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NARRATIVE AND CHILDREN’S GAME
IN KAZAKH TRADITIONAL EDUCATION SYSTEM:
UNDERSTANDING IN THE CONTEXT OF NEW REALITIES

Tools and methods of education are one of the most popular and always in demand scientific con-
stants that constantly attract the researcher’s attention. Also, importance in this process are the tradition-
al education methods and are interpreted by the authors of the article as an intangible cultural heritage.

In this article, the authors study the role of intangible cultural heritage, and in particular narrative
(folklore) and children’s games in child development in traditional Kazakh society, and try to prove its
significance and possibility in modern realities. This research according to the historical-systematical
methods focuses on the following problem areas: age of types and genres of folklore, and their synchro-
nization, as well as the study of children’s play as a factor of socialization in traditional society.

At the same time, the authors strive to determine the role, significance and potential of educational
areas of modern Kazakhstan school education in intangible cultural heritage study in general.

The goal of this article is to study the educational possibilities of narrative and children’s play in a
traditional society, as well as to clarify the ways of using the intangible cultural heritage of Kazakhstan in
the modern educational process of a comprehensive school.

This perspective can be considered as one of the new strategies for teaching students, which can be
actualized within the formal and non-formal education in Kazakhstan.

The study was carried out within the framework of the project of the Ministry of Education and Sci-
ence of the Republic of Kazakhstan AR09259280 «Kazakh cultural languages as the ethnic identity base:
semiotic and semantic»

Key words: narrative, children’s games, traditional education, intangible cultural heritage, new reali-
ties, Kazakhstan.
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KaszakTapAblH, ASCTYPAi TOpOMe XKyieciHAeri HappaTuB
neH 6ararap OMbIHAApPbI: XKaHa TaAanTap KOHTEKCIHAE KaiTa 3epaeaey

TopbueHiH aAicTepi MeH KypaAAapbl — KeH TapaAfaH >KOHe 3epTTeylliAepAiH HasapbiH YHeMmi
ayAapbin OTbipaTbiH TYpPakThl FblIAbIMU KYOblAbIC. ByA yaepicTe Makasa aBTOpAapbl 6GapbiHLIA KeH,
MaFblHaCblHAQ MaTepUaAAbIK, eMeC MBAEHU Mypa PeTiHAe KOAAQHbIM OTbIPFaH ABCTYPAI KOFamMAafbl
Topbue aaicTepiHe aAe aca 30p MaH bGepeai.

Makanaaa aBTopAap MaTepurasAblK, EMEC MOAEHM MypPaHbIH POAIH, COHbIH, ilLIHAE ABCTYPAI Ka3ak,
KOFaMbIHAAFbl HappaTMB (aybl3 9AeOMeTi) NeH oMbIHAAPAbIH, 6ara TepbureciHAeri opHbIH KapacTbipa
OTbIPbIN, OAAPAbl Ka3ipri KYHri eMip CaATblHAQ KOAAQHY MYMKIHAIKTEPI MEH MaHbI3blH Herisaeyre
Toipbicaabl. Coa cebenti Ae OyA 3epTTey HbiCaHbl TAPUXM-XKYMEAIAIK TOCIAAEMECi TypFbiCbIHaH
KeAeciaen npobAeMarap MaHblHa LOFbIpAAHFaH: (POABKAOPAbIH, >KaC epeKLIeAiriHe KaTblCTbl TYpAepi
MEH >KaHPAApbl, OAAPAbIH CUHXPOHABIAbIFbI, COHA@M-ak, 6ara OMbIHAAPbIHbIH ASCTYPAI KOFamAa
aAeyMeTTeHy hakTopbl PETIHAEN aAaTbIH OPHbIH 3EPAEAEY MBCEAEAEpi.

CoHbiMeH 6ipre, Makana aBTOpPAApbl KasakCTaHABIK 3amaHaym oprta 6iAiM 6Gepy caAaAapbiHbIH
MaTepraAAbIK, EMEC MBAEHM MypaHbl TyTacTalr 3epTTeyAeri POAIH, MaHbI3bl MEH DAEYETiH arikKbiHAAYFa
Aa MBH Gepeai.

MakaAaHbIH, Herisri MakcaTbl ASCTYPAI KOFaMAAFbl aybl3 8AEOMETI MEH OMbIHAAPAbIH, TOPOMEAiK
M8H-MaHbI3bIH aKbIHAAM, Ka3aKCTaHAbIK MaTEPUAAAbIK, EMEC MBAEHU MYPaHbl >KaArbl GiAiM 6epeTiH
MEKTENTepAiH 3aMaHaym oKy-Tepbue yAepiCiHAE KOAAAHYAbIH XKOAAAPbIH aHbIKTay.

4 © 2021 Al-Farabi Kazakh National University


https://orcid.org/0000-0001-8819-1283
https://orcid.org/0000-0002-2880-1737
https://orcid.org/0000-0001-8167-7598
mailto:zanna_73@mail.ru
mailto:zanna_73@mail.ru

A. Aitbayeva et al.

YCbIHbIAbIM OTbIPFaH PaKypPCTbl OKYLIbIAAPAbI OKbITYAbIH TaFbl Aa 6ip >KaHa CTpaTeruscbl PeTiHAe
KasakcTaHaarbl pecMmn xaHe Oenpecmn 6iaiM 6epy weHbepiHAE iCKe KOCYAbIH >KOAbl PETIHAE
KapacTblpFaH X6eH.
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opblHAaAAbl: AP09259280 «Kasak, MOAEHMETIHIH TIAAEpI 3THMKAAbIK, COMKECTIKTIH Herisi peTiHae:
CEMMOTUKA XKOHEe CeEMaHTHKa.

Tyiin cesaep: HappaTvB, 6ararap OMbIHAAPbI, ASCTYPAI TopOMe, MaTepUaAAbIK EMEC MOAEHM
MYpa, >KaHa WbIHaMbIAbIKTap, KasakcTaH.
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HappaTMB U AeTCKast Mmrpa B cucteme TpaAMLUMOHHOIO BOCINMMTAHUSA Ka3aXo0B:
OCMbICA€HHE B KOHTEeKCTe HOBbIX pea/\uﬁ

CpeacTBa M METOAbI BOCMUTAHWMS — OAHM M3 CaMblX MOMYASIPHbIX M BCEraa BOCTpPeBOBaHHbIX
HayUHbIX KOHCTAHT, KOTOPble MOCTOSIHHO MPUTSrMBalOT BHMMaHWE UCCAeAOBaTeAel. HemaroBaxkHoe
3Ha4YeHMe B 3TOM MPOLECCE MPUAAETCS M METOAMKAM BOCMUTAHWMS B TPAAMLMOHHBIX OOLIEeCTBax,
KOTOpbl€ B CAaMOM LUMPOKOM CMbICAE 3TOr0 CAOBa TPAKTYIOTCS aBTOpPaMM CTaTbW Kak HeMaTepuaAbHoe
KYAbTYPHOE HacAaeaMe.

B HacTogLLelt cTaTbe aBTOPbl PAaCCMaTPMBAIOT POAb HEMATEPUAABHOIO KYAbTYPHOIO HAacAeAMs, B
YaCTHOCTM, HappaTmBa ((POAbKAOPA) U AETCKMX UIP B BOCIUTAHUKN AeTel B TPAAMLMOHHOM Ka3axCKOM
006L1ecTBe, 1 MbiTaloTCsl 060CHOBATh MX 3HAUYEHME U BO3MOXKHOCTb MPYMEHEHUS B COBPEMEHHbIX PEAAMSIX.
OTcioAQ, HacTosilllee MCCAEAOBaHME C MO3MUMKM  UCTOPUMKO-CUCTEMHOIO MoaxoAa (hOKycupyeTcs
Ha CAEAYIOLIMX NMPOOAEMHbIX 30HAX: BO3PACTHOE BOCMPUSTME BUAOB M XKAHPOB (DOABKAOPA M MX
CMHXPOHM3aLMS, a TakXKe Ha M3YYeHUM AETCKOM MUrpbl Kak hakTopa coumaamsaumm B TPAAMLMOHHOM
obuecTse.

BmecTe ¢ Tem, aBTOpPbl CTPEMSITCSI ONPEAEAUTb POAb, 3HAYEHME U MOTEHLUMAA 0OPA30BaTEAbHbIX
006AaCTeN COBPEMEHHOr0 Ka3axCTAHCKOrO LWKOAbLHOro o6pasoBaHusi B M3yUYeHWM HemMaTepUaAbHOroO
KYAbTYPHOrO HaCA€AMS B LLEAOM.

LleAbto HacTosILLEN CTaTbM SIBASIETCS MCCAEAOBAHME BOCMUTATEAbHbIX BO3MOXXHOCTEN HappaTuea U
AETCKOWM UrPbl B TPAAMLMOHHOM OBLLECTBE, a TaK>Ke BbiSICHEHUE My Tel MPUMEHEHUS HEMATEPUAALHOTO
KYAbTYPHOro Hacaeanst KazaxcraHa B COBpeMEHHOM yuebGHO-BOCIUTATEABHOM Npotiecce obueobpaso-
BaTEAbHOW LLIKOAbI.

[NpeaAaraembiit pakypc MO>KHO pacCMaTpMBaTh Kak OAHY 13 HOBbIX CTpaTermin 06yUueHuns yualmxcs,
KOTOPYIO BO3MOXHO aKTyaAM3upoBaTb B pamkax (hOpMaAbHOro M HedopMaAbHOro 06pa3oBaHMs
KasaxcraHa.

MccaepoBaHMe BbIMOAHEHO B pamkax npoekta MuHuctepcTBa 06pasoBaHms 1 Hayku Pecrny6Aamku
KaszaxctaH AP09259280 «f3blkM Ka3axCKOM KyAbTYpbl KaKk OCHOBA 3THMUYECKOM MAEHTUYHOCTU:
CEMMOTMKA U CEMAHTMKa».

KaloueBble cAOBa: HappaTuB, AETCKME WIpbl, TPAAMLMOHHOE BOCMMTAHME, HemaTepuraAbHOe
KYAbTYPHO€E HacAeAMe, HOBble peaAnm, KasaxcraH.

Introduction

The problem of an education is almost one of the
most discussed at present; scientists, teachers and
education specialists are looking for various ways
to its implementation. Every researcher working in
the education clearly understands that the formation
and accumulation of a scientific base in the area is a
non-stop process that is always relevant.

In this study, the authors study the role of intan-
gible cultural heritage, in particular, narrative (folk-
lore) and children games in children’s development
in traditional Kazakh society, and try to substantiate

their significance and applicability in modern reali-
ties. This research, based on the historical-system-
atical methods focuses on the following problem
areas: age reaction of the types and genres of folk-
lore, and their synchronization, as well as the study
of children’s play as a socialization in traditional
society factor.

At the same time, the authors want to find the
role, significance and potential of educational areas
of modern Kazakhstani school education in intan-
gible cultural heritage studies in general.

The relevance of this study, firstly, to form and
accumulate a scientific, theoretical and practical
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Narrative and children’s game in kazakh traditional education system: understanding in the context of new realities

database on the traditional education system of the
Kazakh (in general and the Turkic peoples) based
on the modern humanitarian science and, secondly,
the growing urgent need to improve and actualize
educational possibilities of folk culture as a whole
at different levels of cultural institutions (education,
family, society, etc.).

The author’s field work made a significant con-
tribution to clarifying many aspects of this work. In
this aspect, research in the Peter the Great Museum
of Anthropology and Ethnography of the Russian
Academy of Sciences (MAE RAS, Kunstkamera),
the Russian Ethnographic Museum (REM), the
funds of the Central State Museum of the Republic
of Kazakhstan (Almaty) and the Regional Museum
of Local History (Shymkent).

This research used the field methods due to the
insufficient study of Kazakh’s childhood culture,
a small number of children’s cycle artifacts in the
funds of museums and insufficient scientific study
of public education in general.

The scientific novelty of the results of this proj-
ect will make it possible to make a significant contri-
bution to the formation in modern Kazakhstani so-
ciety of multilateral and deep scientific knowledge
about the culture of childhood as a whole with the
traditional education system as a main backbone. At
the same time, the authors wanted to specify Kazakh
children’s folklore and educational opportunities for
children and youth games as a significant part of the
intangible cultural heritage.

The goal of this article is to study the educa-
tional possibilities of traditional narrative and chil-
dren’s play and to clarify using methods of the Ka-
zakhstani intangible cultural heritage in the modern
educational process of a general education school.

Research methodology and methods

A comparative analysis of scientific literature,
cultural and historical methods, their hermeneutic
potential shows more objectively the features of fig-
urative and semantic interpretations of the narrative.
The axiological method helps to identify the orienta-
tion values of modern education. Also, the authors
used analytical, retrospective and comparative his-
torical methods, including field research methods.

The role of narrative and children’s play in the
traditional education system of Kazakhs. Since the
second half of the XIX century, Kazakh folklore has
become an object scientific study. Devotion, deep
personal interest and scientific research led to the re-
search of C.C. Valikhanov, Y. Altynsarin, A.A. Di-
vayeva, V.V. Radlov, G.N. Potanin, [.A. Castagne,

N.I. Tlminskyi and many others. Unique samples
of folklore had to be collected throughout Kazakh-
stan, comparing, noting similarities and differences,
searching a single steppe tradition.

The most important works are works of
S.A. Kaskabasova (1), N.S. Smirnova (2), N. Min-
gisheva (3), S. Dyusembayeva (4), Z. Naurzbayeva
(5), D. Sabirova (6), G.Z. Nurysheva (7) and many
others, who points two main groups of children’s
folklore: one, the group is folklore performed di-
rectly by children, the other is folklore performed by
adults for children. In Kazakh folklore — two groups.
The main genres are presented in Figure 1.

Figure 1 — Kazakh’s genres of oral and poetic

From the birth the child is accompanied by
folklore, called by experts the poetry of nurturing.
K.S.Matyzhanov used this subject as the Kazakh
context in his research (8; 9 and others), where step
by step we can see the Kazakh meaning of lullabies
and children’s songs.

Putting the baby in the cradle-besik, the mother
sang lullabies, using the “practice” that she had with
her younger brothers and sisters. With songs, the
mother seems following the child to sleep, helps to
overcome fear. The kid, closing his eyes, no longer
sees her, but continues to hear her gentle voice.
These songs are coming from the ancient charm with
the knowledge about the world pass from mother to
daughter and are female genre. “It was believed that
these songs through the melody, intonation, rhythm,
and text, on the one hand, helped in mental health
(“the unfortunate person did not hear the mother’s
lullabies”), and on the other hand, they simulated the
child’s future. Rituals related to the child life were
with a special song. For example, many rituals such
as: “til-ashar” (the celebration of the first word),
“togym khagar” (the first horse ride). Unfortunately,
there is no fixation and inventory work by specialists
and has not been managed for a long time on the
folk-didactic genre.

For children a little older, popular Kazakh folk
song “Kuiyrmash” has an important educational,
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and at the same time developmental importance.
This is a children’s game, as a song for naming the
fingers in their sequence. Usually, the elders, taking
the hand of a crying child, with their finger, making
movements as if they are frying wheat in a cauldron,
tickle his palm, saying:

bac b6apmax, (Bas barmak)

bananer yiipex (cyx caycax) (Balaly virek (suk sausak))
Opman mepex (opman caycax) (Ortan terek)

L Ibin0wip utymex (amol H#coK caycax)

(Shyldyr shumek (aty zhok sausak))

Kiwkenmaii 6ebex (wvinawax).

(Kishkentai bobek (shynashak).

and, bending over the fingers, each gets its name.
Then, starting with the little finger, each finger in-
dicates:

Cen myp — Koswviya 6apn (Sen tur — kozyna barp)
Cen myp — kotiviya 6ap, (Sen tur — koyina bar)

Cen myp — osrconkwina 6ap, (Sen tur — zhylkyna bar)
Cen myp -mytiene 6ap. (Sen tur — tyuene bar)

Cen Kapus — yuide ocam. (Sen kariya — uide zhat)

On repeat mode of this child’s play expressions
(which we classify as children’s counting rhymes),

bip oezenim Biney, (Bir degenim Bileu)

Exi oecenim Ezey, (Eki degehim Yegeu)

Y oezenim Ycki, (Ush degenim Uski)

Topm oezenim Tocex, (Tort degenim Tosek)
bec oezenim Becixk, (Bes degenim Besik)
Anmwr Oecenim Acwix, (Alty degenim Asyk)
JKemi Oezenim Xenke, (Zheti degenim Zhelke)
Ceeiz oezenim Cepke, (Segis degenim Serke)
Toewiz 0ecenim Topxa, (Togys degenim Torka)
On oezenim Olimax, (On degenim Oymak)

On 6ip — Kapa srcymbak. (On bir — Kara zhumbak)

In the first counting rhymes, children are
facing the surrounding objects. In the second they
get experienced with wild animals. In general,
we can say that such folklore genres for teaching
to count have not yet been fully studied. But,
this question goes out of this study. The tongue
twisters, which are very popular in Kazakh culture
called “zhanyltpashtar” (origin — “zhanyldyru — to
confuse”), which also had not only teaching, but
also educational function.

Animportantroleisalso ariddles —zAumbak. The
artistic form, verbal design and functions that what
are different from other folklore’s genres. Riddles,
often in poetic form, are short and meaningful.
There are no historical and psychological plots, but

as well as the finger motor skills, helps to form the
child’s phonetic-phonemic base.

In traditional Kazakh culture, children’s counters
are called sanamaktar. From early childhood to
adolescence, counting was and still is the child’s
favorite. In general, the researcher M.N.Melnikov
writes: the competition in telling counting rhymes
makes children learn more poems and thus develop
memory (cognitive function), learn children’s
artistry (aesthetic factor), the right to recount —
according to children’s unwritten laws, this right is
granted not to everyone. Only for a trusted by the
rest and they are sure that he will honestly keep
score, which determines the fate of the players (10,
p-104).

However, in the Kazakh traditional culture,
the counting rhyme (modern understanding as a
clear way to keep score in the game) was out of its
functional goal. It was not only to develop speech
(including the correct sound’s pronunciation), but
also taught counting, its characteristics in various
examples, i.e. helped to develop intelligence. This
genre of folklore can be classified as counting
rhymes with mathematical content. Here are some
examples from Kazakh folklore:

bip oezenim — 6opi, (Bir degenim bori)

Exi 0ecenim — enik. (Eki degenim — yelik)

Yw oecenim — ywap, (Ush degenim — ushar)

Topm oecenim — myaxi. (Tort degenim — tulki)

bBec oezenim — 6oken, (Bes degenim — boken)

Anmwi Oecenim — apxap. (Alty degenim — arkar)
JKemi Oecenim — oscatipan, (Zheti degenim — zhayran)
Ceeziz Oecenim — cineycin. (Segiz degenim — sileusin)
Togwiz Oecenim — monail, (Togyz degenim — tolay)

On dezenim — op Koan. (On degenim — or koyan)

ordinary phenomena and objects are usually have
shown (11, p. 6). Undoubtedly, riddles generally
enrich the children’s vocabulary, because they give
an idea of the polysemy of a word, help to understand
the second and figurative meaning of words.

In Kazakh culture, the Word generally has
tremendous sacred power. C.Valikhanov noted
about this: “... according to the ideas of the Kazakhs,
the human language, thanks to the word, can acquire
great power” (12, p. 58). For example, in ancient
times, according to our informants (Karaganda
region), a child who does not speak for a long time
is fed with leftovers from food and bitten pieces of
beef, or leftovers from rich, noble and able to speak
beautifully guests.
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The great educational potential is also in folk
sayings and proverbs. The Kazakh proverbs and
sayings has shown the worldview and model of
human life, where family and family relationships
are important components. For example, “Zhaman
da bolsa agamyz, zhaksyny kaidan tabamyz?”
(“Even if he is bad, but he is our brother, can we
really find better”) or another version of “Zhamandy
alyp, zhaksyny kim beredi?” (“Who will take the
bad and give us the good”?). Through the proverb’s
prism that are common among the people to this
day, we see the structure of the traditional Kazakh
society, where the clan/relatives as a socio-cultural
part had the main place.

Another narrative folklore genre is the Kazakh
fairy tale. Fairy tale is one of the ancient cultural
phenomena. It has a big role in child development
even now, because its potential based in the nature
of culture and human essence. It has been formed
in the basic “matrix of cultural meanings”: the
ideals, norms and values of a particular culture.
In the context of this work, the authors tried to
consider the fairy tale as an educational narrative,
as a process of transferring and consolidating the
“encoded” accumulated experience and knowledge
of the Kazakh people. At the same time, we used
the concept of “fairy tale” to designate a variety of
stories passed from mouth to mouth that exist in
Kazakh culture. For example: the tales themselves,
legends, stories, epic legends, etc.

The fundamental research of this genre are in
domestic studies of Academician S.A.Kaskabasov
“Kazakh fairy tale” (1).

The scientists is studied the genre and style
features of fairy tales and turns to their social
organization and the depiction of the kinship system
of Kazakh society in it. Family relationships are
important in fairy tales. For example, in the “Er
Tostik fairy tale the main character goes in search
of nine missing brothers, but before taking a care
of his parents: he prepares food for them during his
absence. Er Tostik is a caring son and brother. The
happy family reunion prompted the search for ten
brides for ten brothers. For heroes of fairy tales, the
search for a bride and matchmaking often becomes
difficult due to a number of obstacles/trials and the
conditions. But the hero must go through all the
difficulties and find himself a beautiful bride. This
seems as a certain procedureto become a young
man, the transformation process from a young man
into a mature man, i.e. initiation rite.

According to the Russian ethnographer
I.Stasevich, “from 12-14, many Kazakh children
already have been told fairy tales to their younger

brothers and sisters. The Europeans, who met with the
Kazakh’s oral folk art, were amazed with the ability
of Kazakh children and adolescents to put together
a song in a short time, to recall a riddle, proverb,
fairy tale suitable for the occasion, or create right
there ” (13, p.45). If the boys, somehow, gradually
moved away from this to other entertainments, more
appropriate and interesting to them, then the girls
always improved their skills in storytelling, and,
therefore, their intellect, babysitting with younger
children. So, the girl, still as a child, was already
entering the role of an “improvised” mother.

About storytelling/writing by children without
the help of adults of any fairy tales researchers
O.A.Dmitriyeva and E.S.Mikhailova write that such
a narrative “includes the parametric characteristics
of the linguistic personality of the “child”, so
the appeal to children’s narratives allows you to
clearly see the linguistic reflection of the children’s
conceptual sphere, starting with the plot of the
narrative and characters and ending with elements of
interpretation of the surrounding reality, expressed
in the interpretation and rethinking folk tales, textual
reminiscences and precedent phenomena built into
the narrative” (14, p.55). Thus, the children’s fairy
tales shows the interests and values of the narrators.

In the same children’s age category, a truly
unique genre was used for educational purposes,
which synthesizes the oral and musical creativity
of the Kazakhs. This ancient Kazakh puppet art
“Orteke” is one of the many facets of the unique folk
educational system. During the game, the picture
of the world was shown, information was sent,
knowledge was accumulated, personal experience
was enriched.

For children, the Kazakhs had many games,
but these were not just fun, but a kind of school,
a specific educational process. Indeed, during the
game, the child learned to count, catch the rhythm,
got coordination, developed intuition and intellect,
and of course, speech skills. The moral aspect is also
very important: while playing, the child acquired
the fundamentals of ethics, morality, learned justice
and honesty, courage and the ability to empathize,
“root” for friends. There were games to learn about
the world, where children were like birds and
animals, studying their habits and characteristics.
More details about the educational aspect of Orteke
can be found in the article (15).

Another narrative, but already functioning in a
different age group — adolescence, was the folk epic.
The spiritual life of the ancient Turks and Kazakhs
is also represented by the richest folk heritage. In
the early nomads era, “secret alliances” cultivated
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the cult of the aruakhs — “glorified warriors and
commanders”. The members of these unions
were characterized by theatricality, in clothes,
“strangeness and unusualness of body movements”,
which later served as the development of creative
practice “poets-improvisers, singers and
composers of eccentric behavior” — types of sal. In
the early Middle Ages, the zhyrau type was formed
(16, p.172).

The zhyrau’s functions were: “communication
with all clans and tribes that are part of the khanate,
ulus, tribal union; participation in solving important
state questions in peacetime, in resolving questions
of peace and war — in wartime; performance of
historical songs od-maktau in honor of the fallen
heroes, heroic epics to inspire the troops; and finally,
the most important is divination of the future: based
on their ability to “prophetic vision”, the zhyrau gave
instructions to the khan and the people (16, p.172).
Along with the zhyrau type (singer-storyteller), the
genre of the heroic epic about the exploits of ancestor
warriors, legendary heroes of the past developed.

In the performing of the epic “the most important
role is played by music, sound, and not sound in
general, but organized according to the laws of a
unique, original vocal and instrumental tradition.
The nature of the epic magic is based on a common
to all genre’s traditional musical culture — the sacred
origin of art in general, and musical, musical-poetic
in particular” (17, p.52). The performance of the
epic is always the most important event, and its
“core is the contact between the worlds — between
our, material, today’s, momentary, “profane” and
the eternal, immaterial world, the world where the
aruakhs, the heroes of the epic” (17, p.53).

Since the XV century, the epic, epic storytelling
(zhyr) has dominated the Kazakh spiritual culture.
One of the most important factors in the traditional
music study is “not only the epic texts that come
down to the present, but also the names of its creators
and performers, the traditions of storytelling. Epos
and epic storytelling are a unique and reserved
cultural zone, a relic of high spirituality, inherited
by us from our ancestors” (17, p.213). Epic tales and
legends were passed from generation to generation,
as a “heroic”, social and household or moral and
instructive orientation.

Thus, the Kazakh folklore educational potential
study in the historical and cultural context has
shown its inexhaustible educational potential,
which is clearly traced in all its genres and types.
Each type, according to periodization age (infancy
— adolescence), with the rich arsenal of the Sacred
Word, was used not only for pastime, but had a

clear specific educational goal. Thus, the analysis
of folklore-didactic narrative in a historical context
allows to see a different educational aspect of
folklore in the unity and integrity of traditional ideas
about the universe and the world in general.

In Table 1, we tried to show the idea of
synchronization of each genre of oral folklore in
the age categories context and groups of children’s
folklore.

Table 1 — Age synchronization and national oral genres

Genre characteristics of oral folk
art in the development of speech
culture context

Ne Age

Infancy and early
1 | childhood (from
birth to 3 years)

Lullabies, riddles, tongue twisters
performed by adults for children

Counters, children’s puzzles, poems
The first child- and other genreslof children’s songs
2 performed by children
hood (3-7) . .
Fairy tales, proverbs, sayings, etc.
performed by adults for children

Participation of children in the

songs of Nauryz (zharapazan and

etc.), the Ramadan holiday, calen-

The second child- | dar songs, song-wishes, lyrical and
hood (7-12) humorous songs, etc.

Poems, fables, etc.

Children’s aitys

Epics

Participation of children in songs of
Nauryz, Ramadan holiday, calendar
songs, song-wishes, poems, fables,
lyrical and humorous songs
Children’s aitys

Epics, legends and traditions

Adolescence
(11-16)

Field research is very important for this work. In
the Russian museum’s funds, more than 70 objects
related to the culture of childhood. During the
fund’s research (April 2019), the exhibition “The
Magic World of the Doll: Play, Ritual and Theater”
was held at the Russian Ethnographic Museum
(REM). The Eurasian traditional dolls of the XVIII-
XIX centuries were presented. Among the exhibits
were also Kazakh traditional dolls dating back to the
XIX century and the beginning of the XX centuries.
The museum funds preserve more than 25 Kazakh
dolls and about 20 dolls in the funds of the Peter the
Great’s Museum of Anthropology and Ethnography
RAS (Kunstkamera). There are no samples of
children’s dolls of this period on the territory of
Kazakhstan.
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One of the main factors of folk pedagogy is
game, which is directly related to education. Game is
the greatest miracle invented by man in accordance
with nature. The games in children’s development
is important, because they are closely related to the
word, melody and action (18, p. 310). Hence, we
believe that toys in general, and a doll in particular,
fully and completely satisfied the children’s desire
to understand the world. R.Karutz writes about the
Mangyshlak’s children: mental studies and physical
house work do not fill a child’s whole day; he still
has enough time to indulge in laziness, sleep and
games, and in this trio they find suitable preparation
for the role of an adult Kyrgyz. In games, here, as
elsewhere, they learn what life will require over
time: girls dress dolls, boys cut out horses (19,
p.86). Thus, during the game, children learned a
certain amount of culturally significant information
(including folklore), a certain minimum of rules and
principles of viable behavior adopted in this ethnic
community.

According to L.S.Vygotskyi “play is more
remined a memory than imagination, it is rather a
memory in action than a new imaginary situation”
(20, p. 221). If for little girls dolls were made by
grandmothers, mothers or older sisters, then later
they made them for themselves, getting the first skills
in the home artistic crafts. “According to Kazakh
traditional ideas, a girl skilled in needlework is not
only hardworking: she has logical thinking, spatial
imagination, a sense of rhythm, color and fantasy,
since tactile sensations stimulate thought processes.
Everything that was done by the girl’s hands was
highly appreciated, so the Kazakhs say: “Kyzdyn
zhigan zhugindey” (literally: “like a luggage
collected by a girl,” that is, everything was done
very carefully)” (21, p. 40). Earlier and even now,
to become for a girl a skilled crafts master, scissors
were placed under her pillow in the cradle-besik.

The game is the construction of almost all
everyday scenes (and not only everyday life) of
adult life, some kind of “playing” in an imaginary
reality. R.Karutz writes about this: girls also make
animals from rags or bones: the last are especially
funny: the lower jaws, wrapped in materials, shows
camels, and even with saddles and reins; they play
with them in the “migration of the aul”, load their
luggage on them, unload it, etc. Horses are carved
from either local soft limestone or wood, often even
with movable legs. A piece of rag depicts a saddle
(19, p.86).

Such “replaying” of adult life in children’s
games explains the presence in the archaeological
and ethnographic research of household’s items
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in miniature versions, qualified by specialists as
children’s toys. For example, a ceramic cradle no
more than 6-7 cm in length, found during excavations
of the Otrar settlement (stored in the South
Kazakhstan Regional Museum of Local History,
Shymkent). Children’s toys fragments of “animal’s
figures, as well as miniature copies of dishes: a
kettle with handles-ears, a jug, a bowl like a kese”
(22, p.232) were also found during excavations of
the Talgar medieval settlement and the Kultobe
settlement (Turkistan). A number of children’s toys
set or mini-projections of large objects (a whole
doll farm), especially: models of a cradle, models
of a yurt and its structural parts, small embroidered
and felt carpets, all kinds of korpeshek, etc. kept
in the Peter the Great’s Museum of Anthropology
and Ethnography (Kunstkamera, St. Petersburg) and
in the Russian Ethnographic Museum (REM, St.
Petersburg).

Prorbablt, these toys existed in a “complete
set” along with dolls depicting girls and boys, teen
girls and teen boys, women and men, also chil-
dren and of course animals. This made it possible
to fully reproduce role-playing games, reflecting
almost all aspects of a traditional nomadic society
life. This is also suggested by the Russian ethnog-
rapher 1.V.Stasevich: “Unfortunately, there are no
children’s games with dolls materials of the XIX
— middle XX centuries. Apparently, the goal of the
game was to reproduce scenes from the ordinary
life of the family. In this case, through playing with
dolls, the girls got acquainted with the basic rules of
the life’s social structure, the principles of gender
and of traditional society’s age division, the norms
of traditional etiquette practiced in the manufacture
and decoration of clothes” (23, p. 167).

In another work, the researcher writes that the
favorite time of “girls 3-10 years old was playing
with dolls”, and “by the age of 5-6 they were in-
volved in feasible housework, so caring for young
brothers and sisters was the girls’ responsibilities,
they put them to bed to sleep, fed, taken out for
walks, played with them” (24, p. 319).

In general, at this and latest ages, up to about
10-11 years old, girls already on “living” objects
“tested” the skills and abilities acquired during the
games with dolls. At the same time, “and the play of
a child under three has a serious game character, just
like the play of a teenager, in a different, of course,
sense of the word; the reason of a serious game of
a young child that he plays without separating the
imaginary situation from the reality” (20, p.223).

From the age of 13, girls were already consid-
ered ready for marriage (according to the Kazakh
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folk proverb “on ushte — otau iyesi”, literally “at the
age of 13 the hostess/owner of the house”), i.e. fully
mastered the intricacies of housekeeping, making
household handicrafts, etc. During the entire child-
hood and adolescence of girls, especially in their up-
bringing in the Kazakh traditional society, the lead-
ing role was played not only by the mother, but also
by all the numerous female relatives. But, neverthe-
less, the most important role is Azhe — grandmother.
Probably, because she is wise, who has seen a lot,
who knows a lot and for Kazakhs is the image of the
Great Mother — Umai. Perhaps it was by the age of
thirteen that their own game with dolls stopped and
they were already waiting for another life. But the
skills they acquired while playing with the doll were
fully realized in their new adult life.

In the Central State Museum’s funds of the Re-
public of Kazakhstan (SCM, Almaty), an insignifi-
cant number of exhibits related to the research topic
were found. These are a pair of material dolls (ap-
prox. the middle of the XX century), an Ashamai
child seat and one interesting exhibit, a puzzle toy,
with the number HB® 5619/3. Probably, the goal
of the game in a specific arrangement/entanglement
of asyks (astragals), suspended from the radius. The
contemplation of this peculiar toy prompts the idea
of'its shamanic origin, when it was possible to guess/
predict future phenomena, events, etc. according to
certain positions of the asyki or it was related to chil-
dren’s counting rhymes. It seems that the analysis of
similar toys in neighborhood’s cultures can show its
semantics. A similar puzzle game (and toy) called
“gunsaakh” (milking a mare) was preserved among
the Kalmyks.

In the ancient time, young people also played ak-
suyek (“white bone”). A moonlit, bright night was
chosen for the game. The game involves two teams.
The plot of the game is: one of the participants in
the game throws a bone in any direction, the other
participants in the game are looking for it. In this
case, the bone must be found and delivered to the
center of the game unnoticed. Otherwise, the bone
can be taken by other participants in the game. After
the bone is delivered to the site, the game starts over.

The defeated entertain the others with songs.
Perhaps, the origin of the game was ritual, because
ak-suyek for Kazakhs means the ruling elite, the
steppe aristocracy. The ancient folklore layer of this
game is also manifested in the song performed by
the participants.

Another frequent exhibit of republican muse-
ums are astragals-asyks. Astragals were specially
collected, cleaned, processed and ground for chil-
dren in Kazakh culture. Sometimes astragals were

painted and drilled from the inside and filled with
lead, which gave the alchuk a certain weight so dur-
ing the game it would become needed position for
player. For Kazakhs, all facets of asyk have their
own names. The “alshy” position — with a notch up-
ward, a turned stand — “faike”, a stand on the horns —
“ompi”, lateral positions with a bulge “buk”, a notch
inwardly “chic” (25, p. 26).

Asyk is usually played by boys from 5-6 to 13-
15 years old. There are a lot of types of this game:
bes taban, alshy, kantalapay, etc. There are many
options for the game, but the goal is the same, is
to knock out the main alchik — saka, alchikov other
players, placed in a circle. The one who knocks out
takes the knocked out asyk. The game continues as
long as the asyks are at stake.

According to T.Asemkulov [26], there was a
game among Kazakh nomads “Tartikem”. Its other
name is “Turt tarap, zheti ygylym, kyryk takta” -
“Four directions (cardinal points), seven climates,
forty boards, playgrounds (in a figurative sense
— worlds)” or sometimes just “Kyryk takta” (26,
p.691).

This is a game with a deep military symbols,
it was played by representatives of the ruling caste
of the Chingizids “tore” with the asyks, no less
than two hundred thousand, sometimes up to half
a million. A white fakyr, one square kilometer was
chosen as a playground. The game lasted for a day,
or even several days. The site was surrounded by a
chain of mounted warriors to protect from animal’s
disturbance the situation created in the game. The
game was attended by many people, most often on
foot and sometimes on horseback. The participants
sometimes threw asyks themselves, sometimes
specially trained assistants did it for them.

There were a different asyki in use — the talus of
sheep, goats, saigaks, gazelles, argali, cows, horses,
camels. Asyks were painted in different colors.
Depending on the origin of the asyks and their color
(unpainted white, black, red, blue, green, yellow,
brown — shades of steppe henna, used as a dye), the
meaning of asyk was changed.

The red asyks symbolized the fore, and the blue —
the “Shyn-Mashyn” warriors, from China and South
Asia (India, etc.). Especially, the asyks of argali
were appreciated, brown painted and were as a cue
balls. The playground was drawn into forty sections,
in the center was a city called “Bak” (“Happiness”,
“Garden”). The game is a battle of several parties
for this city. At the beginning, the battle was on
separate squares, then on regions. There were asyks,
messengers, as well as bribed messengers. We can
see all the realities of a real battle (26, p. 690).
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Thus, Kazakh toys are a unique part of the
Kazakh people’s childhood culture that allows a
teenage child to gradually and deeply learn about
the world around him, form stable connection, learn
to live in a harmony and mutual respect. Later, this
becomes a solid foundation for building an already
“adult” reality, developing social communications
and including in the collective mechanism of
preserving and transmitting one’s own cultural
heritage to new generations.

Results and discussion

The modern reality of the school and the
intangible cultural heritage. What are the educatio-
nal possibilities of the traditional cultural heritage
(narrative and children’s game) in the modern
reality of the school? How does it integrate into
the modern school? In this part of the article, we
will try to outline the main points of integration
of the intangible cultural heritage into the modern
educational process of the school, which is shown
in Table 3.

Table 3 — Intangible cultural heritage and school education
areas

No Area of an intangible cultural Educational
: heritage area
Oral traditions and expression
. . Language and
1 forms, including language as an .
. . . literature
intangible cultural heritage
Customs, rituals, festivities; Oral
) traditions and forms of expres- Human and
sion, including language as an society
intangible cultural heritage, etc.
3 Knowledge and customs related Mathematic
to nature and the universe; and IT
4 Customs, rituals, festivities Natural science
5 Knowledge and Practices Relat- Art
ing to Nature and the Universe

The intangible cultural heritage and education
are based on creative potential — a phenomenon that
has no time, cultural, national, social, age or gen-
der differentiation. In addition, in our opinion, it is
school education that can solve many problems with
the people’s ability to find their place in society,
successfully realizing their creative resources. This
can and should be facilitated by the intangible cul-
tural heritage, which, according to the UNESCO’s
Convention for the Safeguarding of the Intangible
Cultural Heritage (Paris, 2002), is shown in:

12

(a) oral traditions and forms of expression, in-
cluding language as an intangible cultural heritage;

(b) performing arts;

(c) customs, rituals, festivities;

(d) knowledge and practices related to nature
and the universe;

(f) knowledge and skills related to traditional
crafts.

Potential of the educational area “Language and
Literature”. A unique project is being implemented
in Kazakhstan — the trinity of languages: Kazakh,
Russian and English, which will undoubtedly give
positive results in the future and will contribute not
only to the country’s worldwide integration, but also
to strengthen cultural and linguistic diversity, pro-
viding equal chances to everyone regardless of their
native language.

Interesting the long-term Kazakhstani experi-
ence of national general education schools with dif-
ferent languages: Uzbek, Uyghur, Tajik, German,
English, etc. In addition, Dungan, Turkish, Polish,
Kurdish, Azerbaijani, Korean, Tatar and other na-
tional languages are studied in the national schools
of the republic. Such a purposeful language policy
for preservation, development and transmit all Ka-
zakhstani languages faces the goal of the Conven-
tion (40).

In the educational context “Language and Lit-
erature”, pupil not only acquire knowledge of the
language, but also assimilate a wide socio-cultural
component. For example, the subject “Kazakh lan-
guage and literature” of the senior school teaches
the classics of Kazakh literature, and for the junior
and secondary school — folk tales, myths, legends
and epics.

This area’s further school education’s develop-
ment as an intangible cultural heritage (ICH) is: —
adaptation of the materials of the large-scale project
“Koblandy” —by heart” (Z.Y erzhan, Z.Naurzbayeva)
for the school and optional course of literature.

The educational area “Man and Society” for pu-
pil’s historical consciousness and thinking develop-
ment, that connects today’s society and the past. In
the context of the ICH, the Kazakh oral-poetic tradi-
tion history development (grade 10), the biography
of the famous akyns and zhyrau and many other as-
pects are studied.

New government initiatives can help preserve
and promote ICH in this educational area. In this
context, the special interest is “Local History”
course (grade 7), which has been implemented since
2017. The course’s goal is to study and research the
history and culture of the native land (Malaya Ro-
dina), where it is structurally possible the identifica-
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tion, documentation and study the elements of ICH
available to pupils.

The “Mathematics and Informatics” education-
al area’s aim is to develop mathematical literacy,
algorithmic, operational and critical thinking, logi-
cal, intellectual and creative abilities of students.
This school’s education area development on the
ICN context is following: — include to school sub-
jects the traditional elements of long distances and
time among nomads; measures and units of length
using human’s and animal’s elements of the body;
— the concept and ideas about sacred numbers in
Kazakh culture; — nomad’s geometrical geometri-
cal knowledge (world’s classification for three
components: upper, middle, lower; symmetry of
ancient burial mounds, architectural structures,
orientation in space, etc.); — widespread use of the
traditional Kazakh intellectual game “Togyz kum-
alak” — the algebra of shepherds to develop logic
and ingenuity.

The “Natural Science” educational area forms
the students’ concepts of natural phenomena and
laws, opens scientific methods of cognition of na-
ture, to see not only surrounding world, but also
your place in it. Within these subjects, it is possi-
ble to update traditional knowledge on “Zheti ata”
(seven generations of ancestors) and “Shezhire”,
gradation of life stages according to the Tengrian
calendar of men and much more, as well as updat-
ing knowledge in the traditional ecological knowl-
edge, rules and principles of using natural resourc-
es by nomads.

The “Art” traditionally belongs to arts education,
which forms and develops in students an emotional,
moral and sensory culture, encourages the ability to
see, appreciate and create works of art, and to devel-
op imagination and creativity. The most important
means of art education in recent years has become
the traditional art of the ancient nomads (musical,
fairy-tale performance, arts and crafts), which has a
great philosophical, aesthetic and ethical potential.
At the same time, in physical lessons, it is neces-
sary to promote national games, such as: asyk, arkan
tartu and others.

Thus, the school education system has real op-
portunities for the implementation of some tradi-
tional education, which we consider as part of the
intangible cultural heritage of the Kazakhs.

Conclusion

The systematization of scientific and fund sci-
entific research has shown that traditional education
elements have special opportunities these days, but
require special “reading” through the pedagogical
and scientific theories prism such as a cultural, struc-
turalism, the theory of intercultural competence, etc.

At the same time, insufficient scientific study
of the traditions game education in Kazakh culture
is urgent. So, the traditional games and games with
toys (dolls, asyks, etc.) showed their deep educa-
tional potential, preserved by centuries of folk wis-
dom.

The traditional Turkic/Kazakh children’s toys
and the process of playing studies in general is con-
nected with numerous difficulties, beginning from
the poor materials up to the almost loss of its use/
manufacture in modern Kazakhstani reality.

Also, deep attention is analysis and interpre-
tation of language messages and communication
in traditional culture/folklore through a universal
scheme prism — the language-code-sender and re-
ceiver of the message, which we consider in: encod-
ed knowledge transmitted from the older generation
to the younger (through folklore, game, etc.).

According to the above, we believe that in the
near future, the domestic humanities should initiate
a larger-scale study of the childhood’s culture phe-
nomenon and not only from the various scientific
discipline’s perspectives, but also to strengthening
identity processes.

Thus, a comprehensive study of the educational
possibilities of the Kazakh narrative and children’s
play, as well as the search of ways to use traditional
methods of education in the modern education, al-
lows us to say:

- each types/genres of Kazakh oral-poetic art,
according to age periodization (infancy — youth),
using the big arsenal of the Sacred Word was used
not only as a pastime, but had a clear specific goal.
In this context, it can be said with confidence that
through folklore, the Kazakh people formed their
own ideal personality;

- folk games, as well as children’s games with
toys, must be considered as part of the traditional
education system, which combines the unique levels
of the folk view.
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«MOAEHUN XKAPAKAT» META®OPACbIHbIH,
OHTOAOIMUAADbIK MOHI

MakanAaHblH, MakcaTbl «MBAEHU >KapakaT» MeTadopacCbiHblH OHTOAOIMUSIAbIK, MBHIH arKblHAQY
60AbIN TabbiAaAbl. ABTOPAAP TaparbiHaH «MeTadopar, «Kapakar», «MOAEHMET» YFbIMAAPbIHbIH MoOHi
(HUAOCODUAABIK, TaHbIM TYPFbICbIHAH Kapar OTbIpbIN TaAAAHaAbl. «<MaAeHM xapakaT» MeTad)opacbiHbIH
KYPbIABIMABIK, DAEMEHTTEPIHIH, M8HIH aHbIKTAayAblH KMbIHABIFbI KOpCeTIAeAl. «MaaeHM >Kapakart»
npobAemMacbiHa apHaAfaH 6aTbICTbIK, 3ePTTEYAEPAIH KaAbIMTACybl MEH KOHLEMTYaAAbIK, Ma3myHbIH
Heri3Aei OTbIPbIN KapacTblipblAaAbl. 3€PTTEY XKYMbICbIHbIH KQHAABIFbI «<MOAEHM >KapakaT» MeTadopachl
TYpaAbl FbIAbIMU BIAIMAEPAI KYPbIABIMAQYMEH aiiKbiHAAAAAbBI. «KapakaTt» yFbiMbl Kasipri 6aTbICTbIK,
r'YMaHUTaPAbIK, )XOHE BAEYMETTIK 3epTTeyAepAe, ASCTYPAI >KoHe Kasipri Kasak, AYHWeTaHbIMbIHAQ Ad
MEHTaAAbI Heri3ae KOAAAHbIAATbIHbI HaKTbIAbl KepceTineAl. «KapakaT» NMCUXMKAAbIK, MAaTOAOIMS FaHa
emec, MaHapaAblK, TYPFbIAQ aKMKATTbl NaribIMAAYAbIH, TOCIAI HEMeCe TaAMbIHbICbI €KEeHi aHbIKTAAAAbI.
«KapakaT» — WHAMBMAYaAAAbl >KOHE YXKbIMAbIK, MAEIAAPAbl KYpPalTblH, 9AEYMEeTTIK e3repictep
HOTMXKECIHAE KAFbIMCbI3, AMCYHKLUMOHAAABI CaAAAPAAPAbl 3€PTTEMTIH KOHUEMNLMS eKeHi Herizaen
panekTeseai. KasakcraHAbIK, KOFam KOHTEKCIHAE 6aTbICTbIK, 3epTTeyAepre 6arama fblAbIMU-3epTTeY
ToXipMbeAepiHiH, MepcrekTMBaAbIK, MYMKIHAIKTEPI YCbIHbIAaAbl. ABTOPAAP MYHbIH, MbICaAbIH Kasak,
aAebMeTiHAE KOpiHiC TarkaH GipkaTap LWblFapMaAapAbl TaAAQY apKbiAbl HEri3Aern KepceTeai. Aaanaa
r'YMaHUTaPAbIK XXOHE BAEYMETTIK FbIAbIMAAP OAFbITbIHAA Ka3ak, MOAEHM MYpPacbiHAA <MBAEHM XKapakar»
cheHOMeHiH 3epTTeyAeH OypbiH OHbIH METOAOAOTMSIAbIK, aCMEKTIAEPIH ABMEKTEN aAy KaXKeTTiri apKblAbl
nambiIMAAAaAbl.

TyiiiH ce3aep: MOAEHMET, XKapakar, Metadopa, MOAEHM >Kapakat, PeHOMEH, OHTOAOT S,

A.A. Aitenova“, A.T. Kulsariyeva

Abai Kazakh National Pedagogical University, Kazakhstan, Almaty
*e-mail: alfya.amanzhol@gmail.com

The ontological essence of the metaphor
of «Cultural trauma»

The aim of the article is to reveal the ontological meaning of the metaphor «cultural trauma». The
authors analyze the essence of the concepts «<metaphor», «trauma», «culture» from the point of view of
philosophical knowledge. The complexity of determining the structural elements of this metaphor is
shown. The context of the formation and the conceptual content of Western studies devoted to this issue
are considered. The novelty of the research lies in the structuring of scientific knowledge of the «cultural
trauma» metaphor. It is shown that the concept of «trauma» is used in modern Western humanitarian
and social studies, as well as in the traditional and modern worldview of the Kazakh society on a mental
basis. Trauma is defined not only as a mental pathology, but also as an interdisciplinary way or aspira-
tion to understand the truth. It is argued that «trauma» is a concept that brings together individual and
collective ideas, exploring the negative, dysfunctional consequences of social change. Opportunities for
the prospects for the development of similar research practices within the framework of the Kazakh so-
ciety are offered. The authors, as an example of the proposed perspective, analyze a number of works of
Kazakh literature. However, before studying the phenomenon of «cultural trauma» in the Kazakh cultural
heritage in the field of humanities and social sciences, it is necessary to substantiate its methodological
aspects.

Key words: culture, trauma, metaphor, cultural trauma, phenomenon, ontology.
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OHTOoAOrMYeCcKas CYLLHOCTb MmeTachopbl «KyAbTypHas TpaBma»

LleAblo cTaTbu SIBASIETCS PaCKpPbITUE OHTOAOIMUYECKOrO CMbICAA MeTadpopbl «KYAbTYPHas TpaBman.
ABTOpbl QHAAM3WMPYIOT CYLHOCTb TMOHSTUMIA «MeTacopa», «TpaBMa», «KyAbTypa» C TOYKM 3peHus
hraocopckoro nosHaHms. NokasbiBaeTCs CAOXKHOCTb OMpeAeAeHUs CTPYKTYPHbIX SAEMEHTOB AQHHOW
MeTacpopbl. PaccMaTpmBaloTCcs KOHTEKCT (DOPMMPOBAHMS M KOHLEMNTYaAbHOE COAEpP>KaHMe 3arnaAHbIX
MUCCAEAOBAHWI, MOCBSALEHHbIX AaHHOM npobaemaTvke. HOBM3Ha WMCCAEAOBaHMSI 3aKAlOYaeTCs B
CTPYKTYypU3aLUmMM Hay4YHOro 3HaHWS meTadopbl «KyAbTypHas TpaBma». [lokasblBaeTcsl, YTO MOHATME
«TpaBMa» WCMOAb3YeTCS B COBPEMEHHbIX 3anaAHbIX M'YMaHWUTapHbIX M COLMAAbHBIX MCCAEAOBaHUSIX,
a TaKkXke B TPAAMUMOHHOM M COBPEMEHHOM MMPOBO33PEHMM Ka3axCKOro obLiecTBa Ha MEHTaAbHOM
ocHoBe. MOHSITUS «TpaBMa» OMPEAEASIETCS He TOAbKO KaK MCMXMUeckasi MaTtoAOrusl, HO Takxke Kak
MEXANCUMMAMHAPHBIN CNIOCO6 MAM CTPEMAEHME MOHATb UCTUHY. YTBEPXKAQETCS, UTO «TpaBMa» — 3TO
KOHUEenuus, OObeAMHSIOWAs WMHAMBUAYaAAbHbIE M KOAAEKTMBHbIE WAEW, M3yuvalollas HeraTuBHble,
ANCHYHKLMOHAABHBIE  MOCAEACTBUS  COLMAAbHBIX — M3MeHeHul. [lpeaAaraeTcsi  BO3MOXKHOCTb
nepcrnekTUBbl Pa3BUTUS aHAAOTMYHBIX HAYYHO-UCCAEAOBATEAbCKMX MPAKTUK B PaMKax Ka3axCTaHCKOro
obuiecTBa. ABTOPbI B KaUeCTBE NMprMepa NpeAAOXKEHHOM MEPCMEKTUBbI AHAAM3UPYIOT PSA MPOM3BEAEHMI
Kasaxckom AntepaTypbl. OAHaKO, NMpexkAe Yem n3yyatb (PEHOMEH «KYAbTYPHOM TPaBMbl» B Ka3aXCKOM
KYAbTYPHOM HacAeAMM B 00AACTM FyMaHWUTAPHbIX M COLMAAbHbIX Hayk, Heo6XoAMMO 06OCHOBaThb ee
METOAOAOTMYECKME aCreKThl.

KAloueBble cAOBa: KyAbTypa, TpaBMa, MeTadopa, KyAbTypHas TpaBMa, (PEHOMEH, OHTOAOT M.

