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PSYCHOSOCIAL FOUNDATIONS AND SOCIAL MANIFESTATIONS OF
SUPERSTITIOUS BELIEFS

Abstract. This article examines superstitious beliefs and behaviors from a
psychosociological perspective, focusing on their development, functions, and persistence in
modern societies. Drawing on theoretical explanations and examples from Turkey and other
countries, it discusses how these beliefs arise through mistaken causal connections, conditioning,
social learning, and the transmission of cultural traditions. It also considers how fear, helplessness,
uncertainty, limited knowledge, and the desire to predict the future encourage people to adopt
superstitious practices. Particular attention is given to the psychological benefits attributed to these
practices, including a sense of security, perceived control, and relief from anxiety. Some practices
follow an existing belief, while others become habitual and gradually give rise to beliefs. The
article further explores the relationship between superstition and personal characteristics such as
gender, age, education, and intelligence. Examples involving astrology, lucky numbers, protective
objects, and rituals illustrate how superstitious beliefs take different forms across social and
cultural contexts. The discussion suggests that scientific knowledge and modernization do not
necessarily eliminate superstition. Instead, these beliefs may change form while continuing to meet
emotional and social needs. Their persistence is therefore understood in relation to both individual
experiences and the wider cultural environment.

Keywords: superstition, uncertainty, fear, helplessness, conditioning, astrology, ritual.

A AWTeH
Mapmapa ynusepcumemi, meono2usi 2bLIbIMOApbIHbIY 00kmopbl, npogeccop (blemambyn, Typxus),
e-mail: aliayten@marmara.edu.tr

blpbIMIIBLI CeHiMAEPAIH MCUX0dJIEYMETTIK Heri3epi MeH KOFaMIbIK KepiHicTepi

Anparnma. Makanana bIpBIMIIBIT CEHIMIIEP MEH OPEKETTEP/IiH KAaJbINTACybl, aTKapaThiH
KbI3METTEPl JKOHE Kasipri KoramJa cakTaly ceOenrepi IMCHXOJIEyMETTIK TYpPFbIIaH
KapacThIpbUIaibl. TeopHsubIK TYCIHAIpYIep MeH TypKusiiarsl skoHe 0acka enjiepieri Mpicanaap
HETi31HAe MYHJall CEeHIMJAEPIH >KeKe aJaM OMIpIHJErl >KOHE KOFaMIBIK OpTaJarbl OPHBI
TannaHagpl. bIpBIMIIBIIABIKTEIH Maiia OONybl OKUFalap apachlHAAFbl ceOem TIeH canjgap
OaillaHBICBIH KaT€ TYCIHIIPYMEH, IIapTTaHyMEH, JJIEYMETTIK YHpEHYMEH MKoHE MOJIeH!U
JOCTYPJIEP/IiH YPIIaKTaH ypriakka OepityiMeH OainaHbICThIpbUIaabl. COHbIMEH Oipre KOPKBIHBIII,
JTOPMEHCI3MMIK, Oenrici3mik, OUTIMHIH JKETKUTIKCI3AIrT J>KoHE OOJalIakThl OlIyre YMTBUTY
CUSIKTBHI (paKTOpIApbIH BIKMANIBl allbUIabl. AZaMIapAbIH BIPBIMIIBUT OPEKETTEPACH KYTETiH
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NICUXOJIOTHSUIBIK Mai1achiHa, acipece Kayilci3ik ce3iMiHe, jKaraaiapl 6aKbpuIayna yCTauThIHaal
acepre »oHe Ma3achI3IbIKTHIH OdceHICYiHEe Ha3ap ayaapbuiaibl. MyHIal opekeTTep Kei1e HaKThI
CCHIMHIH HOTIDKECIHAC OpBIHAANCa, Keiae oJeTKe alHajblll, KEWiH THICTI CEeHIMHIH
KaJIBINTaCybIHA BIKIAT €Te/ll. bIpbIMIIBIIABIKTBIH KBIHBIC, JKac, OUTIM JIEHIeil )KOHE 3UATKEPIIIK
KaOlJIeT CHUSKTBI JKEKE epeKIIeTIKTepMEeH OaillaHBIChl Aa KapacThIpbLIaabl. ACTPOJIOTHS, COTTI
caH/ap, KOPFaHBIII 3aTTapbl MEH TYPJII PaciMep Typaibl MbIcayiap OYJ1 KYOBUIBICTBIH MOJICHU
opTara Kapail esreperiHiH Kepceremi. FbulbIMu OUTIMHIH KEHEOI MEH KOFAMHBIH JKaHFBIPYBI
BIPBIMIIBUIABIKTEL MIHJCTTI TYpZAC KOMMAHTBIHBI TYKbIpbiMaaiaabl. OJI jkaHa CHIIaTTapra ue
OOJBIN, aZaMHBIH SMOLMSUIBIK JKOHE ONEYMETTIK KAKETTUIKTEPIH OTeyaAl JKalFacThIpajbl.
COHIIBIKTaH BIPBIMIIBUT CEHIMACP/IIH TYPAKTHUIBIFBIH TYCIHJIPY/IE aJaMHBIH YKEKe TIKipuOeciH
1€, KSH OJIEYMETTIK JKOHE MOJICHU OPTAaHbI 1a €CKePy KaKeT.

KinT ce3aep: BIpBIMIIBUIABIK, OENTiCI3IK, KOPKBIHBIII, JOPMEHCI3MIK, IIapTTaHYy,
aCTPOJIOTHSI, PACIM.

AJan AdTeHn
Yuueepcumem Mapmapa, doxmop meonoeuueckux nayk, npogpeccop (Cmambyn, Typyus),
e-mail: aliayten@marmara.edu.tr

IlcuxoconuajabHblie OCHOBBI U OﬁllleCTBeHHbIe NPOABJICHUSA CYEBEPHDBIX BEpOBaHI/Iﬁ

AHHoTanusi. B crathe paccMaTpuBarOTCSi CyeBEpHble YOEKACHHS M TPAKTHKU C
MICHXOCOIMOJIOTUYECKON TOUKHU 3pEHUS, PACKPBIBAIOTCS UX (hOpMUpOBaHHE, (PYHKIINH U TPHIUHBI
COXpaHEeHHUs B COBpeMeHHOM ol1iecTBe. Ha ocHOBe TeopeTnyecKkux oOBbsICHEHUIM U TPUMEPOB U3
Typunn u Opyrux CTpaH aHAJIUM3UPYIOTCS MEXAHU3Mbl BO3HUKHOBEHHMS CYEBEPHUH, BKIIOYas
OIIMOOYHOE YCTAaHOBIIEHHWE MPUYUHHBIX CBSI3eH, OOYCIOBIMBAaHHE, COLIMAJIBLHOE HAyYCHHE U
nepeaadyy KyJabTYpHbIX Tpaauuuii. Ocoboe BHMMaHHE YIENseTCsl CTpaxy, OeCIIOMOIIHOCTH,
HEONpPeaeIEHHOCTH, HEJJOCTAaTKy 3HAaHUN W CTPEMJICHUIO MpeIBUIETh Oynyliee Kak (axkropam,
CHOCOOCTBYIONIMM  OOpaIIeHUI0 K CYeBepHBIM IpakTHKaM. PaccMaTpuBaroTCs — Takke
MICUXOJIOTHYECKHUE TTPEUMYIIECTBA, KOTOPBIE JIIOJAU CBS3BIBAIOT C TAKUMHU MPAKTHKAMHU: YYBCTBO
0€30MacHOCTH, OIIYIIEHUE KOHTPOJIS HaJ OOCTOSTENbCTBAMU W ociabieHue TpeBoru. OnHu
NPaKTUKA BO3HMKAIOT HAa OCHOBE ONpeAeiIEHHOro yOexXJeHHs, TOorja Kak Jpyrue cHadaia
CTaHOBSITCSI TIPUBBIYHBIMH M TIOCTETIEHHO CIIOCOOCTBYIOT (JOPMHPOBAHHUIO COOTBETCTBYIOIIETO
yoexaenus. O0cyxknaercsi CBs3b CyeBEpHil ¢ MHIWBHUIYalbHBIMH XapaKTePUCTHKaMH, B TOM
YHCIIe TO0JIOM, BO3pacToM, 00pa3oBaHUEM M MHTEIUIEKTOM. [IpruMepsl acTpoIOTHH, CYACTIMBBIX
qucell, 3alUTHBIX MPEIMETOB U PUTYAJIOB MOKA3bIBAIOT Pa3HOOOpa3He MPOSIBICHUH cyeBepUil B
PA3JIMYHBIX COHUAJIIBHBIX U KYJIBTYPHBIX YCIIOBHUAX. I[CJ'I&CTC?[ BBIBOJI, UTO Pa3sBUTUC HAYUYHOTI'O
3HAaHUS U MOJIEPHM3ALMS HE 00s3aTeIbHO NMPUBOJAT K UCUE3HOBEHUIO cyeBepHil. MI3MeHss cBou
(GOopMBI, OHM TIPOJIOJDKAIOT YAOBIETBOPSATH AMOIIMOHAIBHBIE M COIMAJIbHBIE MOTPEOHOCTH.
[ToaToMy MX yCTOMYHUBOCTH CIIEAYET pacCMaTPUBATh BO B3aMMOCBSI3U IMYHOTO OIBITA YEIOBEKA U
OKPY’KaroIlleH ero KyJIbTYPHOU Cpefbl.

KiroueBble cjoBa: cyeBepue, HEONPEAEIEHHOCTb, CTpax, OECIOMOIIHOCTS,
00yCJIOBIMBAaHNE, ACTPOJIOTHS, PUTYAJL.

) . Ali AYTEN
Marmara Universitesi, /lahiyat Bilimleri Doktoru, Profesér (Istanbul, Turkiye),
e-posta: aliayten@marmara.edu.tr

Batil Inanclarin Psikososyal Temelleri ve Toplumsal Gériiniimleri

Ozet. Bu makale, batil inan¢ ve davranislarin olusumunu, islevlerini ve modern
toplumlarda varligini siirdiirme nedenlerini psikososyolojik agidan incelemektedir. Kuramsal
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aciklamalar ile Tiirkiye’den ve farkl iilkelerden ornekler araciligiyla bu inanglarin bireysel ve
toplumsal yasam i¢indeki yeri ele alinmaktadir. Batil inanglarin ortaya ¢ikisinda yanlis neden ve
sonug iliskileri kurmanin, kosullanmanin, sosyal 6grenmenin ve kiiltiirel geleneklerin kusaklar
arasinda aktarilmasinin etkisi tartisilmaktadir. Korku, caresizlik, belirsizlik, bilgi yetersizligi ve
gelecegi bilme arzusunun bireyleri bu inanglara yoneltmedeki rolii agiklanmaktadir. Ozellikle batil
uygulamalara atfedilen psikolojik yararlar iizerinde durulmakta; giivenlik hissi, olaylar1 kontrol
edebilme algis1 ve kayginin hafiflemesi degerlendirilmektedir. Bazi davraniglarin belirli bir
inangtan kaynaklandigi, bazilarinin ise aligkanlik yoluyla siirdiiriilerek zamanla bir inanca
doniisebildigi belirtilmektedir. Ayrica batil inanglarin cinsiyet, yas, egitim ve zeka gibi bireysel
ozelliklerle iligkisi ele alinmaktadir. Astroloji, ugurlu sayilar, koruyucu nesneler ve rittieller
tizerinden bu olgunun farkli toplumsal ve kiiltiirel ortamlarda aldig1 bigimler gosterilmektedir.
Makale, bilimsel bilginin gelismesi ve modernlesmenin batil inanglar1 zorunlu olarak ortadan
kaldirmadigi sonucuna ulagsmaktadir. Bu inanglar, bigim degistirerek bireylerin duygusal ve
toplumsal ihtiyaglarmi karsilamayr stirdiirmektedir. Dolayisiyla kaliciliklarinin anlasilmasi,
bireysel deneyimlerle birlikte toplumsal ve kiiltiirel c¢evrenin de dikkate alinmasini
gerektirmektedir.

Anahtar kelimeler: batil inang, belirsizlik, korku, ¢aresizlik, kosullanma, astroloji, ritiiel.

Introduction

Galatasaray had won the football championship. We were at the Galatasaray Store to buy
a gift for a friend who supported the team. We were a little tired and distracted. But when we
reached one of the shelves, our distraction turned into surprise. There were bricks in front of us.
These bricks had been removed during the renovation of the Eski A¢ik (Old Open) Stand at Ali
Sami Yen Stadium.

We were surprised because we had not expected to find objects treated as sacred in this
modern shop. We were Galatasaray supporters too. We had visited the stands at Ali Sami Yen
Stadium many times. Perhaps these bricks even carried our footprints. Yet we could never have
imagined that one day we would encounter them as sacred objects for sale in the modern
Galatasaray Store at Capitol Shopping Centre.

Football, perhaps the most popular cultural phenomenon of the modern world, had created
its own sacred object. Before us stood football’s very own Karbala stone.

We attach various meanings to objects, colours, and even numbers, often without realising
it. Some of us have a lucky number; others have a lucky colour. You may remember Ince Ince
Yasemince, the popular television comedy show starring actress Yasemin Yalgin. Glilazer was one
of its unforgettable characters. She is a charming, quick-talking travelling saleswoman who is also
a swindler. She frequently ends up at the local police station, but each time she easily escapes
Inspector Tarumar and his bumbling police officer.

Research Methods

This study employs a qualitative research approach to examine superstitious beliefs and
behaviors from a psychosociological perspective. Descriptive, comparative, and analytical
methods are used to evaluate relevant literature in psychology, sociology, anthropology, and the
psychology of religion. The study analyzes the formation, development, and persistence of
superstitious beliefs by considering their psychological, social, cultural, and historical dimensions.
Particular attention is given to factors such as fear, uncertainty, helplessness, conditioning, and the
desire to know the future. Various cultural examples are also examined to demonstrate how
superstitious beliefs emerge and function in different social contexts. The findings are interpreted
within an interdisciplinary framework to explain the continuing presence of superstition in modern
societies.
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Discussion and Results

One day, she is back at the station, this time under the pretence of selling handcuffs.
Showing them to Inspector Tarumar, she says, “Inspector, these are lucky handcuffs!” Tarumar
immediately objects: “Don’t be ridiculous, Giilazer! How can handcuffs be lucky?” The following
conversation takes place:

Gulazer: “Inspector, what’s your lucky number?”

Inspector: “Eight.”

Gulazer: “And what’s your lucky colour?”

Inspector: “Blue.”

Gulazer: “Well, Inspector! If numbers and colours can be lucky, why can’t handcuffs?”

With these words, Gllazer shows us how deeply superstitious beliefs are woven into our
lives. Of course, she also makes sure she gains something herself. She puts the “lucky” handcuffs
on the inspector and the bumbling officer, then steals their wallets in the blink of an eye.

Some beliefs known as superstitions are, in fact, beliefs that were not originally considered
superstitious but changed over time. The popular belief that standing on a threshold brings bad
luck is rooted in a very different teaching: the idea that the threshold is sacred in Sufi tradition.

Members of Sufi orders regarded the threshold as sacred because it marks the meeting point
of the outer and inner worlds, where one passes from outside to inside. It provides access to the
spiritual guide, who represents the inner, spiritual dimension. This is why people would kiss the
threshold when entering a Sufi lodge, the spiritual guide’s room, or a tomb. The threshold also
symbolises the dervish way of life, self-effacement, and humility.

As this Sufi understanding spread among the public, people adopted the belief that one
should not sit on a threshold because it was sacred. Over time, however, the origins of this belief
were forgotten, and it became the belief that sitting on a threshold brings bad luck and misfortune.

Today, 52% of people in Western countries regard astrology as a science. Seventy million
Americans start their day by reading their horoscopes. There are more than three million astrology
websites, attracting around 120 million visitors a year. Similar trends are spreading rapidly in
Turkey, where a growing number of people believe in birth charts. Some take these beliefs so
seriously that they say, “I wouldn’t even go for coffee with someone without first analysing their
personality!” (Arslan, 2004: 34).

Astrology claims that people’s personality traits are linked to the day and time of their
birth, and that the positions of the Sun, Earth, and planets influence the zodiac signs. But is this
claim true? According to a large-scale study conducted at the University of Saskatchewan in
Canada, the answer is “No!”? The study followed 2,000 people born on the same day in 1958,
within a few minutes of one another, over many years. It examined how their personalities and
character developed. Meanwhile, 700 astrologers drew up birth charts based on the personality
profiles of participants randomly selected from this group. When the results were compared, the
astrologers’ predictions proved unsuccessful. According to this study, therefore, the belief that
personality traits are linked to one’s birth date and that the positions of the Sun, Earth, and planets
influence the zodiac signs is simply a myth.

Yet people develop their own explanations for the unknown and draw their own
conclusions. When the truth is uncertain, people want something to hold on to. To meet this need,
they create their own version of reality. If there is a group they can identify with in this respect,
they construct this reality together with others. This reflects a desire to escape uncertainty and
believe in something definite. Religion comes into play at this point, offering people certain
knowledge in which they can believe.

The French magazine Le Nouvel Observateur asked French philosopher and sociologist of
religion Frédéric Lenoir how “esotericism” could coexist with modern societies. He replied by
quoting Edgar Morin: “Human beings are both wise and strange. To live a human life, they need
emotion as much as reason, and myth as much as science.” (Atay, 2004: 79).
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We can consider Morin’s observation in terms of the functions of beliefs. William James,
regarded as the founder of the psychology of religion, states: “Beliefs are not useful because they
are true; they are true because they are useful.” According to James, what matters to us is not our
beliefs and ideas themselves, but their effects.® This is a pragmatist approach, and it also applies
to superstitious beliefs, which serve to meet psychosocial needs. This explains why they have
existed in every culture for thousands of years. Modern culture is no exception. Moreover, it
produces new forms of superstition.

This article examines superstitious beliefs and behaviors that persist in the modern era. It
aims to explore, from a psychosociological perspective, the factors that lead people to adopt these
beliefs. It also seeks to answer the following questions:

(a) What is superstition, and what forms does it take?

(b) How do superstitious beliefs and behaviors develop and persist?

(c) What are their psychosocial causes?

(d) What benefits do they offer individuals?

(e) Are superstitious beliefs and behaviors related to variables such as gender, age, and
education?

(f) What is the place of superstitious beliefs and behaviors in today’s world?

1. What Are Superstitious Beliefs and Behaviors?

There is no generally accepted definition of superstitious beliefs and behaviors. What some
people consider strange or superstitious, others may see as normal and familiar. Moreover,
something that only a few people believe today may become widely accepted in the future
(Ayverdi, 2006: 82). For example, very few people once believed in meteors, whereas today
everyone accepts “meteor theory.”

An example of the opposite situation is belief in alchemy. In twenty-first-century America,
this may be considered highly irrational because it contradicts current laws of physics and
chemistry. In tenth-century Iran, however, this belief was consistent with the scientific knowledge
of the time. People believed that metals could be turned into gold or silver (Ciblak, 2004: 125).

Therefore, what is considered a superstitious belief or behavior may vary across time and
place. For this reason, social, cultural, and historical contexts must be taken into account when
defining superstitious beliefs and behaviors.

The first social scientists to study superstitious beliefs and behaviors defined superstition
as the tendency to explain an event with a natural cause through supernatural, mysterious, or
scientifically disproven causes (Dean, & Kelly, 2003: 198). For example, Alfred Lehmann defines
superstition as “a general assumption that is incompatible with a particular religion, has no factual
basis, or contradicts the level of knowledge a society has reached.” Wuttke defines it as “attributing
supernatural qualities to objects and superhuman qualities to people.”

The behavioral psychologist Skinner considers superstition in terms of conditioned
reflexes. According to him, a child whose finger has been burned by boiling water may develop a
conditioned fear of a pot of boiling water. Similarly, a child bitten by a dog may become afraid of
all dogs. Skinner draws a parallel between these irrational fears and superstitious beliefs, placing
them in the same category. He also argues that if a person happens to avoid danger after performing
an action, this outcome reinforces the behavior, encouraging its repetition and continuation. In
Skinner’s view, superstitious beliefs therefore arise from a mistaken understanding of cause and
effect (Eysenck, 1970: 93).

Superstitious behaviors usually follow a superstitious belief or assumption. For example, a
person who believes that knocking on wood will protect them from possible harm performs this
action because of that belief. In other words, the behavior follows the belief. However, this
cognitive process does not always work in this way. Sometimes people perform behaviors
considered superstitious unconsciously and out of habit, without holding a specific superstitious
belief. When we consider superstitious beliefs and behaviors as a whole, we see that they combine
emotional, cognitive, and behavioral elements (Frankl, 1985: 46):

9
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. The emotional dimension includes emotional states and processes involving fear,
anxiety, anger, excitement, joy, surprise, and curiosity.

. The cognitive dimension includes processes such as perception, thinking,
imagination, memory, and attention.

. The behavioral dimension involves rituals and symbolic actions.

These definitions suggest that superstitious beliefs and behaviors have several
characteristics: they lack a factual basis, are irrational, vary across time and place, and provide
benefits to individuals. Within this framework, they can be defined as follows: “Superstitious
beliefs and behaviors are beliefs and practices that conflict with common sense and a scriptural
understanding of religion and therefore appear meaningless, yet provide psychological benefits to
individuals and are passed down from generation to generation.” This definition will guide the
discussion of superstitious beliefs and behaviors throughout this article (Lévi-Bruhl, 2006: 81).

2. Classification of Superstitious Beliefs and Behaviors

Superstitious beliefs and behaviors can be classified according to three criteria: their origin,
content, and purpose. For example, Gustav Jahoda divides them into four groups according to their
origin:

(a) Beliefs arising from a particular understanding of the universe or a coherent worldview.
Beliefs associated with jinn or the devil can be included in this group.

(b) Socially shared superstitious beliefs. Examples include associating black cats with bad
luck or making predictions based on numbers.

(c) Personal supernatural experiences. These include out-of-body experiences involving
extrasensory perception.

(d) Individual superstitious beliefs. Examples include having a lucky number or a lucky
hat (Golpinarli, 1977: 19).

Superstitious beliefs and behaviors can also be divided into four groups according to their
content:

(a) Beliefs related to major life events, such as birth, marriage, and death. One example is
the belief that a person will live where their umbilical cord is buried.

(b) Beliefs related to everyday activities. These include the belief that performing certain
activities on particular days brings good or bad luck. For example, some believe that getting
married between the two Eid festivals brings bad luck.

(c) Beliefs related to animals. Examples include the belief that an owl’s call signals a death
or that seeing a black cat brings misfortune.

(d) Superstitious beliefs in the religious sphere. This group includes beliefs about divinity,
knowledge of the unseen, seeking help from the dead, and beliefs about jinn.

Superstitious behaviors can be divided into two groups according to their purpose:

(a) Behaviors intended to protect against anticipated harm or danger.

(b) Behaviors intended to bring about a desired outcome.

Behaviors in the first group are understood as actions directed against an adversary
believed to be causing harm. In many cultures, this adversary takes the form of evil spirits, the
devil, or people with harmful intentions. Those who perform these behaviors see themselves as
being in a passive position because they feel a need to defend themselves against harm and danger
directed at them.

By contrast, those who perform behaviors in the second group see themselves as being in
an active position. They seek a material or spiritual benefit without feeling that they face a specific
threat or danger.

3. How Do Superstitious Beliefs Develop?

Human beings sometimes tend to act irrationally. When interpreting events, they may draw
incorrect conclusions because of prejudice or a lack of knowledge. This tendency contributes to
the development of superstitious beliefs and behaviors.

10
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People interact with stimuli in their surroundings and, in doing so, make connections
between events. Sometimes these connections reflect reality, but at other times they result from
mistaken interpretations. Such errors underlie almost all superstitious beliefs. These beliefs are
therefore often based on a mistaken understanding of cause and effect (Kusat, 2004: 66).

Our minds make sense of the world by forming connections between events or objects.
However, we sometimes make incorrect connections. These may become stronger over time and
develop into superstitious beliefs. Two basic patterns are involved in this process: the law of
similarity and the law of contact.

In superstitious beliefs based on the law of similarity, people believe that they can produce
a desired effect on a living being by acting on a representation of it. In other words, these beliefs
rest on the mistaken assumption that things resembling one another are the same. For example,
someone may make a cloth or wooden doll representing a person they dislike. They then believe
that harming the doll—Dby piercing it with needles or twisting its foot—will also harm that person.

In superstitious beliefs based on the law of contact, people believe that an action performed
on an object that has been in contact with a living being will also affect that being, even after the
contact has ended. Examples include trying to harm someone by using their hair or clothing, or
the belief once held in Germany that rubbing a fingernail over someone’s footprint would cause
that person to become lame.

Some superstitious beliefs are learned through conditioning. A student who passes an exam
while using an eraser with a teddy bear on it may believe that the same eraser will bring good luck
in future exams. They may also watch for the same sequence of events that occurred during the
exam they passed. For example, they might think, “In the previous exam, I sat in the front row,
and the teacher said hello when entering the classroom...” Certain fixed assumptions can also lead
people to misunderstand cause and effect. The “just-world belief” is one example. People may
believe that others deserve the bad things that happen to them and that justice has therefore been
served.

According to cognitive dissonance theory, people experience an internal conflict when they
realise that their superstitious behaviors, such as wearing an evil-eye amulet or knocking on wood,
are irrational. However, because changing their behavior is difficult, they change their attitude
instead. Over time, they develop the belief that wearing the amulet or knocking on wood is
beneficial. In other words, if a superstitious behavior becomes habitual, it will inevitably develop
into a belief.

According to the anthropologist L. Lévy-Bruhl, superstitious beliefs are transformed
versions of a society’s shared beliefs. They are passed down from generation to generation through
suggestion, imitation, and advice. Most superstitious beliefs are learned in childhood and
maintained throughout life without much questioning.

Superstitious beliefs develop in different ways and may eventually give way to other
superstitious beliefs. Beliefs that have been forgotten may also reappear after some time. The main
factor behind their persistence is the benefit they are believed to provide. As long as people think
that superstitious beliefs and behaviors benefit them, they continue to follow them, even when they
know they are irrational. Superstitious beliefs will therefore continue to exist as long as people
wish to know the future, seek security, and experience helplessness and fear (Artun, 1998: 85-
107).

4. Psychosociological Causes of Superstitious Beliefs

Superstitious beliefs and behaviors may have many causes, including cultural, economic,
sociological, psychological, and possibly biological factors. Here, however, we will focus mainly
on psychosociological causes. Different types of superstition may arise for different reasons.
Therefore, an explanation that applies to one belief may not apply to another. A single superstitious
belief may also have several causes. The main causes can be classified as follows.
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a. Not Understanding the Nature of Objects and Events

According to anthropologists such as Malinowski and Lévy-Bruhl, when primitive people
could not control events or understand their actual causes, they attributed mysterious powers to
inanimate objects in nature and turned to superstitious practices such as magic and sorcery
(Malinowski, 2000: 108).

They assigned various powers to everyday objects, such as axes and ropes, believing that
only by giving them these powers could they use them as intended. They also believed, for
example, that rocks were immortal and deserved respect. Striking rocks was therefore thought to
bring bad luck and outbreaks of disease. Modern people continue to follow the same pattern of
thinking. When faced with events they cannot explain, they still feel the need to look for causes in
the metaphysical world.

Examples of superstitious beliefs arising from a lack of understanding of objects and events
can also be found in present-day Turkey. In the Sivas region, a frog is hung from a tree branch to
cure warts. People believe that as the frog dries out, the wart will also dry up. In the Giresun region,
weak and frail children are taken under a walnut tree, which is considered a symbol of strength
and power. This is believed to make the children stronger. In Trabzon and the surrounding area,
women who have no children follow the same practice.

In Adana and the surrounding area, dogs howling at unusual times are believed to signal
that someone in the village will die. An overturned slipper or shoe is also thought to indicate an
approaching death, so it is immediately turned upright. People do not give milk or yogurt to others
in the evening because they believe this will lead to a death in the household. An owl landing on
a house is likewise believed to signal a death in that household, and owls are therefore considered
unlucky (James, 2000: 87).

b. The Desire to Know the Future

Superstitious beliefs satisfy the desire to foresee the future and anticipate possible
difficulties. Behind this desire lies people’s curiosity about the future and their wish to understand
what will happen in their lives, recognise symbolic signs about their fate, and prepare themselves
for positive or negative events. The desire for certainty about the future and for reassurance when
information is unavailable may lead people to adopt superstitious beliefs and behaviors.

For example, in Konya and the surrounding area, if a praying mantis grasps a small stick
held out to it, this is taken as a positive answer to the person’s question. In the Tekirdag region,
milk is dropped into a glass of water to predict a baby’s sex. If the milk stays on the surface, the
baby is believed to be a girl; if it sinks, a boy. In the same region, scissors are placed beneath one
chair and a knife beneath another without the pregnant woman’s knowledge. If she sits on the chair
with the knife underneath, the baby is expected to be a boy; if she chooses the chair with the
scissors, a girl. Believing in horoscopes published in newspapers and using numerical codes to
make predictions about the future are further examples.

c. Fear and Stress

According to Spinoza, superstitious beliefs are spread, maintained, and strengthened by
fear. He states, “If people could manage everything they faced according to known rules, or if
fortune always favoured them, they would not turn to superstition.”

Some people are overwhelmed by the feeling that a fatal illness or disaster could strike
them at any moment. This makes them fearful and undermines their courage. As a result, they feel
the need to perform irrational, even absurd, rituals that they believe will protect them. Examples
include knocking on wood or seeking protection from a coin with a hole in its centre.

d. Helplessness

When people face a disaster and believe that practical solutions are difficult to achieve,
they may turn to artificial solutions and believe these will help them. Many examples of
superstitious beliefs and behaviors arising from helplessness can be found at shrines. For instance,
some women who have no children believe that leaving a cradle made of cloth at the Zuhurat Baba
Shrine in Istanbul will enable them to have a child. At the Telli Baba Shrine, also in Istanbul,
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people cut a separate strand of wire for each wish and take these strands with them when they
leave. When their wishes come true, they return the strands to the shrine.

In his book The American Soldier, Samuel Stouffer notes that superstitious practices, such
as carrying amulets, talismans, and rabbits’ feet, became widespread among soldiers who
experienced helplessness and constant fear during the Second World War.

e. A Shift in What Is Considered Sacred

When the tendency to regard things as sacred is not expressed within religion, it shifts to
other areas, taking similar forms but involving different content. In other words, beliefs that are
suppressed and cannot find fulfilment in their original form may emerge in other ways.

According to psychologist Viktor Frankl, superstitious beliefs replace genuine beliefs when
the latter are suppressed. The human desire to believe cannot remain unfulfilled. People who
cannot accept widely recognised beliefs may therefore turn to superstition, however modern and
rational they may be. An example is the shaping of belief in fate through horoscopes.

7. The Modern World and Superstitious Beliefs

Superstitious beliefs and behaviors are a psychosocial phenomenon found throughout
history in every part of the world, from the most primitive tribes to the most modern societies.
Looking at history, it is impossible to draw a clear distinction between people who are superstitious
and those who are not. Everyone holds superstitious beliefs to some degree, and this remains true
today. Modern people also turn to superstition from time to time and seek help through
superstitious practices. Some do so occasionally, while others make these practices a regular part
of their lives.

The expectation that a modern way of life would eliminate superstitious beliefs has not
been fulfilled. Scholars studying the subject now acknowledge that these beliefs persist in the
modern age. In fact, the number of people who hold superstitious beliefs is greater than it appears.
Some hide their beliefs for fear of being ridiculed or perform the associated practices only when
they are alone.

Today, superstitious beliefs and behaviors may become more common during periods of
cultural disruption and economic crisis.”” These problems of modern life help sustain such beliefs.
In the past, people turned to superstition because they felt helpless in the face of natural events.
Today, economic crises or family problems may lead them in the same direction. People who feel
helpless look for a source of support. When they cannot find one, they may turn to superstitious
beliefs.

There are therefore many reasons to suggest that superstitious practices remain widespread
in modern Western societies, despite expectations that these societies would move away from
them. For example, a Gallup opinion poll conducted in the United States in 1990 found that 14%
of Americans believed that seeing a black cat brought bad luck, 12% believed the same about
walking under a ladder, and 5% about breaking a mirror.

In Italy, the Italian Association for the Protection of Animals and the Environment claimed
in 2007 that around 60,000 black cats were killed in the country each year because they were
believed to bring bad luck. According to the association, these killings occurred most often at
Halloween. In England, by contrast, black cats are believed to bring good luck.

Today, throughout the Christian world, particularly in the United States, one of the most
widespread superstitions associated with bad luck concerns the number 13. This belief is based on
a historical event involving Jesus and his disciples. While being pursued by Roman soldiers, Jesus
was accompanied by his twelve disciples, making thirteen people in total. One of the disciples,
Judas Iscariot, made an agreement with the Romans and betrayed Jesus. Thus, the thirteenth person
became associated with betrayal. The belief that the number 13 brings bad luck is based on this
event (Ayhan, & Yarar, 2005: 15-20).

According to the 1990 Gallup poll, 9% of Americans considered it a sign of bad luck when
the thirteenth day of the month fell on a Friday. This is linked to the biblical account that Jesus
died on a Friday. Beliefs about the unlucky nature of the number 13 can be found in many areas
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of everyday life. For example, some flight attendants are reluctant to serve passengers in seat
number 13, while some passengers ask to change seats if they are assigned that number. Similarly,
some high-rise buildings in the United States have no floor numbered 13. Fear of this number has
become so widespread in the Western world that it even appears in psychological literature under
the name triskaidekaphobia. A similar fear concerns the number four. Known as tetraphobia, it is
found in East Asian countries such as China, Japan, and Korea. This belief arises because the
words for “death” and “four” are pronounced the same way.

Other Gallup polls conducted in the United States show that superstitious beliefs and
beliefs in paranormal phenomena persist. Between 1990 and 2000, these surveys found a marked
increase in the number of people who reported seeing ghosts or claimed to see or know things
beyond ordinary perception. In a study conducted in England, 22% of participants said they
believed in lucky numbers, 18% in magic, and 75% that knocking on wood brought good luck.

In Turkey, various superstitious practices can be observed at saints’ graves and shrines,
which serve a psychological function in helping people cope with everyday difficulties. These
practices include seeking help from the dead, lighting candles, tying strips of cloth, making cloth
dolls and leaving them at shrines, stretching strings, winding thread onto spools, and leaving sugar
on the grass around shrines.

It was expected that superstitious beliefs would decline as scientific knowledge increased
in the modern era. However, this expectation was not fulfilled. These beliefs may have changed
form, but they have continued to exist. In the past, for example, people avoided saying the words
“devil” or “jinn” because they believed that mentioning their names would cause these beings to
trouble them. Although such beliefs still exist to some extent, some people today also avoid saying
words such as “cancer” and “AIDS” for the same reason (Jahoda, 1970: 32).

Conclusion

Superstitious beliefs and behaviors, defined as “beliefs and practices that conflict with a
society’s level of knowledge and dominant religious understanding, and therefore appear
meaningless, yet provide psychological benefits to individuals,” have become part of popular
culture in the modern world. Horoscopes and the attribution of good or bad luck to particular
numbers and days are familiar examples that are becoming increasingly widespread in modern
societies.

Superstitious beliefs, also called “unfounded beliefs” are generally assumptions created by
our imagination under the influence of fears and desires. They can be found, to varying degrees,
across all sociocultural groups. These beliefs have a universal dimension: similar ways of thinking
and similar practices can be observed in different societies.

Superstitious beliefs and behaviors may have various causes, including a lack of
knowledge, fear, helplessness, uncertainty, the desire to know the future, and the need to feel
secure. Their main purpose is generally to avoid failure and misfortune rather than to achieve
success. They give individuals a sense that they can plan, change, and control their behavior, make
sense of experiences such as bad luck and failure, and protect themselves against negative feelings
such as anxiety and pessimism.

Superstitious beliefs and behaviors vary according to factors such as gender, education,
and age. Research has shown that women are more inclined towards superstition than men, and
older people more than younger people. Education and intelligence are negatively related to
superstition: higher levels of education and intelligence are associated with lower levels of
superstitious belief. It can therefore be said that educated and intelligent people are less inclined
towards superstition than others. However, this does not mean that they never adopt superstitious
beliefs. Superstitious beliefs and behaviors are likely to remain part of human life across time and
place, even as their forms change.
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Angatma. Maxkanana AnteiH Opaa XaHJApbIHBIH JIHU YCTAaHBIMJIAPbIHA KATBICTHI
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KYpPMETIIEH Kapay KaFuJachl YakbIT ©Te oJcCipen, Ouieyliiep >XepriumikTi XalbIKTapIbIH
ceHimzepiH KaOpuiaai Oactanbl. by skarmaii XKomel, [llaratait skone Mixan MeMiieKeTTepiHeH
Oaifkananel. HoTrkeciHae yII YIBICTBIH OUEyITiiepi MYChIIMAHABIKTEl KaObUIAAI, MKEePriTiKTI
MOJICHHETIICH BIKIaacThl. JKOIIBl YIBICBIHIAFB UCTAMJIaHy VI Ke3eHHEH TYpAbl: bepke xaH
UCIaMJIbl MEMJICKETTIK JIiH JeHreiliHe keTepce, O30ek meH JKoHiOeK TYChIHAA XalbIK >Kammait
ucnamaanapl. @ukhta OO0y Xanuda, akunaga Matypuau, pyxanu UliMzie KyOpayu »*oHe sicayn
MeKkTenTepi OpHBIKTHI. KeliH scaynm MekrteOi OachIMABIK ajblll, «XaHapU-MaATypUAU-sSCAYH
yIITaraHbl KaaemTacThl. OChI HET13/€ TYPKUIIK JYHUETAHBIM HCIAMJBIK KYHIBUIBIKTAPMEH, J1H
JOCTYPMEH cabaKTachI, ISCTYPIIl JiHU TaHBIM OPHBIKTHL. by Mypa Ka3ak xaHpIFbIHA JKaTFACHIIL,
Ka3aK pyXaHW KEHICTITHIH TyTacThiFbiHA aiHanabl. COHIBIKTAH aTajFaH JdyIpJIH JIHU
AHTPOMOJIOTUSCHIH 3ePTTEY MAHBI3IbI.

KinT ce3nep: Anteia Opaa, XKorbl yIbICH, XaHaap, [1H, KCJIaM, HECTOpUaH, Oy/11a, TOHIP.
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The Religion of the Golden Horde Khans and the Foundations of Tolerance

Abstract. The article analyzes medieval written sources and scholarly interpretations
concerning the religious beliefs of the Golden Horde khans. It examines the influence of Tengrism,
Buddhism, Christianity, and Islam in the Jochid Ulus. The religious tolerance of Jochi, Batu, and
Maongke-Temdir, as well as the role of Berke, Oz Beg, and Janibeg in Islamization, is highlighted.
New conclusions regarding Oz Beg Khan’s conversion to Islam are proposed, while Toqta Khan’s
acceptance of Islam near the end of his life is examined in light of recent research. Over time,
Genghis Khan’s principle of equal respect for all religions, embodied in the “Great Yassa,”
weakened, and rulers began adopting the beliefs of local populations. This tendency was evident
in the Jochid, Chagatai, and llkhanid states. Eventually, their rulers embraced Islam and integrated
into local cultures. Islamization in the Jochid Ulus occurred in three stages. Berke elevated Islam
to the status of a state religion, while mass Islamization began under Oz Beg and Janibeg. The
Hanafi school, Maturidi theology, and the Kubrawi and Yasawi traditions became established.
Later, the ‘“Hanafi-Maturidi—Yasawi” triad emerged, combining Turkic worldview, Islamic
values, religion, and tradition. This legacy continued in the Kazakh Khanate and became the
foundation of the unity of the Kazakh spiritual space.

