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SAMANILER VE KARAHANLILAR DEVRINDE MATURIDILiK DUSUNCESININ
TESEKKULU VE GELISIMI

Ozet. Bu makale, Maveraiinnehir’de Hanefi keldminin Saméaniler ve Karahanlilar
donemlerinde gecirdigi doniisiimii merkez alarak, el-Matiiridiyye Ogretisinin tesekkiil ve
kurumsallagsma siireglerini tarihi-sosyolojik bir cercevede inceler. Semerkant ve Buhara
cevresinde olusan iki bolgesel ilim g¢evresini ravi zincirleri, biyografik veriler ve ribatlarin ilmi-
toplumsal islevleri iizerinden karsilastirmali bigimde ele alir. Samaniler doneminde
Karmati/ismaili karsithgiyla giic kazanan “ehlii’s-siinne ve’l-cema‘a” sdyleminin, zamanla farkli
diisiince akimlarina yonelik baski mekanizmasina doniismesiyle birlikte Semerkant kelaminda bir
daralma ve “sadakat” 6l¢iitlii degerlendirme rejimi dogdugu gosterilir. Buna karsilik Karahanhlar
devrinde Nesef menseli alimlerin (6zellikle Ebii’l-YUsr el-Pezdevi ve Ebii’l-Muin en-Nesef1)
katkilariyla Ebt Mansir el-Matiiridi’nin fikirleri sistemlestirilmis ve el-Matlridiyye, Hanefi
mezhebinin temsil giicii yliksek bir kelam gelenegi haline gelmistir. Bu ¢alisma, Semerkant ve
Buhara havzalarinda gelisen iki bolgesel ilmi ¢izgi karsilastirilarak, Hanefi kelamin doniisiimiinii
tarihi-sosyolojik bir perspektifle tartismayr amaglamaktadir. Temel yaklasim; biyografik
kaynaklar ve isnad verilerini, ribatlarin islevi ile sehirli ziimrelerin (gaziler, ziihhad, tiiccarlar,
biirokrasi) iligkileri i¢inde okumaktir. Bdylece el-Matiiridiyye’nin “kriz—yeniden insa—
kurumsallagsma” ekseninde nasil goriiniir hale geldigi; hangi aktorler, metinler ve siyasi sartlar
aracilifiyla Hanefi mezhebinin temsil giicii yiiksek bir kelam gelenegine doniistiigli ortaya
konulmustur.

Anahtar Kelimeler: el-Matiiridiyye, Hanefilik, Samaniler, Karahanlilar, Kelam,
Semerkant.

Ammpoex MyMuHoB
IRCICA (Ucram mapuxsi, onepi sHcaHe MaOeHUEMIH 3epmme)y OpMmAaiblabl)
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Camanniiep men Kapaxanuarep ndyipinaeri MaTypuaniiik oiabIH KaJabIITACYbl MEH
AaMybl

Anparna. byn Mmakana MoyepeHHaxpaarbl XaHapu KomoMbIHBIH CaMaHuiep XKoHe
Kapaxannpikrap noyipiepinje 0actaH eTKepreH TpaHc(hopMalusaChlH HET13r1 ©3€K eTe OTHIPHI,
on-Marypunus UTIMIHIH KaJIbIIITaCybl MEH HHCTUTYTTAaHY YJIEPICTEPIH TapUXHU-oJI€yMETTaHYIIbIK
TYpFbIAaH Tanaaiabl. 3eprrey Camapkanj neH byxapa aliMarbIiHa KalbIITacKaH €Ki  OHIPIiK
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FBUIBIMH OPTaHBI pUyasT Ti30ekTepi, Omorpadusiblk nepeKkTep >KoHE puOaTTapIblH FHUIBIMH-
QJIEYMETTIK KbI3METi HETI3IHJAE CaNbICTBIpMaNbl TYypae KapacTbipaasl. CamaHWIIEp Ke3eHIHIe
KapMaT/ucMa‘'WiM arbIMbIHA Kapchl KypecmeH Kymeiren «ohm oc-CyHHa yo-J-)Kama‘ay
JMCKYPCHIHBIH YaKbIT 6T€ KeJle 03T¢ Ol aFbIMIapbIHa KbICHIM jKacay TeTirine aitHaimysl CamapKaH
KOJIOMBIH/IA TapbUIYFa JKOHE «aJaJIbIK/OepuIreHaiky emeMine cyieHreH Oaranay peKHMIiHIH
KaJbINTacyblHa aiblll KenreHi kepcetineni. An Kapaxangpikrap moyipinae Hacadran misikkan
FanbIMIapabIH (ocipece O0y-n-Mycp an-Tlasmayn xone O6y-n-My‘un on-Hacadu) bIKmambiMeH
OO0y Mancyp on-MarypuauaiH olapbl )KyHeIeHir, oin-Marypuaus xanau Ma3xaObIHBIH OKUTIIK
oNleyeTi KOFaphl KolloM JdCcTypiHe aifHanmraH. 3eprrey Camapkann neH byxapa amanrtapbiaa
KaJBINTACKAH €Ki OHIPIIIK FRUIBIMU-UTIMAIK OAFBITTHI CaJBICTBIPA OTBHIPHIN, XaHA(PHU KOJIOMBIHBIH
TpaHCPOPMALUSACHIH TAPUXHU-IJIEYMETTaHY IbIK TYPFbIIaH TAJIKbUIAY/Abl MaKcaT eTe/ll. 3epTTeyliH
Heri3ri Tocuti OnorpadusIIbIK IepeKKe31ep MEH HCHAl MAJIIMETTEPIH pUOATTAP IbIH KbI3METI )KOHE
KaJaJblK OJEYMETTIK TomTapAblH (Fasunep, 3yhhan, caymarepnep, OwopokpaTus) e3apa
OaiimaHbIicTapbl asChIHAA TanAay 00JbIn Ta0bLIaAbl. OChl apKbLIbI 971-MaTypUIUSHBIH «JIaF 1apblc-
KaliTa Kypy-MHCTUTYLMOHAJJAHY» OChl OOMbIHIIA Kajlall aWKbIHAAJNFaHbl; KaHIal akTépiep,
MOTIHZEP KOHE CasiCH JKaFAaiap apKbUIbl XaHa(y Ma3XxaObIHbIH OKUIIIK 9JI€YET1 dKOFaphl KAJIOM
JOCTYpiHE alfHATFaHbl KOPCETUIC .

Kint ce3nep: on-Marypunus, xanabwiaik, Camanuinep, KapaxanaplKTap, KoIoM,
Camapkann.

Ashirbek Muminov
IRCICA (Research Centre for Islamic History, Art and Culture)
Prof. Dr., (Tiirkiye, Istanbul), e-mail: muminov9703@yahoo.com

The Formation and Development of Maturidi Thought in the Samanid and Karakhanid
Periods

Abstract. This article examines the transformation of Hanafi kalam in Transoxiana during
the Samanid and Karakhanid periods, focusing on the formation and institutionalization of the al-
Maturidiyya doctrine within a historical-sociological framework. It compares two regional
scholarly milieus that emerged around Samarkand and Bukhara by analyzing transmission chains,
biographical data, and the scholarly and social functions of ribats. The study shows that, in the
Samanid era, the discourse of “ahl al-sunna wa-I-jama‘a,” strengthened through opposition to
Qarmati/Isma ‘1T groups, gradually turned into a mechanism of pressure against other intellectual
currents, resulting in a narrowing of Samarkand’s theological sphere and the rise of an evaluative
regime based on “loyalty.” By contrast, in the Karakhanid period, the contributions of scholars of
Nasaf origin—especially Abu al-Yusr al-Pazdawi and Abu al-Mu‘in al-Nasafi—systematized Abu
Manstr al-Maturidi’s ideas, and al-Maturidiyya became a Hanafi theological tradition with strong
representative authority. This article aims to discuss the transformation of Hanafi kalam from a
historical-sociological perspective by comparing two regional scholarly trajectories that developed
in the Samarkand and Bukhara basins. The study’s core approach is to read biographical sources
and isnad data through the lens of ribat functions and the relations among urban social groups
(ghazis, zuhhad, merchants, bureaucracy). In doing so, it demonstrates how al-Maturidiyya
becomes visible along the axis of “crisis-reconstruction-institutionalization,” and through which
actors, texts, and political conditions it turns into a Hanafi theological tradition with strong
representative authority.

Keywords: al-Maturidiyya, Hanafism, Samanids, Karakhanids, kalam, Samarkand.
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(I)OpMI/IPOBaHHe H Ppa3sBUTHE MaTypHI[HTCKOﬁ MBICJIA B 3110XY CaMaHI/I)]OB H KaanﬂHI/I}IOB

AHHOTauus. B cratee B LIeHTpe BHUMaHHs — TpaHchopMarus XaHaQUTCKOTO Kalama B
Magsapannaxpe B onoxu CamanugoB u KapaxaHuzoB M mOporecchl CTaHOBJICHHUS U
MHCTUTYLIMOHAIM3ALMN Y4eHMs an-MaTypuauiia B HCTOPHKO-COLIMOJIOTMYECKOM IEPCIEKTHBE.
PaboTta B COMOCTaBUTENIFHOM KJIIOYE PACCMATPHBAET [IBA PErHMOHAIBHBIX HHTEIUICKTYaIbHBIX
LEHTpa, cloxuBlnxcs Bokpyr Camapkanna u byxapsl, omnupasch Ha aHainu3 IeNOYeK
nepeaTIuKoB, OMorpaguuecKrx JaHHBIX U HAYYHO-COLMANbHBIX QYHKIMHN pudbamos. [lokazano,
YTO B CaMaHWJICKUN MEpUOJ JTUCKYpPC «aXJl ac-CyHHa Ba-JI-JyKaMa‘a», YKpeNnuBILUNCA Ha QoHe
MIPOTUBOCTOSIHUS KapMaTaM/McMa‘WiInTaM, CO BpEMEHEM MPEBPATUIICS B MEXaHU3M JIaBJICHUS Ha
WHBIE TEYCHHUS MBICIM, YTO TPHUBEIO K CYyXeHHUIO OorocimoBckod cdepsi Camapkania u
(hOopMHPOBAHHIO pEXHMa OLEHOK M0 KPUTEPHIO «IOSJIbHOCTWY». HampoTuB, B KapaxaHHACKYIO
310Xy Graroaapst BKIIaAy y4eHbIX HacadCKOro mporcxokaeHus (mpexae Bcero A6y-a-Mycpa ai-
[MazmaBu u AOy-n-My‘una an-Hacadpu) wugem AOGy Mancypa an-Marypuau Obuin
CUCTeMaTHU3UpOBaHbl, a ajl-Marypuauiia odopMuiIoch Kak OOrocioBCKas — Tpaaulus
XaHa(QUTCKOTO Ma3xaba ¢ BBICOKUM MPEICTaBUTEIbHBIM MOTEHUHATOM. CTaThsi CTaBUT LIEJBIO
00cyauTh TpaHchopMaIuio XaHaUTCKOTO KalaMa B UCTOPUKO-COITUOIOTHIECKOM TIEPCTICKTUBE,
COMOCTaBJIsIsl JIB€ PETHOHAJIbHBIE HWHTEIUIEKTyaJbHbIE JMHUHM, Cc(HOpMUpOBaBIINECS B
camapKaHJICKOM U OyxapckoM apeaniax. ba3oBblii MOJIX0J HCCIEIOBAHUS 3aKIIOYAETCS B TOM,
9TOOBI YUTATh OMOTpadUUIecKrue UCTOYHUKHY 1 JaHHBIC UCHA/Ia B KOHTEKCTE QDYHKIHMHA pubamos u
B3aMMOCBSI3€i TOPOJICKUX COLMAIBHBIX TPYII (BOMHBI 32 BEpPY, aCKEThI, TOPTOBLIbI, OIOPOKPATHS).
TeM caMbIM MOKa3bIBaeTCsA, Kak an-MaTypuauiia CTaHOBUTCS BHUIUMOM B OCH «KpPH3HC-
nepecTporKa-MHCTUTYIMOHAIU3ALMS U Yepe3 KaKuX aKTOPOB, TEKCTHI U MOJIUTUYECKUE YCTIOBUS
OHA TIpeBpamaeTcss B OOTOCIOBCKYIO TpPAIWIHMIO XaHA(QUTCKOTO Masxaba C BBICOKAM
MIPEICTaBUTEIbHBIM OTEHLIUAIOM.

KiroueBbie ciaoBa: an-Marypunuiia, xanaduszm, Camanunbl, Kapaxanumel, Kamam,
Camapkan.

Giris

Maveraiinnehir, erken Isldim asirlarindan itibaren Hanefi fikhinmn yanmi sira kelami
tartigmalarin da yogunlastigi, sehir temelli ilmi cevrelerin (6zellikle Semerkant ve Buhara)
kurumsal ve toplumsal yapilarla i¢ ice gelistigi bir cografyadir. Bu baglamda el-Matiridiyye,
yalnizca belirli bir kelami doktrin olarak degil; rivayet zincirleri, hoca-talebe iliskileri, ribatlar ve
mahalli giic dengeleri iizerinden sekillenen dini-entelektiiel bir gelenegin adi olarak ele
alinmalidir. Sdmaniler doneminde “Karmatilikle miicadele” sdylemi etrafinda sertlesen siyasi-dini
iklim, bir yandan ehlii’s-stinne ve’l-cema‘a kimliginin tahkimini hizlandirmis, 6te yandan farkl
diisiince cevrelerine yonelik baski mekanizmalarint giiclendirmistir. Karahanlilar devrinde ise
Nesef mengeli fakih ve kelamcilarm Semerkant’a gelisi, Hanefi kelammin yeniden tertip
edilmesinde ve el-Matiiridi’nin mirasinin sistemlestirilmesinde belirleyici bir doniim noktasi
olusturmustur.

Arastirma Yontemi

Bu calismada yontem, tarihsel ¢oziimleme ve karsilastirmali tarihsel analiz ekseninde
kurulmustur. Hanefi keldmin Sadmaniler ve Karahanlilar donemlerindeki doniisiimii, siyasal-
toplumsal baglam i¢inde siire¢ analizi ile izlenmis; kirilma noktalar1 ve siireklilik unsurlar1
tarihsel-genetik yaklagimla belirlenmistir. Semerkant ve Buhara ¢evresinde olusan ilmi ¢izgiler,
aktorler ve kurumsal zemin (ribat, kadilik, medreselesme) agisindan karsilastirilarak agiklanmustir.
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Veri tabani; tabakat ve terdcim literatiirli, isndd/rivayet zincirleri, yazma eserler ve
epigrafik malzemeden olusur. Kaynaklar, kaynak tenkidi yerine metin incelemesi ve belge
dogrulama ilkeleriyle degerlendirilmis; miellif konumu, tiir (tabakat, tarih, fikih/keldm metni),
aktarim amaci ve i¢ tutarlilik dikkate alinmistir. Hoca-talebe iliskileri ve metin aktarim hatlar1
isnad analizi ile yeniden kurulmus; bolgesel geleneklerin etkilesim alanlar1 tespit edilmistir.
Ribatlarin ilmi-toplumsal islevi, ulemanin sehirli gruplarla ve siyasal otoriteyle iligkileri tarihsel-
sosyolojik yorum gergevesinde ele alinarak, doktriner degisimin toplumsal zemini agiklanmistir.

Tartisma ve Bulgular

Mahmud ibn Stileyman el-Kefevi’nin (6. 3 Ramazan 989/11 Ekim 1581) (Muminov, 2013:
159-176) ¢izdigi mantig1 izleyerek, Orta Asya’da Buhara ve Semerkant’ta tesekkiil eden iki
bolgesel ekoliin olusum ve gelisimini ele alabiliriz. Baglangic donemine iliskin alt sinir1 bizzat el-
Kefevi belirlemistir. Bu smir, Hanefilerin ikinci kusagi olup Eb( Hanife’nin talebelerinin
talebeleri konumundaki isimlerdir. Ust smnir ise Hanefi gelenegi takip edilerek tayin edilebilir. Zira
bu gelenek fakihleri iki buyik gruba ayirir: “Kadimler” (miitekaddimiin) ve “sonrakiler”, “yeniler”
(miiteahhirtn). Bu iki kusagi birbirine baglayan halka, Semsiileimme el-Halvai el-Buhari (0.
448/1056-57), Ebii’l-YUsr el-Pezdevi (6. 493/1099) ve Ebii’l-Muin en-Nesefi (6. 508/1115) gibi
seckin sahsiyetlerdir.

El-Kefevi tarafindan benimsenen baslica Semerkant hatt1 su sekildedir: Eba Hanife (0.
150/767), es-Seybani (6. 189/804), Ebu Siileyman Misa ibn Siileyman el-Clzcani (6. 204/815-
16°dan sonra), Ebsi Bekir Ahmed ibn Ishak el-Clzcani (111/1X. yy.), Ebl Mans(r el-Mattirid? (6.
333/944-45), Abdilkerim el-Pezdevi (6. 390/999), hatib Ebt Ibrahim Ismail ibn Abdii’s-Sadik en-
Niyazavi (485/1092-93’te hadis rivayet etmistir) (en-Nesefi, 1999: 392), Ebii’l-YUsr el-Pezdevi
(6. 493/1099) ve Ebi’l-Muin en-Nesefi (6. 508/1115) ve devami. Bu silsile, sehrin kelam
cevresiyle iki yerde kopukluk gdstermekte olup, yalnizca iigiincii kusaktan itibaren Semerkant’taki
durumu yansitir. Eb0 Mansir el-Matiiridi’den sonra gelisim bir siireligine baska bir bolgeye,
Nesef’e (Giiney Sogd) tasmir. Ardindan XI. ylizyilda olgunlagsan hat, Karahanlilar tarafindan
Nesef bolgesinden sehre davet edilerek getirilen iki biiyiik alim Ebii’1-YUsr el-Pezdevi ile Ebii’l-
Muin en-Nesefi’nin gogii sebebiyle yeniden Semerkant’a doner.

Bu hattin kurucusu olan Eb{ Stileyman el-Clizcani’nin faaliyeti esasen Bagdat’ta gegmistir.
Hayatinin son yillarin1t memleketinde ge¢irmis, orada vefat etmis ve defnedilmistir. Orta Asya’ya
gelmemistir. Buna ragmen Emir Katib el-itkani el-Farabi’nin (6. 758/1357) onu Semerkant
alimleri arasinda saymasi, en azindan VIII/XIV. ylizyilin baslarinda bu b6lgenin ulemasi arasinda
yerlesmis bir bakis agis1 olarak degerlendirilmelidir (el-Itkani: vr. 10a).

Ebl Sileyman el-Clizcani’nin talebesi Ebli Bekir Ahmed ibn Ishak el-Clizcani’nin
Semerkant’taki faaliyetlerine dair biyografik sozliikler neredeyse higbir bilgi vermez, yalnizca adi
ve silsilesi kaydedilir (Pymonsd, 1999: 97-98). Erken donem teolojik metinler ile biyografik
literaturdeki verileri inceleyen Ulrich Rudolph, Ebl Bekir el-Cizcani’nin biydk ihtimalle bir
Iyadi’nin onun rehberliginde yalnizca Hanefi fikhmn1 okuduklarini ileri siirmiistiir (Pymonsg, 1999:
101-102). Rudolph, Ebl Bekir el-Ciizcani’nin Semerkant’ta Hanefi ekoliiniin temellerini attigina
dair rivayetlere oOzellikle temkinli yaklasir. Semerkant teolojisinin ancak III/IX. ylizyillin
ortalarinda ortaya ¢ikmis olabilecegini ima eden bu yaklasim, el-Clzcani’nin sahsi roliinii
gereginden fazla blylitmektedir. Zira bu tarihten once de Semerkant’ta EbG Mukatil es-
Semerkandt (6. 208/823) ve EblO Bekir es-Semerkandi (6. 268/881-82) gibi Hanefiler faaliyet
gostermistir. Bununla birlikte arastirmaci varsayimsal olarak soyle diisliniir: Onun doneminde
farkli geleneklerin dagmnik rivayet hatlar1 bir araya gelmis, kendine mahsus bir gelenek olusmus,
bu gelenek daha sonra korunmus ve gelistirilmistir. Arastirmaciya gore onun birden fazla hocasi
vardi ve Semerkant’a, dini tasavvurlarin sonraki evrimine zemin hazirlayacak 6lgiide ¢esitli fikirler
tagimist1 (Pynonsd, 1999: 101).
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Arastirmalarimiz sirasinda az ¢alisilmis birincil kaynaklardan derledigimiz yeni veriler, bu
degerlendirmeleri netlestirmemize ve gelistirmemize imkan vermektedir. Birincisi, Ebl Bekir el-
Clzcani’nin faaliyet sahasi kesin bicimde lokalize edilebilir: O, Semerkant’taki “el-Murabba‘”
ribatinda etkinlik gdstermistir (el-Hasiri, el-Havi-2: vr. 273). Ikincisi, ilmi literatiirde daha 6nce
bilinmeyen bir bilgi mevcuttur: Onun oglu Ebl Abdullah ibn Ebi Bekir el-Clzcani de
Semerkant’ta fikih okutmustur (el-Hasirf, el-Havi-2: vr. 276). Uglincsi, yeni kaynaklar onun
takipcilerinin kapsamini genisletmektedir: Semerkant’m d6nde gelen ii¢ kelam alimi olan Ebti Nasr
el-Iyadi, Eba Mansir el-Matiiridi ve Ebl Nasr Muhammed ibn Ahmed ez-Zehebi el-Haddadj, fikih
talebeleri arasinda onun dgrencileri olarak kaydedilmektedir (Ebt’1-Huseyin el-Bisaghari, 1648/11:
vr. 163a).

Yeni kaynaklar, bu alimin ilmi ¢evresine dair de 6nemli bir diizeltme saglar: EbQ Bekir,
faaliyetini “iman ugruna savasanlar” (gazi), zanaatkarlar ve tiiccarlar arasinda ylriitmiistiir. Bu
donemde gaziler icin ileri karakolun Sas oldugu bilinmektedir. Ornegin Ebii’l-Hasan Ali ibn el-
Hasan el-Bekri es-Semerkandi, kutsal seferlerini (gazve) yliriitmek lizere Sas’ta ikamet etmistir
(en-Nesefi, 1999: 557). Gaziler ¢cogu zaman ribatlarda barinirdi. Mesela Buhara’da “ribatlarda
yasayanlarin” sayisinin ¢oklugu 6zellikle vurgulanmistir (el-Mukaddasi, 1906: 281). Semerkant’ta
ise Ribat-1 Dast, Ribatii’r-Radrada, Ribat-1 Kasurg, Bab-1 Dastan mahallesinde bulunan Nasr ibn
Cabir Ribat1 gibi ribatlar bilinmektedir (en-Nesefi, 1999: 64,141,150,305,628).

Gaziler baglangicta toplum i¢inde ciddi bir askeri gii¢ olarak 6ne ¢ikiyordu. Zibrak el-A ‘rac
(6. 248/863), Semerkant gaziler birliginin kumandani (sahibii ceysi’l-guzat) olarak anilmaktadir
(en-Nesefl, 1999: 183). Ancak bu dénemde gazilerin askeri faaliyetlerden yavas yavas ilmi ve dini
ugraslara yoneldigi, ribatlarm yakin koy halki ve gocebelerle ticaret merkezlerine, ayrica dini
egitim kurumlarma doniistiigii istikrarl bir egilim olarak belirmektedir. Ornegin gazi, edib ve hac1
Ebii’l-Hasan Ali ibn Ebi Tahir el-Muttavvi‘i, yaklasik 476/1084 yilinda Semerkant Ulu Camii’nde
ve Ra’s Sikkat Aclan mevkisinde edeb vaazlar1 vermistir (en-Nesefi, 1999: 569).

Diger ribatlar arasinda ilm1 bir merkez olarak Ribati{i’l-Murabba‘/ el-Murabba‘a daha fazla
taniir hale gelmistir. EbG Bekir el-Clizcani ve bagka alimler burada ders vermistir. Bu egitim
kurumunun duvarlar1 arasinda bir¢ok alimin rivayetlerini imla ettirdigi bilinmektedir. Mesela
428/1037 yilinda el-Hafiz Eb Muhammed el-Hasan ibn Ahmed el-Kasimi, Ebii’l-Abbas el-
Miistegfiri’den hadisleri burada kaydetmistir (en-Nesefi, 1999: 400). Yine Ebii’l-Hasan Ali ibn
Osman ibn Ismail el-Harrat es-Semerkandi (6. 510/1117, Cakardize’de defnedilmistir) burada
meclis-i imla diizenlemistir (en-Nesefi, 1999: 564).

Eb( Bekir el-Clizcani’nin faaliyetinin en 6nemli sonucu, Muhammed ibn el-Hasan es-
Seybani’nin kitaplarinin Semerkant’ta rivayet ve tedrisinin onun zamaninda siireklilik
kazanmasidir. Nitekim Ebii’l-Hasan er-Riistufagni, Ebli Bekir el-Clzcani’nin yetistirdigi EbQ
Mansdr el-Matiiridi’den, Matiiridi’nin vefatindan hemen 6nce “Kitdbii’I-MebsOt” ile “el-Cami ‘u’l-
Kebir’i okumustur (EbG’l-Huseyin el-Bisaghari, 1648/11: vr. 162a). Semerkant’taki Cakardize
mezarhigindaki fakihlerin kitabelerinde, vefat edenlerin Imam Muhammed es-Seybani’nin
eserlerini ezberlemedeki gayretleri 6zellikle vurgulanir. “el-Arab en-Nesefi” lakapli fakih Ahmed
ibn Ebi Bekir (6. 560/1165), “el-Cami”’in iki eserini ve “ez-Ziyadat”i ezberlemistir. Seyyid
Semseddin Muhammed ibn Celaleddin Omer ibn Ahmed (8. 601/1205) ise “el-Mebs{t tan
boliimleri (kutub), ayrica “el-Cami  ile “ez-Ziyadat”1 ezberlemistir (Babadjanov et al.: 201-203;
325-329).

EblG Bekir’in daha yash c¢agdasi Salim ibn Ebi Mukatil el-Fazari es-Semerkandi (0.
211/826-27), el-imam es-Seybani ile temas kurmus olsa da onun kitaplarini rivayet etmemistir (en-
Nesefi, 1999: 216). Yine bir diger ¢cagdasi olan Ebii’l-Leys el-Hafiz Nasr ibn Seyyar ibn el-Feth
es-Semerkandi (Semerkant’ta 6. 258/871-72) hakkinda, diikkan ehli nezdinde biiyiik itibara sahip
oldugu aktarilir. Vefat ettiginde Semerkant halkt bir ay boyunca diikkan kapilarmi agmamaigstir.
Hatta ikinci ay da matem siirsiin istemigler, ancak matem sultanin emriyle sonlandirilmistir (el-
Ustrugani: vr. 153a). Onun es-Seybani’nin kitaplarini, Ebll Y@suf’'un imlalarin1 (emali) ve
Abdullah ibn el-Miibarek’in rivayetlerini bildigi belirtilir (el-Hasir1, el-Havi-2: vr. 276b-277a). On
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alt1 yasinda Veki‘in kitaplarini ezberledigi de nakledilir (el-Hasiri, el-Havi-2: vr. 258a). Bu durum,
onun bagka imamlara da tabi oldugunu gosterir ve onu sdzde “yart Hanefiler” arasinda
degerlendirmeye imkan verir.

Eb0 Bekir el-Cizcani, Semerkant’ta EbGl Hanife’nin takipgileri ile ehlii’l-hadis arasindaki
iliskilerin gerilimli hale geldigi bir donemde faaliyet gostermistir. Bu durum, iki ekoliin
mensuplarinin birbirleriyle evlilik yapmay1 reddetmeleri seklinde tezahiir etmistir (el-Hasir1, el-
Havi-2: vr. 273a).

Buhara ve Semerkant temsilcileri olan Eb0 Abdullah el-Buhari ile Eb( Bekir el-
Clizcani’nin sahis ve faaliyetlerinin karsilastirilmasi su sonucu ortaya koymustur: Buharali olan
isim sehir i¢cinde etkin ve agirlig: yiiksek bir figiirken, Semerkantli olan EbGi Bekir faaliyetini
gaziler ve zahid Alimler ¢evresinde yiiriitmiis, toplumsal planda daha pasif kalmistir. Ikincisi, Eb{
Abdullah el-Buhari bir gelenekgi olarak yeterli 6lgiide kabul gérmiisken, Eba Bekir el-Clzcani ile
onun baslica talebeleri Ebi Nasr el-1yadi ve Ebli Mansir el-Matiiridi rasyonalist olarak tanmmus,
bu sebeple adlar1 gelenekgilerin biyografik derlemelerinde neredeyse hi¢ yer almamistir. El-
Clzcaniile el-Buhari’yi birlestiren temel unsur, ikisinin de es-Seybani’nin kitaplarini rivayet etmis
olmalaridir.

Eb( Bekir el-Chzcani ve takipgileri grubunun faaliyet karakterine dair az incelenmis
“Serhu Ciimeli Usuli’d-Din” adli Ebd’1-Huseyin el-Bisaghari kaynagi onemli bilgiler icerir. Bu
bilgiler 6zgiindiir, ¢iinkii diger kaynaklar bu grup hakkinda suskundur. S6z konusu eser, “ehlii’s-
siinne ve’l-cema‘a” kavramini temellendirir (EbG’l-Huseyin el-Bisaghari, 1648/I1: vr. 70b).
Miellif Eba’l-Hiseyin el-Bisaghari, kendi doneminde ehlii’s-siinne ve’l-cema‘anin ehli’l-ilm
(ulemd) oldugunu ve bu insanlarin Orta Asya’nin her sehrinde (kiill balda) Miisliiman topluluga
(iimmet) rehberlik ettiklerini kabul eder. Ornegin Semerkant’ta ehlii’s-siinne ve’l-cema‘a olarak
iki grup taninmustir: “el-Clizcaniyye” ve “el-Iyadiyye”. Buhara’da Ebsi Hafs’1n yoldaslari, Belh’te
ise Nusayr ibn Yahya’nin (6. 268/881-82) yoldaslar1 bu kapsamda anilir (Eba’1-HUseyin el-
Bisaghari, 1648/11: vr. 121a). Boylece, Ebi Bekir el-Clizcani’nin vefatindan sonra onun grubunda
meydana gelen boliinme de 6grenilmis olmaktadir.

el-Clzcaniyye

el-Cizcaniyye’nin yasl kusagmin temsilcisi Ebd Mansar el-Matirid? (6. 333/944-45), Eb(
Bekir el-Clizcani ve Ebl Nasr el-Iyadi’den ders almistir. Ayrica Belh alimleri Muhammed ibn
Mukatil er-Razi (6. 248/862) ile Nusayr ibn Yahya el-Belhi’nin (6. 268/881) kendisi tizerinde etkili
oldugu belirtilir (Kutlu, 2000: 273-274). el-Matiiridi, edebi/ahlaki kiiltiir anlamidaki adabi ise
Eb( Avsace Taybe ibn Kuteybe el-Huceymi en-Nahvi el- A‘rabi’nin rehberliginde 6 grenmistir (en-
Nesefi, 1999: 115).

Ebd Mansdr el-Matiiridi iki yOniiyle temayiiz etmistir. Bir yandan, es-Seybani’nin
kitaplarmin giivenilir bir ravisi ve 0greticisi olarak otorite sahibidir. Nitekim el-Matiiridi, hayatinin
sonuna kadar es-Seybani’nin eserlerini tedris etmistir: Ebii’l-Hasan er-Riistufagni onunla yaptigi
derslerde el-Cdmi ‘u’l-Kebirden “Kitabii’z-Zekat” bolimiine kadar gelmis, bu esnada Ebi
Mansir’un vefati gergeklesmistir (EbG’l-Huseyin el-Bisaghari, 1648/11: vr. 162a).

Ote yandan el-Matiiridi, birgok ekoliin teolojik &gretilerine vukufuyla (ma‘rifetii’l-
mezahib) tanmmustir. Fikihta Hanefi mezhebi ¢izgisinde saglam bicimde durarak kelam alaninda
kendi Ogretisini, yani el-Matiiridiyye doktrinini gelistirmistir. Muhtemelen kendisi bunu
Hanefilerin keldmi 6gretisi olarak gérmiistiir.

Eb( Mansdr el-Matiiridi’nin toplumsal konumunu, i¢inde bulundugu ¢evre agik bi¢imde
yansitir: Yakinlar1 arasinda Semerkant alimleri Ebi Bekir ibn Ismail el-Fakih es-Semerkandf,
Ebii’l-Hasan el-Ferrad’ ve Ebli Nasr ibn Ibrahim zikredilir (el-Hasiri, el-Havi-1: vr. 106b). Bu
alimler grubunun faaliyet ilkeleri; giindelik hayatta kisisel tevazu, riigvet ve niifuzdan uzak durma,
kendi sosyal ¢evrelerinin ¢ikarlarini yonetime karsi pazarlik unsuru haline getirmemek seklinde
Ozetlenebilir. Mesela dnceki donemin “salih miitekaddim fakihleri’nin Cuma namazina giderken
binek kullanmadiklari, ¢arsida halkin arasinda rida’ ve taylasan olmaksizin yiirtidiikleri anlatilir
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(el-HasirT, el-Havi-1: vr. 106b). Bu grubun kamusal tutumuna dair bircok rivayet mevcuttur.
Hiikiimdarlarin din ehlinin toplumsal sermayesini kendi amaglari i¢in kullanmak istedigi bilinir.
Soyle bir uygulamadan s6z edilir: Gaziler, mesayih ve ehlii’l-ilm, el-Clizcaniyye’nin erken
temsilcilerinden Ebfi Nasr ibn Iydd zamaninda her Cuma ata biner, pazarlar1 dolasarak yonetimin
ihtiya¢ duydugu bilgileri duyururlardi (el-HasirT, el-Havi-2: vr. 276a). Baska bir rivayete gore, Ebli
Bekir ibn Ismail el-Fakih es-Semerkandi’ye biri gelerek “Yarm hiikiimdarin huzurunda benim i¢in
aracilik edersen sana 40 bin muhammadiyye veririm” teklifinde bulunmus, ancak o bu menfaatli
teklifi reddetmistir (el-Hasiri, el-Havi-2: vr. 277a). Bu yasayis ve tutumlari sebebiyle bu kimseler
“zahidler” diye anilmistir. EbG Mansir el-Matiiridi’nin yOnetici smifa karsi tavri ise keskin
bigimde olumsuzdur. Ornegin, “bu zamanm sultan1 adildir” diyen kisinin kiifre diistiigiine dair
fetva verdigi aktarilarak soyle dedigi nakledilir: “Sultanin zalim (ca’ir) oldugu herkesce bilinir;
zulmeden kimse kafir olur” (el-Kassi, 547: 277).

Ebi’l-Yusr el-Pezdevi’nin EbG Mansir el-Matiiridi’yi zahid olarak nitelemesini,
muhtemelen onun sifi ¢evrelerle iligkisine delil saymak dogru degildir (Pymonsd, 1999: 99).
Hanefiler “ziihdii’l-ulema” kavrammi “sultanla iliskilerinde mesafe koymalar1” (teba‘uduhum
ani’s-sultan) seklinde anlamiglardir. Bununla birlikte onlarin ¢evresinde fakihlerin toplumdan ve
yonetimden tiimiiyle tecrit edilmesi kabul edilmemistir. Cuma namazinin sahih olmasi i¢in sayilan
alt1 sart icinde, sultanin namazda hazir bulunmasi (es-salat bi’s-sultdn) ve “sultan1 bulunan
imam”m varligi (el-imam z0-sultan) da yer almistir (ez-Zendaviseti, vr. 8b).

Onun soyuna resmi taninma ancak Karahanlilar doneminde gelmistir: Torunu (kizinin
oglu) el-Hasan ibn Ali ibn Muhammed el-Maturidi (EbG Eyyidb el-Ensari’nin ashabidan birinin
neslinden) ve torununun oglu Ebii’l-Hasan Ali ibn el-Hasan el-Matlridi (6. Rebiulevvel
511/Temmuz-Agustos 1117) kadilik gorevinde bulunmuslardir. Her iki kad1 da vefatlarindan sonra
Ebld MansOr el-Matiiridi’nin yanina, Semerkant’taki Cakardize kabristanina defnedilmistir (en-
Nesefi, 1999: 559).

Ebd Bekir el-Clizcani’nin bir bagka talebesi olan es-seyh el-imam ez-zeki Eba Ca‘fer (Eba
Nasr) Muhammed ibn Ahmed ez-Zehebi el-Haddadi, “Yandak(” lakabiyla anilir ve ilimde kendine
mahsus bir ¢izgi olusturmustur. Fikhi EbG Bekir el-Clzcani’den, kelami EbG Bekir el-
Yemani’den, diger firka/mezhep Ogretilerini ise Ebl Muhammed el-Aravi’den 6grenmistir. ez-
Zehebi el-Haddadi’nin (nisbelerinin de gosterdigi lizere) zanaatkar ¢evreleriyle iliskileri vardi (en-
Nesefl, 1999: 223,590); ayrica ayyarlar ve fiitiivve gruplariyla irtibat1 bulunmaktaydi (kane fi’l-
fiitivve) (Eb0’l-Hiseyin el-Bisadghari, 1648/I1: vr. 163a-b). Mesela Ebu’l-Hlseyin el-
Bisaghari’nin babasi, miirsidi Eba Nasr el-Iyadi’nin vefatindan sonra Muhammed ibn Ahmed ez-
Zehebi’nin halkasma katilmistir (Eba’l-HUseyin el-Bisaghari, 1648/I1: vr. 163a-b). Kendisi
gliniimiize ulasmayan “Kitdbii Besdtini’l-Miizekkirin ve Reydhini’[-Mitezekkirin” adli bir eserin
muellifidir (Shahab, 2000: 31).

Onun ismi Semerkant hadis isnadlarinda ¢ok sik geger. Ornegin, hocasi Ebi Ya‘kiib Yasuf
ibn Ali el-Abbér es-Semerkandi araciligiyla Ahmed ibn Nasr el-Ataki, Salm ibn Ebi Mukatil es-
Semerkandi ve Omer ibn Ebi Mukatil es-Semerkandi gibi isimlerden, erken Hanefilerin eski
Semerkant ekoliine ait rivayetleri nakletmistir (en-Nesefi, 1999: 62-63,151,590). ez-Zehebi,
Semerkant keldm ekoliiniin baska bir yonelimini temsil eden Kadi Ebii’l-Kasim Ishak ibn
Muhammed el-Hakim es-Semerkandi’ye (6. 342/953) olumsuz yaklagsmistir. Nitekim su rivayet
aktarilir: el-Hakim, Belh’e gitmek {izere yola ¢ikinca ez-Zehebi ona “(Belh’e) ilim talebi i¢in mi,
yoksa sohret/itibar elde etmek i¢in mi gidiyorsun?” diye sormustur (el-Hasir1, el-Havi-1: vr. 153a).

Erken kaynaklarin ¢ogunda “el-fakih” diye anilan Ebii’l-Hasan Ali ibn Said er-Riistufagni
(6. yaklagik 350/961), EbG Mansir el-Matiiridi’ye muhtemelen hocasmin émriiniin sonlarina
dogru intisap etmistir. Ondan aldig1 egitim eksik/yarim kalmistir (Eba’l-HUseyin el-Bisaghari,
1648/11: vr. 162a). Semerkant’ta Derb Hamza yoresinden olan Eba Bekir el-Asamm el-Fakih (el-
Hasiri, el-Havi-2: vr. 258a), ona Nisabur’a gidip Mu‘tezili Ebli Sehl ez-Zicaci’den, yani Ebii’l-
Hasan el-Kerhi ve el-Cassas’in talebesinden ders almasini tavsiye etmistir. Ancak er-Riistufagni
hastalanmis; sonradan bunu hayirl bir isaret ve talih olarak degerlendirmistir. Bir yil sonra Belh’te
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bulunmus ve orada salih imam Ebd Ca‘fer el-Hinduvani’den ilim tahsil etmistir (el-Hasiri, el-
Havi-2: vr. 277b). Bu olgu, Ebii’l-Hasan’m goriislerinin koklerini yalnizca, simdiye dek onun tek
hocasi sayilan Eba MansQr el-Matiiridi’nin 6gretisinde aramamak gerektigini diisiindiirmektedir
(Pymosed, 1999: 107-110). Ebl Hafs en-Nesefi, onun 337/949 tarihli eserinin miiellif niishasini
(otografini) gordiigiinii belirtir (en-Nesefi, 1999: 530). Ebii’l-Hasan er-Riistufagni es-Semerkandt
stk sik Buhara’ya gitmis ve burada Derb Meydan’da Buharalilar i¢in halka agik dersler (fi
ammetih) vermistir (ez-Zendaviseti, vr. 307b). Vefatindan sonra Cakardize kabristanina
defnedilmistir. Mezar tagindaki kitabede su ifade yer alir: “Bu, seyh, imam, zahid Ebii’l-Hasan Ali
ibn Said er-Riistufagni’nin kabridir, Allah’in rahmeti tizerine olsun.” (haza kabrii’s-seyh el-imam
ez-zahid Ebi’l-Hasan Ali ibn Said er-Ristufagni, rahmetullahi aleyh) (Pynoasd, 1999: 107;
Babadjanov et al., 2019: 405-406). Orta Asya epigrafisi uzmani1 Bakhtiyar M. Babadjanov’a gore,
yazi karakteri bakimindan bu epitafi daha ge¢ bir doneme, VI-VII/XII-XIII. yiizyillara
tarihlenmektedir.

Yukaridaki veriler, X. yiizyilda el-Matiiridi’nin dgretisinin heniiz genel kabul ve kalicilik
kazanmadigini, Semerkant’ta ¢ok sayidaki dgretilerden biri olarak goriildiigiinti gostermektedir.
Bu durum, onun ¢agdaslar1 ve talebelerinin ¢esitli gelenek ve yollar1 serbestce tercih etmelerinden
anlagilmaktadir. el-Clizcaniyye mensuplarinin 6nemli bir kisminin konformist olmayan tutumlar1
ise muhtemelen onlarin d6gretisinin toplumsal hayatin arka siralarina itilmesinin sebeplerinden biri
olmustur.

el-Tyadiyye

Konformizm, yani yonetimle is birligi egilimi, Eba Bekir el-Clizcani’nin talebelerinin bir
kisminda daha erken donemde kendini gostermistir. Bu hareketin basina, onun oglu Ebii Abdullah
ibn Ebi Bekir el-Cizcani ge¢gmistir. Rivayete gore, Ebli Abdullah’in Semerkant hakimi olan ve
Ismail es-Samani’nin agabeyi konumundaki Emir Ebli Ya‘kiib Ishak ibn Ahmed es-Samani (0.
301/914’ten sonra) ile iyi iliskiler kurdugu belirtilir (en-Nisabdrf, 1996: 109). Salih yoldaslarmin
kendisini kinamasma kars1 Ebi Abdullah su cevabi1 vermistir: “Mekke’ye (hac i¢in) giderken
ehli’l-ilmden hi¢ kimse bana yardim etmedi; yalnizca Emir EbG Ya‘kilb destek oldu” (el-Hasirf,
el-Havi-2: vr. 276b). Baska bir rivayette ise Emir Ebt Ya‘k{ib’un bir defasinda ti¢ fakihi yanina
cagirdig1 ve her birine, fakihler arasinda dagitilmak iizere ikiser bin dirhem miiseyyebi verdigi
anlatilir (el-HasirT, el-Havi-2: vr. 276b).

Emirlerin, miilk (diya‘/arsa) gelirlerinden ulemaya para tahsis etmeleri seklinde bir
uygulamanin bulundugu anlasilmaktadir. Nitekim Semerkant emniyet amiri (sdhibii’s-surta)
Ebi’l-Fazl el-Abbas ibn Mahmad ibn Abdurrahman’mn (6. Receb 321/Haziran-Temmuz 933)
aktardigma gore, Emir Nasr ibn Ahmed ibn Esed; sehir ulemasi, kumandanlar ve seyhlerle
bulugsmalarinda, miilk gelirlerinden elde edilen paray1 (sakk) hayir ve iyilik maksatlar1 i¢in (ala
sebili’l-hayr ve enva‘i’l-birr) dagitir ve bunun karsiliginda onlardan dua isterdi (en-Neseff, 1999:
587-588).

Bu konformist yonelim, zamanla belirli bir alimler grubunun tesekkiiliinii ve onlarin,
toplumsal giivenlik meselelerini 6n plana alan bir teolojik ¢ergeve gelistirmesini etkilemistir. S6z
konusu grup, bu yonelimin temel ilkelerinin olusumunda basat rol oynayan alimlerin nisbesine
nispetle “el-Iyadiyye” adin1 almistir.

Kurucu sahsiyet, Iyad ibn Yahya ibn Kays ibn Sa‘d ibn Ubade el-Ensari neslinden gelen
EbG Nasr Ahmed ibn el-Abbas el-1yadi’dir. Kendisi, es-seyh el-fakih Ebl Bekir el-Cfizcani nin ve
el-fakih el-imdém Eb0 Abdullah ibn Ebi Bekir el-Clizcani’nin talebesidir (Eba’l-Huseyin el-
Bisaghari, 1648/II: vr. 160b). O aym1 zamanda etkin bir gazi idi. Ebd Nasr el-Iyadi, Nasr ibn
Ahmed’in (250-279/864-892) Tiirklere karsi diizenledigi sefer sirasinda, yaklasik 890 yili
civarinda sehit diismiistiir (Pynonsd, 1999: 98). Hakkinda, Darii’l-Clzcaniyye’de kirk zahidden
olusan bir grubun 6nderi oldugu ifade edilir (EbG’1-Huseyin el-Bisaghari, 1648/11: vr. 160b). Ebl
Nasr el-Iyadi, Eba Manstr el-Matiridi ve el-Hakim es-Semerkandi gibi meshur kelam alimlerinin
de hocasi olmustur (en-Nesefi, 1999: 425). Ona, muhtemelen keldma dair “Kitdbii’I-Musannef fi
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Meseleti’s-Sifar” adli bir eser nispet edilir (Kutlu, 2000: 269). “Serhu Ciimeli Usiili’d-Din”
miiellifinin babasi, on bes yil boyunca es-seyh es-sehid Ebll Nasr’in takipgisi olmustur (EbQ’l-
Huseyin el-Bisaghari, 1648/11: vr. 163a).