Kipicne

XX FaceIpIblH COHBIHJA <«Kapakar» YFbI-
MBI aKaJIEMUSUTBIK OpTajia TOHAPANbIK KOHTEKCTE
TaTKbUTaHa 0acTabl. ¥ FRIMHBIH TOHIPETiHE MMOFBIP-
JIAaHFaH QJICYyMETTaHYIIbLIAP, MOJACHUCTTAHYIIBLIAD,
¢unocodrap, dunonorrap, ncuxonorrap, daeduer
CBHIHIIBLIAPBI, TAPUXIIbLIAP JKaHA T'yMaHUTapJIbIK
FBUIBIMU OaFrbITTHIH iprecin Kanaabl. ColikeciHIe,
«OKapakaT» YFBIMBIHBIH aHBIKTaMachl TMOHAPAIBIK
acriekrine eHmenai (bparouxkwun, 2019). CoHIbIK-
TaH Ja, KeNTereH 3epTTey KYpalJapblH TOMIIIbUIAHN-
THIH trauma studies MmoHapajbIK 3epTTey OaFbITHI
O3IHIIK KHCBIHJBI MOHIH allyAbl Tajlall E€TETiH
TEPMHHOJIOTUSIIBIK, JKAHBUIBICTHI TYBIHIATTHI (Mo-
po3, CysepuHa, 2014: 59-74).

CoHbIMEH KaTap, MOJICHH, TAPUXH, CAsICH KOHE
QNIEyMETTIK ToXKipuOenep TYPFBICBIHAH >Kapakat
(eHOMEHIHIH MOHIH 3€PTTEUTIH CaLICTHIPMAIIBI
eHOekTep o3 keseriH kyryne (Xunpuucen, 2019:
256-273). KaszakcTaHObIK TyMaHUTApJbIK FBUIbI-
MH KayBIMIACTBIKTA aTajiFaH Mpo0JieMa MEH OHBIH
METOJIOJIOTHSUTBIK ~ HETi37epiHe KATBICTHI  €IIoip
3epTTey KYMBICHI 93ipre apHaIMaraH )KoHe QHII0Cco-
(USHBIH METOMOJIOTHACHI TYPFHICBIHAH TaaaaydaH
OTIIErCH.

TakpIpbINTHl  TAHAAYIBI
MAaKcaThl MeH MiHaeTTepi

JRiieKTey KOHE

«MoneHn >kapakaT» VFBIMBI MEH MeTradopa
TEPMHHIHIH 3THMOJIOTUSIIBIK, YFBIMJIBIK TYPFBIIaH

Tajjay, aTajraH YFeIM MEH TSpMHUHHIH MOHIIIK CH-
MaTTaMaChlH aHBIKTAyFa JKOHE «MOJICHM YKapaKaT»
MeTadOopachlHBIH ~ OHTOJIOTHSUIBIK  HETi3JIepiHiH
KYPBUTBIMIBIK SJIEMEHTTEPIH TOHEKTeyTe MYMKIHIIK
Ooepeni. CoHpplkTaH, 0i3 €H alJbIMEH aTajiFaH
YFbIM MEH TEPMHUHHIH dPKANCBHICHIH JKEKe TalliaFraH
KHCBIH/IBI IeT ecenTeiiMi3. TeK ®KoHe TYP YFbIMIapbiH
AHBIKTAY KYPBUIBIMBIHBIH 3aHIbUTBIKTAPbI TYPFICHI-
HaH MeTadopa 00BEKT KOHE KYPBUIBIMBI KaFbIHAH
«MOJICHU JKapakaT» YFhIMBIHAH KEH, al «MOJCHHU
kKapakart» MeTa(OopaHbIH KYPBUTBIMIBIK 3JIEMEHTI
OoJFaHABIKTaH OHBIH Oip Typi. Onait Oonca, Taj-
Iay JKYMBICBIH MeTadopa TEepMHHIHEH OacTaraH
KHUCBIH]IBI.

Cesnikrepne Meradopa TEpMHHIHE KaTBHICTHI
Ma3MYHBI YKCAC OpTYpJii aHbIKTamalap *a3bUIFaH.
MaceneH, metadopa (metaphora) — on KoigaHyra
KeIMEHTIH  cHmarTamManbslk  (pa3aHbl  HeMece
TepMuHII KyObUTbIcKa KOmmany (xepu JI., Jxe-
pu Jhk. 1999: 438), meradopa (rpek. peTAPOPA
— aybpICy) — CO3 HE CO3 TIPKECiHIH Typa MarblHaa
eMec, aybIClallbl MaFbIHAJa KOJIAHBUTYBIHBIH
eH KeH TapaifaH ¢opmacel, Oip YFBIMIBI HeMe-
ce KOpiHicTI 0acka YFbIMFa HeEMece KOpiHiCKe
YKCaTy/Ibl aHFAPTaThIH PUTOPUKAJIBIK (BUTYpa, OFaH
COHFBICHIHBIH MaHBI3/IBI OeNriiepi MEH CHIlaTTa-
MaJIapblH ayBICTHIPY, OHBI TOJBIFBIMEH CAaJBICThI-
py Hemece (GYHKIIMOHANIBI WHTEPIPETAIMSHBIH
npuHIUI (ChI30ackl) camaceiHaa Koiaany (JleBur,
2007: 1292) neren anbIKTamMayap OepinreH.

bexer Hypxanos (Hypxxanos, 2002: 42-54),
Jleppyia KOHIEMIMACHIH Talay apKbUIbl KaTaH
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KOHE FBUIBIMH — OeiiMeTadopaiblK TUIIIH yTOMHs
eKeHIH, TUIIIH MoHI — oyen OacTtaH MeTadopaibIK
CHIIATKA M€ OOJIAaThIHBIH MaidbIMuanael. Tin o3iHeH
MeTadopaHbl, SFHH ©3iHIH OacTayblH ©3iHEH
KaHIIAJBIKTBl OIIIpreHiHe HeMece CaKTaraHblHA
0ailIaHBICTBl  JKa3bUIadbl, JamMuabl. Mertadopa
— Tingig OacTayblH aHBIKTAWTHIH MIeKapa IereH
KODBITBIH/IbIFA KENEI].

dunocodus mamysiHga Metadopa TEPMUHIHIH
(Axumena, Maprtumuna, 2009: 10-13) ¢yHK-
[OHSACHIHA KATBICTHI OipHEIe MapTThl Ke3Kapac
Kanbinrackad. Onap Keleci cumarra Ti30€KTeNeui:
OipiHtieH, GUITocoPUAITBIK TaifbIMIay KEI3METIH IS
MeTtadopaHbIH pejii MEH MoHI TOJIBIFBIMEH Tepic-
TeNeni; eKiHimiaeH, (UIOCOQUSIBIK MOTIHACPI
oHIIipy OaprichiHIa MeTadopaHbl XKOHE MeTa-
(hopanbIk Tocunmepnl maimamaHyra OpPTYpNi ThIi-
BIMIAp MEH ULIeKTeyJep KOWBLIA[bl; YIIiHIIIJCH,
OHTOJIOTHSJIBIK KYPBUIBIMIAPABl ©HACY YIUiH Me-
TadopaHbl KOJMaHy (QYHKIHSACH KKETTLTIK KOH-
LENUUACHIHA OPaiIacThIPBUIBII KY3€re achIpbLTyhI
KepeK; TOPTiHIIiieH, MeTadopaHbIH THIMILTITIH pa-
MUOHAIBI MAHBIMIAY BIH aJTFAITKEI Ke3eHIH e FaHa
MOMBIHAy KepeK. MyHall ke3Kapac TYpPFbICBIHAH
MetadopaHblH ~ (QYHKIHSCH  HMHTEPHpETAIHsIIay
HEeMece Ke3KapacThl janenney (GopmanapbiHa
KaTKbI3bUIIMAalAbI, MeTaopanblk mMaidbIMAayIap
KYOBUTBICTApIALI TYCIHIIPYIC >KAHANIBUIABIK IICH
TEOPHUSIIBIK 3epTTeyJiepre OarbITTAWTBIH KONTEreH
ce0Oenrtepre TYpTKi Oonabl.

OurocoPUAIBIK KaybIMIACTHIKTa, METa(QOpaHBI
(Tapacosa, 2010: 26—30) OHTO-THOCEOJOTHSIIBIK
KaTeropusi peTiHAe TYCIHAIPETIH Ke3Kapac Ta
KaJblITackaH.  MeTadopaHblH  OHTOJOTHUSIIBIK
HEri3l aJlaM MEH QJIEMHIH >KapaThUIBICTHIH 0achI-
HaH Oip-OipiMeH yineciMaiiiri, 3arrapiabiH Oip-
OipiMeH OaiyTaHBICHI, TYTACTHIFBIMEH aHBIKTAJIAIbI.
Mertadopa TYpFBICBIHAH OOJIMBICTHIH MOHIHE Jie-
TeH MYHJail KaThlHaC CYOBEKT IIeH OOBEKTiHIH
TeTe-TeHITIH, OJapJbIH KapbIM-KATHIHACHIH YKOHE
OyHuene OapnblK 3aTTapAblH  OipTyTac eKeHiH
Ce3iHyZeH TypaTbIHBIMEH cumaTrranagsl. Mera-
(dhopa — xKepkeMeHEpiH KaliHap OacTaybl apKbLIbI
onemai Ttanuabl. CoHnbIKTaH, MeTadopa — Ooi-
MBICTBl TaHy OapbICBIHOA INPOLECC PETIHAE MOH-
MarblHa TYABIPYIIbI )KOHE MOH-MAarblHA YFBIHYIIBI
OHTO-THOCEOJIOTHSUTBIK Tpouenypa. Aupu Jledérp
(JledeBp A. 2015:146—147) metadopaHbIH OHTO-
JIOTHSUIBIK MOHIH Ma3MYHJIAHTBIH MBIHAJAH TYXKbI-
peIMaap mbiFapansl: 1) meradopa — pUTOPHKAIIBIK
(urypa 6016 TAOBUIMANIBI, MeTa(hOpa — KOFAIEIC,
akT. Kosraineic, akT TUIIIH-QUTYpaHbIH KYPBUTBIMBI
HElICH TYpATHIHBIH aHBIKTAUTBIH TepeH MOHII
LIbIFAPFAaHHAH, OHBIH BIKTUMaJl MarblHaJapbIHBIH
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o3iH-631 mMalbIMIall alybIMEH epEKIICIICHEI];
2) meradopa — opHaiibIM aybiCHaibl, KeOIIIe,
a0cTpakTiii MarbpiHana. Pomizaep Mmetadopa apKeLTBI
aHBIKTadaabl, (QUrypajap KOIKbIPJIbl MarblHA CH-
nmaTelHAa MadeiMaanansl; 3) metadopa — e3iHIIK
JIOTHKara ue, Meradopa AUCKYPCHIHBIH JIOTUKAJIBIK
(hopMachIHaH aybICIIAJIbl JYHUCHIH MEHTAJIIbI KOHE
QJIEYMETTIK apXUTEKTypachl naiina 6omansr; 4) me-
Tapopa — KypAeni MpoIlecC peTiHae aixyaH Typii
OalimaHpICTapAbl KYpaWabl, COHIBIKTAH BH3yall-
IIbI, a0CTPAKTLIL JKOHE TaHBUTYBl KMBIH KEHICTIKTIH
TeHE3HCIH opJaifbIM capajiall OTHIPaJbI JKSHE OJIap-
IIBI OHIEH .

bizmin oifpiMb3ma, Mertadopa T KaOideri
MEH TUIIIK KOMMYHHKAITUSI MOJCIiHIH TaOUFaThIH,
cunaTTaMachlH TyciHumipeni. Metadopanbik Ky-
pPBUIBIMIAp Ke3 KeNreH oJeyMETTIK KaybIMJac-

TBIKTBI ~ YHBIMIACTBIPATBIH ~ Kypajd  PETIHIC
KOMMYHUKAIASIBIK ~ aKTiIepAi, KOHTEKCTEPiH
TYTACTBIFBIH ~ KAMTaMachl3  €TeTiH  (yHKIUA

aTkapagsl. Mertadopa — TaHBIM (opMaapbIHBIH
KaJBIITAaCyblHAa KaKET JKajlbllaMa MEXaHU3M Ipo-
LHeAypalapblH Ma3MyHAAWAbl. OJEYMETTIK XOHE
(U3UKAIBIK PeaIbIBIKKa aHTPOIOIOTHSUIIBIK CH-
nat Oepeni, cyOBeKT IeH OOBEKT apachIHAAFbI
AlBIPMAIIBUIBIKTEI  MYMKIHIITIHIIE KBICKapTaIbl.
Fouteim Hemece ¢uiiocodus napaaurManapbiHbIH
aybICyblHa MaHBI3IBl KBI3MET aTKapajabl, Til
OWIIIriHIH KaTaH YFBIMAapbIHAH IITBIFa OTHIPHIIL, 00JT-
MBICTBI MEHTaJJIbI PEHOMEH TYPFBICBIHAH TaHYIbIH
mrapTrapblH  yceiHanel. Omaii  Gosca, Mmetadopa
(KOcymoga, 2015: 89-94), (Konmakosa, 2005: 111—
114) — agaM3ar MoIIEHUETIHE, OiJlay MOIICHUETIHE
ToH (peHomeH, MeTadopa (["anymko, 2010: 23-33) —
asKTalIFaH oWJiay >Kyleci HeMece TaHBIMHBIH YJTiCl
emec, onl ()paKTan CHSKTHI YITUII Oiflay CTHIIiHE
KapaMa-Kaillbl, Ke3 KeJNreH YJri HycKajapblHa
TaHBIM/IBIK CHIIaThI alIbIK. MeTadopaHblH (ppaxTai-
JIbl CUIIAThl OHBIH KOTHUTHBTI KYPBUIBIMBI PETiHAE
oiinayablH (paKkTaIIbUIBIFBIMEH AHBIKTANAAbl, Me-
taopa (Cso JI. 2015: 386-389) — oiinaynsiH Ka-
KETTI KypaJibl, FBUILIMU oiayablH (opmacel (X.
Oprera-u-l'accer), metadopa (Macmoga, 2015: 24—
28) — UIBIFapMaIIbUIBIK KOHIICTITYJTH3AITHSICHIHBIH
ayKbIMJIBI MeXaHU3MiH Ma3MyHIaWIbI,
ACTETUKANBIK TOXKipuOeHi OeKiTy, KyphUIBIM/AY,
KaliTa KYpbUIBIMJIAY >KOHE pelpe3cHTalusIay ic-
HIapajapblHAa MaHbI3/Ibl KbI3MET aTKapabl.
«Mopenn xapakar» MeTadopacs! €Ki YFbIMHAH
TYpaJbl: «MOJICHUET» JKOHE <oKapakaty. «Mane-
HUET» YFBIMBIHBIH MOHIHE KAaTBICTBl KOHIIETITED
ayaHTYypili JKoHe Oip apHamaH IIbiFa OepMeiii.
OnapaplH Heri3iH: OIpiHINIICH, MOJICHHET YFbI-
MBIHBIH TYTac 3epTTey MapagurMachlHIa Kapac-



A.A. Aiirenosa, A.T. Kyncapuesa

THIPBUIATBIH oMOeban aHbIKTaMachl KoK (UyaHb-
m, 2001-2010), exiHOIigeH, «MOACHHET» anam
JYHAETaHBIMBIHAH HET13T1 OPBIH alliFaH €H KypJeni
yFeiMaap KarapbiHa okatanel (Eagleton, 2000),
VIIHITIeH, MOJICHUETTI 3epTTEYIiH FHUTBIMH caa-
Japbel MEH MOJICHUETKE KAThICThI aHBIKTaMalap IbIH
CaHbI KYH CalibIH apThII KeJTyiHe OaiiaHbICThI Ka3ipri
JIEeMAE «MOICHMET» YFBIMBIH MAa3MYHIAWTBIH
ombeban anbikTama Oepy Mymkin emec (Hypxka-
HoB, EpxanoBa, 2011: 14—15). MyHBIH KOIKBIPIIBI
Meicanbid, T.I'. Tamymko (I"amymko, 2010: 23-33)
MoJICHUETTI MeTtadopa peTiHIE Tajaay apKbUIbI
aHBIK KOpCeTes.

Froiabivu 3epTTey agicHaMachl

«KapakaT» — «MOJIEHHU >KapakarT» IoHAPaJbIK
3epTTey OaFbITHIHBIH MOHIH AHBIKTAWTBIH HETi3Ti
YFBIM. DHIUKIONEIUSUIBIK, IIETeNl CO3/epi, aHbIK-
TaMaJIbIK, TYCIHIIPME CO3MIKTEPIC «OKapaKaT» YFbI-
MBIHA KaThICTHI Oip-0ipiMeH MoHJeC TYCIHIKTEMETep
Oepinrex:

— XapakaT (trauma rpek TUTIHEH ayJapraHaa —
JKapa, JICHE 3aKbIMbI; 3aKbIMIIaHY CO3IHIH CHHOHUMI )
— CBIPTKBI 9oCep HOTIDKECiHAE (MyIle) TIiHIHIH
TYTaCTBIFBI MEH KBI3METTEpiHIH 3aKbiMIaHysl (I1o-
KkpoBckui, 2005: 1219-1220);

— JkapakaT (trauma Tpek TiTiHEeH ayaapraHia
— JKapa, 3aKbpIM O0Jy, 3aKbIMAaHy) — 1) CBIPTKBI
oCep/icH MYIIEHIH, TiHHIH 3aKbIMIAaHYBI; 2) IIOK,
KylikeHiH kyisenici (Eroposa, 2014);

— skapakaT (trauma Tpex TUIIHEH ayaapraHia
— ’Kapa) — CBIPTKBI dcepJicH (€H aJIbIMCH MEXaHU-
KaJbIK, TEPMUSUIBIK) TYBIHIAFaH alaM HeMece XKa-
Hyap ar3achl TIHICPIHIH TYTaCTBIFbI MEH KbI3MET-
TEpiHIH 3aKpIMAaNybl. [ICHXWKaNBIK jKapakaT
— TICUXUKAJBIK 3aKBIMIAHYbl — TICHXOTCHETHKAHBI
TYBIHAATATBIH KyaTThl SMOLMOHAIIBI acep ety (['y-
ce, 2000);

— JKapakaT — CBIPTKBI ceOenTep BIKIMAIBIMCH
0osFaH (M3MKAIBIK HEMECe KyaTThl 3MOIIMOHAJI B
KYH3eNiCTiH canmapbiHad OonraH 3akeiMaany (Kop-
mya1mi, 2000);

— JKapakaT — CBIPTKbI d9Cep HOTHIKECIHIE JIeHE
MYIIIECiHIH, TIHHIH 3aKbIMIaTyHL. XKapakar aiy, Kei-
Tipy. OHIIPICTIK JKapakaT (TEXHUKAIBIK KayiIcis-
IiKTi Oy3y canjapblHaH ajbiHFaH jkapakar) (Oxe-
ros, IlIBenoBa, 1997);

— JKapakaT — KOHTY3Hs, KOMMOIHUS, KYH3elic,
3akpIMaairy (AGpamos, 2008: 3-5).

Cesnikrepie OepiireH aHbIKTaMaIapaH IIbIFa-
ThIH KOPBITBIH/IBI, )KapakaT — GU3UKaJIbIK, ICHXHKa-
JIBIK, MEXAHHWKAJIBIK, XUMUSIIBIK, TEPMHSIIBIK T.0.
CUSKTHI  3aKpIMAany (aKTOPIAPBIHBIH  TypJe-

piMeH; XKiTi JKeJen >Kapakart, CO3BIIMAIIbl JKapakaT
CUSIKTHI 3aKbIMJIATy (DaKTOPIAPBIHBIH BIKIAT €Ty
Mep3iMiMeH; TYPMBICTHIK, OHIIPICTIK, CTIOPT T.0.
CHSIKTBI 3aKbIMIAITY JKaFaliIapbIMEeH epeKILeIICHE 1.

Kazak Tininge «capa» cesi aybicnaibl Marbl-
HajJa KyuUiK, wep, Katiebl MaFbIHATAPBIH Oiipesi.
AGail Tim ce3miriHAe «oicapay, Keiaeci ce3 Tip-
KecTepi perinae kesgecemi: «bimnec owcapa —
OpHbL moamac Katiel, wiepy. «Ecki sxcapa — emken
peniut, koyindeai xaayy. «Kawnwvt scapa — Katievinvl,
Kyuikmiy. «XKapa 6acy — xauevl smceny, wep map-
my». «Kapa mycy — Katiebl bacy, Kyuix mycy»
(AxmeroBa, bonranOaes, JKany3zakos, JKopkeliesa,
Wbaros, KaiibimoBa, Ceiinxanos, ToxiMmypaTos,
2011: 206).

«3axvimy, «3anan» CO3NEPIHIH MarbIHACHI J1a
«icapay CO3IHIH CHHOHMMI OOJBIT TaOBLIAIBI
(«3akbimy men «3anany xHapanviy nauod OOLYbIHLIH
cebenmepi 601ybl MYMKIH). 3aKblM — Kecip, 3a-
Jan, aybICTIalbl MaFrblHANA 3UsiH, 3apoan; Kecip,
3anan MarbplHA’IapbiH Ourmipemi. 3aKbIM 0O0JAbI.
XKapanvl  6010vl, ocapakammanovl. 3aKbIMFa
yuisIpaabel.  JKapaxammarobl, AHCAPATAHODL.
3akbIiM eTTi. JKapanaovl, 3axbimoadvl. 3aKbIM
Kearipai. JKapakammaowi, mepmixmipoi, dcapa-
naovi. 3akbIM KeaTipy. JKexe adamea xapcol
KbLIMbIC MYpl, A0AMHbIY OEHCAYNbIRbIHA  3USAH
xenmipy. 3aKbIM KbLIABL [:kacanwl]. JKapana-
0bl, Jcapakammaosl, 3usH Kbliovl. 3aKbIM TapT-
™ol [wekri]. JKapaxammanowl, 3usn mapmmeo,
sanan wexkmi. 3akbIM icteni. 3usn xenimipoi, 3a-
nan ocacaovr (KoHparbaeBa, Kammes, EceHosa,
2011: 59-60). 3akpiMer — 1) a3am, OeliHeT 320ip-
Kana, aype; 2) kapaubl, 3akpiMabl (KaiibipxkaH,
2013: 176). XapakaTka KaTBICTHI aTajiFaH CO3ICP
MEH €O3 TIPKECTEepiHIH KOJJIAHBUTy asichl Ka3ak
oneOuerinme Oiplmama JeHreWae KOJIaHBUIFaH.
Amnaiiia TYMaHHUTAPIBIK JKOHE SJIEYMETTIK FHUIBIMU
OarbITTap 3epPTTEYJICPiHIH METOIOJIOTUSJIBIK acIIeK-
TiNepiHAE FBUIBIMH 3€pTTey OOBEKTICI peTiHzae
KapacThIpbUIMAaFraH.

«Kapakat» 3eprreynepi OaTBICTBIK aKaje-
MUSITBIK, KAYBIMJIACTHIKTHIH KOJI )KE€TKI3T€H FHUIBIMU
OarbITHI eKeHi co3ci3. JIn3za XuHpHUUCEeH «oKapaKaT»
YFBIMBI  QJICTIKiZIC  (PM3UKAIBIK JICHE 3aKbIMBI,
WHBA3WBTI MarblHara uWe OOJFaHBIMEH, Ka3ipri
3aMaHFBl FBUIBIMZA (U3WKAJBIK KaHa eMec, MEH-
TaJIbl MarbIHAFa Me OOJIBIN, XKEKe TYJIFAaMECH Karap
YKBIMIBIK TIpOIlecTep/i e aHFapTa OacTaraHbIH
naibMaiibl. COHIBIKTAH, )KapaKaT «Ke3eHIIK aM-
HE3UsHbI» OacTaH kewipai, cededi cyObeKT Ty.bl-
paThIH KAUIIBUTBIKTAPABIH KYIITUTITT COHIIANBIK, O
BIKTIAJIIBI aHadeMara aifHaIabl, JJIEYMETTIK KOHE
CasiC KO3FaJILICTAPMEH Oipre KOFamJIbIK CaHaJaH
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©3 opHbIH Tabazas! (XunpuuceH, 2019:). FaxpiMubIH
MKipiHIIe, <OKapakaT» VFBIMBI OAaTBICTBIK MO-
JICpPH JQYIpiHIH KOJI *XeTKi3reH oHimi. OHBIH Ta-
pUXBl MEIUIIMHANBIK OMJIayNbIH TOPT HeTi3ri
OarbITBIHAH OpiC ajajbl: aHTII0-aMEPUKAJBIK COT
MEJIMIIMHACKI, (PPaHIY3IbIH HCTEPUs 3epTTeyJiepi,
HEMICTIH 9JI€yMETTIK MEAMLMHACHI >KOHE Kazipri
3aMaHfbl COFBIC MCUXUATPUSICHI. AJl JKapakaT xKai-
el MoJiepHAIK TyciHik XIX FachIpAbIH OpTachbIH-
Ja TEeMIpXOJ amaThlHaH 3aplan [IeKKEeHAEePAiH
SMOITMSUTBIK ~ €CEHTipeyiHeH KEWiHTi  jkapakar
OenrinepiH aTam KOpPCETKEH aFbUIIIBIH JIopirepi
JxoH OpuuceHHIH eHOEKTepiHeH Oactay aiFaH.
bepmuua weBposnorsr [lom Omnmenxeiim atanran
MICUXUKAIIBIK KYHT€ <OKapaKaTThIK HEBPO3» JICTCH
atay OepreH. Anaiifa, ®apakar »Kaibl epTepeKTeri
3eprreynep JK.-M. [llapko men I1. JKaneHin, keiin
3. ®peiin nmen M. Bpeiiepain «Vcrepus Typaisi
3eprreynep» (1895) arTel eHOeriHae naiina Oonran
(Xunpuuces, 2019).

3. ®peiin nen U. Bpeitepain «Vcrepus Typamsl
3eprreynepinae» (Freud, Breuer,2013:) ;xapakat He-
BPO3bIH/Ia ayPYIbIH ce0e0i (PU3UKAIBIK )KapaKaTTaH
€MeC, KOPKBIHBIILL, ICUXUKATBIK HCAPAKAMMAH KEIIITT
IIBIFAIBI )KOHE TICHXHUKAIIBIK JKapaKaT Kol Karaaiaa
HCTEPUS CUMIITOM/IAPBIHBIH aii1a 00TybIHA KbI3MET
eteni. Ke3 KelnreH KOPKBIHBIINI, YSIT, XaH aypybIH
KaJIBIIITACTHIPATBIH OKHFANap 3aKbIMAATYIIBIHBIH
KaObLIaybIHA )KOHE O0JIFaH OKMFaHBIH MaFbIHACHIHA
0aifIaHBICTHI JKAPAKATTHIK BIKNaAI eredi. 3. dpeiin
men 1. Bpeiiepain mikipine, ogerteri ucrepus Ga-
pBICBIHAA Oip ayKBIMJBI JKapaKaTThIH OpHBIHA Oip-
OipiMeH OaiinaHbica 3aKbIMIAYIIBl BIKIAT ETETiH
OKUFaJIap TOOBIH KYpayIbl OipHEIe IMapIiuaiibl
JKapaKaT aHBIKTAJIBIN JKATajbl JKOHE OJlap KalFbl-
KacipeT TapUXbIHBIH Y31HALIEPiH KAIBIITACTHIPAIbI.
[lcuxukanmslK KapakaT HeMece OHBI ecKe caja-
TBIH JKaJbl aJlaMHBIH CaHACBIHJA OPEKET eTYII
(hbakTop periHnme Oerae JeHE CHUAKTHI Y3aK YaKbIT
pIKan eteni. COHBIMEH KaTap, UCTEPHSUTBIK CUMIT-
TOMIAp MEH ojapabl OactailThiH addexrinep
JKaJ apKbUIbl KaiiTa KallllbIHA KENTIPUTiN erKeii-
TEKEHII CcUNaTTaJFaHHAH COH aJaMHBIH CaHa-
ChIHAH Oip)KoJiaTa >KOFaJFaHbl aHBIKTAJFaH. Al
addexTineH alppUTFaH eCTeliK elIKalIaH alaMHbIH
CaHachblHA BIKIAJ ETIEHTIHI IdJIeJIieHIeH. SIrHu,
MATOTeHJII ECENTENETIH ECTENIKTEp acCOolUaIlus-
CBI OPTYPIIi 9MIiC-TACUTAEPMEH BIFBICTHIPHUIMANTHIH
Oouica, ofieriki KyiiH MeH ad(eKT KYIIiH CaKkTau bl
Ucrepuss OapbIChiHAAa OJKUHAKTAIFaH — JKapakaT
JKUBIHTBIFBI Ta3a COMATHUKAJBIK CHMIITOMJIApFa aii-
nanazgel. 3. Opeiin nen M. Bpeiiep ucTepusHbIH
OCBIHJAal €pEeKUIENIriH ICUXUKAJIBIK aypy peTiHIe
MOMBIHTANIBI.
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OlitkenmeH, Jlnza XuHpuuceH (XUHPHUCEH,
2019) «Kanarartany NpUHLUIIIHIH apFBI )KaFbIHAA»
(Freud, 2014:) «Myca xone monotenm3am» (Freud,
1967: 178) cusxrel 3urmynn @peiin eHOekTepin
Tallaid OTBHIPHIN, COHFBICHIHBIH METOIOJOTHSIIBIK
TYpFBIa JKaHA TOCIIIAI Ma3MYHIAWTHIHBIH TTaii-
piMpaiiael.  Cebebi Oy 3eprrey  eHOeriHuae
@peiin xapakaTThl TYCIHYIiH OacTayiapblH KeKe
TYJIFAIBIK eMecC, YKBIMABIK (eHOMEH peTiHme ma-
MBITAIBI.

AKIlII-ta xapakarTthl 3epTTey OarbiThl (Huko-
nau, Koosumna, 2017: 115-136) XX raceipasiy 70-11i
JKbUIIAphl BeTHaMOarsl COFBIC TIEH «BbETHAM CHH-
JIPOMBIMEH» OaiIIaHBICTHI OiPKAKTHI aKaIEMHSITBIK
JIUCKYPCTaH TOHAPANBIK 3EPTTey alaHblHA KOIITi.
BipkaTap MCHXOaHAIUTHKTEP MEH ICUXOTepa-
neBTep BbeTHaM COFBICHI aplarepiepiHiH COFBIC
TOXKipruOenepiHiH apTUKYIAMUSIIBIK epeKIIeNiKTepi
MEH MeMJIEKeTTiH ¢opmaibiasl, srHU [IpesugeHt
Pruyapny Hukcon MeH pecrmyOnuKamibuIIapIbH
ONIEYMETTIK-CasiCH OAaFbITBIH ChIHAY KO3FaJIbICHIH
TaHy YIUiH oJapFa Konaay kepcereni. Hotmwxkecinae,
asChIHA «TIOCTBBETHAM[IBIK CHHIPOM» TEPMHHI
CHETIH JKaHA MCHUXUATPHUAIBIK KiIacCHDUKaIus
DSM-III (Diagnostic and Statistical Manual of
Mental Disorders) emmenmim mIbIFaapl. ATanraH
OaFpITTarbl FAIBIMAAP MYHBICHIMEH KOWMai mpar-
MaTHKaJbIK JKOHE TEOPHSUIBIK OMJIapbhIH JKy3ere
acelpy MaKCaThIH/Aa CTPECC TEOPHSICHI, XOJOKOCT
3epTTeylIliepi, OTOACBIHIAFbl  30PJBIK-30MOBI-
JBIKTBL (PEMUHHCTIK ChIHAY XoHE queer studies
OeliceHIl  JKaKTaymibUIapbl CHUSAKTBHI  pedopMma-
TOPIIBLT  aKaJAeMHUSUIBIK  KaybIMAACTBIKTApPMEH
BIHTBIMaKTacanpl. MyHAal BIHTBIMAKTACTBIKTHIH
KOPBITHIHABICBIHAH JKapakaT CHUMITOMIapPBIHBIH
ayKbIMIBl ~ OpICIH CHUMATTaWTBIH JkoHe 1978
JKBUTBI KaOBUIJIAHFAH «IOCTXKAapakaT KyHU3ewicTi
OY3BUTYBD» VFBIMBI Taiima Oomamel. Keitin, 1980
JKBUTBI «IIOCTXKApaKaT KyH3emicTi Oy3bUTybD) YFBIMBI
DSM-III coHFBl HYCKACHIHBIH KYpamblHa EHEJ.
OWTKCHMEH, OV KE3CHHIH FaJBIMAAphl JKapakaT
3epTTeyiepl JUCKYpChIH BbeTHaM COFBICH YIIiH
CasiCH JKOHE JTHKAJBIK JKayarmKepiilik, BreTHam
COFBICHI ap/iarepIepiHiH *KaJbICBIHBIH TpaHchopMa-
LUSICHIHA MEMAaHbIH BIKIAJTBI, ICUXUATPHS CaJlachIH-
Jla THCTUTYIIMOHANIB pehopManapapiH KaKeTTUTIT
CHAKTBI KYpHesi KemeHai mpobaemManapasH 0oetiri
pertinae ecenteni. CoHpIMEeH Katap, XX FachIpIIbIH
70 XKpUImapbl OacTajFaH KapakaT »MXoHE JKafbl
KOHIICITUICPIHIH MICSUIBIK CHUIATTaphl Oip-OipiHe
KapaMa-Kapchl  TYPYBIHBIH  QJEYMETTIiK-casicu
actapiapel OaceiM eni. [lereHMeH, amMepUKaIbIK
KapakaTThl 3epPTTEY FBUILIMU OaFBITHI 9ETKi Qop-
MAachIH/Ia TYWBIKTAJIBII KalIMaabl, apHalbl 3epTTeY
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JKYMBICTapBIH TaJaIll €TETiH 3BOJIIOLUSIIBIK JaMy ca-
TBUTAPBIH OAChIHAH OTKEPi.

JInza XunpuucenHiy (Xunpuucen, 2019:) xa-
3ybiHma, 1980 sxpuimapman Oactam AMepUKaHBIH
MICUXUATPUSIIBIK, ~ accoranusicel  «KapakaTTtaH
KeHiHri cTpecc Oy3bUTY IBUTBIFBIH PECMU TYPJIE MOA-
BIHIAUABY. AJl JKapakar 3epTTeyliepi MoHapaibIK
TYMaHUTAPABIK OareIT periHme 1990 >KpLimapasiH
OachiHIa aliKpIHAAMa OacTaibl.

1990 xpuTgapsl OATHICTHIK aKaJIeMUSIIBIK OpTa-
na Kate KapyTTeiH eHOekTepi xKapakaT (eHOMEHIH
3epPTTEYAIH AICTYPIl TOCUIIEPIH PaTUKAIILI TYPHAC
e3repTTi. FanbIMHBIH 3epTTeyepine )xapakaT KOH-
HEMIUsl PETIHJAE TYMaHHUTAPJIBIK FhIIBIMIAP.IBIH
tangay oObekTiciHe ailHanmaapl. Kotm KapytTel
(Caruth C. 1996:) xapakar matoyiorus raHa eMmec,
AKWUKATTBI MAHBIMIAYIBIH TOCLTI HEMECE TaNIbIHBI-
CBl peTiHle KBI3BIKTHIpaabl. JKapakatrTel oOpasaap
MeH KaiTajaynap pealbUIbIKThl OypManayiaH Ty-
BIHJAMaM/Ibl, oylap OOJIFaH OKMFAaHBIH IIEKTEH THIC
KOPiHICIHEeH Keill IBIFaThIH cangap O0JbII Ta0bLIa-
nie1. COHIBIKTAH 9JIEYMETTIK TOXKIpHOe MEeH jkapakaT
YFBIMBIHBIH HETI31H/Ie MBIHAJai Kypaedl opi KYH
TOpTiOiHAE TYpFaH CypaKTap KaTblp: >Kapakar
TICUXOJIOTHSIIBIKTAH ©3Te aKUKATTHIH KaHIal TYpiH
skeTkisrici kenemi? JKapakaT TapUXTBIH KaHJait
Kyorepi Oonbim TaOBUTAIBI, MOOJTIpEeK aWTKaHAa
TapuXTHl THalbpIMAAyAblH Oacka  Qopmaiapsl-
Ha KaparaHJa OHBIH YCHIHFAaH HYCKAachl HECiMeH
epexueneneni? byn Kotu Kapyr xayan ismeren
JKapakaT KOHICTITUSACHIHBIH iprefli CypaKkTapsl eli.

«Kapakat» 3epTreynepiHe KaTBICTBI KOHTH-
HEHTAJABl FalIbIMAAPABIH KO3KapacTapbl ©3iHIiK
Ma3MyHBIMEH epeKmieneHai. MomeHn >Kapakat
(Alexander, Eyerman, Giesen, Smelser, Sztompka,
2004:) »xobacwiH >xacayfa Katbicymibl Jxeddpu
Anekcannepaid maipiMaayeiamia (Pesaes, 2011:
5-19), MoneHu xapakaT — IICHUXOJOTHSAJIBIK eMec,
QIIEYMETTIK TeopHs OoJbIn TaObuTanel. PoH Aliep-
MmaH (Eyerman, 2013: 41-53), MomeHu xapakaTThl
WHIWBUAYANAbl JKOHE  YKBIMIBIK — HIEsUIapIbl
KYpaWTBhIH KOHIENIIVI peTiHAe naMbITaabl. backarra
aliTKaHJa, XapakaTThlH MKEKe, YKbIMIBIK JKOHE
MOJIEHH YFBIMIApBIH allIbIKTan Oepyre ThIpbIca-
ner. [lerp tommka (Sztompka, 2000: 449-466),
’Kapakar jkaHa TapaJuTMachlHBIH T'yMaHHTApIBIK
JKOHE OQJIEYMETTIK FBUIBIM cajlajiapblHa OipTiHAen
€Hy TEHJCHUMSACHIH NabIMAaiasl. Al MOJAEHU
JKapakaT KOHIICIHUACHIH KOJIAaHYAbIH OipaeH-0ip
CaJIaChlH QJIEYyMETTaHYIIbl MAaHBI3Jbl JJIEYMETTIK
e3repicTep HOTMXKECIHE KaFBIMChI3, UCYHKINO-
HaJIZIBI caiJiapiiapbl 3epTTeY €KeHiH aTabl.

BateicTBIK 3epTTEynepae kapakaT (EeHOMEHiH
MOHApANBIK CHIIATTAa YFBIHY OHBIH OJIeMepi

MeH Oipkatap OuLTIMIEp >KUBIHTBIFBIH CHITATTayFa
MyMmKiHAiK Oepeni (PoxknectBenckas, 2017: 87—
114). Macenen, OipiHmiigeH, jkapakaT — CyOb-
€KT TapamnblHAaH OTKEH TapUXThIH TEpPEHIHE
KaHJall OKura OOJIFaHBIH KOTHHUTUBTI TYPFBIJAH
OHJICUTIH OHE YaKBITTBIK-KECHICTIKTIK ©JIIeMaep
3aHJIBUIBIFbIHA OaFbIHOANTHIH TOXKIPpUOE, CKIHIIIIICH,
JKapakaT — TOJIBIK TaHBUTMAM/IbI, ajlaiiia «ecTemiKy,
«KOPKBIHBIII» JKOHE OCBHl CHAKTBI «Oackaman
KalTalaHaThIH KYObUIBICTAp» (OpMachIHAa ajaaM
MEH KOFaMJIbIK CaHara KaiTa opaiajbl, YIIiHIIIIeH,
penpe3eHTaus Tapuxu (HEHOMEH OeNTiIepiH He-
Mece (akTiIepiH Kaiita OasHIay peTiHJe opKallaH
opamyaHablK ¢dopMana skysere acaapl. JKapakart
YFBIMBI aTaiiFaH Oenrinep MeH (akTiiepai ecke
TYCipy, YMBITY HEMece MOMBIHAAY CHUSKTHI
QNIEYMETTIK KEHICTIK TYpiHIe KOJJaHBUIMAIIbI,
KalTanay *oHe KailTa KapacThIpy carachl Jia xKy3ere
acanpl. Ocbulaiilia, THIMBIM CallbIHFAH C€CTEIIKTED
MBICAJIBIH/IA QJIEYMETTIK-TApUXHU JKapakarrap ¢e-
HOMEH peTiHJe aJaMHBIH oMOebamn Toxipubecinme
KaiiTa e3repicke Tycei, KaiTa eHIemIi.

XX FaceIpABIH COHBIHIA MOICHH JKapakaT
(heHOMEHIH 3epTTEyIl peceilylik 91eOreTTaHyIIIbI
FAILIMIIAP JKapakaT YFBIMBIH MeTadopa peTiHe
KOJAaHAAbl KOHE AaHTPOMOJOTHSIBIK TOKipHOeHI
Tanjay MakcaTblHIa Kypajl carachblHaa makimana-
Hajpl. HeriziHeH aHTPOMONOTHUSIBIK TOXKIPUOCHIH
00BEKTICI MEH TIoHI, CTPATETHSIIBIK MUCCHICH MEH
MaKcaThl KEHECTIK OTKEH IIaK IEH OpPbIC MaJe-
HHUETIH TYTBIHYIIBI IOCTKEHECTIK Ka3ipri makka
oarpiTTasiran (bpeiitman, 2015:76-82). Xapaxkat
(heHOMEHIH  KOHIEHIMUIM3alUsAIay —POIECIHIe
peceiinnik FajapIMAap YChIHFaH TOCLIIEpP MEH METO-
MOJIOTHSUTBIK ~ HETI3Zep KapakaTThl 3epTTCYIiH
0aTBICTBIK METOJIOJIOTHUSICBIHAH Ma3MYHBI TYPFbI-
CBhIHaH e3releNneHoe . Anaiina, )kapakaT 3epTTey-
NepiHiH 00BEKTICIHE AJBIHFAH QJICYMETTIK-TapUXy
KEHICTIKTIH XEpTiTiKTi e3remeniriMed KYHIbUIBIFbI
apra Tycexi.

Peceiiik FalbIMIapasIH TOATYMA <OKapaKaTThI
mwok» (ITappénoBa, 2017) FeuIbIME OaFbITHIHIA
KOJ  KETKI3reH  ToXipHOEeTiK-MEeTOMONOTHSIIBIK
HETi37epiH capaliayIbIH Ja FhIIBIMA MaHbI3bI KYHIbI.
«Kapakartel mok» mpodbiemacel XX FachIP/IbIH
OipiHIIi >KapThICBIHAH Oepi FRUIBIMU OMipIICHIITiH
JKaJIFacTRIPBIT Kenemi. Aumaiina aTtanraH OarbITTa
KYPTi3reH  FBUIBIMU-3EPTTEY  JKYMBICTAPBIHBIH
HOTIKeTepl KoOiHe KeKe aJIaMHBIH (HU3UKAIBIK
JKapaKaThlH €MJECYre KaThICThl (MEAMIIMHA cCajia-
CBIHJIA) JKOHE KOJJAAHOAJIbI CHIIATKA OachIMJIBIK
OepinreH. MacemneH, «KapaKaTThl IIOK» Mpode-
MacChlH MEIAMIIMHABIK-TAKTUKAIBIK TYPFbIIaH 00JI-
JKay KOHIEHIMACHIH Kacay, jKapakaT aypyJapsl
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Typajabl KbI3MET KYpYy, LIOKIEH CYHeMeAeHETiH
KOocapirac JKoHE KOIl PeTTiK jkapakaTrrap OapbICHIH-
Jla Kasipri MeIUIMHAIIBIK KOMEK KOPCeTy JKYyHeCiH
YUBIMIACTHIPY Kypaiabl.

M.I'. llpaii6ep, E.1. Bomemepr, H.B. VYxa-
Hoa (Llpaiibep, Bonbmepr, VYxanopa, 1959:
49) «xapakaTThl IIIOK» YFBIMBIH ar3afa aybIp
JKApaKaTTBIH  BIKMaJblHA  KapChl  JaMHTHIH
MATOJNIOTUSUTBIK (ha3aiblK Mporece Iel aHBIKTaHIbI.
[llox OapeichiHma eki ¢a3za aHBIKTamaAbl: 1)
APEKTIIRAL (Da3a MU KBIPTHICHIHIIA, 9Cipece MUIBIH
KBIPTBIC OPTAJILIKTApBIHIA KO3y IMpolecTepiHiy Oa-
CBIM TYCYiHEH TYBIHIAWIIBI KOHE aF3aHbIH OMIpIiK
MaHBI3/IbI (PYHKIMSACHIHBIH KYPT ©CYIHEH KOpiHei;
2) TopnuaTi (haza opTaNbIK XKYIKe *KyieciHae TepeH
TeXEIyMeH TYCIHIipineni, Oy1 aF3aHblH ©MIpIiK
OCJICCHIUTITIHIH TOMEHACYIHAe KopiHic Tabaipl.
FanmeiMpapaeiH ka3ybIHINA, IIOK — >KapaKaTThIH
ayBIPIIBIFBIHA XKOHE ICHeHIH PEaKTUBTLIITHE TOY eI T
TUHAMUKAIBIK TPOIIECC. DPEKTHIIBI1 (a3aHbIH CUM-
NITOMOJIOTHACH! CAaHAHBI CaKTay Ke3iHJe KO3FallbIC
IeH Celyiey KBhI3METiHIH KO3yBIMEH aHBIKTAJaIbl.
Haykactap  aypyra  KarThl  [IaFbIMJIaHAJbI,
JKapaKaTThIH KaHIIAIBIKTEI C€KCHIH Oarayiail anmaii-
nel. Kelr y3amaii sxapakaTThl IIOK SPEKTHIBA1 (hasa-
JlaH TOpIUATI (hazara Kere i. Aj TOpIUATI (ha3aHbIH
CHUMIITOMOJIOTHSICHl 3aKbIMJIAHFaH ar3a KYHeciHiH
KOMTereH KbI3METTEPiHIH 3aKbIMIATybIMEH CH-
natrananpl. JKanmel Ky#i aysIpiaiiiel, MCUXUKa
TEXENE1, MyJIbC AICIPENIi, THIHBIC ally TOMEHACH .
CoHBIMEH KaTap, MIOKTBIH TOPHHUATI (ha3achIHBIH
KJIIMHUKAJIBIK KOPIHICI TYPAKThI EMEC.

OsrepicTep cunaTTamMachl IOK OaphICHIHAA Taii-
na OosFaH 3aKbIMIOANYABIH KOMNEHCAYUSIAHYbIHA,
MYPAKmanybina HEMECE OeKOMNEHCAYUsIAHYbIHA
0aifmaHpICTHl. AF3aHBIH KOp KYIITEPIH >KETKUTIKTI
TYPIIe >KYMBUIIBIPY MEH THICTI eMEY TocImepiMeH
LIOKTBIH JaMyblH TOKTATKAaHHAH KEHiH FaHa IIOK
mypakmanaosi. Erep ar3aHbIH €31 HeMece eMHiH
OCEepiHEH OJICTTEH ThIC JKargaiimapabl KEHIN
LIBIKCA, IIOKTHIH Kepi JaMybl maiaa OOJBII, KOM-
nencayusananadvl. Al ar3aHbIH KOPFaHBIC KYIIiHIH
TOMEHJIEYIHEH IIOK KYOBUIBICHI OpUIiN, 0eKoMNeH-
cayusi JKypeni.

CoHbIMEH, <« KapaKaTThl WIOKTBD» eMJIEyiH
MbIHaIal xajmel epexeci ycoinbliaasl (Lpaiidep,
Bonbenept, Yxanosa, 1959):

1) sxapakaTThI IIOK TEPAIUSCHI IIIOKTHIH (a3achl
MeEH JIeHreHi, )KapaKaTThIH CUIIaTTaMAachl, aF3aHbIH
VWHAWBUIYAIbl CPEKIIeNiri, KOpIlaFaH OPTaHbIH
JKarmaimapelHa  OalJIaHBICTBI  MTATOTEHETHUKAIBIK
xoHe U depeHIHanIsl 00Iybl Kepek;

2) maToreHe3 >KarJalbIHBIH KYpACTIri >XoHe
MTaTOJIOTFSUTBIK TIPOIIECKE aF3a JKYHEeCiHiH OeIeK-
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Tepi MEH MYIICNICPIHIH TapThUlyblHA OANIaHBICTHI
KeIIeH 1 ToCclAep i Maiaanany Kepexk;

3) oK TepanusaChl callfapMeH FaHa Kypecneii,
IIOK Tepanuschl ajlbIH aly, SFHA NpoQuiIakTuKa
3IIEMEHTTEPIHEH TYPYBI KEPEK;

4) mok nmpodHUIAKTHKACkl MCH eMJCY Imapaiia-
pBL epTe, Oipi3AUTIKKE KEeNTIpifireH JKoHe KeIIeH/i
cunarTa O0IyBl Kepek;

5) kapakaTTaH 3apjan [IeKKeHJEepre KOMeK
KOPCETYIiH Ke3eH IiK IPUHITUII apHalbl OpbIHAApAA
JKYy3€ere achIpbLUTybl KEPEK;

6) KOMIIEHCAITHs, TYpaKTaHIABIPY HeMece Je-
KOMITEHCAIHs MPOLECTEPiH ECKEPEe OTHIPHII, EMILY
KeIIeHIH TaHAay IIOKTHIH (ha3ackl MEH JICHIeiiHe
0aliTaHBICTBI KY3€Te aChIPBUTYBI KEPEK;

7) ’KapaKkaTThl IIIOKTHIH JACHICH1 MEH aybIPIIBIFbI
yHeMi Oaranay mpoleaypaiapbl apKblibl CHIIATTa-
TybI KEpeK;

8) mIOK Tepamuschl 3aKbIMAAIFaH aF3aHbIH MH-
JIUBHTYaJIIbl EPEKIICTIKTepiHe COlKec Ky3ere achl-
PBULYBI KEPEK;

9) xapakaTThl IIOKTHIH KaliTa namy KayIliHe
KOHE TOPIUATI (a3aHBIH CO3BLTY aFbIMbIHA Oaiiia-
HBICTHI IIOKKA KAPCHI ic-IIapanap/pl Ky3ere acblpy
MeH Oakpuiay JKYMBICTapbl y3aK Mep3iMIi Oomysl
KepeK.

M.M. Poxwunckuii (Poxunckuii, 1970: 116),
«OKapakaTThl MIOK» JUAarHO3 HEMECE IMaTOJIOTUSIIBIK
MPOIIECTIH TOMaMJIalfaH AaHBIKTAMACHI CHSKTHI
KaObLIIaHOAYbI KEPEK, «KapaKATThI IOK» — Ja0bLI
Oedrici, MIYFBIT eMIeY ic-IIapanapblH KYPTi3y iciHe
yHIeY ekeHiH aiiTampl. CebeOi, s)kapakaTThl IMOK €H
aJIBIMEH OapJIbIK MYIICIEP/IIH, JXKYHeIepIiH KoHe
MPOLIECTEPAIH KbI3METiH YHBIMCBI3AaHABIPYMEH CH-
naTTanajpl.

HoTtuikesepi #oHe TaATKbLIaMA

KopbiTa aiiTkaHza, <OKapakarThl —IIOKTHI»
eMJICY/IiH Kallllbl €PeXKECiH T'yMaHUTApJbIK KOHE
QJIEYMETTIKFRUTBIMAApAA «KapaKaT» 3epTTCYICPiHIH
METO/IOJIOTHSUIBIK HETI3/IEPiH JOUEKTEY KbI3METIH IS
KOJIJIaHYJIbIH MaHBI3bl 30p. Ocipece, «KapaKaTThl
IIOK» YCHIHFaH JKEKE aJlaM 3aKbIMIATybIHBIH a-
JIBIH aly KOHE eMJIey IapajlapblHbIH MEXaHU3MIiH
YKBIMJIBIK JKapakar nporecrepine Oefimaey nepoec
FBUIBIMU KOHIETITYaIM3aIUsSHBI TaJall eTe/li.