Keywords: Golden Horde, ulus Jochi, khans, religion, Islam, Nestorianism, Buddhism,
Tengri.
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Peaurus xaHoB 30J10TOMH OpAbI U OCHOBBI TOJIEPAHTHOCTH

AHHOTanus. B crarbe aHAIM3UPYIOTCS CPEIHEBEKOBBIE NMUCHbMEHHBIE WCTOYHHKU M
HayyHble KOHLEMNIMM, KAacalolUecs PEIUTHO3HbIX B3IJISA0B XaHOB  30510T0M  Oppbl.
PaccmaTpuBaercs BiMsiHME TEHTpHAHCTBaA, OyIU3Ma, XpUCTUAHCTBA U Hciama B Yiyce Jlkyun.
PackpbIBaroTcst penurvo3Has ToiaepaHTHocTh JDkyun, bary m Menry-Tumypa, a Takxke poib
bepke, Y30eka n J[>xanubexa B mciaamMu3zaluu rocyaapctsa. [IpennaraioTcst HOBbI€ BBIBOJIBI O
OPUHATHM HMCJIaMa XaHoM Y30exkoM, a oOparieHue XxaHa TOXTbl B MciIaM B KOHIE >KU3HU
paccMaTpuBaeTcsi Ha OCHOBE COBPEMEHHBIX HccienaoBaHuid. Co BpeMEHEM NPUHIUI PaBHOTO
YBa)KE€HHSI KO BCEM PENTUTUSAM, 3aKperIEHHbIH B «Benukoii Slce» UuHrucxana, ocnad, v mpaBUTeNn
CTaJli MPUHUMATh BEPOBAHMSI MECTHOI'O HAaceJIeHHUs. DTO Haboaanoch B rocyaaperBax Jxyuu,
Yaratass u Mnpxa”oB. B nrore ux npaBuTeNn NPUHSUIA UCJIAM U MHTETPUPOBAINCH B MECTHYIO
KynbTypy. Ucnammsanus Yiyca »xyun npoxoawia B Tpu 3Tana. bepke BO3BEN nciaaM B CTaTyc
rOCyJapCTBEHHON penuruu, a npu Y3oeke u J[xaHubeke Havajgach MaccoBas HCIAMH3AIIMSL.
YTBepaunucek xaHapUTCKUil Ma3zxad, MaTypuIuTCKOe BepoyueHue, mkoibsl KyOpasus u ScaBus.
[To3nnee cdopmupoBanzack TpHuaga <«XaHapU3M—MATypUAM3IM—ICABU3M», OOBEIMHUBIIAS
TIOPKCKOE€ MHUPOBO33PEHHUE, HCIAMCKHE LEHHOCTH, PEIUTHI0O M TPAaJWuLUU. JTO HACIeAue
coxpaHwioch B Ka3aXxckoM XaHCTBE M CTaJlo OCHOBOM €IMHCTBAa Ka3aXxCKOIO JIyXOBHOIO
IIPOCTPAHCTBA.

Kurouessble cioBa: 3onoras Opna, yinyc JKyuu, XaHsl, pelurus, uciaM, HECTOPUAHCTBO,
OyI13M, TEHTPU.
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Altin Orda Hanlarinin Uyguladigi Din ve Hosgoriiniin Temelleri

Ozet. Makalede, Altin Orda hanlarmnin dini inanglarma iliskin Orta Cag yazili kaynaklar
ve bilimsel goriisler incelenmektedir. Cuci Ulusu’nda Tengricilik, Budizm, Hristiyanlik ve
Islam’m etkileri ele alinmaktadir. Cuci, Batu ve Mengii Timur’un dini hosgériisii ile Berke, Ozbek
ve Canibek hanlarin Islamlasma siirecindeki rolleri ortaya konulmaktadir. Ozbek Han’1n islam’1
kabulii konusunda yeni degerlendirmeler sunulmakta, Tokta Han’in hayatinin sonlarinda
Miisliman olusu giincel arastirmalar temelinde incelenmektedir. Cengiz Han’in “Biiyilik
Yasa”sinda yer alan biitlin dinlere esit sayg1 ilkesi zamanla zayiflamis ve yoneticiler yerel halklarin
inanglarin1 benimsemeye baglamistir. Bu durum Cuci, Cagatay ve Ilhanli devletlerinde
goriilmiistiir. Sonugta bu devletlerin ydneticileri Islam’1 kabul ederek yerel Kkiiltiirlerle
biitiinlesmistir. Cuci Ulusu’ndaki Islamlasma {ic asamada gergeklesmistir. Berke Han Islam’1
devlet dini diizeyine yiikseltmis, Ozbek ve Canibek donemlerinde ise halk kitlesel olarak
Islamlagmustir. Fikihta Hanefilik, itikatta Matiiridilik, manevi egitimde Kiibrevilik ve Yesevilik
yerlesmistir. Daha sonra “Hanefi-Maturidi—Yesevi” tigliisii hakim olmus; Tirk diinya goriisii
Islami degerlerle, din ise gelenekle biitiinlesmistir. Bu miras Kazak Hanlig1’nda korunarak Kazak
manevi diinyasinin birliginin temelini olusturmustur.

Anahtar kelimeler: Altin Orda, Cuci Ulusu, hanlar, din, islam, Nasturi, Budist, Tengri.

Kipicne

IeiHFBIC XaHHBIH «¥ Il JKacaFbIHIa» emIOip AIHre apTHIKIIBUIBIK OepiiMecTeH, OapiHe
KYpPMETIIEH Kapay YCTaHBIMBI alllbIll KOPCETUITEHIIKTEH 1€, OHBIH YJIIapbl ©31HEe OarbIHBIIITHI
XaNBIKTBIH HaHBIM-CEHIMIHE THICKeH XOK. KaiiTa OHBIH OWIITiHIH KypaMblHa €HTEH aJblll
TeppuTopusia OipHelie JiH Katap emip cypai. MyHBI yJibl )KOpBIKTap/iaH KeiliH maiija OonraH
XKoursl, [lararait, Yreaei yabICTapbIHBIH alFalIKbl KbIIIapbIHAH aa kepyre 6omnazsl. LIIbHFBIC
YpIaKTapbl >KEPruTiKTI XaJbIKThIH IIHIHE TOJEPAHTTHUIBIK TaHBITTHI JIET€HIMI30€H Jie, TaKka
OTBIpFaH XaHHBIH aifHajgachblHa AIHM Uesiac agaMmJIapblH KMHAJIATBIHBI aHbIK. MeMIIeKeTTiK
casicaT OmieymiepaiH ol-mikipiHe Herizaeneal. aeoaorussHelH KaablnTacybl OIpiHII TYJIFaHbIH
Kail JiH/A1 YCTaHATHIHABIFbIHA TiKeNelH OaiiTaHbBICTHI.

Mewmnekerre emlip JiHTE apTHIKIIBUIBIK OCpUIMETEHIIKTeH Je, aJfalliblHaa el
Ouneymrizepi e37epiHe <OKaKKaH» MiHAI KaObuimanbl. backlM SMHMTaHBIH IHU YCTaHBIMBIHA
OaillaHBICTHI XaHHBIH ©3 CEHIMIH aybICTBIPFaH Ke3epi e 6omnabl. Mbicassl, [1laraTail yiabIChIHBIH
xaHbl TapMampuH OyIucT 0TOAChIHAA JYHUEre KenreHiMeH e, 1325 Kbulbl XpUCTHAHABIKTHI
KaObU1garaH. Anaiia OyJ1 ceHiMIe y3aK KalMacTaH, YIII )KblIaH KediH (mmamamen 1328-1329 xok)
uciam/Ibl Kabbuiaarn, e3 eciMin Ouno oa-/Iun Myxammen nen e3reprin, Cyiitad an-Ar3aM («¥ bl
CYITaH») JereH THUTYNFa Kos >keTki3reH. ComaH XeprumnkTi Oyana »oHe XpHUCTHAH [iHIH
YCTaHATBIHAAPBIH JiHU JAepOecTiriH alTapibIKTail IIeKTeN, YJIBICTBIH 3aHJapblH IIapUFaTr
mapTTapeiHa Kapail OareiHAbIpraH (Xayrtama, 2018: 684). Coman Mcmam MemiiekeTTiK [iH
nopexecine kerepinred ([lerpos, & ¥Yckeno6aii, 2010: 10)

An, unxannap OWNiriHiH Heri3iH KajaraH Xynary (1217-1265 >xok.) anFambslHIa IaMaH
JHIH yCTaHFaHBIMEH OMIpiHiH COHbIHJA Oy/Ja JiHIHE KbI3BIFYIIBUIBIFBl apTKaH. TyFaH aHachl
Copxaxtanu MeH aiieni Jloky3 xaTyH XpucTHaH-HECTOpUaH OOJIFaHABIKTaH J1a, OChI AiHre Oyiiperi
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OypbIin Typrad. Vnxauaslk Oueymriiep ToHIpIiK, XpUCTHAaH-HECTOPUAHIBIK, Oy IabIK JiHAEp Il
YCTaHFaHBIMEH JKapThl FACBIp OTIECTEH (aHBIFBI FBHIPBIK XbUIIAH KeiiH, 1256-1295 xok.) TyTac
ucaamMbIK eyre aiHanabl. MyChbUIMaHIIBUIBIKTEI KaObu11am, aTelH MaxmyT fen e3reptkeH Fazan
xaH (1271-1304) ucnamasl MEMIICKETTIK JiH peTinae xapusiansl. (Iletpos, 2010: 10).

Con cexingi JKomibl yIBICBIHIA aNFalIKel Ke3eHae Oenrini Oip HiHre ycTeMaiK
OepiiMereHIMEH e, OEpTiH Keje TOHIPJIK, XpUCTHAH-HECTOpHaH, Oyjama >KoHE HciaM JiH
OKUIepiHiH apachlHAa pyXaHH KEHICTIKKE Tajlac XypZi. Op AIHHIH eKuIiepi ©3 CeHiMiHaeri
XaHHBIH OMJTIKKEe KelyiH Kajazbel. CoJl apKbUIbI ©3EPiHiH AIHU YCTaHBIMBIH €JIJIIH HET13T1 pyXaHu
Tiperine alHaNIBIpFbICHl Kenmi. baty (1227-1255 »0K.) TOHIpIIK CEHIMJe, OJaH KEWiH TaKKa
kenreH Caprak (1255-1256 »xx.) xpuctuan pAiHiH yctanabl. An, bepke (1257-1266 xok.)
MYCBUIMAH/IBIKTBI KaOBLIAA IbI.

bunik meH XanpIKTBIH apachlHAarbl 0acTbl YCTHIH — OpPTaK MAiH. XaH KaHIIAJIBIKTHI
abcamoTTi OMITIKKE KOJI )KEeTKI3TeHIMEH Jie, OyKkapameH Oip MMaHH-ceHiMIe 0oiMaca, OH1ai OMITiK
epTe Ma Kell e, COHbIHAA ancipeiai. OChIHBI TYCIHIeH Ouseymiyiep o3/1epine OaFbIHBIIITHI 0aChIM
XaIIBIKTBIH JiHIH YCTaHyFa THIPBICTHL. HoTmkecinae AnteiH Opaa Tyractaid ucinamaanasl. KOsl
WIBICBIHBIH UCJIaMJIaHy Yepici — Ka3aK PyXaHHUSITBIHBIH ©3€T1, JOCTYPIIi IIHU TaHBIMIaPBIMBI3IbIH
HET131 eKeHIH eCKepceK, OH/1a OyJI MaKaJIaHBIH ©3€KTLIIT1 1€ apTa TYCe/i.

3eprTey aaicTepi

Byt 3epTTey jKyMBICBIHAA TaPUXU-IEPEKTIK, CATBICTRIPMANIbI-TAIIAMAIIBIK KOHE KYHei
tanmay omicrepi Kommanpuinbl. CoHmal-ak, HWCIAMTAHYNBIK, (QHIOJOTHSIIBIK, TEOJOTHSIIBIK,
repMEHBTUKAIIBIK TaJiayFa OpbIH Oepini. 3epTTey OapbhIChIHAA OPTAFACHIPIBIK apad, Mapchl KoHE
TYPKI TUTIEpiHAeT] %a30a eCKepTKIITep ACPEKKO3 PETiHJE abIHBIN, OTAHIBIK JKOHE MICTEIIIK
FAJIBIMIAP/BIH FBUIBIMH TYKBIPBIMJIAPBl OACHIBUIBIKKA aJbIHIBL. XaHJapAblH YCTaHFaH JiHIH
alIbIll KOPCETY apKbUIbI JKOMIBI YIIBICHIHAAFBI JIIHA axXyaliibl alllblll KOPCETY KO3IeNIi. AIThIH
Oppanarel uciaamIaHy YAEpICIH KOpCeTy apKbLIbl OWIIIK, JIH XKOHE KOFaM KapbhIM-KaThIHACHI
TaJTaHIbL

Hoarexuenepi :koHe TaAKbLIAY

XII-X1V fr. ’Koumibl YIBICBIHAAFBI AiHU aXyas

[eraFBIC XaHHBIH «KacarbiHa» cyiieHreH AnTeiH OpJaHbIH alFaliKel XaHIaphl e3/epiHe
OarbIHBIIITHI XAJIBIKTAP/IBIH AIHIHE THICTIETEHAIKTEH e, YIbICTAa KOHE TOHIPIIK CEeHIMMEH Kartap,
OyI/1a, XpUCTHAH JKOHE MCIaMbl YCTaHATBIHAAp Katap emip cypreH. TinTi Oip AiHHIH OipHeme
arbIMBIHBIH OKIJI/IEpi JIe, ©3epiHIH CEHIMI HET131HAET] YTriT-HacuXaTTapblH XKyprireH. Mbicaisl,
XPUCTUAHHBIH HECTOPHAH aFbIMbl MOHFOI eNiHeri Heri3ri KoH(pecCUusHbIH 0ipi OOIFaHABIKTAH,
JKomrel yiabIchIHAA OCHI JIHJI YCTaHATBIHIAAP kHi Ke3aecTi. OnaH 0eyieK KaTOJIWK aFbIMBIHBIH
rubanarxananapel KpipbivM,  Capail xoHe A30B MaHBIHAAFBl Kajajlapja albuica, TiMTi
KOIIMNeNIepiH KOHBICTapbIHA Aa *KBUDKbIMAJbI JIHH OPTAJIBIKTAphl XKYMBbIC jkacaabl. CoHmai-
akK, opbIC )koHe BuzaHTHs paBocIaBThIK LIipkeynepi ae AnteiH Opnraaa 0oit ketepai. 1261 blibl
Capaiina ampuirad NpaBOCIABTHIK €MapXus YIIbICKa TYTKBIH PETIH/E YCTaJIFaH OPbICTApAbIH JIIHU
KYJIIIBUIBIKTApBIH  ©TEUTIH OpbIHFa aifHanael. byn arbIMpapnablH  Herisi Oip  (XpucTHaH)
JIereHIMI30€H /e, MIHM YCTaHBIMIApbIHIA albIpMambUIbIK Oap exeHi Oenrim. CoHABIKTaH 1a,
JKourb! YIBICBIHBIH XPUCTHAHBIK PYXaHU KEHICTITiHE e3apa Tanac Ta KypAi. Mbicaibl, ANThIH
Oppna OwieymiiyiepiHe €3 BIKNANAAPBIH KYPri3y YIIIH OpbIC LIpKeyJepi HECTOPUAHIBIKTHI
yCTaHATBIHAAP/Ibl MIPABCOJIAB aFbIMbIHA Kiprizyre Kyml cayjbl. JKOIIbI YIIBICBIHAA XaHA(DUIIBIK
¢GuKhTBIK MeKTen yCTeMJIIK KYpFaHbIMEH YJIBICTBIH Xape3M ailMarblH/la MYyTa3WJIUTTep, Oacka
eJkenepae MpIChIpJiaH KeldreH MAJIMKM Ma3haObiMeH Oipre, O3epbaiikaHHaH TaparaH IMIMITTIK
arbIM J1a 0oif kepceTkeH. MIOH baTtTyTa atbiMeH TanbiMan casxatuibl A6aymna or-Tonxku (1304-
1368 >xox.) YKombl YeUTBICHIHBIH acTaHackl CapaiiiaFbl OH YIII MEILITTIH OH eKici xaHadu, ai bipeyi
mradury MazhaObIH ycTaHaThIHAApFa THECLTl ekeHiH ka3raH (Keinbip, 2026: 5).
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Conpnaii-ak, AnteiH Opaana uxcan inimine Herizaenren Hoxw on-/lun Kyopa men Koxa
Axmer Macayu Heri3iH KajaraH COIBUIBIK TapuKaTTap 1a Karap emip cypai (Kozha, Abzhalov, &
Temirkhanov, 2025: 55-64). Omnap 6enrisi 6ip mopexee 0Tk OachIHIaFbIIAPFa BIKIAN €Till KaHa
KOWMAacTaH, MEMJICKETTIH OKIMIILIIK OeKTepiHae ae KbisMmer icreni. Erep ne bepke XxaHHBIH
(1257-1266 xxk.) KyOpayn pyxaHu MekTeOiHiH, an O30ex xanHbiH (1313-1341 xok.) macayu
TapUKAT IIAWBIKTAPBIHBIH BIKMAJIBIMEH AiHAI KaObUIIaFaHBIH €CKEPCEK, OHJIa COMBUIBIK 1JIIMHIH
JKours! yIIBICHIH HCTaMIAHBIPYIaFbl POl MEH MaHBI3BIH Oarampail Oepyre Oosaapl. AKUKATTHI
pyxaHu ycra3 (mip) apKbUIbl TanKaH XaHJap Oacka TapuKaT OKUIACPIH allblK Typle
KyJlaJlaMaraHbIMEeH Oenriyi Oip Aspekene ©3iHIH CHIICHIANIBIK >KOJJapblHAa YCTEMIK OepeTiHi
aHbIK. JKOIIBbl YIIBICHIHBIH PyXaHU KEHICTITIHE JEreH JIHApalibK TapThICTapAblH HOTHXKECIHIE
ucllaM JiHI MEMJICKeTTIK JeHreiire KeTepilil, YIBICTBIH HETi3ri WMaHH-CEeHIMiHe aifHajbl.
Amanna — 90y Xanuda, akunana — Mmam Matypunu, nxcanjaa — Kyopayn-nacayu 0aybIpiaacThIFbI
opHanel. ¥nwictan Kazak XauabIFbl OeJliHIN MIBIKKaHIa KyOpayd TapuKaThl Kauibln, xaHadu-
MaTypHUAU-Uacayy >KOJbl PyXaHUATTHIH YIITaraHbl petinjae oekiai. Jlecek Te YKomibl yiIbICBIHBIH
TOJIBIK MCJIAaM/IaHFaHbIHA JICHiH OipHeIIe Kbl OTTI JKOHE YIIBICTHIH XaHAaphl Ja OipHele TiHHIH
WJIAHYIIBICHI OOJIIBI.

Komnbl xan (1224-1227 xx.)

AnteiH OpaHblH HET131H KanaraH JKoIibl XaH JoCTYpsIi MOHFOII ceHiMiHAe OorFaH. Jlecek
T€ MYCBUIMAaH TapUXIIbUIAPbl OHBIH HCIaMAbl KaObuigamaca 1a, coil JiHre Oyiiperi Oypsin
TYpFraHblH ka3raH. Mpicanbl, mapcel Tapuxibicbl ©O0y Omap Ocnan 6un Cupox on-Jun
Myxammen XKyzxanu (1193-1260 xox.) e3iHiH «Hocupu kabartape («Tobokat-¢ Hocupu») arTer
eHoOeriHae: «AHacel bepke XaHmpl qyHHEre oKelareHae, oHblH okeci (JKombl): «MeH Oy yiiabl
MYCBIIMaH €TeMiH, OFaH MYCBUIMaH CYTaHAChIH TaOBIHBI3AP, OJ1 KIHIITH MYChUIMaHIIA KECCiH
JKOHE MYCBUIMAH CYTIH IIIKI3CiH, ©MTKEHI MEHIH YJIbIM MycChUIMaH Oonaabl. OcChl KapibIKKa
CoiiKec OHBIH CYTaHAChl KiHJIITiH MYChUIMaHIIa Kubll, on (bepke) MycbUIMAaHHBIH CYTiH eM/Ii.
OHBIH TONIMIEpIIiK MEp3iMi asKTaJIFaHHAH KEeWiH OlpHEIIe MYChUIMAaH MMaM/Ibl JKHbBIII, OJIapIbIH
imriHeH OipeyiH oHbl (bepkeni) Kypanra yipery yuIiH TaHAalIbl», — JE€T€H JAEPEK KalAblpFaH
(Coopuuk marepuanon, 1941: 15; Hapemmber, 2023: 74). An, Pamug on-lun dannannah omn-
hamaganu e3iHiH «Tapuxtap (KbUlHaMmanap) >KUBIHTBIFBD («WKomu‘ oT-Toyapux») JIereH
eqoOeringe JKomibl XaHHBIH OH OIpiHINI YJIBIHBIH aThl Myxammen OONFaHbIH, OJaH YpHaK
epOimerenin anra taptkaH (Pammna om-/{un, 1398: 707). Anramkel gaepexte KOsl XaHHBIH
bepkeHi jxacTaliblHaH MYCBUIMaHIIBIIBIKKA OayJIblFaHbl alThlIca, €KIHIII JAepeKTe Oip YJIBIHBIH
aThIH HMCJIaM MaiiFaMOapbIHBIH KYpMETiHE KOWFaHbl Oepiice, OHJa OHBIH COHFBI JiHre Oyiiperi
OypbIll TypraHblH aHrapyra Oonajael. Ce0Oebi ©3 yYIbIHBIH aThIH apaliia Koro Oacka Ja,
naiitraMOapIbIH aThlH Koo Oacka. On ymIiH oKeHiH KaHnail na Oip Jopekene MIHHIH HETi3iH
KaJjlaraH naiframbapra e31H11K bIKbUIAChl O0JTYbI KayKeT.

Bary xan (1227-1256 xx.), Caprak xan (1256-1257 #xx.)

Xompl XaH TYHHEIEH OTKEH COH TaKKa OTBIPHIN, OTHI3 JKbULAal en OwiereH batympiy
(1209-1256 »ok.) ycTaHFaH JiHiIHE KATHICTBI TYPIi Aepektep 6ap. JKorapbiga aTbl aTajaFraH mapchl
tapuxmbickl Myxammen JKy3kanu baryablH KachIpblH MYCHUIMAHIIBUTBIKTE KaObLTIaFaHbIH,
anaiifia OHbI XKapusaMaFaHbIH, COAaH UCIaMIbl YCTAHATHIHIAPFa TOJIBIK CEHIM apTKAHBIH, 28 Kb
TaKTa OTBIPHII, JYHUEJEH OTKCHIH Ka3aJbl Ja, CO31HIH COHBIH «eTep 01 MyChUIMaH Oosca, Aa
MelipiMiHe OeJeciH, erep UMaHCHI3 OOJBIN OTCE, OHJA AJIa OHBIH a3a0bIH KEHUIAETCIH» Jen
askrarad. CogaH opi baTyablH MOHFOJI CalTBIMEH JKEepJEHIeHIHE TOKTaJbII, JKepiey ocTypi
Typanbl ailTein oTeni (CoopHuk mMarepuanos, 1941: 15-16). Oceinan-ak, XKy3KaHHUIiH alFaliKsl
MOJIIMETIH KeHiHT1 Jieperi )KOKKa IbIFapFaHblH aHFapyFa 00abl.

Kyzxanuneiy «Hocupu kabarrapel» («Tobokor-e¢  Hocupmu») enberi OapbiHIa
MYCBUIMaHINIa TaHBIMFA >KaKbIHJATHIN JKa3bUIFAaHBIH e€cKepreH xoH. Cebebi onm keidip e3iHe
yHaMaraH TYJIFanapAbl «TYHHEIEH OTTi Je, TO3aKKa TYCTi» Jen kazansl. CoHmai-ak, ol ANTBIH
Opnanbig anramksl xanaaps! JKomsl MeH batynbl MychlIMaH peTiHIE KOpricl Kelil, OJapibl
OapbIHIIIa MYCBIJIMaH €Till KepceTyre Thipbicaabl. TinTi oHbIH baty Typaibl «erep o1 MyChUIMaH
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Oonca, Amna wmeifipiMine OesieciH, erep HMMaHCHI3 OOJIBIT ©Tce, OHJa AJla OHBIH a3a0bIH
JKEHUIZCTCIH» JIeT )Ka3ybIHAH-aK, OHBIH ©31 KEJITIPreH MOJIIMETKE KYAIKIICEH KaparaHblH aHFapy
KHUBIH eMecC.

Amn, Tarel Oip TapChl TAPUXIIBICHT O 91-JuH Ata Monik Xyeinuaiy (1226-1283 xok.)
«OneMi xaynaymbiHbIH TapuxbeDy («Tapux-e skohanrymay) aTTel eHOerinae batynsiH Kynaitra
JIETeH BIHTAChl OOJIMaFaHIBIKTaH Ja, emoip MiHaI ycTaHOaraHIbIFbI >ka3buiraH (COOpHUK
matepuainos, 1941: 21). [lecek Te, baTy XaHHBIH MOHFOJIIIIA )KEPJICHTEHIHE CYWEHII, OHBIH KOHE
TOHIPJIIK CeHiMie OOJIFaHBIH MaibIMIayFa Ooyianbl. Analia OHbIH oiei bapakunH MeH Oamachl
Caprak HecTopwaH arbiMbIH ycranFaH. Ce0e0i1 JKomrbl YIBICHIHBIH Oip OeJtiri OChbl aFbIMJIBI
ycranateiH (M3maiinos, 2008: 16).

baty OumiriniH COHFBI )KbUIJAPBIHA TYPJIi AIHHIH asChIHA TONTACKAH aKCYHEKTEp OMITIKKe
BIKIAJI €Ty YIIIH 63 CEeHIMJEeri XaH TYKbIMBIH TakKkKa OTBIPFY3Abl Kanajbl. HerisiHeH TapThic
MyChUIMaH bepke MeH xpuctuan-Hectopuan CapTaKkThl KOJIIayIIbUIapAbIH apackiHaa xxypi. bary
XaHHBIH aHackl bapakunH ne HecTopuaH ceHiMiHie exi. bepke Oactaran Tonm MoHronusiiaH
ereMEeHIITIH anyasl Kanaca, CapTakThl )KaKTayIIbIIap COJ ajblll UMIICPUSHBIH KYpaMbIH/a Kala
Oeprenmi sxeH kepreH (M3maiinos, 2012: 99-100). Cebe6i o1 )xaKTa ©37epiHiH TIHH-HISIACTaphl
Kol 00JIaThIH.

Kannel, KoncrantuHomonabiy apxureckonsl Hectopust (428-431 x0k.) TapanbIiHaH HET131
KananraH xpuctuaHHbH Oy areiMbl XIII-XIV raceipimapna Morromus MeH JlemiTi KbIMakra
Heri3ri ceHimzaepaiy Oipi Oosirad. LIIbIHFBIC XaH OYNETIHIH ilIiHIE € OCHI JiHAI YCTaHFaHAAp
ke3neceni. Meicanbl, baryneiH memreci bapakunHaeH Oelek, jKOFapblla alThIT O©TKEHIMI3ICH,
WiIxXaHjap OWIIriHIH HETi31H KanaraH XynaryaiH anacel Copxaxtanu MeH difeni [loky3 xatyH ga
ocel minae exmi. Aun, IllaraTaii yIbICHIHBIH XaHbl TapMammpuH HCIaMIbl KaObUITaraHFa JeriH
HECTOPHAH/IBIK XPUCTHAHHBIH WiIaHylIbickl OonraH. Conpaii-ak, Oaceiga ILIbIHFBIC 9cKkepiMeH
KeJiN, KeHiHHEeH Ka3akThlH OpTa Ky3 KypamblHa KipreH KeWOip py-Taiinanap aa HCIaMIbl
KaObUIIaFanFa JeiiH OChl IiH/I ycTanFaH. OpTaraceipiapia TYPKi 9e0u TiJIIH/E OChl aFbIMHBIH
YCTaHBIMBI HETI31HAEC «AOBI3IApABIH KYIIIBUIBIFBEDY JIETEH XKoAirep »xaspuirad. OchlaH-ak,
HECTOPHAHJBIKTBIH TYPKI TalmamapblHBIH apachblHa KaHIIAIBIKTHI JCHIEN EHTeHIH aHFapyFra
6onanpl. Xpuctuan AiHiH yctanrad Caprak KapaxkopeiMHaH e31H JKomibl yiibIcbIHA TaralibIHAAY
Typasbl KapibIKThI allbIll KeJle KaTKaH/aa >Koyia KaiTeic 6onaabl. OHBIH MYChUIMaHAapra AereH
Ke3Kapackl Oaywipbl bepkere ailTkaH MbIHA co31HEH KepiHemi: «CeH MyChUIMaHCHIH. MeH
XPUCTHAH CEHIMIHJEMiH, MYCBIJIMAHHBIH TYPiH KOPY MEH YIIiH OaKbITCHI3/IbIK.

Bepke xan (1257-1266 x:x.)

Xombl yIBICHIHBIH HcTaMIaHybIHAa bepke xaHHBIH ajap opHbl epekie. XKyeitau, OH
XannyH, on-OWHM CeKUIAl OpTarachlpiblK Tapuxiubuiap oHbIH Hokm on-/lun KyOpanbiH
TapukaTeiH ycTtanymbl lomc on-/lua baxap3uasiH BIKNATBIMEH JiHJI KaObUIIaFraHbIH JKa3FaH
(FanuaxmetoBa, 2007: 66). bepke xaH niHiHe Oepik OonraHnbiKTaH naa, <« Komon on-/lun
N6pahum» nereH arneH TaHbIMai 6oaFaH. Apald Tapuxiubichl oH-Hyalipy OHBIH CEHIM IIbIPaFbiH
JKaFbIN, MYCBUIMAHABIK JOCTYpJAEpAl €HTI3TeHIH, WTl JKaKChUIapibl JKaHbIHA JKaKbIH TapTHIIL,
OJIapMEH JIOCTAaCKAHbIH, 63 eJI1H/e MEKTENTep MEH MeJlpeceriep cainFaHblH, TinTi oifeni [lemek e
JIHAI YCTaHBIN, MIATBIpAAH KYpbUIFAaH MEUITTI e3iMeH Oipre ajibll >KYpreHiH >Ka3faH
(Tanuaxmerosa, 2007: 19). Keitbip apa® Tapuxmibuiapbl OHBIH >KyOailmapbl MEH oMIipJepiHiH
OpKaiCHICBIHBIH MMaMbl MEH MY933HHI (a3aHIIBICHI) OonFaHbiHA ToKTanFaH (M3maiinos, 2008: 18).
bepkeHiH opnaceiHa OOJNFaH MBICBIPJBIK EJIIUIEP OHBIH TEK KbI3Japbl OOJFAaHbBIH, YIIbI
cyiiMereHiH xa3raH. Anaiifa on-Kytyou, cynTaHHBIH Harambickl, bepke xaHHbIH Y16l OMip bonp
on-/lun MyxammentiH OipkaTtap AiHM eHOEKTepAiH aBTOpHI eKeHiH, TinTi Kypanra TyciHikTeme
(Tomicip) JKa3FaHBIH, €Ki TOMFa JKETETIH OJIEHAep >KMHAFbl OOJFAaHBIH, JKACBhl €Iyre >KETHECTeH
Kanpne xenerren (OuikTeH KyJiam) AyHueeH oTkeHiH aran oteai (bapronsa, 1993: 135). Meicsip
cyiTaHbl on-Manik 93-3ahup beiibaprIcThIH TanchipMackiMEeH KacueTTi Kana Mekkene bepkeHiH
KYpMeTiHE KyTOa OKbUIBIN, MELITTEepAE AyFa skacananbl (3akupos, 1966: 56).
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bepkeHiH TyChIH/Ia MCTaM TiHI HACUFATTAIFaHABIKTaH MBICHIPMEH CasiCH-TUTIOMATHSITBIK
OaitmaHpIC HBIFAIBI. O3re AiHACPl (TOHIPIIK, OYIJaNIbIK, XPUCTHAH-HECTOPHUAH/IBIK) YCTAaHATHIH
Ouneymrinepi Oap enaepMeH KapbIM-KaThlHAC asaiapl. TinTi Kapamaxelpak — MOHFOI
UMITEPHUSCBIHAH TOYEJICI3IK aly *arbl KyH TopTiOiHe mbIKThl (M3maiinos, 2012: 100).

bepke xan  KkyOpayn  TapUKATBIHBIH  INAHKBUIAPBIHBIH  HOTIDKECIHAE  JiHII
KaObUIIaFaHIBIKTAH OChI PYXaHH MEKTEN OKIUIACPIHIH casch OWJIIKTeri bIKmaibl apTThl. Keitdip
MEMJIEKETTIK-OKIMIIUTIK KayanThl KbI3MeTTepre combuiap aa tapteuinsl (I'anmuaxmerosa, 2007:
84). XIII-XIV raceipmapnarel IIBIHFBIC XaH OCKEpIHIH KOPBIFBIHBIH HOTHIKECIHIIE KUparaH
MOJICHHET OIIAKTAPBI KaTa TIKTEIII, MENIIT, MyHapanap CaJIbIH/IbI, QyIHelIepIiH OachlHa KECCHE
TYPFBI3BUIBII, CONBUIBIK OaybIpiacThIKTAp KYPBUIBIN, OJap YUIIH apHailbl yakbinTap OeiHIl.
ConbutblK 1aMbIl, ANTeIH OpJIaHBIH UACOTIOTHICH MEH MOJICHUETIHE KATTHI 9cep €TTi.

Memnri-Temip (1266-1280 :x:k.), Tyna-Memnri (1281-1287 xx.)

Memnri-Temip o3 OaGamapeiablH AiHiH ycranbim, LemHFeic xan «OKacarbpl» HeriziHIe
OapiblK AIHTe KYpMETIEH Kapayabl YChIHABL. 1267 KbUIbl O OphIC METPOIOJIUTEHIH OipKarap
MiHJCTTeMeNepeH (IBIM-CANIBIKTaH, «TaMFa» JKOHE COKa CaJbIFbIHAH, COHJAN-aK KoK
apOanapelH 0eny MXoHE a3bIK-TYJIKIEH KaMmMTaMachl3 €Ty MiHAeTTeMesepiHeH) O0caThIThIH
JKapJBIKKA KoJI KOoibIl, AnTeiH Opaa Ouneymriyiepi MeH OpbIC HIpPKEYiHIH apachIHIAFbl KapbIM-
KatbiHacTapabl perreni ([Fapycrosuy, 2012: 78).

Memnri-Temipnen keiiin Owmikke oTbipraH Tyna-Menri (1281-1287 xok.) ucimamabl
KaObu1Mamn, MBICBIp CYITaHBIHA €JIII JKiOepimn, e3iHe JIaWBIKThI MYCBUIMAHIIA KYPMETTI €cCiM
OepyiH, COHJai-ak, JiH AYIINaHJapblHA JKOPHIKKA INBIKKAHIA KOJJIAHY VIIIH Xanud IeH
CYITaHHaH Ty MeH Aalwun kibepyai cypaitabl (M3maiinos, 2008: 21). OHbIH CONBUIBIKKA
OeplIreH Iiri COHMANBIK, OMITIK iICTEpiHe CANFBIPT KaparaHbl, NIAWKbUIAP MEH MaKbIpJIapFa KaKbIH
OOJIBIN, TOPKITYHHEIIIKKE CaJIbIHFaHbl, HOTHIKECIHAE OmIikTeH Oac TapThin, opHbiHa Tene byka
Takka oTblpranbl «PykH on-JluH beibapbicThIH >KbUTHaMachlHIa» >kasplUiraH (['annaxmerosa,
2007: 77). Conan Takka TapOyneia 6anacel, batynsig Hemepeci Tene byka otsipran. On TOHIpITIK
cenimze Oosrran. bekrep6eri HoraliMen apanarbl KUKUDKIHACPIH HOTHIXKECIH/IE TaKTa y3aK Kaja
anMaraH.

Toxkra xan (1291-1312 xk.)

TokranblH Kail AiHAI YCTaHFaHABIFBI Typallbl TYpIi JepeKkTep cakTaiFaH. ApaOThIH
tapuxuibickl Taku oa-/lun O0y an-Ab60ac Axmet nbH Onu an-Maxkpusu (1364-1442 xx.) OHBIH
Oynna OiHIH YCTaHFaHBIH JKasFaH. Anaiia Oacka MOMIYKTIK aBTopiiap TOKTaHBIH TOHIPIIK
ceHimze OosFaHbIH, OyqaUCTepre UITUNAT KOPCETKEHIMEH Jie, MyChUIMaHIapra Oyiiperi Oypbin
TYypraHblHA TOKTAJFaH. AJ, KaTOJHMKTIK MHCCHOHEpIEp KbI3METIHIH OAaThICTBIK TEOPETHT]
Paiimonn Jlymmmit 1308 xbiibl TOKTaHBIH aliHajdachblHA MYCBUIMAH XaTUIbUIAPBIH YKUHAI, OCHI
JIHHIH TapajlyblHa BIKNAJT €TKEHIH OKiHimmeH artan eoTkeH (Xayrama, 2012: 685). An, on-
Mydannan ©Gonca, TokraHblH ucIaMasl KaObUIAaFaHBIH, COJAH OHBIH OWIIT TYCBHIHIA
MYCBUIMAHIIBUIBIK JOCTYP/IIH apTKaHbiHAa ToKTanaabl. CoHpaii-ak, oHbIH bl EnbacapasiH na
ucnamra Oet Oypranbl ka3bpliraH (Xayrana, 2012: 685). Kaddansik aHoHMMIIK PpaHIIMCKOHBIH
1323 >xpiael 15 MambIpaa xaszraH 2-m1i XaTbiHAA TOKTaHBIH XPUCTHAHHBIH KAaTOJHK aFbIMBIH
YCTaHBIN JAYHUEACH OTKEHI, YII YIBIHBIH Ja OChl JiHAe OONFaHBI, anaiia eKeyiHiH JiHHEH
KaWTKaHbl, TeK O1p YIBIHBIH FaHa XpUCTUAHIBIKKA Oepik Oosiranbl aiftbutran (I'puropres, 2002:
30; Xayrana, 2012: 46). Tapuxmsl I'.I"ainaxmeToBa >kMbIpMa YIII XKbIJI TAaKTa OTBIPFaH TOKTaHBIH
[IaMaHJBIK CEHIMJe OOJFaHBIMEH Jie, 1MIKI JKOHE CBIPTKbI CasiCH axyajAblH KypJeluliriHe
OaillaHBICTHI €7/I€ COMBUIBIKTHIH apTKaHbIH aTanm eTedi. Ce0ebl ChIPTKBI JKaFdaiiap UcIamabl
’KeJie KaObl1aay sl Tajam eTce, 1K1 axyall [aMaHu3M MEH UCJIaM/Ibl YCTaHYIIbIIap apachIH1aFbl
TeKeTipecTiH epuryiMeH OaitnanbicThl eni (I'anmaxmersa, 2007: 81). bisre xeTkeH OpTarachIPIIbIK
JIEPEKTEP MEH KEHIHT1 TApUXIIBIIAPIBIH TYKBIPIMAAPBIHIA OPTaK MIKIP/IiH KOK eKeHIH TOKTaHBI
OyAIuCT, MYCBIIIMaH, TOHIPIILI, XpUCTHAH PETiHe KopceTyiHeH Oalikayra 0onaabl. OChl KaFblHA
Hazap aynaprad H.IL.ITerpoB nen K.3.Ycken6ait TOKTI XaHHBIH IMaHU CEHIMIHE KaThICTBI OCHI
VaKbITKA JICHiH JKeTKEeH TY)KbIPBIMAAPbI dKUHAKTAI, ©31HAIK Mikipaepin Ouraipren. Omap XIII-
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X1V rr. XKombl, Xynary xone IllaraTaii yibicTapbIHAaFbl COFBIIFAH TEHIEJIEP/i 3epAeser, OHaa
TaHOAJlaHFaH jKa3ylapJarbl XaHHBIH TUTYJIbIHA, MYCBUIMaHIIIA JIakaObIHA, COHJai-aK, UCIaM/Ibl
KaObUIJaraHHAH KEWIHT1 MYCBUIMAHIIIA aThIH HETI3T1 OJIIIeM PETiHJE ajblll, COHFBI XKbUIAAPIaFbI
TEHTeJIepJIerl «CyJITaH oJ-9F3aM Fuiac oi-IuH» («/[IHHIH KOpFaylIbIChl YJIbl CYJITaH») JEereH
xka3yra cyierin, TokTeHbIH xk0K aerenae 706/1306-1307 xpuimaper Mcmamabl KaObLITaFaHbIH
xkazanbl (IletpoB, & Yckeno6ait, 2010: 41). TokTaHbIH MYCBIIMAaHIIBUIBIKTB YCTAHFAHBIH OHBIH
Owniri ke3inae wuciaaMHbIH bepkeHiH 3amMaHbIHAH KEHIHTT »KaHAa TBHIHBICHI AalIbLTYBIMEH,
MYCBUIMAHIIBIIBIKTBIH ~ Kajlaliapia KEeHIHEH TapalybIMEH, CBIPTKbI JKOHE 1IIKiI cascarTa
MYCBUTMaHIAp/bIH BIKIAIBIHBIH apTybiMeH (M3maiinos, 2008: 21) GainansicTeipyFa Heri3 Oap.
Comnpaii-ak, Kolibl YIBICBIHBIH HET13T1 NIHU-TaHBIMIBIK >KSIrepiiepineH cananatbiH Hocup on-
Hun byphan on-/lun Pabry3unpiy «Kuccac on-oHOusicel» («[laitramOapiap Tapuxsl») Tokra
XaHHBIH OWJIIT1 TYCBIH/IA ’Ka3bUIFAHBIH J]a aTall ©TKEH OPbIHbL.