Ebi Nasr’m oglu el-fakih Ebd Ahmed Nasr ibn Ahmed el-iyadi de babasmdan ders
almistir; ancak babasi vefat ettiginde kendisinin heniiz kiigiik yasta oldugu kaydedilir (Eba’l-
Huseyin el-Bisaghari, 1648/11: vr.160b). Baba, Ebi Ahmed’e ve ikinci ogluna (el-fakih Eb( Bekir
Muhammed ibn Ahmed el-Iyadi; her ikisi de babalarmnin sehit diistiigii seferde onunla birlikteydi)
vasiyet ederek, babalarinin yoldaslarini toplamalarmi istemistir. Semerkant’a dondiikten sonra
Ebli Ahmed, babasinin ashabini bir araya getirmis; bu topluluk i¢inde 6zellikle es-seyh el-imam
Ebl Manstr Muhammed ibn Muhammed el-Matiiridi ve es-seyh el-hakim Ebii’l-Kasim ishak ibn
Muhammed es-Semerkandi 6ne ¢ikmustir. Ebli Nasr el-iyadi’nin ashab: “Darii’l-Clizcaniyye”de
toplanmis ve Ebli Ahmed’1 babasinin yerine tayin etmistir. Eb0 Ahmed, orada, aralarindaki en
bilgili kiginin huzurunda ders vermistir (Eba’1-Huseyin el-Bisaghari, 1648/11: vr. 160a).

EbG Nasr el-Iyadi’nin kiiciik oglu Ebti Bekir Muhammed ibn Ahmed el-iyadi (6. 361/971)
(Kutlu, 2000: 270), birinci sinif bir fakih ve sehrin ileri gelenlerinden biri sayilmistir. EbG Sa‘d el-
Idrisi (6. 405/1014-15), yerel hakim Mekki ibn Ishak’in evinde onunla goriismiistiir. Ebli Bekir el-
Iyadi, “Kitabti Davad ibn el-Ahnef” iizerinden, Eb Mukatil es-Semerkandi’nin (8. 208/823)
ekoliine mensup isimlerden gelen rivayetleri aktarmustir; ancak hadis rivayetinde giiclii isnadlara
sahip olmadig1 i¢in Ebi Sa‘d ondan hi¢bir sey kaydetmemistir (es-Sem‘ani, 1962-1982: 422).
Buna ragmen, ilmi miinazaralar1 yiiriitme tarzi (mezhebi) 6zellikle zikredilir (Eba’1-Huseyin el-
Bisaghari, 1648/11: vr. 37b).

Eb Bekir el-Iyadi’ye “el-Mesd 'ilii'I-Asara el-Iyddiyye” adli risale nispet edilir. Bu eserde
o, ehlii’s-siinne ve’l-cema‘a kapsamina; bilgisini Kur’an’dan, peygamber siinnetinden ve takva
sahibi ulemadan alanlar1 dahil etmis; buna karsilik el-Ciibba’i (6. 303/915-16), el-Ka‘bi (6.
319/931) ve benzerlerini bu ziimreye katmamustir (el-Hasir, el-Havi-2: vr. 252b-253a). Ulrich
Rudolph, “On Tartismali Mesele” diye cevirdigi bu bilginin (el-Mesd ilii’l-Asr el-Iyddiyye)
muhtemelen Eb( Ahmed el-Iyadi’ye ait olabilecegini; onun bu meseleler iizerinden Mu‘tezililerle
miinakasalar yaptigini ileri stirmiistiir (Pymonsd, 1999: 105). Ancak furu‘u’l-fikih kaynaklari
lizerinde yiiriittiiglimiiz arastirmalar, bu metnin ger¢ekten mevcut oldugunu gostermistir. Metni,
Eb0 Ahmed el-Iyadi’nin talebesi Eb0 Selame Muhammed ibn Muhammed el-Fakih es-
Semerkandi (IV/X. yy.) muhafaza etmistir. Bu metin, Muhammed ibn el-Velid es-Semerkandi’nin
(V/X1. yy.) “el-Cami ‘u’l-Asgar’ma dahil edilmis; oradan da el-Hasiri’nin (6. 500/1107) “el-Havi
fi’l-Fetava”sma intikal etmistir (el-HasirT, el-Havi-2: vr. 251a-b).

“Asr Mesad’il min Asli’d-Din” Eba Bekir el-1yadi tarafindan 6liimciil hastalig1 giinlerinde
kaleme alinmis ve Semerkant pazarlarinda yayilmistir. Risale, “Beyan-1 Asl-1 Mezheb-1 Ehlii’s-

ALY

Siinne ve’l-Cema‘a” seklinde ikinci bir ad da almustir. Bu kisa tezlerin muhatabi, kelamcilardan
ziyade siradan halktir. Ayni risalede “Sifatii’s-Stinne ve’l-Cema‘a” baslig1 altinda anonim on tez
daha zikredilir; bunlar daha belirgin bir siyasi tona sahiptir ve uzlastirict bir tslup tasir (el-Hasiri,
el-Havi-2: vr. 252a):

1. Allah hakkinda O’nun sifatlarina uygun olmayan séz sdylememek;

2. Kur’an’m Allah’m kelami oldugunu ve mahlik (yaratilmig) bulundugunu kabul etmek;

3. Cuma ve iki bayram namazini, ister salih (birr) ister glinahkar (ficir) olsun imamin
arkasinda kilmay1 caiz gérmek;

4. Kaderde hayir ve serrin Allah’tan oldugunu kabul etmek;

5. Meshler tizerine mesh etmeyi (mesh ala’l-huffayn) kabul etmek;

6. Yoneticilere (imera) kiligla kars1 ¢ikmamak;

7. Ebt Bekir ve Omer’i diger sahabilere tercih etmek;

8. Giinah isleyen kible ehli hi¢bir Miisliimani kiifiirle itham etmemek;

9. Kible ehlinden olan herkes i¢in cenaze namazi kilmak;

10. Cemaatin kurtulus/rahmet, firkanin ise azap oldugunu kabul etmek.
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EbG Nasr el-iyadi’nin bir diger oglu Ebi Ahmed Nasr ibn Ahmed el-1yadi, cagdaslarmmn
degerlendirmelerine gore ¢ok biiyiik bir lim idi. Babas1 Ebi Nasr el-iyadi’den ve Ebii Mansir el-
Matiiridi’den ders almistir. Ustrlisana ulemasi, Semerkant’in 6nde gelen fakihi olarak ona;
Buhara’nin 6nde gelen alimi olarak ise Muhammed ibn Ibrahim el-Meydani’ye basvururdu (el-
Hasiri, el-Havi-2, vr. 61a). Talebesi Ebl Selame es-Semerkandi’nin “Ciimelii Usiili’d-Din” adli
eseri, Ebl Ahmed’in eski geleneklerden yeni geleneklere gecisteki kirilmanin baslangicini
baslatan isim oldugunu gostermektedir (Pymombd, 1999: 105-107). Ayrica kardesinin ortaya
koydugu on maddeyi Mu‘tezililere karsi savundugu da kaydedilir (Pymonsd, 1999: 105).
Kardesiyle birlikte sosyo-politik bakimdan konformist bir tutum benimsemislerdir. Muhtemelen
bu tutum, el-Iyadiyye’nin el-Ciizcaniyye’den ayrismasinda temel etkenlerden biri olmustur.

Eb( Muhammed er-Rigdamiini’den aktarilan bir rivayette, Ebd Mansur el-Maturidi ile EbG
Ahmed el-Iyadi’nin, Ebli Ahmed’in tanisiklig1 ve dostlugu bulunan bir sultanin evinin dniinden
gectikleri anlatilir. Ebi Ahmed, Ebi Mansiir’u o eve girmeye zorlar. Sultan onlar1 karsilamak i¢in
ayaga kalkar, saygi geregi Ebi Manstr’un gozlerini ve ayaklarmi 6per. Ev sahibi, giizel koku
(galiyye) getirilmesini ve misafirlerin sakallarmna siiriilmesini emreder. Ebi Manstir bunu kesin
bicimde reddeder. Bunun iizerine onlar gizlice kokuyu onun atimin kuyruguna (zeneb) siirerler.
Rivayete gore, koku yitkanmadan Ebi Mansir’un at1 yerinden kipirdamamustir (ez-Zendaviseti, vr.
10b).

Eb( Ahmed el-iyadi’ye dair bir baska anlatida ise onun bir giin evinde ehlii’l-ilmden bir
kisiyi cesitli yemeklerle agirladigi, namaz vakti gelince Ebl Ahmed’in kisa bir namaz kildigi,
misafirin bundan hosnut olmayarak aceleyle evden ayrildig: belirtilir (el-Hasiri, el-Havi-2: vr.
278a; bonbirakos, 1981: 14).

Yukarida aktarilanlardan anlasildig iizere, el-iyadi kardesler ydnetimle is birligi yapmis,
bu durum ulema ve sehirli kesimden insanlar arasinda tepki ve 6tke dogurmustur. Bu tablo, bazi
dini aktorlerin giderek biirokrasiyle biitiinlestigini ve sehirli orta tabakanin g¢ikarlarinin sézciisii
olmaktan ¢iktigini gostermektedir. Bununla birlikte onlarin yerini, yine sehirli ¢evrelerden ¢ikan,
dini bilginin yeni tasiyicilart almistir. Bu kisilerin sehirli goziindeki itibar1 gosterisli unvanlara
bagl degildi. Ciinkii o ¢agin insanlarinin manevi varolusunun en temel unsurlarindan biri olan
“bilgi” bizzat sayg1 gormekteydi (el-Hasirt, el-Havi-2: vr. 251b).

Eb( Ahmed el-Iyadi’nin talebesi Ebi Selame Muhammed ibn Muhammed es-Semerkandf,
sehirde Ibn Hubeyre Kapisi civarinda yasamustir (Ebt’1-Huseyin el-Bisaghari, 1648/11: vr. 160a).
er-Riistufagni ondan gegmis zaman Kkipleriyle s6z eder (Eba’l-Hiseyin el-Bisaghari, 1648/11: vr.
160a). Ebt Selame, es-Seybani’nin kitaplarmi ezbere biliyor ve onlar1 el-fakih Eb0 Ahmed el-
Iyadi adma rivayet ediyordu (Eb®’l-Huseyin el-Bisaghari, 1648/II: vr. 160a). Onun
nitelendirilmesinde “dogru/istikamet tizere kelam” ifadesi agik bi¢imde goriiniir (el-ilmii’l-kelam
ve ma‘rifetli’l-mezahibi’s-slinniyye ala’l-usili’l-miistakime). Boylece onun “salih/istikametli”
(miistakim) bir kelam ile mesgul oldugu kaydedilir. Kendisine, seckin onciillerinin (mesayih
muhtarlin) 6gretilerini “telkin” yoluyla agiklama ve yorumlama siirecinde analitik bir ¢aligma
yurttmesi bir meziyet olarak atfedilir (Pymzonsd, 1999: 106). Ulrich Rudolph, EbG Selame’nin
diisiince tarzi bakimindan EbG Mansir el-Matiiridi’nin genel zihniyetine 6zel bir yakinlik
tasidigini belirtmistir (Babadjanov et al., p. 407-409). Vefatindan sonra Semerkant’in salih
ulemasinin kabristani olan Cakardize’ye defnedilmistir. Mezar tasindaki kitabede su ifade yer alir:
“...es-seyh el-imam el-ecell ez-z&hid Eb( Selame Muhammed ibn Muhammed el-Babhubayrakas,
tevhid ehlinin sevgilisi” (es-Sem‘ani, 1962-1982: 207).

Onemli bir sahsiyet olan Ebii’l-Kasim Ishak ibn Muhammed ibn Ismail el-Hakim es-
Semerkandi (6. 342/953), uzun yillar Samanilerin Semerkant kadis1 olarak goérev yapmustir
(Richter-Bernburg, 1974: 56). Ismiil es-Samani’nin (279-295/892-907) iktidar1 sirasinda,
hiikiimdarin talimatiyla “es-Sevddii’l-A ‘zam™ (“En Genis Kitleler”; burada 6gretinin genis halk
tabakalar1 i¢in tasarlandigi ima edilir) kaleme almis ve eser, g¢esitli firkalarin “zararh etkisini”
ortadan kaldirmay1 hedeflemistir. Zamanla bu metin Arapga olarak yalnizca “seckinlere”
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erigilebilir hale geldiginden, Nah II ibn Mansir (366-387/976-997) doneminde Farscaya tercime
edilmistir (en-Nesefi, 1999: 425).

Ebii’l-Kasim el-Hakim ile EbG Mans(r el-Matiiridi’nin 6gretilerini karsilastirmali bigimde
ele alan inceleme, aralarinda kayda deger farkliliklarin bulundugunu géstermektedir. Bu sebeple
Ebii’l-Kasim, bazi ge¢ donem miielliflerin—el-Kefevi dahil-hatali bigimde ileri siirdiikleri gibi Eba
Mansir’un dogrudan bir takipgisi ya da onun fikirlerinin stirdiiriiciisii olamaz. Bu miiellifler Ebii’l-
Kasim ile Ebai Mansir el-Matiiridi’yi Ebi Nasr el-IyAdi’nin ayn1 hocasi altinda “sinif arkadas1”
haline getirmektedirler (Pymonsd, 1999: 79). Oysa son arastirmalara gore, Ebii’l-Kasim biiyiik
Olctide rasyonel kelamla ciddi bigimde mesgul olmaya heniiz baslamamis, erken Hanefilerin
geleneklerini siirdiirmiis (Madelung, 1982: 39) ve Semerkant ilmi gevresinde siirekliligi
simgelemistir.

Ebii’l-Kasim es-Semerkandi, goriislerini tam da el-Kefevi’nin ¢izdigi hattin gérmezden
geldigi Semerkanth kelam/fikih kusaginin mirasindan beslemistir. el-Kefevi gibi W. Madelung da
“Kitabii’I-Alim ve I-Miite ‘allim”in miiellifi EbG Mukatil Hafs ibn Salm es-Semerkandi el-Fazari’yi
(6. 208/823) dikkate almaksizin, bu erken donemde Semerkant’ta Hanefilik adma 6nemli
temsilcilerin ortaya ¢ikmadigmi ve sehrin dini otorite bakimindan Belh’in onciiliigiinii izliyor
gortiindiigini ileri stirmistiir (Pymonsd, 1999: 31). Ulrich Rudolph ise EblG Mukatil es-
Semerkandi’nin portresinin “soluk™ kaldigmi, hatta onun bilin¢li bigimde golgede birakildigi
izleniminden biitiinliyle kurtulmanin zor oldugunu belirtir (Pymonsd, 1999: 31). Buna ragmen
arastirmaci, J. Schacht’in diislince ¢izgisini benimseyerek, Muhammed Zahid el-Kevseri’nin
nesrinde yer alan “Kitabii’l-Alim ve’l-Miite ‘allim” rivayetindeki dort isnaddan yalnizca birini
giivenilir saymayi teklif eden yaklasimi kabul etmistir (Pygonsd, 1999: 31). Ulrich Rudolph’un
“O6nemli bir bulgu” diye niteledigi bu isnadda, tabii olarak meshur otoriteler yer alir: Ebli Muti‘ el-
Belhi (6. 199/814) ve Isam ibn Yasuf el-Belht (6. 215/830), Eb( Siileyman Msa ibn Stleyman
el-Cizcani (6. 200/815’ten sonra), Muhammed ibn Mukatil er-Razi (6. 248/862), Ebl Bekir
Ahmed ibn Ishak el-Clizcant (111/1X. yy.) ve nihayet Eb( Mansir Muhammed ibn Muhammed ibn
Mahmad el-Matiiridi (6. 333/944-45). Bu veriler, Ulrich Rudolph’a “Kitdbii’l-Alim ve’l-
Miite ‘allim”in ¢ok erken donemde Belh’e ulastig1 ve oradan tiim bdlgeye yayildigi sonucuna kesin
bir bi¢imde varma imkani vermistir (en-Nesefi, 1999: 697).

Ebl Mukatil es-Semerkandi’nin ¢evresinde su isimler Oone ¢ikar: Ebii Hanife’den ders
alirken onunla birlikte bulunan Ebii Abdullah Nasr ibn (Ebi) Abdiilmelik el-Ataki es-Semerkandsi;
Ebl Mukatil’in iki oglu EbG Osman Salm ibn Hafs el-Fazari es-Semerkandi (6. 211/826) ve Ebd
Hafs Omer ibn Hafs el-Fazar? es-Semerkandi (6. 219/834); Ebl Abdullah el-Ataki’nin oglu Ebd
Bekir Ahmed ibn Nasr ibn Abdilmelik el-Ataki es-Semerkandi (6. 246/860) (en-Nesefi, 1999:
216). Salm ibn Hafs es-Semerkandi uzun yillar Semerkant kadisi1 olarak gorev yapmis, cenaze
namazini SAmani ailesinden Ahmed ibn Esed ibn Saman’in naibi kildirmistir (en-Nesefi, 1999:
468). O, Abd ibn Humeyd el-Kassi ile Abdullah ibn Abdurrahman ed-Darimi’nin tavsiyesiyle
hadis derlemeleri tertip etmistir (en-Nesefi, 1999: 276,468). Salm’in vefatindan sonra yerine
kardesi Omer ibn Hafs es-Semerkandi getirilmis, bu tayini Abdullah ibn Tahir’in kardesi Talha
ibn Tahir gerceklestirmistir. Talha o sirada Sas ve Fergana seferinden donmekteydi ve Rebiiilevvel
212/Mayis-Haziran 827°de maglup yerel hitkiimdarlar1 bolgeden ¢ikarmisti (en-Nesefi, 1999: 472-
473, es-Sem‘ani, 1962-1982: 261). Omer’in vefatindan sonra Semerkant kadiligma, Eba
Mukatil’in ad1 gecen iki oglunun talebesi, ayrica Isa ibn Yezid el-Ferra’ ve Ali ibn Ishak’in
takipgisi olan Ebit Hafs Omer ibn Ya‘kdb el-Amiri es-Sancedizaki (6. 240/855) getirilmistir (en-
Nesefi, 1999: 472-473, es-Sem‘ani, 1962-1982: 261). Onun yerine de talebesi Muhammed ibn
Cenédh es-Sancedizaki el-K&di es-Semerkandi ge¢mistir (en-Nesefi, 1999: 589-590). Eb
Mukatil’in torunu el-Abbas ion Omer ibn EbT Mukatil es-Semerkandi (6. 244/859) de babasi adma
hadis rivayet eden isimler arasinda zikredilir (es-Sem‘ani, 1962-1982: 207-208).

Ebii’l-Kasim es-Semerkandi’nin toplumsal tutumu bir yandan “6vgiiye deger” (salih, abid,
lehu sira mahmdda) goriilmiis (en-Nesefi, 1999: 59), 6te yandan asir1 ziihd ehli tarafindan
elestirilmistir. Rivayete gore, Savder-i Semerkant’ta defnedilen es-Seyh ibrahim el-Kaddki bir
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defasinda Ebii’l-Kasim’1 pahali bir yiiziik tasidig1 icin uyarmis ve onu suya atmaya zorlamistir.
Baska bir rivayette ise ibrahim el-Kadtki vefatindan dnce el-Hakim es-Semerkandf ile Eb( Ahmed
el-Iyadi’yi diinya sevgisinin fazlalig1 sebebiyle kmamistir (el-Hasir, el-Havi-2: vr. 278a). Buna
mukabil el-Hakim’in de Ebl Ahmed el-Iyadi’yi diinyevi menfaatlere diiskiinliikle sucladig1
goriiliir. Soyle bir hikaye nakledilir: Ebii’l-Kasim bir giin Ebli Ahmed’i evine davet eder. el-Hakim
misafire, “Bir defa abdest alinan su, ikinci abdest i¢in de uygun mudur?” diye sorar. Olumsuz
cevap alinca el-Hakim sdyle der: “Bu, ilim i¢in de bdyledir; ilim bu diinya i¢in kullanildiysa ahiret
icin elverigli olmaz. Sen onu servet ve mevki elde etmek i¢in kullandin, ilminin faydasini diinyevi
islerde gordiin.” Ebi Ahmed el-iyadi higbir sey tatmadan ayaga kalkar ve ¢ikar gider (en-Neseff,
1999: 548).

el-Hakim es-Semerkandi ¢ok yonlii bir alimdi. Talebeleri arasinda stfiler ve edibler vardir.
Mesela Ebii’l-Hasan Ali ibn Muhammed el-Mu’addib el-Yarkasi (6. Receb 412/1021°den kisa
sire sonra) bunlar arasindadir (es-Sem‘ani, 1962-1982: 208). el-Hakim es-Semerkandi’nin
sahsiyeti olduk¢a karmasiktir. Vefatindan sonra, sehirli nezdinde itibar1 bulunan zahid ulemanin
kabristam1 Cakardize’ye defnedilmistir (Dodkhudoeva, 1992: 175). Uzerinde epitafi bulunan mezar
tas1 glintimiize kadar ulasmistir (el-Kuresi, 1993: 372). Epitafin eksik metninde tarihe dair “Cuma
giinii, Asird” ibaresi korunmustur; bu da genel olarak biyografik sozliiklerdeki verilerle
uyumludur (JToaxymoesa, 1992: 175). Arastirmaci, bu kayragi VI/XII. yiizyilin Giglincii geyregine
tarinlendirmektedir (al-Bazdawi, 1991: 191-192). Orta Asya epigrafisi uzmani Bakhtiyar M.
Babadjanov’a gore ise muhtemelen VI-VII/XII-XIII. yilizyillarda, Cakardize’de erken donem
ulemanin kabirlerine ait kayraklar, 6liimden sonra veya daha ge¢ bir donemde yeniden
konmus/ihya edilmis olabilir.

Semerkant’ta Kelamin Krizi

Samanilerin Karmatilere karsi baslattigi miicadele, zamanla genel anlamda “aykiri
diisiinceye” kars1 yiiriitiilen bir miicadeleye, adeta bir tiir “cad1 avi”na doniligsmiistiir. 332/943
yilindaki felaketten ¢ok kisa bir stire sonra Karmati-ismaililer gizli bir firka haline gelmis, agiktan
faaliyet  gostermemeye  baglamislardir. Bu  siirecler, ehlii’s-siinne  ve’l-cema‘anin
konsolidasyonunu ve 6n plana ¢ikisini tesvik etmistir. Ayn1 zamanda “karmatilikle miicadele”
slogani, hiikiimet agisindan siyasi muhaliflerle hesaplagsmada, konformist alim gruplar1 agisindan
ise fikri rakiplerle miicadelede hesaplasmalar icin elverisli bir araca doniismiistiir. el-Iyadiyye’nin
ortaya ¢ikisi da bu baglamda degerlendirilmelidir. Bu miicadele sonucunda, Samanilerin
iktidarinin sonlarma dogru “biitiin aykir1 diistinceli kelamcilar” (Kaderiyye, Mu‘tezile, Karmati-
Ismaililer vb.) yonetim tarafindan baski altina almmis ve cezalandirilmustir. Fiilen yalnizca ehlii’s-
stinne ve’l-cema‘a i¢indeki Hanefiler kalmistir (el-Mukaddasi, 1906: 278). En azindan burada
“Hanefi hakimiyeti/dominanthigr”ndan s6z etmek miimkiindiir. Semerkant, artik ehlii’l-cema‘a
ve’s-slinne sehri olarak anilmaktadir. Siyasal diizene, devlete baglilik ve tebaa sadakati bir alimin
sozlerinin, fikirlerinin ve faaliyetinin degerlendirilmesinde basat &lgiitlere doniismiistiir. izleyen
kusak alimler bu sartlar altinda faaliyet gostermistir (el-Kuresi, 1993: 509).

Bu kusagim en bilinen isimlerinden biri Eb( Nasr Mansir ibn Ca‘fer ibn Ali ibn Yezid el-
Mubhallabi ed-Dabsi’dir (6. 352/963-64) (es-Sem‘ani, 1962-1982: 501-502). O, fikih alaninda
Ebii’l-Kasim Ahmed ibn Hamm es-Saffar el-Belhi’nin talebesidir (el-Hasiri, el-Havi-2, vr. 261b).
Hocasi, carsida sar1 bakir (suft) ticareti yapar ve bunun yani sira fikih ilmini de 6gretirdi (en-
Nesefi, 1999: 374,551). Ebii’l-Kasim es-Saffar el-Belhi ise Nusayr ibn Yahya — Eba Siilleyman
el-Clizcani — es-Seybani — Ebl Hanife hattindaki rivayet zincirinin bir nakil halkasiyd1 (0.
378/988 - es-Sem‘ani’ye gore: el-Enséb, c. XIlI, s. 526; el-Kuresi ise baska bir tarih kaydeder:
Cemaziyelahir 398/1008 - el-Cevabhir, c. 11, s. 457).

Bir sonraki 6nemli kelamcr/alim olan Eb Muhammed Abdiilkerim ibn Muhammed ibn
Mdasé el-Migi, Eb( Nasr ed-Dabisi’nin ve Abdullah es-Siibazmiini’nin halifesi (yerine gegen)
konumundaydi. Semerkant’ta 367/977-78 yilinda Karmatilere karsi alinacak tedbirler lizerine
yiiriitiilen tartigmada, onlarin topluca idam edilmelerinin vacib oldugu yoniinde kesin bir goriis
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ileri siirmiistiir. Zira ona gore Karmatiler “miirted kafir” kategorisine giren kimselerdir (el-HasirT,
el-Havi-2: vr. 254a).

Karahanhlar Doneminde el-Matiiridiyye’nin Yeniden Canlanmasi

Semerkant’ta Nesef bolgesinden gelen ve basarili sosyo-politik ve ilmi faaliyetleriyle
taninan bir fakihler grubunun varligi, el-Kefevi’nin eserinde sunulan mevcut raviler zincirinin
(silsilenin) tesekkiiliinii etkilemistir. Sadrii’l-Islam Ebii’l-YUsr Muhammed ibn Muhammed el-
Pezdevi en-Nesefi (Buhara’da 6. 493/1100), onun kardesi es-seyh el-imam ez-zahid Fahrii’l-Islam
Ebii’l-Hasan Ali ibn Muhammed ibn el-Huseyn ibn Abdilkerim el-Pezdevi en-Nesefi (Kes’te 6.
482/1089, naas1 Semerkant’a nakledilmis ve Cakardize’de “Meshed” boliimiine defnedilmistir) ve
Ebi’l-Muin Meym(n ibn Muhammed el-Makhdli en-Nesefi (6. 508/1115), Giiney Sogd
ulemasmin ilmi mirasini devralmis ve bunu Semerkant ilmi ¢evresine tagimiglardir.

Ebii’1-Yisr, Eb( Mans(r el-Matiiridi hattini; hatib Eba Ibrahim ismail ibn Abdiissadik ibn
Abdullah en-Niyazavi (6. 494/1101) (en-Nesefi, 1999: 702) ve babasi Ebii’l-Hasan Muhammed
ibn el-Huseyn ibn Abdulkerim el-Pezdevi (al-Bazdawi, 1991: 155) iizerinden siirdiirmiistiir. Bu
hat fiilen aile ici bir silsiledir: Ebd Muhammed Abdiilkerim ibn Mdsa ibn Ts& el-Pezdevi (6.
390/1000), Ebii’l-Yiisr’iin ve Fahrii’l-Islam el-Pezdevi’nin dedesidir. Eba Mansdr el-Matiiridi’den
fikth ve kelam okumustur (en-Nesefi, 1999: 444-445). Bu gelenek s6z konusu aile iginde
korunmus ve aktarilmistir. Ebii’l-Yiisr, bunun yani sira kadi1 Ali ibn el-Hiseyn ibn Muhammed es-
Sugdi (6. 461/1068-69) araciligiyla el-Hakim Abdullah ibn Muhammed el-Kufini’den hadisler de
rivayet etmistir (en-Nesefi, 1999: 551).

Ebii’l-Muin en-Nesefi hakkinda el-Kefevi’nin tasavvuru olduk¢a muglaktir. Silsile, onun
el-Matiiridiyye’nin ihyasindaki roliinii goz ardi etse de Ebii’l-Muin’in Orta Dogu tilkelerinde onun
adina muteber metinleri nakleden talebeleri bilinmektedir. Bunlar arasinda Ebii’l-Hasan
Muhammed ibn Ca‘fer el-Belhi (6. 548/1153), Burhaneddin Ali ibn el-Hiseyn el-Belhi (6.
547/1152) ve baskalar1 yer alir. Ebii’l-Muin, el-Matiiridiyye’nin ustliine dair ¢ eserin maellifidir:
“Tabsiratii’l-Edille fi Usili’d-Din” (Buhara’da 500/1106’da telif edilmistir), “et-Temhid li-
Kava ‘idi 't-Tevhid” ve “Bahrii’l-Kelam”. Bu farkliligin sebeplerinden biri, Ebii’l-Muin’in Ebii’l-
Yiisr el-Pezdevi'nin talebesi olusu ve adeta ayni hatt1 siirdiirmesidir. Ikincisi, onu Eba Mansir el-
Matiiridi’ye baglayan ikinci hattin “aile gelenegi’ne isaret etmesidir. Onun ceddi Ebi Muti
Makhal ibn el-Fazl en-Nesefi (6. 318/930), el-Matiiridi’nin 6gretisini devralmis ve bu 6greti aile
icinde aktarilmistir. Ayrica Ebii’l-Muin en-Nesefi’nin baska rivayet hatlar1 da vardi (Oxuios,
2008: 186-189). Mesela o, Ebi Hanife’nin “er-Riséle ila Osman el-Betti” adli metnini, el-fakih
Nusayr ibn Yahya el-Belhi (6. 268/881-82) iizerinden su silsileyle rivayet etmistir: Nusayr —
Ebii’l-Hasan Ali ibn Ahmed el-Farisi (6. 335/947) — Ebi Said Muhammed ibn Ebi Bekir el-BustT
— Eb( Salih Muhammed ibn el-HUseyn es-Semerkandi — Ebl Zekeriyya Yahya ibn Mutarrif el-
Belhi — Ebii’l-Muin (van Ess, 1991-1996: 24-25).

“Fahrii’]-Islam” lakabiyla taninan Ebii’l-Hasan el-Pezdevi, Semerkant’ta ders vermis ve
Hanef1 fikhina dair onemli eserler kaleme almistir (en-Nesefi, 1999: 554-555). Bunlar arasinda
Ozellikle ustl-i fikih alanindaki “Kenzii’[-Viisiil ila Ma ‘rifeti’I-Us0l” adli ¢aligmas1 6ne ¢ikar (al-
Bazdawi, 1991: 10). Ancak onun isnadi el-Kefevi tarafindan bilinmediginden, biyografisi
“Miiteferrikat” boliimiine yerlestirilmistir.

Bu ii¢ alimin Nesef’ten Semerkant bagkentine gelisi, Hanefiligin gelisim istikametini koklii
bicimde degistirmistir. Hanefilere yonelik Safii-Es‘arl elestirilerinin bertaraf edilmesinde
belirleyici rol oynamiglar, kelama dair eserlerinde esas hedefi Es‘ariler olusturmustur (al-Bazdawi,
1991: 2, 44, 61, 92, 101, 151, 189, 242). Faaliyetlerinin en dnemli sonucu, Ebd Mansdr el-
Matiiridi’nin ~ 6gretisinin—baglica “Kitdbii 't-Tevhid” ve “Kitabii’'t-Te vilar’'mda yer alan
goriislerinin—duzenlenmesi (al-Bazdawi, 1991: 3) ve el-Matiiridiyye’nin Hanefi mezhebinin
biitiinii icin gegerli bir kelam 6gretisine doniistiiriilmesidir.

Tam da bu dénemde Ebl Mans(r el-Matiiridi’nin sahsiyeti idealize edilmeye baglanir. O,
“Imamii’l-Hiida” (dogru yolun imam) ve “Kudvetii’l-Farikayn” (iki ziimrenin -yani Hanefflerin
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ve Es‘arilerin- onderi) seklinde anilir. Cakardize kabristanindaki kabrinin {izerine bir tiirbe insa
edilir ve mezar tas1 dikilir. Benzer uygulamalar onceki yiizyilin 6nde gelen kelamcilar1 Ebii’l-
Kasim el-Hakim es-Semerkandi, Ebii’l-Hasan er-Riistufagni, Ebi Selame es-Semerkandi ve
digerleri i¢in de yapilir. Kabristanin kendisi mukaddes bir mekana, sehirde saygin kabul edilen
ulemanin defin yeri olan bir ziyaret alanina doniisir.

Ulema arasinda biyiik itibara sahip olan Ebii’l-YUsr el-Pezdevi, Semerkant’ta kadilkudat
(kadilarin kadisi) tayin edilmistir (en-Nesefi, 1999: 703-704). Ancak Meliksah’in 481/1088-89
yilinda Maveraiinnehir islerine miidahalesi, bu alimler grubunun Semerkant’taki basarisina son
vermistir. Fahrii’l-Islam el-Pezdevi, Kes’e siirgiin edilmis ve ayn1 y1l orada vefat etmistir. Ebii’l-
Yisr ise Cemaziyelevvel 481/Agustos-Eyliil 1088°de (Selguklu ordular1 Meliksah’mn emriyle
Semerkant Kalesi’nde hakan Ahmed ibn el-Hidr’1 kusattiklar1 sirada) hala baskentte bulunuyordu
(al-Bazdawt, 1991: 259).

Daha sonra Ebii’l-Yiisr ile Ebii’l-Muin, aileleri ve talebeleriyle birlikte Buhara’ya gog
etmistir. Bu alimler grubunun—ozellikle iki kelamcinin da talebesi olan Aldeddin Muhammed ibn
Ahmed ibn EbT Ahmed es-Semerkandi’nin (6. yaklasik 539/1144-45) —Buhara’ya intikali, el-
Matiiridiyye ogretisinin Buharali kelamcilar arasinda yayilmasi ve sonraki basarisinda belirleyici
rol oynamustir. Ornegin, Ebi Hanife nin “er-Risale ila Osman el-Betti” metninin rivayetinde gec
donem Buharali kelamcilar su isnada dayanmustir: Ebii’l-Muin en-Nesefi — Aldeddin es-
Semerkandi — Ziyaiiddin Muhammed ibn el-Hiiseyn ibn Nasir en-Nevsithi — Burhaneddin el-
Merginani — Semsii’l-Eimme Muhammed ibn Abdissettar el-Kerderi (6. 642/1244) —
Hafiziiddin Muhammed ibn Muhammed ibn Nasr el-Buhari (6. 693/1294) — Hiisamiiddin es-
Signaki (6. 711/1311°den sonra) (van Ess, 1991-1996: 24). Buharali kelamcilar, Hanefl
mezhebinin temel kelam metinlerini 6zellikle bu isimler iizerinden nakletmis; daha sonra kendileri
de Matiiridi kelamina dair eserler telif etmeye baslamislardir. Bu baglamda 6ncelikle Niriiddin es-
Sabani, es-Saffar ve baskalar1 anilmalidir.

Klasik donemde, Semerkant Hanefilerinin IV/X. yiizyildaki (el-Clzcaniyye) kelami
mirasi, yeni bir form iginde—el-Maturidiyye olarak—Ebii’I-Muin en-Nesefi, Ebii’l-YUsr el-Pezdevi,
Ebl Siikar es-Salimi ve Aléeddin es-Semerkandi’nin ¢abalariyla yeniden canlanmustir. VI/XII.
yiizyilda Ebl Hafs en-Nesefi’nin “el-Akaid”i ortaya ¢ikmis ve Matiiridiyye ekolii tarihinde doniim
noktasi sayilmistir. Zira bu metinde doktrinin hiikiimleri yeni bir tertip i¢cinde sunulmustur. Son
donemde, en-Nesefi’'nin Es‘ari kelamci Eba Hamid el-Gazzali’nin eserleriyle yakindan tanigik
olduguna dair bulgular da giindeme gelmistir (Birdini Sarkiyat Enstitiisii E1 Yazmasi, nr. 3907).

Es‘ari kelamc1 Sa‘diddin et-Teftazani’nin “Akaid en-Nesefi” serhi, Matiiridi ve Es‘ari
kelaminin yakmlagsmasini ve keldmda bir bakima “skolastiklesme” siirecinin baslangicini
simgeler. Cok sayida eser telif edilmis olmasina ragmen (Bilinen toplam 41 metinden, bu doneme
ait olan 30 eserdir), Maveraiinnehir’de kelam alaninda bir durgunluk goézlenir. Buhara ve
Semerkant’1 ziyaret eden Fahreddin er-Razi’nin (6. 606/1209) de buna isaret ettigi belirtilir. Bunun
sebeplerinden biri, kelami tartigsmalarin sehirli toplumun sosyal hayat gercekliklerinden giderek
uzaklagsmasidir. Bu donemde telif edilen “el-Muhtasar fi Beyani’l-I ‘tikad” adli eserde, hurafe ve
giindelik batil inanglarm tartisilmasina yonelen bir egilim goze ¢arpar (Bernand, 1982: 1-33).

Samani iktidar krizinin ekonomi ve siyasetten kelam alanma taginmasi, “aykir1 diisiinceyi
takip ve siiphecilik seklinde tezahiir etmistir. Kanaatimizce tam da bu uygulamalar, kelamin
gerilemesine ve bir¢ok ekoliin geleneklerinin kesintiye ugramasma yol agmustir.

Karahanlilar doneminde ise Maveraiinnehir Hanefilerinin ehlii’l-hadis ve Horasan
Séfiilerine kars1 fikri rekabeti, XI-XII. yiizyillardaki {iretici ¢aligmalarin ana istikametlerini
belirlemistir. Boylece, IV/X. yiizy1l Semerkant Hanefi kelaminin (el-Clzcaniyye) yeni bir form
altinda—el-Maturidiyye olarak—yeniden ihyasi baglamistir. Bu siiregte Ebii’l-Muin en-Nesefi,
Ebi’l-YUsr el-Pezdevi, Ebl Siikir es-Salimi ve Alédeddin es-Semerkandi gibi isimler basat rol
oynamistir.

Ebii’l-Muin en-Nesefi, el-Matiiridi’nin yorumcusu olarak ayn1 zamanda Belh ekoliiniin—
Nusayr ibn Yahya el-Belhi cizgisinin—geleneklerini de siirdiirmistiir. VI/XII. yiizyilda Ebt Hafs
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en-Nesefi’nin “el-Ak&id”inin ortaya ¢ikisi, el-Matiiridiyye tarihinde simgesel bir doniim noktasidir
ve doktrin burada yeni bir diizen i¢inde formiile edilmistir. Bu doniisiimde, en-Nesefi’nin Es‘ari
Eb( Hamid el-Gazzali’nin fikirleriyle tanigikliginin da pay1 oldugu anlasilmaktadir (Birini Sark
Yazmalar1 Merkezi yazmasi, nr. 3907). Sa‘diiddin et-Teftazani’nin “Akaid en-Nesefi” serhi,
Matiiridi ve Es‘ari kelamiin yakinlagmasini sembolize eder. Ger¢ekten de Hanefi alimlerin kelam
alanindaki yogun ilmi faaliyeti, onlar1 fikih sahasinda da tiretkenlige sevk etmistir.

Sonug

Bu ¢alisma, Maverailinnehir’de Hanefl kelamimn Samaniler ve Karahanlilar donemlerinde
gecirdigi doniisimii tarihsel-sosyolojik bir perspektifle ele alarak, el-Matiiridiyye’nin ortaya
¢ikisini yalnizca doktriner bir gelisim olarak degil ayn1 zamanda toplumsal ve kurumsal bir insa
stireci olarak degerlendirmistir. Elde edilen bulgular, X. yiizyilda EbG Manstr el-Matiiridi’nin
ogretisinin heniiz merkezi ve hakim bir gelenek niteligi tasimadigini, Semerkant’taki ¢coklu ilm1
cevrelerden biri olarak varlik gosterdigini ortaya koymaktadir. Bu donemde ribatlar, gazi ¢evreleri,
ziihhad gruplar1 ve sehirli orta tabaka, kelami diisiincenin tasiyici sosyal zeminini olusturmustur.

Samaniler devrinde “ehlii’s-siinne ve’l-cema‘a” sdylemi baslangicta siyasi-dini bir
savunma refleksi olarak ortaya ¢cikmis, ancak zamanla diisiinsel cogullugu daraltan ve “sadakat”
Olciitiine dayali bir degerlendirme rejimi iireten bir ¢erceveye doniigsmiistiir. Bu baglamda el-
Clzcaniyye ile el-iyadiyye arasindaki ayrisma, yalnizca teolojik farklihiklar1 degil, ydnetimle
kurulan ilisgkinin mahiyetini de yansitmaktadir. EI-Clzcaniyye daha mesafeli ve zthd eksenli bir
durus sergilerken, el-IyAdiyye nin konformist egilimleri onlarin toplumsal ve siyasi mesruiyet
alanini farkli bigimde sekillendirmistir.

Karahanlilar doneminde ise Nesef menseli alimlerin katkisiyla Hanefi kelam yeniden
sistematize edilmis; Ebii’l-Ylsr el-Pezdevi ve Ebii’l-Muin en-Nesefi’nin ¢abalariyla el-
Matridiyye, Hanefi mezhebinin temsil giicii yiiksek bir teolojik gelenegi haline gelmistir. Boylece
el-Matiiridiyye, kriz ve pargalanma asamasindan gecerek yeniden yapilanma ve kurumsallasma
stirecine girmistir. Belirli sahsiyetler, metinler ve siyasi kosullar araciligiyla bolgesel bir ilmi
cizgiden mezhep i¢i kurumsal bir kimlige evrilmistir.

Sonug olarak, el-Matiiridiyye’nin tesekkiili dogrusal ve kesintisiz bir gelisim degil,
toplumsal aktorler, sehirli giic dengeleri, siyasal otorite ile iliskiler ve ilmi aktarim aglar1 iginde
sekillenen ¢ok katmanli bir tarihsel siirectir. Bu siire¢, Hanefi kelamin Maveraiinnehir’de gecirdigi
doniistimii anlamak bakimindan yalnizca doktriner degil, ayn1 zamanda sosyo-politik baglamin da
belirleyici oldugunu gostermektedir.
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THE ESSENCE OF AL-KHORAZMI'S WORK “MANAQIB ABI HANIFA”

Abstract. In the Muslim world, interest in the personality of Abu Hanifa has ancient roots.
The life and work of Numan ibn Thabit Abu Hanifa have been comprehensively studied and are
still being studied. In independent Uzbekistan, just like in the East and West, an objective study
of its life has already been established. This scientific study analyses works written in the managib
(hagiography) genre about Abu Hanifa. In their works, all the authors of managib highlight aspects
of the figure of Abu Hanifa, noting in meticulous detail his gradual integration into the field of
figh. It can be argued that the works of "Managib Abi Hanifa™ constitute a significant scientific
legacy pertaining to the history of spirituality in Central Asia. They encompass a wealth of
information about numerous scientists who originated from our country and made substantial
contributions to the advancement of Islamic sciences. Additionally, the narratives in these works
illustrate the profound respect for Imam Abu Hanifa and Hanafism that was prevalent in Central
Asia. This scientific research analyses the work of Abu-I-Muayyad al-Khorazmi, entitled
"Managib Abi Hanifa", which falls within the genre of biographical writing about Abu Hanifa.
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bareic ennepinzgeriieil, OHbIH ©Mipi MEH MypachlH OOBEKTHBTI TYpFBIZA 3epAeiey >KOJFa
KoWbUIFaH. by FeuibiMu 3epTTey OO0y Xanudara apHainraH MaHakuO (XaruorpadusiblK, SFHH
oynmenep eMipiH OasHAAWTHIH JKaHP) KAHPBIH/IA JKa3blIFaH €HOCKTEpl Tannayra OarbITTaIFaH.
Atanran eHOekTepae MaHakuO aBTopiapsl OO0y XaHH(AHBIH TYIFACHIH Op KbIPhIHAH CHUITATTaii
OTBIPHII, OHBIH (puKh (McIIaM KYKBIFBI) FEUIBIMBIHA OIpTIHICT KAIBIITACY KOJBIH eMKeH-TerKeni
Oasumaiapl. «Manaku® OO0y Xanuda» eHOekrepin OpTanblK A3USAarbl PyXaHUST TapUXbIHA
KAThICTBl MaHbI3/bl FHUIBIMU Mypa Jen Oaranayra Oosianpl. by msirapmanapia 3 ejKeMi3ieH
IIBIKKAH, MCJIaM FBUIBIMIAPBIHBIH JIaMybIHA €IIeyJli YJec KOCKaH KOITEeTreH FalbIMaap Typajibl
KYH/IBI JiepekTep KamTeutraH. COHbIMEH KaTap, Oy eHOekTepaeri puyasrrap Opranbk A3usiia
Nmam OO0y Xanupa mMeH xaHaQWIiK TOCTypre JereH >KOFapbl KYPMETTIH KEeH TaparaHbIH
Kepcerel. ATanFaH FhUIBIMU Makaja ©O0y XaHuda Typassl XaruorpausuiblK KaHp/a sKa3blIFaH
O0y-n-Myaitsig on-Xopesmuaiy «Manaku6 OO0y Xanuda» aTThl €HOETriHEe Tanjay »Kacayra
apHaJFaH.
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CymHocThb Tpyaa ajab-Xope3mu «Manakud A0y Xauudga»

AnHOTanusA. B MycynpMaHckoM Mupe uHTepec K JuuHocTH AOy XaHudsl wmmeeT
rIyOOKue ucTopuyeckue KopHH. Kuszub u nestenpHocTh Hy‘mana n6n Cabuta A0y XaHudbl
ObUIN BCECTOPOHHE M3YUYEHBI U MPOJIOJDKAIOT OCTAaBaThCs MIPEIMETOM HAYyYHBIX MCCIe0OBaHui. B
HE3aBUCUMOM Y30ekucraHe, Kak M Ha Bocroke u 3amaze, yxKe CIOXWIACh TpaguLus
OOBEKTMBHOTO M3YYEHHUS €ro >KH3HM M Hacieaus. B pgaHHOM HaydHOM HCClIE€OBaHUU
AHATM3UPYIOTCS TPY/IbI, HATMCAHHBIE B )KaHpe MaHakuO (armorpadus) o6 A0y Xanude. Bo Bcex
3TUX NPOU3BEIECHUAX aBTOPbl MAaHAKUO OCBEIIAIOT PAa3JIMUHbIE ACHEKThI JINYHOCTU AOy XaHU (B!,
[OJIPOOHO OMUCHIBAS IPOLIECC €ro MOCTENEHHOIO CTAHOBJIEHUS B OOJacTH (HKXa (HMCIaMCKOTro
npasa). Tpynel «Manaku® AOy Xauuda» MOXXHO paccMaTpuBaTh Kak 3HAYMMOE HaydHOE
Haclieiue, CBA3aHHOE C HUCTOpued nyxoBHocTH lleHTpanbHOll A3uum. B HHUX conepxurcs
oOmupHas uHGOpPMAIMs O MHOTOYUCIIEHHBIX YYEHBIX, IPOMCXOUBIINX M3 HAILEro PerdoHa u
BHECIIIMX BECOMBIM BKJIaJ B pa3BUTHE MCIAMCKMX HayK. Kpome TOro, moBecTBOBaHUS B 3THX
TpyAax HarjsiIHO JEMOHCTPUPYIOT BBICOKMH ypoBeHb mnouutanus Mmama AOy Xanudpsl u
XaHa(UTCKOW Tpaauuuy, pacnpoctpanéHHbll B LlenTpanbHoil A3un. B crathe aHamusupyercs
Tpyn AOy-n-Myaiisna amb-Xopesmu «Manaku6 AOy Xanuda», OTHOCAIIMHCA K >KaHPY
onorpaduueckux counHeHuii 06 A6y Xanude.