Kazak omeOueTiHne KOpiHiC TalKaH «KapakaT»
(heHOMEHIHIH MOTHBTEPi MEH HJIESUTBIK KepiHicTepi

MOHApPAIBIK ~ TYPFBIAA  3epTTeymiH  OipaeH-0ip
AIFBIIAPTEl  OONATBIHBL  KUCBHIHABL.  MacereH,
Baybipskan ~ MoMbILIyIIBIHBIH — «¥IOKaH — Y51»

(Mowmprmyer, 2020) (1974) noecinae amaMHBIH
OHEp JKOJIBIHJIA TallKaH TayKhIMETiHE, JKapaKaThlHa
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KapamacTaH eHep YIIiH ejimre e 0ac TIreTiHiH
KOpPKEM TIIMEH JKETKI3TeHIH aHrapambl3. CalbiH
MypatOekoB «XKabaiibl ama» (MypaTtoekos, 2020)
(1972) moBeciHnme ThUINA KayifaH aybulFa ExiHIm
IYHAE COFBICHIHBIH TYCIPTeH ayBIPTIIAIBIFbIH,
allITBIK-)KAJaHAIITHIK,  JKETIMIIK-XKECIpiK, cay
aJlaMHBIH KeMTap KYHTe TYCKEHIH KOpPCETY apKbLIbI
OHBIH OanfplH OanmanbIKKa JKapa CalFaHbIH,
OayamapiblH KyTIMCi3 eckeH xkalaibl ammanai
ampl  OomyblH cyperTednmi. Myxrtap MarayuH
«bip aranbprg Oamamapsy (Marayun, 2020) (1973)
noBecin/ie yiapbl EKiHII TyHUE COFBICBIHBIH Maii-
JTAaHBIH/A Ka3aK TallKaH aTa-aHaHbIH XKaH KapaKaThIH
KETIM KainFaH Oamamapapl OaywsIpbiHa OacymeH
a3raHblH Kepceteni. Lllepxan MyprtaszansiH «Ky3
KBUABIK kapa» (Myptaza, 2020) (1976) sHrimeci
ne ExiHmmn myHWe COFBICBIHBIH 3apAalbl JacTypii
Ka3aK JIYHHUCTAaHBIMBIH/IA KHEJIl CaHalaTblH baii-
IIBIHAP aFaliblHa 0anTa >KY3iHiH CaJbIHYBl apKbLIBI
Ma3MYHJajdaabl. balsiHapARIH OaiTa mankaH Ka-
pachl MEH ThUIJIa KAJIFaH XaIBIKTHIH IICUXOJIOT HSLITBIK
KOHUT-KYH1 Oip-6ipimMeH accolyanysIaHblIII,
KOpKEM TIJIMEH cunartanaabl. benrimi 3eprreymri
Makcar Tox-Mypart (Tax-Mypar, 2009: 138—153)
«Kobuca xpur» (2009) 3eprreyiHme pemnpeccusira
YIIbIpaFaH HMHTEJUTUTCHIIMSAHBIH apThIHAA KaJFaH
YpIIaKTapbIHBIH «KYHIK KaKKaH» ayblp TarJbIPbIH

0ip 0TOACHIHBIH IIEKipeci apKBIIBI XKaH-)KaKThI TaJl-
Jlay apKbUIbI KUBICTBIPAIbl. ABTOP «KYHIK KaKKaH»
YFBIMBIH aJIaMHBIH Kycara 00# anaplpyblHaH Ooia-
THIH aYBITKY €KEHIH TaibIMIali 5.

Anaiina, )Korapbljia aTar eTKeHIMI3 eH, T'yMaHH-
TapibIK KOHE JJIEYMETTIK FhUIbIMAAp OaFrbIThIHIA
Ka3aK MOJICHHM MYPAacChIHIIa «MOJCHH >Kapakar» He-
Mece «Kapakar» (peHOMEeHAEpiH 3epTTeyaeH OYphIH
OHBIH METOJOJIOTHSUIBIK ACTIEKTLIEPIiH JOUEKTEIT amy
KaKETTIrl TyBIHIAN I

KOprTbIH}JLI K9HE TYKbIpaMJ1aMa

KopsiTa aiiTkanna, 3epTTey 0apbIChIHIA «MJJIe-
HU KapakaT» MeTadopacsl MbIHagai OimimMuep
JKUBIHTBIFBIH KYPBUTBIMIAHTHIHBI aHBIKTAJI/IbI:

Bipinmrigen, Kazipri TyMaHUTapibIK JKOHE
QNIEYMETTIK 3epTTeylieplle <OKapakaT» MEHTAIIbI
MaFbIHAHBI OUTIIpeni;

ExiHmmieH, «kapakart» TICUXHMKAIBIK IaTo-
JIOTHSl FaHA eMeC, MTOHAPAINBIK TYPFhIAa aKUKATTHI
MMaWBIMAAYIBIH TOCITI HEMECE TANTBIHBICHI;

YUrHmigeH, <okapakar» — HHIABUIAYaJJIbI
JKOHE YIKBIMJIBIK HIIESUTapAbl KYPANTHIH KOHIIETIIIHS,
OJIEYMETTIK ©3TepicTep HOTIIKECIHIE IKAFBIMCHI3,
JUCHYHKIIMOHAIBI cayapiapbl 3epTTCUTIH KOH-
LeTIIHS.
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KUAHATCbBI3ADBIK, IAIMIHIH,
MOPMEHAIAITIH 3EPAEAEY MOCEAEAEPI

Makanaaa KMSIHATCbI3ABIK, iAIMIHIH 3aMaHayu KOFaMAaFbl MOPMEHAIAITT asiCbiHAAFbl MaCeAeAep
3epAeAeHyae. bapabik kesae, 6yrin XXI fFacbipaa Aa emipaiH 6apAblK, CaAaAapblHAQ, >KEPAIH op
TYPAI ariMakTapblHAQ >KEPFiAIKTI KAKTbIFbICTap, a3aMaTTbIK, COFbICTAp OPbIH aAyAd. AyKbIMbl XKaFbliHaH
COFbICTap a3aiiFaHbIMEH, OAAPAbIH 3apAa0bl HAKTbI KOFaM YLLIH 30p HeraTMBTi acepiH Turisyae. OHbIMeH
KOCa, COFbICTbIH ASCTYPAI TOCIAAEPIHEH repi Kasipri TaHAA XKaHa TEXHOAOTMSIAAPAbIH SAeYeTi GapbiHLLa
KOAAAHYAQ. Kapy->kapak, neH bikmnaA ety hopMaAapbl TYPAEHIN, KypAEAeHyAe. SAFHM, alliblK, COFbICTap
asanbin, WapTTbl TypAe 6eibiT 3aMaH OpHaFaHbIMEH, aAam3aT KaybIMAACTbIFbI XKAAMbl AAFAAPbICTbIK,
KYHMAI KeLlin oTbIp.

Y3AiKcCi3 Kypec neH 6acekere, MEHMEHLLIAAIKKE CaAblHa 6epy aaam3aTTbiH 6OAaLLAFbIHA ANTaPAbIKTaM
KYMOH KeATipeai. byrinri kyHi apamsart 6asacbl GipkaTap KOKEMKECTi MOCEAEAEpAi CaHa-Ce3iMHIH
JKaHa AeHremiHe KeTepiAin, KanTa 6aramMAaybl THIC. Op TYPAI KOFaMAApP MeH KaybIMAACTbIKTapAbIH
JKYMEAl >KoHe camaAbl AaMybl OAApPAbIH KMPATYLLIbIAbIK €MeC, LiblFapMaLLbIAbIK, XOAMEH AAMM aAy
MYMKiHAIKTEpiHE 6aNAAHbICTbI.

KusiHaTCbhI3AbIK, iAIMIHIH Heri3i coHay KeHe 3aMaHAQ KAAbINTAacKaHbIMEH, KOFAaMADIK, >XeHe cascu
OMIp TapuXbIHAQ KOAAAHY MbICAaAAAPbl Kemn emec. AereHMeH, 3amaHayu 3epTTeyAep KMSHATCbI3AbIK,
KaFMAQTTapbiH HAKTbl MaKCaTTapFa XKETY >KOAbIHAA KOAAAHYFa GOAATbIHADBIFbIH JKOHE KYLL KOAAAHYFa
KaparaHAa KMSIHATCbI3ABIK, TOXXIpMOECi aAAEKaNAA MOPMEHAT EKEHAITIH BarikaTyAa.

Ty#in ce3aep: KMSHATCbI3ABIK, Maunnsm, 6enbiT aAem, Kyl KOAAAHY, XXahaHAbIK 9AeM, aAaMm.
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Issues of implementing the effectiveness of nonvolence philosophy

The article examines the issues of the effectiveness of the use of non-violence in modern society.
At all times and today in the 21st century, in all spheres of life, in different regions of the globe, clashes,
crises, and wars occur. Despite the fact that the overall scale of wars has decreased, this carries signifi-
cant negative damage to any society. At the same time, the potential of the latest technologies is being
increasingly used instead of traditional means of war. And, although a peaceful situation prevails in the
world as a whole, humanity is in a deep crisis.

The endless struggle calls into question the future of humanity in general. Today, humanity needs
to rise to a new level of consciousness and re-evaluate a number of vital issues. The qualitative and sys-
temic development of society and various institutions depends on the ability to develop creatively, not
destructively.

Despite the fact that the philosophy of nonviolence was born in antiquity, there are few examples
of its application in the history of social and political life. Modern research shows that the principles of
non-violence can be used to achieve specific goals, and the practice of non-violence is much more ef-
fective than the use of force.

Key words: violence, pacifism, peaceful world, violence, global peace, man.
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Bonpocbl ocmbicaeHuns 3dpchpekTuBHOCTH hrAOCOMM HEHACUAUS

B cTtaTbe paccmatpuBaloTcs Bonpochl 3PEKTUBHOCTN NMPUMEHEHMS HEHACUAMS B COBPEMEHHOM
obulectee. Bo Bce BpemeHa 1 ceroaHsi, B XXI cToAeTun Bo Bcex chepax >KM3HU, B Pa3AMUHbIX perMoHax
3EMHOrO Lapa NPOUCXOAIT CTOAKHOBEHMSI, KPU3MCBI, BOVHbI. HECMOTPS Ha TO, UTO B LIEAOM MacLUTabbl
BOWMH COKPATMAMCb, 3TO HECET 3HAUMTEAbHbIM HEraTUBHbLIM YPOH Ato6oMy obLiecTBy. Bmecte c Tem,
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BCe Wnpe MCMOAb3YEeTCd NoTeHUMaA HOBENMLLIMX TEXHOAOIUM BMECTO TPAAMUNOHHbIX CPEACTB BOWHDI.
M, XOT4 B B LEAOM B MHpe npeo6/\aAaeT MUPHa4qa O6CTaHOBKa/ yeAoBe4eCTBO HaXOAUTCA B F/\y6OKOM

Kpu3uce.

beckoHeuHas 6opbba CTaBUT MoA COMHeHue 6Gyayuiee deaoBevecTBa Boobwe. CeroaHs
YEeAOBEYECTBY HEOBXOAMMO MOAHSTLCS Ha HOBbI YPOBEHb CO3HAHMS M 3aHOBO MEPEOLEHUTH PSA
>KM3HEHHO Ba>KHbIX BOMPOCOB. KauecTBeHHOe M CUCTEMHOE pa3BuTME OO6LEeCTBA M Pa3AMYUHBIX
MHCTUTYTOB 3aBUCUT OT CNIOCOOHOCTM Pa3BUBaTbCS TBOPYECKM, @ HE Pa3pyLUMTEAbHO.

HecMoTps Ha TO, 4uTO (DMAOCO(US HEHACMAMS 3aPOXKAAAACh elle B APEBHOCTH, B MCTOPUM
COUMAAbHOM W MOAUTUYECKOM XKM3HW MMEETCS HEMHOro npumepoB ee npumeHeHus. CoBpemMeHHble
WUCCAEAOBaAHUSI AOKA3bIBAlOT, UYTO MPUMHUMIMbI HEHACMAMS MOTYT MCMOAb30BATbCS AAS AOCTMXKEHMS
KOHKPETHbIX LieAeit, a MpakTuka 0TKasa OT HAaCMAMS HAMHOTMO 3(hekTUBHee, YeM NPUMEHEHME CUAbI.

KaloueBble cAOBa: HacuAMe, NaummnsmM, MUPHbIA MUP, HACUAME, TAODBAAbHbBI MUP, YEAOBEK.

Kipicnoe

Kasipri xe3ge Oykin anem >kahannany yaepicin
kemryne. bipi Oyn ynaepicti chiHam »xarca, Oipi
KOFaM JaMyHl YIIiH ahaHmaHymnaH apTBIK CIITEeHE
JKOK JIETeH MIKIpIi KOJAaiel. Bipak ke3 KelreH
KOFaM YIIIiH OeHOITIIIIIK AeTeH HEeTi3r KYHIBLIBIK
OOJBIT TAOBIIATHIHABIFEIMEH KEITICIICUTIHIED MKOK
necek Karecnelimiz. XKahanasik yuepicinae 0ei0iT-
HIUTIKTIH poii KaHaai? BelOiTiminik gereH HaKThI
oenrini 6ip kaWT ma onme kyi me? OHBI cakray,
appl Kapail JaMbITy KaH7Jail MoceseliepMeH Oaii-
nanpicThi? OChl CYypakTap aschlHIA TaNjay >Kacar
KOpEeHiK.

Ocpbl Macenenep ascblHAA 3epPTTEY >KYPri3ylli-
nepaiy OipkaTapbl OeWOITHIUTIK AereHmi Kyd men
cunarrtayra Keniceai. A 6y Ky#iIiH cakTamysl MeH
JaMYbl KHUSTHATCBI3]IBIK KaFHU1aIapbl ApKbLTbI )KY3ere
aceipbutanel (George, 2012). bapma amam3aTThIH
aHCaNTBIHBI OEHOIT FYMBIp 0OJICa, OHBIH KINTI KYII
KoigaHOaid, emKkimMre 3uWsH TUTi30edl opekeT eTy
KabiseTiHe OaiTaHBICTHI e Tycinemi3. XKahanmbik
YAEpICTep QJIEMIIK HAPBIKTBHIH KApKBIHIBI JTaMYbl
MEH op TYpPJIi TEXHOJOTHSJIApABIH aJaM eMipiHiH
@KbIpaMac  YCTHIHAAPbIHA  alfHAIyblHA  BIKHA
TUTi3yJe. YJEeMeli IaMbIll OThIpaThIH HAPBIK Tall-
KbIIMail Oocekere KadineTTi OOMypl Tanam eTesi.
Y3mikci3 6ocekeni kai-Kyiae emkimMre emoip 3usH
TUTI30e eMip cypy MyMKiH 0e? ©Onberrte, Oy
PUTOPHKAIBIK CYPaK.

3aMaHayH JEMOKPATHUSIIBIK, KYKBIKTBIK MeEMJie-
KETTep 93KOHOMHKACHI KATUTAIUCTIK 3aHIbUIBIKTapFa
Herizgenemi. JKahauaplk Hapblk TieH >kahaHIBIK
cascar oyen OactaH Ooceke MEH KYpecCTiH ipremi
KaFuJajapblHa KYPbUIBIT KeidreH. KusHaTChI3IbIK
Karuganapbl OHAAl KypecTe OpBIHCHI3AAY e
KaOBUIaHyBl Fakan emec. bysr anam3ar caHachlH-
Jla KYII KOJIZIaHy KaFuJaIapblHbIH OCKIN KaTybIHbIH
HOTIKeCI Jien aiityra Oonaznpl. bipak OyriHTi KYHI
azam3ar Oajnachkl OipKaTap KOKEHKeCTi Macesenep i
caHa-Ce3IMHIH JaHa JIeHTreWiHe KeTepilim, Kairta
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Oaramaaybl Thic. Y3HiKci3 Kypec mHeH Oacekere,
MEHMEHIIITIKKE canblHa Oepy amam3aTThlH 0oma-
MIBIFBIHA AUTAPJIBIKTal KYMOH KENTipei.

Op TYpJli KOFaMJaap MEH KaybIMIACTHIKTap.IbIH
JKYHENi JKOHE camanbl JaMybl OJIAPJBIH KHpATy-
HIBUTBIK, €MeC, IIBIFAPMAIIBUIBIK KOJIMEH JaMu aly
MYMKiHJiKTepiHe OainanblcThl. beiOiTminik ycrem
STKeH KOFamJia FaHa [IBIFapMAIIbUIBIK JaMyFa
KOJAIBl JKarmanmap Kajslmracanasl (AOTuibauH,
2014: 118). belibituinik kyHiHiH OGassHABI OOMYBI
KHUSHATCHI3/IBIK KaFUalapbIHbIH KAaTaH 3aHJbLIBIK
JIeHTeliHe Koram1a 0eKyiMeH KaMTaMachl3 €TiIe .
SIFHU, KUSHATCHI3BIK KaFUaaIaphl JEMOKPATHSLTBIK
WHCTUTYTTAPIbIH HBIFAIObIHA, KOFaMJIBIK
KYpBUIBIMIAP/IBIH Canajbl )KeTUTyiHe Tikenel acep
eTeTiH Kym. Mominere Kemin yKbIMaaca aiyna,
KYIIKKe eMec, e3apa CeHIMIITIKKE KYPBUIFaH pKiH
KapbIM-KaThIHACTAp/Ia aJlaMH dJICYCTTIH JIe YaeMell
apTybl aHBIK,

OkiHimKke opaii, agam3ar 0agackl KYIIIEH acep
eTYIl, <OKYABIPBIKKa» JKYTiHYII OJIeTiHE aiHa-
JBIPBIT KENTeH. AJl, KUSHATCBHI3MIBIK Karuaagapbl
YTOTFSUTBIK apMaHIap JSHTeHiHIe KaJIbIIl, THiCIHIIIe
OarananOaii keneni. JKahanablk HapbIK TEH cascaT
«OipiHm 6om!», «MBIKTBI 001!», «0apineH e Cen
KymTi Ooy!» JereH ypaHmapMeH e3apa OoCceKeHi,
colikeciHIle, KypecTi epuityae. Keke Tyira 6oi-
ca, >xahaHIBIK anbIlll MEXaHU3MIe Kapchlaacyra
Kayhapbl KETIIEUTIHIITIHE CEHIll, KUSHATCHI3IBIK
KaruJalapblHa JKYTiHyTe, ONapIblH MOPMEHAUIITIH
TOXKiprbere alHAIBIPYFa KOPKAKTaH bl

KusHaTChI3ABIK YCTaHBIMHBIH CIICIU(UKATIBIK
MOPMEHJIUNIT oyes OacTaH ajamzaap apachlHIaFhbl,
ajgaM MeH TaOWFaT apachIHIarbl, ajam MeH JKa-
parymsl  apachlHIAFbl  KapbIM-KAaThIHACTAPIIBIH
yineciMainirine KypbUIFaHbIH €CKEPreH )KOH. AJlaM-
3aT Oamackl KHUSHATCBHI3NBIK KarWJAIapblH THICTI
JIeHTeliie KaOblIaMaraHila TypJIi JaF1apbICTapabIH
PENPECCUSUTBIK  KBICTIAKTAPBIHAA IIbIP alHAJBIT
xype 6epeni. Connmaii-ak, Kepicifire, OyTiHT1 KYHT1
KEKe CaHalbl ajaM KUSHATCBHI3IBIK KaruaaiapblH



T.B. Mycradpuna

YCTaHyABl ©31He-031 MIHIETTEH ajca, oJeyMETTiK
eMip Jie carmaisl TpaHchopMaIHsUTaHa b, KOFAMIIBIK
OMIpJiH op TYpJi cajanapbl >XaHIaHabl, PyX-
TaHagel, Oenrimi Oip IIbFapMalIbUIBIK (Qopmara
yiacanel. JleMek, camajibl JaMy IIbIFapMainibiibIK
KaThIHACIICH, OCHOITIIUNK KyHMeH OalIaHbICTHI.
An, KHSIHATCBI3/IBIK KaFruaaiapbl abCTpaKTiIi enec-
TEp eMecC, aTaIMBINI canayibl TaMyIbl KaMTaMachl3
€TEeTIH HAKThI KypaJl JieT OarajiaHyFa JIaHbIK,.

TakpIpbINTHl  TAHAAYIBI
MaKcaThl MeH MiHaeTTepi

JRiieKTey KoHe

Betibimwinix — Ko2ammuviy canaivi OAMYbIHbIH
ipeeni kyii

Anam3aT TapuxbIHIA COHAY epTe 3aMaHHaH Oepi
9p TYPIIi COFBICTap MEH KaHTOTiCcTep, 3YJIBIMIBIKTAp,
KApaTyJap Typajbl JEepeKTep MEH Jalesiep
JKETKUTIKTI. Bipak ©TKeH >KUBIPMaCHIHIIIBI FachIpJa
amam3ar OalachIHBIH KEHOip KaybIMIACTBIKTaphI
JKy3ere acelpraH, aj Oackamapbl 0acTaH KEIIKCH
KaWFpI-KacipeTi alphIKia 3YIBIMIBIKICH epeK-
menenesni. bip rana raceipaa Oip emec, €Ki ayHue-
JKY3UTIK  COFBIC OapbhICBIHIA TYJIFA aTayJIbIHBIH
ap-HaAMBICBIH ~TamTamn, aObIpoil Teryle amaMm
OaylaChIHBIH ~ KUSHATIIBUIABIFBl  ©3-031HEH  aChIIl
Tyckenaen 6ompl. Exinmi JlyHHeKy3UTiK COFBICTaH
KeliH bipikkeH yiITTap YHBIMBIHBIH KYPBUIYBI
KOMIIUIIKTIH XYpeKTepinae Oepik ceHIM ysIaTKaH
eni. Elni amaM3ar KoraMbl TyMaHH3aIMs KOJIBIH/IA
JAMUIbI, KapbIM-KaThIHACTap[a OJIEyMETTIK JKoHe
STHUKAJBIK ©3TepPICTep OPHIH aJIBI, JJIEMHIH CcasicH
JKOHE KYKBIKTBIK JIaHAMAPTHIHAA TpaHCchopMaIus-
Jap >Ky3ere achIpblIaibl JeTeH YMITTep OPBIH aJlbl.
Anaiifa, kenke y3amai agamzaT Oanachl SAPOJBIK
KapyJbl OMIIaNl TaybIll, JIeM IIAPTTHl €Ki Jarephb-
nepre OOIiHIN, «CYBIK COFBICY» OeHOITHIUTK aTay-
JIBIHBI CaFbIMFa alHaJJbIpa OJaH 9Opi aJbICTATTHI.
Exi nmareppaiH apacelHAaFbel TEKe-Tipec amam Oana-
Chl TapUXKa ©3Trepic OKEJIeTIH CaHaIbl TYJIFa FaHa
emec, JKep OeTiHeT! TIpIILTIKTI MYJIIeM TOKTaTyFa
KaOUIeTTi eKeHIIriHe Ke3 JXeTKi3mi. bym xait-
TH CE3iHy CascH KeIbacuIpUIapabl Iep Ke3iHe
KeJTiciMIe Kellyre, «CYbIK COFBICTBD) TOKTaTyFa, ca-
JBICTBIPMAITBI TYPFBIZA OPTaK OEHOIT KaybIMIaCThIK
KYpyFa MoKOypIiereH.

Byrin 6i3 kemin oteipran XXI facelpa na
Kepnin op Typmi alMakTapblHAa IKEPriTIKTI
KaKTBIFBICTAP, a3aMaTThIK COFBICTAP OPBIH aJIbIII XKa-
ThIP. AYKBIMBI )KaFbIHAH COFBICTAp IIUTePIIreHIMEH,
ONapJIbIH 3ap/adbl HAKTHI COJ KOFaM YIIIH eneyi
exkenmiri Oenrium. OHBIMEH KOCa, COFBICTBIH
JIOCTYPJIi TOCUIIEpIHeH Trepi Kazipri TaHaa jXaHa
TEXHOJIOTHSIIAPIBIH dJieyeTi OapbIHIA KOJIIaHY/a.

Kapy-xapak reH sIKnan ety (popmanapsl TypieHim,
KypAeneHyae. SIFHU, aliblK COFBICTap a3aiblIl,
mapTTH Typae O0erOiT 3aMaH opHaraHBIMEH, aJaM-
3aT KaybIMJACTBIFBl JKAIIBI JaFIapbICTBIK KYHII
KEIIII OTHIP.

ConbIMeH, OeHOIT ajIeM MeH KHSHATCBHI3IBIK
KaFUJaJIapbIHBIH OaliJIaHbICHl Typallbl MIceNeNepIi
TaNKbLIAYbl JKATFACThIPAUbIK. Bysl TakbIpbIn as-
CBIHJIA 13/IEHII JXYpTreH 3aMaHayH 3epTTeyir Pobep-
TO MaH4YuHM agamaapiablH OeHOITHIUINKTI 9IeTTe
KeJep IIaKTarbl aOCTpakTili MYMKiHAIK peTiHjae
KapacThIpybIH cBIHFA amanel  (Mancini, 2017).
OHBIH OBIHINIA, CasiCH Kelldacuipliap KapamaibiM
XaJBIKTBl COFBIC TpPareWsAChIH 9Jeii epIuirexH
KYWIe YCHIHBII, OotnapbIaaa ypen ysumataasl. OChI-
JIaH KEJII, XaJblK MOWHBIHA OCHOITHIUTIKTI caKTay
Typajgbl MOpPaJbAIK >KayalKepIIUIK KYKTeNIesi.
A7, MemIeKeTTep ©3 TapanTapblHAH AaTaJMBIII
OCUOITIITIKTIH CaKTalTyblH KAMTaMachl3 €Ty YIIiH
OCKepH caJara XbUIIaH-)KbUIFa MAJUTMOH IaFaH Kap-
KbuTapap Oestesi. Ochliaiima XaabIKThI OCHOITITLTIK
KYHIi cakTam OTBIpY YILIiH 9CKEPH KyaTThl KYLICHTY
KaKeTTinirine ceHmipeni. lmreH-ceiprTan  op
YaKbITTa KAy Kellyi MyMKIH JIereH YCTaHbIMIapMEH
OCUOITIITIKTIH TYpPaKCBI3ABIFBI, HO3IKTLNIr TY-
panbl kem aWThUIaAbl. MiHe, COHABIKTAH MeMIle-
KeTTep MIJUTHOH/IaFaH KapKbIHBI TUabeT, KaTepii
iCIK CHSKTBI aypyJlapbIMEH KYPecKe, dKOJIOTHUSIIBIK
amaTTapAblH ali[blH alyblHA €Mec, dCKepH cajlara
0oy KaXeTTUIrH e3AiriHIe asienaenai. 3epT-
Teymi MaHYMHUIIH TaiibIMAaybIHIIA KeOiHece
MYHJIall CTpaTerus CaJbICTBIPMAIIBI TYPFbIIa OeHOIT
KOFaMJap/ia YThIMIBI JKy3ere achipbiiaabl. Ce0eoi,
XaJIbIK, OCHOITIIUTIK KYHiIHEH KOJI Y3iIl Kally KOPKbI-
HBIIIBIHAH 9CKEPH CaJIaHBIH MBIKTHI OOyBIHA KOTI
ceHiM aptansl (Mancini, 2017).

MaH4YMHU KeNTipill OTHIpFaH apryMEHTTEPMCEH
KeJTice OTHIPHIT, OCHOITIIIIKTI cCaKkTay, KaMTaMachl3
€Ty YIIIH 9CKEPH KyaTThIH alTapJIbIKTal KYIITiIIr
aKbIp COHBIH/A KaHIAl HOTIKENepre aibll Kemyi
MYMKIH JIeTeH cypakka Tipeiemis. bedOiTmimikTi
KapybIHBIH KYLIIMEH FaHa KaMTaMachl3 eTyre 0oina
ma?

Oyen O6actan OEHOITIIUTIK amaM3aTr eMipiHeri
MaHBI3/Ibl KYHJIBUTBIKTAPABIH Oipi OONBIN TaObLIa-
nel. Exxenri ke3eH fiHu imiMaepze OeHOiTIILmKTIH
JKapaTtymsinan mapelfaH WTUTIK Jen TYCIHTIpLTYi
Oenrimi. Exxenri AiHM MoTiHAEpP MEH 3aMaHayd
op Typni imiMmaepnae OeHOITHIUNKTI cakTay amam
OanachIHBIH OOPBIIIBI €KEHAITT Typajbl Ker alTbl-
naael. KHsSHATCHI3ABIK 1LTiMIHIH Ki1accuri MaxaTMma
laamun «AnmaM ochl AYHUEHIH KallFbl3 Hecici He-
Mece TINTI aBTOPHI PETIHIAE eMec, OV olemueri
TIPLIUTIKTIH «KaMKOPIIBICBD) PETIHIAE OpeKeT XKa-
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caybsl kepek» gen >xasraH (lammum, 2016: 72-75).
HIsiHBIMEH IIe, acipece, COHFBI Ke3[€ YaKbITThIH
alipplkma Te3 OTyl OKWFaIapAblH Ja MIariay
e3repyiHe BIKMan eTelli. YHEMi YakbIThIH JKETKi3e
anMai, yIrepMer >KYpeTiH 3amMaHayd ajaM ajiFa
KOWBUIFAaH  MaKcaTTapblHa  achIFBI,  OOPBIMIBI
MeH >KayanmKepUIUIiri Typajabl OWJIaHynbl KeWiHre
murepeni. bipak 3aman yaepici amamasl KyTill
TyYpMaiapl. 3amMaH aJaMHBIH ©3 OOpBIIIEI MEH
JKayarKepIIiIiriH TOJNBIKTall eTeyiH epTeH eMec,
Oyrin Tamam etyme. Ay, OV IereH, KalTalalThIH
Ooyicak, KHUSHATCHI3ABIK KaruJaTTapblHA JKYT1HY
ApKBUIBI )KY3€Te achbIpblIaThIH KYOBLIBIC.

XKorappima kentipinareH 3eprreymri MaHYHHH
KOFaMHBIH OCHOITIIUIIK KYyHl MEH KUSHATCBHI3JIBIK
KaruJajapbl apachlHAArbl OalaHBICTBl  3epie-
el kene, (QIIOCOPUIHBIH KIACCHUKAIBIK TiTIHIE
KOJIJaHBUIATBIH «(opMay YFBIMBIH MaianaHabl.
®opwma ntereH OipiKTipyIIi MPUHIAIIKE HET13Aee/Ii.
ManurHyd  OCHWOITIIIIIKTI KOFaMHBIH — (OpMachl
JeTl KapacTeIpyasl yCbiHFaH. TinTi OedOiTmIimiKTi
KOFaMHBIH oJIeyeTi, OHBIH KOHCTUTYLUSCH eIl
OaranmaraH na apTeIK Oonmac. [lemek, Koram ryma-
HU3aIMA JKOJIBIHIA JaMbIFaH caiiblH, popMa ©3iHiH
ITIIiHI MEH emeMaepine colikec kenemi (Mancini,
2017).

3eprreyuni miKipiH eckepim, OeHOITIIUIIKTI
KOFaM JaMyBIHBIH (OpMachl JIETeHTe KYTIiHCEK,
op TYpJli KOFaM HWHCTUTYTTapBIHBIH OpEKEeTTEPiH,
OJIapAbIH IUBIHANBUIBIFBIH Oaranayna OeHOITImIimiK
YJIeCciH MaHBI3IBI OJIIIeM peTiHae KaObuigayra 0o-
nanel. SIFHU, KOFaM WHCTUTYTTAPBIHBIH 9pEKeTTepi
OelOITIIIIKTI  HBIFalTyra  OafbITTasca, ojap
(dhopmara coifkec kemm TYp mered ce3. Omait 00iI-
ca, KHUSHATCHI3ABIK KaFHJAApbIH «OMIC» JIeTeH
YFBIMMEH KapacTbIpa anaMbl3. beloiTirinikTi cakray
MEH JaMBITy JKOJIBIHAA EINKIMIe 3USH THTi30eH,
KHUSHAT KOPCETIIeH, 3yJIbIM KYII KojnaHOail opeker
eTince, opMaHbI JKYHETICUTIH 9/1iC AYPHIC TAHIAIIIBI
JIeTeH KOPBITHIH/IBIFA KeJTyre 00abl.

Jlerenmen, aifHanbIl Kellirn, OYTiHTI 3amaH,
sFHY, KahaHIBIK yAepicKe Hazap ayJapcak, LapT-
TBI TYpAe Oapmia amam3aTThIH OachklH OipiKTipim
OTBIpFaHAall KepiHeTIH Oyl Kyie IIBIHBIHIAA
Oacekere HeriznenreH. bipak Oaceke aTayIbIHbI ChI-
Hal KaHa, OHBIH KOITEreH caralibl 63repicTep MEeH
KaHAIBIKTapFa BIKMANJAcy 9JIeYeTiH ecKepMell Ke-
Tyre OomMaiinel. CoHpaii-ak, kahaHIBIK yaepicTi
TOKTaTy C€HJI MYMKiH OonMaca, CcoliKeciHIe,
0ocekerecy ypJicTepi Jie KapKbIHIBI XKype Oepei.
Onaii Ooiica KUSHATCHI3IOBIK Karwmajgapbl Kazipri
Ke3je JopMeHci3 Oombin Kaimael Ma? YKok, op 3a-
MaHJa J1a ©3 OJKBUIBIKTaphl OonraH, Oap xoHe 00-
nmagpl. bipak OeHOITHIUNKTI cakTay, COFBICTapabl
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TOKTaTyFa KaTBICTBI TYPJl TKipuOenep amams3aT
Tapuxbl MEH MOJICHUETIHJE, OWay XKyHeciHae op
Ke3JIe /I OPbIH aJIbII KEJTeH.

FeribivMu 3epTrey agicHamMachl

Hayughucmix Koszzanvicmapoviy Oetlbim Ko2am
OpHAMY MeH 0amMbimyoaguvl yaeci

FputbiMu  aliHanmpIMAa JKOHE KNIl HMHTEN-
JISKTYaJIIbl  OpTajia KOFaMHBIH IIBIFAPMAIlbLIBIK
oJieyeTiHe TOCKAaybLI KOIOJIbI, OSHOIT Jamy >KOJIbI-
Ha Keaepri OONAaTBIH COFBIC TICH KaHTericTepre,
KHPaTYIIBUIBIK aKIUsJIapblHA KapChl OarbITTalIFaH
Ke3KapacTap, Oactamanap, SpeKeTTep >KUBIHTHIFbIH
manudu3M Aen aray AICTYpi KajabITacKaH. AllaM-
3aT TapuUXBIHIAFbl COHAy 3aMaHHaH Oepi eneyni
OpBIH aIIBIN KeJle JKaTKaH TYPJi COFbICTAp CHUSKTHI
nmanuGu3MHIH JIe TAPUXH KACBI €XKEIT1 JoyipaepacH
Oacray amansl (OHuukionenus WUd PAH, snek-
TPOHHBIN pecypc).

Onerre  OaThic  oNMeMiHAEri  MaruUCTIK
KO3FaJIbICTApIbIH alifalll KepiHICTEpiH XpHUCTHAH
imimiMer OalimaHpICTBIpagel. ON Typallbl AepeKTep
opraraceipiblK Opuren, TepTynmnaH CHSKTHI JTiHH
OWIIBUIAAPBIHBIH, eHOekTepinae cakranraH. OnHua
Uca IlaitramGapapiy emoip agamra enidip sxarnaiaa
Jla KyII KOJJlaHyFa OOJIMAHTBIHIBIFBIH 3THKAJIBIK
KaFu/ia PETiH/AC THIMBIM CaFaHbl JKaH-)KAKThl opi
TepeHHEH TaJKbUIaHaIbl. XpUCTaH LTIMIH 3aMaHa-
YU TYPFBIJIA XKaH-)KaKThl 3epTTen xypred JKan Mu-
mrenb XOpHYC XPHUCTHAH anoJoreTTepi TiNTi jKeke
aZaMHBIH, Oenrini Oip KaybIMIAcTBHIKTHIH ©3iH-631
KOpPFayBbl Ja KYIII KOJIJaHY bl TaJIall eTe/i, 0Jiai 00J1-
ca 9CKepH KbI3METTEH Jie 06ac TapTy KaKETTUIIr Ty-
paisl YChIHBICTAp Oimiprenine Tokrananas! (Hornus,
2009: 372). byn Hca [NaiitramOapapIH agaM3art YIiH
a3al meryi Typaibl XpUCTHAHJIBIK CaKpaJIbIi Uies-
MeH OaltaHbICTHl 00Tybl MYMKiH. OHBIH Kypecren
a3all Ieryi XpUCcTUaHIbIK JIYHUSTAHBIMHBIH PYXaHU
Heansl eKeHAIr1 Oeariil.

3eprreymni  XopHYCTHIH oibiHIIA KoHcTan-
THH WMIIEPATOpPbl XPUCTHAH [iHIH KaOBUIIaralibl
mipkeynaig pecmu  Oenmeni  ecrti. Casicu  Kymi-
KyaTThl JoJienney, OWIiK alMakTapblH KEHEUTY
MakcaTblHJa «AiHA1 TapaTy», «Oapima amaMm3aTKa
AKWKATTBl JKETKi3yIi» CBUITAYPATHII COFBICTAp
KYPrizy KaKETTUIri KYH TOpTIOiHAEC TYPIHL
OpraracbIpiblK  XpUCTHAH  OWIIBLIBI  OyiHe
ABTYCTUHHIH  «OHINETTI COFBICY»  KOHIICIIHUS-
Chl JKayJayIIbUIBIK KOPBIKTAPBIH aKTal IIbIFyFa
YTBIMIIBI KOJIJAaHFaHbI TapuxTaH Oenrimi. Keitin
raHa AKBUHHMATTHIK DoMa eHOEKTepiHAE COKBIP
CeHIM KaHTericrepre okeneriHmiri, Kynaitra me-
TeH KYJIIIBUIBIK KAaHTOTiCTEep/i Tajlal eTHeHTIHIIT
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KHCHIH 3aHJIbUTBIKTAPBIMEH JIQJICNJICHIeH OO0JIaThIH
(Hornus, 2009: 163).

VYaxpIT 0Te Keie, OpTarachIpiblK KaTONUK IIip-
KeyiHiH [IIeKC13 YCTeMAIriH ChIHFa aJlFaH aHa0anTUCT-
Tep, KBaKepiep, MEHHOHUTTED CHSKTHI PaTUKaIIIbI
MPOTECTAHTTHIK aFbIMJIAP KAJBIITACKIN, ©3JICPiHiH
COFBIC aTaylibifa TYOereisn KapChUIBIKTapbIH Oac-
Tl ypaHra aiHanawsipasl. XIX-XX raceipiapia
OaTbICTaFrbl HETI3ri NalM(UCTIK KO3FAIBICTap/IbI
OCBIH/Iall [IiIHU TONTAapIbIH OKimjepi OacKapraHbI
oenrini (Hornus, 2009: 202).

Herizinen, Ma3MyHbIHa CyieHCEK, ManupHUCTIK
KO3FallbICTap op 3aMaHfa OapiblK AiHH XKyHenepae
KOpiHIC TaybIll OTHIpFaH. AWTANBIK, IIBIFBIC Op-
KEHUETTEPIiHIe XPUCTHAH JTiHI Ialija 00JIFanFa IeiiH
CaH FachIpiap OYpBIH HKAWH, MHAYUCTIK, OYIIUCTIK
IHU XyHernepl nanu@ucTiKk yCTaHbIMIapFa JKaKbIH
keared. Meicaisl, Maxarma ["anan JokaHABIK J1HA
JKYHEHIH OapiIblK Ma3MYHBI OMipIIiH KYHIBUIBIKTHIK
MOHIH  alippikmia  Oaraiayra  KypbUIFaHBIHA
Oama Ke3iHEH epeKIie TaH KaJaTbIHIbIFEIMCH
Oemiceni. Connaii-ak, MHIYHUCTIK XYWEHIH HeTi3Ti
HIBIFAPMAIIBUIBIK TYBIHIBICHI CaHAIaThIH bxaraBar-
l'ura na olimibutra 6ana Ke3iHEH elneylli acep eTKeH
eker (I'ammm, 2016: 66-68). OcweiHmal uaesIapra
HETI3JIeNITeH MOJCHUET asiChIHJa TOpOUENeHTeH
I'aHaM GaTBHICTHIK OLTIMIII UTEPE OTHIPHII, 63 OMIpPiH
YHII XaJKbIH aFbUIIBIH OOJAaHIBIFBIHAH a3aT €Ty
KypeciHe apHaraHblH Ounemis. [aHmumiH ewipi
MEH JKY3ere achIpfaH OpeKeTTepi KYII KOJIaHyFa
Kapchl MBI3FBIMAC KapChUTBIKTHIH YATICI Jlen aiTyra
Oomagpl. OWIIBUT opi KalpaTKep COFbIC aTayJbIFa
KapChUIBIFBIH OpAaibIM allbIK OIipin, OHbIMEH 0a-
pBIHIIA «Kypecker». O Oapia amaM3aTTIH Oei0iT
JKOJIMEH J1aMybl, OeH0iT KoFamza emip cypyi YIIiH
JKaHBIH O€preH TyJIFanapabiy Oipi.

Kesinnme dammcrepain eBpeiinepai KymaiaybiH
laHou «amam3ar TapUXbIHIAFBI 3YJIBIMIBIKTAP/IBIH
alphIKIIa KacipeTi» Jel ChIHAIl, «erep COFBIC aTa-
VIIBIHBI aKTall IIBIFYIbl MYMKIH Jecek, oa ¢a-
HIM3MI'€ KapChl COFBIC OOJFaHbI a03a» Ien MiKipiH
OinmipinTi. «bipak MeH COFBICKa KapChIMBIH. MeH
coFbICKa ceHOelminy aen Tydinaewai ['anan (I'an-
1y, 2016: 83).

CoHbIMeH, TalM(UCTIK KO3FAIBICTAP/IBI Casi-
cH TaXipubene kepiHic OepeTiH O0eWOIT Koram
KYPYABIH HJICOJOTUSUIBIK TYFBIPBI €N aiTyra 0o-
nmanpl. 3epTTeyIIiepaiH KONMmIiIiri manu@ucTik
KO3FaJIbICTAp/bIH KalHAp KO3iH MIHM 1LTIMIECPMEH
OaliIaHBICTBIPYABI XOH Kepeni. Anaiima, kelOip
I3IEHyIIUIepAiH TabIMAayBIHIIA TAU(PUCTIK KO3-
FaJIbICTap JIHU LTIMJEP/CH FaHa OacTay aJMaibl.
Mpicansl, 3eprreymi A.P. Buna Pum pecyOnmka-
ceraaa | Faceipa miedeiep naTpuIuiIepre bIKIa

€Ty MaKcaThIH/Ia a3aMaTThIK MOHBIHCYHOAYITBUTBIK
AKIUSIAPBIH TYPAKTHI TYPAE )KY3€re achIPBIN OTHI-
paThIHIAPBl TYpalbl MONIMETTEp CaKTAIFaHbIH
kentipeni. CoHpmaii-ak, amaM3aTka TaHbIMall O¥i-
U1 COKpar Ta «casici eMipJe Kayil TeHIipMeHTiH
opekeTTepre KyriHymi» yceiaran OomaterH (Villa
Dana Richard, 2001: 76-88).

ConbIMeH, ManU(UCTIK KO3FAIBICTAP/ABIH Ta-
pYXH MYpachl y3aK KoHe KalHap Ke3iepi op Typii
JIeTeH TYXKBIPBIM acail anaMei3. bipak casicu umeo-
JIOTHS TYPFBICBIHAA TaNU(UCTIK KO3FaJIbICTap
oNci3miTiHe me Tanmai MbIcangap KenTipyre Ooira-
Ibl. AWTaNbIK, THOepanu3M, pecinyOluKaHu3M, CO-
[UATU3M, KOMMYHH3M, (aIu3M CHIKTBI HACOIO-
TUsIapAbl MIDIHOHJIAFaH ajaMjap KaObLilaraHbl
Typansl Jonenaep skerepmik. Omapiasl manu-
(U3MMEH caNpICTBIpFaHIa MUJUTHOH/AFaH ajaM-
map Tesipek opi y3akka KaOwsurmanm kenreH. LIIerH
MOHiHJIE, TaM(UCTIK apIryMEHTTEpP JIeMHIH 0achiM
KOIIIUTITiH 03iHe KapaTa ainMaii keneni. Kepicinmie,
carmaibl casc e3repicTep/i Kyl KOJJaHy apKbLIbl
FaHa XKy3ere acelpyra OOJIATBIH YCTaHBIMIAp KO-
FaMJIBIK CaHaja oJjieKaia KymTipek Oexiren. Ko-
FaMHBIH 0achIM KOIIIIJIIr COFbICTAPFa YKaKTacapbl,
OJIapJIbI AKTAIl IIBIFYFa TOUEKTI AQJeNEpIi e Tay-
BII OTHIPATHIH/IBIFBI IIBIH]IBIK.

JlereHMeH, COFBIC MeH OEHOITIIUNK TaKbIpPHII-
TapbIH KETE 3ePTTEI KYPreHaep manuducTik uaeo-
JIOTUSIHBIH, aOCOIIOTTI JKEHICKe KeTyl MYMKiH 00J-
Maca Jia, OyJ1 yCTaHBIMHBIH IOPMEHALUTIT 0apibip
©3 HOTIXKeNepiH OalikaTyblHAa Ha3zap ayaapajbl.
3eprreymi Jactua D¢ Xayc mamuduCcTiK UIe0I0-
TUSCHIHYCTaHy KaTaH TajarnTapMeH IeKTeIMEH 1 Jie-
T'eH KO3KapacThl YCTaHAbI. SIFHH, agaM nanuducTik
Ke3KapacTapasl KaObUIMaii OTBIPBIN, OCJICEeHII
KOFaM Kalparkepi, cascatkep, T.0. Ooiybl 90jcH
MyMKiH. Mocene OHbIH OapiblK OacTamanapbiHIa
KUSHATCBI3ABIK KaFUJaIapblHA KYTiHY KabimeTriHe
uerizaeneni (Howes, 2013). frHu, amam Oapibik
OpeKeTTepiHAe  KUSHATCHI3NBIK  KarujalapbiHa
JKYTiHCE, 01 TAIU(UCTIK UACOTOTUSIHBIH TapaTybIHA,
KYILIEIOiHE YJIec Kocabl. OJIeMAET1 KaKThIFBICTAPIbI,
COFBICTap/IbI TYOETEHIi TOKTaTy MYMKiH Ooimaca
Jla, KUSTHATCHI3ABIK KaFuIalapbIHBIH MTOPMEHIUTIT]
KOFaMJIBIK OOJIMBICKA €JIeyJl oCepiH THUTi3y/e.
bynpmaii mikip Oinmipyiane . Xayc casicarrany,
QJIeyMETTaHy CHSKTBI FhUIBIMAAPABIH IMITUPHUKAIIBIK
3eprreyiepine xyrineai (Howes, 2013).

Ocsinan kemim, 3eprreymi . Xayc kazipri kes-
Jie KOFaM KoHe OeHOITITITIK MoceIeNepin Taiaayna
«MParMaTUKANBIK Tanu(u3My» YFGIMBIH KOJIAHYIbI
ycwiarad (Joshua, 2012). Taza kyitinae nanuductik
UJICOJIOTHSIHBIH  aJlall )KaKTaylIbICKl OOy KHWBIH.
On >keke TYIFaHBIH MOpajib KaruJaJlapblH Oepik
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ycTaHyelH Tanamn etemi. Kaszipri 3amaHma amam
KapKBIHIBI ©3TepicTepre HWKEeMIeIyre MaKOyp.
XKahauneik ynepictep onmaH yHemi Oacekere
KaOinerTi OomywslH Kaxer eremi. OHmal sxarmaiga
azaM MOpallb KaFuaajapblMeH OpAaiibIM caHaca
oepmeittinairi 6enriai. OcblAaH Keltil, Ta3a KyHiHae
nanu@u3M COTCI3IIKKEe YIIBIPAHTHIHBI FaXKar eMec.
3epTTeyIriHiH MaibIMIayBIHIIIA aaM CaHaIbl TypIIe
031 JKEKEe KHUSIHATCHI3ABIK KaFuJajapblH YCTaHBIII,
naruUCTIK UACOIOTHSIHBI TYreNl KaObuiiaMaysl 1a
MyMKiH. OHBIH OHBIHINA, OJIEM TapUXBI MEH MOJIC-
HUETIH/C KHUSHATCBI3ABIK KaFuaajgapblH YCTaHFaH-
JapJIbIH OAPIBIFEI IepIIiK nanuduct 60IFaH eMec.

Caiipim KenreHae, 3epTTEeyII ©3iHIH KYMBbIC-
TapblH/Ja KUSHATCHI3JBIK Karujaliapbl HEri3iHIe
namuu3MHIH JKaHala OpeHIiH KaJbINTaCTHIPY
Typanel mikipnepin  Oimmipeni. IIparmarmka-
HBI OipiHIII OpBIHFa KOWBIN, OJ KOFAMJBIK JXKOHE
casicl Ko3raJbIcTapja nanu(u3mMai KUsTHATCHI3IBIK
YCTaHBIMFa JereH OepiKTUTIK JAenm TycCiHAipeni
(Howes, 2013).

KoramIeik emipe op Typ:i Keicheymritikrep,
KYPECTi TaJlal eTeTiH >Karnaiiap OpbIH aJbll *Ka-
taapl. OHJal Ke3lle KYLIKE KYTIHY, «OKYJIBIPBIKKA
epKiHmiK Oepy apKbUIBI HOTHXKETe Te3ipeK KeTyTre
Oosanel. bipak MyH7ai *KEHICTIH FYMBIPBI Y3aKKa
Oapmaiinpl. KustHaT cTparerusicelHa >KYTiHETiHAED
KOII JKarJalia aKkbUIFa ChIMMAaNTHIH UIE€OIOTHSIIBIK
MIHJETTEPIl MOMBIHAAPBIHA XXYKTeN anaabl. HoTu-
JKECIHJIE epTeNi-Kell Tarbl Kypecy, TaFbl KYII
KOJIaHy KaKETTUTIr TyBsIHOAN OThIpamsl. Kepi-
CiHIIIe, KUSHATCHI3IBIK KaFKIaIapbIHa KYTIHY KOJIbI
JKEHICKE )KETY/Ie Y3aK YaKbITThI, CAOBIPIIBIKTHI TaJall
eteni. bipak HoTIKeCi Ae OasHIBI opi Oepik OoIMaxk.

CoHBIMEH, JSCTYpIi Ke3KapacTtap TYpPFBICHIHAH
nanugu3M JereH COFbICKa KapChl 00Ty YCTaHbIMBIHA
HETI3/IeNITeH HJEOJOTUsl EKEHMIriH Ouremisz. A,
3aMaHyd TparMaTUKaJIbIK —THaru@usM  JereHi
KOFaMJIBIK-CasiCH  eMipJieri HakKThl OacTamarnap
MEH jkolamapia, OpeKeTTep MEH iC-KUMBLIIapaa
KHUSHATCBI3/ABIK KaFuaadapblHa TYPAKThI 9pi KyHeni
KYTiHY ToXipuOeci Aer TyciHyre O0abl.

HeTmKenepi /K9HE TAJKbLJIaMa

Kozamowr  demoxpamusananowipy — scoaviHoa
KUAHAMCbI30bIK KAUOAIAPbIHbIY YIeci

AnaM3aT TapuXbIHBIH COHFBI OipHeIe FachIp-
JapbIHJIA 9JIEM MEMJIEKeTTepiHiH 0achIM KOMIIiiri
JEMOKPATHUSITBIK 1aMy >KOJIBIH KYNTay /bl )K6eH Kepy-
ne. JleMOKpaTHsUTBIK MEMIIEKETT] apOip jkeKe afgam
eMipi KYHIBUIBIK PETiH/AE KapacThIPbUIBIIN, OapIIbIK
azamaTTapAblH epKiHAIKTEpi MEH KYKBIKTaphbl KaM-
TamMachl3 eTyre OarbITTaIFaH Xyie Ien TYCiHyre
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Oomampl. On0ETTE, 9p TYpJIl MEMIIEKETTEpae Ie-
MOKpaTus JETeHNi TYCiHy, OHBI OpHAaTy MCH
AMBITY OpKeNKi JKypim jkarafel. bym wmacene
casicaTTaHyIIbUIAP/IbIH 3€PTTEY alaHbl ICI TYCIHI'CH
JKeH Oonap.

O3iMi3IiH 3epTTey MaceeMi3re opaiicak, COHFbI
Ke3/epl JIeMOKPATUSJIBIK KOFaMmJibl OpPHATy MEH
JaMBITyla Tanu(HUCTIK HICOJIOrTap TaparnblHAH
KETUIMIPIITEH OMiC-TOCLAep OJEeMHIH KOnTereH
MEMIJICKETTEpiHIH ~ casch  OarmapiaManapblHa
kosigansin xyp (George, 2012).

«XanplK OWIIr», «a3aMaTTHIK TYPFBIIAH Kap-
chUIacy» TIKipuOemnik OGacTamanapblHa COHFBI Ke3-
Jlepi KemTereH 3eprreyiiep apHamyna. Omapabiy
imirge Dpuka YuHoBeT skoHe Mapus Credan 3ept-
teymrinepinig 2011 >KbUTBI Ky3ere acblpraH ko0a
HOTIDKEJIEpiH HOBATOPJIBIK AeT Oaranayra 0oJabl.

