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Y.Zh. Anlamassova’

Buketov Karaganda National Research University, Karaganda, Kazakhstan

(E-mail: ulussy@mail.ru)
Understanding the Concept of “Zhol” in a Philosophical Context

This article explores the category of “zhol” within a philosophical framework, analyzing its ontological, an-
thropological, and axiological dimensions. This concept is considered not only as a cultural or metaphorical
image, but also as a fundamental philosophical construct that integrates the ontological, anthropological, and
axiological dimensions of worldview. The study applies philosophical hermeneutics, elements of process on-
tology, and value-oriented analysis to reveal the semantic depth and methodological significance of “zhol”.
From an ontological perspective, “zhol” expresses an understanding of being as movement, becoming, and
openness to the future, where existence is conceived not as a fixed state but as a dynamic process. In the an-
thropological dimension, the concept functions as a model of the human being oriented toward moral choice,
inner measure, and responsibility toward the community. In the axiological framework, “zhol” performs a
normative function, shaping ideas of justice, dignity, and ethical obligation. Particular attention is given to the
role of “zhol” in the formation of historical memory and collective identity, where it operates as a mediator
between tradition and modernity. The article concludes that the category “zhol” possesses significant meth-
odological potential for contemporary philosophical research on identity and value orientations under condi-
tions of globalization.

Keywords: zhol (path), Kazakh philosophy, methodology, ontology, anthropology, axiology, Abai.

Introduction

The relevance of the philosophical analysis of the category of “zhol” is determined by contemporary
processes of globalization and cultural standardization, which often lead to the erosion of national forms of
thinking and to a crisis of identity. Turning to this category makes it possible to identify a dynamic
understanding of being that is specific to Kazakh culture, as well as to reveal its heuristic potential for
contemporary philosophical discourse. Under conditions of the loss of stable value orientations, the
philosophy of the path may be considered as a methodological foundation for understanding human
existence not as a completed state, but as a process that requires responsibility, choice, and existential
tension.

The category “zhol” occupies one of the key places in the philosophical and worldview traditions of
various cultures and historical epochs. Already within mythological consciousness, the path is interpreted as
a form of destiny and vocation, as a symbol of life trials and transition. In religious and philosophical
systems, the path acquires a normative and transcendent character: in the Daoist tradition, the path (Dao) is
understood as a universal principle of world order and adherence to the natural structure of reality [1]; in Sufi
philosophy, the path (tariqa) denotes the process of spiritual perfection and the movement toward truth [2].
In European philosophy, the path functions as a metaphor for the search for truth, self-knowledge, and

* Corresponding author’s e-mail: ulussy@mail.ru
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existential choice, receiving conceptual articulation in the philosophy of Martin Heidegger, where human
being is conceived as Sein-zum-Weg — being-in-movement, being-in-understanding [3].

In contrast to abstract or purely individualistic interpretations of the life path, “zhol” in the Kazakh
philosophical tradition expresses a synthesis of ontological, ethical, and social dimensions. Here, the path is
understood not as a set of techniques for achieving goals, but as a mode of human existence in the world that
presupposes movement, choice, and responsibility toward the community and historical memory. For this
reason, the category of “zhol” requires consideration not only as an object of analysis, but also as a
methodological principle of philosophical thinking, orienting research toward processuality, contextuality,
and the value-rooted nature of human existence.

In the Kazakh philosophical tradition, the category of “zhol” carries a special semantic load. It is
formed within the context of nomadic civilization, where movement is not an exception, but the norm of
existence. Unlike sedentary cultures oriented toward stability and spatial fixation, the nomadic mode of
being presupposes a dynamic understanding of the world, in which stability is achieved through the ability to
orient oneself within a changing spatio-temporal continuum [4]. In this sense, “zhol” functions not only as
physical movement, but as an ontological mode of being, in which the human being constantly correlates
actions with nature, the community, and the moral order.

The anthropological significance of the category of “zhol” is manifested in the fact that the path is
understood as a form of personal self-determination and responsibility. Following “zhol” implies adherence
to measure, honor, duty, and respect for tradition, while simultaneously requiring the capacity for
independent moral choice. Thus, “zhol” integrates collective values with an individual ethical position,
forming a model of personality oriented toward inner discipline and spiritual effort [5].

Already in the first half of the twentieth century, Martin Heidegger pointed to the problematic nature of
the technologization of thinking, emphasizing that technology becomes not merely a means, but a form that
determines the mode of understanding the world and the human being. A technical approach to the life path
reduces its philosophical content, narrowing it to issues of life arrangement, well-being, and social success.
However, such a reduction does not eliminate key existential questions concerning ultimate goals, priority
values, the meaning of effort, and responsibility for choice.

In this context, the need arises for a philosophical rethinking of the concept of the life path that
transcends utilitarian-instrumental understanding. Of particular interest is the turn to national-cultural
philosophical traditions, within which the category of the path retains worldview depth and existential
richness. In Kazakh philosophy, such a concept is represented by the category of “zhol”, which possesses not
only descriptive, but also normative and methodological significance.

Materials and Methods

The methodological framework of the study is determined by the interdisciplinary nature of the problem
under consideration and includes a set of complementary philosophical approaches aimed at revealing the
ontological, anthropological, and axiological content of the category of “zhol” in Kazakh philosophy.

First of all, the study employs the hermeneutic method, grounded in the tradition of philosophical
interpretation developed by Martin Heidegger and Hans-Georg Gadamer. This approach enables us to
consider “zhol” as a meaningful structure that unfolds within a specific historical and cultural context.
Hermeneutic analysis allows the category of “zhol” to be interpreted not as an abstract concept, but as a
phenomenon embedded in lived experience, cultural texts, and philosophical reflection [6].

The second methodological foundation of the research is the process-ontological approach formulated
within the philosophy of process, primarily in the works of Alfred North Whitehead [7]. This approach ena-
bles us to interpret “zhol” as an expression of being understood as movement, becoming, and the unfolding
of possibilities. Within this framework, reality is conceived not as a completed substance, but as a dynamic
process, which corresponds to the nomadic worldview and its emphasis on movement and transformation.

The third methodological tool is philosophical-anthropological analysis, oriented toward the study of
the human being as a subject of moral choice and self-determination. Drawing on the philosophical traditions
of Karl Jaspers, Nikolai Berdyaev, and Merab Mamardashvili, the category of “zhol” is examined as a model
of personal formation that includes responsibility, inner measure, and spiritual effort. In this context, ‘“zhol”
is understood as a path of personal becoming, in which ethical choice and existential self-reflection play a
central role [8-11].

In addition, a comparative-philosophical method is employed, ensuring the comparison of the Kazakh
understanding of the path with analogous concepts in world philosophy, such as Dao in the Chinese tradition,

Key Title: Logos (Karaganda) 7
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tariga in Sufism, and existential interpretations of the path in European philosophy. This approach enables us
to identify both the universal and the culturally specific features of the category of “zhol” and to determine
its place within contemporary intercultural philosophical discourse.

Results

From an ontological perspective, the category of “zhol” expresses the processual character of being,
within which the world is comprehended not as a set of static entities, but as a space of movement,
transitions, and temporal pauses. Being is understood as the unfolding of possibilities, as continuous
becoming, in which the human being does not occupy a fixed position, but exists within the dynamics of the
life path. Such a vision presupposes openness to the future and recognition of the temporal extension of
human existence, which aligns the philosophy of “zhol” closer to process ontology developed in twentieth-
century Western philosophy, particularly in the works of A.N. Whitehead, for whom reality is process rather
than a completed substance [7; 22].

The ontology of “zhol” is fundamentally rooted in the practical experience of life. Movement here is not
an abstract metaphor, but a real mode of existence that determines the rhythms of labor, communication, and
spiritual life. This lends the philosophy of the path existential credibility: the human being is comprehended
through participation in movement, through involvement in natural and historical cycles. In this aspect, the
category of “zhol” resonates with existential analytics, where human existence is understood as a path of
understanding, and existence itself is conceived as a project unfolding in time [6; 10].

In the anthropological dimension, “zhol” forms an image of the human being as constantly seeking
meaning and orientation. Stable expressions such as “to find one’s path” (oz zholyn tabu) and “to stray from
the path” (zholdan adasu) indicate the existential character of the path as a form of self-determination. In the
Kazakh philosophical tradition, the human being is conceived not as a completed essence, but as a becoming
being whose existence is realized through the choice of direction and acceptance of responsibility for that
choice. Life is interpreted as “zhol keshu” — the traversal of a path that presupposes trials, effort, and inner
work on oneself.

The anthropology of “zhol” emphasizes the responsibility of the subject: the path is not given once and
for all, but is formed through actions, decisions, and relationships with others. Freedom here is not opposed
to duty, but presupposes it, since individual choice is always correlated with cultural tradition and collective
memory. In this sense, “zhol” expresses the existential dimension of human life, in which personal autonomy
is inseparable from ethical involvement in the community.

A special place in the philosophical comprehension of the moral path belongs to the heritage of Abai. In
his Words of Edification (Qara Sozder), the human path is associated with self-knowledge, the “labor” of the
soul, reason, and conscience. Human life appears as movement toward inner harmony and justice, where
following the path signifies not only fidelity to tradition, but also personal responsibility for spiritual self-
perfection [5; 11].

In the axiological dimension, “zhol” functions as a bearer of value orientations. The distinction between
the “righteous path” (adal zhol) and the “false path” (teris zhol) confers normative status upon the path and
makes it an object of moral evaluation. Following the path presupposes responsibility not only toward
oneself, but also toward one’s kin, community, and ancestors. The values associated with “zhol” include
honor, justice, fidelity to one’s word, respect for tradition, and harmony with nature [4].

Within the logic of “zhol”, destiny is understood not as fatal predetermination, but as the result of a set
of traversed stages and made choices. Thus, the path becomes a form of realization of values within concrete
life strategies. Under conditions of contemporary society, characterized by value pluralism and a crisis of
identity, the philosophy of “zhol” acquires particular relevance, offering a model of moral choice as a
prolonged and responsible process rather than a single, momentary decision.

Discussion

The problem of the human life path occupies a central place in the history of philosophy and serves as a
universal mode of comprehending human existence. Already in ancient worldviews, the path was interpreted
not merely as a direction of movement, but as a form of destiny, spiritual growth, and moral choice. In
ancient Indian philosophy, the distinction between the “path of the gods” (devayana) and the “path of the
ancestors” (pitryana) reflects the idea of different ontological trajectories of human existence and the
posthumous fate of the soul. In Buddhism, the Noble Eightfold Path establishes a normative model of
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liberation through right understanding, action, and way of life, thus linking the ontology of suffering with the
ethics of emancipation.

In the Chinese philosophical tradition, the key concept is Laozi’s Dao, understood as the universal
principle of cosmic order, natural alignment, and harmony of the world. Dao is not an individual route, but
an impersonal ontological law with which a person must align their life. In ancient Greek philosophy (Plato,
Aristotle, the Stoics), the life path is conceptualized in terms of virtue, measure, and inner stability: the
human path is movement toward eudaimonia through rational and virtuous existence.

In the Sufi tradition, tariqa is interpreted as the spiritual path to God, involving inner purification,
ascetic discipline, and the gradual passage through spiritual “stations” (maqgamat). Here the path is strictly
normative and oriented toward a transcendent goal. In modern European philosophy, especially in the
philosophy of life and existentialism, the path increasingly becomes associated with the individual life
project and freedom of choice..

In Russian religious philosophy (V.S. Solovyov, N.A. Berdyaev, S.L. Frank), the life path is understood
as the process of spiritual formation and the unfolding of freedom in relation to absolute values. The patristic
tradition, in turn, interprets human life as a path of salvation, a spiritual trajectory of ascent in which
movement is connected with repentance, transformation, and inner struggle [12-14].

The ontological meaning of “zhol” is revealed in the understanding of being in nomadic culture as a
process rather than a fixed state. Life is a path from birth to death, filled with trials, choices, and
responsibility. A person does not simply exist — they “walk” or “go.” Hence the numerous expressions in
which the life process is described through the metaphor of the road. In this context, “zhol” becomes a
universal metaphor of human existence. Kazakh expressions such as “zholyn bolsyn” (may your road be
open), “zholdan taima” (do not deviate from the path), “ata zholy” (the ancestral path), and “tura zhol” (the
straight path) demonstrate the deep cultural and existential content of this concept.

Nomadic culture forms a specific type of spatial consciousness. Space here is not static and not centered
around a fixed point; it is perceived as a dynamic field of relations. A person does not “possess” space but
correlates themselves with it. Consequently, “zhol” is a way of orientation in the world, a mode of being
included in the natural order. It presupposes knowledge of seasonal cycles, understanding of natural patterns,
and coordination of human activity with the rhythms of earth and sky. In this sense, the ontological character
of the category becomes evident: “zhol” expresses a mode of being-in-the-world.

Beyond its natural dimension, “zhol” also includes a social dimension. Nomadic communities were
founded on principles of mutual responsibility, clan solidarity, and moral regulation of behavior. In this
context, “zhol” also means “ata zholy” — the ancestral way of life, the normative order in which values of
justice, honor, hospitality, and fidelity to one’s word are embedded. Thus, movement in space is
accompanied by movement within a moral trajectory. A person walking the “zhol” must consider not only
the physical route, but also the moral order.

It is important to emphasize that the dynamism of the nomadic model does not imply chaos. On the
contrary, movement is subordinated to a specific order. This order is not externally institutionalized but
internally assimilated through tradition. The ability to “hold one’s path” is both a practical skill and a
spiritual quality. A person must be attentive to the environment, responsible before the community, and
faithful to moral principles. Stability, therefore, is achieved not through immobility, but through inner
orientation.

In nomadic culture, the concept of “zhol” was formed not merely as an indication of movement, but as a
profound philosophical category describing being itself. For the nomadic way of life, movement was not
accidental but a natural form of existence. Seasonal migrations, adaptation to space, and living in accordance
with the rthythm of nature shaped a dynamic model of being. In this context, “zhol” becomes not simply a
direction in space, but an ontological mode of existence.

Whereas in sedentary cultures stability is ensured through attachment to a particular place, in the
nomadic worldview stability is preserved through movement. The open and boundless steppe required
exceptional orientation skills. To find the path meant preserving life. Yet this orientation was not only
geographical but also spiritual. Losing the path meant not only losing direction in space, but losing one’s life
orientation.

Nomadic culture was based not on possession of space, but on harmony with it. Living in accordance
with nature, observing seasonal rhythms, and adhering to communal agreements expanded the content of
“zhol”. The path symbolized not only movement but also order.
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Moreover, “zhol” is closely connected with cultural memory. The concept of “ata zholy” signifies
continuity of tradition and the transmission of moral norms. In nomadic society, established ways often held
greater authority than written laws. The path became a measure of justice and honor. Therefore, “not
deviating from the path” meant preserving one’s humanity.

Philosophically, “zhol” expresses the processual character of being. Life is not static but a constantly
unfolding process. The human being is the conscious subject of this process. Life is perceived as a journey in
which a person masters not only space, but also their inner world. The path thus becomes a form of self-
knowledge.

In nomadic worldview, time was cyclical. Seasonal repetition reflected the rhythm of life. Yet each
migration brought new experience. Thus, although the movement recurs, its content is renewed each time,
revealing the possibility of spiritual growth.

The concept of “zhol” is also inseparable from communal responsibility. Migration was not the
movement of one individual, but of an entire clan. The path therefore embodied collective agreement and
mutual dependence. Yet this did not negate individual responsibility: each person had to know their place
and fulfill their duty.

Consequently, in the Kazakh philosophical tradition, “zhol” cannot be reduced to spatial movement. It
expresses an integral mode of existence in which movement becomes a form of stability, and the path
becomes a form of being. A person in motion does not lose support, because their support lies not in a fixed
point, but in the ability to orient, choose, and relate oneself to the world.

Within this framework, the Kazakh understanding of “zhol” reveals a distinctive philosophical
specificity. The path is never conceived outside social and historical context. Personality is formed within the
space of clan, community, and nation, and individual choice is always correlated with collective
responsibility. The principle “One who abandons the people cannot be a hero” expresses the fundamental
connection between personal path and communal destiny.

At the same time, Kazakh philosophical tradition does not idealize society: it may serve both as a
source of moral formation and as a factor of distortion. Therefore, the search for the “straight path” (tura
zhol) requires spiritual vigilance and inner purification. This idea receives profound development in the
philosophical heritage of Abai and Shakarim, where the human path is linked with self-knowledge,
conscience, and responsibility before truth [15].

In the axiological dimension of Kazakh philosophy, the category of zhol is inseparable from the concept
of ar-uyat (conscience, moral dignity). If zhol expresses the direction and meaning of human existence, then
ar-uyat acts as the internal value criterion that regulates this movement. In the works of Abai and Shakarim,
conscience becomes the inner measure of truth and justice, preventing a person from deviating from the
moral path. Thus, the path is not merely a trajectory of life, but a value-oriented process guided by moral
self-awareness. Abai’s Seventeenth Word, depicting the dialogue between intellect, heart, and will,
symbolically reveals the inner structure of the path. Intellect is the instrument of cognition; the heart is the
seat of compassion and justice; will is the driving force of action. If one dominates excessively, personal
integrity is disrupted. The path thus becomes a process of harmonization. The “complete person” emerges
from this harmony, giving the path not merely moral, but ontological significance. Abai further concretizes
the model of the complete person through the concepts of knowledge, justice, and mercy. Knowledge
signifies striving for truth; justice reflects conscience; mercy embodies humanity. Together they form the
formula of spiritual perfection. The path is therefore spiritual labor — not a static state, but continuous self-
improvement.

Shakarim deepens this axiological perspective by emphasizing the primacy of conscience (ar-uyat) as
the highest moral authority. In his philosophical reflections, conscience is understood as an inner spiritual
law that connects human actions with universal truth. A person who follows conscience preserves the purity
of the path, while the loss of conscience leads to moral disorientation. Therefore, the unity of zhol and ar-
uyat forms a value foundation of human existence: the path determines the direction of life, and conscience
ensures its moral authenticity and responsibility before truth [15].

In this sense, the problem of the path is not only ethical but also epistemological. Reaching truth means
traversing a path — not merely through external knowledge, but through inner spiritual search. Shakarim
complements rational cognition with conscience-based knowledge. The path thus unites reason and moral
awareness.
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The problem of the path is also inseparable from freedom. A person chooses their own path, yet each
choice entails responsibility. The path of desire leads to degradation; the path of conscience leads to
perfection. Thus, the path represents the unity of freedom and responsibility.

Time and space also play an important role in shaping the life path. Concepts such as zaman (epoch),
dauiren (era), and tagdyr (destiny) reflect the historical conditioning of human choice. The historical era does
not prescribe a ready-made path, but presents challenges requiring moral decisions. Therefore, “zhol”
remains a dynamic category, open to change and demanding constant effort.

Its axiological dimension is expressed through enduring spiritual values: honor (ar), dignity (hamys),
shame (uyat), justice (adilet), compassion (meirim), and labor (enbek). These values serve as universal
orienting points regardless of historical transformations. Following the path presupposes inner agreement
with the moral order.

A central role is assigned to self-education as the key mechanism of the path. Folk wisdom and Abai’s
philosophy emphasize inner labor over external coercion. Purity of heart, sincerity of intention, and control
over passions are seen as necessary conditions for following the righteous path (izgi zhol).

The specificity of the Kazakh understanding of “zhol” lies in the synthesis of spatial, ethical, and
cultural-historical dimensions. Unlike the abstract Dao or the purely individual life project, “zhol” is rooted
in the concrete experience of nomadic civilization, collective memory, and tradition, yet remains open to
philosophical dialogue with other cultures.

The philosophy of the path also develops in the heritage of Al-Farabi, who interprets happiness as the
result of purposeful moral and intellectual perfection. His conception of development as a directed process of
self-improvement allows “zhol” to be understood not as mechanical adherence to norms, but as conscious
movement toward the good [16; 17, 22].

Thus, comparative analysis demonstrates that “zhol” represents a distinct national-cultural form of the
universal philosophical motif of the path, integrating ontology of becoming, ethics of responsibility, and
historical memory. This makes it significant not only for Kazakh philosophy, but also for contemporary
intercultural philosophical discourse.

Conclusion

The category of “zhol” may be considered not only an object of philosophical reflection but also a
methodological orientation for philosophical inquiry. In this sense, it directs research toward processuality,
contextuality, and the openness of knowledge. Within the logic of zhol, cognition is understood not as the
possession of a final truth, but as a dynamic movement toward understanding that unfolds through time and
continuous reflection on lived experience. Such an approach highlights the emergence and transformation of
meaning rather than its fixation within rigid conceptual schemes.

From a methodological perspective, zhol encourages the interpretation of philosophy itself as a path of
thinking. Truth, in this framework, is disclosed through the interaction of personal experience, cultural
tradition, and rational reflection. This orientation shifts philosophical analysis away from purely abstract
universal models and toward recognition of the historical and cultural conditioning of knowledge.
Consequently, philosophical understanding develops within a hermeneutic space where logical reasoning is
complemented by axiological, existential, and cultural dimensions of thought.

In the context of intercultural dialogue, the category of zhol provides a productive framework for
reflecting on questions of identity, cultural memory, and moral orientation. It allows individual life
trajectories to be interpreted in relation to collective historical experience and shared value systems. In this
way, zhol does not eliminate cultural differences but transforms them into a basis for dialogue and mutual
understanding.

Thus, the philosophy of zhol may be interpreted as a holistic worldview framework in which the path
functions simultaneously as a mode of being, a principle of self-knowledge, and a value orientation guiding
human action. Its ontological, anthropological, and axiological dimensions allow this category to occupy an
important place within the Kazakh philosophical tradition. In the context of globalization and rapid cultural
transformation, the concept of zhol retains considerable heuristic potential for philosophical reflection on
identity, meaning of life, and moral responsibility, offering a model of thinking grounded in openness,
continuity of cultural memory, and ethical self-awareness.
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bI.>K. AunamacoBa

Ko yFoIMbIH QUI0COPUSAIBIK KEH MITIHAE TAJaay

Makanaza ol Kateropuschl Gpuioco(usIbIK KeH MOTiH asChIHIA KapacTBIPBUIBIN, OHBIH OHTOJOTHSUIBIK,
AQHTPOIOJIOTVSIUIBIK JKOHE AKCHOJIOTHSUIBIK KbIpJIaphl TallaHFaH. ATajFaH YFbIM TEK MOJICHH HeMmece
MeradopanblK OeliHe peTiHAe FaHa eMeC, JYHHUETaHBIMHBIH OHTOJOTHSUIBIK, AHTPOIOJOTHSIIBIK JKOHE
AKCHOJIOTHSUIBIK  OJIIIEMAEPiH OipiKTipeTiH ipremi (QriocopusIbIK KyphUIBIM PETiHIAEC KapacThIPBUIAIBL.
3eprreyae  GMIOCODUSIBIK T'€PMEHEBTHKA, IMPOLECCYaNIbIK OHTOJOTHS JKOHE KYHIBUIBIKTBIK Tasaay
JJIEMEHTTepl KOJIAHBUIBIN, KON KATETOPHSCHIHBIH MAaFBIHAJBIK TEPEHIIrT MEH OJiCHAMAaJBIK OlleyeTi
amblTFad. OHTOJIOTMSUIBIK TYPFBIIAH JKOJ OOJMBICTBI KO3FAIIbIC, KaJbINTAcy jKOHE OoJallakka amibIKThIK
perinze naleIMaayabl Oinnipeni; MyHa G0JIMBIC TYPAKThl KYH eMec, YHeMI JKYPill OTBIPAThIH YAepic peTiHae
YFBIHBUIABl. AHTPOINOJOTHSUIBIK OJIIEMJIE JKOJT aJaMIbl aJaMIeplIiliK TaHJayFa, ilIKi eJIIeMre >XoHe
KaybIM aJIZIBIHAFBl JKayalKepIIiTiKke OarmapiaHfaH TYJIFa MOJENI PETiHAC KOpiHedi. AKCHOJIOTHSIIBIK
ACTIeKTIZIe JKOJI QMUISTTIIIK, ap-HaMbIC JKOHE aJaMIepLIiTiK MIHIET Typajbl TYCIHIKTep/i KaJIbIITaCThIPATHIH
HOPMATHUBTIK YCTaHBIM KbI3METiH arkapaasl. COHBIMEH KaTap SKOJNJBIH TAapHXM JKaJbl MEH YIKBIMIBIK
OipereiiTikTi KalbITacTEIPYAaFbl poIliHe epeKIle Hazap ayJapbUIFaH, MyHIA OJ JOCTYp MEH Ka3ipri 3aMaH
apachIHAFbl JIOHEKep PEeTiHAe KbI3MeT eredi. Makanaga KoJ KaTeropHsChIHBIH jkahaHIaHy sKafnailbIHaa
Oipereiilik TeH KYHABUIBIKTBHIK OarmapiapAbl (QUIOCOMUSIIBIK TYPFBIIAH TalAayna eneyii oIiCHaMallbIK
QNIeyeTKe e eKeHI TY)KBIPhIM/IAIa IbI.

Kinm co30ep: xomn, Ka3ak GUiocopuscel, 9qicHaMa, OHTOJIOTHsI, aHTPOIIOIOTHs, aKCHOJIOTHs, ADai.

bI.>K. AmnamacoBa

OcMbIc/IeHHEe IOHATHSA «KOJI» B (PUI0CO(PCKOM KOHTEKCTE

B naHHOI cTaThe KaTeropus «oKOJ» PaccMaTpuBaeTcst B GUIIOCOPCKOM KOHTEKCTE, a TAKKE aHAIH3UPYIOTCS
e OHTOJIOTMYECKUE, aHTPOIOJIOIMYECKUE U aKCHOJIOIMYECKUE acleKThl. JJaHHOe IOHATHE paccMaTpUBAETCS
HE TOJBKO KaK KyJIbTYPHBIH Ml MeTadopHdIecKuil 00pa3, HO U Kak QyHIaMeHTaibHas (rIocodckas KOHCT-
PYKIHs, 00BEIUHSIOMAsT OHTOJIOTNIECKHE, aHTPOIOIOTHYECKHE M aKCHOJIOTHYECKNE M3MEPEHUS] MHPOBO3-
3peHus. B mccnenoBanum ucnons3yioTest Guiiocockas FepMEHEBTHKA, 3JIEMEHTHI TIPOIeCCyaIbHONH OHTOJIO-
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TMU U [IEHHOCTHO-OPHEHTHPOBAHHBIM aHANN3, YTO MO3BOJSIET PACKPBITH CMBICIOBYIO INTyOUHY M METOHOJIO-
THYECKHH TTOTEHIHA KaTETOPUH «OKOJD». B OHTOIOrHUECKOM TJIaHE «GKOJ» BBIPAXKAeT TOHUMAaHHE OBITHS Kak
JBIKEHNS, CTAHOBJICHUSI U OTKPBITOCTH OymyIeMy, I/ie CYIECTBOBAHUE MBICIUTCS HE Kak (pUKCHpPOBaHHOE
COCTOsIHHE, a KaK JUHAMUUYECKHH mpolecc. B aHTpononornyeckoM U3MepeHHy JaHHas KaTeropysl BEICTYAET
KaK MOJIeJIb YeJI0BEeKa, OPUEHTHPOBAHHOTO Ha HPABCTBEHHBIH BHIOOP, BHYTPEHHIOIO MEpY M OTBETCTBEHHOCTD
nepes cooOmecTBOM. B akcHOIOrnieckoM acmekTe <«OKOJD» BBIMONHSAET HOPMAaTUBHYIO QYHKIMIO, GopMupys
HPEJICTABICHUS O CIPABEIJIHBOCTH, JOCTONHCTBE M HPaBCTBEHHOM jgoire. Ocoboe BHUMaHHE yIemsIeTcs po-
JIM KaTETOPHHU <OKOID» B (POPMHUPOBAHUM UCTOPUIECKOI MaMATH U KOJJIEKTUBHON MIEHTUYHOCTH, I'/I€ OHA BhI-
CTyNaeT MeIUaTOPOM MEXIY TpaJULUeH U COBPEMEHHOCTHIO. JlenaeTcs BBIBOA O 3HAYUTEILHOM METOJ0JIO0-
THYECKOM MOTEHIHaNe JaHHON KaTerOPUH JUIsl COBPEMEHHOTO (pritoco()CKOro aHanu3a UASHTUYHOCTH U LEH-
HOCTHBIX OPUEHTHPOB B YCIOBHAX TTI00ATH3ALHH.

Kniouesvie cnosa: xon (myrth), Kasaxckas GHIOCO(QHs, METOMOJOTUS, OHTOJOTHS, AHTPOIOJIOTHS,
akcuoJorusi, AbGaii.
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Transhumanism and Digital Immortality:
A Philosophical Analysis of Ethical Foundations and Future Challenges

This article presents a systematic philosophical and theoretical analysis of transhumanism as a cultural and in-
tellectual movement, focusing on its relationship with posthumanism, digital ethics, and the concept of digital
immortality. The study seeks to delineate the philosophical foundations of transhumanism, identify key simi-
larities and differences with posthumanism, explore its intersection with digital ethics, and critically examine
the ethical challenges posed by the pursuit of digital immortality. Through a review of contemporary research
and philosophical literature, the article argues that while transhumanism continues the humanistic tradition of
self-improvement through technology, it raises profound ethical questions about human nature, social ine-
quality, and the very definition of life and death. The scientific novelty addresses the systematic synthesis of
these concepts and the introduction of a critical framework for analyzing the ontological and ethical implica-
tions of digital immortality. The conclusion highlights the necessity for a new digital humanism that can inte-
grate technological progress with enduring humanistic values.

Keywords: transhumanism, transhumanist paradigm, posthumanism, anthropocene, digital ethics, digital
technologies, digital immortality, digital humanism.

Introduction

The rapid acceleration of technological progress in the 21st century has brought to the forefront philo-
sophical movements that seek to redefine the human condition. Among these, transhumanism stands out for
its proactive advocacy of using science and technology to overcome human biological limitations. The rele-
vance of this research is underscored by the growing influence of transhumanist ideas, fueled by advance-
ments in artificial intelligence, biotechnology, and neuroscience, and their tangible implementation by tech
entrepreneurs in Silicon Valley.

The transhumanist paradigm is gradually turning into a significant force influencing the transformation
of culture. Various forms of art already quite freely operate with the vocabulary and style of transhumanism.
New genres are emerging, such as cyberpunk and nanopunk, based on the ideas of transhumanism. Further-
more, the values of the transhumanist paradigm, successfully integrating the biological human self with arti-
ficial, mechanical, and digital components embodied in various types of cyborgs, are firmly entering litera-
ture, film, and video games and are practically not rejected by consumers.

Transhumanism is based on the idea that humans are imperfect and need to be improved through tech-
nology and science. Transhumanism examines the prospects, consequences, and potential dangers of tech-
nologies that, on the one hand, help overcome human biological limitations, and on the other, involve the
consideration of ethical issues related to the development and use of such technologies.
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This article seeks to provide a comprehensive philosophical examination of transhumanism by achiev-
ing the following objectives: defining its core paradigm; distinguishing it from the related concept of
posthumanism; analyzing its relationship with digital ethics; and identifying the primary ethical challenges
associated with the pursuit of digital immortality. The central problem addresses the conceptual vacuum sur-
rounding the ethical and societal consequences of radical human enhancement, which requires a thorough
philosophical inquiry.

Methodology and research methods

This research is based on a qualitative analysis of philosophical, sociological, and ethical literature. The
methodological approach employs a systematic theoretical and philosophical review. The materials include
foundational texts by transhumanist thinkers, critical works on posthumanism, and contemporary scholarly
articles on digital ethics and digital immortality from peer-reviewed journals and academic collections. The
analysis proceeds through several stages:

- Historical-Philosophical Analysis: Tracing the origins and evolution of transhumanist thought.

- Conceptual Analysis: Comparing and contrasting the key concepts of “transhumanism” and
“posthumanism.”

- Ethical Analysis: Examining the debates between transhumanists and bioconservatives, and situating
transhumanism within the broader framework of digital ethics.

- Critical Analysis: Identifying and systematizing the ethical dilemmas arising from the concept of digi-
tal immortality.

This multi-stage approach allows for a holistic understanding of transhumanism not merely as a techno-
logical project but as a significant cultural and philosophical phenomenon.

Results and Discussion

Intellectual Foundations of the Transhumanist Project

The transhumanist worldview, like other systemic ideologies, did not materialize in a philosophical
vacuum but emerged from a distinct constellation of intellectual antecedents and philosophical assumptions.
The neologism itself is attributed to Sir Julian Huxley (1887-1975), a figure whose multidisciplinary legacy
as an English biologist, architect of the modern evolutionary synthesis, and inaugural UNESCO Director-
General positioned him uniquely to synthesize its core principles. His familial connection to writer Aldous
Huxley and Nobel laureate neurophysiologist Andrew Huxley further situates him at an intersection of scien-
tific, literary, and philosophical thought.

Huxley’s influential essay, “Transhumanism,” articulates a vision of deliberate human evolution. He
proposes a state of conscious agency, stating, ““...Whether he wants to or not, whether he is aware of what he
is doing or not, man is now indeed determining the future direction of evolution on this planet. This is his
inescapable destiny...” [1]. For Huxley, this destiny involved a “cosmic duty” with a dual focus: an internal
obligation for self-realization and an external imperative to serve the collective and future generations. He
proposed the term “transhumanism” to describe a state where “man remaining man, transcends himself by
realizing new possibilities of and for his human nature...” [1], thus positioning humanity as a project of inten-
tional self-overcoming.

This conceptual framework was prefigured by earlier 20th-century thinkers, including biologist
J.B.S. Haldane, physicist J.D. Bernal, and paleontologist Pierre Teilhard de Chardin [2; 246]. However, the
movement’s contemporary articulation is largely indebted to the futurist F.M. Esfandiary (writing as FM-
2030) in the 1970s, with subsequent intellectual contributions from figures like Robert Ettinger,
K.E. Drexler, and Marvin Minsky solidifying its modern form.

A canonical definition is provided by Swedish philosopher Nick Bostrom, a leading contemporary ex-
ponent, who characterizes transhumanism as “an intellectual and cultural movement that affirms the possibil-
ity and desirability of fundamentally improving the human condition through applied reason,” specifically by
developing technologies to eliminate aging and radically enhance human capacities [3]. The institutionaliza-
tion of these ideas was marked by the 1998 founding of the World Transhumanist Association (WTA) by
Bostrom and David Pearce, an organization later rebranded as Humanity+ in 2008 to reflect a more integrat-
ed vision. The WTA’s advocacy for the safe and ethical application of enhancement technologies was pivotal
in establishing transhumanism as a legitimate subject of academic discourse.

The philosophical underpinnings of the movement are notably eclectic. Bostrom himself emphasizes its
gradual, collaborative development, noting that “Transhumanist thinking has been shaped gradually, thanks
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to the contributions of many thinkers,” reflecting a scientific, rather than a singularly philosophical, mode of
intellectual progress [4]. This view is complemented by David Pearce’s perspective, which highlights the
movement’s diversity by drawing inspiration from a broad range of thinkers like Bertrand Russell and Rich-
ard Dawkins, whose works, while not strictly transhumanist, contribute to its intellectual tapestry [4].

Scholarly analyses acknowledge that while internal variations exist, transhumanists are united by the
overarching “project of human enhancement” [5, 6]. This project leverages the interplay between nature and
culture, advocating for a suite of advanced technologies — from genetic engineering and nanotechnology to
artificial intelligence and brain-computer interfaces — as instruments to abolish disease, extend the human
lifespan, and amplify cognitive and physical faculties.

This ambition is framed not as a historical anomaly but as the modern instantiation of a perennial hu-
man drive. As Bostrom observes in “A history of transhumanist thought,” “The human desire to acquire new
capacities is as ancient as our species itself,” manifesting as a persistent tendency to overcome biological and
environmental constraints [7].

The transition of transhumanism from theoretical framework to tangible pursuit is evidenced by its sig-
nificant backing from Silicon Valley. Entrepreneurial ventures such as Calico Labs (focused on longevity),
Altos Labs (aiming to reverse aging), and Neuralink (developing neural interfaces) exemplify this shift.
Landmarks like Synchron’s successful implantation of a brain-computer interface in a patient with ALS in
2022 demonstrate the progressive materialization of core transhumanist objectives [6].

In essence, these developments underscore a paradigm that is dynamically evolving. The fundamental
aim of transhumanism remains the directed improvement of the human condition itself, leveraging techno-
logical convergence to achieve enhanced bodily perfection, superior quality of life, and the radical extension
of the human lifespan.

Transhumanism and Posthumanism: Navigating the Conceptual Labyrinth

A central and persistently complex issue within contemporary futurist discourse involves the nuanced
differentiation between transhumanism and posthumanism. Scholarly consensus acknowledges the signifi-
cant challenge in establishing clear conceptual boundaries between these terms, a difficulty that permeates
academic debate [8]. This categorical ambiguity stems from several factors: the shared deployment of the
“posthuman” as a central figure, the remarkable plurality within both movements — encompassing
transhumanist variants like extropianism, singularitarianism, and democratic transhumanism, alongside
posthumanist iterations such as the philosophical, cultural, and critical strains — and fundamentally diver-
gent interpretations of humanism’s future trajectory. The intellectual landscape is further complicated by op-
posing viewpoints that position posthumanism either as transhumanism pushed to its logical extreme, or
conversely, frame transhumanism as merely one constituent element within the broader, more critical project
of posthumanism.

This inherent duality was astutely captured by philosopher B.G. Yudin, who highlighted the Janus-
faced nature of transhumanism. He argued that its value system permits a dual interpretation: it can be
viewed as “a continuation and development of the traditions of humanism,” predicated on the continuity of
the human subject, or, conversely, as “an overcoming of the values of humanism,” should the envisioned
new form of humanity prove profoundly alien to our current ontological state. Yudin notes that the founda-
tional thoughts of Julian Huxley deliberately leave this pivotal question unresolved [9; 343].

While the relentless progression of scientific and technological advancement makes humanity’s contin-
ued evolution an inevitability, a critical question looms: Is Homo sapiens equipped to navigate the profound
socio-cultural and psychological challenges precipitated by a potential transformation into a “posthuman”
state? A notable characteristic of many transhumanist schools of thought is their relative neglect of the
broader social, environmental, and political ramifications of such a radical metamorphosis. Within this
framework, technology is predominantly conceived as an instrumental tool for the direct augmentation and
refinement of human biology.

In stark contrast, posthumanism shifts the analytical focus from enhancement to implication. It dedi-
cates itself to a critical examination of the consequences brought about by technological mediation of the
human condition. As contemporary research delineates, the “posthuman” describes “a being or state of being
that arises from the fusion of human and machine,” a category that may include genetically or technological-
ly augmented humans, human-machine hybrids, artificial intelligences, or virtual entities. Importantly, the
term also encompasses the novel forms of subjectivity, relationality, and political structures that emerge
alongside the deconstruction of humanist ideology [10].
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The posthumanist project is fundamentally deconstructive. It actively rejects the conception of humani-
ty as a stable, transcendent essence, instead questioning the privileged status of the human and deliberately
blurring the ontological boundaries that have traditionally separated it from the animal world, machines, and
the broader environment. Its proponents contend that evolution is an ongoing process, accelerated by our
symbiotic interaction with technology, which is catalyzing the emergence of unprecedented modes of exist-
ence and cognition. Consequently, posthumanist inquiry is directed towards the complex interrelationships
within the human-machine-environment relationship, seeking to formulate new paradigms for their co-
evolution.

This philosophical reorientation is exemplified in Francesca Ferrando’s “Philosophical Posthumanism,”
which undertakes a radical rethinking of the “human” by meticulously analyzing the convergences and di-
vergences between transhumanism, anti-humanism, and posthumanism itself. Ferrando posits posthumanism
as a philosophy of mediation, one that insists on understanding the human not as an isolated entity, but as a
node inextricably embedded within dense networks of technological and ecological systems, thereby engag-
ing directly with themes of Al, bioethics, and contemporary posthuman transformation [11].

Further expanding this interdisciplinary analysis, the volume “Transhumanism and Posthumanism in
the Twenty-First Century Narrative,” edited by Sonia Baelo-Allué and Monica Calvo-Pascual, surveys the
pervasive influence of posthumanist questions across modern science, literature, and film. The collection re-
examines the enduring inquiry “What does it mean to be human?” while probing issues of techno-
utopianism, the critique of anthropocentric values, the decline of critical faculties, the decentralizing impulse
of posthumanism, and the re-conceptualization of the human through the perspectives of transhumanism and
posthumanism within the context of the Anthropocene [12].

The concept of the Anthropocene itself serves as a critical nexus, connecting the technological aspira-
tions of transhumanism with the ecological and critical concerns of posthumanism. As scholars Liz-Rejane
Issberner and Philippe Léna document, the term, initially proposed by biologist Eugene F. Stoermer and
popularized by Nobel laureate Paul Crutzen, denotes a proposed geological epoch wherein human activity
has become the dominant force driving planetary-scale biogeophysical change. They mark a departure from
the relative stability of the Holocene, often tracing its origins to the advent of the Industrial Revolution
around 1784, symbolized by James Watt’s refinement of the steam engine [13].

This proposed nomenclature for an era defined by humanity’s geological agency has, however, ignited
considerable contention within the scientific community. Advocates for its formal ratification support their
argument by pointing to a relationship of pervasive global shifts: accelerated climate change, a mass extinc-
tion event and catastrophic loss of biodiversity, and extensive anthropogenic alteration of the Earth’s surface.
Conversely, skeptics advance several counter-arguments: an alleged absence of definitive stratigraphic
markers in the geological record, disputes over a precise start date, and concerns regarding the term’s politi-
cization, which they argue compromises its scientific objectivity.

The current status of the term was clarified in 2024 when the International Union of Geological Scienc-
es declined to formally ratify the Anthropocene as an official geological epoch. Notwithstanding this deci-
sion, its utility and descriptive power ensure its continued prevalence in both scientific and public discourse
concerning humanity’s planetary impact. The very intensity of this debate underscores the profound com-
plexity inherent in demarcating geological time and the need for a meticulous assessment of the human foot-
print on Earth. As Issberner and Léna clearly observe, the central impediment surrounding the Anthropocene
is “the delicate issue of environmental injustice,” as the detrimental consequences of climate change are dis-
proportionately borne by the most vulnerable populations, a problem exacerbated by vast global inequalities
in development and resources, making equitable solutions exceptionally elusive [13].

Synthesis and Discernment

In synthesizing the core distinctions, we can distill the following conceptual map. Transhumanism in-
cludes thinkers who aspire to surgically overcome the perceived constraints of human nature through the di-
rect application of science and technology. This trajectory, with its intellectual roots in the Enlightenment,
conceptualizes humanity as a biological species endowed with the right to pursue self-improvement. Its em-
phasis is resolutely practical, championing the implementation of specific technologies like digital immor-
tality and biohacking, underpinned by a steadfast conviction in the benevolence of scientific progress and a
conscious extension of the humanistic tradition.

Posthumanism, in direct contrast, is oriented towards the systematic deconstruction of the traditional
humanist subject and a rigorous critique of anthropocentrism. It problematizes the very notion of a fixed hu-
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man essence, re-framing the human as an integrated component of the biosphere, and prioritizes the critical
analysis of the consequences — intended and otherwise — of technological intervention [8].

Thus, while both transhumanism and posthumanism grapple with the future of humanity in an age of
technological acceleration, their philosophical commitments and methodologies diverge sharply.
Transhumanism seeks to perfect the human using technology as its primary instrument, thereby perpetuating
the humanist tradition. Posthumanism, however, launches a critique from beyond the humanist horizon, chal-
lenging its anthropocentric foundations and reconceiving human evolution as a process of ontological blur-
ring, where the demarcations between the biological and technological become increasingly permeable. Ul-
timately, transhumanism is characterized by its focus on technological application, whereas posthumanism is
defined by its commitment to critical interrogation. Both intellectual currents confront the formidable chal-
lenges of a digitalized world, yet neither presently offers a comprehensive framework for resolving the relat-
ed ethical and social challenges. This very gap suggests the potential for an emerging synthesis — perhaps in
the form of a “digital humanism” that seeks to balance technological progress with humanitarian values.

The Ethical Conundrum of Human Enhancement: Transhumanism Through the Lens of Digital Ethics

The accelerating realization of transhumanist aspirations, where previously hypothetical human-
machine integrations become tangible realities, has propelled ethical considerations from speculative philos-
ophy to public debate. This paradigm shift demands rigorous ethical scrutiny as technological augmentation
ceases to be abstract and enters the realm of feasible application.

At the heart of this discourse lies a fundamental schism, clearly outlined by Luca Benvenga in his work
“Transhumanism, techno-humanism and ethics” [5], which analyzes the opposing viewpoints of
bioconservatives and transhumanists. The bioconservative stance views technological enhancement as a de-
humanizing force, positing that genetic and other modifications represent an existential threat to social fabric
and human identity. They believe technology should be used only for therapeutic purposes — restoring
health rather than augmenting capability — with the pursuit of radical life extension or superhuman capaci-
ties seen as a violation of natural order.

Conversely, transhumanists champion technological enhancement as the logical extension of humani-
ty’s self-improvement drive. They argue that the moral imperative to alleviate suffering and improve well-
being does not abruptly halt at the boundary of therapy. For them, their goal is to protect and extend life,
health, cognitive capacities, and emotional well-being, seeing enhancement as a continuation of this goal [5].
Benvenga identifies two transformative prospects central to the transhumanist vision that are unacceptable to
bioconservatives: the emergence of beings endowed with indefinite lifespans and vastly superior intellects,
potentially equipped with novel senses, and the more profound possibility of attaining a “posthuman state” of
existence so advanced as to be virtually unintelligible to the contemporary human mind [5]. The
bioconservative argument is based on the idea that such pursuits create a conflict with human nature itself,
thereby undermining societal stability.

This debate exposes the critical fault line of “therapeuticity” — the difficult criterion distinguishing
healing from enhancement. The transhumanist project thus forces a re-evaluation of the relationship between
its core tenets and the emerging field of digital ethics. While digital ethics arises as a result to
transhumanism, scholarly analysis suggests it cannot constitute a wholly “new ethics.” Instead, its values,
norms, and principles — remains rooted in universal ethical frameworks, even as it adapts to novel contexts
[14].

This evolutionary perspective on ethics is central to the transhumanist worldview. Proponents advocate
for a dynamic view of human dignity, considering both the present and future. Accordingly, “the ethics of
the future should include the ethics of the present as an integral part” [15], suggesting that values currently
beyond our comprehension may become normative for enhanced future generations. This is framed as an
expansion of autonomy: increased health, abilities, and talent apparently broaden an individual’s spectrum of
life choices. From this vantage point, to deliberately forgo enhancement and allow humans to develop with
inherent biological limitations is considered inhumane [15].

The ethical stakes are dramatically amplified by the simultaneous development of the Fourth Industrial
Revolution. As analyzed in the article “Ethical and Societal Implications of Transhumanism and Technolo-
gies of the Fourth Industrial Revolution,” the transhumanist trajectory — envisioning a progression from
human through a “transhuman” hybrid to a “posthuman” end point — profoundly alters the human essence
and its place in the world [16]. These convergent technologies demand nothing less than a complete revision
of ethical norms and a restructuring of human-technology relations to steer development toward a stable,
humanistic, and sustainable future.
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The digital revolution, while offering unparalleled benefits from personalized medicine to ecological
sustainability, simultaneously generates a complex landscape of ethical hazards. The pervasive integration of
Big Data analytics and autonomous algorithmic systems into decision-making processes erodes human over-
sight, intensifying dilemmas of fairness, accountability, and the protection of fundamental rights. Mitigating
these risks necessitates that digital innovation be guided by a commitment to human rights and the principles
of an open, pluralistic society.

The primary objective of digital ethics is therefore to navigate a viable compromise between public ap-
prehension and regulatory frameworks, maximizing the societal and individual benefits of technology while
minimizing its perils. This requires a holistic perspective that transcends a narrow focus on specific devices
like Al or 10T. Scholars emphasize the need for a comprehensive approach that considers the entire digital
ecosystem — the infosphere — including the technologies themselves, the practices they enable, and the
governing business and political structures [17].

The source of novel moral challenges is identified not in hardware alone, but in the complex interplay
between software, data, autonomous agents, and their environment. Consequently, specialized sub-fields like
“robo-ethics” are deemed insufficient to address the full scope of this paradigm shift. A robust, integrative
digital ethics is required, one capable of a holistic analysis of the entire spectrum of emerging moral ques-
tions [17].

In conclusion, transhumanism, as both a philosophical paradigm and a cultural force, generates a pleth-
ora of moral dilemmas that interrogate the present and future of humanity. It compellingly demonstrates that
any profound intervention into the human condition — whether biological or digital — will inevitably be
accompanied by complex problems of moral choice. These challenges must be navigated within the evolving
framework of digital ethics, all while remaining anchored to the enduring foundations of universal human
morality.

The Ontological Challenge of Digital Eternity: Ethical Dimensions of Post-Mortem Existence

Within the transhumanist project, few aspirations provoke as much profound ethical disquiet as the pur-
suit of digital immortality. This concept represents not merely a technical hurdle but a fundamental philo-
sophical challenge, positioning the achievement of endless digital existence as a central ideal within the
transhumanist value system. Scholarly analysis underscores that for the first time in human history, the pro-
spect of immortality is being systematically examined through the dual lenses of scientific paradigm and
formal philosophy, necessitating a rigorous ethical appraisal. As one researcher contends, the very novelty of
this inquiry lies in its comprehensive ethical dissection of digital immortality, an analysis that ultimately ele-
vates the discourse to the ontological plane, compelling a radical re-evaluation of the definitions of “human”
and the existential status of physical death [18].

The academic focus on this phenomenon has intensified markedly over the past decade, crystallizing
around the concept of a sustained — whether active or passive — digital presence following biological
death. Breakthroughs in knowledge management, machine-to-machine communication, and artificial intelli-
gence are progressively transforming this presence from a static archive into a potentially interactive entity.
Research is now delving into the multifaceted impact — emotional, social, financial, and institutional — of
such active digital immortality on the networks of the living. This raises complex questions regarding the
legal status and consequences of an autonomous digital existence that persists beyond its creator’s earthly
demise, while simultaneously provoking skepticism as to whether the entire concept is a substantive concern
or merely a sophisticated technological spectacle, devoid of genuine legal implication despite media sensa-
tionalism [19].

The technological underpinnings for this shift are increasingly present in daily life. The proliferation of
conversational interfaces like Siri, advances in machine learning for processing massive datasets, and the
growing autonomy of computational systems collectively represent significant strides in Al that directly fa-
cilitate the architecture of digital immortality [20].

A particularly ambitious trajectory within this field focuses on mind cloning technology. By situating
transhumanist endeavors within a comparative framework, scholars aim to deepen the understanding of the
entire project, viewing it as a modern reconstitution of age-old existential negotiations. As one author frames
it, the transhumanist approach is most accurately conceptualized as a “quasi-contemporary attempt to recon-
struct immortality by technological means” [21].

A robust philosophical critique of this endeavor is presented in the article “Theoretical and Practical
Paralogisms of Digital Immortality,” which observes that as transhumanism gains academic and popular
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traction, it resuscitates what the author deems “naive metaphysical ideas, such as immortality.” Abstaining
from political or ethical judgment, the critique targets the movement’s metaphysical foundations, particularly
the conviction that Al will enable an immortal virtual self. Invoking Kant’s “paralogisms” from the Critique
of Pure Reason—which dismantle rational proofs for the soul’s substantiality and immortality—the author
constructs a parallel argument. The article posits that the transhumanist claim for digital immortality is built
upon two flawed premises: a misunderstanding of the essential nature of information (theoretical
paralogisms) and an unfounded belief in infinite transformability or “pure plasticity” (practical paralogisms)
[22].

Adding a crucial sociological dimension, the study ‘“Towards a postmortal society of virtualised ances-
tors?” laments that while research on digital immortality has proliferated, a distinctly sociological lens re-
mains rare. To address this gap, it introduces the concept of the Virtual Deceased Person (VDP) — a specu-
lative digital artifact capable of convincingly emulating the demeanor and characteristics of the dead, thereby
enabling them to function as posthumous social actors. Grounded in anthropological and micro-sociological
theory, the VDP is characterized as a manifestation of post-mortem individuality. The author argues that
such entities could sustain social bonds between the living and the dead, potentially fostering a future
“postmortal society” populated by socially active, virtualized ancestors [23].

The societal debate engendered by digital immortality is therefore profound, straddling technological
feasibility and deep-seated worldview conflicts. For many, these notions directly contravene religious and
philosophical convictions concerning the sacred nature of life and death. A central, haunting question emerg-
es: Can consciousness truly be preserved in a technological medium, or does this process merely amount to a
sterile “canning” of personality, a data-driven simulacrum that fundamentally ignores the spiritual dimension
of human existence?

The social implications are equally transformative. The perpetuation of digital replicas of the deceased
could fundamentally alter the psychology of grief, fostering a persistent illusion of presence that potentially
impedes the natural, healthy process of accepting loss and moving forward.

Furthermore, the prospect of digital immortality threatens to inaugurate a new and extreme form of so-
cial stratification — a “mortality gap”. If access to these technologies is governed by economic and social
status, it could create a permanent underclass condemned to mortality, while an affluent elite secures a form
of perpetual digital existence, thereby exacerbating existing inequalities to an unprecedented degree.

A further recurrent critique addresses the demographic consequences of achieving the transhumanist
goal of drastically extended lifespans through arrested aging, potentially exacerbating planetary overpopula-
tion and resource scarcity.

Finally, a host of pragmatic concerns regarding data preservation, posthumous privacy, and the legal
status of digital entities remain entirely unresolved, demanding extensive future study. Across all these chal-
lenges, a paramount ethical imperative endures: the preservation of the integral self and a respectful steward-
ship of its legacy, ensuring that the pursuit of digital eternity does not erase the very humanity it seeks to
perpetuate.

Conclusion

This philosophical review has systematically analyzed transhumanism as a paradigm, delineating its
boundaries with posthumanism and exploring its profound ethical implications, particularly regarding digital
immortality. The study concludes that transhumanism represents a direct continuation of the humanistic pro-
ject of self-improvement, now pursued through technological means. However, its implementation is fraught
with challenges that posthumanism and digital ethics help to illuminate. The core tension lies between the
drive for technological transcendence and the preservation of fundamental human values and social equity.

The findings suggest that the unchecked advancement of transhumanist technologies risks exacerbating
social inequalities and creating new ontological and ethical dilemmas for which society is unprepared. There-
fore, further philosophical and public discourse is urgently needed. The ultimate challenge is not merely to
achieve technological breakthroughs but to guide them with a robust ethical framework — a potential “digi-
tal humanism” — that can harmonize the promise of technological progress with the enduring principles of
human dignity, justice, and ecological responsibility. The future of the human condition may depend on our
ability to navigate this complex intersection wisely.
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A K. A6ouna

TpaHcrymMaHu3M JKoHe CaHIBIK 6JIMECTIK: 3THKAJIBIK Heri3ep MeH
0o/1alIaKTAaFbl KMBIHABIKTAPABI (puI0coPUsIIBIK TATAAY

Makanaga TpaHCTYMaHM3MHIH TOCTTYMAaHH3MMEH, LIHMQPJIBIK OJTHKAMEH JKOHE CaHIBIK ©JIMECTIK
TYXKBIPBIMIAMAChIMEH OaillaHbICBIHA €peKIle Ha3ap ayJapa OTBIPBI, MOACHH >XOHE HHTEIUICKTYaIbIK
KO3FaJIbIC peTiHfae XKyHeni (GuirocodusuiblK >KoHE TEOPHSIIBIK Tajgay OepinreH. 3epTTeyIiH MakKcaThl —
TPaHCTYMaHM3MHIH (QUIOCO(USUIBIK HETi3epiH aHBIKTay, IOCTTYMaHW3MMEH HETi3Ti YKCACTBIKTap MeH
afBIPMAIIBUIBIKTapABl AHKBIHIAY, OHBIH CAHJBIK TUKAMECH KHUBUIBICYBIH 3€PTTCY JKOHE CaHMBIK O©JIMECTiKKe
YMTBUTYMEH OaiIaHbICTBl ITHKAIBIK MOCENeNepli ChIHM TYPFBIIAH Tajiay. 3aMaHayd 3epTTeyliep MeH
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¢bunocopusnbK onebueTTepre LIONY HEri3iHAe Makajaja TPAaHCTYMaHHW3M TEXHOJOTHS apKbUIbl e3iH-e3i
JKETUINIPYIiH TyMaHHCTIK ASCTYPiH JKaIFacThIpFaHbIMEH, OJ1 aJaMHBIH TaOUFaThI, QJIEYMETTIK TeHCI3MIIK )KoHE
eMip MEH eJiMHIH aHBIKTaMachl TYpajbl TEPEH STHKAJBIK CYpaKTap TyFbI3abl e TYXKbIpbIMIaiiasl. FeuibiMu
JKAHANIBIFBl OYJI YFBIMIApABI JKYHeNni Typle CHHTE3ACY JKOHE CaHIBIK OJIMECTIKTIH OHTOJOTHSJIBIK JKOHE
ATHKANBIK CalJapblH TaJIAyIblH MAaHBI3/bl HETi3iH CHIi3yMEeH TYKbIpbIMaanaipl. KoOpbITHIHABIA
TEXHOJIOTHSUTBIK MPOrPECTi TYPaKThl TYMaHHCTIK KYHABUIBIKTApMEH OipiKTipe aiaThlH jKaHa CaH/BIK
TYMaHU3MHIH KaXXETTLUIIT1 aTall eTUIreH.

Kinm ce30ep: TpaHcryMaHH3M, TPAaHCTYMAHHCTIK MapagurMa, MOCTTyMaHU3M, aHTPOIOLEH, CaHIbIK 3THKa,
CaHABIK TEXHOJOTHUSIIAP, CAHIBIK 6JIMECTIK, CAH/IBIK TyMaHU3M.

A K. AOquna

Tpancrymanusm u nudposoe deccmeprue:
DuinocoPpcknii aHAIN3 ITHIECKUX OCHOB U OyAyIIMX BHI30BOB

B cratbe mpoBommTcs cucreMaTHdeckuil (GuirocodCKuii M TEOPETHYECKWH aHalM3 TpaHCTyMaHHM3Ma Kak
KyJIBTYpPHOTO ¥ HHTEJUIEKTYaJIbHOTO ABH)KEHHUS, YIeIsist 0c000e BHUMAHHE €ro B3aUMOCBSI3U C MOCTTYMaHH3-
MOM, IU(POBOH 3THKOH M KoHIenuuel mudposoro deccmeprus. Llenp nccnenoBanus — odepTHTH (uito-
cohcKre OCHOBBI TPAHCTYMaHHU3Ma, BBIIBUTH KJIIOUCBBIC CXOJCTBA U PA3JIMYMs C HOCTTYMaHU3MOM, HCCIIE0-
BaTh €ro nepeceucHue ¢ MUpPOBOH ITHKOW M KPUTHYECKH TIPOAHATU3UPOBATh STHYECKUE NPOOIIEMBI, CBI3aH-
HBIE CO CTpeMIIeHHEM K muppoBoMy Oeccmepturo. Ha ocHOBe 0030pa COBPEMEHHBIX HCCICIOBAHUNA H (QHIIO-
cohckoil TUTEpPaTyphl B CTaThe YTBEPKIACTCS, YTO, XOTSA TPAHCTYMAaHU3M HPOAODKACT I'yMaHHCTHYECKYIO
TPaANIHIO CAMOCOBEPLICHCTBOBAHUS C IOMOIIBIO TEXHOJIOTHH, OH ITOJHUMAET TITyOOKHE STHIECKHE BOIPOCH
0 TIPHPOJIE YENIOBEKA, COLMAIILHOM HEPaBEHCTBE M CAMOM OIIPE/ICJICHHUH JKU3HU U cMepTH. Hay4Has HoBH3Ha
3aKJII0YAeTCsl B CHCTEMAaTHUECKOM CHHTE3€ STHX KOHLENIWH U BBEJACHUH KPUTHYECKOH OCHOBBI JUIS aHANM3a
OHTOJIOTHYECKHX M ITUYECKUX IMOCJIeNCTBUH mudpoBoro 6eccmeptus. B 3akimoueHne nogdepkuBaeTcs He0o-
XOJIMMOCTh HOBOTO IU(POBOro ryMaHH3Ma, KOTOPBIH CMOXKET 00bEIMHUTh TEXHUUECKHH HPOrpecc ¢ Hempe-
XOJUILIMMHU I'YMaHUCTHYECKUMH LIEHHOCTSIMH.

Knrouegvie cnosa: TpaHCTYMaHU3M, TPAHCTYMAaHHCTHYECKas MMapaurMa, MOCTTyMaHH3M, aHTPOIIOLCH, -
poBasi 3THKa, I(POBEIE TEXHOIOTHH, IU(PPOBOE OeccMepTre, TUPPOBOK TyMaHU3M.
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Jtuka Ha rpanuue «5» u «Jpyroro»:
CPABHHTEJIbHBIN aHAJIN3 MOPAJIBHBIX MApaAUIrM

B cratbe paccMaTpuBaeTCs «3THKA OTBETCTBEHHOCTHY KaK OCOOBIM THIT MOPAITLHOM TCOPHH, (POPMHUPYFOTITHIA-
cs Ha TIEPECCUYCHUH WHIMBUAYAILHOTO CYIIECTBOBaHHsA W oOmeHus ¢ Jpyrum. B neHTpe BHUMaHus —
TpaHCPOpMAIHST TOHUMAHUSI MOPATFHOTO CYOBEKTa B YCIOBUSIX KPH3HCA YHHUBEPCATUCTCKUX 3THUECKUX CHC-
TeM, TAaKUX KaK «3THKa JJOJra» U «3THKa Onaray. VccnenoBanue akeHTHPYeT BHUMaHUE Ha U3MEHEHUH (u-
70co()CKOM OHTOJOTHU CYOBEKTa: OT aBTOHOMHOT'O, 3aMKHYTOT'O TPaHCLUEHICHTAIBHOTO <«S1» K OTKPHITOMY,
KOMMYHUKAaTHBHOMY U Pe(IEKCUBHOMY «SI», cHOCOOHOMY K CaMONpeoOpa3oBaHUIO U MPUHATHIO OTBETCT-
BEHHOCTH 32 YHHKaJbHBIC, KOHKPETHBIC CHUTyauuu. AHanm3 ommpaercss Ha uaeu . JleBmnaca, I1. Puképa,
X. I710Haca, K.-II. Captpa u M. baxtuHa, BBISBISS, YTO MOPAJIBLHOCTh B PaMKaxX <«3THKH OTBETCTBEHHOCTH
HE CBOJUTCSA K CJICIOBAaHHIO HOPME WM peau3alluu Oyiara, HO MPEACTaBIsAeT CO00i crocob ObITHS, 3a1aH-
HBIH oTHOIEHHEM K JIpyromy. [lomyepkuBaeTcs, 4T0 HpaBCTBEHHBIH MOCTYIIOK B 3TOM KOHTEKCTE TpeOyeT He
TOJILKO OCO3HAHHOTO BBIOOPA, HO M BHYTPEHHEH CHIIBI — CIIOCOOHOCTH K aKTHBHOMY JCUCTBHIO B XPYIIKOM,
HEONpeAeIeHHOM Mupe. B utore craTbs JEMOHCTPUPYET, YTO «ITHKA OTBETCTBEHHOCTH) MPEICTABISIET CO-
00l HE MPOCTO HOBYIO HOPMATHBHYIO MOJEINb, a PAAUKaJIbHBI IMOBOPOT B MOHUMAHUH MOPAIH KaK 3K3U-
CTEHIIMAJIbHON U KOMMYHHUKATUBHOM MPaKTHKH.

Kniouesvie crosa: 3TvKa OTBETCTBEHHOCTH, 3THKA J0JTa, dTHKA OJjlara, Jpyroi, MOpalbHBIi CyOBEKT, KOMMY-
HUKalUsl, OTBETCTBEHHOCTD, PEIILIMOHHOCTh, MOpaJIbHas IapaJurma.

Beeoenue

B aTtryeckoit MBICIIH TOCIETHETO CTONETHSI BCE O60sIee OTUETIIMBO MPOSIBIISIETCS] TEHICHIIUSA K TIEPECMOT-
PY OCHOBOIIOJIATAIOLINX MOPAJIBHBIX TEOPUI: OCOOEHHO SIPKO 3Ta TeHIEeHLMs BblpaxkeHa B XXI Beke, korzna
YCKOPHUBIIMECA COIHAIbHBIE W TEXHOJOTHMUYECKHME W3MEHEHHS aKTyaJu3WpOBaIM HEOOXOAWMOCTb HOBBIX
MIO/IXOJI0B K MOPaJIbHOMY MBIIUIeHHI0. OTHUM U3 TaKUX MOAXOJIOB CTAHOBUTCS «3THKA OTBETCTBEHHOCTH»
— cnenuduyeckuii TN TEOPUH MOpaJIM, NPETCHAYIOMNH Ha PaJAWKalIbHYI0 CMEHY MapaurMbl, 3aJaHHON
KJIACCUYECKUMH U TIOCTKJIACCHYECKUMH 3THUECKUMH YUCHUSIMHU.

Ha npoTskeHnn BEKOB 3THYECKash MBICIbh pa3BHBAJACh B pyclie ABYX AOMUHHUPYIOMINX HalpaBICHUM:
«QTHKH OJyiara» U «3THKH Joiray. IlepBas ¢pokycupoBanacs Ha ONpelelIeHUH BbICIIEro 0yiara ¥ cMblcia KHu3-
HU 4eJIOBEKa, BTOpas — Ha YHUBEPCAJIbHBIX MOPAIBHBIX 00s3aTenbeTBaxX U npaswiax. O0e aTu Moxenu uc-
XOJMJIM U3 OTHOCHTENBHO CTa0MIBHOTO MPEACTABICHUSI O MOPAIILHOM CYOBEKTE: aBTOHOMHOM, PAalliOHANb-
HOM, CIIOCOOHOM JICHCTBOBATh B COOTBETCTBUU C YHHUBEPCAIBHBIMH MOPATbHBIMH HOPMaMH, OJHAKO B CO-
BPEMEHHOM MHPE 3TOT THII CyObEKTa OKa3ajucs MO BOIPOCOM.

«JTuka 61ara» Kak OJHO M3 BaXHEWIIMX HAIPaBICHUI MOpanbHOU (hrunocopun nmeer riry0oKue UcTo-
KH, Bocxojsmue kK Apucrorento [1]. UMenHo oH 3ajan (pyHIaMeHTalbHOe MOHUMaHUE 3TUKH KaK yYeHUs O
BBICIIIEM OJ1are ¥ JoOpoJIeTeNsIX — YCTOMUMBBIX KayecTBaX XapaKTepa, CIIOCOOCTBYIOLINX TOCTHKEHHUIO 3TO-
ro Omara. lns Apucrorens 6Jaro HEOTAEIMMO OT LEIOCTHOTO Pa3BUTHSI TMYHOCTH, peallM3aliy €€ MPUPOIbI
Yyepe3 pasyMHYI0 M JOOpOJETEeNbHYIO JKM3Hb. JTa yCTAaHOBKA CTajla OTIPABHOW TOYKOW IS MHOXKECTBa
KIJIACCUYECKUX ITHUECKUX TEOPUH, CTPEMUBIIUXCS OMPEJIENIUTh, YTO €CTh «MCTHHHOE 0JIaro» M KaKOBBI IyTH
€ro JTOCTHKEHHUSL.

