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STATE-RELIGIOUS RELATIONS IN CENTRAL ASIAN COUNTRIES

Due to communist ideology religious education was not available to Soviet citizens. For a long time,
Central Asian countries did not have their own religious educational institutions. After having had their
independence and opening of the borders, active interaction of the Central Asian states with the outside
world began: many citizens left to receive religious education in Arab countries. During the theologi-
cal training of young people in foreign Islamic centers, students were imbued with religious views and
values alien to the mentality of their people. When they return to their homeland, they begin to promote
the ideas of radical Islam. Islamists understand that such activities are prohibited and illegal, they go
underground, having unconscious young people involved in the confrontation with the state. The article
describes how administration of the republics representing the region has to balance between protecting
the citizens from religious extremism and preventing the infringement of the rights and freedoms of law-
abiding believers The article examines peculiarities of the religious situation in the post-Soviet countries
of Central Asia, describes the legal basis for regulating religious issues, significance of state concepts
and programs. In addition, the article examines peculiarities of religious and theological education in the
countries of Central Asia. The article defines the significance of secular principles and the regulation of
religious issues in a secular country.

Key words: religion, Central Asia, religious organizations, law, religious situation.
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Opranbik, A3usi eApepiHAEri MeMAEKET NeH AiH apakaTbiHACbl

KoMMyHMCTIK naeoaorms kesinae KeHec oaarbiHaafrbl Oipkarap asamarTtapbl AiHM GiAiMre KOA
>KETKi3e aAMaAbl. ¥3aK, yakbIT 60ibl OpTaAblk, A31st aiiMarbIHAAFbl MEMAEKETTEPAE ©3AEPIHIH AiHM BiAIM
6epy MekemeAepi 6OAFaH >KOK,. ToyeACi3AIK aAFaHHaH KeMiH XXoHe Liekapa allbIAFaHHaH KeiliH OpTaAbIk,
A3US eAAEPIHIH CbIPTKbl SAEMMEH OEACEHAl ©3apa iC-KMMbIAbl GACTaAAbl, COHbIH iLIIHAE, KernTereH
asamarTap apab eaaepiHe AiHM GiAIM aAyFa KeTTi. ©3 Ke3eriHAg, LETEAAIK MCAAM OPTaAbIKTapbIHAAFbI
TEOAOTUSIAbIK, BIAIM aAy GapbICbIHAA CTYAEHTTED 63 XaAKbIHbIH MEHTAAMTETIHE >KaT AiHM Ke3KapacTap
MEH KYHABIAbIKTapAbl GOMbiHa CiHipAl. EApepiHe opaAraHHaH KeriH OAap MCAAM aTbiH >KaMbIAFaH
PaAMKaAAblI MAESIAAPBIH HacuxaTTan 6acTanAbl. ©3aAepiHiH OyA ic-opekeTTepiHe TbiMbIM CaAbIHFAHbIH
>KOHE 3aHCbI3 EKEHAIriH TYCIHETIH MCAaMMCTEP Ke3re KepiHOeCTeH KYMTbIPKbl 9peKeTTepiH Xy3ere
acblpaTblH >KacTapAbl apbait Oactanabl. Paamkaabl AiHM Ke3KapacTapAbl yarbi3payliubiaap apbay
0apbICbIHAA >KaHa MyLLEAepiHe KaTbIre3AiK MeH >KeK KOPIHYLIAIKTI AiHM KaHOHAAPMEH akTar,
CaHaAapblHAQ KaAbIMTacTbipa 6acTaiabl. MyCbIAMAHAAPABIH, KOMLWIAITIHIH AIHM CayaTTbIAbIFbIHbIH,
TOMEH AeHrenae OOAybI, LWbIHAMbl AIHAT (DaHATU3M MEH 3KCTPEMM3MHEH akblpaTa aAMaybl PaAMKaAAbI
KO3KapacTblH, TapaAyblHa biKMaA eTeAi. McAaMABIK Herisaeri 3KCTpeMM3MAI >KaKTayllblAap CaHbIHbIH,
ecyiHe Kapai OAapAblH 3aiblpAbl MEMAEKETNEH AIHU-MAEOAOTUSABIK, KYPeCi KapyAbl LIaMKacka
yAacybl 90AEH MYMKiH. ATaAfaH MakaAaAa ©HIipAi TaHbICTbIPaTbiH pecrnybAMKaAapAbiH BGacCLUbIAbIFbI
asamartTapAbl AiHM 3KCTPEMM3MHEH KOpfay >koHe 3aHfa OafblHaTblH AIHAI YCTaHYLIbIAAPAbIH
KYKbIKTapbl MeH OO0CTaHAbIKTapblHa HYKCaH KeATipyre >KOA 6Gepmey apacblHAAFbl Tene-TeHAIKTI
cakTay KaxkeT. CoHpaari-ak, Makarapa OpTanblK, A3MSAHbIH MOCTKEHECTIK eAAEPIHAETT AIHW axXyaAAbIH,
epekLIeAiKTepi KapacTbIpblAaAbl, AiHU MOCEAEAepAl PETTEYAIH KYKbIKTbIK Heri3aepi, MeMAeKkeTTiK
TY>KbIpbIMAAMaAapAbiH, OafraapAamasapAbiH MaHbI3bl cvnatTaraabl. CoHbiMeH KaTap, OpTaAbik, A3us
EAAEPIHAETT AIHU-TEOAOTUSIALIK, BiAIM BEepYy MOCEAEAEPIHIH epeKLLEAIKTEPI KapacTbipblAaAbl. Makaraaa
3alblpAbl KaFMAQTTap MeH 3albIPAbl AAETT AIHW MOCEAEAEPAl PETTEYAIH MaHbI3bl aHbIKTAAFaH.

Ty#iH ce3aep: aAiH, OpTaAblk A3Ms, AiHM YbIMAQP, 3aH, AiHM axyaA.
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locyaapcTBeHHO-peAMIMO3Hble OTHOLLEeHUS B cTpaHax LleHTpaAbHOM A3un

B CMAY KOMMYHMUCTMUYECKON MAEOAOTUM COBETCKMM FpaXKAaHam ObIAO HEAOCTYMHO PEAUIMO3HOe
ob6pasoBaHue. AOAroe Bpems B roCyAapCTBaxX LIeHTPAAbHOA3MATCKOro permoHa He ObIA0 COBCTBEHHbIX
PEAMIMO3HbIX 06PA30BaTeAbHbIX yupexAeHui. [locae 06peTeHs HE3aBUCMMOCTM U OTKPbITUS TPaHuLy
HaYaAOCb aKTMBHOE B3aMMOAENCTBME CTpaH LleHTpaAbHOM A3uK C BHELUHUM MUPOM: MHOTME MOAOAbIE
AIOAM YEXaAM TMOAYyYaTb peAMrMo3Hoe obpasoBaHme B apabckue cTpaHbl. B xoae oO6yueHns MOAOAEXKM
B 3apy0eXKHbIX MCAAMCKMX LIEHTPAX CTYAEHTbI MPOHUKAUCH AECTPYKTUBHBIMU PEAMITMO3HBIMU MAEAMM,
UY>KABIMU AASl MEHTAAMTETA CBOErO HapoAa. BepHyBLIMCh Ha POAMHY, OHM HAaUYMHAIOT PAcMpPOCTPaHSITh
UAEN PEAUTMO3HOMO paAmKaAmama. [oHnmMas, YTo NoA0BHas AESTEALHOCTb 3arpeLLeHa U MpecAeAyeTcs
MO 3aKOHY, OHW YXOAST B MOAMOAbE, BepOylOT HAa MPOTUBOCTOSIHME C FOCYAQPCTBOM MOAOAEXD.
MAeoAOTMUECKMEe  pPEKPYTepPbl  PAAMKAAbHBIX PEAUIMO3HbIX TeueHui (PoOpMUPYIOT B CO3HAHUM
aAenToB yOexAeHUs OrpaBAbIBAIOLIME XKECTOKOCTb U HacuMAMe. PeAMruosHas HerpamoTHOCTb MAM
NMOBEPXHOCTHbIE 3HAHUS O PEAUTMU BOAbLLIEN YACTU MYyCYAbMaH, X HECMIOCOBHOCTb OTAMYATL UCTUHHYIO
BEPY OT PEAMIMO3HOro (hpaHaTU3Ma U IKCTPEMM3MA CMOCOOCTBYIOT PACNPOCTPAHEHMIO PAaAMKAABHOIO
ucrammama. 1o Mepe pocTa umMcAa MPUBEPXKEHLIEB AECTPYKTUBHBIX PEAUIMO3HbIX TEUYEHW UX
MAEOAOTMUYECKOe NPOTUBOBOPCTBO CO CBETCKMM rOCYAAQPCTBOM MOXKET MPEBPATUTHCS B 0KECTOUEHHYIO
BOOPY>KeHHyt0 60pb0y. B crtatbe onmcaHo, Kak PYyKOBOACTBY pecnybBAMK, KOTOpble MPEACTaBASIOT
PErnoH, MPUXOAMTCS GaAaHCUMPOBaTb MEXAY 3alMTOM rPaXkAaH OT PEAMIMO3HOro 3KCTPemMm3ma
M HEAOMYyLEeHUS YIIEMAEHUS MPU 3TOM MpaB M CBOOOA 3aKOHOMOCAYLIHbIX Bepylowmx. B craTtbe
paccMaTprBaIOTCS 0COGEHHOCTU PEAMIMO3HOM CUTYaLIMM B MOCTCOBETCKMX CTPaHax LieHTpaAbHOM A3un,
ONUCHIBAIOTCS NPABOBblE OCHOBbI PEFYAMPOBAHWS PEAMIMO3HbIX BOMPOCOB, 3HAYEHWE roCyAAPCTBEHHbIX
KOHUenuuii, nporpamm. Kpome TOro, paccmarpvBaloTCs OCOBEHHOCTM MOAYYEHUSI PEAUTMO3HOMO
U TeoAormuyeckoro obpasoBaHust B cTpaHax LleHTpaabHoi A3um. B cTathe onpeaeaseTcs 3HaueHue

NMPUHLUMAIMA CBETCKOCTUN U pErAaMeHTaunm pe/\l/I['VIO3HOl;I AEATEAbHOCTM B CBETCKOM IOCYAapCTBe.
KAroueBble caoBa: peanrusa, Ll,eHTpaAbHaSl A3l/19], PEANTNO3HbIE OPraHn3alnn, 3aKOH, PEAUTMO3Had

CUTyauud.

Introduction

Global challenges of today’s world put a number
of important issues on the agenda. The issue of reli-
gion is especially relevant. Obviously, the threat to
the peace and the peaceful coexistence of the coun-
try will not leave anyone indifferent.

In independent states, there was an excessive
demand for religion after an atheistic ideology’s at-
tempt to create a non-religious society. The place of
religious search has been often occupied by dubious
religious doctrines. Initially, the states’ policies were
shaped in a neutral position and involved only reg-
istration of religious associations. The neutral posi-
tion of the state in the religious sphere has led to
a widespread incidence of non-traditional religious
organizations, destructive religious ideologies. In
different countries, religious communities have dif-
ferent reasons for and ways of opposing the state;
however, there is one common denominator: the gap
between the religious interpretation of justice and
the duties of the faithful, on the one hand, and state
expediency, on the other. Not all religious communi-
ties disagree with the state: the Abrahamic religions
(Judaism, Christianity, and Islam) insist on obedi-

ence to the authorities (since all authority is given by
God, Allah). These religious teachings contain cer-
tain reservations, which permit disobedience, and
religious radicals never miss the chance to exploit
them (Laumulin, 2012: 2).

Also, Kyrgyzstan, Turkmenistan, Tajikistan,
Uzbekistan and the Republic of Kazakhstan that are
secular states of the post-Soviet Central Asia, have
not been able to avoid these issues. The religious
situation in these countries is similar and religious
issues are common. It can be said that the similarity
arises from the commonality of our history. Since
the first days of independence, almost all Central
Asian republics have been guided by the principles
of a secular state, enshrined in national Constitu-
tions and similar laws “On Freedom of Religion and
Religious organizations”: ensuring the rights of citi-
zens to freedom of conscience and religion, non-in-
terference of the state in the religious life of citizens
and equal rights for representatives of all faiths. The
State policy in the sphere of freedom of conscience
is based on the principles of neutrality, tolerance and
parity. In the Central Asian republics, except for the
Republic of Tajikistan, since independence, it has
been declared that it is unacceptable for religion to
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interfere in politics The laws “On Freedom of Reli-
gion and Religious Organizations” and “On Public
Associations” did not allow the activities of parties
on a religious basis and defined the principles of the
activities of religious organizations. The provisions
of these laws established that religious associations
do not have the right to participate in the elections
of State authorities. In general, the legislation of
the Central Asian republics laid the necessary legal
foundations for state-confessional relations and pro-
vided equal opportunities for religious associations.

Justification of the choice of articles and goals
and objectives

The relevance of the chosen research topic has
been based on the increase in the level of religiosity
of the population of the Central Asian countries. The
need to study the development of the religious situa-
tion in the countries of Central Asia is related to the
significant impact of religion on the socio-political
and economic development of the region. The main
purpose and objectives of the study are to give an
idea of the development of the religious situation, to
consider the issues of religious “revival”, the main
signs and characteristics of the types and models of
state-confessional relations in the Central Asian re-
gion.

Research methods

The research was carried out through
theoretical, historical and comparative analysis. The
methodological basis for the interpretation of religion
as a philosophical socio-cultural phenomenon was
theoretically fulfilled in the field of religion.

The main part

After the fall of the Soviet Union, Central Asia
has been involved in a process of formation and
consolidation of nation states. This process entails
the development of a new set of shared values. This,
together with the abolishment of the Soviet atheist
ideology, has given religion a prominent, yet am-
biguous role in present day Central Asia (Ohlsson,
2014: 2).

The peculiarity of the religious situation in post-
Soviet Central Asia is reflected in the fact that the
state comes from the name given in the Constitu-
tion, the period of the adoption of a special law on
religion, its peculiarities, the availability of informa-
tion about the religious situation in the country, and
the analysis of the religious-confessional diversity
picture. The study also included the functions of
the authorized body responsible for issues of reli-
gion. The objects of study of this article are reli-
gious schools, religious education peculiarities in
the above-mentioned countries, as well as features
of religious and educational Programmes in the Re-

public of Kazakhstan. These features are generated
either by the introduction or lack of instruction in
the basics of religion in secondary and higher edu-
cational institutions. Programmes and professional
training of specialists, adopted at the state level, are
recognized as one of the ways to assess the religious
situation in the country. This distinction is due to
the fact that the disciplines taught in secondary and
higher education institutions have been or are being
taught. State-recognized Programmes and training
are recognized as one of the ways to assess the re-
ligious situation in the country. Here is an example
of how the issues raised in the Central Asian states
have been solved.

According to the Constitution of the Republic
of Kazakhstan adopted on August 30, 1995, in the
republican referendum, the Republic of Kazakhstan
is a democratic, secular, legal and social state [1].
Constitution of the Kyrgyz Republic, adopted on 27
June 2010 by the national voting, is a “sovereign,
democratic, legal, secular, unitary, social state” [2].
And Uzbekistan is recognized as a “sovereign dem-
ocratic republic” in accordance with the Constitu-
tion of 8 December 1992 [3]. According to the Con-
stitution of the Republic of Tajikistan, “Tajikistan is
a sovereign, democratic, legal, secular and unitary
state” [4]. The fact that Turkmenistan has declared
itself “a democratic, legal and secular state and
public administration is in the form of a presiden-
tial republic” is clearly outlined in Article 1 of the
Constitution adopted on May 18" 1992 [5]. Among
a number of Central Asian states, the secular direc-
tion of the above-mentioned states is mentioned in
the first chapters of their Constitutions (other than
Uzbekistan).

During the Soviet era, the ideology of atheism
was praised everywhere. And after the collapse of
the Soviet Union, each state began to take a religious
view and began to consider the issue of spirituality.
«The Central Asian governments need to get out of a
mindset that still retains the Soviet legacy of separa-
tion of state and religion understood as the prohibi-
tion of religion interfering in affairs of the state, but
under which the state has the right to control all, or
the majority of, religious activities» — said Sebastian
Peyrouse, research professor of the Central Asian
Program at the Institute for European, Russian and
Eurasian Studies at George Washington University’s
Elliott School of International Relations [6].

At the state level, there was a need to adopt a
Law that regulates the issue of religion. Each state
has its own signatures in this regard. In our country,
the Religion Law was passed on January 15, 1992,
and the Law on Freedom of Religion and Religious
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Associations has been operating until 2011. In the
new era, the law was in need of change and in par-
allel with the impacts of the global world, the Law
on Religious Activity and Religious Associations
was adopted on October 11, 2011, in order to ad-
dress some of the issues arising from the relaxation
of religion. Over time, Kazakhstan’s realities have
put these issues on the agenda. There is a need to
make changes to the law, and this law is being de-
bated now.

The Law “On Freedom of Conscience and Re-
ligious Organizations in the Kyrgyz Republic” was
adopted by the Kyrgyz Republic on December 16,
1991 and was subsequently repealed in 2008 and
amended in 2011 and 2012. Also, in Uzbekistan, the
law “On Freedom of Conscience and Religious As-
sociations” was first adopted on June 14, 1991, and
was amended in 1998 with the adoption of the Law
of the Republic of Uzbekistan “On Freedom of Con-
science and Religious Associations”. According to
the law, it is forbidden to wear religious clothing in
public places. The law on religion details the scope
of and limitations on the exercise of the freedom of
religion or belief. The law criminalizes unregistered
religious activity; requires official approval of the
content, production, and distribution and storage
of religious publications; and prohibits proselytism
and other missionary activities [7].

In the early years of independence, the Law “On
Religious and Religious Associations”, adopted on
December 1, 1994, was adopted over again in 2009
as the Law of the Republic of Tajikistan “On Free-
dom of Conscience and Religious Associations”
(the Law of the Republic of Tajikistan On External
Violations and Advocacy). The state-confessional
relations are defined by the separation of the state
from religion and the principle of secularism in the
state educational institutions. Religious fanaticism
and extremism are strictly prohibited in the activi-
ties of religious associations. The amended Law on
the Freedom of Conscience and Religious Associa-
tions states freedom of conscience and worship may
be restricted for reasons such as ensuring the rights
of others, maintaining public order, ensuring state
security, defending the country, upholding public
morality, promoting public health, and safeguarding
the country’s territorial integrity [8].

Also, in 2003, the Republic of Turkmenistan’s
Law on Religious Legislation was revised in March,
26th, 2016, and the Law “On Freedom of Conscience
and Religious Associations” (Tirkmenistanyn
Kanuny Dine uymak erkinligi we dini guramalar
hakynda), in connection with the public demand and
urgency of regulation of religious situation. Accord-

ing to the law, the “Commission for Working with
Religious Associations in Turkmenistan and the Re-
ligious Content Resources, Printing and Print Me-
dia Materials Review Commission” has been given
more authority in regulating state-confessional rela-
tions.

The religious situation in the Central Asian states
can be determined by the multi-religious nature of
the country. As the Constitution of the Republic of
Kazakhstan clearly states, Kazakhstan is a multi-
religious, polyethnic state. Despite the nature of its
diverse culture, it does not go stray from a peaceful
way of life. The relationship between state and reli-
gion in Kazakhstan bears similarities to the rest of
Central Asia; yet it also presents important unique
characteristics. To begin with, Kazakhstan’s society
is considerably more multi-confessional than any
other regional society. This is one factor in the lead-
ership’s ironclad embrace of civic nationhood and
secular — indeed, laicist — governance: maintaining a
state identity based on citizenship and not ethnicity
is a sine qua non for the country’s stability (Cor-
nell, Starr and Tucker, 2018: 89). Every citizen of
Kazakhstan is convinced that he does not feel pres-
sured due to his/her nationality, beliefs, language,
and will work for the benefit of the country. Based
on the principles of secularism in the policy of reli-
gion, Kazakhstan formulates the values of intercon-
fessional consensus.

While 3658 religious associations operating in
the Republic of Kazakhstan belong to 18 confes-
sions, 2,399 religious associations operate in Uzbek-
istan, with 16 confessions and most of the religious
associations belong to the Muslim community. In
Kyrgyzstan, the Spiritual Board of Muslims of Kyr-
gyzstan officially rules the Muslim community, and
in our country, the Spiritual Administration of Mus-
lims of Kazakhstan belongs to the official control
centre of Muslims in the country.

It is worth mentioning the peculiarities of the
religious situation in Uzbekistan, Tajikistan and
Turkmenistan. Among the post-Soviet Central Asian
states, Uzbekistan is one of the first countries to
pursue counter acts against Islamic radicalism and
strictly adheres to its policy of religion. In addition,
in Tajikistan, pupils and students of higher educa-
tional institutions are prohibited from entering the
walls of classrooms in a Muslim cloak, and public
opinion towards women who wear religious dress-
ing is one-sided.

Besides, as for Tajikistan the latter is one of
the most distinguished countries in Central Asia
since nascence of the Islamic Renaissance Party
(Tajikistan’s Islamic Revival Party) in 1990. Turk-
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menistan’s position in Central Asia is different be-
cause it does not provide official information in line
with the religious identification of the population.
The mosque and the Muslim community have state
funding in comparison with other self-financed as-
sociations.

The religious situation in the country is directly
related to the establishment and functioning of the
competent authorities. While each state gives dif-
ferent powers to the competent authorities, the es-
tablishment of these institutions shows that the state
is indifferent to the policy of religion. The religious
situation in the country is directly related to the es-
tablishment and functioning of the competent au-
thorities. While each state gives different powers to
the competent authorities, the establishment of these
institutions shows that the state is indifferent to the
policy of religion. In particular, in 1994, the Coun-
cil of Religious Affairs (Genges) was established by
the President of the Republic of Turkmenistan. The
peculiarity of the structure of this council remains
under criticism from a number of foreigners, organi-
zations for the protection of freedom of conscience.
Specifically speaking, the head of the Muslims of
Turkmenistan - the mufti and the head of the Ortho-
dox Church of Turkmenistan are being appointed as
the deputies to the Chairman of the Council. In each
of the provinces, the imams, whom have councils
of religious affairs under the local administration
and are appointed as their leaders, receive salaries
as state employees. It is, of course, a worthy expe-
rience for the rest of post-soviet states to consider
Turkmenistan’s way of controlling religious situ-
ation at the state level. Tajikistan has initiated the
authority to regulate the religious situation with the
Ministry of Culture, and then with the Committee
of Religious Affairs, which was approved by the
Government. The Committee for Religious Affairs
in Uzbekistan is under the Cabinet of Ministers of
the Republic of Uzbekistan. More than 90% of the
population of Uzbekistan belongs to the Islamic
belief has established the Council for Religious Af-
fairs under the Committee for Religious Affairs in
order to develop interfaith and interethnic harmony
and interfaith culture in Uzbekistan. In Kyrgyzstan,
this service is entrusted to the State Commission for
Religious Affairs, and on September 13, 2017, the
Ministry of Religious Affairs and Civil Society has
been established in Kazakhstan and the Centre for
Research and Experimental Centre and the Interna-
tional Centre for Cultures and Religions are imple-
menting the state policy in the sphere of religion.

The relevance of the religious sphere in the
post-Soviet republics, where the majority of the

population in these countries adhere to the Islamic
religion, has created the need to adopt legislative de-
cisions and pursue a state policy on religion in one
direction. In particular, Kyrgyzstan initially in 2006
adopted the Concept of Public Policy in the Sphere
of Religion. Currently, the tasks set out in the Con-
cept for 2014-2020 are being solved. The work on
the “State Program on combating religious extrem-
ism and terrorism in the Republic of Kazakhstan
for 2013-2017” was adopted and the Concept of the
state policy in the sphere of religion in the Republic
of Kazakhstan for 2017-2020 was adopted and the
concept was amended to the Law, the relevance of
religious education, work for introduction of a new
subject in secondary schools curriculum is being
carried out.

In order to clarify the state’s religious policy, ed-
ucation is crucial. Religious education and Religion
Studies are a great part of their work. Along with
religious education, Religion Studies has its own
peculiarities. In many cases, differences between re-
ligion and religious education are ignored, and due
to this fact, misunderstandings exist.

Considering the religious education and Re-
ligion Studies in Kazakhstan, a document that is
subject to the most justification is the Law on Edu-
cation of the Republic of Kazakhstan. The Law on
Religious Education states as follows: spiritual (re-
ligious) educational organizations are educational
institutions implementing educational programmes
for clergy (Article 1: Basic concepts used in this
Law) and admission to the spiritual (religious) edu-
cational institutions shall be carried out in accord-
ance with the procedure established by founder
among the persons having secondary education (
Article 26. General Requirements for Admission of
Students and Pupils to Educational Institutions) [9].
This is a legal expression of the general religious ed-
ucation. However, there is no personal commentary
about religious education, since religion education
is not secular education.

For religious education in the Republic of Ka-
zakhstan, the Spiritual Administration of Muslims
of Kazakhstan has an Institute for Advanced Train-
ing for Imams, 9 madrasahs and 2 centres for the
preparation of reciters of the Quran. The gradual
transition from the nine madrasahs to the status of
college is profitable for society, with the introduc-
tion of secular disciplines on the one hand and, on
the other hand, the graduates of the Madrasah Col-
lege that continue to study not only in religious, but
also in secular institutions. Religious education is
provided in institutions of secondary education and
higher educational institutions. At school, it was
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first called “The Foundations of Religious Studies”,
and then it was called “The Foundations of secular-
ism and religious studies”. In following six higher
education institutions, religious disciplines are in-
troduced as a subject of choice: Al-Farabi Kazakh
National University, L.N. Gumilyov Eurasian Na-
tional University, Y.A. Buketov Karagandy State
Universit, Khoja Akhmet Yassawi International
Kazakh-Turkish University, Nur-Mubarak Egyptian
University of Islamic Culture and religious scholars
are being trained in the Academy of Business Career
and Foreign Languages.

In Kyrgyzstan, according to 2011 data, there are
3 Islamic universities, 7 Islamic institutions and 52
madrasahs. 9 Islamic universities and 60 madrasahs
have been officially registered in the State Commis-
sion for Religious Affairs. If the subject of “Reli-
gious Culture” in schools and higher educational
institutions has been handled, then training of spe-
cialists is being led at the Kyrgyz National Univer-
sity named after Zh. Balasagyn [10].

The University of Islam, three madrasahs, and
Orthodox and Protestant seminaries, International
Imam Bukhari Centre were established in Tash-
kent, Uzbekistan. Imam Bukhari Centre was es-
tablished in 2008 based on the Hadith Research
Centre and focuses on the issue of improving the
qualifications of the mosque imams. Tashkent
Islamic University has been training bachelors
since 1999, and since 2005, it has been training its
alumni for Master’s degree. In addition, special-
ists in Religion Studies are being trained in the
International Islamic Academy of Uzbekistan. In
school, pupils of 8®, 9 10™, 11" forms are taught
the subject of History of world religions, and the
teaching of the general concept of religion is con-
ducted in the first form among other disciplines.
The discipline of Fundamentals of Spirituality.
Religion Studies has been introduced as a subject
of Religion starting from 2017-2018, as well as
subjects related to religious bases, religious is-
sues, and religious tolerance in colleges and ly-
ceums. In Tajikistan, Islamic University and 19
officially authorized madrassahs function in Du-
shanbe. Religious education is strictly controlled
abroad and in Tajikistan only after obtaining the
first religious education and for students who
want to continue their religious education abroad
it is permitted by the Ministry of Education and
Science and the Committee for Religious Affairs.

In Tajikistan, Islamic University and 19 offi-
cially authorized madrassahs function in Dushanbe.
Religious education is strictly controlled abroad and

in Tajikistan only after obtaining the first religious
education and for students who want to continue
their religious education abroad it is permitted by
the Ministry of Education and Science and the Com-
mittee for Religious Affairs. Since 2009, for of 8-11
forms of general education in secondary schools the
subject of Islamic Recognition has been introduced,
the discipline Religion is studied in the higher edu-
cation institutions and the training of specialists is
conducted within the walls of the Tajik National
University.

Turkmenistan also has a rigid policy in religious
education: the state does not provide any support
for religious education. Islamic education is car-
ried out only at the Department of Theology of the
Department of History of the Turkmen State Uni-
versity. There is no religious education in schools
and universities, and there is no data on the training
of religious scholars. Speaking about the religious
situation in Turkmenistan located in Central Asia, it
can be said that there is no religious problem in the
country. Experts have two reasons: the first is the
strength of the Turkmen national tradition and, sec-
ondly, the strict control of the state.

Results and discussion

The majority of the population of Central Asia
are Muslims. Nevertheless, the secularism of all
States in the region persists. The relationship be-
tween state and religion differs from country to
country. Different approaches often appear in the
constitutions. The leaders of the countries managed
to reduce the influence of foreign preachers. How-
ever, despite these achievements, we continue to
encounter non-traditional religious movements that
have penetrated the territory of the Central Asian
countries in previous years.

Conclusion

Central Asian countries differ in their neutral-
ity policy, unless they prefer a particular religion
in state-confessional relations. At the same time, it
is necessary to study the peculiarities of the secu-
lar states, the problem of religion in the state, the
legislative ways of regulating the state-religious
relations, and these problems themselves have dif-
ficulties. Analysis of multi-religious, multi-ethnic
society and practice of controlling and regulating
state-religious relations in any state is a necessity for
the development of culture of the established inter-
religious dialogue in the country and preservation of
stable religious situation.
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THE CONCEPT OF SHARIAH IN AL-FARABI'S PHILOSOPHY

Politics is one of the most important concepts of al-Farabi’s philosophy. According to him, true hap-
piness can only be achieved in a virtuous society. A virtuous society emerges only through a form of
government led by the chief ruler (al-rais al-awwal). The most important feature of the chief ruler is that
he is in contact with Active Intellect. Religion is accepted by al-Farabi in the virtuous society as the way
of management and lifestyle applied by the chief ruler. The purpose of this paper is to reveal how religion
is philosophically understood by al-Farabi and what is the need for religion in making laws needed in so-
cial life. Based on this, the dimensions of the relationship between religion and law have been tried to be
reached. In addition, the metaphysical basis of the laws and the role of the philosopher and the prophet
in the formation of the laws were also discussed. We tried to answer what kind of features are the laws
that will lead to this supreme goal and who should be made by them and how they can be applied and
changed in the historical process are also included in the research. Finally, the place of figh science in
virtuous society has also been analyzed.

Key words: Religion, Politics, Farabi, Interpretation, Figh.
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OA-Papabu cpuaocoHsCbIHAAFDI LLIAPUFAT iAiMi

Cascart — aa-Dapabu PUA0CODUSChIHbIH MaHbI3AbI YFbIMAAPbIHbIH, 6ipi. OHbIH aNTybIHLIA, LbIHAMbI
GaKblTKa TEK i3ri KOFaMAa FaHa KOA >KETKi3y MyMKiH 60AaAbl. AA, i3ri KoFam Tek 6acTbl GuAeyLi
TaparnbiHaH 0GackapblAaTbiH 6ackapy opmachl apkblAbl FaHa naaa GoAasbl (9A-Pamc oA-Oyyan).
bactbl GuaeyuliHiH eH 6acTbl epeklleAikTepiHiH, 6ipi — OHbIH GEACEHA] MHTEAAEKTTEH GaiAaHbIChI. OA-
dapabu AiHAI MMIAIKTI KOFamaa 6acTbl GUAeyLLI KOAAQHATBIH Gackapy CTUAI MEH eMip CaATbl peTiHae
KabblAAaMAbl. ByA MakaAaHbIH MakcaTbl Fyaama FaabiM — aA-Dapabu AiHAT DUAOCODUSIABIK, TYPFblAAH
KaAal TYCIHETIHIH >X8He 9AEYMETTIK emipre Ka>KeTTi 3aHAAp LWbIFApyAQ AiHre AereH Ka>KeTTIAIKTIH
KQHLIAABIKTbl €KeHiH aHbikTay O00AAbl. OCbl TYpPFbiAQH KEAreHAE, AiH MeH 3aH apacbiHAAFbI
KATbIHACTapPAbIH OALLEMAEPIH TYCiHYre ThipbICTbIK. COHbIMEH KaTap, 3aHAAPAbIH MeTAaN3NKAADIK, Heri3i
MeH hraocodTapAbIH, COHAAM-aK, NanFambapAbiH 3aHHbIH KAAbINTACybIHAAFbl POAI A€ CO3 BOAAbI. OA-
dapabr PUAOCODUACHIHAQ alTbIAATbIH YAbI MaKCaTKa >KETEAEMTIH 3aHAAp KaHAaAM epekuleAikTepre
me BOAYbl KEpeK >aHe OHbl KiMAEp >Kacaybl Kepek, COHbIMEH Kartap, OHbl TapyxXW MPOLIECTe KaAai
KOAAAHYyFa XKoHe e3repTyre 60AaTbIHAbIFbI TYPaAbl CypakTapra >kayan izaeaik. CoHaan-ak, MakaAaHblH
COHbIHAQ (PMKh FBIABIMBIHBIH, i3ri KOFaMAQFbl aAATbIH OPHbI AQ TAAAAHADI.

Ty#in ce3aep: AiH, cascat, aa-Dapabu, uHtepnpetaums, pukh.
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KoHuenuus wapuar B pmaocodpnmn arb-®apadm

[MoAnTMKa — OAHa M3 BaXKHEMILUMX KoHUenumi puaocodmm arb-Mapabu. Mo ero caosam,
MCTMHHOIO CYacCTbsl MOXHO AOCTMYb TOAbKO B AOBpOAETEAbHOM obulecTee. Ao06GpoAeTeAbHOe
00LIECTBO MOSIBASIETCSI TOABKO Yepes (hopMy MpPaBAEHMS BO TAaBe C rAaBHbIM NpaBMTeAeM (aAb-Pamc
aAb-ABBaA). Hanboaee BaxXHOM 0COBEHHOCTBIO FAABHOIO MPaBUTEAS SIBASIETCSI TO, YTO OH HAaXOAMUTCS B
KOHTaKTe C aKTMBHbIM MHTEAAEKTOM. B A06poaeTeabHOM 06LiecTBe aab-(Dapabu nNpuHMMaeT PeAnrmio
KakK CTMAb YrpaBAEHUS M 06Pa3 XXM3HN, MPUMEHSIEMbIN TAABHbIM NpaBuTeAem. LleAbto 3Toi ctatbm 6bIA0
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The Concept of Shariah in Al-Farabi’s Philosophy

onpeAeAnTb, Kak aAb-Papabu NoHMMaeT peAnrmio ¢ MAOCO(CKON TOUKM 3PEHUS U HEOBXOAUMOCTb
PEeAMIn B CO3AAHMMU 3aKOHOB, HEOOXOAMMBIX AASl OOLLECTBEHHOM XKM3HWU. MICXOAS M3 3TOrO, MbITaAUCh
PaCKpbITb B3AMMOAENCTBUE MEXAY PeAunrment 1 3akoHom. Kpome Toro, o6cyskaarach metadusmyeckas
OCHOBA 3aKOHOB U POAb (hruaocoda v Npopoka B POPMMPOBAHMM 3aKOHOB. Mbl MOMbITAAMCb HANTH
OTBETbI, KaknMe 0COOEHHOCTM 3aKOHOB NMPUBEAYT K 3TOM BbICLLEN LIEAU, AIOAM C KAKMMK CMIOCOBHOCTSIMM
AEAQIOT 3TU 3aKOHbI, M KaK OHU MOTYT ObITb MPUMEHEHbI M U3MEHEHbI B UICTOPUYECKOM npouecce. bbiaa
NnpoaHaAM3MpoBaHa POAb (hMKxa B AOOPOAETEABHOM OOLLECTBE.
KAtoueBble cAOBa: peAnrus, noAMTrKa, aab-Mapabu, nHtepnpetaums, hukx.

Introduction

Al-Farabi considers happiness as the ultimate
purpose of the philosophy. Real happiness means that
humankind achieves its most competent form. Poli-
tics however is a significant instrument in the path
happiness that philosophy considers as its ultimate
purpose. Happiness, which means the most advanced
form of the competence of humankind, is not a fact
that occurs on its own in the human society. Happi-
ness is an objective which can be achieved by adopt-
ing a target in a conscious manner and having a life-
style which will lead to this target. While accepting
that happiness can be achieved by some elite people
individually, al-Farabi says that it can be achieved
only within a virtuous society when it comes to large
masses of people. He emphasizes that humankind has
to live within the society by its nature. Because, only
a society can give the opportunity and instruments
to reveal its potentials hidden in its nature. Thus, hu-
mankind owes the level it has reached in the fields
of civilization, science, law, ethics, philosophy, tech-
nics, etc. primarily to living within a society. Society,
which is indispensable for humankind, is one of the
prerequisites for reaching real happiness. For him, the
most important feature of the virtuous society, which
will lead large masses to real happiness.

Real happiness means that humankind achieves
its most competent form. Politics however is a sig-
nificant instrument in the path happiness that philos-
ophy considers as its ultimate purpose. Happiness,
which means the most advanced form of the compe-
tence of humankind, is not a fact that occurs on its
own in the human society. Happiness is an objective
which can be achieved by adopting a target in a con-
scious manner and having a lifestyle which will lead
to this target (Al-Farabi, 1986: 130).

He uses the concept of politics in a broader
sense than it is used today. He does not use this con-
cept only in a sense which refers to administrative
works which organizes the operation of the state
apparatus. In his philosophy, the concept of politics
fain a metaphysical meaning. Used in the meaning
of “governing” in the broadest sense, this concept
also includes Divine government. Even the concept
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gains its main meaning from God’s governing the
world (Aydinli, 1987: 291-302). The order in the
cosmic world is accepted as Divine regime and pre-
sented as the most ideal form of politics. This uni-
versal Divine politics is the most suitable example
for the government on earth. The politics on earth
will become a virtuous politics to the extent that it
approximates the Divine politics. Implementation
of the universal Divine politics on earth is possible
by means of a master who has certain features in
terms of both knowledge and body. As a result of
his inherent and voluntary competences, the mas-
ter communicates with the Active Intellect and ob-
tains information about the essence of beings. The
chief ruler, who observes the Divine government in
heavens, builds the regime and lifestyle which will
lead people to real happiness on earth by means
of his wisdom which is his indispensable feature
(Al-Farabi, 1986: 130). For Al-Farabi, religion is the
name of the rules established by the chief ruler and
the lifestyle exemplified by the first chief with his
life to achieve real happiness. In this sense, religion
is the name of the politics that chief ruler implements
in the society. We can see his political philosophy as
a pillar of the religion-philosophy reconciliation ef-
fort (Toktas, 2016: 41-64).

