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The Ethical Triad of Shakarim Kudaiberdyuly:
A Philosophical Reconstruction of the Concept of Ujdan

This article examines the concept of ujdan in the worldview of Shakarim Kudaiberdyuly through the ethical
triad Ynsap—Adilet-Meirim. The study argues that ujdan should not be understood merely in the narrow lexi-
cal sense of “conscience,” but rather as an integrated ethical principle that unites moral self-restraint, justice,
and compassion. On this basis, the article aims to clarify the philosophical meaning of each component of the
triad and to demonstrate that their unity forms a normative model of moral personality in Shakarim’s ethical
thought. The methodological basis of the study is grounded in the original philosophical, ethical, and poetic
texts of Shakarim Kudaiberdyuly, interpreted through a historical-philosophical and hermeneutic approach.
The analysis employs conceptual reconstruction, close reading, and comparative interpretation in order to
identify the internal structure of ujdan and its relation to adjacent categories such as soul, responsibility, mor-
al self-restraint, and the inner regulation of action. The study shows that ynsap functions as moral measure
and self-restraint, adilet as the principle of justice and moral responsibility, and meirim as the ethical basis of
compassion and humane relations. Taken together, these concepts constitute ujdan as the inner foundation of
both individual moral life and social harmony. The article further demonstrates that Shakarim’s doctrine of
conscience is inseparable from his broader ethical anthropology, according to which the condition of society
depends on the moral condition of the human person. The findings also indicate that Shakarim’s concept of
ujdan should be regarded as one of the key categories of Kazakh ethical thought. In this sense, his doctrine of
conscience possesses not only historical and cultural significance, but also contemporary philosophical rele-
vance for discussions of moral education, ethical anthropology, and the humane foundations of social life.

Keywords: Shakarim Kudaiberdyuly, ujdan, conscience, Ynsap, Adilet, Meirim, Kazakh ethics, moral philos-
ophy, ethical anthropology.

Introduction

In every sphere of public life, the issue of social and moral education occupies a central place. The
foundations of educational thought developed over centuries are rooted not only in institutional traditions,
but also in the moral wisdom of the people and in the intellectual legacy of thinkers who articulated and
preserved that wisdom in philosophical, literary, and spiritual forms. In the Kazakh intellectual tradition, this
legacy remains especially significant, since questions of human dignity, conscience, justice, compassion, and
moral self-cultivation have long been inseparable from broader reflections on society, culture, and the
meaning of human existence. Within this tradition, the works of Shakarim Kudaiberdyuly occupy a
distinctive place. His writings represent not merely a literary heritage, but a coherent moral-philosophical
vision concerned with the ethical formation of the person, the purification of inner life, and the relationship
between the individual, society, and the transcendent moral order.

In recent decades, Shakarim Kudaiberdyuly’s spiritual and intellectual legacy has increasingly become
a distinct object of scholarly inquiry in Kazakhstan and is gradually taking shape as an established field of
research. Scholars have sought to clarify the foundations of his views on morality, education, religion, and
social life. For example, the studies of G. Yessim, K. Zharykbayev and A. Qudiyarova examine various
dimensions of Shakarim’s educational and ethical worldview, showing that his thought cannot be reduced
either to literary expression alone or to narrowly didactic concerns. Rather, his reflections belong to a
broader philosophical discourse in which the formation of moral consciousness is inseparable from the
cultivation of human character and the ethical orientation of society.

Scholar N. Sultanova systematizes the educational dimensions of Shakarim’s oeuvre as follows:

1) intellectual education related to knowledge and learning;

2) moral education;

3) aesthetic education;
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4) labor and environmental education;

5) family education, illustrating each category with examples from his poetry [1; 13].

However, such a classification should not be understood as a fragmented or isolated reading of his
legacy. Rather, all of these thematic directions are encompassed within the framework of Ar ilimi and
therefore require an integral and holistic interpretation. Such an integral reading is justified by the fact that
the ultimate aim of education in Shakarim’s thought is unified: to cultivate and refine human character,
elevating it to an ethically and spiritually noble level. Through this process, a person’s relationship to
society, the surrounding world, and nature is transformed, while the horizon of understanding is enriched
through moral and educational formation. Thus, Shakarim’s educational philosophy is inseparable from his
ethical anthropology and from his broader effort to articulate a normative model of human moral
development.