O30ek xaH (1313-1341 xx.)

Tokraman keiiin ©30€K XaHHBIH TaKKa OTbIpYbIMEH JKOIbI YIBICBIHIAFB HCIaMAAHY
yzaepici kymeiini. OHbIH OWjiri TYChIHAA HCIaM AiHIH HacMXaTTayFa apHaJFaH TYPKi oaebu
TUTIH/IE IIHA-TAHBIMBIK, TIHU-TUIAKTHKAJIBIK XKOHE JIHU-CONBUIBIK €HOCKTEp KONTEN *Ka3bUIJIbI.
MyCBUTMAHIBIPABIH  BIKIATBl APTHIN, IOIKI OHE CHIPTKBI CAasCaTTarbl HETi3Ti OaFbITTap.Ibl
AHBIKTAYIIbl HETi3r1 KYIIKe aiHaiabl. bisre feiliH JKeTKeH JepeKTep MEH OChl CallaHbl
KapacThIpFaH TapUXIIBUIAPIBIH 3epTTeyepinae O30ex XxaHHbIH JKOUIbI YIBICHIHAAFBI HCIaMIaHy
yZAepiciHe 30p bIKIal eTKeH1 Ka3blIFaHbIMEH JI€, OHBIH JiH/1 KaObLIAay YaKbIThIHA KATBICTBI TYPIIL
nikipsep opbiH anraH. Ocbl jkarbiHa Ha3ap aynapraH [I.JIcXakoB OpBICTBIH TapHXH JSCTYPiHIE
oHbIH 1313 xpuTbl AiHAI KaOBLIAaFaHBl KOPCETUITEHIMEH JIe, OPBIC KbUIHAMaJIapbiHIa O30€KTiH
«Kynaiiman Oe3reH OpbIC capalH CeHiMiHe» Kipyi com kedinipek amen (1318-1319 xxk.)
JKa3bUIFAaHBIH €CKepiN, IIBIHTYaNThIHa XaHHBIH ofaH eprepek 1312-1313 xbiamapsl uciamra
Kiprerin anra taptkas (Mcxakos, 2012: 130). UnxanneikTap goyipingeri banakaru mexipeciaue
oHbIH 1317 KblTFa ’KeTIecTeH UMaHFa KeJIreH] JKa3buica, all TAMYPUITED AQYipiHAe XaTKa TYCKEH
«lokopar om-Otpaktay Oyn okuranblH  hwkpu 720 xputel (1320-1321 »xk.) OosiFaHbl
Kepcertiiice, ¥nbIKOeKTIH «Tapux-u ymyc-u opOoro» eHOerinae O30eKTiH «TakKa OThIpFaHHAH
KeWiH ceri3 »bul oTkeH coH» (hmwkpu 720 k.) uciaamabl KaObUIAaraHbl aHBIK KOPCETUIreH
(McxaxoB, 2012: 131). Ocsl aBrop Kamanuain aeperingae ne ©36ex xanHslH hvxpu 712 xbuist 10
3yn-xmwkoka (8 coyip 1313 x.) aifpiHIa WclaMFa KIpTeHi ’a3bUIFaHbIHA, OYJI MOIIMETTI AJNTBIH
Oppaana coFblIFaH TEHreNepliH Je KyaTTalThIHbIHA ToKTanaabl. OfaH aiirak perinae hwxpu 717
*KbuTbl (1316-1317 #0K.) COFbUIFAaH THBIHIAFBI «AJutagaH 0acka TOHp1 Kok, Myxammen OHBIH
eJIIICl» JereH KomuMo-u 1IohonoTTi, onaH opipek hmxpu 715 KbUlbl COFBUIFAH TUBIHJAFBI
«CYHHUTTIK HBIIIaHIBD», coHpai-ak, IL.IletpoB men K.YckeHnOaiinplH 3epreynepiHe cyieHir,
Moxmmna 1313-1314 xxeuinapst (hikpu 713 k.) COFbUIFaH THUBIHIAFRI O30€K XaHHBIH «AJUTaHBIH
paxbIMbIMeH o111 CyJITaH» IereH MYChUIMaH/IbIK aTbIMEH 0ipre, OHJaFbl «FUiac 9-TyHUHo Yo 9f1-
IH», SFHA «IYHUE MEH MiHHIH KOPFayIIbICBI» JIeTE€H THUTYIBIHBIH Ka3bUTYBIH YCBHIHAJIBI 14,
©O30eKkTiH MYChUIMaH OMJIEYIIIiCi peTiHIe TaKKa OThIpFaHbIH Oaca aifTaapl. OraH KochkiMIla hikpu
714 xbuibl (1314-1315 xok.) KelppiMaa canbiaran memnitreri «¥iael XaH Myxammen O30eKTiH
OuTiri Ke3iHAe» JIEeTeH jKa3zylbl aliFa TapThill, XaHHBIH TaKKa OTHIPY YaKbITBIHJAFbI JIHU-CAsICH
JKaFTaliap/Ipl €CETIKe ajIbil, OHBIH MCJIaMFa Kipyl Y3aKKa CO3bUIMaraH O00Tybl THIC 1T TYHIHIeTeH
(Ucxakos, 2012: 135-136).

Kenreren tapuximibuiapra nepekke3 OonraH aHOHUMIIK «llloxopaT an-oTpokTe» O30ek
xaHHbIH hmxpu 712 xbutbl (1312-1313 sxk.) Takka OTBIpFaHbI, TYpyFa JKaibl, aH aysayra
BIHFAWJIBI Kep OONFaHABIKTaH Ja, ceri3 Jkpuimaid o3 emiMeH Oipre [emri KpimmakTsig
COJNTYCTITiHAE TYpFaHbl, OWIIIK KYpFaHbIHA CETi3 Kb OONFaHAa MANKbUIAPAbIH MANRKbI, KyTO oI-
oKkTab, oynue 3eHri ataHblH MoKipTi CeliT ataHbiH apkackiHaa hikpu 720 xeuter (1320-1321
AOK.), TYPKI KYHTI30eci OOMBbIHINA TaybIK JKbUIbI, UCIaM/bl KaObUIAay KypMeTiHe ue OOJIFaHBbI,
coman Ceiiit ata O30ex xanapl Cynran Myxammen O30exk XaH Jem aTaraHbl Ka3bUIFaH.
CoHnpIKTaH Ja OHBIH JAiHAI KaObuimayelH 3eprrereH B.B.baprombn, I'.I'.I'annaxmerosa,
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[''H.I'apycroBuu cekingi >koHe T.0. TapUXIIbUIAp OCHI JEPEKTi KENTIpilN, e31epiHiH FHUIBIMU
TYXbIpbIMAApbIH yebiaFaH (bapronpa, 1993: 136; 'ammaxmerosa, 2007: 80; I'apycroBuy, 2012:
91). 3eprreymriiepaid 6acsiM 0eiri, OCHl IEPeKKe CYHeHin, ©30eK XaHHbIH JTiHAI KaObUIIaybIH
XaHJBIKTBIH CETi31HIN KbUIbl Jel KepceTkeH. Amnaiima, «llloxkopar om-arpokreri» «Cyniran
Myxammen ©O30exk XaHHBIH OWJIITT ON MCiaM [iHIH KaObUIlaraHra JEHiH Ceri3 KbUIFa, al
KaObUIJaraHHAH KEWiH OThI3 KbUIFAa CO3BUIIBD) JIereH jkepiHe Hazap ayaapran [.I'apyctoBuu
COHFBI KOPCETUITCH MEP3iM, SIFHH OTBI3 JKbII JETEH KaTe eKeHiH, ce0e01 OHBIH OMIIITT OTHI3 )KBUTFa
(1312-1342 3xoK.) CO3BUIFaHBIH, COHJIBIKTAH Ja TakKKa OTBIpapAaH allgbIHFBI CETi3 KbLI
YKaHBUIBICTAH TYyFaHBIH anra TapTKaH. CoHbIMEH Oipre, ©30ekTiH okeci TOFPBUDKAHBIH «KOIip»
0oJTybl OoJTamak OMJICYIITHIH HCaaMIbl KaObLIAay MYMKIHIITTH )KOKKA IIbIFapyFa 00JIMaiThIHBIH
xa3zazel. On op-bupsanuain TokTa KalThIC O0IFaHAa, OHBIH OPHBIHA OTHI3 JKACTaFbl O30€K Kei,
JIeTeH jka30achlHa CYHEHII, )KUbIPMa €Ki )KacTaFbl aIaMHBIH 63 JIHU CEHIMIHE KaThICThl MaHbI3]IbI
nIenriM KaObUIAayFa TOJIBIK IIaMackl JKeTeTiHiH anFa TapTkaH (I'apycroBuy, 2012: 91).

Jlecek Te, OChIHIa HA3ap ayaapapisik Oip Maocene 6ap, AiHAl Kaobuiaay Oip Oesek Te, mpre
KOJI Oepill, TapuKarTa Xypy Oacka ekeHi. SIFHM, MYCBUIMAaHHBIH JIHAI KaObUIAAy MCH PyXaHH
yCcTa3ra Koi Oepim, TapukKaTKa KipreHi eki Oejiek AyHHe. OJETTe TYMBICHIHAH MYCBHLUIMaH
OOJFaHBIMEH JIe, KeHiHHeH Oenrimi Oip jKacka KeNTeHiHJe 3aMaHBIHBIH PyXaHW YCTa3blHA KOJ
OepreH IiHM TYJIFanap ui Ke3neceai. MpIcalibl, MOYJIOYH TapUKATHIHBIH HET131H KanaraH JKomon
on-Jlun Maynons Pymu (1207-1273 sxx.) Gaceiaaa daxuh O0IbII )KypreHiMeH e, pyXaHH YCTa3bl
[lomc Tebpusure xKoIbIKKAaHHAH KEWiH FaHa OoFaH OaifraT Oepil, COMBUIBIK JKOJIFa TYCKEH. SIFHH,
Moynons Pymu ycraser Hlomc TeOpusure neifiH e ImmapuraTr IMApTTapblH OPBIHIAN KaHa
KolMmacTaH, 6enrini 6ip aopexene garya Oeperin dakuh nenreitinae 6onran. COHIBIKTaH 1a, Oy
Ke3necyai myracayyrap «Exi mapusiabiz TY#icyi» («bap Xypa-e oy nopuiiay) nen atarad. byian
MoynonoHi ycra3sl TeOpu3uaid apKacblHAa UCIaMbl KaObUIIabl, OFaH JEeWiH UMAHChI3 OOJFaH
JereH ol Tymaca kepek. CebeOi mapuraT — JNiHM KYKBIKTBIK HOpMaJlapMEH eMip cypy Oosica,
TapUKaT — KEMEJNJIIKKE JKeTelep pyXaHdh koi. TapukaTka KipreH COH pPyXaHH KeMEJJICHY
Oactananpl. MyHnail skarjainap HIalKeplIapaelH FUOPATThl FYMBIPbIHAA kM1 Ke3gecenl. Ocbl
cekinai ©30ex xaHHbIH CeHiT aTaHbIH BIKMAJIBIMEH PyXaHM KOJFa KIPreHi OHbIH MCIaMIbl COJ
Ke3/Ie FaHa KaObUIIa bl JETEH OiIbl OliipMece kepek. KaliTa OHbIH UCIaMIaFbl KOJIBI TAPUKATKA
JEMIHT1 )KoHe KeHiHT1 OOJIBIM €Ki caThlaH TypaThiHaH Ounaipeni. On 3eHri atanbiy mokipTi CeHiT
aTara KoJ Oepin, oFaH MYpHT OOJIbIN, MacayW TapUKaThIHA KipreH. [[akeIpiapabl KypMeTTer,
onapra MeWipiMAUTIK TaHBITKAH, IIAaWKbUIAPABI 3USApAT €Til TypraH. bepke XaHHBIH TYCBHIHIA
KyOpayu pyxaHu MeKTe01 OKUIIEPiHIH caaMarbl 0ackiM 0osca, ©30ek XaHHBIH OMJTIKKE KeTyiMeH
macaywiIiK aTanapablH bIKmansl apTkaH (JKanmapOek, 2024: 222).

©30ek xaHHbBIH TYChIHA YKOIIBI YIBICHIH/IA UCIaMIaHy YIepici KapKbIHIbI KYP/i. ANTHIH
Opna Hcmam epkeHHETIHIH aschiHAa KipAl. ©30ek XxaHHaH Oactam TeHreJepre XaHIapablH
MYCBUIMAaHIIIA aThl TOJNBIK ka3blia Oactanbl. ©O30ek xaH — «Cynran Myxammesn O30ek xaHy,
Konibdek (1342-1357 xx.) — «Cyurran XKomon on-/lun Maxmyty, an, Tokramsic (1379-1395 xox.)
— «Cynran Hocup on-Jlun» nereH artieH TeHrenepre corbiirad (M3maitnos, 2012: 110). ©306ek
XaHHBIH TaKKa OTBIPFaH XbUIbIHAH Oactam, sFHU 1313 XplgaH KeWiH TaKKa TeK MYChUIMaHAap
FaHa OTBIPFaH. Op )KyMaJa oJlapAbIH KypMeTiHe KyT0a okpuraH (M3maiinos, 2008: 22-24).

AKonidek xan (1342-1357 xik.), bepaioex xan (1357-1359 xx.)

O30ek xaHHaH KeiiH TakKa oThIpraH JKoHIO0eK XaH 63 OKeCiHIH iCiH KalTFacThIPBII, YIIBICTHI
TOJIBIK HMCIIaMIAHIBIP/IbI, TYTKA TaOBIHYIIBUIAPABIH FUOaJaTXaHAJTAPBIH KUPATHIN, KOITEreH
MENITTep MEH MeApEeceNep CalIbIpabl. ¥IbICKA )Kep-KepACH FanpIMAap areuiabl. Mcinam enaepine
TOH CaJIT-JI9CTYpJIep eHe OacTa bl

XKoniOek KilIkeHTaWbIHAH MYCBIIMAHBIK JOCTYP aschbiHa yiFaitFaH. OHBIH TopOHeciMeH
O30ek xaHHBIH pyxaHu ycta3bl CeliT ata aitHanbickaH (Mcxakos, 2012: 150). OprarachIpiabiK
aBTopiap JKoHiOek XaHHBIH SAUIAITiH 531-579 xpiaap apaibiFblHAA TYPALIBUIABIFBIMEH €Il
OackapraH cacaHIbIK «AHYIIUPYyaHHBIH ofiuiairine Oaramaran» (["ammaxmeros, 2007: 62).
. .Mupranees on-Xax O0n on-Fapdap Keipeimuasiy XKoHiOexk XaHHBIH OAUIAITT MEH agal
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HICNTIMI HEeT131H/1e OHBI MaiiFaMOapAbIH caxadachl )KoHEe CYHHUTTEP TapanblHaH aca KYpMETTeIreH
exinmn xamudg Omap on-DapykneH (Xa3pati Ymop an-Dopyk ridi MyxkoM-y MyOspoM eJii AepIep)
CAIBICTBIPFAHBIH aJIFa TapThIN, OHBIH acTapbiHaa Owmap Xamu(Thl YHATHAWTHIH MIHITTEP
HIOFBIpJIaHFaH Xynaryiik MpanHbelH OeiKTepiH >kaylan ajlfaHIbIKTaH Ja, cojiail atajaMajbl Ma
eKeH jereH o tactaran (Mupranees, 2012: 15). An, I H.I'apycToBuY con 3aMaHia MIHITTEPIiH
Upannan Exinre KoHbic aynapraHbiH, 0y skaraail JKomisl YIbICHIHAA IIUENIHIC TyIbIpMaraHblH,
ce0ebi 011 Ke3/1e CYHHHTTEP MEH IIUITTEP/iH 63apa TaTy eMip CypreHIiriMeH OaillaHbICTBIPa bl
(I'apycroBuu, 2012: 93). Paceiama na, cyHHUTTEp («ohii cyHHOT») MeH mmuitTepAiH («ohui
TOIISHIYF») apachlHAarbl Kapama-KaWIIbUIBIK TIHU-aKHJIAJIbIK MAcelenep/ae >KaTKaHbIMEH e,
JHU-CasiCH UICOJIOTHSUIBIK TapThicKa yiiacysl X VI raceipnan, srau CedeBuarep TMHACTUSICHIHBIH
(1501-1736 xok.) Owiikke KenyiMeH Tikened Oaimanbictel. CoHAbIKTaH 1a, JKoHiOeKTi
MYCBUIMaHJap aMipi («OMHp I-MyMUHUH») Omap on-DapyKieH CaibICTHIPYIbIH acTapblHIa
JIHU-UJICOJIOTUSIIBIK TEeKeTipec emec, KaiTa JKOIIbl YIBICH XaHBIHBIH OIIITIH 9CTIETTey eIl
YKKaH JIyphbIC.

XKonibex xaHHAaH KeiiH OHBIH yibl bepaidek Takka oTbIpaabl. ATackl ©O30ek NeH oKeci
JKoH16eKTiH KapThl FACBIPIIBIK UCIAMIAHABIPY CasiCATHIHBIH HOTH)KECIH/IE IYHUETE KeITeHIIKTeH
e, OJ1 1a MYCBHIIMAHIIBUIBIK FYPBINITAP/IaH KAIIBIK OonMaraH. ai-Xax 001 an-Faddap Keipeivu
OHBIH JiHAap (MyT? [PUMH HOU) €KEHiH, aca 3epeKk OoJMaraHAbIKTaH Aa, Toibi0aiinbiy
aTAJIBIFBIH/IA, SSFHU TopOueciHae OoyFaHbIH ka3aael. MI.MupraneeB OChIHIAFbl «aTaJIBIK» JETEH
CO3IIH acTapblHa YHUIII, OHBIH MEMIIEKET OacKapyarsl TolmiMrep 00i1ybl 90/IeH MyMKIH €KEeHiH,
COHBIMEH Oipre OyJl YFBIMHBIH CONBUIBIKTAFbl «CHJICHJIA» KarujachlHa (aTa, mip) Ja colkec
KENEeTIHIH jKa3blll, bepniOexTiH e3 «arajblfblHa» «OaFbIHBIITHUIBIFBIHBIHY MOHIH —alllbIl
KOepCeTeTiHiH jka3aasl (Mupranees, 2012: 15).

KopbITbIHABI

HIbIHFBIC XaH >KOpPbIFBl HoTHWXeciHAe naiina Oomran JKomwl, Illararaii, Wnxangap
MeMJIEKeTI OepTiH Keje TOJIBIKTal uciaamaaHabl. baceiHma «¥ bl jKacakka» HETi3JeNin, o3
METIKTEPIHJIET1 KEPTUTIKTI XaNbIKTapAblH CeHIMIHE KeHIIUTIK Oinnipai. buneymi xanaap 6acsiHaa
TOHIPJIIK, Oy JaNIbIK, XpPUCTHAH-HECTOPUAHIBIK JIHAEP/A1 YCTAaHFAHBIMEH /1€, OEPTIH KeJle OJapblH
yprakTapsl OyTiHAeH uciaMm JiHiH KaObuinaasl. HoTrkecinae e31epi Heri3iH KalaraH YJIbICTap
HcIaM epKeHHUETIHIH aXbpIpaMac 0eJlirine aiHasbl.

XKomrbl yibIcbIiHIA epTe Me, Kell Me HciaaMmJaHy npoueci Kypyl 3anasuibK eni. Cebebi
WIBICTBIH KypaMbiHa KipreH Enin-Bynrap, KaBka3, Opranblk A3usl XaJlbIKTapbl MYChUIMaH
6omateiH. Ochl xepiep/i o3 KapaMarblHa ycrarad AnTeiH OpJia Ouieynrinepi e3aepi 6acka aiHal
yCTaHca J1a, )KepPriliKTi XaJbIKTap/blH ceHiMiHe KypMmeTieH Kapajisl. JKomsl MmeH bary xanmap
MYCBbUIMAaHJapFa HEK apThill, MEMJIEKETTIK Oackapy ICTepiHJE OJIapJblH 9JIEyeTIH YTBIMbI
naiianaHyfa THIPBICTBL. AJl, XpUCTHaH ceHiMinaeri CapTak, TOHIPIIK KONkl YCTaHATHIH MeHTi-
Temip ae ysbIcTarbl MyChUIMaHJIapMEH TeKeTipecke Oapmayra ThIpbIcThl. bepke, Tyna-Menri,
Tokra, ©O30ek, XKonibek xoHe bepraibexk xaHmap uciaaMabl KaObuigam, MYCBUIMAHIIBLIBIK
FYPBINTAp/IbIH K€H TapayblHa bIKIAJ €TTi. Ocipece, O30ek neH XKoH10eKTiH yibicTa UclaMaaHy
yZepici KapKbIHIbI KYypai. ConmbuIbIK TapuKaTTap (KyOpayu, nacayu) enfiH 1IIKi XoHE ChIPTKBI
casicaTbIHa apajacaThliH AeHTrelre KoTepiyil. Kol YhITBICH UCIaMIaHYBIHBIH €KI1HIIT KE3CHIH IE
Nacayu pyxaHu MEKTel OKi1JIepi KapKbIH/bI )KYMBIC >Kaca/lbl.

Antein Opnana ¢pukhra — Mmam Ar3zam, akunaga — Mimam Matypuan, uxcanjaa — Kyopayu
KOHE uacayd uUliMzepl Herisri yYcTelH Oonnabl. bepTiH kene «xaHadu-MaTypuIu-uacaym»
yIITaraHbl PyXaHUSTTHIH akbpaMac OediriHe aifHanapl. Ocbl TyCTa JiH MEH A9CTYp cabaKTacThl.
Typkinik TyHUETaHBIM MEH UCIIaMU Ke3Kapac yITacTsl. HoTrkecinae 19cTypili AiHHIH HeTi3aepi
KajaHael. JKOIIBI YIIBICHI JIHM MOJEHHUETIHIH Ka3aK pPYXaHHSTBIHIA ajap OpHBI epeKIle.
CoHIBIKTaH Ja, Ka3ak JajachbIHAAFbl JIIHM aHTPOIOJOTHSHBI KapacTbipranna AnteiH Oppa
MOJICHUETIH JIHTaHy, HCIIAMTaHy, IIBIFBICTAHy TYPFBICEIHAH 3€PTTEY MaHBI3IbI.
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Conpnaii-ak, ncaamas! Kabbuigamaras JKomsl, baty, Menri-Temip xanaap €3 yJIbICHIHIAFbI
XaJBIKTapJIbIH CEHIMIHE KYpMETIIeH Kapaabl. bipHeme xanplKTap KaTap eMip CYpeTiH
MYJIbTUMOACHA KOFamJa ©3TeHIH JiHI MEH YCTaHbIMBbIHA TOJEPAHTTBUIBIK TaHBITY —
JIEMOKPATHUSHBIH HET13T1 IIapTTapbIHBIH O1pi.
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OPTAJIBIK ABUSJIATBI ITHU BIPETEHJIIK )KOHE OHBIH AUMAKTBIK
HUHTEI'PAIIMA YAEPICIHAEI'T POJIT

Anparna. byn makanana Opranblk A3us enuepiHieri MiHU OipereiliKTiH KaJlbITacy
EpeKIICTIKTEepl JKOHE OHBIH Kasipri aMMakKThIK HWHTETpaIus YISpICIHICT1 pejii KaH-KaKThI
KapacTeipbutael. CoHbIMEH Katap OpTanblKk A3WsSIarskl JiHU yAEpicTeplli 3epTTereH MICTEN K
KOHE OTAHJBIK FaIbIMJIAPIBIH FBUIBIMM €HOCKTEepiHEe Taljay jkacanalbl. 3epTrey OapbIChIHAA
KEHECTIK Ke3CHJIE JKYPTi3UITeH aTeHCTIK CasCaTThIH KOFaMJIBIK CaHa MEH JIHH OMIpre BIKIAbI,
COHJIal-aK TOYyeNCI3MIK >KbULIAPBIHAAFEl JIHH JKaHFBIPY YyAepicrepl capanaHanbl. Jloctypai
UCIIAMHBIH JKEPTUTIKTI MOICHUETICH, TapUXU TIKIPUOEMEH KOHE YITTHIK epeKIIeNliKTepMeH
e3apa OaiinaHbICchl ambil Kepceriemi. Opranblk A3us MeMIEKeTTepiHIeri My(pTUSTTapablH
KbI3METi, OJIapJbIH apachbIHIAFbl e3apa OalIaHbIC MEH BIHTBIMAKTACTBIKTHIH Ka3ipri IeHrei,
COHJIal-aK MHCTUTYTTBIK MHTErpaLMsIFa KaThICTh MOCeJIesIep KapacThIpbluIaibl. 3epTTey IiH Heri3ri
ozici peTiHAe alMaK ejiepiHAe FBUIBIMU 3€pTTEY JKYPTi3ill )KYPreH MIETENIIK KOHE OTaHIBIK
FalpIMIapAaH, capamnibuiapJaH >KoHE MYQTHAT KbI3METKEpJIEPIHEH allbIHFAH CaparniblIbK
cyx0Oarrap maianaHbUIIbl. 3epTTEy HOTHXKECIHJIE MEMIIEKETTep MEeH My(QTUSATTap TapanblHaH
JKY3€re achIpbUIBIIl  OTBIPFAaH JIIHM  CasCAaTThIH  OPKEJKUIr  alkplHAanapl. MyHnai
€pEeKIIETIKTEeP/A1H JIHU MHCTUTYTTAp apachIH/IaFbl bIHTBIMAKTACTHIKKA KEP1 BIKMAJ €T1IT, alMaKThIK
UHTETpalus yAepicTepiHJieri AIHHIH peJliH TOMEHJETIN OThIpFaHbl aHbIKTaNIbl. COHBIMEH Oipre
OpTaK JiHW KYHIBUIBIKTAP aiiMaK XaJbIKTapbIH PyXaHU TYPFBIIAH JKaKbIHIACTHIPATHIH MaHbBI3/IbI
dakTop OonFaHBIMEH, oONapAbl THUIMJI MaijajgaHy YIIiH KeJICUIreH cascaT MeH TYPaKThl
WHCTUTYIMOHAIJIBIK TUAJIOT KQXKET €KeH1 TY>KbIPhIMIAIIIBI.

Kinr ce3mep: Opranbik A3usi, AiHM Oipereiyik, aiMakTBIK MHTErpalus, AiHH cascar,
JOCTYPIIL UCIIaM, My(QTHSIT.
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Religious ldentity in Central Asia and its Role in the Regional Integration Process

Abstract. This article comprehensively examines the distinctive features of the
formation of religious identity in Central Asian countries and its role in contemporary regional
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integration. It also analyzes the scholarly works of foreign and local researchers who have studied
religious processes in Central Asia. The study explores the impact of Soviet-era atheistic policies
on public consciousness and religious life, as well as the processes of religious revival during the
years of independence. It reveals the relationship between traditional Islam and local culture,
historical experience, and national characteristics. The article also considers the activities of the
muftiates in Central Asian states, the current level of their interaction and cooperation, and issues
related to institutional integration. The primary research method involved expert interviews with
foreign and local scholars, experts conducting research in the countries of the region, and
representatives of the muftiates. The findings demonstrate considerable differences in the religious
policies implemented by governments and muftiates. These differences negatively affect
cooperation among religious institutions and diminish the role of religion in regional integration.
Although shared religious values can promote the spiritual rapprochement of regional
communities, their effective use requires coordinated policies and sustainable institutional
dialogue.

Keywords: Central Asia, religious identity, regional integration, religious policy,
traditional Islam, muftiates.
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Pesuruoznas uaeHTHYHOCTH B LleHTpaibHOM A3HMH H €€ poJib B IpoLecce peruoHaJIbHOMI
HHTEerpanuu

AHHOTanusl. B craThe BCECTOPOHHE paccMaTPUBANOTCS OCOOEHHOCTH (OPMHUPOBAHUS
PEeNUruo3HON UJIEHTUYHOCTH B cTpaHax LlenTpanbHoi A3uu u €€ poiib B COBpEMEHHBIX ITpoLeccax
PETHOHANBHOM MHTErpal. AHAJIU3UPYIOTCS HaydHbIe TPY/bl 3apyOeKHBIX M OTE€YECTBEHHBIX
uccieoBaresneii, M3y4yaBUIMX pPEJMIHO3HbIE Tpolecchl B peruone. Mccienyercs BiausiHue
aTEeUCTUYECKOM TMOJIMTHKU COBETCKOrO MEpHOoja Ha OOIIECTBEHHOE CO3HAHME U PEIUTHO3HYIO
JKU3Hb, a TAKXKe MPOLECChl PETUTHO3HOTO BO3POXKIEHUS B I0JIbl HE3aBUCUMOCTH. PackpbiBaercs
B3aMMOCBA3b TPAJUIUOHHOTO HCJIaMa C MECTHOM KyJbTypOil, MCTOPUYECKUM OIBITOM U
HAI[MOHAJbHBIMU OCOOEHHOCTSIMU. PaccMmarpuBaroTcsi AESATEIbHOCTh MY(PTHSITOB TOCYAAapCTB
[lenTpanbHOM A3uHM, COBPEMEHHBIM YPOBEHb MX B3aUMOACUCTBHS M COTPYAHHMUYECTBA, & TAKKE
BONPOCHl MHCTUTYHMOHATBbHOM wuHTerpanuu. OCHOBHBIM METOJIOM HCCIIEJJOBAHUS CTaJIH
HKCIEpPTHBIE HHTEPBBIO C 3apyOEKHBIMU U OTEYECTBEHHBIMU YUEHBIMH, CIELUAIUCTaMH,
MPOBOJSIIMMU UCCIIEJOBAaHUSI B CTpaHaX PErMoHa, U COTPYIHUKAMU MY(QTHATOB. Pe3ynbrarhbl
VICCJIEIOBAHMSI BBIABWIM PA3JIMYUSA B PEIUTMO3HON IOJUTHKE, MPOBOJUMON rOCyAapCcTBaMU U
MyQTHUSITaMU. YCTaHOBJIEHO, YTO ATH Pa3IU4Msl OTPULIATEIbHO BIHUSIOT HA COTPYAHHYECTBO
MEXy PEIUTHO3HBIMU MHCTUTYTaMU U CHUXKAIOT POJIb PEIMTUU B PETMOHAIBLHOW MHTErpalliy.
Crnenan BBIBOJ, UTO OOIIME PEIUTHO3HBbIE IIEHHOCTH SIBJSIOTCS BaXXHBIM (PAKTOPOM JTYXOBHOTO
COMMKEHUsT HapOJOB PErvoHa, OHAKO M UX A(PPEKTUBHOIO HCIOIB30BAHUS HEOOXOIUMBI
COTJIAaCOBAHHAs MMOJIUTUKA U YCTOMYMBBINA HHCTUTYIIMOHAJIBHBIN JUAJIOT.

KiroueBbie cioBa: LleHTpanpHas A3zWsl, pelauruo3Has HWIEHTHMYHOCTb, PETHOHAJIbHAS
MHTETpalys, peJUruo3Has MoJIUTHUKA, TPAAULIMOHHBIN HciiaM, My(TUSTHI.
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Orta Asya’da Dini Kimligin Bolgesel Entegrasyon Surecindeki Rolu

Ozet. Bu makalede, Orta Asya iilkelerinde dini kimligin olusum 6zellikleri ve bu kimligin
giiniimiizdeki bolgesel entegrasyon siirecindeki rolii kapsamli bigimde ele alinmaktadir. Ayrica
Orta Asya’daki dini siire¢leri inceleyen yabanci ve yerli arastirmacilarin bilimsel ¢alismalar1 analiz
edilmektedir. Arastirmada, Sovyet doneminde yiiriitiilen ateist politikanin toplumsal biling ve dini
hayat iizerindeki etkisi ile bagimsizlik yillarinda gergeklesen dinl canlanma siiregleri
degerlendirilmektedir. Geleneksel Islam’m yerel kiiltiir, tarihsel tecriibe ve milli dzelliklerle
iligkisi ortaya konulmaktadir. Orta Asya devletlerindeki miiftiiliiklerin faaliyetleri, aralarindaki
etkilesim ve is birliginin mevcut diizeyi ile kurumsal entegrasyona iliskin meseleler
incelenmektedir. Arastirmanin temel yontemi olarak bolgede bilimsel ¢aligmalar yliriiten yabanci
ve vyerli akademisyenler, uzmanlar ve miiftiilik calisanlartyla gerceklestirilen uzman
goriismelerinden yararlanilmistir. Arastirma sonucunda devletler ve miiftiiliikkler tarafindan
yiirlitiilen din politikalarinin farklilik gosterdigi belirlenmistir. Bu farkliliklarin dini kurumlar
arasindaki is birligini olumsuz etkiledigi ve bolgesel entegrasyon siireclerinde dinin roliinii
azalttig1 tespit edilmistir. Ortak dini degerlerin bolge halklarini manevi agidan yakinlastiran 6nemli
bir unsur oldugu, ancak bunlardan etkili bi¢imde yararlanilmasi i¢in uyumlu politikalarin ve
stirdiiriilebilir kurumsal diyalogun gerekli oldugu sonucuna varilmastir.

Anahtar kelimeler: Orta Asya, dini kimlik, bolgesel entegrasyon, dini politika, geleneksel
Islam, muftilukler.

Kipicne

Optasiblk  A3us MeMJIEKETTepiH OIpIKTIpETIH ©Te Ken OpTaK KYHABUIBIKTap Oap.
ToxikcTaHHaH OACKaCBHIHBIH OapibIFbl TYPKi TUIAEC JKOHE AOCTYPJIEPIMEH MOJeHHETTepi Oip-
OipiHe KaTThl yKcac MeMJIeKeTTep. AJ, AiHIHE KeleTiH 0oJicak, Oyl MEeMJIEKeTTepIiH OapIibIFbl
UCJIaM JiHI, CYHHUTTIK OAaFbITBIHBIH XaHa(u Ma3xaOblH ycTaHaabl. OMUIb J{IOpKreiMHIH
TEOpHsICbIHA coliKec IiHHIH OipikTipy ¢yHKuMACH Oap ekeHiH eckepcek, OpraiblKk A3us
MEMJIEKETTEpIHIH alMaKThIH MHTETpalMsIChIHAA AIHHIH POJiH MbBIHBI3ABI (pakTopiapAblH Oipi
peTiHae KapacTbpyFa 0oiajbl. Anaiiia, MEMIIEKETTEp/iH ©TKEH TapuXbl MEH JIHIe KaTbICTHI
casicaTTapblHa OalaHbICTBI Oy yaepicTep Oackalia *KyMbIC xacaybl MyMKiH. COHFBI 5KbUITApbI
asiemzie OOJIBII XKaTKaH TypOeneHTTiK ke3eHae OpTanblk A3usi MEMJICKETTEPIHIH apachIH/1a KaJlIbl
WHTErpalus Maceseci Kul Ko3raiyaa. bipak Oyl uHTerpamus yaepicTepiHie MiHHIH pedl
KaHIIAJIBIKTBI MaHBI3/IbI? JIET€H CYpaK d3ipre ken 3eprrenmMere. Opranbik A31s MEMIIEKETTEPIHIH
IiHU Oipereiyiri »<oHe OHBIH aWMaKTbIK WHTErpalusarbl AIHHIH pejll Typajlbl 3epTTey
oJleyMeTTaHy, AIHTaHy, casicaTTaHy jKOHE allMaKTaHy FbUIBIM CajlaJlapblH KbI3bIKTHIPATHIH ©3€KTi
TakpIpbInTapAelH Oipi. JKannbel OpTanblk A3usgarbl aliMaKThIK MHTETpalUsAarbl JIHHIH peJliH
aHbIKTAy YIIiH, Oyl aifMakTarbl JiHM Olpereiiaik MeH KOoFamjaarbl AiH (PEHOMEHIH Tajnjnay eTe
MaHBI3/IBI.

Jlinu Gipereimik - afaMHBIH HeMece KOFaMHBIH ©31H Oenriii Oip JiHU KaybIMIaCTHIKTHIH
MYIEeci peTiHJe KaOblUiJaybl MEH COJI KaybIMAACTBIKTHIH KYHJIBUIBIKTApbIH, CalIT-A3CTYpiepiH
yCTaHybl. SIFHU afaMHBIH Oenriii O6ip IiHU TOCTypre, TONKa HeMece CEHIM JKyHeciHe KaTaThIHbIH
TYCiHYl, COHJali-aK OHBIMEH OaillaHbICTBl KYHABUIBIKTAP/bl, HOPMAJIAP/Abl KOHE MiHE3-KYJIbIK
yJrinepin kaoburaaysl 6oabin Tadbans! (Ysseldyk, 2010: 60-71).

byn ¢eHoMeH mieTenik jkoHE OTaHMABIK FalbIMAAPIBIH J1a Ha3apblHIA 0ok, OlpHele
FBUIBIM CAJIaCBIHBIH FaJIBIMIAphl OYJI TaKbIPBINTApAbI 3epTTEY HbICaHAapbiHa anabl. Kasipri Tagaa
Optanblk Asusinarel OiHH Oipereirik MeH JIH cascaThiHAa KATBICThI OlpHEIIe FaJIbIMIapIbIH
eHOeKTepiHe 10Ty XKacayra O0oJabl.