Justification of the Choice of Articles and
Goals and Objectives

One of the subjects of al-Farabi’s philosophy
that still cannot be clarified objectively is the issue
of religion. The fact that he is both a Muslim thin-
ker and a philosopher raised in the medieval Islamic
civilization makes this issue even more unsolvable.
Because people who are dealing with the religious
sciences and philosophers have always come to in-
terpret his thoughts in their own way. We have de-
termined the point of view of al-Farabi, who has
a conciliatory attitude in every subject and is very
successful in this method, to the science of figh,
which is a source of law in the concept of politics,
and the position of figh in his teachings as the object
of our article.

Scientific Research Methodology

The purpose of research is to discover answers
to questions about the role of shariah in Al-Farabi’s
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philosophy. In addition, clarification of whether he
considered of divine or other type of government
system in medieval Muslim civilization time. While
searching answers to our aim we have used descrip-
tive, historical, hermeneutics and comparative re-
search methods.

Religion as the Source of the Law in Al-Fara-
bi’s Philosophy

When real happiness is the ultimate purpose
of the philosophy; religion, which has a significant
function for societies in the path to achieve this su-
preme objective, becomes an instrument like poli-
tics. He describes religion as “Religion (al-millah)
is the views and actions that are limited and deter-
mined by the conditions that the chief ruler, who
tries to achieve a certain purpose in society and to
restrain the members of society with the punish-
ments he has determined” (Al-Farabi, 2000: 258).
Since chief ruler is a person who contacts Active In-
tellect, the religion founded by him becomes divine
due to this nature. This point does not only provide
a divine nature to the religion, but also provides a
divine aspect to the laws. In the broad sense, poli-
tics means governing. Governing is an action which
directly requires laws. Therefore, politics and laws
are always together. Religion can be considered as
a regime, since it is the implementation of the di-
vine government, which applies in the heavens, on
earth (Momynkulov, 2011: 85). Either the politics
applied by the first chief in society or religion, this
regime is basically shaped through the relationship
established with the Active Intellect, in other words
sacred source. Then, the laws to be established by
the chief ruler at the point of establishing and main-
taining this government will be considered as divine
laws as well. This divine quality of the chief ruler re-
fers to three basic features in his personality:1-Chief
ruler is the governor in the society. 2- Chief ruler is
a philosopher since he receives pure truth from a di-
vine source. 3- Chief ruler is a prophet since his re-
gime and lifestyle are shaped directly in connection
with the sacred one and guide people at this point
(Al-Farabi, 2000: 259).

Al-Farabi considers happiness as the ultimate
goal in his teachings. The most important way to
reach true happiness is founding a virtuous soci-
ety. He considers it a necessary condition to live in
a virtuous society on the pursuit of happiness. The
existence of a virtuous society also depends on a
virtuous government. A virtuous management can
take two forms; either the chief ruler’s (al-rais al-
awwal) leadership, or the second ruler’s leadership
imitated by chief ruler’s leadership model. Both of
these cases lead us to look into the center of politics

in al-Farabi’s philosophy (Aydin, 1976: 303-315).
Politics is one of the key concepts of al-Farabi’s
philosophy. We can see his political philosophy as
a pillar of the reconciliation effort between religion
and philosophy (Toktas, 2016: 41-64). While dis-
cussing his political philosophy, it should be kept
in mind that there is a further dimension of politics
in al-Farabi’s teachings. Here again, it is seen that
virtuous management emerges in connection with
active intellect anyway, which is the most funda-
mental distinctive feature of virtuous society model
(Mahdi, 2001: 128).

Religion according to al-Farabi, on the other
hand, is the whole collection of the laws and life-
style imposed by the chief ruler in the society in or-
der to reach the ultimate happiness. He describes it
as “Religion (al-millah) is the views and actions that
are limited and determined by the conditions that the
chief ruler, who tries to achieve a certain purpose in
society and to restrain the members of society with
the punishments he has determined” (Al-Farabi,
2000: 258). According to this definition, religion
should be based primarily on laws. The most basic
features of religions are that they have some laws
and one of the most basic features of the founder of
this religion is that it is a lawmaker. In this case, we
can say that according to al-Farabi, religions that do
not have laws cannot be accepted as a true religion.
Likewise, since the ultimate goal of the chief ruler in
society is to attain supreme happiness, entities that
do not bring societies to supreme happiness, even
if they have a set of laws, cannot be accepted as re-
ligion. In this case, it is revealed that together with
the existence of the law that is decisive here is the
source of this law. According to him, the most basic
feature of virtuous religion is that it is based on rev-
elation (Al-Farabi, 2000: 259). Since religion is the
laws laid down by the chief ruler and the lifestyle
he adopted, it highlights the dimension that we take
as basis in our work and shows that the laws should
be based primarily on a divine source. The source
of the law also determines the type of administra-
tion. While the laws of divine origin constitute the
basis of a virtuous society, laws that do not rely on
a divine source will form the basis of non-virtuous
regimes with different types. The divine laws can be
put forward in two ways: 1- Laws may have been
put forward directly by revelation, that is, the chief
ruler may receive all of these views and actions as
revealed. 2- The chief ruler can determine these
laws and life style himself with a skill he has gained
from revelation and sender of revelation (Al-Farabi,
2000: 259). In fact, this points to a situation where
the divine and human distinction has become artifi-
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cial and disappeared in the legal field. Like the views
and behaviors communicated directly by revelation,
the laws put forward by the chief ruler, who are in an
alliance with active intellect, as a result of his own
abilities, are also accepted as divine. Ultimately, the
law is based on a divine source in both cases. How-
ever, it is a serious mistake to deduce that all the
laws of all rulers or founding leaders can be regard-
ed as divine laws. At this point, the basic criterion
is that the chief ruler is a person who establishes an
alliance with active intellect. Therefore, it would be
more accurate to say that the distinction between the
divine realm and human mind has disappeared from
the words of the person who reaches advanced men-
tal level that can be accessed by a limited number of
people by activating his own intellectual potential.
The words of this type of person also bear a divine
color (Fakhry, 2002: 116).

Another issue in al-Farabi, which is divine and
the distinction of humanity is becomes artificial,
is seen in the use of the words Sunnah and shariah
(Al-Farabi, 2000: 259). Al-Farabi says that these
two words are almost synonymous. The fact that the
circumcision (Sunnah), which is the lifestyle of the
chief ruler, is also accepted as shariah or law shows
that the human aspect and the divine aspect are in-
tertwined in leader. The words and deeds of the chief
ruler who received revelation are accepted as law. At
this point, we can agree with hadeeth methodology,
which sees Sunnah as a prophetic interpretation of
the divine shariah (Eltom Ishaq Osman Musa, 2016:
71). The words of ruler, who are in connection with
the active intellect, are divine, whether they are the
product of direct revelation or the rules put forward
by his own inference. At this point, the words and
behavior of ruler, who has the ability to adapt with
active intellect, appear as laws that lead to a supreme
goal. When we evaluate the above situation, we can
say that the laws originate from religion, moreover,
the laws imposed by the chief ruler, who is allied
with active intellect, are the religion itself. This,
once again leads to the interweaving of law and reli-
gion; on the other hand, the humane and divine.

After seeing that religion and law are intertwined
in philosophy of Al-Farabi, it is important for our
topic to focus on the function of these laws. This
situation will help us to analyze the social structure
in Al-Farabi’s mind. At this point, we turn to the pur-
pose of laws and ask, “What is the main purpose of
the laws that religions have or put forward or set by
the chief ruler?”. We can also express the question
in different way as, “Is the purpose of the laws put
forward by the chief ruler merely to prevent possi-
ble disorder in society and to ensure social order?”.
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Al-Farabi answers this question by referring to the
higher purpose of humanity. According to him, the
true goal of virtuous societies is to reach the ultimate
happiness. In other words, societies that aim at ulti-
mate happiness are virtuous societies. He says that
this situation can only be achieved by a set of laws
imposed by the chief ruler (Al-Farabi, 2000: 259).
So just maintaining social order cannot be the goal
of a virtuous religion. In fact, Al-Farabi says that
non-virtuous administrations can also make laws
around certain purposes that their leader’s prefer-
ences. This may be the things that the ruler sees well,
that is, non-virtuous goodness, and necessary good-
ness such as health, well-being, or goodness such as
wealth, pleasure, generosity, greatness, superiority.
Al-Farabi does not accept the laws put forward to
obtain such favors as virtuous laws. In this case, it
is unacceptable to analyze that religion - according
to the philosophy of Al-Farabi - is the blessing of
the rules that people who have to live together to
regulate their social life. He does not evaluate reli-
gion only in terms of the benefit it provides to the
social order. According to him, “the real aim behind
all the laws that the chief ruler has created in the
society should be to bring the society to the ultimate
happiness. He states that such a religion can be the
supreme religion (Al-Farabi, 2000: 259). This situ-
ation shows us the relation of Al-Farabi’s virtuous
understanding of religion with his definition of phi-
losophy. According to him, philosophy is the effort
of man to acquire the truth of existence as much as
he could. Virtuous religion is also set of laws im-
posed by the chief ruler who tried to bring society to
these truths. Therefore, the virtuous religion should
aim at the highest purpose. The fact that individuals
obey the laws cannot be accepted as an indication
that society is a virtuous society. We can name this
kind of society as a normative society. A virtuous
society, on the other hand, is a society that obeys the
laws aiming at the ultimate happiness.

Another question that needs to be addressed
while examining the relationship between religion
and law in Al-Farabi’s thought is how the exis-
tence of different laws, based on variety of religions
which are valid in different societies, is explained.
Focusing on this subject will help us to understand
Al-Farabi’s understanding of religion, as well as to
understand how different laws based on different re-
ligions and political governments emerged. If reli-
gion is basically based on the law that the chief ruler
got from active intellect, how should the existence
of different religions and laws be understood? Here,
it should be stated that Al-Farabi does not limit the
knowledge of the essence of existence and laws that
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will lead to real happiness by contacting active in-
tellect only to a single chief ruler or philosopher. It
is possible for more than one ruler and philosopher
to reach this level both at the same time and at dif-
ferent times. Since the source of information of all
rulers and philosophers is the same, where does dif-
ference come from? He answers this question with
the distinction between a large mass of people and
a group of distinguished scholars, which can be
simply expressed as the distinction between awam
(masses) and the hawas (elites). The way of percep-
tion of the truth for these two groups are different.
Most people do not have ability to understand and
envision the principles of beings, their degrees, ac-
tive intellect, primary management, both because of
their nature and their nurture. For these people, it is
necessary to demonstrate how the things in question
are similar and imitated. The meaning and essence
of these things are one and do not change. Their
imitations are numerous and different in resembling
those things, both near and far. It is for this reason
that many virtuous nations and cities with different
religions can be found, all of whom aim at the same
kind of happiness. In fact, religion (milla) is the im-
age of the things in question or their dreams (Al-
Farabi, 1964: 86).

We find a similar answer to this question in al-
Madina al-Fadila. After talking about the things that
the people of the virtuous city of Al-Farabi should
know in common, he says that these things can be
known by people either by their innate nature or by
the habits they acquired later. He also says that the
judges of the virtuous city know these truths as they
are, and those who are subject to them know these
things as they are in the souls of the judges. Accord-
ing to him, people other than these know some of
the truths on this subject with examples, some with
distant examples, and some with more distant exam-
ples. According to him, these examples may change
in every nation and city people (Al-Farabi, 1986a:
147-148). This situation explains why there are dif-
ferent religions. In fact, although religions are one in
nature, they differ in terms of the examples in which
they are described. This situation also explains how
different divine origin laws (shariah) emerged even
though they aimed at the same truth. Thus, the dif-
ference in the level of knowledge and understanding
of the truth determines the nature of the shariah and
becomes a fundamental factor that separates the laws
in that society from those of other societies. Express-
ing the same truth in different ways in groups that
differ according to their levels of knowledge leads
us to another distinction. When this distinction is
adapted to the «distinction between philosophy and

religiony, it confronts us with two different fields
that are the same in nature. According to Al-Farabi
virtuous religion is like philosophy (Al-Farabi,
2000: 261). According to him, virtuous religion has
functional and theoretical dimensions just like phi-
losophy. However, what is striking at this point is
that it is said that the principles of the deeds of reli-
gion, that is, the virtuous laws, are all included in the
basic things in functional philosophy and that the ev-
idence of theoretical views in religion is also found
in theoretical philosophy. At this point, philosophy
is a more universal science that encompasses reli-
gion (Bayrakli, 1983:123). Philosophy, as a science
that contributes to both the practical and theoretical
field of religion and even its foundation is made di-
rectly in itself, appears as the most general science
in the field of existence. When religion has a divine
character does not pose a problem in this case. As a
matter of fact, the meaning of the divine character
of religion is that the information to prophets comes
directly from the active intellect. Similarly, the phi-
losopher receives this information directly from
active intellect. According to this theory, the infor-
mation coming to the prophet is also philosophical
knowledge. The reason why philosophy has a more
general structure here is that philosophy is not the
examples of the truths taken from the active intellect
but the expression of itself directly. This point leads
us to the artificialization of distinction of philosophy
and religion. Therefore, the difference between reli-
gion and philosophy is not a difference in nature but
turns into a defective difference. This is due to the
fact that the truths in religion are not conveyed as
they are, but through examples. This situation also
leads us to say that the distinction between the hu-
man and the earthy in the realm of law is an artificial
distinction, as well as a divine and human distinc-
tion at the point of philosophy. At this point, the
words of the true philosopher also turn into a word
of divine character. It means both the philosopher
and the prophet take their knowledge from active in-
tellect. In fact, prophet symbolizes these words at a
level that ordinary people can understand, while the
philosopher is more loyal to the divine at some point
because he conveys the truth as it is.

Divine Law and Interpretation according to
Al-Farabi

While Al-Farabi talks about Plato’s philosophy
in his work titled Philosophy of Plato, he interprets
his philosophy as a whole around the concept of
happiness. He subjects the books in certain criteria
written by Plato in order to investigate what happi-
ness is, which means to know the essence of beings
and reach real competence, and to show the ways
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to achieve it. In the nineteenth paragraph, he exp-
resses that is realized that knowledge and art that
will lead people to happiness are not works and
arts that are accepted and done by the majority, and
here, using the concept of philosophy, he expresses
that philosophy is a theoretical art, and the philo-
sopher is the person who describes knowledge. In
the twentieth paragraph, he conveys the determi-
nation that philosophy is accepted as a good and
useful thing according to Plato, and in the twenty-
first paragraph, it comes to the point that is of great
importance for our subject. Here, he states that the
art of work that provides the desired lifestyle, or-
ganizes things and leads to happiness in the soul, is
management and politics (Al-Farabi, 1974: 65-84).
This shows us the importance of law and politics
in achieving true happiness. While philosophy is
an art that brings us to real happiness, it realizes
this purpose in society through laws. This brings
us to the close relationship between ruler, politics
and philosophy. When a person with a manageri-
al philosophy becomes aware of what in society
is what leads people to true happiness and what is
supposed to be happiness, what leads to deceptive
paths. So for a virtuous society a philosopher ruler
must be found. Laws are one of the most important
tools that this manager uses in the way of bringing
the society to real happiness. Al-Farabi stipulates
that the person who will be the chief ruler, whom
he accepts as a virtuous society founder, must have
certain qualities, both inherent and voluntary. The
indispensable of the twelve features he listed is ha-
ving wisdom. As Muhsin Mahdi emphasized, even
prophecy is indispensable for the virtuous society,
not in the continuation of this society but in the es-
tablishment, philosophy / wisdom is indispensable
both in the establishment and continuity of the vir-
tuous society (Mahdi, 1996).

It is clearly seen that the science of figh in Al-
Farabi’s mind is very close to the science of “law”
in the modern sense. He regards the science of figh,
which he understands as law, as a sub-branch of
practical philosophy together with sciences such
as ethics and politics. He even says that although
the science of figh is like a sub-branch of philoso-
phy there is a similarity between them and the term
distinguished (hawass) said for philosophers, also
jurists/fuqaha were regarded as hawass (Al-Farabi,
1986: 133). However, while the science of politics
is needed in the establishment of a virtuous society,
it gives an important role to the science of figh, not
in the establishment of a virtuous society, but in the
continuation of this society. The continuation of the
virtuous society established by the chief ruler will
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only be possible with the knowledge of figh pos-
sessed by secondary ruler.

If the secondaty ruler becomes a leader again af-
ter the chief ruler in the society, how will the legal
system be affected? Al-Farabi accepts the rulers who
are in connection with the Active Mind as a chief
ruler, regardless of time and place. This is an inter-
pretation in agreement with the “adaptation theory”
reflected in his philosophy in general. If a group of
rulers with these qualities at any time is found in a
city, a nation, or many nations, this group of rulers
is like a single ruler because their efforts, goals and
wills are in unity. If they live one after another in
terms of time, their souls will be like a single self.
The second follows the first one’s way, the present
one walks on the way of the past one. Just as one of
them can change his own law (shariah) at another
time, the living ruler can change the law of his pre-
decessor in the same way because if he (previous
ruler) had seen the present conditions, he would
have changed it himself. However, in the absence
of a person with these qualities, the laws of the pre-
vious ones are written protected and the society is
governed by them. Thus, a ruler who leads accord-
ing to these laws taken from past leaders (imams)
becomes a manager who continues the previous
practices (malik as-sunnah) (Al-Farabi, 1964: 81).

The main characteristic of the chief ruler is to
make laws that will lead people to real happiness.
However, Al-Farabi also says that it may not be pos-
sible for the chief ruler to determine all the actions
people need in this direction and to make laws on
those issues. The chief ruler determines and decides
what needs to be done about the events he faces. In
this case, it is possible that some events did not oc-
cur in his time. (Al-Farabi, 2000: 262). The found-
ing ruler’s rules of thoughts about all issues that will
arise until doomsday do not seem possible in a world
where constant changes are in question. Another rul-
er, replacing a previous ruler, can set laws on mat-
ters not determined by the chief ruler. In fact, he is
not satisfied with that much and can also dispose of
what the chief ruler has determined and legalized.
The main criterion in this case is that the new ruler
will turn to what he thinks is best for his term. The
reason for this situation is not that the first ruler
made a mistake in the law he had made. On the con-
trary, the law put forward was chosen as the best for
that first ruler’s term and it was considered to be the
best for the following terms. In fact, if the previous
ruler had noticed, he would have made this change.
This is the case with the second, third, fourth and
subsequent rulers. These rulers can also change the
laws they find determined before them by rethinking
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them. (Al-Farabi, 2000: 263). This situation, Toktas
thinks, has been accepted as a reference made by Al-
Farabi to the legal accumulation in society and the
history of law (Al-Farabi, 2016: 56).

These expressions give us the understanding of
Al-Farabi’s understanding on law. Here, the philoso-
pher does not accept laws as the primary condition
and constant births at the point of achieving the ul-
timate happiness. Therefore, the essential thing here
is not the letter of the law, but a changing capacity
according to nature or social life. The law should
be adapted according to these changes. Laws can be
subject to some changes by reconsidering in each
ruler’s own term. There are two basic criteria at the
point of changing these laws; the first one is that a
person who made this change is also a first-degree
ruler, which is, someone who is in an allied state
with Active Mind, and the other ruler which can
make changes based on the “best”. At this point, the
goal of ruler is to change the current law as he thinks
is best at achieving the ultimate goal. Therefore, we
can say that the understanding of law in Al-Farabi’s
studies are dynamic and living laws. These laws are
not immutably frozen laws (Burns, 2016: 332). One
of the striking points in Al-Farabi’s statement on this
issue is that the chief ruler put forward the law on a
case he encountered at that time. This is a dimension
that gives dynamism to the law. Predetermined rules
are not presented in response to situations that arise
later, and the chief ruler intervenes in the events
that occur in daily flow of life. This situation shows
us that religion, which is based on the foundations
of these laws, does not have a static structure. Re-
ligious rules can be reformulated by targeting the
“best” in different periods.

Results and Discussion

Here we tried to define the position of religion
in terms of being the source of laws in the virtuous
society in the purpose of achieving real happiness
in Al-Farabi’s philosophy, the role of philosopher/
prophet, in the society as lawmaker, and the figh/
shariah science which is required in the society and
the duty of the scribe in interpretation of the laws.
One of the matters emphasized during the study is
the central position of politics in Al-Farabi’s philos-
ophy. Since the concept of “politics” used in a broad
sense is shaped in consideration with a divine re-
gime, laws created in connection with it have divine
origins. Al-Farabi based the laws upon a metaphysi-
cal foundation. The distinction between divine and
humane becomes artificial in Al-Farabi’s philosophy
in the field of law due to the fact that philosopher-
prophet and lawmaker are united in the same iden-

tity and their common feature is that they are in
communication with the sacred information source
(Altaev, Amyrkulova, 2013: 8). The importance of
the presence of a virtuous government in the society
to achieve real happiness which is the supreme pur-
pose of philosophy was another outstanding point. It
was seen that the regime in the society founded by
the chief ruler is the implementation of the divine
regime on earth. Clearly this is related to “harmony”
which is another important subject that Al-Farabi
emphasized about happiness and the regime which
occurs in the virtuous society on earth is a continu-
ation of the universal harmony. Al-Farabi sees hap-
piness within a God-centred universal organic unity.
Real master type which is idealized for the society
may not be encountered in every period. In this case,
it will be wise to continue the implementation of the
laws established by the chief ruler. For the circum-
stances that occur in this period, the master will find
solutions by making new judgments based on the
first chief’s judgments by means of his abilities (Al-
Farabi, 1996: 84-85). At this point, figh becomes
prominent as a science of interpretation and reason-
ing (Mahdi: 1996). The science of figh, an art of
judgment, always appears in a situation in need of
philosophical knowledge. Because the main source
of the science of figh, that is, the main source of the
legal system of a virtuous society, is philosophy (Al-
Farabi, 2000: 264, Al-Farabi, 1986: 131-132, Toka,
2018: 11). This situation has led us to the conclusion
that Al-Farabi had given the figh science a role of
interpreting laws rather than making laws within the
social order and philosophy has always prioritized
figh (Al-Farabi, 2000: 263). It was seen that for Al-
Farabi, renewal and change is essential for both so-
ciety and law, but the master who will carry out this
renewal and change must be a person who has the
features of the chief ruler. In other words, change is
inevitable in the field of politics and law. However,
it is essential that there is a lawmaker who meet cer-
tain criteria for change. Interpretation is considered
as a solution to respond to social development and
change in absence of the chief ruler, which means
a governor who has the right to make and change
laws.

Conclusion

When the concept of “politics”, which is used
in a broad sense, is shaped by considering the form
of Divine administration, the laws that arise ac-
cordingly are of Divine origin. This leads us to the
conclusion that the laws in virtuous society must be
based on a metaphysical basis according to Al-Fara-
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bi. However, since this information that leads to the
Divine order can be accessed not only by the rev-
elation of non-human knowledge (revelation), but
also as a result of humanitarian effort. In other word
virtuous society law makers need such as the sacred
of the secular or the unification of the secular and
the transcendent at the level of human knowledge.
Religion and politics are inseparable in Farabi since
the law is seen as an inseparable relationship be-
tween religion and the prophet/philosopher. Politics,
which will lead people to true happiness, must have
a divine dimension, in other words, a metaphysi-
cal foundation. In Al-Farabi’s study, (legal basis of)
religion or shariah is the combination of laws and
lifestyle that were set by the chief ruler to lead the
individuals of the virtuous society to true happiness.
This leads us to the unity between theory and prac-
tice (iman and amal), as well as to the conclusion
that there is a close relationship between religion
and law, and that a true religion cannot be separated
from the law. Since the philosopher and prophet are
united in the same person in his understanding, this
shows us that philosophical knowledge is indispens-
able for a virtuous society. As a matter of fact, he
reveals that philosophy comes first from religion
(milla), in terms of classifying them, in his book
Kitab al-Huruf. The ideal type of ruler for the soci-
ety may not be found in every period. In these cases,
the most appropriate for the wisdom is to continue
the implementation of the laws imposed by the first
ruler. At this point, figh/shariah stands out as a sci-
ence of interpretation and reasoning. However, even

here, figh and faqih (jurist of Islamic shariah) are
never given an executive role. Management must
consistently be given people with philosophical
knowledge. This thought leads us to the conclusion
that Al-Farabi gives the shariah a role of interpret-
ing the law rather than making a law in the social
order, and the philosophy always prioritizes the law
making. At this level, while the first ruler was the
maker of universal laws and a personality above the
laws, the secondary leaders and faqihs are subject
to the law and are obliged to make judgments based
on these general laws or individual events transmit-
ted from the first ruler. However, this order led by
the secondary leaders should not be understood as
a mimetic management. Al-Farabi emphasizes im-
portance of the interpretation of the universal laws
and principles imposed by the chief ruler; role of
the faqih is quite significant to overcome the idea of
imitation. A prophetic interpretation is required for
the Divine revelation to become a practice of life in
a society of ordinary people. Also, in the absence of
a ruler who is in contact with the Active Intellect,
there is a need for faqih’s interpretation as a re-ad-
aptation of the prophet interpretation. According to
Al-Farabi, renewal and change are essential for both
society and the law. However, the ruler/leader who
will carry out this renewal and change must be a per-
son with the characteristics of the chief ruler. The
interpretation is a solution that comes into play to
respond to social development and change in times
when the chief ruler is absent, and is endeavor to
overcome imitation alone.
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LLIMFA BAFbITbIHbIH, MAMAA BOAYbIHbIH AIHU,
CAACH XKOHE OAEYMETTIK CEBETITEPI

Makanapa McAaM TapuXbIHAAFbI TYHFbIL YAKEH OOAIHYWIAIKKe TypTKi GOAFaH LinFa GarbiTbIHbIH
TapuX CaxHacblHa LWbIFYbIHbIH AiHM, CasCu, SAEYMeTTiK ceGenTepi TaapaHaabl. Tapuxu AepekTepAi
Heri3ri aAa OTbIpbIn, nanFaMbapAbiH (OFaH AAAAHBIH, UTIAIF MEH COAeMi BOACHIH) TYbIC iHiCi, opbiH6acapbl
api Kyiey 6aracbl, coHaai-aK, ahAi-6aMTTbIH 6acTaylbiCbl DAMAIH, aAFallKbl Xxaauda 6oAa aamaybl
TypaAbl 3epTTeyLliAepAIH, Ke3KapacTapbl Ol eAeriHeH eTKi3iAeAi. OAMAIH YAbIKTaAyblHa acep eTKeH
Keke 6acblHbIH, KacnetTepi Ae KepceTiaeai. OHblH XaAuaAbIFblH >KaKTayllbl AiHM TOMTbIH MankAa
GOAYbI, aTaAFaH AiHM TOMTbIH, KO3FaAbICKA alHAAYbl, KAPCbIAACTap TaparblHaH KyFbiH KOpyi, ©3 iwiHeH
GipHelle TapMakTapra 0OAIHYi, TapUXTbiH BPTYPAI Ke3eHiHae 0a3bip 6uAeyLliAep TapanblHaH KOAAQY
Tabybl xxaHe OyBenx, aTumm, cadeBna, aKKOMAbI, KAPaKOMAbI CEKIAAT MEMAEKETTEPAI KYPYbl TYPaAbl
AEpeKTep FbIAbIMW TYypFblAa capaAaHaabl. LLlnra 6GarbiTbl ©KiAAEpiHiH aAFalikbl XaAuarapAbl SAIA
60Aa aAMaAb! A€M MaHCYKTayblHa TYPTKi GOAFaH Tapuxu OKMFAAAPAbIH KAHLLAABIKTbI MaHbI3AbI HEMECe
MaHbI3AblI eMeC GOAFaHABIFbI 3epaeAeHeAi. LLnrFa 6arbiTbiHbiH MaiAa GOAYbIHbIH dAeyMeTTiK cebebi
petiHae apabTapaaH GaCKbIHLIbIAbIK, KOPreH MapCbiAap MeH aMaym >kaHe ab6acu ayAeTiHeH KyFblH
kepreH ahai-6aiTTbIH MYAAECIHIH TOKAMAACYbl, OCbIAAMLLA WMFA TOMTapPbIHbIH MpaH >kepiHae caATaHaT
KYpFaHAbIFbl €63 60AaAbl. CoHbIMeH Katap, XuxaspaH TbiCKapbl XaTkaH MemeH >xaHe baxpeiH
OAKeAepiHe WMFaHbIH TapaAybl cebentepi kepceTireai. LLInranapaarbl «Maxam», «Faiibil MMam,
«TaKU1si», «PEMHKAPHALMSI», «BeAa» TYCIHIKTEPiHIH nanaa 60AybiHA acep eTkeH (rakTopAap Aa FbIAbIMU
TypFblaaH TaapaHaabl. KypaHaa attapbl eteTiH Kbi3blp MeH |AMSIC nairambapAap TypaAbl LIMFAAbIK,
GarbITTarbl COMbIAbIK, KQybIMAACTbIKTApAbIH ©3reLue nikipAepi Ae FbIAbIMU MaKaAaHbIH HblCaHbl PeTiHAE
KapacTbIpblAAAbI.

Ty#in ce3aep: wnra 6arbiTbl, Xaanda, shai-6aiT, MaxaM, MMam.
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Religious, political and social reasons for the emergence of the Shiism

The religious, political and social reasons for the emergence of the Shiism sect in the historical
arena, which led to the first major divisions in the history of Islam are analyzed in the article. Based on
historical data, researchers disagree on the views of the Prophet’s cousin, deputy and son-in-law (peace
and blessings be upon him), as well as the inability of Ali, the leader of Ahl al-Bayt, to be the first ca-
liph. It also reflects Ali’s personal qualities that influenced his inauguration. There is scientific evidence
that the faith group supporting his caliphate became a movement, was persecuted by rivals, divided
into several branches, supported by some rulers at different times in history, and formed states such
as Buwayh, Fatimid, Safavid, Akkoy and Karakoy. It examines the significance or insignificance of the
historical events that led to the Shiism rejecting the early caliphs as unjust. It also explains the reasons
for the spread of Shiism in Yemen and Bahrain outside the Hejaz. Also scientifically analyzed the factors
that influenced the emergence of the concepts of “Mahdi”, “invisible imam”, “crown”, “reincarnation”,
“Veda” among Shiites. The object of the scientific article is also the different views of the Sufi communi-
ties of the eastern direction on the prophets Kyzyr and Elijah, whose names are mentioned in the Koran.

Key words: Shiism, Khalifa, Ahl al-Bayt, Mahdi, Imam.
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PEAHrM03Hble, NMOAUTHUYECKUE U COLUMAaAbHbIE NPUYUHDI BOBHUKHOBEHMS LLIMKM3Ma

B cratbe AHAAU3BNPYIOTCA PEAUTUNO3HbIE, TIOAUTUYECKME W1 COUMaAbHble TNPUYNHDbI TMOABAEHNA
LLUIMNU3Ma Ha VICTOpVNeCKOPI apeHe, YTO NPUMBEAO K NepBbIM KPYIMHbIM pa3AeA€HUAM B UCTOPUKN NCAaMa.
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OCHOBbIBasICb HA UCTOPUYECKMX AQHHBIX, MICCAEAOBATEAM PACXOAATCS BO B3rAsiAAX HAa POAb ABOIOPOAHOIO
6para, 3amecTuteas u 3979 [Npopoka (MMp eMy 1 BAAroCAOBEHME), a TakKe Ha HECroCOBHOCTb AAM,
Amaepa AxAb anb-baiT, ObiTb nepebiM xaAndoMm. Takke paccMaTpMBAIOTCS AMYHbIE KavecTBa AAM,
KOTOpble MOBAMSIAM HA €ro MHayrypaumio. MIMeloTcs HayuHble CBMAETEABCTBA TOTO, YTO PEAUTMO3Has
rpynna, NoAAEP>XKMBaloLLLAs ero XxaAndat, CTara ABMXKEHWEM, KOTOpas MPeCAeAOBAAACh COMEPHUKAMM,
OblAa pa3AeAeHa Ha HECKOAbKO BETBEN, MOAAEP>KMBAAACh HEKOTOPbIMU MPABUTEASIMU B PA3HOE Bpemst
B MCTOpMM U oBpa3oBana TakMe rocyAapcTBa, kak byeaix, M®atnumua, CedeBna. Akkor n Kapakon. B
CTaTbe MCCAEAYETCS 3HAUYEHUE MCTOPUUECKUX COOBITUIA, KOTOPbIE MPUBEAU K MOSBAEHUIO LUNMM3MA. DTO
Takke 06bSCHSET NPUUMHBI PaCrpoCTpaHeHus Wwinma B MemeHe 1 baxpeliHe 3a npeaeaammn Xnaskasa.
Takke Hay4yHO MpoOaHaAM3MpPOBaHbl (HaKTOPbl, MOBAMSBLLUME HA BO3HWMKHOBEHWE Y LUMWTOB MOHATUIA
«Maxan», <HEBUAMMDIN MMaM», <KKOPOHA», «pEUHKAPHALMS», «BeAa». OOBEKTOM HAyUHOM CTaTbM TaKXKe
SBASIIOTCSl Pa3Hble B3rASAbI CY(PUIMCKMX COOOLLECTB BOCTOYHOIO HarpaBAeHUs Ha NpopokoB Kbi3bip u

MAMIO, MMeHa KOTopbIX ynommHatoTca B KopaHe.

KaroueBble caoBa: wnn3m, Xaanda, Axab aab-bent, Maxau, Mmam.

Kipicne

OJjeMieri MychblsIMaH KaybIMbl HETi31HEH CYH-
HAT >KOHE IuFa OONBIT eKire OeiHeTiHI Oenrimi.
Exi ninm OarbITTBIH apachlHIa KAHOHBIK JKOHE
JOKTPUHAIIBIK KENICIICYNILUTIKTep JKETill apThiia-
nel. CYHHUT IE€H IIUFa OarbITTapbIHBIH OCBIHIAM
KalIIBUIBIKTAPhIHA OAMIaHBICTHI TAPUXTA KAHIIIAMA
peT exi OarbIT ekinmaepi Oip-OipiMeH apasmachlm,
KaH MaiiaHnga Oerme-0eT Kelin corbIcThl. Kasipri
Tanaa na Memen Apa6 Pecny6nukacel Men Cu-
pust Apab PecryOnukacer xoHe T.0 1a MyChUIMaH
MEMJICKETTEPIH/IET] a3aMaTThIK COFBICTAP/IbIH ©3eTi
CYHHUTTIK-IIUFAIBIK ~ KOHQIMKTIICH  IIBIKKAHBI
oMbOere asH. 3epTTEyIIIep TapanblHAH CYHHHTTIK
UTIM MEH Imfa OarbIThl apachIHIAFBl KOJIAM/IBIK,
(bUKhTBIK JKOHE casCH KaWIIBUTBIKTap THUSHAKTHI
TYpIle capajaHca Ja, aTajdFaH €Ki JiHW OarbITTHIH
aNJarbl YakKbITTarbl OeT-albiChl MeH OaiaHbI-
Chl KaHfail OOJNATBIHBI KOHIENTYaJJbl TYPFBIIaH
TYKBIpBIMIaIMail kenemi. OpTaK TOKTaMFa Kelryre
BIMBIPAChI3 CYHHHUT TICH IIUFa apachIHIAFbl MPO-
Onmemanmapapl OJaH apbl YJIFAaWTHaid, €H a3bIHjaa
IIEKTeyTe, MEHITIHIIIE TOMEHAECTYTe MYMKIHIIIK O6ap
Ma? Illura GaFbITHl Typajibl CYHHUT 3epTTeyLIiiepi
He amtanpl? llluraneiH akumacel MeH (ukher
JKOHE TapuXbl JKOHIHIE IINFa CEHIMIH YCTaHATHIH
3eprreyuiiep He aiTansl? TakbIphINTHL ally YIIiH
OCBI MaCeJIeNIepli CANBICTHIPa OTBIPHII 3ePTTEy aca
MaHBI3BI JCT OTaiiMbI3. byt 3epTTeyiMizie mura
CCHIMIH 9HE TapUXbIH Of-€JIEKTeH OTKI31M, OHJaFbI
OpTYpIi Ke3KapacTapbl OYTiHT 3aMaH TYPFBICEIHAH
FBUIBIMU 3€pJeIIey/li ’KOH KOpil OTHIPMBI3.