Over time, the relevance of Shakarim Kudaiberdyuly’s Ar ilimi has become increasingly evident, and it
has gradually come to be recognized as a doctrine capable of regulating the relationship between the
individual and society and of offering an ethical response to moral decline. Its enduring significance lies in
the fact that it contains an intellectual and moral force capable of addressing the challenges of different
historical periods and of orienting the individual toward moral self-cultivation. This may be explained, on the
one hand, by the fact that Shakarim consciously addressed his reflections to future generations, placed
particular hope in the moral maturity of youth, and sought to identify ways of freeing human beings from
destructive tendencies. On the other hand, it is also connected with the recovery of his legacy after it
survived Soviet ideological distortion and gradually re-entered intellectual and academic life in the period of
independence. Only in more recent decades have scholars gained broader access to such works as Imanym,
devoted to faith, morality, moral self-cultivation (akhlaq), and education; Ush Anyq, his philosophical and
metaphysical treatise; Musylmandyq Sharty; and his prose reflections. Across these writings, social, ethical,
and educational ideas are extensively articulated, making them an essential source for the study of Kazakh
moral philosophy.

At the same time, despite the growing body of scholarship on Shakarim’s worldview, the concept of
ujdan has not yet received sufficient systematic philosophical analysis as a unified ethical structure grounded
in the triad Ynsap—Adilet—Meirim. Previous studies have often discussed Shakarim’s moral and educational
views in broad terms, whereas the internal conceptual organization of conscience in his thought remains
insufficiently clarified. In particular, ujdan is frequently translated simply as “conscience,” yet such a lexical
equivalence does not fully capture its ethical depth, anthropological function, and normative role in
Shakarim’s philosophy. In his thought, ujdan is not merely an inner feeling of moral approval or remorse;
rather, it operates as an integrated ethical principle that links self-restraint, justice, compassion, and
responsibility into a single model of moral agency.

This problem is especially important because the category of ujdan occupies a central place in
Shakarim’s understanding of the human being. It mediates between the inner world of the person and the
ethical order of social life, and it also connects the moral condition of the individual with broader questions
of spiritual maturity, truthfulness, and accountability. For this reason, the study of ujdan should not be
confined to lexical or purely religious interpretation, but should be approached as a philosophical category
within the structure of Shakarim’s ethical anthropology. Such an approach makes it possible to reconsider
Shakarim’s thought not only within the history of Kazakh enlightenment or moral pedagogy, but also within
wider discussions of conscience, virtue, moral self-regulation, and the formation of ethical subjectivity.

Therefore, the present article examines the philosophical meaning of ujdan in Shakarim’s worldview
through the ethical triad Ynsap—Adilet-Meirim and argues that this triad forms a normative model of moral
personality. Particular attention is given to those texts in which ujdan is articulated not merely as conscience
in a lexical sense, but as an inner ethical principle linking moral measure, justice, and compassion. The
article also aims to show that Shakarim’s interpretation of ujdan possesses not only historical and cultural
significance within Kazakh thought, but also contemporary philosophical relevance, especially in discussions
concerning moral education, ethical anthropology, and the search for integrative models of human ethical
self-understanding.

Materials and Methods

The methodological basis of this study is grounded primarily in the original works of Shakarim
Kudaiberdyuly, including his philosophical, ethical, and poetic texts in which the semantic and conceptual
field of ujdan is articulated. In accordance with a source-hierarchy principle, Shakarim’s own writings con-
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stitute the core research material, while secondary scholarship—especially Kazakh and Turkish studies on
Shakarim, as well as comparative works on vicdan and conscience—is used for contextualization, conceptual
clarification, and philosophical comparison.

The study adopts a historical-philosophical and hermeneutic approach. Rather than remaining at the
level of abstract moral generalizations, the analysis moves to the micro-level of textual ethical constructions
by examining recurring conceptual clusters in which ujdan is connected with ynsap, adilet, and meirim, as
well as with adjacent categories such as soul, reason, responsibility, and moral self-restraint. This approach
makes it possible to trace how Shakarim’s ethical language functions not merely as a set of virtues, but as an
integrated normative model of moral agency.

The research employs both general analytical and specialized philosophical methods. The general
methods include analysis and synthesis, induction and deduction, comparison, typologization, and the sys-
tematization of textual material. The specialized methods include hermeneutic close reading, conceptual re-
construction, historical-philosophical contextualization, and comparative ethical interpretation. On this basis,
the study reconstructs a conceptual map of its key categories, including ujdan, ynsap, adilet, meirim, moral
responsibility, and the inner regulation of action.

This methodological framework makes it possible to connect Shakarim’s ethical anthropology and mor-
al philosophy with analytically grounded conclusions regarding the ethical meaning of the Ynsap—Adilet—
Meirim triad. It also helps maintain a balance between fidelity to Shakarim’s original language and broader
comparative philosophical interpretation within the discourse of ujdan, vicdan, and conscience.