3epTTeyiep/aiH Heri3ri OarbITTapbIHbIH Oipl AIHU O1perelsiKTiH KalblITaCybIHBIH TapUXU
IFBIIIAPTTAPBIMEH THIFBI3 OaimanbIcThl. OpTanblk A3us 3eprreymnici A. XanuATiH MiKipiHiie,
Opranblk A3usi XaJNbIKTapBIHBIH Ka3ipri HMcIamabIK Olpereilyiri otapiblK Oackapy, MOIEHU
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MOJICpHU3AIUS JKOHE KEHECTIK Ke3eHJEri TpaHchopManusiap CHUSKTHI y3aK Mep3iMal Tapuxu
yaepicrepain biknanbiMeH KanbimnTacTsl (Khalid, 1999; Khalid, 2007). Faneim uiciambl TeK TiHA
JKYHe peTiHlle FaHa eMeC, COHBIMEH KaTap MOJICHH KaJbl MEH KOFaMIBIK CAHAHBIH OipiryiHig
MaHbI3/Ibl IEMEHTI peTiHAe KapacTelpaabl. An, ¢paHiy3ablK fanbiM OnuBbe Pya umcimamzbik
OipereiliKTiH CaKTaTybIHBIH MHCTUTYIIHOHAIIBIK TETIKTEpiHE epeKile Hazap aynapaisl. OHBIH
naibIMIaybIHIIA, UCIAMIBIK O1pereilyliKTiH TYPaKThUIbIFbl KEHECTIK IIEKTeYJIep JKarJaibiHaa 1a
KbI3METIH JKaJIFacThIpraH OefipecMu AiHU HHCTUTYTTApAbIH OosybIMeH Tycinaipineni (Roy, 2001).
A. Xanmun uciaam MOJICHUETIHIH TapUXu cabaKTacThIFbIHA OackiMabIK Oepce, O. Pya ninu cananbl
CaKTaylarbl QJNEYMETTIK MHCTHUTYTTAp MEH IIHM KaybIMIACTBHIKTApIbIH POJIiH epeKIle aram
KOpCETEeIi.

3epTTeymriiep apackiHaa MOCTKEHECTIK KOFaMIaFbl HCTIAMHBIH POJTiH Oaranayaa 1a eneyi
albIpMaIIbUIBIKTap Oaiikanaasl. Meicanbl A.Xamua AiHU JKaHIaHY MOCENECIH €H albIMEH Y3aK
yaKbpITKa CcO3bUTFaH KEHecTik KEe3eHHEH KEWIHIT MOJEHHW JKOHE JiHW OipereiiikTi KajimblHa
KeNTIpyiH Taburu yaepici petinae kapacteipaas! (Khalid, 2007: 48). OubIH mikipiHie, Ka3ipri
TaHJAFbl  XaBIKTBIH  JIHJAPJIBIFBIH  CasCH  paJMKAIM3MMEH HEMece OJKCTPEMH3MMEH
OaiinanbicTeipMay Kepek. Mcmamabsl OpTanblK A3usi XaJbIKTapbIHBIH YJITTBIK KOHE MOJIEHU
MYPACBIHBIH MaHBI3JBI Kypamjaac Oeiriri peTiHae KapacThIPyIbl OTAHMBIK 3epPTTEYIIUIED e
Kosaiiaer (Zabirova, 2025: 10).

M. OmenuueBaHbIH MiKipiHIIE, TOYENICI3IiK aFaHHaH KeliH OpTaiblk A3us MeMIIEKeTTepi
JIHM caJlaHbl TYPAKTBUIBIK IE€H KayINCI3JIKKEe BIKTHUMal KaTepjep TYpPFBIChIHAH KapacTbIpa
6acranpl (Omelicheva, 2011: 243). 3eprreymi Ka3ipri JiHH cascaTThl PETTEy TETIKTEpPiHIH
KOIIIUIIr JIHU YHBIMAAPABI «PECMU» KOHE «OeipecMu» Jier 0elIreH KeHECTIK 0acKapy MOAEIiHIH
Mypachl eKeHiH aramn kepcereni. OChIFaH yKcac YCTaHBIMABI KOJAAyIIbl FaiasiMaapasie Oipi K.
Hom. On XansIKapanmblK cascu mguckypera OpTaiblK A3usuarsl HcIaM KeGiHe pajuMKalu3M MeH
TEPPOPU3MIe Kapchl Kypec KOHTEKCIHAE KapacThIpbUIaThIHBIH aiitansl (Yom, 2020: 75-83).
Jlemek, FBUIBIMU ofeOHeTTeplie HCIaMAbl KOFAM/BIK KOHCOJIMIALMSHBIH PECYpChl pEeTiHzAe
KapacThIpAaThIH aBTOPJIAp MEH OHBIH KAYIINCI3/iK cajlachblHa 9Cep €TETIHJIIrHE Ha3ap ayaapaTbiH
3epTTeyILIIep apachlH/la MiKipTanac KalbIITacKaH.

3eprreynep/iH Keneci Oip OarbIThl JIHU OHE YJITTHIK OIpEreillKTIH apaKaThIHACHIH
Tangayra apHaiaraH. OnuBbe PyaHbIH MiKipiHIIE, MCIaMIBIK Oipereisiik ol YIATTHIK KYpPbUIBIC
YA€piCTepiHE KaHWIIbl KeIMeHIl, KepICIHIIE YITTHIK OIpereisikieH Katap eMip Cypil, OHbI
TonbIKTeIpaabl (Roy, 2000: 71). Faneim OpTanbik A3us XambIKTapbIHBIH OPTaK UCIAMJBIK JKOHE
MOJICHU Mypara M€ €KEHIH, OHBbIH TOYeJIC13 MEMJIEKET PEeTIH/AE, YITTHIK OlpereiiiK KalblnTacKaH
XKaraaia 1a €3 MaHbI3bIH CaKTall OThIPFaHbIH aTal KepceTel.

OcbI¥aH yKcac TYXKbIPbIMJIap OTaHIBIK deyMeTTaHyIIbl A.3a0UpoBaHbIH €HOCKTEepiHAE J1e
kepiHic TankaH. On nciaampl KazakcTaHHBIH 3aMaHayy YITTHIK Oipereilirii KajablITacThIPYIbI
(axTopnapsiH Oipi peTiHae KapacTbipaabl. OHBIH HiKIpiHIIE, IIHU XaHFBIPY TApPUXH >Kabl MEH
WITTHIK CaHAHBIH KaiiTa KaJamblHa KeTyiMeH KaTap kypai. CoHbIMEH KaTap, KeHOip 3epTTeyuriiep
ucnam OipereilirMer Koca Ka3zakrap yIIiH 0acka na 6anama JiHu GipereiiikTiH 6ap ekeHAairine
Hazap aymapanel. MoceneHn, M. Jlaproons Kazakcran meH KeIpFbI3cTaHmarsl TOHIPIIUTIIKTIH
YKAHFBIPYBIH UCIAMJBIK JAICTYPJAEH THIC MOJICHHM TaMbIpiapbl 13716y opeKeTi peTiHe TalJai bl
(Laruelle, 2007: 203).

Jinu OipereiyikTiH OHIpJIK HHTErpalus YIAepicTepiHe BIKMalbl Maceleci Je
3epTTEYIIUIepIiH epeKIlne KbI3bIFYIIBUIBIFBIH TyAbIpansl. Kenreren aBropimap OpTanblk A3ust
MEMJIEKETTEPiHIH OpTaK TapHXbl, TOKIpUOECi, MOJIEHH KYHIBUIBIKTaphl MEH JISCTYpJIEpl HET131HEeH
UcIaMABIK Mypara ue ekeHiH aram kepcerenmi. O.PyaHbIH MiKipiHIIE, JIHH XOHE MOJEHU
KYH/IBUTBIKTAP/IbIH OPTaKTBIFbl OHIP XaJBIKTApbl apachlHAArbl OalaHBICTAP/AbIH CaKTaJIyblHA
BIKIAJI €TiM, TPAHCYJITTHIK KaTbIHACTapJbIH JaMybiHa Heri3 6onaasl (Roy, 2000). Ucnam aiHiH
OpranblK A3MSHBIH pyXaHU-MOJIEHHU OIpJIiriH KaMTamachl3 eTeTiH (akTopiapAblH Oipi peTiHzae
kapacteipassl (Khalid, 2021: 539).
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3eprreyuriiep KaTapblHAa AiHU OipIECTIKTEpHAiH alMaKTBIK MHTETPAllUSHBIH TaOBICTHI
OoJTybIHA KeIUIIIK OEPMEUTIHIH aTan KepceTeTiH FajabiMaap aa 6ap. OmapabIH MiKipiHIIE YITTHIK
MYIIENep, MEMIICKETTIK KYPBUIBIC €PEKIICITIKTEPI )KOHE KEKEIeTeH eNACPIiH IHU CasCaThIHIaFbl
allbIpMAaIIbUIBIKTAp MEMJIEKETapalbIK KaThIHACTAp/bIH CHMAThIHA OJJIeKalga KYIITI ocep €Tyl
MYMKiH. MpbIcanbl, ©30€KcTaH MEMJIEKeTI MCIaMJIBIK Mypaiapabl YITTHIK HJICOJOTHICHIHBIH
9JIEMEHTI peTiHae OenceHal maiJalaHFaHbIMEH, JTIHW CaJlaChIH JKOFaphl JICHrenae Oakpliaya
ycran otelp (Schmitz, 2023: 92). ¥kcac ynepicrep eHipIiH 0Oacka MeMIIEKETTEpiHAE e
Oaiikanmazpl, Oy JiHM OIPETeHUNIIKTIH JaMyblHJIa HWHTETPAIUSIIBIK JKOHE JE3MHTETPAIUSIIBIK
YpAicTepiH KaTap >KYpeTiHiH aHFapTabl.

OpTtasiblk A3usiiarbl JiHW OIpereisTiKTiH KalTa KaJbIITaCyblH KOHCTPYKTHBUCTIK TOCLI
apKpUIBl TYCiHAIpyre Oomnaabl. KOHCTPYKTHBU3M TEOPHUSACHIHA COWKec, Oipereilik KOFaMHBIH
©3repMENTIH CUMNAThl PETIHAE €MeC, TapuXu Jamy, SJIEyMETTIK ©3apa OPEKETTECTIK >KJHE
YKBIMIBIK ~ TYCIHIKTEp  HOTHXKECIHIE  KaJbITACaThIH  QJIEYMETTIK  KYOBUIBIC — peTiHze
kapacteipbutanbl (Wendt, 1999). Ocel TypFbIIaH anFanaa, AiHU Oipereisik keOiHece KOFaMIbIK
TOKIpHOE, MOIEHH JKaJbl JKOHE CasCH JHCKYpPC apKbUIbl YHEMI KalWTa OHIIPLIIN OTBHIPATHIH
QIIEYMETTIK KOHCTPYKT PEeTiHAE TYCIHAIpLIE .

3epTTey YIIiH 9JIeyMEeTTIK Oipereilik TeopusIaphl a MaHBI3IbI 9JiICHAMAIIBIK MOHTE He.
byn Teopusimapra OoiibiHIna, Oenrimi Oip AIHM KaybIMIACTBIKKA THECUTIl OO0y YIKBIMIBIK
BIHTBIMAKTACTHIK TICH TONTHIK OipereiiIiK ce3IMiHIH KaIBINTACYbIHA BIKIAT eTeai. OpTalnbiK A3us
JKarJalbIHaa OYJ1 MCIIaM/Ibl TEK JIHH JKYHe pPeTiHJe FaHa eMec, COHbIMEH KaTap OHIp XalbIKTaphl
apachIHAAFbl MOJCHU OailylaHBICTAPABl HBIFAUTATHIH (PAKTOP PETiHAE KapacThIpyFa MYMKIHIIK
oepei.

WuTerpanusiiblk  yAepicrepai  Tanjay — OapbpIChIHAA — OHIPHIUIAIK  (PETHOHAIN3M)
TEOPHACBIHBIH KaFuaajgapbl Ja MaHBI3JbI pei aTkapanbsl. Ocbl OarbIT OKUIIEPIHIH MiKipiepi
OOWBIHINIA, MEMJICKETTEP apachIHAAFbl TYPAKTHI BIHTBIMAKTACTHIK TEK SKOHOMUKAIIBIK )KOHE CasiCH
MYIIENEPAiH bIKIAIbIMEH FaHa €MeC, COHBIMEH Oipre OpTaK KYHABUIBIKTAPAbIH, TAPUXH >KAITHIH
JKOHE MOJICHU JKaKbIH/BIKTBIH O0sTybIMeH Jie Kanbintacansl (Deutsch, 1957: 43; Acharya, 2014:
547). Ocbl TypFbIJIaH anFaHia, NiHU Oipereilik OHIpIiK KaybIMIACTHIKTHIH KAJBINTACYbIHA BIKITAJ
eTeTiH (axTopiapAblH Oipl peTiHae KepiHic Taybln, OpTanblK A3us MEMIIEKETTEP] apachIHIaFbl
CEHIM MEH I'yMaHUTaPJIbIK BIHTBIMAKTACTHIKTHIH IaMybIHA JKaF/Iaii yKacail amaibl.

FoutbiMu opeOuerTepl Tannay HOTHXKECIHAE KOpill OThIpFaHBIMbI3JAil 3epTTeyIliIepIiH
OptanbiK A3USHBIH KOFaM/IBIK JaMYbIHIAFbl TIHHIH MaHbI3bl POJIIH MOMBIHAAUTHIHBIH KOPCETE/II.
Herenamen, onap JiHU OIPETeHIIKTIH KAJbINTACy TETIKTEPl MEH OHBIH CasiCH CAJJIapbIH dpTYpIIi
Oaramaiinel. bipkarap aBTroprmap wuciaaM JiHIH MOIEHHM ca0aKTacThIK TEH OJIEYMETTIK
KOHCOJIMJAlMAHBIH (haKTOphl PETiHAE KapacThlpca, eH/li Oipeysepi Kayinci3lik Mocenenepi MeH
MEMJIEKETTIK OakplIayra O0ackiMabIK Oepesi. COHBIMEH Katap, AIHU KaHFBIPY MEH JIHU casicaTKa
apHaJIFaH 3epTTeYNep/iH eoyip KeJeMiHe KapamacTaH, 1iHU OipereimiKTiH eHIpIiK HHTerpalus
YA€pICTepiHE BIKMAIbl >KETKUIIKTI JeHreiae 3eprrenmereH. Kaszipri Tannarbl 3epTTeyiepiH
OacbIM Oediri JiHHIH JaMYBIHBIH 11IKI MEMJICKETTIK aclieKTiJiepiHe OaFbITTAIFaH, aJl OHBIH OHIPIIIK
BIHTBIMAKTACTBIKTBI, TPAHCYITTHIK OallTaHBICTapAbl JKOHE WHTETPAIMSUIBIK  yAepicTepai
KaJBINITACTBIPYIAFBI POITI KEIICH 1 9pi TEPEH 3ePTTEeYAl KaXKeT eTe/i. ATalFaH FhUIBIMU OJKBLUIBIK
OCBI 3epTTEY/AIH ©3EKTUIITH alKbIHIAI OTHIP.

3eprrey daicTepi

Opranblk A3usaarel AiHH Oipereilik >KOHE OHBIH alMaKThIK HMHTErpalUsarbl pedi
TaKbIPBIOBIH 3epTTEY YIIH OipHEIIe FhUIBIMU 3€PTTEY diCTep1 KOJIAaHbUIIbL. 3epTTey/ 1€ HET131HEH
FBUIBIMU TaJjay ofici, ofeOueTTepre aHAIMTUKAIBIK IIONY YKOHE CapalllbLUIbIK CYX0aT CBIHIBI
camajblK 3epTTey dJicTepl KoymaHbutFaH OonateiH. CapanmbUiblK cyx0aTKa HETi31HEH 3epTTell
OTBIPFaH TaKbIPBINIKA KATHICTBI TOXKipuOeci MeH OLTiMi JKOFaphbl FajlbIM MaMaHJapbl TapTHUI/BL.
JKunanran nepektep Ma3sMYHIBIK Talaay 9MICIMEH OHIENAl. 3epTTEyIiH HEri3ri 9aici peTiHge
TaHJAFaH capamnmibUIbIK  cyx0aTka Oprtanblk A3USHBI 3epTTeN JKYpPreH aHTPOILIOT,
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casicaTTaHyIlIbl, OJCYMETTAHYIIbl JXOHE IIHTaHyIIbl FanbiMpapMmeH Koca KMJIB-te xymbic
JKacaluThiH My(TH KeHecHriyiepi MeH OeiM Oaciibl MaMaHAaphl KaThICTHL. 3epTTeyre I 'epmanus,
O®pannus, Typkus, ©30ekcTaH KoHe OTaHABIK FAIbIMAApAbI KOCKaHaa 15 capanmblgad cyxOar
QJIBIH]IBL.

Hoarexuesiepi :koHe TAJIKbLIAY

Ncnam nini Opranblk A3usi alMarblHAa MIaMaMeH MBIHKBUIIBIKTAH acTaM YakbIT OOMbI
ipresi OpbIH albIl, UCJIaM TapUXbIHAA OPTAIBIK peil atkapibl. Faceipmap Ooiibl Oy alimakTaH
UCJIaM FBUIBIMBIHBIH, MOJICHHETIHIH >KOHE OPKCHHUETIHIH JaMyblHA OpacaH 30p YJeC KOCKaH
KONTEreH MYCBUIMaH FajbIMIapbl Mbicanbl, byxapu, Tupmusu, On-Marypuau koHe pyXxaHU
KeldacuibUIap aran aitap 6osicak, Axman Sccayn, Hakuisl0anu CbIHIBI aTaKThI iH JUAepiepi
bkt (Omelicheva, 2011: 144). Exinmi xxarsiHaH, ueiaaM TiHi Opraibik A3ust A9CTYpiiepi MeH
O/IeT-FYPBINITAPBIHBIH aXbIpamMac Oeiiri peringe OpTanblK A3Ws XaNbIKTAPBIHBIH YKBIMIBIK
KaJIbIHBIH HET13T1 TacTapbIHbIH OipiHe aitHamabl (Zhussipbek, 2020: 548).

XKorapeinarel 3epTrey HoTIOKeIepi OpTanblk A3us MEMJICKETTEpl apachblHIAAFbl MOIACHH
JKOHE TapUXH JKaKbIHIBIKTHIH MaHBI3Abl JIEMEHTTEPiHIH Oipi UCIaM JiHI €KeHIH KOPCETII OTHIP.
KeHnecTik Ke3eHHEH KEHiHT1 YakpIT ilIiHAE aTaJIMBIII aiiMaK elJepiHae AIHHU JKaHFBIPY yAepici
Oaiikananel. Kazakcran, KeipreizcTan xoHe ©30ekcTana AIHHIH KOFAMJIBIK KEHICTIKTEr1 KOpiHy
JeHreli alTapibIKTail apTKaHbIH Kepcereli. Memnitrep CaHBIHBIH ©cyi, TiHU OimiM Oepy
MEKEMEJEepiHiH apTybl JKOHE MIHU POMI3IEpIiH KOFaMIIBIK OMipe KUl KOJIJaHBUIYbIH, HCIaM
JMIHIHIH KOFaMJa BIKMAJIbl KYIIEHIN KeJe >KaTKaHIBIFBIHBIH KOPCETKIlI peTiHie Oaranmayra
OoJ1aabl.

Hereamen, OpTtanblk A3UsS  MYChUIMAaH  KAaybIMJIACTBIKTAphl  KETMIC  KBULIBIK
Tpancopmanusuibik «Homo Sovieticus» ToxipuOecine 6ailianbICThl 0acKa MyChIIIMaH KOFaMblHA
KaparaHJa adTapibIKTall epekineneHenl. by ToxipuOeHiH Kas3ipri KYHHIH ©3iHJC KenTereH
KOFaM/JIBIK MOcCeJIeliepre ocep €Till OTHIPFaH/ABIFBIH Kepyre Oonaabl. 3epTTeyiMi3re KaTbICKaH
caparnibUIap/IbIH MiKIpIHEH J1e OYJ1 MoceseH1 Oaiikayra 0oabl.

Opranblk A3usigarbl aliMaKkTBIK HWHTErpalUsarbl JIHHIH POl TaKbIphIObl OOWBIHINA
capanmbUIap/IbIH MIKIpiHIIE OyJI yaepic eTe KypJesl eKeHIITiH KepceTin oTbip. CapanibuibiK
cyx0at HoTmxKeciHae OapnbIK capanmbiuiap OpTanblk A3us XalbIKTapblHA OPTAK PYXaHU MOJICHU
MypaJlap/IblH KETIN apThUIATBIHIBIFBI aiiTKaH OosaThiH. Capammbil: J{iHHIH HHTETPaIUsIIBIK
oleyeTi eH alAbIMeH OpTaK pyxaHu MypajapMeH OainanblcThl. OpTanbIK A3us MEMIKETTEePiHIH
TapyXH JKaJbIH]IA HCIIaM MOJICHUETI MaHbI3bl OpBIH anajsl. Camapkan, byxapa xone Typkicran
CBIHIBI Kalajap TEeK YITTBIK eMec, OYKiJ ©Hip YIIiH MaHBI3[bl PyXaHU OPTAIBIKTAp PETIHIE
KapacTbIpbUIaibl. MyHIall OpTaKk TapuxXu KEHICTIK MEMJIEKETTEp apachlHIAFbl T'yMaHUTAPIIBIK
OailmaHbICTApABl JAMBITYFa KOJIAMIIBI JKaFjail KaabIlTacThIPaIbl.

CoHFBI JKbUIAPHI aliMaKTaFbl HHTETPAIlUSIIBIK OacTaManap/a 1a TeK YKHOHMHUKAIBIK eMeC
COHBIH IIIIHJE MOACHH JKOHE pPYyXaHU OPTAKTHIKKA KoOIpeK KoHUI OeJiiHe OacTaraHIIbIFbI
Oaiikananel (Capamnmbl 2). TypkicTaH KajachIHBIH TYpPKi oJeMi YILIIH pyXaHU acTaHa aTaHybl,
Typkus MmeH ©30ekcTaH MEMIIEKETIHIH ChINbI peTiHae TypKicTaH KajachlHa 39yJIIM MELIIT CaJlbII
Oepyl pyxaHH MOJIEHUETKE KOHLIT OOMiHIT KATKaHHBIH Oenrici. AWMAaKTHIK OlpereitiK YIIiH e Oy
OpTaK MOJCHHM Mypa MEH JIIHH KYHIBUIBIKTap WHTETPALUSHBIH OJCYMETTIK KamUTaIbl PETiHJIEe
KapacThIpbUIaTBIH MaHbI3Abl (aktopiapasl 6ipi (Kundu, 2025: 176). Opranblk A3usaarsi
aliMaKThIK O1pereisikTiH KaJbITacybl OpTaK TapUXH >KaJbl MEH MOJICHH OaillaHbIcTapra Toyeml
ekeHiH kepceTreai. CapamiibHBIH MIKIPIHIIE OpTaK MOACHH KOHE JIHU KYHJIBUIBIKTAp ailMaKThIK
BIHTBIMAKTACTBHIKTHIH HHCTUTYIIHOHAIJIBIK HET13/IepiH HBIFAMTA alajIbl.

KoHCTpYKTHUBHCTIK TEOpHUsl TYPFBICHIHAH aifaHAa Oyl KYOBUIBIC €peKIle MaHbI3Fa He.
ONTKEeHI MEeMJICKEeTTEp/AiH ©3apa IC-KUMBUIBI TEK MaTePHANIBIK MYIJIEIECPMEH €MeC, OpTaK
Oipereiisiik MeH KYHIBIIBIKTAP apKbUTBI 1a KanubinTacaasl. COHABIKTAH UCIAMIBIK MOJIEHH Mypa
Opranblk A3usiia allMaKThIK COMKECTIKTI KYIIeUTeTiH (aKkTop pPeTiHJe KapacThIPbUTybl MYMKIH.
Amnaiina, on yuriH My(QTUATTap apachlHAAFEl OPTAK KYMBICTAp Kacalybl KaxKeT.
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Hletennix capammbl baiipam bamxeiasia mikipinme: 1943—-1992 sxpuigapbl AKyMbIC
aTKapraH, opTanblfbl TamkeHTre opHanackaH, Optanslk Asua  xoHe Kasakcran
MyChITMaHIapbIHbIH AiHu 6ackapmackl (CALYM) sxymbic atkapraH efi. Con Ke3/ie 0Chl YIBIMIbI
CaKTamn KaJlFaH Ke3/le alMaKThIK MHTErpalys Macenecinae AiHHIH pei 6ackim 6onap eni. KCPO
BIIBIPaFaHHAH KEHiH op €11 63 aljbIHa JepOec MY(PTUAT KYphII, jKEeKe KYMBIC aTakapa OacTaipl.
[lerenaik capammbIMbI3IbIH aUTHI OTKEH MiKipiHe coiikec, OpTanbiK A3Us MEMIICKETTEPi Aepoec
MYy(TUSATTapBIH KYpbIN, O6JiHreHHEH KeiliH allMakTBhIK MHTETpalus MOcCeNeciHae AIHHIH pedi
asaiffaH, ajaiia op MEMJICKET YIIIH MiHal Oackapy KyHeciHiH Oeyiek OOJybl, JIHU 3aHIAp
HIBIFAPBIMN, AIHU OipiecTikTep/ai Oakpuiay YIIiH THIMAL €.

byn yilbIM TaparaHHaH KeWlH 1€ OpTaK JXKYMbICTap aTKapy MakcaTblHAA YilbIMAAp
KypbUTFaH, Mbicaiibl 2007 x. ©0cartap [epOicom 6acramanib 6056 «OpTalbiK A3us MyTunep
KEHEC1» KYPBUIBII, OipaybI3/IaH ©31 OChl KEHECTIH Teparachl 0oJbin TaraibiHaanas! (Tasar, 2017:
23). by yiteim O6actrap JlepOicari eMip/ieH O3FaHHAH KeiiH aca KaTThl OSJICEHIUTIK TAaHBITIA/IBI.
Opnan keitin Typkust MEMJICKET] TaparblHaH OChI YIBIMFA YKCAc TaFbl Oip YHBIM KYpbUIAbL TYpKi
tinmec Memiekerrep apachiHaa «Typki XanmelkTapslHbIH MydTmiep keneci» Kaszakcran
MYCBhUIMaHJap JiHM OacKapMachlHAA >KYMBIC aTKapaThlH capaniublIapAblH MIKIpiHIIE OCbI
yHBIMMEH Oipre jkacalblII skaTKaH 0enriii 6ip sxymbictap 6ap. Capammbl 4 mikipinmie, Atarm aitap
6oscak, ockl My(THIIep KEHECIHIH apKaChIHa OpTaK MaTya LIbIFApy )KYMBICTaphl, Opa3a KecTeciH
OckiTy OoWbIHIIA, MbICambl OYpeIH Oip en 19 akmamma opasa Oacraca, Oipeyi 20 akmaHza
OacraiiTeiH. Exi Typ/i moTya misirapa 6epeTiH, Kazip opTak moTya OexiTei.

Xorapseina aTansin 6TKeH YHBIMHBIH OactamaceiMeH Typkicran, lymra, TamkenT, Acrana
XKoHe AHKapa KajajapblHJa >KUHaJbIcTap ©TKeH. bapnblk kapaxar o3ipre Typkus Memiekeri
TapanbiHaH Oepinmyne. by xepze aran eTeTin Tarbl 0ip Macene, OpTanbik A3Hsi MEMIIEKETTEpiHe
Kapranja Typkus MeMiIeKeTi TapanblHaH HHCTUTYTLHSHAIIBIK dKYMBICTap Koll jkacainyaa. Mbicain
periage OpTanbiK A3usi MEMJICKETTEpiHIH My(QTUATTaphl apHall AiHKu OiniM Oepy asceiHma Oip-
OipiHe TpaHT TaralbIHAAY, YCTa3aap MAKbIPTY ChIHIBI OaFaapiaamanap a3ipre xok. Kenec ykimeri
TaparaHHaH KeiliH ©30eKkcTan Meapeceepinie OUTiM alFaH Ka3ak kacTapbl O0JIFaH, Ka3ipri TaHaa
COHFBI XbULJIApbl Oy aca Gaiikanmaiinel. ConbiMeH Katap Hyp-MyOapak yHUBEpCUTETIHIE J€
Opranblk A3usi MEMJIEKETTEpIHEH KeJI JAIHU OUTIM alylIibUIap/blH aca KaTThl JIerl KepiHOe 1.
ApHaiibl rpaHT O0JIMaraHIbIKTaH OyJ1 Macenesep/ie aca KaTThl KbI3bIFYIIBIIBIK KOK. A, Typkus
MeMenekeTi 6osca, Oy mocenenepae OenceHaUTIK TaHbITya. ATar aidtap Ooscak, TypKUSHBIH
nin icrep 6ackapmachl (Diyanet Isleri Baskanligi) ninu MamaHzapzbl qaspiuay skoHe OiTiKTimiriH
apTThIpy opTanbirbl peTinae oenrun Haseki Egitim Merkezi (Xaceku ninu O11im 6epy opTasibIFbl)
Opranblk  A3Ms MeMJIEKETTepiHEeH KeJeTiH JKacTapfa apHailbl rpaHTTap Oepinm  OThIp
(Egamberdiyev, 2025: 67). ConbiMeH KaTap, Typkusi MEMIICKETiHIH yHUBEpPCHUTETEepiHIETI
(Ilahiyat) mcnmamrany, niHTaHy MaMmaHIbIKTapblHAa na OipHemie cTyneHTTep OpTanblK A3us
MeMJIeKeTTepiHeH Oapein Ou1iM anyna. byn yHuBepcuterrepre Typkusi MEMIIEKETIHIH KOFapFbl
FBUTBIM MUHUCTIPJIIT] apHalbl TpaHTTap Oeye.

OTaHJBIK capanibUIapbIMBI3IbIH MiKipiHIe ae Typkus MemiekeTi Oys1 Mocenenepe aca
KAaTThl OEJICeHIUTIK TaHbITyaa. Mpicansl, capammbsl 5 mikipiame: TIKA yiteimbr Kazakcranga
aIlIBUIBII, YIIKEH POJl aTKaphII *aTblp. MpIcaibl Slccayn KeceHECiHIH pEeCTOBPALIUSICHIH J1a XkKacall
6epnai, Kyrtel binik kiTabbiH aynapyra kemek kepcerti. Onan keifin Typikcolt, Typik keHecl,
Typik akageMHUsIChl CHIHJIBI )KYMBICTAphI apKbUIbl OpTaNbIK A3Hs HHTETPALUsAChIHA MAHbI3/IbI POl
aTkapyzaa. CapaniibIMbI3/IbIH alTHIIT OTBIPFAHBIMEH KeJicyre Oomazabl, Oipak Keilip FambIMzap
OyHBI apHaiibl jKacallFaH T€ONOJIMTUKAIBIK CTpaTerus Jece, Keilip ransiMaap Oyl TYpki Tijgec
XaJBIKTap apachbIHAAFbl HHTETPAIUs YIITiH MaHBI3IbI KaJaMmaap aem ecenteiiai. Am, Opranbik A3us
MEMEJIKeTTepl TapanblHaH d3ipre JiHU OKyJapra rpaHT Oeiy jko0amapbl xKacaibll JKaTKaH JKOK
(Burova, 2023: 85).

Xorapeia aTanblll 6TKEH OPTAaK KYHIBUIBIK, OpPTaK JiHU TOKIpUOE *KOHE OpTaK JiHU
OlperelsTik KaJbITacThIpyda «COMBUIBIK JOCTYP» MaHBI3ABI €1i. AJlaii/ia, OChI COMBUIBIK TOCTYP
Toyenci3 OpranblK A3us MEMIIEKETTEepIH/Ie aca KaTThl JKaHFbIpMaii KaJlJibl. OpUHE OFaH 9cep €TKEeH
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ete Ko casicu (hakropiap 6ap. ConmapsiH 0ipi KeHecTik jxyiie Ke3iHae CONbUIBIK MeapecesepIiH
ancipeyi xoHe )aoputysl. [lleTennik capanmbiMblz balipam baikbiHbIH aiiTybIHIIBI KeHec ykiMeTi
KE31HJIe COMBUIBIKTHI OAChIN TAaCTalbl, COAAH ol asiK KOTepe alMail KaTblp, OipaK COMBUIBIKTHIH
3aMaHayd TYpl IIBIFYbl MYMKIH Aeiiai. COHBIMEH KaTap TOYeNICI3/IiK amFaHHaH Kehinri OpTabiK
A3us MeMJIEKeTTEPiHIH KYPri3reH JiHu casicaThl KeOiHe XxaHadu MazxaObiHa Herizaeni. Xanadu
Ma3xaObl MEH COIBUIBIK JIOCTYp Oip-OipiHe Kapchl Ooimaca ja ekeyli ekl 0ejiek KapacThIpblia
Oacranpl. Xanapwiik KeOiHEe «ICTYpii OiH» HerisiHae KapacTelpsuinsl (Yemelianova, 2014:
286). A KanFaH WCIIaMJIIBIK aFbIMIap TIPKEIMETeH MIHM KO3FajbICTap PETIHAC IICTTETUIII.
Ocpinaiima «xanaduitik uciaM - T9CTYPIIi, YITTHIK Kayilci3 uciamy» peTinje KaObuigaHa 6actasl.

CapanmsuiapaplH mikipinme xaHadu Ma3xaObIHBIH 631 OpTaiblK A3Us MEMIICKETTEPIH/IC
Oipzeii JaMblI >kaThIp Jen ailTy KubiH. Capamniist 4: OpTanslK A3usHBIH XaHadwiri 6ipaei emec,
Meicaniel  ©O30ekctanna bykapansin xaHadwriri, Kelprei3cTanga aeo0aHj MeapececiHiH
xaHaduiirine sxakpiHnay, srHu [lokictan YHpaicranuelH XxaHadwmiri, Kazakcran xanaduiiri
Oenektey. Herisri ucimamuma “ycynp” nereH TepMuH Oap Foil, O6ip ma3zhaObl OoyiFaHBIMEH OWJI
MeMJIEKETTEP/IiH KeiOip ycTanpIMaaps! 0ip emMec. OTKeHi moTya 3aMaH TainadbiHa, e3repicine cait
JKOHE casCH TapUXW JKaFjalibiHa OailmaHbICThl ©3repin Typanbl. CoHabikTaH xaHnadu mazhaObl
OOHMBIHIIA OpTAaK WHTETpalUsUIaHy yxaepici Oomaabl ngen aiTy KubiH. Mbicansl, Cydusm
OarbIThIHBIH 031 X VIII F. asreinan XIX r. 6aceiHaH O1p MUCTHKANBIK (hopMara KETT1, pyXaHU e
FYpBINIKAa KaparaHJa MHCTUKAIBIK (OpMachl KYIITi OONbIN KeTTi. Mucrunmsmre OeHiMaeni.
Congpikran xahangany 3aManbiHa Cy(hU3M ©3€KTi 00IaIbl Jen olIaMaiiMbIH.

Kazakcran wmycpuiManmap [niHM OacKapMachIHBIH CapaniibICHIHBIH ATy OOMBIHIIA
Opransik A3usi MeMJIEKETTepiHIH 031H1e XaHahu MazhaObIHBIH €31 OpTYpJIi YCTAaHATHIFBIH ATy 1a.
OcBl CHIH/IBI aBIPMAIIBUIBIKTap OipIKTIpY eMec KepCiHile OeiHyre ajbll KeJeTiH Maceenepai
TyblHAaTaabl. COHBIMEH KaTap cypu3M OarbIThIHBIH OOJallarbl Typajbl Ja KYAiK Oap eKeHAiri
Oaiikananel. by mocenenepaiH GapibIFbIH aliMaKTHIK MHTETPAIHS MOCEIECIHICTI Keaepriiep iy
Oipi periHae Je KepceTyre Oonaapl. Ocipece 3epTTey OapbIChIHIA AHBIKTAIFaH HETi3r1 YII
KeJIepriHi MaHbI3Ibl Keaepriiep aemn aitcak 6omaasl. COHBIH O1pi MIETENIIK CapaniibiMbl3 Al THIT
OTKEH/IeW TOYyeNCi3NiK anFaHHaH KediHri Opranblk A3usgarbl UCIAMHBIH JaMybIHBIH OPTYpIi
6omybl. Bys ke3kapacTel My(pTHATTaFbl capaniibIMbI3 Ja pacTam OThIp. MBICabl, TOYeJCI3aIK
anFaH Xbeigapbl OpTanblK A3us MeMJIEKeTTepl JiHU OLTIMJI IIeT enjeH ana 0acTtajasl. MbIcabl
KpipreicTanHbIH JiH FanbiMaaps! [[okicTanaH OKbIN Keseai. ©30€KCTaHHBIH JIIH FaJbIMIaphl ©31HIH
immiHAe kemn OKbIFaH. KaszakCTaHHBIH MAiH FanbIMAapel MeIckipaaH okbin kemnai. Mazha6® Oip
OoJIFaHBIMEH 9J1iC ToCUIAEp 9p Typiil. Meicanibl KpipreicTanaa TaOmuru sxamaraT epKiH, aj 013/11H
eJJie oJlap SKCTPEMHUCTIK JIeTI TAaHBLIBII, THIHBIM caibiHFaH (Capaniisl 4).

3eprrey HoTmkenepi Opranblk A3usi MEMJIEKETTEepiHIH AIHTe KaThICThl YCTaHBIMIAPhI
Oipaelt emecTiriH kepceTin OThIp. byn ’xarnail AIHHIH HWHTErpalUsUIbIK QJICYETiH IIEKTEUTIH
MaHbI3/bl (hakTopiapAblH Oipi Goibln TaOblIanbl. Ocipece op MeMIIEKET ©3/epl YCTaHAThIH
xaHapu MashaObIH ©31HIH ASCTYpIMEH KAaTThl OailnanbicThipansl. KazakcTanma ga «aacTypaal
UcliaMy, UICOJOTUACH Ka3ipri TaHaa KarTel ketepinyne (Kerim, 2026: 53).

Toyencizaik  skpulgapblHaH —Oactam Oyl MeMyIeKeTTepAe  YITTBIK — OipreimikTi
KaJBIIITACTBIPY, TOCTYPre KaiTa opaiy ChIHABI UASONOTHsIap OacTalFaHABIKTaH UCIaMIbI JiHIH
VITTBHIK IOCTYPMEH, Ka3aKbUIBIKIICH OalIaHbICTRIPY Ypaici xKypyae. Ochl opaiizia Ka3ipri Ke3eH e
OpranbIk A3us MeMJIEKETTEepiHIe YITTHIK Oipereilik ailMakThIK O1pereiIiKTeH aieKaiiia KymiTi.
by xarail MHTErpalusUIbIK YAEPICTEPIH 1aMy KapKbIHBIH IIeKTei11. ATMaKTBIK OlpereHmiKTiH
KaJIBINITACYbI YIIIH OPTaK TAPUXH KAl KETKUTIKCI3 €KeHIH, OHbl HHCTUTYIIMOHANIBIK JEeHTerIe
Kosaay Kakettirin kepceremi (Kundu, 2025: 174). CoHapIKTaH MCIaMHBIH OPTaK MOJCHU HETI3
peTiHeri aneyeTi OOIFaHBIMEH, OHBIH aiiMaKTHIK WHTETPAIUSHBI aBTOMATTHI TYpJe KaMTaMachl3
€TeTIHI Typajbl alTy KUbIH.

