, the development of cross-cultural religi-
osity is one of the important markers of the post-
secular era. It demonstrates the ability of religion to
adapt in a global space and re-emerge in new mea-
nings in different contexts.

Political and institutional factors

In a post-secular society, religion is seen as an
important tool for ensuring public consensus and
social stability. It is observed that state structures
and political movements resort to religious values
in order to strengthen the legitimacy of their pow-
er and consolidate society. This trend is especially
evident in countries where the system of beliefs and
values in society has undergone profound changes,
but where the influence of religious institutions is
still strong.

In the USA, the influence of religious values
in the political arena remains significant. Here, it
is observed that religious communities, especially
Christian ones, actively participate in political pro-
cesses. For example, the Republican Party and its
members often try to appeal to religious values, in
particular, the anti-abortion movement and fami-
ly values. Religious groups in the USA, especially
Christian communities, organize religious-based
public movements to influence the authorities. In
this sense, the State-Religion relationship is cru-
cial because religious organizations are crucial in
upholding their beliefs and establishing the moral
compass of society.

In Kazakhstan, the interaction between the
state and religion is also increasing. Although the
Constitution of Kazakhstan separates the state
from religion, the influence of religious organiza-
tions on public and political life is noticeable. The
role of the Muslim religion is one of the measures
aimed at maintaining social harmony and ensuring
social stability. While acknowledging religion as
a cultural asset, the State also establishes the role
of religion in society and works to prevent reli-
gious radicalism and extremism. In Kazakhstan,
initiatives like “Social Harmony” and “Dialogue
between Cultures and Religions” are carried out
with the intention of preserving social stability and
harmony through the application of religious prin-
ciples. All of this is done in an effort to prevent so-
cial tensions and establish a secure role for religion
in society.
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The Influence of Media and Digital Technologies

Social media and digital technologies signifi-
cantly influence religion by fostering new kinds of
religious community and connection. People can en-
gage in religious activities outside of conventional
temple settings through online sermons, religious
forums, and virtual churches. The Internet makes re-
ligious discourses accessible and incorporated into
daily life, facilitating the spread of religious beliefs.

New forms of religiosity and their impact on so-
ciety

It takes on hybrid forms that combine with mo-
dern spiritual practices. This phenomenon shows
how religion is renewed in a changing social and
cultural context. A characteristic feature of post-sec-
ularism is the revival of religion not only as an inter-
nal belief system of the individual, but also as part
of the culture and social structure of society. Hybrid
forms of religiosity blur the boundaries between
modern spiritual practices and traditional religions.
Thus, people often combine different spiritual prac-
tices into a single system, for example, they use ele-
ments of Christianity, Buddhism, yoga, meditation
and New Age spirituality.

Individualized religiosity. In this form, religions
are adapted to the needs of the individual, that is,
a person forms his own personal spiritual experi-
ence. For example, some people, while adopting the
values of traditional religions, combine meditation,
yoga and other spiritual practices. This pattern is
seen in many nations across the world, particularly
in Western nations where modern spiritual activities
and traditional religions coexist.

Synchronicity. This is a synthesis of various
spiritual traditions and religions. In the age of glo-
balization, this phenomenon is particularly perva-
sive since cross-cultural interactions are growing
and the distinctions between many religions and
beliefs are becoming less clear. For instance, new
religious movements that incorporate aspects of
Buddhism and Christianity are starting to emerge in
China and India.

Spirituality being commercialized. At times as-
pects of spirituality and religion are incorporated
into popular culture and commercial products. This
commercialization can often be seen through various
trainings, sessions and therapies designed to satisfy
people’s spiritual needs. In addition, many people
use traditional religious rituals and modern spiritual
practices at the same time, which becomes a kind of
marketing of a person’s spiritual quest.
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Conclusion

In the post-secular context, religion is becoming
a public resource that fulfills a broader social mis-
sion, not just a belief and cult practice. As Appleby
(Appleby, 2000; Almond, Appleby, & Sivan, 2003:
121) and Johnston & Sampson (2014: 83) have not-
ed, religious organizations are increasingly active
actors in global issues such as social justice, poverty
alleviation, environmental sustainability, and inter-
ethnic harmony. This suggests that religious com-
munities have moved beyond their traditional role
in society and become a force for ethical orientation
in the global civic space. Jos¢ Casanova’s concept
of “Public Religion” (1994: 219) offers a theoretical
foundation for this phenomena. This idea views re-
ligion as a contributing element to the development
of public debate and as a full participant in civil so-
ciety. The participation of religious leaders in inter-
national forums and global initiatives demonstrates
the ability of religion to bring a moral dimension to
political, economic, and environmental issues. As a
result, in the post-secular era, religion is gaining re-
levance not only as a transcendental belief, but also
as an important form of social responsibility.