TakpIpbINTHIH HeTi3neMeci

Kazakcran xem koH(peccusuiel en Oonca na,
KoFamyia Ke0iHe CYWeKTi JereH JiHW aFbIMIap Ty-
panbl ce3 Oomaapl. All, JiHU a3MIBUIBIK TONTAp TY-
panel aWTeuTa OepMmeiini. EmiMizme pecMu aepek-
tepae 18 ninu koHeccus O6ap aen KepceTiireHMeH
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(HypceuroBa, 2017) mbeiH MmoHiHme Kazakcrannma
JIIHA TaHBIM MEH TYCIHIT embip KoHdeccusra coii-
KeCHeWTiH KemTereH OiHW arbiMumap Oap. Comap-
netH O0ipi Kasakcranga MiHW a3MIBUTBIK TOII CaHa-
JIATBIH IITUFa aFbIMbl OONBIN caHajanbl. HeriziHeH
Kazakcrannarel o3ipOaiibkaH MEH Xxaszap AHACIIO-
PAacCBHIHBIH OKIJIAepl IMMFa CeHIMiIH ycTaHaisl. Emi-
Mi3gzeri a3ipbaiikannapapiy canbl 140 mbiy (Mag-
nonuit, 2010), AyraHcTaHHaH KOUIIN KEeJTeH Xa3ap
yiIteiHbIH canbl 600 (bamusH, 2019) mamMackHaa.
AtanFaH eKki Auacropa eKiuiiepi Jie oTKeH Fa-
CBIp/IaFBI CasiCH Karmdainapra OainmaneicThl Kazak-
cTaH/ia KOHBIC aymaapraH. KazakcraHmarbl HCIaMm
TapuXbl TiKeJIEH UCIaMHBIH CYHHUTTIK OarbITBIMEH
OaiinaHpICTHI O0JICa J]a, OpTa FACKIpIap/Ia MUFAHBIH
Keibip TapMmakTapelHbIH Kazakcranma OoJFaHb
MamiM. CaMaHu MEMJICKET1 TYChIH/IA IIMFaHBIH UC-
maitmust (bapronen, 1900: 35) sxoHe Kappamus
areIMIapel eMip cypreH. KapakaH aoyipiHae CYH-
HUTTIK MCJIaM MEMJICKETTIK TYPFbIIa KOJJayFa He
OOJFaHNIBIKTaH, aTaJFaH IKFa aFbiMaapbl OpTabIK
A3HMs  KEHICTITIHEH BIFBICYFa MOXKOYp OonraH
(Hunkan, 2016: 75) eni. Toyenciz Kazakran noyi-
pinne ne Ara xaH 0acKapaTblH UIMFaHBIH HCMai-
JIUSl aFbIMBIHBIH OKinaepi KasakcTaHHBIH pyXaHH
eMmipiHe apanacyra ThIpbicel kepyne (Mcaxaw,
2012). Slram, Oencenni Oonmaca a TapUXbIMBI3AA
JKoHE OYTiHT1 KYHI eNiMIi3[ie IIuFa 3JIEMEHTTEPiHIH
YIIBIPACaThIHBIH )KOKKA IIBIFapa aiMaiiMBbI3.
Makcartbl MeH MiHaeTTepi
TakpIpbIllKa KaThICThI OPTa FACBIPJBIK TapUXU
KJIACCHKAJIBIK JIEPEKTEP MEH 3aMaHayH 3epTTeyIIli-
TIEpiH THIH KO3KapacTapbhlH €Celke ana OTHIPHII,
FBUIBIMH Makajala Ke3JereHiMisre KOJ IKETKi3y
YIIIiH MBIHAJai MaKcaT-MiHACTTEP/li HETI3Tre al/IbIK;
— «IuFay TOOBIHBIH Takna 00ybIHA acep eTKeH
[Natirambap (oraH AJUTaHBIH cajlayaThl MEH COJIeMI
OOJICBIH) XaAUCTEPiHIH aThUTy TAPUXBIH aHBIKTAI,
OHBIH MOHIHE KO3 JKETKi3y;
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— ONHIIH KeKe KICUTIK Kell0eTi MEH TYJIFaJIbIK
KacuerTepi »koHe IlaliramOapra (oFaH AJUTaHBIH
calyaTbl MEH colleMi OOJICBIH) TYBICKaH/IBIFBIHBIH
«muFa» OarbITBIHBIH OpPTaFa IIBIFYbIHA BIKITAJIBIH
alKpIH/AY;

— «llIura» OarbITHIHBIH Maii1a 00ybIHA 9CEp €T-
KEH pyXaHH, 9JIEYMETTIK, cascu cedenTepai 3epie-
JIeT, OCHI TYPFhIIa KAJIBINTaCKaH TapUXH Ke3Kapac-
TapJsl capainay;

— ANFamiKpl «IIUFa» KO3FAIBICHIH TYIBIPFaH
(dakropiap, OJW MEH OJapAbIH apakaTeiHAch, Oc-
MaH xaiupara KacTaHABIK YHBIMIACTHIPHUTY/IBIH
cebernTepiHe K3 XKeTKi3y;

— Omn MeH Marayusi, Marayns meH XacaH
apachIHJIaFbl KaKTHIFBICTAp MEH KeIiCIMICPIiH Ta-
pUXU HeTizaeMeci, aMayH dyJleTiHiH «ohiri-0aiTke
elTecy cebenTepin 3epaeney;

— OMoyH MeH ab0acu JUHACTHACHL JQYipiHJe
«muFa» OaFbITHIHBIH KYFBIH KOPYi, )K€KEe MEMJICKET
KypyFa YMTBUIYBI, HapChLIapiblH KOJJayblHa He
Oouybl, ©3 apacbiHa OipHelle TapMakTapra OeJiHy
cebenTepiH aliKbIHAY;

—«Illuran» cCeHIMIHIE «MaX M, KFAHBIT KMaM),
«TaKUsD», «PEMHKAPHALU, «BEAa» TYCIHIKTEPiHiH
naiima 60iysl, COHIAR-aK, ©3re MiHAep JKOHE Maje-
HUETTEPMEH bIKNAJIACY YIACPICTEPiH TaIay.

Froiabivu spicHamManbIK Herisaepi

MakanaHplH FBUIBIMH QIICHAMAJIBIK HETI31H
QJIEyMETTIK KYOBUIBICTAP IbI TAHBII OLTY/IIH JUAICK-
TUKAJIBIK 9JIICI, KYHUETK-KYPBLUIBIMIBIK, CABICTHIP-
MaJTbl Tanjay, JJIOTUKAIBIK JKOHE TEOPHSIIBIK, TapH-
XM 9JIiC, Ke3CHICHIPY, Tajaay-capaiay, CTaTUCTH-
KaJIBIK caparTay dicTepi Kypaibl.

Herizri 6eJ1im

«Illuray ce3i apald TUTIHIE «epy» JKOHE <OKaK-
Tay» MarblHaJapbiH Oeperi. TepMHHIIK MaFbIHACKI
ITatiram0ap (oraH AJUTaHBIH WUTLIIT MEH coieMi 00JI-
CBbIH) YprHakTapbHbIH (ohii-00MTThIH) MopTedeciH
JUHN TYPFBIIAH JKOFaphl €KeHIH MOUBIH/IAYIITHI TOITKA
Oepinren aray Oomeim Ta0bIIa R (Tabatabai, 1993: 25).

Illura TOOBIHBIH Taiia OONyBIH 3EPTTEYIILICD
OcMaHHBIH KaWTBIC OOJBIN, OHBIH OpPHBIHA OIH
OTBIPFaH IIaKTa TybIHAaFaH OyJIFakTaH OacTaiipl.
PaceiHna na, «mmra» araysl Onm xanuga Oonyra
TMaibIK JereH MyChUIMaHfapra Oepimmi. Amaiina,
[MFa FyjaMajgapbl Oy arbIMHBIH Makja OOJybIH
[NaiiramOapasiy (oFaH AJJIaHBIH UTLTIT MEH coJeMi
00JICHIH) MoyipiHeH OacTanaTbIHBIH aiTaabl. JKammsl
IIMFa aFbIMBIHBIH Maiiga 00JIybl MEH KaJbIITaCybIH
JKOHE JlaMy Ke3eHJiepi OipHeme agyipiepre OemiHin
Kapacteipputansl. CoHmai-aK, muFa TYCIHITI pyxa-
HM K9HE CasCH JEN T€ XKIKTEIIHEN].

Pyxanu mmwra Tycinikrepi [lalirambapasiH (oran
AJINaHBIH UTLITITT MEH coJieMi OOJICBHIH) IoyipiHIe mai-

na 6omel (Deititaz, 1975: 35-44). byn typains! mura
FyJlamManapbl MbIHAJal JQNENJEp/i alFa TapTallbl:
bipiaminen, [afirambapra (oraH AJUTaHBIH WTUTITI
MEH coyeMi OOJICHIH) allFaliKbl Ke3lepi AJjuiaaaH
MbIHaAal yahu TycTi: « Tysic mysandapuina eckepm,
COHbIHAH ep2eH  MYCbLIMAHOApObl  MeuipiMmeH
KanamoiyHoly acmeina an. Cazan Kapcwl Kenzew-
dep bonca, «meH ceHiy icmeeeHOepiyHeH Oyminoel
vzakmamuin ey (Ilyrapa, 214-216). Ocblman coH
Amna Enmrici (oraH AJUTaHBIH WTLTITT MEH CoJeMi
0oJICBIH) ©3 oylneTiHiH 0ackiH Kochi: «(Cizdepder
Kim Oipinwi 6onvin MeHiy aumKaHviMa epce, Cou
aoam meniy «yacuimy (opsiHOacap) 601aost, — nei.
Onu xanma-xal.: «Ceniy yazipiy 6onamy e OFaH
nepey wmoubrHCyHanel. Conpa, Ilaitrambap (oraH
AJUTaHBIH UTLIITT MEH CalieMi OOJICHIH): « by, MeHiy
bayvipvim, yacuim dHcane xaaugamy nereH 00NaThIH
(Tabatabai, 1993: 28).

OpuHe, Oy xaguc-mapudTi TikeJdeld MarbiHa-
CBIHJA KaObuIayra OONMMaibl. ATaJIMBIII XaJUC-
mapu(Ti pyXaHd MarblHaja alThbUIFaH JeH TyCi-
HeMmi3. [lereamen, Amma Taranaueiy «Hcramea
Oipinwi 63 MyblcmapsblyObl WAKbIP» TeN OYHBIPYHI,
conpaii-ak, I[laitramOapaslH (oFaH AJUTaHBIH WTi-
Jiri MeH conemi OOJCBIH) ONM XaKblHIa alTKaH
MaKTayIbl Xaauc-mapudTepi «ohmi-0oiTTEIHY OpHBI
epeKIIIe CKeHTIT1H oUTiIeHIi.

Exinmrigen, Ilaitram6ap (oraH AJutaHbIH UTLTIT
MEH coJieMi OOJICHIH) OJNUIIH KeKe OAaCBHIHBIH ap-
THIKINBUIBIFBl XaKbIHAA: «Oau apke3 Xax oicaue
Kypanmen 6ipee, Xax nen Kypan oa Onumen Oipee.
byn xuamem xaiiimea Oetiin dcanzacadwly, - NETEH.

[Natirambap (ofaH AJIIaHBIH UTUIITT MEH CoJIeMi
0OJICBIH) ONUIIH OlLTIMIAPIBIFBl XaKbIHAA: «XuK-
Mmem oH Oonimuer mypaowvl. Toevizvin Onu meHneep-
2eH, Kan2ar OIipi xanblkmay, NETeH €.

Conpaii-ak, mycsuimanaap Mekkenen Moauna-
ra kxemep anasiHga Jlapyr-Hamya (mapmameHnrt)
[MatiramGapp! (OFaH AJUTaHBIH WTUTINT MEH CoJeMi
0oJICHIH) enTipyre Kapap KaObuimaiasl. Con kesme
Anna Enmricia (oFaH AJUTaHBIH WTUIITI MEH ColeMi
0OJICBIH) KYTKApy YILiH OJIM OHBIH TOCETiHE OaphII
JKaTBII, ©31HIH 0achIH Ooiirere TikkeH exi (Tabatabai,
1993: 29).

Y1riHIaeH, OMM 9CKepH KOPBIKTap/ia dpKalllaH
epiik kepcerti. Mbicansl, banip, ¥xyu, Op, Xaitoap co-
FBICTapBIHA ONH epITIK KOPCETII, Kaybl >KeHIeH €.

Teprinmwigen, Amna Enmici (oran AJiaHbiH
HTLTITT MEH coieMi OOJICHIH) 631HIH COHFBI KaXKBITBIK
camapblHaH KailTkan kesne «lagpu Xym» JereH
xKepre ONual KyJuli MyChIIMaHFa Keloacisl 0osa-
THIHBIH aliTKaH OonaTelH (Tabatabai, 1993: 30).

ONM Takya JKOHE Ep)KYpPEeK JKayblHTep caxa-
0a rana emec, ackaH ryiama eui. O KacThIFbIHA
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KapaMmall MeMJIEKeTTiK Oackapy icTepiHzme ne eTe
KabimerTi OomareiH. Ilafirambap (oraH AJUTaHBIH
UTUTINT MEH coJieMi OOJIChIH) JKOHE aJlFalllKbl Xa-
mudanap aoyipinae aiMakTapaa Ka3bUIBIK KbI3MET
atkapabl (Hamidullah, 1991: 1557). Omunin xanm-
(anpikka Kedyl TOochlHHAaH OomraH emec. On OChI
MopTebere JTalbIKThI OOIIFaHABIKTaH Xanu(a aTaHbl.

IIwra rymamanaps! Ilaitram6ap (oraH AJIaHBIH
WTUTIr MeH careMi OOJICHIH) KaUThIC OONFaHHAH KeHiH,
OHBIH OpHBIH 0acyra Onu JabIK Aemn Oineni. Omap
aJFamKplga OWITIKKE KON JKETKi3e alMaraH/IbIFbIH
ObLnaiinia TyciHaipesni:

[NafiramOapaplH (OFaH AJITAaHBIH WTLUTTT MEH
comeMi OOJICHIH) KaWThIC Oonap ajablHAa MYCHII-
MaHjiapFa alTKaH YIII aMaHaThIHBIH Oipi OOHBIHIIA
«Ycama ackepiniy Kaiadan wblebin HCOPLIKKA am-
MAHYbIHA MYCHIIMAHOAP amcanvicybl Kepek» 00-
narbiH. Asuta Enmnicinig (ofaH AJUIaHBIH WTUTITT
MEH cajieMi OOJICHIH) aKbIPFbI aMaHATBIH IUFaiap
€Ki eTmecTeH OpbIHAambl. An ©0y bokip xoHe
OmappIH jkaKTacTapbl Ycama 9CKepiHe KOChLUIMAii,
Moaunana Kajaabl.

Exinminen, [TaliramGap (oraH AJUTaHBIH UTUTIT
MeH cojeMi OOJCHIH) Ke3 >KYMFaHAa MIuFaap
OHBI aKBIPETTIK camapra IIBIFAPBII cally iCiMeH
mryreuTaasasl. Ocel cebented Ae Cakuda KuHaTbI-
ChlHa (aHcapyap MeH Myxaxipiepain OO0y bokipai
xanmuda eTim cainaysl) KaTblca alMai Kallaibl.
[lura rynamanapsl Onuaig anram Oonbn xanuga
TarblHa OTHIPA aJIMAYBIHBIH Ce0e0iH OHBIH yaKbITTaH
YTBUTFAaHABIFBIMEH TyciHmipemi (Myxamman AOy
3ahpa, 1996: 33).

Cakuda >KMHANBICBIHA OIM KaThICIIAFaHMEH,
OO0y bokipmia xanwda OONBIT calilTaHFaHBIH €CTIII,
MEIIITKE KeJIill, OFaH MOWBIHCYHATBIH/IBIFBI TYPaJIbI
ant Oepeni. ©0y bokip e3iHeH keilin xamud Oomy-
151 OMapra YCBIHBIT, OHBI MCJIaM KeHecl Xand eTim
caiularansia Oy OoFaH Ja MOMBIHCYHIBI. A Omap
KanTeIlc OOlFaHHAH KeliH uciiaM keHeci OcMaHbl
xammda etin caitmaiael. KeHecke Onm J1e KaTbICKaH
OomateiH. JKanmel, anFamkel TepT Xanudanap apa-
ChIHIA Kemmicmeyminik O6onran emec. Con cebenrti,
HIUFaIapAbH O OipiHmIi uMaM OOyl Kepek el
JIeT, ©3re caxabayiapra TUT TUTi3yi TIyphIC eMec.

[uranapaslH casCUIaHybIHA AJFAIIKBl XajH-
(hamap ke3eHiHAETI Keibip KOFaMIBIK e3repicTep
acep erti. Onap/bIH MiKipiHIIE UCITaM MEMJICKETiHIH
HET13T1 eKi MypaThl 00ITyBI KEpekK:

Bipinmigen, uciaaM MemilekeTi AJIaHbH Oip
EKEHJIITIH TaHBITYFa XKYMBbIC *kacaybl kepek. OraH
KapcChl KEeITeHAEPMEH asychI3 Kypecyi KaxerT. JKone
TYBIHJIaFaH MACeNeNePl YaKbIThUIBI IICIIY1 THIC.

Exinmnigen, uciiaM MeMieKeTl OIHOl XaJIbIKKa
JKEeTe TYCIHZIpiI, KOFaMbl TEK HCIaMMEH OacKapy
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KaxeT. OpOip Moceliere aJjaMrepIiliK TYPFbICBIHAH
Kapari, JIiH1 YKIMACPAiH OPBIHAATYBIH KaMTaMachl3
€Tyl THiC.

[IuranapasiH OWBIHITA MYCBUIMAHAAPABI OYIT
€Ki Myparka OJH XOHE OHBIH YpIaKTaphl FaHa
KETKi3e ayajpl.

uranapaplH MIKipiHIIE «MEMIIEKETKE 3EKET
TeJIeMeNMi3» JIeT KapChl IIBLIKKAH TONTAP/IbIH Maiaa
OOJTYBIHBIH ce0e0i, aFamKel Xanudanap JoyipiHae
MCJIaM MEMJICKETI KOFaMJia 9MIIJICTTIIIK OopHAra aj-
Mmanbel. On ke3meri ucinaM Owiriri XaxkTelH OWIIrI
emec, Kypaliemm Myzamecin kesnereH OWiIik 0oiI-
nel. [uranap KypaibImka ambIk Kapcehl MIBIKITaca
Jla, 9MIJIET YIIiH KYpPecy KepeKTiriH XaJbIKKa JKeTe
TYCIHAIPYZI KoiFa amabl. OpTaibIK OVITIKTIH JKYpri3i
OTBIPFaH casicaTblHA KapChl TONTAp MIMFaHbI KOJIAal
Oacraiiapl. OchUTaiila IMUFaNaApIbIH KOJIeMi YIIFas
tyceni (Tabatabai, 1993: 34-35).

IlluraHbIH TYCIHITIHIIE WCIaM MEMIICKETIHJIC
Kypan MeH CyHHeT jXoHEe OMUIETTUIIK eIIKallaH
e3repMmeyl Tuic. Amaiima, anFamksl xamudanmap
JoyipiHaeri Kebip esrepicTep MIMFaHBIH YCTaHbI-
MbIHa KaWmiel KeneTiH. OnapaplH KeibipiHe ToKTa-
JIBIT OTCEK.

Konbacmibr Xanmun ubn Yomug Monik nbn Hy-
OaiipaHbI enTiprenae XaTudTiH: «OHmai KoadacIbl
MEMJICKET YIIiH eTe KaKeT» eI, OHBl jKa3aJaH
Oocarybl, xamudanapapie [laiiramOapasiy (oFaH
AJIaHBIH UTLTINT MEH coieMi OOJICHIH) XaauCTepiH
XaTKa TYCIpy[l TOKTaTybl, COHJAal-aK KehOip Kyi-
LIBUTBIKTApFa jKaHa esrepicteplid eHyi, Kypan
KopimuiH OH(Dam cypeciHiH eKiHII asThIHIA
adThuIFaH Asuta Enmmicinin (oFaH AJUTaHBIH MTLTIT
MEH cosieMi OOJICHIH) yprakTapblHA MEMIJIEKET Ka-
3BIHACKIHA TYCKEH OJDKaHBIH Oepinmeyi (Tabatabai,
1993: 36-38) OcMaH aoyipiHJETi SMayWIeP IiH ThIM
IIEKTEH IBIFYBI.

OcMaH noyipiHIe MYCBUIMAHIAPABIH JYHUETE
aca Kymaprta Oacraybsl Onure aybip tyai. [luranap
WCIIaMHBIH Kepep-Ke3re KypIblMFa KeTinm Oapa
KaTKaHbIHA KAaTThI KbIHXKBUTBII, XaJIBIKKA NCITAMHBIH
PYXaHUSITTaH TYpAaThIHBIH TYCIHAIPIN OKIIayJaHa
Oacraiifipl. OMayHIIep/liH TYHAETe KYMapIbIFbl ac-
KBIHFaH IIaKTa OJWIIH eIl e3repMecTeH, 0a3-0as-
FB TaKya KaJlblHAa HCIaMAbl PyXaHH TYpPFbIAaH
TYCIHIIpYi, SMayWJIep/iH XKYPri3ill OTBIpFaH casica-
ThIHA KapChl TONTApbIH OHBIMEH JKUi KaThIHAC Op-
HaTybIHA TYPTKi OONajbI.

Ocmannbel A6mymnah noa CabaHbIH a3FeIpYbIHA
€preH MBICBIPIIBIK OYJIKIIIep eNTipreHHeH KeWiH
WCJIaM KeHecl Onuli Xanuda eTin cainaipl. Onu
xanmuda OONBICEIMEH MEMIJIEKETTE OpBIH allFaH
JKOHCI3MIKTEpl IIenyai kosira anansl. On e3 pe-
(opmaceina [laitramGapabIH (OFaH AJUTaHBIH MTLUTIT]
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MEH coJeMi OOJCHIH) IQyipiHAEri MeMJIEKETTIiK
KYPBUIBIM/IBI YIITi €Til ajapl. XaJbIKThl OacKapyra
JafbIK eMec OKIMepAl OWIIKTEH TaiabIpabl.
OraH Kapchl IIBIKKaH oKiMaep OCMaHHBIH KYHBIH
XKeJey eTIN OJIMre Kapchl Kapyiabl KeTepicTep Ka-
caiinpl. Alimia anambiz0en Oipre Tanxa, 3yOaiip
OacraraH OacpalblK KeTepuIicuiiyiep MeH OIUIiH
apaceiHna «Xamam» arTel COFBIC OOJBIN, MeMIe-
KET 9cKepi keHicke xerei. Onure llaMHBIH oKiMi
Marayusi Kapchl IIBIFBIT, €Ki TapanThlH apachlHAa
«Cudduna» aTTBI COFBIC OPBIH aabl. AJFAIIKbIIA
ONHIIIH 9CKepl KEHIeHMeH, Marayus ockepl Ky-
JBIKKA KOIN KapyJapblHbIH yiibiHa Kypan ast-
TapelH 1T alFaHHaH KEWiH €Ki JXKaK COFBICTHI
TOKTaThIN, OiTiMre keneni. bipak ocel OiTiM uc-
JlaM MEMJIEKETiHiH OOJIIIeKTeHYiHe OKEIIl COKTHI.
bitim Ootipramra, Illam, Xuzax, WemeHn, MEICIp
aiimakrapbl Marayusubig uenirine otti (Ibnul Emin
Mahmut Ecad Seydisehri, 1983: 1037-1038). Onure
«CudduH COFBICH Ke3iHJe XapKuiep Je Kapchl
WbIKTEL. COFBICTBIH OITIMIe yiacyblHa XaprbKuile
KapChl OOJIBITI, ONUIIH KeNiciMIe Kellyi, OHBIH YIIKeH
Kareci gemn Oui. Onure «yKiMai Tek Aia Oeperi»
JieT, oFaH OyJ1 Macesene Toybere Keiny KepeKTiriH
€CKepTTi. ONH COTTHIH IIENIMIHIH oMayuiepre
Ke0ipeK maiianbl ekeHiH Oie Typa XapyKHIepIiH
YCBIHBICEIHAH 0ac TapTThl. ON MYCBUIMaHAAPAbIH
KaH Teryis kamamazasl (Myxamman A0y 3ahpa, 1996:
65). bipak, xapmwkuiep 3 )aKTacTapbIHbIH CAHBIH
KeOeiTiI, MeMIIeKeTKe KapChl OYIIiK MIBIFapAbl. OJIN
MeH xaprxriep apaceiaaa «HaxpaBam» mereH xep-
JI€ COFBIC OOJTBIIT, XapHKUIIEP KEHTICKE YIIBIPAIIbI.
Anaiina, 661 >KbUIBI OIM OCH XapWKHUIEPAIH
’KAaHCBI3BIHBIH KOJBIHAH Ka3a Tabanel (Ibnul Emin
Mahmut Ecad Seydisehri, 1983: 1038).

MycbuiMaH KeHeci OIUAIH OpHBbIHA Oanackl
Xacaanpl caimainel. bipak, Illam okimi Marayus
Xacanra Kapcel cOfbic amanbl. COFBIC Tarbl na
OiTiMMeH asKkranmaapl. bitim OoitbiHiia Maraywus
eJTeHHeH XacaH TaKKa OTHIPATBIH OOJBIT KEeTiciM
acanansl. bipak, Marayust Xacanra y Oepim enrip-
temi. OHBIMEH HIEKTeNMel IUFaIapAblH COHBIHAH
maM ajibl Tycemi. Ohii-00UTTHIH MiHH KBI3METIHE
THIMBIM canaabl. [lafiramOapapiy (OFaH AJUTaHBIH
UTLTIrT MEH colieMi OOJICBHIH) ohiti-0oHT >KeHiHIe
alTKaH Xaauc-IIapU(TEePiH XaJbIKKa JKETKI3reH
agammapasl xasanaiaer (Tabatabai, 1993: 50-52).
OMayuiiep MYHBIMEH MIEKTeNN KajiMmail OIUIiH
eKiHII yibl XyCelHI TYTKbIHIAM, KbI3AapblH KYH
peTiHme capaiina ycraiapl. OnapabiH ohiti-0oiTThI
Kynamaybl Omap nOH AOMyma3u3miH noyipiHe AeiiH
skanracaabl (Myxammaz A0y 3ahp, 1996: 43).

Marayuss MeH OHBIH YJibl Ma3unriH TychiHIA
[IFFaIap aJlaM alTKBICHI3 30PIIBIK-30MOBLIBIKTaP BT

OacbiHaH Kemnipai. MeMJCKeTTIK icTtep ObuTai
TYPCBIH, KOFaMJABIK OpBIHIApAAFrsl opOip ic-KH-
MBUTBI OaKblUIayFa ajbIHBIN, KYAIK TYIBIPAThIH ic
ictereH OoJyica, COJ 3aMar KamayFa aJIbIHATBIH.
WNasuariy anFanikel anthl alibIK OWITiri Ke3iHae Xy-
ceiiH Oipmrama epKiHmiKTe OOJBII, yaFbI3-HachXaT
JKYPTi3reHMeH, apThIHILA TYBICTapbIMEH Oipre >KaH-
tocimim 6onnel (Tabatabai, 1993: 53).

IIwnra rameiMmaper Marayns men Hasun moyi-
piHzeri omineTci3mikTepre caxaOanaplblH KapChl
TypMmaybiHa OaiinanpicTel KypanueiH Toybe cype-
CIHIET1 «Ana onapoan paswl Jcane icmezen OAPIbIK
KbLIMbIC NeH KYHaNapbl Kewlipinedi» NEreH asTThl
Oackama Ttorciprneai. OmapablH mNaidbIMIaybIHIIIA
Marayust MeH Ma3um cekiynai KaHimep amaMaapra
Amna pasel Oonmaiapl. Onap asTTarbl YKIMHIH
kymi IlaitramGapapiH (oFaH AJDTaHBIH UTLITT MEH
coremi OOJICHIH) AQyipiHE FaHa KaTBICTHI, KEHiHTI
Joyipiaepre asTTarbl YKIMHIH KyIIi >KypMeWzl aem
oinni (Tabatabai, 1993: 52-54).

682 xbITel Marayus eTeHHEH KeiliH OHBIH YIIbI
WNasun xamuda TarblHAa YII SKBUI OTBHIPIBL bisre
JKETKeH JepeKTepre KaparaHmga Masum ucimaMibik
FYpBITapFa KYpMETi MeH >KayarKepIIUIiri >KOK,
Ko0iHEe KOHIJ KOTepil, HONCICIHIH KEeTETiHAe KYp-
ni. Illura ceHiMiH yCTaHyIIBUIAp OHBIH NOYipiHAE
3YJIBIMBIK IIEKTi. XyCeHH MEH OHBIH TYBICTAPBIHBIH
OacbIH Kecim, oHen Oana-marackiMeH Oipre Kana-
JIap.Ibl apaiarkll, Kkejeke eTeai. OHBICBIMEH KOMMaH,
MoauHaHBI aybI, YII KyH OOMBI XaJbIKThI KaHFa
0osm, TYTiH KoiiMail ToHaljbl. MeKkeae KacueTTi
KarOanel &ma KacakaHa 3akpIMaaiapl. MasunareH
KEHIHT1 oMayuJiep OipIiraMa Ty3eJreH ChIHal TaHbIT-
KaHMEH, JKaJIbl OJapAbIH MEMIJIEKETTIK Oackapy
KYPBUIBIMBI OMayHJIEp MYAEC] YITiH )KYMBIC iCTETi
(Tabatabai, 1993: 54-56). CrIpTKbI casicarta apad
TalnanapblHa apka CyHenTiH. Apab eMec yiITTapisl
KeMmciTin 6araTeiH. by ucimamra neitin apadrapabp
MEHCIHOCUTIH UPaHJBIKTAPFa ayblp COKKbI OOJIBII
tuai (Ila6anm, 2002: 129).

IInramap oMaywmiepaiH KYPBIFBI JKeTe OepMEHTIH
Uemen, Upak, Mpan cekinai meTki aiiMakrapra
Kamelir, Oip JKaFbIHAH KaH cayFajar, Oip >KarbIHaH
ura imimiE ©Hacuxartaapl. IbFBICTAaHYIIBI
C.M. IIpozopos mura Ko3raabichiHbIH VIII Fackip-
narbl Herisri opranbirsl Kyda, barmar, Kym kamana-
pbl 6onranneiFeiH atansl (IIpozopos, 19980: 15).
Bipak mmranap e3 imiMAepiH KachIpblH (TaKus)
YarpI3MaiThIH. OMayuiiep OWIiri IuFaIapaplH KOHC-
MMApAIUSAFa HETI3ENTeH KO3FAIBICHIH CE31T KOMBIIL,
onapjpl Tarel Aa Kynanansl. [lluransiy conm ke3aeri
xerekmrici 3aii MOH XyceWHHIH MoJafaH MoHiITIH
IIBIFAPBIN, JapFa YII JKbUI OOWBI achIll KOSIIBI.
ConplHaH MoHITTI OoTKa epreiiai. llluranapnbiH oH
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[ITura GaFbITBIHBIH Maiifa OOMYBIHBIH IiHH, CAsICH JKOHE JJICYMETTIK cebenTepi

€Ki MMaMBIHBIH aJFalllKbl Oeceyi omaymiep KOJbl-
HaH Ka3a tantel. COHIBIKTaHAa, IIWFa FyJamMajapbl
WCJIaM TapUXbIH «JIFAlIKbl KeMeHrep xanmudanap
J9yipi», ofjaH KeHiHT1 aMayusiep IoyipiH «KeMeHrep
eMec xanmdanap poyipi» aen oenei.

uranap omayuiep TapamnblHaH TEHepill Kep-
TeH CailblH, OojlapFa KapCHUIBIK PETIHAE 63 CEHIM-
nepiH HerFasTa Tycendi. JKaceipea 6omca ga Illura-
nap ete OEJICEH I XKYMBIC iICTEHTIH. OMayuIep IIu-
Famapapl TYN-TYKUSHBIMEH >KOSMBIH Jlece e, KO0
ajMayBIHBIH ce6e0i, oJap 63 CeHiMIepiHe eTe Oepik
oonnel (Tabatabai, 1993: 55-57).

[lura-omayn xypeci VIII rfaceipasiH  opta
IIeHiIHe Kapail e3repicke YIIbIpaIbl. OlH MEH OHBIH
YpIaKkTapbIHbIH Owitirin AGOac oyneTiHiH eKiaepi
ne Koipaan weIkTel. Upannsig Kopacan aliMarbpiHza
[TUFa CEHIMIH YCTaHATRIH O0y MycliuM oMaywiepre
Kapchl KeTepiltic YHWBIMIOACTBHIPBIN, a3 YaKbITTHIH
immiHme ipi JKeHicTepre KOJ KeTkizeni. ©0y Mycu-
JIIMHIH oMayuJIepai ThIKChbIpa Oacraysl, AGbOac oy-
JeTiHiH xanuda TaFblHA OTBIPYBIH TE3AETTi. OO0yl
Ab6ac Cadax 750 xputel omaymnepni Kydaman
KYBITl IIBIFBIN, Xamu(anbIKThl KOJBIHA ajaJibl.
AObac oyneTiHiH Keibip exinnmepi OacblHOa MIUFa
Ko3KapacTapblH JXaKTaFraHMEH, KeHiH O ypIak-
TapblH e37epiHe OaKTalac caHar, OJapIbl eJTipe
Oacraiinel. By kxe3ne mmraHblH apka cydiep Ky
napceutap exi. Abbac oyneti llluramapnei 6acTel
ockepu amambl ©0y Myciumai entipimn, e3re 0ac
KeTepep azamarTapra OMIIIKTeH SpTypJli MaHcamnTap
Oepirm, OyrakTapasl 6acans! (I11adGamm, 2002: 130-
131).

AOGacunepaiy IuFa CEHIMIH yCTaHyLIbUIApFa
KacaraH 30DJIBIK-30MOBUIBIFBl OMAayWJIEPAECH KeM
Oonmanel. bBacrankeima omaywiepniH MypHaeciH
Ka3blll, MOMITTEPiH OTKa epreni. KeiiH ochIHIai
aszanrapapl IUFa FyjlaMmaliapsl OachblHAH OTKEP/Ii.
Omnap Umam Arzam OO0y Xanuda meH Mmam Axmer
XanOanra na azan kepceteni. [llnraHbIH anThIHIIBL
nmamebl JKardap ac-Caapikka KOPIIBIK KOPCETIT, ap-
TBIHAH Yy Oepil enTipeai. Onu ypraKTapblH )Xol FaHa
ONTIpinm KoWMail, Tipifei »kepre Kemir, KaObIpra
OpreH/Ie TacTapAbIH OpHBIHA Kauar xKioipmi. [llura-
nmap Ooisca, AOOac oyneTiHIH OAUIETCI3MIKTEepiH
OILLKEpeIel, KaJblH OYKapaHbl oJapFa Kapchl KOWIBI
(Tabatabai, 1993: 58-59).

uranap opranblk OMITIKKE KapChl allbIK KOHE
JKACBIPBIH TYypae Kypecti. bipak, omapasiH Kypeci
cruxusibl Typae epb6imi. Illura ekimmepi opbip
ohi-00HMT OKUIH MMaM el TaHBII, OHBIH COHBI
e3apa Oeminymimikke okeminm coktel. C.M. Ilpo-
30poB VIII raceipablH ©3iHAE IIUFaHBIH OipHEIe
MEKTENTEePiHiH KaJblTaCKaHIBIFbIH aiTaasl. Onap
Kyda, bacpa, barmar, Kym mexrenTepi OomarhiH.
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OpOip MEKTeNTiH Naija OoNybIHIA IIHFa Fyja-
MaJIapbIHBIH TYpPJi Ke3KapacTapbl ocep erTi. byn
MEKTENTEePAiH CasCH MaKcarTapbsl Ja opTypdi
6onapl. X raceipaa mmwmra imimi Humanyp, banx,
MepB enipnepine Tapaabl. lllura mikipnepinin X
FaCBIpAaFhl CONTYCTiK Mpan MeH O3ipOaiikaH xKoHe
Kopacannarel opTayblK OHIIIKKE Kapchl KacaliFaH
KOTEPUTICTepiH OpbIH allyblHAa bIKHAJIbl OOJIBI.
Conpaii-ak, TaOapucranma TaparaH ImnFa iTiMi
OHJIa aJIFAIIKhI IIIMFAa MEMJICKETIHIH Maii/ia 00IybIHA
acep etti (IIpo3opos, 1980: 15-16).

IX raceIpnbIH O6achHIA MIUFa KAyBIMBI OachIHAH
KBUIBIMBIK Ke3eHai eTkepai. lluranap rana emec,
e3re OarpITTap Ja epKiH eMip CypyTe KOJ KeTKi3e/i.
Oran ceber, abbacu Owieymici a1-MaMyHHBIH
817 xbuibl Xanug OONbIN, MyFTazwia OarbITHIH
KaOBLIAaIl, e3re OarpITTapra epKingik Oepmi. TimTi,
on-MaMyH MIWAFaHBIH CETi3iHINT MMaMbl OJNH WUOH
Mycanbl e3iHe yo3ip eTim amanel. Xamuda ca-
paiibIHAaFel CasiCH KOJAAYIIBICKIHA apKa cyiereH
muFagap OChl Ke3le 63 UIiMAepiH Xaau(arThiH
TYKHOIp-TYKMipiHe TapaTaigbl. Anaiga, 854 >KbUIbl
Mytayakoniy xanmnd OomysIMeH IuFajap KaiTa-
JlaH Kapa TYHeKTi OacTtaH kemripyre MaxOyp 0o-
nmaapl. On IIWFaHBIH YUIHIN UMaMmbl XYCEHHHIH
Kepbamamarst Ma3apbiH JkepMeH-KeKceH etefi. OChl
Ke3J/Ie IMuFanap Kaita 6ac cayraimayra MOXOyp 60-
nanel (ITposzopos, 1980: 59-60).

X racelpga abbacu Owimiri oncipeit Oacra-
16l OChIHBI YTHIMIBI TIAlallaHFaH [IMFa CEHIMiH
ycranymsl Onu  bByseiix Apab TyOerinin Oip
OemiriHae ©3AepiHIH TOyeJCi3 HeNiTriH Kypaibl.
OsapapIH BIKIAJIBIMEH IIUFa 11iMi Apad TyOeriHiH
Baxpeitn, Oman, Can enkesnepiHe KeHIHEH Tapaii-
nel. Conmaii-ak, bacpa, Tpa6myc, Habmyc, Tabepn,
Xanag mahapnapblHIaFel XaJlbIKTBIH 0achkiM 06JIiri
muFa CeHiMiH ycraHabl. X FachIpIbIH OachlHAA
Wpannsin  conrycririgaeri Tabapucranma mmra
imiminiH Herizinae Hacup OTpyc Memiekeri naiina
Oonmel. X FaceIpaa CONTYCTiK Adpukana muranap
datummnep memiekeTin Kypas!l (ITpozopos, 1980:
60-61). XI racwlpiblH OachlHAa HIUFAHBIH HMCMaii-
M areIMbI Mpanma gepOec Wemik KYpHII, HIAFaiap
KY3IETeH JKbULAApbl OOWBI TOYeNCi3 MeMIIEKET
petinae emip cypai. Maszannapanaarsl IMFa MEM-
neketin XIII Facblpa MOHFON IIANKBIHIIBLIAPEI
kynartsl (IIpo3opos, 1980: 62-63).

ura imimi Hpanma  cadadurrep oyneri
OWIlikKKe KeNreH KesZe, Adyipiey IIarblH 0achl-
HaH eTkepai. Omap 1528 xbuiel TyTac MpaHHBIH
oumirine kon »xetkizmi. CoHpaii-ak, AHaIoiblaa
naiina 6onran AKKoitnel, Kapakoinel MemiekeTTepi
ne mura itiMin ycrannael (Tabatabai, 1993: 63-
64). XVIII ekinmn kapteicbiHaa Homup mah
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neH Ocman Ouneymrinepi ohmi cyHHeT meH uma-
MH CEHIMIHIH KaWCBICBI IYPHIC €KEHIH FHUIBIMHU
JKOJIMEH aHbIKTaMak Oonanel. OCMaHIBIK FaJlbIM
AOpynnah CybGaiinn Mpanna mmura FaasIMAapbIMEH
MiKip TamacTeIpansl. IlikipTamacThIH HOTHIKECIHIE
Abnpynnah CyGaiinn Hpan raneiMaapsiHa  ohuti
CYHHETTIH aKMKAT CEHIM €KEHiH, IIUFaJIbIK LTIMHIH
Omarar ekeHIITiH nomenaen Oepexi. Homup mrah
MiKipTatacThIH HOTHXKECIH XaTKa TYCIpill, IUFaIBIK
UTIMHIH JyphICc eMec ekeHiH Oykinm Mpanra xabap-
naiae! (Kapabusik, 2008: 243).