KaoueBbie cioBa: AGy Xanuga, MaHakuO, aib-XOpe3MH, HCIAMCKHE HAyKH, (QHKX,
Lentpansnas Asust, MaBepanHaxp, XaHauTCKHi Ma3xal.
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El-Harizmi’nin “Menakib Ebi Hanife” Adh Eserinin Mahiyeti

Ozet. Miisliman diinyasinda Ebii Hanife sahsiyetine duyulan ilgi kokli bir gegmise
sahiptir. Nu‘man b. Sabit Ebi Hanife nin hayat1 ve ilmi faaliyetleri kapsamli bi¢imde incelenmis
olup bu c¢alismalar giiniimiizde de devam etmektedir. Bagimsiz Ozbekistan’da da Dogu ve
Batr’daki aragtirmalara paralel olarak onun hayatmin ve ilm1 mirasinin nesnel bigimde incelenmesi
yerlesik bir gelenek haline gelmistir. Bu bilimsel calisma, Ebl Hanife hakkinda menakib
(hagiografik) tiiriinde kaleme alinmis eserleri analiz etmeyi amaglamaktadir. S6z konusu eserlerde
menakib miiellifleri, Ebi Hanife nin sahsiyetini farkli yonleriyle ele almakta ve onun fikih (Islam
hukuku) alanindaki ilmi gelisimini ayrintili bigimde ortaya koymaktadir. “Menakib Ebl Hanife”
eserleri, Merkezi Asya’daki maneviyat tarihine iliskin O6nemli bir ilmi miras olarak
degerlendirilebilir. Bu eserlerde, bdlgemizden yetismis ve Islam ilimlerinin gelisimine biiyiik
katkilarda bulunmus ¢ok sayida alim hakkinda zengin bilgiler yer almaktadir. Ayrica bu anlatilar,
Merkezi Asya’da Imam Eb Hanife’ye ve Hanefi gelenegine duyulan derin saygiyr agik¢a
gostermektedir. Bu makalede, Ebi Hanife hakkinda hagiografik tiirde kaleme alinmig olan Ebii’1-
Muayyed el-Harizmi’nin “Menakib Ebt Hanife” adli eseri incelenmektedir.

Anahtar kelimeler: Eba Hanife, menakib, el-Harizmi, Islam ilimleri, fikih, Merkezi Asya,
Maverainnehir, Hanefi mezhebi.

Introduction

The process of globalization in the world requires paying special attention to the regional
features of the history and spread of religion, especially Islam. It is known that in the 8th-9th
centuries, the religion of Islam spread widely in Central Asia and was gradually absorbed into the
life of the region. Among the scholars of the region, prominent theologians who promote Islamic
values appeared. The contributions of scholars and thinkers who lived in the 9th-14th centuries to
the development of the Islamic religion, the formation of Islamic values and their harmonization
with national traditions are of particular importance. Their great services to humanity deserve
respect and attention, and their works are an invaluable resource for those studying Islam today.
This scientific heritage is not only the spiritual heritage of one nation or people, but also of the
entire humanity, and this invaluable wealth will undoubtedly serve as a source of wisdom and
knowledge for future generations, and most importantly, a solid foundation for new discoveries.

A number of results were obtained as part of international scientific research on Islamic
sources created in the Middle Ages. For example, in European countries, researches were carried
out on topics such as Islamic law, Islamic traditions, customs, compatibility and indicators of
Islamic traditions, including Fahry M. «Ethical Theories in Islam», «A History of Islamic
Philosophy», Hourani G.F. «Reason and Tradition in Islamic Ethics», Gutas D., Felicitas Meta
Maria Opwis, David Reisman «Islamic Philosophy, Science, Culture, and Religion: Studies in
Honor of Dimitri Gutas», Schacht J. «An Introduction to Islamic Law», «Legacy of Islam»,
Guillaume A. «The Life of Muhammad», «Islam (Reprint edition)», «The traditions of Islam»,
Juynboll G.H.A. «Muslim tradition», «Studies on the Origins and Uses of Islamic Hadith»,
Wensinck A. J., Mensing J. P. «Tradition Musulmane: Les Six Livres, Le Musnad D'Al-Darimi,
Le Muwatta'De Malik, Le Musnad De Ahmad Ibn Hanbal», Fiick J. «Die Arabischen Studien in
Europa».

25


mailto:r.matibaeva@gmail.com
mailto:bauyrzhan.saifunov@ayu.edu.kz

HIKMET, Nel (7), 2026 ISSN-e 3007-8598

In the Middle Ages, many works were devoted to the study of the regional form of Islam
in Central Asia. The study of the history of the spread of Islam begins with the study of the life
and teachings of Imam Abu Hanifa through the materials of managib and musnad works on Abu
Hanifa. It is necessary to emphasize the incomparable contribution of Mawara’ al-Nahr
(Transoxiana) scholars in compiling these collections.

Abu Muhammad Abdullah bin Muhammad Subazmuni, a well-known scientist, muhaddis,
jurist who lived in the 9th-10th centuries, made a great contribution to the history of Hanafiism.
He gives information about 28 Hanafi scholars from Mawara’ al-Nahr in his work «Discovering
the Monuments of Imam Abu Hanifa Manaqib» (al-Subazmuni, No. 3105: 243). It should be noted
that they not only served to determine Abu Hanifa’s jurisprudential views, dogmatic opinions, and
his position in the science of hadith, but also played a certain role in the wider spread of the Hanafi
school of thought and teachings in Central Asia.

Khatib al-Baghdadi’s book «History of Baghdad» contains information about Imam Abu
Hanifa and the great Hanafi scholars who worked in Baghdad. In the work of Abul Hafs of Nasaf
«Book about the scholars of Samarkand», information is given about 3000 Muhaddiths from
Mawara’ al-Nahr, most of them Hanafi scholars. Abu Saad Samaani dedicated the work
«Genealogy» mainly to Central Asian scholars, the author also provides extensive information
about Hanafi scholars. Abdul Qadir Qurashi’s work «Original pearls about the classes of Hanafi
scholars» also collected information about more than 3000 famous Hanafis. And Shamsuddin
Dimashqi gave information about Imam Abu Hanifa and Hanafi scholars in «The joy of pearls in
the eyes of Imam Abu Hanifa Numan».

The 19th century Indian Hanafi scholar Abdulkhay Laknavi collected information about
almost 1000 Hanafi scholars in his research «Bright Benefits of Hanafi Biography and Wonderful
Commentaries on Bright Benefits». In the West, interest in the study of Hanafi history began in
the 19th century. The first attempts began with the study of the biographies of scientists. Orientalist
G. Flugel was one of the first to write 1bn al-Nadim’s (10th century) «List», Qasim Ibn Qutlubuga’s
«Great Biographies of Hanafi Scholars».

Dr. Ali Muhammad Umari, a Saudi researcher, wrote «Disagreements between Abu Hanifa
and his Companions and the attitude of other imams to them», mainly about the differences in
matters of judgement in Hanafiism and their causes. In this direction, researches were also carried
out in Russia, including the science of hadith and its issues by I.P. Petrushevsky, A.B. Khalidov,
K.A.Boyko, S.M.Prozorov, D.V.Ermakov, A.S. Bogolyubov about the life, work and legacy of
Abu Hanifa, Rustam Batyr «Life and legacy of Abu Hanifa», customs, rituals, Islamic ethics in
Central Asia in the pre-Islamic period and it’s The works of N.P.Lobacheva, V.N.Basilov and
E.V.Muzykina provide valuable information about its components.

The history and development of the Hanafi in Uzbekistan, in particular, U. Uvatov, M.
Alimova on the science of hadith and its issues, A. Juzhony, A. Muminov, D. Muratov on the
jurisprudential views of Abu Hanifa, S. Akilov on the jurisprudential views of Abu Hanifa, Hanafi
of Mawara’ al-Nahr by scientists M.Komilov, D.Rahimdjanov, O. Kariev, A. Abdullaev, R.
Matibaeva, A. Ashirov created studies on the ancient beliefs and rituals of the Ishakovs, the Uzbek
people (Matibaeva, 2009: 48).

All of the above researches are mainly characterized by the use of historical-biographical,
bibliographic literature in mixed genres, as well as partially manuscript catalogs as a source; the
collected materials are not generalized and they do not observe development trends, general
Islamic and regional changes. One of the historical and biographical literary monuments of the
Hanafis, Kafawi’s work «Collections of Great Scholars» was studied as a source of Islamic history
in Mawara’ al-Nahr (Muminov, 1991: 87).

Along with the development of historical-biographical literature within the framework of
hadith science, the emergence and development of literature devoted to the life of Abu Hanifa
were observed. In the managibs dedicated to Abu Hanifa, we see that his lineage, birth, learning,
virtues, and teachers, in general, are covered in detail up to his death. In particular, the evidence
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proving that he is one of the Tabiyyah - the hadiths that he met with the Companions and narrated
from them - is that Abu Hanifa heard the hadiths from the Companions. Abu Hanifa’s meeting
with the Companions is evidenced by the fact that he was born in 699. Because the last companions
who died - Anas ibn Malik and Jabir ibn Zayd - died in 712. Also, the narrations about Abu Hanifa
confirm that the Hanafi took the main place in Mawara’ al-Nahr during this period (Saifunov,
Sambetov, 2023: 291).

The study of Abu Hanifa’s manaqib shows that the works written about his life can be
divided into the following three groups from the historical point of view: 1) managib of the first
period; 2) Middle Ages Manaqgibs; 3) modern critics.

The first managibs about Abu Hanifa are not divided into ions because they are the first
sources in this direction. They mainly focused on Abu Hanifa’s Muhaddith work D. Muratov and
were not criticized by later scholars because they covered Abu Hanifa objectively and did not
exaggerate like other scholars. It is noteworthy that medieval commentators tried to show the
greatness of Imam Abu Hanifa’s personality and mentioned the information about his meeting
with his companions. Modern scholars have tried to show its place in jurisprudence. Each of these
three groups has a special significance.

The most important topic in Abu Hanifa’s manaqib is to show his place in jurisprudence.
This topic is widely covered in every managib work and given a lot of attention. Also, in each
manaqib, Abu Hanifa’s dialogue with the muhaddiths is presented. In the Muslim world, interest
in the personality of Abu Hanifa has ancient roots. The life and work of Numan ibn Thabit Abu
Hanifa have been comprehensively studied and are still being studied (Saifunov, Tolegenov &
Zhanykulov, 2025: 273-292).

In independent Uzbekistan, just like in the East and West, an objective study of its life has
already been established. This scientific study analyzes works written in the managib genre about
Abu Hanifa. In their works, all the authors of Manaqib highlight aspects of the figure of Abu
Hanifa, noting step by step his entry into figh. It can be said that the works of «Managib Abi
Hanifa» are a valuable scientific heritage related to the history of the spirituality of our country
since they contain extensive information about hundreds of scientists who came out of our country
and made a great contribution to the development of Islamic sciences. Also, the narratives in the
works show how high the respect for Imam Abu Hanifa and Hanafism was in Central Asia. This
scientific research analyzes the work of Abu-I-Muayyad al-Khorazmi, «Managib Abi Hanifa»
written in the hagiography genre about Abu Hanifa.

Research Methods

The main source of this study is Abu-I-Mu'ayyad al-Khorazmi’s work Managib Abi Hanifa.
In a comprehensive analysis of this source, which was selected as the object of the study, several
primary materials were also considered, such as manuscripts on the life and works of the author,
and books by scholars of the same period. This study employs descriptive and textual analysis
methods. The descriptive method is used to provide a detailed account of events, situations, or
phenomena. It is particularly useful for in-depth examination of a topic and understanding the
current context. The textual analysis method involves examining the texts of Managib Abi Hanifa
to understand Abi Hanifa's thoughts and their influence in Central Asia. This method also
highlights Abi Hanifa's role in the development of Turkish culture.

Discussion and Results

The Work of al-Khorazmi «Managib Abi Hanifa»

In the 9th-15th centuries, Mawara’ al-Nahr authors created many works in the genre of
managib, but most of them were written in the 12th century. The work «Managib Abi Hanifa» by
Abu-I-Muayyad al-Khorazmi, dedicated to illuminating the life of Imam Abu Hanifa in a complete
way for his time, also belongs to this period (Brockelmann, 1937-1942: 642). A relatively
complete manuscript of Abu-l-Muayyad al-Khorazmi’s work «Managib Abi Hanifa» is currently
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kept in the collection of manuscripts of the Sulaymaniyah Library in Istanbul under the number
1631. The last page of this 192-page manuscript states that it was completed by Muhammad ibn
Ramazan ibn al-Hasan al-Fushanji al-Haravi in Egypt in the middle of Muharram 791 Hijrah
(January 1389 AC). The page size of this 14th-century copy is 27x20 cm, the text size is 16x11
cm, and on average, 23 lines of text are placed on one page.

The two seals on the first page of the manuscript belong to a relatively late date - the period
of its dedication. One of them is round, 3.5 cm in diameter, and inside it is written the following
inscription in Arabic: «This book was dedicated by Abu Abdullah Valiuddin Jorullah to Allah with
the condition that it would not leave the library of the Sultan Muhammad mosque (mosque) in
Constantine (Constantinople) in 1478» (al-Khorazmi, 1631: 1-192). The second seal is smaller
and egg-shaped. This seal, crumpled and hard to read, reads roughly as follows: «First of all,
Bismillah, Rasulullah, and success are in his hands».

The first page of the manuscript gives the title of the book as follows: «The dhikr of Imam
Azam Abu Hanifa, may God be pleased with him, Numan ibn Thabit ibn Numan al-Kufi, and some
of the shaykhs who narrated from him in the east of the land and the Maghrib, they are 730».

On the same page, there are four wise Arabic Rubai's. One of them states, inter alia: «I
complained to Vaki about my bad memory». He advised me to leave sins: «Because knowledge is
a divine virtue, God does not give his grace to a sinner».

The introduction preserved in Sulaymaniyah’s manuscript, but omitted in the edition,
mentions praises to Allah and blessings to the Messenger of Allah (al-Khorazmi, 1631: 3). Abu
Hanifa Numan ibn Thabit al-Kufi is a scholar who continues the ways of the Messenger of Allah,
and the opinions of scholars from Baghdad and Balkh are mentioned about this scholar. From here,
the hadiths of the Messenger of God about Abu Hanifa begin to be quoted: «<Among my ummah,
there will be a person named Abu Hanifa named Numan. He is the light of my community». He
also notes that the calligrapher Abu-l-Muayyad al-Khorazmi performed a great service in
introducing the Maghreb-Mashriq by gathering the followers of Abu Hanifa and illuminating the
image of Imam Azam (al-Khorazmi, 1631: 5).

Abu Hanifa made a great contribution to regulating and reforming the jurisprudential and
dogmatic disputes in Baghdad and Hejaz, the centers of the Islamic world. In this part, it is said
that after the death of Abu Hanifa, who guided all on the path, his deeds were preserved in the
hearts of the people around him, that the scholar made a world of peace, and that he was far from
the world’s beautiful ornaments. One of Abu Hanifa’s virtues is his fairness, self-demandingness,
and strict attention to what is halal and haram (al-Khorazmi, 1631: 6).

A three-verse poem dedicated to Abu Hanifa reads, inter alia: «The imams of this world
are the followers of Abu Hanifa. In the fire of his enthusiasm, he baked cakes and made bread for
him. His ribs were stuck from hunger, but he was calling his partner for a piece of bread».

Pages 3-5 of the book present the content of this work, which consists of 40 chapters. It
can be seen that the first 30 chapters of the manuscript are devoted to the life, scientific and moral
qualities of Imam Abu Hanifa, while the remaining 10 chapters relate to the biographies and
activities of his scholarly disciples.

The first chapter contains information about the birth and genealogy of Imam Abu Hanifa.
It first presents all the information on the topic - right and wrong opinions - and then analyzes
them and selects them with the help of proof - evidence. For example, about the year of the
scholar’s birth, he gives the opinion that «Abu Hanifa was born in 80 (Hijrah)» in three isnads,
and then gives the narration that he was born in 61 (Hijrah). But noting that the first word, that is,
the year 80 (699) of his birth, is confirmed by all, the author accepts this information as correct
from them (al-Khorazmi, 1631: 138). Also, the work gives some information about the origin of
Imam Abu Hanifa’s ancestors and comes to a logical conclusion as a result of their analytical
study. For example, Abu Nuaym al-Fadl ibn Dugaim narrates: «Abu Hanifa Numan ibn Thabit ibn
Zuti is originally from Kabul». Yahya ibn Nasr al-Qurashi said that Abu Hanifa’s father was from
the city of Nasa. Al-Hars ibn Idris says that Abu Hanifa was originally from Termiz. Abu Jaafar
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Ahmed ibn Bahul narrated to his grandfather that Abu Hanifa’s father was Thabit from Anbar (al-
Baghdadi, 1997: 20).

Abu-I-Muayyad al-Khorazmi analyzes the quoted words and comes to the following
conclusion: «4bu Hanifa’s grandfather was from Kabul. Then he moved to Termiz, from there to
Naso, and from there to Anbar. His (Abu Hanifa’s) father was born in Termiz and grew up in
Naso». In this way, the author solves the problem of different information about the origin of Abu
Hanifa’s ancestors.

The second chapter is devoted to what the Prophet and his companions said about Imam
Abu Hanifa. It contains five versions of the hadith about the scholar: «A man with the name of
Abu Hanifah will emerge from my community; he will be the light of my community». At the
same time, this chapter also contains a narration from the famous Kaab al-Ahbar, which is
informed by Jewish, Christian, and Islamic sources. It says: «l have come across the names of
many scholars in books. Among them, I found the name of a person named Numan ibn Thabit, who
had a great reputation in science, jurisprudence, judgment, prayer, and asceticism. He is the
Sayyid of the scholars of his time and is like the full moon among them. He lives as he desires and
dies as he desires» (al-Khorazmi, 1631: 10-19).

There are peculiarities in the structure of al-Khorazmi’s «Managib». One of its useful
aspects is that the teachers of Abu Hanifa are singled out in the third chapter. In this chapter, it
is especially emphasized that the sheiks of Abu Hanifa are from Tabiyyn (al-Khorazmi, 1981:
121). When the names of the sheiks are mentioned, it is traditional to mention those named
Muhammad (s.a.w.) first and then mention the other sheiks in alphabetical order out of special
respect for Muhammad (s.a.w.).

The following fourth chapter deals with the beginning of Abu Hanifa’s career in
jurisprudence and his introduction to jurisprudence. In one of the narrations stated in it, it is stated
that Abu Hanifa first studied the word, then he studied literature and Nahv sciences, then he studied
poetry, then he entered the science of recitation, then he studied the science of hadith, and after the
science of hadith, he studied jurisprudence (al-Khorazmi, 1981: 186). Based on the content of this
narration, it can be concluded that Abu Hanifa studied almost all fields of science during his time.
At the same time, the clear information that he was engaged in the science of hadith before the
science of jurisprudence is of particular importance. After all, it is impossible to be a mature jurist
without knowing the science of hadith. Through this narration, the author stated that Abu Hanifa
was well-versed in the science of hadith.

In the fifth chapter, the factor that caused Imam Abu Hanifa to start issuing jurisprudential
rulings — fatwas - is shown. It is said that when the scholar's teacher Hammad died, his disciples
came to Abu Hanifa and urged him to teach and issue fatwas in place of his teacher. But the
scientist is humble and refuses to do this. After some time, Abu Hanifa saw in a dream that he was
digging the graves of the Prophet (s.a.w.), and he gathered the bones of the man and pressed them
to his bosom. When Muhammad ibn Sirin was asked about its interpretation, he replied that «the
one who saw this dream reveals the interpretation of the Sunnah of the Prophet to people». After
that, Imam Abu Hanifa began to answer people’s questions on figh issues and issue fatwas. The
reason why the scientist did not try to issue judgments and fatwas was that he liked to hear from
others and learn more (al-Khorazmi, 1631: 47-56).

The sixth chapter deals with Imam Abu Hanifa’s explanation of the foundations of his .
The scholar said that ahlu-s-sunnah wal-I-jamaa preferred Abu Bakr al-Siddig and Umar ibn al-
Khattab over others, loved Ali ibn Abi Talib and Uthman ibn Affan, and believed that all the good
and bad things of destiny are from God, who considered it permissible to mash fruit, said that fruit
vinegar is halal, did not make a Muslim a disbeliever for a sinful act, and did not say anything
about Allah (al-Khorazmi, 1631: 57-64). In this chapter, the permissibility of the methods of
«(giyas» and «istehsan» characteristic of the Hanafi is justified by the Qur'anic verses and hadiths.

The seventh chapter is devoted to Abu Hanifa’s communication with various scientists
and ordinary people, and it is explained that the scientist was able to answer the questions and
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issues raised in various debates based on comprehensive logic without thinking at all. Here is a
narration. Ibn Abu Laila, who was appointed as a judge in Kufa, passed judgment on a mad woman,
that is, mentally weak. In this incident, the judge charged her with two charges because she said
to a man, «You are the son of adulterers». First, the woman sentenced the man to be flogged for
insulting his father, and second, his mother. He punished the woman by flogging her while
standing in the mosque (al-Khorazmi, 1981: 235). When Abu Hanifa was given a detailed account
of this judgment and its execution, he pointed out that the judge had erred in the following six
points, one by one:

1. The judge executed the sentence in the mosque because the punishment was not applied
there.

2. The judge punished the woman while standing. Women are flogged sitting, not standing.

3. The judge imposed two punishments on the woman. The first was that the woman
insulted the man’s father, and the second was that the woman insulted the man's mother. This is
wrong. Because the same punishment is imposed for two crimes that happened in the same way.

4. The judge executed the two punishments imposed on the woman by combining them.
The second punishment shall not be imposed on the accused until he is relieved from the first
punishment.

5. The judge sentenced the mentally retarded woman to punishment. However, a mentally
retarded person is not punished.

6. The judge concluded that the woman insulted the man’s parents. At the time of the
sentencing, the parents of that person did not appeal to the judge about being insulted and did not
even attend the court hearing. In such cases, the accused will not be punished (al-Khorazmi, 1631:
66-74.).

In the eighth and ninth chapters, al-Khorazmi elaborates on the maturity of Abu Hanifa
in terms of intelligence, piety, and preservation of language. The information in this chapter serves
to further expand the opinions of various scientists aimed at illuminating the figure of Abu Hanifa
and to clarify the perception of the scientist. It is said that when a scholar faced difficulty and
uncertainty in solving a jurisprudential issue, he would apologize, saying, «It was because of a sin
| committed». He often performed ablution on such occasions and prayed two rakats. After that,
the solution would be clear to (al-Khorazmi, 1631: 75-85).

According to narrations, Hafs ibn Abdu-r-Rahman was Abu Hanifa’s business partner. The
scholar sent him a piece of clothing and told him to sell it. Hafs forgot to mention the fault of these
goods and sold them, and then he did not know who bought them. When this became clear to Abu
Hanifa, he gave away all this wealth to charity. It is said that its amount was 30 thousand dirhams
(al-Khorazmi, 1631: 66).

The work sheds light on the scholar’s ascetic status by showing his indifference to worldly
pleasures. The fact that Abu Hanifa reacts to them with serious restraint, especially when there are
various slanders, is proof of his high human qualities. These issues are covered in detail in the
tenth chapter.

In the eleventh chapter, the smallest in the work, it is mentioned that Abu Hanifa is a
depositor. At the same time, the narrations about Abu Hanifa being very kind to his neighbors are
given as exemplary stories in the twelfth chapter. These narrations have been quoted many times
in other works and have been raised to the level of zabulmasal. One of them says:

«As much as Abu Hanifa was unsurpassed in science, he was also unsurpassed in human
relations. He was very kind to people, protected their rights, and was a person of consequence.
When he lived in Kufa, he used to be a cobbler’s neighbor who would work from morning until
night and return home in the dark of night. The shoemaker would cook the meat or fish he brought
from the market, eat the cooked food, drink wine to his heart’s content, and take his soz in his hand
and make hirgii.

They lost me. What kind of guy did they lose?!

This is due to his correct speech and a bad day.
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He would repeat this stanza until he felt sleepy and then fall asleep. When Abu Hanifa was
engaged in prayer at night, he would always hear his drunken neighbor's moaning voice, and he
had become accustomed to it. One night, Abu Hanifa did not hear his neighbor’s voice, became
worried, and began to inquire about him. Neighbors said that the shoemaker was taken away by
Mirshabs and locked up. Hearing this news, Abu Hanifa rode his mule the next day after the
morning prayer and went straight to the palace of the governor of Kufa and asked for permission
to receive him. To the employees of the Governor’s Office:

- Let Abu Hanifa enter. But don’t let him off the mule until his mule has crossed the carpets.

Devon staff did just that. When Abu Hanifa entered the hall, the governor asked him what
he needed before he got up. Then Abu Hanifa said:

- | had a pleasant neighbor. A few days ago, the Mirshabs caught him and locked him up.
I will ask the governor to give an order to release him», he said. Hearing this, the governor
immediately said:

- 1 order the release of those arrested from that night until today, he said. All the prisoners
were released.

On the way back, Abu Hanifa rode his mule, and his neighbor followed him on foot. When
he arrived home, he got off his mule and said to his neighbor:

- O young man, we put you to hardship (I was on a mule, and you were walking and
suffered), he said. Then the guy:

- No, no. May God bless you for fulfilling the right of neighborliness and protecting the
truth! He shed tears.

After this incident, Abu Hanifa’s poor neighbor repented and completely renounced his
past way of life (Bahromov, 2003:105).

In the thirteenth chapter, it is mentioned that Abu Hanifah even prayed four hundred
rakats in one night to show that he was a firm person in prayer. Some of these exaggerated
narratives are presented in the work as such (Sezgin, 1967: 211). For example, the narration that
the scientist finished the Quran 60 times in the month of Ramadan is one of them.

In the fourteenth-seventeenth chapters, the author highlighted the virtues of the head of
the religious , such as his generosity, youthfulness, politeness, nobility, high practical respect for
his parents and teachers, and how he responded to the insults inflicted on the scholar by his envious
enemies and treated them well.

The work also mentions the praise of Abu Hanifa by Sufi sheiks (al-Khorazmi, 1981: 321).
Due to the loss of the nineteen-twenty and twenty-first chapters of the manuscript used in the
publication, these places were given incorrectly in the printing of the work. The Istanbul
manuscript fills this gap.

Al-Khorazmi quoted narrations from the books he heard or read in the work. In these cases,
the author does not cite the dialogue between the narrator and himself or describe which of his
works he used. Among them, al-Imam al-Harisi said this and quoted his narration (Muratov, 2005:
150). Al-Saymari, Abu Saad al-Samani (d. 1167), and others can be mentioned. It is known from
the work that the works of these scholars were widely distributed and widely used during the time
of al-Khorazmi, that is, their popularity.

The author made good use of the information contained in the books of previous scholars
in his work; that is, al-Khorazmi relied on their narrations. Therefore, all the narrations in the book
are explained with their isnads. In these isnads, al-Khorazmi proves his point by mentioning the
names of the work or the narrations of any scholar he uses. In some places, you can also find the
comments of the author. The scholar has given as much information as possible about most of the
narrators, if not about every narrator. For example, he said about Mugatil ibn Sulaiman: «He was
one of the first imams in the science of interpretation. His origin is Balkh. Abu Hanifa was a person
who is often remembered for having good qualities. He heard hadith with Abu Hanifa from the
Tabiyy class, such as Ato, Nafi, Muhammad ibn al-Munkadir, Abu Zubayr, and lbn Sirin»
(Muratov, 2005: 153). About Ahmad al-Haravi, he said: «He is the imam of the people of Termiz
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in figh and hadith» (al-Khorazmi, 1981: 325). Such descriptions of the author show the extent of
his knowledge about the narrators.

The valuable part of the work is that in it, the author collected the information available
from sources that did not reach us before him and arranged them in an orderly manner. The
compilation of the early Hanafi madhab’s works might have been done using the narrator’s names.
Some narrations consist of many narrators, for example, 16 narrators (Muratov, 2005: 157), while
others have only three narrators (al-Khorazmi, 1981:326).

The work was published in Hyderabad in 1903 by Muhammad Haydarullah Khan ad-
Darani (Muminov, 2003: 63). This edition is based on an incorrect personal manuscript copy in
the hand of Abu Ghanim al-Muhazzab ibn al-Husayn, grandson of al-Hafiz Muhammad ibn al-
Husayn ibn Zain al-Isfakhani (d. 1184/85). In it, the introduction at the beginning of the book, the
«Khutba» part, is missing, chapters 19-21 are missing, and chapters 32—40 are not included at
all.

This work was reprinted in Beirut in 1981 by the publishing house «Doru-I-kitab al-arabi»
(«House of the Arab Book»). On the other hand, this edition, based on the previously published
book, repeats the shortcomings mentioned. It seems that the copyist or custodian of the manuscript
focused mainly on the ion on Abu Hanifa and neglected the ions on his disciples and followers.
These copies contain only the thirty-first chapter dedicated to Abu Yusuf, a disciple and follower
of Imam Abu Hanifa. Taking into account the above, it is appropriate to publish a revised critical
text of this work based on the manuscript copy number 1631 in the Suleymaniye library. Because
the work is almost completely preserved in this manuscript. The work mentions information about
the scholars who came from Mawara’ al-Nahr to Bukhara, Samarkand, Khorezm, and the centers
of knowledge in the cities of Isfahan, Marvdan, Nishapur, and Hamadan in Khorasan. At the same
time, Abu-l-Muayyad al-Khorazmi personally traveled and gave information about several
narrations and works that he recorded on the subject in the cities of Ray, Hamadan, Baghdad, and
Kufa (al-Khorazmi, 1981:12).

The author cites the following sources as a basis for writing the work:

- Abdullah al-Subazmuni’s «Kashf al-Asor»;

- al-Saymari’s «Manaqib Abi Hanifa»;

- «History of Baghdad» by al-Khatib al-Baghdadi;

- «Musnad Abi Hanifa» by al-Balkhi;

- «Kitobu-I-intisar li-mazhab Abi Hanifa» by Abu Bakr Muhammad ibn Umar al-Jiabi al-
Kufi al-Hafiz (d. 10th century);

- «Managib Abi Hanifa» by Abu Yahya Zakariyya ibn Yahya ibn al-Harith an-Naisaburi
(deceased);

- Abu-I-Hasan Muhammad ibn al-Husayn al-Abari al-Hafiz (d.974) «Managib al-Shafiiy»;

- «al-Kamil» by Abu-1-Qasim Yusuf ibn Ali al-Khuzali al-Yashkuri (10th century)
(Sezgin, 1967:111);

- «Book of Teacher and Disciple» attributed to Abu Hanifa;

- «Book of Evidence» by Abu Hayyan al-Tawhidi (d. 990);

- «An-Nazm an-Nabih fi-t-tanbih ala butloni-t-tashbih» by Abu-I-Mafakhir Muhammad
ibn Mansur al-Sarakhsi(Sezgin, 1967:111);

- Abu Ali al-Husayn ibn Ali ibn al-Hasan al-Ammari’s «Sharpness of the Eyes»;

- «Kitobu-I-Qand fi Zikr Ulama Samarkand» by Abu Hafs Umar al-Nasafi (d. 1142);

- «Musnad Abi Hanifa» of Abdullah ibn al-Mubarak al-Marwazi (d. 797) (al-Khorazmi,
1981: 9).

Al-Khorazmi’s book «Managib Abi Hanifa» is written in the style of works on the science
of hadith with isnads (Tahhan, 1991: 15) that is, the narrated text is based on the chain of its
narrators. In one of the isnads in the work, it is said: «My brother al-Imam al-Ajall Shamsu-al-
Aimma Abu-I-Faraj Muhammad ibn Ahmad al-Khorazmi, may God have mercy on him, informed
him that the Sheikh of Judges Abu Ali Ismail ibn Ahmad al-Bayhaqi in 488 In Dhu-I-Hijjah
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(December 1095), he gave his news in front of my father in Khorezm. My father reported to us
from al-Hakim Abdullah al-Hafiz, he from Abu Ali, he from Abu Yahya al-Bazzaz, he from Ayyub
ibn al-Hasan. He heard it from al-Hasan ibn Isa, Muhammad ibn Ayn, and Ibn al-Mubarak. 1bn
al-Mubarak was asked about Abu Hanifa: ... » (al-Khorazmi, 1981: 15).

In general, these isnads are of great importance in the field of hadith science, including
history. Through them, it becomes possible to determine the places and times when the narrators
met each other and to find more complete information about the years they lived based on these
facts.

In Al-Khorazmi’s «Managib», the isnads are given with some abbreviations. For example,
it is limited to writing the suffix «no» (b - to us...) at the short end of verbs such as «akhbarano»
((beal- told us) and «Llslasy ((Las- «told us») among the narrators. We assume that it is intended
to be written quickly, to save space by avoiding repetitive words amid a long essay, and to protect
it from boring monotony, relying on the knowledge and experience of the intelligent reader. Each
isnad is followed by its text. The text is a hadith or narration transmitted by a chain of narrators
(isnad). Isnad is a word that means a pillar that supports the main text. The text begins where the
isnad ends (Bahromov, 2003: 105). If the image is reliable, so is the text (al-Khorazmi, 1631: 135).
For example, Ali ibn Asim: «4bu Hanifa’s words explain science. Those who do not pay attention
to his words, with their ignorance, make halal haram and haram halal and lose their way» (al-
Khorazmi, 1981:77).

Authored texts are also found in other famous works: «Uqud al-Juman» by Shamsuddin
al-Dimashqi, «Kashf al-Asar» by Abdullah al-Subazmuni, and «Manaqgib Abi Hanifa» by Abu
Abdullah Husayn ibn Ali al-Saymari (d. 1044), that is, in all of them the narrations are given with
isnads. Among these managibs, Shamsuddin al-Dimashqi’s «Uqud al-Juman» and al-Khorazmi’s
«Managib Abi Hanifa» are mainly based on the previous manaqibs, so the main parts of the
narrations in them are the same. Al-Khorazmi quoted the narrations without comments, while
Shamsuddin al-Dimashgi expressed his thoughts and comments in each chapter or at the end of
the narration. This is the main difference between these two works written in the Manaqib genre.
The opinions expressed by the author of «Uqud al-Juman help to define the perceptions of Abu
Hanifa in the 16th century and clearly show the attention of the Shamashian scholars to the arian
view. In the description of the author of this work, one can even see al-Khorazmi's critical approach
to some narrations in the Managib (Abu Zahra, 1997:288).

The work of Abu Abdullah Muhammad ibn Abu Hafs al-Kabir al-Bukhari (d. 878) that has
not reached us «al-Kitab fi managib Abi Hanifa» is the main part of al-Khorazmi's managib. Al-
Khorazmi’s method of writing his work based on the work of others, on the one hand, helps to
obtain information about the works that have not reached us, and on the other hand, it was the
basis for his successors to write based on his work. For example, Hafizuddin Muhammad ibn
Muhammad al-Kardari al-Bazzazi (d. 1424) wrote his «Managib al-Imam al-Azam» based on al-
Khorazmi’s «Managib» (Muminov, 2003: 113).

The last thirty-first chapter of al-Khorazmi’s «Managib Abi Hanifa» in the Beirut edition
is about Abu Yusuf Yaaqub, a disciple of Abu Hanifa. This chapter consists of seven chapters.
Information about Abu Hanifa’s disciples can also be found in other manuscripts (Matibaeva,
2024: 23). For example, Abdullah al-Subazmuni’s work «Kashf al-Asar» includes examples of
Abu Hanifa’s disciples, such as Abu Yusuf, Muhammad al-Shaybani, and Zufar ibn Huzayl. In
addition, there are examples of them in modern works (Abu Zahra, 1997: 88). However, in
Shamsuddin ad-Dimashqi’s «Uqud al-Juman», there are no chapters dedicated to the disciples of
Abu Hanifa (Brockelmann, 1937-1942: 549).

The peculiarity of al-Khorazmi’s work is that only one chapter is devoted to Abu Yusuf’s
manadib, which consists of several chapters. But since each virtue of Abu Hanifa is described in
separate chapters, these chapters are presented as a whole, not divided into chapters. This style
shows that the main purpose of the work is mainly to illuminate the figure of Abu Hanifa. Al-
Khorazmi’s work contains many quotations from the works of various scholars. One of the authors
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who make up the main part of such sources is Abdullah ibn Muhammad al-Subazmuni, a jurist
and muhaddith from our country. It is regrettable to say that very little information about the life
and activities of Abdullah ibn Muhammad al-Subazmuni has been preserved (Muratov, 2005: 58).

Faqih died on Friday, the fifth day of the month of Shawwal in the year 340 (March 952).
One of the eminent scholars of the Transoxiana region (Mawara al-Nahr L&l ¢ 3 - between the
Amu Darya and Syr-Darya rivers), whom al-Khorazmi respectfully acknowledged as his teacher,
was Najmuddin Abu Hafs Umar ibn Muhammad ibn Ahmad ibn Ismail ibn Muhammad ibn Ali
ibn Lugman an-Nasafi (al-Baghdadi, 1997: 207; al-Subazmuni, No 3105: 256). Also known as as-
Samarkandi al-Hafiz al-Faqih az-Zahid al-Hanafi, he was an encyclopedic scholar whose expertise
spanned multiple disciplines, and he authored more than one hundred works.

In the Islamic world, Abu Hafs al-Nasafi’s work «Agaidu-n-Nasafi» («Nasafi's book on
creed») was very popular. Abu Hafs al-Nasafi died on November 3 or 4, 1142, in Samarkand and
was buried in Chokardiza cemetery next to Imam al-Huda Abu Mansur al-Maturidi.

Another scholar cited by al-Khorazmi is Abu Bakr Ahmad ibn Ali al-Khatib al-Baghdadi
(d. 1070). He is one of the most famous scholars in hadith science. In 1022, al-Khatib al-Baghdadi
was in the presence of famous muhaddith of his time to collect hadith and heard hadith from them.
In his work, the scholar tried to list all the names of scholars related to Baghdad. He stayed in
Baghdad for more than 20 years to write a work called Tarikh Baghdad al-Kabir. During this time,
he was attending meetings of muhaddiths coming and going to Baghdad, but he did not teach
anyone. After writing the book of history, he went on a pilgrimage to praise God. The book
«History of Baghdad» contains information about the lives and works of many scientists from our
country. In particular, it is mentioned above (al-Subazmuni, No. 3105: 256). In 1071, Al-Khatib
al-Baghdadi fell ill in his cell near Nizomiya and reported that he was about to die. Since he had
no heir, he decided to transfer all his property to the Bayt al-Mal account. The scientist fell
seriously ill on August 8, 1071, and died on the second day of Eid al-Fitr.

Abu-I-Muayyad al-Khorazmi’s work «Managib Abi Hanifa» has gained popularity in
recent times, and it has become a frequently consulted source not only among Hanafi scholars but
also among representatives of other schools of thought. Also, this work served as a source for
works published later in the genre of Tabagat al-Hanafiyyah.

Conclusion

In conclusion, it can be said that Hanafi scholars have written many works about Abu
Hanifa. In their works, all the authors of manaqib shed light on aspects of Abu Hanifa’s character,
citing Abu Hanifa’s step into the science of jurisprudence and his step-by-step work. They revealed
the qualities of Abu Hanifa as a jurist, muhaddith, ascetic, pious, and abiding, and showed that
their followers were not only great scholars but also mature people.

In the work «Managib Abi Hanifa», various aspects of the life of the founder of the Hanafi
are revealed with the help of extensive evidence. It has been explained that he has great knowledge
and life experience, as well as the gifts characteristic of charismatic saints and that the fatwas he
issued are not based on «his own opinion», as criticized by others, but have a sufficient scientific
basis. The work «Managib» reveals the reasons for the emergence of some bi-ased and negative
attitudes towards Abu Hanifa, gives reasonable refutations to them, and in this way shows that
Hanafi has a special place among other madhabs. The narratives in the work illustrate the profound
respect for Imam Abu Hanifa and the Hanafi madhab that was prevalent in Central Asia.

It can be argued that the works of "Manaqib Abi Hanifa" represent a significant scientific
legacy pertaining to the history of spirituality in our country. They encompass a wealth of
information about numerous scholars who originated from our country and made substantial
contributions to the advancement of Islamic sciences, as well as the works they produced.
Furthermore, the narratives in the works demonstrate the profound respect for Imam Abu Hanifa
and Hanafi teachings that was prevalent in Central Asia.
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Abstract. In the article examines the religious-epistemological concept of knowledge
(‘ilm) in Islamic civilization and its reception among contemporary Muslims in Kazakhstan. It
highlights the sacred status of knowledge in Islamic tradition, as evidenced by numerous Quranic
verses and Prophetic hadiths that emphasize the obligation and virtue of seeking knowledge.
Classical Islamic scholars such as Al-Ghazali and Al-Maturidi developed nuanced epistemologies,
categorizing sources and types of knowledge and balancing reason with divine revelation. The
study explores the interaction between the Islamic epistemic tradition and the modern secular
education system in Kazakhstan. Since the post-Soviet revival, Kazakhstani Muslims have shown
growing interest in religious knowledge: madrasah and Islamic universities are being re-
established, while the internet and social media have emerged as new arenas for religious learning.
Findings indicate that the Islamic concept of knowledge remains integral to the worldview of
Kazakhstan’s Muslims today, yet the transmission of traditional religious understanding faces new
complexities in the digital age. Through analysis of classical and contemporary sources, the article
traces the evolution of Kazakhstani Muslims’ attitudes toward knowledge and suggests pathways
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PeIuruo3Ho-3nmucTeMoIorndecKkass KOHIenumusi 3HaHusi B HCJIAMCKOM IUBUJIN3AIIHH H €€
BOCHIPUATHE CpeIN COBPEMECHHbBIX Ka3zaxcranckux MYCYJIbMaH

AHHOTaHHﬂ. B crathe paccMaTpruBaCTCA PCIIMTUO3HO-3IMMUCTEMOJIOTUICCKOC TTIOHUMAHUEC
3HaHUA (‘I/IJ'IM) B HCIAMCKOM IIMBUIM3AlUM U AHAIIM3UPYCTCA, KaK JaHHAsA KOHICIIIUS
BOCIIPUHUMACTCS COBPCMCHHBIMU Ka3aXCTAHCKMMH MYCYJIbMaHAMU. B ucnamckoi Tpaaulunu
3HAHUC NTPHU3HACTCA CBAIIICHHON IIEHHOCTBIO: KopaH " XaJUChbl TOAUYCPKUBAOT 00513aTEILHOCTD U
,[[O6p0,[[eTeJ'IL nmorcka 3HaHuM. Kinaccuduecknue MBICIUTENIN HclaMa (HaHpI/IMep, aﬂb'ra3aJ'H/I, aJlb-
MaTypI/I,Z[I/I n I[p) HOI[p06HO p8.3pa6aTBIBaHI/I Knaccn(bmcaumo N HCTOYHHUKMU 3HAHUA,
000CHOBEIBasE B3aUMOCBS3b padyma u 00KECTBEHHOTO OTKPOBCHUA. B crathe HCCIICAYCTCA
B3aHMOBIHUSHHUE HCIAMCKOM THOCEOJIOTHMH M COBpCMeHHOﬁ CBETCKOIl CHCTEMBI 06pa3OBaHI/I$I B
koutekcre Kazaxcrana. Ilocne coBeTckoro nepuoaa HMHTCPEC Ka3aXCKUX MYCYJIbMdH K
PCIMTUO3HBIM 3HAHUAM BO3POC, BO3POKIAACTCA CUCTEMA MCIPECC U UCIIAMCKHUX YHUBCPCUTCTOB, a
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MHTEPHET U COLMAJIbHbIC CETH CTAJIM HOBOW IUIAT(HOPMON IS MOTyISHHUS PEIMTHO3HBIX 3HAHUM.
Pesynbratrhl ucciie10BaHUs ITOKA3bIBAOT, YTO KOHIIECNIT 3HAHMS B HCJIaMe€ 3aHUMAET BaXKHOE MECTO
B CO3HAaHUM COBPEMEHHBIX Ka3axXxCTaHLEB, HCIOBEIYIOIIMX MCJIAM, OJHAKO B YCIOBUAX
ryo0ann3anuy BOCIPUATHE TPAJAUIUOHHOTO PEIMTHO3HOTO 3HAHMSA CTAJIKUBAETCS C HOBBIMHU
BbI30BaMH. IIpoBeneHHBIM Ha OCHOBE KIACCUYECKUX M COBPEMEHHBIX HMCTOYHHMKOB aHAJIMU3
II03BOJIAET MPOCIEANUTH 3BOJIIOLMI0 OTHOLICHHs Ka3aXCTAaHCKMX MYCYJIbMaH K 3HAaHHIO U
MPEIOKUTh YTH 3PPEKTUBHOTO YCBOCHHS PEIUTMO3HBIX 3HAHUN B COBPEMEHHBIX YCIOBUSX.

KiroueBrple cj10Ba: 3HaHUE, NCIAMCKAs SIIUCTEMOJIOTHS, PEIMTHO3HOE TI03HAaHuE, 1'azanm,
Marypunau, mycyneMane Kazaxcrana, Meapece, HHTEpHET-IIPOIIOBEIb.
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SAl-Farabi Kazak Ulusal Universitesi, Din Bilimleri ve Kiiltiir Arastirmalart Béliimii Ogretim Upyesi,
PhD, Dogent (Almati, Kazakistan), e-posta: kudaiberdil981@gmail.com

Islam Medeniyetinde Bilginin Dini-Epistemolojik Konsepti ve Gliniimiiz Kazakistan
Miisliimanlar Arasindaki Kabuli

Ozet. Bu makalede, Islam medeniyetinde bilgi anlayisinmn dini-epistemolojik temelleri ele
almmakta ve bu anlayisin giiniimiiz Kazakistan Miisliimanlarmin dini bilinci ile bilgiyi algilama
bigimleri {izerindeki yansimalar1 analiz edilmektedir. Islam geleneginde ‘ilm (bilgi), kutsal bir
deger olarak kabul edilmekte; Kur’an ayetleri ve hadislerde bilgi edinmenin 6nemi 6zellikle
vurgulanmaktadir. Klasik Islam diisiiniirleri (Gazzali, Matiiridi ve digerleri), bilginin kaynaklarini
ve tiirlerini kapsamli bi¢cimde inceleyerek akil ile vahiy arasindaki karsilikli iliskiyi
temellendirmislerdir. Makalede, Islami bilgi gelenegi ile ¢agdas sekiiler egitim sisteminin
karsilikli etkilesimi Kazakistan toplumu baglaminda degerlendirilmektedir. Sovyet donemi
sonrasinda Kazak Miislimanlarinin dini bilgiye olan ilgisi artmis; medrese—Universite sistemi
yeniden canlanmaya baslamig, bununla birlikte internet ve sosyal medya yeni dini bilgi edinme
alanlar1 haline gelmistir. Arastirma bulgulari, Islam’daki bilgi kavraminin giiniimiiz Kazak
Miisliimanlarinin diinya goriisiinde 6nemli bir yer tuttugunu; ancak kiiresellesme c¢aginda
geleneksel dini bilginin yeni iletisim kosullar1 igerisinde algilanmasinin giderek karmasiklastigini
gostermektedir. Makalede, klasik ve c¢agdas kaynaklara dayali analizler araciligiyla
Kazakistan’daki Miisliiman toplulugun bilgiye iliskin yaklasimlarinin evrimi ortaya konulmakta
ve dini bilginin etkin bir bigcimde i¢sellestirilmesine yonelik dneriler sunulmaktadir.