The results of the study showed that religiosity
in a post-secular society is a complex, multifaceted
and regionally diverse phenomenon. Theoretically,
the concepts of authors such as Habermas, Taylor,
Casanova, Davy and Beck, U. have become an im-
portant basis for describing the social functions of
modern religion, its participation in public discourse
and the diversification of forms of belief. These the-
ories argue for the active re-introduction of religion
into public life in the post-secular period. Empirical
studies have shown that in Western Europe, while
traditional religious institutions have weakened,
there has been a trend towards the strengthening of
individualized spirituality. While institutional reli-
giosity has been relatively preserved in the United
States, the growth of the number of “nones” is lead-
ing to the formation of new religious forms. In de-
veloping countries — especially in Africa, Asia and
Latin America — religiosity has increased due to
charismatic and Pentecostal movements. In the case
of Kazakhstan, the growing interest in traditional
Islamic and Orthodox religions, as well as the grow-
ing spiritual search among young people, are clear
manifestations of post-secular trends. In addition,
there is a digitalization of religious knowledge and
practice through the Internet and social media. This

phenomenon is blurring the boundaries between tra-
ditional religious structures and individual religious
practices, creating new hybrid forms of religiosity.

The study also showed that religious organi-
zations are actively involved in solving social and
global problems. They provide a moral compass in
problems such as poverty, injustice, environmental
disasters and conflicts, and strengthen public coop-
eration and dialogue. This phenomenon is consis-
tent with José Casanova’s concept of “Public Re-
ligion” (Casanova, 2011: 249-275). In general, the
results of the study prove that modern religiosity
is not based solely on tradition, but is undergoing
transformation in the context of globalization, digi-
talization and cultural pluralism. This indicates the
need to reconsider the role and meaning of religion
in public life. The growth of religiosity in a post-
secular society is due to a complex interaction of
social, political, technological and cultural factors.
Despite predictions about the inevitable decline of
religion, religious trends demonstrate a significant
level of adaptability and ability to renew. Further
investigation into the above procedures could lead
to a better comprehension of the function of religion
in the contemporary world and its potential future
paths.

Modern social sciences place special emphasis
on the topic of religion and religiosity changing in
a post-secular world. According to this study, reli-
gion is expanding its societal roles and transcend-
ing its historical bounds. In contemporary culture,
religious belief systems and practices are evolving
toward individualization, plurality, and digitiza-
tion, transcending institutional structures. Religion
is becoming not only an element of the spiritual life
of an individual, but also an important social force
that ensures social solidarity, cultural identity, and
political legitimacy. In this context, the theories of
post-secularism of researchers such as C. Taylor,
Y. Habermas, H. Casanova, and G. Davy provide an
important methodological basis for explaining the
complex role of religion in modern society.

Empirical evidence shows that different forms
of religiosity are emerging in different regions of
the world: while participation in religious institu-
tions is declining in Western Europe, new forms of
spirituality and faith are on the rise; in the United
States, traditional and new religious practices co-
exist; and in Asia, Africa, and Latin America, reli-
gion remains an active element of the social fabric
of society. In the context of Kazakhstan, post-
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secular features are also becoming increasingly
evident — the strengthening of traditional religions,
the growth of spiritual quests, and new forms of
religion’s influence on social life. In addition, the
active role of religious organizations and leaders
in solving global social, environmental, and hu-
manitarian problems is expanding the potential
of religion in a post-secular society. The concept
of “public religion” allows us to characterize the
interaction of religious structures with civil soci-
ety and international initiatives. This proves that

religion occupies an important place in public dis-
course as a moral orientation.

In conclusion, religion in a post-secular society
is not just a belief or tradition, but a complex social
phenomenon operating in the context of globaliza-
tion, digitalization, and cultural diversity. Interdis-
ciplinary, comparative, and empirical research is
essential for a deeper understanding of the contem-
porary functions of religion. Future research in this
area will open the way to a new level of analysis of
the relationship between religion and society.
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0y Hacbip aa-DapadmaiH, iaimiHaeri
TYAFA-KOFaM KaTbIHaCbIHbIH, AiHU-(PUMAOCOUSAADBIK, Heri3Aepi