Atanmeim  3gerymriiep  1900-2006 xeutmap
apasbIFBIHAAFRl OJIEMJIC OPBIH ajiFaH epeyuiaep
MeH ketepictepai (Oapmeirbel 323 okura) 3epT-
Tel Kene, KUSHATCHI3IBIK epeXeNepiH YCTaHFaH
TONTAPJBIH KYII KOJJaHFaH TONTAapFa KaparaHia
KEHICKE JKeTy MYMKIHAIKTepi alTapiblK 30p
eKeHirine Hazap ayaapanabl. OmapAslH MiKipiHIIe
KHSIHATCBI3/IBIK KaFuJaJlapblH KOJIJaHy TxipuoOeci
TIITI aBTOPHUTAPIBIK PEXUMIEPAl Kyjlaryia o3
MIOPMEHAUTITIH JoNIeTAeTeH. SIFHU, aBTOPHUTAPIIBIK
JKYHENep/iH e3/1epl KUSHATCHI3BIK KarualapbiH
KonmaHyna oncizmirin  kepcerti.  Conpai-axk,
3epTTEYNIIJIEp  «KUSHATCBI3ABIKKA  HETI3JeNTeH
casicl KaMIaHWsUIap KEHIHHEH JeMOKpPATHUSIIBIK
WHCTUTYTTApABIH JaMyblHa 30p ocep eTemli»
nen Tydinneimi. byHbIMEH Koca, oJapIbIH Iain-
BIMJIAyBIHIIIA JKBUIJAH KbUIFA KUSHATCBHI3JIBIK
KaMITaHUSUTAPABIH JKUUTIT MEH JKEHICKe JKeTy
MyMKiHIikTepi aptein keneni (Erica Chenoweth,
Maria J. Stephan, 2011).

OnberTe TOKipUOe KY3iHIE SJIEMHIH 9p TYpIi
MEMJICKETTEPIHJIe KaFaail TYpJIille KaJbIITACKII
namunel. bipak Uenoset nen CtedaHHBIH KENTIpreH
3epTTey HOTIDKENepiHe Kapacak, KUSHATCHI3IBIK
YCTaHBIM  JIEMOKDPATHSUIBIK  KYHJIBUIBIKTAPIbIH
KCHIHEH TapalyblHa 30p ocep eTKEeH. Op Typui
SMIUPUKATBIK ~ onebuerrepie  KUSHATCHI3IBIK
KO3FaJIBICTAP/IbIH TIOPMEH/IUTITIHE KATBICThI KYH/IBI
aKmapatTapMeH Katap KYII KOJIIaHyAbIH THIMCI3/iri
Typasibl CaHCBI3 JOJIENACPAl Ke3AecTipyre OOanl.
A¥iTanbIK, XaJabIKThl OaKbUIay1a YCTay YIINiH YKIMET
TapamnblHaH KYII KOJAAHYABIH THIMIUII Ky;iK
tyrp3yaa. won [x. JloHoxsio MeH JlxacTuH
Byndepc 3epTreyurinepi oM jxa3acklH KOJIJaHyFa
KAaTBICTBl OKbUIAAp OOWMBI IKYPri3iireH 3eprrey
HOTIDKEJIepl OHIAl Ka3aHbIH KBUIMBIC JKacay/ibl
TeMeHAeTHeHTIHAIriH *a3aael (John J. Donohue,
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Justin Wolfers, 2006). llleiHBIMEH nIe, a3anTay He-
Mece KHHAy THICTI aKImapaT aayIbIH €H THIM/I )KOJIBI
Jier aiita anMaiiMbl3. Kunanran ke3jie ajiam oaH Ta-
Jan eTiUTeTiHHIH OopiHe KeHim, Ke3 KelIreH HOpPCeHi
afita Oepyi, kemce Oepyi MymkiH. COHIBIKTaH,
KYII KOJIIaHy €MeC, KASHATCHI3IbIK KaFualapbiHa
JKYTiHY, O1p >KaFbIHaH, eImoOip Tipi XKaHFa 3YJIBIMABIK
KepCeTIeyre Heri3aelnce, eKiHIT )KaFbIHaH, Ko31el-
T€H MAKCaTKa )KETYre auTapibIKTal yjaec Kocaibl.

KustHaTChI3ABIK KO3FAIBICTAP/IBIH KETiCTiriHe/
YKEHICIHE KaTBICTHI TaFbI Oip ONTHMHUCTIK MIKIpJIepIi
seprreyin Jxomnya [NonpamTeiiH yepiHaabpl. OHBIH
MiKipiHIIe, COHFBI KBUIIAPHI COFBICTAP HEFYPIBIM
CHpEK OacTalbIN, Te3ipeK asKramyna. I onpamTeitn
MYHJal yAepicTepli XallblKapalblK YHbIMIap MEH
YKIMETTIK eMec YibIMIap opeKeTTepiMeH OaliiaHbl-
CTHIpAIBL. BiTIMrepirik MUCCHUSHBI JKy3€re achipya
BipikkeH ynTTap YHABIMBIHBIH BIKIAIBI 30 ACT Haii-
piMaaiael 3eprreymri (Goldstein Joshua, 2012).

30pJIbIK-30MOBIIBIKTEI  KYIIIIEH TOKTATy Ke-
peK JereH MiKip KOFaMJBIK OpTajia dijeKaiaa KeH
Tapanyna. KusHATCBI3OBIK Karuaatapbl apKbLUIBI
aliTapneIkTail e3repicTepai JKy3ere acwlpy OipaeH
eJecTeTy MYMKIiH emec. bipak Ta3a KUSHATCHI3IbIK
KO3FaJbICTaphl  MICHOEpIHIE KAaJBINTACHIN, Ja-
MBIIl OTBIPFaH SJICTEP OJAPBIH KYII KOJJAaHyFa
KaparaHja IOPMEH/IUTITIH aHbIK OalKaThIN KeJeIi.

Kusinamco130vix yemanvimoagol adamu  pax-
MopOblY OPHbL

COHFBI yaKpITTa TEOPHUSIIBIK FHUIBIMIIAPMEH
Karap SMITUPHUKAIBIK cajlaapaa Ja KUSHATChI3ABIK
KaFMJaTTapblH TOXipuOere aHaIABIpy Maceienepi
KBI3BIFYIIBUTBIK TYIBIPyJa. OIOETTe, KYII KOJa-
HyFa Kalallla KUSHATCHI3JBIK OpEKeTTEpPMEH
MIOPMEH/Ii TOTEN Oepy MYMKIH JIET€H OPBIHIBI CYpaK
TybIHAAWABL. Erep, MIBIHBIMEH e, KUSHATCHI3IBIK
KO3FaJbICTap HOTIKE OepeTiH 0Oojca, KOFaM,
agaMaap apachlHAArbl KapbIM-KaThIHACTAp, cas-
caT MoceleNnepiH KaWTaJgaH TYOereilyli KapacThIpy
KaKeTTiIiTi Oap.

XKorapeiga kentipinren YeHoser nen Credan
3epTTey HOTIDKEIepiHe CYHEHCEeK, KUSHATCHI3IBIK
YCTaHBIMIAPBIH ~ KOFaMbl  JAEMOKpAaTHSJIAHIBIPY
JKOJIBIHJIA KOJIJIaHYIbIH O1pACH-01p THIMIIIITI OFaH
op TYpJi agaMIapblH KaTbica ally MYMKiHIITiIMEH
OaitmansicTel. OmapApIH MiKipiHIIE, KYII KOJNJIaHY
aKUysUIapblHa KAaTBICY YIIiH Oenriii 6ip mspexene
(U3MKaIBIK TalBIHIBIK KaxkeT. KepiciHme, KusHat-
CBI3JBIK aKIMsJIapblHA KOCBUTY VIIIH apHaibl
JAUBIHABIKTEIH KaxeTi koK. Kym konmaHy ak-
UsIapblHa HETI3IHeH jkac, eHOeKke KaOimeTTi
azamarrap Karbica alca, KHUSHATCBI3JBIK aKIH-
sjapblHa OHJAW TalanTapAblH KOWBUIYBl IIAPT
emec. CoHpaif-ak, 3epTTeyIIUepIiH TMiKipiHIIe

XKapusl YKbIMIACKaH KHUSHATCHI3JBIK —aKIHsIa-
pBIHIA Kayill MHUHHMYMI€ JKETCe, KYII KOJJaHy
aKIWsUIapblHA KATHICY YIIIH Toyekenre Oapa Oimy
kepek. JKoHe e Macene Mopamblik OapbepiepMeH
THIFBI3 OaimaHbIcThl. Ky KonjaHy akmusuiapbiHa
KaTBhICy amaMIbl ©3iHiH JKeKe CaHachlHAa Oemnrii
0ip MOpaJbaIK YCTaHBIMIAPIbI 0aca eTyIl Tajarl
€Tce, KHUSHATCBI3NIBIK aKIUsUIapblHAa OHAal ©3-
O3IMEH Kypec Mocelleliepi alTapibIKTail Moceme
TyFbI30aliel jien maibiMpayra Oonansl  (Erica
Chenoweth, 2011).

Korammpeik emipzae, cascaTTa OpBIH alaThIH
KOHQJIMKTLIEpIE MaTePUANIBIK PEeCypcTap, 3KOHO-
MUKAaJBIK MY, OIOPOKPATHSIIBIK KYpPBUIBIMIIAP
CHUSKTHI (haKTOpIIap epeKIle OPbIH aJaThIHBI OeNTimi.
KustHaTChI3ABIK  UTIMI  3MITUPUKANBIK TYPFBIIAH
3epieniey HeTi3iHAe aKbuFa cajblHFaH YilecimMai
opekeTrTep cascaTKa alTapibIKTail e3repicTep
oKkenryl 90ZieH MYMKIiH JereH TYHiH >kacayra Oomna-
Ibl. JleMex, casicaTThl XKYPTri3yle o9CKepH KyaTThIH
MaHBI3IbUIBIFBI MEH KaTap agaMu (GaKkTopIbIH Yiec
30p JereH mikipre kenemis. buimik Macenecin ana-
MU (paKTOpMEH TBHIFBI3 OailylaHBICTA KapacThIpy
KaJaMJIapbl CasCH TEOPHSJAH OPBIH ajbIl KeJeli.
Alitanplk XanHa Apenar xoHe J[Dxun [Hapn
eHOeKTepinae OyI1 oitnap KaH-)KaKThl TAIKBUTAHY /1A
(Apennar, 1958) ([x. [lapm, 1973).

XaHHa ApPEHIT KUSHATCBHI3NBIK LTIMIHIH HETi3-
ri woesymapsl BIKMANBIHAA OONFAaHBIMEH, | aHaw
KOJIJJaHFaH MYHJIAl 9iCTEPIiH AKCTPEMaIbl JKaF-
JaiimapAa  HOTIKE OepeTiHAIriHe KYIiKTeHIeH.
JlereaMen, on ©3iHIH Ke3KapacTapblHIa Casch
KaTeropusuiappl KYHenen, OWIIKTI «KeNiCUIreH
opekeTTep» Jen KapacThIpyIbl YCHIHAIBL. ApEeHI
YIIH «OpeKeT eTy» JereH >KachlphlH eMec,
e3reNiep/liH KaThICYbIMEH JKYMBIC jKacay IereH[i
oinmipeni (Apennar, 1958, 6errep 335-337).

buinik mereHmi KeliciireH opeKeTTep Iem Ka-
ObUIIayFa KEeJICCeK, ojap TaOWfaThIHAH ILTIOpa-
JTUCTIK OONYBI KepeK KoHe onapisl KaTaH 00I-
JKarl KOIO J1a MYMKIiH OonMail KalaThIHIBIFBIH 11a
ecKepyiMi3 KakeT. buiik meH kym xoinmaHy Oip-
OipiMeH yiiyiece ajqFaHbIMEH, OJapiblH OalIaHBICHI
KapamnaibiM epekenepre KypbuiMmaiiasl. Kyumr nex
KYII KOJIJTaHyFa KeJICeK, OMIIBIT ApeHATiH HiKipiHIIe
omap (EHOMEHOJIOTHSUIBIK TYpFhIIa OipiHe-0ipi
KapaMma-Kapchl Oosbimt kenemi. Kym kommany me-
reH e3re Oipeyli KOPKBITY HEMece >KOI VIIH
KOJIIaHBLIATHIH MHCTPYMEHTTEpMEH OalIaHbBICTHI.
Kym xonmanyra apka cydereH pexuMaep ©3iHIH
JKAKTaCTapblHA CEHTCHIMEH, KOFaMJIaFbl OapiIbIK
QIEYMETTIK TONTapIbIH OENCeHi KOJAaybhlHa YMIT
apTa ajaMainbl.

By neni 6inpipeni? Kym konpanyra cyiieHren
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KustHaTchI3OBIK UTIMIHIH TOPMEHAUTITIH 3epIeney Moceneiepi

opeKeTTep, YCTaHBIMIAP apKbUIBI OWIIIKTI KOJjIa
yCcTam TYpy MYMKiH, Oipak OHBIH CaItaliblK >Karbl
ancipeitni. JleMek, KUSTHATCHI3BIK YCTaHBIMIAP IbIH
3aMaHayd  JEMOKPATHSUIBIK  KYHIBUIBIKTAP.IbI
HBEIFAUTYyAa TIOPMEHAUNITT ©31HIH HOTHKETUTITIH
Tarbl aHFApPTYIa.

«KusHatchi3 opekeTTep cascaThl» eHOeriHme
Joxun Ilapn xanmbel Teopus TYPFBICBIHIA CasCH
OWIIKTIH KaifHap ke3nepi OwneyuniHiy Oenmeni (aB-
TOPHUTET), aJlaMU pecypcTap, JaFapliap MEH THICTi
OlTiMIep, MaTepUaAIIBIK PecypcTap MEH CAHKITHS-
Jap CHSIKTBI  OJIIEMJACPre HerI3JeNIeTiHAIriMeH
kemicemi (Jx. Lapm, 1973: 120-122). OHBIH OMBIH-
11a OMITIKTIH HOTHIKEITUTITT aTaJIMBITI SJIEMEHTTEPIIH
yisleciMi  KOJIIaHbUTYBIMEH OailylaHbICThI. SIFHM,
KiM yXoHe KIMMEH OipJiece OTHIPHII )KYMBIC Kacay Ke-
peK IereH cypakka kemncek, Illapn 6ackapylIbIHEIH
TOPT TONIECH TOPMEHJl KbI3METTECYiH IaibIM-
nmaiinel. On nereHiMi3 OacKapyIIbIHBIH KOFaMHBIH
op TypJi TONTAapBIMEH, OWICYIIiHIH apHaWbI
areHTTepiMeH, MIeTENIIK YKIMETTEp jK9HE HIETENIIK
XaIBIKIeH MOMiNeTi KapbhIM-KaThIHAC JKacaybl-
MeH OaiinanbpicTel. [llapn MaTepuanublk pecyp-
CTap MEH CaHKIMsUIap 0acka ajgamIIapMeH Hemece
TONITapMEH KbI3METTeC OOITyFa KOJ JKETKi3e anajlbl
JICTEH/I1 J)KOKKa IIbIFapMaiiibl. bipak, OHbIH OMBIH-
a, KeNnTereH OWIIK TeopHsUIapbIHIa agamIapIblH
apachlHIarel OipiIecTiK, BIMBIpaFa Kelly apKbLIbI
MaTepUAJIBIK pPeCcypcTap MeEH CaHKIMsUIApIbl
KaHINAIBIKTBl THIMAI KOJJIaHyFa OOJaThIHIBIFbI
eckepimmeiiai ([Dx. Llapm, 1973: 137).

TeopHsUIBIK KoHE NMPAKTUKAJIBIK TYPFbIIA KHs-
HATCBI3JIBIK MOCeINelepiHe KAThICTHI 3epTTeyJiep-
re YHUTyiMi3 agamMu (GakTOPIBIH OachIMIBUIBIFBIH
eCKepyl KaxeT ereii. SIFHM, Ke3 KEJITeH MaKcaT-
MYJJIETe JKETY JKONbIHIA OipJeH KYII KOJIAAHBIIM,
KBICTIAKKA aJTBIT SPEKET eTy/IeH ropi KUSTHATCHI3IBIK
oJiC-ToCUIIEpiHe JKYTiHE OTBHIPHIN, axamjap apa-
CBIHJAFBl TYCIHOGYIIIJIIK MoceNeNepiH IIenry e
HIBIFBIHCBI3 JKOJIAAPbl KapacThIPYIbIH aWTapiibiK-
Taii yneci 30p.

KOleTI)IHIlbI /K9HE TYKbIpbIMIaMa

KusiHaTChI3NBIK YCTaHBIMAAPIBIH KOFaMJIBIK
JKOHE CasCH KO3FallbICTap/ia MOPMEHIUTITIH 3ep-
Jeneil keje, Keneciged mnadeMmap kacayfa
Oomanel. bipiHmiigeH, Kemmriaik caHAacBIHIA
OeNOITIIIIK aTayIbICHl JKOFApFhl Oip KYHIBUIBIK
eKeHJIIr TypaJbl Kajimnbl O11iM 0ap OOJFaHBIMEH,
OJI Ta3a KyHiHJe ajaM3aT eMipiHle KepiHic Tar-
nmauael, 0eHOITIIIIK TAOMFATHI CAaFBIM CEKUIAL JIe-
I'eH MiKipaep KeHiHeH Oekim KaiaraH. ExiHImieH,
KYII KOJJaHOay TEOPHSICHIHBIH MOHI TEpeH,
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OHBI TOXipuOe OapbICBIHIA YHJIECTipy YIIiH ap-
Halibl JaWbBIHABIKTAp, OACTBICHI — PYXaHH JKOHE
MOPANBIIK TaWBIHIBIKTAD KaXKeT.

AnaM3aT KOFaMBbl JIETEHIMI3 JKeKe TYJIFaIapablH
SPEeKILEIITri YKBIMIBIK JCHICHIe €CKepiin, OapIIbIK
WHAUBUITEP/IIH TEHIIT1 KYNITATATHIH KAYbIMIACTHIK
6onbin TaObImanbl. Epexiie OomyaslH apKachlHIA
anamzaap Oip-OipiMeH KapbIM-KaTblHACKa TYyCemi,
colikeciHIIe, KapbIM-KaThIHACTAPFa TYCY apKbUIBI
©3JIepiHiH epeKIIeNiKTepiH AaMbITansl. [ ymaHusa-
IUs yIepici FaHa ajJaM3aT KOFaMbIH ©31HIH TAOUFATHIH
amyra CemnTiriH  Turizeni. bynm  amammapabiH
OpeKeTTEPIMEH, 0JIap bl TOpOHEICyMEH FaHa Oaiia-
HBICTBI eMec, 0opiHiH Oipire oThIpbIN, OEHOITIIITIK
olmeMai KypyFa JereH BbIHTachlHIa KepiHic Taba
ananel. benrini Oip MakcaTKa JKeTy YIIH MIHJCTTI
TypAe Oipeyai ka3anam, aiibInTall, OFaH Kapchl KyII
KOJIaHy THIMII Me? ON0eTTe, JKOK.

Herizinen, oyen OacraH Koramra Oeinrini Oip
cumarTap HeMmece KacueTTtep OeKilm KaiFal, oJyap-
JIaH apbplTy MYMKIH eMecC Jem KaTbIl KaliCakK, COJ
HOTHKEre Tall 00J1aMbI3. AUTAIIBIK, alamM3aT KOFaMbl
oyen 0OacTaH 3roW3Mre HETi3NeNreH, 3YJIBIMJIBIK
Kacayra, «0ip-0ipiHe KacKpIp 00TyFay KaIbIITaCKaH
JIETeH yCTaHbIMFa Oepik OoJicak, KOFaM COJI THIITET1
aZaMIIapIbl «YChIHAIBD).

Kaszipri ke3zae agam3aT 6anacel KOFaMHBIH TYpJTi
cayanapbIHBIH XYMBICH aBTOMATThl TYPAC KbI3MET
€TeTiH JoyipAi Kemlinm OTBIp. BIOpPOKpaTHSITBIK
anmaparTapia, okahaHIbIK HapbhlK — aJlaHbIH/A,
XaJIbIKApaJbIK KaThIHACTAP XKYHECIH e, FRUIBIM, Casi-
caT, KYKBIK XOHE JKOHOMHKA CBHIHBI QIIEyMETTIiK
Toxipube cananapbiHia OCKil KajaFaH KaTaH epexe-
nep ycrem. bysl MakanaMbi3ia )KYTiHT€H 3epTTeyI
ManunHuAiH eHOeKTepiHae OYTiHTi  TaHTarbl
AHTPOIOJIOTHSJIBIK MOJIEINTb ©31MIITLII KoHE OaceKere
KalineTTi amamra Kapad OeiiMzuenreH JeliHei.
Coiikecinnie, homo economicus HI€OIOTUSACHIHA
0aiiIaHBICTBl KOFaMja «OeHOITIIIIKKE aJlIeprusi-
CBI KO3BIIl TYpPFaH» CyOBEKTUIEpaiH KoOerl 3aHIbl
HoTIKEe Oomneim Typ. CaHa-ce3iM, epik, epKiHIIK,
KayanKepIIiTiK, TApUXH IBIFAPMAIIbUIBIK, KASHAT-
chI3 0oya Oinmy NIereH CHUSKTHl aJaMd KacHeTTep
e31epiHiH MopTebecin koranThn kenemi (Mancini,
2017).

Bipak kKoraMIpIK XyHenep/iH >KYMBICHI TOJIbI-
FBIMEH TEK KHUSIHAT KHUCHIHBIHA HETI3AENTeH el
MECCUMUCTIK TYHiHIep jkacay OipkakTel 0o-
map. bynm Makanma ascelHma op TYpJi 3epTreyIiep
HOTWXKEJEpIH 3epjeiel kKene, Ta3a Manu(ucTik
ypaHnaap OYpBIHFBI Ke3/ie KOFaMBIK CaHara acep
eTce e, OyriHri Oacekere OeifiM amamabl TaH
KaJIIBIPMAaNUTHIHBIH OaiKaaplK. ColKeciHIne, TyMaH-
IIbl KaFuJanapra HETI3JeNreH KOFaMJIbl HBIFAWTY



T.B. Mycradpuna

YIIiIH TparMaTukajiblK JKaKKa €peKIle Ha3ap ay-  KUSHATCHI3ABIK MPaKTHKAIApIbl KOFAMIBIK, Casi-
nmapy Kaker. On JereHiMi3 exenri Ke3feH Oactay  cH opTaja Kaiaiia KOJNJaHyFa OOJaTHIHABIFBIH
alFaH MaUQHUCTIK JKOJJAH KENIN KaNbINTaCKaH  TaXipuOe Ky3iHjAe anpoOanusIaH 6TKi3y Kepek.
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PROJECT LABQ

A new concept of an online research and training platform for the implementation of collaborative
thematic projects, particularly in the SHS field, LABQ enables the rapid launch and successful comple-
tion of a research programme virtually mobilising an international, multidisciplinary and multi-level
network (from the enlightened amateur to the PR via the doctoral student) without having to seek
funding but solely on the basis of the scientific interest of the project. The article was first published
in French in the form of an interview with the director of the Gilles Gaston Granger Center P. Taranto
(Dematerialiser la recherche pour revenir a I’essentiel: le projet LABQ // La Lettre de I'InSHS, N266,
juillet 2020, pp. 14-17). The article reveals the details of one of the center’s scientific projects on
the implementation of scientific research in the field of humanities in the modern digital world. The
authors answer the question of how digitalization processes affect the process and methodology of
scientific work in the digital world, as well as reveal the essence of the digital tools offered by the
platform LABQ for this. The article is published as part of the implementation of a joint European-
Kazakhstan project “Digital humanities in the Republic of Kazakhstan: local solutions for global prob-
lems” co-funded by the Erasmus+ Programme of the European Union. The project includes lectures,
the creation of MOOC courses, and a number of scientific publications. The authors of the article
invite Kazakhstani researchers to discuss and share experiences on the topic of digital humanitarian
research in the Republic of Kazakhstan.

Key words: digital humanities, digitalization, international projects, LABQ, Republic of Kazakhstan.
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LABQ xo6achbi

bipaece >xyprisiAeTiH TakbIpbINTbK, >X00aAapAbl, ocipece SHS, LAB caaanapbl 6o0¥biHILA
>)KobaAapAbl XKY3ere acblpyfa apHaAfaH OHAQMH-3epTTey MeH OKbITY MAaT()OPMAAApPbIHbIH, >KaHa
KOHLENUMSChl 3epTTey 6GarAapAamMacbiH KAp>XKbIAQHABIPY i3AEYAl KaXkeT eTnein-ak, TeK >KO06aHblH
FBIABIMW MYAAEAEPIHIH Heri3iHAEe FaHa XaAblKapaAbIK, KOMCaAaAbl XX8He KOMAEHIrenAl XXyiieHi (cayatThbl
KbI3blFylblaaH 6acTan AOKTOPaHT apkbiAbl PR-Fa AeniH) KamTu OTbIpbIM Te3 iCKe KOCyFa >oaHe
TabbICTbl agKTayFa MyMKIHAIK 6epeai. Makaaa aaraw pet dppaHuy3 TiaiHAe XKuab FacToH [paHxke
OpTaAbIFbIHbIH, AMPeKTOpbl 1. TapaHTOHbIH, MHTEPBbIOI TYPiHAE >KapusaaHAbl (Dematerialiser la re-
cherche pour revenir a I’essentiel: le projet LABQ // La Lettre de I'InSHS, N266, juillet 2020, pp. 14-
17). MakaAa opTaAbIKTbIH, Ka3ipri 3amaHfbl LMMPAbI DAEMAE TYMaHUTAPAbIK, MOHAEP CAaAACbIHAAFbI
FBIABIMM 3€PTTEYAEPAI Ky3€ere achbipyFa KaTbICTbl FbIAbIMU KO6aAapbIHbIH 6Gipi TYpaAbl TOAbIFbIPAk,
6asHAANAbL. ABTOPAAp UMMDPAAHABLIPY YAEPICI LUMMPAbIK, DAEMAE FbIABIMU KYMbIC >XYPri3yAiH
YAEpPICi MeH sAicTemeciHe KaAail ocep eTeTiHi TypaAbl Cypakka >kayan 6epeai, COHbIMEH KaTap,
NAaTOPMaHbIH, OCblFaH apHaAFaH LMMPAbIK, KypaAAapbiHbIH M8HIH alwaAbl. Makaaa EypooaakTbiH,
rPaHTTbIK, KAPXXbIAQHABIPY GaFAaapAamachbiHa ue 6oaraH «KasakcraHn Pecny6AnkacbiHAAFbI UMPAbI
rymaHuMTapmcTuka: >xahaHAbIK, MOCEAEAEpAi AOKaAAbl Lielly» aTTbl EeypOnaAblK-Ka3aKCTaHADIK,
>k06aHbl XKy3ere acblpy asiCblHAA XKapusiaaHbin oTbip. XKoba 6orbiHwa Adpictep xyprisiain, KAOK
AAMbIHAQAQABI >KOHE FbIABIMM MaKaAaAap >kapusAaHaabl. MakaAa aBTOpAapbl Kas3akKCTaHAbIK,
3eprreyulirepai KasakcTtan Pecny6GAMKacbiHAAFbI UMQPAbI TYMAHUTAPABIK, 3€PTTEyAEp TaKbipblObl
GovibIHLIA NiKipTaAacka XaHe o 6eAicyre wakbipaAbl.

Tyj¥iiH ce3aep: UM PAbI FyMaHUTAPABIK, FbIAbIMAAP, LMGPAAHABIPY, XaAblKapaAblk xkobasap, LABQ,
KasakcraH Pecnybamkachl.
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IMpoekT LABQ

HoBas KoOHUenuusi OHAAMH-UCCAEAOBATEABCKOM WM Y4YeOHOM MAATOPMbl  AAS  peaAm3daumm
COBMECTHbIX TEMaTUUYECKMX NPOEKTOB, 0cobeHHO B o6AacTn SHS, LAB, nossoasieT 6bICTPO 3anycTmTb
M YCMELWHO 3aBEPLIMTb MCCAEAOBATEABCKYIO MPOrpamMmy, MPakTUUECKM MOBUAM3YS MEXXAYHAPOAHYIO,
MHOTOMPOMUABHYIO M MHOFOYPOBHEBYIO CE€Tb (OT MPOCBELLEHHOrO AlOGUTEAS AO MpodeccuoHana
M AOKTOpaHTa) 6e3 HeoOXOAMMOCTU M3bICKMBaTb (PUHAHCMPOBAHME, HO MCKAIOUYMTEABHO Ha OCHOBE
Hayu4HbIX MHTepecoB npoekTa. CTatbs Briepsble Gbiaa OMyOGAMKOBaHA Ha (DPaHLLy3CKOM si3blke B (hopme
uHTepBblo AnpekTopa LleHtpa XKutb Tacton Ipaxke [1. TapaHto (Dematerialiser la recherche pour
revenir a I'essentiel : le projet LABQ // La Lettre de I'InSHS, N266, juillet 2020, pp. 14-17). CtaTbs
packpbiBaeT NOAPOGHOCTU OAHOTO M3 HAyUHbIX NMPOEKTOB LLEHTPA, KACAOLLErocst peaAn3aumm HayuHbIx
MCCAEAOBaHMI B 0OAACTM FyMaHUTApPHbIX AWMCLMIAMH B COBPEMEHHOM LMPOBOM MMpE. ABTOPDI
OTBEYalOT Ha BOMPOC O TOM, KaK MpoLecchl LMgpoBM3aLmmn BAMSIOT Ha MPOLECC M METOAOAOTMIO
OCYLLECTBAEHWNS Hay4yHOW paboTbl B UMGPOBOM MMpeE, a TakKe pPacKpbiBalOT CyTb MpPeAAaraembix
nAaTopmon  LMEPOBbIX MHCTPYMEHTOB AAd 3Toro. Cratbg M3AaeTCd B paMKax peaAm3aumm
COBMECTHOIO €eBpOMNencko-Ka3axCTaHCKOro npoekTa Mo rpaHTOBOMY (DMHAHCMPOBAHMIO MPOrpamMbl
Esponeiickoro Coto3a «Lindposas rymanutapmnctuka B PecnyOanke KasaxcraH: AOKaAbHble peLleHms
rAOGaAbHbIX NMPoOAem». MpoeKT BkAlOUaeT B cebs uTeHue Aekumi, co3paHue kypcos MOOK, psa
HayuHbIX My6AMKaLMIA. ABTOPbI CTaTbM MPUIAALLIAIOT Ka3axCTaHCKMX UCCAEAOBATEAEN K AMCKYCCUU U

0OMEHY OMbITOM Ha TeMy LMGPOBbIX N'YMaHUTAPHbIX MCCAeAOBaHUI B Pecny6anke KasaxcraH.
KaroueBble caoBa: LMpoBble r'yMaHUTapHble Hayku, LMpoBU3aLIMS, MEXAYHAPOAHbIE MPOEKTbI,

LABQ, Pecny6anka KasaxcraH.

Introduction

“Doing research”. In a nutshell, it means con-
fronting problems relating to knowledge, studying —
in a laboratory, in an archive or elsewhere — advanc-
ing hypotheses, defining concepts and sharing ideas
and results. The involvement and enthusiasm of a
researcher depends on the possibility of making this
naive — or native — representation of research current
and concrete: exploring, studying, thinking, sharing.
However, research is also the institution that or-
ganises communities of researchers, offers them a
framework and objectives, and discusses scientific
and budgetary policies with them. For several years
now, successive upheavals have shaped a new aca-
demic landscape that raises many questions about
the aims of research activity.

Justification of the choice of articles, goals
and objectives

One of the driving forces behind this transfor-
mation has been the introduction of a policy of calls
for projects in parallel with sustainable funding, and
recently, an increasingly important place has been
given to the “valorisation” of knowledge, in which
the SHS are also called upon to take part. These new
missions have an impact on the very foundation of

the teaching-research profession, as they take a sig-
nificant amount of research time away from the time
spent on research, solely for the purpose of writing,
carrying out and, when the hoped-for funding is ob-
tained, administering projects. When this is not the
case, which is the case for the vast majority of proj-
ects, the researcher is entitled to ask himself what
“excellence” in research means in this new land-
scape, how it is evaluated, and how to articulate with
traditionally conceived research the new missions
of management and administration that seem far re-
moved from it and may repel potential candidates.

The DGRI (Directorate General for Research
and Innovation) has, in a letter sent recently (20 June
2020), proposed a questionnaire “to researchers and
teacher-researchers who have difficulties or do not
dare to submit within a European framework”, in or-
der to try to understand why the participation rates
of French researchers in PRCI (EU Framework Pro-
gramme for Research and Innovation) calls remains
desperately low and half as low as expected (around
8%). However, the difficulties or shyness of the re-
searchers may not be to blame. More simply, we
believe that most of them think that the cost of per-
sonal investment outweighs the chance of benefiting
from the scheme, and that they fear that if they suc-
ceed they will have to do something other than what
they are passionate about: doing research.
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Scientific research methodology

The project LABQ was born out of this observa-
tion.

We start from the following principles:

1) Excellence is the quality of research in prog-
ress or finished, not planned. Excellent research is
that which is produced according to a process that
guarantees its scientific quality. This question of
“scientificity” is fundamental for the SHS, which
produces knowledge where experimentation and
quantification of phenomena can never justify the
complexity of their objects, and are sometimes re-
duced to chasing after a form of science that is not
their own for fear of not being legitimate and miss-
ing the funding train.

2) Ideally, excellent research is that which
is produced by a group of specialists working to-
gether to develop an answer to a problem, or seek-
ing the agreement of minds, which is one form of
“objectivity”. This collaborative way of working is
a self-evaluating process, a form of permanent peer-
reviewing, a true peer review, not an expert review.
It requires in return a certain renunciation of aucto-
riality. Submitting one’s own work line by line to
the criticism and revisions of others may hurt the
ego of the individual researcher, but it legitimises
the scientific value of the work. We are convinced
that the incessant dialogue of a team producing col-
lective intelligence and emulation is a much more
convincing validation criterion than the blind evalu-
ation of one or two peers. Faced with the enormous
amount of publications and data available on any
given research topic, only teamwork allows us to
take stock and build reference publications. Against
a proliferation of hyper-specialised, sometimes re-
dundant publications, LABQ aims for fewer publi-
cations, but supported by a lot of collective work,
according to the FAIR model (Findable, Accessible,
Interoperable and Reusable). LABQ wants to be a
digital third place where the generosity of donation,
exchange of ideas and the surplus of intellectual
work replaces the meagre savings of repetition of
the already known under the banner of specialisa-
tion, in a context of deadly academic competition.

3) Digital innovation that would enable excel-
lence through collaboration must be thought of as a
device and not as a mere fool. As with an old Hassel-
blad camera, taken to the moon on the Apollo mis-
sions, the best technology equals the greatest sim-
plicity and essential functions. This camera, because
of its simple excellence, invented a style and an im-
age ethic, and for this reason it went from being a
camera to being a device. The device that LABQ
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wants to be — a project platform and collaborative
editing software with new functionalities — embod-
ies this desire to intervene directly on the working
conditions of the researcher by revaluing the essen-
tial functions of intellectual and scientific life and by
simplifying the conditions of its exercise. Unlike the
many multitasking collaborative work tools that are
designed for the company, LABQ only wants to re-
tain essential functionalities for research. This move
towards greater simplicity and ergonomics is crucial
if researchers are not to be constantly disappointed
by the unfulfilled promises of digital technology
to facilitate and free up their research time. As the
Covid-19 crisis has shown again recently, concerns
have arisen in the scientific community about the
omnipresence of digital tools, accelerated by tele-
working, and the distortion they are likely to cause
to their activity. It must be possible to oppose the
enslavement by the tool with a device that liberates.
The material description of LABQ is quite easy
to do. LABQ is an international city of online re-
search where each researcher can open his or her
own laboratory, set up his or her own international
team (even including non-academics) and access
tools and databases without waiting for funding and
without time constraints to bring his or her project
to life, because it is the research itself that must set
the tempo. Via a website, a researcher, regardless
of his or her status, can open a research project and
access an online collaborative editor. At the time of
its opening, no one will evaluate his project, the way
it is held, its feasibility or its network. On the oth-
er hand, he will agree to respect an ethical charter,
built around a few basic principles: agree to work
in a spirit of limited copyleft, i.e. authorising to give
one’s work — and one’s auctoriality — to a work team;
commit to building such a team, because the quality
of the project will depend precisely on the activity
of its members; archive the entire process of draw-
ing up the text, because the strength of LABQ lies
in going back and measuring the scope of a project
on the basis of the intellectual activity, exchanges,
controversies and revisions that have accompanied
the project. Finally, it undertakes to proceed with
a complete indexing of the text produced using se-
mantic tags that will enable search engines to find
not key words, but significant inflections of thought:
theses, arguments, paradigms, examples, etc.

Results and discussion
Full access to the resources and the possibil-

ity of a label of excellence through LabQ will be
reserved for teacher-researchers whose institutions
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wish to support the project through the purchase
of licences or the service. In other words, the plat-
forms are open access, but some services are the
responsibility of the institutions. This choice is dic-
tated by a constraint, a political-scientific reason
and an economic-political reason. The constraint
concerns access to databases: even if our desire is
to broaden access to scientific databases, the con-
ditions of access are determined by the evolution
of the notion of «participatory science» and for
certain research by the need to protect intellectual
property. The political-scientific reason is that we
want to encourage independent, precarious or pri-
vately invested researchers to build partnerships
with research and higher education institutions.
The economic-political reason is, finally, very
simple: to make LABQ a stable and sustainable
structure, we need a sustainable source of funding
to be able to increase its storage capacity, develop
functionalities, and meet user requirements. The
self-financing of LABQ via a system of licences or
Software as a Service (SaaS) is therefore an objec-
tive of the development currently underway. Be-
yond this, we also aim to make LABQ — in its full
version — free for all research institutions in devel-
oping countries, and for any association or citizen
project requiring a collaborative tool for text devel-
opment or data collection and processing.

There are many questions today about the func-
tion and value of the human and social sciences, par-
ticularly in relation to the still-fluctuating field of the
Digital Humanities.

The fruitfulness of an approach in which the
SHS, far from being confined to an ornamental dis-
course on so-called “societal” emergencies, are on
the contrary a force for structuring scientific syner-
gies that intends to give meaning and perspective to
research activity, is already evident in this project.
After the Innovative SHS exhibition in Lille (France,
2019), where we presented LABQ, we were solic-
ited by various units to build together truly multidis-
ciplinary projects, and to find funding for them on
the basis of the SHS/hard sciences articulation. Part-
nerships have been built with science units in order
to bring out scientific and social innovation, such as
the SMILE project on the collective use of pollution
data (co-sponsored by the CGGG and INS2I); the
EPIDEMAP+ project on epidemiological model-
ling (co-ported in pre-maturity with the UMR LIS)
and others still in gestation, on orphan diseases (Or-

phandi project), national education (Scolab project)
and doctoral training (collaborative theses). These
projects are concrete applications of our philoso-
phy of open and participatory science, and they also
bear our conviction that it has become necessary to
involve citizens in scientific activity, via collabora-
tive digital devices, which come to envelop and give
political and social meaning to advanced technolo-
gies (microelectronics, Al, etc.). In particular, this
is how the SHS can fight, in their own way, against
the crisis of authority and the resulting democratic
deficit, which are generated by disinformation and
irrationalism — the dark side of the internet.

Conclusion

In summary:

LABQ is a collaborative editor in a specialised
ENT. The project aims to produce benchmark re-
sults through a process that allows an accurate as-
sessment of the quality of individual contributions
(«permanent peer-reviewing ). It is both :

1. An incubator for scientific projects (which
can also serve as a nursery for calls for projects). It
enables the relevance or fruitfulness of an idea to be
tested quickly, and for «heavy» calls (ANR, ERC)
to structure projects that really prove their worth, if
such funding is required;

2. A hub of services and tools currently scattered
over the net and underused or poorly known (Inist,
Istex, HAL bases and tools, engines, translators);

3. An OpenEdition data generator for research,
including an innovative semantic indexing sys-
tem. The research and theses produced on LABQ
are designed to be the subject of collections in OE
(CLEO).

Six current research pitfalls could be overcome
with this process:

The standardisation of SHS projects through
the policy of calls for projects as it is currently con-
ceived

The waste of time and public money gener-
ated by this process

The demobilisation of researchers

The decline in the quality of the scientific
level induced by the pressure to publish

Problems related to the scientific publishing
market (support for Open Edition)

The great difficulty of objective evaluation of
research results.
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LIBERALISM AND LIBERAL MUSLIMS

Three central ideas in contemporary liberal political philosophy include: 1) liberty and equality rep-
resent the most basic political values; 2) legitimate political authority must be exercised on the basis of
moral reasons that are compatible with liberty and equality; and 3) the burden of justification for political
authority is on the state, not the individuals subject to the state’s coercive authority. Notwithstanding
many different interpretations of liberalism that range from libertarian, egalitarian, and social democratic
formulations, liberal political philosophers base their various positions on these fundamental ideas (For
a good survey see “Liberalism,” S. Courtland and D. Schmidtz, Stanford Encyclopedia of Philosophy,
2018: https://plato.stanford.edu/entries/liberalism/.). Religious freedom, toleration, and a guarantee of
equal treatment under law are among the widely shared convictions endorsed by liberal political phi-
losophers.

In this paper | propose an approach to thinking about religion and politics that should inform how
we think about liberalism and religion. | also consider how the conception of political authority de-
fended by the prominent Muslim public intellectual Abdullahi Ahmed An-Na’im (Abdullahi Ahmed
An-Na’im, Islam and the Secular State (Cambridge, MA: Harvard University Press, 2009).) is a paradigm
example of liberalism. In Part | | consider two approaches to religion and politics. According to the re-
ductionist view, whether values that are central to a religious tradition can be reconciled to liberalism
is more a matter of doctrine than practice. By contrast a non-reductionist approach emphasizes that the
relationship between political and religious values is influenced by a number of variables in addition
to religious doctrine, including ethnicity, historical memory, political economy, and local politics. On
this view, the path between religious and political convictions is anything but a straight line. In Part Il |
examine central arguments in An-Na’im’s work that are central to his version of liberalism, with a focus
on liberty of conscience and religious freedom. To illustrate An-Na’im’s liberalism | focus on examples
of claims about morality and theology, politics, and history. | conclude in Part lll by considering how
An-Na’im’s position is one example of what we would expect from a non-reductionist understanding of
religion and politics.

Key words: liberalism, religion, politics, secularism, Muslims.
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Anbeparnam xxoHe AMbOeparAbl MYCbIAMAH

Kasipri 3amaHfbl AMOepansbl casic  (OUMAOCOMMUSIHBIH  YII  OPTAAbIK, MAESCbl  MbIHAAAPAbI
KamTuAbl: 1) 60CTaHAbBIK, MeH TeHAIK eH HEri3ri cascu KyHAbIAbIKTapAbl GiaAipeai; 2) 3aHAbl casicu
OMAIK BOCTAHADBIK, MEH TEHAIKKE COMKEC KEAETiH MOPaAbAbIK HErisAep HerisiHae >Ky3ere acbipblAybl
Kepek; >XaHe 3) casicv OMAIKTI aKTay ayblpTraAblfbl MEMAEKETTIH, MaXXBOYPAI KylliHe GaFbiHATbIH >XeKe
TYAFaAapFa eMEC, MEMAEKETKE XKYKTEAEAL. AnbBepaAn3mMHiH AMOEPTAPAbIK, SraAMTAPAbIK, )XOHE COLMaA-
AEMOKPATUSIAbIK, TY>KbIPbIMAAPAAH TypaTbiH 8PTYPAI TYCIHAIPYAEpiHe KapamMacTaH, AMbepasAbl casicu
dmaocodTap ©3AEPiHIH BPTYPAI YCTaHbIMAAPBIH OChI ipreAi naesiaapra Herisaenai. AiH 60CTaHAbIFbI,
TOAEPAHTTBIAbIK, XKOHE 3aH, O0MbIHILIA TEH KapbiM-KaTbIHAC KeMiAAir — Anbepasabl casicn pmaocodTap
MaKyAAaFaH KeH TapaAraH CEHIMAEPAIH bipi.

byA Makanasa MeH AMBEpaAr3M MEH AiH TypaAbl KaAani OMAANTBIHbIMbI3 TypPaAbl TYCIHIK 6epeTiH
AiH MEH casicaTt TypaAbl OiAayFa Ke3KapacTbl YCbiHaMbIH. MeH coHAan-aK, 6eAriAi MyCbIAMaH KOFamAbIK,
3usAbICbl ABAyAraxm Axmes AH-Hamm kopraraH casict GMAIK TY>KbIpbIMAAMacChl AMOEPaAM3MHIH,
MapaAMrMaTMKaAblK, MbICaAbl PETIHAE KapacTbipambiH. | 6GeAiMAE AiH MeH casicaTka OaiiAaHbICTbI
eKi Ke3KapacTbl KapacTblpambiH. PeAYKUMOHMCTIK Ke3kapac 60MblHWA, AiHM ASCTYPAIH 6acTbl
KYHAbIABIKTApbl AMOEPAAM3MMEH TaTyAaCybl MyMKiH 6 AereH cypak, NpakTMKaAaH repi AOKTPUHaHbIH,
MaceAeci 60AbIn Tabbirasbl. KepiciHiue, peAyKUMOHUCTIK KO3Kapac Casich >KaHe AiHM KYHAbIAbIKTap
apacblHAAFbl KaTbIHACTapFa 3THMKAABIK, TAPUXM >KaA, CasiCM SKOHOMMKA XKOHE XKePriAiKTi casgcaTTbl KOca
aAFaHAQ, AiHM AOKTPMHaAaH 6acka Hipkarap aybiCriaAbirap acep eTeAi aen 6aca antaabl. Ocbl TYpFblaaH
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aAFaHAQ, AiHM >KOHE Casick HaHbIMAAPABIH apPaCbIHAAFbI XKOA Ty3y eMec, ap TypAi Hapce. || 6eaimae AH-

HanMHiH >KyMbICbIHAAFbI HETi3TT ABAEAAEPAI KapacCTbipamblH, OAApP OHbIH AMOEPaAM3M HyCKachl YLIiH

opTaAblk, 6OAbIN TabblAaAbl, ap-0XXAaH MeH AiH 60CTaHAbIFbiHA 6aca Hasap ayaapaabl. AH-HaumHiH

AMBEpaAM3MIH CypeTTey YIliH MOPaAb MEH TEOAOIMs, CascaT >KoHe TapuX TypaAbl WaFbIMAAPAbIH

MbICaAAAPbIHA TOKTaAaMblH. |l GOAIMAI KOPbITbIHAbIAAM KeAe, MeH AH-HanMHiH yCTaHbIMbl AiH MeH

casicaTTbl PEAYKLMOHUCTIK TYCIHIKTEH He KyTyre 60AaTbIHbIHbIH 6ip MbICaAbl PETIHAE KapacCTblpaMbiH.
Ty#in ce3aep: AMbepaAnam, AiH, casicaT, 3aibIPAbIAbIK, MYCbIAMaHAQP.
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/\M6epa/\u3M 7] AM6epa/\bH0e MYCYAbMaAHCTBO

Tpu LeHTpaAbHble MAEN COBPEMEHHOM AMBEPAALHOM MOAUTUYECKON (PUAOCO(DUM 3aKAIOUAIOTCS B
caeaytolem: 1) cBo6oAa M paBeHCTBO MPEACTABASIIOT COOOW CaMble OCHOBHbIE MOAUTUYECKME LIEHHOCTH;
2) 3aKOHHasg MOAMTMYECKas BAACTb AOAXHA OCYLLECTBASTbCS Ha OCHOBE MOPAAbHbIX OCHOBaHWH,
COBMECTMMBIX CO CBOOOAON M PaBEHCTBOM; M 3) Gpemsi omnpaBA@HUSI MOAUTMYECKON BAACTU AEXMUT
Ha rocyAapcTBe, a He Ha OTAEAbHbIX AMLAX, MOAUMHEHHbIX MPUHYAUTEABHOM BAAQCTW FOCYyAQpCTBa.
HecMOTpsl Ha MHOXECTBO pPasAMUHbIX MHTeprnpetaumi AMbGepaAnsma, KOTOpble BapbUMpylOTCS OT
AMBEpTapUaHCKMX, AraAUTAPHbIX M COLMAA-AEMOKPATUYECKMX (DOPMYAMPOBOK, AMGEpaAbHbIE MOAUTU-
yeckne (UAOCOMbI OCHOBBIBAOT CBOM Pa3AMYHble MO3MUMKM Ha 3TUX (PYHAAMEHTAAbHbIX MAEsX.
CBo6oAQ BEPOUCTIOBEAAHMS, BEPOTEPIIMMOCTb M FrapaHTUSi PAaBHOIO OOpaLleHusl MO 3aKOHY SBASIOTCS
OAHUMM M3 LUMPOKO PACMPOCTPAHEHHbIX YBEXAEHWI, 0AOBPEHHBIX AMGEPAABHBIMM MOAUTUYECKMMM
dunrocodamm.

B aT0i cTaTbe 9 npeaAaralo MOAXOA K PasMbILLAEHMSIM O PEAUTUU U MOAUTUKE, KOTOPbIA AOAXKEH
AaTb MPEACTaBAEHME O TOM, Kak Mbl AyMaem O AMbepaAm3me M peAnruun. 5 Takke paccMaTpuBalo,
KaK KOHLEeMNUMsl MOAMTMUYECKOM BAACTW, 3alluilaemasi BUAHBIM MYCYAbMAHCKMM OOLLECTBEHHbBIM
MHTEAAEKTYaAOM  ADOAyAAaxu  AxmeaoM  AH-HamMoMm, §BASETCS  MapaAMrMaAbHbIM - MPUMEPOM
AMbepaamsmMa. B uyactm | aBTOp paccmaTpuBaeT ABa MOAXOAQ K peAanrnn u noamtuke. CoraacHo
PEAYKUMOHUCTCKOM TOYKE 3PEHWd, BOMPOC O TOM, MOTYT AW LIEHHOCTM, KOTOPble SBASIOTCS
LIEHTPAAbHBIMU AASI PEAMIMO3HOM TPaAMUMM, BbiTb MPUMUPEHbI C AMGEPAAM3MOM, SIBASIETCS CKOopee
BOMPOCOM AOKTPWHbI, YeM NMPaKTUKK. B OTAMUME OT 3TOr0, HepeAYKLMOHNCTCKUI MOAXOA MOAUYEPKMBAET,
YTO Ha OTHOLLUEHUS MEXAY MOAUTUUYECKMMU U PEAUTMO3HBIMU LIEHHOCTSIMW BAMSIET PSA MEPEMEHHDIX,
NMOMMMO PEAMTMO3HOM AOKTPUHBI, BKAIOYAS 3THUUYECKYIO MPUHAAAEXKHOCTb, UCTOPUYECKYIO MamsTb,
NMOAUTUYECKYIO 3KOHOMMIO U MECTHYIO MOAMTUKY. C 3TOM TOUKM 3PEHUS MYTb MEXAY PEAMTMO3HbIMMI
M MOAUTUYECKMMM YOEXKAEHUSIMU — 3TO, UTO YrOAHO, TOAbKO He npsMas AMHus. B uactu Il aBTOp
paccMaTpMBAET OCHOBHbIE aprymeHTbl B paboTe AH-Harma, KOTopble SIBASIOTCS LLEHTPAAbHBIMU AAS
ero Bepcun Ambepasnama, C akLEHTOM Ha cBoboay coBecTM 1 CBOGOAY BepomcrioBeAaHus. UTobbl
NMPOMAAIOCTPUPOBaTh AMbeparn3m AH-Hamma, s cocpeaoToUyCh Ha MpUMepax YTBEP>KAEHWIA O MOPaAmr
M TEOAOTUM, MOAUTUKE U UCTOpUN. B 3akatoumTeAbHoM vactu Il aBTop paccmarpuBaeT no3mumio AH-
Hanma kak 0AMH 13 MPUMEPOB TOMO, YTO Mbl MOFAM Dbl OXKMAATb OT HEPEAYKLIMOHNCTCKOTO MOHUMAaHMS
PEAUTUMN 1 MOAUTUKMN.

KAloueBble CAOBa: AVGEPAAU3M, PEAUTUS, TOAUTHKA, CEKYASIPU3M, MYCYAbMaHe.

Introduction

One benefit of the perspective defended in this
paper is that it shows how liberalism and Islam can
be reconciled. More generally the compatibility
of a religious tradition and liberalism is partly a
matter of interpretation. The terms of religious and
political doctrine are always in principle negotiable.
John Locke famously tried to reconcile Christianity
with liberalism by proposing an interpretation
of Christianity at odds with most of his 17 C
contemporaries for whom Christianity is the basis
for authoritarian monarchy. Liberal Muslims such
as An-Na’im are committed to a similar kind of
project (Andrew March, The Caliphate of Man:

Popular Sovereignty in Modern Islamic Thought
(Cambridge, MA: Harvard University Press, 2019);
and Nader Hashemi, Islam, Secularism, and Liberal
Democracy: Toward a Democratic Theory for
Muslim Societies (New York: Oxford University
Press, 2011).).