Anahtar kelimeler: bilgi, islam epistemolojisi, dinf biling, Gazali, Maturidi, Kazakistan
Misliimanlari, medrese, internet vaazlari.

Kipicne

Hcnam epkenuetinie OutiM (apalira — ‘iziv) epekiie KyHaAbUIbIK caHanaabl. Kypan Kopim
MmeH [laiiramOap xagucrepinie OuTIM aldyAblH MOHI MEH MYCHUIMAH OMIpIHJAEr! OpHBI KenTemn
aifteutazpl. MaceneH, kacuerti KypaHHbiH 031 6ipiHii asTTapblH «OKbl!» JlereH aMipMeH 6acTaysl
— UCIIaM/IaFbl LTIM-O1UTIMHIH ipretachid Kanaias! (Xamuda, 1991: 96:1). Consimen Gipre Kypana:
«bineminoep men binmeiimindep mery 6oaa ma?» Jiet, OUTIM HETIePIHIH JOpeXec JKOFapbl eKeHAIr'
Oaca kepceTUIreH. A Tarbl Olp adTTa: «Aaradan Wl MaHIHOE 2aNbIM KYI0apbl aHa KOPKAObLY
neninred  (Xamuda, 1991: 35:28), srum KymaitaHy na TeK OUTIM apKbUIbl MYMKIH €KEHi
yKThIpbUTagel.  Myxammen IlaitramOapnaeiH  (AJutaHblH  OFaH  cojieMi  OOJICBIH) KOMNTEereH
xanuctepine ne “binim i30ey — apbip myceviimanea napulz” 1em, agamM3aTKa Mai1ansl Ke3 KelareH
UTIMIII Wrepy MYCBUJIMAHHBIH MiHAETI ekeHairi Oasumanran (Mo Maxah, 2007: 224). byn
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Karuganap UCIaMIbIK JYHUETaHbIM/IA OUTIM/II TEK YTHIUTAPIIBIK KYpal eMec, PyXaHu KeMeIeHy
MEH KaKCBhUIBIKKA JKETY/IIH KOJIbI PETiH I KaObUIIayFa Heri3 OOJIIbI.

Tapuxu TypFbIIaH aliFaHaa, UClIaM ©pPKEHUETI OUTIM MEH FBUIBIMIIBI JaMBITYIbl ©31HIH
Herizri Muccusnapeiabig 0ipi canagpl. VII-XII raceipimap apaG-MycChIIMaH QNEMIHJE «ANTHIH
FAachIp» aTaJIbIll, COJI Ke3eHJE MiHM OLTIMMEH Katap jXapaTbUIbICTaHy, GpuiIocodus, MeIUIIHA,
MaTeMaTHKa CHIHJBI cananap epkeHzaeni. barnarrarel «baiumyn-xukmay (JlaHanbik yiii) ChIHIIBI
aKaJieMusuIap, dJieMHiH TYHFbI yHHBepcuterTepi (Pec, Kaup, T.6.) — MyHBIH aifrarel. Mcoam
QJleMiHJIe OUTIM aiTy TeK JIHH Mapbhl3 FaHa eMeC, KOFAMHBIH MOJICHU-UHTEIUICKTYaJBIK JaMYBIHBIH
e3eri eni. Opra As3us TombIparblHaH HIBIKKaH onn-@apadbu, M6 Cuna, On-Xopesmu, Maxmyn
Kamkapu, Koxka Axmer Slcayu cekinii oWIIBUIIAp €3 3aMaHBIHBIH SHIMKIONEAMSIIBIK OLTIM
uenepi OonraH. OnapablH eHOEKTepiHJe MIapuFraT UIMI MeH (GUIOCO(PUSIBIK, ITHKAIBIK
Tanjayaap acTachll, OUTIMHIH TOHJIK IIeKapachl3 KEIIeHJl CUMaThl KepiHic TanThl. [lemex,
«6inimy» YFBIMBI HCIaM ©PKEHUETIH 1€ KACUETT1 MATIHAEP/I1 TYCIHY, IIIApUFHU MIHJIETTep 11 Oy FaHa
eMec, COHbIMEeH Oipre JKapaTyIIbIHBIH KapaThUIBICKIH TaHY, aKAKATKa JKETY YKOJBIHIAFBI Ke3
KeJIreH mauaainsl iriMai Kamteiael (Akhtar, 1995).

ConbiMeH Oipre, XX FacbIpJiarbl OTapIbIK JK9HE dCipece KEHECTIK aTeUCTIK cascar huciaam
OPKEHHUETIHIH OYJI pyXaHu MypachklH Texxern, OpTa A3usi XaJlbIKTaphIH JOCTYPJIl iHU OUTIMIHEH
aXbpIpaTyFa THIPBICTBI. Ka3akcTaH aymarbIHJIa KEHEC OKIMETI TYChIHJAA JiHH OKY OpPBIHAAPHI
XKaObUIBIM, AIHU OUTIM Gepy THINBIM CaJIBIH]IbI; MYCBIIMAHABIK JIHU TOKIpUOE HET131HEH TYpMbIC-
cant neHreiinge rana cakraimsl (Omelicheva, 2011: 248). OchiHaail Tapuxu Y3UTICTCH KeWiH,
eJ1IM13 TOyeJCI3IIKKe Ko keTKi3reH 1991 xpuigan 6actan uciaMm AiHIH )KaHFBIPTY, JIHU OUTIM almy
icl KaiiTa »osra Koublma 6actaapl. Kasip KazakcTan MychuiMaHmapsl YIiH UCIAMHBIH OUTIMTE
KaTBICThI KIIACCHKAJIBIK KaFU IaIapblH 3aMaH TajlaObIHA call TYCIHY JKOHE KOJITaHy ©3€KT1 MIHACTKE
anHanapl. byn makamanma mciaamaarbl OUTIM KOHIIETITI MEH OHBIH Ka3ipri Ka3ak KOFaMbIHIAFbl
KaObUIIaHy €pEeKIICNIKTepIH Talaay apKbLIbl JOCTYP MEH MOJEPH apachlHIarbl CaOaKTaCTBIK
Mocenieci KapacThIpblIaasl. 3epTTeyaiH o3ekTiniri: Kazak KorambplHIa JIHU CaHa MEH 3albIpPJIbI
CaHaHBIH apaKaThIHACHI OrepiCKe YIIbIpam OTBHIPFaH Ka3ipri Ke3eHJe MCIaMHBIH OLTIM Typasbl
KJTACCHKAJIBIK TYKBIPBIMIAPBIH 3ep/Ieliey jKoHE 01apAblH OYT1HI1 MYChIMaHIap TapanblHaH Kajai
TYCIHUIIN OTBIPFaHBIH aHBIKTAy MaHBI3Jbl. BUTIMHIH AIHH-3IUCTEMOJIOTHSIIBIK HET3AepiH OLTy
Kazakcrannarsl JiHAApIBIKTEIH OaFbIT-0aF1apbiH, dcipece kahaHaaHy JKaFdaibIH/Ia MMaii1a 00IFaH
JKaHa ypaicTepai (MHTepHEeTTer! IiHU bIKMaJl, OeiipecMu JaiHu OUTiM amy T.0.) TyCIHYre MyMKIHJIIK
Oepeni. 3epTTey MakcaThl — MCJIaM OPKEHHETIHAET1 OUTIMHIH JIHW-TaHBIM/IBIK KOHIICTIIUSICHIH
cunarrar, oHbIH Ka3ipri KazakcTan MycbUIMaHJapbIHBIH JIHU CaHACBIHAA KaH/Iall KOpiHIC TayslIl
OTBIpFaHbIH aHbIKTay. OCbl MaKcaTKa >KeTy YIIiH MbIHaJall MIHAETTEP KOWBLIABI: KIACCUKAIBIK
UCJIaM OMIIBUIIAPBIHBIH OUTIM KOHIHJET1 Ke3KapacTapbiH Tannay; KasakcTanmarsl uciam OutiM
0epy IoCTYpiHIH TapuxXblHa KbICKallla MIONY >Kacay; Kazipri MyCbUIMAaHIAPIBIH AiHU OUTiM amy
apHanapbl (pecMH OKY OpBIHIapbl MEH OelpecMu HHTEpPHET pecypcTapbl) MEH OJIapAblH
apTHIKIIBLIBIK-MACENeNIepiH KapacThIpy; IOCTYPJIl TaHBIM MEH 3aMaHayd KaOblilay apachlHIaFbl
cabaKTacThIK NIEH albIPMAaIIBLTBIKTAP/Ibl KOPCETY.

3eprTey aaicrepi

Makanaga KoOMbUIFaH MakcaT-MIHJIETTepre KoJ KETKi3y YIIIH TapUuXu-(uiIoco(usibIK
KOHE QNICYMETTIK Talfay oficTepi KeHIeHIl TYpAE KOJAAHbULABI. TeopHUsbIK Heri3l peTiHae
UCJIaMTaHy, JliH COLMOJIOTHICH! cajalapblHIaFbl OTaHJBIK JKOHE LIETENIIK FhUIBIMU €HOEKTep
naiiananeiabl. Atanm alTKaHAa, KIACCHUKAIBIK HCJIaM JTYHUETAHBIMBIHJIAFbl THOCEOJIOTHS
Maceneci an-Matypunu, on-Fazanu eHOeKTepiHAeri TYKbIPbIMAAP apKbUIbl TaJ1aH/bl; OyJI YIIiH
MoTiHmik Tanmay (textual analysis) »kxoHe cambICTBIpMANbl TapuXd OIiC KOJAAHBLIJIBL.
CornmonorusblK TYpFbIIaH, Ka3ipri KazakcTan MychIIMaHAapBIHBIH JIIHU OUTIMAI KaiiiaH KoHe
Kajaidl aJbplll OTBIPFAHBIH TYCIHY YIIIH COHFBl JKbUIJApAa >KYPri3UIreH 3epTTeyiep MeH
CTaTUCTHUKAJIBIK MAJIMETTepre IOy JKacanibl. IHTepHeTTer1 JiHM KOHTEHT OOMBIHIIA AEPEKTEp,
QJIEYMETTIK XKeJiIeT €H TaHbIMAJI HCIIaM YaFbI3IIbUIAphl TYypajbl MAJTIMETTEp TajllaH bl (MbICATIB,
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Oipkarap 3eprreynep Kaszakcranmarbl OHJIAHH YyarbI3LIBUIAPIBIH JKapThl MWLIMOHHAH acTam
’Ka3bLIYIIBICH Oap TaHbIMaJ TyJIFajapra aiiHaaransiH kepcereai (Kerim, 2025: 631). ConbimeH
Oipre, Ka3akCTaHIBIK AiHAApiapbsl Oakbuiay >KoHE JiHH OuUTiM Oepy cascaThIHIaFrbl Ky)KaTTap,
KM/JIb (Ka3zakcraH MychUIMaHIApbl MiHH OacKapMachl) MOJIMETTepi eckepuiai. 3eprrey
OapbIChIHIA aJBIHFAH TY)KBIPBIMIAP MEH JEPEKTEp/i JKyleneyae MHAYKTHBTI )KOHE JCAYKTHUBTI
TaJZay, KOHTEHT-TaJ/Iay CUSAKTBI FEUTBIMU TICUIIEP KOJAAHBLIIBI.

HoTexuesepi :xkoHe TaIKbLIAY

Hcnamoazvl 6inimuiy Kiaccukanwvik mycitiel (OiHU-anucmemoiocusivl Hecizoep)

Hcnam nactypinae OUTIMHIH MOHI Typasibl xKyieni U1iM KaneinTackan. Kypan Kopim Oimimai vyp
(>xapbIK) KeHIiHae MajaKTan, HaJaHabIKThl TyHekke TeHeiai (Akhtar, 1995). ConapikTan imiM —
aZlaMJIbl KapaHFbUIBIKTAH >KapblKKa IIbIFapaThlH KYIIPEeTT1 Kyl aen ecenteneni. Amna Tarana
ajziaM OanachlH KapaThlll, MepilTeIepre OHbIH aJAbIH A O0ac viore OyHbIprania , eH ayeii Aramra
«OapybIK aTayiapbly», SIFHU HOPCENEePiH MOHIH YHpeTTi. by Kucca OUTIMHIH ajaM3aTka AJuia
Oepren amanat exenairid kepcereai (Akhtar, 1995). Mcinam ceniminaeri Heri3ri akuaa OOMbIHIIIA,
OapbIK HIbIHAKBI OUTIMHIH KaiiHaph! — AJuta, aji ajjaM 0anachl akbUl MEH JKYPEK Ke31H Maijanany
apkbuTbl JKapaTKaHHBIH ChIpJapbiHa KaHbira anaasl (Kamisheva et al., 2024: 183).

Kraccukanpik uiciam ¢unocodusicel MEH KaiaMm (TEOJIOTHS) CaaChIHA 9NUCTEMOI02US.
Heri3ri opbiH angel. MMam ©0y Mancyp an-Matypuan (870-944) — CyHHUTTIK KadaMHBIH
KOPHEKT1 ©K 111 — OUTIMHIH aKUKATKa JKeTY KOJIAapbIH apHaibl KapacTeIpraH. On-MaTypuiu e31HiH
«Kutab® or-Tayxun» arTel eHOeriHae TaHBIM TEOPUACHIHA TOKTAJbIN, aJaMHBIH OulIM amy
KaOineTine Tanaay »kacaiibl. OHBIH TYKBIPBIMIIAYBIHINA, «aKuKam Oinimee sHcemyoiy yul KauHap
K63l bap: ce3im myuienepi apkvlibl MYUCIHY, CeHIMOI xabap (0acmyp) dcane axwli-ou (ounay
Kabinemi)». by yin kypanaasl Marypuan «acoa6 an- ‘uimy (OUTiMHIH cebenTepi) aen aTaiasl (oi1-
Marypuau, 2000: 25). Cesim mytienepi (Kepy, ecTy, ce3y *oHe T.0.) CHIPTKbI JyHHEHI KaObLIall,
Oactankpl nepekTepai Oepemi. Xabap JETeHIMI3 — HIBIHAWBLIIBIFBI aHBIK (MOJIIM XaJIBIKKA KEH
taparan Hemece [laiirambap men Kypan jkeTkizreH) akmapar. Mbicaibl, ajpIiCc KajajgapablH Oap
€KEH1 HeMeCce TapUXTaFbl OKUFaJIap KAkl HAKTHI OUTIM — MyTayaTup (KOMIIUIiK pacTaraH) xabap
apKpUIBI Keneni. EH 6acThIChl — AJTaHbIH yaxubl, sFHU KypaH MeH maiiramOap CyHHETI JIe CEeHIM1
«xabap» caHamanpl. AN akbUI-OM — ajgamra celOer-caiiapiiblK OaillaHBICTBI TaHyFa, Kesre
KOPIHOCHTIH HOpCeNep i KUChIH apKbUIbl OUTyre MYMKIHIIK OepeTiH Chiii. MaTypuan akbUIIbIH
peJIiH epeKIie OarajilaraH: OHBIH IMIKIpiHIIe, alaM O0ajackl maiiFamoOap KeaMmel-ak, aifHaia FaiaM bl
Oakpiamn, JKapaTymiblHbIH OapblHa aKbUIBIMEH KOPBITHIHABI jKacail amybl THIC araitmel (oi-
Marypuau, 2000: 37). Conasikran, Matypuau OolibiHIIa, JKapamywsiisl many — 6apivik a0amea
MiHOem, all OYJ1 TaHBIMFa KEeTy KYpaJIbIH (aKblJI MEH TYHCIK) Asia 31 opOip agamra OepreH.
Matypuau MeH OHBIH MEKTeO1 aKbpUIABIH AepOecTiriH Oenriai Imekke AeiiH MoUMbIHAAmN, iHU
aKMKaTTapMeH yiieciMie KapacTeipaabl. Macenen, Marypuau Aurrapura Kaparanna (Aweapu —
CYHHUT KaJaMbIHBIH €KiHIIi Oip MekTe0l) panuoHanmu3Mre kebOipek MoH Oepai. Amrapu ilimi
OoiipIHINA, anmaM AJUIaHBIH Oap €KEHIIr1 MEH JYPhIC-)KaJFAaHHBIH MApKbIH TEK KACHETTI MOTIH
apKpUIbl Outeni; an Matypuau «adam axwiivl ewdip yaxu doamaca oa, Anianvly 6ap exeHiw
mycinyee Kabiremmi, COHOAQU-AK YMUKANLIK 0A2ANAYIaApObIY (HCAKCHL MEH HCAMAHHLIY) He2i3iH
aKbL ApKbLIbL AdXcbipamyea 601a0bly» 1N CeH1. by allbIpMalibUIbIK — UCTIaM TeOJIOTHSICHIHAAFbI
aKblI MEH MOTIH apachIHAarbl TeMe-TeHJIKT1 aHBIKTay TalIbIHBICTAphl eAl. Oa-Marypuau
«aKbLIObL AHCOKKA WbIRAPRAH A0AM, eH al0bIMeH COJl HCOKKA Wbl2apybl apKblibl-aK aKbLIObIH
Kaoicem eKkeniH 0anesoen Kouosly JIeN, PAllMOHAIIBIK TAHBIM/IBI MAaHCYKTAYIIBLIAP bl ChIHFA aJIFaH
(onm-Marypuau, 2000: 9). On Kypannga KenTipuireH «oulaHOaiucblyoap Ma», «aKwlied
carmaicyiyoap may JACTeH YHICYJepre CcyleHin, naibimaay (magakkyp), Tyciny (magaxkyh) —
KynaiiibiH amaMHbIH anjbiHa KOWFaH Taiga0bl gaen Ty xbipbiMaaiasl (Akhtar, 1995). Oceinaiiina
Martypuau MekTe0i ImapuraT MOTIHAEPIH KYPFaK KaTTal, CaHara caaMail YCTaHyAbl eMec, aKbll
apKBLIBI TEPEH TYCIHIM UMaH €Tyl HaCUXaTTaIbl.
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Nmam OO0y Xamuna on-Fazamu (1058-1111) — wuciaam osemingeri OUTIM SKOHIHICTI
KJIACCUKAJIBIK €HOCKTIH, sFHHU «Mxua’ yinym ag-aun» («in 2bliblmOapulHblly KAUma Heanoamybl»)
KiTaOBIHBIH aBTOpHI. Fazamu ge OutiMai KaTeropusuiapra Oeiin KapacTteipanbl. Oy eH anjapIMeH
OUTIMHIH aJaM YIIIH «naudaivly XOHE «naudacelis» TYPIEPIH aXpIpaTaasl: OV JKIKTEYiHIE
Fazanm agaMel aKpIpeTTe KYTKApaThliH, MIHE3-KYJIKBIH TY3CUTIN, AJUIara KaKbIHIATAThIH UTIMII
— nauoanvl (MOHIII) JIET €CENTEH Il 1e, KaJFaH TYPMBIC ITEH TEXHOJIOTHSI, OHEP CHSKTHI callaaapIbl
eKIHTII Jopekeni aen caHaiapl. JlerenMen, Fazamm mynaeM «IyHUETIKY FRUIBIMAAPAB KOKETCI3
JIEMETeHIH aliTy KepeK: OHBIH KO3KapachlH/a KYHICIIKTI eMipre KaKeTTi MOHICPAI MEHIepy —
ymma (MYCBUIMAH KaybIMbl) YIIH @apo-kugas (KamaraTThlH ImIiHge Oipeynep aTkapca,
KaJFaHJapblHAaH MIHJIET CaFBITBUIATHIH MaphI3) Iopexecinaeri Minaer. SIFau opOip MychuIMaHFa
Tikenel napsl3 (papa-aitH) 60FaH CEHIM Heri3/iepl MeH FudanaT-OuTIMIHEH ThIC, MEIMLIMHA, €Cell,
eriHIIUTIK CHSKTBHl TYHHENIK OUTiMIepZi KOFaMHaH »XeKe MamaHaap urepyre TuicTi. Fazamm
«Mxuspare» “biriM KiTaOBIHIA” OCBIFAH OAMIIAHBICTEI: «&bLIbIM eKice OoJinedl — OiHU JHCIHE
3aubipavl, OYNapObly Kali-Kacblcbl 0d aKblpemmik MaKcamya Kblzmem emce, KYHObl» IETeH
MarblHaga o aitanel. Fazamum e31 emipjeH oTKeciH KeWOip MyChIIMaH ONIIbUIAAPbI OHbI
«unocogpus MmeH HcapamulILICMAHY EbLILIMOAPLIH  HCOKKA  WbI2APLIN, UCIAM  OU-OpICIH
mapulummayl» ACT ChIHFa ajabl. Anaiiia Ka3ipri 3epTTeyuIuiepAiH KeMmmuIiri Oy mikipAiH YCTIpT
exeHin anra tapramsl (Akhtar, 1995). [lein MoHiHAe, Fa3anu ©3iHIH pyxaHU casxaThl apKbLIbI
WCIaMJaFrbl TaHBIMHBIH asICBIH KEHEUTTI: on Oenrimi «an-Mynxuz muna-odanan» (“Anacynan
KYTKapymibl’) aTThl eMIpOasHIBIK TPAaKTAaThIH/AAa aKUKATThl TaHy >KOJIbIHIA OapIIbIK KOJDKETIMI1
OUTIM caytajmapblH — KayiamJibl, GUiI0coMUsiHbI, OATHHUITIK 330TEPUKAIBIK LUTIMAEP/Il — ChIHAKTaH
OTKI3IM, aKBIpbIHAA cogoliblK (macayg)) KOIMBIHAA KYPEK Ke3IMeH (KOHUIIIH pyxaHU
HHTYHIHUICHIMEH) TaHyra OomateinbiH TyHiHAeHi (Abylov et al., 2025: 563). Fazanure neitin
KJIACCHUKAJIBIK KajlaM IeHOepiHIe akKuKaT OLTIMIe KYMOHMEH Kapay (CKENTUIIN3M ) TaTKbIIaHOaFaH
eni; Fazanum ocel TociAl KOJAAHBII, €H COHBIHIA IIY0ACi3 aKMKATKa KETY/IIH OipAcH-01p >KOJIbI —
Ma’pupa, SFHA KYPEKTIH Tikenel (MpparroHain) kepyi aereH mrerrimre ke (an-Fazamm, 2010:
26). ByJ1 OHBIH 3MUCTEMOJIOTHACHIHIA PAIMOHAIIBIK SMICTEPIiH IIEriH KOPCETIl, MUCTHKAIIBIK
UMHTYULUSAFa OpbIH OepreHiiriH aHraptaabl. bynan, opune, Fazanu akpLiibl jKOKKa IIBIFApIbI
JIETeH KOPBITBIHABI IIbIKNaiapl. KepiciHmie, of kamamiisuiap MeH (uiocoTapasiH 9JicTepiH
TEepeH MEHI'epreHIKTeH, OJapIblH KyMoH Il TYCTapbIH J1a 1on OaiikaraH eni. AKpIpbiHaa Fazamu
bunocodusgarel  MIEKTEH ThIC  pallMOHANU3MAL  CchiHanm  «Taxagpym  an-¢hanacughar
(“DutocodTapabiH TYWBIKKA Tipenyi”) aTThl €HOEK >XKa3abl. Byj >KYMBICBIHIA OJ TPEKIILT
dbunocodrapaeia (on-Kunmu, on-dapabu, MO CuHa mocTypi) MCIaM aKUKATTapblHA KaHIIIbI
KEJIETIH TYXXBIPBIMJIAPBIH OIIKEpeJieN, IHre cail KeIMEWTIH KehOip uaesIapblH TepicTe/ll.
Fazanuniy ocwl alipinTaynapblHBIH KECIpiHEH, OKIHIIIKe Kapail, KeHiHIpeK MYCBIIMAH QJIEeMiHe
¢bunocodus MeH >KapaTbUIBICTaHy LIIMAEpl Jamybl OaceHAeNl JereH ke3kapac Oap. [lerenmew,
Kazipri raneiMaap Fazanuzi «3epAeHiH Kayb» eMec, KepiCiHIle, UciaaM UTIMIH KaH-KaKThl )KETiK
OUIreH «Makcamra dcemy YuliH KyMaHOAH)Y Kadicemy» JeTeH METOOJIOTUS SHTI3TeH KaHAIIbLIT JIeT
Oaranaiiner (Akhtar, 1995).

JKanmel, uciiam JyHUETaHBIMBIHJA OUTIM — TEK aKmapar KejieMi eMec, COHbIMEH Oipre
TopOMe, 9peKeTIIeH YIITAacaThlH Xukma (JaHaJbIK) YFhIMbIHA akblH TyciHiK. Kypan Kopimze
“Oananvik bepineenze kon ueinik depineen” nenineni (Xamuda, 1991: 2:269). Xuxma TepMuHi rpek
OMBIHBIH BIKMAJBIMEH €HIreH «duiocodus» ce3iHiH OamaMachkl peTiHIE KOJJaHbLIabl, Oipak
UCJlaM MOJICHUETIH/IE XMKMa KeOiHe AJula TaralaHbIH TIKeJIeH XKYpeKKe KYAThIH TepeH TYCIHIrl,
MPAKTUKANBIK 13TUTIKIEH Oainanbickad OurimMai Oungipeni. CoOHOBIKTAaH KONTEreH HclIaM
FyJlaManapsl OUTIMII €Ki AeHIrel1e KapacThIpFaH: OIpIHIIICI — )KYype KeJle OKy, Taxipube, oilany
apKbUIbl UTEpUIeTiH UIIM; eKIHIIICI — TeK TaKya KyJaapblHa OepineTiH wiohu Hyp TypiHAeri
ma pugbam Ellemlre — ‘unm, eKiHIiciHe — Ma ‘pugba nen atay Oepinreni 6ap. Cypusmae xKypek
KO3IMEH IIIKi CBhIpIapAbl TaHy — OUTIMHIH I_HLIHLI caHanmaapl. Anaiina, cyqn/mep 1e Mapuru
Heri3AepAeH KON Y30ereH: olapablH JOCTYPiH/IE “TIapUFaTChI3 XaKUKAT KOK~ JEeTeH epexe Oap.
JlemMek, Ke3 KeIreH MUCTHKalbIK TaHbIM Hemece (uimocodusnplk OuliM ucaamaa yaxu
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KaFugallapbIMEH TEKCEpilil, KyIlTajca FaHa KOHBIMABI Jen ecentenreH. Ockburaiiiia, McliaMm
OPKEHHUETIH/IC OpTa FACBIPJIAp/a JIHUA TAHBIM MCH PAIlMOHATTN3MHIH, MUCTUIIU3MHIH CUHTE31 OpbIH
angel. Owbl 03 On-Fazamm, CyhpaBapau, WOH Apabu CHSKTBI OH  aJbIITapBIHBIH
mbIFapMalnblIbiFbiHal, Opra Asusga Koxka Axmer Slcayu HeriziH KamaraH TYPKUTIK CONBUIBIK
MEKTENTIH MYpachblHaH Kepe amaMbi3. Typki-uciam omeOHeTiHiH KOPHEKTI TyBIHABICH “KyTTh
oinik” (Kycin banacarynu, XI ¥.) Te OUTIMITI KOFaMJIbI 9111 OaCKapyIblH, OAKBITTHI OMIpP CYPYAiH
CHMBOJIBI PETIHJIE JKBIPIIAiIbl — OYJI MCIIaM ©pKEHHETIHAET1 OLTIM MIealIbIHBIH TYPKi TYHUECIHIE
Kayail KaObU1aHFaHbIHbIH O0ip Mbicasibl (CuxumbaeBa, & YKanabaea, 2023: 147).

KopsiTa aiiTkaHIa, KITACCUKAIBIK UCIaM JTYHHECIHIE OUTIMHIH JIHH-3ITHCTEMOJIOTHSUIBIK
KOHIIENITICI TyTac opi KemieHai cumatka we Oommbl. Mynma Oinim — Kynaiitany MeH nyHue
TaHyJblH Oipiiri: MeTau3MKaIbIK aKUKaT Ie€H OSMIHMPUKAIBIK JAepekTep Oip TyFbIpAaH
KapacToIpblaaabl. McmaMmaarsl OUTiM KOHIIENTI OOMBIHINA, HAFBI3 OUTIM alaM[Ibl Xakka (aKHUKaTKa,
Aunara) sxxakeiaaaryra taic (Akhtar, 1995). Co ceGenTi, ‘uim YFBIMBI TEK TEOPHUSUIIBIK MariyMar
€MeC, 3TUKAJIBIK KEMEJJICHY1 /16 KAMTUTBIH TYCIHIK. ByJl KilacCHKaNbIK TY>KbIpbIMAaMa OYTiHT'1
Kazakcran MmycbuiMaH apbiHa KaHIIAIBIKTHI MOJTIM JKOHE OJap/blH MpaKTUKAChIHA Kajaid eHTreH?
Keneci Genimzae ocwl cayangapra Kas3ipri Ka3ak KOFaMbIHBIH JIIHU ©MIp1 TYPFBICBIHAH >Kayarl
i3aenineni (Kypmanbaes, & Cuxumbaesa, 2021: 136).

Kazaxcman mycolaimanoapvlnsly OiHU canaoazvl 6inimoi Kaovlnoaywl (3amanayu
acnekminep)

Kenecrik noyipain acepinen Kazakctanarbl MyChlJIMaH KaybIMbl AIHU OUTIM JA9CTYpiHEH
auTapJIBIKTail KOJI y3reHi momiM. 70 JKbUITaH acTaM YaKbIT MEMJIEKETTIK aTen3M casicaThl
XaJIBIKTBIH JIHU CayaThIH IIEKTEyre THIPBICTHI. Jlece me, Toyenci3AiKTeH KeWiH elnjie uciam JiHi
KaiTa KaHJaHbII, THAAPABIK AeHreil ocTi. 2000 KbUTIaphl KYPri3UIreH JJICYMETTIK 3epTTeyiep
KOPCETKEH/IeH, ©31H MYCHIJIMAaHMBIH ISl CAHANUTBIH Ka3aKTapblH Ke0ici Mciiam Heriznepid yeTipT
Oiice ne, miHTe KyJIbTYPOJIOTHUSIIBIK TYpFbIIa OH Ke3kapacta 6oiran (Omelicheva, 2011: 247).
SI¥HM, KEHEC Ke3eHIH/IeT1 Y3UTIC calapbliHaH JAIHUA TOXKIprOe KoOiHE calT-IaCcTyp, aTa-0ada KoJIbl
JeHreiinae cakTan/ibl (Ke3 KeJIreH HOpEeCTere a3aH IaKbIPhII aT KO0, CYHIETKE OTBIPFBI3Y, COJIEM
caiy, opa3a-HaMa3zpl YCTaHy YpAici keOiHe aybUIIaFbl YIKEHAECp apackiHaa raHa). bipak 1990
KpUigapaan 6acran Oprta Asusra TYpii WIETENIIK AIHU bIKMangap keie Oactaapl: Typkusias,
[TokicTan MeH apab enepiHeH MUCCHOHEpJIEp, YUBIMIAp 63 0Ky Oar1apiiaMaliapbi, 9cOneTTepiH
okenpi. Kazakcranna ma 90-xxbuinapel Kypan Kypctaphbl, )KeKEMEHIITIK Mepecesiep nanaa 00JIbIrl,
JKacTap LIeT eNAepAeri uciaM YHUBEpPCUTETTEpiHE OKyFa TapTbuia OacTanbl. OChl Ke3eH 1€ XaJbIK
apacblHIa OYpBIH OeliMaIiM OOJIFaH JIIHU aFbIMIIAp MAESICHI Tapaia 0acTapl — KEHOIp1 dKepTiUTiKTi
JTOCTYpJl UCIaMFa KaWIlbl, ocam mazxabomolx capbiHaap eni. Meicansl, [lokicTan-YHaicTaH
aiimMarbIHaH WLIKKAH 1abnuzu socamazam Ko3ranbicel, Tasy LLbirbicTarsl canagpummixk (yahhaOn)
unesnap, Typkusngan kenreH Hypweinap xone ®erxymnah ['ynennin i306acapriapsel, T.0.
Kazakcran mycbuiManaapeiabiy 0ip Oemirine acep erri (Omelicheva, 2011: 249). lacTypii ainu
ANIUTa — SIFHU KEHEC KE31HEH TIPKENreH >KalFbl3 MyPTHUIT TOHIPETiHAeri uMamMaap MyHaal ana-
KyJIanblKKa AabiH 0osManel. 1990 sxbuimapel Kanmbintackan Kazakcran MyceuiManaapsr [iHu
backapmacet (KMJIB) keHec ke3iHIeri IIEKTEYJEpJeH IIBIFBIN, MEIIIT-MeApecenepal KanTta
KaHJAHJBIPABI, OIpaKk KOFaMJarbl [IHU CYpPaHBIC TI€H YCBIHBICTBIH TeMe-TeHIIrl KHBIH
KaJBINTACThI. XaJIBbIKTHIH AIHU OUTIMIe IeipKeyl pparMeHTT] TypAe KaHaFaTTaHAbl: OPKIM KOJIbI
KETKeH oziebuerTepieH, Oeiipecmu ycraznapaas yipenai. Hotmwxkecinne 2000 xpuinapra TamaH
KOFam/ia JIIHU CaHalla «oceKe i30eHicC Jcane dcekeule OTHOapavlKy YpAIici Kymeiai. 3epTreyuiiiep
OyJ1 KYOBUIBICTBI «QiHHIH dHceKeneHyi (unousuoyayuscot)y Aen ataipl. OHbIH MOHI — KeH TaparaH
JOCTYPIIl YKBIMBIK TOXKIpUOeeH repi op agaM JAiHAl e31HIIe TYCIHIM, )KeKe pyXaHU 13/IeHiCKe
kebOipek MoH Oepyi. Kaszakcran >xarnailblHaa MyHBIH KepiHIici: Oipeynep HaMmasfa JKbIFbUIBIII,
[IapUFaT TaJlalTapblH KaTaH ycTaHa OacTaraHza, eKiHIIl Oipi A9CTypre cail bIpbIM-THBIMIAPIbI
FaHa OpbIH/IayMEH IeKTeNe li; TaFbl Oipi COMBUIBIK UTIMAEPre KbI3bIFbII, TYPJIi 31Kip *KUBIHAAPBIHA
KaTblcca, 0aCKachl TEK MHTEIEKTYANIbIK JeHreiae Vicinam ¢punocousceiH 3epTTemn, JiHN UTIMI1
aKaJeMIsUTBIK TYPFbIIa KaObuimaiiapl. SIFHu, AiHAApIBIK (Gopmanapbl caH agyaH Typre OemiHim
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kerTi. XXI FachIpJIbIH aJFaIIKbl OHXKBUIIBIKTAphIHAA Oy YypZicTi yAeTKeH Tarbl Oip dakTtop —
MHTEPHETTIH KeH Tapaaybl OOJIIbI.

Kazipri yakpiTra Kazakcran xankeiHbIH 70%-Ke )KyBIFBI ©31H MYChUIMaH caHaiiiel (2021
KBUIFBI CAHAK HOTHXKEC), OIpaK OJIapAbIH JIHU TOKIpUOe AeHreii opkenki. OChl ayAUTOPHSIFA IIHH
BIKIAT €TYIIH HETi3ri apHachl — OYKapaJIbIK aKmapar Kypajlgapbl MEH OJICYMETTIK JKemiiep.
WNuTteprer meH onmeymeTTik kemiiep Kaszakcran MyChUIMAaHIApbl apachblHaa JiHU OUTIM MEH
HacHUXaT TapaTyAblH OacThl anaHbiHa adHamael (Kerim, 2025: 640). Msicans, 2020-2023
KBUIAAPHI MAHICMUS KEe3eHIHJEe MENITTep >XKaObIK OOJIFaH Ke31€ KONTEreH ajaMJap pPyXaHd
a3bIKTHI TYTeJe MHTepHETTeH 31ei. CypaHbIC YCHIHBICTBI TYFBI3a bl IEMEKIII, COJI JKbIIIAPhI
emMizie OypbIH JOCTYpPJII JKaMaraTka OeiimoniMm «Mumepnem ycmazoapy WHIKTEL OHIAWH
yarbI3UIbLIAP/IbIH TaHBIMAJABUIBIFBl KYPT ©cCIil, KeHOIpIHIH >Ka3bUTyLIbLIapbl Y3 MbIHJAAI
caHanapl. 3eprreynep HoTkeciHae KaszakcTtaHmarbl €H OWrull 5 WHTEpPHET-yarbI3IIBIHBIH
opKaichichiHbIH ayauTopusichl 500 MbIHHAH ackin TyckeHi anbikraniel (Kerim, 2025: 636).
Meicansl, e31H «Tux-Tox umam» nen ataran Hypnan baibkiritysisl ecimal umam Instagram »xoHe
TikTok xenunepinne 400 MBIHHAH acTaM >Ka3bUTYIIbI )KUHAABI. O KbICKa BUACOIAp/Ia KYHSTIKTI
TYPMBIC MOceJieliepiHe UCJIaMHBIH KO3KapachblH KapamalblM TUIMEH, 93U1 KOCBIN TYCIHIIPE.II.
Xacrtap oHbI «icenin de natioanvly KeHecTepi yirin xakchl kepei (Opbiaraid, 2023). Coit CHSKTBI
oenriti teosor Epcin Omipe, Kemxkeoni Meip3abae, [emHTiNEY O0Mimm0yel cusiktel KMJIb
umamaapsl ga YouTube, Instagram apkpuibl Oencenmi nopictep xyprize Oactranpl (OpbiHTaH,
2023). Tinti Facebook mapakiacein anrkad aysi1 uMamaaps! keoeitni (Mukankyzy & Najibullah,
2013). Memeker Te Oy ypaicti Kommam oteip: 2013 sxeuiman Oepi [J{iHu Oackapma wmam-
MoJITATapAbIH 9JIEYMETTIK Keliferi OeICeHAUTIriH apTThIpy YILIIH apHaiibl ceMUHapiap eTKI3iM,
OJIApJIbI OHJIAMH KEHICTIKTE YKCTPEMHU3M HesIapblHa KapChl TYPYyFa MIAKbIPAbl. OUTKEH1 OUITiK
OKIACpl “Oyeinde aHcacmapoviy KOOI yaKblmblH UHMEpHemme 6mKi3emiHOIKmeH, sKcmpemucmep
OYPbIHELIOAlL HCACHIPLIH HCUBIH Jicacan aypeneHoetl, col Jcenioe yeim-nacuxam xcypeizedi” nem
caHaiinpl. Paceinna na, 2010 sxxeuiaapaeiy optackiHaa CUpHUsAIaFbl COFBICKA Ka3aKCTaHIBIKTapIblH
KeTyiHe MHTEPHETTET1 paJuKall YTITTIH bIKIMaJ eTKeH1 6enriti 60oaapl. Ockinan cabak anFaH YKIMET
AMaMIApAbl  “‘GuUpmyandvl anemoe HAcmapaa JHCAHACLIMObl MmiiMeH colnecemin’ OeNCeHl
aKnapaTTaHIbIPYIIbIFa aifHaaasIpMak, HuetTe kooeiai (Mukankyzy & Najibullah, 2013).

WuTepHeTTiH apKacbiHaa OyTriHae Ke3 KeJTeH ajiaM JOCTYPIIi iHU OKY OPbIHIAPBIHCHI3-aK,
03 OCTIHIIIE HMClIaM KOHIHJE YJIKEH Kesjemie Mmariaymar ana amanbl. Kaszak Tiutinme KypaHHbIH
OipHemie ayaapmachl, XaJHWC >XWUHAKTapbl, (UKh KiTantapbl >KOHE MBIHIAaFaH CYpakK-Kayar
dbopMmaThIHIAFRl MaTepuangap JKelire amblK KoibutradH. Meicansl, E-islam.kz, Muslim.kz,
Islam.kz, Azan.kz cusKThI apHaiibl JiHM aFapTYIIBUIBIK caUTTap Oap, ojapia MiHU CypaKTapra
xayanTap Oepineli, Makananap xapusinanaasl. byran koca, Peceiinin Umma.ru, Islam.by cexinai
pecypcTapsl Ka3zak, OpbIC TULAEPiHAE MOIIMET TapaTaAbl. OJEYMETTIK XKelllep/e KapamabiM
KOJIIaHYIIbLIap TYPJIi TONTAp, apHalap alibll, AiIHA KOHTEHTTI Oeiceni. OHBIH II1H/Ie MeTeaiK
yarp3IIBIIAPAGIH  (apad, Typik, YHAI-TIOKiCTaHABIK, T.0.) OeliHemaTepuaniapbl Kas3akiiara
ayJIapbUIbIll KeH Tapanyna. byn kyObuibic KazakcTaH MychUIMaHIAApbIHBIH JIHU TaHBIMBIHA Oip
YKarbIHAaH IUTIOPAIN3M OKeJIce, €KIHII YKaFblHAH JIOCTYPJIl IHU caHara Oipa3 e3repic Te SHIi3i.
ApTBIKIIBUIBIKTApBl — JIHAI YHpeHY OypbIHFbIIAl TE€K MOJJIAaHBIH YHPEHIIIKTI ecHeTTepiMeH
HIEKTEIMEN, OPKIMIe can anyan Ke3Kapacmol CalblCMmulpbin Kapay2a MYMKIHIIK Tybl. [30eHymi
azaM KJIacCUKalbIK €HOEKTepli Je, 3aMaHayd FajbIMIAp/AblH MIKIpiH 1€ OoHail Taba anajbl.
Kemmrinikrepi — niHu OutiMHIH OelfipecMu, peTci3 Tapatysl cajlapblHaH KelOip agaMaap *KaHCak,
YCTIpT HeMmece MyJjae OypManaHfaH akmapaTTapra KOJBIFBIN >KaTThl. MBbICAbl, ONEYMETTIK
xenine «Xaunagu masxabvin ycmanbay xepex, mex Kypan men cymnemxe cyiienemiz» IENTIH
ypaHaap xHi Ke3qece/ll — MyHbIH acTapblHJa CoNo(MIIIK ueojorus 6ap ekeHi MamiM. JlacTypii
capa >KOJIZJaH Xabaphl a3 jkacTap OCBIHIAW ypaHaapra epinm keryi ge raxkan emec. 2011-2012
KBUTAAPHI eTiMI3/iH 0aThiC aliMaKTapbhIH/IA OPBIH aJIFAaH JIAHKECTIK OKUFAIap JKePTUTIKTI KeHoip
KaCTapAblH PaJMKaIl YaFbI3IIbUIAP BIKMAIbIHA TYCKEHIH KopceTTi. Capamibiiap aTam eTKeH e,
Oy “Oinimmuiy ycmipm KaOwlioanyvl’ HITWKECIHIE OOJIIbI: SFHU, HHTEPHETTEH Y3IH/1 aKmapaT
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QJIbIT, JKaH-)KAKThl JIHM HEri3 KaJbllITaClail >KaThil, OIpXKaKThl CEHIMIre Oepulill KeTKEeH
xarnaimap. COHIBIKTaH Ka3ipri Ke3eHae KaHaai OuTiM almy Kepek, KIMHEH YUpEHY KepeK JIereH
cypax Ta KyH TopTibinge Typ. KM/Ib pecmu Typae merenaik KyMoH a1 91eOUeTTep i OKyFa ThIMBIM
caJIplll, ©3 TaparblHaH OEKITUIreH OKY KypalJapbhlH YCbIHaIbl. KazakcTaHza COHFBI JKbLIAAPHI
UMaMJIapJbIH OUTIM JEHTeliH KeTepy, OpPTaK CTaHIAApThl KAJIBINTACTHIPY >KYMBICTAPBI JKYPII
xateip (Beisenbayev, 2024: 28). 2018 xbuibl [inu O6ackapma «Kapacwvimovik (ymepennocms)
uodeonoeusACkl» TYFBIPHAMACHIH >KapHsyam, XalblKKa AocTypii XaHadu-Marypuan >KOJbIHAH
ajacrmayra makelpapl. JlereHMeH, KoFaMa pecMH TEOJIOTTapIblH CO3iHe KYJIaK aca OepMeHTiH
TonTap Ja KoK emec. Omap ocipece Kajia »acTapbl MEH IIeTeNie OUTiM ajFaHgap apachlHIa
Ke3nece 1. MyHBI TiHHIH )KOFaphIia alTBUIFaH «oiceKesienyi» YPIICIHIH Oip KepiHici qeyre 60mapt
— SIFHU, OPKIM 63 OUTIMIHE 031 «yCTa3y.

Ochl opaiina, Ka3ak MYCBUIMaHAApPbIHBIH Ka3ipri AIHU OUTIMII KaObLIAaybIHAA €Ki Typiii
OarpIT  Oalikanmazpl:  MHCTUTYIMOHAABIK  KaObUIgay  JkoHe — OedipecMu — KaObUimay.
Nucturymmmonanneik apua — KMJIb-ra KapacTbl MemTTepleri MiHU J9piCTep, Meapece-
KoJutepkiep koHe Hyp-MyOapak yHUBEpPCUTET1 CUSIKTBI pECMU OKY OpPBIHJIApbl, COHBIMEH KaTap
OTaHJIBIK FaJbIMJIApJbIH KiTanTapsl MeH Kazakcranga OeKITUIr€H NiHU OKy Oarjapiiamaiaphl.
BelipecmMu apHa — >kOFapblia alTBUFAaH WHTEPHETTET] CaH alyaH KOHTEHT, )KeKe TaHbIMaJl JiHU
TYIFanapabiH (OTaHABIK OOJICHIH, MIETENIK 00JICHIH) bIKMambl. Kasipri Tagma Oyt exi apHa Keife
01piH-0ip1 TOJBIKTBIPaIbI, Kehae 6acekeneceni. Mpicansl, Hyp-MyOapak yHHUBEpPCHUTETI MEH OJl-
@apabu atsigarbl Kaz¥YV cekinal Korapbl OKy OpPBIHAAPBIHIA JIHTAHYIIBI, HCIAMTaHYIIbI
MamaHaap naibiHganyaa (Beisenbayev, 2024: 17). Onap mocTypsi LTIMII FBUIBIMH HETi3[e
MEHTePTeH/IIKTEeH, XalbIKKa JYPBIC aKmapat Taparyra yiec Kocaasl jaemn kyTiutyae. KM/Ib conrsl
KBUIIAPBI QJICYMETTIK JKejire 31 jae kipirim, Instagram, YouTube xeminepinme pecmu
napakmaiapbiH kyprizin kememi. 2021 xwvuiman Oacran “Muftiyat” aTrTel apHailbl MOOWIBIL
KOCBIMIIIA Ja iICKe KOChUIIbl. bys kanamaap — OeiipecMu HHTEPHET yaFbI3IIbUIAPAbIH bIKIAaIbIMEH
Oocekere Tycy amanbl. Anaiiia, HWHTEpHET TaOWFaThl allblK OOJFaHIBIKTAH, YEH3)PACbl3,
Oakvlnaycel3 aKmapaT arblHBIH Texkey KUblH. COHIBIKTaH PECMHM OpraHjap XajbIKThIH Meaua
cayaThlH KOTEpY apKbliIbl, (uibmpaeyoi mymviHyuiblHblY O3iHe KAloblpy CasCaThlH YCTaHY[a.
Meicainbl, [iH icTepi areHTTIri MeH AKIapaT MHHHCTPJII ‘“dKCTpeMHu3M OenriiepiH axsipary”
XKOHIHJe OCMHEpOJIMKTEep TapaThblill, aTa-aHajuapbl OajalapblH KYMOHJI CaWTTapJaH KOprayra
makeipyna. Kykblk Kopray opraniapbl paaukal uaesiapra MaKslpyIIblIap/ sl aHBIKTAIL, OJapAblH
MaTepHUaIAapblH OyFaTTay >KYMBICBIH J1a KYprizyae.