ByA Makaaa MCAAMABIK, MHTEAAEKTYAAAbIK, ASCTYPAIH €H bIKMAAAbl  OWMLILIAAAPbIHBIH,  Bipi
06y Hacbip aa-Mapabuaid iAIMiHAEr TyAFa MeH KOFaM apacbliHAAFbl KapbIM-KaTbIHACTbIH AiHM-
(UAOCOMUSIABIK, HEFi3AEpPiH  KapacTblpaabl. 3epTTey Kasipri KOoFamaa pyXaHW >KoHe MSAEeHU
KAHFbIPYAbI >KaHAQHAbIPYFa 6aFbITTaAFaH YAepicTep asCbiHAQ >KYPridiAeai. 3epTTeyAiH Herisri
Makcatbl — aA-Dapabmaid HUAOCOMDUSIAbIK, aHTPOMOAOTMSIChI MEH CasiCM OMAapbl Kasipri 3amaHfbl
>KeKe TYAFaHbIH AAMybl MeH KOFaMAbIK, YMAECIMAIAIK YFbIMAQPbIHA bIKMAA €Ty AeHreriHe TanAay
acay. bya eHbekTe aa-Dapabuaid apam TaburFaThl, akblA-NMapacaTbl XeHe 3TUKAAbIK, KaAbIMTacybl
JKOHIHAETT KO3KapacTapbl OHbIH, META(PU3MKAABIK, MCUXOAOMMSABIK, XKOHE Casich iAIMAepI LeHOepiHAe
3epTTeneAi. Epekiue Hazap AiHHIH UAOCODUSABIK, aKMKATTbIH CUMBOAADBIK, KOPIHICi peTiHAEri KeMeA
(KaMbIpbIMAbBI) KaAa TY>XXbIPbIMbIHAAFbl POAIHE YKOHE >XXeKe apsamM MeH KOFaM apacbiHAAFbl 3TUMKAABIK,
©3apa ToyeAAIAIKKe ayAapblAaabl. 3epTTey dAiCTEMECi KAACCMKaAbIK, apab AepekkesAepi, 3amaHaym
(UAOCOUSIABIK, MHTEPMpeTaumMsiAap >KoHe Kasipri 9AemMre KaTtbICTbl SAEYMETTIK-MOAEHU TaAAdy
SAEMEHTTEpPIH OipIKTIPETIH CaAbICTbIPMAAbI-AHAAMTMKAABIK, TOCIAAI KaMTuAbL. bacTbl MeTiHAep MeH
FBIABIMM  TYCIHAIPDMEAEPAI CbiH TYPFbIChIHAH 3epAeAey apKpiabl 3epTrey oA-DapabuaiH Kasipri
3aMaHAAFbl MHTEAAEKTYAAAb! YAT KAABINTACTbIPY XXKOHE PyXaHU KYHABIAbIKTap MBCEAEAEpiHe KATbICTbl
KOAAAHYFa BGOAATbIH (PMAOCOMUSABIK, KaFMAATTapbiH allaabl. 3epTrey HoTuxeaepi oaa-Dapabuaid
AKbIA MEH YaXWAbI, >XeKe 3TMKA MEeH KOFAaMAbIK MriAIKTI YLWTACTbIpybl MSAEHW TaMmblpbl TEpEH,
aAaMreplLLiAIKKE HEri3A@AreH KOFam KAAbIMTACTbIPyAa MaHbI3AbI YATi 60AQ aAaTbiHbIH KepceTeai. bya
eHbeKk ncaam PUAOCOMDUSCDHI, STUKACHI XKBHE CasiCM TEOPUSICbl CaAaAapbiHA YAEC KOChIM KaHa KoMmai,
COHbIMEH KaTap Kasipri Koramaarbl OiAIM 6epy MEH MAEOAOTMSABIK, cascaTt >KYPridy iciHe A€ HaKTbl
NPaKTUKAAbIK, MaHbI3bl 6ap.

Tyiiin ce3aep: TeOAOrMS, yoXKib SA-YXKYA, STUKAABIK, XXOHE MOPAAbABIK, KYHABIAbIKTAp, AiH MEH
aKbIA, KEMEA KOFam
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PeAnrnosHo-pmarocodpckme 0CHOBbI B3aMMOOTHOLLEHMIT AMMHOCTH
u obuiecTBa B ydueHnn A6y Hacpa arb-®apabu