Justification of the choice of articles and goals
and objectives

I Approaches to Religion and Politics

There are multiple ways to consider whether
Islam or any religious tradition can or cannot be
reconciled to liberalism. A partial list includes those
that emphasize history (Michael Cook, Ancient
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Religions, Modern Politics: The Islamic Case in
Comparative Perspective (Princeton, NJ: Princeton
University Press, 2014).), regional and geopolitics
(Eric McGlinchey, Chaos, Violence, Dynasty:
Politics and Islam in Central Asia (Pittsburg, PA:
Pittsburg University Press, 2011).), post-colonial
politics (Elizabeth Thompson, Justice Interrupted:
The Struggle for Constitutional Government
in the Middle East (Cambridge, MA: Harvard
University Press, 2013).), the intersection of ethnic
and religious identity (Amartya Sen, Identity and
Violence: The Illlusion of Destiny (New York: W.
H. Norton, 2007).), and ways that dominant values
in the background religious culture inform self-
understandings about religion and politics (Michael
Walzer, The Paradox of Liberation: Secular
Revolutions and Religious Counterrevolutions (New
Haven, CT: Yale University Press, 2015).). Each of
these approaches to religion and politics can yield
important insights. Yet they can also be misused for
sectarian political ends. We need to proceed with
care and open-mindedness when thinking about
ways that various forms of religious identity are
compatible or at odds with liberalism.

To set parameters, I’1l start by contrasting two
general ways of framing questions about religion
and politics: reductionist and non-reductionist
conceptions. Someone who accepts a reductionist
approach to religion and politics holds that a religious
identity defined by religious doctrine is frequently
the primary variable that explains a person’s political
affiliation. Two familiar reductionist approaches to
thinking about liberalism and Islam include “the
clash of civilizations” (Bernard Lewis, “The Roots
of Muslim Rage,” The Atlantic, Sept. 1990; Samuel
Huntington, “The Clash of Civilizations?” Foreign
Affairs, Summer 1993.) thesis and what we might call
an authoritative texts approach. If there are essential
differences between the cultures of Orthodox or
non-orthodox Christianity, Confucianism, Islam
or Judaism among other traditions, then perhaps
Islam is the key variable which explains the relative
absence of liberal democracy in so many Muslim
majority societies. Likewise, if the New Testament
or the Qur’an contain passages which can or cannot
be reconciled to liberalism—we know the usual
examples about rendering to God and Caesar their
due, or killing apostates, adulterers and the like—we
might try to explain connections between dominant
religious identities, political affiliation, and religious
texts. These are reductionist positions in the sense
that they significantly deemphasize a number of
variables in order to first, isolate the correlation
between religious identity and political affiliation;
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and second, to show that that religious affiliation
plays a more significant role than other variables,
such as ethnicity, local politics, or historical memory.

We can summarize reductionist approaches
by noting that they are variations on the following
argument:

Political identity tracks religious identity

Religious identity tracks authoritative texts as
well as paradigmatic civilizational identity markers

Therefore, we can reliably infer from
authoritative texts and paradigmatic civilizational
identity makers what members of the relevant groups
(e.g. Western Christianity, Islam, Confucianism,
etc.) will likely believe about politics, because these
texts and identity markers ground individual and
group conceptions of political values.

This is a tempting but unsound argument. It is
tempting because it purports to explain a complex
phenomenon, the intersection of religion and
politics, by studying values that are internal to
different religious traditions. Yet this is a simplistic
picture, in part because it affirms preconceptions and
imagined boundaries between religious and political
groups. Reductionist approaches also frequently
exhibit confirmation bias. Moreover, the argument
upon which these approaches to religion and politics
rest is unsound, because, as will be shown shortly,
there are clear counter-examples to both premises.

It is worth highlighting that there are some
approaches to religion and politics that have both
reductionist and non-reductionist versions. For
example, what we might call a history of ideas
approach to religion and politics can be cast in
either reductionist or non-reductionist terms.
Some anti-Muslim public intellectuals who write
on Islam and liberalism (Todd Green, The Fear of
Islam: An Introduction to Islamophobia in the West
(Minneapolis: MN. Fortress Press, 2015)) emphasize
texts such as Sayed Qutb’s Milestones (Islamic
Book Service, 2006.) which has inspired forms of
political Islam that are squarely incompatible with
liberalism.

Intellectual history of course is not an
objectionable enterprise. Yet the merits of individual
case studies cannot be assessed without considering
the political agendas that motivate them. In
contemporary Europe and N. America for example
there is a common strategy endorsed by what Todd
Green calls, “professional Islamophobia.” (Green,
The Fear of Islam: An Introduction to Islamophobia
in the West: 205-232.). By selecting passages
from the Qur’an, Sayed Qutb or other sources that
‘confirm’ the incompatibility of Islam and liberalism,
a selection bias reinforces a confirmation bias.
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In his more balanced intellectual history of
modern Islamic political thought, The Caliphate
of Man, March emphasizes the plurality of views
about sovereignty and political authority. The
diversity of views includes different conceptions of
the following options where political authority is
represented by the following models (the source of
authority is represented on the left, and the subject
of authority is represented on the right):

Theocracy: God—Ruler—People

Secular Democracy: People—Ruler

Islamic democracy: God—People—Ruler (March,
The Caliphate of Man: 182.)

Traditions in Islamic thought differ in which of
these options they endorse. March’s study focuses
on modern Sunni political thought, so in that
sense it is not intended to be an exhaustive survey.
The important purposes here is that the picture
that emerges is one of diversity not uniformity.
March presents a non-reductionist history of ideas
approach, because he examines considers ways that
post-colonial politics in India, North African Muslim
identity in Tunisia, and authoritarian and democratic
interpretations of Islam in Egypt influence different
conceptions of Islam and politics.

There are more and less extreme versions
of the thesis that there is some kind of essential
incompatibility between ‘liberal citizen’ and
‘Muslim’ but any version of the thesis is liable to rest
upon assumptions about religion and politics that
overlook the diversity of interpretations of religious
values. By analogy, one might invoke Robert
Filmer to illustrate how Christianity is incompatible
with liberalism, showcasing for example Filmer’s
famous defense of the diving right theory of
sovereignty. This characterization of Filmer is not
wrong, yet the dueling interpretations of religious
texts in Christianity shows that not all Christians
are anti-liberal (For an insightful comparison of the
Locke-Filmer debate and similar debates in modern
Shia political thought in Iran, see Hashemi, Islam,
Secularism, and Liberal Democracy, Ch 2, “Dueling
Scriptures: The Political Theology of John Locke
and the Democratization of Muslim Societies”: 67-
102.).

Anti-reductionist approaches to religion and
politics share the common conviction that we must
attend to the intersection of many variables when
we are interested in correlations between religious
values and political convictions. A partial list
includes: ethnicity, language, historical memory,
religious texts, and the political economy of rentier
states. On this view, religious identity intersects with
these other variables and in many contexts, relevant

non-religious variables provide a better explanation
for political affiliation as well as why different types
of political regimes are more likely to emerge in
different contexts. The non-reductionist approaches
that inform my position all share a commitment to
the claim that we need to consider how a composite
of intersecting factors can explain why religious
values are invoked to support different views about
political morality. Many but not all non-reductionist
approaches are presented by social scientists who
work on religion and politics. Here I briefly highlight
just four of many examples of non-reductionist
approaches to religion and politics (Ahmet Kuru,
Secularism and State Policies Toward Religion:
The United States, France, and Turkey (New Y ork:
Cambridge University Press, 2009); and William
Cavanaugh, The Myth of Religious Violence:
Secular Ideology and the Roots of Modern Conflict
(New York: Oxford University Press, 2009).

Scientific research methodology

Consider first whether resource dependent
economies or prevailing religious identities can
better explain the persistence of authoritarian
regimes. In The Oil Curse: How Petroleum Shapes
the Wealth of Nations Michael Ross (Princeton, NJ:
Princeton University Press, 2013.) shows that in
some contexts when we look at correlations between
authoritarian governments and rentier states, the
ratio of oil rents to GDP is more relevant than
religion. On his view, a combination of factors such
as the following is crucial: lack of transparency,
success in profiting from oil rents in a global market
that rewards undemocratic regimes, patronage that
buys loyalty to the regime, reduced or non-existent
income taxation, and in some cases heavy reliance
on foreign guest-workers. The correlation between
abundant natural resources and authoritarian
regimes does have exceptions (e.g. Norway). Yet
the correlation is significant because it does hold
across many states in different regions and where
religious demography is very different. Resource
rich states from Equatorial Guinea—whose Muslim
population is less than 5%--to Russia—whose
largest religious group is Christian Orthodox, and
the oil rich Gulf monarchies are autocratic. What is
oftentimes characterized as a correlation between
Islam and authoritarian politics is in fact a multi-
causal phenomena whose variables (e.g., religious
demography; political economy, including the
ratio of resource wealth to total GDP; and geo
and global politics) interact in different ways.
Contingent factors matter to how people understand
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the relation between religious and political values.
The correlation between natural resource dependent
economies and authoritarianism is strong enough to
provide a number of counter-examples to what we’d
expect from a reductionist view about religion and
politics.

Moreover, as Leif Wenar shows in Blood Oil:
Tyrants, Violence and the Rules that Run the World
(New York: Oxford University Press, 2015.) global
oil markets incentivize authoritarian politics in part
because control over access to oil resources is a
sufficient condition for gaining enormous wealth.
Systematic violations of property rights, human
rights violations, and state oppression will not deter
buyers from purchasing vital natural resources. Oil
markets will remain indifferent to these atrocities
until those on the consumer side opt for regulatory
schemes that punish those with illegitimate control
over resources. On this specific point there is a tragic
irony: citizens in democratic societies consume
resources extracted by authoritarian governments
and thereby contribute to the success of authoritarian
regimes.

From a different perspective Asef Bayat shows
in, Making Islam Democratic: Social Movements
and the Post-Islamist Turn (Stanford University
Press, 2007.) that we need to separate the question,
‘how does a Muslim understand her political and
religious identity?’ from ‘what are the central tenets
of Islam?’ What matters on his view is how people
interpret their religious and political identities.
These interpretations vary both within and across
religions. We can characterize this as a bottom-up
approach to religion and politics, one that highlights
the role of agency exercised by individuals who
interpret their religious values in all manner of
different ways. Here are familiar examples. Thomas
Jefferson and Thomas Aquinas are both Christians
but they have considerably different views about
religious toleration, among other political values.
Aquinas advocated death for heretics (Summa
Theologica, Question 11, Heresy, Article 3, Whether
Heretics Should Be Tolerated”) whereas Jefferson
insisted that we tolerate the religious beliefs and non-
religious beliefs of our fellow citizens. Likewise,
Sayyed Qutb and Abdullahi An-Na’im are both
Muslims; An-Na’im advances many positions that
can be reconciled to liberal political values; Qutb
not so much. The compatibility between a religious
tradition and democracy is a matter of interpretation
as much as it is a matter of authoritative religious
figures or texts.

A third perspective is offered by Amartya Sen in
his book on ethnic and communal violence in India,
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Identity and Violence: The Illusion of Destiny (Op.
Ct.). On his view, the intersecting identity markers
of ethnicity, language, religion and culture show
that religious identity by itself is generally not a
useful predictor of political values, especially when
the religious identity marker is stated in general
terms, such as ‘Muslim’ or ‘Hindu’. The interethnic
violence that arose shortly after independence from
Britain, as well as in continuing conflicts such as
that over the disputed Kashmir region, illustrate
the significance of multiple intersecting identity
markers, including ethnicity and religion. As in
many post-colonial contexts, independence meant
that a formally colonized multi-ethnic and multi-
religious population faced deep uncertainties about
nation building and national identity. This in turn
played a role in post-independent conflicts between
Hindus and Muslims. Though circumstances are
not exactly analogous, Sen’s observations about
post-independent inter-ethnic and inter-religious
violence are also apt for post-Soviet central Asian
republics—where conflicts between ethnic groups
such as Kyrgyz and Uzbek in Kyrgyzstan have
shaped contemporary politics. Additional parallels
might be drawn in Armenia and Azerbaijan where
conflicts between Christians and Muslims and
interethnic conflicts between Armenians and Azeri
play a significant role in post-independence politics.

A fourth perspective is provided by Robert
Pape (Dying to Win: The Strategic Logic of Suicide
Bombing. University of Chicago Press. 2006.) in his
research on suicide bombing campaigns. Pape offers
a social science perspective on religious identity
and politics by showing that in many cases suicide
bombing campaigns require the presence of two
variables: first, political occupation; and second a
difference in religious identity between occupier and
occupied. Though not a necessary condition, Pape’s
research purports to show that in some contexts the
presence of these variables are political conditions
that give rise to suicide bombing campaigns. Religion
is relevant but in conjunction with other factors,
including especially, differences between groups in
conflict along ethnic, or national, and religious lines.
For obvious reasons, no one expects a battle slogan
that goes, ‘we shall fight the Christians, because we
are Christians!’ Yet what Pape offers is a compelling
model for identifying underlying conditions that
motivate suicide bombing campaigns and what this
model shows is that religion is not the key variable.
As arule, suicide bombing campaigns are motivated
by an underlying political grievance.

Likewise, Grim and Finke report data in their
book, The Price of Freedom Denied (Brian Grim
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and Roger Finke, The Price of Freedom Denied:
Religious Persecution and Conflict in the 2I1*
Century (New York, NY: Cambridge University
Press, 2011.), which show that repressive state
religion policies correlate with an increase in social
hostilities between religious and ethnic groups; the
data also show that this correlation obtains across
religious and regional contexts. On this view,
we’d expect, for example, the occasional violence
between Muslim Uyghurs and the Chinese state to
correlate with state repression; and in this instance,
repression against an ethnic and religious minority
is official state policy.

The abovementioned studies provide support
for the following verdict: data from multiple
disciplines that investigate religion and politics
provide compelling reasons to reject reductionist
approaches. One way that such work can assist
political philosophy is the following: how religious
values impact political convictions is dependent upon
many variables, too many to maintain a reductionist
position which holds that the dominant variable is
in general religious tradition or authoritative texts.
Furthermore, if the correlations identified by Pape,
Grim and Fink track causation, then the causes of
violence in the name of religion are often political. |
will treat the anti-reductionist view as provisionally
settled and frame the claims that follow from a non-
reductionist standpoint.

Before examining the position of An-Na’im
I want to highlight two points. First, the idea that
violence and social hostilities are more likely to
be rooted in political grievances than in religious
fanaticism is a familiar idea in the history of
liberalism. Second, it is possible to understate ways
that religious values matter to politics, especially
when one has political or religious convictions
that motivate doing so. Those of us who defend
an anti-reductionist approach are no less prone to
confirmation bias than our reductionist counterparts.
This is a reason for humility when we try to draw
political and policy implications from a data set.
Though the social science data is on the side of
the anti-reductionist, complex phenomena such as
religion and politics should inspire skepticism about
easy answers.

Regarding the first point, consider Locke’s
remarks in A Letter Concerning Toleration:

...if men enter into Seditious Conspiracies ‘tis not Religion
that inspires them to it...but their Sufferings and Oppressions....
Oppression raises Ferments, and makes men struggle to cast
off an uneasie and tyrannical Yoke (Indianapolis, IN: Hackett,
1983): 52.).

The idea that religiously motivated violence can
be mitigated by an official state policy of religious
freedom and toleration is not a new idea and it is
worth keeping this traditional liberal perspective in
mind when asking whether a religious tradition is
or is not compatible with liberalism. On the other
hand, a rentier state can offset, at least partly, the
destabilizing effects of religious repression. Loyalty
to a repressive regime is easier to foster when the
regime can distribute wealth from its oil rents to
citizens. Those in the liberal tradition of Locke,
James Madison, and Rawls who emphasize that
religious freedom is a just and practical means
to manage conflicts that spring from religious
pluralism, might predict that a rentier state with
repressive state religion policies is exercising its
authority on borrowed time. Political philosophy
can offer a moral frame within which to evaluate
proposed policy responses to religious-political
conflicts. But the merits of this empirical hypothesis
are better addressed by social scientists than by
political philosophers.

Secondly, a qualification is in order regarding
non-reductionist approaches to religion and politics.
To claim that violence in the name of religious
values always springs from causes that are more
central than religious convictions would entail that
religious values are epiphenomena, always caused
by non-religious variables but never themselves
causing intentions. In summarizing Pape’s research
Jonathan Haidt offers an appropriately nuanced way
of thinking about religion and violence when he
writes: “[r]eligion is...often an accessory to atrocity,
rather than the driving force of the atrocity.” (The
Righteous Mind: Why Good People Are Divided by
Politics And Religion (New York: Random House,
2012): 268.). This cautious way of framing a non-
reductionist approach to religion and politics is
appropriate given the complexities and our limited
understanding of human agency. Moreover, criteria
for sorting variables into ‘religious’ and ‘non-
religious’ slots are not well-defined. The answer
to, ‘was she motivated by her religious or by her
non-religious convictions?’ is just as likely to be
unknown to the observer as to the agent herself.
This is not a reason to jettison talk of religious and
non-religious motivations, although it is a reason for
humility in how we impute motives in the context
of religion and politics. Talk of religious and non-
religious motivators remains essential to policy
considerations, in part because we know that in
many contexts states that repress religious freedom
generate conflict and states that do not are often able
to diffuse such conflict.
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11 Liberal Muslims: The Case of An-Na'im

With a non-reductionist view about religion
and politics as background, I now discuss ideas
from one prominent contemporary Muslim public
intellectual. We can sort central theses in An-
Na’im’s work into three categories: 1) theological
and moral, 2) political, and 3) historical. Of course,
these categories cannot in fact be so neatly divided—
their intersectionality is something we emphasize
if we take a non-reductionist approach to religious
identity and politics. Yet for analytical purposes
we can sort theses in this way, with the caveat that
any person’s religious and political convictions
are influenced by a composition of these and other
identity conferring commitments.

One qualification is in order here. I select An-
Na’im work for examination in order to illustrate
an approach to religion and politics that useful for
those interested in the compatibility of a religious
tradition to liberal political morality. My primary
aim is not to establish that liberalism and Islam
are in principle compatible. That has already
been amply demonstrated, for instance in Andrew
March’s work (Islam and Liberal Citizenship: The
Case for an Overlapping Consensus.). Rather, I will
examine An-Na’im’s work because his conception
of religious identity is especially instructive for
thinking about liberalism outside the frame of
standard analyses.

Standard discussions by liberal political
philosophers on religion and political authority often
take for granted that most citizens are Protestant or
some other denomination of Christianity. This is
exemplified for example by Rawls’ discussion of
the origins of religious toleration in early liberal
thought (Political Liberalism (New York, NY:
Columbia University Press, 1990): xxv-xxvii.). As
a history of liberalism there is nothing wrong with
the standard view. However, when we ask about the
applicability of liberal ideas about political authority
in other contexts, we cannot take for granted that a
set of ideas that emerged in the unique context of
17" C Europe can simply be extended to contexts
in which religious-political conflicts may differ in
significant respects. Claims about compatibility
between liberalism and various conceptions of
religious authority and religious traditions need to
be adjudicated case by case.

In Islam and the Secular State An-Na’im defends
the thesis that a secular liberal state is required by
his conception of Islam:

In order to be a Muslim by conviction and free choice,
which is the only way to be a Muslim, I need a secular state.
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By secular state I mean one that is neutral regarding religious
doctrine, one that does not claim or pretend to enforce Shari’a...
simply because compliance with Shari’a cannot be coerced
by fear of state institutions or faked to appease their officials.
This is what I mean by secularism..., namely, a secular state
that facilitates the possibility of religious piety out of honest
conviction (Loc 63, Kindle Version.).

As evidence in support of this claim An-Na’im
invokes a number of considerations from within his
conception of Islam. Three such considerations may
be categorized as theological and moral, political,
and historical. In deciding to classify claims by
putting them into one of these three categories [ have
been guided by what I take to be points of stress
or emphasis. Many of his claims emphasize more
than one of these dimensions but in what follows |
highlight claims that place more stress on one over
the others.

Here are three theological and moral claims:

The power to decide who is qualified to exercise ijtihad
[i.e. an interpretive judgment] and how it is to be exercised is
part of the religious belief and obligation of every Muslim (Ibid,
Loc 256, Kindle Version.).

By its nature and purpose, Shari’a can only be freely
observed by believers; its principles lose their religious
authority and value when enforced by the state (Ibid, Loc 103,
Kindle Version.).

...coercive enforcement promotes hypocrisy (Loc 109,
Kindle Version.).

I call these theological and moral claims because
they purport to rest upon an authority or source which
is naturally construed as theological and moral. To
make an obvious connection on this point, there is
textual support in the Qur’an for the second claim:
“Let there be no force (or compulsion) in religion.”
(The Quran (Trans. Syed Vickar Ahamed. Book
of Signs Foundation, 2007): 2.256: 22). Likewise,
there are longstanding traditions within Islamic
jurisprudence which emphasize ijtihad or the
permission to draw analogies or to make deductive
inferences from what is explicitly stated within the
Qur’an. So An-Na’im is drawing upon very familiar
positions on hermeneutics within Islam.

Here is a set of political claims:

The premise of my proposal is that Muslims everywhere,
whether minorities or majorities, are bound to observe Shari’a
as a matter of religious obligation, and that this can best be
achieved when the state is neutral regarding all religious
doctrines and does not claim to enforce Shari’a principles as a
state policy or legislation (Islam and the Secular State: Loc 93,
Kindle Version.).
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I am calling for the state to be secular, not for secularizing
society. | argue for keeping the influence of the state from
corrupting the genuine and independent piety of persons in their
communities (Ibid, Loc 175, Kindle Version.).

The first claim is more demanding than what
some liberals will insist upon as a condition for
political legitimacy. Notwithstanding intra-liberal
debates about the status of neutrality, such as
whether it is fundamental to the liberal conception
of political authority, or whether liberal neutrality
applies just to the intent rather than also effect
of state policy, An-Na’im’s position is clearly a
liberal one.

The second claim advocates the position that
religious identity will play a role in a society’s
culture, regardless of whether the state purports to
rule on the basis of secular values. On this point An-
Na’im himself defends a conception of public reason
that permits the introduction of religious values in
public deliberation (“Islamic Politics and the Neutral
State: A Friendly Amendment to Rawls?” Rawls and
Religion (Eds. T. Bailey and V. Gentile, New York:
NY: Columbia University Press, 2015): 242-266.).
Here An-Na’im defends what he terms civic reason,
which, does not advocate excluding religious claims
on behalf of political positions. In practice this
means that on his view it is acceptable for citizens
to invoke religious values for their political claims,
provided they do so without demanding of other
citizens that they accept the religious premises. The
forms of public discourse and public deliberation
that An-Na’im has in mind here are more aligned
with a political culture informed by the American
First Amendment paradigm, in contrast with the
strict secularism of France or the Turkish Republic
(For an excellent survey see Kuru, Secularism and
State Polities Towards Religion.). On his view,
‘secular state’ does not equate to ‘laicist state’.
Yet as we’ll see in the next paragraph, An-Na’im
emphasizes that context matters to how we think
about secularism and state power.

Finally, here is a central historical claim that informs An-
Na’im’s position:

...it is more productive to discuss secularism as it is
actually understood and practiced by different societies, each
in its own context. All societies are in fact negotiating the
relationship between religion and the state over many issues at
different times, rather than applying a specific or rigid definition
or model of secularism(/slam and the Secular State: Loc 582,
Kindle Version.).

In Islam and the Secular State An-Na’im supports
this claim with extended discussions of secularism,
religion and politics in a variety of contexts,

including Indonesia, Turkey, and India. There is a
lot of evidence that supports an-Na’im’s claim here,
some that comes from social science studies on the
variables that explain why different conceptions of
secularism, such as laicism as opposed to inclusive
state religion policies, take root in different contexts
(Kuru, Secularism and State Policies Towards
Religion.). Other evidence comes from comparative
studies such as An-Na’im’s which demonstrate that
there are multiple paths to building a democratic
secular state (Alfred Stepan, “Religion, Democracy,
and the ‘Twin Tolerations,”” Journal of Democracy.
Vol. 11. No. 4. 2000: 37-57.).

Results and discussion

There are too many considerations in An-Na’im’s
lengthy study to adequately capture in such a short
summary. Yet in highlighting three types of claim,
I have distilled one major thread in the extended
argument he presents. Each type of claim is invoked
to support his position as a liberal Muslim. It is true
that throughout the book much stress is placed on
the religious grounds for his position. In this respect,
there is an interesting parallel between Locke’s
Christian Natural Law defense of liberalism and
An-Na’im’s Islamic defense of liberalism. Locke
famously defended limited government and liberal
values such as liberty of conscience by invoking a
Christian moral framework. Most contemporary
liberal philosophers endorse a secular view about
the basis for political morality, yet this does not
exclude the views of Locke and An-Na’im from the
many forms of liberalism.

Conclusion

When we adopt a non-reductionist conception
of religion and politics, we are not surprised by the
conception of religious identity developed by An-
Na’im. His position on religion and politics cannot
be straightforwardly deduced from central principles
of Islamic theology. And that is because religion
does not strictly limit options for self-understanding.
This is not unique to Islam. Religious values are
interpreted by agents; agents are influenced by many
variables, including those emphasized in Part [. We
should expect any longstanding religious tradition
with large populations to produce reformers, anti-
reformers, liberals, anti-liberals, and those who
accept and those who reject scientific claims that
conflict with some traditional religious values.

At the beginning of this paper I highlighted
three ideas from contemporary political liberalism:
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1) liberty and equality represent the most basic
political values; 2) legitimate political authority
must be exercised on the basis of moral reasons
that are compatible with liberty and equality; and
3) the burden of justification for political authority
is on the state, not the individuals subject to the
state’s coercive authority. If we claim that An-
Na’im defends a position on religion and politics
that is compatible with this picture of liberalism, a
full account would require examining his views on
each of these central features of liberalism. In that
respect, the picture [ present here represents just one
aspect to An-Na’im’s liberalism; namely, his view
on religious liberty and the secular state.

Given basic truisms about human identity
and agency (e.g. historical location, religious
demography, and diversity of viewpoints impacts
self-understandings in significant ways) we should
expect to find religious and political viewpoints that
are a composite of inferences from religious doctrine
and negotiations with others, including those with
different religious and political viewpoints. One of
the compelling features to An-Na’im’s work is how
he strives to reconcile his understanding of Islam
with liberalism. His position is a paradigm example
of liberal Islam.

In this paper I have focused on two main topics.
First, whether we should adopt a reductionist or non-
reductionist approach to religion and politics. Second,
whether the position of a prominent public Muslim
intellectual provides insight into how non-reductionist
approaches to religion and politics are relevant to
questions about Islam and liberalism. The view that
emerges suggests something important about religion
and politics. Though I have not fully developed the point
here, I think what can be said of An-Na’im’s position
holds for many conceptions of religious and political
authority across many religious traditions. Whether
any given religious tradition can serve as the basis for a
religious identity that is compatible with liberalism is a
matter of interpretation. It is a matter of interpretation,
not in the trivial sense of, ‘anything goes’, but in the
more philosophically interesting sense that clusters of
identity markers and political variables compose a set
of features that intersect in many different ways.
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KORKYT ATA AND SHAMANIC VALUES

This article examines shamanism as an ancient religion and reveals the secrets of the faith healer
shaman, who owns all magical rituals andinfluence of shamanic music and the special nature of kobyz
sounds. The connection between ancient forms and meanings included in the anthropomorphic structure
of the kobyz structure considers in sacred form. The etymological aspects of the concepts of shaman
and kobyz are revealed, preserving the linguistic and semantic features of the worldview of the Kazakh
people. The paper’s findings support a dissociative continuum that includes not only dissociation, but
also integrity in relation to spirituality and expanded consciousness. We consider Korkyt Ata as a sha-
man, and evidence for this is his kobyz that holds Korkyt Ata. The main idea of the legends about Korkyt
Ata rely on the idea of shamans, the idea of shamanism in general. The most ancient types of creators
and keepers of Kazakh folklore by genesis are shamans.

The article uses methods such as generalization, description, analysis, generalization and
interpretation.

Key words: culture, culture text, symbol, value, cultural-semiotic construction.

XK.O. ObikeHoB

KopkbIT Ata atbiHAaFbl Kbi3biAopaa yHMBepcuTeTi, KasakcraH, Kbi3binopaa K.
e-mail: abikenovkz@gmail.com

KOpKbIT aTa XoHe 1LaMaHU3M KYHADIAbIKTapbI

ByA MakaAnasa LiamMaHM3M eXeAri AiH PeTiHAE >kaHe KOAbIHAQ OAPAbIK, CUKbIPAbI SAET-FYPbINKa
me BGOAFaH apHaibl MeAMaTop GakCbl My3bIKaCblHbIH 9Cep €Ty KYMUSACbIH, KOObI3 AblObICTapbIHbIH,
epekile cunatbiH aHbiKTanAbl. KOObI3 KypbIAbICbIHBbIH aHTPOMOMOPMTbIK, KYPbIAbIMbIHA EHIFEH E€XKEATi
dopmanap MeH MarbiHaAapAbIH ©3apa 6aAaHbIChl CaKpaAbAbl cunaTTa 60AaAbl. bi3 OYA yFbIMAbI Kasak,
YATbIHbIH, AYHMETaHbIMbIHbIH AMHTBUCTMKAAbIK, )XKOHE CEMAHTMKAAbIK, epeKLIEeAIKTEePIH cakTai OTbIpbIM,
6aKCbl >koHe KOObI3 yFbIMAAPbIHbIH 3TUMOAOIMSIAbIK, KbIPAAPbIH allbin 6epAik. MakaAa HaTuxXeAepi
AVCCOLMATUBTI KOHTUHYYMAbI KOAAQMAbl, OA TEK AMCCOLMAUMsIHbI FaHa emec, COHbiMeH 6Gipre
PYXaHWAbIK, MeH KeHEMTIAreH caHara KaTbICTbl TYTACTbIKTbl KaMTHAbl. KOpKbIT ATaHbl 6aKkcbl 60AFaH
A€M KapacTbIPybIMbI3AbIH HaKTbl ABAEAI — KOAbIHAAFbl KOObI3bl. KOPKbIT TypaAbl aHbI3AbIH Herisri
MAESICbl GaKCbIAAp MAESICbIHA, XKAATbl LWaMaH AiHiHe TeH uAesiFa cam Keain oTbip. Kasak, hoAbKAOPSI
YATIAEPIH TYAbIPYLIbI 8pi CaKTayllbl-TapaTyLblAapPbl TUMTEPIHIH reHe3NC XKaFbiHaH eH KeHeAepi 6akcChbl.

Makanaaa >KaAmblaay, cumatTay, TaAAQy, KOPbITbIHAbIAQY >X8HE TYCIHAIPY CUSKTbl 8aicTep
KOAAQHBIAAbI.

Ty¥iiH ce3aep: MOAEHMET, MBAEHU MBTIH, PAMI3, KYHADIAbIK, MOAEHN-CEMMOTUKAABIK, KYPbIAbIC.
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KbI3bIAOPAMHCKMIN yHUBEPCUTET MMeHn KopkbIT ATa, Ka3axctaH, r. Kbi3blaopAa,
e-mail: abikenovkz@gmail.com

KOprIT ATa ¥ lWamaHcKue LHEeHHOCTH

B aToM cTaTbe paccMaTpMBaeTCsl LaMaHM3M KakK APEBHSIS PEAUrMs U PacKpbIBAlOTCS CEKPETbI
BAMSIHUSI My3blKM 0GaKCbl, MOCPEAHMKA, BAAAEIOLLErO BCEMM MaruyeckKMMM PUTYaAamu, a MMEHHO,
0CO6blit XxapakTep 3ByKOB Kobbi3a. CBA3b APEBHMX (DOPM M 3HAUEHUIA, BXOASILLMX B aHTPOMOMOP(HY!IO
CTPYKTYpPY KOObI3BHOrO CTPOEHMS, CaKpaAbHa. BbISIBAEHbI 3TUMOAOIMYECKME aCeKTbl MOHATUIA GAKCbI 1
KOObI3, COXPAHSIOLLME AUHIBUCTUYECKME U CEMAHTUYECKe 0COBEHHOCTU MMPOBO33PEHMs Ka3axckoro
Hapoaa. Pe3yAbTaTbl CTaTbW MOAAEPXKMBAIOT AMCCOLMATMBHBIA KOHTUHYYM, KOTOPbI BKAIOYAET He
TOABKO AMCCOLUMALMIO, HO U LLEAOCTHOCTb MO OTHOLLEHUIO K AYXOBHOCTWM M PacCLUMPEHHOMY CO3HaHMIO.
Mbi paccmaTprBaem KopkbiT ATa Kak 6akcbl, Tak Kak KOHKPETHbIM AOKA3aTEAbCTBOM 3TOMO SIBASIETCS
HaAMume y Hero Kobbi3a. Beab KOObI3 — 3TO MHCTPYMEHT CBATbIX. OCHOBHas naest AereHabl o Kopkbite
COOTBETCTBYET MA€E LaMaHOB, MAee LlaMaHM3Ma B LEAOM. ApeBHelWrMU MO FeHe3ucy Turnamu
TBOPLOB U XpPaHWUTEAEN Ka3axCKoro (hOAbKAOPA SBASIOTCS LLaMaHbl.
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KAroueBble CAOBa: KYABTYPA, KYABTYPHbIA TEKCT, CUMBOA, LLEHHOCTb, KYAbTYPHO-CeMMOTUYecKast

KOHCTPYKLMSI.

Introduction

The Kazakhs are one of the largest nations in
Central Asia. The relics of traditional folk culture
in Kazakhstan are ceremonies or their fragments
such as shamanism. The world of spiritual
creatures, protectors, helpers, injury spirits, spirits
of illnesses, etc., is described in detail in shamanic
rites. The study of these displays of folk culture,
which reflect the peoples’ ethnic mentality or
notions about the structure, values and hierarchies
of the universe, includes collection and recording
of the field materials and their interpretation,
reconstruction of those meanings which were
initially embodied or coded in folklore. (Gabitov,
2016).

In a kobyz , music represents the most important
part, and functions indifferent ways. It helps the
baksy to reach a trance state and triggers patients
to different moods, but its role as entertainment is
constantly increasing within the last decades.

In this paper, the author analysis some elements
of'this musical world from ritual to amusement which
can characterize it as a whole, but it also includes
regional differences of instruments, rhythms and
melodies. Moreover, in kobyz mostly percussion
and wind instruments play the most consistent role,
but string instruments can be found too. A shaman
is a professional musician, who represents a feature
that is particular to Kazakh shamanism.

The author examines the relationship of
spirituality, especially in the context of a nomadic
lifestyle, and interaction with the earth: whether
through swallowing; through touch; or visiting or
through sacred sites. The author also examines the
connection of music to the land, including myths
about such central figures as Korkyt, testimonies
of Kazakh musicians who told me that musicality
comes from the land they were born on, and musical
melodies that trace the traits of Kazakh nationalism.
in the outlines of the Kazakh steppe. To a certain
extent, these are all threads of the same basic idea
that the earth is sacred, a concept that itself is very
Tengrian animist. It may be related to this animistic
belief in the sacred landscape, but -certainly
perpetuated by nationalist narratives, Kazakh
cultural production reflected in Kazakh spirituality,
notions of Kazakh musicality and nationalist

imagery includes the importance of the steppes in
Kazakh ideology.

Theoretical approach

In the most archaic layers of Kazakh folklore
the shamanic world was inhabited by man as well
as spirits, the latter being both benevolent and
malevolent. To interact with this mysterious world,
intermediaries were needed, i.e. people who had
not only knowledge of this world, but also special
personal qualities. The role of such intermediaries
was played by shamans, known as “baqsi” among
Kazakhs. In Kazakh folklore we can find a great
many motifs related to the pre-Islamic beliefs and
to shamanism. Since Kazakh written literature
developed along the lines of oral tradition, it
inherited this folklore’s tradition.

In our opinion, in connection with the topic
of this study, it makes sense to discuss such basic
issues as religious relations or people’s views on
the world and the real structure of the universe.
In accordance with the ideological dogmas of the
Soviet period, these questions were considered in
science materialistically, if not completely ignored.
But in countries where religion was not separated
from the state, these issues were often considered
in accordance with the general line of thought that
prevailed during the days of rationalism. In addition,
the attitude to these problems was largely limited
to those religious attitudes that were accepted in
the scientific world. Without daring to generalize,
nevertheless, it can be assumed that these issues
were considered mainly through religion, and
the boundaries of understanding this issue were
determined by a specific belief system, its directives
and prohibitions. Only archaic cultures took into
account the worldview ideas of ancient people,
separated from confessional and religious postulates
(Gabitov, 2016).

Shamanic States of Consciousness are a distinct
sub-category of ASCs characterized by lucid but
narrowed awareness of physical surroundings,
expanded inner imagery, modified somatosensory
processing, altered sense of self, and an experience
of spiritual travel to obtain information necessary
for solving a particular individual or social problem.
It is best understood not as a religion but as a set
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of ethnically defined healer medium practices
systematically utilizing for the purpose of healing
and tribal group cohesion, such as persistent health
problems, within-group conflicts, and threats to the
group as a whole (Wright, 1989).

Shamanic states are therefore purposeful
and volitional unlike psychotic or dissociative
conditions. A recent review by Frecska, Hoppal,
and Luna defines “a form of focused and expanded
consciousness, closer to meditative states, in which
theparticipantintentionally shiftshisorherawareness
from ordinary perception toward a different ‘input’,
which seems to originate from ‘within’”’. Winkelman
(2010:159) similarly conceptualizes a hyper-
focused “integrative state” that transcends the limits
of the ordinary “rational self” and helps identify
the sources of discord within the individual, their
tribal group and wider environment, not unlike the
techniques of dream analysis and free association in
the Western psychoanalytic and Jungian traditions.

Anthropological evidence demonstrates that
shamanic traditions are a universal form of cultural
practices around the globe and may represent
humanity’s earliest spiritual practice, predating
all known religions (VanPool, 2009). Based on
commonalities to shamanic practices of Australian
aborigines, who became culturally isolated between
50,000 and 65,000 years ago, shamanism can be
traced to the middle Paleolithic period at the onset of
the Cognitive Revolution around 70,000 BP (Peters,
1989). There are several broad domains of shamanic
practices including African; Siberian/ Mongolian;
native South and North American; and Asian-
Pacific, including Australian aborigines. The origin
of the “shaman” term stems from the Evenki people
in the Tungusregion of southwestern Siberia. The
term “shamanistic” practice is reserved for utilizing
shamanic trance techniques outside of their original
sociocultural context, such as in Western industrial
societies (Pierre 2017).

Methods

In this article, it used methods such as
generalization, description, analysis, summarizing
and interpretation; it especially focuses on the
making pragmatic comprehension, analysis of
the Kazakh tradition, influence of the complex on
human beings as cultural values byon the basis of
pragmatic analysis.

This paper also implements interdisciplinary
methods crossed by several major areas: pragmatic
theory and history on one hand, and shamanic
and theories related to shamanic on the other. The

54

following methods were used to deal with pragmatic
as text: 1. a purposive study of the different models
of shamanic and their applications in visual
communication; 2. a contextual study for a selected
case that represents a rich cultural content; 3. a
diachronic analysis of the kazakh cultural traditions,
particularly the shamanism; 4. a component
analysis of forms, structures, and organization of
the architectural forms included in the building; 5.
an adoption of a logical structure of the sign system
within the selected case study.

The results and their analysis

A distinctive feature of Kazakh nomadic culture
is its self-preservation and actualization, almost
untouched the ancient mythologies of the world, in
particular, the mythologies connected with music,
musical instruments and the creator of music. In
the Kazakh myths legends the creator of the first
musical instrument, kobyz, was Korkut, the first
musician and the patron of shaman. In the frame of
this, the role of musical in traditional society can be
appraised. The first musical instrument of the baksy:
kobyz preserved its archaic features up to the middle
of the 20 th century. Firstly, the form of this musical
instrument and its position during the play presents
a tripartite structure of the Universe: the Higher
World, where the gods and winged creatures live,
the Middle World the adobe of human beings and
warm blooded animals, and the Lower World, where
evil spirits and those who creep and flat- fishes,
snakes and lizards live. The shovel like head of
the instrument is decorated with metal pendants in
the form of ram’s horns and with feathers of birds.
The body of the instrument, which resembles an
open ladle from which the spirits rush out after the
baksy's appeal, symbolizes the Middle World. The
Lower World is embodied by a mirror placed inside
the case. It represents the World Ocean, or as the
Kazakhs say the lower sights.

It should be noted that there are two different
assumptions in terms of origin of kobyz. One of
them isa scientific hypothesis of scholars which
is a logical reason and second one is legends. Due
to the legend kobyz is a sacred instrument for the
Kazakh people narrated secrets of centuries with its
pleasant sound. The kobyz is of special significance
for Kazakh people because there are some lines
about origin of kobyz “Karagaidin tubinen kayirip
algan, kobyzim, uyengkinin tubinen uyirip algan,
kobyzim” (Eng. My kobyz! Made of pine and maple
trees!). A mystic man who invented the kobyz is
directly related to the legends of Korkyt. The kobyz
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can perform a voice of a man, wolf's howl, scream
of a swan, sound of wind and water. The unique
sounds of nature can be heard from a simple wooden
instrument. Kobyz is a bowed instrument.

The old Kazakh kobyz was in a form of swan. It
seems that kobyz is like a swan with a long neck and
oval tail. The history of making kobyz in the shape
of swan is closely connected with the legends of
Korkyt. According to the legend, a birth of Korkyt
was so wonderful that his life was also special.
He is grown closely with nature as he used to pay
attention to flying bird, running animal, blowing
wind and rainfrom an early age. “One old holy with
white stick” preaches in his dream to make kobyz
and to make its parts like sacred animals in the
space. He says “The size of the kobyz should be like
a cannon bone of male one-humped camel, its body
should be like a metal ladle, its leather should be
from a skin of one-humped camel, tailpiece should
be from goat horns, string should be from a tail of
five-year-old stallion, and name of your instrument
should be kobyz. Your kobyz will be a support for
your imagination and thought; it will show you the
way and be a care for your soul”. When he wakes
up, his heart is full of joy and he wants to compose
a kuy. At the same time, kuy which is in his heart
being in harmony with kobyz and the whole earth is
filled with its pleasant melody. The sound of kobyz
being in a harmony with spiritual state of Korkyt,
animate and inanimate creatures in nature runs into
one cosmic universal harmony.

There is a great historical tradition of making
kobyz like a swan. Firstly, due to the mindset of the
people who love beauty, a voice of a swan is one
of the most beautiful sounds of nature. Secondly, a
swan is a sacred bird of the Kazakhs, no one does
harm to it, if one sees a swan swimming over the
water he just looks at it with pleasure. There is
another fact in history that a swan can be a totem of
the Turkic tribes (Tursunov, 1993).

Indeed, a form of kobyz is similar to a swan. If
we put it horizontally, we can notice that a head, a
neck, and a body of the kobyz are like a flying swan.
In Kazakh a shaman who wears skin of a swan is
considered to be very honoured. Due to symbolic
mark a swan symbolizes a continuous movement of
the sun. It is known that a swan is a very sacred and
queen of birds for Kazakh people as it is one of the
twelve children of common shelduck and common
to the land, water and blue sky.

We can consider it as logical with regard to the
second opinion. The warrior used to keep his arrow
day and night as it was the only weapon of our
forefathers to save their lives.

When he was pulling arrow's bowstring, he paid
attention to its special sound which was like a sweet
sound. When he was just sitting down, he pulled the
bowstring as if he played on it and hummed a tune.
When he also placed his finger on the bowstring
and moved it up and down, he noticed the level
of sound was changed. Therefore, people began
to make an instrument from a wood which was no
longer a weapon of enemy, but a delicate, spiritual
instrument.

The clear evidence for this is that African
countries still use a monochord which is a bow-
shaped, a single string musical instrument. According
to our scholars, the same bow-shaped instrument
adirna (Eng. old Kazakh musical instrument of
the flute type) harp is spread from Central Asia,
Kazakhstan to Egypt through the Mediterranean Sea
and then to the entire continent of Africa.

Until invention of a tailpiece, all stringed
instruments were made in the form of arc like.
Vibrating string should not be touchedby anything in
order to produce a clear sound. Thus, in the ancient
centuries musical instruments such as adirna, sazgen
(Eng.Folk music instrument), kobyz, sherter (Eng.
ancient stringed plucking music instrument, smaller
than dombra, has a short neck without frets, with
different, stronger sound) began to appear in the
form of wolf, wild ram, swan which were considered
to be sacred for all nomadic tribes.

Semantics of the name of Kobyz

There is a word “koby” in the Kazakh language
when we regard a name of the kobyz instrument on
a semantic basis. It means cavity, gutter. There is an
assumption that “a name of kobyz is derived from
the word “cavity”. As described by A.F. Eichhorn:
musical instruments of the Kazakh, Uzbek people
called a bow instrument with two strings as “kauiz”.
The names of instrument with hollow body such as
“kobyz”, “kauis” are closely related to each other
from the phonetic point of view.

We can state that “Kobuz” in Karakalpak,
“komuz” in Tuva, “kubiz” in Tatar, “kiyak” in Kyrgyz,
“kobuz” in Turkish, “gijak” in Turkmen, Uzbek and
“kamanshi” in Tajik are names of this kobyz with just
a few phonetic changes. As noted byN.Bichurin that
the Turks played the music instrument called “kupi”
during the agreement of nomadic tribes in 680. Kupi,
kubi is hollow dishes in Kazakh. Consequently, kauiz
and kupi are similar from their structure and meaning
(Konyratbai, 2011).

Kipchak means hollow wood in the
“Compendium of Chronicles” of Rashid ad-Din.
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In this case, we can see that kobyz was a musical
instrument that was born in the midst of the Kipchak
tribe with a semantics of cavity, kubi or kauiz.

Korkyt and music

The need for melody, music and rhythm arises
from an immanent movement of life, and the inner
harmony of the universe. There is no nation who
does not like a natural rhythm by appreciating music,
melody, has not invented musical instrument, has no
relation to the world through artistic work or through
certain artistic images. All peoples praise their own
aesthetic values according to the peculiarities of a
natural habitat and a place where they live. Therefore
an aesthetic worldview of every nation enrichesa
cultural wealth of the entire mankind.

Intellectual horizon, philosophical, mental,
spiritual-critical and cultural relations outlookis a
result of possible human relationships, collective
and creativity of an individual. However, its original
semantic core is an ideal meaning and an ancient
image derived from an ancient mythological
thinking system.

Thus, such an ancient mythological image
becomes a core of the zhyr (Eng. poem, song), joins
the zhyr (poetical composition), by which a zhyrau
(Eng. the most ancient type of the poet in the Kazakh
poetry) presents it to the public. The core of the
text is myths, fairy tales, genealogical plot, moral
admonition, figurative speech etc. genres which
is supported by a spiritual, moral and historical
experience of the people.

In the Kazakh legends Korkyt is called a father
of Kazakhkuy who teaches song, kuyand music
to Kazakh.The Land of Syr where Korkyt used to
live, Karatau, Arka andZhayik is a great place of
performing kuy. The most spectacular heritage in
folk music left by Korkyt is “Korkytkuyi”, “Korkyt
Sariny”, “Kokbukha”, “Zhelmaya”, “Akku’etc.
These are compositions that fully complement
music and philosophy. A performer of kuy in his
“Korkyt Sariny” recalls his ancestry, inspiringby
the heroic epoch of the past, appeals to the future.
More specifically, “Korkyt Sariny” is a musical
compositionwith deep secret, which causes gloomy
and tender thoughts. In general, we can state that
the kuys of Korkyt Ata is a wealth of philosophical
significance that best illustrates life and which takes
a main place in the cultural heritage of Kazakh
people.

The kuys of Korkyt Ata is characterized by a
deep philosophical excitement, elegiac mood and
light prosaic lyricism. A performer of kuy thinking
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about fate, future of the people and country, thinks
deeply about essence of life, happy life, and
sound of the kobyz plays about eternal life and
beauty, screams like a swan. Another distinctive
feature of Korkytkuys is their music connection
and continuity. The single-tune style is repeated
in the latter case in an open and secret way. That
is, short melodies in kuy, some rhythms in each
kuy, textureare changed, become different, but
their music relation is not interrupted. While
a shape of Korkyt kuys is very simple, it is also
seen an imitation to natural sounds and incantation
system of baksy (Eng. shaman who treats disease
by “expelling spirits”). This is the only sign that
provesantiquity of Korkyt kuys.

More than ten kuys of Korkyt reached until the
present day. They were put on note, recorded on
cassette and held a firm place in the repertoire of the
kobyzists (Eng. musician playing in kobyz).

There are historical reasons of preserving Korkyt
kuys only among Kazakh people. A nomadic way of
life of the Kazakhs until the 20™ century led to a
preservation of all Turkic traditions and mentality,
and a nomadic tradition did not give way to greater
formation of the Islamic religion.

An old Tengrian belief was predominant until
the 19" and 20" centuries and the baksy who were
considered to be representatives of Tengri on the
earth had a great authority and influence over the
country.

It is undoubtedly that anybaksy with kobyz
played not only their melodies, but also kuys of
Korkyt who was a great teacher for them. Thus, they
considered it a sacred condition to worship spirit of
Korkyt(Seydimbek, 2010).

Music researcher R.A.Pfennig observes that if
kobyz is an ancient musical instrument, a baksy is
a great akyn (Eng. poet), musician of the present
time. According to the opinion of the Kazakh
music researchers, some baksy truly played a role
of “a talented musician, a poet and even actor”.
Well-known scholars such as G.N. Potanin and
P.P. Semyonov-TianShansky, who saw the Kazakh
baksy, also define them “a poet, a dombra player,
and a kobyzist” (Eng. dombra-Kazakh two-
stringed musical instrument). Also Kazakh baksy
like a wise Korkyt were considered to be a wise
well-wisher, a poet, a musician and a great thinker
in the historical era.

When zhyrau-shamans meet with the public
they first play the kobyz and sing a melody. When
they chant a melody, they are inspired and become
excited. Then they start to prophesy and to make
a forecast. In the end, they play Korkyt'skuy with
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kobyz. Thus, zhyrau who play kuys with kobyz or
famous kuy performers, followers of Korkyt are the
most prominent ones who hold a tradition of Korkyt
and especially respect him (Margulan, 2007).

For this reason, Korkyt'skuy became a legend
in the few centuries and was a basis for the Kazakh
folk song, its poetry, some of which remained intact
keeping its historical form. On the basis of other
similar legends Korkyt was a famous kuy performer
who made kobyz, a father of all songs and kuys, a
teacher who taught kobyz to Kazakh kuy performers
for the first time. Kazakh kuys and legends related to
him are one of the most complex forms of cultural
heritage.

The importance of Korkyt Ata kuys cannot be
conveyed without their interpretation. Therefore,
we need to evaluate kuys as a composition in
time, space and as a form of life in the minds of
people; try to explore reasons for the discussion, in
particular interpretation. Nowadays, while studying
these kuysit is important to understand that the
compositions are considered as original in world
music.

Therefore, it is a natural phenomenon to ask
questions, “How dokuys affect the audience?”
and“What are its explanations and reasons?”. To
interprete kuys of Korkyt is an ability to reveal a
content of this kuy, to show creatively and to convey
an image inside music compositions. As a result,
listening to any kuy and perceiving any sense is an
interpretation. Interpretation of the image in kuysin
a creative way is to be deep in some ways, to be able
to perform it and to make to feel a space of the kuy.

The task of interpreting kuys as a text is that
audience gets more information about it, kuy
performers should promote understanding a content
conveyed through kuy of Korkyt Ata, a meaning of
the content not just for themselves but for others.

The essence of the interpretation in the kuy
performance is to understand and interpret a literary
text as a whole unit, as well as one systematic
phenomenon where each part conveys whole work or
whole work is reflected in a little detail. In addition,
kuys as texts combineamount of information that
is beyond capabilities of transferring state in a
restricted space.

In general, an interpretive range of Korkyt kuys is
wide. Therefore, its interpretation can be unlimited.
Both kuy performer and a listener should apprehend
the intentions of an author in order to understand a
basic content in the theory of the kuy. If asimilarity
of worldviews of a performer and a listener chooses
the author, thus it facilitates an interpretation of
the kuys.That is to say, both parties should have a

special sensitivity and intuition to correctly interpret
the original.

We also comprehend it from Korkyt kuys because
a basis of the peoples mentality formation includes
tradition, culture, social structure and a human
habitat. While listening to the kuys interpretation
of KorkytAta kuys impresses an infinite space, a
spiritual experience of nomadic life. However, in
order to understand philosophical aspects of the kuy,
it is important for the listener to clearly understand a
rhythm of a semiotic word that opens essence of this
melody rather than enjoy a melody of kuy.

Even though a person who is listening may not be
able to adhere to its sense of word, it will be impressive
if one feelsan interpretive meaning, semiotics and
semantics of the kuy going to the Kazakh steppes and
visiting the Korkyt Ata complex. The reason is that
a comprehension as a deep perception of the world
is a characteristic of developed imagination. A strong
intuition, visible and invisible spheres, power and
infinite appear due to it.

Indeed, a word is unable to influence to a
logical structure of Korkyt Ata kuys, but a rhythm
plays a secondary role in interpreting an emotional-
informative character of the kuys. Firstly, melodic
and sound language of the kuy attracts listener's
attention. Then, it attracts with its musical sound
language. If a listener is familiar with stages of
Korkyt Ata epochs, thus a semiotic sense of language
between kuy and a listener will be rich.