In addition, the study incorporates contextual reading of secondary scholarship, comparative termino-
logical analysis of ujdan, vicdan, and conscience, and source-critical verification of cited materials. All direct
guotations are explicitly identified and documented in accordance with the citation format adopted in this
article. Where a statement by Shakarim is cited indirectly through a secondary source, this is clearly marked
as a secondary citation in order to preserve textual and methodological accuracy.

Discussion

The relevance of Shakarim Kudaiberdyuly’s Ar ilimi has become especially visible in the modern peri-
od, when questions of moral crisis, the weakening of social solidarity, and the loss of inner ethical orienta-
tion have once again moved to the center of intellectual discussion. In this context, Shakarim’s teaching
should be understood not as a narrowly historical phenomenon, but as a comprehensive ethical doctrine di-
rected toward the reconstruction of the human person and the renewal of the moral foundations of society. Its
importance lies in the fact that it approaches social disorder not primarily as an institutional or political prob-
lem, but as a consequence of the degradation of the inner world of the human being. For Shakarim, the de-
cline of justice in society begins with the decline of conscience in the individual. This is why Ar ilimi may be
interpreted as a doctrine aimed at restoring the connection between person and community through the ethi-
cal transformation of the self. Such a reading is also consistent with the broader pedagogical scholarship on
Shakarim, where his legacy is shown to encompass intellectual, moral, aesthetic, labor-related, environmen-
tal, and family dimensions of education. At the same time, these aspects should not be treated as isolated
spheres. They form part of a single normative horizon; whose final aim is the formation of a morally mature
and spiritually responsible person.

This integral character of Shakarim’s worldview becomes clearer when one considers his intellectual re-
lationship with Abai. Shakarim was shaped within Abai’s spiritual and intellectual school, and therefore his
educational and moral philosophy developed in close continuity with Abai’s ethical concerns. One of the
central ideas inherited from Abai is the rejection of moral determinism. Abai’s well-known categorical for-
mulation that he would silence anyone who claims that human character cannot be corrected [2; 46] express-
es a fundamental ethical conviction: the human person is capable of transformation. Character is not an un-
changeable fate. This position is of major importance, because it underlies both Abai’s and Shakarim’s un-
derstanding of education. If the person can be corrected, then moral formation becomes possible; if moral
formation is possible, then education acquires a deeper meaning than the simple transmission of knowledge.
Shakarim takes this conviction further by developing a more explicit doctrine of conscience and by linking
the possibility of ethical reform to the inner work of self-restraint, justice, and compassion.

For this reason, education in Shakarim’s thought must be interpreted in a broad and philosophical sense.
It is not limited to schooling, literacy, or social adaptation. Rather, it concerns the correction of desire, the
purification of the heart, the disciplining of the mind, and the awakening of moral responsibility. In this
sense, Shakarim’s educational philosophy stands against any reduction of education to utility or formal
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achievement. Knowledge without conscience cannot produce a truly humane order. Accordingly, the ethical
significance of his pedagogy lies in its orientation toward the formation of an inwardly ordered person. This
is precisely why Shakarim’s educational and moral views cannot be separated: the ultimate aim of both is the
same, namely, the making of a human being capable of truthful life, just action, and spiritual accountability.

Shakarim’s own poetic and philosophical voice reflects this ethical seriousness in a strikingly direct
form. In Imanym, he presents himself as someone who does not conceal social and moral defects, but expos-
es them openly and without compromise [3; 204]. This moral directness is not simply a stylistic feature. It
reveals the ethical function that language itself acquires in his worldview. Truthful speech becomes a means
of moral intervention. The word is not merely descriptive; it is corrective. At the same time, Shakarim does
not treat moral criticism as an end in itself. He sees it as part of a larger responsibility before humanity and
before the future. This is especially visible in his declaration that he has devoted himself to labor for humani-
ty, conscience, and the good of all people. Here conscience is linked not only to the private inner life, but
also to historical responsibility and service to future generations. The task of the thinker, therefore, is both
diagnostic and constructive: he must reveal corruption, but he must also point toward moral renewal.

This orientation becomes even more explicit in Shakarim’s emphasis on the unity of a pure heart, a
clear mind, and honest labor. These three are not accidental moral slogans; they represent a condensed ex-
pression of his ethical anthropology. A pure heart points to inner sincerity and the overcoming of selfishness.
A clear mind indicates rational lucidity and freedom from delusion. Honest labor connects morality to practi-
cal life and social responsibility. Together, these ideas show that Shakarim does not separate spirituality from
action, nor inwardness from worldly conduct. The morally complete person is one whose heart, mind, and
work are all ethically disciplined. This triadic ethical orientation prepares the ground for his more explicit
doctrine of ujdan, because it already suggests that moral life requires an integration of inward and outward
dimensions.