’Kac OyblH apackiHAa IiHW OLTIMAII 13JEeyAiH ©3IHAIK JKaHa MOJCHHETI KaJIbITITacy/a.
byrinne xac MycbuIMaHap HIETENAIK TaHbIMaJl FaJbIMIAPIbIH OHJIAWH ISPICTEPIH aFbLIIIbIH,
TYpiK, apabd TinaepiHae ThiHAak amanbl. Mbicanmsl, YouTube-Ta ﬁacnp Kanmu, Hyman Anu Xaw,
XakiMm Mypta3za, Myctada OMmep ChIHABI dJIeMIe JiriTi arapTyLIbUIapAbIH Ka3aKiia He OpbIcia
aynapmManapbl TaObUIBIT xKaTaabl. Typik eniHiH qiHu Tenecepuanaapsl (« Epmyepoiny, « Cyneimeny
m.0.) Aa Tapuxu TaHBIMMEH KaTap JIHM caHara bIKNaa eryne — Oyn ma OurimHIH Oeiidopman
KaOpu1Aany Typi. CoHbIMeH Oipre, Keitoip skacTap AocTypdi KiTan oKyra O0eT Oypranbl Oalikaiaabl:
oTKeH OH *bUnabIKTa Kazakcranna Kypan MeH xaauc Kas3ak TUTiHE ayIapbUIblll KeH Tapaiica, Kasip
Fazamu, U6n Kacup, Pymu enOekTepi CHSKTBI KJIACCHKTEPAIH ayaapMaiapbl KiTal cepeieH
Tabbutyna. Jlemek, OypbIH TeK Menpece IISKIPTTEepiHe FaHa KOJDKETIMA1 MYChIIMaHIIA KiTarTap
€H/I1 JKalmbl OKBIPMaHFa Ja KbI3MET eTe OacTanbl. byn — KyaHapiblk karfail. JlereHMeH, OChl
YJIKEH OUTiM KOPBIH IYpBIC TYCIHY YIIIH OKbIpMaHFa 0a3aliblK MciIaM LTiMepi KakeT. Al o U1iM
KeNl »aFJaija XYHeleHreH Typle TeK Meapece Hemece yHHMBepcurertepae Oepineai. Con
ce0enTeH, 63 beminuie OKbI2aH A0AMHbIY WALA MYCIHIN, MePIC MYACLIPLIM dHcacan any Kayni oap.
Mynpaaii Mblcaap >keTepiik: apad TuliH Oipmama yiipenin, o3 6erimen Kypan MeH Xxaaucke
YHUITeH KeiOip xacTap KiaccuKaiblK Mo3haOrtap Oenenin MolibiHIamMal, “Kypanzaa ska3pliMaraHn
HOopce Ouarar (JiHre eHri3UIreH jKaHalbIK)’ Jem, ara-0abamaH Kene KaTKaH Talail >KaKchl
noctypiepieH 6ac TapTThl. Keitbipi TinTi (QyHIaMEHTANUCTIK Ke3Kapacka, KaTbIll KajFaH
CKpHUNTYpanu3Mre 0ol anasipabl. byraH kepiciHIe, IiHTe FRIIBIMUA-CBIHUA KO30€H Kaparl, akbUIFa
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TBIM CaJiFaH OipKaTap asamarTap HCIAMHBIH Keilip OekireH KaruaajgapblH 3aMaHayd
KYH/IBUTBIKTApFa cail KeMeii Ien merreTe 6actaabl (MbICAIbI, IIAPUFATTAFbI TeHCPIIIK peiep,
Ken oifenn aiy koHe T.0. KaTbICThl KyMoHJep). SIFHu, OYTiHT1 MYCBUIMaH KaybIMBIHBIH OLTiM
JICHreill ©CKeH CaiiblH, cayajjapbl Ja KeOCr/e; akmapar Kell OOJIFaHBIMEH, OHbl MYCiHOIpin,
Jcyiienen bepemin OAHANILIKKA CYPAHBIC APMbIN OMbIP.

Ocpiapaii kypueni axyanna Kazakcran MychlIMaHJapbIHBIH A3CTYPIIi JIHA TAHBIMBI YJIKSH
ChIHHaH oTyze. [locTyp:i TaHbIM JeTeH e, Ka3aK XaJlKbIHa CaH Fachlp OOWBI CiHreH O0y Xanuda
Ma3xabbl MeH Marypuan akupacel, Slcayl COMBUIBIK UTIMI  TOHIpEriHAE KaJbINTACKaH
nyHuetanbiMIbl aTambi3 (Kozha et al., 2025: 55-64). byn tanbimza OuTiMre amibIKTHIK, ©3re
MOJICHUETTEP KETICTIriH Urepy, PyXaHH TO3IMILTIK (TOJIEPAHTTHUIBIK) CHSKTHI KacHeTTep Oap ei.
Kasipri xahangany 3amMaHbIHAAa OChl KYHJBUIBIKTapAblH Ka)K€T1 TINTEH apThIl TYp — OWUTKEHI
XKaObIK (haHATH3M, IOTMATU3M, SKCTPEMU3M CEKUII1 KYObLIbIcTap *KahaHHBIH 9p TYKHIpIHIE Kayill
toeHipyne. KasakcraH o3iHiH 3aibIPIbI MEMJICKET YCTAHBIMBIH CAKTal OTHIPBII, XaJIBIKTHIH AIHU
OUTIMIH JAyphIC apHara OarbiTTayra Myaaeni. COHABIKTaH, pecCMU JIeHTeiae «/[inu sxcmpemuzmee
kapcor 2018-2022 cmpameeusicory CUSKTHI Oarmapiamanap KaOburmauapl. CoJlapblH asChIHIa
TYPFBIHJIapFa IOCTYPJI1 UCJIaM HET13/IepiH OKbITY Kypc-ceMUHapiapbl oTKi3U11l. by mapanapasin
HOTHOKEJUIIr aJIJaFbl YaKbIT KOPCETKIII1 eHIICIH/E.

Byrinri Tanna Ka3ak MYCHUIMAHBIHBIH HOPTPETI CaH ajyaH: Oipl IIapUFaT TalanTapblH
TOJIBIK OPBIH/IayFa ThIPbICATHIH TaKya jKaH, €KIHIIICI aTayJsIbl IIHU MEpeKesep MEH paciMaepii FaHa
aTKapaTblH MOJAEHM MYCBHUIMaH, YIIIHIIICI embip pacimal yctaHOaca na ©31H MMaHHAH Oeuin
KapaMalThIH O€HUIIM, TOPTIHIIICI pajuKan Ke3KapacTarbl ¢aHaT, OCCIHIIICT MIHAl 3HsUIBI-
bunocopuANBIK TYPFBIIa TYCIHYre YMTBUIFAH HHTEIUIEKTyan, T.0. OChl opTypili TOMTapAblH
OopiHe OopTakK KacueT — 09pi JIe uciiaM JiH1 TypaJbl dnaeoip Oinimee cyiienin apexem emedi. Con
OUTIMIHIH camachlHa Kapai oJlapJblH JIHM MPAaKTHKACHI Ja Kaubimracynaa. Jlemek, OutiMal Kamai
KaObUIIan >KAaTKaHBIH 3€pTTEy — [IHJAAPJBIK CHUIATBIH TaHynablH KitTi. Ocbkl  opaiina,
oJIeyMeTTaHyIIbIIap Ka3ipri Ka3ak MYCBUIMAaHIAPBIHBIH JTIHAAPIBIFBIH «YHCHIMOBIK 02CIMYPOEH
2opi diceke maxcipubeze Kapail ouvickany nen oOaramaiiner (Omelicheva, 2011: 253). Meicaisl,
YKaKbIHJIA KYPri3uireH Oip cayaqHamaza “IiHU CypakTap TyblHAaca, KIMHEH aKbLI-KEHEC cypap
eHiHI3?” JereH/ie pPeCOHACHTTEPIIH auTapibIKTall O6iri «e3im unmepHemmer izoen mabamy
Jen >kayarn OepreH ekeH. byn — sxkorapeiia ailThuIFaH AEpEKTI aifFakrail Tyceli: KYpPT MEIIiT
MMaMbIHaH Tepi, FAIaMTOP KEHECIIICIHE KYTIHyre Oeiil. OpuHE, HHTEPHETTET1 Ke3 KEITeH JIHH
aKrapat Oip/iel camaibl ey KHbIH. bipak XaJbIKTBIH CEHIM JKYT1H KaliHap Ke31 0enrici3 BUpTyal
yCcTa3gapra apThill KOIOBI — AQCTYPJl MHCTUTYTTApAbIH IC3AIriH ae kepcereli. COHIBIKTAH,
Kazakcrannarsl niHM OackapMa oHE TEOJOrI FalbIMIap XalbIKTBIH, ocipece >KacTapiblH
CYpaHbICbIHA cail CTWJIbJE TYCIHIIPY J>KYMBICHIH JKOJFa KOIOBI Kepek. Pyxanu OuliMHIH
KaObUIAaHybl OHBIH Oepiny (opmacbiHa Aa kem OaiimaHbICTB. MbIcaibl, OYPBIHFBI AQCTYPIIl
Hacuxar Tii ke0OiHe TUJaKTUKAJIBIK, OYHPBIK-HYCKay TYpiHAe 0olica, Ka3ipri OybIH HHTEPAKTUBTI,
cyxbarracy, MOTHBAIMSIIBIK CTHIIB I YHATa bl (OpbiHTaii, 2023). YKactapra eMipiiik TYUTKUTAEPiH
(yiineny, Hecibe Taly, KOHUI THIHBIIITHIFBI, T.0.) HIeHIyre OarbIT OepreH MIHASPIIEp OJIapiAblH
KypMmeTiHe OesieHyae. ANl TE€K akbIpeT a3adbl HEMece KYHJ-KaTep TOHIPEriHIe SHTriMe aluTaThiH
MoJIIaiapFa JKacTaplblH BbIKbIIachl a3. COHIBIKTaH jKaHAa 3aMaHHBIH [IHH aFapTyHIblIapbl
apachblHaH TICHUXOJIOTHS, MEHEIKMEHT, KOMMYHHUKAIIUS cajallapblH JKETIK MEHITEePreH «Koyu-
yaevizwsiaapy mbira 6actazpl. Onap KIacCUKaJIbIK OUTIM/TI 3aMaHayd MbICaJJapMEH YIITaCThIPBII
Oepeni. byn KyObUIBICTBI €Ki KbIpblHaH Oaranayra Oomnaapl: Oip jKaFbIHAaH, NIHHIH KOFaMfa
Oeilimzenyi, yakpIT TanaOblHa cail TypieHyi OoJica, eKiHIII jKaFblHaH, AIHU UIIMHIH OykKapa
TaJFaMblHA THIM HMKEMJETIN, KapamabIMIanybl, COJ apKbUIbI TEPEHIIKTEH albIPBLTYbl KayIli.
Kanait Gonranma ma, arpIMIarbl yIepicTepai Iypbic OarbITTay YIIIH JIHM TAaHBIMJIBI JaMBITY,
cayaTThl TYpJ€ MOJEPHHU3ANMIIAY MICENIEC] TybIHAI OTHIP.
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KopbIThIHABI

XKyprizinren 3eprrey HOTHXKEIEpl MCIaM OPKEHHMETIHJE KaJbITacKaH OUTIMHIH iHH-
AMUCTEMOJIOTUSUTBIK KOHIENTicl Kazipri Ka3zakcTaH MycChUIMaHAApBIHBIH CaHACBIHAA Oenriii
JICHI eI JKaHFBIPBIN KeJie >KaTKaHbIH KepceTTi. KiaccukamnblK MciaaM TaHBIMBIHAAFBI OULTIM —
KACHETTI, )KaH-)KAaKThl, aKbIJI MCH JKYPEKKE KaTap KaThICThI YFbIM. BYJT TYCIHIK Ka3aK XaJIKbIHBIH
JOCTYpJIi JYHHETAaHBIMBIHIA Ja OpPBIH aliFaH: OUTIMII KYpMeTTey, OKBIMBICTHIHBI CHIijay,
FAIIBIMIIBl «KAPAHEbIHbIH HCApbl2bly JETl apAaKTay — MoaeHHueTiMi3aiH Oemnmreri. Kasipri yakpiTra
COJI MCHTAJIMTET AJFAachlH Talyda, OipaKk jKaHA TapuXd KOHTEKCTE O3TepICKEe YINbIparaH
(Zhanykulov, 2025: 58-71).

BipiamizeH, Oyrinje MyChbUIMaH KaybIMbI OUTIMIe TEK MEIIIT-Menpece MeHOepinie emec,
YKaJIIbI aJjaM KalluTalbl TYPFbICBIHAH Kapail OacTtanapl. JliH KbI3METKepIepl >KYPTIIBUIBIKTHI A1HI1
TEpeH TYCIHY YIIIH 3albIpiibl OUTIMI1 Jie urepyre makbipaabl. byt — nciaamMHbIH OUTIMIL IIEKTEYC13
KAMTUTBIH pyXblHa cail KyObuibic. Mbicainsbl, an-@apabu ateingarsl Kaz¥YyY men Hyp-Myb6apak
YHHUBEpCUTETI Olpiiecin, ucaamMTaHy OargapiiaMachlHa Ka3ipri FbUIBIM JKETICTIKTEPIH E€HTi3yJe
(Beisenbayev, 2024: 11). Vcnamu iniMIepi 3aibIpiibl TyMaHUTAPIIBIK TOHASPMEH BIKITAIIACTHIPA
OKBITY OOJIalliaK UMaM-TeOJOTTapAbIH KOKKHETTH KeHEHTE 1 IeT KYTuTy/Ie.

ExiHmiineH, akmapaTTbIK TEXHOJIOTHSIAp [oyipi AIHM OUIIMHIH Tapaiay »OJJapbliH
nuBepcuukanysuiagsl. MHTepHET apKbuibl OUTIM aly OHallaraHbIMEH, JOCTYpJl MKazatr
(ycrazman pykcar) Oepy *yieci ancipen keTTi. byriHae ke3 KelreH ajaMm e31H «ulelix» HeMece
«umamy >Kapusiian, ayauTopus KUHAW anmajpl. by karmaidl JiHH OUTIM camachIHBIH OPKEJNKI
0O0JTyBIHA AJTBITI KeJIe i 3epTTey OapbhIChIH A AaHBIKTAIFaH A, TAHBIMAJ OHJIAMH yaFbI3IIbIIapIbIH
KenOipi OumiMal, Toxipubeni mmampaap Oosica, eHal Oipi — MIEHIEHMIK KaOuleTiIMeH Kesre
TYCKEHIMEeH, iHM OuTiMi Tas3 Tysrranap. COHABIKTaH, KYPTIIBUIBIKKA KIMHIH CO31HE epin, KaHaan
UTIM ay KepeKTIriH axpIpaTy KublHFa coryma. Ocwl mpoOsnemansl menry ymin KMJIb sxone
MEMJICKETTIK MEKEMeJIep aknapammolk cy3ei KbI3METIH aTKapyFa ThIpbIcyAa (pyKcaT eTUIreH
oneOuerTep Ti3iMi, pecMH ToTyanmap Oaszacel skacanmel, T.0.). JlereameH, 0OacTwl cy3ri —
MYCBUIMAHHBIH ©31HJIK TaHBIMBI, OUTIM aeHreii 6omyel kepek. Cos cebenti, Oa3aibIK TIHU
cayarThl 9p MYChUIMaHFa KOJDKETIM/I €Ty — Ke3eK KYTTIpMeUTiH MiHaeT. KazakcTanma MekTemn He
KOJUISDK OarmapiamachlHa «/[inmany He2izoepi» TOHI1 €HT13UINeH1 OChl OaFbITTaFbl KajJaM JIeyre
Oonanpl. Al epeceK XalbIK YUIIH MENIITTep aHbIHIAFbl cayaT ally KypCTapblH 3aMaHayH
(dbopmarTa YUBIMAACTHIPY, OHJIAHH KypcTap ©TKI3y KOKEHKECTI.

YIIiHImigeH, KIACCUKAJIbIK WCJIaMJIaFbl aKbUl MEH yaxXd YHJeciMi Kazipri Kazak
MYCBIJIMaHAaph! YIIIH Jie OacUIbLUIBIKKA aJIbIHyFa TUIC IPUHILIUI €KeHl alKbpIHaanapl. MaTypuau
0abaMbI3 HETI31H KaJaFaH «aKbll MeH MaMiH mene-meHoici» KaFuIachl — 91 OYTIHT1 IUTFOPATUCTIK
KOFaMJIa aca ©3eKTi. bip KaKTaH TeK KaTaH KiTall Co31He KaObICHIII, OMIp IIBIHBIFbIH €CKEPMEUTIH
JOTMAaTH3M, €KIHIII >KaKTaH aKbUIAbI IIEKTEeH ThIC TAYyeJCi3 KOMBIN, MOTIHIAI TEpICTEUTIH
CEeKyIISIpU3M KepiHic O6epyne. by eki meTkaknaiablH OpTachlH Tayblll, KpUTHKAIBIK Oijiay MEH
JIOCTYpIi CeHIMHIH OalmaHBICTBIPYIIBI Kemipi KaxeT. Mcimam ryliamanapel fFacbipiap OOMbI
KAJBINITACTRIPFaH o/licHaManap (KHsc, WKTUXaJ, YCyl 11iMi) — OChl KOMIpJiH KbI3METIH aTKapa
ananpl. Omaii 6ojca, Ka3ipri Ka3ak TE€OJIOTTapbl MEH 3USIIbLIAPHI COJI KIACCUKAIBIK 9/[ICHAMAHbI
MEHTIepin, OHbl 3aMaHa aFbIMBIHJIAFbl HAKTHI CYypaKTap/bl IIENyre KOJAaHybl Kepek. Mplcasbl,
3aMaHbIMBI3Ia OMOMEMIIMHA, JTHUKA, DKOJOTHUS cajachlHIAa TYybIHAAFaH KYpAeNi cypakTapra
HCJIaMHBIH kayaObIH Taly YIIiH KeHe PUKhTBIK KaFuJanapra )KaHalla TYprbIIa Of KYTIPTY KepekK.
By — ninum OLTIMA1 TeK KYIIIBUIIBIK MIEHOEPIH e KalAbIpMaii, OHbIH KOFaM/IBIK MOHIH apTThIPabl.

Teprinminen, Kazakcrannarsl wuciaam OuliM  Oepy JKyHeciH JKeTUIIipy Macelneci
TYBIHIAUIBI. 3epTTey OapbIChIH/Ia aHBIKTAIFaHbl — €NIMI3Ie 9711 KyHTe JeiiH pecMu OeKiTiIreH
TyTac Oip KOHIENIHUS KOK, MclaM OUTIMiHIH MOJENi TONBIK KalblTacmarad. Menpecenep MeH
MEIIIT yCcTa3Iaphl TYPJIi 9icTeMeNepAl KoJIJaHabl, Keiie Oipi3aunik cakTanmaiinel. byn perre,
ucliaM epKeHHeTiHAer1 0ail Toxipubdere cyiieHe OThIPHIIN, YIATTHIK epPEeKIIeIKTepAl eCKepy KaxkeT.
Kazak xoraMbIHAa uciaM bl KaObLTaay KoOiHe ITHOMOJIEHU CY3Ti/IeH oTei: XalbIK TiH/i 03 calT-
JocTYpiHe caif Oedtimaen kenai. Byrin ne comail — MbIcaibl, HHTEpHET yarbI3JAapbIHBIH IIIiH]E
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XaIKBIMBI3/IBIH TaOWFaThIHA JKAKBIH, CAITIEH YWIeceTiHaepi Te3 Kojjaay Tabajsl 1a, Keperap,
KAaTKbUJI Ma3MYHJBLIAPEl Kepi peakius TyIbIpajabl (HEMece JKaChIPhIH TONTap/a FaHa Kaylassl).
CoHabIKTaH IHUA OLTIM TapaTyliblIapFa XaJIKbIMBI3IbIH OCHI €pEKIIEIIriH eCKepil, HHKIIO3UBTI,
KYMCAK TOCULIEPMEH arapTy YCHIHBUIAABI. by, TynTen KenareHae, IoCTypii xaHadu-maTypuau
OaFbpITBIHBIH JIa YCTAHBIMBI, OUTKEHI OJI aFbIM TapUXTa TYPJi MOJACHUETTEP/I TOFBICTBIPHIT, KEH
MIKIpJIi MEKTEI OOJIFaHBI MOJIIM.

KopsiTa aifTkanma, HCIaMHBIH OUTIM Typaibl KITACCHKAIIBIK KOHICTIIUICH — i1iMOI ueepy
P MYCHIIMAHHBIY OOPbIULILI, AKbLL MEH JHCYPEK apKblibl aKuKammul many, nauoaivl Oinimee
YMmMbLLY, 3UAHObl HAOAHOLIKMAH Kauly — Karuaanapsl xkarblHaH KazakcTaH MycblIMaHIapbIHbIH
KOHLUTIHE XaKbIH Opi TYCIHIKTi. ByriHri 6acTel MiHIAET — COJ MbI3FbIMAac Karumamapiasl XXI
Fachlp/larbl KOMMYHHUKAIUS TUIIMEH, FHUIBIMU JKETICTIKTEPMEH ca0aKTacThbIpa OTBHIPBIN KETKI3Y.
JI1H COIMOJIOTHUSACHI KoHE JIHM CaHa CaJachIHIAFbl OYJI 3epTTey KOPCETKEHICH, MIHU CaHaIarbl
OuTiMal KaObuIay TPOIECi — KOFaMJIarbl JKaJIbl OUTIM MOJEHUETIMEH THIFbI3 OalIaHBICTHI
OUHAMHUKaNbIK KyObuibic. COHABIKTAH, €JA1H 3aiblpiasl OutiM  Oepy Kyleci MeH [IHM
WHCTUTYTTAphl ©3apa BIHTBIMAKTACA OTHIPHII, KEJICHIEK YPIAKTHIH KaH-KAKTHl opl pyXxaHu Oai
OUTIM anyblHA JKarjai >kacaybl THic. byn e3 keseriHjae SKCTpeMHM3MHIH alJIbIH aJlblll, JTOCTYP
cabaKTaCTHIFBIH CaKTayFa, YWITTHIK OIPETeITIKT1 HBIFaiiTyFa cenm 0onMak. Vcinam epkeHueTiHaeT
O1TIM Mypachl — Ka3ipri Ka3aK KOFaMbIHBIH PYXaHH )KaHFBIPYBIHA TAyChIIIMAC KaifHap €KeH1 aHBIK.
Onbl THIMJII TTAKTATaHy — iICKep OWJIIK MEH 13T1 HUETT1 FalIbIMIAPAbIH, Kbl XaJIBIKTBIH OPTaK
MapeI3bl 00JIMaK.
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6 SUBAT KAHRAMANMARAS DEPREMLERINI YASAYAN UNIVERSITE
OGRENCILERININ TANRI TASAVVURLARI UZERINE METAFORIK BiR
ARASTIRMA

Ozet. 6 Subat 2023 tarihinde Kahramanmaras merkezli olarak meydana gelen ve 11 ili
etkileyen depremleri yagayan iiniversite 6grencilerinin Tanr1 tasavvurlarini metaforlar araciligiyla
incelemeyi amaglayan bu arastirma, travmatik bir dogal afet sonrasinda bireylerin anlam
diinyalarin1 nasil yeniden insa ettiklerini ortaya koymay1 hedeflemektedir. Calismanin odaginda,
ogrencilerin deprem gibi sarsic1 bir yagsam olay1 karsisinda Tanr1’y1 nasil konumlandirdiklar1 yer
almaktadir. Nitel arastirma ydntemlerinden olgubilim deseninin benimsendigi arastirmada,
katilimcilarin Tanr1 tasavvurlarini belirlemek amaciyla yar1 yapilandirilmis metafor algi formu
kullanilmistir. Depremi bizzat yasamis ve Kilis 7 Aralik Universitesinde 6grenim gdérmekte olan
47 dgrenciden elde edilen veriler, igerik ve betimsel analiz teknikleriyle ¢oziimlenmistir. Analizler
sonucunda dort temel kategoriye ulasilmistir. En yogun metaforun yer aldign “Gii¢ Imgesi”,
bireylerin hissettikleri ¢aresizlik karsisinda Tanr1’nin kudretine siginma ihtiyacini yansitmaktadir.
Bunu “Koruyucu ve Yol Gosterici” ile “Sevgi” imgeleri izlemekte; bu kategoriler Tanr1’nin afet
ortaminda manevi bir sigmmak ve iyilestirici bir varlik olarak algilandigini gostermektedir.
“Bilinemezlik Imgesi” ise Tanr1’nm askin ve tarif edilemez ydniine isaret etmektedir. Bulgular,
ogrencilerin genel olarak olumlu bir Tanr1 tasavvuruna sahip olduklarini ve bu tasavvurun giiven,
teslimiyet ve psikolojik destek sagladigini ortaya koymaktadir.

Anahtar Kelimeler: din psikolojisi, Tanr1 tasavvuru, dogal afet, 6 Subat Kahramanmaras
depremleri, metafor.
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6 aknan Kaxpamanmapami :kep CUIKiHiCTEepiH 0aCTaH 6TKePreH YHHBEPCUTET CTYACHTTepi
apacbinaarsl Kynaii yreIMbIHA KATBICTBI MeTaOPAJIBIK 3epTTEY
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Angatna. 2023 xputFsl 6 akmanga KaxpamanMapaii opTainbsiFbiHaa 0ombim, 11 aiiMakTel
KAMTBIFaH )KOMKBIH XKep CUTKIHICIH 0aCTaH 6TKePTreH YHUBEPCUTET CTYACHTTEpiHIH Kymail Typas
TYCIHIKTEepiH MeTadopanap apKbLIbl TalayFa OaFbITTaIFaH OYJI 3epTTEY TAOUFU anaTTaH KeHiHT1
MarbIHa QJIEMIHIH KalTa KypbUTY YIEpiCiH alKbIHAAYAbl MAaKCaT €Te/li. 3epTTEYAIH HEeri3ri e3eri —
CTYIEHTTEPAIH OCBhIHIAW ayblp ChIHAK karjaiibinna Kynmalinel kamaih kaObuimarn, Kajiai
MO3UIMSJIAFAaHBIH aHBIKTAy. 3epTTEY CamalblK o/iCHaAMa asChIHAa (PEHOMEHOJIOTHSUIIBIK TOCLI
Herizinae xyprizinai. Kareicymsuiapasie canaceiaaa Kyiait TyCiHIriH aHBIKTay YIIIH )KapThUTal
KyYpbUIBIMJIaHFaH MeTadopanblk KaObuinay (opmacel KoimaHsuinel. Kumuc 7 Apanbik
YHHUBEPCHUTETIHJE OLTIM allblll KYPreH >oHE JKep CUIKIHICIH Tikeneid Oactan eTkepreH 47
CTYICHTTCH JKMHAIFAH JCPEKTeP Ma3MYHJBIK JKOHE CHIIATTaMAJIBIK Tallfay SIicTepi apKbLUIbI
eHJien . Tanmay HOTHMXKECIHAE TOPT HETI3r1 KaTeropusi aHbIKTanael. EH kem meradopa «Kymr
OeifHec!» KaTeropusChIHIA IIOFBIPIAHBIN, alaMHBIH JTOPMEHCI3IIK ce3iMi Karmaiibinaa Kynai
KyJlpeTiHe cyiieHy KakeTTiriH kepcereal. Onan kel «Kopraymisl sxoHe JKoa kepceTyii» MeH
«Maxab6at» Oeitnenepi KynaiinblH pyxaHu TaHa >KOHE IIIKI cayblFyra ceOem OoJaThlH KyII
peTiHze KaObu1laHaThIHBIH aHFapTaabl. Al «beiimaniMaik OeliHec» KynaiiablH TpaHCIIEHIEHTT1
opl cumarTayra KeJIMEWTIH KbIpblH OuUlAipeni. 3epTTey HOTHKEIepl CTYASHTTEPIH KaJIIlbl
xarbiMabl Kynall TycCiHIriHE HMe €KEHIH oHe Oyl TYCIHIKTIH oJlapFa CEHIM, caOblp KoHe
TICUXOJIOTHSUIBIK TIpEeK OepreHiH KepceTe .

Kiar ce3nep: nin ncuxonorusicel, Kynait OeitnecCi, Taburu anart, 6 aknan Kaxpamanmapain
XKep CUIKIHICTepi, MeTadopa.

Yasin Samet Kazel', Mustafa Dogan Karacoskun?
Kilis 7 Aralik University, Faculty of Theology, Department of Psychology of Religion, Res. Asst.,
(Turkiye, Kilis). E-mail: yasinsamet.kazel @Kkilis.edu.tr
2Ankara Haci Bayram Veli University, Faculty of Theology, Department of Psychology of Religion, Prof.
Dr., (Turkiye, Ankara), e-mail: mustafa.karacoskun@hbv.edu.tr

A Metaphorical Study on the Concept of God Among University Students Who
Experienced the February 6 Kahramanmaras Earthquakes

Abstract. This study aims to explore the conceptions of God among university students
who experienced the February 6, 2023 earthquakes centered in Kahramanmaras, which affected
eleven provinces. The research seeks to reveal how individuals reconstruct their worlds of meaning
following a traumatic natural disaster by analyzing the metaphors they developed. The central
focus of the study is how students positioned and understood God in the face of such a devastating
life event. Adopting a qualitative research design grounded in phenomenology, the study utilized
a semi-structured metaphor perception form to identify participants’ conceptions of God. Data
were collected from 47 students studying at Kilis 7 Aralik University who directly experienced the
earthquake. The findings were analyzed through content analysis and descriptive analysis
techniques. The analysis resulted in four main categories. The largest number of metaphors was
grouped under the “Image of Power,” reflecting the participants’ need to seek refuge in divine
omnipotence amid feelings of helplessness. The categories of “Protector and Guide” and “Love”
indicate that God was perceived as a spiritual shelter and a source of inner healing in an
environment where physical security had been lost. The “Image of Unknowability” points to the
transcendent and ineffable dimension of God. Overall, the findings demonstrate that students held
predominantly positive conceptions of God, which provided them with trust, surrender, and
psychological support during the recovery process.

Keywords: psychology of religion, images of God, natural disaster, february 6
Kahramanmarag earthquakes, metaphor.
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Mertagopuyeckoe uccieropanne konuenuuu bora cpeau cTyaeHTOB yHUBepcUTeTa,
nepe;KUBIINX 3eMieTpsicenust 6 ¢pespans B Kaxpamanmapaiue

AHHOTanus. /[aHHOE HcclieIoBaHME HAIIPABIICHO Ha BBISABJICHUE IPEACTaBICHH 0 bore y
CTYICHTOB YHHUBEpPCUTETA, MEPEKUBIINX 3eMieTpsceHus 6 ¢espans 2023 roaa ¢ 3MULIEHTPOM B
Kaxpamanmapaiue, 3atponyBmme 11 mpoBunHumii. Ilens paboThl moka3aTh, KakuMm 00pazoM
MOJIOJIbIE JIFOAM TEPEOCMBICIMBAIOT U PEKOHCTPYUPYIOT CBOIO CHCTEMY CMBICIOB TOCIE
TPaBMaTHYECKOIO OTbITAa NMPUPOJHONW KaTacTpodbl, HCIOJB3YS MeTapopbl KaK HHCTPYMEHT
BBIPAKEHUSI BHYTPEHHETO0 MHpa. B 1leHTpe BHUMaHUS HaXOAMUTCS BONPOC O TOM, KaK CTYJEHTHI
MO3ULMOHUPYIOT bora mepen JUIOM pa3pyLIMTENbHOTO KU3HEHHOTO coObiTus. MccnenoBanue
BBITIOJIHEHO B paMKax KaueCTBEHHOTO MOJX0/Ja C HCHOJIb30BaHUEM (HEHOMEHOJIOTHUYECKOTO
Metona. 1y BeIsSIBICHUS MpeAcTaBieHuil o bore npumensiachk NoaycTpyKTypupoBaHHas Gopma
MeTtadopuueckoro BocrpusaTus. lanubie Oblin coOpansl y 47 ctyneHToB YHuBepcutera Kumuc 7
ApanblK, HETIOCPEICTBEHHO MEPEXKUBIINUX 3E€MIIETPSICEHHE, U MPOAHAIU3HPOBAHBI C MOMOIIbIO
KOHTEHT-aHaJ13a 1 OMKCaTeIbHOrO aHalu3a. B pe3ynbraTe ObUIN BBIJIEIEHBI YETHIPE OCHOBHBIE
kareropuu. HamOospmee kommyecTBO Metadop cocpenoTodeHo B kareropuu «O0pa3 CHITBI»,
OTpaXkarollel cTpemMIIeHHuEe YeloBeKa 0O0paTUThCS K OOKECTBEHHOMY MOTYIIECTBY B COCTOSTHUM
o6eciomomHocTH. Kareropun «3amutHuk 1 HactaBHuK» U «J[F000BBY» TTOKa3bIBAIOT BOCIIPHUSTHE
bora kak JgyxoBHOro yOexulla M HCTOYHMKA BHYTpeHHero wucreneHus. «O06pa3
HEMOCTUKUMOCTHY» YKa3bIBa€T HAa TPAHCIUEHACHTHBIM M HEBBIPA3UMBI acleKkT 00XKECTBEHHOTO.
[lonyueHnHsle naHHBIE CBUJIIETENLCTBYIOT O IMPEUMYIIECTBEHHO MO3UTHUBHOM oOpase bora,
KOTOPBI 00ecreynBaeT 4YyBCTBO JOBEPUs, TOKOPHOCTU U TICUXOJIOTUYECKOU MOAICPIKKH.

KualoueBble cioBa: mncuxosiorusi penuruu, obpassl bora, npupoanas kartactpoda,
3emiieTpsicenus 6 gespains B Kaxpamanmapartie, metadopa.

Giris

Insanm kontrol alan1 disinda gerceklesen ve pek ¢ok boyutuyla insanda derin izler birakan
dogal afetler, bireylerin gilindelik hayatlarim1 kesintiye ugratarak temel giiven ve kontrol
duygusunun yitirilmesine sebebiyet verebilmektedir. Bu varolussal durum; ¢aresizlik, karamsarlik
ve umutsuzluk gibi derin duygusal kirilmalar1 beraberinde getirmekte (Kiigiikcan & Kdse, 2006:
110-133), afet sonrasi siiregte ise stres, depresyon, anksiyete ve travma sonrasi stres bozuklugu
gibi ¢esitli psikopatolojik sorunlara zemin hazirlayabilmektedir (Suhail vd., 2009; Harada vd.,
2015: 9; Cmaroglu vd., 2025). Bu sorunlara kars1 insan dogasi, yikici ve kontrol edilemez olaylar
karsisinda bir teselli kaynagi olarak “askin bir varliga siginma” egilimi gosterebilmektedir (Ayten,
2021: 15). Nitekim bireylerin bas edemedigi kriz durumlar1 karsisinda dini basa c¢ikma
yontemlerine bagvurduklar bilinmektedir (Pargament vd., 2005: 491).

Depremzedeler iizerine yiiriitiilen arastirmalar, bireylerin yasadiklar1 acilarin iistesinden
gelebilmek ve yaraticiyla yakinlik kurmak amaciyla, dini basa ¢ikma stratejilerinin énemli bir
boyutu olan “Allah’a yonelme” davranigina bagvurduklarini géstermektedir (Kiiciikcan & Kose,
2006: 142-143; Kula, 2022: 241; Aydin Bulut & Kazel, 2024: 207-208). Bu yonelim veya afetin
ilahi bir kaynaktan geldiginin kabulii, pasif bir ydonelimden ziyade anlam diinyasini yeniden insa
etmeye yonelik bir adim olarak ifade edilebilir. Felaketi anlama ve agiklama ¢abasi i¢indeki birey
(Kuglikcan & Kdose, 2006: 7), din ve kiiltiiriin i¢ ice gegcmis yapisindan hareketle, hayatina anlam
katan ana faktoriin pesinden giderek hayatini bu sistem {izerinden yeniden kurgulamaya
caligmaktadir (Giirses, 2008: 364-365). Ornegin, Haiti depremini yasayanlar {izerine yiiriitiilen bir
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arastirmada, bireylerin %82’sinin felaket 6ncesinde, sirasinda veya sonrasinda manevi bir deneyim
yasadiklar1 belirtilerek, isbirlik¢i yaklagimla Tanri ile kurulan bagin, bireyleri yeniden
anlamlandirma siirecine dahil eden doniistiiriicii bir kaynak oldugu vurgulanmaktadir (O’Grady &
Orton, 2016: 121).

Bu yeniden inga siirecinin merkezinde yer alan “Tanri tasavvuru", bireyin sadece
yaraticiyla olan iligkisini degil; kendisi, toplum ve evrenle kurdugu bagmn niteligini de belirleyen
biitiinciil bir bakis agis1 sunmaktadir. Biligsel siirecler, ¢ocukluk yasantilar1 ve baglanma
bicimleriyle sekillenen bu tasavvur, basa ¢ikma siirecinin niteligini dogrudan etkilemektedir
(Hacikelesoglu, 2023: 79-80). Oyle ki, olumlu bir Tanr1 tasavvuru benlik ve giiven duygularmni
pekistirirken; olumsuz bir tasavvur var olan endiseyi tetikleyerek bu duygular1 tahrip
edebilmektedir.

Din psikolojisinin bu temel izlegi ¢ercevesinde, 6 Subat 2023 tarthinde Kahramanmarag
merkezli 7.7 ve 7.6 biiyiikliiglinde gerceklesen ve 11 ilde etkili olan depremlerin (AFAD, 2026:
34), bireylerin zihin diinyalarindaki yansimalarmin incelenmesi 6nemli goriillmektedir. Boylesine
yikic1 bir deneyimin, bireylerin anlam diinyalarinda doniisiimlere ve yeniden anlamlandirma
siireclerine yol agmas1 muhtemel goriilmektedir. Ozellikle gelisimsel olarak "olgunluk" olgusunun
ve evrenle uyum arayisinin ivme kazandigi geng yetiskinlik donemindeki liniversite 6grencileri
(Onur, 2017: 103-104), bu siirecin gbzlemlenebilecegi kritik bir grubu olusturmaktadir. Nitekim
inang olusum ve gelisim siireciyle dogrudan iligkili olan Tanr1 tasavvuru, inancin yapisindaki bazi
donemlerde agiga ¢ikan sorgulamalar neticesinde her gelisim donemi acisindan farkli bigimlerde
gozlemlenebilir (Karacoskun, 2019: 131-132). Bu kapsamda, literatiirde de olumlu Tanr1
tasavvuru ile psikolojik uyum arasinda isaret edilen islevsel iligki (Schaefer & Gorsuch, 1991:
458), afet krizini tecriibe eden genglerin bu siirecte hem gelisim donemleri agisindan hem de bu
donemde yasanilan yasam krizinden hareketle Tanri’’y1 nasil konumlandirdiklar1 sorusunu
arastirmaya deger kilmaktadir.

Nitekim onceki ¢alismalar, bazi depremzedelerin yasanan felaketi “Allah’tan gelen bir
afet” seklinde acgiklama egiliminde olduklarini gostermistir (Kése & Kiigiikcan, 2006; Okumus,
2002: 346; Aydin Bulut & Kazel, 2024). Bu egilim, depremi yasamis iiniversite 0grencilerinin
mevcut duyussal ve biligsel birikimleri araciligiyla Tanri’y1 nasil tasavvur ettiklerinin
derinlemesine incelenmesi gerekliligini ortaya koymaktadir. Bu baglamda arastirmanin temel
problemi "6 Subat Kahramanmaras depremini yasayan liniversite 6grencilerinin Tanr1 tasavvurlari
nasildir ve Tanr1’y1 hangi metaforlar araciligiyla tasavvur etmektedirler?" seklinde ifade edilebilir.

Literatiir Taramas1: Tiirkiye’de yasanan 17 Agustos 1999 Golciik depreminden 6 Subat
2023 Kahramanmaras merkezli depremlere kadar gecen siirecte yapilan caligmalar, bireylerin
afetlerin yikici etkileriyle basa ¢ikmada dini inang ve pratiklere yogun bir sekilde bagvurduklarmni
gostermektedir (Kiigiikcan & Kdose, 2006; Kula, 2002; Duman, 2016; Doganay, 2023: 169; Aydin
Bulut & Kazel, 2024; Yagh Soykan, 2024: 541). Ozellikle 6 Subat depremlerinin 11 il gibi biiyiik
bir bolgeyi etkilemesi, afetzedelerin yasadiklar1 korku, ¢aresizlik ve belirsizlik duygulariyla bas
ederken dini referanslar1 nasil kullandiklarinit anlamay1 daha da 6nemli hale getirmistir. Kiiltiirel
psikoloji perspektifi, bu siiregte bireylerin evrensel tepkiler vermekten ziyade, i¢inde bulunduklar1
kiiltiirel ve dini baglamla etkilesim halinde 6znel ve karmasik bir basa ¢ikma siireci insa ettiklerine
isaret etmektedir (Zaumseil vd., 2014: s. 86). Genel olarak literatiire bakildiginda ise dinin hem
bir anlamlandirma ¢ercevesi hem de islevsel bir basa ¢ikma kaynagi olarak afet sonrasi siirecte
kritik bir rol oynadigini ortaya koymaktadir (Doganay, 2023: 183; Yagh Soykan, 2024: 537).

6 Subat Kahramanmaras depremleri iizerine yliriitiilen ve depremzedelerin 6liim algilarinin
metaforlar araciligiyla arastirildig1 bir ¢aligmada, katilimcilarin 6liim olgusunu yeniden baslangic,
vuslat, hesap vakti vb. metaforlarla agiklama egiliminde olduklar1 gdriilmistiir (Maraghoglu &
Kartopu, 2025: 1361). Depremzedelerin 6liim olgusuna yonelik bu algilar1 onlarin Tanr1
tasavvurlarina iliskin yaklasimlarint da agiga ¢ikarir niteliktedir. Nitekim hayatin son bulusuna
dair gelistirilen bu metaforlar Allah inanc1 neticesinde dogal afet karsisinda bir basa ¢ikma tiirii
olarak ifade edilebilir.
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Yine 6 Subat Kahramanmaras merkezli depremlere iliskin yiiriitiilen nitel bir arastirmada,
depremzedelerin sevgi yonelimli bir Allah algisina sahip olduklar1 ve deprem kriziyle bas etme
noktasinda bu alginin ilk adimi ifade ettigi belirtilmektedir (Yagl Soykan, 2024: 539).

Ozellikle {iniversite dgrencileri {izerine yapilan arastirmalar, genclerin travma sonrasi
biiyime ve psikolojik dayaniklilik siire¢lerinde dinin belirleyici bir faktoér oldugunu
vurgulamaktadir. 6 Subat Kahramanmaras depremlerini yagayan tiniversite dgrencileriyle yapilan
bir ¢alismada, 18-25 yas araligindaki genglerin olumlu dini baga ¢ikma diizeylerinin ileri yas
gruplarma gore anlamli derecede yliksek oldugu ve bu stratejileri kullanan 6grencilerin travma
sonrasi biiyiime diizeylerinin daha fazla oldugu tespit edilmistir (Akkaya Tiirkol, 2025: 63).
Benzer sekilde tiniversite Ogrencileri lizerine yiiriitillen bir bagka arastirma, din temelli afet
algisinin, oOgrencilerin ruhsal degisim ve psikolojik olgunlasma diizeylerini anlamli sekilde
yordadigini ortaya koymustur (Kartal, 2025: 441).

Deprem korkusu, bireylerin giivenlik algisin1 6nemli 6lgiide etkileyerek gelecege dair
umutsuzluk hissini artirabilmektedir. Depremzede iiniversite Ogrencileri lizerinde yapilan bir
arastirma, deprem korkusunun umutsuzluk iizerinde pozitif, dindarligm ise negatif bir etkisi
oldugunu gostermistir. Bu calismaya gore dindarlik, deprem korkusu ile dogrudan iligkili
bulunmasa da umut duygusunu besleyerek bireyin gelecek beklentisini olumlu ydnde
sekillendirebilir ve bir psikolojik tampon islevi gorebilir (Temiz, 2025a: 102). 6 Subat
Kahramanmaras depremlerini yasayan iiniversite 6grencileri lizerine yiiriitiilen bir diger arastirma
ise dindarlik ve deprem korkusunun gelecek beklentisini dogrudan etkilemedigini, bu etkinin
tamamen umut degiskeni tizerinden gerceklestigini ortaya koymustur (Temiz, 2025¢: 98).

Depremin nedenine yonelik atiflar, kusaklar arasinda farklilik gosterebilmektedir. Bir
calismada, yash katilimcilarin depremi kiyamet provasi veya uyari gibi dogrudan dini kavramlarla
acikladiklari; geng katilimcilarin ise depremi doga olay1 olarak tanimlamakla birlikte, sebebini
insanlarin glinahlar1 ve Yaraticiyr unutma gibi dini referanslarla agikladiklar1 tespit edilmistir
(Emre & Yalgin, 2024: 433). Genglerin bu tutumu, bilimsel ve dini agiklamalar1 bir arada
kullandiklarin1 gostermektedir. Endonezya depremleri {izerine yapilan benzer bir ¢alismada da
afetler siklikla ilahi bir uyar1 veya imtihan olarak yorumlanmis; Tanr1’ya teslimiyet ise pasif bir
kabullenisin 6tesinde bireyin duygusal dengesini yeniden kurmasini saglayan bir mekanizma
olarak one ¢ikmustir (von Vacano & Schwarz, 2014 254).