Korkyt and baksy

Human is a miracle of nature. We can notice
effects of nature on human beings in our everyday
life. It should be noted that for the first time it has
especially affected a person with pure intent, while
being a baby. Therefore, human has been forced
to invent rules of living for the incomprehensible
phenomena of the environment. During strange
natural phenomena he applied rules and used as an
instrument for dealing with various adverse events
(Tursunov, 1993).

There were great changes in the socio-economic,
cultural, and spiritual life of our ancestors at the
beginning of the first social classes formation.
Shamanism,a highly developed religion was
formedduring this era. This process was accompanied
by the formation of the baksy (Eng.shaman) type.
The expansion of a labour division processalong
with baksy was a basis for the formation of other
forms of generating and preserving folklore patterns.
The complex changes took place in all spheres of
material and spiritual life in society.
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Consequently, author and keeper of folklore
patterns, formation of propagatortypes are based on
all changes taking place in a material and spiritual
life. The complexity and diversity of changes have
led to a parallel formation of different types of
folklore. That is to say, there were alsotypes of poets
and zhyraustogether with a shaman type. Each of
them was formed in its own way, but it was not even
separated from other types, but they were rather
developed together with them.

Baksy, poet, zhyrau are the oldest ones in the
genesis of author and keeper of Kazakh folklore
patterns, propagatortypes (Tursunov, 1976).

The legend about Korkyt and image of Korkyt
attract attention of researchers of the Turkic
folklore with its deep mysteries and philosophical
depths. The main idea of the legend about Korkyt
corresponds to the idea of baksy, idea related to a
religion of shamanism. This can be seen from the
melody words of the baksy.

We can also see that in the legend about Korkyt:
all Kazakh people used to listen to his perfect kuys
with great enthusiasm. When he cannot find serenity
on earth, he goes to Syrdaryariver and puts his rug
on its water and then plays his kobyz. The course
of the Syrdarya river became calm and stopped
from the sound of Korkyt'skobyz. Korkyt lives a
hundred years and spends his whole life playing
the kobyz. The whole world listens attentively to
Korkyt kuys. Even a bird stopped flying in the sky
and wind stopped blowing to listen to Korkyt kuy.
Even animals of Saryarka come to the shore of the
Syrdarya and listen to Korkyt kuy. It even stopped
flowing of Syrdarya river.

Therefore, a legend is in line with the rules of
the shamanic game. Due to Korkyt who puts his rug
on water of Syr and performs kuy we can notice a
game of baksy as a shamansails in the kobyz-boat
and engages with mysterious forces of nature. Thus,
a basis of the legend about Korkyt is a legend that
tells of an unknown among people but a great baksy
who wishes himself an eternal life. Ordinary baksy
cannot wish himself an eternal life, sing a song or
play. Only baksy who believes in his own strength
can do it.

The legend of the shaman who started to play
and believe in his mighty power is still astonishing
the next generation. Therefore the Kazakh shamans
consider Korkyt as their tutelary saint (Tursunov,
2001).

Thus, baksylik is an ancient religion in Kazakh
legends. Kobyz is a clear evidence of considering
Korkyt as a baksy because kobyz is a musical
instrument of the saints. Playing the kobyz,calling
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to the saint is a tradition of baksy lasted for centuries
(Margulan, 2007).

Customary things are regarded as sacred in
the usual social life of the Kazakh baksy; women
and other people are forbidden to touch them.
Kazakh baksy do their kobyz with carefulness and
sacredness. These instruments are of particular
importance to shamans, they use it to call the saints,
and go to another world from the metaphysical view.

In general, those who are between baksylik
and professional music are people who honour
and continue a tradition of Korkyt. This is a
sign that baksy are unique to the Kazakh, that is,
accompaniment of zhyrshy-zhyrau with kobyz is the
last symbolic mark which remained from baksy.

This characteristic of Korkyt does not contradict
a characteristic of the khans (Eng. ruler-Turkic title)
and beks (Eng. representative of feudal society in
Middle Asia) in a traditional folklore of the Kazakh
and other Turkic peoples, a wise man of the whole
nation, a person who gives advices to warriors going
to war, but it corresponds to it.

Discussion

Identification of shamanic ritual's essence in
traditional culture represents a complex of problems.
The point is not only that the phenomenon itself is
complex. Theritual inits original meaning and further
modifications and transformations is an object of
study in several humanities — ethnography, history,
philology, musical folklore. Domestic science,
firmly connected ideologically and ideologically
with Soviet science, observed the ritual from an
atheistic standpoint. This did not allow not only to
appreciate the significance of the ritual in traditional
culture, but also to deeply study its features in each
ethnic culture.

The majority of researchers think that shamanic
rituals represent particular algorithm of practical
actions, and myths do explain them, or rituals
represent the embodiment or theatre performance of
a myth. Anyway, according to words of a scientist a
myth and a ritual in ancient culture principally builds
well known unity. In overall, the sum of folklore
genre structure and formation of plots and poetics
appears due to the processes of deritualization and
desacralization. For explanation of ritual‘s and
myth‘s essence it is possible to use conception of
archetype. Today archetypes are used for giving
a mark to more general mythological motives,
primary schemes of impressions that are the basics
of any artistic and mythological structures. We
would like to make an accent on structural aspect
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of archetype, but not in a sense of psychology as
stimuli of imagination, but as fundamental and
common human scheme-symbol in culture.

The intangible world is unknown; he is very
powerful, gorgeous, and dangerous. He can also act
as a subject of speech or a native speaker. In this
case, a specific person or people, or a whole society,
which understands the signs and themes of such
symbolic expressions, becomes the recipient of
information. The basis for explaining social unity
was the form of a person belonging to antiquity
and related organization, projected by man onto the
world and nature. On behalf of every objectivity
that can be encountered in experience, he sees the
presence of invisible forces. In rituals of sacrifice,
magical rites, a person seeks to make contact with
her.

The intangible world is unknown; he is very
powerful, gorgeous, and dangerous. He can also act
as a subject of speech or a native speaker. In this
case, a specific person or people, or a whole society,
which understands the signs and themes of such
symbolic expressions, becomes the recipient of
information. The basis for explaining social unity
was the form of a person belonging to antiquity
and related organization, projected by man onto the
world and nature. On behalf of every objectivity
that can be encountered in experience, he sees the
presence of invisible forces. In rituals of sacrifice,
magical rites, a person seeks to make contact with
her. Unhappiness and sterility of people or animals
are the result of violation of forbidden rules and
laws, wrong behavior of people. The data of many
ethnographers indicate that in traditional culture this
was understood as the abduction of the soul by an
evil spirit. This was the result of carelessness and
unwanted contact with the person’s bad spirit. Most
often it was the person’s fault, which led him to bad
consequences. Each ritual has an isomorphic and
symmetrical structure: the establishment of contact
between the inhabitants of the material world and
the inhabitants of the non-material world, the
purpose of which is to harmonize relations between
them and successfully exit contact. In the process of
communication between the subject of speech and
the addressee, a dialogue arises, the result of which
can be an exchange of information or values.

The function of the symbol is characterised by
some qualities. The heritage of any nation remains
embedded in its material and spiritual culture.
(Cassirer, 1998: 794). From historic perspective,
Korkyt may be regarded as a cultural symbol of
those Turkic tribes, who had not yet fully embraced
Islam. The main philosophical meaning of the
Korkyt zhyr is to learn about the world and the laws
of nature from artistic viewpoint (Shakirova, 2009:
346). We can define its relation to a language or
culture, its semantic infinity, semiotic imagery, the
complexity of its structure, and its emotional impact
on us (Ivanov, 2004: 189).

Conclusion

This conclusion emphasizes the need for further
and more detailed analysis of the traditional forms
of Kazakh musical and poetic art, other spheres
of folklorism and the contours of their current
transformation. At the same time, the area that
we have considered in this article requires further
definition if we want to characterize and delineate
the phenomena associated with it, as well as to
determine the place of shamanic music in the general
system of Kazakh culture.

Such a scenario could only be realized through
specific cultural languages. Cultural languages are
designed to convey information in any direction,
and importantly, they determine the beginning,
exchange of values and the end of the ceremony.
Music ritual songs and instrumental music has
become the universal language of Kazakh culture.

The shamanic rites describe in detail the world
of spiritual beings, guardian spirits, helper spirits,
evil spirits, spirits of diseases, etc. It is well known
that in the shamanic rite the roles of the shaman-
bucks are clearly delineated. Shaman-bucks, as a
rule, either summons spirits, or leaves himself to
other worlds, so that the spirits return health/soul,
and thus, with the help of rituals, cure a sick person
or bring a harmonious affect into the life of a person
who requires it. A large number of research works
on shamanism have clarified the following fact: in
traditional culture, the relationship between people
and spirits, the carrier of which is a shaman, form
the main content of this phenomenon.
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CULTURAL TRANSITIONS AND DIALOGUES
IN THE GREAT SILK ROAD AREA:
EXPERIENCE IN PREVENTING CULTURAL DEVIATIONS

History shows that the Great Silk Road and the Islamic Renaissance were the factors that influenced
the civilizational turn from cultural anomalies in the nomads of Central Asia. If settled cultures occupied
the space and divided it, the nomads themselves were divided in space. The deviant division between
nomadism and stable agricultural cultures began to be resolved through cultural dialogue in the phe-
nomenon of the Great Silk Road. The purpose of the article is to analyze the experience of the Great Silk
Road in solving deviant anomalies between settled (dihanic-irrigation) and nomadic cultures formed in
Central Asia. This gave the Turkic peoples the opportunity to exchange great cultures and innovations
at the global level. Scientists such as Avicenna, Biruni, Firdousi, Khayyam, Khorezmi, Rudaki, Rashid-
ad-Din, Ulugbek, Saadi, Al-Farabi and Balasagun were born on the caravan roads, which opened the
doors of great achievements for humanity. Along the Great Silk Road through Central Asia, the works of
Aristotle, Plato and Hippocrates, which remained under the European medieval restrictions, «survived»
and developed. The geopolitical role of Central Asia in the history of mankind is great, it served as a link
between the differences and cultural deviation between the Roman and steppe, Turkic and Iranian, Arab
and Chinese empires from antiquity to the Middle Ages. According to Arnold Toynbee, in the area of the
Great Silk Road, “it is not difficult to see that this place, where the giant Turkic empire flourished and
lived, was the center of future civilizations or one civilization.” In Central Asia, a cultural renaissance
flourished in the area of the Great Silk Road, and the basis for future modern knowledge was formed.

Key words: The Great Silk Road, cultural dialogue, cultural deviation, nomadism, settlement, civi-
lization, cultural transitions.
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¥YAb1 XKi6eK )KOAbl apeaAblHAAFbl MOAEHHM aybICyAAp MEH AMAAOrTap:
MOAEHM aybITKYAAPAbIH, aAAbIH aAy Taxipubeci

Y Abl XKibek >xoabl MeH Mcaam PeneccaHcbl OpTanbik A3Ms KOLINEHAIAEPiHIH MBAEHM aybITKYAapbIHaH
epKeHMeTTiK 6eTbypbicka acep eTkeH hakTopAap GOAFaHbIH TapuMx KOPCETIn OTbip. Erep oTbipbIKLibl
MOAEHMETTEP KEHICTIKTi aAbIl, OHbl 0BAICCE, OHAQ KOLLUMEHAIAEPAIH ©3Aepi KeHiCTikTe BGOAIHAI.
KeluneHAIAep MeH OTbIPbIKLIbI aybIA APYaLIbIAbIFbI AAKBIAAAPBI aPACbIHAAFbI AEBUMAHTTHI OOAIHY YAbI
XKibek »O0Abl (DEHOMEHIHAE MOAEHM AMAAOT apKbiAbl Lelire 6acTaabl. MakaAaHbiH MakcaTtbl ¥Abl
XKibek >xoAbiHbIH OpTaabik, A3MsiAQ KAAbINTACKAH OTbIPbIKLIbI (AMXAHMKAABIK-MPPUTrALMSIABIK) >KaHe
KOLUMeAi MOAEHUETTEP apacbiHAAFbI AEBMAHTTbI aybITKYAAPAbI LIEWYAEri ToxKipnbeciH Taaaay OOAbIN
TabblAaAbl. ByA Typki xaAbikTapbliHa >kahaHAbIK, AeHrenae ¥Abl MOAEHUETTEP MEH MHHOBALMSIAAPMEH
aAMacyFa MyMKiHAIK 6epaAi. AsuueHHa, bupyHu, Oupaoycu, Xanam, Xopeamu, Pyaaku, Pawma-aa-
AvH, YAbik6ek, Caaam, an-Dapabu xxoHe baracaryH CHSKTbI FAABIMAAP aAAM3aTKA YAbI XKETICTIKTEPAiH
€CiriH alKaH KepyeH XXOAAApPbIHAA AyHuere KeareH. OpTa A3ums apkbiAbl 6TeTiH YAbl XKibek )KoAbIHAA
OpTaracbIPAbIK, €yPOraAbIK, LIEKTEYAEPAE KaAFaH ApUCTOTEAb, [AATOH XaHe [MnnokpartTbiH eHoekTepi
«aMaH KaAAbl» XXaHe AaMblAbl. OpTaAbIK, A3USIHbIH, aAaM3aT TapUXbIHAAFbl FEOCASICU POAI 30, OA EXKEATI
ABYIpAEH OpTa FacbipAapFa AEMIHTI PUM XX8He AaAa, TYPKI XXKeHe mpaH, apab xxoHe Kbitan umnepusiaapbl
apacbiHAAFbl aMbIPMALLILIABIKTAP MEH MSAEHW ayblTKyAapAbIH 6GalAaHbICTbIPYLLbl OybiHbI OGOAAbI.
ApHOAbA TOMHOMAIH, anTybiHa, YAbl XKibek >KOAbl aiMarbiHAQ «aAbll TypKi MMNEpUsiCbl r'yAAeHreH
>keHe eMip cypreH 6yA xkep 6oAallak, 6pKeHMETTEPAIH Hemece 6ip 6PKEHMETTIH OpPTaAbIFbl GOAFAHbIH»
Kepy KmbiH emec. OpTanbik, A3msiaa YAbl XKibek XKOAbl ay AaHbIHAQ MBAEHM PEHECCAHC FyAAer, BoAallak,
3amaHaym BiAIMHIH Heri3i KaAbINTacTbl.

Ty#in cesaep: YAbl XKibek >KOAbl, MOAEHM AMAAOT, MOAEHU AEBMALMS, KOLUMEHAIAIK, KOHbICTaHY,
OpPKEHMET, MOAEHM aybICyAap.
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Cultural transitions and dialogues in the Great Silk road area: experience in preventing cultural deviations
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KyAbTypHble nepexoabl 1 Anaroru B apeane Beankoro LlleakoBoro nyTtu:
OnNbIT NMPEAOTBPALLEHUSI KYAbTYPHbIX A€BHaLLMiA

McTopus nokasbiBaeT, uto Beankuin LLeakoBbit nyTb 1 Mcaamekmnin PeneccaHc Gbian dhakTopamm,
MOBAMSBLUMMM HAa UMBUAM3ALMOHHBIM MOBOPOT OT KYAbTYPHbIX aHOMAAMKM Y KOYEBHMKOB LleHTpaAbHOM
A3un. ECAM oceaAble KYAbTYpbl 3aHMMAAM MPOCTPAHCTBO M AEAMAM €ro, TO CaMU KOUEBHWUKU OblAK
pa3aeneHbl B MPOCTPAaHCTBE. AEBMAHTHOE pa3sAEAeHMEe MEXKAY KOUYEBHMKaMM U yCTOMUMBbBIMU
CEeAbCKOXO35MCTBEHHbIMM KYAbTYPaMM CTaAO pa3pellaTbCs Yepe3 KYAbTYPHbIM AMAAOT B (heHOMeHe
Beaunkoro LlleakoBoro nytu. Lleabto cTaTbu siBASeTCS aHaAm3 onbita Beamkoro LlleakoBoro nytu B
pelleHnn AEBMAHTHbIX aHOMAAMIA MEXAY OCEAAbIMM (AMXAHMKO-MPPUTALMOHHBIMM) WM KOYEBbIMM
KYAbTypamm, ChOpMMPOBABLUMMUCS B LIeHTpaAbHOM A31K. DTO AAAO TIOPKCKMM HapOAaM BO3MOXKHOCTb
0OMEHMBATbCS BEAMKMMM KYAbTYpPamM M MHHOBALMSAMM Ha rAOBAALHOM ypoBHe. Takue yueHble, Kak
ABuueHHa, bupynn, Oupaoycn, Xamam, Xopesmn, Pyaakm, Pawma-aa-AuH, Yayroek, Caaam, AAb-
®apabu 1 baracaryH, pOAMAMCb Ha KapaBaHHbIX AOPOrax, KOTOpble OTKPbIAM UYEAOBEUECTBY ABEpU
BeAMKMX cBeplleHuid. Ha Beankom LLleakoBom nyTn uepe3 CpeaHIOI0 A3MIO «BbIXKMAW» U PA3BUAMCH
TpyAbl Apuctoteas, [MaaToHa m vnnokparta, OCTaBLIMECS MOA €BPOMENCKMMM CpeAHEBEKOBbLIMM
orpaHunyeHnsMu. [eonoanTnyeckas poAb LleHTpaAbHOM A3uM B MCTOPUM YeAOBeYveCTBa BEAMKA,
OHa CAYXKMAQ CBSI3YIOLUMM 3BEHOM MEXAY Pa3AMYMIMM U KYAbTYPHBIMWM OTKAOHEHMSIMU  MEXAY
PUMCKOM M CTEMHOM, TIOPKCKOM M MPaHCKOM, Apabckor 1 KMTainckom MMNepmsMm OT aHTUYHOCTM AO
CpeaHesekoBbst. 1o caoBam ApHoAbaa TonH6u, B panoHe Beamkoro LLleAakoBoro nytu “ HeTpyAHO
YBUAETb, UTO 3TO MECTO, TAE MPOLBETAAA M XMAQ rMraHTckas Tiopkckas umnepus, BbIAO LLEHTPOM
O6yAyWIMX UMBMAM3ALMIA WAM OAHOM UuUMBUAM3Baumu.” B LleHTpaAbHOW A3um B paioHe Beaumkoro
LLleAkoBOro nyTu pacuBeA KyAbTYpPHbI peHeccaHc, chopMupoBasach OCHOBa BYAYLLIMX COBPEMEHHbIX

3HaHUMN.

KatoueBble caoBa: Beavkuit LLleAKOBbIi MyTb, KyAbTYPHbIA AMAAOT, KYAbTypHas AeBMauus,
KOYEBHMYECTBO, PacCeAeHre, LMBUAM3ALIUS, KYAbTYPHbIE MEPEXOADI.

Introduction

The transition of cultural products along the
Great Silk Road took place not only among settled
civilizations. It is a mistake to think that there can
be no cultural revival in a nomadic society. Nomads
in general, especially Turks, Hindus, and Arabs, as
something indistinguishable from human life, have
developed many products that are now used in the
everyday life of all mankind. This is often repeated
not only by their descendants, but also by Western
and Russian scientists who are just. For Example,
L. Gumilyov highly appreciates the achievements
of the Turks and Mongols in material culture: “one
of the types of clothing that modern Europeans,
speaking of the male sex, can see-the shchalbar
— was invented by nomads even in ancient times.
The stirrups first appeared in Central Asia between
the years 200 and 400. The first, wooden wheeled
nomadic chariot was replaced by a large wheeled
chariot, and then a yurt was replaced, which allows
nomads to easily climb the wooded mountain slopes.
It was they who invented the Sala-Kulash Koran
bow, which replaced the heavy and Straight Sword,
which carried Arrows made by nomads up to 700
m. After all, at that time, the most mature type of
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dwelling was considered to be a yurt” (Gumilyov,
1992: 39).

When we talk about the cultural heritage of
the Scythian-sak, Huns, uysun — kangaroos, which
the inscription draws from historical antiquity, the
importance of its material and spiritual treasures
increases, first of all. The formation of an economic
base based on animal husbandry in the nomadic
tribes of Eurasia in the Sak period established
exchanges and cultural similarities between various
tribes of southern Siberia, Altai, Kazakhstan, the
Volga-Ural, and the Black Sea coasts. The Sak-
Scythians first used this type of house in very
early times, and later improved it to the rank of
a nomadic House mounted on a cart, convenient
to take with them in winter and summer. This is
reported by Hippocrates about houses on six, four-
wheeled carts. There were even permanent houses
built of straw, brick in the south, and log in the
North. Archaeological evidence suggests that it
was the staircase that led the Andronov people to
the creation of a yurt, the roof of which was roofed
and rounded.

The Great Silk Road also had a great influence
on the exchange of styles and content in folklore.
These epic phenomena were also reflected in other
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types of art. Cultural artifacts created with the
motifs of the Turkic epics that conquered most of
Eurasia are found everywhere. The ancient Turkic
tribes of the Great Silk Road enriched the ancient
pages of human culture with an example of the art
of “animal style”, which left its mark in this area,
they were recognized in history. These examples
of art were introduced into the life of the peoples
who settled in Zhetysu, Altai-Kogmen (Sayan), East
Turkestan, the Gobi steppe, Baikal, and the Aral Sea
with the further improvement of the uysun, Kipchak,
Uyghur, Kyrgyz, kerder, oghuzs. The art of the
kangli and tokhar tribes recreated the Applied Art
and ornament of the Khorezm, Zarafshan and Pamir-
Alai ranges. The origin of the tribe is due to the fact
that the images of totem elements, as well as animal
totems, especially the Wolf, acquired a traditional
character characteristic of the nomadic Saks. These
images were engraved on daggers and swords, horse
harness, shields and flags. In addition to wolves,
there were images of a tiger, boar, argali and tautek,
eagle and elk, in addition to predatory animals, there
are images of rabbits, antelopes, and deer. However,
some tribes have attached their totems to these
animals. This shows the diversity of their tribal
symbols. A wide variety of things were used to
depict the character of animals. However, gold and
bronze products are common. This determines their
Bronze Age origin. There are also products made
of iron, horn and bone, felt and wood, leather. All
this indicates that there was a whole cultural space
in the region, from Chilikty in eastern Kazakhstan
to the stone grave in the center, from Kyzyltogu in
Semirechye to Burabay in the North.

Scientific research methodology

To solve the goals and objectives set in the
article, the following theoretical and methodological
tools are used:

* the system approach is used to identify new
types of links between the history and culture of the
peoples of Kazakhstan connected with the Great
Silk Road;

* structural and functional approach-meeting
the requirements for the completeness of knowledge
about the object in the course of research, its
structure and organization of internal and external
relations;

* the principle of active action allows us to study
the evolution of the Great Silk Road, the basis for
the interaction of productive historical traditions,
ensuring the continuity of modern marketing and
branding;

* the anthropological approach allows us to
study in depth the nature of Man and the peculiarities
of his society;

* the axiological approach allows us to take into
account value orientations in a person’s life.

The use of semantic, pragmatic, symbolic,
field-socio-research approaches of a synergistic
orientation in relation to the cultural values of the
Great Silk Road contributes at its own level to the
deepening and replenishment of the scientific and
theoretical foundations of research.

In order to clearly illustrate the research
methods, let’s give one example. During his second
visit to Central Asia, British archaeologist A. Stein
discovered a hypothetical book written in the
Turkic language — “the temptation” — in the “cave
of a Thousand Buddhas” near Dunhuana, one of
the Centers of the Great Silk Road. The manuscript
is divided into 65 titles by Runic method from 58
pages. The book was published in the VIII and IX
centuries, this work corresponds to the Orkhon
rune inscription. The first edition of the book was
first published in 1912 by the Danish linguist
W. Thomsen in the Journal of the Royal Society.
In order to correctly translate and interpret the
runic inscriptions of this nature, it is important to
determine the basis of ancient religious beliefs in
the Great Steppe. European scientists, calling the
Turkic people “savages”, knew that our ancestors,
who had a high spiritual level and great versatility,
were directly related to the upper world, and the
first did not even suspect this. In comparison with
other religious beliefs, the Turk does not need any
“intermediary” to communicate with the higher
world, for this it is enough to know the collection of
Holy Scriptures.

In the context of the modern Kazakh language,
we can quote an excerpt from this book: in the
XIV inscription: “The Birds first spread wide, then
stopped flying... The Beast raced first,then stopped...
In the end, life was interrupted...”this record is
becoming increasingly important at the moment.
This is evidenced by environmental problems,
such as the natural crisis, rising world water levels,
the disappearance of flora and fauna species and
the increase in the number of “red books”. As for
the human race, various religious, political and
ideological physical, virtual Wars show that human
life is on the verge of extinction, adding to this the
problem of hunger and the virus, which has not yet
been solved in the XXI century. At the end of the
recording: “in the third year, all of them were very
happy to see each other again...”this means that the
world is in the form of a cycle, life is almakezek.
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Later, on the basis of this understanding, many
Turkic and, accordingly, Kazakh mythology, fairy
tales and legends were formed (Yyryk bitig, 2011:
181-227).

The semiotic method is also used in the article.
The Turks believed in the Lord and wore symbolic
signs with the same cross on all four sides. It depicts
the Earth and Sky. For example, during excavations
in the city of Belenger in Dagestan, ancient crosses
were found, the same crosses were also found in
the desht-I-Kipchak steppe between Baikal and the
Danube. Archaeologist M. Magometov notes that
he also found similar crosses in ancient Kipchak
temples. The cross represents the center of the
worlds. Unlike other religions, Tengri built one-
room temples with only symbols. According to the
understanding of the Turks, the gods come to the
place of worship only during religious holidays,
at other times they live in the sky, these temples
were considered very sacred to the Turks, and an
unbeliever was forbidden to enter the temple.
The place of worship is called “Haram”, which is
forbidden except for worship, another meaning of
this word is taken from the meaning of “forbidden”.
Tengri temples — the so-called” kilisa “ — are built
in connection with the sacred mountain Kailas
in southern Tibet. It is known in many Eastern
peoples as the abode of the gods. Southern Tibet
was considered a place of worship of the Turks, and
Kailas stopped by the Manas river and developed
philosophical thoughts. The ancient Turks used
oral religious texts, which were called algysh, algas
and alkysh, these names are identified in ancient
Turkic monuments. He was obliged to speak clearly,
without stopping, while reading the texts.

Results

In the exchange of artistic and cultural products
along the Great Silk Road, the symbols of nomadism
have not lost their signature. This applies, for
example, to the image of a camel and a horse. Taking
into account the fact that camel symbols were most
common in the VI-VIII centuries, when the Great
Silk Road was developing, it should be remembered
that the image of the camel played a special role
in the worldview of the population of Kazakhstan
and Central Asia. In this regard, K. Baipakov and
A. Nurzhanov put forward the following ideas: “the
image of the camel has passed the path of historical,
semantic and artistic development to a certain extent
from the point of view of mythological, dynastic
and decorative. At the same time, the dynastic
character is of great importance for us, which
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allows us to understand the ethnopolitical ties of
Semirechye with neighboring cultural and historical
regions, and, above all, to understand the traditional
relations between Semirechye and Sogda. The
oldest image of this animal in the Semirechye was
found in stone markings left over from the Bronze
Age. The musky bowl of the Saks with a conical
pedestal in the form of a round plate with the image
of camels with their heads in the center dates back to
Semirechye”’(Baipakov, 1992: 154).

When we talk about the transition to artistic ideas
in the culture of the Great Silk Road, their arguments
include examples of runic writing in Central Europe,
art forms based on shamanism in Greece, 7 gold
plaques with a crown on their heads, a man and a
woman in ceremonial clothing, found on the basis of
the opening of the Temple of the Buddha in White
Beshim, two gold rings with precious stones with
the image of camels descending from the Tomb
of the first-second centuries of our time, found in
Kargaly near Almaty.

One of the most striking examples of cultural
transitions along the Great Silk Road is the sacrificial
altar found in excavations near Almaty. It is as if
the world artistic and religious consciousness are
intertwined in this cultural artifact. An impressive
and scientifically based explanation for this is given
by K. Baipakov and A. Nurzhanov: “it is here that the
bronze altar was found. It consists of a round pot with
an ornamental cone-shaped pedestal. On the edge
of the pan there is a statue of 15 zebu bulls, which
“pecked” to the left, following each other’s footsteps.
In the center is an image of a horse warrior holding a
“candle tube” and a bow in his hands. The horseman
turned to zebu and raised his bow. The composition
of the warrior zebu and the horse may contain
legendary content. It is also clear that the sacrament
of sacrifice is associated with the worship of fire, as
well as others. According to the assumption of A. N.
Bernstam, the first to study the tiara, it was the crown
of a woman in the shamanic religion, the date of its
creation is from the first century BC to the second
century AD. He also suggests that the final content of
the image on the diadem is influenced by the beliefs
of Iran and China (Baipakov, 1992: 181-182).

In Chinese sources, there is a lot of information
about the beliefs of the Turks, for example, the
Turks worship fire, respect water and air, worship
the Earth, and worship the Lord, the creator of all
this. The Lord and his assistant, The Sun, rule the
world of zhyrau. 2 times a year, the Turks make
sacrifices to The Sun.In the Turks, the cult of fire
is due to the belief in its purifying properties. The
Byzantine ambassador wrote that Zemarch (568) was



Y. Osserbayev, T. Gabitov

expelled by fire before being sent to the high Khan.
In addition, the burning of the corpse (cremation)
is a clear proof of this. Among the metals, the most
sacred was iron, from which weapons were made.
The Huns first mastered metallurgy in Central
Asia. In Chinese sources, it is written that “the
development of metallurgy turned them into strong
warriors, that is, Wolves, by making weapons for
the Ashina tribe.” “The Huns revered iron, and
Byzantine ambassadors on the border of the Turkic
Empire witnessed this ceremony in the VI century”
(Chaloyan, 1968).

The nomadic tribes of Saryarka and the Centers
of trade exchange of farmers and artisans of Central
Asia are located in cities along the Great Silk Road.
For example, in Otrar there was a high mound, a
gate, an architectural madrasa-mosque, a minaret, a
library building, an institution of the mayor of the
city, etc. According to the finds of weapons, gold
and silver, precious stones, glassware, warehouses
of goods, it is clear that the city was inhabited
by jewelers and blacksmiths, masters of glass
and ceramics. According to zhuvaini, Yangikent
(Janakent), which was destroyed by the Mongols in
1219, belongs to the real picture of this. According
to written sources, the city was the ancient capital
of the Oghuzs, located at the confluence of the Syr
River with the Aral Sea. The city had a high fence,
a tower, and Gates. Merchants of ancient Russia,
Novgorod, Khazar, Bulgar khanates exchanged
goods with merchants from Khorezm, India, and
China. Ibn Haukal, an Arab traveler of the X century,
reports that Yangikent can be reached from urgent
in 10 days and from Farab in 20 days (Margulan,
1950: 37).

Balasagun was the capital of the Western Turkic
states, Karluk, Karakhan, and Karakitai. According
to The Chronicles of the eighth century, it is located
20 kilometers east of Suyab, on the Left Bank of
Shu. Here, in 1069-1070, Zhusup Balasagun wrote
his epic “Kudatku bilig” (the basis of Kut Bilik).
This epic in the Turkic language, consisting of 13
thousand lines, contains philosophical treatises
on politics, the state, government, military affairs,
wisdom, reason, justice, conscience, traditions,
etc. Professor W. There is an assumption that the
settlement of Aktobe, which was excavated by an
archaeological expedition under the leadership of
shalekenov, may be an ancient Balasagun. After
all, the discovery of a place where 6,000 pieces of
bronze coins were minted, etc., the division of the
city into Shahristan and Rabat, proves that it was
a major political, economic and Cultural Center
(Shalekenov, 1985).

For the first time, Taraz is mentioned in the
writings of the Byzantine ambassador Zemarch. M.
Kashgari shows that the inhabitants of Taraz speak
Turkic and Sogdian languages. It is located at the
junction of the Great Silk Road and the caravan
route to kimak and Kipchak. The Arab geographer
Makdisi said: “Taraz is a fortified city with densely
built Gardens, houses. There is a deep trench around
it, 4 Gates, a river flows through the center of the
city, in the vicinity of which there are the towns
of Sus, Kul, Takabat, Shelzhi” (Volin, 1960: 81),
— writes. The Chinese traveler Chan Chun, who
visited Semirechye in 1221, reports that” the people
of Taraz know how to grow silk and brew wine
along with agriculture”(Senigova, 1972).

During the reign of karakhan, the karakhan
mausoleum, Aisha Bibi, and Babasha Khatun domes
were built here. The Taraz bathhouse is famous for its
interior walls, decorated with paintings of Legends
and fairy-tale characters of the Turkic peoples. The
bathhouse is heated by a heating system that runs
under the floor. The changing rooms and bathrooms
are decorated in a domed pattern. The water is
supplied by pipes with a length of 0.7 m, a diameter
of 0.25 m. In the XI — XII centuries, money-tenge
was minted in the city.

Talgar is located in the bowels of the Trans-Ili
Alatau. The walls of the fortress are 5-6 m high.
there are guard towers, a mosque, a market, built
in the XIII — IX centuries. In contrast to the large
number of bronze and pottery finds, most of the
city’s population is probably artisans. From the
people of the city on 2 copper plates there is a picture
of a winged lion on the head of a man wearing a
crown. It is known that it is a symbol of the rulers of
Karakhan (Gorodetsky, 1928: 39).

Koylyk, Kayalyk is located in the Lepsy River
Basin. Before the Mongol conquest, the horde
of Karluk Arslan Khan stood. The ambassador
Wilhelm de Rubruk visited the site of Koylyk in the
fall of 1253. Ceramic dishes, vases, glasses, cups,
bronze coins were found in the city. According to
archaeologists, the city was most prosperous in the
IX — XI centuries (Senigova, 1972).

The medieval cities discussed above were
connected to each other by caravan roads. In
particular, along the Syrdarya there was a branch
of the road from Yangikent to the Volga, from
the city of ITIL to the Bulgar Khanate, turning
south, from the Caucasus to Byzantium, and then
to Kievan Rus. Zhirankez merchants of ancient
Kiev, Novogorod, Smolensk, Ryazan, Caucasus,
Khazar and bulgar peoples crossed the Volga
Darya, went to the Kipchak Khanate, and then to the
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cities of Yangikent, Otrar, Taraz, Balasagun. Here
Isfahani of Persian, Indian, and Chinese merchants
exchanged precious swords, tea, silk, and Kambat
stones for their goods. The Turks bought leather
saddles, weapons, and breeding saigu horses. 144
coins minted in Taraz, Shash, and Samarkand were
found in the excavations of the ancient settlement
of Kiev and Novgorod (Gorodetsky, 1928: 97). In
contrast, trade and Exchange relations with Russian
lands have been established since time immemorial.
Chinese, Indian, and Khorasan merchants from East
Turkestan crossed the Beydel, Aksu passes, passed
the cities of Aspara, Merke, Kulan, and Baryskhan,
and came to Taraz, which is one of the branches
of the Silk Road. There was a caravan route from
Taraz to the country of the Kimaks, then to the
Kyrgyz land on the Yenisei. The road from iopijab
to tertyk passed through the foothills of Karatau,
passed through Katikent, Baba-Ata, Sozak, through
the valleys of Kengir, Zhezdy, Nura, Irgiz, Irtysh
to kimak-Kipchak, on it — Bogra in Altai-Sayan,
Yagma, Kirghiz, telester. These roads were the veins
of trade and Exchange that connected the tribes of
Kazakhstan in the Middle Ages with the globe of
the world.

The development of trade and Exchange gave
rise to the circulation of money in Turkic society.
The first forms of this were found in bronze and
copper coins, which in the VII — VIII centuries bore
the symbols of the tribe. On the faces of some of
them is a lion. Its essence suggests that the lion
was the Ongun (totem) of the tribe that struck the
tenge. On the coins found in the Otrar plain there
was a bow and a symbol of the Tribe, a picture of
a lion, and on some there was a sogdy inscription.
In contrast, there is reason to believe that copper
and bronze coins were minted in Otrar in the VII
— VIII centuries. Along with these, ancient coins of
hair, Ferghana, and Bukhara were found in the Otrar
people. This proves that the city was a Transit Trade
Center. M. Orynbekov in his book” The worldview
of the ancient Kazakhs “ says that around 704-766 in
Taraz, the turkesh Khans produced their own small
money. On both sides of it were written the words
“turgesh Kagan Bai garden”, “Zhumy on Tamga”
in the Turkic language in Sogdian script. On the
surface of the turgesh coins, the symbol of the tribe
symbolized either a bow, a stork, or a crescent moon.

The most imperfect period of writing dates back
to the Saka, Scythian , and Huns, and from then
until about 1000 BC, letters that were subject to
sound were adapted and improved in the language
of nomadic tribes. In contrast, the letters of Baudun
shanyu, a fierce hun, to the Chinese emperor, the
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letters of Attila’s ambassadors sent to Rome, the
laws and decrees of the Kangyu Kingdom were not
written in the ancient Turkic Alphabet. If ancient
writing was used in the same epochs, then it became
known that the Orkhon Alphabet served diplomatic
purposes by state acts.

According to anthropologists, the person buried
in the burial mound “Issyk” is a 17 — 18-year-old
saka. The clothing of the young warrior is unique, and
it is immediately clear that tribes such as massaget
have taken advantage of the huge role of writing and
drawing in society to their own extent. This can be
considered, in the words of the outstanding writer
L. Leonov, “the era of self-awareness of the date of
birth of the alphabet” (Leonov, 1984: 252). It is not
possible to write in a few years, or in a century. It
takes its origin from painting. As soon as the first
people began to feel and know the phenomena of
the surrounding world, nature, they began to draw
and draw dark pictures of them on the rocks. Rock
carvings reflecting the beliefs of ancient hunter-
gatherer tribes, representing such a hunting and
pastoral life, are found in large numbers on the rocks
of Karatau, Altai, Tarbagatai, Dzungarian Alatau
(Mount Zhunke), Kyrgyz Alatau. These paintings,
which in science are called pictography (Latin pictus
— drawing, Graphia — writing), reflect the desire
of the tribes of Kazakhstan to write in the most
ancient times. Researchers believe that the era of the
representation of a person through a game image, or
the use of pictography, originated in the Neolithic
(new stone) era. It was impossible to express a broad
meaningful thought with pictography. For example,
conditional traffic patterns, signs indicating
headwear, shoe shops, and canteens are pictographic
in nature.

When we look at the progressive evolution of
writing in human society over a long period of time,
the symbols on the silver bowl from the plague “door”
refer to letter writing. Given how many steps human
society must go through before reaching the stage
of sound recording, the door inscription indicates
a high level of socio-economic development of the
Semirechye Saks, the tribes of the early Iron Age.
Writing usually serves as a regulation of relations
between the state and citizens. The calculation of the
state’s income and expenses served the purpose of
diplomatic relations. In this regard, the use of the
Issyk inscription on the territory of Semirechye is
confirmed by the inscriptions found in the graves
of the Semirechye uysun period (III-I centuries
BC, 4 characters are placed on the stone bowl) and
Aktas (about thirty signs are carved on the three-
sided stone). The first readers of I. D. Dyakonov, V.
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A. Livshits, S. G. Klyashtorny, who looked at the
door inscription, considered it a monument written
in an unknown Alphabet. He is satisfied with the
conclusion that writing was used in Saka society.
“I Don’t Know,” I Said. “I don’t know,” he said.
As a result, many of the letters in the inscription are
found in ancient Turkic symbols. Professor Altay
Amanzholov was the first to write “ Agha Sena
hearth! Bend your alien knees! Let the people have a
lot of food,” he read, drawing public attention to the
fact that it is written in the Turkic language. After
a long pause, A. Khasenov read from left to right
and uttered the words: “This is the water in which
six men fight for the beautiful Shora Altaban girl”.
The markings on the bottom of the vessel, according
to scientists ¢ calculations, are 28-29 in size. It is
proved that 10 characters, which are not found in
the Orkhon-Yenisei script, can be obtained from the
ancient records of the disputed sample. The results of
reading the Issyk script, as well as other Semirechye
inscriptions, indicate that 25-26 centuries ago, the
territory of Semirechye was inhabited by Turkic-
speaking tribes (Khasenov, 1988: 55). The fact that
the letters completely end up in ancient Turkish
characters, and no matter how you read them, do
not leave the Turkic language system — this is a
reality that must be recognized. The ancient tribes of
Kazakhstan began to use the symbol and painting in
ancient bronze times. This is stated by Professor A.
Amanzholov reports that he found signs of the sun
and ashamai, carved in the Bronze Age, in Akbauyr
in Ulan district.

Iranians are another creative people along the
cultural artery of the Great Silk Road. Even after
the conquest of Iran by the Arabs, they adopted the
high culture of Iran, Persian games were staged in
the Caliph’s Palace in Baghdad, scientific treatises
were translated from the Pahlavi language into
Arabic, the Abbasid palaces were decorated by
Persian artists, especially the Sassanid artisans
who worked in metalworking were highly valued.
But then the Omeid ruler al-Hajjaj ordered the
destruction of all gold and silver vessels painted
in Islamic countries. But thanks to the Great Silk
Road, Iranian works of art have already spread
throughout Eurasia.

For example, a silver plate depicting a hunt
conducted by Shapur II was found in the Ural
Mountains. On the hooves of the horse on which
the Shah rode, a wounded leopard is depicted very
beautifully (Darkevich, 1976: 72). The handle of
the vessel is made in the form of a camel, a sacred
symbol of representation in a very beautiful moment.
In addition, symbolic animals include: a deer that

can prolong human life by healing its horns, and a
horse that represents holy water and fire equally.

Results and discussion

Another lesson of the culture of the Great
Silk Road is the versatility of cultural relations.
Not only settled nomads, but also nomads made
a great contribution to the development of urban
culture. The Kazakh researcher U. Zhanibekov
gives the following evidence: “for various historical
reasons, only monuments of religious and religious
architecture have been preserved on the territory of
Kazakhstan. It is known that the vast majority of
them are domed, and “it is known that the dome type
resembles a mobile type of dwelling /yurt — Yurt/
in a certain amount.” This is evidenced by the fact
that the roof of the central part of the shakpak Ata
basement Mosque of Mangystau repeats the uykty
Dome of the yurt, which is illuminated from the
shanyrak, and the roof covering of the babaji Khatun
dome, built in the X century, was later widely used
in the development of domed and rectangular
architecture.

The famous Soviet archaeologist, Orientalist
A. N. Bernstam, who spoke in detail about the
roof covering, distinguished the domed-arched
architecture by highlighting three things that later
became the core of all Central Asian architecture
— the domed frame of the structure, the portal
and the decor made of carved ceramics, where
it was believed that the idea of the dome and its
complete implementation came from the North /
Desht-I-Kipchak/ inhabited by nomadic herding
communities.

So the years passed, the centuries passed.
Construction materials, seams have been changed,
and the construction and construction of the
premises have become more complex. Since the
XIV-XV centuries, polychrome slabs have been
used on the exterior of palaces, mosques-madrasas,
baths, mausoleums , as before, along with expressive
masonry of ceramics reflecting the background of
materials, carved ceramics that allow you to get a
uniform elegant surface of the space” (Zhanibekov,
1992: 77).

M. Orynbekov believes that the further
development of totem art can be seen in the
magnificent examples (monuments) of the Animal
Style found in the Minusinsk rock, but the fact that
the Scythian Animal Style appeared there much
later than in the West complicates the situation,
and it is quite possible that it came from eastern
Kazakhstan.” Considering the immanent history
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of the animal style, it should be noted that in the
vast steppes of Eurasia it was characterized by an
indigenous origin. And despite the penetration of
the pre-Asian Saks, the appearance of the Sakasen
region north of the Urnia River, the presence of the
city of Sakkyz in Iranian Kurdistan, the treasure of
Sakkyz or the treasure of Zivia, it can be said that
they acquired a hunting style.

The works of Fine Art have come down to us
in the same original form, and therefore give more
detailed information about what actually happened
in the ancient steppe than before. As a result of
the excavations carried out by P. K. Kozlov, S. V.
Kiselev and S. I. Rudenko, amazing monuments
of artistic art were found, the so-called “Animal
Style”, which opened the way to establish that the
Huns were culturally close to the peoples of Siberia
and Central Asia. Chinese products are often found
in the burial mounds: silk fabrics, bronze tips and
lacquered zerens. These were articles that were used
in everyday life by the Chinese (tzylus), who fell
into the hands of the Huns as trophies or gifts, as
well as fled to the Huns and were absorbed. But
even such products do not determine the direction
of cultural development.

As the researchers note, it is known that in the
countries along the Great Silk Road, the music of East
Turkestan and Central Asian cities was heard more
often. The musical traditions of Kusha, Kashgar,
Bukhara and Samarkand, India and Korea, thanks
to official patronage, have become intertwined with
the musical traditions of China. Iranian, Sogdian
and Turkish actors have had a great influence on
Chinese choreography (dance and ballet). Among
all the artists, the art of dancing boys and girls was
particularly widespread and popularized (Baipakov,
1992: 28).

The Western scholar E. Schaefer, who studied
the culture of the Great Silk Road, notes that he was
impressed by the art of Central Asia: “the dance of
the Raven of the West” was usually performed by
children from Tashkent, dressed in a wide dress with
an Iranian pattern, a high shoshok cap with beads.
They were wrapped around her waist in a long,
gauntlet, the ends of which fluttered as she danced.
The “Chacha dance” was performed by two young
girls dressed in blue thin gowns (robes) with colored
embroidery and silver belts on the outside. They
danced in dresses with narrow sleeves, a pointed
cap with a golden bell on their head, and a red, shiny
cloth Cape on their legs. The girls also performed
the dance “Western beauties with a whirlwind”. He
was mostly dressed in a scarlet shirt, green trousers,
and red suede boots, and the sogda girls jumped and

68

danced, standing on a ball and spinning around the
shyrkebelek” (Schaefer, 1981: 82).

Kazakh scientists also pay attention to such
scenes: “for example, it is known that Eastern artists
often “performed” in Constantinople. For example,
the Russian Princess Olga, who was in a rich guest
of the Byzantine Empress, was caught by ridicule
and Daredevils (equilibrists), and at a holiday
organized by Manuel I in honor of the Seljuk Sultan
Arslan II, a Turkish acrobat performed a particularly
dangerous turn in the air. The art was also performed
with a curtain on the face. These traditions have been
preserved in Muslim countries for a long time until
yesterday. It is known that during the celebration
of Nauryz in Baghdad, even in front of the Caliph,
those who wore a veil on their faces performed.

During the excavations of various monuments
on the Silk Road, a lot of evidence was found that
the development of music and theater enriches each
other. This category includes images of dancing boys
and Girls, actors in costumes, musical ensembles,
placed between two humps of the image of a camel
made of clay from the Tang era. The faces of many
of these artists indicate that they are representatives
of the peoples of Central Asia.

The art of creating stone ornaments along the
Great Silk Road is divided into two stages. The first
period is between the VI and VIII centuries. The
stone faces of this era were armed military men-
Kagan, Bek, tutyk, free, Falcon. In them, a chain of
stone columns is laid out from the stone fences to the
open field. Even earlier, stone statues lean against
the sword with their left hand and hold the bowl with
their right hand. Especially clearly noticeable is the
belt with a pendant decoration. In the monuments
left by the Huns, the image of a man is drawn on
the head of a long column of stones. Now one of the
stone faces is a statue of a man and a woman holding
a bird, with a bowl in both hands.

It is worth noting that the beauties of the XI-XIII
centuries are more mature in terms of performance.
From them you can distinguish old, young, male,
female. There is even a desire to portray their
faces closer to the living Sun. In addition to these,
real artistic personalities with three horns on the
suspension are admired by the skill of the fugitive.
Now one person is not carrying a weapon, but
holding a round bowl with a double support on his
chest. The masters used to create stone sculptures in
a kneeling position, sitting position, etc. One of the
nomadic tribes was the Kipchaks, who brought the
art of stone carving to the ancient Scythian-Huns,
the early Middle Ages. It is said:” the commandos
build a hill over the dead man and put a statue on his
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head to the East, holding him by the navel * (History
of the Kazakh SSR, 1979: 104). The Turks, along
with stone chisels, firmly adhered to the tradition
of building architecture and a majestic dome on
the head of the deceased. Such monuments of the
dome include the tombs of Aisha Bibi, Babasha
Khatun, Karakhan, the cemeteries of Zhuban — Ana,
Kaip-Ata, Maulimberdy in the basin of the Kengir
and Sarysu rivers, the dombaul, Alashakhan, and
Ayubkamyr complexes.

It is a tradition of the Turkic peoples to honor
the people who built such architectural and
ceremonial domes, who were the brothers of the
people. In this regard, the cultural significance of
such monuments in the steppe zone was noted by
I. A. castanets: “ancient monuments of the southern
part of Central Asia (south of the Plateau) with their
splendor, majestic scale (Samarkand mosques, etc.)
overshadowed the modest monuments of the brown
hills of Negus. But the abundance and antiquity
of the monuments of Terek does not attract much
attention to itself in comparison with the southern
region” (Khasenov, 1988: 103). There is no doubt
that the domes of the kongir Hills in the steppe of
Kazakhstan are simple, but in fact unique buildings
that reflect the architectural talent of the people of
the early World. The mausoleums of Aisha Bibi
and Babasha Khatun are particularly famous. At the
same time, the Masters of architecture put into the
core of art the content of flowers, moonshine, Sun,
stars, etc., depicting nature.

The dialogue between East and West was
continued in the Mongolian States. For example,
when Guillaume Rubruk arrived in Karakorum, the
capital of the Mongols, he met Muslim merchants
and artisans who occupied part of the city, where
it turned out that two mosques were located, and a
Christian Church was located on the other side of the
city. In the city, Muslims and Nestorians, Buddhists
and representatives of traditional nomadic faiths
were freely arguing.

Ethnic and religious diversity has led to an
exchange of styles in art, and many works of art
have been created eclectically. G. Rubruk describes
it as follows: “at the entrance to the Khan’s Palace,
the blacksmith Wilhelm made a large wooden model
out of silver, the roots of the tree are executed in the
form of a lion, it seems as if milk is flowing out of it,
the Silver Tree is wrapped in a snake, and at the top
of the tree there is a statue of an angel...”(Carpini,
1957: 158-159). Indeed, in one work of Art, All the
styles of the world are mixed.

The Great Silk Road Not only brought together
fine, architectural and sculptural artists, but also

contributed to the formation of the first original
mobile folk theater. For example, in Byzantium,
where the Great Silk Road ended, east and
West met harmoniously. During the holidays in
Constantinople, various Central Asian shamans,
dancers, acrobats, and dargers captivated the public
with their performances. In 1161, by order of the
emperor, representatives of all famous peoples of the
globe appeared on the Square in national costumes
and performed (Darkevich, 1976: 151).

Along with caravans loaded with goods,
wandering zhyrs and artists traveled all over Eurasia
without stopping. They showed their art both before
the shahinshahs in Sassanid Iran (rock carvings in
Taqg-I-Bostan), at the feasts of the warlike dikhans
(paintings in Pejikent), at the receptions of the
Umayyad caliphs (frescoes in Syria), at the feasts
of the Turan emirs (images in Xinjiang) (Darkevich,
1976: 155).

2016 in connection with the state program, it
was planned to turn Koylyk city into an open-air
museum in connection with the UNESCO Cultural
Heritage. The contribution of archaeologist Karl
Baipakov to the study of this cultural site is
significant. He started his research in the north-
eastern Semirechye region along the Great Silk
Road in 1960, when I was a student at Leningrad
State University. At that time, these cities were
not studied at all, and after studying various data,
he began to study the records of travelers who
traveled along the Great Silk Road. At that time,
as we have already said, people of this character
often served as diplomats. On behalf of Louis [X,
he goes on a trip to Mongolia. He writes about what
he saw during the trip in his work “journey to the
countries of the East” (Gabitov, 2020). The data
on the Dzungarian Alatau region are particularly
valuable, as they very skillfully described the
way of life of the cities they met there. Some of
these cities were the city of Equius, of course,
the names used by Rubruk were different from
the local names, in the Turkic language this city
was called Bilogiz, in the sense that it was two
rivers. Baypakov considered his goal to determine
the area of settlement of this city, he considered
it very important to determine the age and
“authors” of ceramics, gold coins and exhibits.
Especially important was the problem of finding
and processing recorded data. It turned out that
the coins found here were minted in Almaty in the
XIII century. Rubruk arrived in the city of Koylyk
on the line of the Dzungarian Alatau, which he
described as very picturesque and picturesque.
Arslankhan, who made this place the center, was
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one of the most famous figures of his ERA, taking
part in the Mongol journey to the West.