At this point, it becomes evident that Shakarim’s educational ideal is inseparable from his religious and
spiritual horizon. Yet this religious dimension must be interpreted carefully. In his thought, religion is not
valuable merely as external ritual or inherited convention. Its deeper importance lies in the fact that it gives
human moral life an ontological foundation. Only when the soul, intention, and love of the person are
properly directed toward the Creator does moral life become authentic. Thus, terms such as God, Truth, the
Beloved, and the Real function in Shakarim not only as theological expressions, but also as ethical markers
of a higher order of meaning. This explains why morality, faith, and education are consistently intertwined in
his works. Faith without moral transformation is empty, while morality without spiritual grounding remains
fragile. In this respect, Shakarim’s doctrine may be read as an attempt to preserve the inner unity of ethical
and spiritual life against both external formalism and moral indifference.

The Islamic background of this position is especially important. A fruitful point of comparison here is
al-Ghazali, whose ethical teaching also centers on the struggle against the lower tendencies of the self. In
lhya’ ‘Ulum al-Din, al-Ghazali presents the human being as capable of moral refinement through discipline,
instruction, habituation, and the struggle against destructive inclinations [4; 67]. This comparative frame-
work helps clarify Shakarim’s moral anthropology. Like al-Ghazali, he does not assume that human defects
are permanent or invincible. On the contrary, he presupposes that the lower self can be opposed and that
character can be cultivated. Greed, vanity, lust, selfishness, cruelty, and injustice are treated not as inevitable
facts of life, but as tendencies that must be corrected through moral effort. This comparison is important be-
cause it places Shakarim’s thought within a broader history of Islamic ethical reflection while also making
visible the specific form in which these ideas are articulated in the Kazakh intellectual tradition.

This same comparison helps explain why Shakarim attributes such importance to moral language, poet-
ic instruction, and wise counsel. If character can be changed, then the word can serve as a means of ethical
healing. In this respect, Shakarim’s view is close to the broader Islamic and Turkic didactic tradition, in
which poetry, aphorism, and counsel are not decorative forms, but modes of guiding the soul. The moral de-
fect is treated as an inner illness, and truthful speech becomes one of its remedies. This is why the pedagogi-
cal and poetic dimensions of Shakarim’s legacy are inseparable. He does not educate by abstraction alone,
but through language that appeals simultaneously to reason, conscience, and feeling. Such a strategy is espe-
cially significant in societies where moral teaching has historically been transmitted not only through formal
institutions, but also through poetic and oral culture. In that sense, Shakarim’s appeal to youth and his em-
phasis on moral formation continue a long-standing ethical function of Kazakh intellectual and poetic tradi-
tion.
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The central category that allows all these themes to be brought into conceptual unity is ujdan. If one
remains at the level of general moral ideals, the distinctiveness of Shakarim’s ethics is not yet fully visible. It
becomes visible when conscience is treated not as a vague sentiment, but as a structured philosophical cate-
gory. One of the most important texts in this regard is Shakarim’s response to Manen Turgambaiuly’s article
“Nationalism.” There he opposes the assumption that nationalism and culture automatically lead to humani-
ty. Even highly developed culture, he argues, cannot by itself produce a pure heart. What is lacking is ujdan,
which he defines through love for all living beings, compassion, and justice, and through the fraternal recog-
nition of all human beings [5; 15]. This formulation is exceptionally important. It shows that ujdan is not
confined to inward remorse or personal psychological self-evaluation. Nor is it merely a lexical equivalent of
the English word conscience. Rather, it is a relational, ethical, and normative principle that structures one’s
attitude toward others and one’s place in the moral order.

This understanding reaches greater conceptual precision in Ush Anyq, where Shakarim states that ujdan
consists of ynsap, meirim, and adilet. This triad is foundational for interpreting his ethical system. Ynsap
indicates moral measure, self-restraint, and fairness toward the proper limits of one’s own will and desire.
Meirim expresses compassion, mercy, and humane responsiveness to others. Adilet names justice, rightness,
and moral responsibility in action. Taken separately, each of these concepts is significant; taken together,
they constitute the internal structure of conscience itself. This means that ujdan in Shakarim’s philosophy is
not a single emotion or abstract principle, but an integrated ethical whole. Conscience is present where there
is restraint against selfish excess, compassion toward others, and justice in conduct. Without this triadic uni-
ty, conscience would remain incomplete. Thus, the ethical originality of Shakarim lies in the fact that he
gives conscience an internal architecture.