Kazipri HMpan memiiekeTi LIMFa CEHIMIHJIETI
“MaM# OarbITBHIH yCTaHanbl. MipaH MychEUIMaHAaphI
ITUFAHBIH JKaHCAK TIKIpJepiHeH OipImama apbii-
ranMeH, LIuranbIK UTIMHIH HETi3iH KypalTbiH Onn
MeH ohJTi-00UTTHI YIIBIKTAY CeKUII NiHN YFBIMIAP/IbI
o111 1e GaCIIBUIBIKKA aJTa ibl.

Byrinri xyHi muFaHblH Oip TapMarbl OOJBIN
ecenTeneTiH 3aiiiu GarbIThIH MeMeH TyprbIHIaphl
ycranansl. VIII raceipna SIxus wOH 3aiig HerisiH
KajiaraH OyJ1 OarbIT 3aiix MOH ONUIIH UMaMIIbIFbIH
ka0 etti. luranmapaery immiame ohiti cyHHETKe
JKaKbIH OCHI 3aiiamiep exi (Xusmenm, 2000: 13-14).

[apcer xypTel muFa iMiMiH KaObUIZaraHMEH,
OYPBIHFBI €CKi MOIICHHETTEPIHEH KOJ Y3iIT KeTe all-
Majabl. McmaMael KaObUIgan, eCKi HaHBIMIAPBIHBIH
CapKBIHIIAKTaphIH Ja Karap ambin kypai. [lura
1TiMI TIapchUTapAad KoJjaay Tarca Ja, KeHiH ImmFa
LTiMI opTYpal IiHACP MEH MOACHUETTEPAIH BIKIA-
JeIHA yIobipansl. Omapra anFamn ocep eTKeH hyla
niHi 6ommel. by Typamel moH Xasm «an-Dacimy
aTThl IIbIFapMackiHaa Obutaii npedini: «llluranap
shynuaepaiH >KOIbIHAA KeTTi. OWTKeHi, shymaumep
Imsic mer ®anhac nbn Azap mOH XapyHIBl oii
KyHre neiin Tipi gem Oinemi. KeiiGip combimap
Ja ockl xonga 0omnbin Kei3plp MeH [nusicThiH Tipi
ekernine cenem» (MOm Xasm am-lllaxpucranu,
1969: 45).

[Hura imimMi mapceiapra TapaxybIMeH ecKi YHII
CeHiMi MeH Oyz/1a MiHiHIH JIe BIKITAbIHA YITBIPAIbL.
Oran nonen perinae [lluranbik arsIMIapabH KO-
IIUTITIHIH CeHIM HeTi3aepi OONFaH «paXkay, «Bela
MEH «PEHHKapHAIMsD» CEHIMIHIE OOIYBIH KOPCETYTe
Ooabl.

Illura ceHiMiH YCTaHYIIBIIAPABIH IIIIHAE ©371e-
piHIH WMaMIapblH «TOHIPY» JKOHE «MaxAW» el
KaObUIJaI, acelpa CiITEyLIiliKKe YphIHFaHaap 0oi-
nel. Omap MaxAu Typaibl JEpPeKTi e3[epiHiH ca-
SIC MakKcaTTapblHa TalJalaHfbIChl Kenmi. MOH
Kaocup e3inin  «Tadceupyn-Kypanu-Azum» arTel
IIBIFApMachIHa OyJT Mocenere j>KaH-)KaKThl — TOK-
tanrad. On MaxauaiH paduszwiep MEH HCHoIIa-
pWIEPIiH «FaibIn OOJBIN, KalTa OpajaThblH HWMa-
MBD» eMecC eKeHiH alTThl (On-Xapus Abynp-Ouma

Uemann nbn Kacup an-Humamxu, 2000: 32-33).
[lura TapMakTapblHa cHIaTTamMa OepeTiH Oolicak,
onmapapl achklpa CiNTEymli ImuFa >XKOHE pyXaHH-
UTIMHIH HeTi3iHAe KYpBbUIFaH IIHFa, COHJAi-ak,
€Ki OaFbITTBIH OSIEMEHTTEPIH Karap YCTaHAaThIH
ITUFa JIeTT CHIHBITTayFa OoNanmel. AcChIpa CUITEYII
HIMFa TapMakKTapbl Ol TOHIP IOpeXkeciHe, TillTi
onap/pIH Oip Oeuiri OHbI madiramMOap emi aem O
(Myxamman AOy 3ahpa, 1996: 46). Mo3habGrap
TapuUXbIHJA OCBHIHAAH Tepic CeHIMAerl NIHMFanap
«Fynar» (acelpa CUITEy JXKoHE KepiTapTIalbIK) Jerl
arajajsl.

Omayuiep AdyipiHne apad YITIIBUIABIFBL ac-
KBIHFaH IIAKTa, UCIaM/Ibl KaObUIIaFraH e3re YITTap
oNlapra KapChUIBIK PETiHAE ©3AEpiHiH YITTHIK KYH-
JBUTBIKTapbIH YIIBIKTAyAbl KOJIFa ana Oacranbl. Ecki
IOiHIEp MEH MOJEHHETTEepAiH CapKbIHIIAKTaphIH
ycTraHy ay0opa [iHW arFpIMIapiblH Taima 0o-
JdyblHA oKemin cokTel. «Fymar» Tonrapel na exi
MOJICHHETTEP/IH BIKNAIbIHAH MMaiga OoiFaH el
(Atay, 1983: 5-6).

uranblH pyXaHH iJ1iM HETi31HIeTi TapMaKTapbl
petiane llaitramGapapH (oFaH AJUTaHBIH WTLTIT]
MEH coieMi OOJICBIH) CYHHETiH Oepik yCTaylibl
OHBIH YpIakrapbl caHanarelH ohiti-0oHTTHI, AJuia
Emmricinig (oran AJUIaHBIH UTLUTIN MEH coemi 00J1-
cbiH) KbI3bl datnMa MeH Kyiey Oanachl ONHIIH
ypriakTapbel YCTaHFaH JAiHU JKOJJIAH aybITKbIMaraH
Kardapu, 3aiiaM CeKiIml TapMaKTapAsl aWTaMbl3.
[luranply Oyl TapMakTapbl €CKi MOIEHHETTEp
MeH AiHACPAiH BIKMaJblHA KOl YIIblpail KoWFaH
XKOK. bipak, mura TONTapbIHBIH OPTAK YCTHIHBI —
MYCBUIMaHAap/IbIH PyXaHH KoHE casicu Omtiri «ohti-
OolTTIHY» Hemnirinae 00y Kepek JereH Ke3Kapac efli.

KopbIThIHABI

Hcnam onmeMiHIH CYHHHTTEpAEH Oacka Oip
OeJniri caHamarbld IIHFa OarbITBIHBIH JIHH, CasiCH,
QJIeyMeTTIK Mypar-makcartapsl coHay VII raceipia
[Taiirambap (oFaH AJIaHBIH WTUTINT MEH CcoleMi
OOJICBIH) KO3 JKYMFaH COTTEe, OJIHUJIH KaKTacTaphl
TapanblHaH Heri3i KamaHael. lllura TOOBIHBIH O6-
JIEK MiHW KayBIMIACTHIK PETIHIE TaphuX CaxHaCBI-
Ha IOBIFYBIHA COJN JQYipAeri IiHW, casCH axyal
ocep erTi. ONUIIH Xapu3MaTHKAIBIK KacHheTTepi
OHBIH JKaKTaCTapBIHBIH KEHOip Mocesenepae acsipa
CUITEyIILTIKKE YPBIHYBIHA TYPTKi 0061, MBICambl,
[IUFaIapAbIH OJUre IeTeH IeKci3 Maxab0aThl ofjaH
OYpBeIHFEI  Xay(anapablH JATHTUMIITIH KOKKa
mipIFapyFa aeiiin xetkizni. Conpaii-ak, [laitrambap
(oraH AJUTaHBIH HWTLTITT MEH coneMi  OOJICBIH)
ypriakTapbiabiH (ohni-0oiiT) Onu men daruma aHa-
MBI3/IaH HEKeCiHeH epOyi, OYJ1 oyJIeTKe oMayd MEH
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[ITura GaFbITBIHBIH Maiifa OOMYBIHBIH IiHH, CAsICH JKOHE JJICYMETTIK cebenTepi

ab0acunepniy Oocekenec OOMybl, IMIMFAIAPIBIH
0eJeK NiHM KaybIMIOACTHIK pETiHAEC KYpBUIYBIHA
KaTTBl ocep eTKeH (akTop edi. OMayH KoHe ab-
O0acu OUHACTHACHIHAH 330ip KepreH eHipiepliH
TYPFRIHIAPEI Oamama OWIIK peTiHae ohimi-0oHTTHI
Konjayra MoxOyp Oonubl. COHBIH OCEpiHEH Op-
TaJBIKTaH (XWKa3) THICKapbl KAaTKaH e©JKelepre
[IMFa TOTITAPbI CasICH KO3FAIBIC )Kacal, MeMJICKET
Kypyra apekerrenii. COHBIH HeTi3iHae OyBeix, ¢a-

TAMUIIEp, cadeBHUIep CEKLIAI IIMFa MEMIIEKeTTepi
maiima O0ommpl. Tapuxra OipHEIIe peT CyHHHUTTTEP
MEH IIUFaJapAblH apachblH >KaKbIHAACTBIPY MIapa-
Japel KOJIFa ajibIHFaH. bipak, oimapibiH emKanchIChl
HoTHXKEe Oepren emec. OHBIH OacThl ceOebi, ImmFa-
napAbH MoHhakbel (TEOPHSUIBIK ipretackl) 9y Oac-
Tarbl TapuXW OKWFajapabl Oackaiia Oaranayna,
O3/IepiHiH pyXaHM KecCeMJepiH IEeKTeH ThIC ap-
JaKTaynaH TyFaH efi.
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«MOHTIAIK EA» UAEACDBI ASICbIHAATDI
MCAAMHbDIH, bIHTAAAHADBIPY KbI3METI

YCbIHBIABIN OTbIPbIAFAH MaKaAaA@ XaAKbIMbISABIH ASCTYPAI TaHbIMbl MEH AIHM YCTaHbIMAAPSI
TOFbICATbIH YATTbIK, MEHTAAUTETIH, KYHAbIAbIKTbIK, OGafrAapAapbiH ManNbIMAAY XakKblHAQ bIHTAAAHAbIPY
LIapaAapbliH, MCAAMAAFbl MOTMBALMS TY>KbIPbIMAAMAChl MEH OHbl «YATTbIK, BiperemAikTi cakray» yuiH
YATTbIK, MOAEAbAI HacuxaTTayFa KabiAeTTi KpeaTuBTI OMAay >KYMEeCi apKbiAbl 3epAeAeyre Kasam
>kacanabl. Cebebi 6yA MoceAe Kasipri TaHAQ XKETKIAIKTI AeHrerae 3epTTeamereH. «KypaH» MeH Lapusat
TaAanTapbiH 3aMaHayu CypaHbICTapMeH OaiAaHbICTbIPa OTbIPbIM, KOFaM OKIAAEPIHIH KaKeTTiAiKkTepi
MeH TIAEKTEPIH bIHTAAQHABIPY, OAAPAbIH AAFa XbIAXKYbIHA TYPTKi GOAATbIH epekile O MeH Maibim
AEHIeniH AaMbITy YLLiH GiAIM MeH 3epAEeHi OPHBIKTbIPY Ke3eK KyTTipmenTiH maceae. OcCbl HbiCaHara
SKETY YLLiH 8AEOMETTEpre >XaH->KaKThl LLIOAY XKACaAAbI, FbIAbIMU XXYPHAAAAP MEH FAaAAMTOP MBAIMETTepI
KOAAQHBIAABL.  TY>KbIPbIMAGMaAapPbIMbI3  ADAEAAI 6OAy yuwiH «KypaHHaH» TyMHErisai MaAiMeTTep
aAblHAbL. 3epTTey GapbiCbiHAA Mcaam e3iHiH i36acapAapbl apacbiHAA bIHTAAAQHABIPYAbI HacMxaTTayAa
GararayFa TypapAblK, 6arbITTa ekeHiHe epekiie Hasap ayAapambi3. YKaAmbl NanbIMAANTbIH GoAcak, AAAQ
Tarana apnamMAapAbI «O3iHIH CO3iH MOMbIHAANM, OHbl OPbIHAQY YLUiH» >kapatTbl. OA yLiH GeAriAi 6ip cbltakpl
YCblHaAbl. AA, OHbIH 6CUETIH OPbIHAAGMAy CaAAapblHaH KOPKbIHbILL TYAbIPATbIH OMAapFa Ko3fFay Gepeai.
Onan 6oAca OyA TE3UC apam3aTTbiH XKep BeTiHAE >koHe KeMiHri eMipIHAE ThIHFbIAbIKTbI 3apPAArCbi3 KyH
KeLyiHe UTEPMEAEYAETT MCAAMHDBIH, POAIH TEPEHIpPEK TYCiHyre MyMKIHAIK 6epeai. KyTiAeTiH HaTuxke — apam
MOTMBALMSICbl MEH MIHE3-KYAKbIH TYCIHYAEri GiAIM MeH 3epAEHI OPHBIKTbIPFaH COTTE aillbIKTaAd TYCEAI.

Ty#iH ce3aep: «<MaHTiAIK eA», MOTMBALIMS, KPEATMBTI OMAQY, MacAOY TEOPUSICbI, TANM-MEHEAXKMEHT.
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Islamic motivation in the framework of the idea «Mangilik el»

This article presents the development of a national mentality and values that combine traditional
and religious beliefs, as well as the motivational concept of Islam. This issue is currently not sufficiently
studied. It is extremely important to use the theory of knowledge to stimulate the needs and desires of
representatives of society, linking the requirements of the “Koran” and Sharia with modern requirements,
to develop a special level of thinking and reasoning that contributes to their promotion. To solve this
problem, was done work on the review and study of literature, scientific journals and online sources. For
the reliability of the research, information from the “Koran” itself was used. In the course of the study, we
pay special attention to the fact that Islam is a value reference point. To summarize, Allah created people
to “recognize and keep His words”. For this, he offers a certain reward. However, the thought of not
following his instructions causes fear. However, this thesis provides a deeper understanding of the role
of Islam in the pursuit of a healthy and meaningful life on earth and in the afterlife. The expected result
manifests itself as soon as you establish knowledge and understanding of human aspiration and behavior.

Key words: “Mangilik el”, motivation, creative thinking, Maslow’s theory, time management.
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MoTtHBaums ncaama B paMkax Maen «MaHriAik ea»

B AAHHOM CTaTbe MCCAEAYETCA pa3dBnTME HAUMOHAAbHOIO MEHTAAUTETA U U,EHHOCTeVI/ coyeTarowmnx
B cebe TPpaAMUMOHHbIE U PEAUTMO3HbIE BEpPOBAHMA, a TakK>XKe MOTMBAUMOHHYIO KOHUEenuuMio MCAaMa.
AaHHbIVI BOMNpOC B HacTtogdulee BpemMd HEAOCTAaTOYHO M3YYeH. KpaVlHe Ba>XHO MCIMOAb30BaTb TEOPUIO
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A. KaObu10Ba jxxaoHe T.0.

Mo3HaHus, 4YToObl CTMUMYAMPOBATb MOTPEOHOCTU M >KEAAHWs MPeACTaBUTEAEN OOLLEeCTBa, CBSi3blBas
TpeboBaHus «KopaHa» m Lllapuata ¢ coBpemeHHbIMM TpeOOBaHMSIMM, Pa3BUTb OCOOLINM YypOBEHb
MBILLAEHUS U PACCYXXAEHUS, CMOCOOCTBYIOWMIA MX MPOABMXKEHMIO. AASI pelleHus 3Ton npobAembl
OblAa npoAeAaHa pabota Haps 0630pOM M U3YUEHWMEM AMTEPATYPbI, HAYUHbIX XXYPHAAOB W OHAQWH-
MCTOYHMKOB. AASI AOCTOBEPHOCTM MCCAEAOBaHMIM ObiAa MCMOAb30BaHa MHgopmaums mn3 «KopaHar.
B xoae nccaepoBaHMs Mbl obpatlaem ocoboe BHMMaHWE Ha TO, YTO McaaM SIBASIETCSI LLEHHOCTHbIM
opmeHTUpoM. Ecam 0606WmTb TO, UTO BCeBbilHMIT AAAAX CO3AQA AIOAENM, YTOObI OHM «MPU3HABAAM
n cobaioparm Ero caoBar. 3a 3TO OH npeaAaraet ornpeaeAeHHyio Harpady. OAHako MbICAM O
HEBbINOAHEHMM €ro HACTaBAEHWIA BbI3blBaeT CTPax. TeM He MeHee, 3TOT Te3uc AaeT 6oaee raybokoe
NMOHMMaHWE POAM MCAAMa B CTPEMAEHMM K 3AOPOBOM M 3HAUYMMON XXM3HM Ha 3EMAE M B 3arpobHOM
XKU3HU. OXKMAEMbI Pe3yAbTAT MPOSBASETCS, Kak TOABKO Bbl YCTAHaBAMBAETe 3HAHWS M MOHUMaHWe

YeAoBeYeCKOoro CTpeMAeHMa 1 NoBeAeHn4d.

KAroueBble cAoBa: «MaHriAIK eA», MOTMBAUMS, KpeaTMBHOE MbILAEHWE, Teopus MacAoy, Taim-

MEHEA>KMEHT.

Kipicme

3amaHayu TamanTapra cail opOip Ka3akCTaH-
JIBIKTBIH CAHACHIH PyXaHW >KaHFBIPTYABIH OipHere
OarbiThl alikbiHnadFaH. COHBIH Oip OarbITHIHBIH
MOHI — CaHaHBIH allIBIKTHIFBI, SFHHU dJieMjie He 00-
TBII  JKATKAHBIH TYCiHY, JXaHa TEXHOJOTHSIIBIK
TOPTINTIH aFBIHBI TachbIMajjal oKeJie JKaTKaH
esrepicrepre naiibiH 0oy, OackajapiaH YHpeHY,
03BIK TOKiprOeHi Kaoblmay. OChIHIAN aKCHOMAITBIK
Oaitmam Oepyre emiKaHjgail KeAepri JKOK Jeyre
TONBIK Heri3 O0ap. Kecinm aliTkanaa, SKOHOMHUKAIIBIK-
casicu OarbITTa anfa YMTBUIY — €H dyeli pyXaHu
KYHJIBUIBIKTAp Tasla0blHA Call KeNCeTiH KOFaMJIbIK
TaHBIM MEH OOJIMBIC JeHreliHiH MapTeOecine Oaii-
JIAHBICTBI 00JMaK. YJITTBIK JKAHFBIPYIBIH O0acThI
IIapThl — KEKE VITTHIK KOJl YFBIMBIMEH alFakTa-
7maTtelH  Oipereid MOJEHHWETIMI3AI cakTam Kaiy.
Toyernci3 eniMi3iH €pTEH] YIIIH OYJIIBIP TYCIHIKTEH
TYHLTIm, OoJamakThlH Kype TaMbIpblHa Oanra
1rabatelH KOMECKI ajiacynap/aH aimiaKTar, Tapuxu
aNTBIH KeMOemepimizre Mapxab0ar KepceTill, OHbI
3aMaHayd TananTapra Oerimzern, Tapuxu cabakrac-
THIKTBIH KOMIPiH >KaHApPTHII, TOYeNCi3 caHa JeH-
TeiiHae OW TOJFaMIAPbIMbBI3BI MOTIMICHUTIH, KaT-
napibl TYHiHAEPIMI3OiH oyenri ae OasHapl JeneciH
OinmipeTiH yakeIT >keTTi. byn ypaic Oiprinmen
TaJFaMbl JKOFapbl KaHA CaHara TMOPMEH[I OpPHBI-
FBIII, KUEJI MypaFra KOMLJI CEHETiH KOFAMHBIH KeMel
TYIFajgapeliH JaisHaaiasr. Ockl opaiifa skac yprak
NparMaTuKanblK KYHABUTBIKTapFa MOH OepeTiH
TYTBIHYIIBUIBIK JKOHE €JIKTETilll CaHAHBIH KYPHIK-
TaFbIl KYPBIFBIHAH CBHITHUIBIN IIBIFBIN, ©3 JYHHUE-
TaHBIMBIH KAHFBIPTHIN, WMAaHJBUIBIK KaFUJIaThIH
MEHTIepy CaThICBIH/A, TIHIAPIBIK KEHICTITIH KeHEH-
TyTre MYIICN YiFapeIMFa Kellepi XakK. 3pIMBIparaH
yakpITTa ajaM Oajachl OMOJOTHSUIBIK JKOHE IICH-
XONOTHSUTBIK, ~ KOKETTUTIKTEpIH — KaHAFraTTaHIbIPY
YIIIiH KONTEreH bIHTAIAHIBIPY, SFHH MOTHBAIIMSIIBIK
Tocinaepre skyrinenmi. bynm xomma moctypmi oii-

nay JKyilieciHe OarbIHOAWTBIH KpeaTWBTI OWIaHy —
JKaHAIIBLT KYOBUTBIC, 01 aca Kypaeni dieHoMeH 0olra
OTBIPBII, KXKETTUTIK KypaJlbIHA aliHaJIa/dbl.

9JjicHama

Y CBIHBUIBIN OTBHIPBUIFAH MaKalaHbl 3epTTey Oa-
PBICBIHAA CaJIBICTBIPMAIIBI TaJ/iay, aKCHOJIOTHSIIBIK
Tajay, HAKTHUTBIK TIeH JaMy TIPUHIUITEPiH Kyheri
TYPFBIJIa KapacThIpy CHSKTHl FBUIBIMU OicTep
Komanbuiagsl. EHOEKTIH omicHaMaibIK HeTi3iHe
TIHTaHYIIBUTAPIBIH FRUTBIME €HOCKTEpi MEH HciIaM
JiHiHIH Heri3ri aepek ke3i Kacuerti Kypan keHiHeH
naianaHbUIIbL

Hcnammarel MOTHBAHS TYKBIPBIMIAMACHI

Ucnam — KaparymsIMbI3abIH afgam3arka Oep-
IeH eMip CYpy YJrici, aJl MyChbUIMaH ajaM ©3iHiH
KYHIETIKTI ©MIpiHIe TBIHBIIITHIKTEI CaKTal Ka-
JyFa THIPBICA/IBI, €Tep OJlap JKapaTyIIbIHBIH MEH-
3ereHiMeH JXYPETiH 0oJica, oJapra KyMaKTaH OpbIH
Oenriney Typasbl CHakbl yome etienmi. Kypanra
coiikec Amma Taranma amamapl Oacka Tipi kaH
HeNiepiHe KaparaHAa e3relie CUIarThl JKapaTt-
THI, TOHMEH KOca caHajibl pyX Oepmi. by imimaep
Myxammen maiiramOap apKbUIbl ajaM3aTKa JKeT-
Ki3lrin, onm Oip KiTamka TonTacThIpbUIbl, Kypan
KiTan Typiaae 6i3re TaHbuImbL. «byi kitan (KypaH)
eIIKaHAal MeK-11y09aci3, Takyalapabl Typa >KOJFa
Oacraymbl. Omap FalbIliKa CeHe[l, Hama3 OKHIBI,
e37epine OepreH pu3bIKTaH (AJUTaHBIH KOJIBIHA ap-
Ham) >xymcan Typaisl. Onap caraH TYCKEH KiTamka
JKOHE CEHEH OYpBIHFBUIApFa TYCKEH KiTanTapra
ceHerli, akpIpeTke KymoHci3 cenemi» (Kypan Kopim:
3) neninren bakapa cypecinge. Kacuerti kitanra
ajaMfa KaXeTTi OapibIK apMaH TiIEKTepHiH XKa-
yaObl TA0BLIA/TbI, QJICYMETTIK-9KOHOMHUKAJIBIK aCIIeK-
TiJep KapacThIPBUIBIN, TYJIFaIapiblH (U3UKAIBIK
JKOHE TICUXOJIOTHSUTBIK S-ayKaThl alThUIaIbl. Allla
Tarama agamapl €H 13T MakcarTap YIIiH >KapaTThl.
OMipaiH 31 — KCIaM JiHiH YCTaHyIIbIIap YILIiH bIH-
TaJaHILIPy HbICaHbl. JKOHHAT TIeH TO3aKKa KaThIC-
Thl ACTHEKTUICPIIH 631 aJaMHBIH MIHE3-KYJIKbIH
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KaJIBIITACTBIPY MeH Oackapyga MOTHBAIUSIBIK
(hakTop peTiHAe KYpe/Ii.

Ucnamparel MOTHBALMSHBIH €pPTEPEK MbIca-
TeIH AaM aTa MeH Xaya aHa OKUFachIMEH Oaiina-
HBICTBIpYFa Oomanbl. KypaHma adTeuTFaHmaid omap
LIaWTAaHHBIH a3FbIpybIHA €pill THIHBIM CallbIHFaH
JKEMICTi xkerl, AlljlaFra MOWBIHCYHOA bl )KOHE COFaH
colfikec >kazamaHnel. by Typansl Arpad cypeciH-
neri «KusiMeT KyHi 01ap/IbIH axyasibiH oJapFa OlTik-
TUTIKIEH alThim Oepemi3. bi3 omapmaH anmeicTaraf
eMecCITi3» JereH >koimapman OaiikaiiMers (Kypan
Kapim: 152).

Keiibip crienudukanblk asTTap MEH XaJHCTEp
aJiaMIap/isl BIHTAIAHBIPYAa MaHBI3IABI POJ aTKapa
OTBIPBIIN, YJKEH uAaesuiapra sketeneini. byn Typa-
ceIHIa OHFaM cypecinzeri (6: 160) «bip »kaKchUTBIK
ic icTereH ajaM OH ece cayanka ue Oomanbl. bip
YKaMaHIIBLIBIK ICTETCH a/IaMFa TEK ICTETeHIHE JIAHBIK
kaza Oepijesni, onmapra OMIIETCI3IIK icTenMenmi»
(Kypaun Kopim: 151) merenre keHin OeimiHi3. byi
asATTBIH KOHIENTYallbJbl MOHIHE YHUIETIH OOJICakK,
opOip amam e3iHiH )kKaKChl HeMece JKaMaH opeKeTTepi
YIIiH MIHIETTI Typle jkayamka TapTeuiaabl. Coi
CUSIKTBI KaMaH/JIbIK JKacayJaH 0ac TapThIN, KallbIC
KalFaHgap cayanka OeneHexi. MywiHzmep YImiH
KaMaH/IBIK JKacayJlaH ayjiakK OOJBIN, >KaKCBHUIBIK
icTepre ke0ipeKk yMThIJIa OTBIPHII, AJUTaHBIH caya-
OBl MEH yoJleCiHe TaNINbIHY MOTHBAIMSHBIH €H IIe-
Oep yurici Gonmmak. JKapaTyIIBIHBIH JKapUsiaFaH
MapamnarTapsl MeH OYHpBIFHI i30acapiapbIHbIH Ca-
Hachbl MCH MiHE3-KYJIKBIHA OCep €Till KaHa KoWMai,
MOTHUBALMSHBI KymenTeni. by Typainsl xagucrepae
«Kimze kiM KaKCHUIBIK >KacayFa HUETTEHIn Oipak
kacamaca, Xak Taranma OHBI TOJBIK >KacayFaH Oip
JKAKCBUIBIK eceOiHIe ka3aabl. Erep jxakChUIBIK kKa-
cay/Ibl O¥iFa allbIll, OHBI JXKy3ere aceipca, Auia Taramna
coJ 0ip FaHa KaKCBUIBIFRI YIIIIH OH cayarTaH 6acrair,
JKETI JKy3 ecere JIeHiH, TiMNTi, O/laH Ja ecelien cayar
kKazaapl. AN erep imTeil yiiFapraH >KaMaHJIBIFbIH
»kacaca, Ayia Tarana coll )KaMaHIBIKTHI FaHa Ka-
3ane» nered (byxapu, Pukak: 31; Mycnum, Uman:
207) (Mmam Hoyoaywm, 2014: 18).

Erep amam kamnait ga 6ip aman jxacaca, Aiia
Tarana oran pa3bl OONBII, UTi icTepi YIIiH Mapamnar-
Tail Ma, JKOK 1a? AJUIaHBIH Pa3bUIBIFBIH aIMaFaHap
IYpBIC €Mec 9peKeTi YIIiH ka3amaHazpl Ma? byn
Typansl bakapa cypecinig 30-asTeiHIa Kenecigen
tyciamipineni: «Kesigme PaOOwH mepimrenepre:
«Men >xep xy3iHzme xamudamapl OenrizerMiny —
neren exi. (Conpma mepimtenep) «XKep xysiHzae
OY3BIKTHIK icTel, KaH TereTiH Oipeyai jkapaTachiH
0a? An 0i3 ceHi epek Jem YJIBIKTal, MoK Jen
MaZaKTalMBbI3» — aeal. Aia: « AKMKAThIHIA CEH-
nep oinmverenai MeH 6imemim» — nemi (Kypan Kopim:
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7). byn astra Amna Tarana xep OeTiHe ©3iHIH Xa-
OapbIH KETKI3eTiH JXoHE aJamIapAblH Wi icTep
KacayblHa MYPBIHIBIK OOJATHIH KON KOPCEeTYIIiHi,
SFHU MOTHMBATOPJIbl KOHENTETIHIH MAIIMICH/II.
[lepimrenep Oomnca TaralbIHAANATHIH XadH]Ke Ka-
TBICTBI TIENIMIe aJTaHIAYIIBIIBIK OuTmipmai. bipak
JKaCBIPBIH KOHE KOpIHETIH HopcenepaeH xabap-
Jap, ©TKeHiMi3, Ka3ipiMi3 OeH OonamiarbIMbI3 Typa-
TBIHBIH OapiblFeiH OineTiH Amna Tarama OeitbOiT-
IIUTiK XabapblH yprakTaH ypHakKa TachIMayaii-
THIH, aJaMJIapIblH JyFa KBUIBI WCUTKTI icTep
JKacayblHa TaJIBIHIBIPATHIH €I KEJIOSTIHIH Tall-
KBbUTAHOAUTHIHIBIFBIH Kecin afiTanbl. Kedtin FOnyc
cypecinge (10: 2) «O3imrepinHeH Oip Kicire: «Agam-
napnabl (AJUTaHblH a3a0bIHAH) CaKTaHIBIP, HWMaH
KenTiprengepai PaOObUIapbIHHBIH KachIHIA OJiap
YILiH )XKOFapbl MopTeOe OapiIbIFBIMEH KyaHAbIP» ATl
xa0aprnaraHbIMbI3Fa OyJl ajgamuap TaHbIpKail ma?
Komipaep: «byn smxkepe cuxsipibiky neai» (Kypan
Kapim: 209) neren KypanHbIH MoTiHIHE YHIJIICEHI3 —
OHBIH 131MEH XYpIII, eTKTeN, MyMiHJAepl MabbIT-
TaHaplpy yurin [aitramOapasiy OenrineHreni aiTol-
nmaael (Abdullah, 2015). bakapa cypecinig Tars! Oip
asTeiHaa (1: 148) xakcel ic xacayra yMTBUIBIHAAD,
JKaKCHI ic jkacayra Oacekenec OONBIHAAP AeM bIHTa-
naHnpipaabl. Kypanmarbl aHbIKTaMachl: «Op ajaM-
HBIH OeT OepreH Oip KyObUIbICH 0ap. YKaKChUIBIKKA
aceirbiHgap. Kaiina Oapcanpmap na, Asuia Gacra-
PHIHABI Oip jKepre KenTipemi. AJUTaHBIH OapITbIK
Hopcere Kyniperti xkereni» (Kypan Kopim: 24). Onn
Fumpan cypecinin 133-asreiga «PabOpapeIHHAaH,
YKapbUTKAybIHA KoHE TaKyajapra apHaJFaH, KCHIIT1
acraH MeH KepJer keneTiH JKyMakka achbIFbIHAAp»
(Kypan Kopim: 68) men kewripiMm MeH cayan i3zney-
e amaMmmapabiH Oip-OipiMeH Oocekernec OOTybIHA
xirepnenaipeni (Mohamed: 6). Ocwl Hyckaynap
MEH yoJeJiep WTi icTep jkacayFa KOCHIMINA TYPTKi
Oonanpl.

Ax3a0 cypecinge (33: 21) Amna Tarama xi-
OepreH maiiFaMOapbIHBIH MIHCI3 KYPiC-TYPBICHI
MEH MOPAJIbIBI KSJIOCTIH epeKIne aTan eTedi. YTl
peTiHIE KepCeTil, agaMJapra OHBIH MiHE3-KYJIKbI
MEH Fa)KaWbIll icTepiHe eniKkTeyni ychiHaipl. «Pa-
CHIHIA CEHIEep YIIH, AJUtajaH akeIpeT KyHiHEH
YMITTEHIeH Iep MEH AJUTaHbl €CKE aJIbII TYPaTHIHAAD
ywin Pacynymiaga onberre Tamama eHerenep
6ap» (Kypau Kopim: 421) neren yHmeyai TyCiHTeH
JKamaraT MIHIETTI Typle KyIaK achll, Aijia MeH
aKpIpeT KYHiHEe YMIT aprapsl airaxranansl. Con
CHUSIKTBI KAaKCBUIBIKKA INAKbIPAThIH, KaTeTiK Ka-
caygaH ajbic OONyFa HTEpMENEHTIH, >KaFbIMCHI3
&Kaszagap Typajibl ajblH ajla €CKePTETiH, Haiiram-
OapabIlH ©MIpIIiK iCi MEH OHBIH UIIMAEPIHIH op
TYpJIi aCHEKTiJiepiH KAaMTHUTBIH XaJucTep KemnTell



A. KaObu10Ba jxxaoHe T.0.

kezgeceni. ©O0y hypeiipa: «llaitramOapbIMBbI3:
«Kymakka Kyperi KYCTBIH JKYpeTiHAeH amammap
Kipeqi (FanpIMIapAbIH aWTybIHIIA OJlap JKYperi
OeiiHe Oip KYCTBIH JKYperiHie nmip-mip erim,
AnnanelH OYHpPBIKTaphl MEH THIMBIMIAphIHA aca
Cak KaparaH, opi opJaibiM AJUlara TOyeKell eTyMeH
oonranmap) (Mycium, YKoHHa, 27) neren xabap/sl
Oisre xetkizni (Mmam Hoyoym 2014: 48). Tarsr Oip
XaJIUCTE «KbI3METKEPJIiH KaJIAKbICHIH TePi KEIKCH-
me Oepy kepexk» (MOon Mamxka, CyHaH) AemiHTeH,
Oy amaMIapablH KYKBIKTApBIH KYPMETTEYOiH Ko-
piHICI XoHE THecCiIl TeyleMIep YaKThUIbl Oepijice
Hapa3bUIBIK Ounmipyre »om OepimMmeiini, omap/sl
HIbIHAMBI €HOEK eTyre YMTBhUIABIPAALI eI TYCIHY
KEepeK.

AamMrepIriTKKe TOJIbl MiHE3-KYJIBIK — TaOBICTHI
emipzin ipreracel. «llIeiH MoHiHIEe Amna Tarama
CeHJIepiH eHe-0iTiMAepiHe e, TYp-TyprarTapbiHa
Jla eMec, )KYpeKTepiH MeH icTepiHe Kapaiapy. Anai-
Jla HaKThl OMipJie aJlaM MOPaJbJbl AHJIEMMara Tarl
Oomysl MmymKiH. Ocwinmaii sxkarnaitnapaa Kacuerti
Kypan MeH xaamcrep YCBIHATBIH CHIHAKbl MEH
JKa3aHbIH MOTHUBAIMACH MiHE3-KYJIBIKTBIK TOPTIMKE
ko1 cenTirid turizenl. Cebebi 0a3albIK agaMu IICH-
XHKa ChIfaKbl MEH JKa3ajiay HeTi3iHe CyiieHe OTBIPHI,
mienmiM Kaowuimaiapl. Kasipri 3amanfbl ocepii e
tanbiMan ncuxodor b.®. Ckunnep e3iHiH «Beyond
Freedom and Dignity» eHOeriame «Iypbic opeKeT
Hemece «OYpBIC 9pEeKeT» YFhIMBIHA JKCICPUMEHT
JKYpri3e OTBIPBIIN, OAPIBIK KaObUIIAHFaH LICIIiMIED
«CBIMAKpl» MEH <OKaszalayOblH» HOTIDKECI el
nonenaeriai. CKMHHEp MCiaM JiHIH KOeNTereH epe-
JKellep MEH HOpPMallap[blH JKUBIHTHIFBI TONTACKaH
KY3BIPJIBI areHTTIK PeTiHIAe KapacThIpambl, SFHU
ajaM TICHXUKAaChIH 3epTTey OapbIChIHAA HCIaMHU
KOHIBIPFBIIAPABI «OKaFBIMIBD», <OKaFBIMCBI3» (Pop-
MarTa TMaiifanaHblll KOpreH. «AJaMHBIH FHUTBIMA
KO3Kapachl KBI3BIKTHI MYMKIHIIKTEPIi YCHIHAIBI.
AnamHBIH aJaMHAH HEHI jkacall ajaThIHBIH oI
KOPTCH YKOKIBI3» JIETeH KOPHITHIHILI Oepeni. CKuH-
HEpAIH TEOPHSICHIH JKaiFacThIpylibl CunbOepmaH
Jla JSCTYpii MiHAEp MEH WHCTUTYTTap aJIaMHBIH
MiHE3-KYJIKbIHA, OWJiay KaOileTiHe »XOHE 3MOITU-
AjapelHa ocep eTyl o0JeH MYMKIiH Aem KoJjjaay
KepceTesi.