Co BpeMeHeM TOHSTHE «BBICHIETO Onara» TpaHCGOPMUPOBAIOCH B 0ojiee IMUPOKOE MOHUMaHue J100pa
KaK I MOPAJIBHOTO JAEHCTBHA, KOTOPOE B TAKOM KOHTEKCTE PacCMAaTPHBAIOCH KaK CTPEMJICHHE YEIOBEKa
K 100py — crenuduyeckoil popme Oiara, UMeIOIIeHd HPaBCTBEHHYIO Npupoay. LleHHOCTH, nepapXuu CMbI-
cJIOB, 100poaeTeNln — BCE 3TO COCTAaBIISUIO OCHOBY STHKH, (POPMHUpOBABIICHCS B paMKax TPaJWLHOHHOTO
oO1miecTBa, T/ie MOpaJIbHbIE HOPMBI OBIITH YKOPEHEHBI B KYJIBTYpPE, PETUTUN W YCTOWYMBBIX OOIIECTBEHHBIX

CTPYKTypax.

* Asrop-koppecronzent. E-mail: ase280884@mail.ru
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3TnKa Ha rpaHuue «A» u «pyroro»: ...

OpHako yCTOWYMBOCTh «3THUKM OJiara» okas3ajach MCTOPHYECKH OTPAaHMUYCHHOW: MOKa JOMHUHHPOBaa
TpaJULINOHHAs HPaBCTBEHHOCTb, OCHOBAHHAs HA HEIIPEPEKAaEMBIX aBTOPUTETAX U KOJUICKTUBHOW MICHTHY-
HOCTH, «3THKa Oyiara» octaBajach 0e3albTepPHATUBHON, HO C HACTYIUIGHHEM MOJEPHA, U 0COOEHHO MOCTMO-
JepHa, Korja Oblia TIOCTaBJIeHa 0] COMHEHHE cama Uies YHUBEPCaIbHBIX EHHOCTEH 1 MOPalIbHOW 00BEeK-
TUBHOCTH, «3THKa Oara» yTpaTuia CBOI OOBSCHUTENbHYIO CHIly. B yclIOBHsAX HHAMBUAYaTU3alMU, CEKYIIs-
pHU3alMU U MOPAJIBHOTO IUIIOpainu3Ma yTBEPKACHUE O HAJMYUHU OJHOIO «HUCTUHHOIO» Ojara cTajo BOCIpPH-
HUMAaThCS KaK HEOIPAaBIaHHOE U JIaXKe OMACHOE YIPOILEHHE.

KanToBCKas «3THKa 10Jiray — BEpLIMHA MOAEPHHUCTCKOW MopaibHO# ¢uiocodun [2]. B oriamune ot
OPHEHTUPOBAHHON Ha LIENX U LIEHHOCTH «3TUKH OJara», OHa CTPOMTCS Ha MPUHLIUIE OE3yCIIOBHOTO JIOJDKEH-
CTBOBaHMS, I€ LIEHTPAJIbHBIM 3JIEMEHTOM 3TON 3THKH CTAHOBUTCS KaTErOpHYECKUN MMIEepaTuB, GopMynu-
pyeMBbIii pa3yMoOM U 00JIaJaloliii YHUBEPCAIbHOM 00s13aTenbHOCTRI0. Mopainb, o Kanty, — 3To He myTbh K
CYACTbHIO, & MPOSBICHUE aBTOHOMHHM Pa3yMa, BBIPAXKAIOIIEHCS] B CIIOCOOHOCTH CyOBEKTa OBITh 3aKOHOIATe-
neM camoMy cebe. Tak Bo3HUKaeT purypa HOBOEBpPONEHCKOr0 MOPAIbHOTO CyOBEKTa: aBTOHOMHOTO, PAIHo-
HAJILHOTO, OTAEIEHHOTO OT TPAAUIIMOHHBIX COOOIIECTB H KYJIbTYPHBIX KOHTEKCTOB.

«OTHKa J0ATa» SBUJIACh OTBETOM Ha KPHU3HUC TPAAUIIMOHHON MOpajH, HO CO BPEMEHEM U OHa CTOJKHY-
JIach € PSAOM OrpaHUYEeHUH. B yCIOBHUSX MOCTMOAEPHUBALMH, XapAKTEPUIYIOIIECHCS YTpaTOd €IUHOTO MO-
PaNbHOTO FOPU30HTA U POCTOM MOPAIBHOIO IIIOPATU3Ma, YHUBEPCAIBHOCTh KaTETOPUYECKOI0 UMIIEpaTHBa
HaYWHAET BOCIIPHHUMATHCS KaK HeollpaBJaHHasi abCTpaKIusl, KpOME TOTro, a0COIIOTHOCTE JA0JITa U palloHa-
JIM3M KaK €T0 OCHOBA BCE Yallle BBIMJIAAAT HEAJAEKBAaTHBIMY B YCIOBHSIX MOPAJIBHON HEONPEAEIEHHOCTH, IJIO-
0abHOI B3aMMO3aBHCUMOCTH U TEXHOJIOTHYECKUX BBI30BOB.

B sTOM KOHTEKcTe BCE OONBIIYIO aKTyaJlbHOCTh MPUOOPETAET «3THKA OTBETCTBEHHOCTW», KOTOpasi, B
OTJIMYME OT 3THKH 0J1ara, OMMUpAaroLIeicss Ha YCTOMUMBYIO HEpapXHI0 LIEHHOCTEH, U 3TUKU 10JTra, 0a3upyto-
mieiicst Ha popMaTbHOW HOPMAaTHBHOCTH, COCPEIOTAYNBACTCSA HA ITOCIEACTBUAX YeIIOBEUECKUX TEHCTBUH, Ha
CHOCOOHOCTH YYHMTHIBATh CIOKHOCTH MHpPa, MHOXKECTBEHHOCTh aKTOPOB W JOJTOCpOuHbIe 3ddekThr. DTa
3THKAa OTBEYAET Ha BBI30BBI COBPEMEHHOCTH — 3KOJOTMUECKUN KPU3HC, TEXHOJIOTHH C HENpeacKa3yeMbIMU
MOCTICICTBUSAMH, COLIMAIbHbBIE TpaHCHOpPMaLUN — TpeOyole He CTOJBKO CIENOBAaHHS HOPMaM, CKOJIBKO
MPUHATHS Ha ce0sl OTBETCTBEHHOCTH 3a BCE Oojiee Heonpelei€HHbIE U MacIITaOHbIE Pe3yJIbTaThl YeJoBeve-
CKHX TOCTYITKOB.

«DJTHKa OTBETCTBEHHOCTH» HPEACTABIAET COOOH KaueCTBEHHO HOBBIA THII MOPAJbHOW TEOPHH, KOTO-
PBII HAPSIMYIO HE OTPULAET LIEHHOCTH OJlara u Jojra, HO BBIXOAWT 32 UX MpeJesibl, Ipeaaaras MopajabHyIo
MO/IeJIb, OPUEHTHPOBAHHYIO Ha B3aHMO3aBHCUMOCTb, TPOTHO3MPOBAHUE TTOCIIEACTBIHA U 3a00Ty O OyAyIeM.
E€ cyOBeKT — He TOJBKO PAaLlMOHAIBHBIA MHIAUBHI, HO U YYaCTHHK IJIOOATIBbHBIX MPOLECCOB, Ybsi MOPAJIb-
HOCTB MPOSIBIISIETCSI B TOTOBHOCTH OpaTh OTBETCTBEHHOCTDH 3a APYIHX, 3a OOLIECTBO, 3a IUIaHeTy. B sTom
CMBICJIE «3THKa OTBETCTBEHHOCTH» HE MPOCTO HOBAas dTHUECKas TEOpHs — 3TO BhIpAKEHHE HOBOW aHTPOIIO-
JIOTHH, HOBOTO 00pa3a 4eloBeKa, BCTYMAIOUIETO B ATIOXY HEONPeIeNEHHOCTH U IPUHIUITHATEHON KOMILIEKC-
Hoctd. OHa crocoOHa cTaTb OCHOBOM HPaBCTBEHHOW >KU3HM COBPEMEHHOT'O 4YeJIOBEKa MMEHHO IOTOMY, UTO
YUUTBIBAET HCTOPHUYECKHUE TpaHC(HOPMALK MOPATH U MEHSIOLIYIOCS IPUPOIY CaMOI'o MOPaJIbHOTO CyObeK-
Ta.

CoBpeMeHHbBIE MOPAJIbHBIE BBI30BBI — OT 3KOJIOTMYECKUX KaTtacTpod 10 OMOMHKEHEPHUH U HUCKYCCT-
BEHHOT'0 MHTEJIJIEKTa — TPeOyIOT NEPEOCMBICIEHHUS HE TOIBKO HOPM, HO M camoro Hocureist Mopaiu. Cy0b-
€KT MOpAJIH CETOJHS YacTO OKAa3bIBAE€TCSA HE WHAMBHUIOM, a KOJJIEKTHBOM, KOPIOpaInei, ToCyaapCTBOM HITH
JlaXKe TEXHOJIOTMYECKON CUCTEMOM, NPUHUMAIOLIEH pelieHns. B 3TOM KOHTEKCTE TPaIULHOHHBIE KaTEropuun
«gonray» u «bjaray» OKa3bIBalOTCS HEIOCTATOUHBIMU ISl ONIMCAHMS M PETYJIUPOBAHUS HOBBIX (hOpM Mopalib-
HOH OTBETCTBEHHOCTH.

«2JTHKa OTBETCTBEHHOCTH» BBIXOJUT 32 MPENeNbl Jyann3ma Ojara u 10Jra, OpHeHTHPYSICh Ha Y4eT Io-
CIICZICTBUI AEHCTBHIA, 0COOEHHO B JIOJITOCPOYHOH nepcrnekTuBe. E€ cyTh — B NMpU3HAHUM 3aBUCHMOCTH Me-
]Iy MIOCTYIIKOM U €ro MOCIEACTBHAMH JUIS JPYTHX JIIoJei. DTa 3ThKa oOpallaeT BHUMaHHE HE TOJBKO Ha
HaMepeHne cyObheKTa, HO M Ha €ro CIIOCOOHOCTh MPEABUAETh U MPUHUMATh Ha ce0s1 OTBETCTBEHHOCTH 3a pe-
3yJbTaThl CBOMX PELICHUH.

Hemenxuii punocop Xauc Monac, ofuH 13 nepBbIX chOPMyIHPOBABIINX TPUHIMIIBL «ITHKH OTBETCT-
BEHHOCTH», TIOAYEPKUBAI: B 3MOXY TEXHOJOTHYECKOH MOIIM YeJIOBEK 00s3aH JEWCTBOBATh C y4ETOM BO3-
MOJKHBIX KaTacTpo(pHUIECKHUX TOCIIEJACTBUI CBOMX BMEIIATENLCTB B IPUpOLy 1 o0mecTBo [3]. Ero 3Hamenu-
TBHI UMIIepaTHB — «JIeHCTBYH Tak, YTOOBI TIOCIEACTBHUS TBOETO ACHCTBHS OBLIIM COBMECTUMBI C IPOIOJDKE-
HUEM TOJJIMHHOMN 4eJI0BEUCCKOM JKU3HU Ha 3eMIIe» — CTAHOBUTCS aKTyalbHOM (Gopmyroi Mmopamu XXI Be-
Ka.
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Mamepuanvt u memoowvl

B pamkax maHHOW cTaTbu ObUT MPUMEHEH KOMILIEKC METO/IOB, COOTBETCTBYIOIIUH IESIM M 3a/adam
CPaBHHUTEIHHO-TEOPETUIECKOTO aHaJM3a STUYECKUX KOHIEHIINA, a UMEHHO: a) TePMEHEBTHYECKANH METO,
MTO3BOJIMBIINI BBIIBUTH HCXOHBIE CMBICIIBI, JIOTHUSCKYIO CTPYKTYPY W HOPMATHBHYIO HAIPaBICHHOCTH Ka-
KO M3 ITHUECKHUX TPAAUINKA B MX UCTOPUKO-(DUIOCOHCKOM KOHTEKCTE; 0) METOA CPaBHUTEIHHOTO aHAIH-
3a, COCOOCTBYIOMINY BBIABICHUIO PA3IMYAN M TOYEK CONPUKOCHOBEHHUS MEXIY TpeMs 3THUIECKUMH Teo-
pUSMU TIO Py AapaMETPOB; B) KaTErOpHAIbHBINA aHAN3, HEOOXOAMMBIN Il CUCTEMATU3alluU KITFOYCBBIX
TIOHSITUN KaXI0H 3TUYECKON TCOPHH; T') UCTOPUKO-(DUIOCOPCKUH METO I, TOMOTAOIIUI MPOCICAUTh TCHE3UC
STHUYECKAX yYEHHH M BBISIBUTH COLMOKYJIBTYPHBIE YCIOBHS UX CTAaHOBIICHUS; 1) aKCHOJIOTHYECKHHA METOI,
HCIIONb3yEMBbIN JUIsl aHAJIM3a CUCTEMBI LICHHOCTEH, JIEXKAIINX B OCHOBE KaXK10M 3TUYECKON MOJIETIH.

Pesyromameut

IIpobrmeMa cpaBHEHHs Pa3IUIHBIX TEOPHUH MOpATM OCTAETCS METOMOJIOTHYCCKH CIIOKHOW 3amadei,
MIPeKJe BCETO MOTOMY, YTO CaMU OCHOBAaHHS MOCTPOEHUS ATHYECKON TEOPHH OCTAOTCS BO MHOTOM HEOC-
MBICJICHHBIMU. HECMOTpSl Ha MHOTOBEKOBYIO MCTOPHIO 3TUYECKOW MBICIH, JUIL HEMHOTHE MCCIIEe0BaTEN
MO-HACTOALIEMY 33JaBATUCh BOIIPOCAMHU IO THUITY:

- U3 KaKUX 3JIEMEHTOB B MIPHUHITUIIE TOJKHA COCTOSTH JIF00asi TeOprst Mopain?

- KakUM TpeOOBaHUSAM JIOJDKHA COOTBETCTBOBATH MOPATbHAS TEOPHs?

- Kakye BOIIPOCHI MOpaJIbHAs TeopHst 00si3aHa CTABUTh U pa3pelaTs?

Ha mepBeIii B3rIsiq 3THKA KaXeTcs 00JIaCThIO, M300MIYIONMEH TEOPUSAMH M KOHIICTIIIUSIMH, OJTHAKO 32
BHEITHIM MHOTOOOpa3HeM KPOEeTCs METOAOJOrmdecKkas (hparMeHTapHOCTh, U 3THKA HAa CaMOM Jejle, Kak
MPaBUIIO, 3aMMCTBYET CBOM MPHUHIUIIBI M KATETOPUU M3 UHBIX (GUIOCOPCKHUX HAINpaBIeHUH — OyIb TO OHTO-
JIOTHSI, THOCEOJIOTHUS WiH (PHUI0CO(CKasi aHTPOIOJIOTHS, B Pe3yJIbTaTe Yero BOSHUKAET HE CTOJIBKO CHUCTEMA,
CKOJIBKO COBOKYITHOCTh 3THYECKHX MPEIIOKEHUH, 3a9aCTyIO JIUIIEHHBIX CTPOTOM KaTerOprHalbHOW OCHOBHL.

Ecnu cnenoBath 00IIeHayYHOMY ONPEAETICHUIO TEOPUH KaK LEOCTHOH MOJETH OOBSICHEHUS W Ipell-
CKa3aHMsl, TO ¥ TEOPHs] MOPalIH JIOJDKHA CTPEMHTHCS K MOCTPOCHUIO KaTETOPUATBHONH MOJENN MOpajbHON
peanbHOCTH. Takas MOJIeNb JOKHA HE TOJBKO OOBSACHATH CYIIIHOCTh MOPAJIH, HO U BEISBIISITH €€ OTINYUS OT
Ipyrux (GopM peryisiiuy NOBEACHHUS, KOHCTPYHPOBATh (PUTYpPY MOPAILHOTO CyOBEKTa, a TaKkKe MpeiiaraTh
MPOTpaMMy MOPATBHOTO JNEHCTBUS, MPUTOJHYIO Uil IPUMEHEHUS B PEaNbHBIX JKU3HEHHBIX OOCTOSTENbCT-
Bax.

CpaBHeHHE STHYECKUX KOHIICTIIUKA BO3MOXHO JIUIIh MPU HATHYUN YETKUX METOAOIOTHUECKUX OpHUEH-
TUpOB. Teopuu Mopaiu — OyJIb TO «3THKA OJiaray, «3THKA JIONTay» WM «ITUKA OTBETCTBEHHOCTH» — JIOJDK-
HBI OIIEHUBATHCS TI0 TOMY, HACKOJIBKO YCIIEIITHO OHHU BBITTOJTHSIOT CIIEIYONINE 3a/1a4H:

1. PackpsITHE CYIIHOCTH (3HAYEHUS) MOPAITH.

2. ObocHOBaHHUE €€ OTIIMYHHN OT JPYruX (GOPM CONUAILHOTO PEryIUpOBAHUSI.

3. Onucanue (KOHIENTyaau3aIus) cyObeKTa MOpaiy.

Takast mocTaHOBKa BOIPOCA IMO3BOJIAET HE TOJIBKO BBIABHTH CIIEIUBUKY KaXIO0H U3 TEOPHUI, HO U Orpe-
JENUTH €€ TIOTEHIMAN KaK MPaKTHYeCKOro WHCTPYMEHTa HPaBCTBEHHOW YKU3HU, IMEHHO B 3TOM — B CIIO-
cobHoctu hopMupoBath 3D(HEKTUBHYIO CTPATETHIO MOBEACHUS — 3aKJII0YaeTCs [VIABHBIN KPUTEPHUHM COCTOS-
TEIHHOCTH JIFO00W STHYECKOU TEOPHUH.

Mopaib, kKak Ha YpOBHE HHTYUTUBHOTO BOCIIPHUATHS, TaK U B paMKax (MIOCO()CKOrO OCMEBICIEHUS, Tpa-
JIMIIMOHHO CBSI3BIBAETCS CO CIIOCOOHOCTHIO pa3iniaTh T0OPO | 3710, CIEI0BAThH MIEPBOMY M OTBEPraTh BTOPOE,
OJTHAKO TO, YTO UMEHHO MMOHUMAETCS TIOJ «100pPOM», «3JI0M» U OCHOBaMH MOPAIBHOTO BBIOOpa, B pa3HbIe
ATIIOXU OMPEJIEIUIOCH Mo-pazHoMy. CoBpeMeHHass MopaibHas Pritocodus 3HAET KaK MUHIUMYM TPU KPYITHBIX
THTIA THYECKUX TEOPUI: ITHKA OJlara, 3TUKA JIONTa U 3TUKA OTBETCTBEHHOCTH. DTH HAIIPABIICHUSI HE TIPOCTO
MpeJIaraloT pa3IniHble OTBETHI HA BOIPOC O TOM, YTO €CTh MOPajlb, HO M CTPOSIT CBOKO apryMEHTAIHI0 Ha
Pa3IUYHBIX KaTETOPUATBHBIX OCHOBAHUSX.

Uctopuyecku nepBoii GopMoil STHUECKOTO MBIIUICHUS] MOKHO CUMTATh 3TUKY OJiara, B IEHTPE KOTOPOH
HaxXOJUTCS KaTeropus dyafov, To ectb 0jaro. ApUCTOTENb, paccyXkaas O J00poAeTeNsX, ONpeaeaseT Mo-
paJibHOE MOBEACHUE KaK TO, YTO CIIOCOOCTBYET AOCTHIKEHHUIO 960QUMOHUU — TIPOLBETAHUS, TOCTOWHON U
CUACTIIMBOM XH3HHU [4], mpH 3TOM A0OPO 3/1€Ch HEOTAEIMMO OT IOJIB3bl, CMBICJIA U TeJoca (LIen) YenoBeye-
CKOTo OBITHS. BriusiHre MBICIIM APHUCTOTENS Ha TIOCIIEAYIOIINE MOPaIbHBIE TEOPHH OBIJIO CTOJNb BEIHKO, YTO
BILUTIOTH 10 XIX Beka MOHATHA «100pa» u «bmaray B GHUI0CO(MCKUX CIOBAPSX TPAKTOBAIUCH KaK B3auMO3a-
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3TnKa Ha rpaHuue «A» u «pyroro»: ...

MeHsIeMble, U Ja)Ke COBpeMEeHHas OMOATHKAa, OPHEHTHPYSCh Ha MPUHLMIBI MOJB3bI, Bpeaa M 3ab0Thl, mpo-
JOJDKAET CIIEZIOBATH JIOTUKE STHKH Ojara.

B pamkax HeoapuctoTenuzMa XX Beka (J. DHckoM, A. MakuHTaiip) 3THKa Oara nepedopMyIupyeTcs
B 9THKY A00pOJeTeNn — KOHLEMIHIO, KOTOPasi BHOBb MOJHUMAET BOIIPOC O XapakTepe M BHYTPEHHEH 1eso-
CTHOCTH JIMYHOCTH KaK OCHOBE MOPaIbHEIX AeicTBHil [5-6].

Bropoii KpymHBI THIT ITHYECKUX YISHUH — 3THKA JI0JIra — HaXOJUT CBOE BBIpayKeHHe B (prumocodun
U. Kanra. 31ech MopanbHOE MOBEJICHHE ONPEACISIeTCs] He TOCIEACTBUAMHU (MTOJIC3HOCTBIO MM OJarom), a
COOTBETCTBHEM YHHBEPCAJIHLHOMY MOPaIbHOMY 3aKOHY, BHIPAXKCHHOMY B KaTErOPHMUECKOM HMIIepaTHBe [7].
Kareropus «mgonr» — neHTpaibHast Uit JaHHOH 3TUKH — YTBEPKAaeT 0€3yCIOBHYIO 00513aHHOCTh CyObEeKTa
IeficCTBOBATh 10 IIpaBUiIaM, KOTOPBIE MOTYT OBITh MPH3HAHBI BCEOOIINMHU.

XOoTs NOHATHE A0JITa UMEET APEBHUE KOPHH U BCTPEUAETCSI B CAMBIX PAaHHUX MPABOBBIX U PETUTHO3HBIX
TEKCTax, JIUIIb B STIOXY MOJIEpPHA OHO CTAHOBUTCS CHICTEMOOOPAa3YIOINM 3JIEMEHTOM Mopasd: nMeHHO KaHT
OKOHYATEIFHO OCBOOOXKIAET MOpPah OT YTHIUTAPUCTCKUX COOOPaKEHUH TONB3BI U JellaeT €€ aBTOHOMHOI
cdepoii pazyma. [IpumeyarenbHo, 4TO MO3IHEE W MHBIE YYCHUS — CTOMIIU3M, XPUCTHAHCKAsi MOpallb, TEO-
pus cripaBenMBoCcTH Pon3a — HauyMHAIOT MHTEPIPETUPOBATHCS (XOTh U 3aJHUM YHUCIIOM) KaK pa3HOBUIHO-
CTH JIEOHTOIIOTHH (TO €CTh STHKH HoJjra) [8].

[ToBOPOTHBIM MOMEHTOM B Pa3BUTHH STHUECKON MbICIH XX BeKa CTAHOBUTCS MepeHoc (oKyca ¢ Joira
u Oyara Ha OTBETCTBEHHOCTB: 3Ty TpaHCc(OpMaIMi0O MOKHO MTOHUMATh KaK CUMIITOM M3MEHEHHS CaMO MO-
panu B yCIOBHAX MOJIEPHU3HUPYIOIIETOCS U TII00aTH3upyromerocs Mupa. OTBETCTBEHHOCTD, paHee CUHUTaB-
IIasicst JIUIIb CIEeICTBUEM MOPAIbHOTO ASHCTBYS, IPEBPAIAeTCs B €T0 MPENNOChUIKY U Kputepuil. Hanbomnee
SpKO 3Ta TpaHcdopMmalys BhIpakeHa B KOHLenuu ["aHca Wonaca, rae MOpaJlb YK€ HE CBOOUTCI K MHIUBU-
IyaJbHOMY TIOCTYIIKY, HO PACIPOCTPaHSETCS HA MOTEHIUANBHEBIE TII00ANbHBIE TOCIEICTBUS, BKIIOYas OT-
HOIICHHS K OYIyIIUM MOKOJCHUSAM U Ipupoe B 1ieom [9].

BaxHO OTMETUTB, YTO KaTEropusi OTBETCTBEHHOCTH UCTOPUYECKH TECHO CBsI3aHa C TEMOM CBOOO/IBI, 11O~
CKOJIBKY JIMIIb B YCJIOBHSX MOAJMHHOW JIMYHOCTHOW M COLMAJILHON CBOOOIBI YENOBEK CIIOCOOEH OCO3HAThH
ce0st Kak OTBETCTBEHHOTO CyOBEKTa — HE TOJBKO Iepe]l OJMKHUM, HO U Iepe]l COBOKYITHBIM YEIIOBEYECT-
BOM, YTO MPEBPAINAET STHKY OTBETCTBEHHOCTH B CBOETO POJa METAaITHKY, MMOCKOJIBKY OHA BOMpaeT B ceds
AJIEMEHTHI STHKH JIoNra (00s3aHHOCTD) ¥ ATHKH OJiara (3a00Ta), HO OAYUHSIET X MPUHIIUITY TPEABUICHUS 1
ydera MocieICTBUH.

Tpu Tuma Mopanu — 3THKa OJlara, THKA J0JTa U 3TUKA OTBETCTBEHHOCTH — TPEACTAaBIAIOT co00i He
MPOCTO pa3iuvHbIe GUIOCOPCKHE IIKOJbI, 2 TPH JIOTHKA MOPaITBHOTO MBIIIICHHUS:

Oturka Oliara HampaBJlieHa B CTOPOHY LIEJIH.

DTHKa J01Ta — B CTOPOHY HOPMBI.

OTHKa OTBETCTBEHHOCTH — B CTOPOHY ITOCJIEICTBHI.

WX cooTHolIeHHE HE ClelyeT MOHMMATh KaK B3aWMOUCKIIIOYAIOIIee: HAMPOTHB, COBPEMEHHOE dTHYE-
CKO€ MEBIIIIeHHe TpeOyeT CHHTe3a BCeX TPEX MOIXOA0B, OJJHAKO B YCIOBHUAX CTPEMHUTEIIEHO MEHSIOIIETOCS
MHpa UMEHHO 3THKa OTBETCTBEHHOCTH IIpeliaracT Hamboyiee alleKBaTHYIO MOJEIb, CIIOCOOHYIO OXBATHTh
CJIOKHOCTHL HOBBIX MOPAJIBbHBIX BBI3OBOB — OT 3KOJOTMYECKUX KaTaCTpO(b a0 6H03TI/I‘ICCKI/IX JWJIEMM U
IM(POBBIX yTpo3.

Ha nporsikeHnu Bcell MCTOPHM 3TUYECKON MBICTH YEJIOBEYECTBO IMBITAIIOCH OTBETHTH Ha BOMPOC: UTO
3HAYHUT OBITH HPABCTBEHHBIM YEIOBEKOM? B paMkax «dTHKH 0Jiaray 3TOT BOMPOC MOIYYaeT 0c000e OCMBbIC-
JICHHE, TJe LEHTPaJIbHOH (DUrypol CTaHOBUTCS HE CTOJBKO HOCHTEIb YHHMBEPCAJIbHBIX OO0SI3aHHOCTEH,
CKOJIBKO J100pOAETENIbHBIN IPaXJaHUH — CYOBEKT, CTPEMALIHIACS K OJary, >KUBYLIUNA B COTJIACHH C COLUY-
MOM U cO00H. B oT/In4ne OT COBpeMEHHBIX JEOHTONIOTHYECKIX TEOPUH, I/ie HPABCTBEHHOCTh OTPHIBACTCS OT
TICUXOJIOTHYECKUX U COIMAIBHBIX MOTHBAIMK cyObeKTa, y ApHUCTOTENs dTHYECKHH BBIOOp — 3TO Bcerna
BBIOOp YK€ 100pOAETENIbHOTO HHAUBHA, B Ybeil TMYHOCTH CILIETAIOTCS Pa3syM, ONBIT U COLMalbHAas Mpak-
tuka. Ocoboe 3HAaUeHHE B 3TOM KOHTEKCTE MMEET KaTeropus (pOHE3UC — MPAKTUYECKOH MyApocTH, 0e3
KOTOPOM JTa)Ke Pa3yMHBIH YEIOBEK MOXKET OCTAThCS HECIIOCOOHBIM K HPaBCTBEHHBIM IOCTYIKaM, Beqb (ppo-
HE3UC IMO3BOJISIET HE MPOCTO MO3HAaBaTh aOCTpaKTHOE Oaro, HO U PEaNn30BBIBATH €0 B KOHKPETHBIX KU3-
HEHHbIX cuTyanusx. [logydaercs, 4To 100pOAETENFHOCTh — 3TO HE MEXaHMYECKOE CIIEAOBAaHHE HOpMaM, a
riry0OOKOe, MHTYUTHBHOE M Pa3yMHOE CTpEeMIICHHUE K OJiary.

HuTepecHo, 4TO MOPATBHOCTH 3/IECh HE OTJ/ICICHA OT CTPEMIICHUS K CHACTHIO, TO €CTh B «ITHKE OJara
3TO CTpeMJICHHE HE BOCIPUHHMMAETCS KaK STOM3M, HAIPOTUB, CUACTHE BKJIIOUACT B ceds IpykOy, T0OOBS,
MTOJTHOIIEHHYIO TPAXXAAHCKYIO KM3Hb, B O0IIEM — COIMATIBHYIO PEeaN3aIiio, B KOTOPOH HHIWBUI PaCKpPHI-
BaeT CBOIO HPABCTBEHHYIO MpUPoay. MopalbHbIN CYOBEKT «ITUKU OJjara» — He acKeT M He CTpaJaroluit
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repoi, JKEepTBYIOLIHMH cO00H paan abCTpaKTHOTO JI0JTa, a YeJIOBEeK, Ubs JIMYHASI T00POAETeNsHOCTh rapMo-
HUYHO BITMCaHa B CONMAIBHYIO TKaHb, U €r0 CTPEMIICHHE K O1ary — He WHIWBUAYATHCTUIECKHI MTOPHIB, HO
OTpakeHHE YKOPEHEHHOCTH B JKU3HU COOOIIECTBA, B TPAJUIIHSIX, B KYJIBTYPE.

[TosiBnenne Gurypsl aBTOHOMHOTO PAllMOHANBHOTO CYOBEKTa B MOpAJM CTAJI0 OJHUM M3 BEMYANIINX
WMHTEIJIEKTYaJ bHBIX JOCTIDKEHUH ATIOXHM MOJEpHA, U HanOoJee TOJTHO 3Ta (purypa BEIpakeHa B «ITHUKE JI0J-
ra» Mmvanymna Karara, B paMkax KOTOPOH MOpajbHOE IMOBEACHHUE TEPECTaeT ObITH CIIEICTBHUEM TPaTUIIHM,
MPUBBIYKU WM COLMATILHOTO JIABJICHUS, 8 CTAHOBHUTCS BBIPAXKEHUEM CBOOOJHOM BOJIH, PYKOBOCTBYIOILEHCS
pa3yMoOM U BHYTPEHHUMH NpUHIUIaMH. VHaYe roOBOPs, KAHTOBCKUI MOPAJIbHBINA CyOBEKT — 3TO HE MPOCTO
YeIIOBEK, COBEPUIAIOIINN TOOPhIE MOCTYIKH, a JHYHOCTh, CITIOCOOHASI K CaM03aKOHOAATEIhCTBY. bBITh HpaB-
CTBEHHBIM B STOM KOHTEKCTE 3HAYHT MTOCTYNATh U3 JIONTa, a HE U3 CKIIOHHOCTH, CHMITATHH W JJaKe CTPEeM-
JICHUS K OJyiary, TO €CTh, B OCHOBE HPABCTBEHHOTO JICHCTBUS JIC)KUT MPUHITUI, OCO3HAHHBIA M TPHHSATHIH
JIMIHOCTBIO KaK BceoOmuii. Takol Mmoaxoa paguKkaabHO OTIMYASTCS OT TPAIUIMOHHON MOpaiu, TAe MHIH-
BHJI BOCIIPHHHUMAETCSI KaK AJIEMEHT COIHMAJIbHOW CTPYKTYpPHI M JNEHCTBYET MO yCTaHOBJIEHHBIM HOopMam. B
strke KaHTa 4enoBek mepecTaeT OBITh «y3€JIKOM» B CETH COIMANBHBIX CBA3eH — OH CTAaHOBUTCS TEM, KTO
9TH CBSI3U TBOPUT 3aHOBO, HA OCHOBAaHUH pa3yMa U CBOOOBI BOJIH.

[IpuHIMTT yHUBEPCATBHOCTH pa3ymMa — KpaeyroJbHBIA KaMEHb STHUKH JOJTa, MOCKOIBKY MOpPAIIbHBIH
3aKOH, corjacHo KaHTy, nomkeH ObITh MPUMEHNM KO BCSIKOMY pa3yMHOMY CYIIECTBY, @ IOTOMY MCKIIOYaeT
MPOM3BOJI, IMYHBIA UHTEPEC WIIH KYJIbTYPHYIO CrIeNU(HKY. ITO YTBEPKICHUE PaBEHCTBA MOPAITBHBIX CYO'b-
€KTOB TPOWCXOIUT HE W3 BHEIIHETO TPeOOBaHMS, a U3 BHYTPEHHEW CIIOCOOHOCTH KaXKIOTO YeIOBEeKa K pa-
[IMOHATIFHOW apryMEHTAaIlil ¥ HpaBCTBeHHON peduekcuu. Takum oOpa3oM, BaxKHOM 4epToll KaHTHAHCKOTO
MOpPAJILHOTO CYOBEKTa CTAHOBHUTCS €r0 CIIOCOOHOCTH K MOCTPOCHUIO HETIPOTHBOPEUHBON CUCTEMBI YOEK/Ie-
HUH, Belb OH HEe HYXJaeTcs B 0J0OpEHHH W3BHE, HE WIIET IMOATBEPXKICHUS CBOUX IOCTYITKOB B PEJIATHH,
o0IecTBe Wi TPAAUIINH, €T0 NeHCTBUS MOTHBHPOBAHBI UCKIIFOUUTENEHO TONTOM. MOXHO CKa3aTh, YTO 3TH-
Ka JI0JITa BO3BBIIIAET YEJIOBEKa JO MOPAIBbHOI0 3aKOHOJATeNsl — HE B MOJIUTUYECKOM, a B ITUYECKOM CMBbIC-
ne. [Ipr 3TOM KasKABIH MOCTYTOK, COBEpIIaeMbIii HA OCHOBE BCEOOIIEro MOPaIbHOTO MPUHIINIA, JIEJIaeT HH-
IUBHU/Ia YaCTHI0 MICATHHOTO (2 HE PEaNbHOT0) COOOIECTBA pa3yMHBIX CYIIECTB (HEe 00s3aTEIhbHO TOJNBKO
Joziel), T/ie B3aMMHOE YBa)KEHUE U CBO0OIa COCTABIISIIOT OCHOBY HPABCTBEHHOT'O B3aMMOICHCTBHSI.

CnoBOM, KAHTOBCKHI CyOBEKT 3TUKH JI0JITa — 3TO JIMYHOCTh, 00BEANHSIONMAs B cebe CBOOOY, pa3yM H
OTBETCTBEHHOCTH, Ybsl MOPAJIb HE CUTYaTHBHA, HE 3aBsi3aHa Ha JIMYHBIE MHTEPECHI WIH KyJIbTYpHbIE 00bIYaH,
HO YKOpEHEHa B YHHBEPCAIBHBIX IPHUHIIAIAX, KOTOPBIE OH CaM OCO3HAeT, NMPUHHMAeT M IPETBOPSIET B
JKHU3Hb.

B pamkax KOHIIEMIIUN 3TUKA OTBETCTBEHHOCTH MPOHMCXOUT IEPEOCMBICICHHE CaMOTO TMTOHITHS CyOh-
eKTa: OH 0OoJiee HEe MBICIUTCA KaK TpaHCICH/IECHTAIbHAs, 3aMKHYTasl, aBTOHOMHAsA CTPYKTypa, MPOTHBOIIOC-
TaBJICHHAs] MHDY, 4, HAIIPOTHUB, MOJIATaeTCsI KaK CYIIECTBO OTKPBITOE, YS3BUMOE, BKIIOUEHHOE B CUTYaIlUIO U
oOpamenHoe kK JIpyromy. CyIIHOCTHON 4epTON TaKOro CyObheKTa CTAaHOBHUTCS €r0 MOTYIIECTBO — HE Kak
JOMUHUPOBaHUE, & KaK BHYTPEHHsS CIIOCOOHOCTh OTBEYATh BHI30BAM MHUpA, HE OTCTPAHSSACH, HE OETCTBOM,
HO neficTBreM. VIMEHHO CrTOCOOHOCTH K TIOCTYIIKY, K aKTUBHOMY TPe00pa30BaHUIO PEATBHOCTH YepPe3 OTBET-
CTBEHHOCTh OTJIIMYAaET MOPAJIHLHOTO aKTOPa HOBOM 3MOXH — 3TO yXkKe He cyOheKT snoxu [Ipocremenns, Boo-
PYKEHHBII €IWHCTBEHHO BEPHOU PaIllMOHAIHHOCTHIO, & IMYHOCTD, Ha/IelEHHAs pe(hJIeKCUBHON CHIION OBITH,
MOHMUMATh ce0s uepe3 OTHOLICHUS, yepe3 coobIThe ¢ pyrumu.

B coBpeMeHHOM MUpe, IJie YeJIOBEK CYIIECTBYET B TIOCTOSIHHO MEHSFOILIEMCSI KOHTEKCTE, HICHTUIHOCTh
oOperaeT MOJYJIbHBIN XapakTep, MOJBIKHOCTh M CIIOCOOHOCTh K caMONpeoOpa3oBaHmi0. DTO O3HAYAET, UYTO
MOpaJIbHBIH CyOBEKT OOJIbIlIe HE paBeH caMoMy cebe pa3 M HaBcerja; OH — pe3yJbTaT BCTped, COOBITHI,
OTKJIMKOB, a €ro MPHUpoJia He 3aMKHyTa B aBTOHOMHH, HAIPOTHB, OHA PA30MKHYTA, YTOOBI YEJIOBEK MOT BBI-
XOJIMTh 32 TPaHUIIBI ce0s1, HO HE BEPTUKAIBHO, K a0CTPAKTHBIM TPAHCIICHACHTHBIM HaYajiaM, a TOPU30HTANb-
HO — K JIIOASIM, K XHBOMY, K J[pyromy. 3T0 ropu30HTaIbHOE TPAHCLEHAUPOBAHHUE JIEJIAET €ro CYLIeCTBOBA-
HUE HE3aBEPIIEHHBIM, BDEMEHHBIM, XPYITKUM.

B mupe, re 6oblie HET BEUHBIX IIEHHOCTEH U YHUBEPCAIBHBIX MOPAJIbHBIX 32aKOHOB, HDABCTBEHHOCTD
CTaHOBUTCS CIIOCOOOM OBITH — OBITh 37I€Ch U Ceivac, ObITh B CUTyallld, OBITh B OTBETE, OBITh B TAKUX YCIIO-
BHSX, KOTJIa YK€ HE MOIyYUTCS CIIPATATHCS 32 (DOPMYIIBI, U OCTAETCS TOJBKO CTATh YS3BUMOM, HO JEATENb-
HOM Toukoi Mupa. DyHIAMEHTOM TaKOW 3TUKH CTAaHOBHUTCS 3a00Ta — OTKIWK Ha J[pyroro, Ha ero HeCoBep-
IIEHCTBO, Ha 30B Onu3nexantero ObiThs. 1o mpicim 3. JleBuHaca, CyOBEKT BO3HHUKAET TOJIHLKO B MOMEHT OT-
BeTa Ha 3anpoc [pyroro [10]. C HUM, XOTk U JUaXPOHUYHO, COTUAAPU3UPYETCS TOUKa 3peHus M. baxTuna,
TI0JTAraBIIEero, YTO YEJIOBEK HE MOXKET HE OBITh BOBJICUEHHBIM B oOmieHue ¢ Jpyrum [11]. Beixomut, 9To 0T-
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BETCTBEHHOCTh — 3TO HE BBIOOP, & YCIOBUE CaMOT0 YEIOBEYESCKOIO CYIIECTBOBAHHS, U B 3TOM YCIOBUY HE-
00xoaMMa He TOJIEKO To0poTa, HO M CHJjla — CHJIa OBITh, CHJIa OTBEYATh, CHJIA JICHCTBOBATD.

Takum 00pa3oMm, CyObEKT ITUKH OTBETCTBEHHOCTH — 3TO pedeKCHBHAs, MOTYIAsk OTKIUKAThCS, CO-
MEPEKUBAThH U JICUCTBOBATh JIMYHOCTh, CYIISCTBYIOIIAS HE Py YHUBEPCAIBHOTO MPUHIIKIIA, HO Pajy KOH-
KPETHOTO KHBOTO JIPyroro (Oy[b TO YEIOBEK MIIH XHBOTHOE). IMEHHO ATO JIeNaeT ero CymHOCTHO OTIIHY-
HBIM OT CYOBEKTOB KJIACCHUCCKHX MOJIENICH MOpalH: OH HE HOCHTENb HOPMBI, & BOILIONICHUE MOPabHON
COOBITUHHOCTU — JKUBOH, ySI3BUMOI, HO CITIOCOOHOI pearupoBaTth U OTBEYATh.

Obcyscoenue

CoBpeMEeHHBI MUP CTPEMHTENHHO M PAJAUKAITIEHO MEHSAETCSI — U BMECTE C HUM MEHAIOTCS OCHOBAaHUS U
(hopMBbI MOPAIBHOTO CO3HAHUSA. B yCI0BHAX, KOI/Ia TPAIUIIMOHHBIC apaJurMbl STHKH — «3THKA Oyiaray u
«3THUKA JIONTa» — TEPSIFOT CBOIO OOBSICHUTENBHYIO CHITY, BCE 0OJIee aKTyalbHON CTAHOBUTCS HOBAsi MOpallb-
Hasl TIePCIeKTHBA, U3BECTHAS KaK «ITHKA OTBETCTBEHHOCTH, W €€ MOSIBIIEHNE HE CIy4ailHO: OHA BO3HHKAET
KaK OTBET Ha YHUKAJIbHBIE COIMOKYJIBTYPHBIE YCIOBHS U BBI30BEI X XI Beka, OTpakasi HOBYIO CHTYAIIHIO Ye-
JIOBEKa B MHpE.

I'mo0anbHOCTh COBPEMEHHOTO MHUPa MPOSBISLETCS HE TOJIBKO B 3KOHOMUKE HIIH TEXHOJOTHUAX, HO TPEXK-
JIe BCETO — B MOPAJILHOW B3aMMOCBS3aHHOCTH. Hu o/tHa TipoOiemMa OTHBIHE He SBIIAETCS JIOKaJhHON: SKOIO0-
TUYECKUN KPU3HC, TAHJEMHSI, BOCHHBIE KOH(INKTHI, COIMAIbHBIE KaTaCTPO(BI — BCE 3TO MTHOBEHHO BBIXO-
JUT 3a TpeJeibl OTJCIBHBIX CTPaH W PErMOHOB, 2 COBPEMEHHBIN YEJIOBEK OIIyIIaeT ceOs OJHOBPEMEHHO
JKEPTBOH 3TUX IMPOIECCOB U MX UCTOYHHKOM, YTO TPeOyeT OT HEero HOBOH (POPMBI MOPATLHON MTO3ZUIH —
OTBETCTBEHHOCTH. JTO Y€ HE MPOCTO CIIEAOBAaHUE AOOPOAETENH WM MOpPaIbHOMY JIONTY, HO OCO3HaHHUE
CBOCH POJIM B CJIOKHOW CHCTEME B3aMMO3aBHCUMOCTEH M TOTOBHOCTH JCHCTBOBATh Ha 0jaro oOIiero Oyay-
IETo0.

[TpuHIMTIIATEHON 0COOCHHOCTHIO «ITHKH OTBETCTBEHHOCTH CTAHOBUTCSI OTKa3 OT HIel mpeodpa3oBa-
HUS MHpa TI0 YHUBEPCATBHBIM CXeMaM, THITMYHBIX JIJIS STIOXH MOJIEPHA, BMECTO 3TOTO Ha MEPBBIN IIaH BHI-
XOAMT UAeS «HCUEISIONIETO JeHCTBU», HAIPABICHHOTO Ha BOCCTAHOBJICHUE pa3pyLIEHHOT0, Ha 3a00TY, CO-
XpaHEHHUE U MOJJCPIKKY, TO €CTh ITHKA OTBETCTBEHHOCTH TPeOyeT HOBOHM (hOPMBbI COBMECTHOCTH — HE OMac-
COBIICHUS Yepe3 UACOJIOTHIO, & TOHKO CTPYKTYPHUPOBAHHOHN COJTMIAPHOCTH, B KOTOPOH OTBETCTBEHHOCTH pa3-
JIENIAETCS M IPUHUMASTCS KaXKIBIM YEJIOBEKOM B MIPEJIENIaX ero BIUSHHS.

CoBpeMEHHBIM MUP CTAHOBUTCS BCE 0oJiee HEYCTOMYMBBIM, M B 3TOM Mupe, 1o mbiciu K. fAcnepca [12],
YCJIOBCK OKa3bIBACTCA B CUTyallUH, rA€ MPEKHUC OCHOBAHUA NOABEPTrarOTCA KPYIICHHIO. ﬂeﬁCTBHTeHLHO,
CJIeyeT YeCTHO MPHU3HAThH, YTO COBPEMEHHOCTh XapaKTepU3yeTCcs MHOTOCIOWHBIM KPU3UCOM — ITOJIUTHYE-
CKUM, DKOJIOTUYECKHM, TEXHOJIOTUYECKUM, aHTPOIOJIOTHIYECKUM (YEeTIOBEUECTBO CTOMT Iepena Oe3qHOU, yT-
paTUB yCTOMYUBBIE OCHOBAHUS, HA KOTOPBIX PAHbBIIE CTPOUIIOCH MPEACTABICHUE O MUPE).

[IpesxHne KaTeropuu, Takue Kak IMporpecce, palroHaIbHOCTh, YHHBEPCATBHOCTh, CETOIHS TEPSIOT CTa-
TyC CaMOOYEBUIHBIX, 2 Ha CMEHY IMPOCBETHUTEIHCKON BEpe B JIMHEHHOE pPa3BUTHE NMPUXOIUT OCO3HAHHE
XPYNKOCTH MUpa. MBI Bce SICHEE ITOHMMAaEM, YTO TEXHOJIOTHH He OCBOOOKIAIOT YeI0BeKa, a JeNatoT ero 0o-
Jiee 3aBUCHUMBIM: MCKYCCTBEHHBIH MHTEIUIEKT, IU(POBON HAA30p, TEONOIUTUUYECKUE UTPBl — KaXKABIA U3
MIEPEYNCICHHBIX (JEHOMEHOB MOXKET CTAaTh TPUTTEPOM II00AIEHOTO KPH3HCA.

B aT0i1 cuTyarnuu coBceM Hepa3yMHO MPeaBaThCsl OECTIPOCBETHOMY MECCUMU3MY, BEb KPU3UC — 3TO
HE CTOJIbKO KOHEII, CKOJIbKO HOBOE Ha4ajio, CBOET0 pojia MIaHC IS MPOOYKACHNS MOTHHHOTO CyIIECTBOBA-
HMUA. KOI‘ZIa IIPUBBIYHBIC OIOPLI PYIIATCA, BOSHUKACT BO3MOXHOCTDL JId CYHIHOCTHOTO IEPEOCMBICICHUA:
YTO 3HAYMT OBIThH YenoBekoM? UTo 3HaunuT cB0001a, OTBETCTBEHHOCTh, COOBITHE C [Ipyrum?

CoBpeMeHHas CUTyalusi MOKET CIIPOBOLIMPOBAThH POXKACHUE HOBOM ATHUKU — HE STUKH T'OCIOJICTBA WU
IMoAaBJICHUS, 4 OTUKHU JUajiora U B3aUMHOI'O ITPU3HAHMA.

Ecnu pasble oKpyKarui MUP BOCIIPUHUMAIICS KaK JOM, YIOTHOE IPOCTPAHCTBO, B KOTOPOM MOpajb
MOTJIa TIOKOUTKCS Ha TBEPIBIX OCHOBAaHUAX (OyIb TO «OJaro» Wil «JI0JTr»), TO TeNeph 3TO XaOTUYHAS U He-
mpelickasyemasi cpejia, OJJHAKO UMEHHO B 3TOM Xa0Ce POXKIAETCS HeOOXOIUMOCTh B HOBOM MOpAiH, B CIO-
COOHOCTH YeoBeKa OpaTh Ha ce0sl OTBETCTBEHHOCTH 32 CBOM JICUCTBHS B YCJIIOBHSIX HEONPEIEIEHHOCTH.

JonomHuTETbHBIM (aKTOPOM, YCHIIUBAIOIINM MOTPEOHOCTh B «ITHKE OTBETCTBEHHOCTHY, CTAJIO PA3BH-
THE TUPPOBBIX TEXHOJIOTHIA, TTOCKOJIBKY BUPTyallbHAS PEabHOCTh MEPEIlIeNach ¢ MaTepHaaIbHON, H3MEHHB
HE TOJIBKO XapaKTep KOMMYHHUKAIIUU MEXKY JIFOJbMH, HO U CAMU MEXaHU3Mbl MOPAJIbHOMN PEryIsaluu. DTHY-
HO Terephb HE TOJBKO TO, YTO MPOUCXOAUT «BXKHUBYIO», HO U TO, YTO COBEPIIAETCS B UG POBOM MPOCTPAHCT-
Be, II03TOMY BCE O0Jiee BayKHOH CTAHOBUTCS CIIOCOOHOCTh OPUEHTHPOBATHCS B 3TOM THOPUIHOMN pPEalbHOCTH,
TJIe TIOCTIC/ICTBUS BUPTYAJIBHBIX JICHCTBUI MOTYT HMETh BIIOJHE peallbHbIC () (EKTHI.

Key Title: Logos (Karaganda) 29



C.E. AgbinxaHoBa

MOoXHO cKa3aTh, YTO «ITHKA OTBETCTBEHHOCTH» BO3HUKAECT KaK OCOOBINA THUI TEOPUW MOPANH, HE MPO-
CTO aJIbTEPHATUBHBIA KJIACCHYECKUM MOJEISM, HO OoJiee aJeKBaTHBIA HBIHEIIHEMY COCTOSIHHIO MUpPa U 4e-
noeka. OHa aneuMpyeT He K aOCTpaKTHOMY JOJTY U HE K OOBEKTHMBHOMY OJiary, a K KOHKPETHOW CHTya-
WU, K CIOCOOHOCTH CYOBEKTa BUJICTH MOCICICTBUS CBOUX MOCTYNKOB U JICHCTBOBATH B YCIOBUSX MOPAJTb-
HOM HeoNpeaeaEHHOCTH. JTO 3THKA CIOXHOTO MHpPa — W OJHOBPEMEHHO 3THKA 3PEJIOro, CO3HATENBHOTO H
COLMAIHHO BOBICYEHHOTO YEIOBEKA.

Baxnouenue

CpaBHUTENBHBIN aHAU3 «3TUKU Onara», «3THKH AOJIFa» U «3TUKU OTBETCTBEHHOCTHY II03BOJIET IPO-
CIIEANTH HE TOJBKO ABOIIOLUIO MOPAJILHON MBICIH, HO U TIIyOOKHE H3MEHEHHS B CAMOM IOJIOKEHUU YeIO0Be-
Ka B MHUDE.

«JTuKa Onaray, KOpeHs;Iascs B aHTUYHOW TPaJHULIUK, afleJUTUPYET K unee 100poAeTeIbHON KU3HU KaK
IIyTH K BbICIIEMY OJary.

«Jtuka gonra», copMupoBaHHAs B 310Xy MOJEPHA, aKIEHTHUPYET aBTOHOMHIO pa3yMa M HOPMAaTHUB-
HYIO CHITy MOPaJIbHOTO 1OJDKEHCTBOBAHHMA.

OGe 3T MoJienH BCE yallle OKa3bIBAIOTCSl HEAOCTATOUHBIMU B YCJIOBUSX INI0OAIBHOIO OOLIECTBA PHCKA,
B KOTOPOM 4Y€JIOBEK CYIIECTBYET CETOHS.

Ha sTtoM (hoHe «3THKa OTBETCTBEHHOCTH» BBICTYNAET KaK HOBAs TEOPETUUECKAs Mapagurma, cocoOHast
a/IeKBaTHO OTPAa3UTh CHEUU(PHUKY COBPEMEHHOM MOPAIbHOM CUTYalllH, TaK KaK YUUTHIBAET HEYCTOMYMBOCTD
MHUpa, B3aUMO3aBUCHUMOCTb JEHCTBUI, MOpPAJIbHBIE PUCKU U HEOOXOOUMOCTH COBMECTHOI'O, COJIMAAPHOTO
y4acTus B pelIeHUH TTI00aIbHBIX TPOOIIEM.

PC3}OMI/Ipy51, CKaXX€M, 4YTO «3TUKa OTBETCTBCHHOCTH)» HC OTPULACT LNCHHOCTU MNPCAUICCTBYIOIINUX MO-
paNbHBIX TPaIUIIMiA, HO TepepacTaeT ux, npearas 0ojee rTUOKHI, CUTYallMOHHO-UYBCTBUTEIILHBIA U YeI0-
BEKO-OPHUEHTUPOBAHHBIN MOAX0 K MOPAIH, COOTBETCTBYIOIIUI BbI30oBaM X X1 Beka.
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C.E. Anpuixadgosa

«Men» xoHe «63(:1{3» mieKapacblHAArbl 3 THKA:
MOPAJBABLIK MapaaurmMajapiabl CAIBICTBIPMAJIbLI TAJ1Aay

Makanajga <«kayanmKkepIIilik 3THKAackD) JKEKe eMip MeH OacKajlapMeH KapbIM-KATBIHACTBIH KUBUIBICHIHIA
KaJIBINTACATBIH MOPAJIBJBIK TEOPHSHBIH €peKIle TYPi peTiHle KapacThipbuiafbl. «MiHIET THUKACHI» KOHE
«OKaKCBUIBIK 3THUKACBD) CHAKTHI aMOe0am ITHKANIBIK JKylenep IaFiapbIChl JKarIaiblHIa MOPAJIbIBIK CyOBEKT
Typanbl TYCIHIKTIH e3repyi 0acTel Hazapia. 3epTrey CyOBeKTiHIH (HIOCOQHAIBIK OHTOJOTHSACHIHBIH
esrepyiHe Oaca Ha3ap aynapajibl: aBTOHOMJBI, TYHBIK TPAHCLICHACHTAb/Abl MCHHEH alllblK, KOMMYHHKATHBTI
JKoHe pe(IeKCHUBTI MEHTe JIeiiiH, 031H-031 e3repTyre xaHe Oipereil, HaKThI JKaFaiaap YIIiH jKayarnKepIiTiKTi
kaOeimayra KaOinerri. Tammay O. Jlesunac, II. Pukep, X. xonac, [Dx.-I1. Captp xone M. BaxTtunHIig
UJiesIapbiHa CYHEeHe OTHIPBII, <CKayalKepIIUIiK THKackDy IEHOepiHeri Mopaib HOPMaHbl YCTaHyFa HEMece
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UTIIKTI JKy3ere acblpyFa OailylaHbICTBI eMec, OacKara JIereH Ke3KapacieH OepiireH OOJIMBIC TACiIi eKeHiH
aHBIKTalBI. Byl TypFeIIa MOpabIbIK 9peKeT TeK CaHallbl TAHAAYIbl FaHa eMec, COHBIMEH Oipre iMmKi KyITi
— HO3IK, 0enrici3 anmeme OENCeH I OpeKeT eTy KaOuIeTiH KaKeT eTeTiHMir Oaca aiWThutanel. HoTmxkecinme
MaKaJla «KayanKepIIiTiK 3THKackD) TeK XKaHa HOPMATHUBTIK MOJEIb €MEC, MOPaJIb/Ibl SK3UCTECHIIHANIBI )KOHE
KOMMYHHKATHBTI TOXKipHOe peTiHze TYCiHy/eri TyOereiii e3repic eKeHiH KopceTesi.

Kinm ce30ep: >xayalKepIIiTiK 3TUKACHI, OOPBILI 3TUKACHI, KAKCHUIBIK 3THKACKI, 0aCKa, MOPAIbIBIK CyObEKT,
GaitaHbIC, )KayanKepUIiTiK, PesIus, MOPAIIbIBIK ITapaJurma.

S.E. Adylhanova

Ethics on the border of the “I”’ and the “Other”:
a comparative analysis of moral paradigms

The article examines the “ethics of responsibility” as a special type of moral theory that is formed at the inter-
section of individual existence and communication with Others. The focus is on the transformation of the un-
derstanding of the moral subject in the context of the crisis of universalist ethical systems such as “ethics of
duty” and “ethics of the good.” The research focuses on the change in the philosophical ontology of the sub-
ject: from an autonomous, closed transcendental Self to an open, communicative and reflective Self, capable
of self-transformation and taking responsibility for unique, specific situations. The analysis is based on the
ideas of E. Levinas, P. Ricoeur, H. Jonas, J. -P. Sartre and M. Bakhtin, revealing that morality within the
framework of the “ethics of responsibility” is not limited to following a norm or realizing a good, but is a way
of being determined by one’s attitude to Another. It is emphasized that a moral act in this context requires not
only conscious choice, but also inner strength — the ability to actively act in a fragile, uncertain world. As a
result, the article demonstrates that the “ethics of responsibility” is not just a new normative model, but a rad-
ical turn in the understanding of morality as an existential and communicative practice.

Keywords: ethics of responsibility, ethics of duty, ethics of good, Other, moral subject, communication, re-
sponsibility, relational, moral paradigm ethics of responsibility, ethics of duty, ethics of good, Other, moral
subject, communication, responsibility, relational, moral paradigm.
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The Philosophical Legacy of Akzhan Al-Mashani
in the Context of the Digital Worldview

In the context of the digitalization of the society, the ways of knowledgeproduction, dissemination, and
interpretation, as well as the criteria for its evaluation and cultural importance, are undergoing significant
changes. Despite the extensive spectrum of researches devoted to the digital worldview, contemporary
philosophical literature remains insufficiently developed on the issue of the normative basis for evaluating
information, primarily on the criteria for its semantic significance, contextuality, and responsibility in the
digital environment. In this regard, the philosophical legacy of Akzhan Al-Mashani is of particular interest,
where the problem of knowledge is initially considered in a normative and culturalvaluable dimension.
However, in existing studies, his work is practically not analyzed as an independent methodological resource
for understanding the digital worldview, the philosophy of information, and digital ethics. As a rule, Al-
Mashani’s ideas are interpreted fragmentarily or in a historical-descriptive context, without systematic
reconstruction of their normative content and without correlation with the problem of assessing the quality of
information in the digital environment. In connection with this, the aim of this study is to reconstruct
philosophically the key concepts of Akzhan Al-Mashani’s legacy and identify their methodological and
ethical potential for analyzing the digital worldview. The article analyzes how the concepts of form (cube),
harmony—symmetry, and semantic verification of knowledge can be interpreted in the context of a digital
worldview and used to justify criteria for information quality and responsibility in the digital environment.
The scientific novelty of the article lies in the fact that Al-Mashani’s philosophy is systematically examined
for the first time not in a historical-descriptive manner, but in a normative-analytical manner — asa
philosophical resource for understanding digital ethics, information quality criteria, and cultural memory
issues in the context of digitalization.

Keywords: Akzhan al-Mashani, al-Farabi, digital worldview, philosophy of information, philosophy of
technology, digital ethics, network society, cultural memory.

Introduction

The digitization and globalization of contemporary society are accompanied by profound
transformations in the production, dissemination, and interpretation of knowledge, as well as in the criteria of
its evaluation and cultural significance. Information technologies, digital media, and algorithmic systems
affect not only the technical parameters of information, but also forms of thinking, social identity, and
mechanisms of cultural self-organization. In this context, the philosophical analysis of the digital
worldview—as a system of representations concerning knowledge, culture, and the role of humans in the
digital environment—acquires particular relevance.

The theoretical foundations for understanding the digital age have been articulated in a number of
influential approaches. D. Bell emphasized that knowledge and information become the central resources of
post-industrial society [1]. J. Baudrillard developed a critical diagnosis of contemporary culture as a space of
simulation and hyperreality, where media constructs reality rather than reflects it [2]. W. Gibson
conceptualized cyberspace as a symbolic and imaginary environment shaping human experience [3], while
M. McLuhan demonstrated that media forms transform perception and social organization (“The medium is
the message™) [4]. The socio-philosophical dimension of digitalization was further developed by M. Castells,
who described the network as the fundamental unit of modern society and introduced the notion of a “culture
of real virtuality” [5-6].

At the same time, the technical foundation of the digital world was laid in C. Shannon’s information
theory, where information is treated as a quantitative measure of signal transmission [7]. Although
methodologically significant, this approach excludes the semantic and value dimensions of knowledge.
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Attempts to overcome this limitation can be found in L. Floridi’s philosophy of information, which insists
that information must be well-formed, meaningful, and truthful and requires ethical regulation of the
infosphere [8], as well as in N.K. Hayles’ anthropological analysis of the “posthuman” condition shaped by
intelligent machines [9].

Nevertheless, even these approaches remain insufficiently connected to cultural and historical traditions
of normative reflection. Despite the conceptual diversity of existing theories, contemporary philosophical
literature continues to reveal a gap between descriptive or critical models of digitalization and a weakly
developed normative basis for evaluating information. As a result, issues of semantic verification,
information quality, and cultural responsibility remain fragmented and insufficiently integrated into the
philosophical analysis of the digital worldview.

In this context, the philosophical legacy of Akzhan Al-Mashani represents an underexplored resource.
His works, developing the tradition of Al-Farabi, address knowledge from the perspective of form, harmony,
symmetry, and proof, yet are usually interpreted in a historical-descriptive manner, without systematic
reconstruction of their normative potential in relation to contemporary digital realities.

The article employs a structured understanding of the digital worldview as a multi-component
philosophical construct that includes ontological (reality as data and flows), epistemological (algorithmic
filtering and transformation of knowledge criteria), cultural (mediatization of symbolic forms and cultural
memory), and ethical (responsibility for the quality and consequences of information) dimensions. This
structure serves as an analytical matrix for interpreting the philosophical heritage of Akzhan Al-Mashani and
for revealing the normative significance of his key ideas.

Materials and methods

The article applies a set of complementary philosophical and general scientific methods, determined by
the interdisciplinary nature of the topic. The historical-philosophical method is used to analyze and recon-
struct the philosophical heritage of Akzhan Al-Mashani in the context of ancient, Islamic, and Eastern philo-
sophical traditions (Plato, Euclid, Al-Farabi), as well as to identify the continuity of ideas of harmony, sym-
metry, and the discreteness of being. The method is based on the classical approach of historical philosophy,
according to which philosophical ideas can only be understood within the horizon of their cultural and histor-
ical context.

The methodological interpretation of Akzhan Al-Mashani’s philosophical legacy is based on the classi-
cal approach to historical and philosophical analysis, according to which philosophical ideas can only be ad-
equately understood in the context of their cultural and historical integrity. In this regard, the position of
G.W.F. Hegel, set out in his “Lectures on the History of Philosophy”, is significant, where philosophy is
viewed as a process of unfolding the spirit in history, and individual teachings as moments of a holistic
movement of thought. This approach allows us to interpret Al-Mashani’s philosophy not in isolation, but as a
link in the continuous tradition of ancient, Islamic, and Eastern philosophy (Plato — Al-Farabi— Al-
Mashani), where the ideas of harmony, form, and the discreteness of being receive a new historical embodi-
ment [10].

Complementing this perspective, Pierre Hadot’s concept, presented in “Philosophy as a Way of Life”
[11], allows us to consider Al-Mashani’s philosophy not only as a theoretical system, but also as a practice of
forming a worldview and an ethical attitude towards knowledge. Hadot emphasizes that in ancient and medi-
eval traditions, philosophy was a way of life that combined rational cognition, spiritual exercises, and moral
orientation. In this sense, Al-Mashani’s methodological style — his quest for a synthesis of science, geome-
try, the symbolism of numbers, and religious meaning — can be interpreted as a form of practical philosophy
aimed at harmonizing knowledge and human existence.

Thus, referring to Hegel and P. Hadot allows us to justify the consideration of Al-Mashani’s legacy as a
historically rooted and at the same time normative philosophical project, relevant for the analysis of the digi-
tal worldview, where the question of the integrity of knowledge, the responsibility of the subject, and the
ethical foundations of culture arises again.

Hermeneutic analysis is applied in the interpretation of Al-Mashani’s philosophical, scientific, and cul-
tural texts, as well as in the understanding of the symbolism of numbers, geometric shapes, and natural ob-
jects (crystals, minerals) as carriers of philosophical and worldview meaning. The hermeneutic approach is
based on the tradition of philosophical hermeneutics (Gadamer) [12], according to which understanding a
text involves identifying its semantic structures and cultural horizons: “Understanding is always interpreta-
tion”. The comparative philosophical method is used to compare Al-Mashani’s ideas with the concepts of
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contemporary thinkers — M. McLuhan, C. Shannon, L. Floridi, M. Castells, and N.K. Hales — with the aim
of identifying structural parallels between the philosophy of form and theories of information, media, and
digital culture.

This method allows us to identify invariant philosophical structures in various cultural and theoretical
contexts [13]. Cultural-philosophical analysis is applied to examine the digital worldview and mass culture
as phenomena of contemporary cultural philosophy, as well as to analyze the influence of digital media and
network structures on the formation of identity, values, and ethical norms. The methodological basis here is
provided by the ideas of media philosophy and social theory, according to which culture is shaped by media
and technological conditions.

The interdisciplinary approach is expressed in the synthesis of philosophy, philosophy of information,
philosophy of technology, cultural studies, and history of science. This approach corresponds to the princi-
ples of contemporary philosophy of information, which emphasizes the need to combine technical, semantic,
and ethical dimensions of knowledge: “Information has become the fabric of our reality and therefore re-
quires a unified philosophical treatment”.

The methods used allow us to reveal the philosophical and ethical potential of Akzhan Al-Mashani’s
legacy for understanding the digital worldview, as well as to show its significance as a methodological re-
source for contemporary philosophy of culture, philosophy of information, and digital ethics. This methodo-
logical complex makes it possible to consider Al-Mashani’s legacy not only as a historical and philosophical
phenomenon, but also as a relevant source of meaning for analyzing digital reality and cultural transfor-
mations of the modern world.