Deprem sonrasi siiregte barinma sorunlari, zorunlu go¢ ve sosyal destek ihtiyaci, bireylerin
psikososyal uyumunu etkileyen onemli faktorlerden bir digeri olarak karsimiza ¢ikmaktadir.
Ozellikle KYK yurtlarmda kalan veya farkli sehirlere go¢ eden depremzedelerle yapilan
goriismelerde, devletin ve sivil toplum kuruluslarinin sagladigi maddi-manevi desteklerin,
bireylerde olumlu etkiler biraktig1 goriilmistiir (Aydin Bulut & Kazel, 2024; Doganay, 2023).
Ibadethaneler ve inang temelli topluluklar, dogal afet siireclerinde sadece fiziksel bir barinak degil,
ayni zamanda ortak acinin paylasildigi ve manevi toparlanmanin saglandigr mekanlar olarak da
islev gormektedir (Smith vd., 2000: 171; Captari vd., 2019: 68).

6 Subat Kahramanmaras depremleri kapsaminda travmatik belirtiler, dini basa ¢ikma ve
psikolojik iyi olus iizerine yiiriitiilen bir ¢alismada ise evleri agir hasar goren bireylerin travmatik
belirtilerinin daha yiiksek oldugu ancak olumlu dini basa ¢ikma stratejilerinin psikolojik iyi olus
iizerindeki etkisinin smirli oldugu tespit edilmistir. Buna karsin, olumsuz dini basa ¢ikma
stratejilerinin travmatik belirtileri artirdig1 ve psikolojik iyi olusu olumsuz etkiledigi goriilmiistiir
(Aka, 2024: 970). Bununla birlikte, 6 Subat depremlerini yasayan bireylerde olumsuz dini basa
cikma ile deprem korkusu arasinda anlamli bir iliski bulunamamas, bireylerin kriz aninda daha ¢ok
olumlu dini basa ¢ikmaya yoneldikleri belirlenmistir (Temiz, 2025b: 84).

Genel olarak literatiir incelendiginde, 6 Subat depremlerinin ardindan bireylerin, 6zellikle
de iiniversite 6grencilerinin, travmatik etkilerle basa ¢ikmada dini inanglarini aktif ve iglevsel bir
kaynak olarak kullandiklar1 goriilmektedir.
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Arastirma Yontemi

Arastirmanin Deseni

6 Subat Kahramanmaras depremlerini yasayan Universite dgrencilerine odaklanan bu
calismada, nitel arastirma yaklasimlarindan fenomenolojik (olgubilimsel) yaklasim tercih
edilmistir. Fenomenolojik yaklasim, bireylerin belirli bir olgu veya kavrama yonelik yasanmig
deneyimlerinin ortak 6zune odaklanarak (Creswell, 2013: 76); bu deneyimlerin derinlemesine
betimlenmesini amaclar (Patton, 2018: 104). Bununla birlikte olgubilimsel yaklasim, insanin
olguya iliskin deneyimini ¢ok boyutlu olarak anlamay1 amaglarken (Tekindal & Uguz Arsu, 2020:
178); bireylerin asina oldugu ancak kapsamli bir farkindalik gelistirmedigi karmasik olgularin
¢oziimlenmesine ve anlamlandirilmasmma olanak tanir (Yildirim & Simsek, 2011: 72). Bu
kapsamda arastirmada fenomenolojik yaklasimin kullanilmasindaki amag, depremi yasayan
Universite dgrencilerinin bu olgu karsisinda Tanrr’y1 nasil tasavvur ettiklerini, algiladiklarin,
ifade ettiklerini ve betimlediklerini onlarin deneyimleri araciligiyla ortaya koymaktir.

Arastirmanin Calisma Grubu

Aragtrmanm c¢alisma grubu, amagh Ornekleme yontemlerinden Ol¢iit 6rnekleme
yontemiyle belirlenmistir. Olgiit drnekleme ydntemi dnceden belirlenmis bir dizi 6l¢iitii karsilayan
biitiin durumlarin ¢alisilmasi veya belli niteliklere sahip kisiler, olaylar, nesneler ya da durumlar:
ifade etmektedir (Yildirim & Simsek, 2011: 112; Blyukéztirk vd., 2019: 94). Buradan hareketle
aragtirmanin ¢alisma grubu, 6 Subat Kahramanmaras depremlerini yasams ve Kilis 7 Aralik
Universitesi Ilahiyat Fakiiltesinde 6grenim goérmekte olan &grenciler olusturmaktadir. Bu
kapsamda 50 6grenciye ulasilmig ancak Ogrenciler tarafindan doldurulan formlarin bazilarinda
tespit edilen eksiklikler dolayisiyla 47 6grencinin formu arastirmaya dahil edilmistir. Arastirmaya
katilan 6grencilerin %70.21°1 (n=33) kadin, %29.79’u ise (n=14) erkek 6grencilerdir.

Veri Toplama Ydntemi

Bu arastirmada, veri toplama yontemi olarak nitel arastirmalarda siklikla kullanilan yari-
yapilandirilmig goriisme teknigi kullanilmistir. Gorlisme teknigi tiirlerinden ise goriisme formu
yaklasimi benimsenmistir. Goriigme formu yaklasiminda, benzer konular g¢ergevesinde farkli
bireylerden ayni tiir bilginin alinmasi amaglanmaktadir (Yildirim & Simsek, 2011: 119-122). Bu
dogrultuda veriler, katilimcilarin ilgili fenomene dair algilarini yansitmak amaciyla, metaforik
ifadeler igeren yari-yapilandirilmig gériisme formlar aracilifiyla toplanmistir. Ayrica bu formda,
katilimcilarin, ilgili metaforu nigin tercih ettiklerini anlamak adina neden sorusu da yoneltilmistir.
Bu kapsamda, arastrmanin verileri ilgili form araciligiyla “’Benim i¢in Allah........ “dir
clinkd...... >’ ifadesiyle toplanmustir. Ogrenciler formlar1 doldurmadan énce bilgilendirilmis ve
onlardan Tanr1 algilarin1 yansitacak bir metafor segmeleri talep edilmistir. Ayrica akillarma ilk
gelen metaforu yazmalar1 ve sectikleri bu metaforu neden sectiklerini agiklamalari da istenmistir.
Uygulama, Kilis 7 Aralik Universitesi Etik Kurul Komisyon’undan alinan izin gergevesinde
arastirmacilar tarafindan gergeklestirilmistir.

Veri Analizi

Arastirmada elde edilen veriler, nitel veri analizi yontemlerinden olan igerik analizi ve
betimsel analiz teknikleri ile incelenmistir. Icerik analizinde temel amag, toplanan verileri
aciklayabilecek kavramlara ve iligkilere ulasmaktir. Buna gore, yapilan islem, birbirine benzeyen
verileri belirli kavramlar ve temalar ¢er¢evesinde bir araya getirmek ve bunlar1 okuyucunun
anlayabilecegi bir bicimde diizenleyerek yorumlamaktwr (Yidirim & Simsek, 2011: 227).
Betimsel analiz ise katilimeilarin ifadelerine dogrudan alintilarla yer verilerek verilerin sistematik
ve agik bir sekilde betimlenmesini kapsamaktadir (Yildirim & Simsek, 2011: 224). Bu gergevede,
ilk olarak 6grencilerin tanr1 tasavvurlarina iliskin metaforlar kayit altina alinmis, ardindan temalar
olusturulmus ve metaforlar, ilgili temalar sonucunda elde edilen kategoriler altinda toplanmustir.
Belirlenen bu kategoriler kapsaminda katilimcilarm ifadelerine yer verilerek betimlemeler
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gerceklestirilmistir. Tiim bu siireclerden sonra gergeklestirilen analizler bulgular kisminda tablolar
halinde sunularak yorumlanmustir.

Tartisma ve Bulgular

Universite Ogrencilerinin Tannr Tasavvuruna Dair Gelistirdikleri Metaforlar

Arastirma kapsaminda, 6 Subat Kahramanmaras depremlerini yasayan {niversite
ogrencilerinin "Tanr1" kavramma iligkin zihinsel imgelerini ortaya c¢ikarmak amaciyla
olusturduklar1 metaforlar ve bu metaforlarin frekans dagilimlar1 Tablo 1'de sunulmustur. Buna
gore, arastirmaya katilan Universite Ogrencilerinin Tanr1 tasavvurlarina iliskin drettikleri
metaforlara dair veriler incelendiginde, en yiiksek frekansa sahip metaforun “Kudret/Gii¢” (18)
oldugu goriilmektedir. Bu metaforu, “Kadir” (4) metaforu takip etmektedir. Bunun yani sira, 2
frekans degerine sahip olan metaforlar; Sigmak, Huzur Veren, Kusatici ve Hak/Hakikat olarak
siralanmaktadir. Katilimeilar tarafindan yalnizca birer kez ifade edilen metaforlar ise su sekildedir:
Soyut, Kalp, Imtihan, Yoldas, Yakin Olan, Rehber, Yiice Hatirlatici, Merhamet, Sonsuz Isik,
Dayanak, Mucizevi, Miilkiin Sahibi, Yasam Kaynagi, Tarif Edilemeyen, Baba, Uyarict ve
Vazgegilmez.

Tablo 1. Universite Ogrencilerinin Tanri Tasavvuruna Iliskin Metaforlart

Metafor Frekans Metafor Frekans Metafor Frekans

Kudret/Guig 18 Tarif 1 Uyarici 1
Edilemeyen

Kadir 4 Soyut 1 Imtihan 1

Sigak 2 Rehber 1 Merhamet 1

Huzur Veren 2 Mulkin 1 Vazgecilmez 1
Sahibi

Kusatic1 2 Baba 1 Yoldas 1

Hak/Hakikat 2 Kalp 1 Yasam 1

Kaynagi

Mucizevi 1 Yice 1 Dayanak 1
Hatirlatict

Sonsuz Isik 1 Yakim Olan 1

Toplam 47

Universite (")grencilerinin Gelistirdikleri Metaforlardan Hareketle Ortaya Cikan
Kategoriler

Aragtirma kapsaminda elde edilen metaforlarin kodlanmasi ve siniflandirilmasi sonucunda
4 kategori ortaya ¢ikmis ve bu kategoriler Tablo 2’de sunulmustur. Metaforlarin kategorilere
dagilimi incelendiginde en yogun metafor sayismin, “Gii¢c Imgesi” (27) kategorisinde yer aldig1
goriilmektedir. Bu kategoriyi, “Koruyucu ve Yol Gésterici Imgesi” (10) ile “Sevgi Imgesi” (7)
kategorileri takip etmistir. Bunlarm devaminda “Bilinemezlik Imgesi” (3) kategorisi yer
almaktadir.
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Tablo 2. Universite Ogrencilerinin Metaforlari Uzerinden Olusturulan Kategoriler

Kategoriler Metaforlar Metafor Toplam
Sayis1 Frekans
Gii¢ Imgesi Kudret/Gii¢ (18), Kadir (4), Kusatic1 5 27
(2), Hak/Hakikat (2), Mulkin Sahibi (1)
Koruyucu ve Yol Gosterici  Sigmmak  (2), Rehber (1), Yiice 9 10
Imgesi Hatirlatic1 (1), Uyarici (1), Imtihan (1),
Baba (1), Yoldas (1), Dayanak (1),
Yasam Kaynagi (1)
Sevgi Imgesi Huzur Veren (2), Kalp (1), Merhamet 6 7

(1), Sonsuz Isik (1), Yakin Olan (1),
Vazgegilmez (1)

Bilinemezlik Imgesi Mucizevi (1), Soyut (1), Tarif 3 3
Edilemeyen (1)

Toplam 23 47

Kategori 1: Gii¢ imgesi

Gii¢ imgesi metaforlarin en yogun toplandigi kategori olmustur. Katilimcilarin 27’sinden
toplam 5 metafor bu kategorinin altinda toplanmistir. Bu kategoride en ¢ok kudret/gii¢c ve kadir
metaforlar1 kullanilmistir (Tablo 2). Katilimcilarin neden bu metaforlar1 kullandiklarma dair elde
ettigimiz veriler su sekildedir:

“Her seye giicii yeten, yeryiiziinli sarsan ve dilerse yeryiiziinii sabit kilandir. Onun izni
olmadan bir yaprak bile kimildamaz.” (K3)

“Depremde yasadigimiz olaylara bakinca Allah’in bir kez daha sonsuz gii¢ ve kudret sahibi
oldugunun farkina vardim.” (K12)

“O an acizligin ve ¢aresizligin doruklarmi yasarken yine Allah’tan yardim istemistik.
Hayata daha tevekkiillii bir sekilde bakmamiza yardimci oldu.” (K22)

“Basimiza ne tiirde bir felaket gelirse gelsin her zaman yanimizda manevi bir gii¢, kuvvet
hissetmisizdir. Bizler biliriz ki Allah her zaman her yerde bizimledir. Bize kotii giinlerimizde de
manevi bir gii¢c veren yine Rabbimizdir.” (K45)

Katilimcilarin anlatimlart ve bu kategorideki yogunluk birlikte degerlendirildiginde,
deprem gibi insanin giiclinii asan yikici olaylar karsisinda hissedilen caresizlik ve zayiflik
duygusunun, bireyi Tanr’nin giiciine siginmaya yonelttigi goriilmektedir. Ozellikle K3 ve K12
kodlu katilimeilarin agiklamalarindan anlasilacag: iizere giindelik hayatin bozulmasi ve giivenli
alanlarm yok olmasi, Allah’1n tek gii¢ sahibi ve bir siginak olarak goriilme egilimini artirmistir.

Bu ¢ercevede, Tablo 2’de en ¢ok tekrarlanan kudret/gili¢ ve kadir metaforlari, salt dini
kavramlar olmaktan ziyade, belirsizlik ve korku anlarinda bireyin hayata tutunmasini ve giiven
duymasimi saglayan psikolojik bir destek gorevi gdrmektedir. Sonug¢ olarak, giic imgesi
kategorisinin bu kadar One ¢ikmasi, depremi yasayan Ogrencilerin yasadiklar1 depremi
anlamlandirirken Allah’m yiiceligine ve giiciine odaklanarak igsel dengelerini koruma g¢abasi
seklinde degerlendirilebilir.

Kategori 2: Koruyucu ve Yol Gosterici imgesi

Koruyucu ve yol gdsterici imgesi metaforlarin toplandig ikinci yogun kategori olmustur.
10 katilimcidan toplam 9 metafor bu kategorinin altinda toplanmistir. Bu kategoride sigmak,
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rehber, yiice hatirlatict gibi metaforlar bulunmaktadir (Tablo 2). Katilimcilarin Tanrt
tasavvurlarina iligkin bu metaforlari tercih etme sebepleri ise su sekildedir:

“Zorlugun, gligsiizliigiin ve her tiirlii sikintinin i¢cindeyken sarildigim ve tutundugum tek
sey.” (K10)

“O deprem gecesi esim, dostum, arkadaslarim, akrabalarim, sevdigim ve sevmedigim tiim
insanlarm o enkaz altinda kaldiklarina sahit oldum. Elimden hi¢bir seyin gelmemesi ve higbir
cagriya kogsamamam... Dilimde ve kalbimde sadece Yiice Allah’t zikretmekten baska bir sey
gelmiyordu. Sigindigim limandi.” (K34)

“Insanoglu akilli, duygusal ve diinyada her ne kadar her seye sahip olsa da tatminsiz ve
ruhu ag bir varliktir. Depremi bizzat Kahramanmarag’ta yasayan biri olarak ben ve ¢evremdeki
bir¢ok kisi korku, maddi ve manevi kayip yasadi ve direkt Allah’a yoneldi. O korkuyu ve maddi
ve manevi kayb1 Allah’a dayanarak, inanarak, dua ederek acilarini bir nebze olsun hafifletmeye
calistilar. Belki o an din ile pek ilgisi olmayan bir insan bile Allah’a siginma ihtiyact duydu.” (K7)

Katilimcilarin anlatimlar1 ve bu kategoride yer alan metaforlar birlikte incelendiginde,
fiziksel glivenligin olmadig: afet anlarinda, Tanr1 diislincesinin manevi bir giivenli liman ihtiyaci
iizerinden tasavvur edildigine isaret etmektedir. Tablo 2°de 6ne ¢ikan siginak, dayanak ve yasam
kaynag1 gibi metaforlar, katilimcilarin (K34 ve K10) dile getirdigi hayat1 yeniden anlamlandirma
neticesinde aciga ¢ikan hayata tutunma arayigmin dini birer yansimasi olarak diisiiniilebilir.

Depremin yarattig1 derin belirsizlik ve giivensizlik hissi, 6grencileri sadece koruyan bir
giiciin yaninda rehber, uyarici ve yoldas metaforlarinda oldugu gibi onlara yol gosteren bir varliga
yoneltmistir. Ozellikle bir katilimcinmn (K7) ifadesinden anlasildig1 iizere bu siginma ihtiyaci, dini
aliskanliklardan 6te, insanin ¢aresiz kaldig1 anlarda ortaya ¢ikan temel bir yonelim olarak ifade
edilebilir. Sonug olarak, depremi yasayan genclerin zihninde Tanri’nin, yikilan maddi diinyanin
yerine koyduklar1 bir manevi dayanak ve yeniden anlam insa etme stirecinde bir rehber gorevi
gordiigiinii ortaya koymaktadir.

Kategori 3: Sevgi Imgesi

Sevgi imgesinde katilimcilar Tanr1’nin bireyin i¢gsel diinyalarinda olusturdugu etkiye isaret
etmiglerdir. Nitekim huzur veren, merhamet, sonsuz 151k, yakin olan gibi metaforlar katilimcilarin
Tanr ile olan iligkilerinin i¢sel ve duygusal boyutunu agiga ¢ikarmaktadir. Katilimcilarin bu
metaforlar1 nasil agikladiklarina baktigimizda ise su ifadeler karsimiza ¢ikmaktadir:

“Diinyalik bir siirii sey bizleri gecici olarak mutlu ve tatmin eder. Ancak Allah’a
yoneldigimizde manevi olarak rahatlariz. Dua etmemiz, ibadet etmemiz bize manevi ve psikolojik
olarak iyi gelir. Aslinda diinyanin gegici, asil huzurun Allah’a yonelmek oldugu bilincinde
olmamiz bizler i¢in daha iyi olur.” (K38)

“Zorda kaldigimizda siirekli yolumuzu aydmlatir. Varligini bilmek bize giic, sabir, metanet
verir.” (K21)

Tablo 2’de sevgi imgesi basligi altinda yer alan ve huzur veren, merhamet, kalp ve
vazgecilmez gibi metaforlar, deprem afetinin bireyde ac¢iga ¢ikardigi ruhsal boslugun, inang ile
doldurulmaya caligildigini gostermektedir. Katilimeilarin (K38 ve K21) agiklamalartyla birlikte
degerlendirildiginde, Allah’in bireyin i¢ diinyasindaki yansimalarinin sevgi ve merhamet temelli
oldugunu gostermektedir. Katilimcilar, yasadiklar1 deprem hadisesi karsisinda sagaltimlarini
yaratici ile kurduklar1 bu duygusal bag ile asmaya ¢aligmiglardir.

Kategori 4: Bilinemezlik imgesi

Bilinemezlik imgesinde katilimcilar mucizevi, soyut ve tarif edilemeyen metaforlarm
kullanmiglardir. Bu metaforlar, askin varliga karsi katilimcilarin bir metafor gelistirmeleri
istediklerinde O’nun algilanamayan, dile gelmeyen yani katilimeilarin diliyle tarif edilemeyen bir
varlik olusunu ifade etmektedir. Katilimcilarin bu metaforlari neden tercih ettiklerini onlarin

anlatimlar1 {izerinden incelemek yerinde olacaktir. Bu kapsamda katilimcilarin agiklamalar1 su
sekildedir:
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“Allah esi benzeri olmayan gibi bir tanim yapmayacagim. Allah bu diinyada yasama
sebebim. Bir seye iizliliyorum Allah’a siginiyorum, bir seye seviniyorum yine Allah’a kosuyorum.
Allah her sey benim i¢in. Deprem aninda anliyorsun Allah’tan gayrisi bos..” (K14)

“O zaman giinlerce saatlerce enkaz altinda olup mucizevi bir sekilde kurtulan, yasayan
birgok insan vardi. Normalde saatlerce a¢ susuz kalamayan bircok insan o donemde hayatta
kalmay1 basardi. Bunun tek bir sebebi var. Allah’in (cc) yardimi.” (K47)

Tablo 2’deki veriler ve katilimcilari agiklamalar1 incelendiginde, bilinemezlik imgesinde
niceliksel olarak diger kategorilere nazaran daha az metafor toplanmasina ragmen, igerik agisindan
oldukca derin anlamlar tasidig1 goriilmektedir. Afet aninda hissedilen caresizlik ve yasanilan
olaylar, bir katilimcinin (K47) agiklamasinda yer alan mucizevi benzetmesini ortaya ¢ikarmistir.

Ote yandan, diger bir katilimcinm (K14) ifade ettigi iizere, yasanilan afet karsisinda
kelimeler yetersiz kalmis, bu durum Tanr’y1 soyut ve tarif edilemeyen bir varlik olarak
tanimlamaya yoneltmistir. Sonug olarak, depremi yasayan 6grencilerin Tanr1 diigiincesinin, akilci
tariflerin 6tesine gectigini géstermektedir.

Sonug

Dogal afetler, bireylerde manevi ve psikolojik acilardan derin sarsmtilara yol acarak bazi
sorgulamalara ve yeniden anlam arayisma yonelten travmatik yasam olaylar1 olarak ifade
edilebilir. Deprem gibi fiziksel, ekonomik, sosyolojik ve psikolojik boyutlari ile etkileri bulunan
dogal afetler, insanlarin hayatlarinda bazi1 degisim veya doniisiimlerin meydana gelmesine neden
olabilmektedir. Bu degisim veya doniisiim psikolojik perspektiften bakildiginda bireylerin anlam
sistemleri iizerinde gerceklesebilmektedir. Tanr1 tasavvurunun dini tecriibenin merkezinde olan
bir olgu olmasi ve dini tecrilbenin de bireyin hayatindaki anlam sistemlerinden biri olmasi
nedeniyle depremi yasayan iiniversite dgrencilerinin Tanr1 tasavvurlar1 bu arastirmaya konu
olmustur.

Ozellikle olgunlasma siirecinin basladig1 geng yetiskinlik déneminde bulunan ve kimlik
olusumuna da tamamlamak iizere olan Universite 6grencilerinin Tanr1 tasavvurlar1 bdylesine zorlu
yasam olay1 karsisinda olumlu veya olumsuz bir goriiniim arz edebilir. Bu gelisim donemi
icerisinde sahip olduklar1 tasavvurlar diger gelisim donemlerinin de sekillenmesinde etkili
olacaktir.

Bu arastirmada, 6 Subat Kahramanmaras depremini yasamis olan Universite dgrencilerinin
Tanr1 tasavvurlar1 metaforlar araciliiyla incelenmistir. Metaforlar depremi yasayan 6grencilerin
deprem deneyiminden sonraki Tanr1 tasavvurlarini betimlemek amaciyla toplanmustir. Ik olarak
metaforlar kodlanmis ardindan ise temalar/imgeler altinda kategorilestirilmistir. Bu kategoriler
cergevesinde katilimcilarin ifadelerinden dogrudan alintilar yapilarak betimlemeler yapilmistir. Bu
islem icerik analizi ve betimsel analiz teknikleri ile ger¢eklestirilmistir.

Elde edilen veriler, katiimeilarin Tanri’y1 gesitli boyutlariyla kavramsallastirdiklarini
ortaya koymaktadir. Arastrmanin temel problemi olan ¢ Universite &grencilerinin Tanr1
tasavvurlart nasildir?’” sorusuna bakildiginda katilimcilarin tamammnin olumlu bir Tanr1
tasavvuruna sahip olduklar1 goriilmektedir. Arastirmanin calisma grubuna olusturan Universite
ogrencilerinin Ilahiyat Fakiiltesinde dgrenim goriiyor olmalar1 ve onlarin Tanr1 tasavvurlarmin
olumlu bir goriiniim arz etmesi aldiklar1 din egitimi ile iliskilendirilebilir. Nitekim geng yetigkinlik
doneminin dini 6zellikleri diislintildiglinde dindarlik diizeylerinin alinan din egitimi ile iliskili
oldugu bilinmektedir.

Gergeklestirilen analizler neticesinde olumlu Tanr1 tasavvurunu ifade eden dort temel
kategoriye ulagilmistir. Bunlar: gii¢ imgesi (1); sevgi imgesi (2); koruyucu ve yol gosterici imgesi
(3); bilinemezlik imgesi (4).

Gii¢ kategorisi, katilimcilarin metaforlarmin en ¢ok altinda toplandigi (n=27) kategori
olmustur. Bu kategori, Tanr1’nin mutlak giiciinii ifade eden ve kontrol edici yoniiniin vurgulandig1
metaforlar1 kapsamaktadir. Buna gore, Universite dgrencilerinin Tanr1’y1 diinyanm ve diinyada
gerceklesen olaylarm mutlak sahibi ve idarecisi olarak tasavvur ettikleri goriilmektedir. Onlara
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gdre Tanri, her seyi kontrol eden ve diizeni saglayandir. Ozellikle deprem gibi insan giiciinii asan
bir olay karsisinda katilimcilarin bdyle bir Tanr1 tasavvuruna sahip olmalar1 beklenen bir durum
olarak ifade edilebilir. Nitekim askin varlik, giic ve kudretin tek sahibi olarak nitelendirilmis ve
O’nun giiclinilin tezahiirii olarak diisliniilmiis olabilir.

Koruyucu ve yol gosterici kategorisi, askin varligin 6zellikle zor zamanlarda siginilacak
bir liman ve o siiregte rehberlik edecek bir varlik gibi algilandigini géstermektedir. Deprem gibi
bir olgu ile basa ¢ikmada Tanr1’ya sigmilmasi, Tanri’nin rehber olarak goriilmesi ¢aligmanin teorik
kisminda da belirtildigi izere kaybolan giiven ve kontrol duygularini yeniden insa etme siirecinde
onemli bir kaynak olacaktir. Ayn1 zamanda travmatik olaylar sonrasinda katilimcilarin teselli ve
iyilesme amagli bir koruyucuya ihtiya¢ duyduguna da isaret etmektedir.

Sevgi kategorisi, Universite 6grencilerinin yaratici ile daha icsel ve duygusal bir iliski
kurduklarinin bir gostergesi olarak ifade edilebilir. Sevgi temas: altinda yer alan kodlamalar
iizerinden diisiindiiglimiizde yaratici ile kurulan bagin duygusal boyutta da gii¢lii oldugunu isaret
etmektedir. Bu durum, katilimcilarmn i¢sel yasantilarinda Tanri’nin 6nemli bir kaynak oldugunu
da gostermektedir.

Bilinemezlik kategorisi, Tanr1’nin smirsiz ve anlasilmasi zor bir varlik olarak algilandigini
ortaya koymaktadir. Bu durum katilimcilar tarafindan Tanri’nin tasvir edilemez olusu, goériinmez
olusu ve fiziksel sinirlar igerisinde kavranamaz olusuna isaret ettiklerini géstermektedir.

Genel olarak bakildiginda, 6 Subat Kahramanmaras depremleri gibi bireylerin anlam
sistemleri lizerinde derin etkiler birakan dogal afetler, Tanr1 tasavvuru lizerinde dnemli degisim ve
doniisiimlere neden olabilmektedir. Bu arastirmada, depremi yasayan liniversite dgrencilerinin
metaforlar araciligiyla betimlenen Tanr1 tasavvurlarinin olumlu bir goriiniim arz ettigi sonucuna
ulagilmistir. Geng yetiskinlik donemindeki 6grencilerin sahip oldugu bu tasavvurlar; giic, sevgi,
koruyucu ve yol gosterici ile bilinemezlik imgeleri olmak tizere dort temel kategoride toplanmustir.
Katilimcilarin Tanr1'y1 mutlak gii¢ sahibi, zor zamanlarda sigmilacak bir liman, i¢csel ve duygusal
bir iligki kurulan bir kaynak ve fiziksel smirlar igerisinde kavranamaz bir varlik olarak
kavramsallastirdiklar1 goriilmektedir. Sonug olarak, katilimcilarin sahip oldugu bu olumlu Tanr1
tasavvuru, deprem gibi zorlu yasam olaylariyla basa ¢ikma siirecinde 6nemli bir islev gormektedir.

Bu makale, 24-25 Ekim 2024 tarihlerinde 6. Uluslararast Sosyal Bilimler Kongresinde sunulan
“Afet Durumunda Tanryyt Hatirlamak: Depremzede Universite Ogrencilerinin Tanri Tasavvurlar: Uzerine
Metaforik Bir Arastirma’ baslikli bildiriden tiiretilmistir.
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CAJIBICTBIPMAJIBI TAJIIAY

Anparna. KemdTHOCTHI KoFamaapJarbkl TULAIK cascaT MEH IIbIHAWBI TUIAIK TOXIpHOe
apachlHJIAFbl AIMAKTBHIK TEK OJICYMETTIK-CasiCH KYObUIBIC KaHa €MeC, COHBIMEH Oipre IiHU-
¢bunocopUAIBIK TYPFBIIaH aJaMHBIH OOJIMBICHI, OIpEreiIiri ;koHe KoraMJarbl OpHbI Typajibl TEPEH
MalbIMIAyIbl KKET €TETIH Mocesie OoJbIl Talbuiazpl. Tim — TEK KaThIHAC KYypasbl eMec, OJI
aIaM3aTThIH PyXaHH KaJIbIH, MOJICHU KOJIBIH J)KOHE TYHHETAHBIMBIH CAaKTAYIITbl KYHIBUIBIK PETIHIC
kopiHeai. Ocbl TYpPFBIIAaH ajfaHa, VITTBIK TUT cascaThl MEH KYHICNIKTI TUIMIK TOXipuOe
apachlHJIAFbl COMKECCI3AIK aJlaMHBIH IIKI PyXaHW TYTaCTBIFbI MEH KOFaMJIBIK YHJIECIMIHE ocep
eTeTiH ¢akTop peTiHae KapacTelpbuiaabl. by 3eprrey Aben Ilosese ycbiaFan GopMaapl KoHE
OeiipecMr TUIMIK TOXKIpUOCH1 CaNBICTBIPY OJiciHE cyHeHe oThIpbil, Kazakcran MeH
Manaitzusinarbl TUIIIK cascaTThl 9f¢OU IOy HETI31HE TAIai bl 3epTTeY HOTHXKENEPI €Ki efe
JIe PECMU TUIIIK casicaT YITTBIK OIpJIiKT1 HBIFAUTyFa OarbITTaIFaHBIMEH, IIBIHANBI OMIPAC YCTEM
TULACPIIH SJISYMETTIK JKOHE KOC10M KeHICTIKTE 0aChIM/IBIKKA e OOJIATBIHBIH KopceTe . ATaFaH
KaWIIBLIBIKTAP MEMJIEKETTIK TUIIIH CUMBOJIIBIK MOpTEOeCi MEH OHBIH HAKTHI OMIp/IeT1 KOJIaHbLTY
JICHT'€H1 apachIHIaFbl AJIIAKTHIKTHI alKbIHAaABI. byl skaFmai TUINIH TeK KYKBIKTBIK HOpMa FaHa
€MeC, PYXaHH-ITHUKAJIBIK KayallKepIIUIiK IeH a3aMaTThIK OIperedIiKTi KaJbIITaCThIPYAaFbl
MaHBI3/Ibl KypaJl eKeHIH OIS I 1.

KinT ce3aep: Tin cascarbl, pecMu T, OelipecMu Ti, Oipereinik, Ka3ak TiuTl, Majai Tili,
TULIIK OOJIMBIC.
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Abstract. The gap between language policy and actual linguistic practice in multiethnic
societies is not merely a socio-political phenomenon, but also an issue that requires deep reflection
from a religious-philosophical perspective on human existence, identity, and one’s place in
society. Language is not only a means of communication; it is a value that preserves humanity’s
spiritual memory, cultural code, and worldview. From this standpoint, the inconsistency between
national language policy and everyday linguistic practice can be seen as a factor influencing both
the inner spiritual integrity of the individual and social harmony. This study analyzes language
policy in Kazakhstan and Malaysia through a literature review, drawing on Abel Polese’s
comparative approach to formal and informal linguistic practices. The findings indicate that
although official language policies in both countries aim to strengthen national unity, dominant
languages tend to prevail in social and professional domains in real-life practice. These
contradictions highlight the gap between the symbolic status of the state language and its actual
use in everyday life. This situation demonstrates that language is not merely a legal norm, but also
a significant instrument of spiritual-ethical responsibility and the formation of civic identity.

Keywords: language policy, official language, informal language, identity, Kazakh
language, Malay language, linguistic being.
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HanuonanbHas 1eJI0CTHOCTH U SI3bIKOBAsl Pea/ibHOCTh: CPABHUTEIbHbIN aHAJIN3
dopmanibHbIX U HepopmabHBIX IpocTpancTB Kazaxcrana u Manaiizumn

AHHoTanus. Pa3peiB Mex1y S3bIKOBOM MOJMTUKON U PEATBLHOMN S3BIKOBOM MPAKTUKOW B
MHOTOATHHYHBIX 00II€CTBAX MPEACTABIAET COOON HE TOJIBKO COLIMAIbHO-TIOJMTUYECKOE SBJICHUE,
HO U TpeOyeT IIyOOKOro peauruo3Ho-(GpuIocopCKOoro OCMBICICHUS BOIPOCOB YEIOBEYECKOIO
OBITHS, UICHTUYHOCTH M MECTa YeJloBeKa B oOmiecTBe. SI3bIK BBICTYNAET HE MPOCTO CPEICTBOM
KOMMYHHKAIIMH, HO U KaK HOCHUTEIIb JyXOBHOM MaMsATH, KyJbTYpPHOTO KOJIa U MUPOBO33pEHUS
yelnoBeyecTBa. B 3TOM KOHTEKCTE HECOOTBETCTBHE MEXIy TOCYAAPCTBEHHOM S3BIKOBOU
MOJINTUKOMN U MMOBCEIHEBHOM SI3bIKOBOW MIPAKTUKOM paccMaTpuBaeTcs Kak (GakTop, BIUSIOMUNA Ha
BHYTPEHHIOIO JIyXOBHYIO LI€JIOCTHOCTh JIMYHOCTH U OOIIECTBEHHYIO rapMmoHuto. JlanHoe
UCCIIeIOBAaHUE, ONMUPASICh HA METOJI COTIOCTaBICHUs (POPMABHBIX U He(OPMaIbHBIX S3BIKOBBIX
MPaKTHK, mpemioxeHHbd Abenem Ilonese, ananmu3upyer s3bIKOBYIO MONUTUKY Kazaxcrana u
Manaiizun Ha ocHOBe 0030pa Hay4HOU JIUTeparypbl. Pe3ynbrarsl nuccieqoBaHus MOKA3bIBAIOT,
YTO, HECMOTpS Ha HAIpPaBIEHHOCTh O(UIMATLHON S3BIKOBOM TOJUTHUKM HAa YKpEIUICHHE
HAI[MOHAJILHOTO €IMHCTBA, B PEaJbHOW MPAKTUKE AOMUHUPYIOIINE S3bIKA 3aHUMAIOT BEIYIIHE
MO3UIMU B COIMAIbHO-TIpOodecCHOHANBHON c(epe. BbIsBIEHHBIE NPOTUBOPEUUS OTPAKAIOT
pa3pblB  MEXJy CHUMBOJUYECKHM CTaTyCOM TOCYAApCTBEHHOTO $3blIKA W YPOBHEM €ro
(aKTUYECKOTO HMCIOJB30BaHUS. DTO CBHJETENLCTBYET O TOM, YTO SI3BIK SIBJISIETCS HE TOJBKO
MPaBOBOM HOPMOM, HO M BaKHBIM HHCTPYMEHTOM JyXOBHO-3TUYECKOW OTBETCTBEHHOCTH H
(hopMHUpOBaHUSI TPAKIAHCKON UICHTHYHOCTH.

KuroueBble cjioBa: S3bIKOBas MOJUTHKA, O(DUIIHMANBHBIN SI3bIK, HEO(PUIIMATBHBINA S3bIK,
UJCHTUYHOCTb, Ka3aXCKUH S3bIK, MaJTaCKUIl SI3bIK, S3IKOBOE OBITHE.
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Ulusal Biitiinliik ve Dilsel Varhk: Kazakistan ve Malezya’nin Formel ve Enformel
Alanlarimin Karsilastirmah Analizi

Ozet. Cok etnili toplumlarda dil politikas1 ile gercek dilsel pratik arasindaki ugurum
yalnizca sosyo-politik bir olgu degil, ayn1 zamanda insanin varligi, kimligi ve toplum i¢indeki yeri
iizerine derin bir dini ve felsefi diisiinmeyi gerektiren ¢cok boyutlu bir meseledir. Dil, sadece bir
iletisim aract olmanin 6tesinde, insanligin manevi hafizasin, kiiltiirel kodlarini ve diinya goriisiinii
tastyan temel bir deger olarak one ¢ikar. Bu baglamda, ulusal dil politikas1 ile giindelik dil
kullanimi arasindaki uyumsuzluk, bireyin i¢sel biitlinliigiinii ve toplumsal uyumu etkileyen 6nemli
bir faktor olarak degerlendirilmektedir. Bu calisma, Abel Polese tarafindan ortaya konulan formel
ve enformel dil pratiklerini karsilastirma yaklasimina dayanarak, Kazakistan ve Malezya’daki dil
politikalarim literatiir incelemesi temelinde analiz etmektedir. Arastirma bulgulary, her iki tilkede
de resmi dil politikalarmin ulusal birligi giiclendirmeyi amacladigini; ancak pratikte baskin dillerin
sosyal ve mesleki alanlarda daha etkili oldugunu goéstermektedir. Bu durum, devlet dilinin
sembolik statiisii ile giinliik hayattaki kullanim diizeyi arasindaki farki agik¢a ortaya koymaktadir.
Sonug olarak, dilin yalnizca hukuki bir diizenleme degil, ayn1 zamanda manevi-etik sorumluluk
ve vatandaslik kimliginin insasinda belirleyici bir unsur oldugu anlasilmaktadir.

Anahtar kelimeler: dil politikasi, resmi dil, gayriresmi dil, kimlik, Kazak dili, Malay dili,
dilsel varlik.

Kipicne

Tin casicaTel MEH TUIAIK MPaKTHKa apachbIHIAFbl alIIaKThIK — Ka3ipri Kemm3THOCTHI
MEMJICKETTEePIeT1 ©3€KTi FRIIBIMU XKOHE JICYMETTIK Macelie. bipkaTap »ac MeMIIeKeTTep OpTaK
MEMIIEKETTIK TUIII HBIFAUTY apKbLIbI YITTHIK OIpereiilikTi KaablITacThIpyFa Thipbicaasl (Paramjit
& Aspalila, 2024: 7). Amnaiiga, emipae Oy pecMH cascaT I€H KOFamJarbl HAKThl TUIIIK
KOJITAHBICTBIH YHEMi Ccoiikece OepMeyi oJICyMETTIK TEHCI3MIKKE J>KOHE KapbIM-KaThIHACTA
KHUBIHJIBIKTapFa OKeJIyl MYMKIH. MpIcajibl, TOCTKEHECTIK KEHICTIKTE CHMBOJIJIBIK MaHbI3Fa W€ T
casicaThl TapWXH KYIITI TUIIEpPre Kapchl Typylda KeOiHe pUTyalabl KaJaMJapMEH IIeKTEelIi,
KYTUIreH HOTHXeHi 6epmeyi mymkin (Smagulova, 2021: 267).

Ocblran opaii, 3epTTey CcyparblH ObUTall TYXbIpbIMAaabl: Kazakcran meH Manaii3usia
MEMJICKETTIK T casicaThl MEH KYHJICIIKT1 TUIMIK ToXipuOeaep apachiHaa KaHaal ajakThIK 06ap
YKOHE OJIap/IbIH YKCACTBHIKTAPhl MEH albIPMAIIbLIBIKTAPhI KaH 1aii?

3eprreynin Makcatel — AGen [lone3e cunarraran pecMu xoHe OeipecMu Tl KEHICTIri
TYPFBICBIHAH €Ki eJIIeT1 TUT cascaThl MEH IIPAKTHUKACBIHBIH apa-KaThIHACHIH 9/IcOMETTEepre CyieHe
OTBIPBIT CANTBICTHIPMAJIbI TAIIAY.

Byn moceneHiH FBRIIBIMA MaHBI3bl — TUT CasiCAaThIHBIH TUIMALUIITIH Oaranarn, yiIT OipiiriH
HBIFAlTy1aFbl KeAEPrulepAl aHbIKTay 00JIca, 9JIe€yMETTIK MaHbI3bI — TUJI )KOHIHJIET1 PECMHU YCTaHBIM
MEH XaJIBIKTBIH IIbIHANBI KOXKETTUTIKTEp1 apachlHIaFbl YHIECIMILTIKTI TaOyFa bIKIAI eTYiHIE.

3eprTey aaicrepi

3eprrey dopmarel Kazakctan mMeH Manaiizusgarsl Tl cascaThl MEH TUILAIK MPAaKTHKA
TaKbIPBIOBIHAAFHI FRUTBIMUA €HOCKTEp OacThl HhICAHA PETiHAE TaNIaHAbl. Heri3ri TeOpusIbIK Heri3
peringe AGen Ilonmese o3ipiereH «pecMu» xoHe «OedpecMu» TUIIIK KEHICTIKTI aXXbIpaTy
omicreMeci anbiHAbL. [losie3e pecMu jkoHE KYHAETIKT1 OefipecMu T KOJMIAHBICTAPBIH CANBICTHIPY
apKBIJII MEMJIEKETTIK casicaT MEH XalblK MPAaKTUKACHl apachIHAAFbl KAWIIBUTBIKTAPIbl Caalibl
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typae 3eprrered. OubiH Onecca KanachlHIAFbI 3ePTTEYl MEMIICKET OSNITUIereH TUT HopMallapblHa
KOFAaMHBIH OelpecMu Kapchl Typa ajaTblHBIH alKbIH KOPCETTi: YKpauH TUIHIH PecMHU Til
MopTeOeciHe KapamacTaH, KajaJa OpbIC TUTl KEHIHEH KOJJIAHBUIAABI XOHE OV KYOBLIBIC
TYPFBIHAAPABIH KYHACTIKTI TULMIK TaHgayblHaa Kepinexai. [lonese yChIHFaH «KYHIENIKTI eMip»
omicreMeci OOMBIHINA, TULMIK casicaTKa XaJbIKTHIH KApCBUIBIFHI AlllbIK CasiCH aJlaHJa FaHa eMec,
coHyiaii-ak OeiipecMu JieHreiiie, ke3re KopiHOCUTIH Typae xypyi mymkin (Polese et al., 2018:
273). Ocbl Tocinai bacIbLIBIKKA ajla OTHIPBII, 3ePTTEY/C €Ki el OOMbIHINA 3aHHAMAJIBIK aKTiIep,
XaJbIK CaHaFrbl JEPEKTepi KOHE COLMOJMHTBUCTHUKAJIBIK 3EPTTEYJIep HOTIDKENEpl TalaaHmIbl.
OnebuerTep/i ipikTey OapbIChIHAA aKaJeMHUSIIBIK MaKajiaiap MeH MOHOTpadusiap 0aclIbUIBIKKA
aNbBIHIBI, aTan aiTkaHma, OpTaiblk Asusaarel Tl xocmapnay (Paramjit & Aspalila, 2024: 4).
Onrycrik-1brbic A3usgarbl TUT casicaTbl OOMBIHINA KYMBICTAp KapacThIPBUIABL. 3€pTTEY /il
peTiHze cambICTBIPMAIIBI TajIay KOJAaHbUIbI, KazakcTan MeH Manaii3usiiaFrbl pecMu Ky)KaTTap
(Konctutynusuiap, TUT Typaibl 3aHIap) MEH HaKThl TUIMIK S>KaFgailiapJpl CHUMATTAUTHIH
smnupukanblkK nepektep canbicTeipbuiasl (Gill, 2005: 251). Tlonese omicHamachkl HmIeHOEPIH/E
pecMH TUCKYpC MeH OelpecMH MpaKTHKa MEXECIH alKbIHAAY YILIH 9p eNIH KOFaMJbIK (PECMH)

XKoHe xeke (OeiipecMn) KOMMYHHUKAIMS callajJapblHAAFb] TUT KOJIJAHBICHIHBIH YATUIEp1 )KyHeneH 11
(Polese et al., 2018: 271).

HoarexueJiepi xoHe TanKbLIay

Kaszaxcmannoiy mapuxu xonmexcmi. Kazakcran — keH 0alTak, KOIIITHOCTHI MEMJICKET,
Ka3aKTap MEMJICKETTIH OaWbIpFBI TYPFBIHIAPHI peTiHIe caHaimaipl. JKaamel Ka3ak STHOCHIH
KaJIBINTACTRIPYINbI HETi3r1 akTopasiH Oipi - ockl Tin Oonran (Ecim, 2012: 8). Kenec moyipiHin
TUIAIK CasCaThIHBIH CajiapblHAaH Ka3aK TUIl ©31HIH KOFAMJBIK JKOHE OKIMIILTIK KEHICTIKTeri
POJIIHEeH alpBUIBII, OPBIC TUTI YeTeMIikke ue 6omapl. Toyenci3aik anFaHHaH KeiiH, Ka3ak TUTiHe
«MEMJICKETTIK TUT» MopTeOeci Oepiiin, OHbI OapiIbIK canaga KoJaaaHy KymeiTine 6actaapl. 2021
YKBUTFBI XQJIBIK CaHAFbl HOTIDKECIHIE XambIKThIH 80,1%-bI Ka3aK TUIIH MEHT'€PreHiH MaTiMaece 1e,
OHBIH KYHJENIKTI KOoJmaHbic neHreii (49,3%) pecmu casicaT TeH IIbIHAWBI TUIAIK MpaKTHKa
apachIHIarbl aIaKTHIKTHI alKbIHaa a6l (¥ ITTHIK XalblK CaHaFbIHBIH HOTHKEepl, 2021). binim
Oepy JKyHeciHlle Ka3zaK TUIIHJEr: MEKTenTep MeH OeiMAep/iH YJeci apThill Kejie »KaTKaHbI
Oaiikanaapl: 2022/23 oKy KbUIBIHJIA )KOFaPbl OKY OPBIHAAPBIHAAFHI cTyneHTTepAiH 60,3%-bI Ka3ak
tiringe 6iuriM anael (Smagulova, 2021: 266-269).