Anam3ar epik-Xirepi MeH akpUI-Iapacarbl ap-
KBUIBI MaTepUaIbl KOKETTUTIKTEPiHEe KOJI KETKi-
3el, OAUIMIK II€H JMUIETCI3AIKTIH JKOHE aJaliblK
MICH apaMJBIKTBIH apa-xKiriH akeiparajbl. MycChui-
MaH KiCiHiH apOip opeKeTiHiH eH YJIKeH yaxKi — Oy
AnmaneiH pa3sUIbIFBL. «XKaparymer Gopin Oinmexi
JKoHE OapiH Kepedi» AereH ceHiM. byt ceHiMm xypek-
Ke OpHBIFBIT, JKOFaphl OOJIMBICTHIH Hapa3bUILIFBIH
TYABIPAaTBIH K€3 KENTeH 1C-OpeKeTTI TOKTaTalIbl.

JKakchUIBIK JKacayra OarpITTaiFaH HUET AJUTAHBIH
Pa3bUIBIFBI YIINIH jKacajaJbl. OHACTaH KETKEH Xa-
mucte Myxammen maitramOap: «Asma TaramaHbpiH;
«Erep kyneiM Maran Oip cyiieM xkakbiHIaca, MeH
ofaH Oip WBIHTAK 00¥bI )kaKbIHAaMBIH. Erep o 6ip
IIBIHTAK OOWBI KaKpIHAaca, MeH ofaH Oip Kyramn
XKakplHAal TycemiH. Maran xypin keice, MeH
OFaH JXYTIpil KeJleMiH», — IeN alTKAHBIH KEeTKI3i»
nemiaren  (byxapu, Tayxun, 50) xamucrepmi
MYMiHIep I0eTTe Ha3apa YCTal/abl.

WcnaMapiK TYPFBIIAH MOTHBAIIHS KO 3€PTTE-
METEHIIKTEH OYJI 137eHIC CaJIbICTHRIPMAJBl TYpIe
KazakcTaH FBUIBIMBI YIITiH jKaHa 3epTTEy callachl 00-
nein Tabbuaael. On Kypan, xaguc skoHe CyHHETTeTi
MaHBI3Ibl YOKICMEIIIK JKarJaiiapabl JKaH-)KaKThl
Tajnay OapbIChIHJAa MOTHUBAIlMS MOHMOTIHI apKbI-
JBl MCTIAMHBIH OEHOITHIUTIKTI KamMTaMachl3 €Tyre
KOCKaH OH YJIECIHE TOKTally >KYy3ere achIpbUIFaH
Ke3Jle HaKThUIAaHAJbl. AJIaM3aTThIH JaMybl OCHOiT-
IIUTIK JKaFdaiijia FaHa ©3 MOpeciHe KeTeadl JereH
HCIaMU TYXKBIpbIMIAaMa OH TOPT Fachlp OOMBIHA
BIHTAJIAH/BIPY BIPFAFbIH OIp COTKE JIe QJICIPETKEeH
emec. XpUCTHAHBIK TIeH WYJan3MHIH TapuXbl J1a
OCBl YpIICTEpPMEH Kar-Kabar OaiiaHbICTa €KEHIH
3aMaHayu OaThICTHIK 3EPTTEYIIICP Ha3apAaH ThIC
KaJapIpMaiael. McmaMmarsl MOTHBAITUSHBIH XPHC-
THAHJIBIK TeH MyJau3MJIeri YCTHIHAAPMEH TYBICTBIK
CUIIATTa CKCHIH €CTEH IIbIFapMaFraHbIMbI3 JIYPBHIC.

MortuBanus — MakcaTtka OarbITTaiaraH, KO KO-
HEKeHl MiHE3-KYJIBIKThI KaJIbINTACThIPATIH SPEKET
Kylri. AJJaMHBIH TaHJaraH OAaFrbITBIH aHBIKTAHIIbI
JKOHE Here coJl OaFbITTHl YCTaHFaHbIHA JKayall Oepe-
TiH JkeTek Kypainbl. KyHnmemikri emipine amampiap
YHEMI BIHTAJIaHJBIPYIIBI JKOHE KO3FayIllbl (haKTop-
napra tam 6omanel. EH oyeni oTOacklH KaMTaMachl3
€Ty YIIiH )KYMBIC iCTeTl, aKiia Tabyasl Ke3lei i, erep
mapiiaca Ke3eKTi JeMajbIC TIeH YCTeMe JKalaKbiFa
YMTHUTaBl. MOTHBaNMsS — aJaMHBIH 1C-OpeKeTiHe
JISTEH CCHIMJIUTIKTI Tajar eTeli, COHBIMEH Karap
JKETICTIK (paKTOPHI PeTiHJe KhI3MET aTKapajibl. Ta-
pUXH MBICAJIJIapFa Kapacak, MOTHBALWSIHBIH YiI-
KEH JICHTCHiH TaHbIMaJI KOII0aclIbiap KbI3METIHCH
agrapyra Oomansl. MoTHBaIMsACH 9JICi3 agamuaap-
IBIH KYIIIBIHBICKT a3, KAXKCTTUTIK HepapXHsICh
TOMEHI1 JICHTele Oonaasl HeMece KapamaibiM
KOKETTUTIKTEpre KON KeTKi3ymi jKalFacTeipa Oe-
pexni, anaiaa eMipre Tepic Ke3kKapacTta OOJbIII, JKEeKe
TabbIictieH mmekTeneai. JKanmbl ajaMHBIH OapIibl-
FBIHIA HAKTHl OpEKETTepre KaThICTHI €peKIle Ka-
KETTUTIKTEp MEH TUIEKTEep MKUBIHTBHIFBI OO0JaIbl.
OcCBbl K&KETTUTIKTEP MEH TUIEKTEP — MOTUBALUSHBIH
HETI3T1 KO3FayIIbl KYIi 0ombIn TadbiIanbl. « MoOTH-
BaIUs» €O31 JIATHIH TUIIHEH aylaapFaHia «KO3Fally»
nerenai Oinmipeni. Kasak tinminge Oy TepMuH
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CHHUET», «TYPTKD», «KIPICY», «KIrepleHy», «bIHTa-
JIaHy» CO3/IePiHiH MaFbIHACHIHA KAKBIH KeJIei.

Anam 6anacel OHONOTHSIIBIK )KOHE MTCHUXOJIOTUSI-
JIBIK K@XKETTUTIKTEpiH KaHaraTTaHABIpy YIUiH Kel-
TEreH MOTHUBAIUSIIBIK TOCiIAepre xxyridemi. bromo-
THSUIBIK YOXKIEPIre aJlaMHBIH HETI3r KaKeTUIIKTepi
«TamMmak, cy, Oacmana, >KbIHBICTBIK KAThIHAC, YHKHI,
dbmukanslK Toyencizgik» (Macmoy, 1999) cuskrh
T.0. YFBIMZIap JKaTajbl. BUONOTHUSIIBIK KaKEeTTLTIK-
Tep KaHaFaTTaHAPIBIK JeHreiine Oorca, aJaMHBIH
eMip cypyl XeHUTmeHmi. A, ICHXOIOTHSIIBIK MO-
TUBAIUSIFa JKETICTIKKE KeTy, OacKanapaaH epeKiie-
JIeHyY, aia-maprel jkacay KYWIepi *KaTKbI3bLIaIbl.
Anatiga, ochl €Ki OaFbITKa KaparaHaa IiHH MOTHU-
BalMsi JKOFaphl caThblla, i30acapiapblHa epekiie
JEHTreii/ie BIKIAll €Te ajiabl.

JliH amaMHBIH MiHE3-KYJIKBIHA OCEP €TiIT, 0apiIbIK
JIepITiK ic-opeKeTiHiH KO3Fayllbl KYLIiHe aifHaIabl,
aJaMHBIH TYJIFANBIK OINIIeMiH aHbIKTaiabl. Omap
MBIHAJIAp: «Haeanu3M, (U3MKAIBIK OCJICEeHIIIK,
KBI3BIFYIIBUTBIK, KYLI Heci 0oiy, oTOachlH Kypy,
TOyeJCci3 KYH Kelly, ap-HaMbICTHl Oarainay, KisuFa
Oepiity, TOPTIIL, SJI€yMETTiK OalIaHbIC, YHEMIIEY, KEK
aiy, o9JCyMETTIK MopTe0e MEH TYPaKTBUIBIKY. byl
JETeHIHI3 WcIaMy TaibIM — aJaMHBIH eMip Cypy
cebenTepi MeH MiHE3-KWIKBI Typajibl KeH Hjesuiap-
JtbI yCbIHAIBI. OCHI KOPCETITeH TallChIPMaHbl OPBIH-
Jay YIOiH KaKETTI MOTHBAIMS TYXKBIPHIMAAMACHI
MEH MaHBI3IBUIBIFBIH TYCIHY JKeTKUTKTi. Mcmam
JIiHI aJaMHBIH TYHHETe KelnyiHeH Oactarl, OaKUIIbIK
OoJFaHfa JACHIHTI apabIKTaFbl OMIp CYPYIiH TOIBIK
yiricin kepcereni. Ic ixy3iHae emipaiH Oapibik
acnekrinepi KypaH MeH CyHeTTe KapaCTBIPBUIFaH.
Anaiifga uciiaM IiHIH opTYPJIi TOCTYPAETI MOICHUET
OKiNepl ycTaraHIBIKTaH, OChl OPTYpIUTiIKKe Oaii-
JAHBICTBI KeHOip Mocenenep paynacyra Oona-
TBIH ON MekTeOiH Tympipanbl. Koramma e3iHmi
Kajgall yYCTailChlH, KOpIIaraH OpTara KATbIHACHIH
Kail Jopexene, COHIal-ak EHOEKTIH agaM YIIiH
KaHIIAJTBIKTE MaHBI3IBI CKeHIITIHE 6aca Hazap ay-
napajpl. [CiHe JKOFaphbl BIHTAIBI OOJBIN, COIUYMIA
CHIMAWBUIBIK TAHBITKAHFA OCHI AYHHUEIIK JKoHe miahu
Chliiiiap TaralbIHAaIa/bl. BUONOTUANBIK KOHE MICH-
XOJIOTUSIUIBIK MOTHUBAIUSUIAD HHCTUHKT TEOPUSCHI
CHUSIKTHI AIITHIK TTI€H 6JIIMHEH KOPFaHY/IbIH yaKbITIIa
Tocimaepi peTinae Oalikaica, al MOTHBAIUSHBIH
JUHAAPILIK OacTaynaphl yakbITIa €Mec, ajiaM CaHa-
CBIHA TEPEH OPHBIFBII, TYPAKTHI XKaFaaiina Oomabl.
Anna Tarana ajgambl TOTIBIPAKTaH KaparThl, OFaH
JIEM CaJlfIbl, IEHE MEH PYXbIHBIH TajanTapblHa Cai
epik-)Kirep MeH KOpPCEKBI3apiabIKTBIH apachlHaa
©31HEe KaXKETTI HYCKaJap[bpl TaHIal anaTbiH, 0acka
TIPUIUTIK HeNepiHeH epeKlle TYPaThlH >KOFaphl
JEHTeHIerT WHTEUIeKTiHI KOHABIpABL. COHIBIKTAH
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AbpaxaMm Macinoy TeopusiChIHA JKYTiHETiH OOJcakK,
WCTaMJIBIK MOTHUBAIVSI KXKETTUTIK HEPapXUsSCHIH
JKOKKa IITBIFapaabl, ojlaii 00Jica OHOIOTUSIIBIK KOHE
TICUXOJIOTHSUIBIK MOTHBAIIMsI — UCJIaM MOTHUBAI[HsI-
CBHIHBIH aJIFaIllKbl Ke3CHICPIHIE KYPETIH IpoIiecc.
OHbl Oeinm KapacTHIPHIT, JKeKe OarbIT peTiHIE
TaJIay/IbIH KKET1 )KOK JIEreH MiKipaeMi3. AKbUT MeH
pyxbl Oap ajgaMm eH oyeli KepeK MapTThUIBIKTapIbl
KaHaraTTaHABIPY YIIH TICHUXOJOTHSUIBIK IeHTei i
TaHAaiapl. MacnoyaplH aWTybIHINA aJlFalliKbl Ka-
JKETTUTIKTEp KaHaFaTTaHIBIPhUIFAHHAH KEHiH ajgam
Hagpc Ammapa (Nafs Ammarah) nenreitinen Haghe
Jlassama (Nafs Lawwamah) nenreiiine eteni. byn
NeHreiae agamM (U3UOIOTHSIIBIK KOHE PYXaHHITBIK
KOKCTTUTIKTEPIiH apachklHaa TOpFa TYCKEHIEH
Kyl Kewlim, TaHJayAblH TBHIFBIPBIFBIHA Tipeseni.
Erep amam Anna TarananblH KajayblH OpbIHAAYFa
yOKIIeIreH 00Jica, MOTHBAILIUSHBIH €H KOFaphl CaThl-
Chl — ©3iH-031 Tanyra Hagc ar Mymma unna (Nafs
Al Mutma’innah) nenreiiine ketepineni (Macmoy,
1999: 29). Kamaii meres KyHAe Je UCIAMIAFbl MO-
THBAIUS KABUIBIK HBIIIAHIBI KAMTHIBI, 3aMaHayH
MOTHBAIUSUITBIK TaanTapbIH KeiOip CypaHbICTaphI
OHBIH IICHOEpiHe CHINMAWTBIH Ke3aepi Je 0oabl.
MoTHuBalMSIHBIH 031 OH JXKoHE Tepic Typiepi Oap.
Bipeynin TapansiHaH MOXOYpIey apKbUIBI KOPKBI-
HBIII, KOKSTTUIIKTEH — TEPiC MOTHUBAIUSHBIH TY-
bIHAAybl 12 MyMKiH (Bewley, 1999). 3eprreyminep
MYHBI «aybIp J1a >KaFbIMJIbD» KaTerOpHsAFa >KaTKbI-
3anel. Cebebi Kele Tepic yaXkIeMEHIH ocepl OH
HOTIXere yiacysl MyMKiH. Kasipri yoxaey HoTH-
JKECIHIH epeKIenikTepi 6ap, 3aMaHayn MOTHBAITUS
TEOPHSACHI — OYJI JJIBIHFBI TCOPHsIapFa KaparaHja
JKETUINIpUIreH Tocinm perinae kepiHic Oepeni. On
Ka3ipri TICHXOJOTTapAbIH afaM IICHUXOJOTHUICHIH
3epTTey YVIIiH, MHBIHA Oakpuiay jKacay apKbLIbl
KYprisiire skcriepuMentrepre cyieneni (Nitin,
2010). Heiiporicuxomorus memn arajiaTblH OVJI FBI-
JIBIM CaNachl KOCIMOPBIH OaclIbUIapbiHa KYMBICTBI
THIHFBUTBIKTHI OPBIHJIAY YIIIH MOTHBAIUsIIAY Oaphl-
CBHIHJIA KBI3METKEPIIEP/IiH IICUXOIOTUSCHIH TYCIHyTE
KOTl CEeNTIriH TUTi31M OTHIP.

Kynaii amamra epik OOCTaHABIFBIH Oepe OTHI-
PBII, OHBIH TaHAAybl 63 Kajlaybl OOMBIHINA KYPETIH
Oanama >xoJap bl 1a YehiHa bl Ol — UMaH QJICi3ir
HeMece MYJIJIeM JiHCI3MiK Ke3iHae kopineni. Jinmap
MEH MIHCI3MiH apachkiHAa aibIpMambuIbK O0ap. Uc-
JlaM CEHIMiHE cail JiHAap AJUIaHBIH BIKbLIACHIH
ajy YIIiH >KOFapbl MaKcar JNIITiH i31eimi. AKBIp
conpiaa Aita Tarama i30acapiapbiH JKakchl OLjI-
TeHAIKTEH, ONaplbl ChIHAY YIUiH OH >OHE Tepic
MoTHBanusIapabl xxenenteni. OHbI TOy0o ery ap-
KBUIBI KaOBIIAaiiceIH 0a, JKOK oige 0ackKa Tocii-
JIepMeH JKeHeciH Oe, COHBIH Typii cajajapbiH
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KOpCeTill, KO TaHJayAblH Tepe3ecin amaapl. Onap-
IIBIH CEHIMIepi OJapIaslH opbip ic-opekeTi MeH
yonenepin Oackapajibl. Analina epik OOCTaHJIBIFbI
Oap agaMmaap agachlil, OypbIC JKOJFa TYCyl MYMKIH.
Mynnaii sxarmaiina Amia Taranga Toyoere keimy MeH
OKiHiIIKe 0aTy apKbLIbI Ta3apy MYMKIHJITiH Oeperti.
Myceinman ceHiminne PakpiMbl mMon JKaparymisr
KeITipiMre Kemec eMec, KenripiMi mekci3. ¥ ThIMIBI
oiiIay/bl K&KET STIICHTIH, UCJIaMIaFbl KAJIBINTACKAH
KOHJBIPFBI — KaWBIPBIMABUIBIK jkacay. Kacuerri
Pamazan aiipiHzma wciaaMm eKuIIEpi JKBUINBIK TaOBI-
CBIHBIH a3 OeJriH MyKTaxknapra Oepemi. 3eKeTTiH
ecenrteynni Menuiepi 6ap XoHE Ol MIHICTTI. 3eKeT
Oepyri imKi KaHaFaTTaHYIIBUTBIK TEHTePiMIe KOJIBI
keTkizeni. Ama Tarana OacIIbUIBIKKA ajia OTBIPHII,
OaifIBIFBI MEH Kipic Ke3aepiHe Koljay KepceTeni
JiereH oil KanpinTacteipaabl. LIbIHTYalTRIHAA 3aMa-
Hayd MOTHBAIUIBIK TEOPUSUIAPIBIH TYI TOPKiHIH
WCJIaMHaH i3[IeTeH Iyphic. byl TepMuH KaHAIBIK
eMec, eXenIeH Oepi Kene >KaTKaH aJIaMHBIH WHC-
TUHKTI OPEKEeTiHIH caniapbl. AaM ara MeH Xaya
aHa MbICAJIbIHAa KaHUTBIN OpaJicak, ekeyl Toyoe eTim,
KemipiM cyparanna Ajuia Tarama kemripmi, Oipak
xep OertiHzme emip cypy Oenrinenai. Ocbl OKuFana
OonraH OapiblK >Karmaiigap MOTHBALWS TYpPajibl
TYCIHIK KaJbIITacThIpaapl. bys maiitaHHBIH Tepic
yokJeMeciHiH kepiHici. Tepic yokmemeHiH Oy
TYKBIPBIMIAMAChl JKaMaHJIBIK JKacaylaH CaKTaiIbl
JKOHE TaKyaJIbIKKa IIaKbIpaabl. byJl OKHMFa KemipiM
cypay MYMKIiHJITiHIH 0ap €KeHIITiHe JEreH YMIT
oenricin Oimmipeni. Monna cypecinge «Kimae kim
(YpIIBIK icTeI) 3YJIBIMABIK KbIJIFAHHAH KeiiH ToyOere
KeJIiM Ty3ejce, AJlla OHbIH TOyOeciH KaObul anajbl.
Aua IIBTHEIHIA OEK KeTTipiMIi, EpeKIe MeHipiMmi»
(5: 39) neitni (Kypan Kopim: 115). Ucnamparst Mo-
TUBAIlUSHBl KOPCETETIH Tarbl Oip Mbicanm Xamud
Owmap ke3irme 6omapl. O Kacuerti KypaHnasr okbIm
JKOHE TYCIHETIH aJamMaap/blH a3aloblHA ajaHJar,
JKaKChl OUIETIHIEp/i Maparartar, KeHiHipeK IiHU
OimiMi KorapeUapApl Oackanmapra YHpeTy YIIiH
eI eTiN TaralbIHJAN OTBIPFaH. AJxaMap/bl bIH-
TaJaHIbIpy/Aa )Kepaeri chlifaKplIap )KYHEeCiH KYpAbL.

Eptenmeri mycpiiMaH mopirepiepi XaiblK apa-
CBIH/A BIHTAJAHIBIPYIIBI PON arkapiael. Typii To-
Kipubenep Kyprizai, OumiMHIH Oepik Heri3iH ka-
canpl. Exenri MychUIMaH FajbIMIAPBIHBIH JKETic-
TIKTEpi ASpirepiik OUTIM anaTblH CTYASHTTEP YIIiH
ctumyn Oomnnel. Meicansl, Peit men barman aypy-
XaHAJIAPBIHBIH Oacmibickl Oosa Kyphil, OO0y bokp
op-Pa3u cryneHTTEp ©Here aiarblH OPTYPJi €H-
OcekTep >ka3mpl. OUTLTT MyCchIIMaH mopirepi MOH
CuHa kociOu OpTaHBIH 6CyiHE YIIeC KOCTHI, TyOepKy-
ne3 OCH KaHT Iua0eTiH T.0. aypy TYpIIepiH 3epTTei.
Odunocodus, MaTeMaTHKa, XUMHUS CHUSKTHI FBUTBIM

cajajapblH/Ia TAIIMIepiep YUIiH Yari 0omabl. O0y
on-KaceiM a3-3axpaBu (apMakoiorusi, XUpyprus,
OHKOJIOTHS JKOHE aHATOMUS OUITipi OOJIBI, KaThIp-
JlaH THIC JKYKTUIIKTIH OOJNaThIHBIH OIpiHII OOJIBII
anbIKTarad. 200-re XybIK XUPYpPrHUIBIK acrantap
oitmant TanTel. Kutab or-Tacpud (Kitab ar-Tasrif)
eHOeri xupyprusi 6eyiMi CTYICHTTEPiHIH OKYJIBIFBI
petinae xypren. ©0y Mapyan uOH 3yxp Oosca
TaMaKTaHy MEH I'MI'HEeHa Typajibl TEPEH alHaJIbICHIIL,
MTHEBMOHUS, KYJIAaKTHIH KaOBIHYHI, KBIIIIBIMA T.0. ay-
py/apabl 3epTTen, IISKIPTTEepi YIINIH OKYJIBIKTap
kasrad. MoH Pymareie on-Kymmar (al-Kulliyat)
HIBIFapMachkl MEAMLMHA calachlHa KOMAaKThI yiiec
KOCTBI, Keilin Eypoma sxorapel OKy OpBIHAApBIHIA
OKBITBIIA OacTaapl. IOH or-Hoduc kan aitHampIMbI
cayllachlHa >KkaHanmbIKTap amThel. OChIHAAW amibl-
JBIMZAP ©3 3aMaHBIHBIH JKAaCTapbhlH CENT eTKiz0en
KOMMAJIBI.

AnnanbiH XabapbIH JKeTKi3ylIiep mairamoap-
Jap Ien aTayipl )K9HE oJlap aJaMAapblH apachlHaH
TaKyaJbIFbl MEH I3TUTIKTI iCTepi YIIiH TaHTaJIIbI.
Myxammen — AJIaHblH COHFBI enmici, Apab
tyOeriameri Mekkene 570 >KpUTBI AYHUETE KEJTeH.
Mexkkeneri Ka’6a onm 3amanga myTKa TaOBIHYIBIH
MaHBI3Abl OpTaIBIFBl  Oonabl. Byn fFuMaparThiH
IIIiHAE YU JKY3ACH aca MyTTapblH CaKTaIFaH IbIFbI
aiiTeutanel. IlyTka TaOBIHYIIBI TaWmaiap apachlH-
Ja Cy pecypcrapbl MEH IiHM Fubanar OarbITHIHIA
YCTEMAIK €Ty YIIiH ajaybI3IbIK KEH €TeK >Kalabl,
Kymap OWbIHIAp, IIIMIIK iryre mekrey 0oaMasl,
oifeniep Ke3 KeNreH KYKbIKTap MEH YKOHOMHUKAJBIK
KAaMCBI3JAHJBIPY TYPFBICBIHAA EPKEKKE Tayesai
emi. IlafiramOapablH KelyiMeH »aFjaail esrepii.
Kyma cypecinne «Ana HagaHgapra 3 iITepiHeH
ANnaHbIH asTTapblH OKBII, YFBIHABIPATHIH, (KYHO-
JapiaH) MOKTeHTiH, KiTanTsl (KypaHabl), XUKMETTi
yiipererin Oip maiiramOap xibepai. OraH neifin
onmap ambIK exi» (62: 2) (Kypan Kopim: 554) nen
Tyciamipeni. Aima Tarana MEH eJIIiciHE MOWBIH-
CYHY TopTiOi eHTi31i.

XaHHaTka ceHy — MYCBUIMAHHBIH IIapbI3bI.
JKaHHATTBIH CYJTyBIFBI MEH OepeKeTTepi onap YIIiH
uri icrep »kacayra, Amna Tarana MeH eNIIiCiHIH
UTIMIepiH yCcTaHyFa TYPTKi 0omabl. AKBIpeTTe aja-
TBIH JI933aTTaphl YIIiH biHTaNanAbl. Caxab0anapabiH
Iopexeci aHbIKTangsl. Onu-Fumpan cypecinzae
«Tamaii maiiramOapmap >xoHe KONTereH KyJIanIbul
Fytamanap OipiikTe corbic amThl. Oxap Kynai sxo-
JBIHAA KE34ECKEH KUBIHABIKTapFa OOCaHCBHIMAIBI.
Oncizaik icremeni, 6ac umeni, Amra caOblp ery-
mrinepai kakcsl kepeni» (3: 146) (Kypan Kopiwm:
69) nmeren aitrakThl qonen kentipineni. O myaueneri
oCeMJIIK TIeH OaWJIBIKTBIH KOJ KETIMIUIr Typa-
7Bl «OHE, CoNapra IpreciHeH ©3¢H arblll )KaTaThIH
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Fanpin xannaret 6ap. Onap oHAa anTeIHHAH Oinesik
cajaapl, KaJblH JXKOHE JKYKa JKachll KIOGKTepIcH
KHIM KHEJi, apKallbl OpBIHBIKTApFa CYHEHII OThI-
panel. (MiHe OyJ1) HETKEH JKaKChl ChIH, HETKEH
skakcel opera» (18: 31) (Kypan Kopim: 298) exeni
Kahd cypecinge 6asnaanansl. MycbuiManaap yurin
To3aK — Tepic mMortuBartop. Mcnam nininme Xapa-
TYIIBl MEH >KapaTbUIBIC apachlHAA THIFBI3 Oaiina-
HbIc Oap. JXKaparyuibl agamabl, MEepilTeHi, KbIH]IbI,
TaOWUFaTTHl XaparTel. O3 Ke3eringe Oymap Aua-
HBIH 3aHJ(BUIBIKTapbIHA OaFbIHbII, YCHIHBUIFAH YIITi
OOMBIHIIIA KYpPreHi nyphic. AJaiia agaMm TaHaay
epkiHairine ne. MycpuIMaHIapra OpeKeT €Ty ep-
KiHAIrT OepiareHIMEH, OJ OpPEKETTEPIiH CcallIaphl
eckepriieni. COHIBIKTaH ONApABIH >KapaTylIbIFa
CYMICIIEHIIUTIT] Uri icTep apKbUIbl Oepeke MeH pa-
XaT Kepyre yMTBULIBIpaabl. Anaiiza To3aKThIH 00-
Jybl MEH OHAAFbl KOPKBIHBIIITHI jKa3ajap Ja MiHe3-
KYJIKbIHA TepeH ocep ereni. «To3ak KyTin Typassl.
On asrerHAapAsH 6apap Typarsl. Oiap oHAa caH-
CBI3 FaceIpiap Ooiibl Typanel. OJapablH OHIA HE
Oip canmkpIHFa, HE Oip CYCBIHFa KOJNJApbI KETIEHIi.
Kaiinan typran cy MeH ipiH FaHa imeni» (78: 21-25)
(Kypan Kopim: 583) nen tozak cyperremeci Kacuerri
Kypanuein Hoba cypecinae aiiteutansl. Mcmamma
aKpIpeT eMipi Jie BIHTANAHABIPY K631 Jen aiTyra
6onazapl. On OiHHIH HETI3Ti YCTaHbIMAAPBIHBIH Oipi.
MycpuiMaHAap JKepraeri eMipai yakpITIIa Jien ca-
HaH bl J)KoHE xKep OeTiHe MOHTUIIK eMipre naibiHIa-
Ty ywiH xiOepiareHairin MoibiHnainel. Kacuerri
Kypan OefOITHIUTIK TTeH OMUIMIK OpHATYIBI KOHE
COFaH amnaparblH JIYPBIC KOJIMEH KYPYIi OYHBIPIbL.
Jlemex, MYCBUIMaH ajiaM HCJaM LTiMJIEpiHe KapChl
meIKnayra, Amia TaramaHelH OacIIBIIBIFBIHA 0a-
FBIHYFa WIaKbIpbIanel. JKaman ictep jkacamay
Typasibl eCKepTy >jKacajajabl, KepiciHine OolFaH
JKarmalga To3aKk OThIHA Kipemi. «bipey Amara
JKOHE OHBIH eJIIICiHe KapChUIBIK KbUICA, OHBIH TO-
3aKKa TYCIIl, OHJIa MOHT1 KaJIaTBIHBIH oNlap OiMei
me? KopnbIKTBIH YIKeHi — oHe, com» (9: 63)
(Kypan Kopim: 198). Kacuerri Kypannma Tto3ak
OTHIHBIH KaHIIANBIKTEl ayblp OOJATBIHIBIFBI Kaid-
JIBI KU1 Al THUTFAH/BIKTaH, TO3aK KOPKBIHBIIIB MY-
CBUIMaHAAP/bI JKaKCHIIBIK KacayFa, UciIaM iLTiMiHe
Kapchl IIBIKIAayFa UTepMeIIeHIi.

Kpearusri oiinay xyiieci

Annpira ymThIIa Oimy KaOijeTiHe He JKOHE
Ooamakka JalbIKTBI MaKcaTTap Kos OinreH agam-
HBIH ©Mipi MaFbIHAJIBIFBI XKOFAPhl €KEH/Ir OapIbIK
MOTHUBALMSIBIK €HOEKTep MEH KiTamTapiblH He-
Ti3ri TakeIpbIObIHA alHameim  yarepdi. OcwiFaH
KepiciHIIe MakcaT OoiMaca, eMip MOHCI3 KOMECKi
cumarra Oomysl MYMKIHAIT >KOFaphl €KEHIIrl e
€H JKHi KO3FaJlaThIH TYKBIPBIMIIAMaHBIH Oipi. AJI,
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Ka3ipri ke3jeri Makcar IeH ajgaM TipIIUIriHiH
MOTHUBAIUSUTBIK TYCTaphIH aIlly JiHAap KacTapIbiH
KpEaTuBTLUTIK KaOiJeTiH AaMBITyFa MOJ MYMKiHJIIK
Oepeni. AJiasaH KelreH «OHbIH €HOCT1HIH HOTHXKECI
ne annma kepiHemi. ComaH COH OFaH CHIMJIBIFHI,
He Jka3acel TONBIK Oepinmemi» (53: 40-41) (Kypan
Kopim: 528) meren asitta opOip OelCEHIUTIKTIH
’Ka3acbl MEH ChIMbI Oap ekeHAiri OasHpanaabl. 3a-
MaHayu MYCBUIMAaH jKacTapbl Oe/ie)l MEeH aKia Typa-
JIBl FaHa OlJIaMaybl, KepiCiHIIEe KeMEIUTIKKE KETy
JKOJIBIH 1371eyi MaHbpI3bl. bomamak yiriH eHOek eTe
OTBIPHII, OHBIH iNrepi OONyBIHA ylIeC KOCY FaKar
mrenrivm  Oonap eni. Kypanpga Obuail  nenmiHreH:
«Op amam e3 eHOETiHIH FaHa HOTHXKECIHIE KO
xketkizeni» (53: 39) (Kypam Kopim: 528). by
JKepJeri MOTIHHIH HETi3ri MarbIHACHI «YMTBLIBICY.
YMTBUIBICTBIH TYPJIEPi KOI, MBICANBI «KOITiH 0ipi
0oy», «TaHBIMAJIABUIBIKKA YMTBUTY», «Oememnmi
Ooynel apMaHaay», «0ail 00y», «KOFaMHBIH Ja-
MYbIHA YJIeC KOCY», «aKHUKAarThl TaHy» T.0. EH
MaHBI3[IbICHl YMTBIIBICTBIH OOJIybI, COHBIMEH Oipre
JIaMyNbIH Kelleci cathichl kene Oepemi. Con yuriH
JKOFApbl MAKCATTAP/IbI OCNTLNIEYIIIH, CON apKbLIbI OU
MEH KHUSJIIBIH MICHOEPIH KeHEHTYIIH KaXKeTTLIiri
opTara IIBIFBIN OTHIP. MBICAIIBI, afaM YJIKeH k00a
Oacraca, ayalijla OJ COTCI3 asgKTAbIN, KYTUITCH
HOTHDKEre KOJ JKETKi3iIMece. YIKbIM €HOEKTIH
JKEMICi MEH HOTWXKECiHe Kapail Oaramaiipl. Ad,
ko0ara )KyMcaraH KYII, KaXbIp-Kaipar TeH yaKbIT
ecernke anpiHOalabl. Cebedl KYTIreH HOTHXKE Ko3re
KepinOexi. MyHnail xarmaiiga sxo0ara >kayarThl
TYIFa Mapamnarka ue OonmMachkl aHbIK. Kepicinmre
xobOara O6JIHIreH Kap)KbIHBI aKTaMmaraHbl YIIiH
JKYMBICTaH 0OCaThUIybl HEMECE WIBIFBIHABI OTeyl
MYMKiH. A, WclIaM TYXKbIPBIMJIAMAChIHIA aKbIp
3aMaH KyHi Ama Tarana KYMBICTBIH HOTHXXECiHE
FaHa KapaMaiIpl, YMTBUIBICTBI Jla Oaranaiijsl.
¥MTBUIBIC TIEH Kajlay agaMAapIbIH Ko3iHe KopiHOeyi
MYMKIH, aJaMJapjblH Ke0i OHBI eJeMeumi Je.
OnbeTTe MYCHIIMaH OKiJi OHBI «AJa Tarana kepim
Typ, Oi3MiH KOCKAaH YJIECTi cOJI FaHa Oaikaus!
EnOerimui emkiM Oarajmamansl Jien KyH3eiicke
TYCy KaTelik, ce0ebi 013 maiTaHHBIH a3FbIpybIHAA
OONbIT, COHBIH KeJeMeXiHe KypOaH Oomyaambl3.
JKankayiapIKThl JOFaphIN, akTalyJaH KYThUTy Ke-
pek!» nen kaObumannsl. COHIOBIKTaH, MYCHUIMaH
aJlaMHBIH YMTBUIBICHI SPTYPJIl Keaepriiepre Kapa-
MacTaH JKaparTymibiHblH OaKpUIAybIH €CKEPE OTBIPHII
XKOJ TaOyIbl OaFBITTAlABI. AJl, k07 Taly JarIabICHI
KpEaTHBTUIIK KaOIJIeTIIeH TikejIeH OalaHbICTaFbl
YFBIM. «OMIpAi KpeaTuBTi TYCiHy YIIIH ajamfa
OaTBUIIBIK TTeH KYII Kepek. KpeaTuBrinikke apHaFaH
KONTereH 3epTTeyiep OaThULIBIKTBIH Oenrim Oip
HYCKaJIapblHA Ha3ap ayaapajbl: OyJ1 Toyenciz 0oy,
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KeMeJAIK, MiHe3miH Oepikriri T.0. Agam OynaH
OblTail OackajapAblH KOHUTIHEH UIBIFYFa, TaHBI-
MaJ OosiMail KajgaMm-ay Jen KOpbIKnaiaeny (Macioy
1999: 80).

VYakpIT Oip opHBIHIA TypMaiinel. OHBI Oaramait
OTBIPBIT, OPBIHIBI JKYMcay[bl UCIaM iuIiMmi Jie Ha-
3apAaH ThIC KajablpMmaiinbl. Mcmam rymamanapsl
KaJJIbIPFaH MaFbIHANBl JIoWEeKce3aepre MoH Oep-
CEHI3 oJlap YIIH YakKbITTBI YHEMJIEYIe He celern
OONFaHBIH, Ka3ipri TIIMEH aWTKaHAa — MOTHBa-
IIASACH He OONFaHbIH Oaiikailichrs. OUMIIBLIIAPIBIH
OiyiMre KYIITapJbIFbl — IIBIHFA LIBIFYBIHA TYPTKi
Oonran. MyHzail cunarTarbl MOTHBAIIUS — HCJIAM
ceHiMiHIEe «Asia TaramaHelH MyMiHAEpTre KaaraH
WTUTIrl Heri3iHae Hacin Oojaab». YakbIT MOTHBA-
[USICHI MEH JIIHHIH YINTACYBI JKacTapblH 63 eMipiH
MarbIHAJIBI OTKI3yTe Kol OacTanasl. «bys KacueTke
ca0bIpIBLIap FaHa KOJI )KETKi3e anaabl. byn kacuerke
WIBI HeciOe memepi FaHa KOJI JKeTKize amaap (478:
35) (Kypan Kopim: 481) meren pacrama dyccumar
cypecinae OepinreH. YakbIT KOKXKHETIH aHBIKTAY
MEH YaKbIT OIMIEeMiHiH MIeKCi3 eMecTiriH Oiny —
MOTHBAIUSUIBIK BIHTAJIAHABIPY apKbLIbl OH-epicTi
KEHIHEH KOJ1JIaHa OTBIPHII iC aTKapyFa TapTajbl.