Eypomansik capamimibiiapslH MiKipiHIIE aiMaKThIK WHTETpalus yIepicTepiHae MiHHIH
pesiH MIeKTeHTIH Tarbl Olp MaHbI3Abl Macene Oap. On Oprtanblk A3usl MeMIIEKETTEpiHAEr]
MEMJICKET TapallblHaH >Kacajblll JKaTKaH JIHU CasCaTThIH OpTypii Oomysl koHe KeHec ykimeri
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TOKIpUOECIHEH KaJFaH KaTal CEeKYyJSIpu3M cascaThl Maceneci. by memiekerTep niHre pykcar
OepreHiMeH, TOJIBIKTAN 63 KaJarajiayiapbiHaa yeranapl. Kyxkat )Ky3iH/e JiHTe TOJMBIKTal epKIHIIK
OepinreniMeH, KeiOip mIekapamapibpl acraybl KepeK. bapiblk AiH agamaapsl MEeH Juaepiepi
TOJIBIKTal MeMJIeKeTTiH KaaaranaybiHga (Capammbsl 6). CapamimibIMBI3IBIH JKOFapblaa OepreH
mikipiMeH Kemicyre Oojanbl, ajmaiabl Oyl jKaHaJaH TOYeJCi3 ajFaH >KbULAApPbl UCIaM JliHIHE
KATBICThI aFbIMJIAPABIH KYPT Ke0etoi, ToxikcTan MeH ©30eKCTaH ChIHABI MEMJIEKETTEpAE UcaaM
NApTHUACHIH ally JKYMBICTAPBIHBIH COHBI KaKThIFICTApMEH OITKEHJIKTEH Je AiHJ1I KaJarajamaca
KayIITi )KaFJaiFa oKeJIeTIH/IIT KOPCETKEeH O0JIaThIH. OPHHE Kei e OyI1 )KaFai TIHHIH KayIICi3aiK
JUCKYPCHI apKbLIbl KaOBUIIaHYbIHA KM KaTajbl. Meicanbl, OpTanblk A3us MEMIIEKETTEpiH/Ie
IIHA paJuKaIM3M Moceleci YITTHIK KAyINCI3IKIEeH TIKeNIed OaiaHbICThIpbuIaabl. by
YCTaHBIMHBIH KAaJIBIITaCyblHA AYFaHCTAHJAFbl TYPAKCBHI3ABIK, XaJIBIKAPAIBIK 3KCTPEMHUCTIK
YUBIMIAPABIH KbI3MeTi JkoHe Tasy IIbIFpicTarbl KaKTBHIFBICTAp BIKMAT eTyne. by skarmai
aliMaKTHIK BIHTHIMAKTACTHIKTHIH CHUIIAThIHA Ja dcep ereii. MeMiekeTTep AiH cajachlHaa KeOiHe
MOJICHU BIHTHIMAKTACTBIKTAH TOpP1 Kaylilci3aik mMacenenepine kebipek Hazap ayaapanbl. COHBIH
HOTIDKECIHJIE JIIH MHTETpanus Kypaibl peTiHJe eMmec, OaKpulayIbl KaXXeT eTEeTiH cajla peTiHJe
KaObUIIaHa bl.

Ane6 XamunariH TYKbIpHIMIAMachlH Kasipri 3eprreynep ne pactaidapl. 2025 KbUIbI
JKapUsJIaHFaH 3epTTeylle IMOCTKEHECTIK MeMJIEKeTTepHiH HclIaMAbl KeOiHece MOACHH Mypa
peTiHje KogaraHbIMEH, CasiCH KayIlCi3IiK TYPFBICBIHAH KaTaH OaKblIayFa aJaThIHBl KOPCETITEeH.
Opranbik A3usi MEMIIEKETTEp1 MCIaMHBIH KOITEreH jKarjaiaa «kayirncizaeHaipy» (securitized)
KYOBUIBICHI PETiHIE KapacThIpbUIaThIHBIH atan etemi (Nuh, 2025: 77). [lingi keOine miHU
pajuKalu3M MEH JKCTPEeMH3M Mocelnesepi Kayimi 0ap Jenm ecemnTern, HOTHUXKECIHAE JIHHIH
KOFaMJIBIK KOPIHICTEPI KayilCi3 ik Macernenepi aschiaaa Kapanaasl. COCBIH MEMJICKET TaparblHaH
JIiHU KbI3METTepre 0akbLiay MEH PeTTey KYIIEHTLIe 1.

Opransik A3ust MEMJIEKETTEPiH/IC IIHTEe KAThICTHI CasiCATThIH dPTYPJIi €KSHIIr OaifKama b,
KazakcTan e31H 3aiibIpiibl MEMJIEKET PETIH/E TAHBITA OTBIPHII, TOCTYPII1 UCIIaM HHCTUTYTTapbIMEH
BIHTBIMAKTACTBIK MOJIEIIH KaJdbITacThIpAbl. Ejje koH(peccusapanblK IHUAIOrKa epeKine MoH
Oepineni. byran ©Onemik jKoHE JOCTYpIi AiHIEp Kellbaclibliapbl Che3iHIH TYpPaKThl ©TKI3LIyl
Iai1ei1 001a ajnamsl.

O36ekcranga Mcnam Kapumosran keitin 2016 xpuinan 6acrtan qiHu casicatta Oenrini 6ip
nubepanm3anusi OalKaaFaHBIMEH, MEMJICKET J[IHM WHCTHTYTTApAbl OaKbLIay[bl CaKTal OTHIP.
©O306ex Ontiri ucaamIbIK MypaHbl YATTBIK OpeHATIH Oip OeJiri peTiHie JaMbITyFa YMTBUTy/Ia.

ToxikcTaH1a KepICIHIIE JIHU KbI3METKE KAThICThI IIEKTEYJIep aHAFrypJbM KaTaH OOJbII
Kana Oepeni. KeitOip niHu yibIMIapabIH KbI3METiHE KOWBUIATHIH TaJanTap MEH *KacTapAblH TiHU
KBI3METKE KaThICYbIHA KATBICTHI IEKTEYIEp KayiMnci3aik Myaaenepimen tycinaipineni. JKorapeina
aliTKaH «securitized» Teopusic OCbl MEMIIEKETTEPAE KaTThl OallKanaabl.

KeipreizcTanna Ooinca, KoFapbla capamniibulapbiMbI3 alThil ©TKeHjeH, [lokictan MeH
YHicTaHHAaH OKBIIN KEJITEHIEP/IIH dcepiHeH xaHadu MazhaObIHBIH 1€00aHTTHIK MEKTEO1HIH ocepi
KaTThI Oaiikanaabpl. XalbIK caHbl a3 0olica J1a, 4 MbIHHAH acTaM MEIIIIT, )KY3AC€H acTaM MeApecenep
KYMBIC aTkKapyaa. Menritrep canbsl Ka3akcTtaHHaH eki ecere Kell 0oJjica, MeIpeceliep CaHbI
mamMameH 6-7 ecere kern. by kepcetkimrep OpTanbik A3usi MEMJIEKETTEPiHIH XKYPri3ill OThIpFaH
cascaTTapblHJa alTapiblKTail  aillblpMalIbUIbIK ~ Oap  eKeHAiriH  kepceredi.  MyHnai
allpIpMAIIBbUIBIKTAp alMaKThIK JEHTeWae OpTaK JMiHH cascaT KalbIITacCThIpy MYMKIHJITIH
toemenaeTeal. OpTanblk A3us MEMJIEKETTEepIHJE JIH MEH MEMJIEKETTIH ©3apa KaTbIHACTaphl
opTYpii Mojenbaep OOWBIHIIA JaMbIll JKAaTKAHbIH Kepcereai. CapammbUiapAblH MiKipiHIIe,
OapiBpIK MeMJICKeTTep JIHM SKCTPEMHU3MHIH aJIBIH alyFa YMTBUIFAHBIMEH, KOJJIaHBIIATHIH
TOCLIIep alTapIIbIKTall epeKIeIeHe]T.

Conrsl XpU1Aapbl OpTabIK A3Hs MEMJIEKETTEP1 aifMaKTHIK BIHTBIMAKTACTHIKTHI KEHEUTYTE
epekmie Hazap ayaapyna. Capammbiiap Oysl ypAicTi alMakThIK OipereimikTiH OipTiHAemn
HBIFAlObIMEH  OaitnmanbicThipazbl. 2025  xbuibl  Opranblk  A3usg  MEMIIEKETTEpiHIH
BIHTBIMAKTACTBHIKTHl HHCTUTYIIMOHAIIAHIBIPY KOHIHJETT OacTamalapblHBIH KeO0€rl OHIpIiK
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WHTETPAIUSHBIH JKaHa KE3eHre OTKEHIH Kepceredi. Aumaiima Oy OacramanapiblH pPecMU
Ky)KaTTapbIH/A JIiH HET13T1 HHTETPalMsIIbIK (PaKTOp peTiHAe KapacThIpblaMaiiapl. OHBIH OpHBIHA
KayiInci3ik, 9KOHOMHKA, KOJIK KoHE dKOJIOTHs Macernenepi 0achIMABIKKA ne. byt sxarmail niHHIg
WHTErpalysIFa )kaHaMma TYP/I bIKIAJ €TeTiHIH, O1paK 931pre peCMH HHTETPALMSIIBIK KYH TOPTIOIHIH
OpTaJIbIFbIHA alHAIIMAFaHBIH KOPCETEI.

KopsIThIHABI

HUcnam nmini Kasakcran, Keipreizctan, O30ekcran, Toxkikcran jxoHe TypikMEeHCTaH
XaJIBIKTAPBIHBIH TAPUXHU TKIpUOECIHAEC MaHBI3bI MOJICHH POJI aTKapAbl. Toyenci3mik adraHHaH
KEHWIHT1 KbUIIApAaFbl JIHU )KaHIaHY TIHU O1pETeIiK IMeH YJITTHIK O1pereiIiKTiH KaJIbIITaCybIMEH
Karap KypJai. Ocipece kacTap apachlHIa IiHI1 YCTaHy (peHOMeHi KaTThl Oaiikanaabl. ARMaKTHIK
ucjaaM JIiHI TeK [iHW JOoTrMajapMeH IIEeKTEJIMEHTi: OJ JKepriIiKTI oJeT-FYPBINTapMEH,
JOCTYPIIEPMEH JKOHE TapUXU MojieHHueTIeH yieceni. Con ceOenTi uciaManpl alMak XaablKTapbiH
OailIlaHBICTHIPATHIH OPTAK PYXAHU JKOHE MOJICHH PEeCypc peTiHAe KapacTelpyra 0onaabl. Anaiina,
Kenec noyipiane ninu OutiM Oepy kyiieci MeH TiHM MeKeMenep KarTel ancipeni. Hotmkecinne,
MCJIAaMHBIH OpTaK MOJEHH HEri3l Toyenci3mik kesinae OpranblKk A3usa caKTalFaHbIMEH, OHBIH
OipbIHFall WHCTUTYLMOHAIBIK, JIHU *oHE casicu (opmacel maiiga 6oxa anmaznsl. byn kasipri
MEMJIEKETTEp apachlH/la UCIAMHBIH OpPTYpPIIl OarbITTa TYCIHAIPUTYiHE XKOHE TaMybIHA allbIM KEJ/I.
By alibIpMambsIbIKTap aifMaKThIK WHTETpAalUsiAa AiHHIH POJIIH KYIIEHTIeHTIHI aHbIK. OpTaibIK
A3us MemIleKeTTepi 63 0aKbUIaybIHAA YCTaFaH «ICTYPIl UCIaM» TiHIH QJIEYMETTIK TYPAKThUIBIK
MeH YITTHIK OipereinKTIiH pecypchl peTiHae MalJananca, TIpKeIMETeH KoHe OaKbUIaHOAWTHIH
UCJIaM Kayimnci3liK Maceseci peTinae KaObUiqaH/abl.

XKanme! anranna, 3eprrey HoTHReNnepl MiHHIH OpTanblk A3HsiIarbl alMaKThIK HHTETPALIUS
YILIiH MaHbBI3]IbI JIEYMETTIK Pecypc eKeHIH KopceTce JIe, OHbIH BIKIAIbl MEMJIEKETTIK CasCaTThIH
epeKIIeNiKTepiMeH, Kayilci3aiK MacelelepiMeH KOHE YITTHIK OipereilslikTiH GachIMIbIFRIMEH
mekteain orblp. COHABIKTaH KOpBITAa aWTKaH JiH Ka3ipri KEe3eHJIe WHTErPalMsSHBIH HeTi3ri
KO3FayIIbl KYIi eMec, O1paK OHbI KOJIJJaWThIH MOJCHU-pyXaHU (hakTopiiap/abiH Oipl peTiHae FaHa
KapacThIPbUTYbl MYMKIH.

AJIrbIc €03
byn 3eprrey Kazakcran PecnyOnukacel FoimbiM okoHE kOFapbl OUTIM MUHHCTPIITIHIH
FuibiM KOMUTETI TaparblHaH KapsKbUTaHIbIPbLIIb! (rpanT Ne AP27508567)
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KUR’AN KELIMELERINIi DOGRU ANLAMADA EL-ISFAHANI’NIN MUFREDATU
ELFAZI’L-KUR’AN ADLI ESERI

Ozet. Kur’an’m dogru anlasilmasi, kelimelerin vahiy donemindeki anlaminin bilinmesi ve
sonraki nesillere dogru aktarilmasi ile yakindan ilgilidir. ilk muhataplar, yasadiklar1 dil ve kiiltiir
ortami1 sayesinde bu anlamlar1 dogal olarak kavrayabilirken, sonraki nesiller i¢in ayn1 anlamlara
ulagmak tarihsel ve dilsel bir cabayi1 gerekli kilmistir. Bu nedenle erken donemden itibaren Mukatil
b. Siileyman, Ahfes, Ferrd ve Ebl Ubeyde gibi alimler Kur’an kelimelerinin anlamlarini
aciklamaya yonelik eserler kaleme almislardir. Bu eserler arasinda Ragib el-Isfahani’nin
Miifredatu Elfazi’1-Kur’an adli eseri 6nemli bir yere sahiptir. Calismada, Isfahani’nin séz konusu
eserinde Kur’an kelimelerinin anlamlarini belirlemede ve bunlari sonraki nesiller i¢in anlasilir hale
getirmede sergiledigi ¢abalar incelenmistir. Arastirma sonucunda, miiellifin kiraat, hadis, Arap
dilinin ifade 6zellikleri siir gibi unsurlardan yararlanarak kelimelerin anlamlarini temellendirdigi,
cesitli anlamlar1 gerekceli olarak sundugu anlasilmistir. Ayrica miiteradif ve zit anlamlara yer
verdigi, kelimeleri diinyevi ve uhrevi boyutlariyla, metinsel baglam i¢inde degerlendirdigi ve ilgili
ayetler iizerinde ayrmtili agiklamalar yaptig1 goriilmiistiir. isfahani’nin bu ¢ok yonlii ugrasisi, hem
kelimelerin dogru anlamini tespit etme hem de onlar1 farkli donem muhataplari i¢in anlagilir kilma
cabalar1 olarak degerlendirilmistir.

Anahtar Kelimeler: isfahani, Miifredat, Kur’an kelimeleri, dogru anlam, ¢ok y&nlii caba.
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Kypan ce3nepin nypsoic Tycinyae da-Hedahannain «Mydpanar siadas an-Kypan» arrsl
eHOeri

Anaarna. Kypauasl Qypbic TYCIHY OHBIH TYCKEH IQYipiHIETI CO3IEpIiH MarbIHANAPbIH o
YFBIHYMEH KOHE COJI MarblHAJap/AblH KEWiHI1 ypHakTapra AYpbIC KETKi3UlyiMeH THIFbI3 OalJIaHBICTHI.
KypaHHBIH ajfalikel ThIHIAYIIBUIAPEI OYJI MaFbIHAJIAp/bl ©3ACPIHIH TUIMIK KOHE MOJCHU OPTACHIHBIH
apKachliHZa TaOWFy TYpjae TYyCiHe ajaFaH 0OoJica, KEHWIHI1 ypraKTapIblH Ja COJ JACHreiae TYCiHyiHe KOl
JKETKI3y TapuxH opi TULHIK FBUIBIMH i3AeHicTepai Tajamn eTTi. OchiFaH OailIaHBICTBI UCJIaM FBUIBIMBIHBIH
epre ke3eHaepiHeH Oactan Mykatun nbn Cyneliman, an-Axdam, an-Dappa sxoHe OO0y YOaiina cCHAKTHI
KOpHEKTI FanmsiMaap KypaH cesnepiHiH MaFblHANapblH TYCIHAIpyre apHanran eHOekrep skasznasl. Cou
eHOekTepaiH iminae Paru6 an-Hchahanuain «Mydpanar andas an-KypaH» aTThl mIbIFapMachkl epeKIie
opwiH anansl. byn 3eprrey Ucdahanuniy aranran enbexte Kypan ceszepiH TyciHAipyAeri FHUIBIMH
OMICIH JXOHE OJNIapJIbIH MaFbIHAJApBIH KEWiHT1 ypIriakTapra TYCIHIKTI TypJe J>KeTKi3yre KOCKaH YJeCiH

*Cite us correctly:

Sahin, D. (2026). Kur’an Kelimelerini Dogru Anlamada El-Isfahani’nin Miifredatu Elfazi’l-Kur’an Adli Eseri.
HIKMET, 3(9), 40-50. https://doi.org/10.47526/3007-8598.6266

MakananslH pefakuusra TyckeH kyHi 24.02.2026 / kabpuinanran kyHi 27.09.2026.

40


https://doi.org/10.47526/3007-8598.6266
mailto:sahdavut@gmail.com
mailto:sahdavut@gmail.com
https://doi.org/10.47526/3007-8598.6266
https://orcid.org/0000-0001-7759-620X

HIKMET, Ne3 (9), 2026 ISSN-e 3007-8598

KapacThIpajbl. 3epTTey HOTHKECIH/IC aBTOP CO3/CPAiH MaFbIHAJIAPBIH KbIPaFaTTap, Xaaucrep, apad TUTiHIH
KOPKEM/IIK epeKIIeTIKTepi MEH TMO33MsI CUSKTHI OpTYPIl MEPeKKe3Aepal YINTACThIPY apKbUIbl HETi3Jem,
OJIap.IBIH CEMAHTUKAJIBIK KBIPJIAPBIH JAJIETII TYP/E allbIl KopceTKeHi aHbIKTan 6. COHBIMEH KaTap, OHBIH
CHHOHUMJICp MCH aHTOHUMJCpAi MailalaHFaHbl, CO3ICPII TAPUXH JKOHE aKBIPETTIK KbIpJIaphl
TYPFBICBIHAH, COHMIal-aK MOTIHIK KOHTEKCIHE COMKeC KapacTBIPFaHBI )KOHE THICTI asTTapFa »KaH-)KaKThI
Tycinmipmenep 6epreni Oaikanasl. OChl TYpFeIIaH anranaa, Mcdahannmin kenkeIpisl omicHaMackl Kypan
ce3lepiHiH OacTamkpl A97 MarblHANAPBIH alKbIHAAyFa opl OJapAbl OpTYpJl Tapuxu Ke3eHAepleri
OKBIpMaH/apFa TYCIHIKTi eTyre OarbITTallFaH TePeH FhUIBIMU 13/IeHiC peTinae OaranaHaabl.

Kint ce3nep: Hcdahanu, on-Mydpanar, Kypan ce3aepi, Aypbic MarbiHa, KOIKIPJIBI
o/licHama.
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Couunenne Aub-Uchaxann "Myppanar anbdas anb-Kypan' B npaBWJIbHOM NOHUMAHUH
cioB Kopana

AnHoTanus. [IpaBunsHoe noHnmanue Kopana TeCHO CBS3aHO ¢ yCTaHOBJICHHEM 3HAUCHUH CIIOB,
KOTOpbIE OHM HMEIHM B IEPUOJ HHUCIOCIAHUS OTKPOBEHHUS, U C TOYHOW mNeperavyell 3TUX 3HAYCHHUH
nocienyommM nokojaeHusM. Eciou  mepBele  agpecaTbl  OTKpPOBEHUsI €CTECTBEHHBIM — 00pa3zoM
BOCIIPHHUMAITH STH 3HAUYEHHs Ojarojaps sI3bIKOBOW M KyJIbTYPHOU cpesie, B KOTOPOW OHU YKHIH, TO JUIS
NOCJIEOYIOIMX IOKOJIEHHH JIOCTIKEHHE TAaKOro J>K€ IOHMMAaHUs IOTPeOOBaNO HCTOPUYECKOTO H
JIMHI'BUCTUYECKOr0 uccienoBanus. [Io 310l nmpudrHe, HaUMHAs C PaHHErO IEpPHOAA UCIAMCKOM HayKw,
Takue yuéHole, kak Mykatunb uoH CynaiimaH, anb-Axdari, ans-Pappa u A0y Y06aiiaa, coznaBaiu TPy,
MOCBSIIIEHHBIE PA3bSICHEHUIO 3HAYCHUH KOPaHWYEeCKOH Jiekcuku. Cpean 3THX COYMHEHHH 0c000e MecTo
3aHMMaeT Tpyx ap-Paruba anp-Hcdaxanan «Mydpanat ansdasz anp-Kypan». B HacTosmem nccienoBannn
paccMaTpuBaArOTCA yCHUIIUA aJII)'I/IC(l)aXElHI/I, MNpEANPUHATHIE B JaHHOM IMPOU3BCACHUHN JIs1 YCTAHOBJICHUA
3HAaYCHUI KOPAaHUYECKUX CIJIOB U UX Pa3bsICHEHUs TIOCIIEAYIOIUM IIOKOJICHUAM. Pe3ysbpTaTsl HCCcIe10BaHus
MOKAa3bIBAIOT, YTO aBTOP OOOCHOBBIBAJ 3HAYCHMS CJIOB, OIMPAsCh HA BapUAHThl KOPAHUYECKOT'O UTCHUS
(xupaar), Xaguchl, 0COOEHHOCTH BBIPA3UTEIBHBIX CPEJICTB apaOCKOTo SI3bIKa H apabCKyIo M0J3HUI0, a TAKKE
APTYMCHTHPOBAHHO TPCACTABJIA PA3JIMYHBIC CMBICJIOBBIC 3HAYCHUA. KpOMe TOro, OH MPUBOIWII
CHHOHHMMBI U aHTOHUMBI, aHAJTU3UPOBAJI CJI0BA B UX MUPCKOM U 3CXaTOJIOTMIECKOM U3MEPEHUSX B PaMKax
TEKCTYaJIbHOTO KOHTEKCTa M TMpelyularajl IMOAPOOHbIE TOJKOBAaHUS COOTBETCTBYIOLIMX aATOB. Takoi
MHOTOTPaHHBIA TOAX0J aib-McdaxaHum MoxeT OBITh OXapaKTEepU30BaH KaK KOMIUICKCHAas HaydyHas
JesITeIbHOCTD, HAllPaBJIEHHAs KaK Ha YCTAHOBJICHHE TOAJIMHHBIX 3HAYCHUH KOPAHUYECKON JIEKCUKH, TaK U
Ha obecrieyeHue e€ JOCTYITHOCTH M MOHATHOCTH JJIS IPEACTaBUTENICH PA3IMUHBIX HCTOPUIECKUX AIIOX.

KuaroueBbie cioBa: Vcdaxanu, anpe-Mydpanat, KkopaHudeckas JIeKCHKa, MPaBUIbHOE
3HAaYEHHUE, MHOTOI'PaHHBIN OAXO.
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The Work of Al-Isfahani Named “Mufradat Alfaz al-Qur'an” in the Correct
Understanding of Quranic Words

Abstract. A proper understanding of the Qur’an is closely linked to identifying the
meanings that its words conveyed during the period of revelation and transmitting those meanings
accurately to subsequent generations. While the first recipients were able to comprehend these
meanings naturally owing to the linguistic and cultural environment in which they lived, later
generations required historical and linguistic inquiry to attain the same understanding. For this
reason, from the earliest period onward, scholars such as Mugqatil b. Sulayman, al-Akhfash, al-
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Farra’, and Abu ‘Ubaydah authored works devoted to explaining the meanings of Qur’anic
vocabulary. Among these, al-Raghib al-Isfahani’s Mufradat Alfaz al-Qur'an occupies a
distinguished position. This study examines al-Isfahani’s efforts in this work to determine the
meanings of Qur’anic words and to render them comprehensible for later generations. The findings
demonstrate that the author substantiated the meanings of words by drawing upon variant Qur’anic
readings (qira’at), Prophetic traditions (hadith), the stylistic features of the Arabic language, and
Arabic poetry, while presenting alternative meanings together with their underlying justifications.
Furthermore, he incorporated synonymous and antonymous expressions, evaluated lexical items
within their textual context as well as in their worldly and eschatological dimensions, and offered
detailed explanations of the relevant Qur’anic verses. Al-Isfahani’s multidimensional approach
may therefore be regarded as a comprehensive endeavor both to determine the authentic meanings
of Qur’anic vocabulary and to make those meanings accessible to audiences across different
historical periods.

Keywords: Isfahani, Mufradat, Qur’anic vocabulary, accurate meaning, multidimensional
approach.

Giris

Kur’an ilimleri igerisinde Kur’an kelimelerinin anlam(lar)in1 dogrudan konu edinen viictth
ve nezair, garibu’l-Kur’an, miibhematu’l-Kur’an, hakikat-mecaz gibi ilimler mevcuttur. S6z
konusu ilimler ¢er¢evesinde yazilan eserlerde Kur’an kelimelerinin anlam(lar)1 gesitli yonlerden
ele alinir. Kur’an kelimelerini inceleme ve bu hususta eser yazma faaliyeti erken doneme kadar
gotiirlilebilir. Bu baglamda Mukatil b. Siileyman’in (6.150) el-Viiclh ve’n-nezair’i, Ferra’nin
(6.207) Meani’l-Kur’an’1, Ebl Ubeyde’nin (6.209) Mecazu’l-Kur’an’1 zikredilebilir (Ebd Ubeyde,
1954: 23).

Calismaya konu edindigimiz Miifredatu Elfazi’l-Kur’an adli eser, niizul déneminden
yaklasik 400 y1l sonra vefat eden Ragib el-isfahani (6.V. Asrim ilk ceyregi) tarafindan yazilmistir.
Miiellif bu eserde Kur’an kelimelerinin anlamini belirlerken ve anlasilir kilarken Ulumu’l-
Kuran’in bir¢ok dalina miiracaat etmistir. Bu baglamda o, agiklamalarinda garibu’l-Kur’an’in yan1
sira bazen viich ve nezairden, bazen mecazu’l-Kur’an’dan, bazen de miibhematu’l-Kur’an’dan
ve digerlerinden dogrudan veya dolayli olarak istifade etmistir.

Suyti, Isfahani’nin Miifredat’mi garibu’l-Kur’an konusunda yazilmis en giizel eser olarak
gormiistiir (Suytti, 2008: 239). Gercekten de bu eserin bazi eksik yonleri olsa da miiellif bircok
Kur’an kelimesini kapsamli bir bicimde ele almistir. Zira o, edat ve harfler dahil Kur’an’da
kullanilan yaklasik 1750 kok kelimeden takriben 1650°sini madde basligi yapmustir. O, Kur’an’da
gecen harf ve kelimelere deginme noktasinda higbir ayrim yapmamustir. Kur’an’da bir kez
gecmesi, ¢ok bilinmesi, tiirevlerinin ¢ok veya az olmasi, insan, hayvan, yiyecek, igecek, bitki, esya
veya yer adi olmas1 gibi hususlara bakmadan her birini incelemeye dahil etmistir. Biitiin bunlara
ragmen 100’e yakin kelimeyi gozden kagirmis, Kur’an’da ge¢cmeyen 12 kelimeyi de basliga
tasimistir (Yaldizli, 2020:116). Buna ilaveten o, ‘essese, erike, hamt’ kelimelerinde oldugu gibi
bazen sadece kelimeyle ilgili agiklama yapmis ama ilgili ayeti madde i¢inde zikretmemistir
(Isfahani, 2009: 75, 73, 299).

Isfahani bazen sekilsel benzerligi bulunan harfile kelimeyi ayn1 madde altinda zikretmistir.
Ornegin ‘em’ ve ‘emma’ harflerini kok harfleri e-m-m olan kelime altinda vermistir. O, Miifredat
adli eserinde bazen de basit diizeyde bilgiler aktarmistir. Ornegin ‘e’ ve ‘lem’ harflerinin
bitismesinden olusan ‘elem’ kelimesinin ‘elemun’ ifadesinden gelmedigini sdylemistir (isfahani,
2009: 88, 82).

Isfahani kismen de olsa Kur’an kelimelerinin anlamimni belirleme ve anlasilir kilma
hedefinden uzaklasabilmektedir. Tespit edebildigimiz kadariyla bu durum ii¢ sekilde karsimiza
cikmaktadir: 1. Kur’an’da gegmeyen bazi kelime ve ifade kaliplar {izerinde durmasi. Ornek:
‘amin’, z-a-k, g-r-d (Yaldizli, 2020:233). 2. Kelimelerin Kur’an’da olmayan anlamlarina dair
istitrad kabilinden aciklamalar yapmasi. Ornegin d-b-r kelimesiyle ilgili ayetler esliginde
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aciklamalar yaptiktan sonra Kur’an’daki anlamla dogrudan ilgisi olmayan anlamlar1 siralar. Bu
baglamda Cahiliye doneminde insanlar ¢arsamba giiniinii ugursuz saydiklari i¢in bugiine ‘dibar’
demislerdir. Ayrica ‘debir / fitil’, ‘reculiin mukabelun mudaberun / ana-baba her iki taraftan asil
olan adam’, ‘satun mukabeletun mudaberetun / 6niinden ve arkasindan kulag: kesik olan koyun’,
‘dabiretu’t-tair / kusun arka parmagi’, ‘dabiretu’l-hafir / bilegin etrafi’, ‘debir / bilinen riizgar’,
‘debretun / ekilen yer’ (Isfahani, 2009: 307-308). Miiellifin bu madde altinda buna benzer yapti51
aciklamalar bitmis degildir. Ancak burada verdigimiz &rnekler Isfahani’nin istitrad kabilinden
yaptig1 agiklamalar hususunda fikir verdigi i¢in konuyu uzatmak istemiyoruz. 3. Goriisleri
siralayip bazen herhangi bir tercihte bulunmamasi. Isfahani 6rnegin ‘sekka’ maddesinde Kamer
stiresinin 1. ayetinde gegen ‘ingekka’ fiiline yer verir. Bu ayete iliskin temelde iki goriis oldugunu
belirtir: Birincisi ayin somut olarak yarilmasi, ikincisi bu ifadenin, is aciga cikti anlamina
gelmesidir. Ik goriise iliskin, yani aymn yarilma zamanina dair iki gdriisiin oldugunu sdyler:
Bunlardan biri Hz. Peygamber déneminde oldugu, digeri Kiyamete yakin olacagidir (isfahani,
2009: 459). Ancak burada o, ne bu kelimenin anlam1 ne de kelimenin isaret ettigi olayin zamani
hususunda tercihte bulunur. Hepsi miimkiindiir, seklinde bir agiklama da yapmadig1 i¢in onun bu
anlatimi bilgi aktarimindan Gteye gecmez. BOylece kelimenin net olarak anlami da belirmez,
mubhatap i¢in anlasilir hale de gelmez.

Isfahani bazen de kelimenin anlamlarmi madde girisinde topluca verir, daha sonra da o
anlamlar1 ayet igerisinde gosterir. Bunun yani sira bazen s6z konusu kelimenin miiteradifini iceren
ayeti vererek metni zengin bir anlatima kavusturur. Ornegin ona gére ‘kullema dehalet ummetun
leanet uhteha’ ifadesindeki ‘uht’ kelimesi, ‘evliyauhumu’t-tagut’, ayet kesitinde gecen
‘evliyau/veliler, dostlar’ anlamina gelir (Isfahani, 2009: 68).

Isfahani zaman zaman bir kelimenin Kur’an genelindeki anlamina ve durumuna iliskin
genellemeler de yapar. Ornegin insanmn bedeni ve dis goriiniisii kastedildiginde Kur’an’da hep
‘beser’ kelimesi kullanilir (Isfahani, 2009: 124). Yine ona gore ‘vema edrake / Ne oldugunu bilir
misin?’ ile ‘vema yudrike / Ne oldugunu biliyor musun?’ formlari, sonrasinda agiklama icerip
icermemesi agisindan Kur’an’da farkli bigimde yer alirlar. Birincisinde konu edilen husus
pesinden agiklanirken, yani soruya cevap verilirken, ikincisinde agiklanmaz. (isfahani, 2009: 313).
Ayrica z-a-m kelimesiyle ilgili o, su agiklamayr yapar: ‘Bu kelimeyle yalan sz aktarilir ve
Kur’an’da bu ifadenin geldigi her yerde sdzii sdyleyen kisi(ler) kinanir’ (Isfahani, 2009: 380).
Isfahani’nin genelleme yaptig1 diger bazi kelimeler ise sunlardir: ‘temetteu’, h-l-k, ‘rih’. Ona gore
‘temetteu (fi’d-diinya)’ gegen her yerde tehdit iislibu vardir (Isfahani, 2009: 757). Bir sozii
niteleme baglaminda kullanilan h-I-k kelimesi ise her yerde ‘yalan/uydurma’ anlamindadir
(Isfahani, 2009: 297). Yine ‘rih / riizgar’ kelimesi tekil olarak kullanildiginda ‘azap’, ‘riyah /
riizgarlar’ yani ¢ogul olarak kullanildiginda rahmet anlamindadir (isfahani, 2009: 370).

Isfahani Miifredat’da Kur’an’1 anlamada 6nemli yere sahip edatlar iizerinde de durmustur.
Mesela o, ‘ma’ edatinin besi isim, besi de harf olmak iizere on manasinin oldugunu sdylemistir.
Isim olanlar; ‘ellezi’ manasina ism-i mevsul, nekra isim, soru ismi, sart ismi, hayret belirtmek i¢in
kullanilan ‘ma’dir. Harf olanlar; ‘en’ harfi gibi fiili mastara doniistiiren ‘ma’, olumsuzluk (nefy)
bildiren ‘ma’, ‘enne, rubbe’ gibi ifadelere birlesen ‘ma’, amel etmeyen kelimeye birlesince onu
amel etmeye zorlayan ‘ma (miitessellita)’, sozli pekistirmek i¢in eklenen ‘ma’dir; Benzer bir
smiflandirma ve agiklamayi ‘lam’ i¢in de gormek miimkiindiir (Arikaner, 2018: 71).

Calismamizin temelini teskil eden Miifredat’in bazi 6zelliklerini ana hatlariyla ele aldik.
Simdi ise Isfahani’nin Kur’an kelimelerinin anlamim belirlemede ve anlasilir kilmada agirlik
verdigi hususlara gegebiliriz. Tespit edebildigimiz kadariyla onun bu baglamdaki ¢abast iki grupta
incelenebilir: Birinci grup; kiraate, hadise, Arapganin ifade tarzi ve siire atifta bulunmasi, Kur’an
kelimelerine daha oOnceden verilen anlamlari degerlendirmeye tabi tutmasi, anlamlarin
gerekgelerini agiklamasi seklinde siralanabilir. Isfahani’nin bu yaklasimi ¢alismada; Kelimelerin
Anlamim Belirlemede Sarf Ettigi Cabalar baghigiyla verilmistir. Isfahani’nin agirlik verdigi ikinci
husus; miiteradif ve zit anlamlara yer vermesi, kelimeyi diinyevi-uhrevi ve metinsel baglam gibi
cesitli yonleriyle ele almasi, kelimeyle ilgili ayet o6zelinde agiklamalar yapmasi seklinde
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ozetlenebilir. Isfahani’nin bu ugrasisi ise calismada; Kelimelerin Anlamini A¢ik Hale Getirmede
Sergiledigi Cabalar baglhigiyla sunulmustur. Iste ¢alismada Isfahani’nin Kur’an kelimelerinin
anlamini belirlemede ve anlasilir kilmada bu ¢ok yonlii ¢abasi ortaya konmustur.

Arastirma Yontemi

Bu arastirma, nitel arastirma yontemine dayali olarak hazirlanmistir. Calismada dokiiman
incelemesi yontemi benimsenmis; temel veri kaynagi olarak Ragib el-Isfahani’nin Mifredatu
Elfazi’l-Kur’an adli eseri esas alinmistir. Arastirmada eserde yer alan Kur’an kelimelerine iliskin
aciklamalar sistematik bi¢cimde incelenmis, miiellifin kelimelere yiikledigi anlamlar ile bu
anlamlar1 muhataba agik hale getirmede sergiledigi ¢abalar analiz edilmistir.

Inceleme siirecinde Isfahani’nin kelimelerin anlamlarini belirlerken; kiraati ve hadisleri
Arap dilinin ifade ozellikleri ve siiri kaynak edinmesi Orneklerle ortaya konmustur. Ayrica
kelimelerin es ve zit anlaml1 kullanimlari, siyaka gore kazandig1 anlamlar ve kelimeyle ilgili ayet
ozelinde yaptig1 agiklamalar Isfahani’nin kelimeleri okuyucuya anlasilir kilmasi baglaminda ele
alinmistir. Boylece Miifredat’in Kur’an kelimelerini dogru anlamadaki yeri nitel veri analizi
cergevesinde degerlendirilmistir.

Tartisma ve Bulgular

Makalede Miifredatu Elfazi’l-Kur’an adli eser 6zelinde su iki husus {izerinde durulmustur:
[lki, Isfahani’nin Kur’an kelimelerinin niizul donemindeki anlamini tespit igin sarf ettigi ¢aba.
Ikincisi; Isfahani’nin bu anlam1 muhatap i¢in anlasilir kilmada sergiledigi ¢aba.

Isfahani’nin Kur’an Kelimelerinin Anlamini Belirlemesi ve Anlasihr Kilmasi

Yukarida, Isfahani’nin Kur’an kelimelerinin anlamin1 belirlemede ve anlasilir kilmada ¢ok
yonlli caba sarf ettigi, ¢calismada bunlarin belli bagliklar altinda orneklerle incelendigi ifade
edilmisti. Ancak burada, her kelime agiklamasinda s6z konusu cabalarin tiimiiniin birden var
oldugu diistintilmemelidir. Her madde altinda olmasa da baz1 kelime aciklamalarinda bunlardan
en az biri veya daha fazlasi bulunabilmektedir. Ote yandan anlami belirleme ve anlagilir kilma
seklinde ikiye ayirarak olusturdugumuz bagliklar biri digeri i¢in kullanilmayacak kesinlikte
degildir. Ornegin bir kelimenin miiteradifini ve zit anlamlisin1 vermek her ne kadar anlami anlasilir
kilma baglig altinda verilse de ayni zamanda anlami belirleme i¢in de kullanilabilir (Arslan, 2022:
33-52). Ancak agirlikli olarak bu baslik altinda degerlendirilmesi uygun goriildiigi igin ilgili baslik
altinda zikredilmistir.

Isfahani’nin Kelimelerin Anlamini Belirlemede Sarf Ettigi Cabalar

Isfahani bazi1 kelime aciklamalarinda; kiraati, hadisi, Araplarin ifade tarz1 ve siiri kaynak
edinmistir. Bu hususlar ayn1 zamanda onun niizul dénemi anlamina 6nem verdigini gdsterir.
Bunun yani sira o, kelimeye daha 6nceden verilen anlamlar1 degerlendirmis, bazen de kelimenin
anlam gerekgesini aciklamistir. Bunlar Isfahani’nin anlami belirlemede gosterdigi caba olarak
gorulebilir.

Kiraate, Hadise, Arapcanin ifade Tarz ve Siire Yer Vermesi

Isfahani, baz1 kelimelerin farkli kiraatlerini de ele aldig1 maddeye tasimis, boylece ayetin
farkl1 anlamina telmihte bulunmustur. Ornegin miiellif, ‘heda’ maddesi altinda Yunus sfiresi 35.
ayete yer verir. Bu ayette, miisriklerin taptiklar1 tanrilar ile Allah hidayet iizere olma ve hidayete
erdirme agisindan karsilastirilmaktadir. Ayette tanrilar icin ‘la yehiddi / hidayeti, dogru yolu
bulamaz’, ifadesi gegmektedir. Isfahani bu ifadenin, ‘hidayete, dogru yola iletemez’ manasinda,
‘la yehdi’ seklinde de okundugunu bildirmektedir (Isfahani, 2009: 837).