The methods used in the article were applied as sequential analytical procedures ensuring the attainment
of specific philosophical results. The historical and philosophical analysis of Akzhan Al-Mashani’s texts in
comparison with ancient and Islamic traditions (Plato, Euclid, Al-Farabi) made it possible to reconstruct the
concepts of form, harmony, and symmetry as elements of a normative model of knowledge. Hermeneutic
analysis was implemented through the interpretation of fragments in which geometric and numerical catego-
ries perform a regulatory rather than a descriptive function, which made it possible to identify the principle
of semantic verification of knowledge. The comparative philosophical method was used to compare the re-
constructed concepts with the theories of M. McLuhan, C. Shannon, L. Floridi, M. Castells, and N.K. Hales
in order to identify the limits of their explanatory and normative validity. Cultural-philosophical analysis en-
sured the correlation of the results obtained with the operationalized structure of the digital worldview. Tak-
en together, these methods provided a logical connection between the analyzed texts, analytical steps, and
research conclusions.

Results

The key position of the study is as follows: in the works of Akzhan Al-Mashani, geometric and numeri-
cal foundations of knowledge are presented not as rhetorical images, but as normative requirements that de-
termine what knowledge must be in order to be considered meaningful and responsible. This conclusion is
substantiated by the analysis of passages in which geometry is directly correlated with the existential orienta-
tion of the subject and the practical validity of cognition: “...geometry... the guide of your senses... breath-
ing... salvation... The cube is the magical prism of all-natural science” [14].

As a result of the study, three groups of normative propositions have been identified that are significant
for the analysis of the digital environment.

1) The requirement of structural integrity of knowledge.

It is demonstrated that Al-Mashani’s texts articulate the principle that knowledge may be discretized
and formalized only to the extent that the connection between parts and the whole is preserved and semantic
coherence is not destroyed. Applied to the digital environment, this requirement implies the necessity of
evaluating data architectures and algorithmic procedures not only according to efficiency criteria, but also
according to the preservation of context and integrity in the processing and representation of information.

2) The requirement of proportionality between knowledge and the cultural-value horizon.

It is established that within this normative framework, knowledge must be correlated with the natural
order and cultural meanings and cannot be reduced to autonomous technical or operational rationality:
“...expresses the law of symmetry and harmony of nature”. In the digital environment, this requirement pro-
vides a basis for critically assessing imbalances between the speed of dissemination, algorithmic optimiza-
tion, and the cultural significance of content, as well as for addressing responsibility for the consequences of
information circulation.
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3) The requirement of semantic verification and evidential responsibility.

It is demonstrated that, for Al-Mashani, the admissibility of knowledge presupposes not only logical
correctness, but also the obligatory role of proof as a normative foundation of truth: ““...the most fundamental
core of logical reasoning is proof... the most accurate... are applied in geometry” [14; 5]. In a digital con-
text, this allows for the formulation of an information quality assessment model oriented not toward quantita-
tive metrics of visibility, but toward three interrelated requirements:

a) contextual verifiability (correlation with sources and conditions of production);

b) semantic significance (evaluation of meaning and consequences);

c) interpretive responsibility (consideration of the impact of information on identity, cultural memory,
and social practices).

Thus, the conducted reconstruction demonstrates that Akzhan Al-Mashani’s legacy can be employed as
a normatively oriented foundation for developing criteria of information quality and responsibility in the dig-
ital environment, without reducing the analysis to descriptive characteristics of digital culture [15]..

Discussion

Al-Mashani’s philosophical system, which is a continuation of al-Farabi’s tradition, was formed on the
basis of the integration of rational knowledge and religious-metaphysical principles. He viewed philosophy
as a methodologically and ethically ordered understanding of the universe, where the structure of being,
harmony, and moral guidelines represent an inseparable unity. This understanding allowed him to create a
model in which human cognition is simultaneously scientific, cultural, and ethical in nature, which is
particularly important in the digital environment.

The central element of his philosophical method is the cube, which is interpreted as a symbol of the
discreteness and structural integrity of being. Each face, edge, and vertex of the cube reflects a separate
element of an ordered system, demonstrating the interconnection between science, culture, and philosophy:
“The most perfect and at the same time the simplest and most common form of polyhedrons is the cubic
form. All other forms of crystalline polyhedrons can be derived from the cubic form. Thus, the almighty
miraculous properties of the world of crystals can be reduced to the cubic form. Geometry is the main
method of studying crystals. But this geometry is not school geometry, not mathematical geometry, but
natural, if you will, living geometry. This geometry is the geometry that guides your senses, your desires,
your breath, and your... salvation. Such are the wonders of the cube. The cube is the magical prism of all
natural science.” [14; 15] According to Al-Mashani, symmetry serves as a principle of balance and
proportionality, ensuring the harmony of different levels of knowledge and culture. Harmony unites these
categories, forming the concept of a holistic worldview, where scientific, ethical, and cultural dimensions are
systematically interrelated.

Al-Mashani paid particular attention to numbers as carriers of meaning. He viewed numbers not only as
guantitative values, but also as a tool for interpreting the structural and moral laws of the universe. In his
interpretation, numbers acquired philosophical and ethical significance through the prism of the Quran,
which provided a moral and value context, and the natural sciences, which provided methodological rigor.
Thus, numbers act as a means of discrete and systematic description of the world, connecting the rational,
spiritual, and ethical dimensions of knowledge.

The integration of science and religious knowledge forms Al-Mashani’s methodological platform for a
systematic and ethically meaningful understanding of reality. Mathematics, geometry, and natural sciences
provide an analytical tool, while the Quran sets the moral and metaphysical orientation. This synthesis allows
knowledge to be viewed as inextricably linked to ethics and cultural responsibility, making Al-Mashani’s
philosophy relevant for understanding the digital worldview and data ethics.

In the context of the digital age, elements of his philosophy can be interpreted as follows: The cube
represents the structuring of data and algorithmic systems; Symmetry represents the balance between
technology and ethical norms; Harmony — integration of science, culture, and values; Numbers — discrete
units of information and patterns of the digital environment. Thus, Al-Mashani’s philosophical system forms
a model of a digital worldview, where people, technology, and culture are in an interconnected and ethically
justified system. This approach opens up prospects for the development of the philosophy of technology, the
philosophy of information, and digital ethics, as well as the analysis of the transformation of human identity
and the perception of reality in a networked society.

The principle of semantic verification echoes Luciano Floridi’s ideas about true information:
knowledge must be reliable, ethically sound, and useful to society. Floridi considers information at the level
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of a fundamental category of philosophy, similar to the concepts of “being”, “knowledge”, “life”, or
“morality”. He argues that an informational approach allows us to rethink traditional philosophical problems
and build a new foundation for their analysis. In the modern context, these ideas correspond to Floridi’s
approach, for whom information is semantic and true, i.e., capable of forming knowledge and ethical
responsibility of subjects in the information environment.

Floridi defines information philosophy as a discipline that studies the nature, structure, and dynamics of
information, including its semantic and epistemological aspects. He emphasizes that true information must
be not only accurate but also meaningful, capable of creating knowledge and influencing the human
cognitive environment. This idea is reflected in Al-Mashani’s methodology: numbers and their combinations
carry not only quantitative meaning but also moral and value connotations, which allows for the formation of
meaningful knowledge about the world and human beings.

In addition, Floridi introduces the concept of information ethics, which considers information objects
and processes as part of the infosphere, requiring moral evaluation and regulation. In parallel with this, Al-
Mashani’s approach to testing knowledge through semantic verification demonstrates a similar concern for
the ethical aspect of information: knowledge must not only be true, but also value-justified, promoting
harmony and cultural integrity.

Thus, the synthesis of Al-Mashani’s philosophy and Floridi’s ideas allows us to view the digital
worldview as an ontologically and ethically structured environment where data, algorithms, and information
processes should be perceived as carriers of truth, meaning, and moral responsibility. This approach opens
up prospects for the development of digital ethics, the philosophy of information, and the analysis of the
transformation of human identity in a networked society.

“Following Pythagoras and Plato, Al-Farabi recognizes geometry as the leading science of all human
creativity. By this he means dynamic geometry, the geometry of the relationships between natural objects,
the geometry of numerical relationships, and the geometry of symmetry and harmony in nature in the
broadest sense of the word.... Namely, the number 16*10 is associated with the number of light (Nur), while
the others are associated with “golden ratios”. Numerous questions arise in connection with these concepts of
the “golden ratio” in the broad sense of the word. This concept is closely intertwined with the concept of the
law of symmetry and harmony in the world. These concepts are well connected with the concepts of wave-
particle, quantum, etc. So, for example, we can put forward a working hypothesis that when an electric field
is rejected, the whole is divided in the ratio of the “golden ratio”.” Al-Farabi asserts that the most
fundamental core of logical reasoning is proof... And of all existing proofs, the most accurate and reliable are
those used in geometry. Yusuf Hae Hajib Balasaguni expressed this idea in poetic form:

“If you want to learn science,

You should be friends with a handisat”.

Handisat is Arabic for geometry, “knowledge that brings happiness”. We will also follow this path. In
our time, the history of science is becoming as powerful a science as natural science. S.I. Vavilov spoke
about this, and many scientists write about it. (See “Proceedings of the XIII International Congress on the
History of Science”. Moscow, 1997, Sections I, 11, IV, VI) [15].

Since ancient times, scientists have viewed various phenomena in five groups as follows: the face of the
Earth — ina cube (hexahedron), regular triangles (tetrahedron), the face of fire — 4-sided bipyramids, water
— 20-sided (icosahedron), wind as an octahedron, and the star (ether) as regular pentagons (dodecahedron).
Since the time of Euclid, considered the father of geometry, there can be no other regular polyhedron besides
the ones mentioned above — this concept has remained unchanged to this day. Analysis of this figure gives a
new direction in science. Proof of this was the development of Al-Farabi’s projective geometry. After Plato’s
period, Al-Farabi substantiated the need to study the physical properties, forms, and genetics of four objects
related to the Earth (hardness, fluidity, dispersing like air, burning like fire, etc.). Other scientists, apart from
Al-Farabi, consider Plato’s concept of the multifaceted nature of the world to be empty. Multifaceted objects,
primarily polygons, are grouped only from a mathematical point of view. Basically, they should be
considered as very thin, weighty plates. They are multifaceted, different in size, interpenetrating objects that
are unlike each other.

The philosophy of form, symmetry, and the discreteness of being, developed by Akzhan Al-Mashani in
the tradition of Plato and Al-Farabi, reveals deep parallels with contemporary theories of information and the
digital worldview. The idea of the world as a structured set of interconnected forms, expressed through
regular polyhedra, allows us to interpret reality as a system of ordered, discrete, and proportional elements.
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Such an ontological model resonates with the modern understanding of digital reality based on data, code,
and algorithms.

In LucioFloridi’s philosophy of information, the world is described as the infosphere—an environment
consisting of information objects, structures, and processes. Floridi emphasizes that information is not a
chaotic set of data, but rather a structured, formally organized, and semantically loaded reality. His demand
for truthfulness, meaningfulness, and correct form of information echoes Al-Mashani’s position that
knowledge must possess not only accuracy, but also semantic, value, and ontological proportionality.
Geometric forms in Al-Mashani’s philosophy perform the same function as Floridi’s structural principles of
information: they set the order, measure, and boundaries of what is permissible. The hermeneutic dimension
of the digital worldview can be conceptually clarified through the philosophy of Hans-Georg Gadamer, for
whom understanding is not a neutral reflection of information, but a historically and culturally conditioned
process of interpretation. In his fundamental work “Truth and Method”, Gadamer emphasizes that
understanding is always rooted in tradition and takes place within the horizon of the interpreter’s prior
knowledge and values: “Understanding is always an event that takes place within a historical horizon” [12;
17].

In the context of the digital worldview, this attitude takes on particular significance, as digital media
and algorithmic systems increasingly act as intermediaries of interpretation, shaping horizons of
understanding before the subject begins to comprehend the content. Mass culture in the digital environment,
functioning through platforms, visual interfaces, and recommendation algorithms, sets ready-made
interpretive frameworks, thereby influencing the processes of understanding and meaning formation. From
the perspective of Gadamer’s hermeneutics, the danger of digital culture lies not in the fact that knowledge is
mediated, but in the loss of the dialogical dimension of understanding. Gadamer emphasized that truth is
revealed not through technical control and method, but through dialogue and the subject’s participation in
tradition: “Truth is not the result of applying a method; it is revealed in the experience of understanding” [12;
15].

Al-Mashani’s concepts of symmetry and harmony serve as principles of proportionality between
different levels of reality—natural, scientific, and cultural. Developing the tradition of Plato and Al-Farabi, he
emphasizes that geometric and numerical relationships express the law of harmony in the world and cannot
be reduced to formal schemes. In this respect, Al-Mashani’s philosophy resonates with contemporary
discussions about the imbalance between technological efficiency and the cultural significance of
information. Unlike descriptive models of digitalization (D. Bell, M. Castells), he offers a normative
criterion for assessing such asymmetries. The principle of semantic verification of knowledge occupies a
special place in Al-Mashani’s philosophy. Analysis of his texts shows that knowledge must be verified not
only for logical correctness, but also for semantic and cultural justification. Following Al-Farabi’s line of
thought, he emphasizes the priority of proof and geometric thinking as the basis of true knowledge. In the
context of the digital worldview, this principle opposes the reduction of truth to quantitative metrics (views,
clicks, reach) and allows for the formulation of criteria for the quality of information.

A comparison with contemporary theories of information philosophy reveals both points of contact and
fundamental differences. For example, Lucio Floridi insists that information must be “well-formed,
meaningful, and truthful” and subject to ethical evaluation within the infosphere. In this respect, Al-
Mashani’s approach is functionally consistent with Floridi’s philosophy of information, but differs in its
deeper cultural and historical roots and connection with the tradition of the philosophy of form. While Floridi
derives normativity from the logical-semantic conditions of information, Al-Mashani’s approach has it built
into the ontology and cultural symbolism of knowledge from the outset.

The hermeneutic dimension of the digital worldview, clarified through the philosophy of
H.G. Gadamer, reinforces this interpretation. According to Gadamer, understanding is always an event that
takes place within a historical and cultural horizon [12; 16]. In a digital environment, where algorithms and
platforms increasingly shape the preliminary framework for interpretation, Al-Mashani’s principle of
semantic verification can be seen as a methodological alternative to reductional digital thinking, focused on
preserving the dialogical nature and responsibility of the interpreter.

A comparison with Shannon’s information theory reveals another important difference. Although
Shannon’s discreteness of information formally corresponds to Al-Mashani’s idea of the discrete structure of
the world, Shannon’s model fundamentally excludes the semantic and ethical dimensions. Al-Mashani, on
the contrary, shows that without a philosophical interpretation of form, information structures lose their
ontological and cultural meaning.
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In a socio-philosophical context, Al-Mashani’s ideas can be interpreted as a normative counterbalance
to M.Castells’ theories of network society. If the “space of flows” describes the fragmented and accelerated
circulation of information, then Al-Mashani’s philosophy of form and harmony sets a model of integrity and
proportionality oriented toward cultural sustainability. Similarly, from an anthropological perspective
(N.K. Hales), his philosophy sets a normative horizon that limits the arbitrary technization of the subject.

The discussion shows that the reconstructed concepts of form, harmony-symmetry, and semantic
verification form a comprehensive normative-methodological model applicable to the analysis of the digital
worldview. Based on this model, the article proposes an operational model for assessing the quality of
information, including criteria of contextuality, significance, and responsibility. This model allows us to link
the technical, cultural, and ethical dimensions of digital reality and fill the normative gap identified in
contemporary philosophical literature.

Thus, Akzhan Al-Mashani’s philosophy can be interpreted not only as a historical and philosophical
legacy, but also as a relevant methodological resource for the philosophy of information and digital ethics,
offering a holistic approach to understanding knowledge, technology, and human responsibility in the
context of digitalization.

In the digital age, various horizons overlap-scientific, technological, cultural, and spiritual. Al-
Mashani’s philosophy, which combines geometry, natural science, and religious and ethical dimensions,
demonstrates the possibility of a productive fusion of these horizons without losing semantic integrity. In
Gadamer’s terms, this means not a mechanical combination of heterogeneous knowledge, but their dialogical
mutual understanding. Gadamer’s hermeneutics allows us to view the digital worldview not as an objective
system of data, but as a historically and culturally conditioned process of interpretation in which mass culture
and digital media actively shape the horizons of understanding. In this process, Al-Mashani’s philosophy
acts as a methodological guide, contributing to the restoration of dialogue, semantic depth, and ethical
responsibility of interpretation in the context of digital reality.

Conclusion

The study showed that the philosophical legacy of Akzhan Al-Mashani has significant methodological
and ethical potential for understanding the digital worldview as a phenomenon of contemporary philosophy
of culture. The digital age, characterized by algorithmization, networked social processes, and media reality,
is transforming the ways in which knowledge, reality, and human identity are perceived, requiring a return to
philosophical traditions focused on integrity, meaning, and responsibility. An analysis of key theories of
digitalization and the information society (D. Bell, J. Baudrillard, M. McLuhan, M. Castells, C. Shannon,
L. Floridi, N.K. Hales) has revealed the multidimensional nature of the digital worldview, which includes
technical, cultural, symbolic, and anthropological dimensions. In this context, Al-Mashani’s philosophy,
which develops the ideas of harmony, symmetry, discreteness, and semantic verification of knowledge in the
tradition of Plato and Al-Farabi, acts as a conceptual counterpoint to the fragmentation of meanings and
ethical neutrality of digital mass culture. It has been shown that Al-Mashani’s philosophy of form and
numerical symbolism can be interpreted as an early model of a structured world, consistent with
contemporary ideas about digital reality based on data, code, and algorithms. Unlike a purely quantitative
understanding of information, this model emphasizes the need for ethical and cultural proportionality of
knowledge, which brings it closer to L. Floridi’s philosophy of information and information ethics. Thus,
drawing on the legacy of Akzhan Al-Mashani allows us to consider the digital worldview not only as a
technological phenomenon, but also as a philosophically and culturally conditioned form of perceiving the
world that requires a normative foundation. His ideas open up prospects for further research in the fields of
philosophy of culture, philosophy of information, philosophy of technology, and digital ethics, as well as for
the development of humanistically oriented strategies for the interaction of humans, information, and
technology in a networked society.
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K.T. AnacoBa, A.C. Myprabaesa, C.I1. Mananosa, F'. AXMeTXaHKBI3bI

Hu@pJabik IyHHETAHBIM asiICHIHAAFBI AKKAH dJ1-MalaHuIiH
¢pustocopusanbIK Mypachl

KoramubiH nu¢pnanysl xxargaiibiHaa OLTIMAL OHAIPY, TapaTy XKoOHE HHTEpPIIpeTalusIIay TOCUIAEpi, COHIal-aK
OHBI Oarajsiay MEH MOAEHH MaHBI3IBUIBIK KPUTEPHIIEpl eneyni Typae esrepicke ymbipayzaa. Luppiasik
IYHHETAHBIMFa apHAJIFaH 3epTTeyJep ayKpIMIbI OONFaHBIHA KapaMacTaH, Kasipri GuIocoQusibK oaeOnerTe
aKmapaTThl Oaranay slH HOPMATHBTIK HETi3Aepi, acipece OHBIH MaFbIHAJIBIK MOHIIIT, KOHTEKCTYaJIbUIBIFBI
MeH IMQPIBIK OPTAJarbl XKayalKepIIUliri Maceneci JKeTKUTIKTI AeHreHae KyHeni Typae KapacThpbliMai
oteip. Ochl TYPFBIIAH alFaHa, OUTIM MacelieciH OacTankblIaH-aK HOPMATHUBTIK 9pi MOJCHU-KYHIBUIBIKTHIK
eJIeM/Ie TAIIAUTHIH AKXaH on-MamaHuiH GUI0COQHSIBIK Mypachkl alpBIKIIA KbI3BIFYIIBUIBIK TYIBIPaJIBL.
Anaiiia KOJIaHBICTaFbl 3epTTeynepiae oin-Mamann eHOekTepi UMQPIBIK JAYHHETAHBIMIBI, aKIapar
(umocopusAckH xoHe IMUGPIBIK dTHKAHBI MalbIMOayFa apHajFaH AepOec dIiCHAMalbIK pecypc peTiHae ic
KysiHge TanpaHOaiinel. KeOiHe OHBIH maesmmapbl (parMEeHTapibl TYple HEMece TapHUXH-CHIATTaMajbIK
KOHTEKCTe FaHa TYCIHIIPLTI, ONapIblH HOPMATHBTIK Ma3MyHBI JKYHel PEeKOHCTPYKIHMAIaHOAWIBI >KOHE
MUQPIBIK OpTaJarbl akKmapaT camachlH Oaralay MOCENeCiMeH Tikeneil cabakracThippuiMaiinel. OcChIFaH
OaiIaHBICTHI aTajFaH 3epTTeYdiH MakcaThl — AKXaH an-MalraHu MypachlHIAFbl HETi3Ti TYXKbIPBIMAAPIbI
¢bunocopusIBIK TYPFBINAH KaiiTa KypacTBIPBIN, OJIAPABIH LUQPIBIK IYHHETaHBIMIBI  TaJiayAaFbl
9/liCHaMaNbIK KSHE ATUKAJBIK dJeyeTiH alkpiHaay. Makanana ¢opma (ky0), TapMOHHS—CHMMETPHS JKOHE
OiUTiMHIH MaFbIHAJIBIK BEPU(PHUKAIUACH CHUSAKTHI YFBIMAAPIBIH UG PIBIK TYHHETAaHBIM JKaFIaibIH/Ia Kajaiia
MHTEpIPETAlMSANAHATBIHEL JKOHE OJap/bl UUQPIBIK OpTajarbl akmapar camachl MEH JKayarKepIIiuTik
KPHUTEPUIIIEPiH HETi3/1eye KOMAaHy MYMKIHIIKTepi TaJmaHIbl. 3epTTEeyIiH FRUIBIMU JKaHAJBIFE AKXaH ol-
Mammanu uitocodusicsl anFaml peT TapuXH-CHIIATTaMalblK eMeC, HOPMAaTHBTIK-aHATMTHKAIBIK KbIPHIHAH
XKy#eni Typ/ie KapacThIPbUIbIN, HU(PIBIK dTHKAHbI, aKlapaT CamachlHBIH KPUTEPHUIIepiH koHe Ludprany
KarJalbIHIaFbl MOJCHM dkKaja mnpoOiieMalapblH TYCIHAIpyre apHanraH (GuiocodUsUIBIK pecypc peTiHae
¥CI)IHI>IJ'Iyl>IH)13.

Kinm cesdep: Axxan on-Mainanu, on-Papabu, mMudpibK TYHHCTAHBIM, aKmapar (HI0CO(UACH, TEXHHKA
(dbuocopusichl, THGPIBIK ITHUKA, KETUTIK KOFaM, MOJICHH XKaJl.

K.T. AnacoBa, A.C. Myprabaesa, C.11. Manamnosa, F'. AXMeTXaHKBI3BI

duiocoPpckoe Hacsienne AK:KaHa ajib-MallaHu B KOHTEKCTe
1M ($ppoBOro MUPOBO33PEHUSA

B  ycioBuwsix —1mbpoBu3aupe  OOIIECTBA  CYLIECTBEHHO  W3MEHSIOTCS — CIIOCOOBI  MIPOW3BOJICTBA,
pacnnpoCTpaHCHUA U MHTEPINPETALMU 3HAHUSA, a TAKKEC KPUTCPUH €TI0 OLUCHKU U ](yJ'leypHOﬁ 3HAYUMOCTH.
HecmoTpst Ha IMPOKHMiT KOPITyC HUCCIIeIOBaHMUI, TTOCBAIIEHHBIX HH(YPOBOMY MHPOBO33PEHHUIO, B COBPEMEHHOI
¢dunocockoil auTEpaType OCTaETCs HENOCTATOYHO Pa3pabOTAHHBIM BOIPOC O HOPMATHUBHBIX OCHOBAHMSX
OLICHKNM HMH(OPMALUH, IPEXKIE BCErO0 O KPUTEPHUSAX €€ CMBICIOBOH 3HAUYMMOCTH, KOHTEKCTYaJIbHOCTH H
OTBETCTBEHHOCTH B IU(POBOIi cpene. B 3Toit cBs3M 0coObIi HHTEpec NpencTaBisieT GHIocopcKkoe HacIeane
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ArokaHa anb-MaiiaHy, B KOTOpPOM Ipo0OjieMa 3HaHWS HM3HA4YaJIbHO PAacCMATPUBACTCS B HOPMATHBHOM H
KyJIBTYPHO-IICHHOCTHOM M3MepeHHH. OJHaKO B CYIIECTBYIOIIMX HCCICIOBAHUAX €ro pabOThl NPaKTHYECKU
HEe aHAIM3MPYIOTCS KaK CaMOCTOSTENIbHBIH METOMOJOTHYECKHIl pecypc Al OCMBICICHUS LU(PPOBOTO
MHpPOBO33peHHs, ¢uiaocopun uHbopManmu u mudpoBoit stuku. Kak mnpasmio, wpem anp-MamaHu
HUHTEPIPETHPYIOTCS (hparMeHTapHO JNOO B MCTOPHKO-ONUCATETLHOM KOHTEKCTe — 0€3 CHCTeMaTHIeCKOH
PEKOHCTPYKIIMM MX HOPMAaTHBHOTO COZIEpXaHWA M 0e3 COOTHECEHMS C MpOOJIEeMaTHKOH OIIEHKH KadyecTBa
nHpopMan B IU(POBOH cpexe. B cBA3M ¢ ITHM Ienb HACTOSIIETO HCCIIENOBAaHMS 3aKIIOYaeTcsi B
¢bunocockoll PEKOHCTPYKIMHU KIIIOYEBBIX KOHLENTOB Hacleausi AKkKaHa aib-MallaHd M BBIABICHHH HX
METOJIOJIOTHYECKOT0 M 3THYECKOr0 IMOTEHNHMana JUli aHauu3a HU(ppPOBOTO MHpPOBO33peHHs. B crarbe
aHAM3UpYeTCs, KaKuM 00pa3oM KOHLENTH (GopMbl (Kyba), TapMOHMH — CHMMETPHH M CMBICIOBOM
BepH(GUKALUKM 3HAHUS MOTYT OBITh HHTEPHPETHPOBAHBI B YCIOBHAX LHM(PPOBOTO MHPOBO33PEHUS H
HCIIOBE30BaHbI Ul 00OCHOBAaHMS KPUTEPHEB KauecTBa MH(GOPMAUK U OTBETCTBEHHOCTH B IU(POBOH cpere.
Hayunass HOBU3Ha CTaTbM COCTOMT B TOM, 4TO (uiocodus amp-MamaHu BIepBEIE CHCTEMaTHUECKH
paccMaTpuBaeTCsi HEe B HCTOPHKO-OIHCATENHHOM, a B HOPMAaTHBHO-aHAINTHYECKOM KIIIOUEe — Kak
¢unocodeknit pecypc sl OCMBICICHHS IHU(GPOBOH 3THKH, KPUTEPHEB KauecTBa MH(opManuu u mpobiem
KyJIbTYpHOU NMAMSATH B YCIOBHSAX ITU(DPOBH3AIHN.

Kniouesvie crosa: Axxan ans-Mamanu, ans-®apadu, mudpoBoe MUPOBO33peHne, Gruirocopust HHPOPMALIUH,
(unocodus TeXHUKU, TUPPOBAst ITHKA, CETEBOE OOIIECTBO, KYJIbTYPHAs MaMSTh.
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The interrelation of Kazakh proverbs and sayings with the Islamic worldview

The main purpose of this article is a comprehensive examination of the vivid manifestation of the Islamic
worldview and religious and philosophical principles in Kazakh proverbs and sayings. The content of the
proverbs that have developed in the oral literature and folk wisdom of the Kazakh people over the centuries is
closely and organically linked to the basic Islamic values — faith in the unity of Allah (tawhid), gratitude and
trust in fate (tauekel), appreciation and contentment, patience and perseverance, honesty and justice, as well
as mercy and kindness.In the course of the research, the deep content of Kazakh proverbs and sayings is ana-
lyzed using a comparative historical method, their ideological consonance with the verses of the Holy Quran
and the hadiths of the Prophet Muhammad is systematically revealed. The results of the analysis prove that
the spiritual and ethical principles of Islam are deeply rooted in the Kazakh worldview. In addition, it is de-
termined that proverbs and sayings served as an important and effective means of transmitting these high re-
ligious and moral values from generation to generation and consolidating them in the national conscious-
ness.In this context, the study makes a significant contribution to understanding the historical development of
national religious consciousness and its reflection in cultural forms. In conclusion, the article clearly demon-
strates the deep mutual influence of Islam and national culture, as well as the social and spiritual significance
of folk forms of religious and moral education.

Keywords: Kazakh proverbs and sayings, Islamic worldview, religious philosophy, faith, hope, gratitude, pa-
tience, morality.

Introduction

The spiritual culture and ideological essence of the Kazakh people are based on a deep philosophical
foundation that has been formed over the centuries. The most striking manifestation of this spiritual
foundation are proverbs and sayings, which are considered the golden core of folk wisdom. Proverbs and
sayings are short and succinct conclusions born from the life experience, worldview and moral principles of
the people. They served as a spiritual and ethical guideline regulating the relationship between man and
Allah, man and nature, man and man. In this sense, Kazakh proverbs and sayings are closely related to the
basic principles of Islam, reflecting the unity of the national worldview and religious and philosophical
thought.After the penetration of Islam into the Kazakh lands, the moral, legal and social norms of the people
intertwined with Islamic ethics, forming a new spiritual unity. Concepts such as hope (tauekel), gratitude
(shukirshilik), patience (sabyr), honesty (adaldyk), mercy (meirim) and justice (adildik) mentioned in the
verses of the Quran and hadith of the prophet became the basis of Kazakh proverbs. For example, the
expressions “Without the will of God, even a blade of grass will not break” (“Kudaisyz kurai da synbaydy”),
“Whoever is grateful finds more benefits” (“Shukir etkennin yrysy artady”), “Patience is gold” (“Sabyr tubi
— sary altyn”), “Dishonestly obtained is not for the future” (“Aramnan algan as bolmaida”) reflect the basic
ideas of Islam — faith in Allah, acceptance of fate, gratitude and patience [1]. This indicates that the
worldview of the Kazakh people has absorbed Islamic values, turning them into a natural part of the national
consciousness and cultural code.

The fusion of Kazakh wisdom and the Islamic worldview took place not only within the framework of
religious faith, but also with the aim of strengthening the principles of morality, virtue and justice. The
Islamic precepts “Do good for yourself” and “Allah has mercy on the merciful” echo the Kazakh proverbs
“Zhaksylyk kylsan — ozin ushin” (“Do good for yourself”) and “Meirimdilik — imannyn korisi” (“Mercy is
a manifestation of faith”). This harmony proves that in the verbal culture, way of life and spiritual principles
of the people, faith in Allah and love for man were inseparable.Thus, Kazakh proverbs and sayings represent
not only a wealth of language or folklore heritage, but also a popular expression of Islamic values and moral
philosophy. Through them, the ideas of faith, patience, justice, gratitude and kindness were passed down
from generation to generation, and the Islamic worldview became an integral part of Kazakh culture.

" Corresponding author’s e-mail: xnurgulan@mail.ru
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Methodology and research methods

The text mainly uses the historical and philosophical research method. This method includes the
following elements: Source studies — analysis of national Kazakh proverbs and sayings, as well as spiritual
artifacts of Kazakh culture in connection with Islamic concepts; Comparative analysis — identification of
the relationship and influence between the popular preaching views of the Kazakh people and religion;
Contextual analysis is the study of the development of philosophical ideas in a historical, social and cultural
context, in particular within the framework of Islamic philosophy, Eastern peripatetism and Kazakh society;
Hermeneutics is the disclosure of the deep meanings of Kazakh proverbs and sayings through their
philosophical interpretation.In addition, common philosophical methods are used — synthesis, analogy and
abstraction.

Discussion

The proverb “Without the will of God, even a blade of grass will not break” (“Kudaisyz kurai da
synbaydy”) is one of the deepest religious and philosophical expressions in the worldview of the Kazakh
people. This phrase means that everything in the world happens solely by the will of Allah. Any human
action, movement in nature, life and death are all subject to His will. This understanding is directly
consonant with numerous verses of the Holy Quran.: Nothing happens without Allah’s permission”(Surah al-
Nisa, verse 78); “When He desires something, He says to him, “Be!”and it happens” (Surah Ya Sin, verse
82); That is, any movement in the universe, even the smallest event, is carried out only by the will of Allah.
The fact that the proverb specifically mentions the “blade of grass” — the simplest and most fragile plant —
reinforces the meaning: if Allah does not wish, even a blade of grass will not break. The Prophet Muhammad
also repeatedly expressed the same thought in his hadiths: “Know that if all mankind gathers to benefit you,
it will not be able to do so unless Allah has ordained it for you.And if they gather to harm you, they will not
be able to, unless Allah has ordained it. Everything is written in the destiny of Allah.” (narrated by at-
Tirmidhi). This hadith fully reveals the meaning of the proverb: everything that happens in life depends on
the knowledge and predestination of Allah. The proverb expresses faith in fate and trust in the Almighty —
the basic concepts of Islamic teaching. The expression “Without the will of God, even a blade of grass will
not break” is a deep religious and philosophical wisdom reflecting the Kazakh people’s faith in Allah,
recognition of dependence on Him and the realization that everything in this world happens in accordance
with divine predestination.

The proverb “Without the will of God, even a blade of grass will not break” (“Kudaisyz kurai da
synbaydy”) is one of the deepest religious and philosophical expressions in the worldview of the Kazakh
people. This phrase means that everything in the world happens solely by the will of Allah. Any human ac-
tion, movement in nature, life and death are all subject to His will. This understanding is directly consonant
with numerous verses of the Holy Quran: “Nothing happens without Allah’s permission” (Surah al-Nisa,
verse 78); “When He desires something, He says to him, “Be!” and it happens” (Surah Ya Sin, verse 82).
That is, any movement in the universe, even the smallest event, is carried out only by the will of Allah. The
fact that the proverb specifically mentions the “blade of grass” — the simplest and most fragile plant — rein-
forces the meaning: if Allah does not wish, even a blade of grass will not break. The Prophet Muhammad
also repeatedly expressed the same thought in his hadiths: ”Know that if all mankind gathers to benefit you,
it will not be able to do so unless Allah has ordained it for you. And if they gather to harm you, they will not
be able to, unless Allah has ordained it. Everything is written in the destiny of Allah” (narrated by at-
Tirmidhi). This hadith fully reveals the meaning of the proverb: everything that happens in life depends on
the knowledge and predestination of Allah. The proverb expresses faith in fate and trust in the Almighty —
the basic concepts of Islamic teaching. In conclusion, the expression “Without the will of God, even a blade
of grass will not break™ is a deep religious and philosophical wisdom reflecting the Kazakh people’s faith in
Allah, recognition of dependence on Him and the realization that everything in this world happens in accord-
ance with divine predestination.

In the worldview of the Kazakh people, the concept of “qanagat” (contentment) is the spiritual basis of
human life, the main criterion of moral stability and inner peace. Folk wisdom says: “Contentment will sati-
ate the stomach, and discontent will make you slaughter a single calf” (“Kanagat karyn togyzady, kanagatsyz
zhalgyz tayyn soygyzady”), which teaches that a person’s true wealth lies not in material abundance, but in
contentment of the heart. This proverb directly echoes the Islamic principles of shukir (gratitude), sabir (pa-
tience) and tauekel (trust in Allah). In Islamic teaching, ganagat means the ability to appreciate the benefits
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given by Allah and not succumb to greed and passions. The Quran says: “If you are grateful, I will multiply
for you, and if you are ungrateful, My punishment is severe” (Surah Ibrahim, verse 7). The meaning of the
word “gratitude” in this verse is consonant with the Kazakh concept of “qanagat”: both imply contentment
with what Allah has given, abstinence from excess and striving for inner peace. Those who are grateful are
spiritually rich, but a person without contentment does not appreciate what he has and becomes a slave to his
negative ego. The Prophet Muhammad emphasized the importance of contentment in human life: “True
wealth is not in abundance of possessions, but in contentment of the heart” (al-Bukhari, Muslim) [2]. “Who-
ever is satisfied with small things, Allah will make him rich” (at-Tirmidhi). These hadiths reveal the deep
meaning of the Kazakh expression “karyn togyzar” — “it will satisfy the stomach”: a person who is satisfied
with his lot remains in spiritual and vital peace, while a dissatisfied one will not satisfy his greed. The words
“ganagatsyz zhalgyz tayyn soygyzady” show how excessive desire destroys well-being — a person driven by
greed does not appreciate either God's gifts or his own work. From the point of view of Sharia, kanagat is a
natural continuation of sabyr and tauekel. A patient and contented Muslim gratefully accepts the trials of Al-
lah and seeks his lot in an honest way. The Quran says: “Be satisfied with the provision that Allah has given
you, and give thanks, and then you will be saved” (Surah An-Nahl, verse 114). The Kazakh people have
turned this teaching into a way of life. Being content meant not only modesty in material matters, but also
maturity in spiritual matters. The folk proverb “Qanagat — imann zhartysy” (“Contentment is half of faith”)
reflects this idea: discontent is a sign of greed and following base passions, and a person who succumbs to
nefsi loses his spiritual balance. A person with kanagat is free, rich inwardly, and calm. He is grateful for
what he has and is patient in his hardships. And discontent leads to envy, greed, and even grumbling at God's
predestination. Thus, the proverb contrasts two states of mind: one leads to faith and harmony, the other to
suffering and spiritual emptiness. In conclusion, the proverb “Qanagat karyn togyzady, qanagatsyz zhalgyz
tayyn soygyzady” is a folk expression of the Islamic principles of shukir, sabyr and tauekel. It warns a per-
son against greed, calls for spiritual wealth and contentment with what is given by Allah. Kazakh wisdom
thus embodies the teachings of the Koran and the Sunnah, being a living testimony to the faith, morality and
inner balance of the people.

In the worldview of the Kazakh people, faith in fate and contentment with the predestination of Allah
occupy a special place. A deep philosophical expression of this belief is contained in the proverb: “Those
who chase will not catch up, those who are destined will not leave” (“Qugan jetpeidy, buiyrgan ketpeidy”).
This wisdom reflects the belief that everything that happens in a person's life is done according to the will of
Allah, and the desire to achieve what is not predetermined turns out to be in vain. In Islam, this understand-
ing is associated with the concepts of kadar (tagdir) — predestination and tauekel — trust in Allah. In the
Qur'an, God says: “No misfortune will befall the earth or yourselves unless it is written down in the Book
before We create it” (Surah al-Hadid, verse 22). It follows from this verse that fate is a predetermined
knowledge of Allah. That is, no matter how hard a person tries, he will not be able to achieve what Allah has
not ordained for him; and no one can take away what is destined. The proverb “Those who chase will not
catch up” points to the futility of striving for what is beyond human capabilities, and “Those who are des-
tined will not leave” expresses confidence in the inevitability of a predetermined destiny. The Prophet Mu-
hammad also repeatedly emphasized the importance of faith in fate and trust in Allah. One of the hadiths
says: “Know! If all of humanity gathered to benefit you, it would not be able to do so unless Allah had or-
dained it for you. And if they had gathered to harm you, they would not have been able to do so unless Allah
had ordained it for you. Everything is already recorded in the fate of Allah” (narrated by at-Tirmidhi). This
hadith fully reveals the meaning of the Kazakh proverb: everything in a person's life happens according to
the will and decision of Allah. Kazakhs briefly and succinctly expressed this truth with the words: “Those
who chase will not catch up, those who are destined will not leave.” This is evidence of how deeply the Is-
lamic doctrine of predestination is rooted in popular philosophy. Faith in fate is one of the six pillars of faith
in Islam. Accepting the will of Allah frees a person from pride, excessive worries and dissatisfaction with
life. The Quran says: “Do not grieve over what has escaped you, and do not rejoice excessively over what
Allah has given you. Indeed, Allah does not love the arrogant” (Surah al-Hadid, verse 23). This verse teaches
that contentment with fate is a sign of spiritual humility, patience and hope. The meaning of the proverb fully
corresponds to this idea: Whoever is satisfied with what Allah has prescribed finds peace of mind, and dis-
satisfaction with fate is a manifestation of weakness of faith. From the point of view of Sharia, tawakkul is
not inaction, but an active pursuit of a goal followed by trust in Allah in the outcome. The Kazakh people
also adhered to this balance: to act, but not to go beyond the limits of Divine predestination. “Those who
chase will not catch up” means that one cannot change fate by force, and “those who are destined will not

Key Title: Logos (Karaganda) 43



N. Askerkhan

leave” — that the predetermined good will certainly reach a person. The proverb “Those who chase will not
catch up, those who are destined will not leave” expresses the essence of the Islamic concepts of faith in pre-
destination, hope and contentment with the will of Allah. She calls a person to patience, inner peace and spir-
itual maturity. Through such proverbs, the Kazakh people conveyed the Islamic worldview in a simple, vital
form. This wisdom is a clear manifestation of faith and humility before the Divine will, imprinted in popular
philosophy [3].

The source of the Kazakh people’s wisdom is their worldview based on spiritual and religious values.
Among these values, the culture of speech and the ethics of speech occupy a special place. People have long
said: “The word is a mirror of the soul” (Soz jannyn aiynasy), considering that a person's dignity and faith
are manifested in his language. In this sense, the proverbs “Until you say you own the word, you say the
word owns you” (Soilegenshe sozine ozin qoja, soilegen son ozine sozin qoja), “A tongue will break a stone,
if not a stone, then a head” (Til tas zharady, tas zharmasa bas zharady), “A kind word is half of happiness”
(Jaksy soz — jarym yrys) reflect the deep spiritual and moral education of Kazakhs. These sayings are a
manifestation of the Islamic principles of adep (ethics), good speech and responsibility for speech. In Islam,
language is a powerful tool that can elevate a person or lead him to destruction. The Prophet Muhammad
said: “Whoever believes in Allah and the Last Day, let him speak kindly or keep silent” (narrated by al-
Bukhari and Muslim) [4]. This hadith is close in meaning to the Kazakh proverb: “Until you say you own the
word, you say the word owns you”. Everyone is responsible for what they say. Thinking before a speech is a
sign of reason, faith, and conscience. One careless word can change a person's fate. Thus, this saying is con-
sistent with the Islamic principle of responsibility for deeds: every word is recorded in the book of deeds. In
the Qur'an, God says: “He does not utter a single word without an angel watching him” (Surah Kaf, verse
18). This verse clearly shows that language is an amanat (trusted good), and every word will be considered
before Allah. Therefore, speech is not just a means of communication, but a spiritual responsibility. The
proverb “The tongue will break a stone, if not a stone — then the head” expresses the same truth: the power
of the word affects not the body, but the soul and heart, and can bring both good and harm. The Prophet also
said: “What plunges people into hell most of all is the fruit of their tongues™ (narrated by at-Tirmidhi). This
instruction reveals the depth of spiritual responsibility for the word. Kazakh wisdom has also made this prin-
ciple a rule of life. When people said “A tongue will break a stone,” they meant not the physical, but the spir-
itual power of a word that can hurt the heart, hurt honor, or change fate. The proverb “A kind word is half of
happiness” directly echoes the Islamic teaching about virtues and rewards. The Prophet Alsiaid: “A kind
word is sadaqa (charity)” (narrated by al-Bukhari). This hadith completely complements the meaning of the
Kazakh proverb: a kind word is not only a manifestation of politeness, but also a spiritually good deed. It
brings joy, confidence and blessing, strengthens love and unity between people. The Quran also says: “A
kind word is like a good tree: its roots are strong in the earth, and its branches ascend to heaven” (Surah Ib-
rahim, verse 24). Thus, Kazakh proverbs about the word are not just folk wisdom, but a living form of reflec-
tion of Islamic moral principles, calling for awareness, purity of speech and spiritual responsibility.

This verse says that a kind word brings spiritual fruits, ennobles a person and society. The Kazakh ex-
pression “A kind word is half of happiness” is based on the same idea: a kind word enriches the soul and
makes life easier. As a result, we can say that Kazakh proverbs and sayings related to speech and the word
are fully consonant with Islamic ethics, especially the principles of verbal etiquette and responsibility for the
word. The proverb “Until you say you own the word, if you say it, the word owns you” encourages a person
to control language; “Language will break a stone” reminds of the power and responsibility of the word; and
“A kind word is half of happiness” is evidence of mercy, faith and humanity. Thus, Kazakh wisdom and Is-
lamic teaching complement each other, offering humanity an excellent example of spiritual education. The
Kazakh people have long considered respect and reverence for parents to be the highest human duty. This
concept is closely related to the fundamentals of Islamic Sharia. In the Qur'an and Hadith, loving parents,
caring for them, abstaining from rudeness, and praying for them are seen as manifestations of true faith. Ka-
zakh proverbs and sayings are a spiritual mirror that reflected these values and turned them into life princi-
ples. Folk wisdom says: “Even if you carry your mother to Mecca on your shoulders three times, you will not
repay her for the milk”, “What you do to your father will be returned to you”, “The blessing of parents is the
grace of the Almighty”. These sayings express eternal respect and devotion to parents and are directly related
to the Islamic concept of “ihsan” — benefits and virtues. In the Qur'an, Allah Almighty says: “Your Lord has
commanded you to worship no one but Him and to be kind to your parents. If one or both of them reach old
age in your presence, do not say “ugh!” to them, do not shout at them, but speak respectfully to them” (Surah
al-Isra, verse 23). This verse emphasizes that respect for parents is not just a moral obligation, but an act of
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worship that stands alongside monotheism. Thus, the tradition of honoring parents among Kazakhs originates
from Islamic teachings. The people believed: “The blessing of parents is the favor of Allah”. The Prophet
Muhammad also emphasized this topic. In one hadith, he said: “Paradise is under the feet of mothers” (nar-
rated by an-Nasai). This hadith shows the greatness of the mother and the spiritual meaning of kindness to
her. And the Kazakh proverb “If you honor your mother, Allah will bless you” is a folk expression of the
same truth [5].

Honoring parents is not just a manifestation of love, but a spiritual duty. If you delve into the meaning
of Kazakh proverbs, you can see that this idea has acquired not only religious, but also socio-moral signifi-
cance. For example, the proverb “Whatever you do to your father, it will come back to you” reflects the
Quranic principle: “Whatever you do, Allah will reward you for it” (Surah an-Nahl, 96-verse). This thought
symbolizes the continuity of generations and the fact that goodness always returns to its source. In Kazakh
family education, concepts such as “to receive the blessing of the elder,” “to observe the way of the ances-
tors,” “not to upset the mother,” fully comply with the Islamic principle of Silat ar-Rahim — the mainte-
nance of family ties and the continuation of goodness. In Islam, the one who breaks the bonds of kinship will
be questioned by Allah, and the one who preserves them will be rewarded with longevity and increased
blessings, as stated in the hadith. About the prayer of parents, the Prophet said: “Three duas are accepted: the
prayer of a parent for a child, the prayer of a fasterer and the prayer of a traveler” (hadith from at-Tirmidhi).
This hadith highlights the spiritual power of parental blessing. The proverb “The blessing of parents is the
grace of the Creator” clearly expresses the same idea. As a result, the point of contact between Kazakh prov-
erbs and Islamic Sharia is that honoring parents is the way to approach Allah. In the spiritual culture of the
Kazakh people, this concept is associated with faith, duty and sincerity. The proverb “What you do to your
father will come back to you” reflects the principle of justice and responsibility set forth in the Quran, and
the hadith “Paradise is under the feet of mothers” calls for maternal mercy to be considered the highest vir-
tue.

Conclusion

The study revealed that there is a deep spiritual and ethical harmony between Kazakh proverbs and the
Islamic worldview. The Kazakh folk wisdom, formed over the centuries, harmoniously combines with Sharia
principles, becoming an effective means of conveying moral and religious values in the simple language of
the people. Thus, the proverb “A just biy does not distinguish between relatives, but a biased iman does not”
reflects the Quranic principle of justice, and the expression “Contentment fills the stomach, and greed cuts
the last lamb” conveys the Islamic concepts of kanagat (contentment) and shukir (gratitude). The proverb
“What is meant will not go away; and what is not meant, you will not catch up” symbolizes faith in fate and
trust in Allah (tauekel). And the statements “Until you say it, you are the master of your word, and having
said it, the word is the master of you,” “A stone will break a stone,” “A kind word is half of happiness,” echo
the Islamic norms of speech ethics, responsibility and good behavior. The teachings of the Quran and Hadith
about justice, patience, contentment, gratitude, fate and the good word are fully consonant with the content
of Kazakh proverbs. This proves that the Kazakh people have deeply embraced the Islamic teachings and
elevated them to the level of national identity and tradition. Thus, proverbs served as a form of popular ex-
pression of religious principles, strengthening faith and morality. Therefore, Kazakh proverbs should be con-
sidered not just as an element of folklore, but as a folk manifestation of Islamic ethics and philosophy. They
brought Sharia norms to everyday life, turning faith and virtue into the basis of a way of life. So, Kazakh
proverbs are evidence of the fusion of Islamic spiritual teachings with a national worldview. These sayings
should be considered as a unique cultural phenomenon reflecting the philosophy of life, spiritual culture and
moral values of the people.
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H. Ackepxan

Kazak makaJj-maTesiepiHiH HCIAMIBIK TIYHHETAHBIMMEH CA0aKTACTHIFbI

MakanaHbIH HETi3ri MakcaThl — Ka3aK XaJKbIHBIH MaKal-MOTeIepiH/eri NCIaMABIK JYHUETaHbIM MEH AiHH-
(UIOCOGUSIBIK YCTaHBIMIAPIBIH aHKBIH KOPIHICIH KaH-KaKTHl KapacTolpy. KaszakTeH aysl3 omeOuerinie
JKOHE FachIpiap OOMBI KaNBINTACKaH XaJBIK JaHAIBIFBIHIAFBl MaKajl-MOTeNIEpIiH Ma3MyHBl AJUIaHBIH
Oipiirine ceHy (TOyXun), TardbIpFa PH3AINBUIBIK II€H TAyeKell, IMIYKIPIIUNK IMeH KaHaraT, ca0blp MeH
TO3IMIUTIK, aJaJablK T[EH ONUINIK, COHIAi-aKk MeHipiM MEH I3TUTlK CHSKTBI HETI3Ti  HCIaMJIbIK
KYHIBUIBIKTAPMEH THIFBI3 Opi OpraHUKAaNbIK OailaHbIcTa eKeHJIriH aliKpIHIAy KaThIp. 3epTTey OapbhIChIHIa
Ka3aK MaKaJ-MOTENJEPiHiH TEPeH Ma3MyHBI CaJBICTBIPMANIBI-TAPUXH OAIC apKbUIBl TAIIAHBII, OJap.IbIH
Kypan Kopim asrrapsiMen skoHe Myxamme[ maiiFaMOapIpIH XaIucTepiMeH HACSIIBIK YHASCTIr KyHeni Typae
KapacThIpbUIFaH. Tanjay HOTWKECiHAE Ka3aK AYHHETAHBIMBIHBIH TYI HETI3iHAE HCIaM MdiHIHIH pyXaHH-
STHKAJIBIK KaFUIANAPbIHBIH Oepik OpHBIKKaHbI moienneHnai. CoHmai-ak MaKaJI-MOTEIICpAiH OCBHI JKOFaphl
JIHU-aaMIepIIiliK KYHIBUIBIKTapAbl YpIaKTaH-YpIIaKKa JKETKI3y[OiH J>KOHE XalblK CaHachblHA CIHIpYAiH
MaHBI3Ibl 9pi THIMAI Kypaibl OosiFaHbl aHbIKTanFaH. OCHl TYPFBIIA 3epTTEY YITTHIK IIHH CaHAHBIH TapuXd
JTaMYBIH, OHBIH MoJIeHH (hopMallap/iarel OeiHeCiH TYCiHyTre 30p yiec Kocanpl. KophIThIHABLIAH Kene, MaKaia
WCJIaM JliHI MEH YITTBHIK MOJICHHETTIH ©3apa TepeH bIKIAIBIH, COHBIMEH KaTap JiHH-aJlaMI'epLILIiK TOpOHUeHIH
XaJBIKTHIK (pOpMaIapbIHBIH AJICYMETTIK )KOHE PYXaHH MaHBI3bIH afiKbIH KOPCETe .

Kinm ce30ep: Kazak Makal-MoTeNAepi, HCIAMIBIK IYHHETaHBIM, HOiHH Quiocodus, HMaH, TOyeKel,
LIYKIPIIUTIK, ca0bIp, aaMrepIIiIiK.

H. Ackepxan

B3aumocBsi3b Ka3aXCKHX MOCJTOBUIL U IMOroBOPOK ¢ HCJIAMCKHUM MHPOBO33PCHUEM

OcHoBHasl LIeJIb JaHHOH CTaTbU — BCECTOPOHHEE PACCMOTPEHHE SPKOTO MPOSBICHHUS UCIAMCKOTO MHPOBO3-
3pEHUs ¥ PETUTHO3HO-(QMIOCOPCKUX MPUHIMIIOB B Ka3aXCKUX IMOCIOBHUIIAX U moroBopkax. CoaepikaHue Io-
CJIOBHII, CJIOKMBILIMXCS B YCTHOI JIMTEpaType M HApOAHOI MYAPOCTH Ka3aXCKOTr0 Hapo/a Ha MPOTSDKEHUH Be-
KOB, TECHO W OPTaHHYHO CBSI3aHO C OCHOBHBIMH HCJIAMCKMMH IIEHHOCTSIMH — BepOW B €AMHCTBO AJuiaxa
(Tayxum), 6JaroJapHOCTHIO M YIIOBAaHUEM Ha CYABOY (ToyeKel), MPU3HATEIFHOCTBIO M JOBOJIBCTBOM, TEpIie-
HHMEM U CTOWKOCTBIO, YECTHOCTBIO U CIIPABELIMBOCTBIO, @ TAKKe MUJIOCEpAUEM U 100poToii. B xone mccie-
JIOBaHHMS TIIyOOKOE CoJlepyKaHHue Ka3axCKHUX MOCIOBHI] M IOTOBOPOK aHAJIM3UPYETCs ¢ MPUMEHEHHEM CPaBHH-
TEeIbHO-UCTOPHYECKOTO METO/Ia, CHCTEMHO BBISBIIACTCS MX HIEeHHOE co3BydHe ¢ asTamu CesieHHoro Kopana
U Xagucamu npopoka Myxammena. Pe3ynbTaTel aHanm3a JIOKa3bIBalOT, YTO JAYXOBHO-ITHYECKHE NPHHIIMIBI
UcnaMa rirybOKO yKOPEHWIIHCh B OCHOBE Ka3aXCKOro MHMpoBo33peHus. Kpome toro, onpeznensercs, 4To I1o-
CJIOBUIIBI ¥ TOTOBOPKY CITY)KHJIM BOKHBIM M 3(p(HEeKTHBHBIM CPECTBOM Iepeiady ITUX BHICOKHX PEITUTHO3HO-
HPABCTBEHHBIX LIEHHOCTEH OT MOKOJEHHsS K ITOKOJICHUIO M MX 3aKPEIUICHHS B HAPOJHOM CO3HaHWH. B 3ToM
KOHTEKCTE HCCIIeJOBaHNE BHOCHT 3HAUUTEbHbIN BKJIAJ B IOHMMAaHHE HCTOPHYECKOTO PA3BUTHS HAIMOHAIIb-
HOTO PEJIMTMO3HOTO CO3HAHUS M €ro OTPaKEHUs B KYJbTYPHBIX (opMax. B 3aximrodeHne cTaThsi HAIJIAAHO
JEMOHCTPHUPYET Iy0oKOe B3aUMOBIHUSHHE HClIaMa M HALMOHAJIBHOM KYJIbTYpBI, & TaK)Ke COLUAIBHYIO U Y-
XOBHYIO 3HAYUMOCTb HApOAHBIX (HOPM PETMTHO3HO-HPABCTBEHHOT'O BOCIIUTAHHSL.

Kniouesvle cnosa: xa3zaxckue MOCTOBHIIBI U TIOTOBOPKH, HCIAMCKOE MHPOBO33PEHHE, PETUTHO3HAS (HIOCO-
¢wust, Bepa, ynoBaHue, 061aroapHOCTh, TEPIEHNE, HPABCTBEHHOCTb.
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Philosophical Counseling or The Modern-Day Quest for Wisdom

Philosophical counseling, a form of philosophical practice, is an increasingly popular field that
seeks to apply philosophical methods to address concrete problems, dilemmas, and search for
meaning in daily human life. In its modern sense, philosophical counseling was initiated in Ger-
many in 1981 by Archenbach. Transcending academic boundaries, philosophical practitioners aim
to cultivate openness, wisdom, and a reflective life by interacting with individuals, groups, and or-
ganizations in a dialogical process. This article offers a comprehensive examination of the histori-
cal and conceptual origins of philosophical counseling, tracing them back to great ancient philo-
sophical traditions, particularly the Socratic method. This study aims to reveal the fundamental
principles, methods, and ethical frameworks that distinguish philosophical counseling from psy-
chotherapy and life coaching. Furthermore, this work examines major models of practice and the
critical issues facing the field of philosophical counseling, theoretical consistency, and its relation-
ship with mental health. Additionally, it examines the challenges involved in applying philosophi-
cal counseling in organizational, educational, or social settings, as well as the potential future di-
rections of philosophical counseling.

Keywords: Philosophical counseling, philosophical practice, existential meaning, meaning-
making, Socratic dialogue, applied philosophy, ethical reflection, rational inquiry, eudaimonia,
contemporary culture.

Introduction

Rapid technological change, fragmented social structures, and a widespread sense of existential unease
characterize our era. This period is often one in which religion or other traditional sources of meaning and
purpose lose their importance [1]. All humans are in search of guidance to navigate the complex paths of life.
This search for meaning is undoubtedly one of the most fundamental issues of philosophy. However, the
search for existential meaning falls within the scope of psychology as well as philosophy. This point is a
common area of focus for expert philosophers and psychologists. Experts in both professional groups offer
counseling support to individuals seeking meaning and purpose in their lives [2].

The fundamental differences between philosophical counseling, psychotherapy, and life coaching can
be summarized as follows: Psychotherapy addresses psychological distress, while life coaching focuses on
achieving personal goals.

In contrast, philosophical counseling is one of the distinct fields of practice that is explicitly concerned
with meaning, values, and rational reflection. As a formalized movement, philosophical counseling is a rela-
tively new phenomenon that gained momentum in the late 20th century and has continued to evolve since
then. However, it stretches back to Antiquity, when philosophy was not merely a scientific discipline but a
lived practice aimed at achieving eudaimonia (happiness) and ataraxia (peace).

Philosophical counseling represents a vital recovery of philosophy’s original, practical purpose, exam-
ining the beliefs of individuals and groups, and offering a unique space for dialogue to build coherent lives.
By examining the foundations, methods, practices, and debates of humanity's search for dialogue, it should
not be overlooked that the human struggle for existence and meaning has not only psychological but espe-
cially philosophical dimensions.

Philosophical counseling fulfills a vital cultural function by reclaiming philosophy’s original purpose as
a way of life, offering a unique and necessary form of discourse for navigating the complexities of contem-
porary existence.

* Corresponding author’s e-mail: demircioglu.aytekin@gmail.com
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Research methods

This study is based on the principle of historical continuity and the unity of philosophical tradition, as
well as on the principles of integrity, systematicity, and cultural contextualization. Philosophical counseling
is considered as a modern form of philosophical practice rooted in classical philosophical reflection.

The unity of logical and historical analysis was employed to examine philosophical counseling both in
its historical genesis and in its contemporary institutional development. Conceptual analysis was applied to
clarify the categories of “philosophical practice,” “dialogue,” “wisdom,” “meaning,” and “ethical reflection.”

Comparative analysis was used to identify the methodological and epistemological differences between
philosophical counseling, psychotherapy, and life coaching. Hermeneutic interpretation made it possible to
analyze classical philosophical texts-particularly the Socratic method and to determine their relevance for
contemporary philosophical counseling.

An interdisciplinary approach enabled the synthesis of philosophical, psychological, and social perspec-
tives. The works of classical and modern thinkers devoted to the problems of personal identity, moral re-
sponsibility, practical wisdom, and globalization were analyzed.

Discussion and Results
Historical and Philosophical Foundations

Philosophical counseling has existed for over half a century as a method that utilizes philosophical theo-
ries, methods, and tools to help individuals address and resolve their own moral and existential concerns
through reflection and dialogue [3].

To understand philosophical counseling, it is first necessary to consider it separately from modern aca-
demic approaches. Contemporary academic philosophy is primarily focused on analytical and academic is-
sues. Philosophical counseling, however, coincides with the pre-modern understanding of philosophy as an
art of living [4, 5]. This vital connection provides its legitimacy and distinctive character. The first philoso-
pher to establish the foundation of philosophical practice using the method of philosophical inquiry is Socra-
tes [6]. Socrates did not lecture.

In contrast, he engaged in dialogue with citizens, challenged unguestioned assumptions, exposed con-
tradictions in their beliefs, and guided them toward greater self-awareness. His famous saying, “an unex-
amined life is not worth living” [7], serves as the informal slogan of the field of philosophical counseling.
The Socratic method is not about transmitting knowledge, but about revealing (maieutics) the insights al-
ready hidden within the interlocutor. Although their methods differed, almost all famous philosophers of An-
tiquity engaged in inquiries about life and existence [8]. A philosophical counselor, much like Socrates, em-
ploys in-depth questions to help his clients examine the logical structure, consistency, and consequences of
their worldview.

The Hellenistic schools that followed Socrates—Epicureanism, Stoicism, Skepticism, and Cynicism—
developed comprehensive philosophical therapies for the soul. Emotions such as anxiety and grief have been
viewed as stemming particularly from erroneous judgments (dogmas) about what is truly good, bad, or with-
in one’s control [9]. For example, Stoic philosophers such as Seneca, Epictetus, and Marcus Aurelius offered
practical exercises in discerning what is within our control (our judgments, desires, and actions) [8; 118].

The existentialist and phenomenological traditions of the twentieth century also serve as important re-
sources for philosophical counseling. Thinkers such as Kierkegaard, Sartre, and Camus have intensely grap-
pled with themes of freedom, responsibility, anxiety, authenticity, and absurdity. Their work offers rich con-
ceptual tools for exploring the client’s experience of choice, identity construction, and confrontation with
meaninglessness. Husserl’s and Heidegger’s phonemology offers a method for describing lived experience
without direct theoretical bias, allowing clients to clarify and understand their existential structures in the
world [10].

All these developments have paved the way for the emergence of philosophical counseling in its mod-
ern form. Gerd Aachenbach initiated philosophical counseling practices in Germany for the first time in
1981. A year later, the first philosophical counseling association was founded in Germany and subsequently
spread to various European countries [11, 12].

Among the sources that actively nourish philosophical counseling are the Socratic tradition, which in-
volves discussions among and with the public. This Stoic understanding seeks tranquility, and, especially,
existentialist disciplines that question the value of humanity and its search for meaning. The philosophical
counseling approach posits that many human challenges are not pathologies to be treated, but philosophical

Key Title: Logos (Karaganda) 49



A. Demircioglu

riddles to be solved. These riddles manifest as ethical dilemmas, value conflicts, crises of meaning, and con-
ceptual confusion.

The Difficulty of Defining Philosophical Counseling

Philosophical counseling can be defined as a professional, dialogical practice in which a trained philos-
opher helps individuals, groups, or organizations explore fundamental issues related to their values, beliefs,
reasoning, and meaning-making processes. The Philosophical Practice Association (n.d.) defines it as “the
use of philosophical resources to address problems and situations arising in ordinary human life.”

A review of the literature on philosophical counseling and an examination of pioneering works in this
field reveal that there is no single definition or method for philosophical counseling [13]. This situation in
itself complicates efforts to define what philosophical counseling is and what its method should be. In con-
trast, leading figures in the field of philosophical counseling have adopted the view that this diversity is an
asset rather than a disadvantage [14, 15, 16, 17, 18, 19].

Defining Principles

Some of the fundamental principles that can be used to define philosophical counseling are:

Rationality and focus on understanding: The primary tool of philosophical counseling is reason and dia-
logue. The counselor helps clients express, analyze, and evaluate the underlying reasons for their beliefs and
choices [20, 21]. This is a process of guidance where the individual focuses on their own problems using
their own reason.

Non-pathological approach: Clients are generally viewed not as “sick,” but as individuals experiencing
everyday human conflicts, dilemmas, or a desire for deeper understanding. The focus is not on reducing the
symptoms of an illness, but on wisdom and clarity [22]. Philosophical counseling, above all, is not a treat-
ment method. Therefore, its aim is not to conclude pathological issues, but to open the door to the wisdom
that philosophy can offer them.

Viewing the client as a philosopher: The counselor does not impose a philosophical system; instead,
they facilitate the client’s development of their own philosophical thought. The client’s lived experience and
reasoning are the primary sources of the counseling process [23, 24]. In philosophical counseling, counselors
should act almost like Socrates. The primary objective of the Socratic method is to unlock the personal po-
tential of each individual.

Exploring worldviews: Philosophical counseling sessions often involve examining the client’s general
and individual worldview—its consistency, assumptions, and practical consequences. This process some-
times facilitates the discovery of past background or unconscious areas that the client may not even be aware
of [25, 26]. As a person explores their perception of themselves, the world, and life more deeply, they will be
able to live in greater harmony with both themselves and the world around them.

Points of Distinction

The difficulties in defining philosophical counseling stem primarily from its many similarities to psy-
chotherapy and life coaching. Therefore, distinguishing philosophical counseling from neighboring profes-
sions, such as psychotherapy and life coaching, is a critical task.

The first area to differentiate philosophical counseling from is psychotherapy. This distinction lies in
the difference in both the focus and framework of philosophical counseling. Psychotherapy, particularly in
its clinical forms, is generally based on medical and psychological models that diagnose and treat mental
disorders, as defined in the American Psychiatric Association’s (2013) Diagnostic and Statistical Manual of
Mental Disorders. Psychotherapy often explores the unconscious, childhood experiences, and emotional pat-
terns [27]. Philosophical counseling, while acknowledging the emotional dimension of life, addresses emo-
tions conceptually loaded (following the Stoic view) and examines the underlying cognitive and evaluative
judgments [28]. A client’s problems may be psychological, and since the client’s primary goal is to find solu-
tions to their problems, they may wish to address these issues in philosophical counseling sessions. Here, the
philosophical counselor has a significant responsibility. They must maintain a firm stance and avoid making
problems that should be resolved through psychotherapy, the subject of philosophical counseling, and should
also guide the client towards seeking psychotherapy services.