The importance of this point becomes even more evident in Shakarim’s assertion that conscience is the
support necessary “for both lives” [6; 56]. This phrase is dense with philosophical meaning. It implies that
ujdan is not only a guide for worldly action, but also the nourishment of the soul and the condition of spiritu-
al accountability. Shakarim goes further by arguing that no science, art, law, or path can purify the heart of a
person who lacks belief in this ethical truth. Even if one brackets the specifically theological implications of
this claim, its philosophical force remains intact. The point is that no external system can replace inner moral
formation. Institutions may regulate conduct, but they cannot by themselves create conscience. Science may
expand knowledge, but it does not automatically produce justice. Law may prevent certain forms of wrong-
doing, but it does not purify the heart. In this respect, Shakarim anticipates a deeply important modern ethi-
cal insight: the crisis of social life cannot be solved at the level of external order alone. The moral condition
of the subject remains decisive.

From here, Shakarim’s emphasis on the younger generation also acquires a deeper meaning. His con-
cern with education is not simply social or national in a narrow sense. It is rooted in a philosophical vision of
the human person as a being whose moral destiny depends on the formation of the inner self. If one neglects
national and moral upbringing, then the distinction between soul and body, or between outer success and in-
ner truth, becomes obscured. In such a situation, education risks becoming merely functional. Shakarim’s
response is to restore the primacy of moral orientation. The aim of education is not only to prepare for world-
ly life, but to form a person who can distinguish desire from duty, selfishness from conscience, and expedi-
ency from justice. This is precisely why his thought remains relevant in modernity: it insists that technical
development without moral deepening cannot provide a sufficient basis for humane society.

This line of argument leads directly into the socio-ethical dimension of Shakarim’s philosophy. He re-
peatedly asks how human life can be improved and how people can live in harmony. His answer is built not
on external mechanisms first, but on ethical anthropology. Peaceful coexistence requires certain inward con-
ditions: honest labor, a pure heart, and a conscientious mind. From the pure heart proceed mercy, love, be-
nevolence, and honesty; from the corrupted heart come injustice, violence, arrogance, and selfishness. Here
the relation between person and society becomes especially clear. Social disorder is not simply a structural
accident. It is the outward manifestation of inwardly disordered desire. For that reason, Shakarim explicitly
identifies lust, selfishness, and vanity as destructive forces that generate greed, cruelty, deceit, heartlessness,
ambition, and bloodthirstiness. Such an analysis is philosophically significant because it traces political and
social evil back to moral causes rather than treating it only at the surface level.

Yet Shakarim’s doctrine does not remain at the level of diagnosis. He also formulates a positive social
response. People endowed with conscience and intelligence, he suggests, should occupy positions of authori-
ty, and the young should be raised through labor, education, and lawful discipline within a morally ordered
public life. This is not a fully developed political program in the modern technical sense, but it clearly
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demonstrates that ujdan has public implications. Conscience is not merely private inwardness. It must shape
education, authority, legislation, and the goals of communal life. In this way, Shakarim’s doctrine connects
the inner and outer dimensions of ethics without collapsing one into the other. Social reform begins in the
self, but it must also extend into institutions and public norms. This balance between personal transformation
and social responsibility is one of the strongest features of his moral philosophy.

The historical roots of this doctrine can be illuminated further by considering the Turkic-Islamic ethical
tradition associated with Khoja Ahmad Yasawi. In his analysis of Yasawi’s worldview, D. Kenzhetay notes
that the mastery of hal is inseparable from high morality and akhlag, and that the purpose of knowledge is to
be useful to the people and to serve them [7; 66]. This observation is highly relevant for understanding
Shakarim. The Yasawi tradition stresses liberation from the lower self, humility, service, purification of the
heart, and devotion to the Creator. These are not only mystical ideals; they are ethical dispositions with so-
cial consequences. Such a framework helps explain why Shakarim’s doctrine links conscience so closely
with labor, justice, service, and moral purification. His thought grows out of a deeper moral tradition in
which knowledge is never separated from virtue, and spirituality is never detached from responsibility to-
ward others.

At the same time, Shakarim does not merely repeat earlier teachings. He reformulates them within the
moral language of his own time and gives them greater conceptual precision. If Yasawi’s tradition highlights
purification and service, and if Abai places the heart at the center of the “complete human being,” then
Shakarim advances these insights by articulating the inner structure of conscience itself. This is precisely
where the philosophical importance of the triad Ynsap—Adilet—-Meirim becomes decisive. Through this triad,
ujdan becomes analytically visible as a normative ethical model. It is no longer a diffuse moral intuition, but
a structured principle that allows one to understand how restraint, compassion, and justice are unified in
moral personhood. This is why Shakarim should be read not only as a poet or educator, but as a thinker of
ethical anthropology whose work deserves a systematic place in philosophical discussion.