Isfahani kelimelerin anlamini belirlerken Hz. Peygamberin, sahabinin veya tabiinin sdziinii
kendine dayanak edinmistir. Isfahani’nin ‘vera / gizledi’ kelimesi i¢cin Hz. Peygambere nisbet
edilen hadisi getirmesi drnek olabilir. Bu madde altinda 6nce o bu kelimeye iligkin ayetleri siralar.
Bu ayetlerin ilki Araf sliresi 26. ayet olup, ayette Allah’in insanogluna mahrem yerlerini 6rtmeleri
icin giysi, siislenmeleri i¢in zinet verdigi bildirilmektedir. Miiellifin bu ayeti buraya almasinin
nedeni, ayetin ‘Ortmek’ anlamina gelen ‘yuvari’ kelimesini i¢ermesidir. Diger 6rnek ayet Hz.
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Siileyman’a ibadeti bir slire unutturup ‘sonra gézden kaybolan /tevaret’ atlara sergiledigi tavri
konu edinen Sad sdresi 32-33. ayettir. Bu ayetleri ‘Ortmek, gizlenmek’ anlami igin 6rnek veren
miellif Hz. Peygamber’in bir gazveye cikacagl zaman asil gidecegi tarafa degil de bagka tarafa
yonelerek gidecegi yeri gizlemesini konu edinen hadisi aktarir; Furkan stresi 63°teki ‘hevnen’
kelimesi i¢in ‘el-mu’minu heyyinun leyyinun’ seklindeki Hz. Peygamber soziinii 6rnek vermesi
de burada zikredilebilir (Avci, 2025: 27).

Isfahani’nin kelimeyi agiklarken sahabi sdziine atifta bulunmasina ise onun, ibn Abbas’m
‘sublir’ kelimesine verdigi anlami alintilamasi1 6rnek olabilir. Miiellif bu kelimeye ‘helak, yok
olma’ anlamini verdikten sonra bu kelimeyi iceren ayetlere yer verir. Bu ayetlerden biri Isra sfiresi
102. ayettir. Bu ayette Hz. Musa Firavuna, ‘Ey Firavun senin helak olacagina (mesburan)
inaniyorum’, dedigi bildirilmektedir. Miiellifin belirttigine gére ibn Abbas, ayette gecen
‘mesburan’ kelimesine ‘akli noksan’ anlam1 vermistir (Isfahani, 2009: 848). Bu anlama gore ayet,
‘Ey Firavun, sen akli kit birisin’, anlamina gelir.

[sfahani’nin ele aldig kelimenin anlammi tabiin soziiyle agiklamasi ise Al-i Imran 83.
ayette gecen ‘tav‘an ve kerhen’ kelimelerine iliskin Katade, Ebu’l-Aliye ve Miicahid’in
beyanlarina yer vermesi 6rnek olabilir. Bu ayette, yer ve gokteki her seyin isteyerek istemeyerek
(tav‘an ve kerhen) Allah’a boyun egecegi bildirilmektedir. Isteyerek veya istemeyerek boyun
egecek kimselerin kim oldugu ve neye boyun egilecegi ayette net degildir. Isfahani bununla ilgili
yorumlari siralarken tabiin goriisiine de yer verir. Biri, ‘6liim sirasinda mii’'minler isteyerek kafirler
de istemeyerek teslim olacaklar’, seklindedir ki bu Katade’ye aittir. Bu agiklama kimlerin isteyerek
istemeyerek boyun egecegine cevap vermektedir. Ebu’l-Aliye ve Miicahid’in goriisii ise soyledir:
Zuhruf slresi 87. Ayette, ‘sen miisriklere kendilerini kim yaratt1 diye sorsan onlar Allah’tir’,
diyeceklerdir, buyuruldugu gibi bu ayette de ‘kimileri ortak kossa da Allah’in kendilerini
yarattigin1 kabul ve ikrar edeceklerdir’ (isfahani, 2009: 709). S6z konusu iki tabiin ise bu
aciklamayla neye boyun egilecegini agiklamaktadir.

Isfahani Kur’an kelimelerinin anlamini belirleme amaciyla Arap dilinin ifade tarzina cokga
yer vermistir. Ifade tarzina 6rnek Nur sfiresi 49. ayette gegen ‘muz‘inin’ kelimesiyle ilgili zikrettigi
Araplarin soyleyis bicimidir. Bu ayette Allah, miinafiklardan bahisle, ‘Hak ve adalet kendilerinin
lehine olunca ona (Hz. Muhammed’e) boyun egerler’, buyurmaktadir. Mealde ‘boyun egerler’
seklinde terciime edilen ifade, ayette ‘muz‘inin’dir. Isfahani bu kelimeyi madde bashg: yapar ve
‘boyun egerler’, anlamin1 verdikten sonra Araplarin uysal (boyun egen) deve i¢in ‘nakatun
miz‘anun’ ifadesini kullandiklarin1 sdyler (isfahani, 2009: 328).

Isfahani’nin siiri kullanmasina dair 6rnek ise z-b-b maddesine iliskindir. Miiellif s6z
konusu maddeyi agiklarken ‘zebzebe’ kelimesine de yer verir. Kelime i¢in getirdigi 6rnek Nisa
stresi 143. ayettir. Bu ayette Allah miinafiklar1 kastederek onlarin kararsiz olduklarini
(bocaladiklarini) bazen mii’minlere bazen de kafirlere yoneldiklerini sdyler. Isfahani bu ayeti ve
anlami verdikten sonra islam &ncesi donem sairi Nabiga ez-Z{ibyani’nin bir siirini bu anlama delil
olarak getirir. Siirin anlam1 soyledir: Her kralin, onun 6niinde bocalamakta oldugunu goriirsiin
(Isfahani, 2009: 325).

Kelimelerin Anlamina Dair Yapilan Yorumlari Degerlendirmesi

Isfahani’nin bir kelime igin yapilan yoruma elestiri getirmesi, bazen de yapilan
yorumlardan birini tercih etmesi veya hepsini ayet i¢in uygun gormesi yorumlar: degerlendirdigini
gosterir. Bu da en nihayetinde kelimenin anlamini belirleme ¢abasi olarak goriilebilir.

Elestiriye 6rnek, Zuhruf sfiresi 63. ayette Hz. Isa’nin muhataplarina sdyledigi sdzdeki ‘ba’d
/ bir kism1” kelimesini Ebi Ubeyde nin ‘kull / hepsi’ olarak yorumlamasina yaptig1 itirazdir. 1lgili
ayetin anlami sOyledir: ‘Hakkinda ihtilafa diistigiiniiz hususlarin bir kismin1 size agiklamak igin
geldim’. Ebl Ubeyde, bu climlede ‘bir kistm’ anlamina gelen ‘ba’d’ ifadesinin ‘kiill / tamamz1’
manasinda oldugunu sdylemis ve sairin (Lebid), ‘ya da bazi (tlim) nefislerin eceli kendisini
baglar’, misrasini delil getirmistir. Isfahani’ye gére Ebli Ubeyde’nin bu goriisiinde mantik hatasi
vardir. Zira meseleler agiklama bakimindan dort tirlidiir:
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1. Meselelerin bir kisminin agiklanmasi zararlidir. Bu yiizden Sari’nin onu agiklamasi
dogru olmaz. Kiyamet saati ve ecel vakti gibi.

2. Meselelerin bir kismi akilla, peygamber olmadan anlagilabilir. Allah’1 bilmek ve O’nun
gokleri ve yeri yarattigini bilmek gibi. Bu yiizden Sari’nin bunlar1 agiklamasi gerekmez. Allah’1n,
akli bu noktaya yonlendirdigi ve bu hususlar1 diisiinmeye davet ettigi agiktir. ‘Goklerde ve yerde
neler var, bir bakin!” (Yunus 10/101) ve ‘Diisiinmiiyorlar m1?’ (A‘raf 7/184) gibi pek ¢ok ayet
akli, O’nu tanimaya yonelik faaliyete tesvik etmektedir.

3. Meselelerin bir kisminin Allah tarafindan aciklanmasi zorunludur. Dine mahsus ana
kaideleri belirtmek gibi.

4. Bir kisim meselelerin aciklamasina Allah tarafindan agiklanan ilkeler ¢ergevesinde
ulagilabilir. Bu da ahkdmin fliruat1 gibi seylerdir.

Buna gore insanlar yasak olmayan konulardan biri hakkinda ihtilafa diistiiklerinde; kisi
(peygamber) ictihad ve hikmeti geregi bu konudaki hiikmiinii agiklamak ya da agiklamamak
konusunda serbesttir. Oyle ise Yiice Allah’m, ‘ihtilafa diistiigiiniiz baz1 konular1 aciklayayim
diye...” soOziiyle ihtilafa diisiilen konularin tamami kastedilmis degildir. Bu husus, asabiyet
duygusundan siyrilabilen herkesin kabul edebilecegi bir hakikattir. Sairin, ‘ya da bazi nefislerin
eceli kendisini baglar’, ifadesinde kastettigi ise kendisidir (Eroglu, 2021: 255). Anlami; ‘ya da
birileri beni O6ldiiriir’, demektir. Fakat sair bunu acgik degil, ta‘riz yoluyla sOylemistir. Clinkii
insanlar kendi Olimiinii uzak gérme egilimindedir. Dolayisiyla kendi 6liimiinden séz etmek
istemezler (Isfahani, 2009: 134-135).

Isfahani’nin dnceden serdedilen gériislerden birini tercih etmesi de kelimenin anlamina
dair yapilan yorumlar: degerlendirmesi olarak diisiiniilebilir. Bu konuya su 6rnek verilebilir: O, r-
h-b kelimesine ‘sakinma ve endisenin eslik ettigi korku’ anlamini verir ve Hasr stresi 13. ayetle
Kasas sresi 32. ayeti 6rnek verir. Birinci ayette miinafiklarin Allah’tan ¢ok Muslimanlardan
korktuklar bildirilmektedir. ikinci ayette sihirbazlarin hilesinden korkan Hz. Musa’nin kollari
actig1 ifade edilmektedir. Miellif bu ayetlerde gegen r-h-b’nin tiirevlerini korku anlami
baglaminda 6rnek verdikten sonra Mukatil’den bir nakil yapar. Bu nakle gore Mukatil, r-h-b
kelimesinin anlamini arastirmaya koyulur. Bir seyler yedigi esnada bedevi bir kadina rastlar.
Kadin, Mukatil’den kendisine de bir seyler vermesini ister. O da avucunu doldurarak ona uzatinca,
kadn, ‘ruhbuma / yenime koy’ der. Bu hikayeye gore r-h-b, ‘yen’ anlamina gelir. Ancak Isfahani
birinci anlamin daha dogru oldugunu soyler (Isfahani, 2009: 366).

Isfahani’nin, kelimenin anlami icin zikredilen gériisleri aktardiktan sonra her bir goriisiin
miimkiin oldugunu sdéylemesi de goriisleri degerlendirdiginin bir bagka gostergesidir. Bu ¢abasi
Lokman stiresi 20. ayet baglaminda goriilebilir. O, ayette gecen ‘zahir ve batin nimetler’e dair
goriisleri zikretmis, ardindan da her bir goriisiin miimkiin olabilecegini sdylemistir. Isfahani soyle
demektedir: ‘Denilmistir ki, zahir nimet, peygamberlik; batin nimet ise, akildir. Zahir nimet, duyu
organlar ile algilanabilen, batin nimet ise ancak diisiinerek akil yolu ile fark edilenlerdir. Zahir
nimet, insanlar aracilifiyla diismanlara kars1 zafer kazanmak, batin nimet ise melekler araciligiyla
diismana kars1 zafer kazanmaktir’. Ona gore bu yorumlarin hepsi, ayetin genel kapsami i¢inde yer
almaktadir (Isfahani, 2009: 131).

Kelimenin Anlam Gerekg¢esini A¢iklamasi

Kelimeye verilen anlam(lar)in cesitli gerekgeleri olabilir. Yazarin bu gerekgeler lizerinde
durmas: anlami belirleme arayisi olarak degerlendirilebilir. Isfahani de baz1 kelimelere verdigi
anlamin dayanagmi, anlam gerekgesini agiklamistir. Ornegin o beseriyetin atasiin Adem olarak
isimlendirilmesine dair bes goriis siralar (Yurt, 2017: 226). Her birinin pesinden o anlamin
gerekcesi sayilabilecek dayanagi sunar. Birincisi, insanhigin atasmin Adem olarak
isimlendirilmesi, onun yeryiiziiniin sathindan (ediminden) yaratiimasidir. ikincisi, renginin esmer
olmasidir. ‘Adem biri’ ifadesi ‘esmer biri’ demektir. Ugiinciisii, degisik maddelerden ve farkli
giiclerden olustugu icin bu adi almistir. Nitekim Insan sfiresi 2. ayette; ‘Insan1 imtihan etmek icin
karigik nutfeden yarattik’, buyurulmustur. Ayrica ‘ce‘altu fulanen edmiyete ehli’ denir. Bu,
‘falancay1 aileme kattim’, demektir. Dordiinciisii, akil, diisiince ve anlayis bakimindan diger
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varliklara Ustlin kilinmasidir. Nitekim Hicr stresi 29. ayete gore Allah insana kendi ruhundan
iiflemis, Isra sfiresi 70. ayete gore ise onu diger varliklarin birgogundan iistiin kilmistir. Besincisi,
Adem kelimesinin, yemegi tatlandiran ve giizellestiren ‘idim / katik’ kelimesiyle de ilgisi
kurulmustur (Isfahani, 2009: 70; Ayni sekilde Mu’min 15. ayette ahiretin ‘yevme’t-telak / bulusma
giinii’ seklinde nitelenmesi miiellife gore, oncekilerle sonrakilerin, goktekilerle yerdekilerin
karsilasmasi, herkesin ameliyle bulusmas1 nedeniyledir (Isfahani, 2009: 745).

Yine Isfahani’nin yaptig1 agiklamaya gére ‘heva’, nefsin sehvete meyletmesidir. Sehvete
meyletmis nefse de ‘heva’ denir. Bunun bdyle isimlendirilmesinin nedeni, sehvetin sehvet sahibini
diinyada her tiirlii felakete stiriiklemesidir. Ahirette ise ‘Haviye’ye disiirmesidir. ‘Haviye,
yukardan asagiya diismek’ demektir. Karia stiresi 9. ayette belirtildigi iizere, (Ahirette sevap)
agirliklart hafif gelenlerin yeri ‘haviye’dir (atestir) (Isfahani, 2009: 849).

Isfahani’nin Kelimelerin Anlamimi Acik Hale Getirmede Sergiledigi Cabalar

Yukarida Isfahani’nin Kur’an kelimelerinin anlammi belirlemede gosterdigi cabalar
orneklerle ortaya kondu. Burada ise anlam1 muhatap i¢in acik hale getirmede gosterdigi ¢aba
iizerinde durulmustur. Konu; Isfahani’nin, kelimelerin miiteradifine veya zit anlamlisina yer
vermesi, kelimeyi ¢esitli yonlerden incelemesi, kelime ile ilgili ayet 6zelinde ek aciklama yapmasi
basliklariyla islenmistir.

Kelimenin Muteradifine veya Zit Anlamlisina Yer Vermesi

Bir kelimenin miiteradifini ve zit anlamlisin1 vermek anlamin netlesmesine katki saglar.
Isfahani kelime aciklamalarinda bu iki hususu ¢okca kullanmaktadir. O baz1 yerlerde miiteradif
veya zit anlamlari vermekle kalmaz, aralarindaki niiansa da deginir. Simdi bunlara 6rnekler
verelim.

Isfahani ‘hubut’ kelimesine ‘indirmek, algaltmak’ manasi verir ve bu kelimeyle ‘indirmek’
manasia gelen ‘inzal’ ifadesini karsilastirir. ikisi arasinda sdyle bir anlam farkinin oldugunu
belirtir. ‘Hubut’ insan i¢in kullanildiginda onu algaltmayi anlatir. Nitekim Isfahani burada Adem
(as)-Iblis kissasinda ‘hubut’ kelimesini iceren Bakara sliresi 36. ayeti, ayrica kudret helvasi ve
bildircin etinden biktiklar icin Hz. Musa’dan bakliyat, acur, sarimsak, mercimek ve sogan gibi
yiyecek isteyen Israilogullarni konu edinen Bakara siiresi 61. ayetine telmihte bulunur. Zira
Adem (as) Iblis kissasinda daha degerli yerden (cennetten) yerylizline inis s6z konusudur. Yine
Israilogullarina ‘sehre inin orada istediginiz var’, ifadesinde yiiceltme ve deger verme yoktur.
Ciinkii s6z konusu ayette Allah’in onlar1 zillet ve meskenete ducar kildigi bildirilmektedir
(Isfahani, 2009: 70).

Isfahani bircok kelimenin zit anlamlisini vererek de onlart muhatap i¢in agik hale getirmeye
calisir. O sadece kelimenin zittin1 vermekle kalmaz, kelimeyi zitt1 {izerinden agiklama yoluna
gider. Buna, ‘sekavet’i ‘saadet’ iizerinden aciklamasi ornek verilebilir. Isfahani, ‘sekavet’in
zittinin ‘saadet’ oldugunu, saadetin uhrevi ve diinyevi olmak iizere iki yoniiniin bulundugunu
sOyler. Daha sonra da uhrevi ve diinyevi sekavetle ilgili olarak ayetlerden drnekler verir (Ferra,
1983: 13).

Kelimeyi Dinyevi-Uhrevi ve Metinsel Baglam Gibi Cesitli Yonlerden Ele Almasi

Isfahani, anlam1 muhataba acik hale getirmek igin bazen kelimeyi diinyevi ve uhrevi
yoniiyle ele alir (Senddeyici, 2018: 219). Buna ‘nur’ kelimesi 6rnek verilebilir. Ona gore ‘nur’
diinyevi ve uhrevi olmak tiizere iki gesittir. Diinyevi ‘nur’ da kendi iginde ikiye ayrilir. Biri, ilahi
konularla ilgili olup, akil ve Kur’an nuru gibi basiretle anlagilir. Bir kismi da normal gézle goriiliir.
Bu da ay, yildiz ve diger aydinlaticilardan yayilan nurdur. Mesela ilahi nura, ‘nur’ kelimesini
igeren su ayetler 6rnek verilebilir: ki Maide sresi 15. Ayettir ve anlami sdyledir: ‘Size Allah’tan
bir nur ve apacik bir kitap gelmistir’. Digeri ise ‘Olii iken hidayetle dirilttigimiz, kendisine insanlar
arasinda yiiriiyecek bir nur verdigimiz kimse, karanliklar i¢inde kalip, ondan ¢ikamayan kimse
gibi olur mu?’ anlamindaki En‘am stresi 122. ayettir. (Diger ayetler; Sura 42/52, Ziimer 39/22,
Nur 24/35). Normal gozle goriilen nura ise su ayetler drnektir: 1lki, ‘O Allah, giinesi 151k, ay1 da
nur yapandir’ anlamindaki Yunus stiresi 5. ayettir. Digeri Furkan stresi 61. ayet olup anlami
sOyledir: ‘Gokte burglar var eden, onlarin i¢inde bir Kandil ve nurlu bir ay yaratan Allah yiiceler
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yiicesidir’. Isfahani’ye gore hem ilahi nur hem de g6zle goriilebilecek nur olarak yorumlanacak
ayetler de vardir: Bunlar En‘am sfiresi 1 ve Ziimer stresi 69. ayettir. ilki, ‘Hamd gokleri ve yeri
yaratan, karanliklar1 ve aydinligi var eden Allah’a mahsustur.” anlamindadir. Digeri, ‘Yer,
Rabbinin nuruyla parlamistir.” Anlamindadir (Mukatil, 2011: 39).

Uhrevi nurla ilgili bir 6rnek Hadid stresi 12 ayettir. Anlami soyledir: ‘O giin miimin erkek
ve mii’min kadinlarin, nurlarinin 6nlerinden ve saglarindan kostuklarini goriirsiin’ Uhrevi nurla
ilgili diger ornek Tahrim siresinin 8. ayetidir. Ayetin anlami soyledir: ‘Onunla birlikte iman
edenlerin nuru, Onlerinden ve saglarindan kosar da, Ey Rabbimiz! Nurumuzu tamamla, bizi
bagisla, ¢iinkii sen her seye kadirsin, derler’ (isfahani, 2009: 827-828).

Isfahani anlami muhataba anlasilir kilmak i¢in bazen de Kur’an’daki baglama gore
kelimeye anlam verir. Bu duruma ‘heleke’ kelimesine verdigi anlamlar zikredilebilir. Ona gore
‘heleke’ kelimesi bir seyin kaybedilmesi anlaminda kullanilir. Bu anlama 6rnek, Hakka stiresi 29.
ayettir ve anlami sOyledir: (Amel defteri sol tarafindan verilen kimseler), ‘giicim de yok olup
gitti’, diyecekler. Bu kelimenin diger anlami, ‘sekil degistirme, bozulma’dir. Bakara stiresi 205.
ayette (Allah olumsuz insan tipinden bahsederken) ‘ekini ve nesli bozar’, buyurur. ‘Heleke’
kelimesinin bir anlam1 da 6liimdiir. Nisa stiresi 176. ayette miras konusu anlatilir ve ayetin bas
tarafi, ‘bir kisi 6ldiigiinde. .. seklindedir. ‘Heleke’ kelimesinin Kur’an’daki diger anlami, bir seyin
varlik aleminden kalkmasi, yok olmasidir. Bu anlama 6rnek Kasas siiresinin 88. ayetidir ki anlami;
‘Allah’in zatindan baska her sey yok olacaktir’ (Isfahani, 2009: 843-844).

Kelime ile ilgili Ayet Ozelinde Ek A¢iklama Yapmasi

Isfahani’nin kelime baglaminda ayete iliskin fazladan agiklama yapmasi kelimeyi muhatap
i¢in anlasilir kilma cabasi olarak gériilebilir. Ornegin o, e-f-k maddesini agiklarken bu kelimeyi
iceren Tevbe shresi 30. ayetin son kesitine yer verir. Ayet, (baz1) Yahudilerin Hz. Uzeyr’i, (baz1)
Hristiyanlarin ise Hz. Isa’yr Allah’in oglu kabul ettiklerini konu edinmektedir. Ayetin son
kesitinde ise, ‘Allah onlar1 kahretsin nasil da gevriliyorlar?”’ ifadesi yer almaktadir. Ayette bu iki
grubun hangi konuda, nereden nereye dondiiriildiigiine dair acik bir ifade yoktur. Iste Isfahani;
‘itikadda hakdan batila, sozde dogrudan yalana, davranista iyiden kotliye ¢evriliyorlar’, diyerek
‘¢evriliyorlar’ anlamina gelen ‘yu’fekun’u acik hale getirmistir (Isfahani, 2009: 79).

Isfahani’nin kelimeye iliskin yaptig1 agiklama pesinden sorulacak muhtemel soruya cevap
verme sadedinde agiklama yapmasi da ek agiklama olarak degerlendirilebilir (Mahmudov, 2023:
307). Buna 6rnek Miiddessir siresi 22 ve Kiyame siiresi 24. ayette gecen ‘besera’ ve ‘basiratun’
kelimelerine iliskin aciklamasi 6rnek olabilir. Isfahani ilk ayette gecen ‘besera’ kelimesi icin,
‘zamani gelmeden, vaktinden 6nce suratin1 ast1’, agiklamasin1 yapmaktadir. O, bu anlama Arap
dilindeki ifadelerden ulasmaktadir. Ornegin ‘maun besrun / kaynagindan alinmis ve heniiz
dinlenmemis su’, demektir. Iyilesmeden kabugu soyulan yaraya da ‘besrun’ denmektedir. Heniiz
yetismemis olan hurma i¢in ise ‘busrun’ kelimesi kullanilmaktadir. O ayn1 kdkten gelen Kiyame
stiresindeki ‘basiratun’ kelimesinin anlamini Miiddessir stiresindeki kelimeye verdigi anlamla
iliskilendirir. Sonra da akla gelecek muhtemel soruya cevap verir. O soyle der, eger biri Yiice
Allah'in, ‘O giin birtakim suratlar da asiktir’, ayetinde gegen ‘basiratun’ kelimesi i¢in ‘zamanindan
once onlarin ylizleri asik degildir’, dese onlara cevabim su olur: Bu da, zamanindan 6nce sdylenen
sozler kapsamindadir. Denilmistir ki: Onlarin heniiz atese varmadan yasadiklar1 aciyi, sikintiy1
ifade etmeye isaret ettiginden 6zellikle ‘basiratun’ kelimesi kullanilmistir. Boylece bu ifadeyle
onlarin acilarimin uzaktan kendilerini yakalayacagina dikkat ¢ekilmistir. Bir sonraki ayet de bu
anlam desteklemektedir. ilgili ayetin anlami sdyledir: ‘(Onlar) bel kiric1 bir belaya ugrayacaklar
kaygisini tagirlar’ (Kiyame 75/25, Isfahani, 2009: 122; Isfahani, 2012, 139).

Sonug

Isfahani’nin Miifredat’s Kur’an kelimelerini aciklayan en énemli Kur’an sozliiklerinden
biridir. Bu eserde o, kelimenin anlamini belirlemenin yaninda anlami1 muhatap i¢in anlasilir kilma
cabasi icine de girmistir. Bu ¢abalarin ¢ok yonlii oldugunu rahatlikla sdyleyebiliriz. Ornegin o,
kelimenin anlamini belirlerken kiraate, hadise, Arapganin ifade tarzina ve siire miiracaat etmistir.
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Hatta az da olsa Kur’an’da olmayan ifadeleri madde basligi yaparak, kelimenin Kur’an’da
olmayan anlamlarina yer vererek, Kur’an’da gecen kelime igin ayet vermeyerek esere Arapca
sOzligii izlenimi de vermistir, denilebilir. O anlami belirlemek i¢in dilsel nakli delillerin yaninda
akli delilleri de kendine dayanak edinmistir. Calismada Kelimelerin Anlamina Dair Yapilan
Yorumlar1 Degerlendirmesi bashigi altinda 6rnek olarak verdigimiz Ebi Ubeyde’ye itiraz1 bu
baglamda goriilebilir. Isfahani kelimenin anlammin gerekgesini aciklamaya da 6zen gdstermistir.
Ornegin o ‘Adem’ kelimesinin anlam gerekgesini agiklarken farkli goriislere yer vermis, bdylece
anlatim1 zenginlestirmistir.

Isfahani kelimenin anlamim1 muhataba agik hale getirirken de belli ¢abalar sarf etmistir. Bu
cercevede acgiklamalarinda en ¢ok rastlanan husus; acikladigi kelimenin miiteradif ve zit
anlamlilaridir. O miiteradif ve zit anlamli kelimeler arasindaki niianslar iizerinde de durarak
anlamm zihinde netlesmesini saglamaya calismustir. sfahani kelimelerin ayetlerdeki kullanimini
esas alarak bazi tasniflerde de bulunmustur. Ornegin ‘nur’ kelimesini diinyevi-uhrevi agidan
gruplandirmis her birine 6rnek ayet sunmustur. Yam sira baglami da dikkate almistir. Burada
Kur’an kelimelerinin metinsel baglamda kazandigi anlamlari siralamustir. Ornegin ‘heleke’
kelimesine iliskin dort anlami ayetlerle birlikte okuyucuya sunmus, bu kelimenin Kur’an’da farkl
anlamlara geldigini ortaya koymustur. Isfahani ayrica kelimeyi muhataba acik hale getirmek icin
onunla ilgili ek agiklamalar yapmistir. Boylece o, okuyucuya ilgili ayetin veya ayet kesitinin
tefsirine bakmadan onu anlama imkan1 sunmustur.
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ITPOBJIEMA 3JIA 1 CBOBOJA YEJIOBEKA B ®UJIOCOPUU AJIBUHA
IIVIAHTHHI'M

Annortauus. [IpoGiiema 371a siBisieTcst 01HON U3 PyHIAMEHTAIBHBIX TPOoOIeM Qritocopuu
PENIUTUH U CBSI3aHa C BOIIPOCOM O TOM, KaK MO>KHO COTJIacOBaTh BCEMOTYIIIECTBO U Oiarocts bora
C CYIIECTBOBAaHHMEM 3J71a B MHpe. B naHHOW craThe 3Ta mpolieMa paccMaTpHBAaETCS B PaMKax
nonxona AnBuHa [lmaHTHHrH, OCHOBaHHOTO Ha cBOOOAe dYenoBeka. Llenmb wuccnemoBaHus —
poaHATH3UPOBaTh (HUiocoPCKkre OCHOBaHMS pa3paboraHHON [ImaHTHHTOW 3aImUTHI CBOOOJIBI
BOJIU W TIOKa3aTh, KakuM 00pa3oM OH OOOCHOBBIBACT JIOTUYECKYID HEMPOTHUBOPEUHUBOCTH
TEUCTUYECKOr0 IPEACTaBlIeHUs O bore mnepen JMIOM CylleCTBOBaHUs 371a. B 3ToN cBA3M
paccMaTpuBaeTCs B3aUMOCBS3b MEXKIY BCEMOTYHIECTBOM M Onaroctbio bora, mopanbHOMN
[EHHOCTBIO CBO0OO/IbI, BO3MOKHOCTBIO YEJIOBEYECKOT0 BBIOOPA M MOPaIbHOW OTBETCTBEHHOCTBHIO.
Kpowme Toro, ananusupyercst MECTO MOPAIbHOTO U €CTECTBEHHOTO 3J1a B 3aIIUTe CBOOO/IbI BOJIH, a
Takke (unocodckoe 3HAYCHHE KOHIEIIMM BO3MOXKHBIX MHPOB ISl JAHHOTO Moaxona. B
pe3yNbTaTe MCCIENOBAaHUsl yCTAHOBIEHO, YTO IlmaHTHMHTa CTpeMHTCS HE CTOJIBKO pa3padoTaTth
BCCOOBEMITIONIYIO TEOIUIICI0, OOBICHSIONIYIO IEHCTBUTEIbHBIC IIPUYMHBI 3714, CKOJIKO TIOKA3aTh
OTCYTCTBHE HEOOXOJMMOIro JIOTMYECKOTO IMPOTHUBOPEUUs MEXIy CyllecTBoBaHMeM bora u
CYILIIECTBOBaHHEM 3J1a. B 3TOM KOHTEKCTEe cBOOOJa uelOBEKa BBICTYNAET OCHOBOIOJIAralolIM
AJIEMEHTOM B OOBSCHEHMHM MCTOYHMKA MOPAJIBHOTO 3J1a M OTBETCTBEHHOCTH YEJIOBEKAa 332 CBOU
JICUCTBUA.
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AnuH IlnanTunra guiaoco@usacbIHAAFBI 3YJIbIMIBIK MPO01eMAaChI KIHE a1aM epKIHJIri

Anaarna. 3yJIbIMJIBIK Maceneci — AiH (GuI1ocoUsAChIHIAFbI ipreiii TaKbIphINTapAbIH Oipi;
on KymaiinbiH KyIipeTTUTNriT MEH WTUINH oJeMIETi 3YJIBIMIBIKTHIH Oap OoybIMEH Kajain
yinecripyre OonaThIHBIHA KaTBICTBI CYpaKkKa Herizzenesi. byn makanana atanran mocene AJNBUH
[InaHTUHraHBIH 3€pTTEy asChlH KAMTUTHIH aJaM epKIiHAIrHE Heri3AeiareH QuiIocoPpUsIIbIK
YCTaHBIMBI ASICBIHAA KapacThIpbUIbl. 3epTTey >KyMbIchl [ImanTtunransiH «Epik GocTaHABIFBIH
kopray» (Free Will Defense) TyxbipsiMaamMachiHbIH (HUI0COGUSIIBIK HET13/1€piH TajdAayabl O/1aH
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opi OHBIH 3YIBIMABIK >KaFmaibiHaa Kymai Typanabl TEUCTIK TYCIHIKTIH JIOTHMKAQJIBIK TYTaCTHIFBIH
KaJiaii KOpFaluThIHBIH KepceTy i MakcaT etei. Ockl 0arbITTa 3epTTene kene Kymanapie abcomoTTi
KYAIpeTi MEH 13TUIiri, epKIHAIKTIH MOPAaIbIBIK KYH/BUIBIFEI, aJaMHBIH TaHJAy MYMKIHIIIT MEH
MOpaJIBBIK JKayalKepIIIiri apachlHIaFrbl OaiiaHpic TanaaHaasl. COHBIMEH KaTap MOPAabJIbIK
XKoHE TaOWFHM 3YJIBIMABIKTBIH aTajfaH KOPFAaHBIC JKYHECIHJEeri OpHBbI KOHE MYMKIH dieMiep
TY)KBIPBIMJIAMACBIHBIH, ~OFaH OepeTiH (UI0COMUSUIBIK HETi31 KapacThIPhUIAJbL. 3epTTey
HOTIXKeciHae [IMaHTUHTAaHBIH 3YJIBIMABIKTBIH HAKTbl ce0enTepiH TYCIHIIPETiH >KaH-)KaKThI
TEOUIIes YChIHYIaH Tepi, KynaineiH 6ap 00ybl MEH 3YJIBLIMIBIKTBIH O0JIYbl apachlHa KaXeTTi
JIOTHKAJIBIK KaWIIBUIBIKTBIH JKOK €KEeHIH KOpCEeTyre YMTBUIATBIHBI aHBIKTANIbl. OChl TYPFbIIaH
aJlaM epKIHIIrT MOpaJIbIBIK 3YJIBIMIBIKTEIH KalHApbIH JKOHE aJaMHBIH ©3 OpEKeTTepiHeH
TYBIHIANUTBIH JKayaKepIIUTIriH TYCIHIIPETIH HETi3T1 Y¥bIM PEeTiH/e alKbIHIAIaIbl.

Kiar ce3nep: Ansun [lnaHTuHra, 3yJIBIMIBIK TPOOIEMACHI, a/laM epKiHIIT1, MOPAJIbIbIK
KayarnKepuIIiK, aHaTUTUKAIBIK TiH QHI0COPHICHI.
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The Problem of Evil and Human Freedom in Alvin Plantinga’s Philosophy

Abstract. The problem of evil is one of the fundamental issues in the philosophy of religion
and centers on the question of how God’s omnipotence and goodness can be reconciled with the
existence of evil in the world. This article examines the problem within the framework of Alvin
Plantinga’s approach based on human freedom. The study aims to analyze the philosophical
foundations of Plantinga’s Free Will Defense and to show how it defends the logical consistency
of the theistic conception of God in the face of evil. Accordingly, the relationship between God’s
omnipotence and goodness, the moral value of freedom, the possibility of human choice, and moral
responsibility is examined. The article also considers the place of moral and natural evil within the
Free Will Defense and evaluates the philosophical basis provided by the possible-worlds approach.
The analysis shows that Plantinga does not seek to develop a comprehensive theodicy that explains
the actual causes of evil. Rather, his primary aim is to demonstrate that there is no necessary logical
contradiction between the existence of God and the existence of evil. In this context, human
freedom emerges as a fundamental element in explaining the source of moral evil and individual
responsibility for one’s actions.

Keywords: Alvin Plantinga, problem of evil, human freedom, moral responsibility,
analytic philosophy of religion.
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Alvin Plantinga’nmin Felsefesinde Kotiiliik Problemi ve Insan Ozgiirliigii

Ozet. Kétiiliik problemi, din felsefesinin temel meselelerinden biri olup Tanri’nin mutlak
kudreti ve iyiligi ile diinyadaki kotiiliiglin varliginin nasil bagdastirilabilecegi sorusu etrafinda
sekillenmektedir. Bu makalede s6z konusu problem, Alvin Plantinga’nin insan 6zgiirliigiine
dayanan yaklasimi ¢ercevesinde ele alinmaktadir. Aragtirmanin en 6nemli hedeflerinden biri de
amaci, Plantinga’nin Ozgiir irade Savunusu’nun felsefi temellerini incelemek ve bu yaklasimin
kotiilik karsisinda teistik Tanri tasavvurunun mantiksal tutarliligini nasil savundugunu ortaya
koymaktir. Bu dogrultuda Tanri’nin mutlak kudreti ve 1yiligi, 6zgiirliigiin ahlaki degeri, insanin
secim yapabilme imkan1 ve ahlaki sorumluluk arasindaki iligkiler incelenmektedir. Ayrica ahlaki
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ve dogal kétiiliigiin Ozgiir Irade Savunusu icerisindeki yeri ele alinmakta ve miimkiin diinyalar
yaklasimimin sagladig felsefi temel degerlendirilmektedir. Analiz sonucunda Plantinga’nin,
kotiligin  gergek nedenlerini aciklayan kapsamli bir teodise gelistirmeyi amaglamadigi
gorilmektedir. Onun temel amaci, Tanri’nin varlig ile kotiiliigiin varlig1 arasinda zorunlu bir
mantiksal ¢eliskinin bulunmadigini géstermektir. Bu baglamda insan 6zgiirliigii, ahlaki kotiiligiin
kaynagini ve bireyin kendi eylemlerine iliskin sorumlulugunu agiklayan temel bir unsur olarak 6ne
cikmaktadir.

Anahtar kelimeler: Alvin Plantinga, kotilik problemi, insan Ozgirligi, ahlaki
sorumluluk, analitik din felsefesi.

Beenenune

@deHOMEH 35la CTaBUT IMepe] UEJIOBEKOM MHOXECTBO BOIPOCOB, CBS3aHHBIX C
CyILIECTBOBaHUEM, CTpPaJaHUEM U MOPAJIbHON OTBETCTBEHHOCTHIO, U OJHOBPEMEHHO SIBJISIETCS
OJIHOM M3 KJIFOYEBBIX MPo0seM GuinocoCKuX TUCKYCCHI O CYIIIECTBOBAaHUH U CBOMCTBax bora. B
YaCTHOCTH, BOIPOC O TOM, KaK COIJIaCOBaTh IPEJCTABICHUE O BCEMOIYIIEM, BCEBEAYIIEM U
BceOnarom bore c cymiectBoBaHMeM 37a B MHUpE, MpEBpaTuil MpoOiieMy 37a B OAHO U3
LEHTPaJIbHBIX HAIpaBleHUH AucKyccuil B puiiocopuu penuruu. He ciiydaiiHo B muTepaType 3Ta
npobiieMa XapakTepu3yeTcsl KaK «BEJIMKas 3arafka TEOJIOTUW», «BBI30B TEUCTUYECKOW BEpe»
(Yasa, 2014: 193) u «ckana areusma» (Peterson et al., 2019: 277). [lomoOHbIE OompeneIcHHs
MOKA3bIBAIOT, YTO MpoljeMa 371a MpeCTaBiseT co00i He TOJNBKO TEOJOTHYECKHI BOIPOC, HO U
byHaaMeHTaNbHYI0  QHIOCOPCKYI0  MpOoOIeMy, 3aTparMBalolIyl0  HENPOTHBOPEYHBOCTH
TEUCTUYECKOro mpeacTaBieHus o bore.

Hemxun Taiinan ormeuaet, 4to 100po, KpacoTa ¥ NOpsAI0K Bo BeeneHHOM MOTYT CITyKUTh
OCHOBaHHUEM JIJIsl TEOJOTHYEeCKUX U (HUIOCOPCKUX apryMEHTOB B IOJIb3Y CylllecTBOBaHMs bora,
TOrJa KaKk HaJu4uue 3j1a MOPOXKAAET 00JIee CIOKHBIE BOIPOCHI OTHOCUTEIBHO MPEICTABICHUS O
bore. Ilo ero mHenuto, Takue 00BACHEHUS, KaK CBOOO/Ia BOJIM YeJIOBEKa, IOHUMaHHE MUpa Kak
MPOCTPAHCTBA HUCTIBITAHUSA, OOKECTBEHHBIM 3aMbICel U CIPaBEUIMBOCTh, CIOCOOCTBYIOT
TEOJIOTUYECKOMY OCMBICIICHHIO 3J1a, OJHAKO HE BCErJa IO3BOJIAIOT J1aTh WCYEPIBIBAIOIINE U
OJIHO3HAYHBIE OTBETHI HAa BCE BOIIPOCHI O €T0 CYIIECTBOBAaHUU U mpoucxoxaeHuu (Taylan, 1994:
48). Takum o6pazom, mpobiaema 351a BEIXOAUT 32 PaMKH BOIIPOCA O IPOUCXOKACHUU CTpaJaHui U
HEraTUBHBIX SIBJICHUH B MHpe U TpeOyeT (PuiIoco(pcKOro OCMBICIEHUS COOTHOUIEHHSI MEXIY
TPaJULIMOHHO PUITHUChIBaeMbIMU bory cBoiicTBaMM U (haKTUYECKUM CYIIIECTBOBAHHUEM 311a.