Kazipri arpummsiHIIa «time management» —
YaKbITBIHJIBI OacKapy, OHBbI MadjajaHy THIMILIi-
TiH apTTBHIPy TEXHOJOTHSICH JEM aWThIN Kypre-
HIMi3 JKaHAITBUIABIK eMeC, OVJT KaFUAATThIH TY)KbI-
pbIMIaMachl «agam Oipre-0ip CoTiH KYJIIIBUIBIKTaH
e3re 00C HOpCEeMEH OTKi3il aaMmaybl YIIiH, yaKbIT-
THIH Kamipi MEH OHBIH MOHIH TycCiHyi Tmic. Ici
MEH CO3IHIH ILIHEH aaAbIMEH €H MAaHBI3IbICHIH
OpBIHJAY KakeT. MychbUTMaH HUETI — aMallblHaH
XaWeIpeDy ekeHiH KypaH MeH XamaucTep oyelneH
Oacram xyienen Oepren. Myxammen mnaiiramobap
©3 YaKbITBIH YTHIMJIBI Taianana OUTYyIiH YJTiCiH
KepceTTi. Erep yakbITTBI Oackapy MpHU3Machkl ap-
KbUTBI MopTeOeni MyxaMMeATiH eMipiHe Kapacak,
HETI3Ti TOpT KaruaaHbl Kepyre Ooxambl: 1. YakbIT-
THIH KYHJIBUIBIFBIH TYCiHY, COHABIKTAH apOip Goc
YakbITTBl THIMII THaiiganany. 2. Bapnblk mocene-
nepae o3iHiH maiFamMOapiblK MUCCHACHIH OacIIbl-
JIBIKKA aJly, OCBhIFAaH HETI3ACIIeH Ke3 KEJreH
KBI3METTI KOcmapiay Ke3iHJe MaHBI3Ibl Oap
MeH 0achIMIBIKTApbl KYpY. 3. YakbITThl Oackapy
casicatbiH Kypy. 4. Bapiblk TanceipMaiapabl yakbi-
THIHJIA JKOCIApiidy JKOHE OpPBIHAAY. YaKbITThIH
KyHIbUIBIFl Kypan KopiMHIH KemnTereH asTTapbl
MeH MaiFaMOapslH ce3aepiHae 0aca aWThUIFaH:
«Faceipmen ant! man kentipim, uri ictep icTeres,
0ip-OipiHE aKWUKATTHI, CaOBIP-TAKATTHI OCHETTETCH
ajmaMaap/iaH OacKaHbIH OapIbIFbl 3USIH KEJTipedi»
(103: 1-2) (Kypan Kapim: 603). YakpIT Typaibl Tarsl
O0ip ampikTaMa Mekkene TYckeH 3yxXa cypeciHme

«Cacke yakpITBIMEH cepT; ThIM-TBIpBIC Ke3Zeri
tyameH cept!» (93: 1-2) (Kypan Kopim: 597) nen
anTeianel. IlafiramOapibIk Muccust OactarraHHAH
keiin Myxammen naiirambap OYKin eMipiH uciaMm
IiHiH Taparyra OarbiTTaabl. OHBIH eMipiHiH 0acThl
MakcaTbl — HCJIaMFa KbI3MET €Ty XOHE aJaM3arka
OHBIH Xa0apblH jKeTKizy eni. byran MbiHaHmal
aCTIeKT KipAi: dyeni e3iHiH jKeKe TYJIFaIbIK PyXaH!
KETUTYl XKoHE YiTi OOoNapiblK ic-opeKeTTepi ap-
KBUTBI OacKanapAbl CeHIMIe MaKpIpy. Aca KypMeTTi
nafiramOapapiH, OackiMIbUIbIFel Kacuerti Kypan-
HBIH ©CHETTepl MEH AJUIaMEeH XeKe KapbIM-KaTbl-
HACBI HeTi3iHAe KYpbuIsl. « O MBIHJIAFaH cepikTepi
KUHAJIFAaH COHFBl KaXXBUIBIKTaFbl KOILUTAcy YaFbl-
3prHAA:; «Ci3 MeHIH AJUTaHBIH eJIIIici peTiHAe MUC-
CHSIMJIBI OPBIHaFaHbIM TYPAJIBI KyalliK eTeci3 Oe? nen
cypansl. OpuHe Oipaybl3aaH «iHoy» AeN AaybICTaabl».

Myxammen maitramOapasiH HeMepe iHici MOoH
Ab0ac keTki3reH xamuctepaiH Oipinne: «KexceHOi
— TYKBIM ceOy oHe KYPBUIBIC cally KYHi, TyiceHO1
— casxar, ceiiceHOI — KaH Tarchlpy, COpceHbi —
cazmaka Oepy, OeliceHO1 — aKkiMIepre xeke cypakTap
KOIO KYHi, )XyMa — YHJIEHy TOWBI ’KoHE O0TOaChIMEH
Oipre yakpIT ©TKI3y, )KeKCceHOI — TaMaK YIIiH aH ay-
nay kyHi» (Caxux on Byxapu xaauctepi) Aem Ke-
CTe JKacajraH. AJaiima, Kasipri ke3me Fyjramalap
OyJ1 XaaucTi OYJDKBITIIAH OAcCIIbUIBIKKA allyFa Ia-
KbIpMaiapl. Anaiina, xaauc Oenrimi Oip KbI3MET
TYpJiepiHe HeTi3eNnreH, anTa KyH/IepiH 0oy naes-
ChlHA HYCKaiinel. Tarbl Oip xamucre «dp AyHceHO1
caifpin 6itim aim» geninred (Peus an-Kanp, Mynayn).
YaKpITTH THIMJII MTali1aaHyFa OaFbITTAaUTHIH XaIn-
crep kemnten kesaeceni. [laiiramOapablH yaKbITTHI
Oackapybl Typajbl erKeH-TerKeHsl aKmaparThl
KYHIETIKTI eMipiHeH amyFa Oonmaasl. OHBIH Keioip
ic-opeKeTTepl TYpaKThl HEMECE TOTCHIIE CUIATTa
Oonapl. TeTeHle HeMece CTUXUSUIBI Iapatapra —
SNIIJIEPII HeMece TYPJIi TaWIajapIblH eKUIIepiH
KaObUIay, HETi3ri KaXeTTUTIKTepre OailIaHbICTHI
KHUHAJIbBICTAp, OEHTaHbIC afaMIapra KOMEK KepceTy
T.0. Erep 6ip amam Menunene OipHerne KYH Typa
aJIaThIH JKaFIaibl 00JIca, OHJIa OHBIH MaliraMOapMeH
Ke3JlleCyi XocrnapiaHFaH KecTe Ti3iMiHe eHTi3iIreH,
an Oip KYHHEH apThIK Kajla ajJMaWThIHIApIbl Ke-
3eKTeH ThIC KaObUImaiiTeiH Oonran. MyHnbl Tang
Talmackl OKUIAepiH KaObuIay Typajibl SHTIME pac-
Talael. by TadmaHeH exinmepi MemwHene Oipas
OOJIFaHIBIKTaH, OJapMEH 9p TYHT1 Hama3laH KehiH
Ke3Jecir, ceitnecti. bipae mafirambap onapmeH ke3-
necyni Oip TyHTe KeiiH Kaiablpral ke3zae onap «O,
AnnanwiH enmrici! Here ci3 0i3re oferreri yakpITTa
KeIIMeIiHI3, KeIIiKKeHiHI3miH cebebi Hene?...» (aI1-
AcHp) CHAKTHI MOTIHAEPJCH KOPBITHIHBI jKacayFa
Oonazpl.
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Hcnamna Hama3 oKynbIH Oenrisi Oip yaksITTapbl
OenTiyieHreH, api CON YaKbITBIHAA OPBIHIATYHI Ke-
pex. Ocpiran opaii naiirambap: «MYChIIIMaHHBIH €H
KaKChI aMallbl — MiHOKaT €Ty yakbITe. Lllapurarka
caif HaMa3nIbl yaKbITBIHAH KEHIiKTipyre OoaMaiiipl.
MyHzaali HaKTBUIBIK MYCBUIMaH aJaMfa yaKbITThIH
KYHBIH TyCiHyre MyMKiHaik Oepeni. CaxabanapasiH
kaz0anaperaga Myxammen naitFaMOapabIH KYHII3T1
JKOHE TYHT1 KBI3METi JKOCIApPJIAHBIN, COJ PEKHM-
MEH JXypeTiHi OasHmananpl. JKaimpl MyChIIMaH
eMec ormeM ekuraepi Myxammen maiFaMOapIbIH
eMipi Typainsbl a3 Oineni, keOiHece COFbIC alaHbIHIA
OTKIi3/i JlereH TYCIHIK KaiblnTackaH. Amadmga Oy
IIBHIBIKTAH ajbic. XaaucTepai Oaraiail OTHIPHIIL,
MopTeOei naliFaMOapAbIH YaKbITBIH OacKapy Tocii
apKbUIBl KaHAaH KbI3MET aTKapFaHbIH TYciHyre 0o-
nmanel. OHBIH ©MipiHiH Kem Oeiiri JyFa »kacayra,
KOFaMJIaFbl JKoHE OTOACBIHAAFBl Moceselepai wie-
uryre apHaiisl. ©3 YaKbpIThIHA YKBIITHI OOJIJIBL,
BICBIpAN JKacamayasl Oackanapra eckeprtri. Caparr-
LIBUIAP OHBIH OMIPiHiH OapIBIK ACTIEKTLIEPiH TaiiM-
MEHE/DKMEHTTIH HETi3ri KaruaarTapblHa maiimana-
HY/IbI YCHIHAIBL.

KopbIThIHABI

Xorapbina alThUIFaHAApABl €CKepe OTBIPHII,
0i3 OarpITTaymIbl OONATHIH HMCIAMIBIK MOTHBAIUS
MOJICNTIH KpPEaTHBTI OMIaHyMEH, yaKBITTBl THIMI
naiiianany TeTiKTepi aschblHOa capajiayFa Kaigam
yacanblK. VcmaMHBIH MOTHBAIVSUTBEIK MOAYIIH KO-
FaMJ1a HYCKayJIbIK OepeTiH Kypall peTiHne Kabbuigaca
Oonaznpl. OHBI OKBITYIBIH 9/icTeMeci MEH opMachl
— TOXIpHOENIK JKYMBIC, CHIHH TYPFBICBIHAH OWJay
TEXHOJIOTUACH YIIiH KOpIIaraH OpTa Typaslbl BH-
JICOPOJIUK OHE KOCBIMIIA KOPHEKUTIK Marepuan-
Jap YIIiH Ta3a TaOuraT OalIbIFGl TaigamaHblIa b,

MOTHBaHSITEIK MOAYJIBIIBIH HETI3T TOPT acIeKTicl
0ap JereH KOpBITBIHABI OpTara WIBIKTHE: 1. Myxa-
caba (Muhasabah) — e3iHe-e3iH ecen Oepy MeH
KYHTI30emiKk KemieH jkacay, «MYChUIMaH aJIaMHBIH
KaKchl-KaMaH opOip amMaiblH, cayaObl MEH KYHOCIH
Tapas3bliail OTBIPHIN, OHJBI ICTEpiHE IIYKIp eTim,
KaTeJiKTepiHe KeNmipiM TiJien, ToyOe eTiIl, eKiHiIl
Oinaipim, Ty3enyre, KaiitagaH cypinoeyre OekiHyiH,
COHJAM-aK Typa >KojiJa TailcakTamaid, HbIK XYypyre
TaIMBIHYEY; 2. Mypakaba (Murdqabah) — «e3iH-031
OakplIay, TeKCepy HemMece OapibIK bIHTa-bIKBUIACHIH
O0ip MmakcaTka OarbITTay HereHni Oiummipemi. AJ-
JIaHBl KYperiMeH OWJjam, TepeH OWMEeH KaObLiaay.
AnnaHblH op JKepAe, 9p KEHICTIKTe ©3iH Kepi,
ecTin, Oimin TYpFaHABIFBIH ce3iHy»; 3. Mytabaa
(Mutdba ‘ah) — mopTebeni maiiraMOapIbIH iCiH YIIT1
TYTy, ic >xacaraHza Myxammen malFaMOapIbIH
©31 jkacaraH/ail jkacay KepeK AereH TY)KBIPBIM; 4.
Mymahona (Mujahadah) — «aram Anna Taranagan
0acka el HOPCEHIH JXYpeKTe OonMayb» OereHIl
Oimmipeni xoHe «Kazdamapia «yspuuar» Jien ara-
nateiH (oli3epre, SFHA CHIPTKBI )KOHE 1IIIKI TYHHUE-
CiHe HYpiapIblH KanTaybl CHAKTHl HUFMETTEPMEH
KaybIIIY».

Hcnam MOTHBaLUSCH YFBIMBL Ka3ipri Koram
eKiIepiHe )KeTKTIKCI3 IeHrei/1e YCHIHBUIBII OTHIp,
COHIBIKTaH TYCIHOCYIIUTIK XaFmaiiapra Tam 00-
nanel. OCBl TaKBIPHINITHL 3€pTTEyl — ipreii >KoHe
ceHiMIi OOJMBICKa MOWBIHCYHYIIBUIBIKKA JAEreH
YCTaHBIMIApABl MEHTepyre TYPTKi OONInl. Opoip
TOCINT aJjaM CaHACHIHBIH OJIIEMiHE COHKEC Kelei.
ATBIHFaH MOIYNBJIEP TOPTIOl KUCBHIHIBI )KOHE MaK-
caTKa JKETy JKOJBIH JKeHUIAeTeMl. MOTHBaIUSHBIH
pyXaHHU acleKTuIepi apKpUIbl Oarayiaygarbl HAKTHI
’KOHE TYKBIPBIMJIAIFAH FBUIBIMH TOCLT — aJaMHBIH
XQJIIH OHAJNTHIN, OHBI JIHU TYPFHIJA AHBIKTAWTBHIH
YOKIIEp HeTi3iH/Ie HaKThlJIaHa Oeperti.
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RELIGIOUS NATIONALISM AND POWER VACUUM IN THE MIDDLE EAST

This article is regarded for religious beliefs that can be combined with nationalism to provide a mo-
bilization source for national self-determination. With the declining of quasi-state “Islamic State”, and
there can be found a temporary power vacuum in the former controlled territory of Islamic State of Iraq
and al-Sham (ISIS). Similar like in the post-colonial and post-cold war eras, when the withdrawal of exter-
nal powers created a power vacuum, religious nationalism involved in the reconstruction of subsequent
orders, and the new regime often embodied criticism and revision of the previous political system, politi-
cal structure, and of course ruling culture. The cultural environment of Islam shapes indigenous national-
ism. Religious beliefs can provide sources of aggregation and mobilization for self-determination. This
paper argues that since the ISIS showed extremism characteristics of the close combination of violence
and religion, those national independent forces, rooted in the local religious society, have to revalue
their religious security.

Key words: religious nationalism, power vacuum, Islamism, Kurds, Middle East, self-determination.
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AiHM YATWIBIAADBIK YkoHe Tasty LUbiFbicTaFbl OUAIK BaKyyMbl

ByA Makaaa yATTbIH ©3iH-63i aHbIKTaybl, GiperenaeHyi yiiH Ka>xxeTTi 60AbIN TabblAATbIH GipIKTIPyAiH
KaMHapKe3iH KamTamacbl3 eTeTiH YATWbIAABIKMEH YLITACbiN >KATKAH AiHM HaHbIMAAPFa apHAAFaH.
«MCAaM MEMAEKETI» KBa3UMEMAEKETIHIH, KYAAbIPait GacTaybiMeH, COHAaM-aK, GypbiHFbl Mpak nex LLiam
Mcaam memaekeTiHiH (AAMLL) 6akbiraybl, GUAIM acTbiHAA BOAFaH aiMaKTapAQA YakbITLIA KyaT BaKyyMbl
GOAY bIKTUMaAAbIFbl 6ap. OTapAayaaH KeniHri XKoHe CyblK, COFbICTaH KeMiHr AQYipAEri CUSAKTbI, BUAIK
YCTEMAIT >Kypin TypraH CbIPTKbl A€P>KaBaAapAbIH KeTyi CaAAapblHaH TyblHAAFaH KyaT, SFHM OMAIK
BaKYYMbl, aTaAMbILL aiMaKTa OPbIH aAFaH KafaanAaH KeniHri XKaraariAbl KaAMblHA KEATIpyre KaTbICKaH
AIHU YATLIBIAABIK, COHAQM-aK, OpHaFaH >kaHa OMAIK pexkumi kebiHece OYPbIHFbI CasgCh XKYMEHI, SFHN
CafiCu KYPbIAbIMABI XKOHe 9AbeTTe 0acKapyllbl MOAEHMETTI CbiHAY MeEH KanTa KapayAbl KamTUMAbI.
KaAbInTackaH MCAAMABIK, MBAEHM OpTa >KEPTIAIKTI OpTasa YATWbLIAABIKTbI KAAbINTACTbipasbl. AiHM
HaHbIMAAP ©3iH-63i aHbIKTay, GipereMAeHAIpY >KOAbIHAQ XKMHAKTAY >KaHEe >KYMbIAAbIPY KO3AEpPiH yCbiHa
aAaabl. bya makanapa AAMLL 3kCTpemMM3M CrnaTbiHAAFbl 30PAbIK-30MObIABIK, MEH AiHHIH apacbiHAAFbI
YAAECIMAI CUMaTTbl KOPCETiN OepreHAIKTeH Ae, XEPriAIKTI AiHM KOFamMMmeH TepeH 6aiAaHbICTbI
GOABIM KEAETIH YATTbIK, TOYEACI3 KylTep ©3AepiHiH AiHM KayincCi3airiH kaita Gararaybl Kepek Aen
TY>KbIPbIMAAMADI.

Tyiiin ce3aep: AiHM YATLILIAABIK, OUAIK BakyyMbl, MCAaMM3M, KypaTtep, Taay LLbiFbic, ©3iH-e3i
aHbIKTay.
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PeAUrnosHblii HaLMOHAAM3M U BaKyyM BAACTH Ha banikHem BocTtoke

B AaHHOM cTaTbe AQETCS BCECTOPOHHMI aHaAM3 MPOOAEMbl OTHOCMTEALHO PEAUIMO3HOro
y6exxAeHMs, KOTOpble MOTyT ObiTb OObEAMHEHbI C HALMOHAAM3MOM M KOTOPbIE MOTYT MOCAYXWUTb
OCHOBOM AASl O0ECreyvYeHnst U UCTOYHMKOM MOOMAM3ALMM AASI HALIMOHAABHOIO camoornpeaeAenms. C
YMNaAKOM KBa3MrocyAapcTBa, Tak HasblBAEMOro «MCAaMCKOro rocyaapcTBa», MOXET ObiTb OGHapy>KeH
BPEMEHHbIA BakyyM BAACTM Ha TeppuUTOPUM, paHee KOHTPOAMPYEMOM WMCAaMCKMM rocyAQpCTBOM
Mpaka 1 Aab-LLlam (MITMA). T1oa06HO 3noxam MOCTKOAOHMAAbHOM M MOCTXOAOAHOM BOWMHbI, KOrAQ
YXOA BHELIHWX CMA CO3AAA BAaKyyM BAACTM, KaK MPaBMAO, PEAUIMO3HbIA HALMOHAAM3M y4aCTBOBAA B
BOCCTQHOBAEHUM MOCAEAYIOLIMX MOPAAKOB, @ HOBbIA PEXKMM YaCTO BOMAOLLAA KPUTUKY U NMEPecMoTp
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NMpeAbIAYLLEN MOAMTUYECKON CUCTEMbBI, MOAUTUYECKOM CTPYKTYPbl M, KOHEYHO >Ke, rOCMOACTBYIOLLEN
KYABTYPbI. VIMEHHO KYABTYpHas CpeAa MCAaMa, BO MHOTMX CAyYasx, OpMMPYET MECTHDBIN HAaLLMOHAAM3M.
[Mo3ToMy, Kak MpPaBUMAO, PEAUTMO3Hble YOEXKAEHWS MOMYT CAY>XUTb OCHOBOW WM WMCTOUHMKOM
06beAMHEHUS U MOOMAM3ALMU AASI CAMOOTIPEAEAEHUS. B AQHHOM CTaTbe, B pe3yAbTaTe BCECTOPOHHETO
aHaAM3a COBPEMEHHOM MOAUTUYECKOM U PEAMTMO3HOM CUTYyauun B PSAE CTPaH YTBEPXKAAEeTCH, 4TO
nockoAbky MI'MA nNpoAEMOHCTPUPOBAA 3KCTPEMUCTCKME OCHOBAHWS TECHOrO COYEeTaHMs HACUAMUS
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Introduction

On April 30, 2018, the U.S.-led Joint Forces
Command in Iraq announced its suspension of work,
and its main forces would no longer maintain sup-
port and cooperative operations with the Iraqi gov-
ernment forces that symbolized the end of the major
operation combating the “Daesh” organization. (El-
Ghobashy and Sonne, 2018) ISIS is an extremist or-
ganization, a terrorist organization and a quasi-state
that combines religion and violence. ISIS ruled its
territories in a tyrannical and coercive way. Begin-
ning in 2017, under the siege of multinational forc-
es, ISIS has gradually lost control of hundreds of
thousands of square kilometers of territory, millions
of people and also its political appeal and religious
attraction. Since then, politics in the Middle East has
entered the post-ISIS period. In a post-ISIS power
vacuum area, many political forces vied to dominate
and lead this region, among these political forces,
the nationalist forces is one of the major competi-
tors. To achieve these goals such as self-determina-
tion and establishing a new state and government,
all the forces should meet the needs of resolving the
division of power with the original sovereign states,
redefine the national borders with their neighbors,
and extensive worldwide recognition is important.
On those lands that were once controlled by ISIS,
religion is deeply rooted in the core of local national
character, national culture, and national cognition,
as religious nationalism is a political existence that
cannot be ignored.

This article analyzes that after the demise of
ISIS, the nationalist forces weakened the religious
political behavior in the process of striving for na-
tional self-determination that aimed at to theoreti-
cally deducting disintegration of the original ex-
tremist ruling power.

Scientific research methodology

The study was conducted through theoretical,
historical and comparative analysis. The
methodological basis for explaining the impact

of religion toward the political power on the
philosophical socio-cultural phenomenon was
fulfilled in the field of religion from a local and
global point of view.

Main part

The nationalist forces deliberately diluted the
religious effect of its nation to meet the expectations
of the outside secular order in exchange for external
support for national independence. However, if
the externalized expression of religious belief is
suppressed and once national self-determination and
political development cannot meet the expectations
of the people, the future political situation may not
only turn to religious revival but also slide to the
abyss of extremes.

1. The Position of Religious Nationalism in a
Power Vacuum

After the decline of ISIS, a quasi-sovereign state,
most non-Middle Eastern countries which far away
from the war center were deeply worried about the
accompanying threat of extremist repatriation, as the
transnational movement for whom was recruited by
the former ISIS would increase pressure on national
security. As for the forces, remaining in the territory
used to be controlled by ISIS, it is even more urgent
to use the limited power vacuum to fight for their
own dominance and leadership. At this time, the
anxieties of all parties come from how to confirm
the maintenance of the power vacuum formed by the
withdrawal of ISIS, distinguish between political
allies, stakeholders, identify available sources of
aggregation, mobilize identification, and choose
political tactics such as the reasons that can be
publicly announced to legalize the seizure of power.
Under the vacuum of power, religious nationalism
is faced with the difficulties of how to prioritize
national autonomy, maintain religious survival, and
seek religious development.

1.1. Contention for Dominance in a Power
Vacuum

The period of power vacuum will produce
reflections on the political power and political
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system that predominated in the earlier period. New
systems are often designed to adjust, unify and
modify the previous system. It can be seen that after
the current withdrawal of power from the area that
ISIS controlled before, religious nationalism often
lays an important mass psychological foundation
for the subsequently happened independence
movement. At its peak, ISIS changed Syria’s
political situation, destroyed the security mechanism
on the border between Iraq and Syria, and caused
large-scale exile of ethnic groups. The analysis of
the above changes mostly draws on the hegemonic
heritage traditionally, similar to narratives of legacy
of “Sykes-Picot” conspiracy and returning to Islamic
principle. (Hamdan, 2016: 606) Facing the regional
power vacuum formed by the retreat of ISIS, local
political forces quickly fell into a new competition
for dominance.

In the power vacuum of the post-ISIS
era, multinational forces such as nationalism,
neighboring  countries,  regional  powers,
extraterritorial powers, and their military alliances
vertically and horizontally compete or ally with
each other for regional dominance. When it comes
to the changes of making major decisions, the
former ISIS life model is a reference for defending
the extreme resurgence of local religions, and
cracking down on the residual forces of ISIS is
also a common reason for dispatching troops. For
example, on January 14, 2018, the United States
and its leading anti-terrorist alliance announced
that it would form and deploy a “border security
force” mainly composed of Kurdish forces at the
border in northeast Syria. Although the United
States claimed to deploy border security forces
to combat the remaining ISIS forces, the Syrian
government, Russia, Turkey, and Iran expressed
their opposition quickly and clearly, accusing each
other of fostering separatist forces and destroying
the original borders arrangement.

Since the era of decolonization, the strategy of
sending troops to participate in confrontational wars
between the great powers to achieve independence
has been on the main line of the separatist movement.
It can be predicted that conflicts and wrestling of
internal and external forces in order to compete for
leadership and domination will repeatedly appear
in the power vacuum after the defeat ISIS, but
judging from the extraterritorial response to the
independence referendum in Iraqi Kurdish area,
neither the governments of neighboring countries
and western countries would not support the Kurds
to declare direct independence in the Kurdish region
in the short term.
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1.2. Nationalism’s Religious Sources

Religious nationalism regards religion as
the core tie for maintaining its own nation, and
religious belief as an important source of gathering
and mobilizing people. Religious nationalism
combines the characteristics of national religion
with nationalism and religion serves the realization
of the national political interests in operation.
Religious nationalism often plays a role in
breaking away from powerful rule or establishing
a new government after the war, such as the Tamil
secession movement in India. There are multiple
pan-ethnic thoughts in the Middle East, such as
Pan-Arabism, Pan-Turkism, and Pan-Islamism. At
the same time, various ethnic groups generally have
certain resistance to external power. Middle Eastern
scholars who criticize nationalism believe that it
is precisely Christians who have influenced Arabs
to accept nationalism, and that the development
of nationalism in the Arab population has in turn
contributed to the emergence of Israel (Nagavi,
1884: 38). Anti-Americanism studies in the U.S.
believe that religion, which mainly refers to Islam,
together with the special political structure of Arab
countries, has caused the anti-American orientation
and mistrust of the United States in the Middle East
(Lynch, 2007: 196). Religion is a tradition in Middle
Eastern society, and it has always been intertwined
with the local countries’ realization of national
rejuvenation and resistance to external hegemonic
intervention. Anti-power independence movements
that use religion as the motivate of nationalism in
various places have not only provided successful
experiences of ethnic integration with religion, but
also warned of the implicit contradiction between
religious identity and allegiance to the nation-state.

First, nationalists can use religious traditions
to awaken national awakening. In the post-colonial
era, religious nationalism had played a positive
role in promoting the independence of the colonial
countries. In the post-cold war period, religious
nationalism also played a role in helping small
and weak nations to seek new national identity.
As Philippines fight against the dictatorship of the
Spanish church, seeking independence after the
disintegration of the former Yugoslavia, religious
nationalism were once important forces in the
process of national self-determination. It also played
an important role in the independence process of
India and Palestine. For example, Bal Gangahar
Tilak relied on the Bhagavad Gita (Veer, 1994: 70)
to promote Hindu people’s national confidence and
national awakening to actively participate in the
anti-British independence movement.
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Second, the overlap of religious elites and
nationalist elites helps to resist power. In the 1920s,
in the marginal desert areas of northern Algeria,
many of the Mzabi reformers involved in anti-
colonial and nationalist movements in Algeria
and Tunisia were also elites of the Reformation.
They combined religious reform, Pan-Islamism
movements, pan-Ibadi anticolonial movement, pan-
Maghribi anticolonical movement, and Algerian
nationalism to fight against colonialism (Ghazal,
2015: 59). Similarly, at the end of the 1970s,
some Afghan guerrillas would endow the national
resistance against the Soviet as “holy war” against
the foreign atheists and the Orthodox Church.

Third, the contradiction between religious belief
and national belief lies in the conflict between
religious piety and national loyalty if the nation is
founded on religious nationalism. Benedict Richard
O’Gorman Anderson once made a comparison. If
one changes “my country, right or wrong” to “my
religion, right or wrong”, it would easily understand
the division between religion and nationalism, in
believers’ eyes, the religion they believe in cannot
be wrong at all (Anderson, 1998: 360). However, the
principle of national self-determination that has been
widely accepted since the last century means that
sovereignty belongs to the people, but not God, or
the other gods (Fox, 2004: 26). Unless the Kingdom
of God is established, religious nationalism will
eventually encounter the contradiction of supreme
power and glory. The complexity of religious
nationalism can be seen here.

2. The Ambiguity of Religious Status in the
Independent Movement

Religious nationalism is a mixture of both
nationalism and religion, which means that religious
nationalism has two main characteristics, ethnic and
ideological. The difference is whether religion is the
degree of ethnic identity or whether religion is used
as a substitute for political ideology (Juergensmeyer,
1996: 2-4). Generally speaking, the principle of
national self-determination leads to the equal
pursuit of the right of national self-determination.
According to the General Assembly resolution 1514
(XV), as to complete decolonization, “all peoples
have the right to self-determination; by virtue of this
right, they can freely determine their political status
and freely pursue economic, social and cultural
development” (1). Due to the principle of national
self-determination, dozens of countries gained
independence after World War II. In the context of
the nationalist independence movement, population
and territory are things that national groups expect,
but ideology is not a necessary.

Religious nationalism is ambiguous and unstable.
The theoretical discussion of religious nationalism
focuses on whether religion belongs to nationalism
or nationalism is united in the spirit of the banner of
religion. The debate is whether religious nationalism
is the nationalism, which emphasizes nationalism, or
it is the nationalism only highlights its characteristics
of religion. For example, scholars of comparative
politics who specialize in the study of ethnic groups
in Southeast Asia believe that religious nationalism
is closely related to the religious obligations of ethnic
groups, which means comparing religion as the
cultural system that constitutes the nation to analyze
Southeast Asian ethnic groups (Geertz, 2017: 155).
In the context of modern international politics, the
theoretical debate on religious nationalism revolves
around the influence of religious-driven nationalism
and external political forces, nations and other
religious groups’ interactions on political trends,
and discusses religious nationalism’s conflicts
and cooperation with interference forces, state-led
political legitimacy, and other elements that unite
the nation.

Competing with national self-determination,
nationalism with more republican characteristics,
according to its research, is superior to the
xenophobic, narrow nationalism. Patriotism loves
existing countries and is defensive in nature, while
nationalism is more closely related to new power and
greater prestige (Viroli, 1997: 2). The contradiction is
that if nationalists pursue national self-determination
and establish an independent nation-state, the state
often means homogeneity and standard residents,
rather than emphasizing the single character of
the dominant nation. It can be understood as the
higher the degree of modernization, the more
probability of anti-nationalism (Hobsbawm, 2012:
89-90). Advocating patriotism for national loyalty,
promoting the worldwide religion could coexist
with differences with the nationalism ideology that
emphasizes uniqueness. The broadness standard of
judging a nation has caused religious nationalism
to face the competition of national concepts in the
process of splitting and establishing an independent
state from an existing sovereign state.

In the struggle for the establishment of an
emerging nation-state, nationalists and their
supporters will always believe that the newly
established country will give everything to the new
life: people as masters, rapid economic growth, social
equality, cultural regeneration, national supremacy
and the end of colonial or external rule (Geertz,
2017: 252). However, the nationalistic persuasion
with high emotions is exclusive, and the independent
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movement only supported by national emotions
is always inevitably anticlimactic as its ending is
either mediocre or replaced by another extreme
trend (Snyder, 2000: 58). If the emerging nationalist
regime has belligerent thinking, and insufficient
internal and external political and military binding
power, it will easily lead to recurrence of conflicts.
The emergence of religious extremism will be one
of its alarming consequences.

3. Restrictions on the Expression of Religious
Externalization in Turbulent Areas

With the demise of the “Caliphate state “ of
ISIS, what renewed is the desire to establish a new
country and new rule, with the rise of nationalist
political forces that want to split and independence,
and also new turbulence and war to establish a new
country, although they are cruel but still necessary.
Religion is not the only reason for the founding of
a nation by war but it is undoubtedly a “spiritual
weapon” (Tang, 2013: 131) that can be used to wage
war, praising heroes and dwarfing opponents.

No matter it is religious radical politics that
starts with faith or extreme right-wing radical
politics founded by ideology as a slogan, radicalism
uses hatred as its motivating factor. Islamic
militants, like early European extremists, are keen
to build power through violence. Since the war in
Afghanistan in 1980s, radical Islamic militants
have revived the concept of Jihad as a collective
obligation (Katzenstein and Keohane, 2007: 282).
The expression of extremist religious externalization
reveals the anxiety about the status of the nation
behind the supporters’ extremism, the hatred of
other ethnic groups, and finally manifests itself in
the elimination of opponents by using forces of
violence without any hesitation. Islamic extremism
can be combined with national separatism, and
it is prominently manifested as misinterpretation
and abuse of “Jihad”. By interpreting “Jihad” as a
force attack on heretics and aliens, it incites ethnic
contradictions and encourages believers who do not
know the truth to take extreme actions to condone
national separatism and undermine peace and
stability.

Mark Juergensmeyer, a researcher of religious
nationalism, believes that ISIS is essentially a
combination of the Sunni Arab intensive movement,
the global jihad movement and the doomsday
movement in a worldview (Juergensmeyer, 2018:
20). It should be noted that militarized and extremist
religious nationalism has appeared in various
religions, which does not mean that any religion can
be completely independent. Militarizing Buddhists
have appeared in Japan, Sri Lanka, Thailand, and
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Myanmar (Jerryson, 2010: 4-9). From a historical
perspective, religious nationalism centered on the
theory of destiny has helped the United States to
sanctify, legalize, and rationalize the expansion of
overseas territories during the America’s foreign
wars. At that time, Americans considered expansion
as the sum of military power combined with
reforming culture, making profits, and saving souls,
all of them could be explained as expansion.

From the data analysis text that counts Lebanese
Muslims’ views on ISIS, it can be seen that those
who are more loyal to the Islamic creed are more
likely to show their willingness to support ISIS.
The religious and political goals of establishing the
real “Caliphate State” by ISIS have resonated in the
fundamentalist sense among the Lebanese Sunni
Muslim community. Especially for those who are
loyal to political Islam, their support for ISIS is
much higher (Haddad, 2017: 257). In the territory
and surrounding areas once controlled by ISIS, also
the living soil of political Islam, there may hidden a
large number of people who support fundamentalist
doctrines.

Nationalism is mainly a political principle that
advocates the co-location of political units and
national units (Gellner, 2006: 1). At present, it seems
that in the post-ISIS period, the separatist forces
in the formerly controlled territory, or national
independence forces, will basically achieve the goal
of more regional ethnic autonomy than establishing
an independent state. The goal of returning to
ideology is to place the country after independence.
Political autonomy is often a better medium-term
goal for nationalism. In the struggle for national
self-determination, nationalist and political units are
symbiotic.

Moreover, as far as individual nationalists
are concerned, the political platform for the
establishment of an independent state may not be
the center of all nationalist movements. In many
cases, the elites of the nationalist movement only
use the political goal of establishing a country as a
bargaining chip with other political forces, gradually
achieving the purpose of expanding the scope of
autonomy and narrowing the area of state power
control. Establishing an independent state at this
time is a political means of gaining more common
interests in the name of the nation.

At this stage of struggling for national
independence peacefully, at least the Kurds in Iraq
are reluctant to openly embrace Islam’s integration
into their own national identity as their typical
externalized expression. For Kurdish nationalists in
Iraq, sects divide democratic Iraq. Shiites vote for
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Shiite religious parties, and Sunnis support Sunni
religious parties and former Arab Ba’athist parties.
They declared that the Kurdish group believes that
it would go against the Kurdish nation-state if only
emphasizes on establishing an Islamic state, as “the
Kurdish national identity will be hidden under the
Islamic flag” (Al-Marashi, 2005: 156).

4. Predicament of Religious Nationalism

Compared with religion, the basis of national
identity seems to be more objective, such as based
on kinship, region, and language, but in essentially,
religion and ethnicity are concepts that are composed
of ambiguous and flexible historical myths without
certainties. In view of the extremely notorious
religious extremism of ISIS, in the post-ISIS period,
all parties competing for political leadership should
not only safeguard and expand the interests of
themselves and allies, but also avoid the recurrence
of religious extremist forces such as ISIS.

De-extremification measures are, on the one
hand, autonomous internal measures and, on the
other hand, external intervention measures. If only
focusing on anti-extremism, it is easy for extra
political participants in the world to reach a certain
consensus. In terms of effect, de-extremeation efforts
should help curb the spread and revival of regional
extremism and help reduce incidents of religious
terrorism in the short term, but may lose reasonable
judgments on religious and cultural factors with the
whole national identity and even affect the success
of the founding of the country.

First, the Kurds consciously preached that their
beliefs were moderate, and emphasized that they
mainly adhered to Sufism. In fact, the moderates
in the Islamic cultural circle, especially the
Islamic forces that care deeply about the political
and military support of the external non-Islamic
world, will intentionally or unintentionally show
their “harmless” character by approaching the al-
Sufiyyah. Some religious figures involved in the
Syrian Kurdish movement have defined al-Sufiyyah
as Kurdish Islam (Tejel, 2009: 95.) For example,
during the independence of Kosovo, Albanian
Muslims also emphasized that their ethnic group
mainly believed in al-Sufiyyah (Zhang, 2014:
216). The paradox here is that even al-Sufiyyah has
historically been associated with armed and violent
records (Schlee, 2008: 124). Before the Kurds in
Turkey awakened to national consciousness, Islam
was the source of their ethnic identity.

Second, Kurdish nationalists have formed
a positive image of the Kurdish nation in the
international community by participating in the
fight against ISIS. By strengthening the image of

the brave and unyielding resisters, they have gained
widespread international sympathy; the road to
independence seeks more and broader support. The
campaign to strengthen the positive secularization
of nationalism by promoting the heroic stories of
women warriors was very successful. The story of the
female soldier is a positive illustration of the success
of the Kurds’ publicity. In many media reports, a
cool female soldier without a headscarf but holding a
steel gun successfully attracted people’s attention. To
project to the outside world that this group of people
fighting for the liberation of the nation is a signal of
openness and bravery. However, it is necessary to
pay attention to the particularity of female images,
because the use of female images consistent with
values in propaganda battles is an effective political
strategy to attract attention and improve emotional
appeal. Radical Islamic narratives have also praised
young women and mothers for joining militant
Islamist groups, claiming that they are challenging
the unfair European and American political order
by sacrificing their lives. In addition, these kinds of
propaganda also catch lots of attention.

Third, removing the -cross-ethnic religious
identity that was once shared within the community
to reshape the uniqueness of the nation, so that
to promote external support from the side to
increase the degree of regional ethnic autonomy.
Compared with the surrounding Islamic countries,
the secularization of Kurdish living quarters seems
to go much further. According to Kurdish English
media, the Iraqi Kurdish Autonomous Region and
the Syrian Rojava Federation have required that
all public schools under the administration must
maintain religious neutrality and teach multiple
religious courses since 2012 (Agrawi-Whitcomb,
2015). So far, public education in the Middle East
generally supports the only religion, Islam.