B AaHHOM cTaTbe paccMaTpMBalOTCS PEAMIMO3HO-(OMAOCOMCKME OCHOBbI B3aMMOOTHOLLEHUI AUY-
HOCTM 1 obuiecTBa B yueHun A6y Hacpa Aab-Dapabu, 0AHOMO M3 CaMbiX BAUSITEAbHbIX MbICAUTEAEN
MCAAMCKOM MHTEAAEKTYaAbHOM TpaaMumm. PaboTa MCCAeAYeTCs B KOHTEKCTE COBPEMEHHbIX YCUAMIA
00L1eCTBa, HarMpaBAEHHbIX Ha AYXOBHOE M KyAbTypHOe BO3podkaeHune. OCHOBHasi LieAb UCCAeAOBa-
HMS — MPOAHAAM3MPOBATb, KakMM 06pa3om HUAOCOdCKAs aHTPOMOAOTUS U MOAUTUYUECKAS MbICAb aAb-
®apabur MoryT 060ratmuth COBpEMEHHbIE MPEACTABAEHMS O AMYHOCTHOM PasBUTUM U OBLLECTBEHHOM
rapMoHun. B nccaepoBaHnm nsydaercs noHumame aab-Mapabu YeAOBEUECKOM NMPUPOADI, PaLMOHAAb-
HOCTM M 3TUYECKOro (POPMMPOBAHUS B pamMKkax ero mMetamsanyeckmnx, NCUXOAOrMUYeckmx 1 noAnTUYe-
ckmx ydyeHuin. Ocoboe BHUMaHME YAEASETCS POAU PEAUIUMI B €0 KOHLEMNLUMU AOBPOAETEALHOIO rOpo-
AQ Kak CUMBOAMYECKOTO BblpaXkeHus (MAOCOCKOM MCTUHbI, @ TaKXKe 3TMYEeCKON B3aMMO3aBUCUMOCTH
MEXAY AMYHOCTbIO 1 06L1ecTBOM. C METOAOAOIMYECKOM TOYUKM 3peHmst paboTa onupaeTcs Ha CPpaBHM-
TEAbHO-aHAAMTUYECKUI MOAXOA, OOBEAMHSIOWMIA KAACCUYeCKMe apabckme UCTOYHMKM, COBPEMEHHbIE
dmaocodckme MHTEpNpeTaumm U COLLMOKYAbTYPHBIN aHaAM3, aKTYyaAbHbI AASI COBPEMEHHOIO MMpa.
Yepes KpUTUUYECKMIA aHAAM3 MEPBOMCTOUYHMKOB M HAyUHbIX KOMMEHTapMEB MCCAEAOBAHME PAaCKpbiBaeT
OCHOBHbIe NPUHLMIbI priaocodmmn arb-Dapabu, NpYMeHMbIE K COBPEMEHHbBIM BOMPOCaM HaLMeCTPOo-
MUTEAbCTBA M AYXOBHbIX LLeHHOCTel. Pe3yAbTaTbl MOKa3bIBAIOT, YTO MHTErpaLms pasyma U OTKPOBEHMS,
AMYHOM 3TUKM U KOAAEKTMBHOIO 6Aara y aab-(Dapabu npeacTaBasieT cOO0M LEAbHYIO MOAEAb (hop-
MMPOBAHUSI KYAbTYPHO YKOPEHEHHbBIX U MOPAAbHO OPMEHTMPOBAHHLIX OOLIECTB. ITO MCCAEAOBAHUE
BHOCUT BKAQA B PasBUTME MCAAMCKOM (PUAOCOUU, STUKM U MOAUTUYECKON TEOPUU, a TaKKe UMeeT
NpaKkTMYeCcKoe 3HaueHne AAs pa3paboTky 06pa3oBaTEALHON 1 UAEOAOTMYECKOM MOAUTUKU B YCAOBMSX

COBPEMEHHOCTMH.

KAtoueBble croBa: TeoAOoIrms, yaA)Kl/l6 dAAb-BaAXYA, 3TUYECKNEe N MOpPaAbHble LLEHHOCTU, peAnrnd n

pasym, AOOPOAETEAbHOE OOLLECTBO

Introduction

One of the main directions of the national per-
sonnel training program in our country is the training
of free-thinking, spiritually elevated, independent,
and active personnel, along with instilling national
ideology in their worldview. In this regard, the sig-
nificance of national and universal values, spiritual
heritage, is incomparable. As President of Uzbeki-
stan Shavkat Mirziyoyev emphasized: “In the cur-
rent era, when the great power of our people is in full
swing, it would be true to say that the foundation for
a new awakening — the Third Renaissance — Is be-
ing laid in Uzbekistan. Because today’s Uzbekistan
is not yesterday’s Uzbekistan. Today’s people are
not yesterday’s people” (Speech by the President of
the Republic of Uzbekistan Shavkat Mirziyoyev at
the solemn ceremony dedicated to the twenty-ninth
anniversary of the independence of the Republic of
Uzbekistan, 2020).

In this sense, along with studying advanced for-
eign experience for building a just society and a state
governed by the rule of law, the wisdom and know-
ledge created by the masters of our national heritage
are a factor that inspires the spirit and aspiration to
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implement the conceptual idea “From National Re-
vival to National Progress”.

From this point of view, the study and promo-
tion of the rich spiritual heritage of Central Asia is
the main issue for the younger generation and the
general public. The thoughts and ideas of the incom-
parable thinker of the East, Abu Nasr Al-Farabi, are
also unique, meaning that religion is necessary for
governing society, and its main task is to serve so-
ciety and human happiness. The scholar believes
that different religions can exist in one state, among
peoples, without opposing religions to each other.
Al-Farabi does not place religion above the interests
of people and the state; on the contrary, he says that
religion helps in the implementation of the tasks of
the state and society. As Md. Ali Azad (2023) notes
in his work that the thinker promoted the integration
of philosophy and religion for the greater benefit of
society and the state.