Philosophical counseling consciously operates in the realm of beliefs and values. A grieving client may
seek help from a psychotherapist to process emotional pain; however, they should also consult a philosophi-
cal counselor to explore their beliefs about death, the meaning of a lost relationship, or how to rebuild a
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meaningful life in the absence of loved ones. The two practices can be complementary, and ethical practi-
tioners can establish clear boundaries to distinguish between them. They refer clients to mental health pro-
fessionals when symptoms point to a clinical disorder [29]. In other cases, they can receive philosophical
counseling services.

The second area where philosophical counseling needs to be distinguished is the field of life coaching.
Life coaching is typically future-oriented, strategic, and goal-driven. It helps clients identify their goals (ca-
reer, fitness, personal) and develop actionable plans to achieve them [30]. Philosophical counseling, on the
other hand, is by nature more fundamental and reflective.

A philosophical counselor might ask why a particular goal is considered valuable, whether the client’s
understanding of success is consistent, or how different goals relate to a broader sense of purpose. This coun-
seling is less about efficiently achieving goals and more about ensuring that one’s goals are worth pursuing
from a reflective perspective [31]. The core philosophical skill targeted for development in philosophical
counseling is praxis; the counselor, in their capacity as an expert, focuses on helping the client develop this
skill [32]. Therefore, this process focuses on different goals than life coaching.

Main Models and Methodologies of Philosophical Counseling

In the field of philosophical counseling, various models have been developed, each based on different
philosophical traditions and techniques:

The first of these models is the Achenbach Open Dialogue Model, developed by Gerd Achenbach in
Germany in the early 1980s. This model is consciously designed to be method-free. Achenbach argues that it
has a “beyond method” approach, emphasizing the spontaneous, open, and collaboratively creative nature of
philosophical dialogue. The counselor relinquishes the role of an expert applying a technique and instead
engages in a free, mutual exploration with the client. This model is a phenomenological model that prioritiz-
es the client’s own reflection without imposing pre-established philosophical theories or structured exercises,
and engages in in-depth exploration. The counselor’s skill manifests itself in attentive listening, asking clari-
fying questions, and occasionally offering a philosophical perspective not as a solution, but as a potential
resource [33].

The second model is Marinoff’s Problem Solving Model (PEACE). Lou Marinoff popularized philo-
sophical counseling in North America with her 1999 book, *Not Plato, but Prozac!*. This model is better
structured and problem-oriented. It proposes a five-step PEACE process [34]:

P — Identify the problem.

E — Express the emotion associated with the problem.

A — Analyze options by examining philosophical assessments and theories related to the problem.

C — Consider the situation from a broader, philosophical perspective to provide clarity.

E — Achieve balance and develop an action plan.

Marinoff’s approach is eclectic, utilizing a wide variety of Eastern and Western philosophical traditions
as “toolkits” to address specific client issues. This model is more directive than Achenbach’s model, where
the counselor proposes philosophical frameworks as potential solutions.

The third model is Elliot Cohen’s Logic-Based Approach. Cohen [35] firmly grounded his counseling
practice in logic and critical thinking. He argues that many emotional and behavioral problems stem from
“faulty reasoning” or “irrational beliefs.” Drawing on Albert Ellis’s Rational Emotive Behavior Therapy
(REBT) and Stoic philosophy, Cohen aimed to help clients identify logical fallacies in their thinking (e.g.,
catastrophizing, demanding, terrifying) and replace them with more rational, evidence-based beliefs. This
method is highly structured and involves analyzing the premises and consequences within the client’s belief
system. For example, a client’s anxiety might be traced back to this comparison: “To be valuable, | must be
perfect. I am not perfect. Therefore, I am worthless.” In a counseling session where such a question is ad-
dressed, the philosophical work should be structured to include questioning the truth and logical validity of
the premises.

The fourth model in philosophical counseling is the Socratic Dialogue and Group Facilitation model.
This counseling method, beyond individual counseling, is a significant area of application and often involves
facilitating philosophical dialogues in groups, commonly referred to as Socratic dialogues or philosophical
cafes. Inspired by the German philosopher Leonard Nelson, this method involves a group collectively ex-
ploring a fundamental question (e.g., “What is justice?”” or “Is happiness attainable?”) using concrete exam-
ples and drawing on the participants’ experiences. The most prominent feature of the method is its facilita-
tive nature. The counselor guides the group of clients through a rigorous consensus-building process, ensur-
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ing that each step is logically accepted and understood. This fosters social thinking, challenges individual
prejudices, and demonstrates the social dimension of philosophical inquiry [36].

Of course, these models and methods do not possess the authority to have the final say in philosophical
counseling. Since philosophical counseling is a developing field, there are still differing opinions on its
methodology [13], [25, 129], [37].

The Ethical Dimension of Philosophical Counseling and Efforts Towards Professionalization

As a developing professional field, philosophical counseling faces questions and problems related to
ethics, standards, and professional identity that it has not yet fully overcome. Since 1995, ASPCP members
have been closely involved with issues such as malpractice in the field of philosophical counseling, as well
as licensing and certification. The community has developed an ethical code and certification standards, and
since 1996, it has also begun issuing certificates in the field of philosophical counseling [38].

Based on the practices of philosophical counseling associations such as the American Psychiatric Asso-
ciation (APA), the American Philosophical Practitioners Association (APPA), and the Association for Philo-
sophical Practice (APP), it is possible to derive various principles and codes for philosophical counseling.
These principles and codes can be summarized as follows:

Competence: Practitioners and counselors should possess a competent philosophical education and con-
tinually improve their skills through ongoing training.

Confidentiality: A relationship of complete confidentiality exists between the client and the counselor.
All sessions must be conducted in a private and confidential environment. The client must have sufficient
trust in their counselor regarding confidentiality.

Client autonomy: The counselor’s role is to empower the client to make their own decisions, rather than
imposing their own ideology or manipulating them based on personal opinions.

Honesty and transparency: Counselors must be transparent about their qualifications, methods, and fees.
Rules not established beforehand or elements not fully explained before counseling sessions begin can un-
dermine the effectiveness of the counseling process.

Understanding boundaries: It is essential to recognize that philosophical counseling is not a substitute
for psychological or medical treatment. Clients should not be given the impression that it is. Furthermore, it
is essential to acknowledge that they should be referred to experts in these fields when necessary.

The issue of certification and accreditation remains a controversial topic. Organizations such as the
American Association of Philosophical Practitioners (APPA) and the International Association for the Ap-
plication of Philosophy (IGPP) offer certification programs that generally require advanced degrees in phi-
losophy, supervised practice, and adherence to an established code of ethics. Critics argue that formal certifi-
cation risks creating a guild that excludes valuable approaches or reduces the rich diversity of philosophy to
a standardized technique [31]. Supporters, however, argue that some form of professional stance is neces-
sary.

Criticisms and Challenges

Philosophical counseling has not been without criticism from philosophers as well as professionals in
other fields. Some academic philosophers argue that the field’s pragmatic use of philosophical ideas leads to
a kind of eclecticism or superficial philosophy. They contend that ignoring the fundamental concepts of
complex, systematic thinkers like Kant or Heidegger in order to develop quick solutions to the client’s prob-
lems without sufficiently examining them can distort the original meaning and intellectual rigor of these con-
cepts [39].

Some psychotherapists question whether philosophical practice can truly be separated from the psycho-
logical dynamics of the client-counselor relationship. They argue that exploring deep personal beliefs inevi-
tably triggers emotional material that may require psychological expertise to handle safely [26]. These criti-
cisms have centered around the claim that philosophical counseling can devolve into a form of covert psy-
chotherapy.

Philosophical counseling encompasses a wide range, from Achenbach’s anti-method to Cohen’s logic-
based therapy. While this diversity strengthens philosophical counseling, it also raises the question of wheth-
er it possesses a unified theoretical core or is merely a collection of disparate activities sharing the label “phi-
losophy.” In other words, establishing theoretical consistency for philosophical counseling is a significant
challenge.
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Another criticism concerns the scrutiny of the philosophical counseling process. While an increasing
amount of anecdotal evidence and case studies exist, philosophical counseling lacks the large-scale, random-
ized controlled trials that are the gold standard in evidence-based medicine and psychology. Proponents ar-
gue that the benefits of philosophical thinking—such as wisdom, clarity, and rational autonomy—are inher-
ently valuable but difficult to quantify using empirical measures designed for symptom reduction [40].

Practitioners of philosophical counseling often respond to these criticisms by reaffirming their unique
areas of expertise. Philosophical counselors acknowledge that their counseling process shares similarities
with psychotherapy; however, they emphasize that their counseling services prioritize the cognitive, rational,
and worldview-focused dimensions, distinguishing them from psychotherapy in this respect [41]. Using phi-
losophy not as an object of scientific fidelity but as a resource for life, and embracing eclecticism as a practi-
cal virtue, are cornerstones of philosophical counseling. Furthermore, the long-standing tradition of practical
philosophy is a key indicator of its validity.

Applications and Future Trends

The potential application areas of philosophical counseling extend far beyond individual counseling.
For example, philosophical counselors work with companies to develop ethical cultures, establish decision-
making frameworks, refine leadership philosophies, and promote corporate social responsibility. They facili-
tate dialogues on value conflicts and help organizations express their core purposes in ways beyond profit
[42]. Industrial and organizational psychology, a subfield of psychology, focuses on these areas. However,
unlike psychology, the primary focus of philosophical counseling in work environments is contributing to the
development of an ethical culture in the workplace.

Philosophers can not only teach philosophy courses in lower-level schools and universities, but also en-
courage critical thinking and ethical reasoning from an early age by facilitating students’ philosophical in-
quiry into issues relevant to their lives [43]. Through these inquiries, students begin to gain knowledge about
themselves from an early age [44]. Additionally, philosophical counseling provides students with guidance in
discovering the meaning of life [45]. The inclusion of philosophy and related subjects, such as logic, in core
educational curricula is therefore of great importance [46, 47]. Encountering philosophy thus serves as a me-
diator in the construction of a sound identity for these students.

In the post-truth era, reality is distorted in every respect and can function as a mouthpiece for a polariz-
ing discourse [48]. In such an era, counselors with philosophical training can employ the Socratic dialogue
method to foster the development of a constructive style of citizenship on contentious issues and help com-
munities transcend their entrenched confrontational positions towards a moderate, shared understanding. In
this respect, it can be said that philosophical counseling and philosophical education mediate the creation of
political dialogues and healthy political communities.

Philosophical counselors, working in palliative care or on medical ethics committees, can help patients,
families, and staff grapple with questions of meaning, dignity, autonomy, and well-being in the face of ill-
ness and death. Indeed, philosophical counseling is one of the most effective remedies available for address-
ing the human crisis of meaning [19; 1677], [3]. This generally concerns enhancing one’s philosophical well-
being regardless of physical health.

The future of philosophical counseling will likely involve the continuous diversification of practices,
ongoing dialogue with psychology and coaching, and the development of more sophisticated research meth-
odologies to articulate its outcomes. As technological advancements such as artificial intelligence and bio-
technology raise profound new ethical and existential questions, the demand for spaces dedicated to slow,
deep philosophical thinking can only increase.

Conclusion

Philosophical counseling is a significant movement that aims to return philosophy to its Socratic and
Hellenistic roots, that is, as a practice directed toward human development. It recognizes that many of the
difficulties of modern life are not only psychological but also philosophical in nature, stemming from unex-
amined assumptions, conflicting values, and a lack of conceptual clarity. Philosophical counseling offers a
dialogue-based alternative to both the medical model of psychotherapy and the instrumental approach of life
coaching, providing a disciplined space for resolving human crises.

While philosophical counseling faces legitimate challenges regarding its boundaries, methods, and evi-
dence base, the function it aspires to fulfill remains impressive. Accordingly, philosophical counselors en-
courage individuals and communities to think more deeply, live more consciously, and build more coherent
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and meaningful lives. In a world characterized by noise, distractions, and superficiality, philosophical coun-
seling represents a vital reaffirmation of quiet, rational dialogue and examined living. At its core, philosophi-
cal counseling is the application of an ancient and enduring quest for wisdom to contemporary issues.

Although the roots of philosophical counseling can be traced back to Socrates and thus to Antiquity, the
beginnings of its modern application date back approximately half a century. In this respect, philosophical
counseling can be considered a young field of study. Consequently, discussions continue on various issues,
including what philosophical counseling is, its purpose, its methodology, and who can be authorized to pro-
vide it and to whom, based on specific criteria.

On the other hand, the fact that philosophical counseling shares similar working areas with psychother-
apy and life coaching, and how to differentiate it from these fields, as well as whether there is a usurpation of
authority in these areas, is also not yet apparent.

Although there are many debates surrounding philosophical counseling due to reasons originating both
within and outside the field, the positive influence of philosophy on individuals and societies is an undenia-
ble fact. The value of philosophical counseling is based on this reality. Philosophical counseling will contin-
ue to contribute to the human quest for meaning and the development of a more balanced social life founded
on dialogue.
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A. JleMupaxxuoriy

PunocogusibIK KeHec Oepy HeMece Ka3ipri 3aMaHFbI JaHAJIBIKTHI i31ey

OunocodusibiK KeHee 6epy — (UIOCOGHSIBIK dIicTepAl HAKThl mpobieManap MEH KYHICTIKTI eMipleri
MOH-MarFbIHaHbl i37ieyJie KOJJaHyFa OaFbITTamFaH (GuIocopUsUIBIK TaKipuOeHiH dxaHa Typi. Kasipri
MarblHacbIHAa Quiocodusibik keHec Oepy 1981 xbuibl I'epmanusiga ApkeHOaxThIH OacTamachIMEH
OacranraH. AKaEeMUIIbIK LIEKTEPAEH aca OTHIPHIN, GHI0CO(USIBIK KeHECIIIep A0 THIK IPOLECTE XKEeKe
azaMJIapMeH, TOINTapMEH JKOHE YHBIMAApMEH apajacy apKbUIbl AIIbIKTHIKTBHI, JAQHAJIBIKTBI JKOHE eMipre
pediiekcHBTI Ko3KapacThl JaMbITyFa yMThUIa[bl. Makana exenri (GuiocodHsubK IocTypiiepre, acipece
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Coxkpar oiciHe Ha3zap ayaapa OTBIPBII, GHIOCOPUSIIBIK KEHEC OSpy/IiH TapUXH JKOHE KOHLENTYaJIBIK LIBIFY
TeTriH 3epTTelai. 3eprrey GuaocousnbIK KeHec OepyIiH HETi3ri MPUHIHNTEPiH, SAICTEPiH KOHE ITUKAIBIK
HETi3/IepiH allblll KOpCeTyAli MakcaT ereli, onap (umocodusiblK KeHec Oepydi MCHUXOTEepamusIaH KOHE
OMIpIIK KOY4YHHITEeH epekmeneHaipeni. COHBIMEH KaTap XyMBIC (GHIOCOQUSIBIK KeHec Oepy[iH Herisri
TOXKIPUOEIIK MOJIENbICPIiH, TEOPHSUIBIK TYTACTHIFBIH JKOHE OHBIH NMCHXUKAJIBIK JEHCAYJBIKICH OaillaHBICHIH
KapacTeIpaasl. byman Gacka, ¢urocodmsbk keHec Oepynl YHBIMOBIK, OUTiM Oepy HeMmece QJIeyMETTiK
KOHTEKCTep/ie KOJJaHyIbIH KUBIHABIKTApEl MEH (HIOCOQHSIIBIK KeHec Oepy/iH OoamakTarbl GarbITTaphl
Typabl Ja €63 KO3Falabl.

Kinm ce30ep: ¢unocodusnpk keHec Oepy, (GHIOCO(QUSIIBIK MPAKTHKA, YK3UCTCHIMAIABIK MOH, MOH
KaJIbINTACTBIPY, COKPATTBIK JAWAJIOr, KojnaHOanbl (uiuocodus, STHKIBIK pedeKcus, pannoHaIIbI
naiibIMzay, 9BAEMOHHUS, 3aMaHaYH MOJICHHET.

A. lemupmxuoriay

duinocoPpckoe KOHCYIbTHPOBaHUE WIN COBpeMEeHHBIH MOUCK MYAPOCTH

®unocodckoe koHCYIpTUPOBaHNE — 3T0 (hopMa (uIOCcOPCKON MPAKTUKK, KOTOPast CTAHOBUTCA BCE Ooiee
MOMYJISIPHOM M HampapjeHa Ha NpuUMeHeHHe (GMIOCO(CKHX METOHOB Ul pelIeHHsT KOHKPETHBIX IpobieMm,
IUJIEMM M NOWCKa CMbICIa B MOBCEIHEBHOW XXHM3HH UelloBeKa. B coBpeMeHHOM moHMMaHuM (riiocodckoe
KOHCYJIBTHPOBaHKE ObUT0 MHUIMHPOBAHO B ['epmanun B 1981 roxy Apkenbaxom. IlpeonomneBas akagemmye-
CKMe TpaHHulbl, HUI0coPCKUE PAKTUKH CTPEMSTCS pa3BUBATh OTKPBITOCTb, MYAPOCTh M PE(IICKCHBHOE OT-
HOILICHHE K JKH3HH, B3aUMOJCHCTBYS C JIFOJbMH, TPYIIIAMH ¥ OPraHHU3aLUAMH B IHAJOTHYECKOM IIpoLecce.
Ora cTaThs HpeaaraeT BCECTOPOHHUHI 0030p MCTOPHYECKUX M KOHIENTYAJIBHBIX HCTOKOB (GHIOCO(CKOTO
KOHCYJIbTHPOBAHHUS, IPOCIIEKHUBAS X JO BEIUKUX APEBHHUX (Grirocodckux Tpaguiui, ocodeHno merona Co-
kpata. MccinenoBaHue HalelneHO Ha BBISBICHHE OCHOBHBIX IPHHIIMIIOB, METOAOB M ATUYECKUX OCHOB, KOTO-
pble oTmuaT GuIocockoe KOHCYIbTHPOBAHUE OT NCUXOTEpaluu U Koydunra. Kpome toro, pabora pac-
CMaTpHBaeT OCHOBHBIC MOJEIH IMPAKTHKU (HIOCO(PCKOro KOHCYIBTHPOBAHMS, TEOPETHUECKYIO MOCIIEI0Ba-
TENBHOCTD U €0 CBA3b C IICUXUUECKNM 37J0pOBbeM. Takke pacCMaTpUBAIOTCS TPYIHOCTH IIPUMEHEHUs (HUIT0-
co()cKOro KOHCYJIBTUPOBAHHS B OPraHM3ALMOHHBIX, 00PA30BATEIBHBIX U COIMAIBHBIX KOHTEKCTAX, a TaKKe
HOTCHLMAIbHBIC HATIPABJICHHS Pa3BUTHs (HIOCOPCKOr0 KOHCYIBTUPOBAHHS B OyTyLIEM.

Knrouesvie cnosa: ®unocopckoe KOHCYIBTHpOBaHKE, (HHI0cOPCKas MPAKTHKA, IK3UCTECHIHMAIBHBIN CMBICI,
(hopMHEpOBaHHE CMBICIIA, COKPATUYECKUH AWANIOT, NpuKiIaaHas ¢umocodus, sTndaeckas pediaekcus, pamuo-
HAJIbHOE PACCyXkK/CHHE, 3BJEMOHHS, COBPEMEHHAs KYJIbTYypa.
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The Phenomenon of National Identity in the Works of Abish Kekilbayev: Continuity
of Tradition and Processes of Renewal

The article conceptualizes national identity as a philosophical form of cultural memory and a mode of
historical self-understanding of the subject. The object of the study is the relationship between tradition and
modernization in the prose of Abish Kekilbayev, examined within the space of philosophical reflection. The
study demonstrates that mythopoetic structures in Kekilbayev’s prose represent history not as a sequence of
external events but as an ontological space in which the moral trial of human existence unfolds. The
phenomenon of power is reinterpreted philosophically not in terms of force and domination, but through the
categories of responsibility and conscience. Modernization is revealed not as a rejection of tradition, but as an
ethical transformation, that is, a re-interpretation of historical memory at a new level of meaning. Among the
concrete philosophical results, the symbolic functions of the images of the tower and the well are identified.
The tower functions as an ontological metaphor for the aspiration to absolutize being and establish a timeless
«eternal order,» while the well signifies a liminal situation, an existential locus of trial where the individual
confronts conscience and moral responsibility. The correlation between the steppe chronotope and enclosed
spaces allows national identity to be interpreted as a dialectical balance between memory and renewal. The
scientific novelty of the article lies in substantiating Abish Kekilbayev’s prose not as a literary narration of
national history, but as a coherent philosophical model that articulates fundamental categories of the Kazakh
worldview — being, time, responsibility, and the limits of violence.

Keywords: Abish Kekilbayev, national identity, modernization, tradition, synthesis of values, Kazakh litera-
ture, cultural heritage, mythological images, historical memory, analysis.

Introduction

In contemporary humanities research, national identity is increasingly understood not as a static and
predefined entity, but as a dynamic narrative construct rooted in cultural memory and reproduced through
symbolic forms of collective self-description. In this context, literature functions not only as a space for the
artistic representation of historical experience, but also as a specific mechanism for its philosophical and
ethical reinterpretation [1; 2]. Within a literary text, national identity is shaped not through direct ideologi-
cal statements, but through a complex system of plot models, mythopoetic codes, representations of time and
space, and the internal moral conflicts of characters [3; 4].

In Kazakh prose, this process is often realized through mythopoetic structures in which historical ex-
perience is transformed into relatively stable symbolic forms. A special place in this context belongs to the
work of Abish Kekilbayev (1939-2015), one of the key authors of modern Kazakh literature, whose prose
combines historical reflection, philosophical problematics, and mythological modes of narration [5; 6]. His
works demonstrate how national identity is formed at the intersection of memory and interpretation, tradition
and renewal.

One of the central methodological problems in studies of modernization remains its dual evaluation. On
the one hand, modernization is interpreted as a rupture with tradition, the loss of stable value orientations and
symbolic foundations of culture; on the other, it is understood as a process of cultural adaptation in which
tradition is not destroyed but reinterpreted and endowed with new meaning. These divergent approaches are
also reflected in interpretations of Kekilbayev’s prose: in the first case, it is viewed as a form of “return to
the past,” while in the second it is analyzed as a model demonstrating the renewal of national identity under
conditions of historical transformation.

Despite the substantial body of research devoted to Kekilbayev’s literary legacy [7-9], the problem of
the interaction between tradition and modernization within the structure of national identity has rarely been
addressed systematically as an independent analytical object. In particular, the role of stable symbolic imag-
es—such as the tower and the well — in the formation of national memory and in modeling processes of cul-
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tural transformation determined by the characters’ internal ethical contradictions remains insufficiently ex-
plored. There is still a lack of an integrated interpretative framework that would allow these motifs and sym-
bols to be examined as elements of a unified philosophical and artistic system.

Against this background, the article advances the position that in Kekilbayev’s prose modernization ap-
pears not as a negation of tradition, but as a narrative reworking of inherited values, carried out through a
system of ethical choices and symbolic structures. Tradition and modernization are interpreted not as antago-
nistic, but as mutually complementary cultural systems that ensure both the stability and renewal of national
identity.

The material analyzed includes The End of the Legend, Steppe Ballads, The Well, and The Khatyngol
Ballad, in which recurring motifs, symbolic images, and spatio-temporal models form a coherent philosophi-
cal and artistic reflection on historical experience and cultural memory.

Materials and methods of research

The study is conducted within the framework of qualitative philosophical analysis and is based on an
interpretative-hermeneutic approach widely applied in the philosophy of culture and historical-philosophical
research. The research material consists of four prose works: The End of the Legend, Steppe Ballads, The
Well, and The Khatyngol Ballad [10-14]. These texts are examined as philosophical narratives articulating
ethical, ontological, and axiological dimensions of historical experience. In addition, academic studies and
documentary sources devoted to Kekilbayev’s literary and intellectual legacy are used as supplementary
material to clarify the conceptual and historical context [5; 6]. The methodological framework of the study
integrates philosophical hermeneutics, philosophy of culture, and narrative analysis. Interpretation focuses
on identifying stable semantic structures through which cultural memory and value orientations are
expressed. The chronotope is analyzed as an ontological form of historical consciousness, while the actions
and choices of characters are interpreted as manifestations of ethical responsibility and existential decision-
making. Within the historical and cultural context, mythopoetic images and symbolic motifs are examined as
philosophical metaphors structuring representations of power, responsibility, violence, and moral limits.
Ethical conflicts are treated as value-based oppositions that reveal mechanisms of cultural continuity and
transformation. A comparative analysis of recurring motif-symbol complexes across the selected texts makes
it possible to systematize their philosophical meanings and to identify narrative mechanisms that ensure the
stability and renewal of national identity.

Results

The prose of Abish Kekilbayev constructs cultural memory through a system of motif-symbol net-
works and ethical conflicts that articulate national identity not declaratively, but through value-based narra-
tive structures. Referring to different historical periods — including the time preceding and accompanying
the formation of independent Kazakhstan — the writer consistently foregrounds both the constructive and
destructive dimensions of modernization, emphasizing the necessity of preserving cultural heritage and ethi-
cal continuity under conditions of social transformation and globalization.

Kekilbayev’s Steppe Legends functions as a unifying narrative space that brings together the works ana-
lyzed in this article, including The End of the Legend and several texts from Steppe Ballads. This unity
makes it possible to trace the recurrence of key motifs, symbolic oppositions, and ethical dilemmas across
the corpus, revealing a coherent artistic logic of cultural memory.

The analysis begins with the novel The End of the Legend [10], written in 1982 during the late Soviet
period, a time marked by accelerated modernization and ideological pressure. By turning to a legendary his-
torical past, Kekilbayev reframes contemporary experience through mythopoetic narration. The novel
demonstrates how the fusion of myth and reality enables a philosophical inquiry into power, legitimacy, and
responsibility. The symbolic image of the tower embodies the ruler’s aspiration to eternalize order and au-
thority, yet this “project of permanence” is shown to be ethically unstable when grounded in coercion. As a
result, modernization appears not as a rejection of tradition, but as its re-evaluation through a new ethical
criterion — responsibility rather than control.

The prose cycle Steppe Ballads [11], written in 1975, reflects a period of intensive industrialization and
social restructuring. Here, cultural memory is shaped through recurring narrative patterns — rivalry, service,
revenge — that function as trials of human dignity. The steppe chronotope anchors these patterns as shared
moral scenarios, while ethical choice (revenge versus forgiveness, duty versus self-interest) becomes the de-
cisive point at which tradition is either reproduced or reinterpreted. Tradition emerges as a normative system
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of honor, loyalty, and shame, whereas modernization manifests itself as a disruption of ritualized behavior
and the demand for ethical justification beyond customary norms.

In The Well [12], cultural transformation is condensed into the protagonist’s inner moral trajectory. The
central symbol of the well operates as a liminal space, marking the transition from collective responsibility
to personal calculation. Initially associated with order and benefit, the well gradually acquires meanings of
concealment and uncertainty, reflecting the erosion of ethical integrity. Modernization in this narrative is not
depicted as linear progress, but as an ethical challenge that tests the viability of inherited values under social
pressure and self-justification.

The story The Straw of Luck [13] explores the tension between human effort, chance, and moral re-
straint. The symbolic image of the “straw” emphasizes the fragility of fate and the unpredictability of suc-
cess, while the narrative foregrounds the protagonist’s internal conflict between aspiration and ethical self-
limitation. Success is thus defined not by external achievement, but by the preservation of responsibility and
moral endurance.

In The Ballad of Khatyngol [14], the core ethical opposition between revenge and forgiveness structures
both individual and collective destiny. Revenge, initially legitimized as justice, is shown to evolve into a de-
structive force undermining social cohesion. The Khatyngol locus functions as a culturally charged space
where traditional norms collide with cruelty and self-serving power. Here, modernization is articulated as the
establishment of a new ethical framework that redefines the limits of violence and justice.

Across all four texts, the relationship between tradition and modernization is revealed through recurring
ethical situations rather than explicit ideological statements. Motif-symbol oppositions—tower and well,
open steppe and closed spaces — serve as semantic anchors linking historical memory to moral choice.
Through these structures, national identity is presented as a dynamic balance between continuity and re-
newal, where cultural memory is preserved not through repetition, but through ethical reinterpretation in
moments of existential testing.

Discussion

The prose of Abish Kekilbayev shapes cultural memory through an extensive system of motif-symbol
structures and ethical conflicts, within which national identity is articulated not in the form of direct ideo-
logical statements, but as the outcome of moral and value-based reflection on historical experience. By en-
gaging with different historical layers — from archaic pasts to the realities of the twentieth century and the
preconditions of independent Kazakhstan — Kekilbayev constructs a philosophical model of history as a
space of responsibility, where the fate of the community is determined by the nature of ethical choice.

The cycle Steppe Legends functions as a unified narrative field that brings together the works ana-
lyzed in this article, including the novel The End of the Legend, the cycle Steppe Ballads, the novella The
Well, and The Ballad of Khatyngol. Within this field, key motifs, spatial oppositions, and recurring types of
conflict are reproduced, allowing Kekilbayev’s prose to be interpreted as an integrated philosophical and ar-
tistic system oriented toward understanding the mechanisms of cultural continuity and transformation.

The novel The End of the Legend [10], written in 1982, belongs to the late Soviet period, marked by ac-
celerated modernization, ideological pressure, and a crisis of political legitimacy. Turning to a legendary his-
torical past enables the author not only to distance himself from contemporary realities, but also to reveal
universal philosophical patterns related to power and responsibility. The central image of the tower symbol-
izes the ruler’s aspiration to secure order and create an extra-historical “eternity” capable of stabilizing col-
lective memory. However, within the narrative logic, this project of permanence proves internally contradic-
tory, as it is grounded in violence and the suppression of human freedom. As a result, power loses its moral
legitimacy, and modernization emerges not as a rejection of tradition, but as the necessity of ethical re-
evaluation of inherited forms of authority rather than their mechanical continuation.

In the cycle Steppe Ballads [11], written in 1975, the problem of tradition and modernization unfolds
through recurring plot patterns — rivalry, service, revenge, loyalty — which function as trials of human dig-
nity. The steppe chronotope establishes a space of collective existence in which individual actions inevitably
acquire communal significance. Here, tradition appears as a normative system of honor, duty, and loyalty,
while modernization is marked by situations in which habitual behavioral codes prove insufficient. Ethical
choice — between revenge and forgiveness, personal gain and responsibility—becomes the mechanism
through which tradition is internally renewed without destroying its symbolic core.

The novella The Well [12] concentrates the problem of cultural transformation within the existential
experience of the individual subject. The well functions as a liminal symbol, marking the boundary be-
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tween collective ethics and individual calculation. Initially associated with order and utility, it gradually
turns into a space of concealment, ambiguity, and moral uncertainty. The protagonist’s inner monologue be-
comes the site of philosophical scrutiny: tradition is not directly rejected, but rationalized and used to justify
compromise. In this sense, modernization is depicted as a process of ethical erosion under the pressure of
social expectations and the normalization of self-justification.

In The Straw of Luck [13], Kekilbayev addresses the relationship between human effort, contingency,
and moral endurance. The image of the “straw” functions as a metaphor for the fragility of fate and the indi-
vidual’s dependence on unpredictable circumstances. The philosophical meaning of the text, however, lies in
the assertion that genuine success is defined not by external outcomes, but by the ability to preserve respon-
sibility and inner measure. National identity is thus interpreted through individual moral resilience rather
than through collective myths of achievement.

In The Ballad of Khatyngol [14], the central ethical opposition between revenge and forgiveness deter-
mines the trajectory of both individual and collective destiny. Revenge, initially legitimized by tradition as
the restoration of justice, is gradually revealed as a destructive mechanism leading to the degradation of so-
cial order. The Khatyngol topos appears not merely as a geographical setting, but as a symbolically charged
space in which inherited norms collide with cruelty and self-serving power. In this context, modernization is
interpreted as the emergence of a new ethical horizon that limits violence and redefines the meaning of jus-
tice.

Taken together, the analyzed works demonstrate that the relationship between tradition and moderniza-
tion in Kekilbayev’s prose is revealed through recurring situations of moral choice rather than through ex-
plicit ideological claims. Motif-symbol oppositions — tower and well, open steppe and enclosed spaces —
function as semantic axes linking historical memory with ethical action. National identity is presented as a
dynamic equilibrium between continuity and renewal, in which cultural memory is preserved not through
mechanical repetition, but through ethical reinterpretation in moments of existential testing.

Thus, tradition in Kekilbayev’s prose is conceptualized as an ethical and symbolic framework of cul-
ture, while modernization appears as a process of testing, refining, and rethinking this framework. Through
recurring motifs, spatial structures, and value-based conflicts, a philosophical model of national identity is
formed — one grounded not in the immutability of the past, but in responsibility for its meaningful continua-
tion within historical time.

Conclusion

The conducted analysis allows for a philosophical generalization according to which, in the prose of
Abish Kekilbayev, tradition and modernization operate as internally interconnected dimensions of cultural
being, rather than as mutually exclusive historical forces. Across The End of the Legend, Steppe Ballads,
The Well, and The Khatyngol Ballad, national identity is not represented as a fixed essence or a closed his-
torical legacy, but as a process of ethical self-constitution unfolding within cultural memory.

The study demonstrates that historical memory in Kekilbayev’s narrative universe functions not merely
as recollection of the past, but as an ontological medium through which values are preserved, tested, and
rearticulated. Mythopoetic structures and symbolic forms do not serve decorative or illustrative purposes;
rather, they perform a fundamental philosophical function by translating historical experience into ethically
meaningful configurations. In this sense, myth and symbol act as mediators between continuity and change,
allowing tradition to persist not through repetition, but through reflective reinterpretation.

Modernization in Kekilbayev’s prose is revealed primarily at the level of ethical experience, rather than
through external markers of social progress. The decisive locus of cultural transformation is the subject’s
confrontation with responsibility, conscience, power, and violence. Ethical choice becomes the key mecha-
nism through which inherited norms either retain their binding force or lose their legitimacy. This perspec-
tive allows modernization to be interpreted not as a linear movement toward novelty, but as a critical mo-
ment in which tradition is subjected to moral scrutiny.

From a philosophical standpoint, the interaction between tradition and modernization in Kekilbayev’s
works can be described as a hermeneutic process: inherited meanings are neither abolished nor absolutized,
but re-read in light of new historical conditions. Spatial-symbolic oppositions (tower and well, open steppe
and enclosed spaces) structure this process by anchoring ethical conflicts in ontologically charged loci. These
loci function as points where historical time, moral responsibility, and cultural memory converge.

As a result, national identity is conceptualized as a dynamic equilibrium between preservation and re-
newal, grounded in ethical accountability rather than ideological continuity. Tradition provides a symbolic
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and normative framework that ensures cultural stability, while modernization introduces situations that de-
mand justification, reinterpretation, and sometimes rejection of inherited norms. This dialectical interaction
prevents identity from ossifying into dogma or dissolving into relativism.

The philosophical significance of the study lies in demonstrating that Kekilbayev’s prose constitutes a
coherent model of cultural self-understanding, in which national identity emerges through moral decision-
making within historical time. By reconstructing an integrated system of motifs, symbols, and ethical con-
flicts across the analyzed texts, the article substantiates the interpretation of Kekilbayev’s literary legacy as a
form of philosophical reflection on being, responsibility, and the limits of violence. In this model, the conti-
nuity of culture is ensured not by the inviolability of tradition, but by the subject’s responsibility for its
meaningful continuation under conditions of historical change.
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b. Ixxykeesa, P. Umamxycin, /[. bonsicOaeB, A. AnTeiHOEKOBa

9. Kekisi0aeB mbIrapmMamibLIbIFBIHAATBI YITTBIK Oipereislik ¢geHoMeni:
JAICTYP cadaKTaCTBIFBI JKIHE KAHFBIPY yAepicTepi

Makanazia YITTHIK OOJIMBIC MOJICHH KaATHIH (HIOCO(HUSUTBIK (opMackl jKoOHE TapuXu CYOBEKTIHIH ©31H-631
TYCiHy Tocini peTiHae maiibiMaanansl. 3epTTey HblcaHbl peTiHae O6im Kekinbalyasl Ipo3ackHIAFEl ACTYP
MEH MOJAEPHH3AIMSHBIH apaKaTbHACEl (QMIOCOMMSIIBIK pedeKkcust KEHICTITiHAe TangaHFaH. 3eprrey
HaTmxkecinae ©6im Kekindaityssl mpo3acsiHna Mu(OMIOITHKATBIK KYPBUIBIMIAP TAPHXTHI CHIPTKBI OKUFaIap
Ti36eri emMec, azaM OOJMBICHIHBIH MOPATBIBIK CHIHAFBI OTETIH OHTOJOTHSIIBIK KEHICTIK peTiHae OeiHHenenTiHi
JoresaeHai. Buimik peHoMeHi Kyl MeH yCTeMAIK KaTeropusChl peTiHae eMec, JKayarKepIIilik MeH ap-0iKIaH
enmeMi apKpuibl (HIOCOQHSIIBIK TYPFbIAa KaliTa OWNAcTHIPbUIFaH. MoJepHU3aLus IoCcTypAeH Oac TapTy
emMec, ITUKAJIBIK TpaHc(hOpMaIus, SIFHU TAPUXH XKaAThI )KaHA MarbIHAJIBIK JICHIeli/Ie KaiiTa nailbIMaay peTiHie
ambutagsl. HakTel GHIOCOQUSIBIK HOTIDKENEp pPETiHAEe MyHapa MEH KYABIK OeHHelepiHiH CHMBOJIABIK
KbI3METI AMKBIHAANIBI: MyHapa — OOJMBICTEI aOCONIOTTEHJIPYTe, YaKbITTaH THIC «MOHTUIIK TOPTIMKe»
YMTBUTYIBIH OHTOJIOTHSUTBIK MeTadopackl 60iica, KyIBIK — HIeKapalIbIK >KaFAaiIbl, alaMHBIH ap-0XKJaHbIMEH
Oerre-0eT KeJNeTiH OSK3UCTEHIMAIIBIK CHIHAK CHUNATHIH Oimgipeni. Jlama XpOHOTONBI MeH TYHBIK
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KEHICTIKTep/liH ©3apa 0ailiIaHbIChl YITTHIK OOJIMBICTHI JKaJl IICH JKaHAPY apachIHIAFbl IUAJICKTHUKAIBIK Telle-
TEHJIK peTiHAe TYCiHAipyre MYMKiHAIK Oeperni. ©O0im Kexinbaiyasl mpo3achlH YITTHIK TAPHXTHIH KOpPKEM
OasHBI peTiHIe eMec, Ka3aK OYHHETaHbIMBIHIAFEl OOJIMBIC, YaKbIT, KayalnKepIIUIiK KoHE 30PJIBIK LMIEKTEPiH
NalBIMIAWTBIH TyTac (uiocousuIBIK MOJENb peTiHAe Heri3fey MaKaJaHblH FBUIBIMH KaHAJIBIFBIH
aMKBIHIANTBI.

Kinm ce30ep: ©6im Kekinbaes, yiTTbIK G0JIMBIC, )KaHFBIPTY, AOCTYD, KYHABUIBIKTAp CHHTE31, Ka3aK o1ebueri,
MOJICHH Mypa, MU(OIOTHSIIBIK 00pa3nap, TapuxH XKaJbl, Taaay.

b. lxykeesa, P. Umamxycurn, /. bonsicoaes, A. AntbiHOekoBa

@deHOMEH HALIMOHAJIbHOM UIEHTUYHOCTH B TBOpYecTBe A. Kekuibn0aeBa:
NMPeeMCTBEHHOCTh TPAAMIUIA U MPOLEeCChl MOAEPHU3AIMHA

B craThe HaUMOHANbHAS WICHTUYHOCTh KOHLENTYaIn3upyercs Kak duinocodekas Gpopma KylnbTypHOH mams-
TH U CIIOCOO MCTOPHYECKOIO CaMOOCMBICICHHS cyObekTa. OOBEKTOM HCCIEN0BaHUS BBICTYIAET COOTHOLIC-
HMe TpaJULi1 ¥ MOAEpHU3aluu B po3e Abuma Kekunbaesa, paccMaTpuBaeMoe B IIpocTpaHcTBe (Gunocod-
ckoii pedexcun. ITokazano, yTo MuQONOITHUECKHE CTPYKTYpHI B npo3e KekunbaeBa pernpe3eHTUPYIOT Hc-
TOPHIO HE KaK IOCIIE0BATEIBHOCTD BHEIIHUX COOBITHI, a KaK OHTOJOTHMYECKOE MPOCTPAHCTBO, B KOTOPOM
pa3BOpauMBaCTCA MOPAIBHOE HCIBITAHHE YeIOBeYecKoro ObitHsa. deHOMeH BiacTu ¢uiiocodceku mepeoc-
MBICJIMBACTCS HE B KATETOPUSX CHJIBI U TOCIIOACTBA, @ Yepe3 MPU3MY OTBETCTBEHHOCTH U COBECTH. MoIepHH-
3aIMsl PacCKphIBAaeTCsl HE Kak OTKa3 OT TPAIHIMH, a KaK dTHYeckas TpaHc(hOopMalus, TO eCTh MOBTOPHOE OC-
MBICJICHHE MCTOPHYECKOW NMaMATH HAa HOBOM CMBICIOBOM ypoBHe. K 4MCIly KOHKPETHbBIX (QHIOCO(CKHX pe-
3yJITaTOB OTHOCHUTCS BBISBJICHHE CUMBOJIHMYECKHX (YHKIMIT 00pa3oB OamHu W Kojoaua. baniHs BeicTymaer
KaK OHTOJIOTHYecKast MeTadopa CTpeMIICHUs K a0COTIOTH3aLMH OBITHS M YCTAaHOBJICHHIO BHEHCTOPHUYECKOTO
«BEYHOTO TTOPsIJIKa», TOTa Kak KOJIOel 0003HavaeT MOrpaHUYHYI0 CUTYalluI0 — SK3UCTCHIMAIBHBIN JIOKYC
UCIIBITaHUS, B KOTOPOM CyOBEKT CTAJIKMBACTCSI C COBECTHIO M MOPAIBHOM OTBETCTBEHHOCTEIO. COOTHECEHUE
CTEITHOTO XPOHOTOMA ¢ 3aMKHYTBIMH MIPOCTPAHCTBAMHU MO3BOJISIET MHTEPHPETHPOBATh HALMOHATIBHYIO MICH-
THYHOCTb KaK JTHAJIICKTHYECKOE PABHOBECUE MEXKIY MaMAThIO U 0OHOBJIeHHEeM. HayyHas HOBU3HA CTaThM 3a-
KJIFoUaeTcsi B 000CHOBaHUM Mpo3bl Abuira KeknnbaeBa He Kak XyA0KECTBEHHOTO M3JI0KEHHUS HAIIOHATIBHOM
HCTOPHH, a KaK IeIOCTHOI duocodcekoit Moaeny, apTHKyupytomieil GpyH1aMeHTaIbHbIC KaTeTOPUH Ka3ax-
CKOT'O MHPOBO33pEHUs — OBITHE, BPeMsl, OTBETCTBEHHOCTh M TIPE/IeIbl HACHIIHS.

Kniouesvie crosa: Adutn Keknnbaes, HallOHaIbHAS UACHTHYHOCTh, MOJCPHHU3AIIHUS, TPAIUIIUSA, CHHTE3 IICH-
HOCTEH, Ka3axckas JHUTepaTypa, KYJIbTypHOE Hacieaue, MU(OJOrHYeckue o0pasbl, HCTOPUYECKAs MaMsTh,
aHaju3.
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Hcropuko-puiaocopckuii B3riasia HA Cyab0y T'YMAHUTAPUCTUKH

CoBpeMeHHBII MUp Ype3BbIYaliHO JUHAMUYEH, H3MEHYUB B CHIIY CEPhE3HBIX MOIUTUYECKUX, SKOHOMUUECKUX
U B IIEJIOM COLMANIBHBIX NMPOLECCOB, MEHAIOUMIMX KapTUHY MUpa. B 3TUX yCIIOBUSAX OYEHb BaXKHO B KAaueCTBE
OCHOBAHUS TUX TpaHC(HOPMAIM W M3MEHEHMI HaAWTH TaKyl0 MHPOBO33PEHUECKYIO ONOpY, KOTOpas He Io-
3BoJIIUIa OB MHpY OalaHCHPOBAaTh Ha Kpalo TParmdeckod MpOIacTH — MPOIACTH JEeBAIbBALUH, arpecChH,
4eJI0BEeKOHEHaBUCTHUYECTBA. 1 3Ty 3amady, Ha HaIl B3TJIAM, JODKHA pelIaTh TyMaHUTapucTtuka. GopMupo-
BaHUE CHCTEMBI IIEHHOCTEH, ITO3BOJISIONICH YeI0OBEKY OCTaBaThCS YETOBEKOM B JIFOOBIX ycinoBusax. Hamo mpu-
3HaTh, YTO COBPEMEHHAs TyMAaHUTApUCTHKA MEPEKUBACT CErOJHSA HE caMble TydIlHe BPEMEHa: JeBaIbBaIlHsI
HIEHHOCTEH, HTHOPHPOBAHUE OIBITA YEIOBEUECCTBA, IPUOPHUTET YTHINTAPHBIX IIEHHOCTEH U T.JI. Benukas muc-
cHs TYMaHHTapHCTHKU Kak pa3 M 3aKirodaercs B TOM, YTOObl ()OPMHUPOBATH y YEJIOBEUYECTBA B IEJIOM U y
KOHKPETHOI'0 4eJI0BeKa B YaCTHOCTH TPENETHOE OTHOIIEHHE K I'yMaHHCTHYECKUM HJlealaM, LIEHHOCTAM, KO-
TOpble OBLIM BBINECTOBAaHBI Ha MPOTSHKEHWH BCEH MCTOPUM IMBMWIM3aluK. OYeBHIHO, YTO T'YMaHHTapHOE
3HaHUE ¥ I'yMaHUTapHbIe HayKH JOJDKHBI pellaTh 3a7ady KOHCTPYHPOBAHUs TaKOIro KyJbTYPHOTO, MUPOBO3-
3PEHYECKOT0 KOfa, KOTOPBIif MO3BOJIUT YEIIOBEUECTBY HE MPOBANIUTHCS B O€31AHY O3 yXOBHOCTH U HOTPEOH-
TeNbCTBA. B TaHHOM cTaThe aBTOP MOMBITAJICS MPOBECTH HCTOPUKO-(PHUIOCO(CKUI aHATH3 KOHIIENITOB, TEOPHI
U B3TJISI0B, MOCBAIICHHBIX CyAb0€ TyMaHUTAPUCTUKH, ONIPEACIUTh €€ POIIb U 3HAYCHHE Ha PA3NUIHBIX HCTO-
PHYECKHX MepeKpecTKax. ABTOp MOHUMAET, YTO NpeAIaraeMelii 0030p He MONHBIN, HO (hopMaT HaydHOH cTa-
THH HE MPEATIONaracT BO3MOXKHOCTH (DyHAAMEHTAIFHO MOJTHOTO aHanmu3a. ABTOP OCTAaHOBHJICS JIMIIb HA TEX
YUYEHHSX, KOTOpBIE 0071a1at0T Hauboee BEICOKOH CTENEHbIO HILTFOCTPATUBHOCTH.

Kniouesvie cnoea: TyMaHUTAPUCTHKA, [ICHHOCTH, 3HAHUE, HAyKa, KyJIbTypa, YeJIOBEK, MOpPalb, PEIUTHs, 00-
IECTBO, [IMBUJIN3AIHS.

Beeoenue

I'ymanuTapuctuka (chepa TyMaHUTAPHBIX HAYK) OXBATHIBAET IIUPOKHA KOMILUIEKC IUCIHIUIMH, HU3Y-
YaoIUX YeJIOBEKa, OOIIECTBO U KYJIbTYPY BO BCEM MX NMPUHIMITHAIEHOM MHOT000Opasuu. K rymanuTapHbeiM
JUCLUIUIMHAM TPAaJULHMOHHO OTHOCST (priocoduio, HCTOPHIO, (PHUIIOIOTHIO, HCKYCCTBOBEIEHHE, KYJIBTYpO-
JIOTHIO, COLIMOJIOTHUIO, TICUXOJIOTHIO U JIpyTrHe 00JacTh 3HaHUH O YeIOBEYECKOH NEesITeNbHOCTH U CO3HAHHH.
O60011as1, MOKHO CKa3aTh, YTO COIUAIBLHO-TYMAaHUTAPHbBIC HAYKU BBIMOIHSIIOT BaYKHEHIIIYI0 MHPOBO33pPEH-
YEeCKYI0 1 KOMMYHHKATHBHYIO (DYHKIIMIO: OHU TO3BOJIIOT JIFOJSM IOHUMATh APYT Apyra, pa3aesaTh o0mue
LEHHOCTHU 1 yOeXaeHHUs, POPMUPYS TEM CaMBIM LIETOCTHYIO «KaPTHHY MHUPaY.

WNHpIMu crioBamMH, TYMaHUTApHOE 3HAHUE JIEKHUT B OCHOBE KYJIBTYPHI, IIOCKOJIbKY BKJIIOYAET HE TOJIBKO
HAyYHBIE HJIEH, HO U CIIOCOOBI MBIIIUICHHS, TPAAUIIUU, MUQBI, 00pa3lbl MOBEICHHS, CIIOBOM, BCE TO, YTO OTI-
pelenserT YeI0BEYeCKOe CyIeCTBOBAHUE B OOLIECTBE.

Ha mpoTskeHnn UCTOpHH CTaTyC M POJIb TYMaHUTapHOTO 3HAHMS HEOJHOKPATHO MeHsunch. CoBpeMeH-
HBII 3Tall pa3BUTH TYMaHUTAPUCTHKH XapaKTepHU3yeTcs MPOTHBOPEUYNBBIMU TEHACHIUSAMU: C OJHON CTOPO-
HBI, BCE TPOMYE 3ByYaT PEUH O «KPU3UCE T'YMAHUTAPHBIX HAYK», 00YCIOBICHHOM YTHIMTAPHBIM ITIOBOPOTOM
00pa3oBaHMsl, COKpalleHueM (prHAHCHPOBaHHUA U «UU(PPOBOH AEryMaHU3aLMen»; ¢ APyrol CTOPOHBI, MHO-
THe HCCIeI0BaTeN! OJIEPKUBAIOT, YTO MTOT00HbBIE KPU3UCHBIE HACTPOEHHS HE HOBBI, TaK KaK KakJas 31moxa
Ka3aJlach COBPEMEHHUKAM KPHU3HMCHOM, HO 3a4acTyl0 «KPH3HC» KOPEHMIICS HE CTOJIBKO B CAMOM IOJO0KEHUU
JIEJ1, CKOJIBKO B BOCIIPHUSITUN IPOUCXOJISIIETO.

B ycnoBusix nH(GOPMAIIMOHHOTO O0IIECTBAa T'YMaHUTapHBIE HAYKH MTPHOOPETAIOT HOBOE Ka4eCTBO M BOC-
TpeOOBaHHOCTB, Mpeasiaras HHCTPYMEHTHI AJI1 OCMBICIIEHHS OeCTpelleICHTHBIX BBI30BOB COBPEMEHHOCTH.

Mamepuanvt u memoosi

B nauane XXI Beka ryMaHUTapUCTHKA XapaKTEPU3YETCs IUIIOPATIU3MOM TEOPUN U METOJLOJOTHYECKHUX
MIOJXOJOB: COXpaHsAsA KIACCHYECKUE METOMBI, COBPEMEHHOE I'yMaHUTApPHOE 3HAHWE aKTHBHO OCBAaHWBacT HO-
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BbI€, YaCTO MHTEPANCIHMIUIMHAPHBIE HHCTPYMEHTBI; HEYAUBUTEIBHO TIOATOMY, YTO OJHOW M3 KIIFOUEBBIX TCH-
JEHLUH cTajla KOHBEPreHLMs U TPAaHCAUCLUIUIMHAPHOCTh TYMAHUTapHbBIX HayK [1].

[lon BnusSHMEM YCIOKHEHHSI CAMHUX HCCIEIyEeMBbIX SBJICHUH I'yMaHUTAPHUU BCE Yallle BBIXOIAT 3a Mpelie-
JBl TPAAULIUOHHBIX JUCHUIUINH, TTOCKOJIBKY CErOJHSI TyMaHUTapHbIE U COLMAJbHbIC HAYKH HE MOTYT OTBE-
4aTh Ha BBI30BBI BPEMEHH, HE IIPUBJIEKAst AOCTHXEHNUS IPYyTrux 001acTeil 3HaHUMH.

Bynyiee rymMaHuTapHBIX UCCIEIOBAHUH JISKUT B TPAHCAUCUUIUIMHAPHOM M AK€ METaIUCLUIUINHAD-
HOM TIOJIe, B paMKaX KOTOPOTO Y4€HBIE MOIydYaT BO3MOKHOCTh CHHTE3UPOBATh 3HAHUS IS PELICHUs CII0XK-
HBIX [IpobaeM. MeTaIuCIMIUIMHAPHBIN MOAX0 MpearoiaraeT pa3BUTHE YHHUBEPCAJIbHBIX HABBIKOB aHAH3a
U MHTEpPIpPETally, IPUMEHUMBIX BHE Y3KHX PAMOK JIMIIb OJAHOW HAYKH; TPAHCAWUCLMIUIMHAPHOCTD K€ MOJ-
pasyMeBaeT oOpalieHue K npodiieMaM, KOTOPbIe HaXOAATCS MEXIY WIX HaJ OTAEIbHBIMU JUCLUIUIMHAMU U
HE MOTYT OBITh pelIeHbl BHYTPU UX TpaHull. CIOBOM, COBpEMEHHBIH r'yMaHUTapuii BCcE OOJIbIe BHICTYIACT B
POJIM CHHTE3aTOpa 3HAaHWM, CIIOCOOHOr0 paboTaTh Ha CTHIKE HAYyK, Oyllb TO B3aMMOJEHCTBUE C €CTECTBEHHO-
HAyYHBIMU AAHHBIMH WM C TEXHUYECKUMH CPEICTBAMH aHAIN3A.

Emé onHoli BakHOW HOBalMel MOCIETHUX NECSITUICTHH CTajlo pa3BUTHE HHU(QPOBBIX I'yMaHUTAPHBIX
Hayk (Digital Humanities), koTopble cOYeTalOT KJIAaCCUYECKUE BOMPOCH T'YMaHUTApHBIX HAYK C MCIOIb30Ba-
HHEM KOMIBIOTEPHBIX TEXHONOTHI 1 Oonbmux qaHHbIX. Kak otmeuaet Jxeiin [[aBuc, «udpoBsie ryManu-
TapHbIe HAYKH ITO3BOJISIOT TIEPEOCMBICIINBATh M TIO-HOBOMY aHAIM3UPOBATh TO, KaK MBI [yMaeM O TpaIullu-
OHHBIX (popMax co3naHuss, OOMEHa U XpaHeHUs 3HaHu» [2]. braronaps coBpeMeHHBIM HH(POBBIM TEXHOIO-
THSIM, JIUTEPaTypOBEbl, NCTOPUKHU, HCKYCCTBOBEBI U APYTHE T'YMaHUTAPUH MOTYy4Yar0T BO3MOXXHOCTh CO3/a-
BaTh MHTEPAKTUBHBIC U(PPOBbIC MPOEKTHI, AHATTU3UPOBATH OONBIINE TEKCTOBBIE KOPITyCa ¢ MOMOLIBIO aJIr'0-
PUTMOB, BU3YaIM3UPOBaTh KyJIbTYpHBIC JaHHBIE U T.11. L{ndpoBoii moaxoa He 3aMeHsIET TPaAUIIOHHEBIE Me-
TOJBI, HO PacIIUPSET UX WHCTPYMEHTApUH (HampuMep, ¢ €ro MOMOILBI0 YIAI0Ch HIPOAHAIN3UPOBATh CTPYK-
TYpY TBICSY JIUTEPATYPHBIX MPOM3BENEHUH, oun(poBaTh U CHUCTEMATH3UPOBATh APXUBBI, CMOAEIHPOBATH
ucropudeckue mponeccsl). imMepcuBable TexHonoruu (VR/AR) mo3BoisitoT Bocco3aaBath mpouuioe (uud-
POBBIE PEKOHCTPYKIIMH JIPEBHUX FOPOOB), & CETEBOM aHAIN3 — MPOCIICIKUBATH COLUATBHBIC K HHTEIUICKTY-
QJIBHBIC CBSI3U MEXIY Pa3lIWYHbIMU aKTOPaM{ M areHTamMu. B o0IieM M 1eixoM IyMaHUTapUCTHUKA aKTHBHO
BKITIOYAETCSI B TEXHOJIOTHUIECKYIO COBPEMEHHOCTD, OCTABasICh IIPH ATOM BEPHOU CBOEMY CTPEMIICHHIO MTOHSATH
YeJI0BEYECKUH MHD B €r0 IIEJIOCTHOCTH.

Hapsany ¢ HoBbIMH ITOX01aMH ITPOAOIDKAETCS Pa3BUTHE U KOHKYPEHLIUS TEOPETUUYECKUX MApagurM, TaK
B ¢uiI0ocopuu U METONOJOTMH T'yMaHUTAPHBIX HAYK COXPAHSETCS MOJIEMHKA MEXKAY [TOCTMOJEPHUCTCKUM
PENSTUBU3MOM M CTpEMIIEHHEM K HOBBIM yHUBepcanusMm. OJHH aBTOPHI aKICHTUPYIOT (hparMeHTaIHIo COo-
BPEMEHHBIX KYJIbTYP M ACKOHCTPYKLHIO MPEXHUX METaHAPPATUBOB, APYIHE K€ UILYT HHTETPUPYIOLINE OC-
HOBaHWSI, UICH YHUBEPCAIBHBIX IIEHHOCTEH, TTI00aIBHOM ATHKH, OOIIETro Iuanora MuBmim3anui [3].

B KyJbTypONIOTHH B COIMOJIOTUH HAOUPAIOT CUITy TIOCTKOJIOHHAJIBHBIE U JAEKOJIOHHUAIBHBIC HCCIIEI0Ba-
HUS, TIEPEOCMBICIISIONINE MUPOBYIO HCTOPHIO M KYJIBTYPY € YYETOM paHee MaprUHaIM3UpPOBaHHBIX TOJIOCOB
(ctpan Asun, Adpuku, Jlatnackoit Amepuku u np.) [4].

B ucropuueckoil Hayke HaOMParOT MOMYJISIPHOCTh KOMIIAPATUBUCTCKUE HCCIIEA0BAHNUS, BEIXOISAIINE 32
paMKH{ y3KOHAIIMOHAJIBHBIX U PETHOHAIBHBIX MTpobiieM [5].

KopoTko roBopsi, coBpeMeHHasi TyMaHUTAPUCTHKA MPEJICTAaBIseT cO00H MOIM(POHHUIO TEOPHH U METO-
JIOB, U 3TO TOJOXKEHHUE, C OMHON CTOPOHBI, MOXKET 3aTPyIHITH BHIPAOOTKY €AMHOU MapagurMbl, HO B TO XKe
BpEMs OHa OTPaXKAET CIOXKHOCTh CAMOTO YEJIOBEUECKOrO MHUpa M o0ecrieunBaeT OOraThlii aHATUTUYECKUN
WHCTpYMEHTapuid. MBI ToyaraeM, 4To MPHHIUIHAIEHOE Pa3HOOOpas3ue MOJX0J0B — 3aJlor YCTOWYNBOCTH
TYMaHUTapHOT'O 3HaHMS, IO3BOJISIOIINI €My aJalTHPOBATHCS K Pa3JIMUHBIM aclieKTaM PealbHOCTH U CTaBUTh
HOBBIE BOTIPOCHI.

Pezynomamul u ux obcyscoenue

I'ymanuTapHOE 3HaHHE UMEET IPEBHUE KOPHHU, €I B aHTHYHOCTH 3apoviInch artes liberales — «cBo-
0OJIHBIE MCKYCCTBAY, BKIFOYABIINE TPAMMATUKY, PUTOPUKY, JIOTHKY, a MO3Xe apu(PMeTHKyY, TEOMETPHIO, ac-
TPOHOMHIO M My3BIKY — KaK OCHOBY 00pa30BaHMsI CBOOOHOTO uenoBeka [6].

B smoxy Bospoxnenust opopmumiiocs nonstue studia humanitatis — nccieoBaHni 0 YelOBeKe, Kya
BXOJTWJIA 3TUKA, UCTOPUS, TIOATHKA U JIPYTHE TUCIUILTNHBI, HAPABJICHHbBIC HA BOCIIUTAHUE TAPMOHUYHO pa3-
BHUTOH JIMYHOCTH [7].

B HoBoe BpeMsi ryMaHUTapHbIC HAYKH OTIEINSIOTCS OT OOTrOCIOBUS, TIOCTEIIEHHO BBIpadaThiBasi cOOCT-
BEHHBIE METOHI [8].
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B XIX Beke MpOHCXOAUT MHCTUTYLHMOHATIN3ANNS MHOTHX TYMaHUTapHBIX TUCHUIUIMH (MCcTOpHs, (uIio-
JIOTHSI, COIMOIIOTHUS U JIp.) B CTPYKTypax YHUBEPCHUTETOB; MAPAIIEIIEHO CKIIAIBIBAETCS TPOTHBOIIOCTABIICHUE
METOJIOB €CTECTBEHHBIX M TyMaHWTapHBIX HayK (B. [lunbreit otMewan, 4To ecTecTBEHHBIE HAYKH OOBACHSIOT
SIBIIGHUS, TOTJ]a KaKk TyMaHUTapHbIE CTPEMATCS UX MOHUMAaTh, TIOCTUTas MHAWBUAYAIbHBIE CMBICIBI U Iepe-
*kuBaHwus) [9].

B XX Beke ryMaHHTapHCTHKA CYIIECTBEHHO 000TaTHiach HOBEIMH TEOPHSIMH H IMTOAXOJaMH, B YaCTHO-
CTH, BO3HUKJIU U MOJIYYWJIN pa3BUTHE TaKUE HAMIPABIEHUS, KaKk CTpyKTypanu3m u cemuortuka (. ne Coccrop
[10], P. SIxko6con [11], K. Jleu-Crpocc [12]), denomenonoruss u 3x3ucreHnmanusm (O. ['yccepas [13],
M. Xatinerrep [14], XK. -I1. Captp [15]), repmenertuxa (I'. I'amamep [16], I1. Puxép [17]), kpuTHdeckas Teo-
pus (T. Amopno [18], FO. Xabepmac [19]) u ap.

B no3aneiimeit monoBune XX Beka 0(hOPMHIIUCH MOCTMOAEPHUCTCKUE U TMOCTCTPYKTYPAIUCTCKUE Te-
yerns (M. @yko [20], XK. Heppuna [21], P. bapt [22]), koTOpble IepecMOTpeNH MHOTHE YCTOSBIIHECS KOH-
LIENTHI, MOAYEPKHYB MHOXXECTBEHHOCTh WHTEPIPETAIHIA, POJIb AUCKYypCca U BIACTH B MPOM3BOJICTBE 3HAHWS,
TO €CTh T'yMaHUTapHOE 3HaHUE cTaNo Oosiee pedIeKCUBHBIM U CAMOKPUTUYHBIM, OCO3HAIOIUM OTHOCHTEb-
HOCTB CBOMX mapagurM. OHOBpeMeHHO MIEN mpoliece TudQepeHInauy — BO3HUKAIN Y3KHE CICIHaTH3H-
poBaHHBIe 001acTH (HapUMeEp, APXEOJIOTHS 3HAHWS, TEHACPHBIC HUCCIEIOBAHS, KyIbTYpPHAS aHTPOIIONIOTHS
U T.J.), HO U UHTETpalMy: Ha CTHIKE JUCLMILUINH MOSBISINCH MEKAUCIUIUIMHAPHBIE HalpaBieHus (IICUXO-
JIMHT'BUCTUKA, OMOITHKA, KOTHUTHBHAS HayKa | JIp.).

Kaxxaprit ncropudeckuii 3Tan MPUHOCKI CBOHM BBI30BEI TYMaHUTAPHOMY 3HAHUIO, TEM HE MEHee, XKallo-
OBl Ha «YyMMag0K» TYMaHUTAPHBIX HAYK 3BYYalld PETYJSIPHO HA MPOTSHKeHUH BeKoB: emé [ImaTon TockoBan mo
YTPaueHHOU 30J10TOM 3110X€e, MbIcaUTENN 1IpocBeleHns KpUTUKOBAIM CXOJACTUKY, a B XX BEKe I'yMaHUTA-
YU TOBOPHIIM O KpU3Huce Ha (hOHE JBYX MHUPOBBIX BOWH M TOTATUTAPHBIX HCOTOTHIA.

Ilo ymaunomy BeipaxeHuto A.B. JKykoukoil, «Bcskas 3moxa IpeacraBaja Mepes COBPEMEHHUKAMU-
HMHTEJUICKTyallaM1 Kak KpusucHas [23]. Takoii pakypc MO3BOJISET B3TISHYTh HA COBPEMEHHBIE TUCKYCCUU O
KpHU3UCE T'YMaHHTAPUCTHKH B IIMPOKOM HUCTOPHUYECKOM KOHTEKCTE: MOA0OHBIE AUCKYPCHI YaCTO OTPAKAIOT
HE CTOJBKO peaNbHYIO THOSNh HAYKH, CKOJIFKO CMEHY IIEHHOCTEH M METO/I0B, HeTIOHUMAHHE HOBBIX SIBIICHHM
WM WHCTUTYIIMOHANBHbIE CJIOKHOCTH, MOCKOJIBKY HEPEAKO KPU3UC T'YMAHUTAPHOTO 3HAHMS IMyTalOT C KPH-
3MCOM MHCTUTYLUH (YHUBEPCUTETOB, H3AATEIbCTB, aKaJeMHUUECKUX COLIMATIBHBIX POJIei).

HcTopudeckast peTpoCIeKTUBA YYUT HAC OCTOPOKHO OTHOCUTHCS K PUTOPHUKE YIAAKa M YMETh pasiiu-
4aTh HBOJIOIMOHHBIE M3MEHEHUS TYMAaHWTAapHOTO 3HAHHWS OT BPEMEHHBIX TPYAHOCTEH OpPraHU3aIllHOHHOTO
xapakrepa.

CeroJtHs BCe Halle TOBOPAT O «KPU3KCE TYMaHUTAPHBIX HAYK», ITPH STOM ATH Pa3TrOBOPHI YCHUIMIUCH CO
BTOpOH MOJNOBHHBI XX BeKa, OCOOCHHO B CTpaHax 3amaja, NepeKUBaBIINX «KYJIbTypHbIE BOHHBD) 1960-x—
1970-x royioB, KOTr/1a TPAIUIIMOHHBINA KaHOH 00pa30BaHUs U IICHHOCTEH TOJIBEPTrCs nepeotieHke [24].

K navamy XXI Beka psifi pakTopoB yCyryOui MojioskeHHe TYMaHUTaApUCTHKU. DTO U riiobanmu3anus ¢ eé
SKOHOMHYECKHUM [[ABIICHUEM, U CMEHA MPUOPHUTETOB B MONB3y STEM-IUCIUIUIMH, B COKpaIeHHe ToCyIap-
CTBEHHBIX PACXOJI0OB Ha 0Opa30BaHHE W HCCIENOBAHHS. JKOHOMUYECKHH yTHIMTAPU3M IUKTYEeT OpUEHTa-
LMIO Ha MPUKJIAJIHBIE 3HAHUA, IPUHOCSIINE HEMEJIEHHYIO BBITO/Y, TO3TOMY B TaKHX YCIOBHUSIX T'yMaHUTap-
HbIe (DaKyJIbTETHI HEPEJIKO PACCMATPUBAIOTCS KaK HEMPUOBLIbHAS POCKOIII.