Rubruk meanwhile lives in Koylyk for 12 days,
waiting for the secretary of Munke Khan.Due to the
fact that rubruk was very inquisitive, he showed a
great interest in the beliefs and religious places of
the local population, and, accordingly, was looking
for adherents of the Christian faith. The Monk knew
that nestorianism, a branch of Christianity, spread
throughout Asia in the fifth century, and they were
accused of “heretics” and persecuted in 431, so they
traveled along the Great Silk Road to China and
settled in several cities in the Semirechye region.
At the same time, he visited the territory of the city
and witnessed a religious ceremony that was not
familiar to him, that is, they had a bald head, yellow
clothes and tassels on their hands, they performed a
holiday of brown color on the occasion of the birth
of the new moon, Rubruk did not say that they were
Buddhists, but it is known that these signs are typical
for Buddhists.After determining this information,
there was no doubt that it was Koylyk or Kailak,
located in the village of Antonovka, Taldykorgan
region. During the excavations, a Buddhist temple
was found, which Rubruk described.According
to the attributes of the finds, it is known that they
correspond to Buddhist traditions, and their age is
determined by the XIII century. This is how it was
clearly determined that the village of antonovka is a
city of Koylyk.

In addition to the Buddhist temple, a mosque
was also found, which is understandable after
the spread of Islam in Central Asia and East
Turkestan in the XIII century. We can also say
that the Christian Church in which Rubruck spoke
was, according to Rubruck, a place of worship,
the city of Koylygy, which from time immemorial
formed a society of various faiths and cultures,
took the most objective form of the dream of
“tolerance”. In addition to the temples, a large
palace complex was also found, where the rulers
of the city probably lived, and a bathhouse was
also found in the palace system. Eastern baths
(hammams) are equipped with a unique heating
and water system, pipes passing through the floor
distribute heat. The eastern form of the bathhouse
was one of the main places of communication of
society, where they shared the latest news and
concluded trade agreements. Since the baths are
a source of extremely profitable profits, they
were often used not only by the rich, but also by
ordinary citizens.The fact that the city mentioned
by rubruk is Koyalyk can be determined from the
Buddhist, Christian and Islamic structures found,
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the city of Koyalyk was a political, cultural and
economic center along the Great Silk Road.

If we pay attention to the ethnic features of
the main inhabitants of the city, then together
with the Turks lived on the same territory: Turkic-
karluks, Tuki-shygils, along with representatives
of other ethnic groups. For example, the Sogdians
were merchants from the cities of Samarkand and
Bukhara, according to the custom, when a child was
born, they applied honey to the child’s hands and
put tenge on them, and the ritual of applying honey
to the tongue was “sticking money”, according to
which it was desirable to stick tenge with the hand
of honey and conclude trade agreements with the
tongue of honey. According to the sources, the
Sogdians, who brought Buddhism to the Kazakh
and East Turkestan lands, are seen.

According to well-known sources, in the period
from the IX to the XIII centuries, it was located at
the junction of the Great Silk Road, which gave
humanity the opportunity to exchange cultures,
and lived at the junction of trade and culture. In
the broadest sense of the concept of” cultural
exchange”, we should consider it as a mutual
feeding of views on the world. The basis of culture
is directly related to the mental root of knowledge
of the world and attitude to it (Gabitov, 2020). It
consists of the geographical environment in which
the root is formed, the ability to adapt to the natural
environment, and its own identification.

On the site of the city of Koylyk, different
cultures and civilizations coexisted, as evidenced by
the Islamic mosque, Christian Church and Buddhist
temple found in the place of the city. In addition,
the Hamam bathhouse, the royal palace and other
archaeological sites are still under investigation.
According to the climatic features of the region, the
excavation site is still preserved. Currently, the doors
of the Buddhist temple are open for tourists. There
is a Central special corridor and prayer rooms, and
during archaeological work, the main statue of the
Buddha was found. Excavations began in 1998, and
since 2013, the temple has been studied. Since 2014,
this cultural environment has been under the direct
protection of UNESCO. The area of the city is 240
hectares, the area of the Buddhist temple is 30x30.
In the course of studying the huge information about
the city, we also learned important facts. (Gabitov,
2020: 191).

Koylyk is located at the foot of the Dzungarian
Alatau. This area, which has been at the junction of
caravan routes for centuries, is now located along
the route connecting the cities of Almaty and Ust-
Kamenogorsk. According to another interesting
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fact, not far from the city is the arabsai gorge,
the name of which is associated with the spread
of Islam in the region, that is, like many other
religions, it spread missionary and influenced local
traditions. Religious sites are located 100 m from
the city.

Palaces, mosques, and Markets played an
important role in the public life of the city in the
North-Eastern Semirechye region. Silver and copper
coins made in the koylyk Coin Center show that
the city was a cultural, commercial and religious
center. Since the middle of the XIII century, a
domed mosque and khanakas have been built, and
excavations have confirmed this. The location of
Buddhist and Manichean temples in the city has
been discovered and explored, which means that
the foundation of the city was laid in the VIII-IX
centuries, and it is an indispensable Center for
archaeologists and researchers of various religious
beliefs in medieval culture. From a geopolitical
point of view, this region is a region that separates
Chinese culture and West Turkestan civilizations.
At that time, Islam was a new religion, and although
the power in this region belonged to the Karakhan
dynasty, which declared Islam a state, the real
power was in the hands of the gidans, who, in turn,
were tolerant of religious views and made a great
contribution to the development of Buddhist and
Nestorian culture from the East.

Let’s give another new fact. Archaeologists of
Kazakhstan recently discovered unique artifacts
dating back to the VII and VIII centuries on the
territory of Mongolia. According to this era, a mound
belonging to the head of the Turkic Khaganate in
Central Asia was identified. Since July 1, 2011, the
Institute of history and ENU have been conducting
joint excavations in the central regions of Mongolia.
On the Kazakh side, the expedition is headed by
Doctor of philology, professor, director of the
research center of Turkology and Altay studies
Karzhaubay Sartkozhauly, and on the Mongolian
side-Ayaydain Ochir. “Archaeological work is
being carried out in the bulgyn district in the central
part of Mongolia under the name Ulaan-Kerim,”
the message reads. The diameter of the burial is 25
meters, the height is four meters. Near the grave,
a gate was found that blocked the entrance to the
burial ground. In the underground corridor leading
to the burial on both sides, images of paintings made
in black and red paint are preserved: snails with
leopard heads, horse wars of Turks, etc.the burial
door consists of three arches.

The discovery itself, dating back to the seventh
century, is sensational, scientists from all over the

world say. The mausoleum was preserved in its
original form and was not destroyed due to a new
method invented by the Mongols in collaboration
with archaeologists during the excavations.
During the meeting, Doctor of philological
sciences, professor, director of the research center
“Turkology and Altay studies” at L. N. Gumilyov
ENU Karzhaubay Sartkozhauly (Kaz. Karzhaubay
Sartkozhauly — turkologist, doctor of philology,
director of the Research Institute of Turkology
and Altay studies, academician of the International
Academy of Genghis Khan).

“Turkic culture has not changed over the
centuries. As you know, our ancestors installed yurts
in such a way that they could see to the South-East.
The door of the corridor leading to the mausoleum
also opened to the Southeast. When we began to
conduct research, it became clear that the ancient
Turks dug up and re-dug an underground object 1300
years ago.” It should be noted that archaeologists
Zhantegin  Karzhaubayuly (Kazakhstan) and
Erdenbold (Mongolia) have completely preserved
the appearance and architectural structure of the
ancient Turkic mausoleum of the early Middle
Ages. This is a long process and painstaking work of
the entire group of 34 people,” (Cultural monuments
and relics of Kazakhstan, 2020) — sartkozhauly
explained.

In the corridor with a length of 42 meters, there
were no stairs, but on both sides of the walls there
were drawings and four arches with a thickness of
100-150 centimeters. This is a rare unique object,
said the artist-restaurateur, founder of the scientific
and restoration laboratory” Crimean island “ Krym
Altynbekov. The excavations took two months, and
it took another month to preserve the Found Objects.
352 exhibits were found in the mausoleum. Among
them-valuable jewelry, paintings, household items.
Of particular interest are terracotta figures and their
location in one of the chambers of the mausoleum.
“When we entered one of the premises, we saw
about 90 small sculptures standing in four rows.
They symbolize the funeral ceremony. However,
it should be carefully studied. But the find itself
proves that in the VI-VII century this type of art
(the creation of’terracotta” sculptures) lived in
the ancient Turks. As sartkozhauly noted, the
construction and equipment of the Maykhan-uula
underground mausoleum in central Mongolia is
unique to the local Turkic peoples.

Chinese and Sogdian masters have nothing to do
with it. This is due to the peculiarities of drawings,
sculptures, drawings, patterns and ornaments of
Masters. “Chinese wall paintings are preserved only
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in cities west of Dun-Huan. Paintings of western
China date back to the IX-XIII

centuries AD. And the maykhan-Uul mausoleum
was built in the seventh century, so the wall
paintings are the heritage of the Great Steppe. Of
course, the influence of Chinese and Eastern culture
1s not excluded, even undeniable. But the historical
and cultural values found in the underground
mausoleum belong to us and are a national and
cultural property of the entire Turkic world,” the
scientist said. (Cultural monuments and relics of
Kazakhstan, 2020). The most interesting thing is
that the Turkic mausoleum was first of all interested
in foreigners: Germany, China, the United States
and other interesting scientists came immediately
after learning about the historical object and were
also interested in such an ancient find.

Conclusion

Along the Great Silk Road, along with
the distribution of samples and standards of
Art Crafts, architecture, wall paintings to the
countries of the East and West, music and dance
art, as well as spectacular entertainment, in a
kind of medieval “variety”, were distributed.
The performances of outstanding performances,
musicians and dancers, other animal trainers,
acrobats and masters of gestures, “magicians”
(magicians) spread especially quickly. “I don’t
know,” he said, “ but I don’t know, I don’t know,
I don’t know, I don’t know, I don’t know. Thus,
in the poetic work of folk song, we see the high
tension of language, which seeks to imitate music;
therefore, along with the gloomy Oriental melody,
a new world of nomadic poetry, which in its deep
foundations contradicts them, is coming forward.
At the same time, we have described the only

possible relationship between poetry and music,
word and sound: a word, an image, a concept
seeks some expression similar to music, and itself
is now under the influence of its power. Now we
can distinguish many directions in the art history
of the peoples along the Great Silk Road in this
sense, depending on whether language imitates
the world of phenomena and images or the world
of music. Such games will continue to be shown
equally to the Greek Basileus, the Kievan Prince,
the Turkish Khagan and the Chinese emperor.

An important role in the cultural transitions
in the game of the Great Silk Road was played by
art associated with the Dionysian cult, which was
once described by F. Nietzsche. The deep roots
of human nature were laid in it, and when such
aspirations finally broke out of these depths, this
counteraction proved doubtful and even impossible;
now the influence of the Almighty God, who
allowed him to tear the weapon of destruction from
the hands of the mighty opponent, was limited to
reaching a peace treaty in time. This reconciliation
marks an important moment in the history of the”
animal style”: wherever you look, you see traces of
movement brought by this event.

The Dionysian cult, which came with cultural
transitions, spread along the Great Silk Road in
the cities of the Ili Valley. In the vicinity of the
ruling horde settled artisans who made pottery and
weapons, ornaments and fabrics for the shonzhar
Palace,its firebombs and nochs. In addition, it is
planned to build a new factory for the production
of grain, fruits and vegetables, as well as wine for
festive celebrations. Merchants from neighboring
regions and distant countries came here. They
were followed by monks and priests who preached
the religion and beliefs of gods such as Christ and
Buddha, Zoroaster or Muhammad.
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GARDEN OF EDEN: SEARCHES,
THEORIES, HYPOTHESES

The article is devoted to the analysis of direct, scientific, philosophical, mythological, religious and
historical sources concerning many questions regarding the possible existence, location, shape, size,
features of protection, the reasons for the death of the Garden of Eden and Paradise. The article also
raises topical issues of the moral image of modern mankind through the prism of the possible fall of the
first people who inhabited Eden in prehistoric times. The article also considered various hypotheses and
versions on understanding the use of high, space technologies by “gods”, the traces and prints of which
were partially deciphered using various scientific research methods, such as methods of comparison,
synthesis, analysis, abstraction, mental modeling, inductive and deductive methods, etc. How these
methods were effectively applied in the study is described in detail in the article. The described methods
helped to discover, if not direct, then indirect evidence, facts of the possible existence in the eastern
countries of Asia, in distant antiquity, of a certain formation, similar in descriptions to the Garden of
Eden, created with the help of high technologies, not yet discovered by people. The work is of a scien-
tific and theoretical nature and is included in the orbit of fundamental research devoted to this global
topic. The author hopes that the theoretical study will help those interested in this problem at least a
little closer to the goal.

Key words: myths, legends and scriptures of ancient peoples, the Garden of Eden, paradise, induc-
tive and deductive research methods, mental modeling, metatransfer technologies, “Star Gate”.

A.9. LllayxaHos

M.X. AyAatu aTbiHA@Fbl Tapas eHipAik yHuBepcuTeTi, Tapas K., KasakcraH
*e-mail: armanshauhanov@mail.ru

Eaem Oafbl: i3AeHiCTep, TeopusiAap, rMnoTesaAap

Makana bIKTMMaA TipLWIAIK €Ty, OpHaAacy OpHbl, MilliHi, MeALIEpi, KOPFaHbIC epekLUeAiKTepi,
Eaem 6arbl MEH >XYMaKTbIH ©AY cebenTepi TypaAbl KernTereH cypakTapra KaTbICTbl TIKEAEN, FbIAbIMM,
PUAOCOPUSABIK, MUPOAOTUSIABIK, AIHW XXKOHE TapuUXM AEPEKKO3AEPAI TaapayFa apHaAFaH. CoHpal-ak,
MakaAasa Kasipri aAam3aTTbliH MOPaAbAbIK, BEMHECIHIH ©3eKTi MBCeAeAepi KOTEpIAiN, TapuxKa AeRiHri
AoYipae EAeMAT MekeHAEreH aAFallKbl aAAMAAPABIH, bIKTUMAA KYAAbIPAY MPUM3Machl KapacTblPbIAFaH.
CoHpaii-ak, MakaAasa CaAbICTbIPY, CMHTES, TaAAdY, aOCTPaKLMS, MCUXMKAABIK, MOAEAbAEY, MHAYKTUBTI
BAICTEP CUSIKTbl SPTYPAI FbIAbBIMM 3epTTey BAICTEPIH KOAAAHA OTbIPbIM, i3Aepi MeH i3Aepi iwiHapa
LWeLiAFeH «KyAalAAPAbIH» YKXOFaPbl, FAPbILLTbIK, TEXHOAOTMSAAAPAbI KOAAQHYbIH TYCiHY TypaAbl 8p TYPAI
rMnoTesasap MeH HYCKaAap KapacTbIpblAAbl. JKeHe AeAYKTMBTI 8AiCTep XoeHe T.C.C. 3epTTeyAe OcChbl
BAICTEPAIH Karal TUIMAI KOAAQHBIAFRHABIFbI MAaKaAaAa erken-TerkenAi cunattasraH. CunaTTtasraH
aAicTep Tikeaen HoAMaca A, XKaHaMa ABAEAAEMEAED, ABMSIHbIH LbIFbIC EAAEPIHAETT bIKTMMAA TipuwiAik
eTy akTiAepiH aHbIKTayFa KOMEKTECTi, eXeAri yakblTTa, >XOFapbl TEXHOAOTMSAAPAbIH KeMerimeH
JKacaAFaH, apamMAap aAi awnaraH Eaem GafbiHa cuvnatTamasapbiHAa ykcac, 6eAriai 6ip dopmaums.
2KYMbIC FBIABIMU-TEOPMSIABIK, CMMATKA ME >KOHE OCbl FAAAMADBIK, TaKbIPbINKa apHaAFaH ipreAi 3epTreyaep
opbuTacbliHa eHrisiareH. ABTOP TEOPUSIAbIK, 3epTTey OYyA MOCEAere Kbi3blfyLbIAbIK, TaHbITKAHAAPFa
MakcaTtka a3 Aa O0ACa >KaKbIHAATYFa KOMEKTECEAl Aer YMITTEHEA.

Tyiin ce3aep: exeAri asamaapAblH MU Tepi, aHbi3papbl MeH >kasbarapbl, Eaem Oarbi,
JKYMaK, WHAYKTMBTI >X8He AEAYKTWMBTI 3epTTey B8AICTepi, MCUXMKAAbIK MOAEAbAEY, MeTaTpaHcdep
TeXHOAOTMsAapPbl, «KyAAbI3AAP KAKMaChl».
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DAEMCKHI CaA: MOUCKHU, TEOPUM, TUIOTE3bI

Cratbsl MOCBSLWEHA aHAAM3Y MPSIMbIX, Hay4YHO-(PUAOCODCKMX, MM(OAOrMUYECKNX, PEAMTUO3HbIX
M WCTOPUYECKMX WCTOYHMKOB, KaCalOLWMXCS MHOXECTBA BOMPOCOB OTHOCUTEAbHO BO3MOXHOIO
CYLLECTBOBAHMUSI, MECTOPACMOAOXKEHMUS, (POPMbI, Pa3MepoB, OCOBGEHHOCTEN OXPaHeHWs!, MPWUUMHbI
rnbean Iaemckoro casa n pas. CtaTbs Tak>ke MOAHMMAET aKTyaAbHblE BOMPOCh HDABCTBEHHOrO 06AMKA
COBPEMEHHOTr0 YeAOBeYecTBa Yepes NMpu3aMy BO3MOXKHOIO FpexornaAeHns NepBbiX AIOAEN, HAaCeASBLIMX
JAeM B AOMCTOpPUYECKME BpemeHa. Takxke B CTaTbe PaCCMaTPMBAAMCh Pa3AMYHbIE rUMoTe3bl U BEPCUM
MO OCMbICAEHMIO MCMOAb30BaHUS «BOramMu» BbICOKMX, KOCMMUYECKMX TEXHOAOTMIA, CAEAbI M OTNeYaTkm
KOTOPbIX OGbIAM YaCTUUHO pacluMdpPOoBaHbl MPY MOMOLLM MPUMEHEHWS PA3AMYHBIX HAyUYHbIX METOAOB
MCCAEAOBAHMSI, TakMX, KaKk METOAbl CPaBHEHW$, CMHTEe3a, aHaAM3a, abCTparMpoBaHusi, MbICAEHHOTO
MOAEAMPOBaHUS, MHAYKTUBHOIO M AEAYKTMBHOINO MeToA0B M Ap. Kak a3t meTtoabl ahdekTnBHO
MPUMEHSIAMCb B UCCAEAOBAHMM NOAPOBGHO OnmcaHo B cTatbe. OnmcaHHbIe METOABI TOMOTAM 0GHAPY>KNTb
€CAU He MpsIMble, TO KOCBEHHblE AOKa3aTeAbCTBa, (DaKTbl BO3MOXHOI0O CyLLLEeCTBOBaHMS B BOCTOUHbIX
CTpaHax A3uu, B AAQAEKOW APEBHOCTM, HEKOero o6pa3oBaHUsl, CXOXKEro Mo OnMCcaHUsaM C DAEMCKUM
CaAOM, CO3AAHHOTO MPW MOMOLLUM BbICOKMX TEXHOAOIMM, MOKa elle He OTKPbITbIX AlAbMW. PaboTa
HOCUT HAy4HO-TEOPETUUECKMIA XapaKTep M BXOAMT B OpPOMTY (hyHAAMEHTaAbHbIX MCCAEAOBAHWIA,
MOCBSILLEHHbIX AQHHOM TAOGAAbHOW Teme. ABTOP HAAEETCS, UTO TEOPETUYECKOe MWCCAEAOBaHWeE

MOMOXXET MHTEPECYIOLLMMCS AQHHOM MPOBAEMOI XOTb HEMHOIO MPUBAM3UTBLCS K LEEAW.
KAroueBble cAoBa: Mdbl, AereHAbI M MMCaHNS ADEBHUX HAPOAOB, DAEMCKMIA CaA, Pat, MUHAYKTMBHbIN
U AEAYKTUBHbIA METOAbBI UICCAEAOBAHUS, MbICAEHHOE MOAEAMPOBAHWE, MeTaTpaHC(epHbIe TEXHOAOT MM,

«3BE3AHbIE BOPOTa».

Dream of the world — distant worlds,
Battle of the Galaxies — open a Portal,
The sunset of the universe is God’s gifts, —
Give me and her a night of serenity.

Introduction

All peoples of the world have myths and legends
about the first man, the progenitor of mankind,
who, as it is commonly believed, was created by
the supreme creator. All people know his name —
Adam, in Hebrew means — “man” or “made of
the earth.” In all languages of the world, the word
“Adam” has approximately the same meaning.
It was from Adam and his wife Eve, following
religious and mythological concepts, that the human
race developed, which during the entire period of
its existence on Earth managed to survive many
global cataclysms and was able not only to survive
as a biological species, but also continue to proudly
walk the planet, holding high the victorious banner
of all mankind. Man has long become the king of
nature, exerting an ever more destructive effect on
it, destroying flora and fauna, upsetting the delicate
balance of harmonious forces of ecology. We can
hope that humanity still has time to think again,
to restore the original appearance of the Earth,
to curb its selfish instincts for self-preservation,
which have long crossed all reasonable boundaries
of permissiveness and endless pursuit of profit.

Everything ends someday and the future descendants
of the first man may have to experience the fury
of heaven and the one who is considered to be its
creator.

But the article is not about the future, but about
the distant past, the past, which is usually called
mythical times, basically, these will be the times
of the first people. There is no future without the
past, and whoever knows the future better will be
better equipped with knowledge and will be more
responsible towards it, at least to preserve their
species and the Earth — the cradle of humanity.
It will be not only about Adam and Eve, but also
about that secret place that is invariably associated
with them — this is the Garden of Eden — a heavenly
place on Earth, which, according to legend, through
human stupidity, was forever lost. We will try to
analyze the primary sources and find answers to
many questions that have haunted theologians,
researchers and scientists for many millennia. It is
impossible to collect and thoroughly analyze many
historical sources and data in a small-sized article,
but the author hopes that the factual and analytical
information described in the article will help to look
at these search tasks and problems from a different
angle, from the angle of active use in prehistoric
times of high possibly alien technologies that, alas,
are still inaccessible to modern humanity. However,
the development of scientific thought and advanced
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Garden of Eden: searches, theories, hypotheses

technologies of people continues non-stop,
accelerating every year, and it is possible that after
some time the future technologies of earthlings will
catch up with the ancient technologies of the gods
and they will finally intersect at one point.

Justification of the choice of articles and goals
and objectives

The main goal of the article is to find an answer
to the main question: did the Garden of Eden exist
in antiquity on Earth, and if it did, then where was
it located? To find the answer, we analyzed various
theories, versions, hypotheses, collected factual ma-
terial from various sources, including the Bible and
the Koran, hadiths, myths, legends and traditions of
different peoples of the world.

The secondary goals of the article are issues re-
lated to various high technologies used in antiquity,
on the possible transfer of Eden to other dimensions
(metatransfer technologies), as well as on the move-
ment of people and living beings from Eden to Earth
(“overthrow™). The question of the physical charac-
teristics of the Garden of Eden and Paradise, their
size, shape, location relative to each other, security
features, weapons and much more were investigat-
ed. In addition, the question of the gigantic dimen-
sions of the first people on Earth, their descendants,
how reliable can be considered information from the
Scriptures, myths and legends of various peoples of
the world, many thousands of kilometers distant
from each other, was investigated.

Scientific research methodology

Methods of comparison, abstraction, synthesis,
the inductive method (from the particular to the
general), the deductive method (from the general
to the particular), mental modeling, ascent from the
abstract to the concrete, and other methods were ac-
tively used to analyze the historical material.

Let’s start with deep antiquity, with the appear-
ance on Earth of the first man — Adam. This is de-
scribed in the most detailed way in the Bible and
the Koran. It is known that God created Adam in
his own image and likeness and, at the end of the
act of creation, breathed into him from his Spirit.
What does it mean? We do not fully know what this
means, we have not witnessed this exciting picture.
But we can logically assume that the Spirit can con-
tain human principles and qualities, such as intelli-
gence, free will, the right to choose, emotions, feel-
ings, creativity, humanity, compassion, etc., that is,
what makes a person human. Spirit and / or soul, in
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this case, can be considered as energy that has not
yet been studied by science (subtle energy technolo-
gies). Thus, Adam, and then all people, received
from God a particle of his spirit and / or soul, which
are still awaiting further research. Science knows
some types of energies, for example, electricity, so-
lar energy, chemical energies, mechanical energies
of falling or flying objects, such as arrows or bul-
lets. The energy of atomic, thermonuclear, hydro-
gen bombs has been studied. The energies of distant
space objects are practically not studied — quasars,
quarks, black holes, wormholes, dark matter ener-
gies, various portals for movement in space and
time, the energy of gravitational waves, antimatter,
etc. Thus, both the energies of living beings and the
energies of inanimate objects and objects represent
a huge layer of information that requires extraction
and careful scientific research.

As you know, Adam lived on Earth, in a huge
garden or park called “Eden”. In the book of Gen-
esis, in the second chapter, you can read that God
planted paradise in Eden in the east and placed there
the man whom he created. Further, God has grown
in paradise many fruit trees with delicious fruits for
food, that is, he created a fruit park. He also planted
the “tree of life” and “the tree of the knowledge of
good and evil” in the middle of paradise.

It is known that a river flowed out of Eden to
irrigate paradise and then divided into four rivers.
What conclusion can be drawn from this little infor-
mation? Eden is a vast area with a beautiful forest
or park landscape, with a warm climate favorable
for humans and animals. Most likely, Eden is not
a mountainous region, but a pleasant plain, through
which a calm, not a stormy and fast river flowed.
Further, a nameless river passed through Eden,
which God specially used to create and irrigate an
orchard called “Paradise”. Thus, “Paradise” was
artificially created in the eastern part of Eden or in
the right part of it, but not in its center. It is logi-
cal to assume that the river divided “Paradise” into
two parts, or that the river flowed in the middle of
paradise to better irrigate it, since fruit trees require
a constant supply of fresh water. As I wrote above,
the “tree of life” and “the tree of the knowledge of
good and evil” were in the center of paradise, but not
in the center of Eden, that is, these two trees personi-
fied the heart of paradise, its essence, and the heart
of Eden was “Paradise”. Further, from the text of
the book, one can understand that the river, coming
out of paradise, that is, fully performing the function
of irrigation, then was divided into four rivers. That
is, the four rivers no longer flowed through para-
dise, but through other lands, that is, already outside
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Eden, since paradise or an orchard was in the eastern
part of Eden (mental hypothetical modeling, deduc-
tive method).

What are these lands and four rivers? The sec-
ond chapter of the Book of Genesis of the Bible de-
scribes: “The name of the first is Pison (Pichon): that
is it which compasseth the whole land of Havilah,
where there is gold; And the gold of that land is
good: there is bdellium and the onyx stone. And the
name of the second river is Gihon (Geon): the same
is it that compasseth the whole land of Ethiopia. And
the name of the third river is Hiddekel (Tigris): that
is it which goeth toward the east of Assyria. And the
fourth river is Euphrates (Prat)” (Genesis 2: 11-14).

Scientists, theologians, priests for thousands of
years have been looking for an answer to the ques-
tion: “Where was the Garden of Eden?” There is still
no exact answer. Only two rivers were identified —
the Tigris and the Euphrates in Mesopotamia, the
Pison and Gihon rivers are not known, both to the

scientists of the Ancient World and the modern. It is
assumed that Pison is the Kura River in the Cauca-
sus or the Arak River, and the land of Havila was lo-
cated on the territory of modern Georgia, east of the
Black Sea, it is believed that this is Colchis. Some
researchers believe that the Gihon River is the Arake
River flowing into the Caspian Sea. Also, these riv-
ers include the Nile in Egypt, the Ganges in India,
Karun in Iran. There is a version that the Garden of
Eden was at the bottom of the Persian Gulf before
the Flood. According to another version, the Flood
destroyed the Pison and Gihon rivers, so informa-
tion about them has not been preserved. For some
reason, researchers focus on the search for these
two rivers, but forget about the main river without
a name, flowing through Eden and paradise, it may
also have been destroyed by the Flood. For some
unknown reason, the Bible does not name this main
river, which divides into four branches, although
there is certainly a name.

Author’s drawing — diagram of Eden

According to Islamic doctrine, Eden is «above
heaven», that is, not on Earth, for example, Ibn
Abbas — an associate of the Prophet Muhammad
believed that heaven is «in the seventh heaveny,
and hell — «on the seventh degree of the Earthy, that
is, at the depth. Christian theologians put forward
two versions: either Eden was on Earth, but it was
destroyed by the Flood, or God «removed» it from

the world. In Judaism, paradise is not a geographical
concept, but rather a metaphysical one. From the
point of view of Kabbalah, this is a place located
in one of the higher worlds, that is, a kind of refuge
for souls.

The Bible describes the descendants of Ishmael:
“And they dwelt from Havilah unto Shur, that is
before Egypt, as thou goest toward Assyria: and he
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died in the presence of all his brethren” (Genesis
25:18). It is known that Sur is a desert, at least after
the great flood, in the time of Adam, it may have
been a blooming area. Supposedly, the land of Sur
was located on the Arabian Peninsula. According to
hadiths, in ancient times, the Arabian Peninsula was
a heavenly place with fertile fields and meadows,
with full-flowing rivers, then it turned into a desert.
There is a hadith predicting that before the end of
the world the climate on Earth will change, and
the Arabian Peninsula will again be covered with
greenery, as it was before.

There are also some facts in the Quran (Quran
41: 12-16), that in ancient times, in the south of the
Arabian Peninsula in a fertile area covered with
forests, lived a powerful tribe of Adits, who did
not recognize the Prophet Hud sent by Allah, and
continued worship idols. For this, Allah punished
them by sending on them a gigantic tornado filled
with sand, that is, the tornado acted as a controlled
weapon of retribution. An unprecedented hurricane
raged for eight days and seven nights, the city of
Adits along with its residents, fertile lands, irrigation
canals, dams — everything was buried under a multi-
meter layer of sand. The Adits were completely
destroyed for their arrogance and polytheism. It is
indicated that at that time the desert in the south
of the peninsula did not take up much space, later
the desert increased in size. Thus, there is reason
to believe that in mythical, antediluvian times,
the Arabian Peninsula, Egypt, the Middle East,
Lebanon, Syria, Iraq could represent vast areas with
a very favorable, mild climate, in which flowering
gardens could really grow and, accordingly, be the
Garden of Eden.

The Bible also mentions the land of Nod, in
which Cain settled after the murder of Abel: “And
Cain went out from the presence of the LORD, and
dwelt in the land of Nod, on the east of Eden. And
Cain knew his wife; and she conceived, and bare
Enoch: and he builded a city, and called the name of
the city, after the name of his son, Enoch” (Genesis
4: 16-17). But where the city of Enoch was located
remained a mystery.

In the Bible, there are quite a few texts, appeals,
direct and indirect speech of God to the prophets.
Some texts are presented in the form of allegories,
comparisons, are allegorical in nature and to
understand them, you need to spend a lot of time
and effort. Some texts may not lend themselves
to deciphering, remaining almost mysteries. If
chapter 28 of the book of the prophet Ezekiel, which
mentions the Garden of Eden, can still be understood
by studying the commentaries of theologians, then
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chapter 31, which also mentions the Garden of
Eden, even after studying the commentaries, is quite
difficult to understand. In a nutshell, Ezekiel chapter
28 boils down to this. We are talking about the king
(possibly Efvaal III, VI century BC) of the ancient
island city-state of Tire, located on the eastern coast
of the Mediterranean Sea. Tire is famous for its
wealth, which he amassed as a result of extensive
trade, the king or kings of which became proud and
their hearts were covered with vanity. As a result,
God was angry with them, and the city was destroyed
by the enemies. God tells the prophet to convey the
words to the king of Tire, he condemns the king for
his arrogance, for placing himself on the same level
with God, that with the help of the mind received
from God, the king amassed enormous riches,
collected gold and silver in his treasuries, forgetting
to whom he owes for all this. God threatens the king
with death from foreign invasion (Ezekiel 28: 2-8).
Prophet Ezekiel lived in the 7th-6th centuries BC.

The Garden of Eden is further mentioned. God
speaks in allegory and compares the king of Tire
to Lucifer or Satan. The king of Tire is likened to
Lucifer, who received God’s grace, lived in Eden,
taught Adam and Eve the basics of life, but later
became proud, turned into a fallen angel, pushing
the first people of paradise onto a slippery path, and,
as a result, was cast down to Earth. The king of Tire
was also widely blessed by the grace of God, but in
the end he turned out to be ungrateful and suffered
a physical and mental breakdown. God says: “...I
will bring thee to ashes upon the earth in the sight
of all them that behold thee. All they that know
thee among the people shall be astonished at thee:
thou shalt be a terror, and never shalt thou be any
more” (Ezekiel 28: 12-19). The inhabitants of Tire
worshiped the god Melqart.

In 332 BC. Tire, after a seven-month siege,
was captured by Alexander the Great. During the
assault, 6-7 thousand men were killed, 2 thousand
were crucified on crosses along the sea, 30 thousand
inhabitants were sold into slavery. After a short
time, the city was restored, subsequently withstood
many sieges in the ancient and medieval eras, now it
has the Arabic name Sur, located in Lebanon. Thus,
the king of Tire is compared to Lucifer and, in fact,
never was in Eden. Apparently, with the help of
allegory and comparison, God explains the essence
and cause of the fall of Lucifer, and at the same time
the first people of paradise.

As for chapter 31 of the book of Ezekiel, it also
mentions the Garden of Eden, but Eden is used again
as an allegory, parable or allegory. Apparently, this
chapter has nothing to do with the real Garden of
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Eden, at least not to the garden in which Adam and
Eve allegedly lived. The essence of this chapter is as
follows. After the prophet’s visit to the king of Tire
with instructions, after a while he must go now to
Egypt, to Pharaoh Ophru with a speech designed to
«bring downy the pharaoh from heaven to a sinful
earth (587 BC). The prophet had to remind the
Pharaoh of Assyria, the powerful, militarized state
of Mesopotamia, of the mournful fate that befell her,
of the frailty of the world and transience of human
life. According to God, the pharaoh, like the king of
Tire, was exalted in his wealth, arrogance, vanity,
and idolatry. He also had to be put on the right path,
otherwise the fate of Tire or Assyria is in store for
him. The capital of Assyria, Nineveh, was captured
by the Babylonian king Nebuchadnezzar in one day,
the state was destroyed along with a huge Assyrian
army. This was God’s punishment for disobedience
and apostasy. God compares Assyria to a huge
cedar in Lebanon, which with its enormous growth
eclipsed all the trees in the Garden of Eden. The
trees of Eden symbolized the many peoples and
small states that surrounded Assyria. God says: “...
Because thou hast lifted up thyself in height, and he
hath shot up his top among the thick boughs, and
his heart is lifted up in his height; I have therefore
delivered him into the hand of the mighty one of the
heathen; he shall surely deal with him: I have driven
him out for his wickedness” (Ezekiel 31: 2-11).
Further, God describes that a huge cedar in the
form of Assyria was cut down by his order, the
peoples dependent on Assyria were shocked, and the
king, the nobility, the inhabitants of the city and the
army died, fell into the underworld and ended up with
those people who lived and died before them. God
says that all these people (the trees of Eden) rejoiced
to see that the powerful king of Assyria, along with
the nobility, also joined them. “...To whom art thou
thus like in glory and in greatness among the trees of
Eden? yet shalt thou be brought down with the trees
of Eden unto the nether parts of the earth: thou shalt
lie in the midst of the uncircumcised with them that
be slain by the sword. This is Pharaoh and all his
multitude, saith the Lord GOD” (Ezekiel 31: 12-18).
Further, God promises to turn Egypt into a desert,
that is, apparently, to change the climate in order to
forever reduce Egypt to the level of an insignificant
state, and disperse its people around the world. In
general, this is what happened. In chapter 32 God
says: “For thus saith the Lord GOD; The sword of
the king of Babylon shall come upon thee. By the
swords of the mighty will I cause thy multitude to
fall, the terrible of the nations, all of them: and they
shall spoil the pomp of Egypt, and all the multitude

thereof shall be destroyed. When I shall make the
land of Egypt desolate, and the country shall be
destitute of that whereof it was full, when I shall
smite all them that dwell therein, then shall they
know that I am the LORD” (Ezekiel 32: 11,15).

Above we wrote that the countries of the Middle
East, Egypt, the Arabian Peninsula in ancient times
could have a fertile climate with flowering lands
and forests, such as in Lebanon, once covered with
forests of oaks, cedars and other trees. Jeremiah
chapter 22 provides a similar proof: “For thus saith
the LORD unto the king’s house of Judah; Thou art
Gilead unto me, and the head of Lebanon: yet surely
I will make thee a wilderness, and cities which are
not inhabited. And I will prepare destroyers against
thee, every one with his weapons: and they shall cut
down thy choice cedars, and cast them into the fire.
And many nations shall pass by this city, and they
shall say every man to his neighbour, Wherefore
hath the LORD done thus unto this great city? Then
they shall answer, Because they have forsaken the
covenant of the LORD their God, and worshipped
other gods, and served them” (Jeremiah 22: 6-9).

Why in chapter 31 Ezekiel, comparing Assyria
with a cedar in Lebanon, draws a parallel with the
Garden of Eden, mentions such concepts as «God’s
garden», «Trees of Eden»? After all, one could do
without this allegory, limiting himself to describing
a tall, powerful, beautiful cedar in the middle of a
forest in Lebanon. After all, the meaning would be
equivalent. The mention of the trees of Eden, which
are in the underworld country, introduces a tinge of
misunderstanding, uncertainty and absurdity. Isn’t
there a hint or a prompt here that Eden and Paradise
were once located in Lebanon, and then were
destroyed by a global flood or seized?

It is possible that Eden could not have been
located on Earth from the very beginning, since the
planet Earth in the mind of God and the angels is
a place where people are punished for their sins,
and the place of punishment cannot be a paradise a
priori. Then you can consider the next version.

The story with Eden ends with the fact that
Adam and Eve ate the forbidden apple from the
“tree of the knowledge of good and evil,” thus they
violated the main commandment of God, after which
the punishment for them followed. After eating the
apple, Adam and Eve lost access to eternal life and
became ordinary mortals. “And the LORD God
said, Behold, the man is become as one of us, to
know good and evil: and now, lest he put forth his
hand, and take also of the tree of life, and eat, and
live for ever: Therefore the LORD God sent him
forth from the garden of Eden, to till the ground
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from whence he was taken. So he drove out the
man; and he placed at the east of the garden of Eden
Cherubims, and a flaming sword which turned every
way, to keep the way of the tree of life” (Genesis
3: 22-24). What does it mean? This means that if
Adam returned to paradise and ate the fruit from the
“tree of life,” he would regain immortality, that is,
he would receive eternal life and could remain in
paradise forever. But this did not happen, since the
Earth was not originally intended for heavenly life,
living conditions on it are quite harsh, hard work is
necessary for survival, which was absent in Eden.

God told Adam: “Because thou hast hearkened
unto the voice of thy wife, and hast eaten of the tree,
of which I commanded thee, saying, Thou shalt not
eat of it: cursed is the ground for thy sake; in sorrow
shalt thou eat of it all the days of thy life; Thorns
also and thistles shall it bring forth to thee; and thou
shalt eat the herb of the field; In the sweat of thy
face shalt thou eat bread, till thou return unto the
ground; for out of it wast thou taken: for dust thou
art, and unto dust shalt thou return” (Genesis 3: 17-
19). In the Quran, Allah said to Adam and Eve: «Get
down, one of you an enemy to the other [i.e. Adam,
Hawwa (Eve), and Shaitaan (Satan), etc.]. On earth
will be a dwelling-place for you and an enjoyment,
for a time» (Koran 7: 23).

Further, we see that Adam was expelled from
Eden and from Paradise. Since paradise was located
on the right side of Eden, it is logical to assume that
he went to the east from paradise, that is, to the land
flown by four rivers. We wrote above that Cain also
settled in the land of Nod, east of Eden, that is, even
more east than Adam and Eve settled. Obviously,
Adam and Eve could not go west, north or south of
Eden, since Eden itself was located in the west, and
living conditions in the north and south were not as
favorable as in the lands washed by four rivers. It is
possible that there were mountains, deserts, or the
sea in the north and south (mental modeling).

According to legend, after the fall, Eve, having
fallen to Earth, ended up in the region of Jeddah or
Mecca, and Adam got to Sri Lanka and left a trail
on the Adam’s summit, revered by Buddhists as
a trace of Buddha, and by Shivaites as a trace of
Shiva. It took them 130 years to meet each other
and give birth to children, after inconceivably long
wanderings across the endless expanses of Eurasia,
that is, in addition to being expelled from paradise,
they were also punished with a long separation.
Here we can draw an analogy with the dropping of
fallen angels, jinn, demons and other spirits from
the heavenly spheres to Earth. This happened,
according to legend, after the defeat of the rebel
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angels led by Lucifer or Iblis against God, in the so-
called «Heavenly War».

“And there was war in heaven: Michael and his
angels fought against the dragon; and the dragon
fought and his angels, And prevailed not; neither
was their place found any more in heaven. And the
great dragon was cast out, that old serpent, called the
Devil, and Satan, which deceiveth the whole world:
he was cast out into the earth, and his angels were
cast out with him” (Revelation 12: 7-9).

And the stumbling block in this war was the
first man — Adam, like all people to whom God
gave power on Earth, declaring Adam king or
padishah and breaking Iblis’s hopes for power not
only over the Earth, but also over the entire solar
system. According to the legends and myths of
various peoples, the genies fell into random places,
some into the forest, some in the field, some into
the mountains, some into a lake, river or swamp.
Thus, they became masters of their surroundings.
Apparently, the technology of dumping Adam and
Eve, jinn and spirits from the heavenly spheres
to Earth has the same nature. According to the
hadiths, before the war in heaven, the jinn moved
freely in the heavenly spheres, after being defeated
in the war, they were locked in our material world.
All their attempts to penetrate the higher worlds
are strictly suppressed by powerful angels with
powerful weapons.

It is known from the Koran and hadiths that
since ancient times the jinn have helped sorcerers
predict the future, both of individuals and global
events. Before the advent of Islam, the jinn easily
overheard the conversations of angels, which
they learned from God about future events on
Earth, ascending to the lowest heaven of the seven
heavens. After the advent of Islam, angels became
more vigilant, it became more difficult to eavesdrop
on them, so information about the future was less
reliable. “And We have guarded it (near heaven)
from every outcast Shaitaan (devil). Except him
(devil) that gains hearing by stealing, he is pursued
by a clear flaming fire” (Koran 15:18). The Prophet
Muhammad said: “Hearing a word, each devil
passes it on to the one below him, and so on from
top to bottom, until, in the end, this word is uttered
by a sorcerer or a soothsayer. His bearer may be
knocked down by a shooting star before he hands it
over to the sorcerer, or may not have time to knock
him down, and then he adds a hundred untruths to
this truth” (al-Bukhari, chapter 1231, hadith number
2860). In the Qur’an, the jinn say: “And we have
sought to reach the heaven; but found it filled with
stern guards and flaming fires. And verily, we used
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to sit there in stations, to (steal) a hearing, but any
who listens now will find a flaming fire watching
him in ambush” (Koran 72: 8-9).

Further, above, we wrote why God put a powerful
angel armed with a fiery sword near Paradise. So that
neither Adam nor any other person could ever go back
to heaven, to the tree of life. Above, we analyzed that
in the center of paradise there were two unusual trees
and God placed an angel to guard the path to the tree
of life. In this sentence, the key word for unraveling
the essence and location of Eden is the word “path”,
that 1s, a road or direction towards the tree of life. It
is clear that Adam will want to sneak into heaven
and eat the fruit from the tree of life and receive
eternal life again. To prevent this from happening,
God appointed an angel to guard the path or road. If
we assume that the tree of life was in the center of
paradise, then there could be many or several paths
to it from different sides. Then many angels would
have to be installed to guard all roads. But that was
not the case. One angel was enough. What does it
mean? This means that there was only one way to the
tree of life. But how is this possible? After all, there
was no fence or wall around Eden and paradise. And
what kind of paradise is this, surrounded by a high
impregnable wall?

According to Islam, the growth of Adam was 60
cubits or 30 meters (one cubit is equal to 50 cm).
According to Abu Huraira, the Prophet Muhammad
said: “Allah created Adam sixty cubits in height,
then the growth of people has been steadily
decreasing until the present time. And everyone
who enters paradise will be in the form of Adam,
his height will be sixty cubits.” Hadith (al-Bukhari,
hadith number 3326, Muslim hadith number 2841).
Another companion of the prophet Ubay ibn Ka’b
narrated that the Messenger of Allah said: “Indeed,
your father Adam was like a tall palm tree, for his
height reached sixty cubits ...” (Ibn Sa’d 1/31; al-
Hakim 2 / 262; Ibn ‘Asakir 7/405) The words “the
growth of people has been steadily decreasing up to
the present time” means that each generation became
lower than the previous one, until the decrease in the
growth of people stopped at this Ummah and people
remained as they are now.

According to Judaism, during the Flood, people
were 11 meters tall, a quote from the Midrash:
“Finally, the water rose to a height of fifteen amot
(about 11 m) above the highest mountains. Why
fifteen? Because people grinned: “We are giants,
fifteen amot tall, and if there is ever a flood, we
will rise to the top of the mountains and be saved!”
Now the water level was above their heads and they
drowned” (Weisman, p. 129).

Thus, Adam could be originally created in another
dimension, and then transferred to Earth. According
to some reports, after his expulsion from paradise,
Adam’s height decreased to 50 cubits (25 m).

Let’s go back to the walls around paradise. To
build a high wall to protect Eden or paradise, the
height of the wall must be at least three times the
height of Adam, which is already 90 meters. If six
times higher, then it is 180 meters. It is clear that
there have never been such walls on Earth hundreds
of kilometers long, and who would have built them.
All of this suggests that there were no walls around
Eden or paradise. What happened? From the quote,
we see that God did not put an angel next to the tree
of life for better protection, which would be more
logical and reliable, but put an angel to guard the path
to the tree. Above, we came to the firm conclusion
that there was only one path. Now you need to figure
out how long this path was? Obviously, the path
began from the junction of the border of paradise
and the usual territory to the right of paradise, that
is, where a river without a name began to divide into
four rivers. This means that if you imagine on the
map paradise in the form of a circle, and the tree of
life in the center of this circle and a river without a
name flows nearby, then the path to the tree will be
equal to the radius of this circle or paradise. That
is, this is a rather long distance, however, only one
angel is enough to guard this path. What does it
mean? Why wasn’t the angel near the tree? Because
there was no need for that. If an angel guarded the
tree itself, then Adam could go to heaven and come
close to the tree. But for God this was unacceptable,
the text clearly says that Adam was expelled from
paradise and Eden, that is, he should not now be on
their territory.

Now we turn to the main thing, why did the angel
guard the path to the tree, which began from the
junction of paradise and ordinary territory? Answer.
Because there was a gate at this junction. Through
this gate, Adam and Eve left paradise and ended up
on ordinary earth, filled with suffering and hard work.
They walked east away from this gate. Why does the
“Book of Genesis” not mention the gate at which the
cherub stands, but only says about the path guarded
by him? The answer is simple. Those who wrote this
piece of text under dictation from above wanted to
disguise the presence of the gate as much as possible,
so they were not mentioned. The authors of the text
wanted to lead readers, priests, learned theologians
into some semblance of delusion and secrecy in
order to disguise the unusual, high technology, the
location of Eden, its size and everything connected
with this garden. This gate is nothing more than a
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Star Gate, and Eden most likely was originally in
another dimension. Going out of the gate, Adam
could no longer go back through them, since the
cherub with a fiery sword blocked his way. That is
why the cherub did not guard the tree itself, but was
far from it, at the Star Gate. Guarding the entrance
to the gate, the angel also guarded the tree of life
itself. This is why there were never walls or a fence
around Eden. Because Eden itself with paradise was
and is currently on another planet, perhaps not even
in our material world, but on one of the levels of the
celestial sphere. This Star Gate is nothing more than
a portal either to another dimension, or an entrance
to another planet, in parameters similar to our Earth.

If the authors of the “Book of Genesis” wrote
about the presence of a gate, this would raise a lot
of unnecessary questions, such as: if there is a gate,
then there must be walls, are there gates without
walls? Or, if there were walls, why couldn’t Adam
climb over them in another place and eat the fruit
of the tree of life? If there is one gate, then there
must be others, why did not Adam pass through the
other gate? Is there really only one gate in the huge
garden? Indeed, even in any small city of antiquity
there were usually four gates. But the Star Gate
were only one and they did not need walls, but the
inhabitants of the ancient world and of the Middle
Ages thought in other categories, categories of
defense from enemies. Mankind began to understand
the concept of the Star Gate only in the 20th century,
when technologies developed. This suggests that
the development of technology and scientific
thought is gradually changing the way people think,
worldview, bringing them closer to understanding
the unusual phenomena and high technologies that
existed in ancient times in the universe.

We wrote above that if Adam had not eaten
the apple, he would have received eternal life and
could have stayed in paradise forever. This means
that all of humanity would now live in paradise, in
another dimension, on another planet, but not on
Earth. Now, through the fault of Eve and Adam,
humanity is forced to vegetate on planet Earth,
surviving in continuous economic, environmental,
military and other cataclysms. In any case, people
would find themselves on the long-suffering Earth,
even if Adam and Eve did not eat the forbidden fruit,
it would be eaten by their children, grandchildren,
great-grandchildren, etc., you cannot keep track of
everyone. Someone, someday would eat this ill-
fated apple, “bringing down” humanity to the sinful
Earth.

As we wrote above, the Bible scribes wanted
to disguise the presence of the gate as much as
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possible, so they were not mentioned, nevertheless,
it is quite possible to solve this riddle. For this
purpose, we applied the inductive method of
logical thinking — from the general to the particular.
Roughly understanding the general picture of what
is happening, we calculated and substantiated
the presence of gates, but not ordinary ones, but
stellar ones, that is, a portal for moving in space.
The same mystery lies in why the name of the main
river of Eden was not named. Why did the scribes
describe in detail four rivers and four lands, even
with the presence of minerals, for example, gold
and onyx stone, and did not mention the name of
the main river? Obviously, for the same disguise
of something unusual, which could give away the
exact location of Eden or something else. Even from
this small fragment of Scripture, one can understand
that something important is being hidden. A small
paragraph from the book “Revelation” — the most
mysterious book of the Bible, clearly confirms our
guesses. A strong angel told John the Evangelist to
hide some of the information and not write it down in
his book: “And when the seven thunders had uttered
their voices, I was about to write: and I heard a voice
from heaven saying unto me, Seal up those things
which the seven thunders uttered, and write them
not” (Revelation 10: 4). It is logical to assume that if
one prophet was forbidden to write down complete
information, then it means that other prophets were
also forbidden or instructed to write down incorrect
information in order to confuse people. This means
that this hidden information gave out the exact
location of something, or the exact time of future
apocalyptic events, chronology, or some specific
circumstances associated with them. Either way,
there are powerful arguments behind information
hiding.

If we assume that Eden was still on Earth, then
perhaps the four rivers could not have flowed out of
the main unnamed river, but flowed independently
of each other, such as the Tigris and Euphrates.
Why are scientists struggling to guess and search?
Because the Tigris and Euphrates have different
origins, they do not flow from another large river,
besides, the traces of two more rivers — Pison and
Gihon — are lost. The Pison and Gihon rivers could
also be independent of each other, or they could flow
from the main river. It is possible that the main river
did not exist at all, so its name is not mentioned.
There can be many different combinations here, and
we may never know the truth. If so, then it was done
deliberately in order to confuse scientists and clergy
as much as possible and make the search for Eden
useless.
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If we assume that there was a Star Gate on
Earth, in the eastern part of Eden, and Eden was
in another dimension, on another planet, then it is
possible that the description of rivers, lands with
their names corresponds to reality, and four rivers
flowed from the main river. Therefore, they have
a different location than the Tigris and Euphrates
rivers on Earth. This explains why scientists cannot
find traces of the Pison and Gihon rivers, it is
possible that they never existed on Earth, as well
as the main river. Then the question arises — why
are there names of rivers, lands and other objects on
Earth with the same names as on another, unknown
planet? The answer may be simple — all these names
simply migrated to our planet, as well as languages,
customs, traditions, laws, technologies, names of
clans, tribes, states, etc., as well as, possibly, the
human genetic code. Therefore, the location of rivers
and lands on Earth can be completely different, that
is, scientists are looking in the wrong place. In the
text of Scripture, the Tigris River flows in front of
Assyria, a state with the same name was located on
Earth, in the Middle East.