Justification of the choice of the topic, goals
and objectives

The increasing need in contemporary society to
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restore moral and spiritual values determines the rele-
vance of studying the religious-philosophical foun-
dations of the relationship between personality and
society in Abu Nasr Al-Farabi’s teachings. With the
focus on national identity, cultural revitalization, and
moral leadership, Al-Farabi’s philosophical legacy
is a valuable source of knowledge. His integration
of politics, ethics, and religion provides a timeless
framework for comprehending the deep connection
between societal well-being and individual moral
growth. “The increasing need in contemporary soci-
ety to restore moral and spiritual values determines
the relevance of studying the religious-philosophi-
cal foundations of the relationship between person-
ality and society in Abu Nasr Al-Farabi’s teachings
(Suleimenov & Nurgaliev, 2019).

Al-Farabi’s ideas on the human being, soci-
ety, and state are examined in this study in order to
highlight how these concepts can support modern
nation-building and spiritual-ethical education, in-
cluding the main objectives as:

Exploring Al-Farabi’s conception of the virtu-
ous city and the ideal human being;

Examining the role of religion and reason in the
development of ethical society;

Identifying the relevance of Al-Farabi’s thought
for modern educational and ideological practices.
These frameworks provide a powerful tool for com-
prehending the deep connection between societal
well-being and individual moral growth (Azzuhri,
2022).

This topic was chosen because it addresses fun-
damental philosophical issues while offering con-
crete insights for cultivating culturally grounded,
ethically sound communities in the modern Islamic
world where the authors consider the importance of
Al-Farabi’s perspective on the interplay between
religion and politics and evaluate his philosophical
contributions to the advancement of both individual
spirituality and societal well-being (Steiris, Nury-
sheva, Konayeva, 2019).

Scientific Research Methodology

Based on a comparative-analytical methodol-
ogy, this study searches at Abu Nasr Al-Farabi’s
teachings on the religious and the philosophical
basis of the personality-society relationship. The
study includes a thorough examination of Al-Fara-
bi’s original classical Arabic writings, particularly
“The Virtuous City,” “Attainment of Happiness,”
and “Uyilin al-Masa’il,” as well as current academic
interpretations in Islamic political theory and phi-

losophy. A historical-contextual approach is used to
situate Al-Farabi’s concepts within the broader de-
velopment of Islamic thought and medieval philoso-
phy. Additionally, socio-cultural analysis is used to
assess how well Al-Farabi’s theories apply to cur-
rent problems, especially when it comes to spiritual
and cultural revival. Together, textual hermeneu-
tics, thematic categorization, and critical reading
of sources form the methodological framework
that reveals the ethical and logical framework of
Al-Farabi’s ideal society. In Al-Farabi’s philosophy,
the synthesis of classical and modern viewpoints
enables a nuanced understanding of the relationship
between individual growth and societal well-being,
offering useful insights for current discourses on
education, ideology, and nation-building.

Results and discussion

Within Al-Farabi’s intellectual legacy, particu-
lar attention is given to themes of individual growth,
society, and the relationship between the person and
the collective. When examining the classification
of his works, it becomes evident that his insights
into political science — referred to as “the science of
the city” or “city administration,” known in Arabic
as ‘ilm al-madani — alongside his contributions to
jurisprudence (figh) and Islamic theology (‘ilm al-
kalam), were notably advanced for his era. His philo-
sophical doctrine is therefore marked by a rational
approach, coherent argumentation, and logical con-
sistency in addressing social, ethical, and political
questions.

Despite the intellectual constraints of the medi-
eval period, Al-Farabi formulated a comprehensive
theory regarding the emergence of human society,
its fundamental nature, and its intended purpose.
He also articulated a structured and scientifically
grounded vision of how states should be governed.
He rejected the rigid, one-sided views of his time
on the emergence and development of human com-
munities and society, revealing the natural and so-
cial reasons for the emergence of society. “Every
person is created by nature in such a way that he
needs many things to live and achieve the highest
level of maturity, he cannot acquire such things by
himself, he needs a community of people to possess
them,” he writes in his work “The Virtuous City”
(Abu Nasr Al-Farabi, 1993: 186).

According to Al-Farabi, urban society repre-
sents the most developed and refined form of so-
cial organization. In his writings, the term “city” is
frequently employed to signify not only a physical
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settlement but also broader concepts such as “soci-
ety” or even the “state.” He argues that if the ulti-
mate aim of human existence is the attainment of
happiness and well-being, then this ideal can only
be fulfilled within and through the framework of a
functioning society. To achieve happiness, a person
must achieve perfection, society must provide them
with all possible assistance in this regard, in other
words, society must create sufficient conditions for
achieving humanity’s highest and ultimate goal (Su-
leymenov, Kassymbayev, 2020).