B pesynbrate B psizie CTpaH 3aMETEH claj MHTEpeca CTYyIEHTOB K TYMaHUTapHBIM CIIEHUAIBHOCTSIM, CO-
KpallleHre TYMaHUTapHBIX MTporpaMM U oTae’eHnid. 11o JanHpIM AMepHKaHCKOW aKaJeMHUH UCKYCCTB U HayK,
B CIIIA momst CTyZIeHTOB-TYMaHUTApPHUEB HEYKJIIOHHO CHIDKAJIACh B TIOCTEAHME AecsaTmieTus [25]. V3BecTHBIN
yureparypoBes; Ctonnu Ouin fake MPOBOKALMOHHO 3asBWJI, YTO TyMaHUTApHbIE (aKyIbTEThl CETOAHS BbI-
YKUBAIOT JINIIH HCKYCCTBEHHBIMHU CIIOCOOAMU M UTO IOMBITKY OTPAaBABIBATE MX C CYI'y0O YTHIMTAPHBIX MO3H-
uid 06pedeHsI Ha TIpoBal [26].

Bue 3anagHbIx nuOepaibHBIX AEMOKpaTHH CHTYyalusl CKJlaJbIBaeTcs ellé ocTpee: BO MHOTHX pa3BU-
BaIOILIMXCsI TOCYAapCTBaX OCHOBHOE (pMHAHCHPOBAHKE UAET HA MPUKIAIHBIC U TEXHUUECKUE CIIEHAIbHOCTH,
TOTJa KaKk TyMaHWTapHbIE TUCIUILTNHBI CYUTAIOTCS M30BITOYHON POCKOIIBIO, HE JAIONIEH MPSIMOro 3KOHO-
Mu4eckoro ¢ dexra.

Tem He MeHee, TOBOPHUTD JIMIIL 00 ynaake OblIo Obl M3NMMIIHE TeHAeHIM03HO. [lapanokcansHbM 00pa-
30M, BbI30BBI XXI Beka MOBBICHIM 3HAYMMOCTh TYMaHHTAapHOTO 3HaHWs, Tak J[. XabuOum oTmeuaer, 4TO
cyap0a TYMaHHUTApHBIX HAyK HEOTAETHMAa OT OYAYIIero caMoro 4ejl0Be4ecTBa, MOCKOJIBKY CErOJHs MbI Ha-
XOAMMCS TIOCPEAH TIIOOATBHBIX MPOOJIEM, BKIIIOYAIOUIMX BOWHBI, T€OMOJUTHIECKYI0 HECTAaOMIBHOCTD, KO-
JIOTHYECKHUIA KPU3HUC, MIEPCIICKTUBY TPAHCTYMAaHUCTHICCKUX H3MEHEHUH U T.11. [27].
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B 3Tux ycnoBusX BOMPOC «4TO 3HAYUT OBITH YETOBEKOM?» MPHOOPETAET HE TOIBKO TEOPETHYECKOE, HO
Y TPaKTHYECKOe 3Ha4YeHHe, 1 MMEHHO I'yMaHUTapHbIe HAYKW MPHU3BAHBI JaTh OTBET HAa BOIPOCH O MEJSAX U
LIEHHOCTSX Pa3BUTHSI.

Kputukn TeXHOKpaTu# MpeaynpekIatoT, YTo 0e3 TyMaHUTapHOTO OCMBICICHHUS JIIOJU PUCKYIOT yTpa-
TATH CBOIO YEJIOBEYHOCTH, MPEBPATHBIIUCH B MPHUIATKH MAIIWH, OTCIOZA POKIAAETCS HOBBIA apryMEHT B
MOJIb3y TYMaHUTAPUCTHKHU: OHA HEOOXOIWMa U BBDKMBAHHS YEJIOBEUECKOTO B YENOBEKE, JJIS dTUYECKON
OLIEHKH Tporpecca, Ui Npe0TBPAILCHHS PUCKOB U YIPO3 aHTPOIOJIOTHIECKON KaTacTpOQHI.

HekoTopsle uccienoBaTenu nepecMaTpuBaiOT caM TE3UC O Kpusuce, Tak, B.C. Baxmraiin, ananu3upys
CUTYAIMIO B POCCHIICKOW TYMaHUTAPHON HayKe, yKa3bIBa€T, 9TO €CIM U MOKHO TOBOPHUTH O KPHU3HCE, TO CKO-
pee B HHCTUTYIIMOHATFHOM CMBICIIE (TYMaHUTapHOE 3HAHHE BBITYCKAETCS B HEOOJIBIIOM KOJHYECTBE, YaCTO
HEBBICOKOT'O KauecTBa, HE TEMH aKTOPaMH M IIOXO BOCTPEOOBAHO, UTO SIBIISETCS CIIEACTBUEM OpTaHU3allH-
OHHBIX Mpocu€ToB) [28]. pyrumu cioBaMu, MBI OTOXAECTBISIEM MHTEIUIEKTYABHBIA KPHU3HUC C KPH3HCOM
WH(GPACTPYKTYPHI, CETYs Ha YIMaJ0K TYMaHUTApHOTO 3HAHMS, TOTa KaK Ha JieJie pedb UAET O pachaje MpexK-
HEl CHCTEeMBI YUpeXKIeHHH U KOMMYHHUKAIHMN (3TO BIIOJHE MOMIPABUMO MTPU TPAMOTHOM HAYYHOH MOJUTHKE U
YIPaBICHUECKUX PEIICHUSIX ).

Raxnrouenue

CoBpeMEeHHOE COCTOSIHUE MEKTyHapOJHON T'YMaHHUTApUCTUKH MOXKHO OXapaKTepH30BaTh KaK CI0KHOE,
HO OTHIOJAb HE 6€3Ha)1é)KHO€, IIpU KOTOPOM I'YMAaHHUTAPHBIC HAYKH CTAJIKUBAIOTCA C PAAOM CIICAYIONIUX IIPO-
Onem:

— YrunurapHoe nasneHne. @UHAHCHPOBAHHE PE3KO COKPAILIAETCs, MIOCKOJIBbKY YHUBEPCHUTETHI TpeOy-
0T OT TyMaHHUTAPHBIX AMCLUIUIMH J0Ka3aTh CBOIO «IIOJIC3HOCTH», YTO 3aTpyAHSAET (QyHIaMEHTaJbHbIE HC-
CJIEZIOBaHMUS.

— Ilagenue mpectmxa U uHTEpeca y MOJIOA&KH. MHOTHE CTYICHTHI NPEANOUUTAIOT Oosee mpuObLIb-
HBIE CIIEUUATIBHOCTH, @ T'yMaHUTapHbIE (PaKyJIbTEThI BEIHYKCHBI COKpAIaTh CBOH HA0OpP.

— Kommepruuanuzauus oOpa3zoBanusi. 3HaHHE paccMaTpPUBAETCs] KaK TOBap, pacTéT IUIaTHOCTh oOyue-
HUS1, TYMaHUTapUsM TPYJHO KOHKYPHPOBATh C KOPIIOPATUBHBIMU MHBECTULIMAMH B IPUKJIaIHbIE UCCIIEIO0BA-
HMHA.

— «YTedka MO3roBy». TanaHTIMBass MOJOJEKE 3a4acTyIO0 YXOAUT B OM3HEC WIIM 3a pyOex, HE HaxoAs
BO3MOXHOCTElN caMopean3aliy B HayKe.

— Kpusuc nosepus. B mapagurme moctnpaBipl SKCHEPTHbIE MHEHHUSI 00ECIICHMBAIOTCSA, a MECTO pa-
LHUOHAJIBHOIO JUCKYpCa 3aHMUMAIOT MOMYJIM3M M KOHCIIMPOJIOTHS; TYMaHUTApUsM MPUXOAUTCS OOOCHOBBI-
BaThb HGO6XOI[I/IMOCTB KPUTUYCCKOT'O MBIIIJICHUS.

MokHO 3a(pUKCHPOBATH U TIOJIOXKHUTEIbHBIC TCHICHIIVHN:

— Hoselil 06mecTBeHHbIH 3anpoc. B ycinoBusx riio0ansHON TypOYJIEHTHOCTH OOLIECTBO OCO3HAET, UTO
0e3 r'yMaHUTapHOW 3KCIEPTU3bl HE PEIINTh KOMIUIEKCHBIX MpOOJIeM, TO3TOMY OTMEYaeTCsl POCT CIpoca Ha
r'YMaHHUTapueB-IKCIEPTOB, CIIOCOOHBIX JaBaTh HaJI&KHBIC aHAIHU3bI U IPOTHO3BI.

— MuTerpanus ¢ npakTUKOH. ['ymaHUTapHOE 3HAHME BBIXOAMT 34 CTEHbI aKaJIEMUU, TYMAaHUTAPUH yda-
CTBYIOT B Pa3pabOTKe CONMATBHOMN MOJIUTHUKH, B IUAJIOTE KYIBTYD, B MEXKTUCIUIIIMHAPHBIX MMPOEKTAX.

— MexnaynaponHoe cotpyaaudectBo. [Ipo0iemsl, crosmue nepes 4eaoBeYeCTBOM, HOCST TI100anbHbII
XapakTep, 4TO CTUMYJINPYET COTPYAHUYECTBO YUEHBIX-TYMaHUTAPUEB PA3HBIX CTPaH.

— Opomouusi MeTofoB. L{udpoBbie TEXHOIOTUHU, OTKPBITHI AOCTYN K MH(OpMAaLWH, aBTOMAaTU3UpPO-
BaHHBII MIEPEBOJ U Jp. paCIIUPSIOT BO3MOKHOCTH T'YMaHUTAPHBIX UCCIEI0BaHUI N 0OOMEHa 3HAHUSIMH.

HOJIBO)IS[ HUTOI', CKAXXEM, 4YTO MCXKIAYHapOJHasd I'yMaHUTApPpUCTUKA IMEPEKUBACT HE CTOJBKO «CMCPTH»,
CKOJIbKO HaXOJIUTCS B COCTOSHHU TIEPEXOJIHOTO 3Tarla; MpH 3TOM Oyjyliee ryMaHWTAPHBIX HAYK BHUIUTCS
HaM He B M30JISLHUH, @ B aKTUBHOM JTHAJIOTE C IPYTUMH 00JIacTSIMU 3HAHUSL.

Cmambs Hanucauna 8 pamkax pearuzayuu epanmogozo npoekma AP26100873 «I ymanumaphoie paxkyp-

cbl gvicueco obpazosanus 6 Kazaxcmane: nepcnexmugvl pegpopmuposanusny (unancuposanue Komume-
mom Hayxu Munucmepcmea nayku u evicueco oopasosanus PK)
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b.1. Kapunbaes

I'yMaHUTAPJBIK FHUIBIMAAPABIH TAFAbIPbIHA TAPUXU-(PHUI0COPUATBIK KO3KAPaAC

Kasipri anem ete cepmiHzi, aJeMHiH O€ifHECIH ©3TrepTeTiH eNneyli casCH, SKOHOMHKAIBIK, Kbl QJICYMETTIK
nporecTepre OalmaHBICTHI ©3repMenti. by xkarnaiina ockl e3repicTepiid, e3repicTep/IiH Heri3i peTiHae oeM
KaWFbUIbI TYHFUBIKTBIH, SSFHH J€BaJbBALlMs TYHFUBIFBIHBIH, arpECCHSHbIH, aJlaMaap/bl )KeK Kopy IIeriH/e Te-
He-TeHAIKKe Kol OepMEHTIH OChIHAA# AYHHETaHBIMIBIK KoJiayasl Taby eTe MaHbI3/bl. Bi3aiH OWbIMBI3IIA,
OyJ1 MoceneHi TYMaHHTapJIbIK FRUIBIMAAp eIyl Kepek. AJaMFa Ke3 KelreH Karaaiiaa agam OoJbin Kanyra
MYMKIHAIK OepeTiH KYHIBUIBIKTap JKYHeCiH KaJbIITacThlpy KakeT. Kazipri TyMaHUTapibIK FBUIBIMAAP
OyriHzme eH jKakchl Ke3eHAep/i 0acTaH KellipMeHTiHiH MOMBIHAAY KepeK: KYHIbUIBIKTApIbIH KYHCBI3AaHYHI,
azlamM3aT TIXKIpHOECiH eneMey, YTHIMTAPIBIK KYHIBUIBIKTapIbIH OachIMIBIFBI JKoHe T. 0. ['yMaHUTapibIK
FBUIBIMHBIH, VJIbI MHCCHSICHI — aJaM3aTThIH TYTACTall ajFaHIa >koHe Oenrimi Oip agamja, atam aiTKaHia,
OPKEHHET TapHUXbIHJA aNTBUIFAaH TYMAaHMCTIK MYpaTTapFa, KYH/BUIBIKTApbIHA IEreH KYpMETIICH Kapay.
OnberTe, TyMaHUTApJbIK OLTIM, TIyMaHUTapiIbIK FBUIBIMIAD  aJaM3aTka PYXaHUATCHI3IBIK  ICH
TYTHIHYIIBUIBIKTBIH TYHFUBIFBIHA TYCIIEYTe MYMKIHIIK OepeTiH OCBIHIAH MOICHH, AYHHETaHBIMJIBIK KOITHI
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KYpy MoceleciH Ienryi kepek. Makajiaja aBTOp T'YMaHUTapIIbIK Tar[blpFa apHAJIFaH TY)KbIPbIMIaManapra,
TeopHsJIapFa, Ke3KapacTapra TapuXU-(QUIOCOQHSIBIK Tangay OKYPridyre, OHBIH OpTYpJi Tapuxu
KHUBLIBICTAPAAFBI POJIi MEH MaHBI3/IbIIBIFBIH aHBIKTAYFa THIPbICKaH. OHa YCHIHBUIFAH LIOTY/bIH TOJIBIK eMecC
eKeHIH TYCiHeni, Oipak FHUIBIMH MaKaJIaHBIH (opMaThl TyOereii TONBIK Tajjay MYMKIHAITIH OLtgipMmeini.
CoHBIMEH KaTap KOPHEKIUTIKTIH €H KOFaphl IOpEKeCiHe Ue LIiMIepre FaHa TOKTaa IbL.

Kinm ce30ep: TyMaHHUTApIBIK, KYHIBUIBIKTAP, OUTIM, FBUIBIM, MOJCHHUET, ajaM, alaMIepIIiTiK, JiH, KOFaMm,
OpKCHHET.

B.I. Karipbayev
A historical and philosophical view on the fate of the humanities

The modern world is extremely dynamic and changeable due to serious political, economic, and social pro-
cesses that are changing the worldview. In this context, it is crucial to find a worldview foundation that will
prevent the world from balancing on the edge of a tragic abyss, such as devaluation, aggression, and misan-
thropy. We believe that this task should be addressed by the field of humanities. The goal is to create a sys-
tem of values that allows individuals to remain human in any situation. It must be admitted that modern hu-
manities are going through difficult times today: the devaluation of values, the disregard of human experi-
ence, the priority of utilitarian values, etc. The great mission of the humanities is precisely to form a reverent
attitude towards humanistic ideals and values that have been nurtured throughout the history of civilization. It
is clear that the humanities and the humanities-related sciences must address the challenge of constructing a
cultural and ideological code that will prevent humanity from falling into the abyss of spiritual emptiness and
consumerism. In this article, the author has attempted to conduct a historical and philosophical analysis of the
concepts, theories, and views related to the fate of the humanities, and to determine its role and significance at
various historical crossroads. The author acknowledges that the proposed review is not comprehensive, but
the format of a scientific article does not allow for a fully comprehensive analysis. The author has focused on
those teachings that provide the highest level of illustration.

Keywords: humanities, values, knowledge, science, culture, and human beings, morality, religion, society,
civilization
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Humanitarian Paradigm of Contemporary Kazakhstan:
A Philosophical Reflection

The article presents a socio-philosophical analysis of the humanitarian paradigm of contemporary Kazakhstan
in the context of globalization, digitalization, and institutional reforms. It argues that the humanitarian
paradigm is not a secondary “appendix” to economic modernization, but a fundamental value-normative
framework that sets the horizons for social development, the quality of education, and the resilience of
cultural identity. The study demonstrates that the intensification of technocratic thinking in higher education
leads to a devaluation of socio-humanitarian knowledge and a deficit of critical thinking, civic responsibility,
and worldview reflection among future specialists. The purpose of the research is to provide a comprehensive
understanding of the value foundations of the humanitarian paradigm and to reveal its strategic significance
for contemporary society. The study analyzes the axiological foundations of the humanitarian paradigm,
based on fundamental concepts of the human being, society, and culture, and identifies their substantive
features in the context of modern Kazakhstan. The article explores theoretical and methodological approaches
to the concept of the “humanitarian paradigm,” examines its worldview and axiological components, as well
as its institutional manifestation in the systems of education, science, and cultural policy. Special attention is
paid to the philosophical reflection on processes of modernization of public consciousness, identity
transformation in the context of global communication networks, and the impact of the digital environment
on the structure of humanitarian values. It is shown that digitalization, alongside expanding access to
knowledge and cultural resources, generates new challenges related to changes in forms of social
communication, fragmentation of cultural space, and risks of losing spiritual continuity.

Keywords: humanitarian paradigm, technocracy, digitalization, identity, higher education, youth, culture,
morality, religion, Kazakhstan.

Introduction

In relation to contemporary Kazakhstan, the concept of the humanitarian paradigm goes beyond a nar-
rowly scientific methodology and covers a wide cultural and historical horizon. If in the natural sciences a
paradigm sets standards for explanation, verification, and proof, then in the humanities it includes a system
of value guidelines, worldview orientations, and conceptions about humans and society. The humanitarian
paradigm shapes society’s understanding of fundamental values such as freedom, justice, historical memory,
identity, and moral responsibility. These categories serve as key spiritual and ethical reference points that
influence the cultural and social development of society.

In the context of Kazakhstan’s independent development, the humanitarian paradigm acts as a tool for
comprehending modernization and national self-determination. It influences the interpretations of historical
heritage, determines the role of language and culture in maintaining identity, and sets guidelines for educa-
tional policy. Thus, the humanitarian paradigm manifests itself not only as a theoretical model but also as a
cultural and normative foundation of social development.

Philosophical reflection on the humanitarian paradigm of contemporary Kazakhstan allows one to iden-
tify its dual orientation: on the one hand, it is directed towards global intellectual trends, and on the other
hand, it aims to preserve national and cultural originality. In this context, the humanitarian paradigm can be
defined as a holistic system of interpretations and values that ensures the semantic unity of society and sets
the direction for its spiritual evolution in the conditions of global transformations.

The theoretical basis of the concept of “paradigm” is provided by T. Kuhn’s interpretation, according to
which a paradigm represents a system of theoretical assumptions, methodological norms, value orientations,
and problem-solving patterns shared by the scientific community, determining the character of scientific
thinking in a certain historical period. A paradigm forms the framework of rationality, sets criteria of
scientificity, and institutionally organizes the intellectual space of an era [1].
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In the humanities, the concept of a paradigm has a broader meaning. It includes not only methodologi-
cal principles but also values, worldview perspectives, and cultural-historical foundations. The humanitarian
paradigm expresses society’s understanding of human beings, justice, freedom, historical memory, identity,
and the meaning of life. In this way, it influences not only research approaches but also the development of
social consciousness.

This issue is particularly relevant in the context of Kazakhstan, where the period of independence was
accompanied by extensive political, socio-economic, and cultural transformations. These processes included
rethinking historical heritage, forming new educational and cultural policies, and searching for sustainable
models of national identity. The transition from the Soviet ideological model to a pluralistic and globally in-
tegrated intellectual environment required a philosophical analysis of the foundations of social development
and clarification of the value guidelines of modernization.

The change of humanitarian paradigms is historically associated with the transformation of interpretive
strategies and changes in the image of the human being. The transition from the classical rationalist model to
post-classical forms of thinking was accompanied by increased attention to language, communication,
intersubjectivity, and cultural identity. Philosophical hermeneutics, presented in the works of H. Gadamer
emphasizes the historicity of understanding and the dialogical nature of culture [2]. Existential analysis by
M. Heidegger highlights the rootedness of human existence in language and tradition, allowing the humani-
tarian paradigm to be considered as a historically conditioned system of meanings [3].

In the context of globalization and digital transformation, the question of the correlation between tech-
nocratic rationality and humanitarian values becomes particularly acute. The strengthening of applied educa-
tion and orientation towards market competencies increases the risk of marginalizing the humanities. How-
ever, without the development of critical thinking, moral reflection, and cultural self-consciousness, modern-
ization may lose its humanistic meaning and be reduced to a purely technological process.

Thus, the humanitarian paradigm of contemporary Kazakhstan should be considered not only as an aca-
demic concept but also as a philosophical project that unites: an ontological understanding of humans as cul-
turally and historically conditioned beings; an anthropological focus on the spiritual development of the in-
dividual; an axiological orientation prioritizing moral and humanistic values. Philosophical reflection on this
paradigm allows the identification of strategic guidelines for social development in the interaction of tradi-
tion and modernization, globalization, and the preservation of cultural identity.

Modernization processes in Kazakhstan have a multidimensional character, encompassing not only
economic, institutional, and technological spheres, but also profound changes in the cultural and worldview
space of society. In the framework of the political and institutional reforms initiated by President Kassym-
Jomart Tokayev under the project “New Kazakhstan” modernization is interpreted as a comprehensive trans-
formation of the state and society. In his Address to the Nation ‘“New Kazakhstan: The Path of Renewal and
Modernization” (2022), Tokayev emphasized that the renewal of the country cannot be limited to economic
growth or administrative reforms alone; it requires deep political restructuring, strengthening the principles
of justice and the rule of law, expanding civic participation, and renewing public values [4].

In this perspective, the humanitarian dimension of modernization acquires particular significance. Eco-
nomic growth, digitalization, and technological innovations, while necessary conditions for progress, do not
exhaust the criteria of sustainable development. Without reflection on values and philosophical understand-
ing, modernization can become one-sided and overly technocratic. In such a situation, a person may begin to
be seen mainly as a productive or informational resource rather than as a full human being. The danger of
such reduction was highlighted in the philosophy of technology by M. Heidegger, particularly in his work
“The Question Concerning Technology”, where he demonstrates that the dominance of technological think-
ing forms a specific mode of revealing Being, in which the world is perceived as a “standing-reserve” subject
to calculation, control, and exploitation [3; 17].

Transposing these ideas to the context of Kazakhstani modernization allows asserts the necessity of a
balance between technological development and humanitarian reflection. The modernization of public con-
sciousness implies not a rejection of tradition, but its reinterpretation in light of contemporary challenges.
Preserving the cultural code, historical memory, and spiritual orientations serves as a condition for organic
renewal. Humanitarian knowledge — philosophy, cultural studies, history, philology — plays an integrative
role here: it provides a meaningful accompaniment to reforms and forms the value-based foundations of so-
cial transformations.
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Materials and Methods

This article employs historical-philosophical and hermeneutical methods to analyze the evolution of the
concept of “paradigm” and the interpretation of humanitarian concepts in the context of contemporary Ka-
zakhstan; a socio-philosophical analysis is applied to comprehend the processes of modernization, globaliza-
tion, and digitalization; and an axiological approach allows for the identification of the value-based founda-
tions of social development.

The empirical component of the study was implemented in the form of a sociological survey among
students of higher education institutions in five cities of the Republic of Kazakhstan — Astana, Almaty, Ka-
raganda, Uralsk, and Pavlodar. The selection of regions was determined by their socio-cultural specificity
and differences in the educational environment. The study included students from both humanitarian and
technical fields of study, which made it possible to conduct a comparative analysis of the perception of the
humanitarian component of education.

Results

To deepen the socio-philosophical analysis of the humanitarian paradigm of contemporary Kazakhstan,
the research structure includes an empirical component aimed at identifying value orientations, worldview
positions, and the attitude of student youth toward humanitarian knowledge in the context of digitalization
and institutional transformations. In this way, the theoretical propositions of the article are correlated with
trends emerging in the real educational environment.

The methodological toolkit included surveys, the organization of focus groups, and the conduct of ex-
pert interviews. The survey was aimed at identifying the level of humanitarian awareness, value priorities,
and sources shaping students’ worldview orientations. Focus groups made it possible to specify ideas about
identity, the role of language, historical memory, and spiritual heritage, as well as to assess the impact of the
digital environment on the structure of values and models of social communication. Interviews with teachers
of humanities subjects, staff of educational institutions, and specialists in cultural and educational policy
helped to obtain professional opinions on the current state and future development of the humanitarian para-
digm in higher education.

Data processing was carried out using both quantitative and qualitative analysis methods. Quantitative
processing of survey results allowed for the identification of stable ratios and trends, while qualitative analy-
sis of discursive positions and semantic emphases in participants’ responses provided a deeper understanding
of youth value orientations. The comprehensiveness of the methodological approach increased the reliability
of interpretations and the representativeness of conclusions.

Consequently, the inclusion of an empirical component allows the humanitarian paradigm of contempo-
rary Kazakhstan to be considered not only as a philosophical-theoretical construct but also as a socially man-
ifested phenomenon reflecting the current state of value consciousness among student youth and the dynam-
ics of the transformation of humanitarian orientations.

Discussion

The modern higher education system is still largely focused on preparing narrowly specialized profes-
sionals who meet the needs of the labor market. Emphasis on practical skills, technological efficiency, and
professional mobility forms graduates with strong technical competencies, but they are not always sufficient-
ly prepared for critical reflection, ethical responsibility, or a broader understanding of social processes. In
this context, the position of J. Dewey is illustrative, emphasizing that social effectiveness becomes formal if
it is not grounded in rational empathy and an understanding of the diversity of human goods [5]. Conse-
guently, education devoid of humanitarian depth risks turning into a mechanism for reproducing functional
performers rather than forming thinking citizens.

Digital transformation reinforces this tendency, as the acceleration of information flows and the domi-
nance of media platforms contribute to a fragmented perception of reality. Clip-style thinking, the
pragmatization of language, and a reduced capacity to sustain complex argumentation have become cultural
symptoms of the era. Such changes are described within the critique of the “screen generation,” where tradi-
tional humanitarian culture is displaced by brief formats and superficial assimilation of meanings [6].

From a philosophical perspective, the transformation of language and communication affects the fun-
damental foundations of human existence. If language is understood as the space in which human engage-
ment with the world is revealed, its simplification and coarsening can be interpreted as markers of deeper
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cultural shifts. In this sense, Heidegger’s thesis on language as the “house of Being” acquires not only theo-
retical but also socio-diagnostic significance [3, 19].

The issue of religious and worldview literacy deserves special attention. In conditions of pluralization
of the religious space and the activation of various spiritual practices, the deficit of systematic humanitarian
knowledge increases the risks of uncritical acceptance of radical or pseudo-religious interpretations. At the
same time, the humanitarian paradigm implies the formation of value-based resilience, grounded in
knowledge of tradition, the history of religions, and norms of intercultural dialogue.

The ontological perspective of the humanitarian paradigm makes it possible to consider the human be-
ing as an entity whose existence unfolds within the horizon of culture and history. Such an approach over-
comes the naturalistic reduction of the human being to a merely biological or social function and emphasizes
their rootedness in a symbolic and traditional space. In twentieth-century philosophy, this position received
conceptual elaboration in the existential analytic of Martin Heidegger, where human existence is interpreted
as being-in-the-world, structured by temporality and historicity [3, 21].

This line of thought was further developed in G. Gadamer’s hermeneutics, which substantiates the prin-
ciple of the “effectiveness of history” as an indispensable condition of understanding. According to
Gadamer, interpretation is a dialogue of times, in which the past is not mechanically reproduced but actual-
ized in a changed context. Consequently, the humanitarian paradigm presupposes the recognition that the
subject is formed within historical-cultural interaction and cannot be understood outside tradition [2, 16].

In the Kazakhstani context, this thesis gains particular significance: modernization and globalization in-
crease the need for a conscious engagement with spiritual heritage. Abai’s philosophy demonstrates an un-
derstanding of social existence as dependent on the moral state of the individual [7]. Similarly, al-Farabi’s
concept of the “virtuous city” links the stability of society to the moral maturity of its citizens [8]. Thus, cul-
tural and spiritual continuity becomes not an addition to reforms but a condition for their meaningful integri-
ty.

Consequently, modernization in Kazakhstan should be understood as a dialectical unity of economic ra-
tionality and cultural identity. Only with the inclusion of the humanitarian dimension is it possible to form a
sustainable development model oriented not only toward growth indicators but also toward the quality of
human capital, moral responsibility, and the spiritual self-consciousness of society. This fundamentally dis-
tinguishes genuine modernization from the mechanical adoption of technological models not rooted in the
cultural context.

In the context of globalization, processes of identity formation acquire a dynamic character. M. Castells
notes that the network society generates multiple forms of self-identification: identity becomes a processual
construct, formed in spaces of global interactions and media discourses [9]. Castells distinguishes legitimiz-
ing identity, resistance identity, and projective identity, emphasizing that under global changes the im-
portance of projective identity increases — one oriented toward the future and capable of integrating local
cultural resources into the contemporary context.

In this regard, the issue of preserving language, cultural memory, and spiritual heritage as the basis of
sustainable societal development gains special significance. Language functions not only as a means of
communication but also as a carrier of historical experience, value structures, and worldview orientations.
Cultural memory ensures generational continuity and forms historical self-consciousness, strengthening na-
tional identity in the face of external challenges.

Spiritual heritage — philosophical ideas, literary traditions, religious and ethical values — performs an
integrative function, connecting individual experience with collective history. In conditions of accelerated
globalization and expanding digital communication, it is precisely these spiritual foundations that allow soci-
ety to maintain internal integrity and resilience. In this sense, cultural memory becomes a strategic resource
for sustainable development, consistent with J. Assmann’s conceptual conclusions on the role of memory as
a form of political and cultural identity [10, 11].

Thus, the dynamic nature of identity in the era of globalization requires active cultural policy aimed at
supporting language, historical memory, and spiritual traditions. The combination of global integration and
cultural unigueness becomes a key condition for the harmonious development of contemporary society and
reveals the potential for a value-oriented future.

Overall, the humanitarian paradigm of contemporary Kazakhstan represents a system of worldview and
value orientations, formed under conditions of globalization, digitalization, and socio-cultural transfor-
mation. It expresses the aspiration to combine national tradition with universal principles of modernity, serv-
ing as an intellectual matrix of social development. Unlike narrowly economic models of modernization, the
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humanitarian paradigm emphasizes the human being as the central value of social existence, focusing on
their spiritual potential, cultural identity, and moral responsibility [11].

The results of the conceptual analysis confirm that a humanitarian understanding of the human being
fundamentally differs from the functionalist interpretation characteristic of technocratic models of society.
From a humanitarian perspective, the individual is conceived as an end in itself, not as a tool for achieving
external goals. This conclusion aligns with Kant’s ethics of autonomy, in which the human being is defined
as an end in itself and a bearer of intrinsic dignity [12]. Consequently, the anthropological dimension of the
humanitarian paradigm presupposes recognition of the moral autonomy of the individual and their responsi-
bility for forms of social interaction.

Conclusion

In the context of global transformations — the expansion of the information space, the intensification of
intercultural contacts, and changes in forms of social communication — the humanitarian paradigm acquires
strategic significance. It sets normative guidelines for evaluating social processes and establishes criteria for
justice, solidarity, civic responsibility, and cultural continuity. Through the systems of education, science,
art, and public discourse, humanitarian values serve as the foundation for societal consolidation and the
strengthening of national self-consciousness.

Philosophical reflection plays a particularly important role in the development of the humanitarian par-
adigm, providing a critical analysis of the value foundations of reforms. Philosophy, cultural studies, history,
and philology not only interpret ongoing changes but also shape the semantic space in which long-term de-
velopment strategies are formulated. Without such guidance, modernization processes risk losing their inter-
nal integrity and value orientation.

Further development of the humanitarian paradigm requires the institutionalization of humanitarian
knowledge within strategic planning systems. This entails the inclusion of humanitarian expertise in the de-
velopment of state programs, educational standards, cultural policy, and media strategies. The integration of
humanitarian knowledge into managerial and social practices contributes to the formation of a balanced de-
velopment model, oriented not only toward economic indicators but also toward the quality of human capital,
the level of civic culture, and the resilience of cultural identity.

An important condition is also the active presence of humanitarian discourse in the public sphere. Sci-
entific forums, academic publications, media platforms, and public discussions should promote the dissemi-
nation of humanitarian ideas and value orientations. This strengthens the dialogue between the state, the sci-
entific community, and civil society, forming the prerequisites for a mature and responsible public con-
sciousness.
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M.M. Manassova, K.M. Bolyssova

M.M. Manacosa, K.M. BomiricoBa

Kasipri KazakcTaHHBIH T'YMaHUTAPJIBIK NAPAAUTMAaChI:
dunocopusabik peduiekcus

Makanana sxahanngany, IHQPIAHIBIPY >XOHE HHCTUTYIHOHAIIABIK pedopMmanap >KarmalbIHIArsl Kasipri
Ka3akCTaHHBIH =~ T'yMaHMTApJblK HapaJurMachlHa  OJEyMETTiK-(QUIOCO(USIBIK  Tanfay  YCHIHBUIFaH.
TI'ymaHuTapisik napagurmMa SKOHOMUKAIBIK KAHFBIPTYIBIH CKIHII KE3eKTeT1 «KOCBIMILIACHD) eMeC, KepiciHie
KOFaMJIBIK JaMyAbIH KOKKHEKTepiH, OiliM Oepy camachlH JKOHE MOIACHM OIpereWiiKTiH TYPaKThUIBIFBIH
afKpIHAANTBIH 6a3aNblK KYHIBUIBIKTHIK-HOPMATHUBTIK HETi3 €KeHAIr Typaibl Te3uc Heriznenendi. JKorapsl
MEKTENTerl TeXHOKPATHSJIBIK OWIAyABIH KYIIEIol QIeyMETTIK-TyMaHHTapJIbIK OUTIMHIH KYHCHI3JaHYbIHA,
Ooylamrak MaMaHIApABIH CHIHU Oiflay, a3aMaTTHIK JKAayalKepIIUTK >XoHEe IYHHETAaHBIMIBIK peQIIeKcHs
JIEHTeiiHiH TeMeHJeyiHe aiblll KeJeTiHAIrl KepceTinreH. 3epTTeydiH MakKcaThl T'yMaHHTapIIbIK
HapaaurMaHblH TepeH KYHIBUIBIKTHIK HeTi3AepiH jKaH-)KaKThl TalbIMIay apKbUIbl OHBIH KOFaMIBIK JaMyIaFbl
CTpATeTHSIBIK MaHBI3BIH allBIIl  KepceTyre OarbITTanFaH. ATam  alTKaH#a, 3epTrey OaphICHIHIA
TYMaHUTAPJBIK NapaJlurMaHblH alaM, KOFaM XOHE MOJICHHET Typajibl ipreiii TYCIHIKTep XKylieciHe CyleHeTiH
AKCHOJIOTHSIJIBIK ~ TYFBIPJIAphl  TallaHbIl, oJlapiblH  Kasipri KasakcraH karmailblHIarbl Ma3sMYHIBIK
epekiienikrepi  adkplHOanaasl.  Makaldaga «CYMaHMTapiblK — IapagurMa»  YFBIMBIHBIH — TCOPHSUIBIK-
OiCHAMANBIK TOCUIAEPl AalIbUIBIN, OHBIH IYHHETAHBIMIBIK JKOHE aKCHOJIOTHSUIBIK Kypamzac OeikTepi,
COHJIali-aK OiliM Oepy, FBUIBIM KOHE MOJICHHU cascaT JKYWECIHJETI MHCTHTYIIUOHAIIBIK KOpiHiCi TallaHFaH.
KoramIpIK caHaHBl KaHFBIPTY YIepicTepiH (GHIOCOQMSUIBIK TYpFBIIAH TaibIMpayFa, kahaHIBIK
KOMMYHHKAIMSUTBIK XKeJiIep sKaFfaiblHaa 0ipereiikTiH TpanchopMalysiIaHybIHa XKaHe TU(PIIBIK OPTaHBIH
TYMaHHUTapJIBIK KYHIBUIBIKTAp KYPBUIBIMBIHA BIKIAIBIHA €peKIle Hazap aynaapbuiafgsl. Ludpranapipy Oimim
MEH MOJICHH pecypcTapFa KOJDKETIMILTIKTI KeHEHTyiMeH Katap, dlIeyMeTTiK KOMMYHHKALUs (pOopManapbiHbIH
e3repyiMeH, MOICHH KEHICTIKTIH (yparMeHTalMsUIaHyBIMEH KOHE pyXaHH cabaKTaCTBHIKTHIH JICipey KaylmiMeH
0alIaHBICTHI XKaHa CBHIH-KATEePIICP i [Ie TybIHAaTATHIHBI KOPCETUITEeH.

Kinm ce30ep: TyMaHUTAPIIBIK MTAPAJANTMa, TEXHOKPATU3M, HUPPIAHABIPY, OipereiIiK, aoFapsl OiiM, Kacrtap,
MOJICHHET, MOpalb, JiH, Ka3akcraH.

M.M. ManacoBa, K.M. bonrsicoBa

I'ymanurapuas napaaurma coppeMenHoro Kasaxcrana:
dunocodckas peduiexcus

B cratee mpemmaraercs conmambHO-(HIOCO(PCKHH aHAIN3 TyMAaHHTapHOM MapagnTMBl COBPEMEHHOTO
Kazaxcrana B ycnoBusx rio0anu3anui, TUGPOBU3ALNN U WHCTUTYIHOHATIBHEIX pedopm. OOOCHOBBIBAETCS
TE3HC O TOM, YTO TYMAaHHUTapHas MapaJirMa BHICTYIIAeT HE BTOPHYHBIM IIPHIOKEHHEM» K SIKOHOMHYECKOIT
MOJIepHHU3aluK, a 0a30BOH ILEHHOCTHO-HOPMATHBHOW paMKOH, 3a/Jaiomieil TOPH30HTHI OOIIECTBEHHOTO
pa3BUTHsI, KauecTBa OOpPa30BaHUS M YCTOHYMBOCTH KYJIBTYPHOH WAeHTHYHOCTH. [lokazaHo, 4TO ycuieHHe
TEXHOKPATUUECKOTO MBIIUICHUSI B BBICILIEH IIKOJIE IPUBOIUT K JAEBaJIbBAIIMU COLMOI'YMAaHUTAPHOTO 3HAHUS U
K Ae(UIUTY KPUTHIECKOTO MBIIIIECHHS, TPaXKIaHCKOH OTBETCTBEHHOCTH M MHPOBO33PEHUECKOH pediekcun y
Oynymux crenuanuctoB. llemp ucciemoBaHMs 3aKIIOYAETCS B BBIIBJICHHM IIEHHOCTHBIX OCHOBAaHUM
TYMaHUTapHOHW TMapaJurMbl U OIpPENENICHHH €€ ponM B OOECIeUeHHMH YCTOWYMBOTO Pa3BUTHs OOIIEecTBa,
COXPAaHEHNH KyJIBTYPHOW HMIEHTHYHOCTH W (DOPMHUPOBAHHH OTBETCTBEHHOTO TPaXJAHCKOTO CO3HaHMA. B
paboTe PacKpBIBAIOTCS TEOPETUKO-METOJIONOTHUECKHE MOAXOABI K IOHATHIO «TyMaHHTapHas MapagurMay,
AQHANM3UPYIOTCS €€ MUPOBO33PEHUECKUE M aKCHOIOTHUYECKIE KOMIIOHSHTHI, a TakKe €€ HHCTUTYIHOHAIEHOE
NpOsIBJICHHE B CHCTeME O00pa3oBaHMs, HAYKH W KyIbTypHOH moiauTHku. Oco0oe BHUMaHHE YIEIAeTCs
(un0cohCKOMY OCMBICICHHIO MPOLECCOB MOJEPHHM3ALUM OOIIECTBEHHOTO CO3HAHUs, TpaHC(HOpMALUU
UJACHTUYHOCTH B YCJIIOBUAX r00aIbHBIX KOMMYHHUKAIITHOHHBIX ceTe W BIUSAHUSA L[H(prBOﬁ Cp€abpl Ha
CTPYKTYpy TYMaHHMTAapHBIX LeHHocTed. [lokazaHo, 4ro uMdpoBU3aLMs, HAPSIAY C paclIUpeHHeM
BO3MOXXHOCTEH JOCTyNa K 3HAaHUSM M KYJIBTYPHBIM PECypcaM, MOPOXKAAeT HOBBIC BBI3OBBI, CBSI3aHHBIE C
n3MeHeHneM (OpM COLMATbHON KOMMYHHKAIMH, (parMeHTaIlueil KyJIbTypHOTO HMPOCTPAHCTBA M PHUCKAMH
YTpaThl TyXOBHOH MPEEMCTBEHHOCTH.

Knwuegvie cnoséa: TyMaHWTapHas NapagurMa, TEXHOKPATHU3M, HU(POBH3aLMs, HIACHTHYHOCTb, BBICIIECE
o6pa3soBaHue, MOJIOACKD, KYJIbTYpa, MOpais, penurust, Kasaxcra.
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Ka3zak oMubLI1apbIHBIH eHOeKTepiHaeri IK3MCTeHINAJIBIK KaTeropusjiap

Makanazia yITTHIK pyXaHH J3CTYP KOHTEKCIiH/E agaM OOIMBICHIHBIH (ritoco(MsUIBIK TYCIHITIH alKbIHIaHTHIH
Ka3aK OMIIBUIAAPBIHBIH €HOEKTEepiHAeri SK3UCTeHIIANIBIK KaTeroprsuiap TalllaHFaH. 3epmmeyoiy MaKcamol
— Ka3aK OWIIBUIIAPHIHBIH (QUIocOoMUsICH KeImedi >KoHEe HClIaM OpKEHHETTePiHIH TapuXH-MoACHH
epeKIIeIKTepiH FaHa eMec, COHBIMEeH Oipre 3aMaHayH K3MCTEHIMAJJIBIK JafFnapbicTap KarJalblHIa agam
OONMBICBIH TYCiHyre apHajraH omOeOam Oarmapmapasl Ja KalbIITacTHIPaTHIHBIH Kepcery. CoraH
OaiimaHbICThI, KOpKBIT nyHHMeTaHBIMBIHAAFEL, OO0y Hacelp on-®apabu TpakraTTapblHIarsl, AxmeT Sccaym
xkoHe XKycin bamacaryn, A6ait Kynan6aitynel, [lokopim Kynaitbepaiyinsl eHOekTepinaeri agamMm OOIMBICHI,
eMip MOHIH i311ey, epKIHIIK IIeH TaHJay MJceleci, alaMHbIH 03iHiH OOJIMBICH YIIiH KayallKepIIiUIiri, COHIal-
aK ap, YKIaH, Tarabplp KaTeropHsuiapbl KapacThlpbUiaabl. KopKeIT ATa MypacklHAa eiM KOPKBIHBIIIBIH
eHcepy KOHE OHep apKbUIbI MOHTUIIKKE YMTBUTY CapbIHBI €peKIlle MOHTe He eKeHi, an-Papadbune — IIbIHaibI
OOJIMBICTBIH IMIAPTHI peTiHAe KaHbIpBIMIBI Kajda MEH TYPFBIHIAp apachIHIAarbl YHIeCiMIli KOHIIETIIHSCHI,
Axwmer SlccaynmiH combuIbIK (GHIOCOQHACHIHIA — PyXaHH jKoJ (TapuKaT) MeH iIIKi Tazapy uaescsl, JKycin
BanacarynnsiH «KyTTHI O11iK» TacTaHBIHIA — OALIET, 13TUIIK JKOHE aJaM MaKCaT CHAKTHI SK3HCTCHIUAIBIK
KaTeropHsUlap aHBIKTANBII, ojlapFa (PEHOMEHONOTHSIBIK TaJay Kacaldbl. 3epTTCYIiH adicmemenik HETi3iH
MOTIHAEPHI TEePMEHEBTUKAIBIK Tallay, CAIBICTHIPMAIBI-TAPUXH OIIC JKOHE (ECHOMEHOJOTHSIBIK TOCLI
Kypaiinpl. Byn omictep SK3MCTCHIMANIBIK KaTerOpUsIApAbIH oMOe0an CHMaThlH /a, ONApIbIH YITTBHIK
epeKUIeNiriH e alKpIHAayFa MYMKIHAIK Oepeni. Eypomanblk SK3MCTEHIMAIM3M WACSIApPHIMEH CajbICTHIPa
OTBIPHII, OYJI KaTeropusUIapAbIH aMOeOaIl CUITaThl MEH YITTHIK epeKIIeNiri aHBIKTaJI bl

Kinm coe30ep. S5K3UCTECHIMANN3M, a7iaM OOJIMBICHI, OMip MOHI, EPKIHJIIK, ap, Y)K/IaH, Ka3ak OWIIBUIAAPEIL.

Kipicne

Kazak xanKelHbIH QHI0COPUSIBIK OWBI — KOIIMEeNl JYHUETAHBIM JIOCTYPi, HCIAMIBIK PYXaHHAT JKOHE
YKAITBIAITAM3aTTHIK TYMaHUCTIK KYHIBUIBIKTap TOFBICKAaH Oipereit KyObutbic. KopkbiT ATa, OO0y Hacwip om-
®apabu, Axmer Sccaym, XKycin bamacaryn, Ao6aii KynanOaitymer men Illokopim Kymaiibepmiyibt
eHOeKTepiHae aaaM OOJIMBICBIHBIH Ipreii Macenenepi KepiHic Tabajabpl: eMIpAIH MoHI Hele, aJaMHbBIH
SPKIHJIIr MEH KayalKepIIUIITiHIH IIeTl KaHIai, YK3UCTSHIMAIBIK JaFIapbICTap bl Kajlai eHcepyre 0oJiapl
KOHE pyxaHu YyileciMre Kamai skeryre Oonanei? Eyponanbik ¢uiocopusia SK3UCTCHIMANIBIK JIC
TaHBUIFAH OyJI KaTeropusiap Ka3aKThlH HHTEJUICKTYAJJBIK IJCTYPIHIC YIITTHIK MOJICHUET IEH TapUXH
TOXKIpUOEMEH ThIFbI3 OalJIaHBICTA O31H/IIK Ma3MYHFa HE.

Ortannpik FaneiM ©O. HeicanOaeB Oip ke3nmepi: «Ka3ak KOFaMbBIHIA J1a XaJIKbIMBI3ZIBIH TaFIbIPhIH
tyOereiini kKaliTa OarpITTall, MEMJICKETTUTITIMI3/IIH CaKTadyblHa Oara JKETIeC yJieC KOCKAH YIIbl TYJIFaiap Kol
OonaB, — Jer atan oTKeH 0osathiH [1; 5]. Bi3 Kail oWIbUIABI 3epTTeY OaFrbIThl pETiHIAE KaOBIIIaFaHBIMBI3Fa
KapamacTaH, Oip MIBIHJBIK alKbIH OOJIBIN Kaya Oepeli: opKaiChIChl 63 AdYIpiHIH Kyaci. AJIBIHFbLIAPIBIH
pyXaHu MypachlH OoiiblHa CiHipim, OonamakTel OOJbKal OTBIPHIN, OWIIBLUI KEHiHT1 ypHakKa eHeresi mypa
Kanapipa sl [103THKAIBIK HEMECE TPO3aJIbIK TYP/E KOPIHIC Tarica Jia, OHbIH HIbFapMajiapbIHbIH MOHI TYITEI
KEJITCH/IC aJ1aM TYPaJibl )KOHE OHBIH 9JIEMMEH KaphIM-KaThIHACKI TypaJibl OM TOJIFay TOHIPETIHIC 6pOuIi.

3epTTeyaiH ©3eKTiIirt Kasipri >kahaHIbIK ChIH-KATepiIepMEH OalJIaHBICTBI: TYJIFalbIK OipereiiiKTiH
JAFIaphIChl, PYXaHH TYPaKCBHI3ABIK, MOH i37ey Macenenepi. OcblHAal kKaFdaia Ka3ak OWIIBUIIAPBIHBIH
MypachIHa JXYTIHY — ©3 MaHbI3bIH KOWMaraH omMOeOan KYHABUIBIK OaraapiapbliH alKbIHIAyFa MYMKIHIIK
Oepeni. Ap-yKIaH, Tarablp, 13K, YHJIECIM MEH epKIiHAIK Typaibl GUIOoCcO(USUIBIK OWIap epKEHUETTEP
apachIHJIAFbl TUANOrKa 11a, X X1 Facelp alaMbl aJJIbIH/IA TYPFaH CypaKTapFa Jia )ayar i3/ieyre Heri3 0oJabl.

Kazak oHnibuIIapblHbIH JyHHETaHbIM/IApbIHA KAaThICThI OipKaTap eHOeKTep Oap OOJFaHBIMEH, OJapAbIH
HICSUIApPbIH AK3MCTEHIMAIIBIK TYPFbIJaH KEIISHIl Tajljgay KaKeTTUIr TybIHIAN OTHIp. Ocipece, Ka3ak
OWBIH/IAFbl JK3UCTCHIMAIBIK KaTErOpusIap CHIPTTAH €HIeH TYCIHIK KaHa €MeC, XaJBIKTBIH pPyXaHU
TOXKIpUOECIHIH TaOMFU KOPIHICI €KECHIH KOPCETY MaHbI3bI.

" Xar-xabapra apranran asrop. E-mail: asem.sagatova@Iist.ru
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Kasak onwwbingapbiHbIH eHOekTepiHaeri. ..

Mamepuanoap men adicmep

3epTTeydiH ©3eri peTiHAe TYNHYCKAJIbIK MOTIHIEp, SFHM Ka3aKk OWIIBUIIAPBIHBIH €HOeKTepi
KOJITAHbLIaIbl. ['epMEHEBTHUKAIIBIK 9J1iC OUIIBUIAAPIBIH CHOCKTEPiH HHTEPIPETANMSIIAY YIIIH KOJIIaHBLIA B
['epMEHEBTHKAIBIK TOCIT OJIAPJABIH IIbIFApMANAPBIHAAFEl TEPEH MAaFbIHACBIH alllyFa, (GUIOCO(USIIBIK
H7esuIapbl KaTbITaCKaH TaApUXU-MOIEHN KOHTEKCI TaljayFra MYMKIiHIK Oepesi. DeHOMEHOIOTHSIIBIK TaIay
dbumocohsITBIK  MOTIHAEPAI TEK TapuUXH KyXKaT pPETiHAEe FaHAa eMec, COHBIMEH Oipre Oipereil amamm
TOXIpUOCHIH KOPiHiCI peTiHAe KapacThIpyFa OarbITTanraH. DeHOMEHOJIOTHS OUIIBUIIAP/IBIH CHOCKTEePIH e
SK3UCTCHIHUAIABIK OJIIEeMAEpli — oMip MEH eJiMre KaThIHACTBI, TaHJay MEH j>KayallKepIIUIiKTi TYCiHYi,
K1 yHJeciM MeH pyXaHH KO i37eyAl — alKbIHaayFa jkarnail sxacaiiipl. CalbICTRIPMANBI-TAPUXHU JIIC
Ka3aKk  OMINBUIAAPBIHBIH ~ HASSUIAPBIH  €ypOmaiblK  SK3UCTCHIHAIM3MHIH  HETI3rl  OKUIIepiHiH
TY)KBIPBIMJIAPBIMEH ~ CAJBICTBIPYFa MYMKIHIIK Oepeni. MyHpmail Tocimuep KazaKk —OWMIIBLIAPBIHBIH
SK3UCTEHITHANIBIK CYPAKTAPBIHBIH TAaOWFW KOPIHICIH TaHBII-OUTyre opi OHBI ANEeMIIK (QHIOCOPHUSITBIK
JIOCTYpPre KOCBUIFaH MaHBI3bI YiIeC PeTiHAe KaObUTaayFa MyMKIHAIK Oepe/ti.

Opmazaculpivik kKezenoe2i Ka3ax ouublioapvl eHoexmepinoe2i IK3UCMeHYUANObIK Kame2opusiapobly
KOpiHici

OK3UCTECHIMANIIBUT  JOCTYP OKUACPIH TalKblIai OTBIPHIN, FaJbIMAAD OK3UCTCHIHATIAP/IBIK
KaTeropusUlaplblH  OOJMBICHI ~ HEAC Topi3Zec CYpaK KeTepedi: «OoJapIblH KOIIIUIriHe OpTak
SK3UCTCHIUANAAD PETiHIE «KAMKOPJBIK» (3a00Ta), «YMBIT Kamy» (IOKMHYTOCTB), <«OKaTCBHIHY»
(OTYYKIIEHHOCTB), «abCypl», «YPEH-KOPKBIHBIID), <«OKAYANKEPIIUTIKY», «TaHOAy», «OIiM»  CBIHBI
MapaTepMUHONOTHIAp Kepinemi» [2; 42]. baTeic 3K3UCTEHNHANM3MIHAE OMIpPIiH MaFbIHACKHI3IbIFEIHA
Ky#3enmy, yMiTci3mikke OO# angelpy, TINTI ©3-03iHE KOJI JKyMcay CEKUI[l capblHIap Ui Keslecce,
IIBIFBICTBIK, COHBIH IMTiHAE TYPKUTIK eMipMoHIIK Grtocodusaa Mocele MyJIie e3relle KbIPhIHAH alllbLIa bl
Axanm — MOHTUTIK OONMBICTBEIH Oactaybl opi OHTOJNOTHSIIBIK TYPFBIAAFBl INENIYII OTKeNl peTiHae
KapacThIpbutael. Kazak TyHUETaHBIMBIHBIH HETI3IHJC /¢ MOHTUTIK eMipli MOWBIHIAaFaH TPaHCIICHICHTTIK
YCTaHbIMAAp JKaThip. OpTarachIpibIK TYPKI OHIIBUIABIFBIHAAFEl SK3UCTEHIHAIABIK CapblH OapiiblK TYPKi
XaJIBIKTapbIHA OPTAK apXETUNTIK TyJiFa — KOPKBIT ATaHbIH TYHUCTAHBIMBIHAH aHKBIH aHFApbLIa bl KOPKBIT
ATa jKeKe aJaMHbBIH TOHJIK ©JIIMIHCH KEHIHT1 TPaHCIEHICHTTI OOJMBICTBI KOOBI3JBIH MHUCTHKAJIBIK YHI
apKbpUIbl  OCWHENeN, ©3iHIH KYWIepIHAC OHTOJOTMSJIBIK YaKbITTBUIBIK TI€H MOHTUIIK — TIPIILTIKTIH
MeTadU3UKaChiH YHAECTipinm Kkepceredi. «KOpKBIT ATaHBIH aHBI3bIHA TOKTANCAK, ON (HIOCOMHUSIBIK
Ma3MYHbI TEpEH, OMIPCYHTIIITIK PyXbl olnec aHpi3. MyHBI OYKiJI oJieM Fyjamanapbl MoibIHaaiabl. Tek
MOWBIHJIAN KaHa KOMMal, TYPKi )KYPTBHIHBIH 6Mip MEH OJIiM Typasbl TYCIHITiHIH 9[eMiJliriHe, eMipre KyITap
PYXBIHBIH aCKAKTHIFbIHA TaMCaHa TaH Kamajibl. MOHTUIIK HOpCE — ©Hep, IIbIFapMAIlbLIbIK, aIaMHBIH
apThIHIa KamaTelH emirec i3ri ici» [3; 134]. KopKbITTBIH KbIpIapbl MEH Kyilepi — TPaHCUEHACHTTIK
naieIMIayaapJblH ~ KOpIHICI peTiHAe aaaM OOJMBICBIHBIH IIEKCI3 MYMKIHIIKTEPIH JKOHE OHBIH
IIBIFAPMAIIIBUIBIK KYJIIPeTiH aWlibIKTaiapl. MyHIa OHTOJIOTHUSJIBIK YaKBITTBUIBIK, OOJMBIC I€H ©JIIMHIH
JIMATICKTHKACKI, COH/Iali-aK aJJaMHBIH TPAHCIICHACHIUSIFAa YMTBUIBICHI TepeH OeliHeneHeni. KOpKpIT ATaHblH
0acThl opekeTi — Oapia ajaM3ar apMaH €TKeH MOHTUTIK eMipi IIBIHABIKKA aifHAIIBIPY TaIIBIHBICH €.
Erep MaTtepuannblK IeH pyXaHWIBIKTBIH apaKaThIHACHIH CaNbICThIpap OoJicak, e3repMelni opi yakKbITIICH
LIEKTENreH MaTepuansl AyHHere Kaparanaa, KopkeIT Ata yiiiH MOHTUIIK eMipIiH KiITi — pyXaHH dieMie
eni. PyxaHu ojeMHiH Tiperi caHaJaThIH @HEp MEH OiliM — ajaM eHOeTiHIH MOHTUIIK jKacaMIla3biFbl MEH
OMIPIICH/ITH Mall eTeTiH KYHABUIBIKTap. «KOpKBIT Typaibl aHbl3 aca KYHIbI 9pi KbI3BIKThI: My3bIKa —
aJIaMHBIH Op HOPCEHI jKacall, IIbIFapa alaThIHBIH JQJIeIJICHTIH opl akallFa Kapchl Typa alaThlH, YaKbITThI
TOKTaTyFa He MOHTUTIKTI IONENIeUTiH ajaM KaOuneTiHiH aneMeHTi. OChl TYPFBIIaFkl OMIp/IiH MOHIH 13/1ey/1e
PYXTBIH epKiHJIITiHE, OipIIiK NIeH KalbIPBIMIBLIBIKTBIH IILIPKAY MIBIHBIHA KETY [l MaKcaT TYTKaH TYpKiIepaiH
YJIKEH T'yMaHJbIK KaThIHAChIH aHrapambi3. [lIsiHTyalThiHAa, Oy KemmneHaiiep MEH Kaia TYPFbIHIapbIHbIH
pyxaHH Oipiiri, €Ki MEHTAIUTETTIH CeMONO03bI — KOIIIIeNi UaealiapIblH Myparepiepi koHe ©0y Hacwip o
®apabu cuakTel IIBIFBICTBIH KOPHEKTI OWIIBUIBIHBIH Taijna OOJyblHA MYMKIHIIK Oepmi», — Jen
TMalBIMAANIBI OTAaHIBIK FameiMaap O. Heicanbaes nen C. Hypmyparos [4; 275].

KopKbIT ATaHbIH KYiJepi apKbUTbI 013 OHBIH TAOWFATTHIH THUICHIM KYIITEPIMEH HOATHUKAJIBIK TUIECYTE
TYCKEHIH aHFapambI3. byl alT Kemineni epKeHHUETTIH KaJbIITACTBHIPFaH «ajlaM — QJIEM» OHTOJIOTHSIIBIK
KATBIHACBIH/IA, TAOUFATIICH YHJECY MEH OHBIH KYOBUIBICTaphIHA JIeTeH ()EHOMEHOJOTHSIBIK KaObUIIayIbIH
afippIKIIa BIKNAIBIH KepceTeni. KOpKBIT AyHWeTaHBIMBI — TaOWFAT TIEH OOJIMBICTBI TePMEHEBTUKAIIBIK
TYPFBIIAH TYCIHYAIH YITici peTinae, Ka3ak Quiaoco(UsICHIHAAFbI SK3UCTEHIMATN3MHIH YITTHIK EpeKIIeTiKKe
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Oetiimaenred (GoOpMacelH TaHBITaABl. MyHIa aJaMHbBIH OoaMbICKa-yMThIIBICE  (being-in-the-world),
TPAHCIEHJCHTTIK TXKipruOeci XoHe YaKBITTHUIHIK (peHOMeHi alKpiH KepiHic Tabambl. Kazipri 3amaHHBIH
HEri3ri Maceneci — eMip CYpydiH eMipiiH MarblHAChIHA, MOHIHE colikec KenMmeyinge xaTelp. JKoHe e
9K3UCTCHIUATUCTEPAIH alWTybl OOMBIHIIA, ©JiM agaM eMIipiH IIEKTEYII XKOHE aHBIKTAYIIbl KYII OOJbBII
TabbIanbl. KOPKBIT TYCIHIT €11iM apKbUTBI aaM eMipiHiH KOKKHETiHIH MEKTEYIUIriHe KYMoH KenTipemi.
Ceiirin, amaM OOIMBICHIH IIEKCI3MiKKe kereneiimi. MiHe, HaHaNBIKTHIH Heri3i Kaiima »xateipy» [5; 25].
Kemmeni XanbIKTBIH AYHUCTAHBIMBIHAA ©JIM aJlaM OMIpiHiH IIeTiH OCNTUICHTIH COHFBI HYKTE pETiHHC
KapacThIpbUIMAiIbl. AJTAMIepIIJIIK YCTaHBIMAAPBIH Oepik YCTaHFaH jKaH Tepic opeKeTTepre OapMauipl,
©3TeHIH XaKBICHIH KeMeYTe ThIpbIcaabl. Jlom OChl aaMrepiIiiik Karuaanap agaMabl KYHSJI1 iCTepAeH cakrail,
PYXaHW Ta3aJblKKa KeTeyeimi. XalblK JaHANBIFBl OChl KYHIBUIBIKTAPIBl JOPINTEN, ONapibl Oonarmak
YpIIaKKa aMaHaT eTe/Ii.

«AJlaM KaHIIa TaJIBIHFAHMEH, 9JIeM 3aHbl aaM OalachblH KAIIbIll — KYTBUIMANTBIH eiMre oKenepi
XaK.

KoHi, MeH ManakTaraH O€k, xKapaHaap,

JlyHue MeHiKi nereHuep,

Adxan nyHUE KiMre KaJifpl,

Kenimai, ketiMai nyHue,

AKBIp COH YIIBI oMl ayHHEeY, — aeiiai Kopkeit [6; 26-27].

Kania »epjieH axangaH KamTel gereHMeH, KOpKBITTBIH 631 OyJ1 Mocenere KeireHe, aalchl3 agam
OOJMaNTHIHBIH MOMBIHIAN TYp. AJlaM K31 TeK akall apKbUIbI TOSIBI. AJlaM 0anachl MaHCANTBIH KYPbIFBIH
KaHIIa WipreHiMeH, OyJI jKaJFaHHaH ©3IMEH Koca ajbll KeTepi >KOK. bopi — yakpiTma. KopkeiT ATaHbH
bwIocopusITBIK  TAabIMBI — KOIIMeNl ©OpPKCHHET TIeH WCIAMJBIK ©PKCHUET apachlH O KAaJFaraH
TepMEHEBTUKANBIK Komip icreTTi. OHBIH Mypachkl MOACHH TPAHCICHISHIMSIHBIH KOpiHici OOIbIN, eKi
JYHUETaHBIMHBIH TOFBICBIH/IA Malia 0OJIFaH HOITUKAJIBIK CUHTE3/11 Malll €TeIi.

Kemmeninep epkeHUETiIHIE KajbITACKAaH ajaM OOJMBICBIHA KATHICTHI KaTeropusuiap 0i3re OyriHri
eMipie op MYMKIHIIKTI THIMJi MMaiJalaHyFa *OHE Kasipri COTTIH OH BIKMANBIH Oaramai Oimyre Oarmap
Oepeni. MaceneH, 0akpIT MACEICCiH TepeH TalJaraH OMIIBLIIAPABIH Oipi — QJIEMHIH eKIHII YCcTa3bl OO0y
Haceip an-®apabu. Oubiy «Eii agam, Tap xepre ceH Tajaca 0epMe, MEKeHIH — OYKLI FajiaM, TYHUE» JICTeH
JKBIP KOJNJAPbIHAH a7aM MEH QJIEMHIH aXKbIpamac OalaHbIChIH alKbIH aHFapyFa 0OJa bl

«948 xpuibl Mbickipa ska3puiraH «KallbIppiMIbl Kana TYPFBIHAAPBIHBIH Ke3KapacTapbl Typajibl
Tpakraty ©0y Haceip on-®apabuuin TaHsIMall TYBIHABUIAPBIHBIH Oipi. Byl eHOeKkTe Kana TYpFBIHIAPBIHBIH
OaKBITTBI OMIpPre KOJI KETKi3yiHe >KaFJail jKacalWThIH JKOFaphl OWIIIK TIeH Oackapy eHepiHe KeOipeK KOHI
Gememi» [7].