HUcrtoxku »oTOol nuckyccun BOCXOIAT K AHTHyHOCTH. OpHa U3 KJIACCHYECKUX
dbopMynupoBOK MpoOiaemMbl 37a mpumuckiBaeTcess Onukypy (341-270 rr. mo H. 3.) ¥ U3BECTHA
6naromgaps uznoxenuro Jlakranmus (ox. 250-325 rr. H. 3.) (Hick, 1985: 5; Akdemir, 2006: 41;
Manafov, 2006: 35). B mpunucsiBaeMoM DIUKYpPY pacCykA€HUU yTBEpKaaeTcs: eciu bor xenaer
YCTPaHUTH 3710, HO HE CIIOCOOEH cleaTh 3T0, TO BO3HUKAeT Bonpoc o Ero Bcemoryiiectse; ecnu
ke OH crtoco0€H YCTPaHUTh 3710, HO HE JKEJIAeT 3TOr0, TO CTABUTCA 1MOJ] COMHeHHe Ero 6marocts.
Ecnu xe bor u kemaer ycTpaHUTh 3710, U 00JagaeT HEOOXOAUMBIM JIi 3TOTO MOTYIIECTBOM,
BO3HUKAET BOIIPOC O TOM, MOYEMY 3JI0 MPOJIOJKAET CYIIeCTBOBATh. Takoil MOaX0/ yKa3bIBaeT Ha
BUJUMOE MPOTUBOPEUNE MEXIY CYIIECTBOBAHUEM 3J1a U MPHUIHCHIBAEMbIMU bory abcomroTHON
Omarocteio U BceMorymiectBoM (Manafov, 2006: 35). CrnenoBaTenbHO, B IEHTPE MPOOJIEMBI
HaxOoJIUTCAd HE TOJBKO BONPOC O CYIIECTBOBAHMHM bora, HO W BONPOC O TOM, COBMECTHMO JIU
CYIIECTBOBAHHUE 3J1a C MpecTaBieHueM o bore, mpeanonaraeMpIM KJIacCUYECKUM TEU3MOM.

OTBeThl TEUCTHYECKHX MBICIHTENEH Ha mpolieMy 37a B JIUTEpaType OOBIYHO
paccMaTpUBalOTCS B paMKaxX JBYX OCHOBHBIX IOJXOJIOB — TEOJMUIIEH W 3alIuThl. Teomuiies
HampaBlieHa Ha GOpMYyITUPOBaHNE 0OOCHOBAHHOTO, PA3yMHOTO U LIETIOCTHOTO OOBSICHEHUS TOTO,
Mo KaKuM TpUYMHAM bor IomyckaeT CyIIeCTBOBAaHWE 3JIa B MHUPE M Kak 3710 MOXET OBITh
OCMBICJICHO B paMKax Teuctudeckoro npeacraBieHus o bore (Akdemir, 2007: 169). 3amura, B
CBOIO OUYepe/Ib, HAalpaBJieHa HE CTOJIPKO HAa YCTAHOBIICHUE ACHUCTBUTEIBHBIX MPUYHH, IO KOTOPHIM
bor momyckaert 3710, CKOJIBKO Ha JEMOHCTPAIMIO TOTO, YTO CamMoro (pakTa CyIIeCTBOBaHHS 3Ia
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HEJAOCTAaTOYHO JJIi TPHU3HAHHS TEUCTHUYECKHX YOCKIECHUN JOTUYECKH MPOTHBOPEUNBBIMU
(Akdemir, 2007: 157). D10 paznuyrie uMeeT 0co00e 3HaYeHUE JUIsl TOHUMAaHUS 10ax01a AJIBUHA
[Tnantunry K mpobieme 371a, MOCKOIbKY MPEIOKCHHBI UM OTBET CTPOUTCS HE KaK TCOAUIIES B
KJIACCUYECKOM CMBICTIE, & TIPEUMYIIECTBEHHO B paMKaX CTPATETUH 3aIllUThI.

B sToM otHOmIeHnn noaxoa AnsuHa [ImaHTHHTY 3aHUMaeT 0c000€ MECTO B COBPEMEHHBIX
JMCKYCCHSIX O Tpobieme 351a. Bmecto pa3paboTku BCeoOBEMITIONIEH TEOIUIIeH, O0BICHSIOMIEH
MPUYMHBI CYIIECTBOBAHUS 371a, [lTaHTHHTA Mpe/iaraeT OCHOBaHHYIO Ha CBO0OOJIEC BOJH 3aIIHUTY
NPOTHB YTBEPXKACHUS O HEOOXOIUMOM JIOTHUECKOM TMPOTUBOPEYHUH MEXKIY CYIIECTBOBAHHUEM
bora u cymecrBoBanueM 31a. Ero moaxos HampaBiieH HE CTOJIBKO HA OKOHYATEIhHOE PEIICHUE
npoOJemMbl 3712, CKOJbKO Ha OOOCHOBaHHME BO3MOXKHOCTH COXPAaHEHHS  JIOTMYECKOMH
HENPOTUBOPEUMBOCTH TEUCTUIECCKON BEPhI TIEpe]] JTUIIOM CYyIIecTBYoMIero 31a. [Toaromy cBoboa
BosM B (pustocopum [ImaHTHHTH BBICTYNAET HE TOJBKO KaK MOPaJbHOE MOHSITHE, OOBSICHSIOIICE
4eJ0BEYECKHE JEHCTBHSA, HO M KaKk UEHTPaIbHBIH (UI0CO(CKUN 3IIeMEHT 00OCHOBAaHUS
JIOTHYECKOW COBMECTHMOCTH CyIIecTBOBaHMs bora u 3ia.

OcHOBHasl 1IeJIb HACTOSIICTO HCCIICIOBAHUS 3aKIo4yaeTcs B (QruiocopckoM aHaimm3e
npoOJeMbl 371la B KOHTEKCTE pazpaboraHHOW AJBUHOM [IIaHTHUHTOH, OJHMM W3 3HAYMMBIX
MPEJICTAaBUTENICH COBPEMEHHON aHATUTHYECKON (pritocomy penuruu, 3aimThl CBOOOIBI BOJIH.
Jlist TOCTYDKEHUS 3TOM 1IeM CHavasia Oy/IeT pacKphiTa KOHIICNITyalbHas U puimocodckast OCHOBa
poOJIEeMBI 3J1a, TIOCTIE Yero OYAyT PacCMOTPEHBI OCHOBHBIC BO3PAKEHUS, BBIIBUTACMBIC ITOU
npoOJeMOl POTHB TEUCTHYECKOTO MpelcTaBlieHus: o bore, a takke orBerhl [lmaHTHHTH Ha
naHHbIe Bo3pakeHUs. Oco0oe BHHMaHWE OYACT YACICHO BHIAUMOMY IPOTHBOPECUUIO MEXKIY
BCEMOTYIIIECTBOM M 0J1arocThio bora, ¢ 0JJHOM CTOPOHBI, U CYIIECTBOBAHHEM 3J1a — C JAPYrOi; OHO
OyIeT paccMOTPEHO B KOHTEKCTE MPUPOJBI YETIOBEUECKOH CBOOOIBI, MOPAIBHOW IICHHOCTH
CBOOO/IBI BOJIM U OTBETCTBEHHOCTU CBOOOJIHBIX CYOBEKTOB 32 BOZHUKHOBEHHE MOPAIBHOTO 3JIa.
Kpome Toro, OymyT mpoaHATU3UPOBAHBI OCHOBHBIC (DHIOCO(CKHE TMPEIIMTOCHUIKH 3alUThI
[[1aHTHHTY ¥ PacCMOTPEHO, B KakoW Mepe cBOOOAa BOJHM 00pa3yeT IMOCIECIOBATEIbHYIO M
O00BSCHUTEIIFHO 3HAYHMYIO OCHOBY JIJISI OCMBICIICHUS TTPOOJIEMBI 3J1a.

Takoil moaxod MO3BONSET PACKPHITH HE TONBKO XapakTep OTBETa, KOTOPBIA 3almiuTa
cB000 161 BOJTH [[ITaHTHUHTH Mpe/iaraeT Ha JOTHYECKYIO TPoOsIemMy 371a, HO U ClToc00 000CHOBaHUS
B ero Quiocopun B3aMOCBI3U MEXKIY YeT0BEUeCKON CBO0O10H, MOPaTbHOW OTBETCTBEHHOCTHIO
1 OOXKECTBEHHBIM BCEMOTYIIECTBOM. TeM cambIM HCCJICIOBAHUE HAIPABICHO HA KPHUTUYECKYIO
OIIEHKY (HIOCOPCKUX BO3MOXKHOCTEH U rpanull moaxona [ImantuHru k mpobieme 31a, a Takxke
Ha BBISBJICHUE POJIH YEIIOBEYECKOW CBOOOIBI B OOBSICHEHUH COOTHOIICHUS MEXTY TEUCTHICCKUM
npeJcTaBieHreM o bore u cyliecTBOBaHUEM 3I1a.

Mertoabl ucc/ie0BaHUA

Hacrosimee uccnenoBaHue OCHOBaHO Ha (uiocodckoM aHanu3e B3IJSIOB AJIBUHA
[TnanTHHrY HA TPOOJIEMY 3712 M 3aLIUTY CBOOOIbI BOJIM. OCHOBHBIMU HCTOUHUKAMHU MCCIIEI0BAHUS
ABISAIOTCS TpyAbl IIMaHTHHTH, MOCBSIIEHHBIE NaHHOM mpoOieMaTHKe, TOr/a Kak Jpyrue
dunocodckre paboThl MCTOMB3YIOTCS ISl OTMPEETCHUS UCTOPUUYECKOTO M KOHIETTYaJIHbHOTO
KOHTEKCTa JTUCKycCUH. B paboTe METO0M KOHIENTYalbHOTO aHAJM3a pacCMaTPUBAIOTCS TaKHUe
OCHOBHbIE TMOHATHUS, Kak 3510, CBOOOJA, MOpalbHas OTBETCTBEHHOCTh W 3allUTa, a TaKkKe
B3aMMOCBSA3M MEXKIY HUMHU. Takol MOJIXOJ MO3BOJISIET BBIABUTH KOHLENTYAIBHYIO CTPYKTYpPY U
OCHOBHbIE (huocodckre NPeAnoChUIKH, JieXkallue B OCHOBE NMo3uuuu [1mantunru no mpobieme
3J1a.

B uccnenoBanum Takxke MPUMEHSIOTCS METOJbI aHAM3a apryMEHTAllUd U KPUTHYECKON
OILICHKHU. B 9TOM KOHTEKCTE BO3paKEHUS O JIOTUYECKON HECOBMECTUMOCTH CYLIECTBOBAHMSI 371a C
TEMCTHUYECKHUM MpecTaBlieHneM o bore paccMaTrpuBaioTcs B paMkax pazpadbotanHoi [Imantunroi
3alUThl ¢BOOO/BI BOJIM. OCHOBHBIE apryMeHThl M OTBeThl [IJTaHTUHTM Ha HUX OLEHMBAIOTCA C
TOYKH 3PEHHs] JIOTUYECKOW IOCIIEe0BAaTEIbHOCTH, 4YTO IO3BOJIAET BBIIBUTH (uocodckue
BO3MOXXHOCTH M TPAHMIBI €ro 3alMThl. Takum 00pa3oM, HCCIEI0BaHHE COCPEIOTOUYEHO He

54



HIKMET, Ne3 (9), 2026 ISSN-e 3007-8598

CTOMBPKO HAa ONHCAHHH HWCTOPUYECKOTO pPAa3BUTHUS TPOOJIEMBbI 35la, CKOJBKO Ha aHajm3e
KOHIENTYaIbHON U JIOTUYECKOU CTPYKTYphI mojxoAa [InanTunru.

Oo6cy:xnenne u Pe3yjabrarbl

AuBuH [InanTHHIa B aHAJIMTHYECKOH (puitocoduu pesurumn

B coBpemenHnoi#t 3anmagHoi ¢uimocopur ¢ TOYKM 3peHus crnocoboB Gumocodckoro
MBILLUIEHHSI, MCIIONb3YEMBIX METOJOB M XapaKTepa paccMaTpUBAEMbIX MPOOJIEM IPHUHATO
BBIJICJIATH JIBE OCHOBHBIE TPAJAULIMU: aHATMTUYECKYIO0 U KOHTUHEHTaIbHYIO0 priiocodputo. Bmecre
C TeM IIPOBECTU MEXJIY HHUMU CTPOIO OIPEAEHEHHYIO TPAHMIYy HENPOCTO. DTO pa3iIvyuue
0o0yCJIOBJIEHO HE TOJBKO TreorpaduyeckuMu (akropamMu, HO U METOAOJIOIMYECKHMH,
KOHIICTITyaTbHBIMH ¥ WHTEJUICKTYaJIbHBIMU HANPABJICHUSAMH, COPMHUPOBABIIUMHUCS B TEUCHUE
MPUMEPHO CTOJIETHEr0 HCTOpudeckoro pasButus (Alpyagil, 2016: 17). Anamutuueckas u
KOHTUHEHTaJIbHast (uiIocopus pa3IUyaloTcsl MPEeXKAEC BCEro IMOAXOAaMHU K TIOCTaHOBKE
¢dwiocopckux MmpobiaeM, NPUMEHSEMbBIMM METOAAaMHU U CIIOCOOAMHU BBIPAKEHHSI MBICIH. OTH
pa3Iu4Msi MOKHO pacCMaTpUBaTh KaK MPOSBIICHUE ITIOPAIMCTUYECKOIO XapaKTepa COBPEMEHHOM
¢dmocopun, 00beIMHAIOMIEN pa3IMUHbIe METO/IbI U IEPCIEKTUBBI.

V3MeHeHHs B METOJIOJIOTUH U MPOOJIEMAaTHKE aHATUTHYECKOW (GMIOCO(UN CO BpeMEHEM
CYLIECTBEHHO IMOBJIMSIM U HAa (PUIOCOPCKOE OCMBICICHUE PEJIUTUU U PEIMTHO3HBIX YOSKICHUH.
Ounocodust peNuruy, HMCCICIYIOmasi PEIUTHO3HbIC SBICHHUS W YTBEPKICHHUS C IIOMOIIBIO
KOHIIETITyalIbHbIX U KPUTHUECKUX CPEACTB (GHIIOCOPUH, HE MOKET pacCMaTpUBATHCs HE3aBUCHUMO
OT METOJOJIOTUYECKHX TpeoOpazoBaHuii (MIOCOPCKOH MbICHH. B 3TOM OTHOmIEHHH 0c000e
BHUMaHME aHAJIUTHYeCKOW  ¢Quiaocopun K  KOHLENTYaJbHOW  SCHOCTH, JIOTUYECKOH
MIOCJIEZI0BATENbHOCTY U apryMEHTALMM CO3/1aJI0 OCHOBY JUISl IE€PEOCMBICICHHUS KJIACCHYECKHUX
npobaem ¢uiiocopun peauruid B MHOW METOJO0JOIMUYECKON mepcrnekTuBe. B pesynbrare Takue
¢yHaaMeHTalbHBIE BONPOCHI, KakK CYyIIECTBOBaHME U aTpuOyThl bora, pannoHaIbHOCTH
pPEIUTHO3HON Bepbl, COOTHOLIEHHWE BEpbl W pa3yma, a Takke Ipolbiiema 371a, CTaad BHOBb
o0CyXJaTbCsl C TPHUMEHEHHWEM IIOHATUH W METOJOB aHaJUTH4YecKoW ¢unocopuu, 4To B
3HAYUTEIbHON Mepe CHOCOOCTBOBANO Pa3BUTHIO COBPEMEHHON aHaIMTH4eCKOoH Quiaocodun
pemurun (Alpyagil, 2016: 22; Hasker, 2005: 421-435).

OnHOM W3 OTIMYMTENBHBIX YEPT AHAINTHUECKOW (WIOCOUU pEUTUU  SIBISETCS
CTpEMJICHHE K KOHIIENTYaJbHOMY TMPOSICHEHUIO CMbICIa U COJCP)KAaHUS PEIUTHO3HBIX
BBICKA3bIBAaHUI U OLIEHKE MX MPUTI3aHUNA HAa HCTUHHOCTh Ha OCHOBE pallMOHAJIbHBIX apTyMEHTOB.
OTOT MOAXOA HE OTPAaHUYMBAETCS ONMMCAHHWEM PEIIMTHO3HBIX YOEKJEHUN U YTBEPXKJIEHUH, HO
TAaK)K€ MCCIENYET HX JIOTMYECKYI0 HENPOTHUBOPEYUBOCTh, SMUCTEMUYECKHE OCHOBAHHUS U
¢mtocopckyro 000CHOBaHHOCTb. Il09TOMYy K OCHOBHBIM HAalpaBJIEHUSIM COBPEMEHHOMH
AHAIUTUYECKON (QUIIOCODUN PENUTHU OTHOCSTCS PENMTMO3Hasi AMHCTEMOJIOTHSI, €CTECTBEHHAs
TEOJIOTHsI, apryMEHThl B TOJb3y CYIIeCTBOBaHUs bora, ¢yHaaMeHTaln3M, 3BUICHLHAIN3M,
rapaHTUpPOBaHHOCTh (warrant), mpoOiema 371a, COOTHOIIEHWE pEIUTMd W HayKH, uvyjeca,
penurno3Hoe MHorooOpasue, HaTypalius3M, HHTepHanu3M U skcrepHanu3M (Hasker, 2005: 421—
435). 3HaunTenpHBIN BKJIa/ B pa3BUTHE 3TUX AUCKyccuil BHecan bazun xopmx Mutuenn (1917—
2011), Jdxon JI. Maku (1917-1981), Yunbsm I1. Oncron (1921-2009), Txopmx 1. Masponec
(1926-2019), Hopman Kperman (1928-1998), Anun Ilnantunra (pox. 1932), Hukomnac
Bonbrepcropd (poa. 1932), Puuapn CyunbepH (poa. 1934), Yunbsam Xackep (poz. 1935), Pobepr
Meppuxbsro Anamc (1937-2024), ITutep Ban UuBaren (poa. 1942), Jlunna 3arze6cku (poa. 1946),
Oneonopa Cram (poa. 1947), Yunesam Jletin Kpeiir (poa. 1949), Kennu [Ixeiime Knapk (poa.
1956) u I'pom Ommm (pox. 1960) (Alpyagil, 2016; Oppy, & Trakakis, 2009). Cpenu >THX
mbiciuTenet [InanTuHra 3anumaer ocoboe Mecto 6iaroaapst pa3pabOTaHHBIM UM apryMeHTaM O
pPaIMOHAIPHOCTA PEUTUO3HOW BEpbl, CYIIECTBOBaHMM | aTtpuOyrax bora, momambHON
MeTadu3MKe, PeTUTHO3HOM AMUCTEMOIOrHH U rpobieme 31ma. OAHOM U3 XapaKTepHBIX YEpPT €ro
¢unocopckoro moaxona SBISETCS IMEPEOCMBICICHHE KIIaCCHYECKUX MpolieM ¢unocopuu
PENUTHUU C MOMOIIBI0 KOHUENTYaJbHBIX M JIOTHYECKUX CPEACTB aHAIUTHYECKOH (uiiocopum.
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[TosTOMy mpexe deMm paccMarpuBarh B3rsAbl [ImanTHHTH Ha mpobiemy 37a, HEOOXOIUMO B
o0uMx yeprax OOO3HAUUTH €r0 MHTEJUIEKTyalbHOE CTAHOBJICHHE M MECTO B aHAJIUTHYECKOMN
bumocopun penuruu.

AnsuH [Tnantunra (poa. 15 Hos0ps 1932 r.) — onuH u3 Beaymux GuiocodoB peauruu
COBPEMEHHOM aHaNUTHYECKOW Tpanuiuu. HadanbHoe u cpenHee oOpa3oBaHHE OH MOJYYHI B
ropoae JlxeiimcrayH, mrat CeBepHas JlakoTa. 3HaUUTENbHOE BIMSIHUE HA €70 NHTEJUIEKTYAJIbHOE
craHoBieHue okaszan orern, Kopuenuyc A. [lnantunra, npodeccop ¢unocopuu. Beipocmmii B
penuruo3Hoi cembe, [ImanTunra ¢ gercTsa noceuiali NpecBUTEPHAHCKYIO IEepKOBb J[keiimcTayHa
U PpaHO TIO3HAKOMWIICS C XPUCTHAHCKOW PpEIUrHo3HOM Tpagunued. PemuruosHas wu
MHTEJJIEKTyaJbHas Cpelia, B KOTOPOil OH (GopMHUpOBaics, crajga OJHOM M3 MPEANOCHUIOK €ro
nocneayromei punocopckoil opueHTanmu. XPUCTHAHCKUN TEU3M 3aHMMAET 3aMETHOE MECTO
MPEKE BCEr0 B €ro MCCIEAOBAHUIX MO (Puiocohuu peuruv U peIruO3HON 3MUCTEMOJIOTHUH.
bnaronaps paboram o cymiectBoBaHHH bora, COOTHOIIEHUH BEpbl U pa3yMa U SMUCTEMUYECKOM
cTatyce penuruo3Hoi Bepbl [lmantuHra nmpuoOpén 3HaYMTENbHOE BIMSHHE B COBPEMEHHOI
¢unocodpun pemurun. B 1980 roxy xypuan TIME nHazBan ero «Bemymum ¢unocopom boray
(Akdemir, 2007: 19).

Hayunpie wunTepecsl IlmanTMHrH HE OrpaHm4mMBalOTCS QMIOCOUEH pPETUTUd |
OXBaThIBAIOT Takue (yHIaMEHTalbHble OO0JAacTH  aHAJIMTHYECKON  ¢unocoduu, Kak
AMHUCTEMOJIOTHS W MeTadu3nka. Bmecre ¢ TeM BaXHEHIIMMHU HCTOYHUKAMHU €T0 BIHMSHHSA B
bunocopun penuruyd CTtaid apryMeHTHI, Kacarollhecs palMOHAIbHOCTH TEUCTUYECKOW BEPHI,
aTpubytoB bora, cB0001bI YelioBeKka 1 poOsieMbl 371a. OQHUM U3 HanOoJIee 3HAYUMBIX BKJIAJIOB
[TnanTuHTH B 00CYKAEHUE MPOOIEMBI 311a siBisieTcst 3amuTa cBo6o b1 Bou (Free Will Defense).
[TepBbie popmbl 3TOTO MOAXOAA TpencTaBieHsl B padore God and Other Minds, Torna kak ero
MOJIalIbHBIE U JIOTHYECKHE OCHOBaHUs Ooliee moapooHo paspadoransl B The Nature of Necessity.
B kuure God, Freedom, and Evil B3anMocBsi3b mipo0sieMbl 371a 1 CBOOOIBI BOJIM U3JIOKEHA OoJjiee
CUCTEeMAaTUYECKU U J0CcTynmHO. OCHOBHAs HaNpPaBIEHHOCTh 3TUX PadOT COCTOUT HE B TOM, UTOOBI
NPEUIOKUTh MCUEPITBIBAIONIEe OOBSICHEHHE JCHCTBUTENFHBIX TPUYMH 374, @& B TOM, YTOOBI
NoKa3aTh OTCYTCTBHE HEOOXOAUMOTO JIOTHYECKOT0 MPOTUBOPEUNs MEXY cylliecTBoBaHUeM bora
u cymectBoBanueMm 37a (Batak, 2007: 9).

Ounocodekas mo3unusa [ITaHTUHTH HE OrpaHUYUBAETCS 3ALIUTON XPHUCTUAHCKUX
yOexnaeHuil ot BHemHed kputuku. Ilo ero MHeHMIO, 3amaya XpUCTHAHCKUX (uiocodoB
3aKJIIOYAeTCs HE TOJbKO B OOOCHOBAaHMM palMOHAIBHOW MPHEMJIEMOCTH TEUCTHYECKUX
yOexaeHuil, HO W B TIIOCTAaHOBKE OPHUTMHANBHBIX (uaocopckux mnpobdIeM Ha OCHOBE
dbyHIaMEHTAIBHBIX TIOJOKEHUN COOCTBEHHON WHTEIIEKTYalbHOW Tpaguluu U pa3paboTke
CaMOCTOSITENIBHBIX TOAXOJOB K UX peleHuio. Takoe IOHMMaHUE SBISETCS OJHOH U3
OTIIMYMTENBHBIX dYepT ero @uiocodekoro merona (Batak, 2007: 10). Bmecte ¢ Tem
NPUBEP)KEHHOCTh [IIAaHTUHIM XPUCTHAHCKOMY TEM3My HE O3HayaeT, 4To ero ¢uiocopckue
apryMEHTHI OCHOBBIBAIOTCS MCKIIIOUUTEIFHO Ha PEMTHO3HBIX MpeAnockuikax. Hamporus, B ero
paboTax TEUCTUYECKHE IOJOXKEHUS CTAHOBATCA HpeAMETOM (uiaocodckoro oOCyXIeHHsS B
COOTBETCTBUH C TAKUMH KPUTEPHSIMH aHATUTHICCKOHN (HHIT0COpUH, KaK KOHIETITYaTbHBIN aHAIIN3,
JIOTHYECKasi HETPOTUBOPEYMBOCTh M PallMOHAIbHOE 00OOCHOBAHUE.

OTa O0COOCHHOCTH TIO3BOJISIET SICHEE YBHAETh B3aUMOCBS3b MEXKIY TEHCTHYECKOM
HaNpaBJIeHHOCThIO [ITAaHTUHTHU U ero aHaTUTHYECKHUM MeTojaoM. Ilokas3arenbHO, 4TO COOPHUK,
MOCBSAMIEHHBIN ero padoTtam, mony4uni HasBanue The Analytic Theist (Sennett, 1998: 356-358). B
¢unocodpun [InaHTUHTH TEeUCTHYECKasl Bepa W aHATMTUYECKHI METO]l BBICTYMAIOT HE KakK JBa
HE3aBUCHMBIX OJJIEMEHTa, a KaK COCTAaBILIIONINE €IMHOH HHTEIUICKTYaIbHON OCHOBHI,
no3BoJisitomeit punocodcku paccMaTprBaTh BONPOCH! PAMOHATBHOCTH U HENTPOTHBOPEUYUBOCTH
PENUTHO3HBIX yOexaeHnid. B 3tom orHomennn [ITaHTHHTY MOXXHO CUYHTAaTh OJHUM U3
MBICIMTENEH, OKa3aBIIMX  CYIIECTBEHHOE BIUSHHE HA COBPEMEHHOE  OOCYyKIeHHE
AMHUCTEMHYECKOTO CTaTyca TEMCTHUYECKOW BEpbI, CYIIECTBOBaHUS W aTtpuOyToB bora, a Taxke
npoOJIeMBbl 371a B aHATUTUYECKON (PHIIOCO(DUH PETUTHH.
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PaccMoTpenune MHTEINEKTyanbHBIX MPEeANnochuIok Gunocoduu [LnanTuHTH 1 €ro MecTa B
AHAIUTUYECKOW ¢uinocopuu peauruu MokasblBaeT, YTO €ro MoAxXoiA K mpoOseme 3ja Helb3s
OTJICUTH OT 0O0JIee MUPOKOTO KOHTEKCTa ero GrIoco(ckoii cucTeMbl. B 4acTHOCTH, B3aMOCBS3b
MeXIy IMpeacraBieHueM o bore, monojkeHneM ueroBeKa Kak CBOOOJHOTO CyObeKTa U
CYIIIECTBOBAaHHEM 3Jla 00pa3yeT OCHOBHYIO (MIOCO(PCKYI0 OCHOBY 3aIlllUTBI CBOOOIBI BOJU
[Tnantunru. Ilostomy B crienyromem pasjaene OyneT paccCMOTPEHO, KakuM 00pa3oM B €ro
¢dmocopun BEICTpanBaeTCsl B3aMMOCBSI3b MEX1y Borom, 3710M U 4eIOBEKOM U KaK OHA CITY)KUT
OCHOBaHHUEM JJIsl 3alIUThI CBOOOIBI BOJIH.

IIpo6aema 31a y [lnantunru: bor, cBo601a 1 MOpaIbHAS OTBETCTBEHHOCTh

[lonsiTHe «3710» HMMEET HIMPOKOE CMBICIOBOE I0JIE M OXBaThIBA€T KaK HEraTHUBHbBIC
SIBJICHHUS, BO3HHMKAIOIIME HE3aBHCUMO OT 4YeJIOBEYECKOW BOJIM, TaK W MPUYHMHSIOUINE BpE
JIEHCTBHsI, COBEPIIaeMbIC B pe3yJIbTaTe CO3HATEIHLHOTO BhIOOpa uenoBeka (Yasa, 2022: 18-19). B
ATOM CMBICIIE 3710 MOKET pacCMaTPUBATHLCS KaK TO, YTO BBI3BIBAET CTPAJaHKE, yIIepO U HETPHUITHE
Ha UHIUBUIYATbHOM HIIM OOIIECTBEHHOM YpOBHE. «3J10» Kak 0oJiee o01iiee sIBJIeHHE BKIIOYAeT HEe
TOJILKO TIOCJIEJICTBHSI BOJIEBBIX JICHCTBHIA YeNIOBEKA, HO M CTPAJAHUS U pa3pyLICHUs, BBI3BAaHHBIC
HE3aBHCHUMBIMH OT YE€JIOBEYECKOM BOJU COOBITUSIMH, TAKMMH KaK 3€MJICTPSICEHHSI, HABOJHEHUS 1
oonesan (Cevizei, 2021: 574; Zhanykulov, 2022: 5). B d¢unocodun penuruum Ttaxoe
pasrpaHuyeHHe TMO3BOJISET OTAEIBHO paccMaTpUBATh MOPAIBHOE 3110, CBSI3aHHOE CO CBOOOIOMN
YeJI0BEKa, U €CTECTBEHHOE 3J10, BOSHUKAIOLIEE HE3aBUCUMO OT €r0 BOJIU.

B nutepatype mo npobieme 31a MOHATHS «ECTECTBEHHOE» U «(DU3MUECKOey» 3]I0 MHOT/Ia
UCTIONIB3YIOTCS KaK B3aMMO3aMeHsIeMbIe 111 0003HAYSHHSI BTOPOI KaTeropuu 371a, He 3aBUCSINEH
or uyenoBedecko Bomu (Yaran, 2021: 25). DOrto paznuuue OOYCIOBIEHO CKOpee
TEPMHHOJIOTHYCCKHUMH TPEAMOYTCHUSMHA, YeM MPUHIUNHAIBGHO Pa3HBIMU TOIXOJaMH K
knaccudukanuu 3na. J{ns obecrneueHns MOHATUIHHON MOCIIeI0BATEIbHOCTH B HacTOsIIeH paboTe
MPUMECHHUTEIHHO K 00JIC3HSIM, 3eMJICTPSCEHUSM M APYTUM HETaTUBHBIM SIBJICHHUSM, BOZHUKAFOIIIAM
HE3aBHCHUMO OT YeJIOBEUECKOH BOJHU, Oy/IeT UCIOIb30BATHCS TEPMUH «ECTECTBEHHOE 3710,

[TmanTHHTa HE OTPUIIAET PEATBHOCTD CTPAIaHUs U 3714 B MUPE, OJTHAKO HE COTJIACEH C TEM,
YTO CaMO UX CYIIECTBOBAHME JUIIAET TEUCTHMUYECKYIO BEpPYy pallMOHaIbHBIX ocHOBaHUi. [lo ero
MHEHHUIO, OJTHOTO (haKTa HAIMYHUS 3J1a HEIOCTATOUYHO It PHIocoCk 000CHOBAaHHOTO BBIBOJA O
HecyniecTBoBaHuM bora. [[ns Takoro BbIBoJIa HEOOXOAMMO IOIMOJHUTENBHO MOKA3aTh, MOYEMY
CYIIIECTBOBAHHE 3J1a HECOBMECTUMO C OCHOBHBIMH CBOICTBaMH, NMPHIHCHIBaeMbIMU bory. Oto
TpeOOBaHUE OTHOCUTCS HE TOJBKO K (huiocodam u Teosoram, CUCTEMATUYECKH 3aHUMAIOLTMCS
po0IeMoii 311a, HO U K 00BIYHOMY TeUCTy. CTOTKHOBEHHE YEJIOBEKA CO CTPAIAHUEM U 3JI0M CaMO
1o cebe He jenaer ero Bepy B bora upparmonansHoil. CnegoBaTenbHO, TOT, KTO HCHOIb3YET 3710
KaK apryMeHT MPOTUB TeU3Ma, TOJKEH 000CHOBATh, TOUYEMY OHO JIOTUYECKU WM IMMHUCTEMUYECKU
HECOBMECTHMO ¢ OCHOBHBIMH yOexaeHusimu o bore (Plantinga, 1974a: 7-10).

Taxoit mogxon [ImaHTHHTH TECHO CBS3aH C €T0 MOHUMAaHHEM MPUPOIbl TEUCTHUECKOU
Bepkbl. [1o ero MHEHUIO, YTBEPKICHUE TEUCTA « BEPIO B boray He CBOIAMTCS JHIb K TPU3HAHUIO
UCTUHHOCTH monoxeHuss «bor cymectByer». Bepa B bora BbIXOOUT 3a paMku
MIPOTIO3UIIMOHATBHOTO TIPU3HAHMS U TIpenoiaraet qosepue bory, Ero npunstie n opueHTauio
COOCTBEHHOM KM3HU B COOTBETCTBMM ¢ oTHomeHueM Kk Hemy (Plantinga, 1974a: 2). B stom
cmbiciie [ImaHTHHTa IPOBOUT KOHIIETITYATBHOE PA3InYHe MEXAY MPU3HAHUEM CYIIECTBOBAHUS
Bora u Bepoit B bora. [lepBoe 03HauaeT KOTHUTHBHOE MPUHSATHE WCTUHHOCTH OMPEIEIEHHOTO
MIOJIOXKEHHMS, TOT/Ia KaK BTOPOE MPEICTABISIET cO00i Ooliee MUPOKYI0 TEUCTHUECKYIO YCTaHOBKY,
BKITIOUAIOIIYIO TOBEpUE U MPUBEP:KeHHOCTh. [loaromy ans [Imantunru npoGiema 31a cBsizaHa He
TOJIBKO C a0CTPaKTHBIM yTBepkIeHUEeM «bor cymiecTByeT», HO M ¢ BOIPOCOM O TOM, HACKOJIBKO
npunucbiBaeMbie bory cBoiicTBa COBMECTHMBI C UETIOBEUECKUM OTIBITOM 3I1a.

Pazmuuns B dunocodeknx moaxomax Kk mpoOieMe 37a BO MHOTOM  OMPEIEIISIOTCS
MPEJICTaBICHUSIMA MBICIIUTENe 0 bore u 00’keCTBEHHBIX aTpuUOyTaX, a TAKXKE WX MOHUMAHUEM
IPUPOJIBI MUpa, MECTa 4elloBeKa M cMbicia J1o0pa u 31a. [loaTromy oTBeTHl Ha mpobiieMy 37a
MPUHUMAIOT Pa3INYHbIE POPMBI B 3aBUCUMOCTH OT UCXOIHBIX METa(DU3NIECKUX U TEOJIOTHUECKUX
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npeanocbulok. Jlig  IInaHTUHIM  CylIEeCTBOBAaHME 3J1a TAaKKE IPEICTaBISAET CEPhE3ZHYIO
dunocodcekyro mpobdiaemy, KOTOPYIO HEOOXOIUMO paccCMaTPUBATh B CBSI3U CO BCEMOTYILIECTBOM U
Onaroctbio bora, 0OJHaAKO OH HE CYMTAET, YTO MEXKLy HUMH CYLIECTBYET HEOOXOJMMOE JIOTUYECKOE
npoTtuBopeure. IMEHHO 3TO MOJIOKEHUE CIIY>KUT OTIIPABHOM TOUKON €ro 3aIluThl CBOOO b BOJIH.

Uto0bl packpwiTh (uiocockoe cojepKaHUe 3aluThl CBOOOABI Boyd IlmaHTWHTH,
HEOOXOUMO TMPEXJIEe BCEro OMPEENIUTh, IPOTUB KAKMX BO3PAKEHUI OHa HampaBjieHa. B aTom
OTHOIICHHH 0CO00€ 3HAYCHHE MPUOOpETaeT JIoTMuecKas mpoodiieMa 37a, chopmynmpoBaHHAS
takumu punocopamu, kak [[x. JI. Maku u I'. J[)x. Makkiocku. B paznmuunbix padorax [TnanTunra
HETOCPEACTBEHHO oOpamaercs K WX B3MISAaM M PAacCMAaTPUBAET OCHOBHBIC IOJIOKEHUS HX
apryMeHTally C TOYKH 3PEHHUs HEMPOTHUBOPEUMBOCTH TEUCTUYECKOTro IpencTaBieHus o bore.
OOmmM U 3THX TOJXOMIOB SIBIISIETCS YTBEPIKIEHHE O TOM, YTO HojoxeHus «bor Bcemorymp,
«bor Bceneno Omar» U «3J0 CYIIECTBYET» HE MOTYT OBITh OJHOBPEMEHHO HCTUHHBIMU 0Oe€3
BO3HUKHOBEHHS Jiorndeckoit mpobsiembl (Plantinga, 1967: 115-117; Plantinga, 1974b: 164;
Plantinga, 2002: 313). IIpu >Tom ocoboe BiMsiHHE Ha (HOPMHPOBAHHUE 3AIIUTHI CBOOOBI BOJIU
IInanTHHIY OKa3anu apryMeHTsl Maku.

Maku 0CO3HaéT, YTO MeXAY YKa3aHHbIMU TIOJIO)KEHUSIMU HET HEeMOCPEJACTBEHHOTO
dopmansHOTO TIpoTHBOpEuHs. [loaTomMy as 000CHOBaHUS MpEIOIaraeMoil HECOBMECTUMOCTH
OH BBOJMT JIBa JIOTIOJHHUTEIBHBIX MPHUHIMIA: OJaroe CyHIeCTBO YCTPaHSET 3JI0 HACTOJBKO,
HACKOJIbKO 3TO BO3MO>KHO, @ BO3MO>XHOCTH BCEMOTYILETO CYIIECTBA HUYEM HE OrPAHUYCHBI.
CnenoBarenbHo, ecnu bor Bceueno Omar, OH IOJDKEH >KenaTh ycTpaHeHHs 3ia, a eciu OH
BCEMOTYIII, TO croco0eH 3To crenath. [IoCKOIbKY 3710 TeM HEe MEHEee CYIIECTBYET, 10 MHEHHUIO
Maxkwu, o MeHbIIei Mepe OJIHO U3 MPHUIHCHIBAEMBIX bory cBOMCTB JOMKHO OBITH MOCTABIEHO MO
COMHEHHE. MAaKKIOCKM TaKkKe YTBEPKAA€T O HECOBMECTHMMOCTH CYIIECTBOBAaHHUS 3J1a C
TEUCTUYECKHUM IpescTaBieHneM o bore, oqnako, B otianuue ot Maku, He GOpMyIHUpYeT ¢ TOH ke
ONpeAeNEHHOCTHIO JONOJHUTENIbHBIE MOCBUIKH, MMOCPEACTBOM KOTOPBIX 3Ta HECOBMECTHMMOCTh
MorJja Obl OBITH MpEJCTaBlIeHA Kak Jiorndeckoe npoTuBopeune (Plantinga, 1967: 117). IlosTomy
no3unusi Maxku npeacraBisier i [lmantuHrm  Oosiee  cucreMatruueckoe (uitocodckoe
BO3paXkeHHE, TpeOyrollee CriealbHOro OTBETA.