In order to attain this elevated condition, an in-
dividual must possess education, moral refinement,
respect for others, compassion, and a strong sense
of justice. Based on this understanding, Al-Farabi
presents profound and enduring ideas concerning
the cultivation of both society and the individual,
underscoring their importance and the characteris-
tics of a truly advanced community. In particular, in
his “Treatise on the Ways to Achieve Happiness,”
he presents the following considerations: “For the
inhabitants of city-states to achieve happiness in
both worlds, they must master three types of virtues
and applied arts (crafts). In particular, theoretical
qualities (Fazoili nazariya); qualities in thinking,
that is, thinking (Fazoili fikriya)”; moral qualities
(Fazoili xulqiya); applied arts (Sinoati amaliya);

Theoretical qualities are knowledge that indi-
cates what existing things are, and they consist of
the following: Initial knowledge, the origin of which
is unknown to a person, and knowledge that people
acquire through thinking, education, study, and re-
search (Abu Nasr Al-Farabi, 1973: 277).

According to Al-Farabi, influence and reaction
in society are the most powerful factors determin-
ing interpersonal relations. In other words, in soci-
ety, the relationships between people, their actions,
are of paramount importance and strongly influence
others.

As Al-Farabi writes in his work ‘“Fundamentals
of Matters” the soul is the primary essence — the
substance, which is the true nature of man. Howev-
er, the soul is distributed to the organs of bodies, and
the One who gives form to living beings, the Cre-
ator, bestows it (the soul) upon the formed bodies.
The form that receives the soul is the body, which
is the material essence — substance. It is called a
body. The nafs (soul), located in one of the parts
of the body, more precisely within the heart, is the
first receiver of the soul. Plato also confirms that the
soul exists both before and after the body, and the
soul does not exist before the body. Nafs (soul) does
not move from one body to another (i.e., supporters
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of the doctrine of tanosuh) as the consistence in the
study of Imanbayeva, Zh., Kuranbek, A. and Ryski-
yeva, A. (2020) takes into consideration the notion
that the soul is a part of only one body and the idea
of opposition to beliefs (tanasukh).

After the death of the body, the soul either en-
joys or suffers. Such different states of souls depend
on how their possessor lived in this world. Necessity
and justice demand this. This is like how a person
who keeps their body clean maintains good health
and avoids various ailments. However, unfortunate-
ly, many people who are addicted to materialism pay
attention to the cleanliness of their bodies but disre-
gard the pollution of their souls. The true essence of
the Vojib al-Wujud is not similar to the essence of
bodies. It cannot be compared to existence, because
the definition of existence is related to “thing,” and
“thing” is related to the definition of a body. Regard-
ing the obligation of existence, one can only say that
its existence is due to its necessity. Vojib al-wujud
has no gender, species differences, definition, or
proof. On the contrary, it is proof of all existence.
He is eternal and eternal in His essence, He is free
from nonexistence, He is not knowing. It cannot not
exist, it has no need for anything in its eternal exis-
tence, it has no need to transition from one state to
another (Abu Nasr Al-Farabi, 1987: 231).

The First Existent is not contingent upon any-
thing external; it is indivisible and absolutely one.
Concepts such as quantity, number, time, and space—
which are properties of material things—do not apply
to Him, as He does not possess a physical form. In
this respect, He is entirely unique, and His existence
is self-sufficient, relying on nothing outside of Him-
self. Its true essence is free from the concepts of
substance, form, sex, variety, and species. There is
no contradiction to it. It itself is purity, purity. He
is known by pure reason, and He is unique in that
all of this is embodied in Him. He is the Owner of
Wisdom, the Ever-Living, the Eternal. He possesses
inexhaustible power and will. It possesses the high-
est degree of beauty, grandeur, and perfection. In-
exhaustible joy and happiness are in his true nature.
He is the first lover and the first beloved (Abu Nasr
Al-Farabi, 1987: 232).

Everything that exists is from Him, and every-
thing that exists has His seal, and therefore they
exist. All existence comes from Him in a certain
order, which testifies to His existence. Every ex-
isting thing, receiving existence from Him, forms
separate unified levels. The First Existance did not
create things in existence according to our desires
and needs, because it needs nothing and no one. At
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the same time, nothing that He brings into existence
emerges randomly or without intention. All things
depend on His will and cannot exist independently
of it. The Necessary Being (Wajib al-Wujiid) has
created a hierarchy of blessings and levels of exis-
tence as a way of manifesting or expressing Himself.
Therefore, true knowledge lies in understanding the
causes behind the existence of things.

The knowledge of the Vojib al-Wujud about ex-
isting things is not temporary, but eternal. The exis-
tence of all beings in the universe is due to Him.
Because of it, all beings cannot be non-existent. He
is the first Musabbib — Creator, Cause, and the cause
of other causes as well. The reason for the existence
of His creations is not in them themselves, but He
Himself is the cause of His existence. There is no
intermediary between Him and His creation. What
He first created can be the cause of the existence of
other things. He is the sole originator of His own
actions, and these actions are free from any imper-
fection. All acts emanate from within Him, as He 1s
their ultimate and flawless source.