Manaiizuanely mapuxu kowmexcmi. Manai3us — KONITHOCTBI MEMJICKET, XaJIKbIHBIH
mamameH 69%-bIH Manaiinap, 23%-bIH KbITailnap sxoHe 7%-bIH YHIAUIEp Kypaiinel. Manail Titi
(Bahasa Melayu) — eniH YITTBIK jKOHE MEMJIEKETTIK Tl PEeTiHAe KOHCTUTYIMAAA OEKIiTiIreH.
Amnaiiia, aFbUIIIBIH TUTI TAPUXH OTAPJIBIK MYpa PETIH/IE SKIMIILTIK, FRIJIBIM JKOHE ICKEepJIiK cajiaaa
KCHIHEH KOJIIaHbLIaIbl. Manai3usia MEMIICKETTIK MEKTEIl JKYHeciHe OapJiblK ATHOCTAp YIIiH
Bahasa Melayu noni mingerti 6ombin TaObuaznel, an SPM (Sijil Pelajaran Malaysia) cuskTbI
VITTBIK eMTHXaHgapa Manai Tininen Oara tanan erimeqi (Othman et al., 2024: 12). ConbiMen
Karap, KeiOip »xarmaiiapAa a3aMarThIK ally MPOLECiHIe HeMece MEMIICKETTIK KbI3METKe
OpHajacy YIIiH Majlaii TUTIH MEHrepy MIHJETTI caHaiajbl. byn Tuimik Tamantap Manail TuUliHe
CUMBOJIJIBIK KaHa €MeC, COHbIMEH Oipre OipiKTIPYIIi KOHE a3aMaTThIKKA KaThICThI KYpas peTiH/Ie
KapayFa MYMKIHZIK O6epei.

Tin casacamvinvly nezizei 6azvimmapul. EXi en ae yAITTBIK OlpereiinikTi HeIFaiTy yIIiH
TOYyeNCI3/IK Ke3eHIHJe TLT cascaThblH TyOereini kaita kypynan Oacransl. Kazakcrannma 1990-
KbUIAapAaH O6acTam Ka3ak TUTIH MEMJIEKET Tiperi peTiHle OPHBIKThIpY Makcat eTinai. Kazakcran
KoHcturynusicsina colikec, Ka3ak Tijll MEMJIEKETTIK TUT MopTeOeciHe ue, aja OpbIC TUTl YITapaIbIK
KaTblHAC TUTi peTiHme (keiiHHeH pecmu min maptebecinme) konmansiiaasl (Tlepbergen et al.,
2023: 43), XX raceipasiH 30-HIIBI )KbUIIAPbIHIA MOXOYp:Il Typae kymrren enriziimi (Fierman,
2009: 1211). Tin typansl 1997 KbUFBI 3aH KOHE KEHIHT1 OaFaapiaManap Kazak TUTIHIH KOJITaHy
asiChIH KeHEMNTII, OHbI MEMJIEKETTIK Oackapy, Oi1iM Oepy skoHe OyKapaibIK aKnapaT KypailapblHa
eHrisyai kezaeni. Jlereamen, KasakcTaH KONMITHOCTHI €N OOJFaHABIKTAH JKOHE TYPFBIHAAPIBIH
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enoyip Oeliri opeiC TUTIH aHa TUTI HEMECE eKIHII TUT PeTiHAe KOJJIaHATBIHBIKTaH, YKIMET TLT
casicaThlH OIpXKaKThl MOHOTUIAI €TYMEH IIEKTeIMel, KONTUIIUIIK UIC0JIOTHSCHIH 1a KaObliiayra
MOKOYyp 6omabl . Macenen, 2007 >kbutbl 6acTanran «Y IITUIIUTIKY jK00ackl Ka3ak TUTIMEH KaTap
OpBIC TUIl MEH aFbUIINIBIH TUIIHIH JaMyblHAa KOHUI 0eii; KyKaTTap OONBIHINA aFbUIIIBIH TiTi
IYHHEXKY3LUTIK 5KOHOMUKaFa Kipiry Tuti» peTinae apHaiisl MopTeOe anmunl (Tlepbergen et al., 2023:
43).

Manaiizusiga 1957 xKblbl TOYENICI3IIK ajiFaH COH, KOTUIAI KOFaMIbl OIpIKTIpy YIIiH Masaii
TitiHe 6achIMIBIK Oepinai. 1963 xputrel Denepanus KypbulybIMeH OekiTinreH KoHCTHTYIUSHBIH
152-6a0bIH1a Maiail Tl MEMJIEKETTIK WITTBIK Ti1 Ooutwin xapusitanasl (Federal Constitution of
Malaysia (Article 152). ArbutiiibiH TUTIHE OH KBUIIBIK OTIIENI Ke3eH Oepitin, 1967 xpuiaan Keiin
OapibIK pecMH KOMMYHHKALMSIHBI Majlail TuliHe Keuuipy ocmapnanisl. lsiabiHga ma, 1967
KBUTBI «¥ATTBIK TUT Typasibl 3aH» KaOBUIIAHBIN, Majail TUIl JKaJFbI3 PECMH TUT KOHE OapIIbIK
MEMJICKETTIK MEKTEeNTepiH OKy Titi 6onbin Oekitunai (Paramjit & Aspalila, 2024: 6). Aranran
3aH TYpJl 3THOC OKUIAEpIHIH alaHJIaylIbUIBIFBIH €cKepil, Oenrui Oip eTmeni epexenepil
KaMTBIIBl. ATam aifTKaH/a, MEMJIEKETTIK Opraiiap KaxeT JeTl Tarca, pecCMH KyKaTTapplH 0acka
TUIACpJIET] aynapMajapblH TMaiijanaHa anaTelHbl koHe SH gu Ilepryan AroHr mnartmmaHbIH
pYKCaTbIMEH aFbUIIIbIH TUTIH KeHOlp pecMu Makcarrap/a KOJIaHYAbl >KalFacThlpy MYMKIHJIT1
kapacteipeiinel (Kaur & Shapii, 2024). byn Manaii3ust yKiMeTiHiH Oip >KarblHaH 6ipmindi
YAMmMulK cascammsl OPHBIKTBIPYFa THIPBICKAHBIH, €KIiHIII1 JKaFbIHAH NPAKMUKAIbIK UKeMOLTIKKe
KOJI KaJIABIPFaHbIH KOPCETE/II.

Haxmur minoix moaowcipubenep owcone amumaxmeixmap. Kaszaxcmanoa MeMIEKETTIK T
casicaTbIHBIH HOTMXKECIHJE Ka3zaK TUIIH MeHrepreHaepiAiH yieci apTTbl: 2009 KbIIFbI XalbIK
caHarbl OOMBIHIIIA PECTTOHACHTTEPIIH ~65%-bI Ka3aKia epKiH OKBIN-)Ka3a ajJaThIHBIH MATIMJIETEH
oomarein (Paramjit & Aspalila, 2024: 2-4). 2021 XbLIFbI YATTHIK CaHAaK MOIIMETTEpi Oy
KOPCETKILITIH alTapJbIKTall ©CKeHIH, sIFHU XalbIKTHIH 80, 1%-bI Ka3aK TUTIH MEHIe€preHiH KOpCeTT1
(¥ATTBIK XaJbIK caHaFbIHBIH HoTHKeepi, 2021). MeMIIeKeTTIH OHTYCTIri MeH OaThIChIHIA Ka3aK
TUTl OachkIM KoJIJaHbICTa. JIeTEHMEH, pecMH MOITIMETTEpJIeH KOPIHETIH O JKETICTIKTEpre
KapaMacTaH, IIbIHAibl KOMMYHHUKAIUAIa OPBIC TUTIHIH BIKIAJBI oJi1 JIe KymTi. Ei actaHackl MeH
COJITYCTITIHZIe, COHJAi-aK ipi Kajiajapaa opbic Tl ae-(hakTo KeHce TUTl KbI3METIH aTKapaibl,
OapibIK 3aHIBIK KyKarTap MEH pecMH Xabapiamanap Ka3akK >XoHe OpbIc TULAEpiHAE KaTap
ozipneneni. Kazak jxoHe opbIc TUIIEPiHIH KOFaMIaFbl Peji capalaHFaH 3epTTeyNep dJIeyMETTIK-
SKOHOMUKAJIBIK TEHCI3MIKTIH TUIMIK Oenri OobIHIIa OaliKadaThIHBIH KOPCETTI: Ka3aK TUIIH FaHa
YKETIK MEHI'E€PTeH a3aMaTTap apachiHaa OUTiM oHE Kipic IeHrel1 TOMEHIEY, all OPBIC TUTIH KaKChI
OuIeTiHAep IKOHOMUKAJIBIK TYPFbIIa YTHIMIbI MO3UIMAAA TYPFaHbl Kaiiiel crepeoTun 0ap. SrHu,
Kazakcran xaraaiiblH/Ia OPBIC TUTI KOCI0M MYMKIHIIKTEp TUTIHE allHAJIBIN, TEK Ka3akK TUTiH/E OLTiM
anFaHAap eHOEK HapbIFbIHAA KeiOip KUBIHABIKTApFa KOJBIFYbl MYMKIH JeTeH MiKipiep ae Oap.
CoHnbiMeH Oipre, KEHIHT1 *KbUIIAPhl aFbUIIIBIH TUTIHE CYpPaHBIC OCIM, dcipece jkKacTap apachIHa
arbUIIIBIHILA YHpeHy OeJICeH/ Il KYPIN KaTbIp, OYJI «YIITUIALTIK» casicaThIMEH Jie yiracaabl. bipak
OyJ1 1a TUTAIK XKIKTETICTI KYIIEHTY1 bIKTUMAJ: KaJla 3JIMTAChl YII TUIII €pKIH MEHTepCe, aybUIIbIK
aiiMakTarbl Ka3aKTUIAl ayAUTOPUS YIIIH aFbUIIIBIH/OPBIC TUTI KOJDKETIMAUIIr TOMEHIeY OO0yl
mym™mkin (Paramjit & Aspalila, 2024: 8).

Manaii3usiga n1a pecMu casicaT IeH KYHJENIKTI Toxipube apacelHaa Oenrimi Oip
KalIIBUIBIKTap OPbIH aibl. 1967 XKbU1aH COH 3aH XKY3iHIe OapiIbIK peCMH KEHICTIK Majai TiTiHe
KOIIKEHIMEH, aFbUIIIBIH TUTIHIH KOFaMJIaFbl MaHBI3bI OipJIeH KOMBUIFaH >KOK. AFBUIIIBIH TUTI OH
Kbl 001B1 (1957-1967) exiHIi pecMH T peTiHIe KOJIAHBUIBIN KaHa KoWMaill, oJaH KeiliH 1e
Ou1iM Oepy MeH iCKepIlik callajia KeH KojjaHblcTa Kana 6epai. 1970-xbuinapaan 6actamn sKorapsl
O11iM MEH FhUIBIM/IA MaJlail TUTiH )KETEKIIl1 eTyre KYIl calblHFaHbIMEH (YITTHIK YHUBEPCUTETTEP/IE
Majaiia OKbBITYy), iCc KY3iHIE KONTereH TEXHUKAIBIK J>KOHE MEIUIIMHAIBIK MaMaHJIbIKTap
OOWBIHINIA AaFBUIMIBIH TUTI HEri3ri OKBITY TUTI peTiHIe cakTanabl (LIeTeNIiK oneOHeTTiH
KoJpKeTiMautiri ymid). 2003 xbuisl xkahannany ypaicine GeifiMieny MakcaTbIiHAa YKIMETTIH 31
xKanmbel OuTiM - Oepyle MaHBI3bl ©3repic eHri3i: JKapaThUIBICTaHy FBUIBIMAAPHl MEH
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MaTeMaTHKaHbl MEKTEITE aFbUIIIBIHINA OKBITY casicaTbinaa Oekitinai (Paramjit & Aspalila, 2024:
5). by kamam YITTBIK TT cascaThl OAFbITBIHBIH «Kepi Oypwlizanoatly dcep KalAbIpIbl, Keu
3epTTEYIIUIEP/IiH CUITATTaybIHIIA, Mamnai3usaa Tl cascaThl MAsTHUKTEH TepOeIin, YITIIBUIIBIK
MY/IIECIHEH SKOHOMHUKAIIBIK JKahaHmaHy KakeTTulirine kaiTa aysictel (Rahman & Singh, 2021:
44). HotwxeciHIe aFbUINIBIH TUTIHIH KOFamaarbl (DakTUTIK MopTeOeci KaiWTa MOMNBIHIAJIbL.
3epTTeyiep KOpPCETKeHJCH, TINTI €H KaTaH MajalIaHAbIpy KE3CHIHIE 1€ aFbUIIIBIH TUTIHIH
npecTki Manaisusia xoranMaral — o1 OutiM 6epy MeH OM3HeC CHSKThI MaHBI3IbI TOMEHIEP/IE
opi Kapail KeHiHeH KOoJIaHbuIIbl. byrinne Manaiizus TypreIHAapBIHBIH 0achIM KOMIILTIr Maai
TUTIH MEHrepreHiMeH (9p TYpIIi 3THOCTap YILIiH OPTAK TiT), i )KY31HAe eKITUIIUTIK KyObUTBICHI KEH
TaparaH: MEMJICKETTIK OHE KOFaMJBIK eMip/e MEeMJIEKeTTIK Mayail Till YCTEMIIK eTce, JKeKe
CEKTOp/1a, )KOFapbl TEXHOJIOTHUsIIAp MEH >KOFapFbl OUTIM/IE aFbUIIIBIH TLT1 CYpaHbICKa ue. Mpicabl,
Mautaii3usiHeIH ~ FRUIBIMU-3€PTTEY, XaJIBIKApPAJBIK cayJa KaThIHACTApBIHIAA KY)KaTTap MeEH
KEeJIICCO3/1ep KU1 aFbUIIIBIH TUTIHIE JKYPE/l, all TYPMBICTBIK JEHT€H/Ie XalbIK aFbLIIIbIH CO3/IEPIiH
MaJjiail TUTIHE apaacThIPBIN KOJIAaHAThIH “Manglish” neren KyOblIbIC Ta KasbimTackad. COHbIMEH
Katap, KbITall oHEe TaMuUJI TUIAEpl e Oenrinl cananapaa (Heri3iHeH oTOachl, MOJICHH Iapaiap,
KebOip MeKTenTep) KOMAAHbIIAIbI, SFHUA 3aHMEH PETTEIMETeH OelpecMU KEeHICTIKTE KOMTUIAUTIK
emip cype Oepeni (Hashim, 2009: 44).

¥YKcacThIKTap MeH aiibipMambLIbIKTAap. Kazakcran men Manaiizus toxipudenepine
OPTaK YKCACTBIK — €K€Yl JIe TAPUXHU OTAPIBIK TULAIH (OPBIC TUT1, aFUIIIBIH TUT1) KYIITI BIKITAJbIHAH
HIBIFBIT, YJITTBIK MEMJICKETTIK TUI1 YCTEM €Ty MaKCaThIH KOWBI. EX1 e Jie TUT apKbUIbl yummbl
YUbICMbIPY UOCON02UACHIH KYPTi3l KoHe OYJI YIIIH CTaTyCThI )Kocmapiay, KOpIyc »)ocmapiay,
Oi1iM camaceinaars! pedopmanap icke actel (Smagulova, 2021: 268). Conpnaii-ak, KOC MEMIICKETTE
JIe KOFaM IIIBIHBIFBI KOTITUI1: peCMU OIpTUIII casicaT IeKIapalusiaHFaHMEH, KOTIITHOCTHI XaJIbIK
©3 aHa TULIEPIH HEMece aFbUIIIBIH/OPBIC TUIACPIH KYHICTIKTI emipae NaigalaHybl
KaJFacTeIpyda. by kenTini axyanra eki el YKIMEeTTepi ThIiibiM camMaraH: KazakcTanma opsic
tinine KonctutynusimeHn pecMu MapTede Oepince, Manai3usiaa 3aH )Ky31H/Ie aFbUIIIBIH MEH 0acKa
ATHOCTAp TULIEpIH OelpecMH KOJJaHyFa THIMBIM CaJIbIHOAM, KEpICIHIIE OJIApABIH Oenrini
neHreiae cakranysina kernin oepuireH (Konctutyrusiabiy 152-6a0bIHBIH apHalbl TapMaKTaphl).
Anaiina, ekl KargaiablH adbIlpMamibUIbIKTapel da Oap. bipinminen, Kaszakcran pecmu Typne
KOCTUIAUTIKTI (Ka3aKia-opbICiia) KOHE OJIaH apbl yumindinikmi KOJJAWTBIH MOJEIbIe OTT1
(Tlepbergen et al., 2023: 45), an Manaiisuss pecmu OipTingi (Manail Tinl) MOJEIiH yCTaHaIbI,
arpUIIIBIH  TUTIHE 3aHMEH pPECMHU cTaryc OepiiMereH (TEK IIEKTEYJIl OTMeNl Ke3CHJEe
nangananeUiael). EKiHINIEH, Tapuxu-aeMorpadusiIblK JKaraaiblHaH TYBIHIAWTBIH €peKIIeTIK:
Kazakcranna Kazak Ti1i MOKOYPJIIi TYp/i€ BICHIPBUIBII, JOMUHAHT TUT - OPBIC TUT1 OOJIFaHIBIKTaH
TU1 cascaThlH/Aa KaJlblHAa KENTIpy JKoHE YHpeTy MiHAeTi TypAbl. An Manai3usaa manail Tl
OYpBIHHAH HETI3T1 ATHOC — MaylaiJiapAblH aHa TiuTl OOJFaH opl XaJIbIKTHIH KOIIIUIIri OJI TUIAl
OineTiH, coi ceOenTi cascaT TUIAl KeHENTY KoHe KaHFBIPTY TYPiHAe KYpri3uial. YIIiHIIIACH, Tl
casicaTbIHBIH KOFaMJarbl cangapbl opTypii: KasakcTanaa TUIAIK alIakThIK KeOiHE Ka3ak KoHe
OpbIC TUIAI TONTApPABIH SJIEYMETTIK alblpMachiHa (OUTiM, Kipic, MopTeOe TYpPFBICHIHAH) aJIbII
Kence, Manaii3usga mManaidl TUTIH KYLITEN €Hri3y OacTamkplga aFbUIIIBIH TUTIHAE OUTIM anFaH
TONTApPIbIH alaHJAYIIBUIBIFBIH TYFBI3NBI, OIpaK yaKbIT ©Te Kele KOMIIUIK Koc TUIl
MEHI'epreH/IIKTeH, KOFaM/a TUIre KaThICTHI XKIKTETy YJITapallblK CUIIaTTaH repi Kajla—ayblll HEeMece
QJIEYMETTIK TamThIK CHUMNAT aly[a, SFHU aFbUIIIBIH TLUTIHE JKETIK dJUTa MEH TeK Maylail TUTIMEeH
IIEKTENTeH aybul TYPFBIHAApHI aiibipMachkl ke3re kepiHedl. TepTtinmrigen, Kaszakcranma opbic
TUTIHIH OachIMIBIFBI o1 J€ CcakTaldyblHa OaillaHbICTBI Ka3zak TuUli KebOiHece cumeon10biK
MeMaeKemuiin poamen TIEKTENIN OTbIpraHsl aiThuica (Smagulova, 2021: 267), Manaiizusaa
Manail TUIl IIBIH MOHIHJE MEMJIEKeTTIK 0acKapy MeH KYHJEINIKTI TYPMBICTa YCTeM OpBIH allfaH
(OapsbIK MEMJIEKETTIK KbI3METTE MIH/IETT1), SIFHU iC AKYPri3y/ie TOJIBIFbIPAK ICKe acKaH. JlereHMeH,
Manaiizus xaraaiibIHAa a aFbUTIIBIH TUTi 9KOHOMHUKAIBIK MYMKIHIKTEp TUTi MOpTEOEeCiH caKTar
OTBIp, OYJI yKcac KyObUIbIC: €Ki enjie Je skahaHaaHy A9yipiHe aFbUIIIBIH Tl XKOFapbl OUTIM MeH
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OW3HEC YIIH OpTaK KaKETTi Kypaira aiHaIFaHblH MOWbIHAayFa Typa kenai (Kurmanalyieva, &
Kogabayeva, 2024: 61-76).

Temenneri kecrene Kazakcran meH Manmai3usiiarbl MEMIICKETTIK Til, OUTIM Oepy Tl KoHE
3aHHAMAJIBIK HET13[Iep TYPFBICBIHAH TUT CasiCATHIHBIH (HOPMANIbl KYPBUIBIMBI CaIbICTHIPMAIBI
TYPAE KOPCETIITeH.

1-kecre. Kazakcman men Manaiizuadazel min caacamuviHvly opmanovl-KyKblKmolK
Hezi30epin canvicmouipy

Kpurepuii Ka3zaxkcran Manaiizus
MeMmiieKeTTiK Tii Kazak Tini Mauaii timi
OTaprbIK Ke3eHIeri
YCTEM Tl Opeic Tidi AFBUIIIBIH TLT1
Kok (Gipak OefipecMu aFbUIIIBIH TiT1
Pecmu KocTinaitik Kazak >xoHe opsic Tunaepi KEH TapaJFaH)
Kok (6Gipak arbUTIIBIH TiJTi MAHBI3IBI
Y IITULIUTIK casicaThl Kazak, oprbIc, aFbUTIIBIH PO aTKapaspl)
Kazak, opbIC jxoHE aFbUIIIBIH Manaii, aFbUIIIBIH, KbITal, TAMUJI
Tinaepinae (OKy OpbIHIapbIHA Tinaepinae (MEeKTen TypiHe
binim 6epy Timi 0aiJTaHBICTHI) OaliIaHBICTHI)

Koncturymms, 1997 x. Tin Typasnst Koncrurymwmst (152-6am), 1967 x.
3aHHAMAJIBIK OCKITY 3aH, YIITUIIUTIK OaFaapiaMacs Y ATTHIK TiT Typaitbl 3aH

Keneci kecrene eki enmeri TULACPIIH KATAJIbIK JKOHE aybUIABIK OpTaaa, OutiM Oepy MeH
QJICYMETTIK-3KOHOMHUKAJIBIK cajiaiapia OedpecMH KOJIJIaHBICHIHIAFbl albIPMAIIbLIBIKTAD aiKbIH
KOPIHIC TalKaH.

2-kecte. Kazakcman men Manaiizuaoazel minoepoiy oeiipecmu aneymemmik Koai0aHvlc
epexuienikmepi

Kpurepuii Ka3zakcran Maanaiizus

KanansIk opTanga
KOJIIAaHBLIATHIH T Opsic Tl Maunaii xoHe aFbUIIIBIH TUTIEP1

AyYBULIBIK OpTaja
KOJIJAHBLIATHIH T Kasak Tini Manait Timi

Kazax >xoHe opbIC, aFbUIIIBIH
XKoraps! Ou1iM Oepy Timi Tinaepi Mannaii xoHe aFbUIIIBIH TUTIEP1

Oppeic Tini 6ackiM, Ka3ak Tl  Maaif %oHe aFbUIIIbIH TUAepi

BAK-Ta KonaHbIIaThIH TULACD aprra Karap
OJeyMeTTik Oeaenre ue Til AFBUILIBIH %oHE OpbIC TUIAEP1 AFBUIIIBIH TLT1
OKOHOMUKAIBIK canagarbl Ti1 ~ OpbIC J)KOHE aFbUIIIBIH TUIIEP] AFBUIIIBIH TUT1
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MeMmJeKeTTiK Tiaepai cepTuduKaTTay: Ka3ak *KoHe Maail TUIIepiHe KaThICThI TajarTap.
Kazakcran: KAZTEST sxyiieci. KazakcTtanga MeMIekeTTiK TUIII (Ka3aK TUTIH) MEHTepYy JCHTeHiH
6aranay ymin KAZTEST xyiieci enrizinren. by xyiie Eyponansik Tin MEeHrepy cranaapTTapbiHa
(CEFR) neriznenin »xacanran xxoHe A1—C1 nexreiinepi OoiibIHIIA Ka3aK TUTIH MEHrepy KaOuieTin
tekcepeni (Kazak Tinin meHrepy neHreiiin oaranay yurin KAZTEST xyiieci).

KAZTEST rtanceipy MiHAETTI:

- MemutekeTTiK KbI3METKE YMITKEpIIep YIIiH;

- "bonamak" OargapiraMaceiHa KaTICYIIBUIAD YIiH;

- JlokTopaHTypara Tycymiiep yIIiH;

- ¥ATTHIK KOMITAaHUSUIAp MEH MEMJICKETTIK MEKeMeJIepIiH KbI3MEeTKepepi YIIIiH;

- Hazap6aeB 3ustkepinik mexkrentepi MmeH Hazap6aeB YHUBEpCUTETI OKBITYIIBUIAPEl MEH
CTYIACHTTEp1 YIIIH.

Manaiizus: Bahasa Melayu OoiibiHia Ky3eipeTTinikti Oaranay: JKOO nenreitinge Bahasa
Melayu Ky3bIpeTi Ko01HE HHCTUTYLHOHAI TUIEHCMEHT/KY3bIPET eMTUXaH1apbl apKbLIbl ©JIIICHE];
Mmbicainbl, [IUM-narst Malay Proficiency Test (MPT) pecmu mexten 6unikriniri (SPM/STPM) xoxk
HEMece JKETKUIIKCI3 CTYIAEHTTEpAIH NEHIeWlH aWKbIHAan, KelOip MIHAETTI TU1 KypcTapblHaH
6ocaTy MaceneciH miemyre naiiianansiianpl (Manaif3usi XajablKapaiblK HUCIaM YHUBEPCHUTETI).
¥arreik nedreiiie SPM (Siyjil Pelajaran Malaysia) — 17—-18 ’xacta TamnchIpbUIaThIH >KOFapbl
MaHbI3JJaFbl MEKTEN OITIPY eMTHUXaHbl 9p1 KEWIHI1 OKYy/MaMaHJbIKKa «Kipic» OUTIKTUIIK peTiHaAe
kei3meT eteAdi (Ong, 2010: 95).

AzamatThiK (Harypanu3anus) KoHTekciHme dDenepanapik KoHcTuTymmss manaid TuUTiH
KETKUTIKTI Outy TanaOblH OekiTenl; Oyl Ky3bIpeT OKIMIIUIIK JAEHIeie YoKUIeTTi opranaap
oTkizeTiH BM-0Oaranay  pocimaepiMern  Tekcepiteni. MyHpmarel  Oaramay  SPM-men
TeHecTipiImeni, o — 6enek KyKbIKTHIK Tanan (Nik Saleh, Abdul Shukor, & Wan Ismail, 2021:
107).

Kocibn nunenswusuiay camaceiHga (MbIC., afBokarypa) kanaumarrap Bahasa Malaysia
ooitpraIa 6imikTUTIKTI BMQE emTuxans! apkeutbl nonenaeriai; SPM-aeri BM “credit” — qom ocer
BMQE-naen 6ocatynbiy 6ip mapTtsl peTiHae Koamanbuiaasl (Ong, 2010: 98).

Manaii TiUTiH MEHrepyli pacray HaTPUOTTHIK XoHE OIpIKTIpyIIi KYHABUIBIK PETiHIE
Kapanaapl. bys T enmiH ereMeHIIiri MeH TOYyeJCI3MITiHIH CHMBOJIBI PETIHIE KapacThIPhLIaIbl
(Subakir et al., 2023: 1091).

XKorapeina kentipiiren Hotmxkenep Kaszakctan men Manaizusnarsl Tl cascaTbl MEH
MpakTUKa apachblHJa Kypaesi e3apa KaTblHac Oap eKeHIH KepceTeli. AMOMBAJICHTTUIIK — OCHI
KAaTBhIHACTHI CUITATTAUTHIH HET13T1 YFBIMIAPAbIH Oipi. AMOMBAIEHTTLTIK MEMJICKETTIK JICHT eH/IE e,
KOFaMJIbIK CaHa JICHreuinje ae Oaikanaapl. MemilekeTTep pecMu Typae Oip TUIAl ypaH eTim
KOTEpPreHIMeH, ic JKYy3iHJIe ©3 cascaThlHa 631 TOJBIK CeHIMI1 0oa amMaid, KaKeT sKaraanaa Kepi
HIeTiHY KaJaMIapbiH xkacaysl, sfHu Manaizusabiy 2003 xbUtFs! menrivi Hemece KazakcTaHHBIH
OpBIC TUTIH pecMU MOMBIHIAYBI Ja COHBIH mameni icnerrec (Paramjit & Aspalila, 2024: 7). By
pecMH PUTOpPHKAa MEH MparMaTUKalbIK pealn3M apacbiHAarel TepOenicTi kepcereni. Koram
JNEHTCHIHAEe Kapacak, KapamaiblM XalblK Ta aMOMBAaJCHTTI: Olp JKaFblHAH, YJITTBIK TUITEe
KYpPMETIIEH Kapam, OHbl YIATTBHIK OOJMBICTHIH CHMBOJBI JIeN KaObLIAal/bl; €KiHIII JKaFbIHaH,
KYHIENIKT1 eMip/ie THIM/II KOMMYHUKAIIKMs MEH KOCiOU >KeTICTIK YIIIiH e3Te TULAepi naiiganaHy bl
XKOH Kepeli. MbIcalibl, KONITEreH Ka3aK azaMaTTapbl Ka3akK TUTIH eNIKTIH HBIIIAHBI caHail Typa,
Kajla eMipiHJie HeMece OM3HeC KYPri3reH e OpbIC TUTIHIH BIHFAIIBI €KeHIIT1H MOMBIHIAN B, al
Manaiizusaa manaiinap ga MeMJIEKETTIK TUI1 MaKTaH eTce Jie, 3 OalagapblHbIH aFbUIIIBIH TUTIHE
KETIK OOFaHbIH Kalalbl — ONTKeH1 )kahaHIbIK PKOHOMHUKA/1a aFbUTIIBIH TUT1 KYH/IBL.

TinaiH CUMBONABIK POl OCHl aMOMBANEHTTUTIKTIH KUITi Oonbim TaObutamel. Tinm — Tek
KapbIM-KaTbIHAC KypaJjibl eMecC, OJ1 — YITTHI OIpIKTIpY/iH, ereMeHIK NeH IepOecTIKTiH Oenrici.
Kazakcrania kKazak TiTiHe MEMJIEKETTIK MopTeOe Oepy — KeHECTIK ©TKEHMEH albIpbICHII, KaHa
WITTBIK OiperenmikTi KypyAblH CUMBOJIIBIK akTici 6omapl. Col cusKThl, Manaiizusia Manai TiliH
KOFaphl Jopekere KOTepy — OTapiblK OWJIIK TEeH 3THOCApalblK OONHYIepAeH KeiH opTak
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«manauzusivlky OIPereilliKTi KaJbINTaCTRIPYIABIH aMaibl Oonabl. JlereHMeH, CHUMBOJIIBIK
KaluTalabl apTThIpy OpJAaiibM TULAIH HAKThl KOJIJAHBICHIH apTTHIpyMEH KabarTaca Oepmeii.
Smagulova (2021) aran ertkenzaed, Kaszakcranma Toyenci3mik KbUIIApbIHIA Ka3aK TUIIHIH
CUMBOJIMKAJIBIK KYHJIBUIBIFBI ©CCE JIe, OPBIC TUIII Ka3aKTapAbl Ka3aKilia COMNIETy YPIiCi KapKbIH
aIMaJIbl, ©3re WIT OKUIAepi apachlHAa a Ka3ak Tili KeH TapanMajsl. by kyObuteicTel Mamnaii3us
TOXipubeci Jie JkaHamamail pacTaiiibl: Manai TiTi MEMJIEKETTIK CEKTOP/Ia TOJBIK YCTEMIIIKKE He
OOJIFaHMEH, KEKe KOFaphl aKbl TOJICHETIH cayiajap/ia aFbUIIIBIH TUTI TIO3UIMSICHIH CAKTAIl KaJIJIbI
(Rahman, & Singh, 2021: 39). SIrawu, TUIAIH cascH-aepOECTIK CHMBOJ PETIH/ET1 POJli MEH OHBIH
KOFaMJIaFbl YTHJIMTAPJIBIK KYHIBUIBIFBl apachblH/a aWbIpMAlIbUIBIK TyBIHAAWIbI. CHMBOJIIBIK
MaHbI3 KOIl KaFJIaiaa MICOJIOTHs JKOHE JISTHTUMAIUs (DYHKIIUSACHIH aTKapaasl — MEMIICKET Till
apKbLIbl OWITIKTIH OIpI3[UIIriH, XaJbIKTBIH OIpJiiriH KepceTkici keneni. bipak HakTbl emipieri
KONTULAUTIK TIEH HAPBIK Tana0bl OYJI CUMBOJIMKAHBIH IIET1H alfKbIHIAN Oepe/.

TinaiH oneymMeTTIK-Kaci0M KEHICTIKTEr1 KbI3MeT1 e Ha3zap aynapapiblK. Kasakctan meH
Maaiizusiia 1a Korapbl MopTeOeii KhI3METTep MEH ypOaHHM3aIMsUIaHFaH opTaiapia KoraMm
JOCTYPI1 TYpJie KYIITIpeK OOoJiFaH eKIHII TUIAl urepyre Oeitim. Kazakcranaa KeHEeCTIK 1oyip/ieH
Oepi KaJIBITITACKAH JIUTAHBIH OPBIC TUTIH JKETIK OUTYl OJIapJbIH OKIMIILTIK, FRUIBIMU cajajiapia
ycTeM OOJybIH KaMTamachl3 €TTi; Ka3ipri Ke3[€ aFrbUIIIBIH TUTl 1€ OCBIHAAN «21uUmanbiy cy3ei»
KBI3METIH aTKaphlll OTHIp. YII TUIAI €pKiH MEHrepreH Ka3zaK J>KacTapbl XaJIbIKapasbIK
KOMITaHUsIap/a, JKOFapbl TEXHOJIOTUSIIBIK cajlaiapjia TaObICThIpaK OpHajacyAa, ajl MOHOTUIAL
(Ka3akTinmi) asaMmaTTap/IbIH MYMKIHIIKTepi a3pipak 00J1ysl bikTMal (Smagulova, 2021: 267-269).
Manaitzusiia y3aK yakpIT OOMBI Masiaid TUTIH OLUTy MEMJIEKETTIK CEKTOP/1a )KYMBICTIEH KaMTBLTYIbIH
aNFpIIApPThl 00JICa, aFBUIIBIH TUTIH OLTy »EKEMEHLIIK CEKTOpJAa >KOHE FajlaMJbIK HapbIKTa
TabbICKa KeTymiH mrenrymri ¢akropsr 6omael (Rahman, & Singh, 2021: 42). Byn exi enae ae
KOCTUIZI KaApjapAblH apTHIKIIBIIBIKKA We OOJaThIHBIH KepceTemi. COIMOTUHTBUCTHUKAIBIK
nepekrep Manaif3usia arbUIMIBIH TUTIH JKaKChl MEHIepPreH TYJIEKTEpJIiH >KYMBICIIEH OHail
KaMTBUIATBIHBIH, all aybUIABIK KEpJAeri TeK Majlaid TUTIHJE OUTIM ajFaH »acTap/blH KaJlaJbIK
aFBUIIIBIH TUTIH TaJIall €TETIH )KYMBIC OpBIHAApbIHAA 09CeKere TYCyl KUbIH ekeHiH MeH3el i, Con
cebenti Mamaiizus ykimeri 2010 >xsimmaper «Memartabatkan Bahasa Melayu & Memperkukuh
Bahasa Inggeris» (Mamnaii TiniHiH MopTeOeCiH KOTEpY JKOHE aFbUIIIBIH TUTIH KYIICHTY) aTThl KOC
KBIpJIBI OarmaapiamMa KaObuiaan, MEMJICKETTIK TUIA1 YIBIKTAy MEH aFbUIIIBIH TUTIH OKBITYIBI KaTap
aNbBIN XKYpJl. MYHBIH €31 TUI cascaThIHBIH IMIKi KaWIIbUIBIFBIH KOPCETKCHIMEH, IIBIH MOHIHJIE
KOFaM KakeTTiririne oeriimaeny iy amansl 6onatein (Kucherbayeva, & Smagulova, 2024: 174).

Kannsr anranna, AGen [lonese cunarraran pecMH <> OeiipecMu KEHICTIK TUXOTOMUSICHI
Kazakcran mMen Manaiizusi MbICabIHA alKbIH KOPIHIC TamThl. PecMu HeHrelae Tin Typajibl
3aHzap, Oargapiamanap >KoHE YpaHJap KalbITaCKaH «bICTBIK» YITTHIK UICOJOTUSHBI OU1AipCe,
OelipecMl JeHreWJe XaiblK KYHIENIKTI KOMMYHHKAIMSAa ©31He BIHFAWIBl  «CYBIK)»
MparMaTUKaablK TaHJAYbIH kacayabl xkanractbipa Oepeni. Ilomeze Oyn kyOwumbicTel Opmecca
KaJachlHBIH YITICIHAE «MEMJIEKETTIK TajanTapra OedimaenMeyaiH OeiipecMu KOJIbI» el
cunattaiinel (Polese et al.,, 2018: 271). 3eprrey HOTHXKEIEpi KOPCETKEHICH, T cascaThl MEH
OHBIH JKY3€re acy MpaKTUKaChl apachIHIaFbl AIAKTHIK Tek Kazakctan men Manaii3usra FaHa ToH
€MeC, OJ1 KOTIITHOCTHI KoHe KONTUIA1 OapiblK KoFaMmIap/a ke3aeceTin Kyobuibic. EH 6acThIChI OChI
QIIAKTHIKTBl KEMITY/IIH JKOJJapblH Taly: ON YIIIH PEeCMH CasicaTThl QIEYMETTIK IIBIHJBIKKA
ukemzey, OefipecMu TUIIIK TOXKIPUOEHI ecemnKe ana OTBIPBIN casicaT KYPrizy Kaxer. Mpicabl,
Kazakcran >xarnaiibiHIa Ka3ak TUTIH OLTY/1 Tajmamn eTyMeH KaTap, OHbl OUTy Il bBIHTAJaHABIPY JKOHE
KOJDKETIM/I €Ty cTpaTerusuiapbl KyIIEeHTUTy1 Kepek (camaisl Ka3ak Tl 611iM Oepy, Kazak TUTIHIH
HSKOHOMUKAJIBIK KYHJBUIBIFBIH apTThIpY T.0.), an Manaiizusaga manail TuliMeH Oipre arbUILIBIH
TUIIH MEHrepTy TeTikTepi THiIMII OanaHcTa YCTalybl THIC €KEH1 OChl CaJbICTBIPMAJbl Talay
apKBLIbI aHFAPBLIAIBI.

KopeIThiHIBIIAN KeTle, T cascaThl MEH HAKThl MPAaKTUKA apachlHOAFbl ANIIAKTHIK —
MeMJIEKETKe Jie, KoFaMFa Ja cbiH. Kazakctan MeH Manaii3usiHbIH ToxKipudeci KopceTKeH 1eH, TiT —
opi CHMBOJI, 9pi Kypal: CHUMBOJ pETiHJAeri KbI3MeTi OipiKTipy YIIIH MaHbI3Ibl Oosica, Kypai
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peTinaeri KpI3MeTi KYHJIENIKTI KOMMYHHUKAIMS MEH AaMy YIIiH KaxkeT. Tin cascaTbl OChl KOC
KBIPJIBI POJIJII €CKEPE OTHIPHII JKacaIFaHaa FaHa THIMII 0onMak. Exi enyieri axyaliasl caabICThIpy
HOTHXKECIH/IE TUIIIH TEK CasiCH MISIMICPMEH eMipre eHOCHUTIHIH, OHBI KOFAaMHBIH 031 OefimMer,
03 KaKeTIHe Kapail ipiKTen KOJAaHATBIHBIH KOPHIK. bysl TYKbIpbIM OoJamak 3epTreyiaepae Til
casicaThlH JKOCHapiayna «TeMeHHEH >korapb» (bottom-up) ke3kapacTapipl, SIFHU XaJbIKTHIH
TUIMIK YCTaHBIMBIH JKOHE OelpecMH ToXIpHOECiH MIHIETTI TypAe €cemke aixy KepeKTiriH
kyarraiiael (Polese et al., 2018: 266). Conbimen, Aben Ilosese omicTeMeciHe CYHEHIEH OCHI
canpIcThIpMalel oty Kasakcran MmeH Manaii3us MbICAJIbIH/IA TUT CasiCaThIHBIH TaOBICHI KoOiHECe
KOFaMHBIH OHBI KYHJISNIIKTI OMipJie Kajlail KaObLIIaybl JKoHe Kajlaid )Ky3ere achblpybIMEH TiKelei
OalJIaHBICTEl €KEHIH AN I,

KopbITbIHABI

byn 3eprrey Kazakcram Men Manali3usiHblH TU1 casicaTbl MEH TULAIK TPaKTHKa
apachIHJIaFbl KATBIHACTHI CAJIBICTRIPMAIIBI TYPJIE TAAy apKbLIbI KOIITHOCTHI MEMIICKETTEp IeT1
TUIIK aIIIAKTHIK (PeHOMEHIH *KaH-)KaKThl Kepceryre OarbiTTanasl. Aben [lonese smicremecine
CYHEHE OTBIPBIN, PECMU XoHE OelpecMHu TUIIIK KEHICTIKTI aKbIpaTy apKbUIbl €Kl enjieri Til
casicaTbl MEH KYHJICIIKTI KOMMYHHUKAIUS apachIHJIaFbl aHbIPMAIIBUIBIKTAD MEH YKCACTHIKTAp
AHBIKTAIABL. 3epTTey OaphIChIH/IA MBIHA HET13T1 KOPBITHIHIBLIAP AJTBIH/IBI:

Kazakcranna ka3zak TUTIHIH MEMJIEKETTIK TL1 MapTeOeciHe ue OOybl TOYeICI3 K alFaHHAH
KEWIHT1 0acThl CTpaTerusIbIK KajaMaapAsiH 0ipi 6osiabl. KeHec aoyipinjie opbic TUTIHIH YCTEMIIT
eNJIIH PEeCMH JKOHE KOFaMJIBIK KEHICTITIHJIE KaJbllTacKaH, Oy Kaszak TUIIHIH KYHJETIKT1
KOJIIaHBUTYbIH IIEKTereH eal. MemIlekeTTiK Tiire OepulreH pecMH MopTedbe — Tapuxu
OAUTETTUTIKT KAJIMTbIHA KENTIPY MEH YJITTHIK OIpETreiiTiKT1 KaJbINTaCTBIPYABIH CHMBOJIIBIK aKTICI
OoJbIn TabbLIa bl JlereHMeH, pecMH casiCaTThIH KYIIII KOFaMJIaFbl HAKThl TULAIK MpPaKTHKaMEH
opIalbIM ColiKec Keye OepMeiii: Kama OpTachlHa KoHE KOCIOM caliajia OpbIC TUTIHIH YCTEMIIT1
CaKTaJIFaH.

Manaitzusima Manmaii TUTl TapuXd STHOC — MallaljiapJblH aHa TUIl pPeTiHIe Koramja
KaJbInTackaH. Toyesnci3lik ajdFaHHaH KEeWiH Majail TUTIH MEMJICKETTIK TUI PeTIHIe KYIICHUTY,
VITTBIK OIpereiyIikTi HbIFAWTyFa >KOHE JSTHOCTAp apachlHIArbl OpPTAaK KOMMYHHKAIIHSHBI
KaJIBIITACTRIPYFa OaFbITTANIbI. AJlaiiia, aFbUTIIBIH T1T1 TAPUXH KOJOHHSUIBIK Mypa peTiHae OirimM
Oepy, FBUIBIM JKOHE ICKEPITIK cajiaap/ia 63 OpHBIH cakTazbl. byl skarmaiina na pecmu cascar neH
OeiipecMH MpaKTUKA apachIHIaFbl aMOUBAIICHTTUTIK OaliKaia ibl.

AoGen Ilonese cumarraran pecMu <> Oelipecmu auxotomusi Kazakcran meH Manaizusiga
alKpIH KOpiHic TanThl. PecMu neHreiize 3aHmap, KOHCTUTYHMSUIBIK HOpMajap, MEMJIEKETTIK
Oargapiamanap YITTBIK TUIMIH MopTeOeciH Oenrineyre OarbiTranran. Kaszakctanma Oyn —
Koncrutynus, 1997 XpUIFbl TIT Typasbl 3aH, YIITULAUTIK OarmapiiaMackl apKbUIBI Ky3ere
acwIpbLIaabl, an Manaiizusga Konctutynusaeiy 152-6a061 MeH 1967 KbUTFbl ¥ATTHIK TUT TYpasibl
3aH OCBIHJAl (PYHKUHUSHBI aTKapabl.

Beiipecmu neHreiine XanblK ©3 TUIMIK TaHIAYbIH KYHJIENIKTI KOMMYHHKAIHMS YIIiH
MparMaTUKAJIBIK TYPFbIJIaH Kacakapl. KazakcTaHma Kajga opTackliHAAa OPBIC TUTl KOHE aFbLIIIBIH
TUTl KOCciOM KoHE OJeYMETTIK TYPFbIAa MaHbI3AbI, al Manaif3usga manail TUTIHIH yCTeMIIri
Oaiikasnca fja, aFbUIIIBIH TUT1 OUTiM Oepy MEH SKOHOMUKAIBIK callafia CypaHbIcKa ue. by skarnaiiaa
€Kl eNJie ¢ PeCMU PUTOPUKAa MEH XaJlbIKTBIH KYHJAENIKTI ToxKipubeci apacbiHaa Oenrimi Oip
aMOMBaJIEHTTUIIK 6ap, OYJI TUIIIK casicaTThIH THIMILIIrIH Oaranayaa ecKkepiiayi THiC.

Kazakcran Men Manaiizus Toxipudenepine opTak 6earuiep peTinae Tapuxu yeTeM TUIIIH
BIKIAJIBIHAH IIBIFY ’KOHE YITTHIK TUIIIH MopTeOeciH KeTepy MakcaThl aiikblH kepineai. Exi en e
TUT apKbUIBI YATTHIK OIpJIiKTI HBIFAUTYFa YMTBUI/IBI, PECMH CasiCaTThIH Kypamjac Oeiri petinae
TUIIIK HOpMajap MeH Oaraapiamanapsl eHrizai. CoHbIMEH KaTap, €Ki enjie e KoFaM KeINTuUIl:
pecMu GIpTUTIUTIK JKapUsIaHFaHBIMEH, XKeKe KOMMYHHUKaIMsIa a3aMaTTap o3 aHa TUTiH, COH/Ial-
aK OpbIC HEMece aFbUIIIBIH TUTiH Naiaanana oepei.
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AWBIpMaIIBIIBIKTAPEI 1a alKbeIH. Ka3zakcranga pecMu Typae YIITULAUTIK KOJTaHBLIAJBI,
opeic TuTi KoHCTHTYHHsIMEH pecMu MopTedere ue, aj arbUIIIBIH TUTi — jkahaHaplK OaiiaHbIC
KYpaJibl peTiHJIe KOJIaHblIaabl. Manaii3usaa pecMu OIpTULALTIK (Maiail TiIl) MOJISINiH YCTaHAbI,
aFBUIIIBIH TUTI TEK KOHOMHUKAIBIK JKOHE OUTIM Oepy camachliHaa MPAKTHKAIBIK Kypal peTiHae
cakrananel. COHBIMEH KaTap, TUIIIH KOFaMIaFbl PeJliH KapacTeIpranaa, Kasakcranaa aneymerTik
TEHC3MIK TUIAIK JeHreiWre OalimaHbICTBI KepiHic Tabamel, an Manaii3usina TUIIIK
allBIpMANIBUTBIKTAD HETI31HEH KaJlaNbIK JKOHE aybUIIBIK OpTajap HEMece OJICYMETTIK Tarrap
apachIH/IaFbl alBIPMAIIBUIBIKKA TOYEIII.