What arguments can be in favor of this version?
Consider the example of two rivers described in
Scripture — the Tigris and the Euphrates. Let’s see
where their origins are. The Tigris flows from north
to south, its length is 1900 km. Its source is in the
mountains of eastern Turkey. The Tigris flows
through Turkey, Syria, Iraq, and also through the
city of Baghdad (the capital of Iraq) and flows into
the Persian Gulf. The Euphrates River has a length
of 2,700 km. It also flows from north to south and
empties into the Persian Gulf. The source of the
Euphrates — the Armenian Highlands, also flows
through Turkey, Syria, Iraq. As you can see, they
have different origins in the mountainous areas of
Turkey and the Caucasus, which contradicts the
description according to which they should flow
from one large river. In addition, in the southeastern
part of Iraq, these two rivers join and under the
general name Shatt al-Arab flow into the Persian
Gulf. From this information, two conclusions can
be drawn, either Eden was on another planet, with
different geographical characteristics, or if it was on
Earth, then the Flood radically changed the outlines
of river beds. The Pison and Gihon rivers have
disappeared, or they may exist under other names.

In addition, there is a hadith in Islam, which can
also confirm the version of the location of paradise
not on Earth, but in another dimension. The hadith
is called “On the rivers of paradise flowing in the
mortal, in this world.” The mortal world means
the earthly world. The Prophet Muhammad said:

“Saikhan and Jaykhan, Euphrates and Nile are all
(these rivers) from among the rivers of Paradise” (al-
Munziri, 2011: 984). If the translation of the word
“mortal” from Arabic into Russian was correct, then
it turns out that paradise was on Earth. The Saikhan
and Dzhaikhan rivers are the Arabic names for the
Syr Darya and Amu Darya rivers located in Central
Asia and flowing into the Aral Sea. According to
some theologians, we can talk about other rivers. It
is possible that the Saikhan and Dzhaikhan rivers
are the lost rivers Fison and Gihon. The Hiddekel
(Tigris) river is not mentioned in this hadith.

The famous eastern medieval traveler Ibn Battuta
wrote: “Behind Khorezm flows the Jaykhun River,
one of the four rivers that originates in paradise.
This river, like Itil (Volga), freezes in winter, and
then people can walk on it. It has been covered in
ice for five months. Sometimes those who walk on
it at the beginning of the ice drift die. On summer
days, they sail along the river on ships to Termez
and bring wheat and barley from there. This is ten
days’ journey downstream” (Ibragimov, 1988:
82-83).

In another hadith, the Prophet Muhammad said:
“I was raised to the Lotus of the extreme limit, and
there were four rivers: two obvious and two hidden.
Two obvious rivers are the Nile and the Euphrates,
and the two hidden ones are rivers in Paradise”
(al-Bukhari, hadith number 1513). Some scholars
and theologians claim that these rivers originally
flowed in Paradise, but, being placed in this world,
acquired the nature usual for earthly rivers. These
hadiths also do not mention the main, nameless river
described in the book of Genesis. Thus, the hadiths
clearly say that the four rivers are in paradise or in
the Lotus of the extreme limit and in this paradise,
perhaps they flow from the main, nameless river, the
name of which is classified. The Syr Darya and Amu
Darya rivers have sources located in different places
in the mountain systems of Central Asia, the Pamirs,
and the Nile River flows from the depths of Africa
and flows into the Mediterranean Sea, that is, flows
from south to north. The Nile River is separated by
thousands of kilometers from the Syr Darya and
Amu Darya, that is, they are not connected in any
way and do not flow out of one big river. All this
suggests that the names and locations of the paradise
rivers in paradise and on Earth may not coincide
with each other. There is an element of secrecy in
both Scripture and Hadith.

Now, consider such a question to support the
Star Gate hypothesis. Why was Adam huge (30
meters), as well as the animals that lived in Eden?
If Eden was on another planet, then this explains
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everything. The fact is that in another dimension
there can be completely different scales, there are
all huge sizes, people and animals, trees and fruits.
For example, according to Islamic hadith, the gurias
in paradise also have a height of 30 meters, that is,
they are equal to Adam. Therefore, when Adam
from paradise passed through the Star Gate, he
ended up on a sinful Earth. Since Adam in paradise
had a height of 30 meters, these dimensions were
preserved on Earth, as well as the growth of all
his children and descendants, but gradually from
generation to generation the growth decreased and
by the time of the Great Flood it reached 11 meters.
After the flood, when the number of people increased
significantly, their growth continued to decrease,
like the size of animals, until it reached the height
of ordinary people.

The book “Genesis” describes the situation of
mass corruption of people on Earth in the time of
Noah before the Flood: “And it came to pass, when
men began to multiply on the face of the earth, and
daughters were born unto them, That the sons of God
saw the daughters of men that they were fair; and
they took them wives of all which they chose. And
the LORD said, My spirit shall not always strive
with man, for that he also is flesh: yet his days shall
be an hundred and twenty years. There were giants
in the earth in those days; and also after that, when
the sons of God came in unto the daughters of men,
and they bare children to them, the same became
mighty men which were of old, men of renown. And
God saw that the wickedness of man was great in the
earth, and that every imagination of the thoughts of
his heart was only evil continually. And it repented
the LORD that he had made man on the earth, and
it grieved him at his heart. And the LORD said, I
will destroy man whom I have created from the face
of the earth; both man, and beast, and the creeping
thing, and the fowls of the air; for it repenteth me
that I have made them. But Noah found grace in the
eyes of the LORD” (Genesis 6: 1-8).

Obviously, the “sons of God” are the fallen
angels, and the people of great height are the giants
created by them. Greek mythology is replete with
stories about the creation by the gods of all kinds of
giants, monsters and beasts of enormous size, with
which the heroes of Hellas fought.

If the hypothesis with the Star Gate is correct
and Adam passed from another world through the
Star Gate and got to Earth, then it is possible that the
content set forth in the myths and tales of different
peoples of the world corresponds to reality. All
these mythical creatures of different sizes and types
could pass through other portals from other planets
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and dimensions and end up on Earth. If there was
a Star Gate in Eden, then it is easy to assume that
the same gate was in other parts of the planet Earth.
For a long time, these creatures could live side by
side, with each other on Earth. But as the number of
people grew, all these experiments were curtailed,
the portals were closed, and the huge creatures
that prevented people from living and developing
peacefully were either destroyed or they were taken
through portals to other worlds. Over time, ordinary
people became the dominant race on Earth, and
people’s stories about the distant past turned into
legends and myths.

A small, indirect confirmation of this hypothesis,
from a scientific point of view, most likely, can
be considered a hadith about how the Prophet
Muhammad during a solar eclipse saw heaven and
a bunch of grapes in front of him, which he wanted
to pick and treat his friends. But at the last moment,
he abandoned the idea. In the hadith of Abdullah
bin Abbas, transmitted in both “Sahihs” from the
words of eyewitnesses it is written: “Messenger of
Allah, we saw that you stretched out your hand to
something during the namaz. And then we saw how
you went backwards.” He replied: “Indeed, I saw
Paradise and stretched out my hand to a bunch of
grapes, and if I took it, you would eat it as long as this
world exists. Then I saw Fire, and I have never seen
a more terrible sight.“ In the “Saheeh” al-Bukhari,
there is a hadith of Aisha (one of the wives of the
Prophet Muhammad) that a solar eclipse occurred
during the life of the Messenger of Allah. It says that
the Messenger of Allah said: “Standing at this place,
I saw everything that was promised to you. At that
moment, when you saw that [ was moving forward, |
wanted to take a brush of vine from Paradise. When
you saw that I moved backward, I saw the Fire
that crushes itself” (al-Bukhari, hadith number 593
(1212). In “Saheeh” al-Bukhari mentions a similar
hadith of Asma that the Messenger of Allah said:
«Paradise was so close to me that if I dared, I would
bring you a cluster of grapes from there. The fire
was also close to me so much that I said: “Lord,
will I really end up with them?”». All three hadiths
describing one story, according to Islamic scholars,
are reliable and authoritative.

Why did the Prophet Muhammad say that if he
took a bunch of grapes from Paradise, you would eat
it while this world exists? The answer is simple. As
we wrote above, in another dimension there can be
completely different scales, everything is huge there.
Nobody knows where heaven and hell are, but it is
quite obvious that it is very far from Earth, in other
dimensions. According to hadith, the inhabitants
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of heaven and hell are enormous. For example, the
molar tooth of the sinner of hell is equal in size to
Mount Uhud, located near the city of Medina. The
height of the highest peak is 1126 meters. If the
length of an ordinary bunch of grapes is 20 cm, then
1126 X 20 = 22,520 meters or 22-23 km. in length.
If the width of the bunch is taken as 15 c¢m, then
1126 X 15 = 16890 meters or 16-17 km. in height.
If such a bunch of grapes appeared on Earth, then
people would really eat it until the end of time. How
would this cluster of grapes move from paradise to
Earth, except with the help of the Star Gate? Thus,
a hadith with a grape cluster can indirectly confirm
the hypothesis of the Star Gate of Eden (method of
abstraction).

Another hadith also confirms the enormous
dimensions of hell. The Prophet Muhammad said:
“If Gehenna opened (into this world) at least the size
of a bull’s nostril in the east, then a person in the
west would boil and flow the brain from its heat”
(Imam Ahmad, 2/167; Imam Abu Nu’aym, 5/369).
The Prophet Muhammad also said: “If a drop of
juice of the fruit of the hell tree falls on a secular
abode, it will deprive the taste of it, poison this
entire temporary world. And imagine the condition
of those for whom it will become food in the hellish
abode, temporarily or forever staying there” (at-
Tirmidhi, hadith number 2590). In another hadith
he said: “If a drop of impurity of the inhabitants of
Hell were shed on the West of the world, then the
brains of the people of the East would boil (from the
smell)” (Tusi, “Al-A’mali”, p. 533).

There are quite a few similar hadiths and
examples, but here is another well-known, reliable
hadith, which was recorded from the words of the
Prophet Muhammad. This is a hadith about the last
person to leave hell. The Prophet Muhammad said:
“I know who will be the last to leave Hell, entering
also the last into Paradise. This man will come out
of Hell on all fours. The Supreme Creator will tell
him: “Now you can enter Paradise.” He will do, but
it will seem to him that Paradise is already filled
with inhabitants. He will return and exclaim: “Oh
Lord, I see that Paradise is already full, there is no
room left for me!” The Lord will again tell him to go
to Paradise, but coming up and not seeing a place for
himself, he will repeat his words in bewilderment.
Having led a person through unusual sensations
and impressions, the Creator will calm him down:
“You can enter Paradise, do not worry, there is a
place for you there. For you what you wish for, and
there awaits you there such a quantity of benefits
that can only be compared with all the benefits of
planet Earth multiplied by ten!” Then he learns that

he, the very last sinner among believers, is given
such a number of benefits that no one on earth
could have imagined, and moreover — forever. He
emerged from Hell last, haggard and exhausted. He
left behind those who will remain there forever” (al-
Bukhari, hadith no. 6571).

After reading this hadith, one can also ask the
question — how could the last man from hell, who
barely crawled out of it on all fours, could reach
paradise exhausted? After all, the distance from hell
to heaven is enormous and they are or will be, most
likely, in different worlds and dimensions. Here,
just as in the previous examples, the concept of
the Star Gate suggests itself (the deductive method
of research is applied — from the particular to the
general and the method of comparison).

Now let’s return to Eden, its Star Gate and
cherub. Since God put an armed cherubim to guard
the entrance to the Garden of Eden, it means that after
the expulsion of Adam from it, for some time Eden
existed either on Earth or in another dimension, and
then Eden disappeared. If Eden was on Earth, then it
could be “removed” from our world and transferred
to another dimension (metatransfer technologies).

Here we recall the legend of the ancient Russian
city of Kitezh, allegedly transferred by God to
another dimension to save the city and its inhabitants
before the assault by Mongol-Tatar troops. Before
the assault or at the beginning of the assault, the city
plunged into Lake Svetloyar. According to legend,
the city of Kitezh should appear in our world before
the Day of Judgment. Similar legends tell about the
country of Belovodye in Altai or Shambhala in the
Himalayas (the comparison method is applied).

If Eden was originally in another dimension and
the angel was guarding the Star Gate, then after a
while this portal was simply turned off and the angel
was automatically taken off duty. It is possible that
this happened after the death of Adam, and maybe
his sons. How long Eden existed after the expulsion
of Adam from it is unknown, but logically, in times
closer to the Flood, Eden should no longer exist,
since it is known from Scripture that God was
disappointed in people and decided to destroy them.

Further, such a question may arise. If Adam
and Eve were forbidden to enter the paradise of the
Garden of Eden, does this mean that no one went
there at all? It was forbidden to enter paradise not
only for Adam, but for all his descendants, and since
Adam is the first man, then for all people. But who,
except people, could legally enter there and eat the
fruit of the tree of life? For example, from the Qur’an
and hadiths, we know that besides people, God
created first angels, then jinn and then Adam, that is,
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people. This means that in addition to people, angels
and jinn could enter paradise, on legal grounds. But,
obviously, only angels and jinn could penetrate,
obedient to the will of the Almighty, the entrance
was closed to the fallen angels and demons. Why
did God appoint not a simple angel, but a powerful
angel with a flaming, turning sword? According to
the classification of angels, a cherub is a powerful
angel. Above the cherub is the seraph. This means
that a simple angel is not enough to guard the Star
Gate, apowerful angel with a powerful, technological
weapon is needed. But what is such a powerful angel
for? After all, Adam is an ordinary, unarmed person,
he does not have armor, a sword or other weapon?
The conclusion suggests itself. The Cherubim was
necessary for the reliable protection of the Portal
from the fallen angels and demons who lived on
Earth long before the appearance of Adam. Thus,
the cherubim guarded the path to the tree of life not
only from people, but also from the jinn, so that they
would not taste its fruit and gain eternal life. That
is, paradise was closed not only for people, but also
for the fallen angels — enemies of God, although this
is not directly reported in the Scriptures. As for the
sword, it is called flaming, circulating, it is obvious
that this is a weapon that turns into other types of
weapons, that is, a transformer, for example, into a
plasma gun or laser machine gun. In any case, it is
a very complex, powerful, multifunctional weapon
to protect against people and genies. In this case,
we applied a deductive method of research (from
particular to general), which, most likely, made it
possible to more fully reveal the role and purpose
of the armed cherub, which were deliberately
disguised.

Results and discussion

Summing up, we can make preliminary
conclusions that the article does not contain all the
facts, scientific research data, information from the
myths and legends of all the peoples of the world,
it is impossible to fit into one article and is not
included in the author’s intentions. After analyzing
the basic information provided in the article as
primary sources, the author assumes that the Garden
of Eden most likely really existed on Earth, but
after some time it was destroyed by the Flood or
transferred to another dimension. One of the main
tasks facing the writing of the article was to put
forward assumptions about the use in ancient times
of high technologies of a cosmic scale from genetic
engineering and powerful weapons to the Star Gate,
with the help of which the movement of living and
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inanimate objects and things took place in real time.
The whole world knows the famous surah 17 of
the Koran, which is called “Transferred at night” or
“Night transfer”, the essence of which boils down to
the fact that Allah transferred the Prophet Muhammad
from Mecca to Jerusalem at night and returned him
home in the morning. “Glorified (and Exalted) be
He (Allaah) [above all that (evil) they associate with
Him] [Tafsir Qurtubee, Vol. 10, Page 204] Who took
His slave (Muhammad) for a journey by night from
Al-Masjid-al-Haraam (at Makkah) to the farthest
mosque (in Jerusalem), the neighbourhood whereof
We have blessed, in order that We might show him
(Muhammad) of Our Ayaat (proofs, evidences,
lessons, signs, etc.). Verily, He is the All-Hearer,
the All-Seer” (Quran 17: 1). The hadiths quoted by
Bukhari and Muslim go even further, claiming that
after Jerusalem the prophet was transferred to heaven
and then returned to Earth. It is logical to assume that
if the prophet was indeed moved to Jerusalem, then
in a short time he could also be moved to another
dimension, “to heaven,” showing him paradise,
possibly the Garden of Eden, as a future reward.
If this happened, then, most likely, not without the
use of a special Portal, called — “Star Gate”. The
knowledge and technology of mankind in the early
Middle Ages were too primitive to comprehend high
technologies that have long been called miracles by
people. Therefore, the scriptures did not describe
them. In the same Sura 17, you can read the words
of God: “...And of knowledge, you (mankind) have
been given only a little” (Quran 17: 87).

Conclusion

In conclusion, we can say that if humanity
also continuously will develop sciences and
technology, as in recent centuries, not forgetting
about the spiritual and moral education of the
younger generation, does not destroy itself in a
thermonuclear or other similar apocalypse, will be
able to survive as a biological species, then it will
significantly reduce the distance separating it from
understanding, discovering and applying in practice
those numerous technologies and knowledge that
humanity has observed since ancient times, but
could not find a rational explanation for them. As the
experience of mankind shows, in order not to choke
and drown in the next world flood, it is necessary
that morality and ethics confidently outstrip the
rapid technocratic revolutions following one after
another. Otherwise, the end of humanity will be a
foregone conclusion.

The verse belongs to the author of the article.
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REDEFINING GLOBAL CITIZENSHIP EDUCATION:
A CASE STUDY OF KAZAKHSTAN

One of the most important challenges in the educational system is effectively engaging young peo-
ple to become educated and concerned citizens actively working on finding solutions to today’s press-
ing issues, from Sustainable Development Goals (SDGs), climate change and environmental pollution,
to maintaining peace and security through development and communication. Recent work (UNESCO,
2015) suggests that global citizenship education (GCE) is increasingly becoming one of the tools not
only for educating youth on global challenges, but also for involving them in implementation of SDGs,
volunteership, and civil society activities.

The purpose of this article is to analyze the evolving approaches in conceptualizing GCE, and in-
corporating it into curricula and extracurricular activities, using the example of Kazakhstan. The article
addresses three research questions: First, how are researchers and educators conceptually redefining
GCE in the learning environment of national higher education institutions (HEls), educating youth on
globalization and global challenges, and harmonizing the concepts and perceptions of national and
global citizenship? Second, how do educators perceive the place of GCE in the traditional education
programs within universities, and define the conceptual focus of different aspects of globalization and
GCE within their teaching practice? And third, how do educators in the developing world integrate GCE
into the existing traditional educational programs within universities, specifically in the case of Kazakh-
stan? This research offers a nuanced approach to the introduction of GCE in higher education institutions
in the context of developing countries.

Key words: Global Citizenship Education, Sustainable Development Goals (SDGs), Higher Educa-
tion Institutions (HEI), Kazakhstan.
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AyYHHeXxy3iAiKk azamaTTbIK Giim:
Ka3akCTaHHbIH, MbICaAbI

byrinri TtaHaa GiAiM Gepy >KyMeciHAeri eH MaHbI3Abl MIHAETTEpAIH 6ipi — TypakTbl Aamy
MakcaTTapbiHaH (TAM), KAMMATTbIH e3repyiHeH, KopluaraH OpTaHblH AacCTaHyblHaH 6acrtan, Aamy
SKOHE KAPbIM-KATbIHAC apKbiAbl GEMGITILIAIK MeH KayinCi3aAikTi cakray KaXeTTiAiriHe AeniH OyriHri
NpoOAEMaAapAbIH, LLELIMAEPIH 3AeCTipyAe GEACEHA] XKYMbIC ICTEMTIH MYAAEAI a3amaTtTapAbl GiAiM
Gepyre >xoHe TopbueAseyre >kacTapAbl TWMIMAI TapTy KaxeTTiairi. XKakblHAa >KyprisiareH keibip
3eptreyaep (KOHECKO, 2019) xahaHabik aszamattbik, 6inim 6epy (GCE) >xactapapbl >kahaHApIk,
KMbIHABIKTap MeH Mpob6AemManap TypaAbl FaHa eMec, COHbIMEH Katap oAapAbl TAM, epikTiAik >keHe
a3aMaTThbIK KOFam KbI3METiHe TapTy KypaAAapbiHbiH 6ipi 6OAbIN TabblAaAbI.

Ocbl MakaaaHblH Makcatbl GCE KoHLenTyaAM3aums Ke3KapacTapbiHblH, 3BOAIOLMSICBIH TaAAQY
skaHe GCE-ai KasakcTaHHbIH MbICaAbIHAQ OKY 6aFAapAaMarapbiHa eHridy 60AbIn Tabbirasbl. Makarasa
KeAecCi 3epTTey cypakTapbl KapacTbipblAaAbl: 3epTTeyLirep MeH okpITyLbiAap GCE-Ai YATTBIK >KOFapbl
OKY OPbIHAAPbIHbIH, (YHUBEPCUTETTEPAIH) OKY OPTachbl TYPFbIChbIHAH »K8HE acTapAbl ahaHaaHyFa,
>kahaHAbIK, MBCeAeAepre XaHe YATTbIK, )koHe >kahaHAbIK, a3aMaTTbIK, TY>XKbIPbIMAAMaAAP MEH MAESIAAPABI
YMAeCTIpyre ympeTy YLWWIH KaAai KOHLIeNTyaAAbl TypAe KarTa kapactbipaabl? OkbiTywbirap GCE-aiH
yHUBEpCUTETTEpAEri ABCTYPAI GiaiM Gepy bGaraapAaaMasapbiHAAFbl OPHbIH KaAal KabbIAAQMABI XKaHe
skahanaary meH GCE-HiH apTypAi acnekTiAepiHiH KOHUENTyaAAbl GaFbITbiH ©3AEPIHIH NeAArOrMKaAbIK,
ToxipnbeciHAe Karan aHbIKTanAbl? Aamytubl eapepaeri okbiTyibiaap GCE-ai >kaanbi xaHe KasakcraH
SKaFAQMbIHAQ YHUBEPCUTETTEPAET] ASCTYPAI Binim Gepy GaraapAamMasapbiHa KaAai GipikTipeai?

bya 3eptTey GCE-Ai >xofapbl OKY OpblHA@PbIHA EHI3YAiH erKei-TerkenAi TOCIAIH YCbIHaAbI.

Tyiin ce3aep: ahaHabIK asamatTbik pyxbiHAa 6iaim Gepy, TypakTbl Aamy makcaTttapbl (TAM),
>KOFapbl oKy opbiHaapbl (PKOO), KasakcTaH.
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Iro6arbHOE rpaXkAaHCKOe o6pa3oBaHMe:
Ha npumepe KasaxcraHa

OaHa 13 HanboAaee BaXkKHbIX 3apayv B CMCTemMe 00pas3oBaHMsl CErOAHS — 3TO HeOoBXOAMMOCTb
3(pEKTMBHOTO BOBAEYEHMS MOAOABIX AOAEA B 00pasoBaHME WM BOCMUTAHME 3aMHTEPECOBAHHbIX
rpaXkAaH, akTMBHO PaboTaloWMX HAA MOMCKOM PELLEHWMIA CEFOAHSILIHMX NMPoOAeM, HaumHas c Lleaen
ycTtonumnoro pas3sutus (LLYP), nameHeHns KaMmaTa, 3arpsa3HeHnst OKpy>Katollen cpeAbl U 3aKkaHuYMBas
HEOBXOAMMOCTBIO COXPaHATb MUP M GE30MacHOCTb NMOCPEACTBOM PasBUTUSt U oblueHns. HekoTopble
HepaBHMe nccaeposanms (IOHECKO, 2019) nokasbiBaioT, 4To ob6pa3oBaHue B 06AaCTM rAOOGAAbHOM
rpaxaaHcteeHHoctn (GCE) Bce yalle CTaHOBMTCS OAHMM M3 MHCTPYMEHTOB HE TOAbKO OOy4YeHMs
MOAOAEXM O TAOBAAbHbIX BbI30OBaX M MPOOAEMAX, HO M BOBAGUEHUS MX B peaAmsaumio LIYP, BoroHTepcTBO
N AESITEABHOCTb MPaXKAAHCKOro 00LIecTBa.

LleAblo AQHHOM CTaTbM SIBASIETCSI aHAAM3 3BOAKOLMM MOAXOAOB K koHuenTtyaamsaumm GCE wu
BkAloYeHnss GCE B yueGHble mporpammbl Ha npumepe KasaxcraHa. B cratbe paccmartpmBatoTcst
CAEAYIOLLIME MCCAEAOBATEAbCKME BOMPOChl: Kak mccaepoBaTeAM M mpenoaaBaTeAr KOHLIENTYAAbHO
nepeocmbicamBaioT GCE B KoOHTeKCTe yuyebHOM CpeAbl HALMOHAAbHbIX BbICILMX YUYEOHbIX 3aBEAEHMI
(BY30B) 1 AAg 00yueHMsi MOAOAEXM TAoBaAM3aumm, rAOOaAbHbIX MPOBAEM M TrapMOHM3aLMK
KOHLIENUMIA M NMPEACTaBAEHMIA O HaLMOHAAbHOM M FAOGAaAbHOM rpakaaHCTBe? Kak npenoaaBaTeAm
BocrnpuHmnmaioT mecto GCE B TpaAMUMOHHBIX 06pa30BaTEAbHbIX MPOrpaMmax B YHMBEpPCUTETaxX M
OMPEAEASIIOT KOHLIEMTYaAbHYIO HaMpaBAEHHOCTb Pa3AMYHbIX acnekToB raobaamsaumm n GCE B cBoeit
neaarornmyeckor npaktuke? Kak npenoaaBateAn B pasBuBatowmxcs ctpaHax uHterpupytotr GCE B
CYLLIECTBYIOLLME TPAAMLMOHHbIE 0Opa3oBaTeAbHbIE MPOrPaMMbl B YHMBEPCUTETAX B LIEAOM U B CAyYae
KasaxctaHa B 4acTHOCTM? ITO MCCAEAOBAHME MpeAAaraeT AeTaAbHbli noaxoa K BHeapeHutio GCE B

By3ax.

KatoueBble caoBa: obpasoBaHue B Ayxe TFAOBAALHOWM TPaXXAQHCTBEHHOCTM, LEeAM B 06AacTu
ycroiumsoro passutus (LIYP), Bbiclume yuebHble 3aBeaeHust (By3bl), KasaxcraH.

Introduction

Over the past three decades, globalization has
shaped many aspects of life for citizens, communi-
ties, and societies in different parts of the world and
higher education institutions (HEIs) are no exception
to this trend. Globalization has brought an unprece-
dented level of internationalization to higher educa-
tion. Students and educators from many places have
opportunities to participate in short- and long-term
study-abroad programs, travel to campuses of for-
eign universities to study, or participate in research
projects and conferences. Altogether, this develop-
ment has led to cultural and social diversity not only
in many campuses but also in many communities
and in many businesses. In turn, universities from
around the world have begun reflecting these chang-
es in their educational programs in various ways,
in order to respond to the new educational environ-
ment and corresponding challenges (Abazov, R.,
2015). Such responses can involve changing curri-
cula and introducing new subjects, courses, or even
entirely new programs.One specific response to the
internationalization of education and the powerful
forces of globalization has been the introduction of
global citizenship education (GCE). GCE has been

delivered in different formats: as standalone cours-
es, integrated into various programs, offered in a
modular format as a specialization (often as a “mi-
nor” in bachelor-level education), and “employed”
as a concept (UNESCO, 2015). Right from the be-
ginning, the introduction of GCE entailed a number
of difficult decisions, from defining its place in the
traditional curriculum, to finding it a home among
the various faculty and programs (from the faculty
of international relations and the political sciences
to law and pedagogy) (Abazov, R., 2020). In addi-
tion, educators themselves faced difficulties in de-
veloping syllabus and structuring GCE as a course.
Scholars and educators still debate the meaning of
GCE and sometimes even disagree with each other
on the definition of the term (Andreotti, V., 2012).
And then comes the problem of cultural relevance
of GCE in the specific contexts of national educa-
tional systems and national universities (Davies, 1.,
et al., 2018), especially taking into consideration
significant differences between the developed and
developing world in perception of globalization in
general and subsequently the understanding of GCE
in particular (Seidikenova, A., et al., 2020).

The purpose of this article is to discuss the per-
ception of GCE and especially its integration into
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Redefining global citizenship education: a case study of Kazakhstan

the conceptual framework of national educational
programs in the developing world, using the ex-
ample of Kazakhstan. This article addresses three
research questions as follows:

- How are researchers and educators conceptu-
ally redefining GCE in the learning environment of
national HEIs, educating youth on globalization and
global challenges, and harmonizing the concepts
and perceptions of national and global citizenship?

- How do educators perceive the place of GCE
in the traditional education programs within univer-
sities, and define the conceptual focus of different
aspects of globalization and GCE within their teach-
ing practice?

- How do educators in the developing world in-
tegrate GCE into the existing traditional educational
programs within universities, specifically in the case
of Kazakhstan?

Research methodology

Research methodology used in the study in-
cludes the assessment of literature on GCE with a
focus on the specific case of Kazakhstan. In addition
to the author uses a semi-structured questionnaire-
based survey of educators and researchers at Al Far-
abi Kazakh National University (al Farabi KazNU).
Given its research objectives, the study maximized
the diversity of respondents within the university in
an attempt to capture the differences and similarities
between representatives of different faculties and
programs. Therefore, representatives of at least four
different faculties were selected for the interviews,
and varied in terms of demographic, educational,
and cultural composition, educational tracks, and
regional backgrounds.

The article is organized as follows. The first
section overviews the theoretical background:
discussing different approaches to GCE, concep-
tualizing GCE in the higher education environ-
ment of the developing world, and looking at dis-
tinctive aspects of the discussion of GCE in Ka-
zakhstan. The second section presents the results
of the semi-structured questionnaire-based survey
of individual educators from different faculties at
al Farabi KazNU focusing on the perception of
the place of GCE in the traditional educational
programs. The third section evaluates the major
findings on the introduction and conceptualizing
of GCE, and offers discussion of the results of the
study. The conclusion summarizes the main find-
ings of this research on GCE within the context of
the developing world, using the example of Ka-
zakhstan.
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1. Redefining GCE in the educational environ-
ment of national HEIs

This section provides a concise review of the
different approaches to global citizenship education,
discusses the different classifications of global citi-
zenship and global citizenship education, and sug-
gests redefining the classification of GCE taking
into consideration the educational environment in
developing countries.

Many universities around the world perceive
GCE to be an important response to the challenges
of globalization. Through offering GCE in its many
formats, they seek to educate students to think criti-
cally about diverse aspects of development in mod-
ern society: from globalization to glocalization, and
from the internationalization of higher education
to growing connectivity through ICT (Abazov, R.,
and Aliev, U., 2016). The conceptualization of GCE
has been hindered by a number of factors includ-
ing the lack of a universally agreed definition of the
term as well as the existence of different theoreti-
cal approaches to explaining GCE. UNESCO made
a significant contribution to the field by supporting
lively intellectual discourse on GCE, organizing nu-
merous conferences, workshops and projects on this
subject, and ultimately bringing together scholars
and practitioners in an attempt to define GCE within
the context of global educational (for additional de-
tails please visit: https://en.unesco.org/themes/gced
(accessed on February 02, 2021). In fact, UNESCO
ultimately offered its own definition of GCE, which
has become a major reference point even as some
scholars continue to discuss various aspects in de-
fining and redefining GCE (for the full texts of the
documents please visit: https://www.gcedclearing-
house.org/). The UNESCO definition of global citi-
zenship is as follows:

Global citizenship refers to a sense of belonging
to a broader community and common humanity. It
emphasizes political, economic, social and cultural
interdependency and interconnectedness between
the local, the national and the global. (UNESCO,
2015: 14)

Subsequently, UNESCO defined global citizen-
ship education as follows:

Global citizenship education aims to be transfor-
mative, building the knowledge, skills, values and
attitudes that learners need to be able to contribute
to a more inclusive, just and peaceful world. Glob-
al citizenship education takes ‘a multifaceted ap-
proach, employing concepts and methodologies al-
ready applied in other areas, including human rights
education, peace education, education for sustain-
able development and education for international
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understanding’ and aims to advance their common
objectives. Global citizenship education applies a
lifelong learning perspective, beginning from early
childhood and continuing through all levels of edu-
cation and into adulthood, requiring both “formal
and informal approaches, curricular and extracur-
ricular interventions, and conventional and uncon-
ventional pathways to participation.” (UNESCO,
2015: 15).

The introduction of this definition of GCE
sparked additional discussion on the content of
such education, offering multi-dimensional inter-
pretations and even criticism of GCE especially
from the developing world point of view (Andreot-
ti, V., 2012). Many scholars from the developing
world question GCE as an abstraction that reflects
only a single dimension of global development
— globalization, formation of global culture and
drift towards the formation of global citizenship
— by “reproducing (neo)liberal Western values”
(Woods, O., and Kong, L., 2020) without reflect-
ing the plurality of views in the developing world.
For example, some scholars point out that in the
case of the Arab world, views on globalization and
GCE vary from intellectual rejection and “caution
and prudence” to welcoming globalization and at-
tempts at “finding an appropriate form of global-
ization consistent with interests and aspirations of
the Arab countries” (Jarrar, A. G., 2012).In an at-
tempt to reconcile different views and definitions
of GCE some scholars have suggested develop-
ing a classification of approaches culminating in a
comprehensive “model” (Goren, H., and Yemini,
M., 2017: 170-180). Goren and Yemini suggested
to distinguish between “types of global citizenship
based on cosmopolitan and advocacy approaches”
(Goren, Heela and Miri Yemini, 2017: pp. 170-
180). According to these scholars, cosmopolitan
global citizenship could be divided into four cat-
egories: political, moral, economic, and cultural
global citizenship. (Goren, Heela and Miri Yemini,
2017: 170-180). However, the most interesting as-
pect in this approach to classification is defining
an “advocacy type of global citizenship ... whose
presence in curriculum requires a more critical, ac-
tion-based approach” (Goren, H., and Yemini, Y.,
2017: 170-180).

Heela Goren and Miri Yemini also suggested
four categories of global citizenship with a “more
critical, action-based approach” (Goren, Heela and
Miri Yemini, 2017: 170-180): What would this “crit-
ical, action-based approach” look like when applied
to each of the categories of global citizenship? The
authors explicate as follows:

- Social global citizenship focuses on ideas
such as global civil society and advocacy for the
‘people’s voice’ even when those people are abroad
in other parts of the world;

- Critical global citizenship focuses on inequal-
ity and oppression, critiquing the role current power
relations and economic agendas play in these issues
through what Oxley and Morris call a post-colonial
agenda;

- Environmental global citizenship encourages
advocating for environmental sustainability and
preservation through striving to change the negative
impacts of humanity on the environment;

Spiritual global citizenship concentrates on
connections between humans based on spiritual
aspects including religion. (Goren, H., and Yemini,
Y., 2017: 170-180)

While this classification of GCE goes a long way
towards fleshing out the multiple aspects of global
citizenship education, it does miss one important as-
pect in the categorization of GCE — the need to rec-
oncile the national concept of citizenship (rooted in
national cultural traditions) with the global concept
of citizenship (internationalization). Therefore, in
order to reflect this dimension of global citizenship
education, this study contributes the suggestion of a
fifth category:

- Reconciling global citizenship focuses on
reconciling and integrating the national concept of
citizenship with the global concept of citizenship,
by accepting both national and global values and
norms.

In the context of Kazakhstan, GCE is a relative-
ly new phenomenon and discourses around GCE
have begun relatively recently — around 2011 and
2012. Institutionally, the great impetus for the dis-
course around GCE was provided by three institu-
tions: MDP Program on Sustainability (Abazov, R.,
2020), the regional office of UNESCO in Kazakh-
stan (with support of UNESCO chairs at KazNU),
and the United Nations Academic Impact (UNAI)
program in Kazakhstan. Since 2012 and 2013, the
UNESCO Regional Cluster in Almaty has been con-
ducting a series of projects promoting GCE at the
national and regional levels by bringing together ex-
perts and educational practitioners in a series of con-
ferences, roundtable discussions. and consultations
(see an example of the discourses: http://en.unesco.
kz/sub-regional-workshop-on-global-citizenship-
education-in-central-asia). Since 2011, the UNAI
has been instrumental in the integration of universi-
ties from across Kazakhstan into the global UNAI
network of universities by stimulating and support-
ing their participation in internationalization initia-
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tives and GCE, such as the work of Ban Ki-moon
Centre for Global Citizens and GCE programs in
South Korea. In fact, collaboration with the UNAI,
the United Nations Information Office (UNIC) in
Almaty, the UNESCO Regional Cluster Office, and
other international partners was instrumental in ca-
pacity building at Al Farabi Kazakh National Uni-
versity in developing and introducing its very own
pilot course on GCE in 2018 (for additional details
please visit: http://en.unesco.kz/new-course-on-glo-
balization-and-global-citizenship-was-launched-at-
al-farabi-kazakh (accessed on February 2, 2021).

Educational context of the study and institution-
al setting

This section provides a brief background on the
evolving approaches to establishing an institutional
setting for the introduction of GCE at al Farabi Ka-
zNU. In fact, the introduction of a pilot GCE course
at al Farabi KazNU is an interesting case study on
organizing interdisciplinary collaboration within the
educational institution and on the impact of the in-
stitutional setting on the integration of national and
global views on GCE in a developing country con-
text.

Like many countries around the world, Ka-
zakhstan has had to redefine and reconceptualize
the existing educational programs and courses in
order to reflect the changing internal and external
academic environment. On the one side, HEIs have
been changing their programs and curricular re-
quirements to align with the changing labor market
and national educational environment, interacting
with numerous national players and stakeholders in
the field of higher education. On the other side, the
universities in Kazakhstan have been increasingly
engaged in the process of internationalization. They
have gradually introduced many international stan-
dards and requirements and established quite exten-
sive academic exchange programs for both educa-
tors and students. However, the introduction of new
courses and programs and changes to the curriculum
has required the institutionalization of these chang-
es through establishing coordination mechanisms
(Brown, Michael and Galiya Ibrayeva, 2019).

The experience of Al Farabi KazNU illustrates
that two factors were important in the process of
conceptualizing, establishing, and realizing GCE.
One was an external push factor and external sup-
port. The other was an internal institutionalization
of the process and mobilizing internal support and
capacity building by effectively mobilizing resourc-
es and experts.

External factors. One of such external institu-
tion was the MDP Program for Sustainability estab-
lished in 2011 in collaboration with the MDP Global
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Network initiated by Earth Institute at Columbia
University (Abazov, R., 2020). The MDP Program
brought in expertise on the work of an inter-depart-
ment educational entity promoting inter-faculty and
inter-disciplinary collaboration on establishing and
running new academic programs and student-led
capstone projects at al Farabi KazNU (eventually,
the MDP Program experimented with accepting stu-
dents from other universities around Almaty city).
In addition, the MDP Program for Sustainability
contributed to an important new initiative, the UNAI
Global Hub on Sustainability; al Farabi KazNU was
designated as one out of 10 Global Hubs of UNAI
in 2014 (professor Mukhametkali Burkitbayev be-
came a key-point coordinator of the UNAI Global
Hub on Sustainability, Prof. Galiya Ibraeva became
its first executive director, and Dr. Rafis Abazov
was assigned as a member of Executive Board and
Executive Academic Director of the Hub). In order
to better coordinate the research activities of MDP
Program and UNAI, KazNU management estab-
lished the Institute for Sustainable Development
Studies at Al Farabi KazNU with the status of in-
terdisciplinary coordination entity. In 2018, during
the visit of Eighth UN Secretary General Mr. Ban
Ki-Moon to Astana City, al Farabi KazNU signed
a Memorandum of Understanding (MoU) renaming
the Institute for Sustainable Development Studies as
Ban Ki-Moon Institute for Sustainability at Farabi
KazNU with a special status of the inter-disciplinary
academic research institution within the University.
This initiative brought important expertise and col-
laboration opportunities with Centers for Global
Citizens (see for example: https://bankimooncentre.
org/?s=kazakhstan).

Internal (institutional) factors. The management
of KazNU and MDP Program on Sustainability in
collaboration with UNESCO chairs at KazNU and
UNALI experimented with two different approaches
to mobilizing internal resources for introducing
and running new courses on sustainable develop-
ment and globalization. One was collaboration with
individual faculties, which were seen as academic
cornerstones in delivering the new educational pro-
grams, where new curricula were integrated as a part
of elective modules at the faculty level. The second
was running the courses on sustainable develop-
ment and globalization as interdisciplinary and in-
ter-faculty courses, with students and young faculty
members from different faculties coming together to
participate in courses on sustainable development
and globalization (Kenyon, Elizabeth and Andrea
Christoft., 2020)

In order to set up and effectively work on in-
troduction of GCE, KazNU established an internal
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team, which included the representatives of facul-
ties, Global Hub of UNAI on Sustainability (for
additional details, please visit: https://academicim-
pact.un.org/content/al-farabi-kazakh-national-uni-
versity-reinforces-commitment-towards-global-
citizenship (accessed on February 2, 2021), MDP
Program, UNESCO Chairs, etc. In turn, the team
collaborated with the United Nations Information
Office in Almaty (for additional details: https://unic.
un.org/directoryweb/Office.aspx?id=4 (accessed on
February 2, 2021), the UNESCO Regional Cluster
in Kazakhstan (for additional details please visit:
http://en.unesco.kz/ (accessed on February 2, 2021),
as well other international partners. As a first step,
the team worked on the national component of
GCE by studying and analyzing local educational
programs and requirements for the introduction of
GCE. As a second step, the team integrated glob-
al views on GCE by studying best practices from
around the world and participating in several inter-
national workshops. As a result, “Globalization and
GCE” was introduced at KazNU in 2018 as one of
the first inter-disciplinary courses in Kazakhstan
fully dedicated to GCE (see Appendix 1) (the case
study of inter-faculty and inter-disciplinary work
on the introduction of GCE was presented at the
UNESCO Office and partner universities in South
Korea (2018), the MDP Submit in Portugal (2018),
a special workshop at UNAI Headquarters in New
York, and workshops at KazNU).

2. Study, findings, and discussion

This section provides a short overview of the
different approaches to the introduction and running
of global citizenship education, as different faculty
members and administrators at Al Farabi KazNU
perceived differently both the content of the GCE
course and the institutional arrangements for incor-
porating GCE into educational programs at the Uni-
versity.

Respondent
The researcher prepared a short questionnaire
for semi-structured interviews and randomly invited

lecturers and teaching PhD students from four facul-
ties at Al Farabi KazNU to participate in the research

Table 1 — Responses to the questionnaire-based survey study*

project. The research team developed a process of
selecting educators from four different faculties to
make sure the respondents varied by cultural, social,
and regional representation and belonged to differ-
ent educational tracks. There was also an additional
criterion: all selected faculty members should be in-
volved in implementation of international programs
and/or teaching tracks, such as international rela-
tions (or journalism, etc.), globalization (and related
subjects), MDP Program, and/or the introduction of
GCE over the past few years, and/or have research
experience on related subjects at their faculties. This
approach was designed to make sure the respon-
dents were familiar with the activities of universi-
ties in Kazakhstan in general and in KazNU in par-
ticular on internationalization, development of in-
ternational academic exchanges, and/or introducing
new international initiatives either directly through
their own activities or indirectly (e.g., participating/
attending workshops, conferences, trainings and/or
seminars on related topics).

Data collection

Data collection was initially designed for face-
to-face (F2F) semi-structured interviews. However,
due to COVID19 restrictions and a series of close-
outs at universities as well as other considerations,
the research team decided to opt for a different ap-
proach — a questionnaire-based survey with a set of
open-ended questions.

The research team contacted faculties within the
University that were involved in and collaborated
with various programs and initiatives on interna-
tionalization and/or globalization (such as the MDP
Program, Model UN New Silk Way, the Institute for
Sustainable Development, etc.) or running various
courses on sustainable development, globalization,
and GCE over the past few years. The question-
naires were emailed to coordinators at the faculties
who randomly selected respondents for completing
the questionnaires. Three selected respondents from
each faculty received a survey consisting of three
questions. All questionnaires were returned and
anonymously indexed, for a total of 15 question-
naires.

Respondents from faculty: Question 1 Question 2 Question 3
Journalism 1 B C C
Journalism 2 A B B
Journalism 3 C B A

95


https://academicimpact.un.org/content/al-farabi-kazakh-national-university-reinforces-commitment-towards-global-citizenship
https://academicimpact.un.org/content/al-farabi-kazakh-national-university-reinforces-commitment-towards-global-citizenship
https://academicimpact.un.org/content/al-farabi-kazakh-national-university-reinforces-commitment-towards-global-citizenship
https://academicimpact.un.org/content/al-farabi-kazakh-national-university-reinforces-commitment-towards-global-citizenship
https://unic.un.org/directoryweb/Office.aspx?id=4
https://unic.un.org/directoryweb/Office.aspx?id=4
http://en.unesco.kz/

Redefining global citizenship education: a case study of Kazakhstan

Continuation of table 1

Respondents from faculty: Question 1

Question 2 Question 3

International Relations 1 B

B B

International Relations 2

B

International Relations 3

Political Sciences 1

Political Sciences 2

Political Sciences 3

Economics 1

Economics 2

Economics 3

Philology 1

Philology 3

aa|»ajw|E|»>|aja|al»

Philology 3

TR W|F (| R[> OIFR[O
slaj» =il |aa|w|»

Top Value selected among
the answers for each
question (Q1, Q2 and Q3)

C1 — integration 7

B2 — interdisciplinary 10 B3 — Global 5

* For the better visualization of presentation, the researcher coded the answers for each question in the questionnaire (please see the

questionnaire in the Appendix 2) as follows: A, B, and C.
C1 — “Integrate global and national themes (explain why) ...”
B2 — “As an interdisciplinary subject (explain why) ...”

B3 — “Intercultural communication based on knowledge of the norms of globalization and global society (explain why) ...”

This Table 1 is designed to make it easy to cross-
check corresponding answers with the questions on
the questionnaire.

Data analysis

All questionnaires were collected into single
database, which was coded and analyzed accord-
ing to the research agenda. In the first stage, the
researchers analyzed the literature on GCE and
globalization, identifying the key research prob-
lems and developing a questionnaire with three
questions to identify the major trends and views
of faculty members on GCE. In the second stage,
the data was systematized in a table (see Table
1), identifying key categories and approaches
that emerged from the collected data. In the third
stage, the researchers analyzed the results of the
questionnaire-based survey study and summa-
rized the findings.

The research relies on “educated opinions”
as most of the respondents have been involved in
research or teaching activities and initiatives on
internationalization and/or globalization (such as
international relations, globalization, sustainable
development, GCE, etc.). The findings of the ques-
tionnaire-based research survey study illustrate that
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the respondents could be divided into three major
categories according to their views and perceptions
of GCE and globalization.

One group supported the internationalization of
educational process and GCE as a way to involve
students and faculty members in internationalization
of programs and activities. The detailed answers
to each question included explanations and some
detailed suggestions for how to move forward on
teaching and/or research activities (such as global-
ization, international relations, academic capstone
project, etc.). Alternatively, respondents suggested
engaging in various other activities — from accept-
ing foreign students and faculty to join KazNU to
sending students and faculty from KazNU to foreign
partner universities.

Example of an answer from the survey:

“Now the world is rapidly globalizing, and at the same time,
new problems and challenges, such as ecology, the pandemic,
and resource depletion, are growing. The development of
a global consciousness is necessary in order for humanity to
survive in the future.” Respondent X

A second group of respondents clearly high-
lighted the need for taking into consideration the
national aspects of cultural and educational devel-
opment, including national values and traditions.
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This group also viewed that there should be better
understanding of (and priority on promoting) the
national concept of citizenship within the national
framework (educational, intellectual, institutional,
etc.) before discussing globalization and global citi-
zenship education.

Example of an answer from the survey:

“Because, first, we should consider the features of the
development of civil society in Kazakhstan. During the course,
conduct an analysis of the advantages and disadvantages
of the development of civil society and its institutions [for
Kazakhstan]. Also, [second] it is necessary to develop the
recommendations for the prospects for the development of civil
society in the regions of Kazakhstan.” Respondent Y

A third group suggested that there should be an
integration of both globalization and/or internation-
alization on the one hand, and the national and local
on the other hand in order to make GCE more effec-
tive. In their view the work on introduction and/or
development of courses and programs on globaliza-
tion and/or GCE should not just reconcile interna-
tional/global values and concepts with the national
educational system and national educational process
at the university level, but should also be intercon-
nected in comprehensive and balanced ways.

Example of an answer from the survey

“Integrate global and national themes [explain why] ... Be-
cause studying this subject within the walls of the university
will give students knowledge and skills in the field of global
problems and challenges, sustainable development, possible so-
lutions, etc., and their [global issues] integration with national
themes more and more actualizes their significance. After all,
almost any national problem can grow to a global level ...”

Conclusion and discussion

This chapter summarizes the findings of the re-
search and provides concluding thoughts about re-
defining the concept of GCE in the educational con-
text of the developing world, using the example of
Kazakhstan.

Assessment of the existing literature on global-
ization and especially on global citizenship educa-
tion indicates that educators at the university level
are very much aware of the current trends in inter-
nationalization of the educational process, but they
have their very own understandings and interpreta-
tions of these trends and developments (Sara Perri-
tonb D. and Brent Edwards Jr., 2021). Issues related
to globalization and/or internationalization shape an
important part of intellectual discourse in academic

communities around the world as a whole, and in
developing countries in particular.

In this context, the first important observa-
tion is that GCE is gradually becoming a recog-
nized and important tool for promoting diversity
through contacts with learning communities about
other cultures and concepts. The second observa-
tion is that educators still stress the importance of
the national social and cultural domain, e.g., deal-
ing with the various aspects of national cultures,
norms, and traditions. In addition, they suggest a
need for understanding the sensitivity around the
national component due to the unique characteris-
tics of the cultural setting at the national level. The
third observation is that despite the wide diversity
of views and comments of respondents, most of
them positively viewed the forces of globaliza-
tion and welcomed GCE, although they put some
conditionality into the introduction of educational
programs for GCE. The fourth observation is that
the introduction of GCE should be institutionalized
and rooted in careful and nuanced programmatic
activities taking into consideration local education-
al conditions, perceptions of the faculty, as well as
institutional aspects involving regulation of the
educational process. The fifth observation is that
there is a need for further in-depth qualitative and
quantitative studies and critical assessments tak-
ing into consideration the rapidly changing global
educational market and the specificities of national
educational systems.

Overall, the results of the study indicate that
the views of respondents varied from a full ac-
ceptance of the global forces of globalization to a
quite exclusive approach to globalization and in-
ternationalization, where respondents see future
development in preserving national traditions and
values. In between, there is a large group of edu-
cators who highlight that the educational process
should be more nuanced and should reconcile and
integrate the national concept of citizenship with
the global concept of citizenship by incorporating
both into the new curriculum for GCE. Probably,
the emergence of this approach is related to the
multicultural nature of Kazakh society and the in-
tegration of multiculturalism into the educational
process, as educators talk to the students about
globalization, and global and national values and
norms, in careful and balanced ways. Some written
answers in response to the survey questions sug-
gest that educators highlight social skills and skills
in cross-cultural communication as an important
part of equipping students with competencies for
dealing with the forces of globalization.
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Appendix 1: Globalization and Global Citizenship Syllabus

Class topic Dates Notes
1 |Introduction: Course overview and themes
2 | Short History of Globalization, Global Citizenship, and Globalization Paradigm
3 Theme: What Is “Global Citizenship,” Anyway? The national versus the global (global vis-a-
= | wvis local).
4 Challenges and Opportunities of Economic Globalization: Capitalism, Crisis, Response, and
— | Resistance
5 |Globalization 2.0: Forging Global Civil Society
6 |Globalization and Global Governance: the UN system in the 21% century
7 Globalization, Innovations and Global Information Communication Technologies (ICT)
— | Revolution: New Culture of Communication, Mass Media & New Media
Globalization and Rise of Post-Industrial Consumer Society: Globalized Culture, Global Media
=~ | & Responsible Consumption
9 |Globalization and Internationalization of Education. Global Citizenship Education and Gender
0 How do global citizens mobilize?: Globalization, Climate Change & Sustainable Development
=~ | Goals: from Rio to Paris
1 Globalization, Urbanization & Global Mobility: Dealing with challenges and opportunities of
— | the global population movement
12 | Globalization and a Dialogue of Civilizations: Challenges and solutions
13 Globalization and Global Citizenship: Building Partnership for Working together on sustainable
= | future
14 | Global Citizenship Education: Trends and Perspectives
15 | Conclusion. Final discussion and presentations

Appendix 2. Questionnaire

These interviews are designed to explore attitudes towards the subject of Global Citizenship Education. We kindly ask you to
answer in more detail, at least three sentences. The processing and presentation of data will be anonymous. Thank you very much
in advance.

First question

One of the important initiatives in the higher education system is the vision of the subject “global citizenship education.” Do you
think this subject at the university should focus on the development of knowledge:

A) Civil society in Kazakhstan (explain why) ...

B) Issues of globalization and global society (explain why) ...

C) Integrate global and national themes (explain why) ...

Second question

The subject “Global Citizenship Education” must be entered into the university program in what format:

A) As a subject at a separate faculty (explain why) ...

B) As an interdisciplinary subject (explain why) ...

C) Another option (explain why) ...

Third question

What skills and competencies the Global Citizenship Education subject should develop:

A) Intercultural communication based on knowledge of national culture (explain why) ...

B) Intercultural communication based on knowledge of the norms of globalization and global society (explain why) ...

C) Another option (explain why) ...

FACULTY:
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