On-dapabu emipre keyreH apoip ajgaM OaKbITTHI 00Ny YIIIH eMip cypeai aen Tyuinaenai: «bakpT —
opOip agamM yMTBUIATBIH MaKcar...». AaMHBIH OaKbITKA KETY JKOJIBIHJIAFbl KYPECIHIE YII TYPJI JKaFIaiabl
OaceiHan eTkepeni. Onap: «1. byn — opekerrep, agaMm e3iHIH JeHE MYyLIENEpiH MaiijanaHy YIIiH KepeKTi
OpEKETTEP, MBICANBI, OPHBIHAH TYPY, OTBIPY, KOJIKKE MIHIN XKYPY, KOpY, €CTy VIIiH KEPEeKTi opeKeTTep.
2. XKan »dodexrinepi. Mpicanbl, KYIITApibIK, paxaT, KyaHbIII, anry, KOPKBIHBIII, >XaOblpKay, KyHiHY,
KBI3FaHBIII KOHE COJI CHAKTHUIAP. 3. AKbUI-TIapacar. by ymminmrici araMHBIH OYKisT eMip OoibIHIa O0Mab!
HeMece Keie 0o, keiae oonmaiineny [8]. On-dapabuiy maibIMIaybIHINa, a1aM/Ibl OaKbITKA KETKI3ETiH
KacHeT OJ1 KaWbIphIMIBUIBIK JKacayaa. bysl agamMHbIH ajamra JEreH ackaH MEHIpIMIUIICIH JoJIeNAeHTiH
epeKIille TYMaHIbIK KapekeT. bys jkekejereH amamjpl FaHa eMec, aaam3aTThIK MTUIIKTEPAI MypaT TYTKaH
SK3UCTEHITUANIBI — 3TUKAIBIK MaKcaTTarbl i1iM. OWIIBUIIBIH TiKelleH e3iHe XKyriHcek: «Kakchl MiHe3-
KYIBIK TI€H aKbUl KyII OOJIbIN, eKeyl OipikKeHJe — OyIap aJaMIIbUIbIK KacHETTep OOJBII TaObLIa/IbI,
KacHeTTep JereHae 0i3 opOip HOPCEHIH WIUIIKTI JKarbl, COHBIH ©3iHIH JKOHE OHBIH OpPEKETTEPiHIH
a03aJIBIFBIH/IA JKOHE XKETUTeHIITIHe IeTeH MaFbIHaja aiiTaMbl3. Erep ockl ekeyi (5Kakchl MiHE3-KYJIBIK ITeH
aKkpul Kymi) Oipaeit Oonbin kence, 0i3 63 OOWBIMBI3NAH JKOHE ©3 JpEKETTEepIMi3[eH a03aJIbIK TeH
JKETUITCH/TIKTI TabaMbI3 )KOHE OChI €KEYIHIH apKachlHAa 013 13T, MT'UTIKTI )KOHE KaWbIPBIMIBI ajaM 00JIaMblI3:
01371iH eMip OeifHeMi3 KaHbIPBIMIIBI, all MiHE3-KYJIKBIMBI3 MakTayJibsl 0onanpl. AJamMHBIH Oenriii Oip MiHes-
KYIbIKKa Me OoJyblHa HeMece >KaKbIH >KYFBICYIBIH apKachlHaa Oip MiHe3-KyiIbIKTaH Oacka Oip MiHe3-
KYJIBIKKA aybICybIHA ceOeriii 00aThiH HOpce — oJeT 00JIazbl, ajl 9/IeT, MEH OeJriii Oip opeKeTTIH KHUi-Kui
JKOHE VY3aK YaKbIT KalTajdaHyblH alTaMbIH. JKakChl MiHE3-KYJIBIKTBIH ©31 J¢ oJeT apKbLIbl KEJIETiH
OOJIFaHABIKTaH, 013 9IETTeHE Kelie O13/1iH KaKChl MiHE3-KYJIKBIMBI3/IBI Ty IBIPATHIH KOHE COH/Iali-aK, OHOaFraH
MiHE3-KYJIKBIMBI3 bl TYABIPATHIH HOPCEIEPIl Ie OHriMe eTyiMi3 kepek» [9; 131-132]. ©0y Haceip an-dapadu
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JYHUCTaHBIMBIHBIH 3K3UCTCHIIUANBIK ©3€TiH KYpalThIH, ajaM OOJIMBICEIHA HETI3 0OJaThIH KaTeropusiap
(rnocopusITHIK Tanayna KOpKeM MiHe3 OJIIIeMi apKbIIbl allKbIHJATa b

«AlaM Hak OCHl aKbUI apKbUIBI ajaM OOIFaH...»; «AKBUI-TIapacaT KYIIi — aJaMHBIH OHJIaybIHa,
nadbIMJaybIHa, FBUIBIM MEH ©HEpJi VFBIHYBbIHA JKOHE JKAKChl KBUIBIK TICH jKaMaH KbUIBIKTHI aibIpybIHA
keMekTeceTiH Kym» [10; 194]. Amam Oap FYMBIpBIH >KWHAKTAIl KENTeHIE, COHBIHIA OMIpHIH MOHIH
KaJIBITITACTBIPATBIH OPEKETTEPIHIH HOTIKECIH Kopemi. by, emM anmsiHmarsl alaMHBIH MOHTI-OaKHIBIKKA
TMaNBIHABIFBIH KepceTeni. O0y Hacbip on-DapabuiiH qyHUETaHBIMBIH/A aJ1aM YIIiH €H OacThl UTUTIK OHBIH
0aKpITKa OeJieHyiHIe. AJlaM eMipiHiH MOHIH aHBIKTAYIIIBI KYII OChbl OakbIT. «bakbIT, — neini on-dapadbu, —
e3 0OacblH YIIH KOKCEWTIH Wrimk; OyFaH emiOip JKarmaiiia >KoHE eIIKamraHma Oacka Hopcere 0oia
TaNBEIHOANW B, OWTKEHI (0aKBITTHIH) apKaFbIHIA alaMHBIH KOJIBI JKEeTe alIMAaWThIH OyIaH apThIK HOPCE JKOK.
BakpiTKa KEeTyre KOMEKTECETIH CpKIH OpeKeT — Tamaila 9dpeKeT. MyHbBI TYFBI3aThIH OJCT-FYPhII —
KalBIPBIMABUTHIK. KalbIpBIMIBUIBIK JIETeHIMI3, OHBIH €31 OenrimereH, Oipak OakpITKa JK€Ty MaKCaThIHAH
TyFaH XKaKChUIBIK. bakpiTKa (keTyre) OereT »KacalThIH 9pEKeT )KaMaH HeMece CyMIaiibl apeket Oonmmak. by
OpEKeTTi TYFBI3aThIH 9JIET-FYPBIN — KEMIILJIK, Kecarar, NackIKTeIK» [11; 179].

On-Oapabumin 0aKpIT TypachIHAAFbl TYCIHIT TEIOHM3M TajanTapblHa YKcac OOJFaHBIMEH, OHBIH
TYKBIPBIMBI afamM3aT WTUITIHE KON KOPCETEeTiH TepeH Kareropws. bynm macenere OaillaHBICTBI OTaHABIK
raibiM  JK.A. AnTacB  OMIIBUIABIH JIYHUCTAHBIMBIHIAFBl «KAHBIPBIMIBI Kajlay MEH «YKIAHCBhI3 Kaaa»
TY)KBIPBIM/IAMAJIAPBIHBIH ~ albIPMAIIBUIBIFBIH Al KOPCeTeMi: «AJIMAaCy KaJaChIHBIH TYPFBIHIAPHI
ayKaTTBUIBIK TIeH OaiJIbIKKa JKeTy VIIiH Oip-OipiHe KeMEKTecin, COHBI OMIpAiH MaKcaThl CaHaumIbl.
Y KnaHCBI3ABIK IMeH OaKBITCHI3ABIK KadacklHOa agamaap ©3ACpiHiH ce3iMIepi MEH KUsUIIaphlHa ocep eTETiH
J1933aTTaplibl FaHa Oarayiaiijibl, KOHUIII KOTEPYre ThIPHICAIbI kKOHE ONBIH-CAYBIKTapIbIH TYP-TYPIH €pPMEK
ereni. JlaHFOW KajdaHBIH TYPFRIHAAPHI Oip-OipiHe KeMeKkTecendi, Oipak TeK KypMeTKe OeJeHY YIIiH, ojapIbl
Oacka xanpIKTap OiTII, MamakTam, ce30e¢H ae, iCiMeH Ae¢ MaHKBIH apTTHIPYBI VIIiH, Oip-OipiHIH amagplHaa
OOJICBIH, KYPTTBHIH alAbIHIA OOJICHIH, OHTeylp KepeMeT OOkl KepiHy YIIH. buiikkymap KamaHblH
TYPFBIHIAPHI ©3reiepi OarbIHIBIPBIN allyFa YMTBUIAbI, ©3]IePl CIIKiMre OarbIHFBICHI KEJIIMEHIl; OJlapIIbiH
KYII-XKirepi >KeHIC CHIMIAWTBIH KyaHBIIKA jkeTyre OarpiTTanmran» [12]. Kama — amampapnsiH Oipriecimn
TIPIIUTIK €TETIH OpPTaChl OOJFAaH/BIKTAH, OHAFbI TOPTIIl, OPTAK Karuaiap MCH 3aHIap agamaap apachiHAarbl
TYMaHHCTIK KapbIM-KaTbIHACTapAbl peTTeiTiH emmemzaep. Ocbl cebenti, Kajda TYPFBIHIAPBIHBIH ic-
opeKeTTepi oJap/bIH OMIpIiK YCTaHBIMAAPBIH alKbIHAAW L. ON-Dapadu «KalbIpbIMIBI KAJIAHBD) KaHBI MEH
TOHI cay ajaMHbBIH OeifHeciHe TeHe . Kanaii amam yIIiH ToH MEH JKaH cayJIbIFbl OMIpiH aKbIpaMac IIapThl
Oosica, Kala J1a ©31HiH KOFaMJIbIK KYPBUIBIMBIHJIA OCBI TaJlanTap/aH ajiakramaysl Taic. Tek TypFeiHaap 0ip-
OipiMeH anaMrepHIUliKk KapbIM-KaThIHAC OpHATKAHJA FaHA KallaJaFbl TOPTINl TMEH KOFAMIIBIK MYJENep
TOJIBIKKAHIBI TAMUJIBI.

XI raceipapiy bl ovmibuibl JKycin BamacaryH na amam3arTka OpTaKk UTUIIK TEH KYHIBLUIBIKTAPJIbI
JopinTereH eHOekTepiMeH TanburaH. OHbIH «KyTaary OUTIK» IIBIFAPMACBIHBIH TYIKI MakcaThl — ajaMJibl
aJIaMrepuIlK TeH WMaHIBUTBIK CeKIi acKak KacuerTepre jkereney. by eHOekTeH agaM OOJIMBICHIH
KaJIBIITACTBIPYAaFbl  0acThl KAaTErOpwsiHBIH Oipi — KaHaraTIIBUINBIK €KEHiH aiKeiH Kepewmi3. «KyTTsl
OLTIKTE»:

Kici urici ObL1aii e oil 0enexni:

«emi Gapmnap akplp Oip KyH eneai».

He6ip epnep TybIn emip cypii ze,

TyGinze eIl a3abI-KeITi XKYp/Ii Je.

Kyit 6ex OonchiH, KYIMEH 13T, ’KaMaH J1a —

Bapi eimn, 131 kanran homana.

Tipi esteni, kep KOHHBIHAA — KaTarbl,

JKakchUIBIKIIEH eJice — Kajap ararbl, — JEN ©OMIp-eJliM KaThIHACBIHAH TYBIHJIAWTHIH OMIPMOHIIIK
cayajmapabl KOO apKbUIbL, YaKbITIIa OepuIreH eMip[iH MarblHAChl TypachkiHaa maibiMaanasl [13; 30-31].
Ocsl MakcarTa Typkiiik rajgsiMaap A.Ciineyt, 0.0zkan o3 YCTaHbIMAAPBIH YChIHAABL: «IIIbIH MoHIHIE, O
eMIp CYpreH Ke3eHJi >KoHe COJl Ke3Aeri TYpKi MOJIEHHETI MEH ©pKEHHETIHIH >KarIailblH ecKepe OTBIPHII,
XKycin banacaryHIbI «TaHBIIITIAH» ACT CaHAY KePEK, all OHBIH eHOeTiH «/laHalbIK KiTaObl» JeM caHay Kepek.
ABTOP/IBIH JKOHE OHBIH TYPKI MOICHUETI YIIIiH JKYMBICBIHBIH MaHBI3IbUIBIFBIH TYCIHY YIIIH OHBIH HCIaMHaH
KEHIHI Ke3€HJe UciiaMra JIeHinri OiaimMai Oepy Hemece e3repTy apKblUIbl Oara JKETIEC JKYMBIC KacaraHbIH
aTar eTKeH xen» [14].

JlyHueTaHpIMBIHAA DK3UCTCHIMAIILIK KaTeTOpHsUIap KWl Ke3meceTiH keieci oumbir Koxa Axmer
SAccayu. On opra raceIpiblK Typki ayHHeCT (QUIOCOMHUACHIHBIH aaaM JKOHE OHBIH OMIpiH MYCBHUIMaHIBIK
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IIapTTapMeH TOFBICTHIpA OIreH COMBUIAPABIH CYJITaHbl. «¥Jibl TypaH eHipi oJIEMJIIK FhUIBIMFA YJIeC KOCKaH
KaHIlla TaHBIMAJI FyJlaMallapabl JAYHHETre oKelreH Tombipak. CombutapablH TyciHirinoe «Kemenm amam —
©3iHIH KyJaiMeH TYTACTBIFBIH TOJBIK JKY3€T'e achIpFaH, SFHU AJIIaHBIH CHIIATBI MeH OCHHECIH KaOwuijar,
oraH Oyrinzmeil ymackan agam» [15; 25]. Axmer fccayn TaHywibl TYpIKTiH 3epTTeyliici FamsiMbl MOparum
Kaybra oHmsIIAsIH TaHBIMIBIK OpeKeTiH Obliaii men cunaTtTaimbpl: « TypkicTanHad kenreH mp Koxka Axmer
Slccaym maHANBIFBI 1a QIEMIIK TaHAIBIK XKOJBIHIAAFEl CHPEK asipaManapAblH Oipi. OHBIH TaHAIBIK MYPaChIH
€CKe TYcipy Oi3/1iH aleM/IeTi KapaHFBUIBIK MIEH KAThITe3/IKKEe KOOIpEK SHETIH KoHE aKMKAT HYPBIHBIH Ko0ipeKk
ajaMmJiapra JKETyiHe MYMKIHIIK OEpeTiH KOJIBIMBI3MIBI KapbIKTAHIBIPATHIHEI co3Ci3» [16; 145]. Hcnam
niHIHIH ancipeil Oactaran kezeHiHAe Koxka Axwmer Slccaym «Jumyanun xukmeT» eHOeETiH sxkapusuian, Vcmam
ONeMiH KaWTa >KaHTAHABIPBII, OHBI TYPKI JKYPTHIHA KEHIHCH TaHBITTHL. JliHHIH amaM OOJIMBICHIH
KaJIBINTACTRIPYJAaFbl OPHBI aMpBIKIIA, OWTKCHI IIHW HOpMallap alamibl Tepic KbUIBIKTApIaH apbUIyFa
xeteneiini. XKyperinae nmansr Oap aH HaJaHIBIKIIEH KYpece i, ajl JIHHEH a/ia afjaM [IeKTeH IbIFyFa Oeiim
Oomanel. Slccaym o3 eHOEKTepiHAe MiHM T'yMaHHW3M apKbUTBI OCBI Macelnenepmai Kosfaiiabl. OHBIH UTiMi —
SK3UCTCHIMAIIBIK TYPFBIIAFbl pyXaHH Ta3apy MEH ajaM >KaHblHa YHUIyre, ap apKbUIBl KEMEJIIKKe
KeTeneyre OarbITTaiFaH TarbuibiM. «Mcmam mininiH Oprta Asus MeH KaszakcraHja Kenl TaparaH arbIMbl
combuIbIK i1iM ockl Koxka Axmet fccaynain eciMiMeH THIFBI3 OaiimanpIcThl. Cyhru3M — nciIaM QiHIHIH pyXBbI,
MOHI, CaHaHBIH ©CYiHiH, aH Ta3aphblll, ap-yIT OSHYBIHBIH, PyXaHH KETUTyAiH Oenrici, apisel, agan 0oy,
AJTaHBI CYI0, aaMIIbl CYI0» OoJica, Siccayd OChI CONBUIBIKKA JKETKEH OipaeH-0ip okmibut. O cypu3MHIH eH
OWMiK CaTBICHIHA ©31 JKETINl KaHa KOWFaH >KOK, OacKamapHbl Aa JKETKi3yre TBHIPBICTHI, OCHI MaKCaTIeH oHTifi
«Inyann XukmeT» KiTaObIH ka3apl. AKBUL, JaHAIBIK KiTaOBI JIeN aTaibll KelreH Oy eHOeKTi apad, mapcehl
TiEpiHAe Ka3bUIFaH KypaH MEH MYCBUIMaH [iHI KaFuAanapblH TYPKi XaJbIKTapblHA TaHBICTBHIPATHIH
TYBIH/BI Jien Kapay xeTkimikci3. bi3 Slccaymmin MakcaTel TepeHIpeK — ajJaMFa OHBIH aJaMU MiHIETTEpiH
TYCIHIIIpY, OMipre KelnreHaeri MaKcaThliH aHBIKTaY, OHBIH )KYPETi MeH PYXBIH OATY Jen TyciHemi3» [17; 74].

«’luyann XHMKMETTiH’ Ma3MYHbl OChl KaFWJaHbl IOpINTeiai. AlaMFa MOHII OMIPHAIH JKOJIJaphIH
kepceryre Slccaymii )KeTenereH OChbIHIal CYHICICHIIUTIK ce3iM ei. AfaM OOJMBICEI — aJJaMHBIH CHIPTKBI
TYJIFACHIH Ja, iIIKi )KaH JYHHUECiH e KOPIKTEHAIPIN TYpaThIH KOPKEM MiHE3lep KUBIHTHIFBI. AXMeT fccayn
XHKMETTepiH/e OChl Macene TyOerein mienriMiH TamkaH. byn, Oip ecenTeH eMIpMOHIIK cayangapibH
MICIIIMIH IIbIFapap KYHIBUIBIKTAp KyHeci. Exnaemnie, emip/ieH MoH i3/iereH xaHaap yuin AxmeT Sccayuiin
«XHKMETTepiHIErD» K3UCTEHIIMAIIAP b Tajaam kepemk» [18].

OK3UCTEHIUANIBIK KaTerOpUsIap/IblH IMIiHAe alphIKIIa MaHbBI3Fa W€ YFBRIMIAPIBIH Oipi — OOJIMBIC.
Bonmbic — amam TaOuFaThiH aWKbIHIAWTBIH Herisri MoH. bap OonyabiH (Dasein) SK3UCTEHIUAIIIBIK-
OHTOJIOTHSIIBIK KYPBUTBIMBI YaKbITKa OHTOJOTHSIIBIK TYPFBIIAH TOyeJIi JKOHE COFaH Heri3ienenmi. YakbIT
OOJIMBICTBIH, KOKXKHET] PETiH/Ie ©31HiH OTKIHIII, OCHI MIAKTHIK JKOHE KEJEIEeKTIK MOTyCTaphiHAA OOIMBICTHIH
MOH/IIK KYPBUIBIMBIH alKbIHIaU bl FallbIKThIK — OOJMBICTHIH ayTCHTHUKAJIBIK KYii, OHBIH IILIHAWBI MOHIH
alKbIHIAYIIBI SK3UCTeHIIHA. O OOJIMBICTBIH aKUKAThl PETiHJIE KOPIHIIl, AOCOIOTTI IIBIHBIKKA JKETSIICHTIH
TYITHETI3/iK KyOBbLIbIC.

Axwmer Slccayn XKapatkanra mekci3 achiK 00iry1aH OypbIH TOMEHIETIIeH ToCIepiH YChIHAIBI:

lapuratcei3 goM OyiblpMac TapuKaTTaH,

Tapukarcei3 1oM OyiibIpMac MaFrpuIaTTaH.

MarpunaTchei3 oM OyibIpMac XaKUKAaTTaH —

Bbapmiaceis ga mapurartan cypamak kepek [19; 116].

Jlemek, 1IbIHAMbBI FAIIBIK OOJIY/IBIH aJIFbIIIAPTHI OOJIBIN €cenTeeTiH KacuerTep Oap. by kareropusiiap
FAIILIKTHIK (DEHOMEHIH TOJBIKTBIPATHIH SK3UCTEHITUAIIBIK OJIIIeM eI OiIipeti.

JKapatyibl amam3aTka KakChUIBIK II€H JKaMaHIBIKThI alblpa aJlaThIH caHaHbl AapbITThl. COHJIBIKTaH
ajiaM OaJtachl KAMbIPBIMIBLIBIK TIEH 3YJIBIMIBIKTBI, 13UTIK MIeH HaJAaHIbIKThI TAHBIM-OLTII, apa *KIriH aXbipaTa
anasel. XKapaTyiel TapanblHaH TYCIpiIreH KacueTTi KiTanTapFa, COHai-aK JaHBIIIITaHap KabITACTBIPFaH
KABIAIAM3aTTHIK KaFuJaTTapFa JKYTiHy — ajgamJbl TYMaHHCTIK opeKeTTepre OarbITTaiabl. byn sxon
aJlaMFa ©3iHiH MOHIH CakTall KallyFa, oMipJiiH MaFbIHACHIH TYCIHYT€ )KOHE OJIIMHEH KOPKBIHBIIITHI €HCEepyTe
MYMKIiHIIK Oepeni. AxMeT SICcaynaiH XUKMETTEp1 JaJ1 OCBl UISSTHBI MEH3EH 1.

OniM — agaM eMIipiHiH SK3UCTEHIMANIBIK KbIPBIH allaThlH OPTajbIK (eHOMeH. OniM (eHOMEHiH
3epzeliey apKbLIbl OMIpiH MOHIHE KOJI JKETKi3yre 0oJiaabl. OMip MEH OJIiM apachIHIArbl MIEKapaliblK axyajra
Tar 0oiFaH ajaM OYKiJI FYMBIPBIH capajiar, MaFblHaJIbl MEH MarbIHACKI3/IbIH apachliH aKbipaTa ajgabl. JleMexk,
eJIiM — eMIp/IiH MOHIH allaThIH TOCLI. ONUTKeHi, OapAbIH KaJipiH TYCIHIIPETiH — KOK. bap bl )KOK apKbLIbI
TYCIHYy — TaOWFHW 3aHABUIBIK. AZlaM YIIiH OYJI AYHHUETIK eMmip — «bOap» 0oiica, oM — KOK» PETIHIE
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KaObuTaHa el OChIFaH COUMKEC, OJIIM — «OKOK» PETIHJC TIPUIUTIKTI — «0apApD» TYCIHAIPETIH KYOBLUIBICKA
aHaJIa bl

Anaiina, Axmer Slccaynm o3 XHKMETTEpiHAE OMIPAIH MOHIH TEK ONIMII «OKOK» pEeTiHAe KapacThIpy
apKbUIBI FaHa eMec, COHBIMEH Oipre eMipJiH e3iHAe, Tipiiaik OapeicbiHAa TyciHyai yHzaeiai [20]. Sccaym
IYHUETaHBIMBIHJIA ©JIMHEH KOPKY YFBIMBI JKOK. KepiciHtie, eMipiH MoHIH TYCIHE OTBIPHIT, 6JiMMEH OeTIe-
0er Kke3mecyre NAaWBIHABIK aWKbIH KepiHemi. TypKUTiK TYCIHIKTE ©IiM JeTeH YFbIM JXOK, OHBIH OpHBIHA
«KAWTTBD» JeiiHeni. ONiM YFBIMBI HETI3iHEH eypomaiblK JOCTYpAeH KeiareH. Typki JTyHHEeTaHBIMBIHJA
OTKIHIIII MEH MOHTUTIKTIH apachIHIAFbl 6Ty XKOJIbl — ©Mip JKaJIFAChIHBIH TAOUFU Ke3eHi OOJIBIN eCenTeNe/Ii.

Abati Kynanbaiiynet scone Llorkapiv Kyoaiibepdiynvt eybexmepindeai adam OOIMbICbIH KYPALMbIH
Kamezopusinap

OK3ucTeHIHANABIK ~Kareropusmapasl Ao6ait  KynanOaityier men lokopim  KynaiiGepaiyibIHbIH
eHOeKTepiHeH e Taba amaMbI3. AGait KyHanoaiysisr:

«AKBILI, KaiipaT, XKYpeKTi Oipmeit ycra,

Conpna TonblK Oonacely enneH Oenex». Ocbl )KougapbiMeH AOail HYpIIbI aKbUl MEH BICTBIK KalpaTTaH
0eJiek, ajamMFa MeHIpiMII J)KYPEK Te KaXeT eKCeHIH aiKbIHIaiabl. JKypek — MelipiM MeH alaMIepIIUTiKTiH
Oacrayel. AOaii: «Kypex Oapine Kooica 6oncein» JIen KadWTa eckepremi. bynm karuma amam eMipiHiH
YHIIECIMALTITT MEH Ta3aJIbIFbl YJIbl FAJIAMHBIH eMIpIICHIIrH Oetineneiai. O atanFaH yiI KaCUETTI opJaaiibiM
OipIiKTe KapacThIpFaHbIMEH, aKbUT MEH KalpaTThIH )KYPEKKe OarbIHYbI THIC €KeHIH aTamn KepceTeni. MyHai
TYCIHIK Ka3aK XaJKBIHBIH 6MIPIIK TOXKIpUOECIHEH TybIHIaFaH JaHAIBIKTHIH KOPiHiCi.

Xakim Abaii e3iHiH Ombl3 cei3inui Kapa co3inde anaMm OOIMBICHIHA KepeFrap, Tepic SK3UCTCHIIUAIIBIK,
KbIpJiapAbl Ja alKbIHAANIbL:

«Kymm agam OamacelH KOp KbIIaThiH yII Hopce Oap. CoHaH Kammak Kepek: oyelli — HaJaHIbIK,
eKIHIIICI — epiHIIeKTIK, YINHII — 3albIMIBIK fen OineciH. HamaHmplk — OiMiM-FBUIBIMHBIH JKOKTBIFBI,
IOyHuene embip HopceHi onapcw3 Oiin Oonmmaiiasl. bimimcizaik xaityanasik 6onaapl. Epinmextik — Kyt
JTYHUEJICTI OHEP/IiH AYIINaHbl. Talanch3AbIK, KIrepci3aik, YATChI3IbIK, KeACHIIK — 0opi OChIIaH IIbIFaJIbl.
3anmbIMIBIK — ajaM OanachlHBIH IyIIMmaHbl. Afam OaiackiHa aymmnaH Oolica, ajaMHaH OeriHexmi, Oip
JKBIPTKBIII XallyaH KucaOblHa KOChUIaAbl. BymapiablH emi, XauiakbiHa Maxa00ar, XajblK FajlaMfa IIarnkar,
KalpaTThl, TYPJIAyJibl, FAIaIoT iCIHIH aJIbI-apThIH OalKapJIbIK OLMiMi, FEUTBIMBI 00JICHIH...» [21; 479]. Anam
OOJIMBICBIHA TOH HAJAHIBIK, JKAJIKAYJBIK, 3YJIBIMIBIK CBIHIBI TEPiC KBUIBIKTAPJIAH apbLIyABIH KOIBI Oap.
Kannait sxarnait 6onmMaceiH, Oy TYHIHAEpl MENIeTiH KiJT TYITEel KelIreH1e aJaMHbIH 63 KOJIBIH/IA.

«Kazakra kapa ce3re jgec OepmereH» ryiama (uinocod Xanblk (OJBKIOPBIHBIH TEPEH MOHIH JKOHE
pyXaHM JaHANBIFBIH aca mebep maianaHa Ourai. Ocipece, MaKal-MoTeiep MEH HAaKbUI CO3/IEP/Ii, OCUETTIK
TYKBIPBIMJIAP/IBI KOJJAHY SJIiCi epekiie eni. Kapa ce30epindeci KONTETEH €O3 TIpKECTepi MEH O TYHiHIepi
MaKaJI-MOTeJIre TOH BIKIIAM/IBLIBIFBIMEH JKOHE IICHICH K CO3/IIH KyaThIMEH YHiecenl. JlerenmMen, AOanapiy
OM-TOJIFAHBICTAPBI OYPBIH-COHJIBI OOJIMaraH JKaHa MakKcaTKa OarbITTAJIbl: XaJbIK JaHAJBIFbIHA HET13/IereH
MOPAJTBBIK-OTHKAIBIK  (HUIOCOGUS IKYHECIH KaNbINTACTBIPY; VYITTBIK ap-HAMBIC TEH KaJip-KacHUeTTi
TopOUeNey/IiH KoHE MIBIHIAY/IbIH ApHACKHIH kKacay; COHal-aK, O11iM MEH FBUTBIM/IBI ODKCHUET TOPIHEH OPBIH
anatblHIal JaeHreire ketepim, jxahaHablK Oacekere KaOunerTi eryre Heriz kamay [22; 47]. YKorapsl
OOJIMBICTBI TaHy, ©3T€HI TYCiHYy, ©3 OOJMBICHIHIBI YFBIHY — MYHBIH OapJIbIFbl TeK Maxa00aT KyOBUIBICHI
apkbutbl xy3ere acanel. Ocbl yaepicrephiH OapibIFbIH OipiKTipill, peTTen OTBIPATHIH TYIKI Karuga —
aJaM3aTThlH MEHIepreH OiTiMi MEH FhUIBIMbI. OUIIBIT MYHIAH 1IIMII YRPEHYIIH dKOHE OHBI TOJIBIK UTE€PYIiH
HOTHXKEJEepIH jae TepeH Tammahasl. [lIblH MoHiHIE, Ka3ipri 3aMaHHBIH aKWKaThl AOalblH JTaHAJIBIK
OWJIAPBIHBIH TYPHICTHIFBIH aWKBIH JTOJIEIICTT OTHIP:

O3iHe ceH, O31H1i aJTBII IIbIFap

AKBUIBIH MEH €HOETH €Ki »akral, — Jien Kaibipaasl «CeHOe skypTKa Typca Jla KaHIlla MaKTam» JIereH
eneHinzge [21; 265].

Xakim AOaii «Ceri3z ask» eJeHiHIe KybIC Keyle, DK3UCTEHIMAIIBIK BaKyyMre TYCKEH >KaHaapra
KaTbICThI OMBIH aIlIbIK )KETKI3E/Ii:

Bbaceiama Mu 5xoK,

O3iHJIe Ol KOK

Kyxkinmin kepieH HalaHHBIH.

Kerm aiiTca xeni,

Kyp taiitca 60m1p!,

O7eTi HalaH aIaMHBIH.
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bolina kaiipar, oia ke3

Bonmaran con, aiitma ce3 [21; 137]. KapacTeIpbUIBII OTBHIpFaH TOATHKAIBIK JKOJIAApABl MapTuH
Xaiinerrepain «das Many [23; 126] yFeIMBIMEH CalbICTHIPMAIIBI TYPFbIIA Tajgayra 0osaabl. byt yFeim —
HaKThl MaKCaThl MCH YCTAaHBIMBI OK, OOJIMAIIIBI HOPCENIEPre aIaHbIIN, 631H KONTiH aHOHUMJUTITIHE CiHipim
xibepren OonMbicThl Oummipeni. M. Xaiinerrep eHOekTepiHIH opbiciia aygapmanapsinga das Man sxwi
HETIOJUTHHHOE OBITHE» («TYMKITIKTI eMec OOMBICY) HeMece KapanaibiM TinMeH «Jltomm» («amaMmmapy) aemn
OepinreH. Anaiina «agamaap» Ce3iH Tepic SK3UCTCHIMAIIBIK MOHJE KOJJIaHy KUCBIHCBI3 KOPIHEI, OUTKEH]
OJI JKaJIIBI afam3aT TaOWFaThIHA KaFBIMChI3 PeHK Ocepeni. OChl TypFbIaH anFaHaa, AOaiiibiH TOOBIP YFBIMBI
AHAFYPIIBIM TN COMKec Kememi, cebebl o JKaumel amaM OanachklH eMec, CaHajbl OMChI3, OeipedIeKCHSITBIK
KOIIIIIKTI Olnmipesi.

Das Man-upIH MoHI ajaMHBIH «0opi cojail icTen >KaThIpy JIETeH CeOCSMIeH OpeKeT €TyiHCH KOpiHEi.
Mynzaaii skarmaiiia WHAWBH ©31HIH INBIHAWBUIBIFBIHAH aWBIPBUTBIN, ©31H KONTiH apachblHa >KYTKBI3BII
xi6epemi. byt KyOBIIBICTBIH Ka3ipri 3aMaHFbI alKBIH MBICAITIAPBIHBIH 0ipi — HecHe ary opeKeTiHiH KoraMa
KeH Tapaiybl. JKayarchl3 Kapbl3 alylibuiap CaHBIHBIH KYHHEH-KYHTE ocyi OYJ1 YpIICTi 9JIeyMETTiK JepTKe
adtHanmeipael. Mynaa das Man — GackamapabIH JKeTeTiHAe KETill, CBIPTKBI KBICHIMFA €PiKCi3 MOUBIHCYHBIII,
nepOec mrenriM KaObUTIayldaH aWbIpbUTFaH Tyyra OelHeciHme kepiHeni. bynm KyObuteic, €3 KeseriHze,
AbGaiinpiH «CeHOe XypTKa Typca Ja KaHIlla MakKTam» eJeHIHACT! KOMIITIKTIH OWCHI3ABIFBIH ChIHAYBIMCH
yHIec keneni. AOail MyHJa KONTIiH BIKHNAJbIHA CHIHU KO3KapacChl3 MOUBIHCYHYJIBIH KayINTUIITiH aliKbIH
KepceTesi:

Kyprnen Oipre e3iHi Koca ajIachIIl,

Canmbuiman carbiM KyFaH OoiibiHa erm me? [21; 265]. byran koca 37-mni kapa cesinme: «Cokparka y
imkizred, Moanna ApkTi oTka eprereH, Falicanpl mapra ackaH, MmaiFaMOapbIMBI3NBI TYWEHIH >KEMTITiHe
kemred kimM? On — KeIl, eHelle KomnTe akell KOK. EOIH Tam Ta, keHre cam» [21; 468]. AGaiimsig
(UI0COPUSITBIK TYKBIPBIMBIHAA afaM OOJIMBICBIHBIH KaJIBINITACYbl OTOACHI, TYBICTAp, JOCTHIK KaThIHACTApP
MEH OJICYMETTIK OPTaHBIH BIKNANbIHAH aXbIpaMac KYOBUIBIC PETiHAE KapacThpbulaabl. AOalablH Oii-
TOJIFAHBICTAPBIHIA OMIP/IH MIEKTEYILIri, KICKaJIBIFBl J)KOHE OHBIH Oip-ak per OepiieTiHairi ae aipbiKiia
MOHT€ He. DK3MCTEHIMAIBIK OFfa IIOMY OaphIChIHJIA ajilaM 0O0CKa ©TKI3reH KYHJIEPiH €CKe alblll, yKacaraH
KaTeJIKTepi MEH OJIKbUIBIKTAPhIH capajlafijibl J1a, ©31H-631 TaHy apKbUIbl TIPIIUIIKTIH *aHa Ke3eHIHEe KaJaM
Oacasl.

Kazak nmamacelHBIH ayMaibl-TOKIeNi, eTnem ke3eHinae eMip cypreH lllokxopim Kynaiibepaiyier Aobait
MEKTEOIHIH €H KOpHEKTI MyparepiepiHiH Oipi peTiHze TaHbuUiaabl. OHBIH JYHUCTAHBIMBIHIAFbl KalTalaHbIIl
OTBIPATHIH JK3UCTCHIMANJBIK TAKBIPBIIITAD COM JAQYIpAiH KypIeli Tapuxd >KarnaiapbiMeH cabakrac.
Tarmelp MeH TaHAay MaceneciH KapacTelpy OappickiHna IllokopiM MbiHamail (UIOCOPHUSITBIK MaiibIM
JKacabl:

«Keitbipeynep emipai Ky, *ajiraH jJen kasaabl. MeH Je OyFaH epin TYIIIPKEHIN KOIl >XKa3JbIM.
LIeHaBIFBIHIA aNiaFaH eMip eMec, o3iHi-031H eKeHiHe ko3 keTki3miM. bopin Kymail Keuimbl gereH cesre
epme» [24; 62-64]. byman xakimM AOaii MEH3ereH SK3UCTEHIHANIBIK Oarmapapl aHrapambi3. Illokopim
nalbIMbIHA JKacaJlFaH TePMEHEBTUKAJIBIK TaJJIay OHBIH HEri3ri OHTOJOTHSUIBIK TYHIHIH allibin Oepemi: agam
OonmbIchl dyen Oactan Dasein periHme alKbIHIAIBIN, OFaH TaHJIAy €PKIiHIITIHIH OacTamKhl MYMKIHJIT
JapbIThUIFaH. EpKIHIIKTIH KyIalIbIK CBIH €KeHIH TYCIHI'eH jKaH ©31HIIK CYOBEKTIIIK opeKeT eTy KabijeTiHe
re 0oajpl, aaia MyHIai TaHaayIapIblH STHKAJIBIK KapaMIbLIbIFbl — ayTeHTUKAJIBIK HEMECe JKajIFaH, 1311
HeMece KaTe 00Jybl — TE€K YaKbITTBIK OOJIMBICTBIH KEHICTITIH/IE FaHa alKbpIHAanaabl. Erep agam Gamachl oChl
ipresni epKiHAIKTEH albpIpbuIap 00sca, eMipAiH ©31 KUCBIHCBI3ABIKKA KYJIal, Harbl3 «a0CypATHIH» KepiHiciHe
afiHamap ei.

[lokopiMHIH YyHEMi cilTeMe >KacalThiH ap Karujachl OChl €PKIHJIKTIH MOHIH allyFa OarbITTalFaH
(heHOMEHOIIOTUSIIBIK ~ ipreTac peTiHae KapacTelpyFa Oonafpl. Ap COTBIH €CKepy apKbUIBI  ajiam
XKayalnKepIITKTI MOpalbAblK CcyOBeKTire anHanaapl, ©31HiH TIPIILIriH KypaWThIH >Ko0alapbl MeH
opekeTTepiHe ecell OepeTiH TyiFara aifHanajsl. KepiciHile, erep ajam epKiHIIT KOUBUIBII, TaFAbIp ajJIbIH
aja JIETEPMHUHU3M TYPFBICHIHAH KECUTM-TINIiareH 0oJica, OHNIA SK3UCTCHIUAIIBIK OOJIMBIC ©3iHiH
AyTEHTTUIITH KOFaITHIN, MOHCI3 (hakThUIBIKKA Tycin Kanap eni. Lllokopim Oy ¢punocodusuibik ycTaHBIMBIH
«boaiiierniek Oakace aTThl OJCHIH/IE €PEKIIe aiKbIHIABIKIICH TIOTHKAJIBIK TYPFbIIa OPHEKTECH/II:

Tymak, eJIMeK — TaFIAbIP/IbIH IIBIH KA3aChl,

Optackl — eMip, JKOKTBIK KO €Ki 0achl.

CarpIMIaii eKi )KOKTBIH apachIHaa,

Tipurimik gen aranap Oipa3s Kachl,
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Enni emip/iiH KbI3BIKTHI Kali apachl,

Omimpi oiian ciHe Me IITKeH achl?

OHBI YMBITHII, 6IMECTEH ©3eJIeHe,

OUi Tipi )KypreHaei Tyn aTacel, — aen Tyiinaeini [24; 154-155].

OHmIBLT yakbIT MOAYCTaphl TOHIPETIHAET1 TOIFaHBICTAP apKBUTBI 6MIpi COHBI KOK, MOHTUIIK peTiHae
KaOBUTMaWThIHAApFa YIT1 YCBIHAIBL. bYJT TyCTa TPaHCIEHIEHTTI TOJFAaHBICTAPIABIH IIIIHACTI €H 0acThl aCTICKT
— axangsl ecke amy («ejimre Kapail 0onMbic»). MyHBI ApamMaTu3M peTiHAe KaObUIIayAblH KaXKeTi JKOK;
KaiiTa, OHbI OOJIMBICTHIH JXaHa CaThICBIHA OacTalThIH, OOJBIMIBI ICTEPre JKETCIICHUTIH KajaaM pPeTiHIe
TYCiHyiMi3 OpbIHIbI. By malsiMaapaan mbFaThid TYHiH Heae? MyHaa 6ateic GrocodusichiHaarbl essentia
(«MoH») YFRIMBIMEH ca0aKTacThIK Oaitkanampl. I1lokopiMHIH « YT aHBIFBIHIIA» KOTEPUITCH MOHAEPIIH Oipi —
¥Yoxnan. Om, Oip skaFbIHaH, KOLINeNi Ka3ak AJCTYPIHACT ap-ysIT YFbIMIAPbIHBIH CHUHTE31, KIHIII >KaFbIHaH,
WCJIaMJIBIK UMaH, UMaHJBUTBIK KaTeropHsuiapbiMeH cabakTackaH CHHKPETTIK YFeIM. OcChl TYPFBIIaH anFaHfa,
SK3UCTEHITHANIBIK Ccayalilap MEH JTHKAIBIK KaTteropusuiap Oip-OipimeH Torbicamel. LllokopimM ychIHFaH
Y KTaHHBIH KYPaMbIHA «QIUIETY, «MEHIpiM», «bIHCAID TAPI3l MOPaIbJBIK KaTeropusuiap eHeai. byn perre,
0aThIC OMIIBLIIAPBI KOPCETKEHACH, €H anbIMeH existentia (6onMeic, Tipuitik ety (akTici) MoceaeciH KyH
TopTiOiHe Koto KaxkeT. A Illokopiminie aiiTkanma, yKIaH KaFuIacklHA caif eMip Cypy apKbUIbl OaphIr, TYIIKi
MoH — essentia ambuiagsl. Jlemek, «YII aHBIK» TPaKTaThIHBIH 0AacThl KYHIBUIBIKTAPBIHBIH Oipi OCHI:
eMipmoHik (meaningoflife) cypakrapra >xayan Oepy KOJIBIH KepceTyiMeH Oipre, IICIIIMiH Ji¢ alKbIHIAI
Oepyinanme [25; 56].

T(l]ll§bl]lay HCIHE Homuace

3epTTey HOTHXKENEpl Ka3akK OHIIBUIIAPbIHBIH CHOCKTEPIHAEr! 3K3UCTCHIMANBIK KaTeropHsUIap.IbiH
€ypOTIaJbIK SK3UCTCHIMAIM3MMEH HACSIIBIK YHICCTITIH FaHAa eMeC, ONApIbIH YITTHIK-MOICHU EpeKIIeTirin
e alKplH KepceTTi. Eypomanmblk mocTypae SK3WCTEHIMANIBIK Macenenep KoOiHe KeKe TYJIFaHBIH
JKAIFBI3NBIFEL, a0Cypsl SKH CpKIHAIKTIH TpareausIblK CHIIAThl TYPFBICBIHAH KapacThIPBUICA, Ka3ak
OWIIBUIAAPBIHBIH eHOEKTepiHAe OYIJI KaTeropusuiap pyXaHu YieciM, MOpaJbAbIK jKayarKepIIiliK KoHe TiHI
TYPFBIIA 3epAelieHeIi.

KopKpIT TyHHETaHBIMBIHIA aXKaJJIbl )KeHY, AxMer Slccayu uriMiHae pyxaHu >xoi, Komin myceuimas,
Abaii, llokopiM eHOEKTEpiHAe ap-YXKJAaH HICAChI — OapibiFbl SK3UCTCHIUANIBIK JIaFIapbICThl SHCEPYTiH
STUKANBIK KOHE PyXaHH JKOJIBIH YCBIHAABI. byJl TYPFBIIaH anFaHaa, Ka3aK OWIIBUIIAPBIHBIH (DUI0CO(UICH
SK3WCTEHIIMAIM3MHIH TECCUMUCTIK KBIPBIH JKYMCApTHIN, ajaMfa YMIT TIEH ©MIpIIiK MOH YCHIHATHIH
aJaMrepIIiIiK OarbITThl AUKbIH AN b,

CoHbIMEH Katap 3epTTey Kaszak (MIoCO(HICHIHAAFB AK3UCTEHIIHANIBIK KATeTOPUSIIAPABIH CHIPTTaH
€HTeH YFhIM €MeC, XaJbIKThIH TapUX{ CaHAChl MEH pyXaHHW NalbIMAaylapblHAH TYbIHJAaFaH TYHUETaHBIM
eKeHiH nanenseini. Mynnail kateropusuiapblH KaIbINTACYbIHA EPEKIIe BIKNAT eTKeH KOIITeNi eMip CalThl,
HCIaM/IBIK JIYHHETAaHBIM KOHE JaHAJIBbIK OiJiay y)Kyieci.

Kazak oWmbImapelHBIH €HOEKTepiHJeTi SK3UCTCHIIMANIBIK KaTeTOpUsUIapAbl Taljay OJapIblH
(brI0COPHSITBHIK MYPAChIH JIEMIIIK SK3UCTEHITMAIIBIK O KEeHICTITiH/Ie MaHBI3IbI OPBIHFA KOSAIBL. byn mypa
Ka3ipri 3amMaH ajambl YIIiH Jie ©3€KTUIIrH )KoiiMaraH, agaM OOJIMBICHIHBIH MOHIH, PYXaHU TYPaKTBUIBIK MEH
MOpaJIBABIK JKayanKepLIIiKTI YFbIHYyFa OarbITTanFad omOeban Oargap peTinae GaralaHybl THIC.

3epTTey HOTWXKeNepl Ka3aK OHIIBUIIAPBIHBIH E€HOEKTepiHAe SK3UCTEHIHAIABIK KaTeropHsIapAbH
JKYHeTl opl KeIKBIPJbl TYPHAE KaIbIITACKAHBIH KepceTTi. AjaM OOJMBICHI, OMIPAIH MOHI, €PKIHMIK IeH
JKayarkepIIiK, ap-yXKJaH, TarIblp JKOHE ©JIIM Macejieliepl op OHMIIbUIABIH JyHHETAHBIMBIHIA ©31HIIK
EpeKLIETIKIeH KOpiHiC TanKaHbIMEH, OJapAblH OapbIFbIH OipiKTIpETiH OpTaK 63eK — aJaMabl pPyXaHH
KeMeJIJICHyTe OaFbITTAaNThIH 111K 13I€HIC UIEACHI.

KopkbIT ATa MypachlH Tajjay OapbIChIHAa 3K3UCTEHIMANJIBIK Ma3achI3bIK IIEH OJIIM MACeNeCiHIH
OpPTaJbIK OpBIHAA TYPFaHbl aHBIKTAAbL. KOPKBIT AyHHETaHBIMBIHIA ©JiM — ajgaM OOJMBICHIHBIH
TpareIMsUIBIK ILIETi FaHa eMec, COHBIMEH Oipre eMip/iH MoHIH alKbIHIAUTHIH (PaKTOp peTiHIe TYCIHIIpiaeni.
OHBIH MOHTITIKKE OHEp apKbUIbl YMTBUIYBI aJaM OOJIMBICHIHBIH yaKBITIIA €KEHIrH MOWBIHJAW OTBIPHII,
9K3UCTCHUUANABIK YPEHai MIbIFapMaIIbUIBIK aPKBUIBI €HCEPY TaJIbBIHBICHIH O1IAipei.

O0y Haceip on-®Dapabuniy GunocousuiblK Kylecinae SK3UCTeHIMANABIK KaTeropusyiap oJIeyMeTTiK-
ITHKANBIK KOHTEKCTe KoepiHic Tabambl. «KalbIphIMIbl Kaja» KOHIEMNIUSCHl aJaMHBIH OOJMBICTBHIK
KEMEJJICHYIH KOFaMJIBIK YHJIECIMMEH THIFBI3 OaiIaHBICTHIpaabl. On-Papadu YIIiH agaMHBIH epKIHIITT MEH
OaKBITHI J)KEKE TaHIay HOTHXKECI FaHa eMecC, aKblUIFa HEeTi3eNTeH OPTaK UTITIKKe KbI3MET €Ty apKbUIbI XKY3€ere
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acazibl. BYJT TY)KBIPBIM 3K3UCTCHIUANIBIK KAayalKePIIUTIK YFRIMBIH PAllMOHAJIBIK KOHE ITUKAJIBIK JCHICH e
Heri3aen.

XKycin banacaryHHbIH «KyTTBI OiTiK» JacTaHBIHIA YK3UCTECHIMAJIBIK KATETOPHUSIAD STUKAIBIK-CAsSCH
CUNATTa >XYHWENCHIeH. OJIET, aKblUl, KaHaraT JXOHEC KaHAFATIIBUIIBIK ajaM OOJIMBICBIHBIH YHIeciMIi
MOJISNIIH KYpaupl. AJTaMHBIH TaFJbIPbl OHBIH MOPAJBJABIK TaHJIAYJIapbIMEH TiKeliel OailaHbICTHIPHLIAIBI,
OyJ1 epKiHIK TIeH XKayarKepIIiIiK MocelleCiH aiKbIH KOpCEeTe/I.

Axwmer SlccayuIliH CONBUIBIK 1TiMiHAE anaM OOJIMBICHI pPyXaHH TKIpUOE apKbUIbl AallbUIaIbl.
DeHOMEHONIOTHUIBIK TaNay Slccaymeri «ilikKi Ta3apy», «HOIICIHI THIFO», «XaKKa KAKbIHIAY» UACIapbIHBIH
SK3UCTEHITHANIBIK MOHIH alKbIHAaapl. MYHIa alaMHBIH ©Mip MOHIH i3/1€yl CBIPTKBI QJIEMHEH eMecC, ©3iHiH
1K1 pyXaH! alleMiHe YHUTY apKbLIbI XKY3€Te acalbl.

Abaii Kynan6aityiel men Hlokopim KynaiiOepaiyibsiHbH eHOSKTepiHIe IK3UCTEHIMAIIBIK Maceeep
TepeH mrocoprsuTBIK pedekcns NeHreiine KeTepiireH. AOalabIH «TOJBIK agam» UTiMi ap-yKIaH MEH
YKayarKepIIiIiKKe HeTi3eNTeH afaM OOIMBICHIHBIH MOAIETiH YehiHca, [IokapiMHIH «ap imiMi» axaM eMipiHiH
MOHIH MOpaJbIBIK KayalnKepIIUTKIeH OaiIaHbIcThIpaabl. byl oOHWMIBLIIAapAbIH €HOEKTepi SK3UCTCHLUS
VFBIMBI aJIaMHBIH ©31H-631 TaHYbl MEH PYXaHU KeMEJIJICHY Yepici peTiHae KapacThIphLIaIbl.

Kopvimuinowi

YATTBIH KaMbIH KeT, eJiH THIHBIIITHIFBIH OWIaFaH TYJIFallap dTUKAIBIK UMIIEPaTHBIMEH, TYMaHUCTIK
KYH/IBUTBIKTAPBIMEH JXOHE OHTOJIOTHSUIBIK TYTAaCTHIFBIMEH epeKIIeNieHeAl. OTKeH Noyipiiep TapuXbIHIAFbI
ayMaJIbI-TOKIIENI OKHUFaJap azaM OOJMBICHIHBIH TapUXWJIBIFBI MEH YaKbITTBUIBIFBIH aWKbIH Kepcerce,
ONAPJIIBIH iC-9peKeTTepi YITTHIK MY/AJE MEH KOJUIGKTHBTIK OOJMBIC (EeHOMEHIHeH TyhHAaabl. Kazax
XaJIKbIHBIH HOJTUKAIBIK CaHAChl MEH MOACHU OOJNMBICHI IICHICHAEP, JKbIpayllap MEH OHIIBIIIAPIBIH
LIBIFaPMAIIBUIBIFBIHA KOPIHIC TayBII, YJITTBIK CAaHAHBIH SpKAIlaH KOFapbl TYFRIP/A TYPFAHbIH aliFaKTaiabl.

by 3zeprreyne Kopkeir Ata, 90y Haceip on-®dapabu, Axmer fAccayu, XKycin banacaryau, Abaii xoHe
[okopiM eHOeKTepiHAeri ajaM OOJIMBICHIH KYPAWTBIH SK3HCTCHIIUAIIBIK KaTEropHsiap KapacThIPbUIIBL.
OnappiH TyHHETaHBIMBIHA T€PMEHEBTUKANBIK Talay MbIHAIail KOPHITHIHBUIAPFA aJIbIN KeJeIi:

— 3K3UCTEHIMAJIBIK KaTEeropHusiap KOFaMIarbl 3TUKAJIBIK HOpMaJlap MEH aKCHUOJIOTUsIIBIK Oar1apiaapabl
AMKBIHIAMIBI;

— OJNIapJIbIH YCBIHFaH YFBIMJIAPHI JIOTOC KyaThl apKbUIbl SK3UCTEHIUAIIBIK JaFJapbICTapFa TepanusIiblK
MoH Oepe anajbl;

— «Komism MyChUITMaHABIKY» YFBIMBI Maxa00at Metadu3ukachiHa OaphIn Tipenesi;

— JKOFapbl OOJIMBIC TIEH aJaM OOJIMBICHIHA KATBICTHI cayajiapFa JiHU-3K3UCTEHIIUA/IBIK TepPMEHEBTHKA
TYPFBICBIHAH JKayall 13/IeyTe MYMKIiH/IK TyaJIbl.

AaMrepmIiTikTiH anThlH Ka3bIFbIHA alHalFaH i3ri  MiHe3Jep 9SK3UCTCHIMAIM3MHIH TYPaKThI
Kateropusuiapbl 9pi Dasein-HbIH ayTEeHTUKAIBIK MOHIH aliKbIHIAHTBIH HETi3Ti (hakTopiap. ¥JIThIMbI3ABIH YJIbI
TYJIFajapbl KAIBINTACTBHIPFAH aJaM OOJIMBICHIHBIH CaThIIAPBIH €YypOMAajbIK OWIIBUIAAP/BIH HIesIIapbIMEH
CaJIBICTBIPAa OTBIPBIN, KOMIIAPATUBUCTIK Tajjay jkacay MaHbI3Ibl HoTIkenep Oepeni. OHmbUinapasiy
JTYHUETAHBIMBI SK3UCTEHIUAJBIK KaTeropusIapabl Herisri 0araap ere OTBIPbIN, agaM OOJIMBICHI MEH eMip
MOHIHIH PYXbIH TaHYJbIH TPAHCIEHACHTTIK XOJIapbiH kepcetei. OHbI TaHBIN-01Ty XoHE Hrepy — Oi31iH
PYXaHHU MapbI3bIMBI3.
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H.X. Capcen6exos, A.C. CaratoBa

IK3UCTEHIHAJIbHbIE KaTeropum B Tpyaax Ka3axCKux MBICJIUTEJIeH

B craThe aHanM3MPYIOTCS SK3UCTEHIMATIBHBIE KaTErOPHH B TPYAAX Ka3aXCKUX MBICIUTENEH, PacKPhIBAIOIINX
crieriuKy GUI0copCKOro OCMBICICHUST YETIOBEYECKOrO CYIIECTBOBAHMS B KOHTEKCTE HAMOHAIBHON Ay-
XOBHOH Tpaauiun. L{ens uccnemoBanust — mokas3aTth, 4To (GUI0COGUS Ka3aXCKUX MBICIHUTENCH OTpaxaeT He
TOJIBKO HCTOPHKO-KYIbTYPHBIE 0COOEHHOCTH KOUEBOI 1 HCIIaMCKON UBHIIN3AINH, HO B (JOPMHUPYET YHHUBEP-
CaJbHBIC OPHEHTHUPHI JUIST TOHIMAHUS 9EIOBEYECKOTO OBITHS B YCIOBHSAX COBPEMEHHBIX SK3HMCTEHIIMATBHBIX
KpH3HCOB. B cBsi3u ¢ 3TUM paccMarpuBatorcs unen Kopkeir Ata, ane-Dapabdbu, Axmera Sccayn, XKycumna ba-
nacaryHa, Abas Kynan6aesa u Illakaprma KynaitOGepablyiisl, CBsI3aHHbIE ¢ TPOOIEMaMH 4eJIOBEYECKOTO CY-
IIIECTBOBAHNSI, TIONCKA CMBICIIA JKH3HHU, CBOOOMBI U BBIOOpA, OTBETCTBEHHOCTH 4eJIOBEKa 332 COOCTBEHHOE OBI-
THE, a TAKXKE KaTeropusIMUA COBECTH, YeCTH U CyIbObl. PaccMarpuBaercs, uro B Hacneanu KopkeiT ATa oco-
60e 3HaYCHHE NMEeET MOTHB MPEOJOJICHHUS CTPaxa CMEPTH M CTPEMIICHHUSI K BEUHOCTH Yepe3 UCKYCCTBO; y allb-
®apabu — KOHIEIIHS JOOPOAETEIFHOTO TOpo/ia U TAPMOHHU MEXy €ro KHUTEIIMH KaK yCIOBHE MOJIMH-
Horo ObITHs; B cyduiickoii ¢punocopun Axmena Sccaym — naen TyXOBHOTO MyTH (TapHKaT) U BHYTPEHHETO
ounmieHus; a B mosme IOcyda bamacaryna «Kyrtaary Owmmmir) BBISBICHBI TaKkHe SK3HCTEHINAIbHBIE KaTero-
pHH, KaK CHpaBeIIMBOCTb, JOOPOJETENh U YeI0BEIeCKOe MpeAHa3HaueHNe, KOTOPEIM JaHa (peHOMEHOJIOT H-
4yeckast HHTepIpeTanys. MeToI0I0THIeCKyI0 OCHOBY MCCIIIOBAHHS COCTABIISIIOT Te€PMEHEBTUUECKHI aHAIIN3
TEKCTOB, CPABHHUTEIBHO-MCTOPUUECKUH METOJ M ()eHOMEHOJOTHYECKUI MOAX0A. DTH METOABI MO3BOJSIOT
BBISIBUTH KaK YHUBEPCAIBHBIA XapaKTep dK3HCTEHIMAIBHBIX KAaTErOpHi, TaK M MX HallMOHAJBHYIO crenudu-
Ky. ComnocTaBieHne ¢ uAesIMU €BPOIEHCKOro SK3UCTEHINAIN3MA IeIaeT BO3MOXKHBIM PACKPBITHE 001IIederno-
BEUECKOTO M YHHKAJIbHO-Ka3aXCKOT0 COJIEPKaHHs JaHHBIX KaTErOpHii.
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N.Zh. Sarsenbekov, A.S. Sagatova
Existential categories in the works of kazakh thinkers

The article analyzes existential categories in the works of Kazakh thinkers, which reveal the specifics of the
philosophical understanding of human existence within the context of the national spiritual tradition. The aim
of the study is to demonstrate that the philosophy of Kazakh thinkers reflects not only the historical and cul-
tural features of nomadic and Islamic civilizations, but also forms universal guidelines for comprehending
human existence in the context of modern existential crises. In this regard, the ideas of Korkyt Ata, Al-Farabi,
Ahmed Yassawi, Yusuf Balasagun, Abai Kunanbayuly and Shakarim Kudaiberdyuly are examined, focusing
on the problems of human existence, the search for the meaning of life, freedom and choice, human responsi-
bility for one’s own being, as well as the categories of conscience, honor, and destiny. It is examined that in
the legacy of Korkyt Ata, the motif of overcoming the fear of death and striving for eternity through art holds
special significance; in al-Farabi’s philosophy, the concept of the virtuous city and harmony among its inhab-
itants is emphasized as a condition of authentic being; in Ahmad Yassawi’s Sufi philosophy, the ideas of the
spiritual path (tariqat) and inner purification are central; while in Yusuf Balasagun’s poem Kutadgu Bilig,
such existential categories as justice, virtue, and the purpose of human life are identified and given a phenom-
enological interpretation. The methodological framework of the study consists of hermeneutic analysis of
texts, the comparative-historical method, and the phenomenological approach. These methods make it possi-
ble to identify both the universal nature of existential categories and their national specificity. Comparison
with the ideas of European existentialism makes it possible to reveal the universal and uniquely Kazakh con-
tent of these categories.

Keywords: Existentialism, human being, meaning of life, freedom, conscience, honor, Kazakh thinkers.
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Symbolic Analysis of Security Concepts

This article examines collective ideas about dirty and clean of a person in a traditional society. First of all,
modern hygienic ideas about dirty as contagious were abstracted from these ideas, which gave an understand-
ing of clean and dirty as ordered and disordered, that is, an attempt was made to reveal the symbolic meaning
of these ideas in the ordering, organization and systematization of social order. In particular, an attempt was
made to reveal the symbolic meaning of the contents of the concepts of Kazakh culture “kir”, “ot”, “kasietti”,
“bata”. At the same time, ideas about dirty and clean not only structure and systematize social experience, but
also implement measures of social control to preserve and reproduce the established social order. These col-
lective ideas, being at the same time necessary components of ethical consciousness, strengthen and focus
human sensitivity to accept social order. Ethical consciousness, implementing not only external but also in-
ternal self-control over the order, recognizes it as given from outside or from above. Thus, social order and
control, strictly regulating the daily life of members of a traditional society, develop protective mechanisms
of social processes from factors that destroy them. An established and controlled social order contributes to
the reproducibility and repeatability of social processes, and, consequently, the actions of individuals have a
predictable and expected nature. Thus, the routinization of social activity contributes to the formation of a
sense of ontological security in a traditional society.

Keywords: danger, clean, dirty, social norm, taboo, safety precautions, social order, social control, routine,
ontological security.

Introduction

A human being, from the emergence of the first societies to the present day, has always solved the is-
sues of his safe existence. Human existence from a natural point of view is protected at the level of the indi-
vidual by the instinct of self-preservation, and at the level of the species — by the function of reproduction.

The chronicle of the history of the coexistence of people, unfortunately, has sad pages, when one clan,
tribe or even nationality could completely physically destroy other social groups. However, the current situa-
tion with the possible self-destruction of mankind as a result of, for example, a nuclear catastrophe is unique
in its own way. At the same time, the question of whether the atom is peaceful or not is insignificant. Re-
gardless of the alternative, the consequences are equally destructive for the life of not only man, but also all
living things on Earth. The security problem is not just planetary, but cosmic! It is within the framework of
modern society that security issues have become more relevant than ever.

The complexity of the situation lies in the fact that today man is not only placed in conditions of danger,
the consequence of which is a constant feeling of existential fear, but also in a situation of total risk. Risk has
become an integral part of human existence. From an economic point of view, the higher the risk, the greater
the profit and gain. Risk is the fate of a person in an individualized society. Or, in simple terms, without risk
there is no success, glory and fame. An individualized society, according to Z. Bauman, is a society charac-
terized by an increased level of uncertainty, and therefore uncontrollability of social processes [1].

The question arises: “Why exactly has modern society failed to properly develop mechanisms for its
safe existence?” And also what mechanisms, factors or any other reasons have prevented and still prevent
this.

To solve this type of difficulty, it is advisable to conduct a comparative analysis of modern society with
previous forms of society's existence — to identify the protective mechanisms of self-reproduction of social
systems and structures of traditional societies, trace their transformation in modern society and, through
comparative analysis, identify the reasons for their non-functionality or limitations, as well as what actions
the social subject of activity (actor) takes to resolve issues of safe reproduction of his social life.
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Symbolic Analysis of Security Concepts

According to E. Giddens, social structures are rules and resources for the reproduction of social sys-
tems. If social systems, controlled by social structures, have a reproduction practice in social space and time,
then the actors of social actions develop a sense of ontological security [2]. Thus, the reproduction of social
practices guarantees a familiar, one’s own, native horizon of being, that is, the social subject — the actor —
develops a trusting attitude towards the social world. Naturally, therefore, all mechanisms of reproduction
are approved by society, and everything that threatens reproduction is fraught with danger and falls under a
strict ban — taboo.

The relevance of the problem is also determined by its mass nature. A modern person is obliged to
comply with labor and life safety standards from all sides, in the absence of which he has the right to declare
them. So, for example, with the advent of the car, road safety appeared. Today, almost every family has a
car, or better to say that a car is not a luxury, but a means of transportation. The absence of a car does not
mean that there is no need to comply with traffic rules. A person is involved in traffic in one way or another,
either as a driver, pedestrian, or as a user of public transport. But the most widespread and applied in the dai-
ly life of the average person should be recognized as safety measures and techniques with electrical appli-
ances, the so-called electrical safety.

Issues of ensuring safety not only permeate the life of an individual and society, but form and form a
certain sphere — a safety space, where society strictly regulates and regulates the activities and behavior of
each member of society. So, the largest number of electrical appliances, as a rule, are located in the kitchen,
therefore, when planning and building a house or apartment, a separate room is allocated — the kitchen. Al-
s0, in addition to this, it should be noted that the preparation and consumption of food is still given a special
“ritual” meaning. Thus, the allocation of a separate room in a house or apartment for cooking has not only
practical significance from the point of view of electrical safety, but also a certain sacred meaning from the
standpoint of cleanliness and hygiene, which are also necessary elements of a safety culture.

At the same time, this allocated security space does not stand alone, like a kitchen in an apartment, but
is intertwined with all human activity, whether he wants it or not. This space sets its own limitations; it is, as
a rule, strictly and rigidly standardized and regulated. Naturally, security imposes its own limitations on the
realization of a person’s desires and the realization of his rights and freedoms. But it goes without saying that
the realization of desires and the realization of rights and freedoms by a person outside of a safe space is im-
possible.

The relationship between security and freedom is directly proportional; they act hand in hand. The more
a person wants to realize his freedom, the more he creates conditions of insecurity that he must overcome.
And this situation of insecurity has such a negative impact on a person's existence that even such a phenom-
enon as flight from freedom (E. Fromm) arises. Freedom implies responsibility for a safe existence — are the
new horizons of human creativity safe, because without security freedom degenerates into arbitrariness, and
freedom without creativity degenerates into the routinization of everyday life, and the person himself turns
into a part of the mechanism, its cog, or into a materially provided automaton [3].

Research methods

The theoretical and methodological basis for studying collective ideas about clean and dirty, as well as
revealing and understanding the meaning and significance of such concepts as “kir”, “ot”, “kasietti”, “bata”
and others was the hermeneutic method. Naturally, fragmentary and fragmentary interpretations of the rules
and norms existing in the culture, reflecting the system of social order and control, are doomed to failure,
therefore, to consider them in unity and integrity, methods of system analysis, a functional-structural ap-

proach and the principle of holism were used.
Results and discussion

The problem of safety has become most acute with the advent and development of technology. Mecha-
nization and automation of labor processes, the use of technology in production processes, as well as in eve-
ryday human life, contributed to injuries or mutilations, the development of occupational diseases. As a rule,
the harm caused to human health by technology was a consequence of violations of safety regulations. “Safe-
ty engineering is an outdated term that denoted part of the “labor protection” function — management of
production activities aimed at preventing injuries and diseases associated with production. Currently, it is
practically not used and is not found in official documents” [4].

Thus, the following concepts are used in the Labor Code of the Republic of Kazakhstan:
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- “Safe working conditions — working conditions under which the levels of impact of production fac-
tors on workers do not exceed the established standards”;

- “Labor safety — the state of protection of workers, ensured by a set of measures that exclude the im-
pact of harmful and (or) hazardous production factors on workers in the process of work™ [5].

Basically, in the code and in other regulatory legal acts of the Republic of Kazakhstan, labor safety is
used together with the concept of labor protection, which means “a system for ensuring the safety of life and
health of workers in the process of work, including legal, socio-economic, organizational and technical, sani-
tary and epidemiological, medical and preventive, rehabilitation and other measures and means” [5]. It
should be noted that in English the concepts of “safety” and “protection” are expressed in one word “securi-
ty”. Thus, in English, safety is not a negative concept, the verbal existence of which is closely intertwined
with the meanings of “protection”, “defense” and “reliability”.

We do not deny the legal, legal side of the issue, but the problem of safety can also be considered from
the symbolic side. Society has not always had a developed legal form of regulating issues of safety and labor
protection. Shifting the emphasis from a purely legal and legal to a symbolic point of view, an interesting
fact catches the eye. In the symbolic world, each thing has a certain semantic meaning, depending on which
the world is hierarchically structured and ordered. Of course, in the legal sphere we do not deny logical con-
nection and consistency, but, as a rule, a balancing mechanism operates in the legal space, since everyone is
equal before the law.

In the Labor Code of the Republic of Kazakhstan, the section on safety and labor protection is the
fourth penultimate section. While, according to the rules and terms of training on occupational safety and
health, “employees who have not undergone training and testing of knowledge on occupational safety and
health are not allowed to work™ [6], this is firstly. And, secondly, introductory or primary instruction, as well
as testing of knowledge on occupational safety and health with registration in the appropriate journal, is car-
ried out upon hiring or directly at the workplace before starting work. Consequently, safety should be not in
the penultimate, but in the first place.

According to the hierarchy of regulatory legal acts, the Constitution of the Republic of Kazakhstan has
the highest legal force, which states that the highest values are a person, his life, rights and freedoms [7]. The
question arises: “Why in the Labor Code are issues of ensuring the safety of life and health of workers (not
people!) in the penultimate place?” Is this not a reflection of the capitalist attitude to man as a workforce
(Arbeitskraft), which was criticized in the works of K. Marx. Legislatively, first of all, it is necessary to level
a person down to an employee under a contract, and as a result, ensuring security and financial costs for it
are carried out only within the framework of a person as a worker.