5. Religious Resistance to International
Interference

America’s international intervention strategy is
often aimed at manipulating “regime change” and
forcing rebuilding the state system in the target
country. The interventionist behavior of the United
States in cultivating agents and intensifying religious
protests has been questioned in both directions of
ethics and international legal procedures. Compared
with European countries, the USA has been much
less affected by the internal security risks caused
by refugee flows in turbulent areas. After the rise
of ISIS, US only adjusted the Syrian policy with
the main goal of extremist organizations. America
has been committed to helping Syrian opposition
to overthrow the Bashar regime. The core of its
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intervention policy in the Middle East is to safeguard
the regional interests and the scope of its power. It
is envisaged that the replacement of the government
and the reconstruction of the state system through
intervention should all be secular.

Later in the Iraq war, US analysts believed that the
USA government should urge the Kurds to postpone
their political demands for complete independence
because it was necessary to prevent other separatist
forces in Iraq’s post-war territory from following
suit and worsening the peaceful situation of post-war
reconstruction. To this end, the United States should
not only provide extensive economic, security, and
refugee assistance to the Kurds, but also to support
the Kurds’ ultimate independence when conditions
permit (Byman and Pollack, 2006: BO1). The Iraqi
reservoir area did receive a security dividend with
the support of the West after the war in Iraq, and
its economy developed rapidly. In general, after the
Iraq war, the United States strengthened its military
presence in Iraq, coupled with the weakness of
Iraq’s puppet government, but strengthened the
fundamentalist power of the regional Islamic world,
as it hates American military existing in the Middle
East area.

According to Richard Ned Lebow’s cultural
theory of“honoroverdesire”, the Bushadministration
in the evangelical background originally expected
that the U.S. military would be cheered as the
welcomed liberators in Iraq after the war, just like
military history expansion of endorsements of
American religious nationalism used as Manifest
Destin (Lebow, 2008: 439). However, in fact, the
US forces after the Iraq war were considered as
occupying forces. The supportive government
lacked the support of the local people, and the local
violent resistance caused violent revenge by the
ruling party, which in turn formed the solidification
of the occupant’s image. Lebow believes that during
the post-war reconstruction process, the United
States provided people’s livelihood guarantees for
the Iraqi people, but it did not solve the subordinate
depression of the Iraqi people in the post-war
spiritual level.

The US invasion has exacerbated religious and
ethnic tensions in Iraq, making it impossible to form
an effective coalition government. This dilemma
remained unresolved until the 2018 victory of the
Iraqi elections by the religious nationalist Muqtada
Al-Sadr and his alliance. Even after Iraq’s victory
over the ISIS, in fact, Iraq urgently needs to promote
national reconstruction. However, due to the large
number of domestic factions and serious religious
divisions, coupled with the inability to form an
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effective election decision force after the failure of
the Kurdish independence referendum, no faction
can form a separate cabinet. After the election results
were announced, the society fell into chaos.

Although the United States launched military
intervention in the name of “responsibility to
protect” in Libya, the United States also realized
that one of the political costs of intervention was
the rapid rise of Libyan Islamic political forces, and
Islamic extremism also gained opportunities for
proliferation and expansion. In order to avoid the
recurrence of Islamic forces using the environment
of foreign military intervention to enhance their
influence, the US intervention in Syria did not apply
the “responsibility to protect” concept. From the
perspective of the traditional geopolitical analysis
of American intervention, the US intervention in
the Syrian civil war has strategic considerations
to cut off the strategic alliance with Iran since the
Bashar regime took office. America eases pressure
on Israel’s security environment by fighting against
Hamas and Hizballah. US intervention is expected to
include weakening anti-American religious alliances
and ultimately establishing a secular political order
in the Middle East.

Since globalization, the Islamic world has been
facing the test of modernity and secularization.
The international system prevailing in the era of
globalization is mainly based on western modernity
culture. Since the 1990s, an important change
in Third World politics has been the failure of
modernization (Haynes, 1994: 3). More specifically,
the Third World has been dissatisfied with secular
democratization solutions since the post-colonial era,
especially in the post-Cold War era (Westerlund and
Hallencreutz, 1996: 4). Dialectically, nationalism
was originally a western concept for the Middle
East. There is a mutual impact between Middle
Eastern nationalism and Islam, as they development
through the intersection. Religious nationalism is
the product of contradictions. Religious renaissance
was linked to the Third World’s struggle for cultural
liberation in order to reaffirm the native identity to
fight against western cultural advantages. Hedley
Bull called the cultural struggle based on indigenous
religions a developing country’s resistance to the
West (Bull, 1984: 217).

Michael Walzer in the book The Paradox of
Liberation: Secular Revolutions and Religious
Counterrevolutions thought that the secular cause
of national liberation has always faced two kinds
of pressure: liberation from external oppression and
liberation from the internal influence of external
oppression. The tension between secular national
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liberation and religious revivalism belongs to the
latter (Walzer, 2015: 1, 104). Nationalist elites must
critically approach religious beliefs and customs in
the process of self-adjustment to establish a country,
because the latter is also another form of liberation,
otherwise ignore those who value their past
lifestyles, religious fanatics and religious extremism
will soon be revived. Islamic radicalism has certain
rebelism and is the legalization of political struggle
using religious forms. However, unlike the political
theology of struggle represented by Latin American
liberation theology, radicalist resistance bears the
notoriety of violence.

The internal structural constraints of
nationalism’s realization of the western secular
political order come from the lack of governing
power. A revised scholar of structural realism in
international relations believes that if a regime
rules a turbulent and divided regime, the external
structure-system’s influence may not be powerful
for this regime because it does not mobilize the
resources needed to formulate effective policies
Ability (Schweller, 2006: 150-151). For example,
the Kurds became the agents of the United States
in the regional power, but when the civil war ended,
the independence of the ruling government would
be greatly restricted. On the one hand, the level
of governance of the new government in power is
insufficient, and it may not have sufficient policy-
making capabilities to meet the requirements of
the external system; on the other hand, the political
system reconstructed under external intervention
may not meet the real development requirements of
the group. Because the issue of religious nationalism
is not only a technical issue of institutional design,
if the government fails to handle the relationship
between the foundation of belief, national identity,
institutional construction, and domestic governance,
it will lead to the fundamental collapse of social
development. Nation-state and Islamic standards
are compatible, but in order to meet the external
expectations of secular democracy, suppressing and
covering Islamic values violates the law of religious
development and may not prevent religious life from
regulating or enlightening members the awareness
of institution and regime by using a cultural way.

Western observers are tolerant of secularized
nationalist liberation forces in the Middle East. In
their eyes, pro-Western Syrian Kurdish political
forces advocate “libertarian socialism” in the
name of “Syrian Kurdistan” is far better than ISIS
which is organized in the form of the medieval
totalitarianism, superior to the secular nationalist
tyranny of the Bashar’s Ba’ath Party, and better

than the Erdogan regime that is reviving Ottoman
under “Putin-style rule (Totten, 2018). On July 12,
2018, the two-star flag was waved again in sight
of the Omari Mosque. This ceremony was full of
symbolic meaning, because Daraa was the first
city to rebel against President Bashar Al-Assad in
2011. Protesters also held their first rally calling for
government reforms in front of the Mario Mosque
(Issa, 2018). The Syrian government’s recapture of
Daraa seems to mean that the civil strife that has
been affected by the changes in the Middle East has
gradually returned to the government’s control from
the beginning of the turbulence. Whether Syria’s
religious nationalism is reviving, active, extreme, or
secular is still difficult to predict.

Results and discussion

Whether historically or psychologically,
religion and nation are social communities
where people are always full of strong emotions,
voluntarily surrendering dignity and loyalty (Isaacs,
1997: 144, 171). In the past, the way the empire
organized the nations of the country and prevented
the disintegration of the empire was to provide
“national-cultural autonomy”. The national republic
is integrated into the empire framework in the
form of autonomous units or sovereign collective
organizations, without being given a fixed place of
residence. The absence of fixed land eliminates the
possibility of political opposition between nations
and nations. But the vacuum of power brought about
by the demise of ISIS also brought land that was not
under the control of authoritative forces, opening up
the Pandora’s Box for subsequent political forces to
fight.

Although Les frontieres du racisme talks about
racism, the logical paradox of ethnic movements
mentioned in the book deserves an analogy to
similar nationalist movements. The book argues
that although there are clear anti-racist regulations
in international law around the world that require
compliance with moral principles that prohibit
any form of discrimination based on ethnicity and
religion, the existence of anti-discrimination laws has
strengthened the existence of races and ethnic groups
and is equivalent to recognizing ethnic differences.
Today’s anti-racism has actually been reduced to: in
order to reduce the number of democratic enemies,
and after screening with alarmist arguments, we use
safe racism to deal with unsafe racism (d’ Appollonia,
2011: 95). The Kurds were regarded as a safe ethnic
group when they jointly cracked down on ISIS, but
this security positioning in the post-ISIS era was
erratic. If extraterritorial forces want to use external
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forces to guide and promote the establishment of
the secular order in the Middle East, and repeatedly
emphasize the secular image of the Kurds, in fact, it
not only acquiesces in the strong religious nature of
the region, but also hurts the true inner expectations
revive the feelings of believers in religious life. In
other words, the establishment of advocacy and
strengthening of secular order by external forces is
likely to reversely strengthen the factual existence
of religion in social groups. After getting rid of ISIS,
it is emphasized that the anti-extremism and anti-
Islamic Kurdish national independence movement
may face a comeback of extremism and militarized
Islam in the future.

There are always concerns that religion will
inevitably support radical politics, especially in the
context of international Islamophobia. Of course, the
factors that determine whether religious nationalist
groups are militarized and the use of armed
forces are multifaceted. For example, sectarian
interests, emergencies, political ecology, external
intervention, etc. may all play a role. However, it
should be acknowledged that, from the perspective
of conflicting Middle Eastern countries, religion
provides “public space activities” to strengthen
identity and information flow, which can promote
positive attitudes towards war and exclusion
(Hoffman and Nugent, 2015: 894).

When Turkey’s Kemalism was building the
country, left-wing forces proposed the establishment
of socialist Turkey, and Kurdish activists proposed
the right to national self-determination. To balance
disputes among all parties, Islam was given the
expectation of serving as the “core centripetal force”
(Grigoriadis, 2012: 70) of the country. In fact, despite
being a nation, the Kurds in Turkey, Iraq, Iran, and
Syria have not formed a political movement that
united to fight for Kurdish national rights, nor have
they formed a truly unified political community
based on Kurdish ethnic groups. Chinese scholars

believe that, for today’s Kurds, realistic expectations,
or even ultimate expectations, are simply striving
for national rights in the country where they live and
equal national status. In any case, a qualified state
needs to protect civilians and provide security, and
if it fails to respond to other armed threats, including
terrorism, it will also mean a state failure. The state
is the form of political organization that is most
conducive to promoting economic development,
improving social security, and protecting people in
the territory from external dangers under the current
world structure (Lachmann, 2010: 130). For those
ethnic minorities struggling in long-term turbulent
and war-torn environments, longing for long-term
peace, it will always be a political ideal for them to
build a nation.

Conclusion

In the post-ISIS period, the extraterritorial
and intraregional political forces’ current security
governance measures to curb religious extremist
violence have had a certain effect. Local nationalist
political forces have chosen to weaken religious
external expression and participation. In the long
run, overly suppressing the expression of beliefs
implies the possibility of escalating religious
security threats. If the successive policy makers
regard conservative and radical voices as only a
manifestation of minority diversity, and preserve
them in the process of postwar reconstruction
and shaping public policy under the framework
of pluralism, then it can only be a serious hidden
danger for the future political structure. National
hatred and revenge on religious violence are far
from over and post-war reconstruction in conflict
areas will obviously be a long process. De-religious
nationalism in order to de-polarize will likely have a
profoundly negative impact on the regional security
situation.
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KA3AK, XAAKbIHbIH KMI3 YU TOCEHILL BYUbIMAAPBIHAA
KOAAAHDBIAATbBIH OIO-OPHEKTEPTE KATbICTbl HAHbIM-CEHIMAEP

facbipaap 6OMbl MeH AaAaHbl MEKEHAEreH Kasak, XaAKbl KOLUMeAi eMip CYpreH >koHe OAapAblH
KyHKOpIiC Kacibi MaA LwapyalibiAblFbliHa HerizaeAreH. OcbifaH 6GaMAaHbICTbl TYHME, >KbIAKbI, CUbID
JK&HEe KOW acblpay apKblAbl OAAPAbIH CYTIH, €TiH, XXYHi MeH TepiciH naaasanraH. COHAbIKTaH, OHaW
KYPaCTbIPbIAbIN-aXbIPATbIAATbIH KMIi3 YHAAEPAI Typak, €eTirn, e3AepiHe KaXeTTi KOAeHep TYypAepiH
MeHrepreH. Kasak, XaAKblHblH KOAGHEp TYPAEPIHIH iWiHAE KMWi3 yil TeceHil GyMbIMAApbl XoHe GyA
OYMbIMAAPAQA KOAAAHDBIAATbIH OI0-OPHEKTEP MaHbI3AbI POA aTKapaAbl. FaAbIMAAPAbIH MalbiIMAAYbIHLLA,
0l0-epHEKTEP aAaMAAPAbIH ©3apa KapbiM-KaTbIHAC Xacay KypaAAapbiHbIH 6ipi 60AbIN TabblAaabl. Kasak,
XaAKbl MblHA@FaH XXbIAAAP GOMbl KAAbINTACKAH ©3iHiH TiAIH, AiHIH, HAHbIM-CEHIMi MEH CaAT-ASCTYPIH
cakTan KeAreH. OAapAblH KOAGHep OyMbIMAAPbIHAAFbI OO-OPHEK YATIAEPiHIH 3AEMEHTTepiHAe ai,
XKYAAbI3, KYH CMSIKTbI acriaH AeHeAepi, 6ip Ke3aepi ToTeM peTiHAe Mip TYTKaH KyCcTap MeH >kaHyapAap
>KOHE OAaPAbIH AeHE MyLLEAEpI, aFalll, YA, ASHAI AAKbIA CUSIKTbl ©CIMAIKTEP XKBHe LapLibl, POM6 Topi3Ai
reoMeTpusiAbIK, purypasap kepiHic TankaH. CoHaait-ak, apbip olo-epHeKTiH, TinTi OyA epHekTepae
KOAAQHBIAATBIH CaHAAPAbIH TOTEMM3M, Marms >XoHe CaAT-ASCTypre 6aiAaHbICTbl MafFblHaAapbl 6ap.
OcbiFaH opan, 6yA 3epTTey >KYMbICbIHbIH MakcaTbl aTa-6abambi3paH KEAe XKaTKaH KOAGHEep, OHbIH
iLiHAE KMi3 Y1 TeceHiw 6yMbIMAAPbIHAAFbI OI0-6PHEKTEPre KATbICTbl HAHbIM-CEHIMAEPAIH MOHIH allly.

TyiiiH ce3aep: Kui3 yi TeceHiw 6ynMbiMAAPbI, OI0-6PHEK, HAaHbIM-CEHIM, TOTEMM3M, Marusi.

B. Niyetbayeva
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Beliefs related to the ornaments of felt and woven carpets in the yurts of Kazakh people

For many centuries, Kazakh people inhabited endless steppes and led a nomadic lifestyle. Cattle
breeding was the foremost means of their subsistence. They grew camels, horses, cows, and sheep
and used their milk, meat, wool and leather. They lived in portable felt accommodations and mastered
handicraft necessary for their livelihood. Felt and woven carpets, the ornaments as well used in these
carpets played a significant role among the other types of handicraft. According to scientists, ornaments
were applied as a means of communication between people. Kazakh people preserved their language,
religion, beliefs and traditions for thousands of years. The ornaments of handicraft products of Kazakh
people are particularly classified into four groups; cosmogonic patterns (sun, star, moon), zoomorphic
ornaments (animals, birds) considered as totems, floral ornaments (wood, flower, grain), and geometric
ornaments (square, rhombus). Additionally, each ornament and the numbers used in these ornaments
acquire with the meanings related to totemic symbols, magic and traditions. Therefore, the main purpose
of the given work is to reveal the essence of the ornaments of felt and woven carpets related to the beliefs
of our ancestors.

Key words: felt and woven carpets, ornament, belief, totemism, magic.
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DJAEMEHTbl PEAMTMO3HbIX BEPOBAaHMMI, UCMOAb3YEMbIX
B OpHaMeHTax BOMAOYHbIX U TKaHbIX KOBPOB B IOPTAX Ka3aXCKOro Hapoaa

Ha MPOTAXKEHNN MHOIMX BEKOB Ka3aXM HaACEASAU 6eC|<pal?1H14e CTenn n BeAM KOYeBOM 06pa3
KN3HN, a CKOTOBOACTBO ABAAAOCb OCHOBHbIM CPEACTBOM CYLLECTBOBAHUA. B 0CHOBHOM OHM Pa3BOANAU
Bep6/\IOAOB, /\OUJaAeVI, KOPOB M OB€L, a TakXXe MCMNOAb30BdAAU MNX MOAOKO, MACO, WEePCTb U WKYpPY.
OHn MPO>XMBAaAMN B NEPEHOCHbIX XXUAULLAX 1 B CBA3UN C 3TUM OCBaMBaAn HeO6XOAl/IMbIe pemMeCAeHHblIe
N3AEAUA. CpeAl/l PeMeCAEHHbIX M3AEAMM KA3axXCKOro HapoOAa BaXHO€ MECTO 3aHMMaloT BOMAOYHbIE U
TKaHble KOBPbI, @ TaK>)K€ OPHAMEHTbI, KOTOPbI€ NCIMOAb3YIOTCA B 3TUX U3AEAUAX. [To MHeHMIO Y4eHblX,
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b. HuerGaena

OpHaMEHT $SIBASIETCS OAHMM M3 CPEACTB KOMMYHMKauMM. Kasaxckuit Hapoa COXpPaHMA CBOWM $3bK,
PEeAUrUMIO, BEPOBAHUS U TPAAMLIMM HA MPOTSI>KEHUM ThICIUEAeTUI. B peMecAeHHbIX M3AEAMSIX Ka3axCKOro
HapoAa B OCHOBHOM MCMOAb30BAaAMCb 3AEMEHTbl KOCMOFOHWMYECKOro OpHameHTa (COAHUE, 3Be3AQ,
NMOAyMecsIL), 300MOP(PHOro opHaMeHTa (XKMBOTHbIE, MTHULbI), KOTOPblE KOFAA-TO CUMTAAMCH TOTEMAMM,
pacTUTEABHOrO OpHaMeHTa (AepeBO, LIBETOK, 3ePHO), a Takxke reOMeTpUUEeCcKoro opHameHTa (KBaapar,
pom6b). Kpome Toro, KaXkAablii OPHAaMEHT, @ TaK>Ke UYMCAQ, MCMOAb3YEMbIE B 3TMX OPHAMEHTax, UMEIOT
3HaueHus, CBg3aHHble C TOTEMU3MOM, Maruei 1 TpaAuLMsSIMKU. B CBS3M C 3TUM LLleAbI0 MCCAEAOBaHMS
AQHHOM pabOTbl SIBASIETCS PACKPbITUE CYLWIHOCTM OPHAMEHTOB BOWMAOYUHbBIX M TKaHbIX KOBPOB,

OTHOCAWMXCA K BE€pPpOBaHMAM HallMX MPEeAKOB.

KAtoueBble cAOBa: BOMAOYHbIE 1 TKaHblE KOBpPbI, OPHAaMEHT, B€pOBaHNEe, TOTEMN3M, Marm4d.

Kipicne

Kazak XanKpIHBIH Tapuxbsl MBIHJAFaH >KBUIFa
ynacanel. OcklHAYy HWEH Janara ue OoyiFaH, aTa-
OabamapbIMbI3 ©3 angblHA MEMJIEKET KYPBII, TiliH,
HaHBIM-CCHIMI MEH CalT-IOCTYPIH CaKTam Keremdi
(Kemxeaxmetyuer, 2013: 46). Exennen Oepi, kazak
XaJIKbl TYPMBIC-TIPIIUTITiHIH MaJ IapyanibUIbIFbIHA
HeTi3enyine 0aiTaHpICTRI 6acKa TYPKI XaIbIKTaphl
CHSIKTBI Kemmeni eMip cypreH. OcbIiFaH opaii, oHait
KYPAaCTHIPBIIBII-AXbIPATUIATEIH ~ KHi3-YHIIEpIe
TYPY apKbUIBI ©3IepiHe KaKETTI OapIBIK KOJOHEP
TYpiH xeTik MeHrepreH (Niyetbay, 2019: 27).

Kwi3 yif — Tek Ka3ak XaJaKbIHBIH FaHa eMec, OYKiT
TYPKi, TIOTI OFaH KepUIilec eNACepAiH A€ TYpaK
aiibl OonraH. LLbIFy Tapuxsl 6i31iH 3aMaHbIMBI3Fa
NeliHri facelpjapaa maiga OonFaH Kui3 Yl
XaJIKBIMBI3 KAaCHETTi, KHeNi Kapa IMaHbIpakK el
nopinteiiai. Cebebdi Kui3 yil Ka3aKThIH TYPaFbl, KYTThI
MeKeH)Kalbl, eHIITICl, 0acTIaHaChI, MYJIKi, MaKTaHBIIITBI
nmen OarajmaHanmpl. Pymamanmap aWThI KETKCHICH,
OCBHI KHi3 Yi/IeH Ka3aK XaJIKbIHBIH acllaH dJieMiHe,
ecenTey JKyheciHe, MoJIEHHeT TIeH OHepjAeri Tai-
FaMBblI, XaJIbl OMIp TOKIPUOECIHICTI icKe OeHIMILTIT
baiikanansl (Kemxeaxmerysl, 2013: 182).

Kwuiz yimiH kwi3 KaOAbIKTapbIlHA MYbIPIbIK,
y3ix, myHOIK, 0edece TIpi3di KuizleH OachbUIFaH
CBIPTKUI3ZCp MEH myc Kuis, mexkemem, CblpMax
CHAKTBI 1mKHWizmep sxarambl. CBIPTKHI3OED KHi3
YHIiH CHIPTBIHAH >KAOBUTBII, YHIi JKENACH, BICTHIK-
CYBIKTaH, KYH COYJIECiHEH, Kap MeH >KaHObIpAaH
KOpFaIl TypraH. [mkui3aep myc xui3 jKoHE meoceHiu
Kuizoep ien axbIpaTbuiafbl. Tyc Kui3 — KaObIprara
TYTBUIATBIH OIO-OPHEKTI, coHal OyifbiM ©Oonca,
TOCEHII KHi3Aep — JKepre TOCeNeTIiH Kuiz, me-
Kemem, cblpmak A€M aTalaThlH OyihbiMumap. Tyc
KHi3li KEpereHiH IIIKi JKaFblHAH JKBUIBI OONYBI
VIIiH, opi yHTe CoH Oepy ymIiH TyTKaH. Tecenimr
KUI3Jep JKepACH ChI3 OTIeYy YLIIH WIMIIH YCTiHEe
tecenreH. On Kazipri aramr e[eHHIH KBI3METIH
aTkaprad (Omim0aii, 2012: 113). Conpaii-ak Kui3 yi
OyiibIMAapBl TYKTI )KOHE TaKbIp KiJieM TypiepiMeH
Karap YWIiH CoHIH KenTipeTiH Oay-OackypiapaaH

TypraH. byn OyibIMaapapiH OapibIFel JEPIIK CaH
TYPJIi OI0-OPHEKTEPMEH OIlICKEHIICHT€H.

HerizineH oro-epHeK — exXenTi 3aMaHJapiaH
Ocepl XamKBIMBI3ABIH TApUXBIMEH Oipre inrepineit
JIaMBIIT OTHIPFaH OHEP/iH 6Te KOHE, 9pi Kypaei Typi.
Byn eHepIiiH eH KeHe YITiepi TapuxTa «aHIpOHOB
MOJICHUETI» JeTeH aTIeH OeNriii moyipaeH OacTay
amanel. On goyip mamamed 0.3.71. 2 MBIHBIHIIBI
xeimapra typa kxememi (loxmapyser, 2005: 13).
Or0-6pHEK OHEpl eXKeNIeH-aK Ka3aK XaJIKbIHBIH
pyXaHu KyHIBUIBIFE Oomnabl. Kemmeninepain TaOu-
FaTmeH OaitllaHbICHl OApBICHIHA KAJBIITACKAH OYIT
OHEP OJIapIbIH KOpKeM oinaysiH Ounmipai. KazakTerg
JIOCTYPIIi OF0-OpPHET1 XaJIBIKTBIH KOPKEM/IIK-TapUXH
JKaJBIHBIH (EHOMEHI peTiHAe MIaMaHW3M, IYTKa
TaOBIHYIIBITBIKTBHIH 3JIEMEHTTEPi MEH CHMBOJIJIAPHIH
CakTail OTBHIPHII, CaH FAChIpJIap OOWBI JAMBIN KNI
(Conranbaesa, 2016: 102).

XanbIK medepiiepi O-epHEK YITLIePIiHiH 3Je-
MEHTI peTiH/ie ©31H KOopIlaFraH TaOuFaT asiChIHIAFbI
KYOBUIBICTapAbI KeHiHeH malnananrad. Col CUSKTHI
XaJIbIK YFBIMBIHA CIHIN KaJfaH 9JET-FYPBII, CalT-
JI9CTYP, HAHBIM-CEHIM JI€ OI0-6PHEK OHEepiHiH epiciH
KeHeWTyre Ikt etin oreiprad (Ioxmapyiter, 2005:
15). Oro-epHekTep HaHBIM-CEHIMAEpPMEH Oipre
Ka3aKTapblH OYPBIHFBI TYPMBIC-TIPLIUIITiH, Kbl
MAaTepUANIBIK KOHE pPyXaHH MOJICHHUETIH OcliHe-
neini. Oro-epHEKTEpHiH UACSIIBIK Ma3MYHBIHBIH
OaiITBIFBI MEH KOMITO3UIIVSITBIK KYPBUTBIMIaPBIHBIH
CEMaHTHUKAJIBIK EPEKIIETKTEPl OIOABIH  OapiIbIK
TypiHae cakranraH (OmimbOaii, 2013: 664). 3ept-
TEYUILIepIiH MalbIMIAybIHINA, MBIHJIAFaH JKBUIIBIK
Tapuxbel Oap oro-epHek artaymapbl 400-meH acambl
(Ioitoexos, 2006: 19).

OcBl TakpIpbill OOWBIHINIA 3EPTTEY >KYMBICHI
OapbICBIHIA, Ka3aK XaJKBIHBIH KHi3 YWl Typalbl
kanaMm taptkad O. JKoniOekoBTiH “YKomaibipbikTa”
(1995) arter enberi, Ka3akKThIH CcalT-IacTypiepi
Typausl )ka3raH C. KemkeaxmeTyssiHbIH “Ka3zakThiH
canT-gocTypiiepi MeH oneT-FypeinTaper” (2013)
aTThl KiTaOBlI, KOJNOHEp J>KOHEe KWi3 YA TeceHim
OyiibIMIapbIHIaFbl OI0-OPHEKTEp MEH HaHBbIM-ce-
Himzaepre KaTeIcThl ©.X. MaprynansbiH “‘Kazaxckoe
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Kazak xajKpIHBIH KHi3 Yif TOCCHIIT OYHBIMIAphIHIa KOJAaHBUIATHIH OF0-6PHEKTEPre KaThICTHl HAHBIM-CEHIMIED

HapogHOe  TpuKiIagHoe  HUcKycctBo”  (1986),
C. KacumanorteiH “Ka3zak XaJKbBIHBIH KOJOHEpi”
(1995), J1. llokmapysiHeiH “Ka3akTbliH KoneHepi”
(2005), P. [oitbexortiy “Kasak TimiHIH KOJeHEp
nekcukacel” (2006), I'. ConTanbaeBanbIH “MoHTITIK
Onep: Ow-epuek Tapuxwr” (2016), J1.C. Bonbicbaes
XKoHe OacKanmapbIHbIH “YIJITTHIK OF0-OPHEKTiH TaOu-
FaTel MEH HaHBIM-CEHIM epekmrernikrepi” (2017)
aTThI )KYMBICTAPbl MEH FBIJIBIMH PEIaKTOP )KaHE k00a
xkerekmrici H. OmiMOaiiiblH yHBIMAACTHIPYBIMEH
JKapbIKKa MIBIKKaH 5 ToMablK “Ka3zakTelH 3THOTpa-
GUAIBIK KaTeropusiap, YFeIMAAp MEH aTayiaphbl-
HBIH AocTypaii xkyieci” (2012-2013) aTThl S3HIHKITO-
NEUSACHIHBIH 3-4 TOMJIAPHI, COHIal-aK
A. Schimmel, “Sayilarin Gizemi” (The Mystery
of Numbers) (1998), M. Eliade “Samanizm.
Ilkel Esrime Teknikleri” (2006), B. Deniz “Tiirk
Diinyasinda Hali ve Diiz Dokuma Yaygilar1” (2000),
N. Gorgiinay-Kirzioglu “Altaylar’dan Tunaboyu’na
Tiirk Diinyasi’nda Ortak Yaniglar (Motifler)” (2001),
M. Karatag “Tiirk Dilinde Yams (Motif)
Adlar1” (2013) arTel meT enmiKk FaNBIMAAPIbIH
HIBIFapMaliaphl Mai1anaHbiIIbL.

TakpIpBINTHI TAHAAYABI IdiEKTEY KIHE MAK-
caTbl MeH MiHaeTTepi

Can raceipiap OOWBI arajaH-0anara KaJFachII
KeJle >aTKaH JASCTYPJl eHepAiH illHAe Olo-ep-
HEKTep epeKIe OphIH anaisl. OChl OI0-6pHEKTEPIi
0ip Ke3nepi Ka3ak XajKbl, ©3r¢ XaJbIKTap CEeKiIIi
©31IEpiHIH TYPMBIC-TIpIIIIriHE KaXeTTi OyHbIM-
nmapra OcifHeNnel OTBIPBIN, ©3apa KapbIM-KaThIHAC
JKacay Kypasbl PETiHJE KOJJIaHFaH, dpi OChl ®HEp-
JIepiH KeHiHri yprakka Kangslpbln oTeIprad. Kazak
XJIKBIHBIH, OI0-OPHEKTEpiHiH, COHBIH IMIiHAC KHi3
Yy TeceHim OyHbIMIApbIHAA SUICKEHIEHTEH O0-
OpPHEKTEpiHIH KaJblITaCyblHa KOpIIaFaH oOpTa,
XJIBIKTHIH HaHBIM-CEHIMI, CalIT-IoCTYPi MEH O/IET-
FYpIIBL 1a €3 centirid TurizreH. OcbIFaH opaii, aTa-
0a0aMbI3IbIH HAaHBIM-CEHIMIHE OailyIaHBICTHI Maiina
OoFaH 0I0-6pHEKTEp/iH, acipece Kui3 Yil TeceHim
OyiibIMIapbIHIa KOpiHiC TanKaH OI-OpHEKTEPIiH
MaHBI3Bl 30p. ByJl 3epTTey >KYMBICHIHBIH MaKCaThI
KHi3 YyH TeceHim OyHbIMIapbIHIAFbl O0-OPHEK-
TEpre KaThICThl HAHBIM-CCHIMJIEP/iH MaFbIHACHIH
alikpiHay Oonbin TaObutansl. OckiraH OaiaHbIC-
THl OipHeIe MIHIETTI aram KepceTyre OOJaibl:
1. Oro-epHekTepni, COHBIH IimIiHIE KHi3 YU Te-
ceHim OyHBIMIapbIHIA KOJMAaHBUIATHIH OO-OPHEK-
Tepai OipHemre Tonka sxikrey; 2. Kui3 yil TeceHim
OyHBIMIApbIHIa KOJNJAHBUIATBIH  OIO-OPHEKTEpre
KaTBICTHl HaHBIM-CEHIMIEPHiH MoHIH amry; 3. ¥nuT-
THIK KYHJIBUIBIFBIMBI3JIBIH Oipi OOJBIN CaHAIaThIH
OF0-OPHEKTEP/IIH MAaHBI3BIH apbl Kapail JambITy
MaKcaThIHa KeJlelleK YpIakka HacuxarTay.
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FolibiMu 3eprTey onicHamMachl

XanbIKTBIH OachblHaH KEUIpreH TapuxH Ke3eH-
NIepiHJile HaHBIM-CEHIMJIEpi MEH Ol-CaHaChIHBIH
aMybIHa OaiJIaHBICTBI OI0-OPHEKTEPHiH ©3Tepill,
apbl Kapail J>KeTUIHIpiTiN OTHIPYBIMEH KaTap Oy
0I0-6pHEKTEP/IiH KHi3 YH TOCeHI OyibIMaapbIHaa
OeliHeneHyiHe Opall MHIYKTHUBTI 9IIIC, CaJBICTBIP-
MaJIbl 9JIIiC, TONTACTHIPY (KJIACCU(PUKAIUSIIAY ) KIHE
CHUIIaTTay 9JicTepi KONAAHBIIIBL.

Kuisz yii TeceHim OyibIMIapbIHIAFBI OIO-
OpHeKTepre KaTbICThl HAHBIM-CEHIMIEP

Anam3zat OYTiHTT ©pKeHHETTI KOoFaMfa JeiiH
TYpAl Jamy caTbUIapblHAH OTIN, OPKEHAEY KOJBIH
OaceriHan kemripai. CoraH opai, op XaJbIK ©3iHiH
TaHBIM-TYWCITIH KaJBIMTACTHIPHIN OTHIPABI. OPOip
KOFaM/IBIK CAaThIJAFrbl ajlaM TYCIHITT MEH HaHBIM-
ceHiMi op Typyi OOJFaHIBIKTAH, AIHACP Typajbl
TyciHikTep Ae e3repic ycriame 6omasl (bonpicOaes
xoHe Oackamapsl, 2017: 55). HerizineH Kail XaJbIK-
THIH OoJsica Aa pyXaHH 9JeMi, €H ajAbIMEH OHBIH
IOCTYpial  eHepiHeH ©Oacray amanmel. Jloctypii
OHEpIiH IIIHAE Ka3aK OI-epHETri FachIpiap OOMbI
epicTel, ©31HAIK epeKIIeTIKTEepiH caKTam, 0i3re ne
xkeTTi (OKonibekos, 1995: 12).

Oro-epHeKTep/l  3epTTedl  Kele  FajbIMIap
omapael OipHeIne TomKa JKIKTereH. MbIcausl,
O.X. Mapryian (Mapryian, 1986: 83), oro-

OpHEKTepJi KOCMOTOHMSUIBIK (acmaH JeHenepi),
300MOp(THIK (>kaHyapiapra OailIaHBICTBI), OCIMIIIK
TEKTEC JKOHE TeOMETPISUTBIK (hUTypasap JAem HeTisri
TopT Tomka OenreH. An, B. Deniz (Deniz, 2000:
71) ocel TonTapMeH Oipre HaHBIM-CEHIM MEH CanT-
IOCTypiepre OalIaHBICTHI OIO-OpPHEKTEPHiH Oap
exenairin adrtanel. C. Kacumanor (KacumaHoB,
1995: 15), oto-epHEKTEpHI atl, KyH, HCYI0bI3 CUIKTHI
KOK oJIeMi, Mall, aH, XKOHIIK, KYC, O6CIMIIK, Kapy-
Kypan XoHE TeOMETPHUSUIBIK (urypaiap Iem ceri3
TOIIKA JKIKTereH Ooica, o3 ke3eringe I. ConranOaeBa
(ContanbaeBa, 2016: 112-117), oro-epHeKTepai
wapwivl, upex TIpi3li TeOMETPHUSUIBIK (urypaiap,
Yii ’KaHyapIapsl, )KbIPTKBIIITAp, KYcTap, TeHi3 day-
Hachl (penTWiIHsIap MEH >KOHIIKTEP) CEKiIMi 300-
MOPQTHIK OI0-6PHEKTED, MOAKbIH, MAY, A2aul CUIK-
TBI TaOUFU O0-OPHEKTEpP, KOCMOTOHHSIIBIK OI0-0p-
HEKTep, COHBIMEH KaTap 300MOp(THIK (KaHyapiap
OeiiHeci) meH aHTponoMOpdTHIK (amam OeifHec)
OpHEKTepIiH OipiKKeH Typi peTiHae epreri, MUPTIK
KapaTbuTbIcTapabl OeifHeney apKpUIbl maiina Oou-
FaH KUSUI-FaXaWblll OI0-epHEKTep Jen OipHelne
Tonka OenreH. Kazak Xaimkpl OyJ1 Or0-6pHEKTEPIIiH
OapnbIFBIH JIEpIIiK KWi3 Yy OyHbIMAapbiHAa KO-
nanraH (1-cyper).

Herizinen HaHBIM-CEHIMIED amaMIapIbIH KoCi-
Oime Tikenel OaimaHpicTLl OosFaH. MoceneH,
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eTiHIN — XepHi KbI3ABIPaThIH KYHTE XKOHE XKepre
BUTFAJI OepeTiH OYJITKa TaObIHFaH. AJI, MBI P
MaJJIbIH ©3 WEeCi, SFHU Mipi OOJIFaHJBIFbIHA CCHE
OTBIPBII, XKBUIKBIHBIH TipiH Kawbap ama, TyieHiH
mipia  Olicviikapa, CUBIPABIH MipiH 3enei Oaba,
KoiabiH mipiH [[lonan ama KoHE CLIKiIHIH MipiH
Llexwex ama nen canarad. Ocbutaiiia KapanaibsiM

TaOuFaT KYLITEpiHE CUBIHYAAH TyFaH JiH MbIHAAFaH
KpUTHAp OOWBI epKeHAeN, Oi3miH moyipimisre e
xkeTTi. JKanmel Kemmeni Ka3ak JYHUCTaHBIMBIHIA
Towip niHi, ara-6abanap apyarsl, ¥Mal aHa, OT, Kep,
Cy JKoHE KocMoc oeMi kueni caHayraH. Ochliapra
0alIaHBICTBl BIPBIM-JKOPAIFbUIAp [l KalbIITACHIT
oteipraH (bonbeicOaeB sxoHe Oackanapsel, 2017: 55).