The first emanation from the First Existant is
the First Intellect, which is singular in number. Al-
though this first creation is subject to change, and
from it multiplicity arises, it is considered a contin-
gent being in its essence. However, due to its eternal
nature and self-awareness—its knowledge of its own
essence and eternal existence — it attains the status of
a necessary existent in a derivative sense. The mul-
tiplicity existing in the primary intellect is not eter-
nal, because the possibility of its existence comes
from the primary intellect, and from the Eternity it
receives a certain type of existence.

Because the primary intellect is from the Fist
Existant and because it knows the Eternity, another,
active intellect occurs, and it also contains mul-
tiplicity, as mentioned above. Due to the fact that
the first intellect — the possible being — exists and
knows the origin, a higher celestial sphere with a
specific substance and form, a soul, has arisen. The
higher celestial sphere and its form create two more
things — another celestial sphere and the living be-
ings within it. In his work “Arou ahli madinatul-
fozila” (“Thoughts of the Inhabitants of the Virtu-
ous City”), Al-Farabi discusses the ways to achieve
spiritual perfection in this dream (utopian) city, ana-
lysing the “virtuous society” based on Al-Farabi’s
idea. This well reveals the city (state/society) as a
social structure and its important function in ensur-
ing human happiness (Azerbayev & Nurmanbetova,
2016).

“The virtuous must also know what the city of

virtuous people, its inhabitants, and the happiness
that their hearts attain are. They also need to know
what will happen to the souls of virtuous cities and
their inhabitants in the afterlife after their death,
how some will face misfortune and disaster, while
others will perish, and what the inhabitants of virtu-
ous cities will achieve and be protected from in the
afterlife.

All this can be learned in two ways: firstly, if
the above-mentioned phenomena are embedded in
the human heart and soul as they actually exist, then
in the hearts of others, this knowledge arises on the
basis of comparison or imitation, and some people
acquire this knowledge in their hearts because they
themselves feel these things” (Abu Nasr Al-Farabi,
1993: 167).

According to Al-Farabi, religious belief consists
not only of religious worship and knowledge of re-
ligious doctrines (in reality, these also require deep
knowledge), but also that virtuous people, that is,
those striving for spiritual perfection, must know
things that exist outside of materiality (spiritual be-
ings, angels, concepts related to justice, conscience,
enlightenment, and spirituality), their qualities, as
well as their levels up to the Active Intellect and the
qualities of each of them. Virtuous (spiritually per-
fect) people must also know how man was created,
the properties of the soul (which entered his body),
how the Active Intellect illuminated the human
soul, how, thanks to this illuminated light, the first
concepts (i.e., the basic concepts that distinguish
humans from animals) appeared in man (such as
justice, mercy, conscience, honor, living honestly,
purely), what it means to obey the will of Allah and
in what it is (Abu Nasr Al-Farabi, 1993: 167). Here
we see that Al-Farabi thought in the sciences of the-
ology and metaphysics in the manner of Mu’tazilite
scholars. That is, all people are commanded to do
good by Allah. However, while committing sinful
acts or abstaining from evil deeds, mastering the
sciences, or becoming a bribe-taker, thief, or adul-
terer depends on a person’s will and desire, and acts
freely, in other places, Al-Farabi shows that the er-
roneous views characteristic of the inhabitants of
cities of misguided, profit-seeking, and ignorant
people depend on how to use this freedom. During
Al-Farabi’s time and later, in the science of Sharia —
figh and kalam, in the science of theology, based on
the Quran and hadiths, actions leading to true hap-
piness and religious rulings were determined about
the mistakes of those who went astray thinking that
sins are also happiness.

The wise men of the city of virtues learn these
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things through proof or through intuition. People
who trust and follow the wise learn these things just
as the wise know them. Some learn these things by
imitating others’ perceptions. Such people, by na-
ture or by habit, do not possess the ability to under-
stand spiritual knowledge as it actually exists. Both
of these concepts are sources of knowledge, but the
knowledge of the wise is certainly the best. People
who know things and phenomena through imita-
tion through others’ imaginations also know them
to varying degrees. The knowledge of some of them
about an object or phenomenon is similar or close to
that object or phenomenon itself. The knowledge of
others is far removed from that thing or phenome-
non. Some people’s knowledge is quite far from that
thing or phenomenon, others’ knowledge is very far
from that thing (or phenomenon or quality), and still
others’ knowledge is infinitely far from the thing,
phenomenon (or quality).

Every people’s or city’s population’s percep-
tions of objects and phenomena are familiar to them.
Even in the most popular (widespread) perceptions
of certain creatures among some peoples, there are
varying degrees of difference. Because each nation
understands and reflects that thing or phenomenon
in its own way. Therefore, although the different
peoples of virtuous cities believe in one (the True
God) and strive for one happiness and one goal (for
example, to be worthy of paradise in the afterlife),
their religions may be different.

Once these (common to different peoples) crea-
tures are known with appropriate evidence, there
will be no room for disputes about these creatures,
no disputes based on false wisdom, no disputes aris-
ing from not understanding the true nature of a thing
and having a false understanding of it (Abu Nasr
Al-Farabi, 1993: 168).