Naturally, a person is not only a workforce, and therefore security issues interest him not only in the le-
gal field, but also from psychological, social, political, etc. points of view. Thus, E. Giddens, for example,
speaks of ontological security, expanding this concept to explain social structures and systems, that is, socie-
ty as a whole.

In the following presentation, we will focus our attention on the symbolic analysis of the problem of se-
curity. Thus, security found symbolic expression in collective ideas about the sacred or the forbidden. Con-
sequently, the analysis of security in collective ideas presupposes the disclosure of their “logic”, and the pro-
hibitions or prescriptive actions themselves must reveal their rational component.

In this regard, the work of M. Douglas “Purity and Danger: An Analysis of Ideas about Pollution and
Taboo” [8] is of interest. In this work, the author rethinks the religious ideas and religious activity (ritual) of
primitive man as a rational (logical) desire to protect society (family) from factors threatening or destroying
it. Our concept of the “rational” is not alien to primitive man. Thus, the difference between modern religions
and primitive beliefs is not associated with logical reasons, but depends on the social structure.

Taboo (prohibition) carries a supernatural threat and danger, but without a clear and distinct idea of
them. For example, in the Kazakh language it is said abstractly “it will be bad” (zhaman bolady), but what is
meant specifically by “zhaman” is not specified. This is what determines the complexity of defining the neg-
ative concept of “security”. The definition of a negative concept depends on its opposite positive concept,
that is, what is “danger” and in what context it is used.

M. Douglas declares the difference between primitive and world (modern) religions to be a prejudice,
which is quite firmly rooted in modern religious studies. Therefore, social prohibitions (taboos) are reconsid-
ered not as something incomprehensible, but as collective ideas that organize and order the social experience
of individuals, and thereby contribute to the systematic reproduction and functioning of primitive society.
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The orderliness of social experience by collective ideas forms in the consciousness of an individual not only
a sense of belonging, but also a sense of safety and security.

The author of the work “Cleanliness and Danger” reveals the symbolic meaning of the problem of safe-
ty in the social experience of a person through the paired categories of “dirty and clean”. However, the cor-
rect symbolic meaning of the specified conceptual pair is possible only when it is presented in a holistic sys-
tem of culture, where their place, role and functional purpose are revealed.

Danger is symbolized with dirt. “Dirt is essentially disorder... Dirt rebels against order. Removing it is
not a negative action, but a positive desire to organize the surrounding world” — writes M. Douglas [8; 2].
Therefore, if dirt is disorder, then cleanliness refers to order. Collective ideas about dirt and cleanliness, de-
fining and managing the behavior of an individual, not only coordinate his behavior, but thereby it is an ef-
fective mechanism for the production and reproduction of the social. Collective ideas and reality in the activ-
ity of an individual are consistent with each other, or more precisely, social reality is reproduced, because the
activity of an individual is guided by proven patterns and templates of actions reflected in social memory.

The current understanding of dirty is usually applicable in the area of hygiene, strict observance of
which ensures the healthy state of the human body. Preventive hygienic measures are aimed at preventing
infectious diseases. A broad understanding of dirty as infected with microbes or bacteria, which are therefore
characterized as harmful, is widespread. M. Douglas does not agree with such a limited understanding and
states that the understanding of dirty also has a symbolic expression, which has only external differences in
different cultures. “If we can separate microbiology and hygiene from our ideas about dirt, we will get the
old definition of dirt as something that is out of place,” says M. Douglas [8; 36].

The understanding of dirt (dangerous) is on the periphery of ordered and classified social experience,
that is, only in a comparative relation to the specified order as cleanliness, is it possible to single out some-
thing as dirty, thus absolute (unrelated) dirt does not exist. For example, special clothing itself may be clean
and tidy, but it is not customary to wear this clothing when visiting or at home. Disinfectants are dirty and
dangerous if they are in the refrigerator with food products, but in the bathroom, on the contrary, they are
means for cleanliness and order.

Consequently, a person’s individual experience passes through collective representations as if through a
“filter mechanism”. What can be systematized and classified is in its place, and what is deviating and uncer-
tain is dangerous because the consequences of their influence are unknown — there are no expected reac-
tions that form a sense of security and trust.

In this aspect, culture can be considered as a set of classification schemes for organizing individual ex-
perience. Using the terminology of T. Kuhn, we can say that an individual act within the framework of a cer-
tain paradigm. Thus, with a large degree of conventionality, we speak of individual experience, since, in fact,
through classification schemes (“paradigms”) the collective constantly reproduces itself.

Naturally, an individual is not able to change the categorical structure of consciousness, including the
content of collective ideas, but what about deviant behavior, which, despite the strength of the “filtering
mechanism”, takes place?

First of all, of course, deviant behavior is attempted to be brought into line with the current “paradigm”,
just as it happens in scientific knowledge, that is, a deviation is not an anomaly. Another effective mecha-
nism is the recognition of deviant behavior as dangerous. And dangerous, since it is prohibited, should not be
discussed in society. What is not discussed will not be preserved in public memory, or at least is not widely
disseminated.

There are many definitions of culture, but from the point of view of the problem we are studying —
symbolic analysis of security — culture can be understood not just as a process of transition from chaos to
order, from dirty to clean, but also a constant process of production and reproduction of social order and con-
trol over it. When social experience is ordered and the behavior of individuals is expected and predictable,
then a sense of ontological security is formed in individual members of society. Everything that is in the cul-
tural space is safe; the periphery and the border carry danger.

However, the said border is at the same time the beginning of culture, or in other words, culture begins
with prohibitions (taboos). Taboo is the differentiating function of delimiting order from disorder (chaos),
clean from dirty, safe from dangerous. The concepts of delimitation and beginning (border-entry), as well as
dirty as disordered and forbidden and their strengthening role in ethical consciousness are covered in one
concept “kir” of the Kazakh language.

According to the explanatory dictionary of the Kazakh language, the first meaning of the word «kir» is
dirt (dirty, soiled), that is, something that stains or makes dirty [9; 438]. The second common meaning is
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laundry, namely things that are in the process of being washed (cleaned), that is, something unsystematized
and lying together in one basket or more categorically lying in the corner of the bathroom, but in the process
of washing itself begins to be systematized, for example, by color or by fabric. Thus, in the process of wash-
ing (“kir”), the process of ordering begins, and depending on the chosen criterion, an entrance into the filter-
ing mechanism of social experience is carried out, or, in other words, an entrance into the social order.

This understanding of entrance is symbolically reflected in the third meaning. The verbal noun of the
word “kir” — “kiru” or “kirgizu” means “to enter”, “to go in”, “to bring in”, “to bring in”, that is, “kir” has
the meaning of an entrance, an entry. In colloquial language, the phrase “kireberis” is used in a literal mean-
ing translated as an entrance room (corridor), where, as a rule, they take off their shoes and outerwear before
entering the house.

The entrance (“kireberis”) is a border dividing the dirty and clean, the disordered and the ordered, chaos
and harmony. But if we take a yurt for comparison, which is one solid structure without rooms, then the en-
trance is more associated with “bosaga”. The Kazakhs have a very reverent attitude to “bosaga”, which in
translation means 1) the side post of the door frame; 2) the threshold [10; 164]. In the collective beliefs of the
Kazakhs, the sacredness of the entrance-border is fixed by many prohibitions. For example, it is forbidden to
stand on the threshold, as well as to stand leaning against the door frame. These are prohibitions that warn
against danger. A girl is forbidden to sit on the threshold, because otherwise she will remain alone, that is,
she will not get married.

But in the case of the blessing “Bosagang berik bolsyn!” means that happiness and well-being in the
house (yurt) depend on the “door frame”. The fact is that, based on the structure of the yurt, a strong door
frame, as in principle in any house, indicates that the yurt stands firmly and securely, that is, does not wobble
or tilt. Therefore, an even door frame of the yurt indicates the integrity and correctness of the installation of
the mobile home, and therefore the safety of living in it. Thus, dangerous (dirty) is not something that is re-
pressed by consciousness, but, on the contrary, strictly stored in memory in the form of prohibitions and ta-
boos, it is a memory of what should never be done, otherwise you will cause harm and put not only yourself,
but also your entire family (community) in a dangerous situation.

In order for collective ideas about dangerous to have an effective force for unguestioning execution,
they are not just a message and transmission of information, but also speak of responsibility, or rather a
threat, for violating these restrictive rules. For example, you can not only bring on yourself some disease or
even death, but you yourself can become its source — the evil eye, and therefore people will avoid you. A
person strives for the good and kind with all his behavior, adheres to a moral way of life in order to receive
social approval and support. The dichotomy “good — bad” (“dangerous — safe”) is perceived by people as
“friend — foe”.

Here it is necessary to emphasize the role and place of ethical consciousness in the education of all
members of society. Ethical consciousness not only consolidates social norms of order and control of safe
existence, but has a principle of amplification and focusing. A person who even mentally violates the estab-
lished order, endangers not only himself, but also society as a whole. Fear of danger and the desire to have a
sense of security force a person to lead a moral way of life, since such behavior will be expected and predict-
able for other members, and therefore there will be a trusting and benevolent attitude towards the person
himself, and the person himself will feel like a full-fledged member of society, and therefore count on its
support and protection.

The so-called “forensic theory of danger” also gives an amplifying factor to ethical consciousness, ac-
cording to which the world around a person is moralized [11]. The trick of this teaching is that a person who
has been exposed to danger or some misfortune is to blame for this himself, that is, the guilt is imputed to the
person himself who has been exposed to danger. Ethical consciousness strengthens a person’s desire to lead a
righteous life, preserving and increasing the established order, and thereby protecting it from danger, forming
a sense of security in it.

So, in the moral world, a decent person develops a trusting attitude towards the world and a sense of on-
tological security. It is better to be moral and responsible, since in this case, corresponding to social expecta-
tions, a person firmly knows his place and purpose in the world. Or, in other words, he is recognized by the
world, and in the universe itself, any incomprehensible uncertainty is excluded.

If a person has stumbled, as they say, it happens to everyone, ethical consciousness condemns him
through collective ideas. In fact, he condemns himself very strictly, since he is also a bearer of ethical con-
sciousness. The intensifying factor here is also manifested in the fact that dirty and dangerous (“’kir”) is part
of the established phrases “kirbendik” (discontent), “kirbin” (distrust, suspicion), kirbelen (offense) or the
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phrase “kirerge tesik tappady” [9; 438], which literally means “did not find an opening for entry”, and figura-
tively “did not know what to do out of shame or disgrace”. However, the controlling factor itself in colloqui-
al language is more often used as the expression “it will be shameful” (uyat bolady).

The expression “kir keltiru” has also become widespread, that is, to denigrate, disgrace, compromise
someone. Therefore, a person who has endangered others and/or himself, reflecting on his actions inevitably
condemns himself, while everything looks logical and reasoned, since he is unable to go beyond the traps of
the mechanism of collective representations, which are so logically expressed in the verbal tricks of lan-
guage. As Zh.K. Karakuzova and M.Sh. Khasanov note, the installation of a yurt is a cosmogonic act of the
emergence of the Cosmos from Chaos [12]. The yurt is a microcosm reflecting the macrocosm. Just as the
entire horizon is an inverted bowl, so the yurt is its reflection. It is very symbolic that the installation of a
yurt begins with a bosaga. A bosaga is not just a threshold, it is a symbolic image of the entrance to the cos-
mos-order, an ordered world, a socially organized experience. On the one hand, this is the lowest level of the
hierarchically ordered world order, opposite to which is the most honorable place — ter. Thus, bosaga is the
entrance-border, where the structuring and organization of the social experience of the behavior of the Ka-
zakhs begins. Upon entering the yurt, there is an immediate division into right (male) and left (female); lower
(bosaga) and more correctly (ter).

If chaos is located on the periphery, then it is logical that there should be order in the center. If this is
so, then it should be assumed that in the yurt as a miniature reflection of the macrocosm, and possibly also in
the language, this should have been reflected. Thus, in the center of the yurt there is a hearth (oshak) — this
is the place where the fire is made (ot). Fire is one of the four elements, and is the primary element. If you
imagine the image of a yurt, then fire is no longer the primary, but rather the central element.

According to the ancient Greek myth, Prometheus stole fire from his friend Hephaestus. But Prome-
theus not only stole fire, but also taught how to use it correctly, he also taught how to build houses, domesti-
cated animals, taught how to treat diseases, etc. His image is symbolized with protection from the wrath of
the gods. Despite the wrath of the gods, man, through the knowledge transmitted to him, is able to relatively
secure his existence. The key to safe existence is knowledge. Fire itself is a destructive force, you just need
to use it correctly, as they say, comply with fire safety regulations. The center of the yurt best meets fire safe-
ty standards, since it is equidistant from all walls. To some extent, any medicine is poison, but a correctly
selected measure (norm) contributes to the healing of the body. Thus, the knowledge transmitted by Prome-
theus is knowledge of the measure and norm of ontological security. The norm (knowledge) curbs the threat-
ening and destructive power of the gods (nature).

The issues of standardization (measure) interested ancient thinkers, as evidenced by quotes and individ-
ual aphorisms from their works, which, unfortunately, have not been fully preserved to this day. “Everything
is good in moderation” (Hippocrates). “Nothing beyond measure”, “Moderation is the most important thing”,
said one of the seven sages. But Protagoras went further than anyone, claiming that “Man is the measure of
all things”.

Strength in itself does not belong to man. Man’s cunning is in taming one force by another. The most
difficult thing is to maintain a balance of forces (measure). The fragility of a person’s safe existence is de-
termined by the fact that the balance is relative and inconstant. This relativity and inconstancy of the norm
(measure) is the central problem of Heraclitus’ philosophy. And in confirmation of our views, according to
Heraclitus, a clear image of this inconstancy of standardization is fire.

But let’s return to the image of the yurt. According to fire safety regulations, the fire should be in the
center of the yurt, that is, equidistant from the walls. Based on the above, the identical phonetic pronuncia-
tion of the words fire (ot), fire (ert), to ignite (erttenu) and the words middle (orta), center (ortalyk) does not
seem accidental. Fire can only be located in the center, therefore fire as a primary element in the first philo-
sophical systems of the world order is also primary, or more precisely central. The place of fire “oshak” is
the very first determined place (oryn), which is what this word means in the Kazakh language. If bosaga is a
symbolic boundary of the dangerous — safe, disorder and order, then the central place of fire “oshak” is the
primary principle of ordering and forming a safe space, as well as the emergence of space in general.

The symbolic connection between fire and order is also evident in language. Thus, the phonetic sound
of the Kazakh words and phrases “ert” (fire), “orta” (center) coincides with the phonetic sound of the word
“order” in German “die Ordnung”, and in English “order”. Just as plants and animals reach for the sun, not
only everyday life, but also the social space of human life is organized around the central fire. Literally
speaking, society arose around fire. Thus, the primary unit of society — the family — in translation into the
Kazakh language means “ot-basy”.
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The primary function of fire to form a safe existence has not lost its significance today. “Abstract sys-
tems of modernity create vast spheres of relative security for the continuous flow of everyday life,” writes
E. Giddens [12; 131]. An elementary power outage (electricity) essentially paralyzes all spheres of life in a
modern civilizationally developed society — water supply, heating, sewerage, public catering, hospitals, etc.
It is scary to imagine the horrific consequences of a power outage lasting more than three days.

The self-evident, the familiar, the ordinary is not valued, we do not cherish it, but as soon as it disap-
pears, our attitude towards it changes. Without fire, without light (electricity), the world becomes disor-
ganized, returns to its original chaotic state. The symbolic central (read — ordering) power of fire (energy) is
still a basic component of ontological security. Where there is order and cleanliness, a person feels safe. For
ancient man, the doctrine of the four elements is not just a statement of the elements of being, but it is also a
doctrine of the ordering (cosmic) forces of the World Order.

If we take the pyramid of needs of A. Maslow, then the need for safety is in second place [13]. In first
place are physiological needs. We do not deny that any division is conditional and should be judged accord-
ing to the established criterion. A person cooks food on a fire, fire gives heat and light, protects from harmful
insects and other predatory animals, etc. Of course, a hungry person thinks only about food, but when a per-
son was in primitive conditions, he was also constantly in a state of self-defense and self-protection, so as not
to become prey to someone. In this context, physiological needs can be considered as an integral part of the
need for safety, that is, a safe existence includes ensuring the satisfaction of physiological needs. Thus, the
next stage of the pyramid of needs reproduces the previous one as its necessary component. At a higher lev-
el, the previous stage is reproduced by the system as a necessary moment in the development of the system
as a whole. Or, in other words, satisfying basic physiological needs without technical support and provision
of a safe space for existence is not possible.

The physiological itself, obeying the principles of ordering, is subject to dietary restrictions. This con-
cerns not only food prohibitions, but also the preparation and consumption of food. The process of cooking
itself is a process of disinfection, in simple words, making food fit for consumption. And it is fire that has
this cleansing power, therefore it is fire that is used to perform the purification ritual — ““alastau”.

But what actually constitutes the danger from which we try to protect ourselves and defend ourselves in
every possible way. As M. Douglas writes, the dangerous is dirty, that is, “it is a by-product of the systematic
ordering and classification of matter” [8; 36]. Just like purity (order), “dirty” depends on our symbolic sys-
tem. Where then is the criterion for distinguishing dirty and clean, dangerous and safe?

If the image of purity, protected and safe is fire, then the image of dirt (dangerous) is earth, since earth
is deformed. It is no coincidence that the ancients’ ideas about chaos are associated with wet and damp earth
(slush or quagmire). As is known, the first civilizations arose in the floodplains of rivers, which spread out in
the spring and flood the coastal areas, from which the water subsequently leaves under the influence of the
sun (heat), and the earth dries and hardens. But a more illustrative example can be given with the firing of
clay, which not only dries, but becomes stronger.

Thus, dirt is dangerous, since it is formless, that is, indefinite. Therefore, in order to protect oneself
from dirt, it is simply necessary to make the indefinite definite, that is, to define, or more precisely, to divide
or separate, and thereby sanctify. What is divided is sanctified. This understanding of the sacred as division,
that is, ordering and systematization in the Kazakh language is captured in one word “kasietti”.

Translated from Kazakh, “kasietti” means “holy”, “sacred”, but at the same time the word “kasiet” has
the meaning of quality, or more precisely — a separated and isolated property. In general, the process of di-
vine creativity itself is a process of sanctification, which is essentially a process of putting the world in order,
that is, a process of ordering. For clarity, we can give an example from the book of Genesis — the first book
of the Bible, where the creation of the world is carried out through pronunciation as a process of separation.
The creation of the world is a separation — light from darkness (day — night), firmament from water (earth
— sky), etc. Or, in other words, the creation of the world is a pronunciation of order. Thus, to sanctify, that
is, to separate and put in order, and what has received a blessing is holy. Everything that is not classified, that
is, was not sanctified, is bad, forbidden or insignificant (kasietsizdik).

Blessing (bata) is a powerful mechanism of social ordering and regulation, the power of which is still
evident today. It is given special symbolic significance in sacred times — the time of the initial creation of
order — which does not fit into the consistent routine of everyday life. Symbolic expressions of sacred times
are holidays, such as the celebration of the New Year, Birthday, etc., when people who are close by kinship
or by another principle gather at a common table not only to share a common meal, but also, most important-
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ly, to express their wishes to each other, the essence of which lies in reproducing the order, repeating and
fixing it in memory, that is, as if programming it in the collective memory.

The fact that blessing is the most important criterion of division is also indicated by the fact that in the
Koran the opening first sura Al-Fatiha in Kazakh transcription is called “Bata”, where the principle of mono-
theism is clearly spelled out, and therefore only He can be trusted and hoped for help. A good wish (bata),
reproducing this primary blessing, imparts sacredness to human affairs, as if legitimizing them, which in the
consciousness of an individual representative of society causes a strengthening of feelings and acceptance of
the existing order of things.

Conclusion

Thus, the existing order of things was perceived by man as given and established from the outside. Col-
lective ideas not only reproduced the specified order, but also acted as effective mechanisms of social control
over its strict observance and maintenance. A sense of danger has always accompanied man, but this feeling
was conditioned by the fear of violating the existing order of things and thereby bringing troubles and mis-
fortunes to society. Strict observance of established rules and norms regulating everyday life up to the pro-
cess of its routinization contributed to the predictability and predictability of social processes. In particular,
the expectability and predictability of the social behavior of individual members of society, including effec-
tive mechanisms of social control, contributed to the formation and development of a sense of ontological
security.

However, the so-called era of modernity or modernism, having revised not only the collective ideas
about the (in)security of previous societies, but also, in general, with its process of secularization, as well as
the thirst for freedom up to the abolition and denial of everything given and conditioned from the outside,
made an attempt that had never taken place before — to create its own history, and therefore to establish its
own social order, a system of social control and security. In connection with this, the mechanisms of onto-
logical security developed over the centuries ceased to be effective and suitable. Therefore, the questions of
the theory of social control and the problem of security in this era were of such acute interest to the progres-
sive-minded organizers of the new society, but the noted problem of security in this era deserves a separate
scientific study.
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M.M. lllymatoBa, A.K. bokaesa, O.I". lllymaToB

Kayincizaik yChIHBIMAAPABIH CHMBOJIABIK TAJAAYbl

Makanaga moCTypii KOFaMZarbl Kip JXKOHE Ta3za ajaM Typajibl YXKBIMABIK YCHIHBIMIAp 3epTTenreH. Ex
QIABIMEH, OCHl YCHIHBIMZAApAa Kip Typamsl 3aMaHayd THIHEHANBIK WIesyIap OSKYKIambl peTiHzae
aOCTpaKIsIIaHIbl, OYJI Ta3a kKoHE KipJli PETTEeNITeH JKOHEe PeTTeNIMEreH Jell TYCIHyre MyMKIHAIK Oepai, SSFHH
QNIEYMETTIK TOpTINTI YHBIMIACTHIpY/Ia, XKYieneyae Oochbl YCHIHBIMAAPIBIH CHMBOJIABIK MAaFbIHACHIH allyFa
opekeT Kacalibl. ATam aMTKaHAa, «Kip», «OT», «KACHETTi», «0aTa» Ka3aK MOICHHMETI YFbIMIAPBIHBIH
Ma3MYHBIHBIH CHMBOJIIBIK MOHIH alllyFa TalIbIHFaH. ByJ perre jac jkoHe Tasza Typajibl YCBIHBIMIAp
QIeyMETTIK TOXipuOeHI KYpBUIBIMIAI, KYHelen KaHa KoiiMail, OelriieHreH oNeyMETTiK TOpPTINTI cakTray
JKOHE JKAHFBIPTYy OOMBIHIIA oJEeyMeTTIK Oakpulay IIapajgapblH Aa Ky3ere achlpajibl. Byl YKbIMABIK
YCHIHBIMIAp, COHBIMEH Oipre STHKAIBIK CAHAHBIH KaXXeTTi KOMIIOHEHTTepi Oola OTHIPHI, oJIeyMETTIK
TOPTINTI KaOBUIAAY YIIIH alaMHBIH CE3IMTAIIBIFBIH KYIIEHTE ] XKaHE MIOFBIPIIAaH/bIpabl. DTHKAJBIK CaHa TEK
CBIPTKBI FaHA €MEC, COHBIMEH KaTap TOPTINTI ilIKi ©31H-031 OaKpLIayabl XKYy3ere achblpa OTBIPHII, OHBI CHIPTTaH
HeMece JKOFapblnaH OepiiareH nem TaHuAbl. Ocbulaiiina, aJeyMETTIK TPTIH HeH Gakbuiay ASCTYpIi KOFam
MYLIETIEPIHIH KYHICTIKTI eMipiH KaTaH peTTel, JICyMETTIK MPOIecTepAiH oJapasl Oy3aThH (akToprapaaH
KOpFay TETIKTepiH jkacaiiapl. benrineHreH sxoHe OaKpLIaHATHIH 9JIEYMETTIK TOPTIIl QIEYMETTIK MPOLECTEPIiH
KaiiTa KOCBUIYBl MEH KaliTallaHybIHA BIKIAJ €T, IeMEK, HHANBUATEPIIH opeKeTTepi O0mKaMIbl, KYTUICTIH
cumatka ue Oomansl. Ochblnaiilia, SJIEyMETTIK OMipAl KYHACTIKTEHAIPY ASCTYPIi KOFamIa OHTOJOTHSUIIBIK
KayiIci3/iK ce3iMiH KaJbINTaCThIPYFa BIKIAT CTE/i.

Kinm ce3zoep: Kayim, Tasza, Kip, 9JICYyMETTiK HOPMa, THIIBIM Cajly, Kayilci3IiK TeXHHUKACKI, dJIEyMETTIK TOPTIIl,
QJIICYMETTIK OaKblIay, KYHACTIKTI, OHTOJIOTHSIIBIK KayilCi3miK.

M.M. lllymarosa, A.K. bokaesa, O.I". lllymaros

CuMBoOJIMYeCKHiT aHAJIM3 NMPeACTABIEHHI 0 0€30MacCHOCTH

B manHO# cTaThe Hccnenyl0TCA KOJJIEKTHBHBIC MPEACTABICHUS O TPSI3HOM M YHMCTOM UEJIOBEKa TPAIMUIMOH-
Horo ofmecTBa. B mepByro ouepenp, OT ITUX MpeACTaBICHUH OBIIM abCTParupOBaHEI COBPEMEHHBIE THIHE-
HHYECKHE MPEACTABICHNS O IPSA3HOM KaK O 3apa3HOM, UTO ITO3BOJIHIIO MOHATH YUCTOE U TPA3HOE KaK yIops-
JIOYEHHOE ¥ HEYTIOPSIOUeHHOe, 1 ObLIa MPEANPUHATA MOMBITKA PACKPBITh CHMBOJINYECKOE 3HAUCHNE TaHHBIX
IpEeACTaBICHUI B yNOPAAOYUBAaHUU, OPraHU3aLUU U CUCTEMAaTU3alliM COLMAIbHOTO Mopsaka. B yacTHoCTH,
HPEANpPUHATA IMONbITKA PACKPBITh CHUMBOJIMYECKOE 3HAUCHUE COJCPKAHUM NMOHATUHM Ka3aXCKOH KyJbTYpBI
«Kip», «OT», «KACHETTi», «0atay. [Ipr 3TOM NmpeACTaBIeHHUs O TPA3HOM U YUCTOM HE MPOCTO CTPYKTYPHPYIOT
U CUCTEMAaTU3UPYIOT COLMATIbHBIN OIBIT, HO U OCYIIECTBIISIIOT MEPhI COLIUAIIBHOIO KOHTPOJIS IO COXPAHEHHIO
U BOCIHPOU3BEJCHHIO YCTAHOBICHHOTO COIMAIBHOTO TOPSIIKA. YKa3aHHbIE KOJJIEKTHBHBIC MPECTABICHUS,
SBJISAACH B TO K€ BPeMsI HEOOXOAMMBIMI KOMIOHEHTAMH 3THYECKOTO CO3HAHMS, yCHIMBAIOT M (POKYyCHPYIOT
YyBCTBEHHOCTh YEJIOBEKA JUIS MPUHATHS CONMAIBHOTO MOPAAKA. DTHIECKOE CO3HAHUE, OCYIIECTBISAS HE
TOJBKO BHEITHUH, HO ¥ BHYTPEHHUH CAMOKOHTPOJIB 3a MOPSKOM, IPU3HAET €r0 KaK JaHHOE U3BHE WIIM CBEp-
xy. Tem cambIM colnMabHBIN MOPAIOK M KOHTPOJb, CTPOTO PErVIAaMEHTUPYS TOBCETHEBHYIO XKU3HEAEATENb-
HOCTB YWICHOB TPaJUIMOHHOTO O0IIECTBA, BHIPA0ATHIBAIOT 3AIUTHBIE MEXaHH3MBbI COLIMATIBHBIX POIIECCOB OT
(axkToOpoB, MX paspyIIAONIUX. Y CTAHOBJICHHBI U KOHTPOJIHPYEMBIH COIHANBHBIA TOPSIO0K CIOCOOCTBYET
BOCIIPOM3BOJMMOCTH U NOBTOPSEMOCTH COLIMAIBHBIX IPOLECCOB, a, CIENOBATENbHO, JEHCTBUS WHAUBUIOB
UMEIOT IpeNCKa3yeMblil U OXumaeMblil xapaktep. TakuM o0pa3oM, pyTHHH3AIHMs COIMAIBHON >KHU3HEHes-
TENBHOCTH CIIOCOOCTBYET ()OPMHUPOBAHHUIO B TPAJUIMOHHOM OOIIECTBE TyBCTBAa OHTOJIOTHYECKOH Oe30macHo-
cTH.

Kniouesvie cnosa: OIMaCHOCTb, YHCTOC, TIPA3HOC, COLHaJIbHasE HOpMa, Ta6y, TCXHHUKa 6630HaCHOCTI/I,
COLMAITbHBIN TNOpAIO0K, COIMAITLHBIA KOHTPOJIb, PYTHHA, OHTOJIOTUYECKasA 0e30I1aCHOCTb.
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KeHe Typki-Ka3ak JYHHETAHBIMBIHAAFbI KOHLENT peTiHaeri
«Ty¥aH xep» uaesicbl MeH OHbIH KYHIBLIBIKTBIK OaFaapaapbl

Makanana KeHe TYpKi *oHe Ka3aK TYHHeTaHBIMBIHIAFB! « TyFaH skep» HAEsSCHIHBIH MaAEeHH-(PHIOCO(PHSIIBIK
Heri3zepi TanmaHraH. 3epTrey OapbICBIHIA TapHXU-CAIBICTHIPMANBI  Talfay, (EHOMEHOJIOTHSUIBIK,
MICHXOAHAJIUTHKAIBIK, JIOTHKAJIBIK-CEMaHTHKAIIBIK, T€PMEHEBTUKAIIBIK JKOHE KYPBUIBIMIIBIK-()YHKIMOHAIIBIK
omicrep KommaHeUAbl. «TyFaH JKep» TeK TeorpausubIK YFbIM FaHa €MEC, PYXaHH JKOHE OJCyMETTIK
KYHIIBUTBIKTAP.IBIH HET13T1 Tiperi >koHe KOTHUTUBTIK-3MICTEMOIOTHIIBIK KOHIIENT peTiHAe capananasl. Typki
IoyipiHeH Oacram, cakTap, TYpKi KaraHAThl, OFBI3-KBIMIIAK, Ka3ak XaHIBIFBI Ke3€HIHEH Kas3ipri 3aMaHra
JEHiHT1 TyFaH Xepre NereH CYHICIEHIIUIK, OHBl KOpFay MEH KacTepiey IOCTYpiiepi KaJbIITAaCKaHIBIFBI
Typansl aWTeuiiel. OFaH KeHe IoyipAeri apfbl TYPKUIEPOIH MH(OJIOTHSIBIK CeHIMAEpPi, MOATHUKAJIBIK
JIOCTYpiep MeH STHO(OIBKIOp, TapuXu AepekTep T.0. MarepHaniap peTiHae NaiijanaHbUIIbL. 3epTreyie
TyFaH JKep KOHIENTICIHIH YITTHIK CaHa, HaTPUOTH3M, PyXaHH KYHABUIBIKTAp MEH TapUXH Ca0aKTaCTBHIKTHI
KQJIBINTACTBIPYIAaFBl POJi dp KbIPBIHAH CHIATTaiabl. TyraH xepni: «XKep-AHa» perTiHIe KypMeTTey, OHBI
KOpPFay JOCTYpi Ka3aK XaJKbIHBIH YPIaKTaH-ypIaKKa JKaJFacKaH MOPaJbABbIK-9THKAJIBIK )KOHE 3CTETHUKAIBIK
KYH/IBUIBIKTapBIHBIH HETi31 peTiHae KapacTbipbuianbl. Hotmkecinne «TyFaH sxep» UACSICHIHBIH KYHIBUIBIKTBIK
Oarmapiapbl JKHHAKTAIBIN YCHIHBUIABL  KACHETTUIN, YITTBIK OipereiimiKTi  KalbITacTHIPYIIBLUIBIK
KYHIBUIBIFBI,  CYMICHCHIIUTIK TEeH  MaTPUOTH3MII  KalbINTAaCTHIPYIIBUIBIK  KODIHICTEpl;  Tapuxu
cabaKTaCTHIKTBIH JIoHeri; SMOIMOHANIBI-3CTETHKAIBIK Oaraapiap; MOPaJIbABIK-3THKAIBIK KOHCTUTYLUSIIAP;
9KOHOMMKAIIBIK-T€0CAsCH KeHICTIKTIK HHCTUTYLUsIIayaap T.0.

Kinm ce30ep: TyFaH xep, MUOIOTHS, VITTHIK Oipereiitik, TypKi-Ka3ak XaJKbl, KYHIBUTBIK, KOHIICTIT.

Kipicne

TyraH xep yFbIMbl KOHE TYPIK OHE Ka3ak JYHHETaHBIMBIHJA MaHbBI3bl OPbIH ajiajibl. BYJ1 YFBIMHBIH
HeTi3l Tabwrarka, ara-0aba jxepiHe, OHBIH KACHETTUIIrIHE JereH TepeH KYpMeT MeH CYHiCIeHIIUTIKTeH
TyblHAalael. KeHe Typik MoJeHHeTiHiH Mypachkl peTiHme cabakTacKaH i OYTiHTT Ka3aK XaJIKbIHBIH
JNYHUETaHBIMBIH/IA Jla TyFaH JKepre JiereH Maxa00arT peTiHae epeklie MoHre ue. TyraH Kep TeK
reorpaUsyIbIK MEKeH, (PU3MKAIBIK KCHICTIK FaHa eMeC, KOHHOTAIMSJIBIK MarblHAChI MEH MaKpoceMaliapbl
asICBIHJIA, OJT — aJiIaM MEeH TaOUFaTTHIH OipTYTAC YHIECIMiH, pyXaH! KYHIBUTBIKTAPABIH HETi31H XKoHE YIITTHIH
YHBICYBIHBIH, TAPUXHU 9pOip Ke3eH TYPFBICHIHAH alFaH/a, OOJalarblH KalIbIITACTRIPATHIH 0acThl Tipek. Kone
TYpPKI OHE Ka3aK XaJIKbl YIIIH TyFaH JKEPJiH KacHETi, OHbIH KOprayfa, KacTepieyre JereH Ke3Kapachl
WITTBIK OipereinikTiy axxpipamac 0eiri OOJIbII KeNTeH el aifTa anaMbl3.

«TyFraH xep» KalmbllamMa aJFaH/Ia, SMOIMOHANBI-OKCIIPECCUBTI JKOHE KOHHTOLWSJIBIK MarblHaFa e
00J1a/1bI, OHBI ATHOC TIE€H Jajia OalIaHbICHl asChIHA KapacThipranaa, Jlana (Gpu3rKaibiK KeHICTIK) — agaMibl
eMip cypyre OeiMAeNy/IiH Ta3a SK3UCTCHIIMSICHIHA aifHAJIIbIpa aJajibl, CasCH-Te0casCu MarbIiHara Jia ne 6omna
aJajpl, TEHETUKAIBIK OOJIMBICEIHA alpBIKIIA MOH OepreH TYpKi-Ka3aK XajKbl YIIiH aTta-0a0achIHBIH MYpachl
peTiHIe MaHBI3IbI KbI3MET aTKapajbl: KACUETTI Jen caHanaThlH «OTaHbly, OMip CypeTiH TYpPaKThl apeassl T.0.
pETiH/Ie CTETUKAJIBIK MaFbIHACHIHAH Ja aliHu anMaiabl. OHbIH 0a3achl AYHUETAHBIMIAFBI «O3re», «OJapy,
«MeH (MeHiKi) eMec» apKbUIbl axbIpaThuiafbl, «MEeHIH JKepiM» 3MOIMOHAJIM3MIHE KEJill CasThIH
AK3UCTEHIUACHIMEH Oipre Oonaspl. ANl KACHETTUTIK MOHIH MYMKIHJITIHIIE Tecakpaln3anusiacak, aJlaMHbIH
OCHI 9JIEeMI'€ KATHIHACATHIH HAKTHI TAOUFH OPTACHI, OJ — a/IaMHBIH JIyHHETe KeJreH JKepi, OTKI3TeH eMipiMeH
KeJlin opaiiacaTelH Kuelni aiiMak. TyFaH Kep — Typa MarbIHACBIH/IA aJJaMHBIH eMipre KeiareH HakThl Oip
KEHICTITl, aJ yKaJIbl MaFrbIHACBIHJA «TYFaH Kep», «aTaMeKeH» T.0. KOHIIENT TYPiH/Ae KeKe agamaapiablH o3
XaJIKbIH KYpaylibl CyOBEKT PETIH/IE TIPIIIIK OPTAChl MEH TYPaKThl aliMarbl.

* Xar-xabapra apnanran asrop. E-mail: adilbeknabil5@gmail.com
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KeHe Typki-kasaK AyHMeTaHbIMbIHAAfbI. ..

Typki nmoyipi — apFBITYpKiNepleH, cakTap MEH FyHAapAaH Oacray aielll, OYriHri 3amaHfa JeiiH
JKaJFacKaH THIM Y3aK K€3€H, OHbI «TYPKi JJoyipi» JIeT HaKThl aHBIKTAHTBIH YaKbIT Ta a)KbIpaMaraH JieyTe e
Oomanpl.

Erep moyipai axeipartnacak, KeHe yHHETaHBIMFA caii opOip Ke3eH OOMBIHINA ©31HIIK AUAIK TaHBIMIIBIK
epeKIIeTKTep i Tapa3bUIayIblH 631 KWBIHABIKTAp TYFbI3albl. JlereHMeH, Oochbl COHFBI Macenene, Keibip
3epTTeyLIUIep MapTTH Typae «¥JIbl Jaa MOJACHHUETiH» MbIHamai 11 ke3eHre axkpIparhin Kepceremdi: 0.3.0.
V-1 MBIHKBUIABIKTAp — MPOTOTYPIKTiK Talinanap moaenueti; 6.3.6. VIII-III ¥. — Typan monenueri; 6.3.0.
Il Faceipman Oactam, 6.3. V FacwIpblHa JeiiiH — FyH umiepusicel Moaenueti; 0.3. VI-VIII raceipiapsr —
TYpKi Karanatel MogeHueTi; IX-XI raceipmap — kapaxauasikTap momenueti; XI1-XI1 raceipmap — LLbiHFBIC
xaH noyipingeri Typki-monron monenueri; XIV-XV raceipmap Temip mmmepusicel mopenuneti; XVI-XVII
racelpnap Typki xangsiktapel Mopenueti; XVIII raceipaein 6acel MeH XX FacbIpAblH 0ackl — MyHKappas
(3ap 3aman); KeHec moyipinaeri TypKi MOJCHHUETI; TOyeICi3/aiK aFaHHaH Keiinri monenuer [1; 13-42].

byn — Ttapuxm pnoyipnepaiH cabakTacTBIFbIHA cal, TyFaH JK€pP HAEACH YaKbITTHIK-KEHICTIKTIK
JeTepMUHAIMsIIaHyFa Opai, opKWIbl HYCKalapaa KyObUIabl, cailblll KeireHse, 013 KapacThIPBII OTHIPFaH
HETI3rl Macene — TyFaH JKep KYHIBUIBIFBIHBIH TapuXy CaOaKTAaCThIFbIHA KENIN Opaiiacajbl, SFHU, OHBIH
TAPUXWIBIFBI OYJ1 TYCIHIKTIH KYHABUIBIFBIH SUT1IEH anmaubl doHe HEFYPIBIM XPOHOIOTHSIIBIK PETPOCTICKIINS
OolibIHIIIA KOHE OOJFaH CallblH, COFYPJIBIM MOH[I, TIMTi, JKaJIIbl €MeC, HAKThl STHOC (TaiIa, XajbIK, YIIT)
OKIJIi YIIIH JIe ©3iHiH eMip CypyiHiH OOJMBICHIHBIH aTpUOYTHI PeTiHAE Ke3 KeNr'eH TYIFaMeH TyTaca anajpl.
OcBI )KeKe TYTaCTBIKTaH KBl TYTACTHIK KYPBUIBIMIAHAIBI.

3epmmey 20icmepi mer 20icHamMacwl

Makanana TapuXH-CaJIBICTRIPMAJbl Taljay oMici KOJJaHbLIa OTBIPBIN, KOHE TYPKI JKOHE Ka3ak
JNYHUETaHBIMBIHAAFBI «TyFaH >kep» WICSICHIHBIH TapUXU Ke3CHJAEpIeri cabaKTacThIFhI aHBIKTANBL TypKi
Ioyipiepi XpOHONOTHSUTBIK TYPFBIIa CANBICTBIPBUIBIT, op Ke3eHaeri «TyraH Jkep» KOHIIENTICIHIH
(hYHKITMOHAIBIK HET13/Iepi caparnTali/bl.

DeHOMEHOJIOTUSUIBIK-TICHXOAHAIMTUKAJIBIK 9iC apKbUIbl «TyFaH jKep» YFBIMBIHBIH YKEKE TYJIFa KOHE
YKBIMJIBIK CaHAMEH OalaHBIChI 3epJICIICHII, TyFaH >KEePIiH SMOIUOHAIIBIK JKOHE PyXaHH MAaHbI3IbLIBIFBI
kepceTiai. COHBIMEH KaTap JIOTMKaJIbIK-CEMaHTHKAJIBIK KOHE TePMEHEBTHKAIBIK, KOTHUTHBTIK TaJlfayiapaa
«TyFaH Kep» YFBIMBIHBIH MaFbIHAIBIK KYPBUIBIMBI KapacThIPBUIBIN, OHBIH 0acka yKcac KOHICITUICPMEH,
TYbICTAC YFbIMJIapMeH OalaHbIChl alllbUTFaH (MbICAJIBI, «ATaMekeHy, «Kep-AHay, KiHIIK KaHbI TAMFaH XKep,
kueni MekeH). CoHnai-ak, MOTIHTaHYJBIK TaJayiap KOJAaHBUIABI, MaceleH, Typki xa30a ecKepTKimTepi
MeEH XaJlbIK aybI3 9/IeOueTi MOTiHepi KbICKallla WHTepIpeTanusuianasl. by omicrep apkpuibl « TyraH sxep»
UJCSCHIHBIH MOTIHJEP/CTI CUMBOJIMKAIBIK MOHI amibiibl. KypbUlbIMIBIK-QYHKIIMOHAIABIK 9IiCTI KOJIIaHy
apkpUIbl  «TyFaH JKep» KOHIIENITICIHIH YJITTBIK MOJEHUETTErl >KOHEe KOFaMIaFbl Peili MEH KbI3METi,
KYH/IBUTBIKTBIK, Oaraapiiapbl KiKTelIi. ¥FBIMHBIH TapUXH, PyXaHH KOHE 9JIEyMETTIK (DYHKIMsIIApHI JKyHem
TYp/JI€ YCHIHBUI/IBL.

Tyean orcep Konyenmi peminoe: 102UKANIbIK-CEMAHMUKANbIK MAN0ay

«TyraH xep» YFbIMbIHA JIOTHKaJIBbIK-CEMAaHTHKAJBIK Tajaayjap >XacaWThlH Ooscak, Oyl TYCIHIKTI,
QJIJIBIMEH, YKeKe KOTHHTHBTI KOHIENT PETiHJEe KapacThIpybIMbI3 kepek. E.M. MrnatoBa aa aranm eTkeHeH,
TyFaH Xep YFbIMbI PEJISIIMOHANBI OOJBIN KeNei, OUTKeHi, 01 JKeKe Jlapa eMec, KaTBICThI, IeMeK, CyOBeKT-
O00BEKT KAaThIHACHI apKbUIbI J]a allbUIAJIbI, IEMEK, OJ 00BbEeKT OoJica, OHBIH MeCi ajam, siFHU CyOBEeKTICi e
oomyer tuic [2; 96]. C.A. l'eivmmnoBa, b.II. Fomb6oeB cwiaabl FambiMaap «Yi» (I0M) KOHIIENTICIH COJ
XalBIKTBIH TyFaH >KepiMeH, TINTI MUTIHIH e3iHJiK epeKImelikTepine KaThICThl 3epaeneiai [3; 86],
JL.W. IllenokoBa TyFaH »*ep YFBIMBIH COJI YITTBIH KacHeTTi MeKeHi aen Tycinaipred [4; 220]. Srau, 613 ocbl
tycra, «TyFaH Kep» TYCIHITIHIH KOTHUTHUBTI JIMHTBHCTHKA OOWBIHINIA MHKPO-MaKpOCEMallaphbl,
KOHHOTAIIMSUTBIK ~MarbIHAJAphl, (DYHKIIMOHAJJBIK COMKECTIK, «KOIKCTECHIIMOHANJBUIBIK» HETI3[e IKOHE
JIOTHKAJIBIK TYPFBIJAH — TEKTEC YFbIMIapblHA LIOJY jKacam eTyiMi3 Kepek: AtamekeH, ATakoHbic, KoHEBIC,
Kingix xansl Tamran xep, XKypt (’Kep neren marsiHacbiHga), XKepyibik, Kep-Ana, Jemti kpimmax, Capbl
nana, ¥uel gama, Typan emkeci, Typan namacel, Eprenekon T.6. BymapnslH opkaiichicbiHa apHaliFaH
TYCiHIipMeIni XoHe (UIOCOQUSIIBIK CO3IIKTepAe OFaH OepiireH aHbIKTamanap OOMbIHINA IOy »Kacam
eTyimisre Oonapl.

Tyzan ocep mypanvt. «TyFaH >kepai KAs aaMmai, TEHTEKT1 JKEHIN Tus anMait» [5; 605-606]. «Kingik
KaHBI TAMFaH JKep, aTaMeKeH. ATIbIpM-aii, TyFaH skep-ait!» [6; 498]. Kenen O3ipbaeBTa TyFaH )Kep JKeKe napa
eMec, Col JKepae Oipre OCKeH XankpIMeH Karap aiTeutazel [7; 484-485]. Hemece M. OmimOaeBTHIH
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C.M. TyneHoBa, 6.M. Ataw xaHe T.6.

TYBIHABUIAPBIHIAFEI MBIHA Oip >KOJJapra Haszap aynapraH skeH: «TyFaH sxep TombIparbl OyiibipManpl, JKat
JKepJie oI, TOMbIpak caia anMazns [8; 132-134].

Amamexer mypanvt. OHBl €XeNnri KOHBIC, OalBIPFBI TYpakK, TYpFaH Xep peTiHle TYCIHIipe Keie,
M. [lynaToB mblFapMaiapblHAaFsl MbIHA ©JICH KOJIJapbIMeH Joiiekteiiai: «Ka3arbiM xKepiH Kaiiia aTaMekeH,
Kazak kazak Oosransl MekeH eTken» [9; 394].

Ama Konvic mypanei. On 1na eXenri MeKeH, KoHe TYpak JereH MaFblHalIapAbl OUTmipesi, MoceleH,
M. XKymabaeB mipirapmanapbigia; «AWIBIH KOJI, aTa KOHBIC KyT OoiiFaH Keu...» [9; 98] ekeHmiri Typassl
alThUIaBL. Byl )kep/ie aTa KOHBIC TEeK KaHa, €KeJri MEKeH I OCHHENCHTIH TapuX¥ SBOJIONUSAAFbI XaJIBIKThIH
YITTHIK KOABIHBIH Y3HIKCI3Iri FaHa €Mec, OHBI «KYT» TYCIHITIMeH OalIaHBICTHIPATHIH CaKpaTH3AIHIAY
xatelp. CoHpmai-ak, casicM TYCIHOIpMENi Ce3[iKTe TyFaH JKEpHiH CasCH-oJIEYMETTIK KbIpJapblHa
0aCBIMJIBUIBIK Oepielii, «aTa» MEH «KOHBIC» CO3i Oipirinm KEeTKEH, OJ TeK OTKECHHIH KEHICTIri eMec, KeHiHTi
ypHakTapslHa Mypara KaJAbpIpBIIFaH sKep eKEHIIT1 TYCIHIipiieni, «ATa» co3iHIH 631 KOIIMaFbIHAIBI €KSHIIT]
alTBUTaBI, COHABIKTAH, aTAMEKEH, KHEeM PYXTHIK MarbIHAaHBI OUTHIPETIHAIrT Typaisl TY)KBIPBIM JKacasaIbl
Ja, OJ MEMJICKETTIK, €JiK T.0. TYCiHIKTepMeH OalIaHBICTBI €KeHIIrT OHbIH «OTaH» TYCIHIMIMEH KeJim
TOFBICATBIH/IBIFBI apKbUTBI Kepcetiieni [10; 152]. ATaMekeH COHBIMEH KaTap, COJI COTTE, ©3 MOHIHIE FaHa
emec, 0acKa jkaKKa KOHBIC ayiapFaHa, SPKWIbI CHIPTTaH OOJIFaH MIANMKBIHIIBUTHIKTADP BIKIATBIHAH XATBIKTHIH
63 MEKEHJICpiH TacTal KeTyre MOKOyp OonFaHaa na KYHABUIBIFBI apTaThIHIbIFEI Kepcetiaeni [11; 87-89].
K. AmanxonoB ejxeHaepine ne: «ATaMeKeH, OTaH, ell, TyFaH JKep, aTa KOHbIC. ATa-0a0aiaH yprakka MUpac
OOJIBITT KaJIFaH €XKEeNTi KYTThI MEKEeH, TyFaH ell, ockeH xep. Capblapka caFbIHIBIPILIH aTamMekeH, Capbl gana
aHaM eJIiH KYIIarbiH Keny [12; 130-132].

TyraH xep/iH SMOIUOHAIABI-OKCIIPECCUBTI MaFblHa OCPETIiH HYCKAchl Ka3ak XaiuKbiHIa: «KiHIiK KaHbI
TaMFaH Xepy» Jer OaranaHansl, Oy xepae, «KiHaik Kar» TYCIHITIHIH KacHeTTLIIr Ka3ipri TaHma 69ceHCiTeH
CBIHAWIBI, IET€HMEH, TYTICAaHAMBI3[]a OHBIH KHEJ eKEHIrl Typasbl KYHTIPTTEHIeH akmaparTap CaKTaibIl
KaseIm oTeIp [13; 87] . On Tek KaHa KiHIIK KaHbI TAMFaH jKep TipKeciMeH eMec, Keiiie, TombIFbIpak: «. Kinmik
KECiIl, Kip JKyFaH >Kep» JEreH TYCIHAIpMEIePMEeH TePEHACTIIreH TYpAC dKCIUTMKanusiaHaabl. COHIBIKTaH
112, OJT K¥elri OOJIBIT caHaNBIN KeNTeH T Typaisl Tycinaipmenep Oepineni [14; 237-246]. An xaimel AeHOTAT
emec, HakThl gecurHatr «Typaw» (mamacel) yrbiMbIMeH fe Oepineai [13; 263]. OHbIH KacHUeTIiHE TOKTaIy
yuriH, «Kueni ep» TYCIHIriHE 10Ny jkacacak, OHBIH Ja TapUXWIBIKIICH OaiilaHBICTHIPBUIFAH/IBIFBIHA KO3
xeTkize amambiz [13; 174]. Conpaii-ak, «XKepyiblk» OChl MEKEH €TeTiH KEHICTIKTIH MHU(OIOTHSIIBIK
OeifHeCiHIeTI ONTHMHUCTIK capblHAaFrbl MOTHUBTEp Oonbin caHamamel [15; 365]. «Kep-Ana» pgeren
MO3TUKAJIBIK-POMAHTUKAJIBIK aTay Ja Kazipri TaH[a *HWi KOJIaHbUIAThIH TyciHik [16; 118]. «Capbl mama»
TYCIHITI JIe ACTETUKAJBIK MaFbIHA XaMalThIH, 9Cipece, MOATUKAIBIK HAKBIIITa alThUTATHIH TYCiHIK [16; 621].
Bipak o1 yFbIM, SKCTEHCHOHAII-MHTEHCHUOHAIIBI OOJIBI Kenedi. A «¥JIbl 1anay YFBIMbI TAPUXH OKUFaIapIbl
CUNATTANUTBIH JKOHE XaJIKbIMBI3JIBIH 3BOJIOIMICHIHBIH TYTaCc OCHHECIH OepPETiH JKajbllaMa KOTHUTHBTUIIKTE
0achIMJIBUIBIK OCpijieTiH aTtay. Byj yFbIM Tapuxu MOJCHHETTI cUIaTTayAa KojjaHbuiansl [17; 654]. Sruwm,
«¥ 7Bl 1anay KOHIENIT PETiH/e FaHa eMec, KOJNAaHBICTA: OPKEHHET, TapUX, MOJCHHUET, KaCHETTUTK, Oi3iH
apFBI TapUX T.0. XKACBIPBIH CeMaIapabl KAMTHIBL.

Enneme, «TyFaH xep» KOHILIENTICIHE KATHICTBI YFBIMAP MEH TYCIHIKTEpAl KOHTEKCTE KOJJaHBLTybIHA
opal, CEeMaHTHKAJIBIK-TOTHKAIBIK KYPBUTBIMBI MEH KOTHUTHBTI-IIMCTEMOJIOTHSIIBIK TYPFBIIAaH ObLiaiima
TONTACTHIPYBIMBI3¥a Oodanel: TyFaH Kep, KIHIIK KaHbl TaMfaH JKep, KHENl Xep — Happamusemi-
nosmuxanvlx; AtamekeH, ata KOHBIC T.0. — madocTeK-dmMonmoHanael; Xepyisik, XKep-Ana, Typan —
mugonocusnvix-mapuxu; Capbl aana, ¥Jibl Jfajia, KOHbIC — 2eoKenicmikmik-atumaxmolk T.0. OpuHe, Oyiai
OenyniH 31 IWIApTTHI, ©HTKeHi, OyJl YFeIMAAp MEH TYCIHIKTep KeHiHHEH maija OONFaHHBIH ©3iHIe Jae
ApXETUITIK TYPFbIJIAH aJIiFaH/1a KOHE XaJIbIKThIK TYHUETAaHBIMHBIH KOJIbI PETIH/IE )KHHAKTaIa OepreH. « TyraH
XKep» YFBIMBIH MaKpoceMaliap TYPFBICBIHAH KapacThIPCaK, KONTYPJi HYCKanapbl MEH Ma3MYHBIH KAMTUTBIH
YFBIMJIApAbIH MIOFBIPHI KOl KBI3METTI eKEHIITiH Ae OaraMaii anambl3. KeitOipi MoTiH acTapblHIa MIOKYTHBTI
FaHa eMmec, nepopMaTUBTI-UMIIEPATUBTI coiemaepre e aiiHaia anaasl. MaceneH, « TyraH sxep»-(ai asna),
«Orann-(1p1 Kopray), «Kepyibik»-(Thl 1371ey) *KoHEe oFaH KOHbIC ayiapy T.0. COHBIMEH Karap TyFaH Xep
JKOHE OHBIH JKOFaphLIarbl JBIOBICTHIK, TULMIK KYOBLTyJIapbl JEHOTATHUBTI FaHa €MeC, JIECHTHATTHI OOJBII
KeJleli, MPONO3ULUIIAPBIHBIH Ma3MYHIapbIHIa OpTaK Oip MOTUB Oap eKeHIrH aHFapaMbl3 — KacHETTI Jana
OOJIFaHJIBIKTaH, OHBI KYPMETTEY KepeK, TApUXH MOHI 0ap ©TKEHIMI3/IiH 631HIH Kyaci ICIeTTi, yprakTap/sl 1a
TyFaH JKepJl KypMmerTeyre, Oaramayra yHpeTy Kepek T.0. MoceneH, Kazipri oCKepH MaTPpUOTU3M
uaesnapelHAa ol mapadpasa TypiHAe FaHa eMec, OpTalbIK TYCIHIKTEpIiH Oipi peTiHAe nainanaHbUIATHIH
HESIIBIK Kypaj iCIIeTTeC.

104 Logos: Eurasian Journal of Philosophy. 2026, 31, 1(121)



KeHe Typki-kasaK AyHMeTaHbIMbIHAAfbI. ..

OnemOiK mypxi xanvikmapuinoagvl « Tyear scepy KOHYyenmici

«TyFaH xep» TYCIHIT] )KaJmbl 9JieM XaJbIKTapblHa OpTaK OOJFaHMEH, TYPKI JKoHe KaszakK XajKbl YIIiH
OHBIH PYXaHHATHIH/IA alPBIKIIIa MOHTE He 00JIa b, OJ1 )KOFaphlia alThUIFaHal, TApUXH KOHBICTAHYABIH Y3aK
Mep3iMiHe OaliaHpICTBl Jen aiTa anambl3. Mocenen, O. Cmaryil Tapuxd MEKEH MEH O3MUTpalus-
UMMUTpaLysiFa OalIaHbICTBl YIATTApABIH TYPFBUIBIKTEI MEKEHI Typajbl 3epTTeyliep XKyprize Keie, Ka3ak
XaJIKBIHBIH Ka3ipri cascl MEMIJICKETTIK TePPUTOPUSUIBIK aiMarblH/a IIaMaMeH OCBLIAH 4-5 MBIH KbUImait
TIPUIUTIK €TKEH XaJbIKTapIblH AaHTPOMOJIOTHUIBIK Kenberi (Oac, kak cydekTepi MeH Tictepi) OyriHri
Ka3aKTap.blH KenOeTiHe cail keneni exeH. «TyFaH jkep» JlereH atay TYPKi XaJbIKTapblHIa 9p TYPi TiNIiK-
IBIOBICTHIK KYOBLTYJAp TYpiHAE OONFaHMEeH, Ma3MYHBI, SFHH, JICHOTATHI Oip HopceHi aWkpiHmanapl: Kazak
XaJKBIHIA, OJI «TYBII ©CKEH ep, 63 eJi» MarblHachHAA 00Jica, KBIPFBI3IIA — TYYJIYI ©cKe Kep, TYpyK
aJIraH xep; OalKypTIIa — THIYBIN YCKOH hoM HoIIoraH ep, Tatap XajlbIKTapblHAa — TYBII YCKeH kup [18;
4]. «ATtamexkeH» araybl Ja: COWKECIHINE, aTa KOHYII — KBIPFBI3 TIUTiHAE, THIyTaH aybll, TBIyTaH HI —
OamkypT TUTIHAE, TYraH W, TyraH Tebe — Ttarap TimiHAe, an «OTaH» KOHIENTICI, OAlKypT KoHE Tarap
Tiniage — Batan, TyBa xansikrapeinga — Yypt (Kazakma — xypT cesiHiH KyObutybl), Uep (colikeciniue,
XKep) Typinae xxone Yep-uypt, Aan-uypt, Tepasn uep 1.0. Tipkectepmen Oepineni exen [19; 31]. Conpaii-ak,
H.P. OifHOTKMHOBaHBIH MIKipiHIIE, TyFaH JKep, aTaMeKeH YFBIMAAPhl XaKac, TyBa XaJIBIKTAPhIH/IA IIAHBIPAK
TyciHiriMeH OainanbIcThl [20; 229]. Byt Tek Ke3ACHCOK aTaylbIK, JbIOBICTHIK YKCACTBIK €MeC, TIMTeH, TIIIIK
TYBICTBIKTBI FaHa OUIMIPMEHIi, COJ YFBIMBIHBIH KOHHOTAIMSJIBIK MarblHANApPhl Ja opOip XalblKTa Oip
MarbIHaFa KeJiN YHACCETIHIITiH KopceTe/Ii.

Tyean dicepdiy IK3UCMEHYUANObIK MALIHACYL

«Tyran xep» WAEACH >Xail FaHa HOYMEHANJBl TYCIHIK Hemece MadOCThIK-YPaHIIBUIIBIK, KBIPFa
KOCAThIH 3K3albTaIMSIIBIK-TSOHUCTIK TaKBIPBII €MeC, TYPKi-Ka3aK XaJKbIHBIH INbIHAHBI OMIp Cypyi MeH
CaKTalmybl, SK3UCTCHIUAIABIK OONMBICHIHA Ja alHaiFaH. SIFHM, Kepai cakray, COWKECIHIEe, YITTHI
CaKTayJlblH aTpUOYThI MEH OSTHOCTBIH OOJybI-00JMaybl MOCEJIECIHE KENINl TIPEJICTiH OMiIpMOHAUIIK-
OHTOJIOTUSIIBIK Moayc. «TyFaH jkep» UACICHl XaJIKbIMbI3[a KOHE 3aMaHHAaH KaJbIlITaCKaH, OYTiHI1 KYHIe
JeHiH KYHIBUIBIKTBIK Oaraapiap peTiHe KaJbIMbI3/1a CAKTAIIBI KAJIFaH.

ApFBITYPKUTIK TapuxXTa TeJ JYHHETAHBIMBIMBI3 OonMaca aa, KeWiHHeH Kazipri Kasak JajachlHa
TapajraH, TYPKUIIK JJIMEH >KaHACBIN KaTKaH, alfall UpaH JXepiHjae maija OOJFaH 30pacTpU3M iTiMiH,
OHJIAFBI HET13T1 ujes, 13K pyxsl — AXypa-Masma MeH 3YJIBIMIIBIK PyXbl — AHXpa-MaitHbIOIBIH KYpeciH
OTaHJIBIK FaJBIMIAPBIMBI3 afiaM3aT OajachIHAAFhl 13rUTIK TIeH 3YJIBIMABIK OacTayiapiblH TYHHETi3i OoiFaH
JISTeH MarblHAJarbl MiKipaepiH ycbiHaabl [21; 74]. CoHbIMeH KaTap Oy CeHIMAI 3epTTeylIijiep
3opaTycTpaHblH HASSIIBIK HETI3JeMeci peTiHJe, JKepre IereH CYHICHEHMIUTIKTI OSTYIbIH, CaKTay[IbIH,
KaJIBIITACTBIPYIBIH, TINTi, ©31HIH 00IMall KOWMANTBHIH FYMBIP KeITyJliH OPTACHIHBIH ©3iHAIK Oip OacTamks
HerizzaeMenepi perinae Tycingipesni [22; 13]. SArHu, aimbl agam3aTka TyFaH Kep/iH KYHIbUIBIFBIH oHT1ICH
TYCYIIH ©3iHaiK Oip OpTaK MICSACHIH MAall €TTI JEreHre KEJIN CasThIH MIKipjep aWThbuiaabl. 30pacTpPIIbIK
CEHIMHIH OCHIH/Ial Ka3aK JalachlHa CiHIpiIreH KepiHicTepiHiH Oipi — KepIIIIiK eH OTaHIIBUIIBIK. byHBI
TEK eNiMIi3/IiH FalbIMIapbl FaHa eMec, IIeT eNiK OWIIbLIIap Ja aram kepcerim xyp. Om OGacrarkp
OTaHIIBUIIBIK MEeH TYFaH XKepIi KYPMET TYTY JIOCTYPJEPIH djJeMre TapaTKaHIbIFbIH TYXKbIPhIMIAIbl [22;
13].

Kazak-Typik ¢ospkiaopsl MeH 9aeOueTiHIH KaliHap Ke3i — 0i3re Oenrini Tapux OOHMbIHIIA cak AQyipiHe
Oapsin Tipeneni. Cak 3aMaHBIHAAFBI €PIIIK iCTEp MEH elre, XKepre, aTaMeKeHTe JIETeH KYPMET KOpCeTy, OHbI
KYHJBUIBIK peTiHAe Oarajay MeEH IIeKapa peTiHae Oenriiey — coJl aiMaKTapaarbl, SFHH, ©37epl TIPIIiIiK
€TKEH JXepJiepleri masapriap, KopraHmap, 0anban tac Topiznmi Oenrisep T.0. apKbUIbl Aa aWKbIHIAJIFaH-
MaTtepuajanran Kyanep. On Oenrijep jxail FaHa oHep TYBIHABLIAPEI HEMECE IK3UCTCHIIMAIBIK-PUTYAIIBIK
cantrap OOHBIHIIA KEepJiey HOTHXKEJIEepl FaHa eMeC, KeHiHHEH, «MOHTIIIKKE apHajfraH: Oy — OIi31iH
XKepimi3» JereH TUTYNABIK Oenri icmerrec. OWTKEHI, oOJap cakTap MEKEHJEMEreH aiMakrapra
TYPFBI3bUIMAFaH/IBIKTaH, O3/iriHEH-aK IIeKapallblK OeNrijep e aTkapaabl IereH co3. OWTKeHi, COl Ayiperi
0 JOYHHUENK OoyiraH aTa-0a0ajapbIHBIH Ma3apiiapbl MEH KOPBIMIApBIHA 3ajiajl TUTi3y — «CYHEKKE TYCKEH
TaHOamal» OOJBIT Ta caHanFaH. AHBI3 OoOibIHIIA, Tapchl maTmackl JlapuiiniH MaccareTrep Kecemi
Wnandupcke cakTapaplH «HE YIIIH KapCHUIBIK KOPCETIICHTIH/IT» Typalibl KOMFaH cayajblHA Opail, OFaH Cak
KOCeMiHIH OepreH kayaObl ObUTalIa alThUTAIEL: «... CITHOPCEHIH KYPBINT KeTIeyiHeH KayinTeHoeimis. Erep
0i30eH coFpICyFa Kymrap OojcaHmap... aTa-0abambI3aH KaFaH €CKi KOPBIMIAp CaKTapAblH KaCHETTi

Key Title: Logos (Karaganda) 105



C.M. TyneHoBa, 6.M. Ataw xaHe T.6.

OpBIHJIAPHL... OJlapFa THICCEHJep, 013 OeHiTTep YIIiH NIaiikacaMbl3 0a, JKOK Ia, COHJA KepepCiHuep»
[23; 127].

Anamapl KepieyaiH TYPKUTIK JocTypiepiHiH cak KOpFaHOapblHAH KeHiHTri KepiHici — Oambamracrap.
«HaxkTpIpak aiiTkanzaa, o1 KYIMBITacC eMec, KYINbITaC UCJIaM JiHiHIH BIKHaJbIHAH aJaMIbl KeHinTeyre THBIM
callylaH TyBIHIAW OTHIphIN, Oackama (opMaTTa KYpbUIBIMJAHFaH, OJap MYCiH ©HEpiHIH TYybIHAbUIaphIHAH
repi, OipHemieyiHiH 63iHAIK Oip YHIeCIMAIIr apKbUTBI apXUTEKTYPaJIbIK aHCaMONIbi KyparaHaail 6omabl.
Byn kpImmiak, Typki A9yipiHJETi TOATYMa €CKEPTKIIITEep, COM XalbIKTapAblH FaHa KoaTaHOackl. COHIBIKTaH
onap: «Oyy >kep — OIi3/iH emiMi3iH MEKCeHI» JereH IIeKapalblK OeNriiepii aifakTalThlH TaHOA TUT
KBI3METIH Jie aTkapas [24; 94-95].

Enpeme ocwer tycra, «Tyran xep», ainmpiMeH, aTa-OabamapblHaH Mypara KaJIFaHABIFBIH TOHEKTEHTIH
oJlapAbIH KOPBIMIApBI, Ma3apiapbl, OanbantacTapbl, KEpIEHTeH OpPBIHIApPbI, MOHWITTEpi apKbpUIbl KepiHic
TalKaH Jlen aiTa amamb3. SIFHW, YITTBIK Kayilci3miKTiH OacTaybl XaJbIKThIH T€OKEHICTITIH CaKTaybIMEeH
KEJIIT MapTTaJIFaH KoHe OV MaHBI3IBI CasICH YCTAHBIM PETiHIe KaObUTIaHFaH.