Exi enge ne Tin Tek KapbIM-KaThIHAC KYPaJbl €MeC, YITTHIK OIpJIiKTi, ereMeHIIKTI KOHe
MEMJICKETTIK JIepOecTikTi OULTipeTiH CHMBOJIBIK MoHre we. Kazakcranmga Kaszak TUTIH
MEMJIEKETTIK TUI MopTeOeciHe KoTepy — KEHECTIK MypaJlaH albIpbLIIbIIL, KaHa YIATTHIK OIperenIiKTi
KypyZAblH Oenrici Oonjpl. Manaii3usga Manail TUTIH KYIIEHTY — KOJIOHMSUIBIK KE3€HHEH KeWiH
OpTaK «MaJlal3UsIIBIKY OIpereiiikTi KaJblITacThIPY IbIH TCLII.

CoHbIMEH KaTap, TUI IparMaTUKAaJIbIK Kypajl peTiHJIe SKOHOMUKAIBIK, KCiOU jKoHEe OuTiM
Oepy canamapblHIa MaHBI3ABI pesi aTKapaabl. KazakcTaHma OpbhIC KOHE aFbUIIMIBIH TUIACPIH
MEHTepTeHIep KOFaphl MOpTeOei KbI3METTep MEH ypOaHM3allMsIaHFaH opTajiap/ia YCTEMIIKKE
ue 6osca, Manaii3usiia arbUILLIBIH TUTIH OUTETIHAED KeKe CEKTOp MeH >kahaHIbIK HapbIKTa KIciOu
apTHIKIIBUIBIK allafbl. Byl T cascaThIHBIH THIMIUIITIH OarajgaraH/ia, CAMBOJIBIK MOpTeOe MEH
IparMaTUKaJbIK MMaijalany apacblHIarbl OagaHcKa MOH Oepy KaXKeTTIriH KepceTeal.

3epTTey HOTIDKENEepl TLI cascaTblHBIH THIMIUIITIH apTThIPY YIIIH PECMH CasCaTThl
QJICYMETTIK IIBIHJIBIKKA OeHiMAeYAiH KaKeTTUTITiH gonenaeiai. Kazakcrana Kazak TUTIH YHPETY
MEH KOJIJIaHYJbl BIHTAJAHABIPY, OHBIH 3KOHOMHKAIBIK KYHIBUIBIFBIH apPTTHIPY CTPATETHSsUIAPHI
MaHBI3/Ibl. Manaif3usaa Majnai TUTIH caKTay MEH aFbUIIIBIH TUTIH MEHTePYIl TEHrepiM/Ii KYPTi3y
KakeT. byn «reMeHHEH »)oFapwl» (bottom-up) ToCUT apKbUIBl XaJdbIKTHIH TULMIK TOXKIpHOECIH
€CENKe ajia OTBIPHIIN JKacaJaThIH CasICATThIH THIMIUTITH KOpceTe/Il.

1. Kazakcran Mmen Manai3usigarsl TUT casicaTbl MEH MIPAKTUKA apaChIHIAFbl AJIIITAKTHIK
KOIATHOCTHI KOFAMIAPJBIH TaOMFU KYOBUIBICHI OOJBINT TaOBUTaNbI, OJI TEK KYKBIKTHIK
HOpMajJapMeH FaHa €MeC, OJIEYMETTIK, AKOHOMHUKAJBIK >KOHE MOJCHM (aKTOpiIapMeH [ie
0aliIaHBICTHI.

2. Tt — 6ip *KarbIHaH CUMBOJI, €KIHIII )KaFbIHAH KypaJl: CHMBOJI PETIHJIET1 pOJIi YITTHI
OIpIKTIPY YIIiH, KYpasl PETiHAET1 poli — KYHIETIKTI KOMMYHHUKAIIMS MEH KOCI0M JaMy YIIIH KaXKeT.

3. Pecmu casicat nen OeiipecMu MpaKTHUKa apachIHIaFbl aMOMBAICHTTLTIK €K1 eJ1Ie J1e
Oaiikanaapl, OV TUIIK casicaTThIH THIMJIUIITIH Oaraayaa eCKepuryi THiC.

4, KofaMHBIH TUIAIK TaHIAybl MEH MPAKTHUKAIBIK 1C-OpPEKETI PECMHU PUTOPHUKAHBIH
TaOBICTBUIBIFBIH AHBIKTAIbI, COHABIKTAH T CasicaThIH KOCIapiiay Ke31H/e XalbIKThIH OeiipecMu
TOXKIPUOECIH ecerKe amy KaKeT.

5. Aben Ilonese omicTemeciHe CyiieHe OTBIPBII JKYPri3UIreH CajabICThIpMAallbl Talaay
Kazakctan Men Mamnaii3usi MbIcaliblHAA TUT casicaTbIHBIH TaObIChl KOOIHE KOFaMHBIH OHBI
KYHZEIIKT1 eMip/ie Kanai KaOblaybl MEH Ky3€ere achblpybIHa TOYel/ Il eKEHIH KOpCceTe/Il.

Ocpinaitiia, 3eprrey Kazakcran meH Manaiizusnarsl Tl casicaTbIHBIH TaObICBI MEH
IIEKTEYJAepiH TYCIHIIpYAe MaHBI3bl aHAJIUTUKANBIK 0a3a KalubIMTAacTHIpABL. bomarmak
3epTTeyiepAe TUIMIK cascaTThl JKOCMapiayna pecMH HopMajapisl KOFaMHBIH HAKThI
TOXiprOeCiMeH YilllecTipy, KONTUIAUIIK MEeH MOJEHU OPTYPIUIIKTI €CKepe OTBIPhIN, TOMEHHEH
xorapsl (bottom-up) cTparerusiapapl KOJNJaHy YCHIHBLIABL.
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HAPPINESS AS A PHILOSOPHICAL CATEGORY: HISTORICAL FORMS AND
CONTEMPORARY INTERPRETATIONS

Abstract. The article presents a philosophical analysis of the phenomenon of happiness as
a key category for understanding the human being and their lifeworld. It examines the evolution
of conceptions of happiness from antiquity to contemporary interdisciplinary approaches, in which
happiness acquires a multidimensional character. In ancient philosophy, happiness was understood
as eudaimonia, associated with virtue, a rational way of life, and harmony of the soul; in the
medieval tradition, as spiritual bliss and closeness to God; and in modern philosophy, as personal
autonomy and the pursuit of individual well-being. Hedonistic, Stoic, utilitarian, existential, and
humanistic interpretations of happiness are discussed, along with their influence on contemporary
notions of subjective well-being and self-actualization. Particular attention is given to the ethical
and axiological foundations of happiness, its connection with the meaning of life, values, and
human essence. The views of classical and modern thinkers, including Aristotle, Epicurus, the
Stoics, S. Freud, A. Maslow, V. Frankl, and W. Tatarkiewicz, are analyzed, making it possible to
identify universal and culturally conditioned aspects of the understanding of happiness. It is
concluded that contemporary philosophical interpretations of happiness view it not as static
pleasure, but as a dynamic process of inner integrity, spiritual harmony, moral self-determination,
and personal self-realization within the context of a meaningful existence.
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HBOJIIOIUACH  KApacThIphUIaAbl, Oy TYXKbIppIMAaMaiapia OakpIT KeNejIleMAl CUIlaTKa Hue
6omanpl. AHTUKANBIK (procodusga GakpIT 3TiTIKKe, MapacaTThl eMipre KoHe XKaH YileciMiHe
0aliIaHBICTHI SBEMOHHSI PETIHAE TYCIHAIpLICE, OPTAFACBIPIBIK JOCTYPAE OJI PyXaHH paxar IeH
Kynaitira sxaxkplHaay perinie yFoIHBULIBL, an JKaHa a9yip ¢uiIocousChHAA TYJIFaHBIH
ABTOHOMHMSACHI MEH JKE€KE WTUIIKKE YMTBUTYbl PETiHIE KapacThIPbUIAbL. BaKbITTBIH T'€TOHUCTIK,
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oJIapJbIH CYOBEKTHBTI dJ-ayKaT IMEH ©3iH-031 Xy3ere acblpy Typajbl Ka3ipri Ke3Kapacrapra
BIKIIAJIBl TAJKBUIAHAbl. BaKBITTBIH STHKAIBIK KOHE aKCHOJIOTHSUIBIK HeTi3ZiepiHe, OHBIH eMip
MOHIMEH, KYHJIBUIBIKTAPMCH JKOHE ajlaM MOHIMEH OaililaHBIChIHA €pEKINe Ha3ap ayaapbLIaIbl.
Apucrotenb, DNUKyp, cToukTep, 3. Opeiia, A. Macnoy, B. ®panki xone B. TatapkeBUY CUSKTHI
KJIACCUKAJIBIK YKOHE 3aMaHayy OWIIBIIAAPABIH Ko3KapacTapbl TajAaHabl, Oyl OaKbITThI TYCIHYIIH
om0Oe0an >KoHE MOJIEHM TYPFbLAAH INAapTTajFaH KbIpJIapblH alKplHIayFa MYMKIHAIK Oepeni.
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a/JlaMrepIILTiK ©31H-031 allKbIHAAYBIHBIH KOHE ©31H-631 ’KY3€re achIpybIHbIH JMHAMUKAJIBIK YAepicl
peTiHze KapacThIPhUIATBIHBI TY)KBIPBIMIAJIAIbI.
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Cuacrbe kak puiiocodckasi KaTeropusi: ucropuyeckne GopmMsbl U COBpeMeHHbIE
HHTepnpeTaunu

AHHoTanusi. B cratbe mpencraBieH ¢uiocodpckuii aHann3 (QeHoMeHa CcuacThsl Kak
KIIIOYEBOM KaTeropuu OCMBICICHHSI 4YeJlOBeKa M €ro >KM3HEHHOro Mupa. PaccmarpuBaercs
SBOJIIONMS MPEJICTABICHUNA O CUYACThe OT aHTUYHOCTH JIO COBPEMEHHBIX MEXIUCHUIIITMHAPHBIX
KOHLIETIMI, B KOTOPHIX OHO NMpUOOpeTaeT MHOTOMEpHBIH XapakTep. B antuunoit ¢unocoduun
CYacThe MOHMMAJIOCh KakK 3BJIEMOHMs], CBS3aHHas C JOOpOJETENbIO, PasyMHOM >KU3HBIO U
rapMOHHUEH TylIu; B CPEAHEBEKOBOU TPaJUIMK - KaK AYXOBHOE OJa)KEHCTBO U MPUOIIKEHUE K
bory; B ¢uiocopun HoBoro BpeMeHHM - Kak aBTOHOMHMSI JHMYHOCTHM U CTpPEMIIGHHE K
UHIUBUAyaIbHOMY Onary. OOCyXIalTcs TeIOHMCTUYECKHE, CTOMYECKUE, YTUIMTAPUCTCKUE,
9K3UCTEHIMATbHbIC K TYMAaHUCTHUECKHE MHTEPIIPETALIUN CYACThS U UX BIUSHUE Ha COBPEMEHHbBIE
MIPEJICTaBJICHUSI O CYOBEKTUBHOM ONAromnoyiydud u camoakTyanu3anuu. Oco0oe BHHMaHHE
yIIeJICHO 3TUYECKUM U aKCHOJOTMYECKUM OCHOBAHHSIM CYACTbS, €T0 CBSI3U C CMBICIIOM >KU3HHU,
LIEHHOCTAMH M CYIIHOCTBIO denoBeka. [IpoaHann3upoBaHbl B3TISAABl KIACCUYECKUX H
COBPEMEHHBIX MBICIMUTENEH, BKIItOUasi ApUCTOTeNs], DNHUKYpa, CTOUKOB, 3. @Ppeliga, A. Macioy,
B. ®pankna u B. TarapkeBuya, 4TO MO3BOJISET BBISIBUTH YHHMBEpCAJIbHBIE M KYJIBTYPHO
00yCJIOBJICHHbIE aCNEeKThl TOHUMaHUs cdacThs. CrenaH BBIBOJI, YTO COBpEMEHHOE (uocodcekoe
IIOHMMAaHME CUACThsl PACCMATPUBAET €r0 HE KaK CTaTUYHOE yJOBOJIBCTBUE, @ KAK JUHAMUYECKHM
IIPOLIECC BHYTPEHHEW LIEJIOCTHOCTH, TyXOBHOM FapMOHHMH, HPABCTBEHHOTO CaMOOIIPEAEICHUS U
camMopean3aly JUMYHOCTH B KOHTEKCTE OCMBICIIEHHOTO CYIIECTBOBAHUS.

KiroueBble cioBa: cuyactbe, Gpumocodusi, akCHOJIOTHs, I3TUKA, SK3UCTEHIUS, TeIOHHU3M,
CMBICII )KU3HHU.
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Mutluluk Bir Felsefi Kategori Olarak: Tarihsel Bigimler ve Gincel Yorumlar

Ozet. Makalede, insan yasammi ve varolusunu anlamada temel bir kategori olarak
mutluluk olgusu felsefi acidan analiz edilmektedir. Makalede, mutluluk kavramlarinin antik
cagdan giiniimiiziin disiplinleraras1 ¢ercevelerine kadar olan evrimi incelenmekte ve bu surecte
kavramin ¢ok boyutlu bir karakter kazandig1 vurgulanmaktadir. Antik felsefede mutluluk, erdem,
akilct yasam ve ruhun uyumu ile iliskili olarak eudaimonia seklinde anlasilmistir; ortagag
geleneginde manevi mutluluk ve Tanr1’ya yakinlik; modern felsefede kisisel 6zerklik ve bireysel
1yilik arayisi olarak ele alinmistir. Mutlulugun hedonist, stoaci, faydaci, varoluscu ve hiimanist
yorumlar1 ve bunlarin giiniimiiziin 6znel 1yi olus ve kendini gerceklestirme anlayisina etkileri
tartisilmaktadir. Mutlulugun etik ve aksiyolojik temellerine, yasamin anlami, degerler ve insanin
ozl ile iliskisine 6zel 6nem verilmistir. Aristoteles, Epikuros, Stoacilar, Z. Freud, A. Maslow, V.
Frankl ve V. Tatarkevich gibi klasik ve modern diisiiniirlerin goriisleri analiz edilerek, mutlulugu
anlamadaki evrensel ve kiiltiirel olarak belirlenmis boyutlar ortaya konmustur. Sonug¢ olarak,
giinimiiz felsefi soyleminde mutluluk, statik bir haz veya tatmin durumu olarak degil; igsel
batunlik, ruhsal uyum, ahlaki 0z-belirleme ve anlamli bir insan varolusu baglaminda kisisel
kendini gergeklestirme siireci olarak anlasilmaktadir.

Anahtar kelimeler: mutluluk, felsefe, aksiyoloji, etik, varolus, hedonizm, yasamin
anlami.

Introduction

Every person dreams of being happy in life. Human imagination is characterized by
changeability. At every stage of life, a person wants to see themselves as happy. In other words,
human dreams cover all periods and spheres of life. The dream of happiness constantly drives a
person forward and is always present in their life. However, in real life there are many people who
have never managed to realize their dreams. Realizing this, a person begins to feel unhappy.

The only reason a person finds themselves in this state is their inability to turn a dream into
a goal. The fact is that a goal requires persistent effort. A goal is single, whereas a person may
have many dreams. Once a person achieves the first goal, they can move on to the next, while a
dream in itself never runs out. When a person works diligently and takes the first step toward
fulfilling a dream, it becomes a goal. A dream that has become a goal leads a person to results.

In fact, a person’s ability to attain happiness is largely determined by themselves, yet not
everyone realizes this. One of the key problems that has accompanied both individuals and
humanity throughout history is the search for the meaning of life. How should one live so that life
is full? What does a person exist for? Such questions have concerned people in every era.
Reflecting on and accepting them helps a person develop stable guidelines for behavior and
activity, strengthens self-confidence, and contributes to building relationships that correspond to
their life goals and values.

The outstanding French thinker and scholar Blaise Pascal noted: “Man is only a reed, the
weakest in nature, but he is a thinking reed. The whole universe need not arm itself to crush him;
a vapor, a drop of water is enough to kill him. But even if the universe were to crush him, man
would still be nobler than that which kills him, because he knows that he dies and knows the
advantage the universe has over him. The universe knows nothing of this” (ITackans, 1995: 136-
137). Unlike other living beings, a human is capable of reflecting on their own existence. An
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individual’s life and their attitude toward themselves as a conscious subject are revealed through
an understanding of the meaning and purpose of their own being.

The problem of happiness has long occupied a central place in the philosophical
understanding of the human being and the world. Since ancient times, thinkers have sought to
determine what true happiness consists of, as well as its sources and the conditions for attaining it.
In ancient philosophy, happiness was associated with virtue and harmony between reason and
nature; for medieval thinkers, it was linked to spiritual perfection and closeness to God; in the
modern era, the emphasis shifted toward personal autonomy and the pursuit of individual well-
being. In contemporary philosophical discourse, the category of happiness has acquired a
multidimensional meaning, encompassing ethical, existential, and socio-cultural aspects of human
existence.

Ideas about happiness are the oldest element of the human worldview. From Plato to the
present day, the category of happiness has been at the center of intense debates in ethics and
politics. Every person has their own understanding of happiness: for some it is material well-being,
for others the presence of meaning in life, and for still others it is a combination of many different
factors - positive emotions, interpersonal communication, health, and so on. A person’s whole life
is a natural striving for happiness. Although happiness is often understood as the meaning of
human life - that which a person pursues throughout their life - there is still no single definition of
happiness. What, then, is happiness? If we can fairly clearly define what unhappiness is, it is much
more difficult to define happiness. There is no doubt that each person understands happiness in
their own way and seeks to achieve it in their own way (Argyle, 2001: 155).

Happiness is usually described as the highest degree of joy that arises when a strong desire
is fulfilled, a deep sense of satisfaction from achieving a goal. Since people’s desires and goals
differ, happiness is understood differently. A person’s ideas about happiness form part of the
value-meaning system of their life and express their essential attitude toward the world. Happiness
and well-being are among the fundamental human values studied by a special branch of philosophy
- “axiology,” the theory of values. Some scholars also identify an entire field known as “felicity
studies”, or the philosophy of happiness. According to dictionary definitions, happiness is a
psychological state in which a person experiences inner satisfaction with the conditions of their
existence, feels the fullness and meaningfulness of life, and the realization of their purpose.

Until now, the phenomenon of happiness has been studied by philosophy, ethics, and
psychology. Happiness is the fruitful search for oneself, self-realization. The desire for love, often
identified with happiness, is nothing more than the search for a person who would help us discover
the best in ourselves. In this sense, there is no such thing as unhappy love. In Plato’s understanding,
love is an ascent from physiological attraction (sensory beauty) to the beauty of the soul and spirit
- entelechy. Love is a striving toward the ideal.

From a philosophical perspective, happiness is the search for truth and the realization of
one’s creative potential. In the awareness of questions of happiness, the whole personality of a
person is revealed: the emotional, volitional, and intellectual spheres.

How can the concept of “happiness” be defined from the point of view of philosophical
thought? The understanding of happiness most often depends on how one resolves the question of
human nature, the meaning and purpose of human existence, as well as on the historical era and
culture. In the study of human happiness, three approaches are applied: the so-called “psychology
of happiness,” the “axiology of happiness,” and the “sociology of happiness.” The first of these
approaches considers happiness as an experience, a personal characteristic of a “happy person.”
Incidentally, to this day in Western philosophy happiness is commonly regarded as a problem of
scientific psychology.

Research methods
The object of the study is the phenomenon of happiness as a philosophical category
reflecting the value-based and meaningful dimensions of human existence.
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The subject of the study is the historical evolution of ideas about happiness and their
modern interpretations within the context of ethical and axiological issues.

The research methods include historical-philosophical analysis, comparative-analytical,
and hermeneutic methods. The historical-philosophical method makes it possible to trace the
development of ideas about happiness from antiquity to the present; the comparative-analytical
method is used to identify common and distinctive features of different concepts; the hermeneutic
approach ensures the interpretation of the semantic aspects of the concept of happiness within the
context of philosophical traditions.

Discussion and Results

From an axiological perspective, happiness is understood as “a value, the measure of good
in a person’s life, and the ideal of the perfection of both the individual and existence as a whole.”
The sociology of happiness considers happiness as a social good and examines the definition and
significance of this philosophical category from a social standpoint. So-called “felicitarian” ideas
have existed in all historical periods; they can be found in the philosophical views of nearly all
thinkers from antiquity to the present day, from Plato, Aristotle, and Epicurus to contemporary
philosophers.

Turning to historically established concepts of happiness, it should be noted that the main
approaches to its understanding were formed in ancient philosophy, while in subsequent historical
epochs hedonism, Stoicism, and eudaimonism were further developed.

The hedonistic concept, formulated by Aristippus, regarded happiness not only as the
avoidance of suffering but also as the maximal attainment of pleasure. It became the object of
criticism in later theories, where pleasure was considered a “trap,” since a person is inclined to
become its slave. Aristippus, the founder of hedonism, argued that the highest good consists in
pleasure and joy, distinguishing between two states of the soul: one fragile and gentle, the other
coarse and harsh. He believed that the path to happiness lies in maximizing pleasures and avoiding
pain.

The Stoics (Epictetus, Seneca, Marcus Aurelius) believed that proper desires, self-restraint,
and a person’s actions and conduct are the key to happiness; however, to achieve it, an individual
must fully develop themselves regardless of external circumstances. Compared with hedonism,
this was a step forward: here happiness is no longer linked to bodily pleasures but to personal
development.

Eudaimonism, represented by Plato and Aristotle, regarded happiness as the highest good
for human beings. Thus, in his Nicomachean Ethics, Aristotle defines happiness as follows:
“Happiness as the goal of actions is clearly something complete, [full, final] and self-sufficient”
(Apucrorens, 2022: 62).

In his teaching, happiness appears as a perfected activity with intrinsic value. Modern
researchers note that the understanding of happiness may be more complex: external goods can
play a role not only as conditions but also as components of a flourishing life, which reflects the
difficulty of defining the formula of eudaimonia throughout a person’s life (Symons &
VanderWeele, 2024: 10). At the same time, contemporary studies also demonstrate the possibility
of empirically examining virtues associated with well-being: McManus et al. developed and
validated a scale for measuring the virtue of conscientiousness based on Aristotelian theory,
showing that philosophical ideas about virtues and happiness can be observable and measurable
within modern psychology (McManus et al., 2024: 21323).

In the Middle Ages, life guidelines were oriented toward the realization of Christian ideals
and estate-based values. As a result, happiness came to be perceived as a phenomenon of life
connected with faith, patience, compassion, and love. Thus, Augustine of Hippo believed that
happiness arises from an inner transformation brought about by accepting the truths of the
Christian religion. It is based on the rejection of egoism and on love for God and one’s neighbor.
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Moreover, earthly happiness was regarded as lacking full value, since it was constantly compared
with the promised heavenly happiness of the future.

Philosophers of the modern period made a decisive contribution to the formation of the
Western understanding of happiness. The works of John Locke, the founder of the liberal tradition,
are especially significant in understanding the individual and the main goals of human life. He
argued that happiness is individual and that no one has the right to impose their own idea of it on
another person. For Baruch Spinoza, happiness meant liberation from passions and from one’s
own ego, enabling a person to reveal their spiritual foundations.

Immanuel Kant sought to overcome the naturalistic view of the human being and
emphasized the duality of human nature: as part of nature, a person is subject to its laws, but as a
rational being they are free. Natural impulses determine egoism and the pursuit of well-being and
happiness, whereas rational impulses compel a person to fulfill duty and thereby limit these
aspirations. In the philosophy of Friedrich Nietzsche, the idea of happiness was simpler: it restores
natural human impulses and is expressed in self-realization and the defense of one’s own egoistic
interests. In the views of these thinkers, happiness always stems from human “nature,” yet it is not
limited to physical existence and includes a spiritual principle.

These limitations were largely lifted by the French materialists of the Enlightenment —
Julien Offray de La Mettrie, Paul-Henri Thiry, Baron d’Holbach, and Claude Adrien Helvétius (at
least in a “problematic” sense). They continued the hedonistic tradition, viewing the human being
as a bodily creature subject to the laws of nature, yet they also advanced the idea that happiness
combines the good of the individual with the good of society as a whole. In this direction, later
Ludwig Feuerbach, reflecting in the spirit of Aristotle, considered the human striving for happiness
as the fundamental principle of life. He also emphasized the moral and rational pursuit of
happiness, which overcomes egoism and transforms into love for oneself. A person’s
understanding of their dependence on others contributes to their striving for personal happiness.

In the philosophy of Sgren Kierkegaard, love is defined as a feeling that originates in a
person’s inner world. Love cannot be fully conveyed through words and expression. Poetry can,
to some extent, transmit love through metaphors, yet no other art conveys it as precisely as music.
Poetry also uses the word as an intermediary. Moreover, love is emotion rather than description.
It is instantaneous and exists beyond time. Love that is true, strong, and honest arises from the
deepest depths of the human soul (Tosterenos & Myxamenainsi, 2025: 75).

In the 20th century, thinkers such as Erich Fromm and Viktor Frankl believed that
happiness is achieved through the realization of a person’s actions and their integration with one’s
personality. Essentially, they continued this line of thought, although they did not address the
question of the dependence of human happiness on social conditions. In Eastern philosophy, a
person was regarded as part of a whole, and the pursuit of opposing others or defending personal
interests was perceived as a “disturbed” state of consciousness.

During the Soviet period, happiness was viewed from the perspective of the “work-
centered” ideology: its source was considered to be socially useful activity. People united by the
common idea of building communism envisioned a happy future and, most importantly, their place
in it. Thus, in each historical era and across different civilizations, happiness was understood
differently. At the same time, its dependence on the conditions of social life was emphasized.
Undoubtedly, philosophical thought developed through the clarification and deepening of views
on this aspect of human existence. Our time is no exception: new social realities compel us to
rethink the humanistic understanding of happiness and the challenges on the path to achieving it.

If the meaning of life is linked solely to satisfying a person’s natural needs, the pursuit of
power, or, ultimately, activity subordinated to the fulfillment of these and other needs, human life
loses its “higher” significance, since the meaning of any phenomenon implies something more
elevated. This represents a step forward compared to hedonism: here, happiness is associated not
with physical pleasure but with personal development.
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According to this “reference point,” one’s understanding of life serves as a measure of its
social significance. Therefore, sooner or later, a person whose life lacks social significance begins
to feel the meaninglessness of their existence, its “uselessness.”

The result is often disappointment in life, which can sometimes lead to suicidal tendencies.
John Stuart Mill once noted: “It is better to be a human being dissatisfied than a pig satisfied; better
to be Socrates dissatisfied than a fool satisfied” (Mill, 2001: 55). At the same time, it is not wrong
to assert that a person’s happiness depends on how they understand the meaning of life and how
much their life is filled with that meaning.

The meaning of life is determined by the degree of development of a person’s system of
needs. If a person has developed high spiritual needs, they become an individual who directs their
activity toward the creative fulfillment of society’s needs. In this way, a person works together
with others, creates a common good, and feels happy in accordance with the social significance of
this creativity.

This idea underlies N. Bradburn’s theory of psychological well-being, where happiness is
seen as a balance of positive and negative emotions. John Stuart Mill, in his work Utilitarianism,
described happiness as the pursuit of pleasure and the absence of suffering (Mill, 2001: 70).

The founder of psychoanalysis, S. Freud (®peiix, 1992: 67), emphasized that the leading
role in a person’s mental life is the pursuit of pleasure and the avoidance of suffering. He also
argued that civilization hinders a person from achieving happiness by forcing them to suppress
instincts, give up desires, or postpone their fulfillment. Freud noted that “happiness” is a
momentary satisfaction of desire rather than a permanent state.

The Polish philosopher and art historian W. Tatarkiewicz, studying the phenomenon of
happiness, described it as a complex moral and psychological state that includes objective aspects
(favorable life circumstances) and subjective ones (pleasant experiences). He does not view
happiness as possession of material goods, but rather as a positive balance in life, where good
outweighs evil. Tatarkiewicz emphasizes that happiness lies in the sense of life’s dynamism and
the striving to achieve goals, rather than in a constant state of joy (Tarapkesuu, 1981: 253).

The French writer P. Bruckner considers the concept of happiness extremely vague and
calls it “this most fragile feeling” (Bruckner, 2010: 6). In opposition to Tatarkiewicz, he argues
that the dream of perfect happiness is unattainable, which is why we value coincidences and
moments of pleasure more.

If a person finds it difficult to realize themselves in society, not everyone pursues happiness
in the same way: while some are able to focus on a collective endeavor, others think more about
life comfort and physical well-being.

The characteristics of modern society significantly influence interpersonal relationships,
shaping the phenomenon of “personal happiness” connected to love, marriage, and family.
However, for the first time in human history, family relationships have found themselves in a state
of widespread crisis.

Let us begin with the phenomenon of sexual love as the foundation of marital and family
relationships. As is well known, sexual love draws from two sources—natural and socio-
psychological. The first manifests as physical attraction and serves the continuation of the species;
the second lies in spiritual unity. Their combination transforms love into a holistic feeling, and it
is in this quality that it becomes a force uniting all aspects of human experience—physical,
emotional-psychological, and spiritual—elevating life above the mundane and allowing a person
to experience a joyful, truly celebratory sense of existence.

However, in modern society, romantic relationships are closely intertwined with other
aspects of human life. Previously, V. A. Tuev considered the understanding of happiness through
the lens of life’s meaning, while E. Fromm wrote extensively about the formation of a particular
anthropological type of person—a “market”-oriented personality (Tyes, 2009: 90). Today, this
type of person largely dominates, resulting in the loss of integrity and the genuine phenomenon of
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sexual love: the lofty feeling that was once one of the most important conditions of happiness is
being displaced from life and often reduced merely to sexual relations.

This reality is reflected even in language: it is not uncommon to hear a young woman say,
“We have a relationship,” which is in fact a euphemism referring only to an intimate connection,
unburdened by deep love. Yet physical attraction fades quickly and may eventually disappear
entirely. Often, there is nothing to replace it: a market-driven society spiritually impoverishes the
individual, as “pure” material success, bodily comfort, culinary indulgences, fashionable items,
and other “delights” of consumerism occupy the leading positions in their system of value
priorities.

In this case, the suppression (pushing to the background) of such spiritual values as duty,
nobility, courage, reason, erudition, creative abilities, talent, the romance of labor, and devotion to
ideals becomes evident. The underdevelopment of the emotional and sensory sphere in modern
young people, along with the impoverishment and weakening of their spiritual sensibilities, turns
the surrounding world into a continuous gray reality, deprived of vivid colors, causing life to lose
its appeal. In the absence of a striving for personal self-improvement, the spiritual potential of
spouses, accumulated in youth, is quickly exhausted, and with it fades the light of love.

According to E. Fromm, “all his attempts for love are bound to fail, unless he [an
individual] tries most actively to develop his total personality, so as to achieve a productive
orientation; that satisfaction in individual love cannot be attained without the capacity to love one’s
neighbor, without true humility, courage, faith and discipline.” (Fromm, 2000: 5).

It cannot be claimed that this is always the main reason for such losses, but for
understanding life, this factor is of critical importance. The loss of life’s meaning at an early age
is increasingly becoming a widespread phenomenon. Constant disappointment in life becomes a
persistent backdrop to all experiences and often leads to suicidal decisions.

As a result, in modern society, instead of a shortage of material goods, a paradoxical
situation of a “happiness deficit” arises, associated with the phenomenon of the “existential
vacuum” (Fromm, 2013: 36). This leads to a misunderstanding or loss of the meaning of life.
Contemporary society primarily directs people toward satisfying material and prestige-status
needs. Consequently, the simplification of social priorities results in the standardization of needs,
desires, tastes, and other aspects of life.

It is clear that such social conditions are unfavorable for the realization of an individual’s
creative potential, solving life problems, and achieving happiness. All these false manifestations
of happiness replace the processes of self-organization, self-discipline, and self-actualization.

For instance, Ray Bradbury’s dystopia Fahrenheit 451 depicts a model of the future in
which life is seen as the elimination of negative emotions, its simplification, and its filling with
pleasures (Bradbury, 1953: 156). People strive for entertainment, indulgence, meaningless leisure,
and ultimately for the simplification of their own life activity. Philosophy, history, literature, and
other fields that cultivate human development are pushed out of life, distancing a person from their
true human essence.

Today we have also embarked on the path of this “development.” According to social
surveys, currently one-third of the adult population reads books a lot, while another third does not
read at all. Unfortunately, the problem of reading goes beyond this. What matters is not only what
a person reads, but also how they perceive what they have read.

E. Fromm noted that reading novels, for example, “can be read with inner participation,
productively—that is, in the mode of being.” (Fromm, 2008: 29). This means that a person deeply
analyzes what they read, compares it with the issues of the era in which the author lived, and forms
their own conclusions on the questions raised in the book or related to them. Essentially, it is an
act of co-creation between the author and the reader. Otherwise, a person is limited in acquiring
new knowledge and in creative expressions of life, which does not contribute to achieving
happiness, since life lived without creativity becomes meaningless, and the monotony of everyday
existence tires and drives a person toward the world of entertainment.
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According to I. I. Changli, “work, being a specifically human mode of existence, to some
extent satisfies all higher human needs (in creativity, cognition, communication, self-
improvement, etc.), generates the noblest movements of the human soul, and therefore serves as a
source of human happiness” (Haurium, 1973: 527). E. Fromm emphasizes that “productiveness is
the source of strength, freedom, and happiness” (Frankl, 1992: 139).

V. Frankl said about this: “Don’t aim at success - the more you aim at it and make it a
target, the more you are going to miss it. For success, like happiness, cannot be pursued; it must
ensue, and it only does so as the unintended side-effect of one’s dedication to a cause greater than
oneself or as the by-product of one’s surrender to a person other than oneself.” (Frankl, 1992: 10).

American psychologist Abraham Maslow, who developed the model of the hierarchy of
human needs, asserts that a person can achieve true happiness only by realizing themselves in life,
which allows them to experience “peak experiences” - states of maximum joy and positive
emotions. Here are the five main levels of Maslow’s pyramid:

1. Physiological needs — basic needs essential for survival: food, water, air, sleep. Without
satisfying these, a person cannot move on to higher levels of needs, as these are fundamental for
life.

2. Safety needs — include physical and emotional security, protection from threats. This
can involve safe housing, financial stability, and health. Meeting these needs gives a person a sense
of confidence and protection.

3. Social needs — the need for love, belonging, and social interaction. It is important for a
person to feel part of a group, have close relationships, friends, and a supportive environment.
Social connections contribute to emotional well-being.

4. Esteem needs (recognition) — the desire for self-respect, confidence, recognition, and
respect from others. At this level, a person seeks to feel valued and respected, achieve success, and
gain status in society.

5. Self-actualization needs — the highest level, where a person strives to realize their
potential, achieve personal growth, and self-fulfillment. Here, they engage in creativity, self-
expression, and pursue goals important to themselves rather than for the approval of others
(Maslow, 1987: 20).

These levels of needs show how, as a person satisfies basic needs, they strive for higher
ones, and how this affects their personal development.

The inability to experience positive emotions constantly is rooted in human nature:
emotions come and go in stages. People cannot remain in the same state indefinitely; emotional
states alternate. Negative “addicts” spend most of their time in negative emotions, whereas happy
people, on the contrary, more often experience positive emotions.

The depth of experience is an important aspect of happiness. “Peak experiences” provide
access to new emotional states that are unavailable to negative addicts. To understand these states,
one must experience them.

Understanding happiness as an imperative of a full life is important for every person, which
is why philosophers have always shown interest in questions related to this concept. The
understanding of happiness is reflected in fairy tales and folklore, in mythology, and in the artistic
literature of all peoples around the world.

Over a long period, many interpretations of this concept have emerged, which are generally
associated with the idea of the future and the search for what brings a person the greatest
satisfaction.

The scholar V. Tatarkevich, who conducted theoretical studies on these questions, noted:
“It is difficult to define the concept of happiness for three reasons: first, it is polysemantic; second,
happiness is defined as an ideal, and it is indirectly and approximately connected to reality; third,
it is a dual concept, including a subjective element comparable to the objective” (TatapkeBuy,
1981: 46).

86



HIKMET, Nel (7), 2026 ISSN-e 3007-8598

Indeed, happiness, when defined theoretically, reveals its various aspects. Based on life
experience, a person often realizes that achieved happiness can be deceptive and illusory. The
noblest aspirations may turn out to be mistaken, hopes - unfulfilled, and love - often genuine but
not always justified.

In all aspects of life, happiness appears as an illusion and fragility, and it is necessary to
consider how much it depends on circumstances beyond our control. It is no coincidence that the
ancient Greeks believed the gods envied human happiness and took measures to punish a happy
person.

Alongside general notions of the value of happiness, it is unsurprising that pessimistic
concepts of its perception exist. For example, A. Schopenhauer doubted the possibility of
happiness and considered it a “negative” phenomenon (ILlomenraysp, 2019: 140). In his
philosophical work The Meaning of Life, L. Frank emphasizes the close connection of happiness
with sadness and suffering, as well as the problematic relationship between happiness and justice
(Frank, 1976: 54). This raises the question of achieving an ideal society in which everyone could
fully attain happiness.

Therefore, it is fair to say that a person’s happiness depends on how they understand the
meaning of their life and how much their life is filled with that meaning. The meaning of life is
determined by the level of development of a person’s system of needs. If a person has high spiritual
needs, they become someone who directs their activity toward creativity that satisfies the needs of
society. In this way, a person works together with others, creates a common good, and feels happy
in accordance with the social significance of that creative work.

Thus, happiness includes moments of positive experiences, which are remembered more
intensely if they are deep and long-lasting. Complete maximization of happiness is unattainable,
and constant bliss appears more like a utopia for those who do not take human psychophysiology
into account.

Active research on happiness within psychology began roughly in the 1960s—-1970s. Over
the next forty years, science followed roughly the same path in understanding happiness that
philosophy had taken over the previous two millennia. Now, the conclusions drawn by thinkers
were receiving empirical confirmation. Today, psychology has accumulated extensive data: on
cultural variations in understanding happiness, its relationship with indicators such as material
well-being, age, and education, as well as subjective factors like life meaningfulness, goals, and
perception of events. However, a question arises: is something important lost with this approach
to understanding happiness? Many studies are sociological in nature. Their data are interesting,
but they only “capture” familiar information, without bringing us closer to understanding the
complex phenomenon that is human happiness. Thus, research on happiness in psychology raises
difficult questions: what is the essence of happiness, what are the methods of study, and what are
the conceptual frameworks?

According to B.S. Bratus, psychology was for a long time built on a natural-scientific basis.
However, a shift is now emerging, since attempts to understand human psychology lead to
questions about the essence of a person and the meaning of their existence. Psychology cannot
avoid turning to ethical, philosophical, and theological understandings of these questions. In our
view, limiting research on such a complex topic as happiness solely to psychological methods is
unlikely to bring us closer to understanding the phenomenon. Research on happiness must
introduce terms such as “human essence,” “alignment with one’s purpose,” and “following the
voice of conscience.” Certainly, all these phenomena are difficult to classify as proper objects of
psychological study. However, describing happiness in terms such as “achievement of goals” or
“presence of positive emotions,” in our opinion, provides only a somewhat reduced understanding
of this complex phenomenon. The meaning of life and personally significant goals undoubtedly
constitute a major source of happiness. Yet can we speak of true happiness without addressing the
content of these goals and meanings? Of course, achieving any goals significant to the individual
and having any meanings can, for a time, give life value, generate satisfaction, and evoke positive
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emotions. However, meanings, goals, and values are not ultimate categories; they do not close in
on themselves. It is important to consider what lies behind these phenomena, what they can be
related to, and through what they can be evaluated. The question of what this is is extremely
complex (Jleoutses, 2002: 57).

One possible answer lies in the concept of the “essence of a person.” E. Fromm, for
example, wrote about a developmental path that aligns with human essence. Failure to follow this
path leads to suffering and illness. A person may lead an active life, set and achieve many goals,
but this does not necessarily bring happiness — on the contrary, it is more likely to increase
suffering.

A similar idea is developed by B. S. Bratus, who argued that normal human development
contributes to a person’s connection with their generic essence. Bratus does not give a definitive
answer to the question of human essence but links it to one’s relationship with other people.

V. Frankl claimed that meaning is not created but discovered, and in every situation, one
should be guided by conscience: “Conscience is the organ of meaning.” This highlights an
important point - life’s meaning goes beyond the individual and is grounded in ethical principles.
Although Frankl noted that conscience does not always guide correctly, it generally signals to a
person what is worthy and what is not. The intense excitement felt by those who enjoy loud, lively
events, and the quiet joy of those who prefer calm, solitary activities - these are all manifestations
of happiness (®pank, 1976: 126).

Although the problem of happiness has long been studied, each investigation opens new
perspectives. This topic has gained particular significance in contemporary Russia. Interest in it
has always existed, though from different viewpoints, and there have always been unresolved
questions and unexplored aspects. The topic remains relevant and intriguing for researchers.
Today, it attracts not only philosophers but also psychologists and educators.

Abraham Maslow, an American psychologist, believed that happiness lies in self-
actualization, which a person attains through the satisfaction of their needs - from basic ones such
as food, drink, and safety, to those of recognition (Maslow, 1987: 52).

A self-actualized person is calm, confident, talented, tolerant, resistant to depression and
hysteria, possesses a healthy self-esteem, and has a harmonious outward appearance. Philosophical
schools such as hedonism and utilitarianism link happiness primarily to physical pleasures, which
explains the happiness of lovers, driven by the need for recognition and chemical-biological
reactions. Nietzsche believed that happiness is unattainable, at least for the majority of Europeans
of his time. Christianity, in his view, had killed the true God - the God who gives - and instead
created the ideal of the suffering God. Humans are prescribed to strive toward God, purifying
themselves through suffering and deprivation. They are not entitled to be happy; they must suffer
for the sake of the soul’s purity.

The problem of happiness is closely connected to the question of the meaning of life. Does
this meaning change over the course of life, or does it remain constant? Can happiness itself be
the meaning of life, or is it merely a means of achieving it?

It should be noted that most Russian philosophers did not address the topic of happiness.
However, some, when discussing the meaning of life, touched upon it. Vasily Rozanov was one
such thinker. His approach is based on a contradiction: on one hand, a person cannot help but be
drawn to the pursuit of happiness; on the other, they are obliged to follow this drive, even though
they sometimes resist it. Attempting to resolve this contradiction, Rozanov turns to the history of
the idea of happiness. A person is always driven by the desire for happiness, often without even
realizing it. The demand that everyone should pursue only their own happiness implicitly denies
the significance of those ideas for people “which, only to the extent of their connection with
personal happiness, should become objects of aspiration and aversion.”

Rozanov defines the very concept of happiness as “a term denoting the highest guiding
principle or ideal, in light of which we apply a specific order of thinking to a given object.” He
also believes that there is no universal happiness; it is individual, a personal experience. Rozanov
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notes that happiness is a state in which a person has reached the highest degree of satisfaction and
no longer strives for new goals or pursuits (Po3anos, 2018: 38). The only differences in people’s
experiences of happiness are their duration and intensity. Preference should be given to happiness
that is longer-lasting and quantitatively greater. If it is possible to make several people happy rather
than just one, it is desirable to do so.

People cannot be divided into higher or lower based on their experiences of happiness,
since all who “experience equally” are equal in their right to happiness. The feeling of happiness
should not be overanalyzed or anticipated, because then it disappears; any reflective contemplation
drains its energy. Such happiness will be less intense or may vanish entirely. Therefore, one should
think less about happiness. Here one can find a parallel with Viktor Frankl, who also argued that
conscious striving for happiness is impossible. Rozanov stated that if a person makes happiness
their goal, they turn it into an object of attention and lose sight of the reasons for it, causing it to
slip away. This perspective can be contrasted with that of Ludwig Feuerbach, who argued that all
human desires and aspirations are directed toward happiness and that it is impossible to avoid
them. Rozanov also speaks of the dependence of truth on happiness: “only to the extent that
happiness is achieved can a person know the truth” (Po3anos, 2018: 35).

Conclusion

In conclusion, it should be noted that happiness is primarily linked to the growth of a
person’s needs. It is important to emphasize that the expansion of an individual’s needs involves
“the emergence of higher spiritual needs. This is seen not only as a measure of satisfying existing
needs, but also as a system of activity that determines the appearance of new needs or, conversely,
the disappearance of previously formed ones. The restructuring of a person’s system of needs
occurs through their creative and labor activities, where their interests are realized, abilities are
developed, and their spiritual structure is reorganized.”

Such a transformation is possible within a social context, providing an individual with the
opportunity to realize themselves through work and other activities aimed at social creativity—a
“common cause.” However, as a widespread phenomenon, it presupposes the presence of a social
environment that stimulates self-knowledge and creative choice.

Ultimately, it is a manifestation of creative activity, which not only allows one to satisfy
existing needs but also acts as a social means of creating new ones. In this case, the growth of
needs becomes an important condition for a person’s social and creative activity, filling their life
with profound meaning. Only in such a situation does a person’s happiness acquire genuine human
content. Therefore, only happy people can make discoveries, improve something; in other words,
everything a person achieves is the result of their experience of happiness. One manifestation of
happiness is utility (the utilitarian principle), but it does not encompass the full scope of happiness.
Utility is a good achieved through institutions. However, this approach can distort human life.
There are higher needs of a spiritual nature (religion, philosophy, art) that cannot be expressed
through utilitarian principles. If humanity constantly strives only for happiness, it will find itself
trapped, like in a stifling ring, not knowing how to live differently and lacking the means to do so,
except by turning away from happiness, which must be learned to accept.

Thus, the concept of happiness has undergone significant transformation throughout the
history of philosophy, reflecting changes in worldview, value systems, and socio-cultural
orientations of humanity. From ancient eudaimonia and Christian bliss to modern concepts of self-
actualization and subjective well-being, the idea of happiness remains key to understanding human
existence.

Contemporary philosophy views happiness not as a static state but as a process of
continuous spiritual and personal development, a search for balance between individual and
societal values. Awareness of the historical forms of this category helps develop a more holistic
approach to the problem of human well-being in the 21st century, connecting the wisdom of the
past with the challenges of the present.
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