Seen from this perspective, the socio-educational significance of Shakarim’s doctrine may be summa-
rized in three major directions. First, it is corrective: it seeks to return those who have deviated from con-
science and humanity to the right path through moral awakening, self-examination, and ethical labor. Se-
cond, it is formative: it aims to establish an educational ideal in which knowledge is subordinated to the mak-
ing of just and conscientious persons. Third, it is preventive and future-oriented: it addresses youth and com-
ing generations in order to stop moral disorientation before it becomes rooted in social life. These three di-
mensions show that Ar ilimi is neither a narrowly private ethic nor an abstract social theory. It is a doctrine
of moral personhood with direct implications for pedagogy, culture, and the ethical organization of society.

In conclusion, the principles embodied in Shakarim Kudaiberdyuly’s Ar ilimi possess not only cultural
depth, but also philosophical coherence. Their significance lies in the fact that they offer a unified answer to
the question of how the human being may become morally whole. The key to this doctrine is ujdan, inter-
preted not as a simple lexical equivalent of “conscience,” but as an integrated ethical structure grounded in
ynsap, meirim, and adilet. Through this structure, the person becomes capable of self-restraint, compassion,
justice, responsibility, and truthful life. A critical reconstruction of these ideas makes it possible to under-
stand more deeply both the moral worldview of the Kazakh people and the place of Shakarim within the
wider history of ethical reflection. For this reason, the study of his doctrine of conscience remains important
not only for historical or national reasons, but also for contemporary philosophical inquiry into moral for-
mation, ethical anthropology, and the humane foundations of social life.

Conclusion

This article has examined the concept of ujdan in Shakarim Kudaiberdyuly’s worldview through the
ethical triad Ynsap—Adilet—-Meirim and has argued that this triad constitutes the inner normative structure of
his doctrine of conscience. The analysis has shown that ujdan in Shakarim’s philosophy should not be re-
duced to the narrow lexical meaning of “conscience.” Rather, it functions as an integrated ethical principle
that unites moral self-restraint, justice, and compassion, thereby shaping a coherent model of moral personal-
ity.

The study has also demonstrated that Shakarim’s doctrine of conscience is inseparable from his broader
ethical anthropology. In his thought, the moral condition of society depends directly on the moral condition
of the individual, while education acquires its deepest meaning only when it is directed toward the cultiva-
tion of the heart, the disciplining of desire, and the formation of inner responsibility. In this sense, Ar ilimi
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appears not merely as a pedagogical or spiritual teaching, but as a comprehensive philosophical doctrine
concerned with the ethical reconstruction of human life.

Particular attention was given to the intellectual continuity between Abai and Shakarim, as well as to
the wider Islamic ethical background represented by al-Ghazali and the Yasawi tradition. These comparative
perspectives made it possible to situate Shakarim’s reflections within a broader history of moral thought
while preserving the originality of his conceptual language. What distinguishes Shakarim most clearly is his
philosophical articulation of conscience as a structured ethical unity grounded in ynsap, meirim, and adilet.

Thus, the significance of Shakarim Kudaiberdyuly’s doctrine lies in the fact that it offers not only an
important key to understanding the moral worldview of the Kazakh people, but also a philosophically mean-
ingful model for contemporary discussions of moral education, ethical anthropology, and social responsibil-
ity. The concept of ujdan, interpreted through the triad Ynsap—Adilet—Meirim, may therefore be regarded as
one of the central categories of Kazakh ethical thought and as a productive concept for further philosophical
research.

Recommendations

Based on the findings of this study, several recommendations may be proposed. First, the concept of
ujdan in Shakarim Kudaiberdyuly’s thought should be studied further not only as a literary or moral notion,
but as a distinct philosophical category within Kazakh ethical thought. In particular, future research may
deepen the conceptual analysis of the triad Ynsap—Adilet-Meirim by examining its relation to broader ques-
tions of moral agency, conscience, and ethical subjectivity.

Second, Shakarim’s doctrine of conscience should be incorporated more actively into contemporary
discussions of moral education. His emphasis on the unity of self-restraint, justice, and compassion offers a
productive framework for rethinking the ethical aims of education in modern society. In this regard, the prin-
ciples of Ar ilimi may be used as a conceptual basis for developing value-oriented educational models in
which intellectual formation is inseparable from moral responsibility.

Third, comparative philosophical research should be expanded in order to situate Shakarim’s concept of
ujdan within wider ethical traditions. Further studies may explore its parallels and differences in relation to
the ethics of Abai, al-Ghazali, the Yasawi tradition, and broader philosophical discussions on conscience in
both Eastern and Western thought. Such comparative work would help clarify the originality of Shakarim’s
position and strengthen the international visibility of Kazakh ethical philosophy.