Kynrerin xa3baceiaaa na «Kep-Cy» KacueTTi MOHTE e jKOHE ©3reHiH, 0acka abCTpakTili jKep-Cybl
eMec, HaK ©3iHiH JKep-Cybl peTiHe aHbIK almmbIkTanaisl [25; 34]. Kene typkinep nyHueTansiMbiHAarsl Opra
anemiHiH KacuerTici ne «XKep-Cy» 6onbin cananrad. On OpXoH jkaz0anmapbIHBIH MOTiH Ma3MYHBI OOWBIHINA
ToHip >xoHe YMaliMeH OIpJiKTe TYpPKI XajKblHa «KaMKODPJBIK» TaHBITaabl. KeHe TypKilepaiH miHU-
MUGOJOTHSIIBIK TaFbUIBIMIApbIHA TOKTanap OoJcak, OpXOH PYHHKAIBIK Ka30anapblHBIH MOH MOTIiHIHIE
«ToHipy», «¥Mmait» xoHe «Kep-Cy» HaHBIM-CEHIM YFBIMAAPHI Oepiirex.

Enneme, Kene Typkimik moyipieri TyFaH >Kep HIESACHIHBIH KYHIBUIBIFBIH ObLTafIIa KUHAKTAI
kepceryimisre Oomanel: «Kueni meken» ToHipmiH OepreH ChIMBI PEeTiHIE KapacThIpbUIabl. Typkiiep o3
JKEpiH KacHeTTi caHaraH, OHBI aTa-0abayap amaHaTHI JET TYCIHTeH; OipJiK NeH TYPaKThUIBIKTHIH HETi3i Jer
canaraH. JKaz0anapaa TypKi XanKbeIHBIH KYIIIi MEH OipJIiri TyFaH *epiH KOpFayMeH Tikenel 0ailaHbICTHI JeT
KepceTinieni; EreMeHaiKTiH CHMBOJIBL: TyFaH skep TYpKi KaFaHATBIHBIH TOYEJCi3/iriH, XaIKbIHBIH epKiHIIriH
OinaipeTiH 6acThl KYHABUIBIK PETiHAE CUMaTTala bl by xkepae «kep» MEH «Cy» TeK TabuFu pecypcrap FaHa
€MeC, XallBIKTBIH eMip CYPYiHIH HeTi3l peTiHae MaHbBI3JaHajpl. 3epTTEyIIUiepiMi3 e aram eTKeH[eH:
«OpxoH» eCKepTKIITEepiH jKajaH Tapuxu QakTiep Ti30eri jem KapaMmai, TYPKi XaJbIKTapbIHBIH 13Ti
apMaHbIH, KECKiJIECKEH COFBICHIH, alOBIH/IbI OAThIPIApBIH O3relle oye30eH KbIp €TKeH epJIiK JMOCHIHBIH €H
OJIETIKi YNTICiHE KaTKbI3y OPBIHIBDY [26; 72] mereH O0NaThIH.

«Tyzanm sicepy» udescvlHblly MUPONOUANBIK-MAPUXU Hezizoepi

Kazak nanaceiHblH JaHqIAQTHICHIHIAFEl Tayjbl aliMaKTapAarbl YHTIpIEp MEH KybICTap >KoHe
KachIpbIHyFa KoJaiiabsl MekeHaep kueni cananraH. CoHblH 0ipi — Eprenekon Typansl aHpi3. byn axHbpizna
TYPKi ata-6abanapbl ocbl aHFapra OapbIll KACBIPBIHFAHABIFB! Typasbl aiitbuianel. Hykeis 6en Kubin sxaynan
Taca OOJIATBIH KOHBICKA KOJIAMIIBI XKep 13711, aKbIphl OChI aliMaKThl TaybIll, MEKEH €TKeH ekeH. Oy Keruiaip
TayJapMeH KOpILaJFaH, MajFa Ja, )KaHFa Jla xKaiabel MekeH OoiraH aecedi. Coi JKep/eH e3epiHe KoJaibl
aiimax kacari, OipHeIIe *buT OOMBI TIPIIUTIK €Till, iprei ex 0o epOireHIiri Typansl aiteutas [27; 321].
C. KonzapiOainplH TYXKBIPbIMbI OOMBIHIIA, OyJl TYPKUIIK HpPOTOFAaphILI, Faphllll, 3MOCTHIK ara >XYPT, O
OyHUenik MuoiorusMeH ae OainaHbICThl, MUQTIK KeHICTIKTIH Mojeni icnerrec. EpreHekon — ara-6aba
KeHicTiri Oonbin yreiHbUIagel. OHBI «ApFbl eHe» (Aprbl aHa) OacTamKbel KEHICTIriMEH OaijaHbICTBIPAJIHL,
MUQTIK CIOKETI FalaMHBIH OTTaH Maiaa OOJybl, FaJaMJIbIK alThIH >KYMBIPTKAHBIH JKapbUTybIMEH e KeJlil
yHneceni [27; 323-325]. Opune, EprenekonHan 0acka Jia TYpKi MU(OJOTHSCHIHAA TyFaH jKepre KaTbhICThI
aHpI3Zap 0Oap, JIETEHMEH, OJIapJbIH OapJibIFbIHA TOKTAIMal, TYFaH Kep WACSACHIHBIH MH(POMOITHKAIBIK
KOpiHiCTepiHiH cabaKTacThIFbIH AoleKTey OapbichiHaa 013 Oepri Tapuxka Kapaii oiibicambi3. by aHbI3qapaan
JKaJIIbl aTaMEKEeH HJCSACHIHBIH TYymOacTaylaphlH JKOHE KEHIHTl TIpIIjiik eryre Konaiiel <«OKep i3ney
MypaTTapbIHBIH» ca0aKTacKaHIbIFbIH Kope anambi3. Keneci kesekre, C. Konupibali Acan Kalirbl MeH ACSHb-
maaTel Oip Tpadaper perinne noiexreini [28; 44-46].

XanKbIHa XKalibl KOHBIC, BIPBICTHI JKep i371ereH AcaH KalFbIHBIH: «KenMast MiHII xep Iancam, TanKaH
XKepre eIl KoIlip» JereH akbUIreil co31 coll ell TaFAbIpbl MEH YITTHIK KayYINCi3iKKe JeTeH alaHiaylibUIbIK.
Omnaii 6onca, «Kepyibik» — opOip a3amMarThH (TYPKI WIBIHBIH) TyFaH *epi, OTaHbl MEH TyFaH ei OOJbII
TaObUIAAB) JETeH YITKAHIBUIBIK CEe3IMIH KeJelleK TYPKI yphakTapblHa Maml eTeli, MOHIUIK KaHOH
peTiHAeri KaFuaara aiiHaIbIpaIbl.

K.T. KaiipbaeBa TyraH Xep TypaJbl TYPKUIIK TYCIHIKTI KEHEHTE OTBIPHIN, OHBI acllaH oJeMiMeH
OatinanpicTeipagsl: «Kek meH sxep OipiHe-OipiMeH THIFbI3 OalIaHBICTHI, conail Oosa Typa omap Oipine-0ipi
Kapama-Kapcel yreiMaap (aHToHUMZEp) Oonbin keiaemi. O OipiHIN JKarblHAH (U3UKAIBIK CHITATKA
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KeHe Typki-kasaK AyHMeTaHbIMbIHAAfbI. ..

0ailJIaHBICTBI, SFHU KOFapbI-TOMEH», «aJIBIC-)KAKbIH», aJl SKiHII )KaFbIHAH PYyXaHHU CHUITAThIHA OaJIaHBICTHI,
SIFHU, «aClaH MEH JXKep», <«CKyMakK TeH To3aK». O3 Ke3erinje )Xep CHUIaThl Typa aclaH CHIIATHI CEeKUIIi eKi
Kypamzac OeliKkTeH Kypanaasl — (U3NKAIBIK XKoHe pyxaHu [29; 12]. bipiHmmi &arbIHaH, Xep JIereHIiMi3 —
TOMBIpaK MeH Fajamiiap; eKiHIIiAeH — O Tipi OpraHu3MAep MEKeHACUTIH XKep, Tipi )KaHHBIH Oenrijepi, aHa
YFBIMBIMEH KaTThl OaimanbicTel: JKep-AHa, TyFaH xep. Epterinepain 6aceim Oermirinae «acman» cesi Tebe,
OMIKTIK JeTreH YFRIMMEH CHIIATTAaJICa, all <«OKep» YFBIMBI TOMEHIIET1 OPHBIKKAH HOpCEIIEPMEH epeKIIeIIeHe .
«AcmiaH MEH JXep» Ce3JIepiHiH TYOIHIE «KaH MEH TOH», «KYaHBIII TICH a3aim», «MOHTLIIK MEH OTIEINIKY,
«KynaiibUIbIK MeH aiaMIbIK» CeKUII KapaMa-Kapchl YreiMaap xatbip. CumBonnsMm asiceiaa [, Konmranckuii
acmaH MeH XepHiH OelHeciH «OelceHmi, pyXaHH, MaTepHANIBIK, HA3IK, JKIrepii» CHAKTH Kapama-
KaWIIBIIBIKTapABIH OoybIH atam etexi [30; 18].

Conpaii-ak, A. KyHICYIBIHBIH €HOETiHIeri MblHA Oip JKoJjapra TOKTAJIBI OTyiMisre e OOoajbl:
«CytieriMai TyFaH >KepJiH KYHi CyHin, KaHOBIPBI XKayBII XKATCHIH» JIET Ka3ak Tebeci aliblK, TOPT KYJIaKThI
OeifitTi yHataapl. KebOipi: «beifitiMe TyraH *ep/iH TOMBIPaFbIMEH CYBIHAH ©3T€HI apalacThIpMaHIAp» Jen
ecuet eteni. Kelibipi apThiHa ceHOereHaep Ke3i Tipicinae camubipbin keteai. OHbI Ka3ak «Tipi OediT» men
ataiinel [31; 287]. Bysn — TyraH XepJiH TaHATOJOTHUSIBIK-MUCTH(DHUKAIVSUIBIK CHUIIATTaMachl MEH Oarajay
FaHa eMec, TyTac AYHHUETaHBIM MEH ajaM OMIpiHIH MarblHACKI Typajbl OWTOJFaMIapra >KEeTeJIeUTiH
XaJIBIKTHIK (humocodust nen Te Oaramaal ajiaMbi3.

Keneci ke3ekTe, OCBl TYCIHIIpMENEp MEH TaliayJapbIMbI3Fa Opai, OHbIH KYHJBUIBIKTHIK OaraapiiapbiH
XKIKTeN KepceTyimisre 6omansl, « TyFaH jkep» HIESCHIHBIH TeK JOTOIEHTPU3MIE CYHEHUITeH KYP JOTHKAIBIK
KaHa eMeC, KYHIBUIBIKTHIK, JCTETHKAIBIK, 3MOIIMOHAIIBIK, SK3UCTEHIIHANIBIK T.0. MarblHa OepeTiHAiriH
HETi3re aja OTHIPBIN, KOHE TYPKi-Ka3aK, KEWIHI1 XaJIBIKTBIK JTYHUETAaHBIMBIHIAFbI OHBIH OaraMjairaH-
OaranaHFaH TapUXH KAJBIAaFEl KOPiIHICTEPiH YCHIHA aJaMBbl3.

Tyean owcepoiy xacuemminiei. Tyran xep — OabamapeIMBI3NBIH amaHaThl. Kazipri omeOumerimizne
©31HJIIK OpHBI 0ap, aTaKThl aKbIHAAPBIMBI3ABIH Oipi Opa3akelH AcKapIblH MblHa Oip €JeH HIyMakTapblHaH
coHay Oip Ke3ziepi KOFaMHBIH AYPOCICHIHEH JKep ayblll, 63T SN IeKapachkiHa OTill KETKeH 3aMaH/a, TyFaH
JKEp/Ii aHCaFaH aKbIH 63 eNiHiH TOBIPaFblH O0ACKIIT, KAUTHIT KENTeH COTIHAETI:

ATbIHHAH, aliHAJIalibIH, aTAMEKEH,

Op TachlH aITHIH TAKIEH KaTap eKeH,

Op TebOeH e3iMe oTTail OackLIabI,

BacbiHa araM TIBIKKaH KOTa Ma €KeH, — el SMOIMOHAIIBIK TYPFBIIAH JKbIpJIayblHAH Ka3ipri
3aMaHFbl apXxeTUnTep/i Oaiikai anambi3. KaszryraH xeipayabiH «Majak Keipbl», « TyFaH KepMeH KOIITacy»
T.0. TONFayIapsl TYPKi-Ka3akK XaJiKel OaChIHAH OTKEPTeH TapUXH Ma3MYHbl HUSTTEHTIH OKHFaiap FaHa eMec,
MOTIH acTapblHJIa COJI TyFaH JalachblHa JIETeH CYHICHEeHIIIIK IMeH KUMACTHIK Ce3iMIepiH OelfHeleyMeH Jie
0ailJIaHBICHIN JKATBIPFAHIBIFBIH aHFapyra Ojonanael. byn — Tek KaHa jkeke Tyira Ka3TyraHHBIH IIIKi
SMOIIMOHAJIIBIK TOJIFAHBICHI €MEC, JKAJITIbl XaJIBIKTBIK JYHUETaHBIMIBI Olaipeni. Ocel ypaic Enin aymarbiHaH
KOHBIC ay/aphbIll Oapa KaTKaH Ke3JIeTi KOITacy ce3iMIepiHeH Jie aHbIK OaiiKanaspl )KoHe TyFaH JKepre JereH
KaTbIHACKI, Typa MaFrbIHACKIH/IAFBI «TYBIIT OCKEH MEKSHHIHY» peaiibl OCHECIH oirijieyMeH KepiHic Tabaib:

Anay jma, anag anaH XypT,

AK arna opjiaM KOHFaH XYpT,

atambI3 0131y CyiiiHim,

KyHey OombI 6apraH XypT,

Amnambi3 0i31iH bo3Tyran

KEJIHIIEK OOJIBIIT TYCKEH XKYPT...

Kaiipan menin Eximim» [32].

¥aimmuix Gipecetinikmi Kanblnmacmulpyublivlk KYHObLIbIeb!. Bi3IiH XalIKbIMbI31a YITTHIK O1pereimiKTiH
XKoHe OipereiiieHyiHiH Tapuxu aneyMmeTTik Herizaepi TtepeH. Meicanbl, K.I'. FOHITIH TyKbIppIMaaMacsl,
apXETUNTIK TypaJibl OMJIapBIHBIH XKajmbl Ma3MyHaamachk! [33; 103-206] ata-0aba pyXsl xoHE OHBI KYpMETTEY
nacTypimisre coiikec kenedi. bip epekmeniri K.I'. FOHr oHbl Tek OalicaHalbIK KypbUIbIMIaMa PETiHIE
TYCiHAIpCe, al Ka3aky AiNJeri ©TKeHMEH ThIFbI3 OallIaHBICTRIH (DOpMACKI, 01 — aTa-0aba apyarbIH MIEKCi3
KypMmet TyTy. By Oip KbIpblHaH, )KOFapblla alThUFaH aTa-0abanapblHBIH MEKEHIH CaKTayMeH opaiiiacca,
eKiHIIi Oip KBIPbIHAH alfaH]la, ©TKEHMEH OaiJIaHbICTBIH TEK TapUXH OKUFAIapMEH, aKmaparTapMeH,
MOJIIMETTEpPMEH FaHa KOMKEPUITSH T eMec, aJaMHBIH OJIApMEH THUICHIM OalijlaHbICTaphl APKBUIBI aHBIKTAla
anazgpl. TyraH xep — el (Taburar) emec, of OypHIHFBI aTa-0abanapsl eMip cypreH KacuerTi MekeH. Coi
YaKBITTaFbl COJI JKepAi MEKEHJIETEH XajblK, ©3iHiH aTa-0abackIMeH TeK KaHa Y KBIMJBIK OciicaHallbl Type
OalinaHpicTiaii/ipl, MeTaQU3UKAIBIK TYPFBIIAH aliFaH/ia, OHBIH pyXbIMEH Kenin TyTacanbl. Ockl TycTa,
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K.I'. FOHT TYXBIppIMAaMacChIHBIH TYPKLUTIK TYHHETaHBIM TYPFBICBIHAH Oackaria Oip KbIphl ambuiaasl. TyraH
JKep YFBIMBI VIITTHIK CaHa MEH OIpereiilikTi KambmTacTeipaabl. O XaabIKTBIH TApUXH Kadbl MEH MOICHHU
MYPAacChIH CaKTayIIbl PETiHJIE epeKIIe KYHIbUTIKKA ne. COHABIKTAH Ja, TyFaH ep COJ YITTHIH OOJIMBICHIHA
TiKeJlel KaThIHACTBI OONFaHABIKTaH, TyFaH Kep Typalibl Uaesuiap, Calblll KENTeHAe, YITTHIK PyX TeH YJITTHI
OipereiineHnipy KbI3METIH aTKapFaH.

Cyilicnenwinik nen nampuomusmoi Kaiblnmacmulpyublivlk kopinicmepi. TyraH xepre nereH
CYHICHeHIIUTIKTI, OFaH aJaJAbIKTHI, 63 iC-opeKeTTepiIMEeH OHBIH MYAJENepiHe KbI3MET €Tyre YMTBHUIBICTHI,
COHal-aK, TyFaH JKepiHe, TypakTaraH MEKEHiHe KOpKEeMJIK TIIMEeH aWTKaHAa, «Oayblp OacyIIbIIBIKTBD
«TMaTPUOTU3M) JeN T€ aTaiapl, HAKTBIPAK alTCak, O — TYyFaH kKep marpuotusMi. Typik ¢umocodusicer
TYPFBICBIHAH aJfFaHIa MBIHAIAH MPUHITAIITI HETi3aep 0ap: 01 — JKepMEH €eTi3 JAereH YFbIM, eKiHIIIICH, afaM
MeH OeifHeney OipTyrac gereH yFuIM. by yFeIMIap — Ka3akThIH caHa Ce3iMiHiH akblpamac pyXaHH ©3€ri.
JXKapbIk nyHuHere jkoHe jKapblK TyFaH epre JereH cesim Oite Tya kambinracamsl [34; 264]. Tinti, Tyran
JKEpiHEH JKbIpaKTa KaWThIC OOJFaH agaMIbl ©3 eTiHEe allbIll KeJiM JKepiiey AOCTYPIiHIeTl CYHEeriH XKeTKi3y e
Ka3aK JajlaChlH MEKEHJICTCH KOIIIeli Talmanap JacTypi peTiHae keHeneH cakrainraH [34; 180-182]. Tyrau
JKepiHe anblll KeJil Xepyiey caH rachlpiap Oolbl cabakTacKaH >KoHe OYTiHII KYHTe JEeHiH Kelill JKEeTKEH
TBUICBIM MOHI Oap cantrapabiy 6ipi. byrinri kyHi e, Cyniran betibapeic, M. [llokaif ChIHIBI TYJIFalapIbIH
cyiieri MeH KeHecapnl XaHHBIH Oac CyHeTiHIH JKaT epJe KaJFaHIbIFbl «MOJICHU JKapakaTTapy TYpPiHIE
AUTBLUIBII KEJIE1.

Tapuxu cabaxkmacmuikmuly Oatieci. Kazak aybi3 omeOueTi MEH MaKall-MoTelIepiHae TyFaH xep OeliHeci
epeKire MaHpI3Fa ue. bynm — omeOm mypanap TyFaH XepJiH KaCUeTiH, aJaMHBIH PyXaHHU KOHE dJIEYyMETTIK
eMIpiHZEri OPHBIH KepceTyre OarpiTTanFaH. OCkl Ma3MyHIAC (PONBKIIOP apKbLIbl Ka3aK XaJKbl TyFaH JKepre
JIETeH CYHICTIeHIITITiH, OHBI KOpFayFa JIETeH MIHICTIH KoHE OHBI KaCcTepiiey KaKETTITiH ypIIaKTaH-YpIaKKa
JKETKI3im OThIpFaH. TyFraH jkep yprakrap apachlHIAFbl TapuXxw Cca0aKTacTBIKTHI OelHemelni. bym kasipri
Tycinikte ae «Kepnai (TyraH sxephi) amaHaTTay» MaFbIHACBIHIA KOJNJAHBUIAABI, OMTKEHi, O TeK KaHa
«AMaHaT», COHBI CaKTall KaJIbIll KEHIHIl YpraKKa KaJabIpy KepeK, KeWiHT ypIaK ©3iHeH KCHiHT yprakka
KalApIpaasl JeTeH MaFblHAaHBI OUIIipeTiH cabaKTacTBHIKTHI KYpBUIBIMAAWasl. Macenen, KopkpIT ara
KiTaOBIHJAFbI JKbIpJapbiHa: «Amam enai, Men kamabiM, JKepi, sKypThl MeHIe Kaiuabl, KyHi epTeH MeH e
enepmi, Cen KamapcoiHy [35; 76]. AereH *xojmap yprakrap cabaKTacThIFbIHIAAFbl OChl JKep/iH yprakTaH
YpIIaKKa KaJIbIpbUIATBIHABIFEI TYpalibl OasHAAYAbIH aiiKbIH KOPiHICI FaHa eMec, YITTHIK JYHUETaHBIMIAFbI
«ATtam-MeH-Cen» YIITIK KYPBUIBIMBIHBIH YPIIaKTap Ca0aKTaCTHIFBIHAAFbI TyFaH JKep KYH/IBUIBIFBIH aifFakTai
anajpl.

Kazipri Tannarer Peceit men Ykpauna, M3pann men IlanectrHa apachbiHIarbl KaKTHIFBICTAPIBIH IIBIFY
cebemnrepiniH 0ipi — KaHIIama XbUIIap oTce Ae ATaMeKeH KepiHe KaThICThl Iayiap/iaH TYBIHAAN OTHIp.
SIFHU, CONl XaJBIKTBIH, YITTBIH OMIp CYpill TYpFaH TyTacTail alFaHJarbl KOpIIAIFaH [IeKapa aiMarbl «COJ
xepae OypblHHAH ara-0abackl MeKeH eTKeH Oe, >KOK Ma?» JIeTeH TapuXd TapThICTApJbIH MICHIiMiHE
OaifmaHpICTBl OONBIT Kenmenmi. An kasipri Kasak mamacel ockl Mocene TYPFBICBIHAH KapacThIPBUIFAH/A,
O. CMmaryJIIplH FBUIBIMH 3€PTTEYNIEpIMEH JoHeKTeNTeH, OHBIH 3epTTeyliepi OChl Kasipri Ka3akrap MeKeH
eTKEH aliMaKTa Oi3/liH aHTPOIIOJIOTUSJIBIK aFbIHAH JIa cail KeJeTiH aTa-0abanapbiMbl3 Oepici 4000 xbLimaH
Oepi emip cypin kenreH, 0i37iH emkaiaan na, anaedip 6acka ayMakTaH aybIll KEIMETeH XallbIK eKeHIIrMi3 i
JKOHE SJIEMHIH elI0ip XaJlKbIH/Ia MYH/Iail KYObUIbIC OOJIMaraH IBIFBIH JomeaereH [36; 89].

Omoyuonandvi-scmemukanvly 6azoapaapuol. TyFaH Kep TeK KaHa XPOHOJOTHSUTBIK TYPFBIAAH COJ
aiiMakTa JYHHMEere Kely Karujachl €Mec, TyTacTail aiFraHja, JiTIMI3JIeri col JajaHblH ©3iHe JiereH
CYMiCIIEHNIUTIK KATBIHAC OHBIH 3MOIIMOHAIBIK-3CTETHKAIBIK KBIPBI Oap €KEHITIH YChIHYBIMBI3Fa KETeICH i,
Mocernen, XK. Mongabekos [lana ¢unocodusceIHbIH (anara gereH KaThlHACHI) Oip KBIPBIH, TyFaH JKEpPiHiH
MaJI-)KaHbl FaHa eMeC, OHBIH TOPFaibl Jla CYWKIM/I €KEHJIrIMEH alia TYCel JKOHE COJ Jlaara KYMapThill,
oraH OeHimzenyre JereH YMTBUIBICTADMEH JKaOABIKTanFaHAbIFBIH Kepceteni [37; 59]. bynnait
KaIIBIXaJIBIKTBIK JUIMIK KOpIHIC Ka3aK XaJKbIHBIH MaKal-MoTeNJiepiHeH e aHbIK Oaiikanmanel: «TyraH
JKEpJIiH TOTBIPaFkl Jia BICTHIK», «VT TOWFaH kepiHe, ep TyFaH xepiHne», «TyFaH jxxepJei sxep Oonmac, TyFaH
engeir en Oonmmac», «En enmin OGopi Kakchl, o3 eyiH OopiHeH Kakcb», «TyraH XepAiH TyHe KeWTiH
Karmplparel Aa A9pi» T.06. bynap xail faHa *akcbl Kepy eMmec, ©3iHiH OOJIMBICHI, TaOUFaThl, OMIpIH TyFaH
JIaNlaChIMEH TYTACTaHABIPATBIH, aXbIpaMac OipIiKTi KapacThIpaThlH eMipiHiH Oenrim Oip MoHAlI Oemmeri
peTiHae KaObULIANTBIHAANW mporeaypanapra aiubin kKenemi. «OHBIH eMipi — TyFaH KepiHJEe CypreH
eMipiMeH» colikecTeHedl (opuHe, Oy KaFuAaHBIH MaTpUapXajAblK KbIpel 1a Oap, o e3 anasiHa Oesek
KapacThIPAThIH MACeIIe).

108 Logos: Eurasian Journal of Philosophy. 2026, 31, 1(121)



KeHe Typki-kasaK AyHMeTaHbIMbIHAAfbI. ..

Mopanvovix-asmukanvix 6agoap. Kazak XalKbIHBIH MOPaNbIBbIK-3TUKANBIK TopOHMeci TyFaH Kepre,
or0acelHa, YIIKEH-KilIiiepre, Koramra 1.0. apHanmapia kKepinic Tabanpl. TyraH xepre JereH KypMeT, OFaH
amalJIplK TICH KAMKOPJIBIK aJaMHBIH MOPAIbIBIK KYHIBUIBIKTAPHIH KAaJBIITACTBIPYa MAaHBI3IBI Pel
aTkapazabl. Typki-Kazak AyHHETaHbIMBIHIA TyFaH >K€p — >Kail FaHa eJyli TaOWraT emec, paMi3liK Typae
aaTporiomopdTaHansl: «Kep-AHa». SIFHH, OCBIIAaH, IIBIHAWBI eMipleri aHara KaThIHAaC — TYFaH JKepre
MIPOCKITHsIaHAABI [1a, OVJI TYCIHIK MOPabIIK-dTUKAIBIK MarblHa kamaiiapl. O OipiHIIiICH, SKOJOTHSIIBIK
caHa KaJlbINTACThIpCca, EKiHIIIJeH, OHbI ©3iHiH Oip Oeiieri, emipiHe KaKeTTi aTpuOyT peTiHAe TyCiHemi.
Mocenen, «TyFaH >kepIiH TONBIparblHAH jKapaly» JereH YFbIM, Calblll KeNreHjAe, «TyFaHFa JIeHiHri-
TyFaHHaH KeHiHri (eMip cypyiHiH ©31) — eMipaeH KeHiHTi» YVIITIK Ty3iaiM OOMBIHIIA KaTbIHAC
TYPaKTBUIBIFBIH CAaKTaFaHIBIKTaH, OFaH JETeH MeHipIMIUTK, asymbUIbK T.0. ce3iMep osHambl. MpIcabl,
«KexTi xyima» neren taby >kaii FaHa aOCTpakTiii JaHAmAadT eMec, COl HaKThl ©31HiH TyFaH >KepiHiH aschl,
OFaH JIeTeH KYPMETTEYIIIIK ce3iMMeH OaimaHbIchIn kaThlp. COHIBIKTAH OHBIH 3TUKAIBIK KBIPHIHBIH Oipi —
OTaHMIIBUIIBIK CE3IMIe KNIl yiIacaasl, OHbI XalIbIK MaKal-MaTeNIepiHeH Jie aHbIK Oalikayra Oomaapl: «Ep —
TYFaH JKepiHe, UT — TOMFaH JKepiHey, «O3re enje cyitaH OosiFaHIIa, 63 eiHae yiarad 6om»[38; 4-5].

Oxonomuxanvi-eeocascu keyicmixmix. Typki-Ka3ak JajlachIHIAFbl TAPUXHU YICPIC KOIIMCHIUTIKTI TEK
QJIEYMETTIK-9KOHOMHUKAJIBIK, JKOHE IKOHOMUKANKIK kyie [39; 104] Hemece emip canThl peTiHae KapacTelpMay
KepEK, OHBIH CasCHU-dJICYMETTIK KbIphl Ja Oap. KeHicTik Kelmelni XaablKTap YIIH 631He 3K3UCTCHIIUS FaHa
eMec, e3resiep YIIiH A€ COJ ©3iH SUTIeyIiH epKiH aiiMarbl OOJBII CaHAIAJIbI, OJ1 COJI KEPTUTIKTI XaTIbIKTHIH
eMip CYpy apeallbIHBIH Casich MoHTe ue Ooyia OactaypiHa ambin Keneni. OChl KeHICTIKTIH Te0ocasCd MOHTe
JKOFapbl JeHreie we OONybl TYPKi XalBIKTAphIHBIH TapuxTa OipHele peT WUMIepHusiap KypybIHaH-aK
Oaiikanmaznpl. JKorapbiaa kepceriireH JKepyiblk HAeschl Ja MaJ IIapyallbUIBIFBIHA KATBICTBI TEK
SKOHOMHUKAJBIK KaHa eMec, Te0casCd TYPFhIIAaH aiFaHna, o3iHe-e3iH Oipereinenmipeni. OWTKeHi,
KepyibIKTHI i31€TeH AcaH Kairbl 0acka aiiMakka, 0acka eiiH TepPUTOPUACHIHA SHIll OAPBII, OHBI apajarl,
KOHBIC 13716yl MYMKiH eMec, OJ1 TeK 63 XaJKbIHBIH eMIp CYpy aiiMarbl aschlHaH MBIKNAYybl Kepek. Ochl TyCTa,
AcaH Kaiifbl POMaHTU3MIHJE YIT TEPPUTOPHSICHIH aliFaKTay/IblH pealpl OeliHecl KaTKaHIbIFBIH OaramaayFra
0orambl.

Tanxvinay

AJNBIHFaH HOTIDKENIEP/l Ka3ipri TYMaHHUTApPJIbIK FhUIBIMIAFBI ©3r¢ 3epTTeyJIepMeH canbICThipy «Tyran
JKep» KOHIIETITICIHIH TYPKi-Ka3aK JYHUETaHBIMBIHAAFEI €PEKIIeNTiH aifKpiH KopceTTi. Kenteren eHOekTepae
TyFaH JKep KeOiHe JMHTBUCTHKAIBIK HEMeCe MOJIEHW CHMBOJI PETiHJEe KapacThIpbUICca, OYIJI 3epTTey OHBIH
SK3UCTEHIUAIBIK XKOHE CascU-(QHI0CODUSIBIK OJIIIEMICPiH aJIJIbIHFBI KaTapra [IbIFapabl.

bBipiHmmiieH, KOTHUTHBTIK JIMHTBUCTHKANAFBl «YH», «KEHICTiK», «OTaH» KOHIENTUIEpIMEeH
CaNBICTBIpFaH/a, TYPKUTiK «TyFaH kep» YFBIMBI TEK «Kayilci3 KeHICTIK» HeMece «IMOIMOHAIIBIK TipeK»
KaHa eMeC, yprHakTap Ca0aKTaCThIFbIH KaMTaMachl3 €TETiH KACHUETTI KEHICTIK PETIHIC CHMaTTaiajbl. by
epeKILeTiK aTa-0a0a KyJbTIMEH, KepJiiey A9CTYPIICPIMEH KOHE TAPUXH JKAJTICH ThIFbI3 OaiJIaHBICTHI.

Exinnmigen, mMudonorusuiblk Tanmaynap HOTIDKeCi Oacka XaJbIKTaplarbl YTONUSIIBIK <OKEp i3/ey»
MOTHBTEPIMEH CaJBICTHIpFaHIa, TYpKiTik JKepyWblK TeH EpreHekoH waesiapbl peanbl T€OKeHiCTIKIICH
HIEKTENETiHIH KopceTTi. AcaH KalFbIHBIH JKepYHBIKTBI «03re JKepJeH» eMec, 63 XaIKbIHBIH OMip CYpeTiH
KEHICTIr aschlHaH i37eyl — Oyl HMIeSHBIH YITTBIK KayilCi3OiK JKOHE TEPPUTOPUSUIBIK TYTACTBHIKIICH
OailIaHBICHIH aKbIHIANIbL.

Y uriHimiieH, SK3UCTeHIIMANIBIK TYPFBIIaH ajFaHia, TyFaH jKep TYpKi-Ka3aK JYHHETAHBIMBIHIA aaam
eMipiHiH OacTtaybl MEH asKTadyblH OIpIKTIPETIH KEHICTIK peTiHae KaObuimaHaabl. «TyFaH KepaiH
TONBIparblHA JKEPJIEHY» ACTYPl OMipAiH TONBIK IMKIIH (IyHHEere Kemy — eMip cypy — eiiM) Oip
KEHICTIKTe asKTayabl Ke3jaehai. bya — TyraH KepiH TeK eMIpJiK eMecC, TAHATOJOTHSUIBIK MOHIE e He
EKEHJIIT1H KOpCeTe .

TepriHmigeH, Ka3ipri reocascd KaKTBIFBICTapAbl Tayugay OapbIChiHIa (Kep Jaynapbl, TapuUXH
TEPPUTOPUST MOceleliepl) TyFaH Kep HWACSICHIHBIH oJli JIe ©3eKTUIriH JKOFaluTHaraHbl Oailkamaabl. by
KOHTEKCTE Ka3aK JajlaChIHbIH TAPUXU aHTPOIOJOTHSUIBIK TYPFBIIAH Y3/IKCI3 KOHBICTAHFAH ayMakK eKEHJIri
TypaJibl FBUIBIMU JiepekTep «TyFaH jkep» KOHUENTICIHIH casiCH-TapUXH JOHeKTiIIriH KyenTe .

Ocpinaiiima, Tankpuiay HoTmkenepi « TyFaH kep» WAESICHIHBIH TYPKi-Ka3aK TYHUETaHBIMBIHIA TapUXH
JKajd, VITTBIK Oipereiyik, SK3UCTCHIUAN/BIK KayINCI3AIK KOHE NaTPUOTTHIK CaHa KaJbIITACThIpaThIH
KENICH/II KOHIIENT €KEHIH MoNeNaeiai. bym yFeIMABl Ka3ipri Ke3eHIe TEK MOACHH Mypa pETiHIE eMec,
KOFaMJIbIK CaHa MEH YJITTHIK HJICOJOTUSHBI KATBINTACTRIPYABIH OCIICEH I Kypasibl pEeTiHAe KalTa nmaibiMaay
KaKETTITH KOPCEeTE i,
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Homuorcenepi

3epTTey HOTIKENepi KOHE TYpPKI JKoHE Kaszak IyHHETaHBIMBIHIAFbl «TyFaH jkep» KOHIIETTICiHIH
KOITMaFbIHAIBI, TOTMCEMAHTHUKAJIBIK KoHE MONN(YHKIIMOHANIH KYPBUIBIMFA Ue eKeHIITIH KOpCceTTi. ATalFaH
VFBIM TEK KCHICTIKKE KaTBICTBI aTay €MeC, OJ PyXaHH, TAPUXU, DK3UCTCHIMAIBIK XKOHE CasCHU-dJICYyMETTIK
MOHIIEpAl 63 OOMBIHA )KMHAKTaFaH KEIICH Il KOTHUTUBTIK (PEHOMEH peTiHae KaIbIITacKaH.

BipinmriienH, TorukaiplK-CeMaHTUKAIBIK Tajaay HoTmkeciHe « TyFaH skepy YFBIMBIHBIH PeIsSIIHOHANIBI
CUNATTa CKCHIIrl aHBIKTAIABL. SIFHW, on JepOec MaFblHara eMec, MIHACTTI Typle aAaM—Kep—KaybIM
apachIHJIAFbl KaThIHAC apKbUIbI alllbUIAJbl. BYJI TYPFbIA TYFaH XKep JKEKEe TYIFaHBIH 3K3UCTCHIIUAIIBIK
OOJMBICHIHBIH KCHICTIKTIK HeTi3i. « KIHIIK KaHBI TaMFaH JKepy, «aTaMEKeH», «aTa KOHBIC» CEeKUIII TipKecTep
aJaMHBIH OWOJIOTHSIIBIK OMipi, SJeyMETTIK OpHBI JXoHEe pyXaHH oyeMi Oip KEeHICTIKTe TOFBICATHIHBIH
alKbIHAAN B

Exinmrinen, 3eprrey OapbichiHaa «yFaH Kep» KOHIENTICIHE KATBICTHI YFBIMAAPABIH CEMaHTHKAIBIK
epici aHBIKTAIABL. byt epic OipHeIIe MaFrbIHATBIK YFRIMHAH TYPaJIbL:

— KacueTTi-pyxanu (kueni xep, XKep-Ana, XKep-Cy);

— TapUXHU-TEHEATOTHSUTBIK (ATaMeKeH, aTa KOHBIC);

— MUGOTOTHUITBIK-yTorMsUIBIK, (JKepyitpik, Eprenekon);

— T€OKEHICTIKTIK-opKeHueTTiK (¥bl Aana, Typan).

Bbyn kabarrap Oip-OipiHeH OKIlay eMec, KEpiCiHIe, Tapuxu IaMyIblH 9p Ke3eHiHme OipiH-0ipi
TOJBIKTBIPHITI, KOHIIENTIHIH Ma3MYHBIH OalbITa TYCKEH.

YuriHmigeH, TYpKi AQyipiHAeri MaTepHalfblK >KOHE MOTIHIIK JepeKTepal (cak KOpFaHIaphl,
Oanbanracrap, OpxoH xa30anapbl) Tangay HOTIKeciHae «TyFaH Kep» HICSICHIHBIH TEPPUTOPHUSIIBIK
TYTaCTHIK TIeH €TeMEeHIIKTIH CHMBOJIBI PETiHIE OPHBIKKAHBI JaienaeHi. JKep Tek eMip cypy opTacel emec,
aTa-0abanap/pIH KepJIeHTeH OPHBI apKBUTBI YITTHIK JKaIbIHBIH MaTepHaianFad opMachiHa aHaIFaH. by
— TYFaH JXep/ii KOpFay UIesICbIH MOPAJIBBIK MIHIETTEH CasiICH YCTAaHBIM JICHIeiiHe KOTEepreH (aKTop.

TepriHmigeH, Ka3ak (OJBKIOPEI MEH IO33MACHI MaTepHaliiapbl «TYFaH JKep» YFBIMBIHBIH
SMONMOHAIABI-3CTETUKANBIK JKOHE MATPUOTTHIK Ma3MYHBIH aWKbIHAanbl. «TyraH KepiiH TOMBIparsl na
BICTBIK», «WT ToOMFaH >XepiHe, ep TyFaH J>EpiHe» CEKIIJI MOTIHJAEp TYFaH JXEpre JEreH KaThIHACTHIH
PaIMOHAIBIKTaH T'epil KYHJIBLUIBIKTHIK JKoHE aQ)()eKTUBTIK CHUIIATTa CKECHIH KOpCeTe/Ii.

Ocpinaiima, 3eprrey HoTmkenepi «TyFaH JKep» KOHIENTICIHIH Tapuxw cabaKTaCThIKTa CaKTAIIBIIL,
Ka3ipri Ke3eHJe Je YJITTHIK Oipereiilik MeH MaTPHOTH3MJI KAIBITACTBIPYIIBl HETI3Ti HIACSIIBIK Pecypc
OOJIBIN OTHIPFAHBIH JIQJICIICH/T.

Kopvimuinowi

«Tyra" Xep» KOHLENTICI TUIAErl KaJbINTaCKaH «ATaMEKEH», «aTaKOHbBICY», «TyFaH em» «Otan»,
«ana», «XKep-AHa» T.0. TYBICTHIK YFBIMJAp MEH KOHIIENTUIEP TOPi3/Ai KOIIMarbIHAIBI OOJIBIN KENETiHAITiH
(duocousUIBIK TYPFBIJIAaH capaiail Kejie, OHbIH KYHIBUIBIKTBIK HETI3/epi 0ap €KeHIIriH OaiblTaybIMbI3Fa
Oomanpl. OpuHE, XaHyapyap Ja ©3iHIH eMip CypeTiH apeajjapblH KOpFailnpl, ojeMHiH Oacka 1a
XaJBIKTapbIHAA TYFaH XepiH KypMeTTey TaHBIMBI JKOK eMec, aiTce ze, 013 OHBIH TYPKI XaJIbIKTapbIHAAFbI
©31HJIIK TeJITyMa KepiHicTepiH 3epjenenik. Kopbita kenrenie, TyFaH jKep KOHIENTICI TYPKI XalbIKTapbIHbIH
WITTBIK AUTIHAE aWpbIKIIa MOHI€ WE€ eKEHAIriH aHrapislk. CoraH opaif, MbIHaIail TYKBIpBIMIAp airyra
Oonazpr:

1. Typki-Ka3aK XaJKbIHBIH MOJCHU-TYPMBICTBIK ©OMIpIHJEC OHBIH TYFaH epi — ©31 YIIIH e3re emec,
©3IMEH TYTacaThlH OMIp CYpy DSK3HCTCHIMSCHIHBIH ajaHbl OONYybIMEH Karap, OHBIMEH OPraHHKAaJbIK
TYTacTBIKTBl KYparaH, OHBIH ©MipiHiH faHa emec, OeiHeni TypAae aWTKaHOa, TOHIHIH mepuepusChIHBIH
©31H/TIK OIp aKIMICHIUICHIH KYpaFraHai CbIHal TaHbITa IbI.

2. Typki-Ka3akThIK JiI€ <«Jajia» YFbIMBI OedTapan TYCIHIK KaHa €MeC, OJl HJIOKYUTHBTI JKOHE
MO YHKIHOHAIABI, OCBl TOMH(YHKIMOHAIIBIIBIK SPKHUIIBI aTaysaplaH J1a aHblK Oalikamangsl: «OTaH» —
KacTepii, OHbl Kopray Kepek; «TyraH xep» — eMIpMOHAUIIK KYHIBUIBIK, «ATaMEKeH» — TyTac YIT IeH
PYJBIK KaybIMJIACTHIKTBIH TAPUXHU KeJIOETi MEH TAHBIMIBIK MYPACHI icrieTTec T.0. MaFbIHANAP.IBI Kypaii/ibl.

3. Tyran >xepre KaTBICTBI JIEKCEMalaplblH OapibIFbIHIA J1a KOHHOTALMSUIBIK MarblHa YCTENIeH, OJ
TUNEPMITIHIEp OOWBIHIIA TYTac TYPKi-Ka3aKTBIK XaJIBIKTHIK OOJMBICTHI alKbIHAAyFa Kapail OeT Oypanisl,
TyFaH ep TYCIHI €HXap eMeC, ©3[IrHEeH opeKeTIIia, OelceHmi; MeTapHU3UKajIbIK TYPFbIIaH ajFaHiaa
©31HIIK Oip pyXTHIK MarbIHaFa He.
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4. «TyraH kep» KOHIENTIiCI OYTriHri KyHre NeiiH KacHeTTiNIriH KOMMal Kene >KaTKaHIBIKTaH, Kas3ipri
TaHJa OHBI OTAHCYHUTIIITIK ce31M/Ii KAIBIITACTRIPYa «eJ MEeH JKepAi» KOpFay MOTHBAIICHIHA MaiiTatanyra
0oJapl, OJI YIIiH TapUXH HETI3Aepre YHIJIE OTBIPBIN, YWITTHIK HAMBIC IEH MUl OCHl KOHIICTIIHS HETi3iHae
KalTa KypbUTBIMAAY KaXKEeTTIirl TybIHIaHIbI.
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C.M. TynenoBa, b.M. Aram, JI.A. Ackap, K.T. Hypranues, A.JK. Habu

Hnes «Poanasi 3eMJisi» ¥ IEHHOCTHbIE OPUEHTHPBI
B IPEBHETIOPKCKO-Ka3aXCKOM MHUPOBO33PeHNH

B naHHOIt cTaThe aHAIM3UPYIOTCS KyJIBTYpHO-(miiocopckre ocHOBBI naeu «PoHas 3eMis» B IpEeBHETIOPK-
CKOM U Ka3axCKOM MHpPOBO33pEHHMU. B xoze uccienoBaHHs MCIOJIb30BaHbl MCTOPHKO-CPAaBHUTEIIBLHBIN aHa-
T3, (EHOMEHOIOTUYECKUH, MCHXOAHATMTHIECKHH, JIOTHKO-CEMAaHTHIECKHA, T€PMEHEBTHIECCKAN U CTPYK-
TYpHO-(QYHKIIMOHANEHBIA MeTox. «PoHas 3eMiIs» paccMaTpUBAeTCs HE TOIBKO Kak reorpaduueckoe MOHs-
THE, HO ¥ KaK KOTHUTHBHO-3IHICTEMOJIIOTHIECKHH KOHIIENT, SBIISIONIUNHCS OCHOBON JTyXOBHBIX M COI[HABHBIX
nenHoctedl. [lokazaHo, 9TO ¢ SMOXH TIOPKOB — HAYMHAS C CAKCKOTO MEPHOJa, TIOPKCKOTO KaraHaTa, SIIOXH
Or'y30B M KHIT4aKoB, Ka3axckoro xaHcTBa U JI0 COBPEMEHHOCTH, c()OPMHUPOBAIMCH TPAJUIMU 0CO00it IF00BI
K POJHOM 3emite, e€ 3alnThl U oYnTanus. [ aHaIM3a MCIIoJIb30BaHbl TAKUE MaTepHalbl, Kak MU(oIornie-
CKHME€ BEpOBaHUS JIPEBHUX TIOPKOB, MOITHYECKHE TPaJHLMU, STHO(OIBKIOP, UCTOPUYECKHE JJAHHBIE U TPO-
yee. B mccrienoBaHMn BCECTOPOHHE pacKpbiTa poiib KoHIenTa «PoxHas 3emiss» B ()OPMHPOBAHHMY HAIHO-
HaJBHOTO CO3HAHUS, MATPHOTH3MA, TyXOBHBIX IIEHHOCTEH M MCTOPUYECKOH MPEEMCTBEHHOCTH. YBaXkKEHHE K
pomHOIt 3emie Kak K «MaTepu-3emie», Tpaaumus e€ 3allUThl PacCMaTPHBAIOTCS KaK OCHOBA MOPAJBHO-
STHYECKHUX U 3CTETHYECKUX IEHHOCTEH Ka3axCKOTo Hapoja, MepefaBaeMbIX M3 IOKOJICHUS B MOKOJeHHe. B
pesyabraTe chOpMyINpOBaHBI IEHHOCTHBIE OPUEHTHPHI Uien «PoxHas 3eMisi»: e€ cakpalbHOCTh; [IEHHOCTh
KaK ()OPMHUPYIOIIETO HAIMOHAIBHYIO HICHTHYHOCTH (haKTOpa; MPOSIBICHUS JIOOBU M MAaTPHOTU3MA; 10Ka3a-
TEJBCTBO HCTOPHUYECKOI MPEEeMCTBEHHOCTH; SMOLIMOHAIBHO-3CTETHYECKUE OPUEHTUPBL; MOPaIbHO-3THYECKHE
YCTQHOBKHU; 3KOHOMHYECKOE U Te€ONOIUTHYECKOE 3HAUCHHUE.

Knmoueswie cnosa: poaHas 3€MJId, MI/I(bOJ'IOl"I/Iﬂ, HanuoHaJIbHasA WIACHTUYHOCTb, T}OpKCKO-KaSaXCKI/Iﬁ Hapon,
IIECHHOCTh, KOHIICIIT.

S.M. Tulenova, B.M. Atash, L.A. Askar, K.T. Nurgaliev, A.Zh. Nabi

The Idea of “Native land” and value orientations
as a concept in the ancient turkic-kazakh worldview

This article analyzes the cultural and philosophical foundations of the idea of “Native land” in the ancient
Turkic and Kazakh worldview. The study employs historical-comparative analysis, phenomenological, psy-
choanalytic, logicalsemantic, hermeneutic, and structural-functional methods. “Native land” is examined not
merely as a geographical concept but as a cognitive-epistemological concept that serves as the foundation of
spiritual and social values. It is demonstrated that from the Turkic era, including the periods of the Saka peo-
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ple, the Turkic Khaganate, the OghuzKipchak era, the Kazakh Khanate, and up to modern times, traditions of
profound love for the native land, its protection, and veneration have been established. Materials such as the
mythological beliefs of the ancient Turks, poetic traditions, ethno-folklore, historical records, and others were
utilized in the analysis. The study comprehensively explores the role of the concept of “Native land” in shap-
ing national consciousness, patriotism, spiritual values, and historical continuity. The reverence for the native
land as “Mother earth” and the tradition of its protection are considered the foundation of the moral-ethical
and aesthetic values of the Kazakh people, passed down from generation to generation. As a result, the value
orientations of the idea of “Native land” have been formulated: its sacredness; its value in shaping national
identity; manifestations of love and patriotism; evidence of historical continuity; emotional-aesthetic orienta-
tions; moral-ethical principles; and its economic and geopolitical significance.

Keywords: Native land, mythology, national identity, turkic-kazakh people, value, concept.
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Humanities in Kazakhstan: development, challenges and characteristics

Modern Kazakhstan has become a kind of testing ground for various experiments in all spheres of public and
state life. This is explained by the progressive policies pursued by the country’s current leadership. Despite its
autonomy and independence, Kazakhstan cannot help but be involved in the general global process, in the
general dynamic space. And the problems that arise in one sphere or another directly or indirectly affect Ka-
zakhstan. In Kazakhstan, the influence of crisis moments in modern humanities in the fields of science, edu-
cation and public life is felt. In this article, the author attempts to analyse the general state of humanities
knowledge in Kazakhstan and, as far as possible, to identify the most important and promising directions in
the process of overcoming the crisis in the humanities. The author draws particular attention to the fact that
this crisis is especially acute in the fields of education and science. In this sense, the humanities have been
relegated to the sidelines of the educational process. Today’s attitudes mainly prioritise natural science and
applied research. The humanities have become merely an afterthought in the research sphere. In the article,
the author assesses the extent of the problems in the humanities and provides a fundamental evaluation of this
phenomenon.

Keywords: humanitarian sphere, culture, reforms, education, science, reform, crisis, values

Introduction

As part of the global academic community, Kazakhstan is pursuing its own unique path in the develop-
ment of the humanities, reflecting both global trends and specific national conditions.

In the years since independence in 1991, the country’s humanities sector has undergone a profound
transformation, as Kazakh humanities faced the tasks of changing ideological paradigms (moving away from
the rigid Marxist-Leninist canon), restoring and rethinking national historical and cultural identity, and inte-
grating into the global scientific community. In a relatively short period of time, the country’s humanities
education underwent a worldview transformation caused by tectonic shifts on the geopolitical map and the
processes of globalisation [1]. While in Soviet times the humanities often served ideological purposes, in the
new era there was a need to rebuild them on the principles of pluralism and scientific objectivity.

Over the 30 years of independence, Kazakhstan has significantly expanded its humanities and joined the
global intellectual exchange, so today, research into humanities issues is conducted at many universities and
scientific institutes in the country. It is worth noting that the state recognises the role and importance of so-
cial and humanities knowledge in stabilising society, and this position is reflected in various programmes
where humanities knowledge is seen as a resource for developing and strengthening the national idea. Ka-
zakh humanities scholars have made a significant contribution to understanding issues of national identity,
interethnic harmony, the state language, cultural heritage, spiritual renewal, etc.

Nevertheless, alongside these achievements, certain problems are also keenly felt (insufficient funding
for research, bureaucratisation of science, focus on formal indicators to the detriment of substance). A specif-
ic problem is the language issue: after the collapse of the USSR, there was an acute shortage of high-quality
educational and scientific literature in the Kazakh language, so for a long time, humanities education relied
mainly on Russian-language and translated texts, which created a gap between the language of science and
the native language of a significant part of the population.

It is also important to note the difficult situation facing humanities education. Many Kazakhstani teach-
ers often express concern that humanities education is losing its depth and educational component. As early
as 2012, Professor ZhahanMoldabekov noted that the humanities sphere of education in Kazakhstan had
reached an impasse. In his opinion, “the social sciences and humanities are losing their fundamental basis,
ideological continuity, social problem orientation and individual value” [2].

There is a dangerous tendency to break with traditions while thoughtlessly borrowing Western models,
with one part of the population idealising everything Western and rejecting national values as outdated,
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while another part, on the contrary, rejects everything foreign and extols its own traditions, which is equally
destructive to culture. This imbalance leads to a crisis of meaning, in which the problems of the humanities
begin to be determined not by the real demands of society, but by the subjective attitudes of administrators or
the circumstances of the moment.

It is also worth mentioning the phenomenon of the dominance of “commercial discourse,” in which ed-
ucation is attributed only the function of preparing students for the market, which in the long run leads to a
devaluation of personal self-worth and a decline in independent thinking. Many complain that in such cir-
cumstances, education is reduced to “drilling” students to pass tests successfully, rather than developing real
skills and abilities.

In Kazakhstan, as in many post-Soviet countries, scientific and educational structures remained frag-
mented for a long time, with academic institutions and universities operating in isolation, which hindered the
emergence and development of sustainable schools. Although steps have been taken towards integration in
recent years, with leading universities gaining greater autonomy, bureaucratic control remains quite high, as
many reforms are initiated “from above” and scientists and teachers often act merely as executors of instruc-
tions. This leads to the suppression of creative initiatives at the local level, and ready-made templates do not
always take into account the specifics of the humanities, as a result of which the humanities lose their multi-
vector functions.

Overall, the current state of humanities in Kazakhstan can be characterised as follows: it is a field with
great intellectual potential and a rich historical and cultural foundation, which is currently undergoing mod-
ernisation and self-determination.

Kazakhstan’s humanities strive to meet international quality standards, actively adopt new theories and
methods, and integrate into global research. They are called upon to solve local problems of strengthening
national identity, spiritual development of society, and preservation of the unique heritage of the peoples of
Kazakhstan.

The humanities in Kazakhstan need to be both globally competitive and locally relevant. It is in this
balance between tradition and innovation that we see the key to successful modernisation of the humanities.

Methods and materials

Such a complex and multifaceted phenomenon as the humanities requires an equally complex methodo-
logical research perspective. Following contemporary research trends in post-classical science, we have used
an interdisciplinary approach to understand the chosen research object in this article. The most effective
methods for evaluating the humanities include: qualitative analysis (provides an opportunity for deep insight
into the content of the text, helps to appreciate the essence of cultural phenomena and various contexts.

The historical method allows us to comprehend and evaluate the formation, development, and influence
of cultural processes and the most significant ideas and concepts; the comparative method helps to correlate
various historical and cultural phenomena, reveal their originality and interconnection; The expert assess-
ment method involves obtaining a panoramic view of the humanities object under study through the opinions
of experts in the field of humanities knowledge and humanities sciences. Discourse analysis allows us to un-
derstand and comprehend the ways in which meanings and values are expressed and formed at the level of
complex communications and text volumes. These methods allow for a comprehensive assessment of the
guality and significance of humanities research. To ensure the completeness of the research picture, this arti-
cle uses general scientific and philosophical methods: historical, logical, systemic-structural analysis, phe-
nomenological and hermeneutic methods. This methodological symbiosis allowed the author to most fully
express his point of view on the subject of humanities in its Kazakhstani format.

Results and discussion

The analysis showed that the humanities today face a number of challenges, but at the same time, new
opportunities for their development are opening up. In light of this, we will formulate key promising areas
for reform and growth in the humanities, both on a global scale and as they apply to Kazakhstan.

Humanisation and value-oriented education. One of the main conclusions reached by thinkers (both
Western and Russian) is that education should not be reduced to purely utilitarian goals and the training of
purely functional specialists; there needs to be a return to the humanistic mission of education, namely the
cultivation of well-rounded individuals capable of critical thinking and empathy. Martha Nussbaum reminds
us that the humanities instil in children the ability to think critically and put themselves in someone else’s
shoes, which is a prerequisite for a successful democracy. Consequently, educational reform must provide
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for a strengthening of the humanities at all levels, from school to university [3]. Future reforms may include
updating curricula with an emphasis on Kazakh and world culture, introducing interdisciplinary humanities
courses for all specialities, and supporting student initiatives in various areas of volunteering.

Interdisciplinarity and integration of sciences. The 21st century is an era of complex problems, whether
climate change, global pandemics or social inequality; such problems do not have narrow sectoral solutions,
they require a comprehensive approach that combines knowledge from various sciences. The humanities
have the potential to become equal partners in this interdisciplinary dialogue, as they have a conventional
communicative function, i.e., they help to develop a common language and values for cooperation. An im-
portant task is to create platforms for interaction where historians, sociologists, IT specialists, ecologists, cul-
tural studies specialists, and others could work on joint projects. It is worth developing transdisciplinary re-
search on topics that are priorities for the country (interethnic harmony, digitalisation, urbanisation, etc.),
involving both domestic and foreign specialists. The new methodology should be based on a synthesis of
post-Soviet experience and global scientific discoveries, and humanities scholars should actively participate
in this synthesis.

Digital transformation of the humanities. It is already clear that digital technologies are inevitably
changing the face of science, so the humanities must master them, but on their own terms. Mastering digital
processes should not be reduced solely to instrumentalisation, although promising areas are quite obvious
here: Big Data in sociology and linguistics, geoinformation technologies in history, neural networks for dig-
itising and analysing large amounts of text, online platforms for collaboration between scholars around the
world, etc. It is extremely important for humanities scholars to contribute to the understanding of the digital
age, and one of the most important tasks here is protective — not to allow people to become “digital slaves.”
In other words, promising reforms include the development of digital competence alongside ethical literacy,
as it is this mutual exchange that will ensure a more humane development of technology.

Support for scientific personnel and continuity. In our opinion, the most important area of reform is the
rejuvenation and strengthening of humanities personnel. It is necessary to attract young people to scientific
research work and to create social mobility and incentives for them. The country’s population of 18 million
has only about 22,000 researchers, which is significantly less than in developed countries [4]. It is necessary
to raise the prestige of scientific careers (expand grant support for humanities projects, establish named
scholarships and awards for young scientists, and provide internships abroad). It is also important to restore
and establish the continuity of schools (Soviet science nurtured entire schools of Orientalists, literary schol-
ars, and historians; unfortunately, some of them have been lost today, although some traditions remain). It is
necessary to institutionally organise and strengthen the tradition of mentoring, within which experienced pro-
fessors would pass on their knowledge to the next generation not only through lectures, but also through joint
research, expeditions, clubs and circles.

International cooperation and cultural dialogue. It is necessary to strengthen the active presence of Ka-
zakhstani humanities in international journals, UNESCO projects, and global discussions, while at the same
time enriching domestic humanities with the best achievements of foreign thought. The international aspect
is important because the humanities are a space for cultural diplomacy, and joint humanitarian initiatives
strengthen mutual understanding between peoples.

Globally, the future of the humanities lies in their active adaptation and interaction with technology,
other sciences and society, while retaining their core values of critical reflection, value analysis and attention
to the human dimension of current processes.

Promising reforms should be evolutionary, involving humanities scholars themselves, the general pub-
lic, and young people in the discussion, because only in an atmosphere of free and diverse dialogue can a
new paradigm of humanities knowledge be developed that is adequate for the 21st century.

Conclusion

The analysis showed that it is wrong to talk about the complete decline of the humanities; rather, we are
witnessing a phase of restructuring and renewal under the influence of external and internal factors.

A historical overview reminded us that humanities knowledge has gone through crises and downturns
more than once, emerging from them enriched with new ideas. Therefore, today, at the beginning of a new
century, when humanities scholars face unprecedented challenges, it is worth remembering that these chal-
lenges also bring unprecedented opportunities.
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The value of the humanities lies not in immediate benefits, but in preserving what is most human in
human beings. Therefore, investing in humanities knowledge means investing in a sustainable and humane
future.

In Kazakhstan, the humanities play a special role in strengthening national identity and spiritual sover-
eignty. Having gone through a difficult period in the 1990s and 2000s, today it is becoming integrated into
the global space while retaining its specificity. Kazakhstan’s humanities face complex challenges that require
a delicate balance to be resolved; they must be both modern and globally competitive, while at the same time
preserving historical continuity and focusing on local issues.

This article was prepared as part of grant project AP 26100873, “Humanitarian Perspectives of High-
er Education in Kazakhstan: Prospects for Reform” (2025-2027) (Science Committee of the Ministry of Sci-
ence and Higher Education of the Republic of Kazakhstan).
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C.M. XKakun

Ka3zakcranaarbl ryMaHMTAPJIBIK OUTIM: 1aMybl, MIceJiesiepi sKoHe epeKiIeTiKTepi

Kazipri Kazakcran KoramMIbIK >koHE MEMJICKETTIK OMip[AiH OapiblK calalapblHAAa TYPJl IKCIIEPUMEHTTEP
YIIiH ©31HIK anaHra afHamAbl. byi ennmiy OYriHri OacHIBUIBIFBI JKY3€Te achIpaThIH MPOTPECCUBTI cascaTIieH
TyciHmipinmeni. Ka3akcran e3iHiH Toyenci3miri MeH aepOecTiriHe KapamacTaH, Kaimbl xkahaHIBIK YAepicke,
OpTaK JMHAMHUKAJIBIK KEHiCTIKKe apanacnail Typa anMaiinpl. JKoHe kanpmait na Gip canama TyBIHIAWTBIH TPO-
Onemanap Tikenei Hemece jkaHama Typae Kasakcranra fa KatbicThl. Ka3akcTanma FbUTBIM, OUTIM, KOFAMIIBIK
OMIp caJachIHIAFbl Ka3ipri r'yMaHHTapHCTHKaJaFbl JaFJapbic COTTEpiHIH acepi cesineni. Makanana aBTop
Ka3zakcranmarbl T'yMaHUTapibIK OUTIMHIH JKalmbl dkai-kyHWiH TyOeredni Tanmayra jXoHE MYMKIHAITiHIIE
TYMaHHUTapIIbIK CallaJ[aFbl IaFAapbICThl €HCEPY YACPICIHAET] €H MaHBI3/Ibl )KOHE NMEPCHEeKTHBAIbI OaFbITTap bl
aHBIKTAayFa THIPHICKAH. ABTOp OYJI TaFJapBICTHIH dcipece OiiM Oepy caacklHAa )KOHE FRUIBIMAA KOpIHETIHIHE
epekIle Hazap aynapaabl. Bysn Typrbina r'yMaHUTapIIbIK FRUIBIMIAP OKY MPOIECIHIH LIETiHE BIFBICTHIPBLUIY/AA.
Byriari ke3kapacTap HeTi3iHEH KapaThUIBICTaHY-FBUIBIMH 3€pTTEylepre, KOJNAaHOadbl 3epTreyiepre
OackIMIBIK Oepeni. OUTKEHI TYMaHUTApPJbIK FBUIBIM 3€PTTEY KEHICTITiHIE KajbIC Kaiayaa. Makaima aBTOpPBI
T'yMaHUTapJIbIK FRUIBIMAAFBI JKaFIaiIbIH MpoOJieMaNbIK Jopexecin Oaraaii/ibl, OChl KYObUTBICKA TyOereini
Gara Gepei.

Kinm ce30ep: TyMaHUTapiblK caia, MoJAeHMET, pedopmanap, OirimM, FeUIBIM, pedopMma, IaFaapsbIc,
KYHIBUIBIKTAP.

C.M. Xakuu

I'ymanurapHoe 3Hanue B Kazaxcrane: pazsurtue, npodjieMbl H 0COO€HHOCTH

Cospemennslif Ka3axcraH cTall cBOEro poja INIONMagKOH IS pa3IMIHOTO poja SKCIEPHMEHTOB BO Beex ce-
pax oOIIEeCTBEHHOH M TOCYIAPCTBEHHOM KU3HU. DTO 00BSICHIETCS TOH MPOrPECCHBHON MOJIUTHKOM, KOTOpast
OCYIIECTBIIAETCS HBIHEIIHUM PYKOBOJCTBOM cTpaHbl. [Ipu Bcell camocTosiTenbHOCTH U He3aBucumocTu Ka-
3aXCTaH He MOXET He ObITh BOBJEYEH B OOIIMI MHPOBOH mpolecc, B obliee TUHAMHYHOE MPOCTPAHCTBO.
ITpoGneMsl, KOTOPbIE BOSHUKAIOT B TOM WM MHOI1 cdepe, NPsIMBbIM HIIM KOCBEHHBIM 00pa3oM kacarorcs u Ka-
3axcraHa. B Kazaxcrane omrymiaercs BIUsIHUE KPU3HUCHBIX MOMEHTOB B COBPEMEHHOM I'yMaHMTApHUCTUKE, B
cdepe Haykn, oOpa3oBaHMs M OOIIECTBEHHOH XU3HHU. B maHHOH cTaThe aBTOP MOMBITAJICS NPUHINIHAIBHO
NpOaHATN3UPOBATh O0IIee COCTOSHIE I'YMaHHTapHOro 3HaHUS B Kazaxcrane m, Mo BO3MOXKHOCTH, OIpene-
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JMTH HauboJiee BaKHbIC U TIEPCIICKTHBHbIC HANIPABICHHS B IPOLIECCE MIPEOIONICHNUS KPU3HUCA B T'YMAaHUTAPHON
cdepe. ABTOp obpamaer ocodoe BHUMaHUWE Ha TO, YTO OCOOCHHO OOJIE3HEHHO 3TOT KPHU3UC MPOSBIACTCS B
cdepe oOpasoBaHHsA U B Hayke. B 3TOM CMbICIe I'YMaHHUTapHCTHKA YLIIAa Ha 33JBOPKH 00pa3oBaTEIbHOTO
nponecca. CoBpeMEHHBIE YCTAaHOBKH B OCHOBHOM ONPEJEISIOT NPHOPHTET €CTECTBEHHO-HAYYHBIM W IIPH-
KJIaIHBIM HCCIEOBaHUSIM. [ yMaHUTapHCTHKa CTajla JIMIIb JOBECKOM B HMCCIENOBATEILCKOM HMPOCTPAHCTBE.
ABTOp B CTaThe OLIEHUBAET CTEIECHb IPOOIEMHOCTH ITOJIOKEHHUS A€M B TYMaHUTapUCTUKE U JaeT IPHHIHITH-
IBHYIO OLICHKY 3TOMY SIBJICHHIO.

Knrouesvie crosa: rymanntapHas cdepa, KyapTypa, pedhopmbl, 00pa3oBaHue, Hayka, pehopma, KpU3KC, LIeH-
HOCTH.
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