1-cypet — Oro-epHEKTepIiH KIacCUPHKAIUSICH
(Conranbaena, 2016: 112-114)

KocMOroHusiplk, SIFHH aclaH ojeMiH OeiiHe-
JICUTIH KYH, QuublK, HCYa0bl3 OI0-0PHEKTEpl HETi-
3iHEH acmaH JceHelepiHe TaObIHY CHIIAThIH/AFbI
HaHBIM-CCHIMACpMEH OalIaHBICTH KaJIBITITACKaH.
Eprene kazakrapapiy acmanra (kekke, ToHipre),
KYHTe, aiifa, ®YJIIbI3apFa TaObIHYBI, OJapiabl Ka-
CHeT Kepyl, OIpiHIIiIeH, METCOPOIOTHSITBIK, aCTPO-
HOMUSIJIBIK KYOBUIBICTAP/IBIH CBHIPBIH JKETE TYCIH-
OereHIiKTeH, eKiHIIIJIeH, OJaplblH TIPIILTIK YIIiH
MaHBI3bIHAH TyFaH. Alifa OalaHBICTHI TYFaH aii,
auwvlk, JZcapmul aii ST aTajaThiH OI0-0pHEK 0acka
TYPKI XaJIBIKTAPBIHBIH KOJIOHEep OyHbIMAaphIHIA Ja
Ui yieIpacansl (Onimoait, 2013: 666-667).

Ail epHETiHIH UcJIaM JIiHIHEeH OYPBIH IIBIKKAaHBIH
0ip 3aMaHmapel KeNTereH KaybIMIApAbIH aii MeH
KYHT€, OT TIeH XYJIAbI3Fa TaObIHFaHJapbIHAH OlTyTe
Oomael. XKapaTbulblC KYOBUIBICTAPBIHAH MAFIyMaT-
CBI3 3aMaH/Ia ail, KYH *oHe XyabI3 ToHipi 0ok

kepiared. OcbiFaH OailIaHBICTHI acTiaH dJIEMiHJIETi
JIEHEeJIepAiH €H KOPHEKTICI JKOHE KYOBUIBICHI KOl
aiinel onap ToHipi TYTHIN KanOapbIHFaH, OFaH Kyp-
OanmpiKTap manrad. Ka3ipri ke3ue ati, ocapmer atl,
atlublx OpHEKTEP] oprHE, OYII YFRIMHAH QJIIeKAIIaH
Ta3aphll, TeK OPHEK, SJACMITIKTIH Oip Typi OoJbImn
kanraH. CoHnmaii-ax, atl, scapmul ati opHeri kobiHece
IIHA  OPBIHAAPIBIH  APXHUTEKTYPAIBIK  OC3CHIIi-
pYiHIE, MENNT-MeApeceNiepliH MYHapaJapbIHJa,
MazaparTapia, >kailHamasjapjaa KepiHiC TankaH
(Kacumanos, 1995: 16).

Oro-epHeKTep/ie KYHHIH OelHecl wenbep, oH-
renek TypiHae kesneceni. KyHHiH wenbep, nenre-
JIeK TypiHje OeliHeneHyi ucnamra aeiinri ToHipik
IiHHIH KepiHici Oonbim TaObuTagel. HeriziHeH
KYH — Maxa00aT, oMiJieT )KoHEe FaIlIBIKTBIK OeNTici,
all — CyIyJablK, CaHa HIIApachl, ajl XKYIAbI3 —
MEpeKe MEH IKACTHIKTHIH  HBIIMIAHBI  OOJIFaH
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Kazak xajKpIHBIH KHi3 Yif TOCCHIIT OYHBIMIAphIHIa KOJAaHBUIATHIH OF0-6PHEKTEPre KaThICTHl HAHBIM-CEHIMIED

(Omnimb6ait, 2013: 667). I. ConranbaeBanbi (Cod-
taHOaeBa, 2016: 116) maifpiMaaysIHIIa, KYH — Fa-
IIBIKTBIK, KYaHBIII I€H OaKbIT, all JKYJIJIbI3 —
acmaH CHMBOIIBI Oonbill caHamansl. Jlemek, Oy
KOCMOTOHMSUTBIK, OF0-0pHEKTEp, OipiHmIiaeH, MA(O-
JIOTHSUIBIK JYHUCTAHBIMMEH OalJIaHBICThI QJIEMHIH
KYPBUIBIMABIK KYHECiH, eKIHIIiIeH, MOHTUIIK KO3-
FAJIBICTAFbl TAOWFAT TEH TaOWFU KYOBLIBICTAPIBIH
BIPFaFbl Typalibl EPTENCH KeJlie JKaTKaH YFbIM-
TyciHikTepai oinipeni (Onimobait, 2013: 667).

Kene TypkinepaiH TycCiHiri OOWBIHIIA KYC —
KOKTIH, OaJIbIK — CYyIbIH, araml — JXepiiH Oenrici
OonraH ekeH. MyH/Iail HaHBIM-CEHIMIEP Ka3ak, Of0-
OpHETIHIH MaxayKamul (300MOP(DTHIK), HayOemamuol
(eciMaik TekTec), 2apbiuumanisl (KOCMOTOHUSIIBIK),
mikecbi3blKmel (TEOMETPHUSIIBIK) JKOHE Tarbl 0acKa
0I0-6pHEK TYPJCPiHIH Ma3MYHBIH OalbITa TYCKEH
(OKomnibexkos, 1995: 13).

Conpaii-ak xajpIK medepiepi epHeK YATiIepiH
HETI3IHEH aJaMIbl KOpIIaFaH TaOWFaT asChIHAH
anein oteiprad. OcChIHIAH ©Te epTe 3aMaHaapaaH
KeJie )KaTKaH TaFrbl Oip HaHBIM-CEHIM OOMBIHIIIA, JKEP
Oeiine Oip Taba HaAH TOPI3Al JKA3bIK Opi JOHIEIEK
minriHai - OOJdbIN, aiblll  KOK eri3liH MYHi3iHe
OpHaJacKaH €KeH. AnmaMmap CoJ eri3miH kepmi Oip
MYHi3iHEH eKiHIle MYHi3iHe aybICTBIPYBIH KEp
cinkiniciMmen TeH kepreH. Kek eri3 ameim (Hahan)
TOJKBIHJAFaH TEHi3A1 MEKEHJETeH OalbIKTBIH KO-
TachlHa OpHaJacKaH. byn xamelk ceHimi [nmsc
XKancyriposrin 1924 xbutbl Xa3puiraH «OK, KOK
eri3!» arTel eneHinge mebep cyperrenreH (Ilok-
napyJiel, 2005: 15).

Herizinen Typki XankeiHblH Mcnam niHiHeH
OyYpeIH oy OacTa KycTaH, COMaH KEeHiH a0, KacKbIp,
OY¥bl, Ori3, CUBIp, KOH CHAKTBI aHIapJaH Tapaj-
raHplHa OalIaHBICTHI HAaHBIM-CEHIMJepi OOJFaH.
OchIFaH opaif, XaJIbIK ©31HIH Iip TYTKaH KaHyapiap
neciHe apHan KypOaHABIK IIaJbII, KOJIOHep OyHbIM-
JapbIHA aTajFaH YXaHyapiiap MEH KYCTap/blH Ocii-
Henepin Ttycipin oteipran (Deniz, 2005: 194).
Conpaii-ak Opra A3usaarbl TYPKi XalbIKTapbIHBIH
HaHBIM-CEHiMiI OOWBIHINA, agaM O JAYHUere at-
TaHFaHa, OHBIH JKaHbl KOKKE KYC OOJIBIN YIIbII
keteni ekeH. COHABIKTaH KYC Kueli Oip »KapaTbUIbIC
6ombi canaiaras (Deniz, 2000: 185-186).

JKanmer Kyc ataynasl exXeNnsieH epKiHIiK, OaKbIT,
i3rifik meH OerOIiT eMip cypyHdiH CHMBOJIBI OOJBII
tTaObuTFaH. Kycrapnbl kuem caHay »oHE COFaH
coiikec maiaa 60FaH SAET-FYphINTap OapibIK TYPKI
XaIIBIKTAPBIHBIH OTKEeH JIQYipJeri TYPMBICHIHA TOH.
Kycxanam, Kycmymcoix, KYCMYpolH, Ka3smabau
CUSIKTBI KYC JKOHE KYCThIH Oenriii Oip TypiHe
0aifIaHBICTHl KAIIBINTACKAH OI0-OPHEKTEPMiH KHi3
Y# TeceHim OyHBIMIapbIHIa KOITAHBUTYBI €XKeNIeH
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KeJle J)KaTKaH HaHbIM-CeHIMIEp/IeH TyFaH (OniM0Oai,
2013: 666).

Kemmeni xansIkTap pyasl xoHE apOip agaMIsl
KOpFayIllbl )KaHyapliapra, SFHA TOTeMAEpre epeKiie
MoH Oepni. Toremaep pyabl KOpraylibl peTiHAEC
KaOBUIAAHBIIN, alaMIapra KOMEKTECY JKOHE ONlap/Ibl
Kayin-KaTepeH cakray yiriH Oepuiai. Toremusm
aTa-0a0aMBbI3/IbIH HAKTHI Oip )KaHyapMEH TYBICTHIKKA
cenyin oinmipeni. KackpIp, >KBIIIKBI, OYFHI, OT13 )KOHE
aKKy CHSIKTBl KYC TICH KaHyapjap TOTeM OOJbII
tansuIbl (Conranbaesa, 2016: 102).

Kene-kene wmyHmail yfbIMIap OIO-OpPHEKKE
aybICHIT, KSUOIp 3aTTap MEH OJapiblH OeJIIeKTepi
MaJJIbIH, aH-KYCTHIH JIeHE MYIIeNepiHe YKCATHII
’kacanmaThid 00J161. Kazak XanKbIHbIH HAaHBIM-CEHIMI
OoiibIHIIA, Yi JKaHyaplapblHaH JKBUIKBL, TYHE, KOU
KHeT TaHBUTFaHJBIKTaH, OJNIAPIbIH KBUIBIH, KYHIH,
CYHWeEriH, TIMTi TYSIFbIH KACHETTI T CaHay apKbLIbI
onapjpl TiKeleld Tymap peTiHIe MaijanaHy CaJiT
OOJIBIN KaNBINTACThl. TyMapuia OBl KOPFAYIIBI,
CakTayIbl KBI3METIH aTKapFaHABIKTaH KaCHETTI
CaHaJIBIN, MATUSUIBIK HAHBIM-CEHIMI¢ OaiIaHBICTHI
op Typm OyifpIMmapFa KommaHbUInbl. Epreme Ty-
Map/blH IIIIHE TyFaH EPAIH TOMBIPArbiH, Tac
KHUBIPINBIKTAphIH caiFaH. Coll  apKbUIbI aJbICTa
JKYpPTeH aJiaM Kep aHaHBIH JKeJen-KeOeHTIHmiTiHe,
TyFaH epiHe KaWThIN OpajaThbIHIbIFbIHA UJIAHFaH.
Tymapwia OBl XaNbIKTBIH OCBIHIAW BIPHIMBIHAH
Ke3[IeHCOK Kayil-KaTepJeH, TiI-Ke3[IeH CaKTaIl
KYPETIH KHEIUTK KACHETIHE CCeHYJCH IIbIKKaH.
Tymap Tary enze oii ae kezaeceai (Onimbai, 2013:
664-669).

KeIkpl — KymipeTTi jkoHe OWIIIK OKeNeTiH
naTIaabIK )kaHyap Ooounein caHanral (ContanOaesa,
2016: 102). MsIcansl, amayvl3, amepii OI0-OpPHEK-
Tepi KBUIKBIHBIH ay3blH, YCTIHII JXKOHE aCTBIHFBI
epiHJIepiHiH TYHicin TypraH OeHHECIH ecKke Tycipei
JKOHE OJIap CBIPMAak OIOBI PETiHAE KOJIJaHBLIAJIBI
(Kacumanos, 1995: 18).

KazakcTan xepiH MEKSHJIETeH €XKeNri KOIITei
Talmamap TYWEHI TOTeM caHaraH. Exxenri TyciHIK
OOMBIHINIA TYH€ — MBIKTBUIBIK IE€H aJbIll KYIITIH
cuMBOJIBI OonFaH. Kui3 yit TeceHin OyibIMIapeIHia
KE3/IECETIH TYWere KaTBICTBI OPHEKTEPIACH myiie-
maban, myieepkeui, 60MAMOUBLIH OK-OPHEKTEPiH
atam aiityra Oomanel. Tytiemaban OIOBI — albIC
canapzsiH Oenrici. Eprepexre 6yt oro LlbiFeic ien
BatbicThl  GaiiaHBICTHIPATHIH Ka3aK JalaChIHBIH
Kem JkepiepiH Oaceim oTkeH JKiOek Kombl me-
TeH YFBIMIBI OUTIMipreH. bota — Ka3zak YFBIMBIH/A,
HO3IKTIK, IOKTIK, CYJIYJBIK, OalfbIH JKACTHIKTHIH
cuMBONBl (Omimbai, 2013: 664-665). Cak noyi-
piHeH Oepi KeJe »aTKaH KOHE Ka3aK, KBIPFBI3,
KapaKalmak KOJIOHEPIHAC CaKTaJFaH, JIATIHHBIH
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S opmiHe ykcac, bomamoubiH ©pHEri — eTe KeHe
epHek Oorbin cananansl (Mapryan, 1986: 84). byn
opHek, [. ConranGaeBansiH (Conranbaera, 2016:
112) xitabbiHOa umkylipulx nen aTainrad. byn oro
Typi [la3pipeIK kineminnge Oeiinenenren (Gorgiinay-
Kirzioglu, 2001: 71). 3eprreymrinepaid aWTybIH-
11a, Ki3 TeceHim OyipiMaapsiMer Oipre [1a3pipbik
KOpFaHbIHaH Ta0buTraf [1a3eIpeik kiemi 6.3.1. I11-11
FachIpiiapa, aj keioip nepexrep OoiibiHia 6.3.1. V-
III raceIpiapaa TOKBUIFAH YXOHE O FYHIApaH Kaj-
FaH eH ecki OyisiMmapaprH Oipi. Ka3zak XaaKeIHBIH
XVIII FaceIpia TOKBIIFaH KiJIeM epHeriHjae yi 0ip-
el wapuwbinely UNHIE ce2i30ypbliumbl TEOMET-
PUSUTBIK (puTypazap MeH OyT (puTyparapasH immiHme
asawl MIEH Jcanvlpak OIOJIAPBIHBIH KOJAAHBIIFAHBI
JKOHE IIET OIOJIapBIHBIH N1a Oip-OipiMeH Tiz0ekTere
OpHAaJIaCKaH S opmi Topi3mi OIONApABIH OCHHEIeH-
TeHi jKalplHAa Mariymar Oepijie OTHIPBHII TYPKi
XaIBIKTAPbIHBIH YKCACThIKTAaphl MeH3enreH (Deniz,
2000: 19, 49, 161).

BustikTiH Kyl MEH KyaThlH OCHHENICHTIH KOH-
IIBIH 0achl 2 KUl Ke3[EeCEeTiH Heri3ri ToTeMaepiiH
Oipi. ballmbIK TeH cayiabIK CHMBOJBI PETIHAE KOM-
Il JIOpINTEY Ka3aK XaJKbIHJAa CAKTAJbIN KajFaH.
by HaHBIM-CEHIMHEH TYFaH KOWKAPMYUi3 OFOBI
300MOP(THIK OI0-6pPHEKTEp TOObIHA Kipemi. Kout-
Kapmytii3 ©pHETIMEH KWi3 YU MEH OHBIH OYHBIM-
JTApbIH OFOJIaFaH Ka3aKTap OTOACHIHBIH SJIEYMETTIK
JKarIalbIHBIH XKaKcapyblHa YMITTEHTEH jKoHe OYKLI
pyra caynsIk Tisieret (ConranbaeBa, 2016: 102). Koii
MaJibiHA OalJIaHbICTBI KANBINTACKAH KOWKAPMYUL3
OpHeET1 KoHEe OHBIH HYCKaJlapbl Ka3ak KOJOHEepiHJE,
COHBIH iIiHJAE KHi3 YH TeceHim OyibIMaapbIHa 1a
€H KOTl KOJIIAaHBUIATHIH OIOFa XaTabl. KowKapmyiiz
OIOBl — MOJIIBUIBIK TI€H BIPBIC-OEpEKEeHIH HBI-
mransl. JKanmnel myiiz 0r0-epHET1, aAaMIepLIIIK TeH
MEHipIMIUTIKTIH CUMBOJBL. MYytii3 OFOBI MaFbIHACHI
JKarbIHaH Ka3aKThIH KOHAKKAWIBLIBIFBIH OLTIPETIH
«Kom kenmiHi3mep» JAEreH CO3liH OX-0pHEKTeTl
baamacel (Omimbait, 2013: 665).

3eprTeyminepaid naibIMAaybIHIIa, Myti3 OIObI
KOH, apxap, OY¥bl, CHBIp MYHi3epiH MeH3eHi.
Myiiiz epHEKTEPIHIH KOwKapmyi3, CbIHbIKMYUI3,
KbIDbIKMYUI3, MOPMKYIAK CUSAKTHI TYpJepl MEH
ataynapsl ete ken. OHBIH ycakK TYpIepi zepeepiik,
Kecmewinix KONOHEPiHIIE KOJIAHBLICA, 1pi TYyp-
nepi cuipmar, mekemem, anawia, Kiiem, mepme
CUSIKTHI TOCEHIN OYHBIMIApbIHIA KOpiHiC Tabasbl
(KacumanoB, 1995: 25-27). Myiiiz epHeKTepiHiH
IIIHACT ChIHLIKMYIIi3 OPHETIHIH acTapblHAa Oy
JIYHUE YHEMi achIl-Tachlll TYpMaWbl, OHBIH Ja
alIbICHl MEH TYIIBICHI 00JIaIbI €KEH JIETEH O KaThIp
(OnimoOait, 2013: 665). An, KowKkapmyiiz OFOBIHBIH
TOPT TApMAaKTaH KYPAJbIN, OPTAChl AWKBIIITAIFAH

TYpi mepmxynax o¥obl nen aranansl (Kacumanos,
1995: 28). Conpaii-ak, mopmkyiax OBl TCOMET-
PUSUIBIK OIOJIapaa Ke3mecemdi, opi o JAYHUEHIH
TOPT OYPHIIIBI KOHE AYHUEC TOPT OYPHIIITHI JACTCH
yreMaapabl Oingipeni (Onimbai, 2013: 668). Co-
HeIMeH Karap, I. ConranbaeBanbiy (ConranOaesa,
2016: 114) enberinae OyJ1 010 KOCMOTOHHSIIBIK OFO-
OpHEKTEp KaTapblHa JKATKbI3BUIFAH. OpMKYIAK
orobl Occinmmi [la3pIpeIK KOpFaHBIHAH TaOBUTFaH
KaObIpFara IIIHETIH K1i3 OYHBIMBIH]IA KOJIIaHbLIFaH
JKOHE OCHI OF0 Ka3aK XaJIKBIHBIH myc Kuizinde OeliHe-
nenreH (Maprynan, 1986: 85). Myuiiz oro-epHEKTEpi
HETI31HeH MOJIIBLIBIK, OapIIbUIBIK JKOHE KOOIl
Tijey aereH MarbiHazapab! oingipeni (Conranbaesa,
2016: 115).

Mudrik aHpI3Aapaa yil enmeMIi dl1eM KyYpbl-
TBIMBI (KOK XKY3i, xep OeTi, jkep acThl) OolTepek
OeiiHeciHze cumaTTagagpl. XajblK TaHBIMBIHIAFBI
QJIeM KYPBUIBIMBIHBIH OolTepeK TypiHAE KepiHic
TamKaHbl TOPI3/i 9p IIAHBIPAK, OTOACHI TaMBIPHIH
TepeHre >KalFaH, Moyelli OoHTEpeKKe TeHETEi.
BotiTepexTin yur Oeiri, SFHA TaMBIPBI, AiHi, OYTaK
MICH JKaIMBIPAKTaphl aTa — oKe — 0aja JKoHE OTKEH
ypIiaK — OChI ypHaK — KeJlep yprak MarbIHACBIH/IA
KOJIJIAaHBLIAIbI, 9pi OCHI TYCIHIK aJiaM YpIaFbIHbIH
JKAITFACTBIFBIH KOpPCETei. AFall, JOH/I JaKbLl, TYI
TYpJiepl MeH OJapjblH Kamblpak, cabak, Kaybl3
CHUSIKTBI OeiKTepiHiH OeiiHenepi KojdeHep OyHbIM-
JApbIHA, COHBIH INIHIE KUi3 Y TOCEHIN OYHbIM-
JmapeiHaa ga kesgecemi (OmimbGait, 2013: 668).
Exenri TyciHik OOWBIHINA aeaui, SIFHU 21eMOIK
azaut — Kex Tonip MeH JXep aHaHBIH apachIH Kall-
FACTBIPYIIHI IoHeKep Ooubin cananraH (bonbicOaes
xoHe Oackanapsl, 2017: 56). Conpaii-ak azauu OOHI,
I. ConranbaeBansiH (ConranbaeBa, 2016: 113)
KiTaObIHa TaOWFH OI0-OPHEKTEPIiH ilIiHAe OpBIH
aJFaH.

OciMIikTep amaM eMipiHae MAaHBI3ABl Pe
atkapazabl. Onap Typaisl MUQTIK HaHBIM-CEHIMICD
Jie KanbinTackad. HeriziHeH eciMaik aTaylapbIMeH
0ailTaHBICTHI 0I0-0pHEKTEP KOJIOHEP OV BIMIapBIHIA
xkul  kesgecenmi (OnimoOait, 2013: 667). CoHbI-
MeH Oipre eciMIiK TEKTeC ey, yus eyi KoHe Oec
2y OH0-OpHEKTepl XalbIK JaHaJbIFbl MEH TEpeH
OWIbI, aeaui 010Bl O0JIca, OAPIBIK SNIEMHIH OIpiryiH
oinmipeni (ConranbaeBa, 2016: 117). Ocipece, ryn
— KOKTEM, JKaCTHIK, CYJTYIIBIK, Maxa00at, HO31K ce3iM
MEH CYHICICHIIUIIKTIH CHMBOJIBI. AJI, JKaIlbIpak
— eMipniH HelmaHel. Kinemaepae kesneceTiH owca-
nulpaK, yui JIcanvipax OK-epPHEKTEepl KarbIpak
CEKUIIl JKaWKAJIBIIT aKKapKbIH, MEHipiMIli OOJTY/bI,
opi Tynel KYIIbIpFaH eMipiH KaaipiH Oimymi, an
emkizbe OpHETI apanac-KypaJacThIKTBI, BIHTBIMAK
meH Oipmikti Tycmangaiael  (OmimOai, 2013:
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668). Bynoipeen, sicaykazvit, K03d, dHceli CUSIKTHI
epHeKTep OoJica IeIl, aFalml, Xemic, OyTamapibl
cumnarTayaan naina 6onran (Kacumanos, 1995: 20).

Xep OeTiHiH MOHreNeK JETeH YFhIMBIHAH KeJl-
TeH utenbep, 0oHeenex, KOCOOH2eleK OIaphl T'eo-
METPHSUIBIK OF0-epHEKTeprekaTa sl. COHBIMEHOipre
uienbep O10bl, KYHHIH CHMBOJIBI OOJBIN TaObUIATHIH
KOCMOTOHMSUTBIK, OF0-OPHEKTEPIiH IITiHEeH ¢ OpBIH
anajel. Upex, upexcy CeKiIi Orojiap eMip TOJIKbIHBI,
aJaMHBIH ©Mip JKOJbI JIETeH MaFbIHAHBI OUTAIpei.
Yubypouu xeHne 3amanHaH Oepi KOK Xy3i, xKep OeTi
JKOHE JKEp acThl JIeTl TAHBLIFAH QJIEMHIH YIII OeJliKKe
OeJiHeTiHI Typallbl TYCIHIKTEp/iH eHepHeri yuirici
perinne kKabpurmananel. O, Kep, Cy JKOHE aclaH
OIpMIriHiH CHUMBOJIBI, MOJIIBUIBIK TI€H TYJIJICHY
nereHai cunarraiasl. Opraraceipia TaOBUTFaH Te-
KEeMeTTep/ic Ke37eCeTiH TOJNBIK JKOHE KhICKapFaH
MilIHAETT poMOBUIAPABI FaNbIMIAP MOJIIBUIBIK
MAarusCbIMeH TiKelel OalIaHbICThI, OMIp aFalllbIHbIH
exxenri 6enrici aen caHainbl. Kueni otonmapasie Oipi
Mymapuia OIOBIHBIH A2 MilIiHI YIIOYpHIII Topi3i.
KomrereH XanbIKTBHIH HaHBIM-CeHIMI OOBIHIIIA
atikbiu (Kocy Oenrici) Topi3mi mimmiHzep Oodca,
epeKIIIe CUKBIPJIBIK MOHTe He. Alikbiut (KOCy Oenrici)
OMip HBIIMIAHBI, TIPIIUTIK MeH OAaKBIT SKENeTiH KYH
MeH JKelIiH Oenrici OoibIn caHanmFaH (OmiMOaid,
2013: 668-669).

Kanmnpl Ka3zak XalnKbIHIA, MYUi3, KOWKAPMYTUI3,
myilemaban, epkeul TIP3l 300MOPPTHIK OF0-6p-
HEKTED, dcanvipak, azaut, 2y OeiHeciHaeri eciMIIiK
TEKTEC OI0-OPHEKTEp, UpeK, wiapuibl TINIHII T'eo-
METPHSUIBIK OFO-OPHEKTEP JKOHE Cy, may CeKiai
TaOUFU OI0-6pHEKTEp KHi3 YH TeceHim OyHbIM-
JIapblHaa KeHiHeH Konnansic TankaH (ConranOaesa,
2016: 112-113).

AnaMHBIH ©Mip JKOJIbI MEH ajaMfa ToH Ka-
CHETTEPIi TYCIIAJIAaMN, JXep-Cyabl MCH3CHTIH TaOUFH
OI0-6pHEKTEp KaTapblHa KauHap, Cy, MOJKbIH,
upex, upexcy Topi3li Or-epHEKTep xaTaasl. Kazak
KUTeMIepiHiH OpTachlHa OPHEKTEICTIH K67 OB
KOINEH IIep TIPIILIITiHIH KeHICTIriH, CYAbIH Tip-
IIUTIK HOp1 OHE KOPFaHBIC KBI3METIH aTKapajbl.
En apacweiHmars! TYCiHIK OOMBIHINA MBIKTBUIBIK TTEH
caOBIPIBUIBIKTBIH, Opi )KaKCHIIBIK ITIEH aJIbIl KYIITiH
MOHT1 OOJNYBIH CHITATTANTHIH OIONBIH Tarbkl Oip TYpi
may OIOBI Jien aranansl (Omimobait, 2013: 669-670).
M. Eliade e3iHiH «Samanizmy» aTTbl €HOETiHJE
aTamn KepCeTKeH e, Tay Ja dJeMIIK arall CHSIKTHI
acrmaH MeH JKep apachlH 0aillaHBICTHIPYIIBI POJIiH
atkapanbl. Kanmait na Oip Tayra IIBIFYy AYHHEHIH
opTachklHa JEHiH JKOM XKYpy JMAereHni Oimmipeni.
HerisineH amemM — KoK Ky3i, jkep OCTi JKoHE Kep
acTel JeniHren Oip-OipiMeH OeTTeceTiH ymI YJIKEeH
kabatran Typansl. bym kabarrap mom opraga
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OpHaackaH Oip ChI3BIK apKbUIBI ©3apa OaiiaHbIC-
KaHJBIKTapbIHAH Oip KabaTTaH ekiHmi Oip KabaTka
Ty MYMKIHJITi 6ap. AJl, aclaHHBIH KaK OpPTachIH/A,
KHi3 YHIIH Tiperi CeKUIAl TeMipKasbIK KYJIIbI3bI
JKapkplpanl Typ. EpTene XambIKTapIblH TYCIiHIT
OOUBIHIITA MaMaHap OCHI dJIEMIIEPIiH OapiIbIFbIHA
Oapa ajnraH. bys oro-epHeKkTep e Kui3 Yi TOCEHIII
OyiieiMaapeiana keHiHeH KongansuiraH (Eliade,
2006: 293-343).

3eprreymiiepain MiKipiHIIe, Ka3aK TeKeMeT-
TEPIHJIE KE3AECETIH ChIHbIK CI3bIKHIbL OF0-OPHEKTEP
— ©3€H, Hai3arail Topi3Ai TaOWFaT KYOBLIBICTAphI
perinae KaObUIIaHybl MyMKiH. FapblliTeiK neHe,
eMipiH KaliTa >kaHAaHybl Typasbl TYCIHIKTEP MEH
Kapa KyIITepre Kapchl JKacallaThlH 9JICT-FYPHINITAp
OCBI OIO-OpHEKIleH OaitanbicThl. KoHe 3amaHHaH
KeJe JKaTKaH OpHEKTepHiH Oipi eri3 (kym) aem
atanazpsl. Eeiz epHeri meH0ep xoHe meHOep iy i
Oip OaNBIKTBIH KaK *apFaH €Ki JKapThIChl CHSKTHI
Oetineneneni. Onm myHHWeneri OapiblK HOpce MeEH
JKapaThIIBICTBIH €ri3 JereH YFbIMbIHAH IIBIKKaH.
Meicanbl, aii MEH KYH, KYH[Ii3 OCH TYH, aK ICH
Kapa, eMip MEH eJiM, OapIIbUIBIK MeH JKOKIIBLIBIK,
ep MeH olies, MKAKCBhUIBIK IMEH JKaMaHIIbUIBIK, COp
MeH OaKBIT eri3 00JIbI TaObLIaIbI )KOHE OipiHIH Op-
HBIH 0ipi 0acHIT, ayBICHIT OTHIPAIbI AETEH YFBIMIIBI
oinmipeni (Omimbai, 2013: 668-669).

Kazakcran aymarpiHma Vcnam JiHiHe feiiiH
aHTPOIOMOP(THIK OI0-6pHEK KeH Tapanmbl. Keitin
afgaM OciHECIH caly JiHM ThIMbIMFAa OallJIaHBICTHI
Ka3ak Or0-epHeTiHeH >koranbin ketTi (ConranbacBa,
2016: 113).

Oro-epHEKTEpC KOIIaHbLIFaH CaHAap J1a epeK-
me MaHe3Fa ue. Meicanel, mamamen X VII-XIX
FacwIpJIapaa TOKbUTFaH xkoHe Koka Axmer I71accay1/1
KeceHeciHeH Tabbutran Chlp HeMece KOHBIPAT KieMi
JIeN aTaNaThiH Kijemre 18 00y Tyci KOJIIaHbUTFaHbI
aHBIKTaIFaH. byy KileMHIH KeiHae (0pTackl) Ceri3
Karap eTil, ceciz Oypbiuimsl mabax KOHE Kublk
Oypuliuumul  wapuibi OPHEKTEpl anmMma-Ke3eK Oeil-
Henenren (OmimOai, 2012: 304). A. Schimmel
6oiica, 18 caubiHblH MarblHAchiH 18000 ramamanl
OinmipyimMen OaitnmaHbIicThIpanbl (Schimmel, 1998:
243). 3eprTeymriHiH aWTypl OOWBIHIIA, 8 CaHBI
COTTLIIKTIH HBIIIAHBI 00BN TaObLIaab! (Schimmel,
1998: 169). Oro-epHEKTep CEKUIAl CaHIapABIH Aa
Oenrim Oip MarpIHATIAPBIHEIH O00JTyBIHA OalIaHBICTHI
XaJIKBIMBI3 OJIapibl KOJeHep OyHbIMIaphIHIA KO-
JlaHy OapBICHIHIIA epeKIlie KOHIT OeITeH.

OHep — azaMIaapablH apachIHIarbl ©3apa KapbIM-
KAaTHIHACKIH HBIFAUTYBIMEH KaTap, punocodus MeH
IIiH YFBIMJIAPBIHBIH MaFbIHACHIH alKeIHAaN b1 OChl
TYCIHIKKE CyHeHe OTBIPBIII, )KAaJIIbI, OI0-OPHEKTEP/],
COHBIH IMIiHAC KWi3 YW TOCEHII OyHbIMaapbIHAa



b. HuerGaena

KE37ZIECETiH OI0-epHEKTEepl Ae alamaapAblH e3apa
OailTaHbIC skacaysl YIITiH KOJJaHBIIATEIH TiJ pETIHIE
KapacTeIpyFa Oojyiaabl. By T, MBIHIaFaH XbUIIAp
0OiBl yprmakTaH-ypHaKka >Kanfacybl Heri3iHzne
OYKia amaMmapablH OpTak TuTl 00Ny CHIaThIHA He,
opi OJ OCBI EpEKIICIIKTEpiHe COWKEC KONTEreH
KOpKeM ILIbIFapMaiapian kepinic tankaH (Karatas,
2013: 14). OceabiH Oip momeni petinae “CripMak
HIepTKEH CBIp” aHBI3BIH aiTyFra Oomagpl. “Epreme
KOJIOHEpAiH OapibIK TYpi MEH OI0-OPHEKTEPIi KETe
MEHIepreH JKOHE OO0 TUTiHE Oip-0ipiMeH TiIeCKeH
enni Oro xaH JiereH /11 XaH 0ackapsInThl. JKbuiaap
eTe keie Oyn enmmi Oacka Oip XaH COFBIC AIlIBII
6acermn anbmTel. ON OCH eMJ1eri KOJIOHEp MEH CajT-
JIOCTYPIIi KOMBII KaHATAH KYPFBICHI KEJITeHI YIIiH
XKoto xan aramemtel. bip kyHzmepi JKoro XaHHBIH
KaJFbI3 YJIbl aHFa IIBIFBIN, aH aTayJbIHbI JKapaJail,
ONapAbIH €Ti MEH TepiciH anMak OoJiFaH KesJe,
Oip Yki OHBIH Ke3iH oifbIn kibepinTi. ComaH KeiiH
Oama ke3i kepMmeHl »ap OachlHAH Kyjam, KeJre
Oatein kerinTi. bamaceiHa i3aey canran JKoro xaH
OHBIH OJIMIH €CTIpTKEeH a/IaMHBIH OachIH aJaThIHBI
TypaJibl XapiblK IIbFapbIITel. MyHbI ecTired O
xaH JKoro XaHHBIH OallachlH 13[IEYre IIBIFBINTHI
JKOHE JKOJIBIH/IaFbI JKapallaHFaH aH MEH KYCTapJbIH
OapibBIFbIH €MJICT, ©H COHbIHJAA OajlaHblH Ke3iH
OiffaH YKiJleH OONIFaH XaWIbIH MOHICIH OLTiNTI.
Ocpiman  keitin Ol XaH OKWFAaHBIH JKENiCiH
ceIpMaK OeTiHe Tycipir, Koo xaHFa oKeiI JKafbII
tactanthbl. JKOor0 XaH OanachIHBIH OIMIH CBIPMAaK
OcTiHmeri orojapaaH Kapam TYCIHTeHHEH KeHiH
XaJIBIKTBIH aJlJIbIHAa OKWUFAaHbl OacTaH-asK auThIIl
oepinti. Kahapnanran JKoto xan Oro XaHHBIH 6aChIH
anMak OombIThl. Anaiima, Ot XaH Oyl OKHUFaHBI
JKoro xaHHBIH ©3 ay3bIlHaH CCTITCHIH TIIlTe THEK

erinTi. Xanelk Oro0 xauasl Kojgamn, JKor XaHHBIH
03 KapibBIFBl 03 elliMiHe cebemnkep OONBIITH”
(Medevbekule, 1999: 159-165).

Hotuxenepi jxoHe Tankbuiama

Byn 3eprrey KyMBICBI OapbICBIHAA, YJITTHIK
MUPACBIMBI3/IBIH Oipi OOJBIN CaHATIATHIH OF0-OPHEK-
Tep, OHBIH IMIiHAE KHi3 Yi TeceHim OyHbIMIapbIH-
JIaFbl OI0-OPHEKTEPre KaThICThl HaHBIM-CEHIMIEP
TankputaHabl. HoTrmkecinae Ka3ak XaaKbIHBIH YaKbIT
OTC KeJie TOTEMH3M, Marusl CEKiuIJl HaHbIM-CEHIM-
Jiepi, mamanu3M, ToHip AiHi, Mcnam miHiHIH Kemyi,
CIT-IIOCTYP, OIET-FYPbIl JKOHE XaJbIKTBIH OH-
CaHACBIHBIH JIaMybl MEH OachIHaH KellipreH Tapuxu
Ke3eHAepi CUSKTHI (haKTOpIapabIH dcep eTyiHe Oaii-
JIAHBICTHI OF0-OpHEKTEPIiH ae OipTe-OipTe e3repim,
epeKIIe CUITaTKa ne OOJFaHIbIFbl AHKBIH AN B

KopbITBIHABI 2K9HE TY:KbIPbIMAAMA

Anam3ar TaburaTneH ereHe OalaHBICTBHI 0O-
FaHJIBIKTaH, Ka3aK XaJIKbl J]a ©3T¢ XaJIbIKTap CEeKiIIi
OI0-OPHEKTEP/li ©31HIH TyFaH XKepi, TApUXBI, dIET-
FYprbl TIeH HaHBIM-CEHIMJIEpiHe colikec Oacka
KOJIOHEp TYpJIEpIMEH KaTap Kui3 YH TecCeHIlI
OViiBIMIapbIHAa Ja OcifHeNlen OThIpFaH. Op OI0-
OpHEKTIH Oenriii Oip MarbIHACHIHA Call KOJIOHEP/IiH
Kall TypiHIOE KepiHic Tamca Ja XaJKbIMbI3 OIO-
OpHEKKE epeKIe KOHUT OenreH. XalbIK aybl3 ojie-
OMeTI CUSKThI OI-OPHEK T€ Ka3aK XaJIKbIHBIH Mo-
JIeHW MypachiHa karajel. COHali-aK Or-6pHEKTEP
KOJIOHep OYHBIMIApbIHAA KOJNJAHBUTYBl apKbLIBI
KalTa/iaH )KaHJaHbIT OThIPAJIbL.

ATamaH-0anara JKaJFachlll Kelle JKAaTKaH OCHI
YITTBIK MUPACBIMBI3JIBI apbl Kapai JTambITy YIIiH
OCKEeJICH YpIIaKkKa *KeTKi3y Oi3lliH MaKcaThbIMbI3, api
OOPBITIIBIMBI3 OOJBIT TaOBLTAIBI.
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