Finally, it is recommended that further interdisciplinary research be conducted at the intersection of phi-
losophy, pedagogy, religious studies, and cultural studies in order to assess the contemporary relevance of
Shakarim’s ethical ideas. In particular, future scholarship may examine how the doctrine of ujdan can con-
tribute to present-day debates on moral crisis, social responsibility, spiritual renewal, and the humane foun-
dations of public life.
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HIoxapim KynaiiGepaiyabIHbIH I THKAJIBIK TPHAJACHI:
«¥Kaan» KOHUeNnTiciH puaocoPusIbIK PEKOHCTPYKIUSIAY

Maxkanana [llokopim KynaitGepaiyJisIHBIH TYHHCTAaHBIMBIHIAFBI «OKIaH» KoHIenTici «blacanm — Ominer —
MeitipiM» STHKAIBIK TPHUAAACHl apKbUIBI 3EPTTENAl. 3epTTeyle «YKIaH» CaHaThl TeK Tap JIEKCHKAJbIK
MarblHa/IaFbl  «ap-yiIT» PETiHAE eMeC, MOPaIbAbIK ©3i1H-031 IIeKTeyHdi, ONUIMIK IeH >XKaHAIIBIPIBIKTHI
OipiKTipeTiH HHTErpangsl ATHUKANBIK NPUHLUI PpETIHAEC KapacThIpbUIaAbl. MakalaHblH MakcaTbl —
TpuagaHblH opOip Kypamaac OemqiriHiH (GUIOCO(USIBIK MOHIH amry jkoHe ojapablH Oipiiri LloxopimHiH
STUKAJIBIK OWBIHIAFBI aJaMIepIILTIK TYJIFaHbIH HOPMAaTHBTIK MOJENIH Kajlal KaJbINTACTRIPATHIHEIH HETI3/ey.
3eprreynin Meronosnorusuiblk Herizi oxepim KynmaiOepmiyibIHBIH TYHNHYCKA (GHIOCO(QHSIIBIK, ITHKAJIBIK
JKOHE TTOITHKANBIK MOTiH/EpiHe CyHeHeal, olap TapuXH-(HIOCOPHSUIBIK XKoHE TepMEHEBTHKAJIBIK TACUIIep
apKBUIBl MHTEpIpeTasiianansl. Tanmgay OGapbICHIHAA «YKIAHHBIHY» IMIKI KYPBUIBIMBIH JKOHE OHBIH JKaH,
JKayanKepIIUTiK, MK peTTey CHAKTH CaHAaTTapMeH OalIaHBICBIH aHBIKTAYy VIIIH KOHIENTYaJJIbl PEKOHCT-
PYKLHS JKOHE CaJbICTBIPMAaJbl MHTEPHpETAalHs dJicTepi KOJIAHBULABL. 3€PTTEY HOTIKECIHAC «hIHCAI» —
MOpaJIbJBIK OJIIIEM MEH 631H-031 TeKEY, «OIUIeT» — QOUIIK MeH KayanKepIIiliK IPpUHINM, all «MeHipiM»
— DJKaHAIIBIPJIBIK TI€H TYMAaHHUCTIK KapbhIM-KATBIHACTHIH OTHUKAIBIK HETI31 peTiHIe KbI3MET eTeTiHi
KepceTired. by yFeIMaap >KUBIHTBIFB <«GOKAAHABD JKEKe aJaMHBIH aJaMIepUIUTiK eMipi MEH 9JIeyMEeTTIiK
YiIeciMAUTIKTIH iIIKI ipreTackl peTiHae aikpiHaaipl. Makanana [lokopiMHIH Y)KIaH 1TiMi OHBIH 3THKAJIBIK
AHTPOMOJIOTHACHIMEH THIFBI3 OailaHbICThl eKeHi gonenmeHmi. [IIokopiMHIH «yKIaH» KOHIENTICI Ka3ak
STHKAIIBIK OWBIHBIH HETi3rl CaHATTAapbIHBIH Oipi )KOHE OHBIH TapUXHW-MSACHHM MaHBI3BIMEH Karap, 3aMaHayd
aJlaMrepIIiIiK TopOueci MeH aJIeyMETTiK eMipJiH I'YMaHHUCTIK Heri3epi Typajbl JUCKyCCHsUIapa ©3eKTUIIri
JKOFapBl.

Kinm ce30ep: 1lloxopim KymaiiGepriymel, ykmaH, ap-yaT, BIHCAll, OALTET, MeHipiM, Ka3aK 3THKACHI,
MOpPaJIbIBIK GUIOCO(HS, ITUKAIBIK AHTPOIOJIOTUSI.