In his work “The Virtuous City,” Al-Farabi
again criticizes the erroneous views of the inhabit-
ants of ignorant and misguided cities. We call ci-
ties whose citizens’ beliefs are based on incorrect
worldviews ignorant or misguided cities. Some of
the inhabitants of such a city of misguided people
think this way: some creatures are opposed to
each other and strive to destroy each other. Each
of these creatures possesses a hidden power under
living conditions, through which it protects itself
from opposing creatures and preserves its own spe-
cies from extinction. In the conditions of existence,
it also possesses such power by means of which it
eliminates what is against it and creates in its place
a being similar to itself. Ultimately, the human be-
ing possesses the unique capacity to utilize various

116

resources in order to continually create favorable
living conditions.

Many living beings, by virtue of their innate
abilities, are able to overcome challenges posed by
adversaries. In this way, each creature in the uni-
verse strives to enhance its own conditions of life,
often through competition with or the elimination of
other beings.

In this work (“Arou ahli madinatul-fozila™),
Al-Farabi deeply reveals one of the negative char-
acteristics of bourgeois society in the past, his time,
and the future — the essence of individualism.

It seems to us that all beings in the universe are
created only to improve their living conditions, to
eliminate all other beings that do not benefit them
but harm them, only to ensure their own better exis-
tence. We see many animals in life who attack many
animals, attacking them to harm and destroy them
even if it doesn’t bring them proper benefit. As if
each of them, for the sake of his own existence in the
world, is harmed by the existence of other creatures,
as if the very existence of this animal is harmful to
him, we encounter animals that naturally strive to
destroy others. Even if a creature does not intend to
destroy other creatures, it tries to exploit them for
its own benefit. Some species have similar relation-
ships with other species. Even beings of the same
species have such relationships with each other.
These creatures are created in such a way that they
constantly fight against each other and are hostile to
one another. The strongest ones are more perfectly
structured than the others. The victors also try to des-
troy each other, as if other beings are imperfect, as
if their existence is harmful to them, or as if others
were created only to serve them (like slaves), all of
them try to exploit each other (Abu Nasr Al-Farabi,
1993: 170).

Al-Farabi writes that most people think that
there is no order or consistency in these phenomena,
that there are no different levels of beings (in these
behaviors); they think that various characteristics of
these beings manifest chaotically, that they do not
live as they know them. Such behaviors and char-
acteristics of many creatures we have observed and
known to us are manifested (for certain reasons).

The relationship between the body and the soul
(nafs), and the intellectual perfection of man can be
explained, based on Al-Farabi's profound vision
of the highest intellectual and spiritual capacities,
which he regards as the very essence of human na-
ture (Stanford Encyclopedia of Philosophy, 2022).
According to him, human perfection does not lie in
physical desires or in the sensory faculties shared
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with animals, but rather in the cultivation of the
intellect and spirit, which truly define humanity.
Al-Farabi notes, “Every animal possesses a body,
sensory faculties, and the capacity to perceive ma-
terial objects; through these faculties, animals seek
to preserve the well-being of their bodies and sen-
sations.” This observation underscores the distinc-
tion between animal and human natures, emphasi-
zing that human excellence is rooted in rational and
spiritual development: “but humans have a desire to
know the reasons for the existence of sensually per-
ceived things (why, for what purpose) and to know
the causes of all things and phenomena on Earth. An
animal does not have such an aspiration” (Abu Nasr
Al-Farabi, 1993: 57).

Conclusion

In conclusion, we can say that Al-Farabi’s
worldview is free from religious superstition and is
grounded in a profound understanding of freedom
of thought and belief. He regarded Islam and the
Qur’an not merely as religious texts, but as foun-
dational sources of ethical guidance and intellectual
development (Hosseinieskandian & Rajabnezhad-

ian, 2021; Hafizah & Kharisman, 2024). Al-Farabi
emphasized the harmonization of reason and reve-
lation, highlighting that true religion supports the
rational and moral advancement of society rather
than obstructing it. He opposed those who misused
religious doctrines for personal gain or to perpetuate
ignorance and dogmatism.

For Al-Farabi, the cultivation of the human
intellect and soul was paramount, and he believed
that individuals are ennobled through the pursuit
of knowledge, wisdom, and virtue. He asserted
that human perfection lies in the development
of rational faculties and moral character, both of
which are essential for achieving individual hap-
piness and contributing to a virtuous society. His
philosophical system presents a holistic model in
which personal growth and societal well-being are
interdependent.

Thus, Al-Farabi’s teachings remain profound-
ly relevant to contemporary efforts toward ethical
nation-building, intercultural dialogue, and the cre-
ation of spiritually enriched, intellectually vibrant
communities. His legacy serves as an enduring guide
for integrating moral values and rational inquiry in
the development of just and enlightened societies.
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