M.J. Joran KapaxomkyH, I'.b. Koneren

Jdrudeckasn Tpuana lHlakapuma KynaiidepanyJibi:
¢pusiocodckasi peKOHCTPYKIMSA KOHIENTA «YKIAH)

B nanHOl cTaThe MccremyeTcss KOHLENT «yXaaH» B mupoBosspeHuu lllakapuma KynaiiGepanyisl yepes
npu3My dTH4ecKoil Tpuansl «blacan — Anuner — Metipum» (YMepeHHOCTh — CripaBeTmBOCTs — MmJio-
cepaue). ABTOp 0OOCHOBBIBAET, UTO KaTETOPHIO «yXJaH» HE CIeIyeT TPaKTOBaTh JIHING B Y3KOM JIeKCHUe-
CKOM 3HAYEeHUH «COBECTH»; OHA MPEJCTaBIsIeT c000i MHTErpaIbHBINA STUYECKUH MPUHIUI, 00beANHIOMNA
MOpaNbHOE CaMOOTPAaHWIEHHE, CTIPABEATNBOCTD U cocTpafaHue. Llenbio cTaThy ABISETCS MPOsICHEHUE (HIII0-
CO()CKOTO CMBICIIA KaX/[OTO KOMIIOHEHTA TPHAIbI M JEMOHCTPAIMS TOTO, YTO UX €AWHCTBO (JOPMHUPYET HOP-
MaTHUBHYIO MOJIeJIb HPAaBCTBEHHOM JIMYHOCTU B 3THUecKod Mblciu Illakapuma. MeTo0I0rH4ecKyt0 OCHOBY
HCCIIE/IOBaHMsI COCTABIISIIOT OPUTHHAIbHBIE (QHIocOdCKUe, ITHUECKHe M modTHueckue TekcThl lllaxapuma
Kynaitbepanyibl, HHTEPIPETHPYEMBbIe Yepe3 HCTOPUKO-(GHITocoCKuil 1 repMEeHeBTHIECKHH OAX01bl. B x0-
Jie aHaIM3a NPUMEHSIOTCS. KOHLENTyalbHasl PEKOHCTPYKLUS U CPaBHUTENIbHAS MHTEPIpPETaLus Ul BbIABIE-
HUS BHYTPEHHEH CTPYKTYPHI «yXKAaH» U €€ CBS3H C COMYTCTBYIOIINMH KaTETOPUSIMHA, TAKAMHU KakK JyIIa, OT-
BETCTBEHHOCTh M BHYTPEHHEE PEryJIMpOBaHNE MOCTYNKOB. VcciaenoBanue MoKas3bIBaeT, YTo «bIHCAID (yHK-
[IIOHUPYET KaK MOpalbHasi Mepa M CaMOOTPAaHHIEHHE, «aIHIeT» — KaK MPUHIUI CIPaBEIIHBOCTH U OTBET-
CTBEHHOCTH, a «MEHPHM» — KaK dTHYECKas OCHOBA COCTPAIAaHMs U T'yMaHHBIX OTHOIICHHI. B coBokynHOCTH
9TH MOHATHS COCTABISIIOT «yXJIaH» KaK BHYTPSHHHH (yHAAMEHT MHAWBHIYaJbHOW HPaBCTBEHHOM XXHM3HU U
coluanbHOM rapMoHun. B cratbe noka3piBaercs, uto yueHue Lllakapuma o cOBeCTH HEOTAENIUMO OT €ro 3TH-
YeCKOI aHTPOMOJIOTHH, COTJIACHO KOTOPOH COCTOSIHUE OOIECTBA HAMPAMYIO 3aBUCHT OT MOPAIbHOTO OOJIHKa
JUYHOCTH. Pe3ynbTaThl paboThl MOATBEPIKAAIOT, YTO KOHIENT «Y)KIaH» SBISETCS KIIIOUEBOM KaTteropuei ka-
3aXCKOH 3THUECKOH MBICIH, 00JIaJaloIIei He TOJIBKO HCTOPUKO-KYJIFTYPHOH 3HAUNMOCTBIO, HO M aKTyaJIbHO-
CTBIO JUIS COBPEMEHHBIX JUCKYCCHI O HPAaBCTBEHHOM BOCIIMTAHHH M TYMAaHHCTHIECKHX OCHOBAX OOIIECTBEH-
HOH XH3HH.

Kniouesvie cnosa: 1lakapum Kynaitbepmuyisl, yxkIaH, COBECTb, BIHCAI, aAMJIET, MEHpPUM, Ka3axcKas 3THKA,
MopajibHas GpUIocopusi, STUIECKAs aHTPOTIOIOTHSL.
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