3HaunmocTh Maku 1isi [ImanTuHrH 00YCIIOBIIEHA TaKXKE €ro CEPhE3HBIM BO3PAKEHHEM
HEMOCPEACTBEHHO MPOTHUB 3alIUThl cB0OOAbI Boau. CornacHo Makwu, eciau bor neiictBurensHo
BceMoryil, OH J0KeH ObITh CocoO€H co3AaTh MUp, HACENEHHBIH CBOOOJHBIMU CYILIECTBAMU,
KOTOpBIE ITPH 3TOM BCeT/Aa BbIOMparoT npaBuibHoe. Eciiu cB0OOa YenoBeka He 03Ha4aeT, YTO OH
00s3aTeNbHO JOJDKEH COBEpIIATh 3710, TO JIOTUYECKHM BO3MOXKHBIM IIPEACTABISETCS MHp, B
KOTOPOM CYILIECTBYIOT CBOOO/IHBIE CYObEKThI, HO Ka)K/Iblif U3 HUX HEM3MEHHO BhIOMpaeT 100po. B
OCHOBE BO3pakKeHHsI MakH JISKUT MBICIb O TOM, YTO B IIPEACTABICHUN O BO3MOXKHBIX CBOOOIHBIX
JMYHOCTSIX, HUKOTJAa HE COBEPIIAIOUIMX 3JIbIX IOCTYNKOB, HET JIOTMYECKOH HEBO3MOXHOCTHU
(Plantinga, 1967:141; Plantinga, 1974c: 198).

Otet [InaHTUHTY OCHOBAH Ha MEPEOCMBICIIEHUN COOTHOLIEHHS MEKy BCEMOTYILIECTBOM
bora u nefictBusiMu cBOOOJHBIX CyObeKTOB. BeemorymectBo bora, 1o ero MHeHHIO, HE 03HAUaeT,
yT0 OH MOXKET aKTyaJIu3UpOBaTh JIF0OOH JTOTUYECKH MBICIUMBIM BO3MOKHBII Mup. Eciu BeIGOp
CBOOOJHBIX CYOBEKTOB ompezensercs borom, BO3HUKaeT BONPOC, MOTYT JIM UX JeHCTBUS
CUMTAThCS AEMCTBUTEIHHO CBOOOIHBIMU. Crie10BaTENbHO, cO3/1aHue borom cBOOOIHBIX CYIIECTB
¥ OJIHOBPEMEHHOE TapaHTUPOBAaHHUE TOT0, YTO MPHU JIFOOBIX 0OCTOSATENBCTBAX OHU Oy1yT CBOOOHO
BbIOMpATh TOJIBKO TOOPO, MOTYT OKa3aTbCs HECOBMECTHMMBIMHU YCIOBHSMH. B 3TOM OTHOIIEHUU
3ammTa cBo0OAbl BOJM [ITAHTUHTM BBIXOAWUT 3a PaMKHU OOIIETO pacCyXKICHHS O IEHHOCTU
cB0OOABI M MpuoOpeTaeT 0ojiee CUCTEMAaTHYECKYI0 CTPYKTYPY, OCHOBAaHHYIO Ha MOJAJIbHBIX
TOHSITHSIX.

Jliia 6osee mosiHOTO MOHUMAaHUS oTBeTa [ImaHTHHIY Ha Bo3pakeHne Maku HE0OX0AUMO
MPOSICHUTh 3HAUEHUE TOHSTHUS «BO3MOXXHBIA MHUDP». BO3MOXHBIM MUpP MOXHO MOHHUMATh Kak
COBOKYITHOCTb BO3MOYKHBIX COCTOSIHHM J1€J1, IPEeACTaBISAIONIYI0 HCUEPIBIBAIONIUN CII0OCOO TOTO,
KaKUM MoTJ1a ObI ObITh peasibHOCTh. B dpunocoduu IInaHTHHTY TOUHEE TOBOPUTH HE O «CO3JTaHUI

58



HIKMET, Ne3 (9), 2026 ISSN-e 3007-8598

BoromM Bo3M0OKHOT0 MHpa, a 0 €ro akTyajau3aluuu. bor MoxXeT co31aTh KOHTUHI€HTHBIE CYIIECTBA,
colepkaliyecss B BO3MOXKHOM MHpE, OJHAKO CaM BO3MOXHBIA MHpP He SBISETCS
CaMOCTOSITEIILHBIM O0BEKTOM, co3/laBaeMbiM borom. [1o3TOMy OCHOBHO# BOTIPOC 3aKITIOYaCTCS B
TOM, crocoOeH s bor akryanusupoBaTh 000U >kermaembiii MM Bo3MokHBIM Mup. Ocoboe
3HaYeHHE HTOT BONPOC MPUOOpeTaeT MPUMEHHUTENBHO K cBOOOIHBIM cyObekTaMm (Peterson, 1998:
38).

[InanTuHra oTBepraeT BBIBOA O TOM, 4YTO U3 BceMmoryiiectBa bora cnenyer Ero
CIIOCOOHOCTh aKTYyalIM3UpOBaTh JI000N BO3MOXKHBIA Mup. llpencraBieHue, mpumuchBaeMoe
JleitOHuUITy, COTTIACHO KOTOPOMY BCEMOTYIITUi bor MOKeT co3/iaTh JIF000H U3 BO3MOXHBIX MHUPOB
no Coemy BbIOOpY, IlnanTuHra HaspiBaeT «omuOkon JlenOHua». BecemorymectBo bora He
o3Hayaer, 4yro OH CcIOCOOEH EAMHOIMYHO AaKTYaJIM3UPOBaTh 1000 BO3MOXKHBIA MHUD,
BKJIIOUAIOLIUI onpeeNéHHbIe pEelIeHUs CBOOOIHBIX cyOBeKTOB. Eciin cyObeKT nelcTBUTENbHO
CBOOOJICH B OTHOIICHWH KOHKPETHOTO JEHCTBHS, COBEPIICHWE WIM HECOBEPIICHUE 3TOTrO
JIEHCTBUS HE MOXKET ObITh IPUYUHHO IpenonpeaeneHo borom. B mpoTuBHOM ciiydae rOBOPUTH O
cBoOoie cyOBekTa Ob110 Ob1 HeBo3MOXKHO (Plantinga, 1974a: 44; Plantinga, 1974b: 168).

Orta MojanbHas MEPCIeKTHUBA MPUAAET MOHUMAHUIO CBOOOIBI LIEHTPATbHOE 3HAYCHHUE B
nonaxoje Ilnantunru x npo6ieme 3na. B 3amure cBoOoabI BoJIM CBOOOA O3HAUAET, UTO CYOBEKT
o0nasaer omnpenessionieil CocoOOHOCThI0O B OTHOIIEHWH COBEPIIAEMOro MM JeHCTBUS. BbITh
CBOOOJHBIM OTHOCUTEJIBHO KOHKPETHOTO JEWCTBUS O3HAYAET UMETh PEAJbHYIO BO3MOKHOCTb
COBEpIINTh €ro WM BO3JepKaThcsi OT Hero. [loaToMy cBOOOgHOE JeiicTBHE HE SBISETCS
pe3yslbTaTOM  BHEIIHUX  YCJIOBMM  WJIM  HPUUYMHHOM  JI€TepMHUHALMM,  HEOO0XOAMMO
MpeoNpeeNomnX BeIOOp cyObekTa. BmecTe ¢ TeM cB0OOOAY HE ClieyeT OTOXAECTBISTH C
HETpeICKa3yeMOoCThI0. BO3MOXKHOCTE 3apaHee MPeANoI0KNUTh, KAKOH BapHAHT BEIOEPET CYOBEKT,
HE O3Ha4yaeT OTCYTCTBUS y HEr0 BO3MOXHOCTH MOCTYMUTH MHaye. ClienoBaTeNbHO, OCHOBHBIM
KputepueM cBoOoAbl 1l [ImaHTUHIU SBISETCS HE NPEJICKa3yeMOCThb ICHCTBHS, a peajbHas
BO3MOXXHOCTh BBIOOpa Mexay umeromumucsa anprepHaruBamu (Plantinga, 2022: 48; Plantinga,
1974a: 29-30).

OnHOM M3 OCHOBHBIX MPEANOCHUIOK 3aLIUThI CBOOOIbI BOJIU SIBJISIETCS MOJ0XKEHUE O TOM,
YTO MHp, COJEPX AIIMI CYIIECTB, 00JaJal0UX MOPAIbHO 3HAYUMOM CBOOOI0M, MOXKET OBITh
6oJiee IIEeHHbIM, 4eM MHp 0e3 CBOOOIHBIX CYyOBEKTOB MIIM MHUP, COCTOSIIIUIN U3 CYLLIECTB C 3apaHee
onpenenéHubiMu  aeiictBusmu. [lo Ilnantunre, bor MoxeT co3matb CBOOOTHBIX CYIIECTB,
CIOCOOHBIX COBEPILATh MOPAILHOE J00pO, HO HE MOXKET NMPUUUHHO MPEIONPeIeIUTh UX BBIOOp
UCKJIIOYMTENBHO B MOJIb3Y J00pa, COXpaHUB MPHU 3TOM UX cBoOOAy. Eciu Bce neficTBus cyObekTa
3apaHee ONpeAeseHbl TaKUM 00pa3oM, 4TO OH CHOCOOEH COBepIIaTh TOJBKO J100pO, MOpabHO
3HaunMas cBoboma yrpaunBaercs (Plantinga, 1974a: 30; Plantinga, 2022: 49; Plantinga, 1967:
131-132).

Takum oOpa3zom, IlnaHTHHra ycTaHaBIMBAET CYIIECTBEHHYIO CBS3b MEXIYy MOpPAJIBHO
3HAUMMOM CBOOOJOW M BO3MOXKHOCTBIO 37a. MHp, B KOTOPOM CBOOOIHBIE CYOBEKTHI
IPEUMYIIECTBEHHO BBIOMPAIOT 100pO, paccMaTpUBaeTCs Kak 0ojiee EHHbIH, 4eM MUp CYIIECTB C
3apaHee omnpeaenéHHeiMu naedctBusMu (Plantinga, 2002: 314; Plantinga, 1974c: 186).
Bo3MoxHOCTE CBOOOHO COBEPILIATH MOPAIBHOE JOOPO MPEnoiaraeT u peaJbHy0 BO3MOKHOCTh
IIPOTUBOINOJIOXKHOTO BbIOOpa. HBIMM cll0BaMU, MOpaiibHasi IEHHOCTh J0Opa 00yciIoBIeHa TEM,
4TO CyOBEKT COBEpIIAeT €ro He MO HEOOXOJIUMOCTH, @ Ha OCHOBE COOCTBEHHOI'O CBOOOHOTO
peleHusl.

OnHako 3/1ech HEOOXOJMMO pa3IuyaTh JOMYIIEHHE BO3MOXKHOCTH 371a U €ro (PaKTHIeCKOe
ocymectBienue. Cozmnanne borom cBOOOHBIX CcymIecTB, corniacHo [ImanTruHre, HE O3HAYAET, YTO
Bbor HenocpencTBEHHO CO3AET 3710 WIN JKETAEeT €r0 OCYHIECTBIEHU. BO3MOXKHOCTD 371a B MUpe
cB00OABI O0YCIIOBJI€HA TE€M, YTO BHIOOp CBOOOJHBIX CYOBEKTOB 3apaHee He JAETePMUHHPOBAH
(Plantinga, 1974c¢: 187). IloaTOMy HemocpeICTBEHHBIM HCTOYHUKOM MOPAJIBHOTO 3714 SIBJISIETCS HEe
ompenenstomas Bois bora, a BrIOOp CyOBEKTOB, HEMPABWIBHO  HCIOJIB3YIOIINUX
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npefocTaBleHHYl0 UM cBoOoxy. Tem cambiM mpoOnema 3ma B ¢uminocopun Ilnantuaru
HEIMOCPEICTBEHHO CBSI3bIBAETCS C BOIPOCOM MOPAJIbHOM OTBETCTBEHHOCTH.

B »T0#t cBsi3M ocoboe 3HAUEHHE NMPHOOpPETAeT COOTHOIIEHHE CBOOOIBI W MOpaTbHOU
OTBETCTBEHHOCTH. UTOOBI jAelicTBUE MOTJIO OBITh MOpPajJbHO BMEHEHO CYOBEKTY, OHO JIOJKHO
OCHOBBIBAaThCSI HA €ro COOCTBEHHOM BbIOOpe. Ecim Bcskuii pa3, KOrja 4eloBEeK HaMepeBaeTcs
COBEpUINTH 3JI0M MOCTYNOK, bor BMemMBaeTcsi W HaIpaBisieT €ro HCKIIYUTEIBHO K J00pYy,
BO3HUKAET BOIPOC O TOM, B KaKOHl Mepe OTBETCTBEHHOCTb 3a TaKO€ JIEHCTBUE IPUHAJICKUT
camoMy uesoBeKy. B auckyccusix o cBo0oie BoJIM JaHHas pobiieMa CBsi3aHa ¢ TeM, 00JaaeT u
CyOBEKT 10CTaTOYHON BO3MOKHOCTBIO BBIOOpa M KOHTPOJISI HAJl CBOUM JIEHCTBHEM, HEOOX0AUMOH
JU1s1 000CHOBaHMSI MOpaibHOM 0TBeTCTBeHHOCTH (Morriston, 2000: 348—349). [TosTomy B moaxoze
[TnanTrHrE ¢B00OIA BBICTYMAET HE TOJBKO KaK BO3MOXXHOCTH BbIOOpa MEXy allbTepHATHBAMH,
HO U KaK OCHOBaHUE OTBETCTBEHHOCTH 3a COBEpPILIEHHBIEC AeCcTBUs. B 3TOM cMbIciie MopanbHOe
3710 BMEHSIETCS MPEXAE BCEro CYOBEKTY, KOTOPBIA OMNpeneN€HHBIM 00pa3oM HCIOIb3YET
IpeaocTaBieHHYI0 eMy cBoOoy (Yaran, 2021: 45).

B 3TOM e KOHTEKCTe BO3HMKAET BOIPOC O COOTHOIIEHHWH BCEMOTYIIECTBA M OJarocTu
bora ¢ MopasibHO# OTBETCTBEHHOCTHIO yenoBeka. Ecnu otHomeHue bora k coTBOpEHHOMY MUPY
HE OrPAaHUYMBAETCS] aKTOM TBOPEHHUS, 3aKOHOMEPHO BO3HHMKAIOT BOMIPOCHI O TOM, nouemy OH
JOITYCKaeT 3110, Kak Ero cpaBeyinBoCTh ¥ POBUIEHIE COOTHOCSITCS C CYIIECTBYIOIIMMHU B MUPE
CTpaJaHUsIMU U IOYEMY COBEpILAIOLIME 3JI0 HE BCETJa MOJy4yaloT COOTBETCTBYIOLIEE BO3/IasiHUE
(Bozkurt, & Kuyucu, 2020: 445). B noaxone [Inantunru cam (GakT BO3MOXKHOCTH MOPAILHOTO
3712 B MHpEe CBOOOJHBIX CYOBEKTOB €mIE HE CBUICTEIBCTBYET MPOTHB BCEMOTYIIECTBA HIIU
6naroctu bora (Plantinga, 1967: 131).

OpnuuM U3 HanboJee TEXHUYECKH CIOXKHBIX AIEMEHTOB OTBeTa [ llaHTHHIM Ha BO3paykeHUE
Maxku sBisiercs nonstue transworld depravity («rpancmupoBasi mopo4HOCTh»). OHO 00pazyeT
MOJIaJIbHYIO OCHOBY JJIsi OOBSICHEHHUSI B3aUMOCBSI3U MEXJY MOPAJIbHBIM BBIOOPOM CBOOOIHBIX
CyOBEKTOB B Pa3UYHBIX BO3MOXHBIX OOCTOATEIBCTBAX M aKTyaiau3anueil borom BO3MOMXKHBIX
MHUPOB, COJAEPXKAIIUX 3TUX CyOBbEeKTOB. [ITaHTHMHTa HE YTBEP)KIAEeT, YTO KaX/blil CBOOOJHBIN
CyObeKT 00s3aTelbHO COBEpLIAeT 3JI0 MJIM YTO CBOOOAA HEU30EKHO TMOPOKIAET 3JI0.
[Ipenmonaraercd JMIIb BO3MOXXHOCTH TOrO, 4YTO COTBOPEHHBIE CYIIHOCTH (€ssences),
oOajaromye MOpaibHO 3HAYUMON CBOOOOH, XapaKTepu3yroTCs TPaHCMUPOBOM IMOPOYHOCTHIO.
Ecnu onpenenéHHast cymHOCTh 00J1aaeT 3TUM CBOMCTBOM, TO IO KpaliHEH Mepe B OJHOM U3
pENEeBaHTHBIX 00CTOATENbCTB, IPU KOTOPBIX bor akTyanu3upyer JIMYHOCTb, BOILUIOIIAIOLIYIO 3TY
CYIIIHOCTb, COXpaHsis €€ MOpalbHO 3HAUMMYIO CBOOOAY, Takas JIMYHOCTh CBOOOJHO COBEPLIUT
MOpaJIbHO HenpaBuIIbHbIH nocTynok (Plantinga, 1974b: 185-186).

311ech 0COOEHHO BaXKHO Pa3iMyaTh «BO3MOXKHOCThY» U «HEOOXOAMMOCTbY. TpaHcMupoBas
MOPOYHOCTh HE 03HAYAET, YTO CBOOOHBIN CYOBEKT BBIOMPAET 3J10 BO BCEX BO3MOKHBIX MUPaX WU
BO BCEX COBEpIIAEMBIX UM AeUcTBUAX. [l 3amuThl [IMaHTUHTH JOCTATOUHO BO3MOYKHOCTH TOTO,
YTO KaXJaas COTBOpEHHAs CYHIHOCTh, 0O0Jafarolias MOpalbHO 3HAYMMOH  CBOOOJOM,
XapaKTepU3yeTcsl TPAaHCMHUPOBOM MOPOYHOCTBIO. Ecim Takoe MONOXKEHHUE BO3MOXKHO, TO
BO3MOXXHO U TO, 4TO bor HEe MOKeT akTyaJIu3upoBaTh MHp, COAEpKALIUN MOpalbHOE A00pPO, HO
MOJTHOCTBIO CBOOO/IHBIN OT MOPAJIBHOTO 3714, BOSHUKAIOLIETO BCIEACTBHE ACUCTBUI CBOOOIHBIX
CyOBEKTOB. ITO OTpaHUYEHUE 00YCIOBICHO HE HEJOCTATKOM O0YKECTBEHHOT'O MOTYIIIECTBA, 4 TEM,
4TO MPUYMHHOE MpenornpeneneHne borom aelcTBuil CBOOOJHBIX CYOBEKTOB JHIIWIO ObI 3TH
NefCTBHS XapakTepa MopalbHO 3HaunMoii cBoOoab! (Plantinga, 1974a: 53; Plantinga, 1974b: 185—
186).

Takum 00pa3zom, MOHATHE TPAHCMUPOBOW MOPOYHOCTH 3aHHMAET LEHTPAJIbHOE MECTO B
MojanbHOM oTBeTe [ImaHTuHIM Ha Bo3pakeHHe Maku: eciii CBOOOAHBIN CyOBEKT B HEKOTOPBIX
oOcTosiTenbcTBax croco0eH BbIOpaTh 100po, mouemy bor He co3aan Mup, B KOTOPOM CBOOOIHbBIE
cylecTBa Bcerja BeiOuMparoT no0po (Mackie, 1990: 33)? IlnanTuHra He YTBEpXKIAeT, YTO
JIOTUYECKH HEBO3MOKHO IIPECTaBUTh CBOOOAHOIO YEJIOBEKA, BCETa BEIOMPAIOIIETO MPaBUIILHOE,
WIA MHP, COCTOSIIIMN M3 TaKuX JoAed. [ ero 3amuThl NPUHIUIAAIBHO IPYroe: JoruyecKas
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BO3MOXKHOCTh MUpa cama 1o cebe He 03HavaeT, 4To bor crnocobeH ero aktyanusuposats. Eciu
NecTBUSL CBOOOIHBIX CYOBEKTOB B ONPEENEHHBIX OOCTOATENBCTBAX JEHCTBUTENBHO 3aBUCAT OT
UX COOCTBEHHOTO BbIOOpa, bor HEe MOXKET eIMHOIMYHO FApaHTUPOBATH PE3YIbTAT ATUX PEIICHHH,
HE omnpeAensss Npu 3ToM camu cBoOoxHble pemeHusa. Ilostomy IlnantuHra nposogut
CYILIECTBEHHOE Pa3IMuue MEXIY «JIOTMYECKH BO3MOXHBIM MHPOM» M «MHPOM, KOTOphIH bor
MOYKET aKTyaJU3UpOBaTh MPU COXPAHEHUU CBOOOIbI». DTO PA3JIMYME COCTABIAET MOJAIbHYIO
OCHOBY 3alllUTHl CBOOOJBI BOJM OT YTBEPKICHHS O HEOOXOIMMOM IPOTHUBOPEUUH MEKITY
BCeMOryIiecTBoM bora u cyiecTBoBaHuEM MOPAJIBHOTO 3J1a.

JlanHOE pa3yInyue MO3BOJISET TOYHEE TOHATh U TPAKTOBKY BeceMoryiecTsa y [lmanTunru.
BcemorymiectBo He 03HauyaeT CIOCOOHOCTH OCYLIECTBIATH JIOTMYECKHE MPOTUBOPEUMS HIIU
OJIHOBPEMEHHO OCTaBJIATH JEHCTBUE CBOOOAHBIM M NPUYMHHO INpeaonpenessith ero. [loatomy
TpeboBaHue, 4ToObl bor co3nan cBOOOJHBIX CYOBEKTOB M OJHOBPEMEHHO 3apaHee ONpeiesIul
KaXIblii WX CBOOOIHBIA BHIOOp, CTaJKMBaeTcs He C HegoctatkoM Ero morymecrtBa, a ¢
HECOBMECTUMOCTBIO CaMOro TpeOOBaHMs C MOHATHEM cBOOOabl. Takum o0Opa3zom, 3amuTa
cBO0OO/IBI BOJIM HE OIPaHUYMBAET MOT'yIlecTBO bora, a mokas3bIBaeT, UTO MOHATHE BCEMOTYILIECTBA
JIOJDKHO IMTOHMMAThCSI B paMKax JIOTHYECKOM BO3MOYKHOCTH.

Bmecre ¢ TeM 00bsICHEHME, MpeUlaraeMoe 3aluToN CBOOOJbI BOJIM IMPUMEHUTEIBHO K
MOpaJIbHOMY 3J1y, HE MOKeT OBbITh B TOM e (popMe paclpoCTpaHEHO Ha ecTecTBeHHoe 3110. Eciu
MOpaJIbHOE 3JI0 MOXKHO CBSI3aTh C BBIOOPOM CBOOOJHOTO CYOBEKTa M TEM CaMbIM yCTaHOBUTh
HEMOCPECTBEHHYIO CBSI3b MEX/1y HCTOUHHUKOM 3J1a U MOPaJIbHOM OTBETCTBEHHOCTBIO, TO B CIIydae
3eMJICTPSCEHM, O0JIe3HEH, yparaHoB U APYTUX COOBITHI, HE 3aBUCSIIUX OT YEJIOBEYECKOM BOJIH,
YCTAaHOBUTH TaKyH CBA3b 3HAUMTENbHO ciokHee. [103ToMy ecTecTBEHHOE 3710 MpeAcTaBIIsIeT
c000¥ OTHENbHYIO ITPo0IEMY, TPEOYIOIIYIO OOBSICHEHUS B paMKaX 3alllUThl CBOOOIbI BOJIH.

[InanTHra mBITa€TCS NPEOJOJETh 3Ty TPYAHOCTH IOCPEACTBOM  JIOTMYECKOMH
BO3MO>KHOCTH BKJIFOYEHHSI €CTECTBEHHOTO 3J1a B paMKH 3alIUThl cBO0OABI Bou. 1o ero MuHeHwuto,
[0 KpaiiHell Mepe 4acThb €CTECTBEHHOIO 3J71a MOXKET ObITh pe3yibTaTOM ACUCTBUI CBOOOIHBIX
HeuenoBeueckux cymects (Plantinga, 1974a: 58; Davies, 2011: 48). B paMkax Takoro mojaxoja
3710yNOTpedsieHe CBOOOION JIbSBOJIOM WJIM MHBIMU TyXOBHBIMU CYIECTBAMM PacCMaTpHUBAETCS
KaK OJUH U3 BO3MOXKHBIX MCTOYHHUKOB ecTrecTBeHHoro 3i1a. Kak ormewaer Paccen, cmeprs,
00JIe3HM U yparaHbl MOTYT OBITh CBSI3aHbI C BO3MOYKHOCTBIO HAPYLIEHUS KOCMUYECKOTO MOPSIJIKa
CBOOOTHBIMU HedenoBeuecknumu cymiectBamu (Russell, 2017: 326).

IIpu »TOM cnepyer moa4yepkHyTh, uTo IlmaHTMHra He cTpeMuTcs J0Ka3aTb, OYATO
IPUPOJIHBIE KaTacTpo(bl WK 00J€3HU (PaKTUUYECKH BBbI3BaHbI JAEMOHUYECKHMMH cuiamu. Llensb
3al0UThl  CBOOOJABI BOJIM COCTOMT HE B IIOCTPOSHHM TEOAMIIEH, YCTaHAaBJIMBAIOLIECH
JeMCTBUTENBHYIO MPUUMHY €CTECTBEHHOIO 3J1a, a B JIEMOHCTPALMM OTCYTCTBHSI HEOOXOIMMOI0O
JIOTUYECKOTr0 MPOTUBOPEUHs MEXIy CyllecTBoBaHHeM bora u ecrectBenHoro 3na. [loatomy ans
JOTMYECKOW IeJM 3alllUThl JOCTaTOYHO I10Ka3aTh BO3MOXKHOCTb TOTO, YTO HCTOYHHUKOM
€CTECTBEHHOI'O 3J1a SBJISIOTCS CBOOOJHBIE HEueloBedeckue cyiiecTtBa. VHbIMH cloBamu,
HE00X0/IMMO HEe J0Ka3aTh (PAaKTHUECKYI0 MCTUHHOCTH JaHHOTO OOBSCHEHMS, & YCTAHOBUThH €ro
Joru4eckyro Bo3MoxxHOcTh (Plantinga, 1974b: 192).

OTO BHOBb MOMYEPKHUBACT 3HAYCHHE NPOBOAUMOro IIMaHTHHION pazauuus Mexay
3alUTON U Teoautiee. Teoauiiest CTpeMUTCst 00bICHUTD JEHCTBUTENbHBIE IPUUYUHBI, IO KOTOPHIM
Bor nomyckaer 310, Torna kak 3amura cBoOonbl BoiM [IMaHTHHTM He mpennojiaraeT 3HaHUs
peanbHBIX MOTHBOB bora. /[j1s1 oTBeTa Ha TOTMYECKHI apTyMEHT OT 3J1a JOCTATOYHO MTOKa3aTh, YTO
y bora Moryr cymecrBoBaTh pa3yMHBIE OCHOBAaHHUS JOINYCKaThb 3]0 M YTO 3JI0 MOXKET
COCYIIIECTBOBAaTh C OCHOBHBIMU aTpuOyramu bora B OJHOM BO3MOXKHOM MOJOXEHUH A€
(Plantinga, 1974a: 10). Ilostomy mnpemiaraempie IImaHTHHTOM BO3MOXKHBIE OOBSICHEHUS
HalpaBJieHbl HE Ha OKOHYATEeJIIbHOE M OECCIOpHOE pellieHHe MpoOseMbl 351a, a Ha 3alluTy
JIOTMYECKOW HEMpPOTUBOPEUMBOCTH TEUCTUYECKOM Bepbl. Baxuo u 1O, yro IlmanTunra He
paccMaTpuBaeT COOCTBEHHBIM MOJIXOJ Kak OOBSCHEHHE, MOJHOCTHIO HCKIIIOYarollee pyrue
BapuaHThl Teoauueu (Plantinga, 1974a: 32).
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Takum oOpa3oMm, 3amuTa cBoOOAbI Bomu IlmanTHHrM  mpencraBiseT  coOoi
HIOCJICZIOBATENBHYIO TIONBITKY IOKa3aTh COBMECTMMOCTH TEHCTHYECKOro HoHUMaHus bora c
CYIIIECTBOBAHKMEM 3712 IIPH COXPAHCHUH MTOJIMHHOW CBOOOIBI COTBOPEHHBIX CyIiecTB. KoHmenus
BO3MOXKHBIX MHPOB H moHstue transworld depravity mpumaroT 3TOi MO3HIMH MOJAIbLHOE
o0ocHOBaHME, TOrna Kak oOpamieHne K BO3MOXKHOCTH  CYIIECTBOBAaHHS  CBOOOJHBIX
HEYeJIOBEYECKUX CYIIECTB II03BOJISICT PACHPOCTPAHHUTH JIOTUKY 3allUTHl M Ha Hpoliemy
€CTECTBEHHOTO 371a. B COBOKYIHOCTH 3TH MONI0KEHUs (PopMupyroT prinocodckyro OCHOBY OTBETa
[InanTUHTY Ha yTBEp)KJICHHUE O HEOOXOIMMOH JIOTHYECKONH HECOBMECTHMOCTH 371a C OCHOBHBIMHU
MOJIOKECHUSMHU TEU3Ma

3akiioueHue

[Tonxon IInanTunru k npoOseme 371a MOMENIAeT MOHATHE CBOOOBI B LIEHTP B3aMMOCBS3H
MeXy borom, 3J10M U MOPAJIbHOM OTBETCTBEHHOCTHIO. [10 €ro MHEHHIO, MOPAJILHO 3HAYUMAs
cB00OIa MpeArnoaaraeT CiocOOHOCTh YelIoBEKa BHIOMPATh HE TOJIBKO 100PO, HO U TO, YTO SIBJISIETCS
HenpaBwIbHEIM. Eciin 661 bor onpenensit BEIOOp ¢cBOOOIHBIX CYOBEKTOB TAKUM 00pa3oM, 4TOOBI
npu JIIOOBIX OOCTOSITENBLCTBAX OHU COBEPIIAU TOJIBKO J00po, cBoOOda yTpaTuiia Obl CBOM
NO/VIMHHBIA  cMbICi.  [loATOMY  BO3HMUKHOBEHHME MOPAJIBHOTO 3714  CBA3BIBACTCS  HE
HEMOCPEACTBEHHO ¢ borom, a co cBOOOJIHBIM CYOBEKTOM, KOTOPBIM HEMPAaBUIBLHO HCHOJB3YET
IIPEIOCTABIEHHYIO EMY BO3MOXHOCTh BblOOpa. TeM cambiM cBOOOZA, C OJTHOM CTOPOHBI, J€IAET
BO3MOXKHOH MOpabHYIO LIEHHOCTh J100pa, a ¢ IPyroil — CIIy>KUT OCHOBAaHUEM OTBETCTBEHHOCTHU
YelloBeKa 3a COOCTBEHHBIE JelcTBUsA. KoHIEn s BO3MOXHBIX MUPOB [IIaHTHHTU JIOTHYECKH
JOTIOJTHSIET ATY MO3UILMIO, MIOKa3bIBasi, 4YTO BceMoryiecTBo bora He o3nauaet Ero cnocoGHOCTH
aKTyaJIu3upoBaTh JII0OOM BO3MOXHBIE MHUP €O CBOOOJHBIMH CYOBEKTaMH, OJHOBPEMEHHO
COXpaHsisi X CBOOOY.

B »TOM KOHTEKCTEe 3HAYEHHWE 3aIIUTHI CBOOOABI BOJW [LIaHTHMHTH 3aKItOYaeTCsl HE B
MCYEPIBIBAIOIIEM OOBSCHEHUU ACWCTBUTEIBHBIX MPUYMH CYIIECTBYIOUIETO B MHUpPE 371a, a B
JEMOHCTpallMM TOTO, 4YTO U3 €aMoro (¢akra €ro CylleCTBOBaHUS HE CleQyeT HeoOXoaumas
JoTHYecKasi MPOTHBOPEYUBOCTh Teu3Ma. [loaToMy MaHHBINA MOAXOJ ClelyeT paccMaTpuBaTh He
KaK BCEOOBEMITIONIYIO TEOJUIIEIO MIIM OKOHYATEIbHOE PELIEHUE BCEX aCMEeKTOB MpoOIeMBl 311a, a
pekae Bcero Kak (Quiocodckyro 3alluTy, HAMPaBICHHYIO MPOTUB JIOTUYECKOW BEPCHH ITOM
npoOaemMbl. OCHOBHOM BBIBOJI HICCIIEIOBAHUS COCTOUT B TOM, UTO BCEMOTYIIIECTBO U Oarocts bora
MOTYT OBITH JIOTUYECKH COBMECTHUMBI C CYIIECTBOBAHUEM 3714, a YeloBedYeckas cB00O/Ia UTpaeT
ONpEAEAINyI0 poJib B OOOCHOBAHMM JTOM COBMeCTUMOCTHU. TakuMm oOpa3oM, MOJIXOJ
[I1aHTUHTH HE ycTpaHseT MpobiIeMy 3/1a KaKk TaKOBYIO, HO TIOKA3bIBAET, YTO CYIIECTBOBAHUE 3714
He 00s513aTeIbHO OMPOBEpPraeT TEUCTHIECKOe MpecTaBienue o bore.
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THE ETERNITY OF THE WORLD IN ISLAMIC AND CHRISTIAN THOUGHT: A
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Abstract. This article compares medieval Islamic and Christian debates on the eternity of
the world, focusing on Fakhr al-Din al-Razi and Thomas Aquinas. It examines how revelation,
philosophical reasoning, and inherited theological interpretations shaped different understandings
of creation. The discussion considers whether creation necessarily implies a beginning in time and
whether an eternal world must be independent of God. Particular attention is given to Ibn Sina’s
influence and the distinction between necessary and contingent existence. The article also
evaluates arguments drawn from divine attributes, the nature of the physical world, and the concept
of infinity. It argues that al-Razi and Aquinas departed from dominant theological approaches by
taking philosophical accounts of eternal creation seriously. Although both questioned the
conclusiveness of arguments for either eternity or a temporal beginning, their positions differed in
relation to revelation. Al-Razi allowed greater interpretive scope, whereas Aquinas accepted the
world’s beginning as an article of faith rather than a rationally demonstrable conclusion. The
comparison shows that both thinkers emphasised the world’s complete dependence on God for its
existence and continuation, rather than treating a temporal beginning as essential to the meaning
of creation.
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cypakrap Koubuiaapl. MIOH CHUHAHBIH BIKNATBIHA, COHJAN-aK KaKeTTi OOJIMBIC TIEH MYMKiH
OOJIMBICTBIH albIpMAIIbIILIFBIHA €peKIie MoH Oepineni. Kymainbiy cunarrapblHaH, (pU3UKaIIBIK
QJIEMHIH TaOWFaThIHAH JKOHE MICKCI3IK YFBIMBIHAH TYBIHJIAUTHIH JOJICTICP /1€ KapacThIPhUIAIbL.
Makainana ap-Pazu MmeH AKBUHCKHUIAIH OacTayChl3 KapaThblUly MYMKIHAITIH OAMBINIICH TAJIKbLIAY
ApKBUIBI K€H TapaJiFaH TEOJOTUSUTBIK YCTaHBIMIAPIaH epEKIIeNICHIeHl KopceTieai. Exi oimibut 1a
QJIEMHIH MOHTUTITIH HEMECE YaKBITTHIK OacTalyblH JoNeaeyre OarbITTaaFaH TYKBIPHIMIAPIbIH
TYOKUTIKTI  JONENIIIITNiHe KYMOH KedTipeni. Anaiiga oiapablH — yaxuabl TYCIHIIpYyAeri
yCTaHBIMIApHI Oipaeir emec. Ap-Pasu opTypai TyciHaipyiepre KeHIpeK MYMKIHIIK Oepce,
AKBHHCKHMI oJIeMHIH OacTalyblH aKbUIMEH JQJICNICHETIH KOPBITHIHIBI €MeC, CEHIM Karuaachl
petinae KaOburmaiabl. OChl aBIPMANIBUIBIK €K1 JOCTYpIEri MiHW UM MeH (UITOCO(USITBIK
NaibIMHBIH ©3apa KaThIHACKIH anryra keMekTece1i. CalabICThIPy €Ki OMIIBUIIBIH J1a )KapaTy/Ibl TEK
YVaKbITTBIK OacTaiyMeH OailaHbICThIpMai, oJeMHIH Oap Oomybl MeH cakranyblHbIH Kymnaiira
TOJIBIK TOYeNIUTiriHe OaChIMIBIK OEpPTreHiH KopceTe/i.
KinT ce3nep: MoHriik, xapary, yaxu, akpii, Kynaii, ap-Pazu, AKBUHCKUI.
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BeuHocTh MUpa B HCJIAMCKON M XPUCTHAHCKON MBICJIU: CPABHUTEIbHOE HCCJIEIOBAHNE
B3IJIs110B ap-Pa3u u AKBHHCKOIrO

AHHOTanusi. B crartbe COMOCTaBISAIOTCS CPEIHEBEKOBBIE HCIAMCKHE U XPUCTHAHCKUE
JMICKYCCHH O BEYHOCTH MHUpa ¢ 0COOBIM BHUMaHUeM K B3risgaM Daxpynaanna ap-Pasu u @omer
AxBuHCcKoro. PaccMmarpuBaercsi, Kak OTKPOBEHHE, DPalMOHAIbHbBIE JOBOJBI M CIIOXKHBLIMECS
TEOJIOTHYECKUE TOIKOBAHUS OINPEEIISUIH TOHUMaHue TBOpeHusi. OCHOBHBIE BOIIPOCH COCTOST B
TOM, MpeJrnojiaraeT U TBOPEHHE Hayajlo BO BPEMEHH M O3HAa4yaeT JIM BEYHOCTb MHpa €ro
He3aBUCUMOCTh 0T bora. Ocoboe 3HaueHue npunaércs BnusHuio MOH CHHBI M pa3nuyeHUIO
HE0O0XO/IMMOTO0 M BO3MOXKHOTO OBITHS. AHAIM3UPYIOTCS TAaK)K€ apryMEHTbl, OCHOBaHHbIE Ha
00XEeCTBEHHBIX aTpudyTax, nNpupoje GU3NIECKOro Mupa 1 MoHATuU 6eckoHeyHocTu. [lokasaHo,
4yro ap-Pa3u 1 AKBHHCKUI OTOIUIM OT MpeoOIafaroluX TEOJOrMYECKUX IMOAXO0J0B, CEPhE3HO
paccMatpuBas GuiI0co(CKyr0 BOZMOXKHOCTh TBOPEHUsI 6€3 BpeMeHHOT0 Havdana. O0a MBICIHUTENS
CTaBMJIM I10Jl COMHEHHE OKOHUYATENbHYIO JI0Ka3aTeIbHOCTh APTYMEHTOB KaK B MOJIb3y BEUHOCTH
MUpa, TaK U B TIOJB3Y ero Havana. OTHaKO WX OTHOIIEHUE K OTKPOBEHUIO pazIndanoch. Ap-Pasu
JioIycKai 0ojiee MMUPOKUIA KPYT TOJIKOBAHUHM, TOTAa KaKk AKBUHCKUI MPUHUMAIT Ha4ajlo MUpa Kak
MIOJIOKEHWE BEphl, a HE KaK BBIBOJ, JOKAa3yeMbId pa3yMOM. DTO pa3ddyhe pPacKpPbIBAET
0COOEHHOCTH B3aMMOJAEUCTBUS PEIMTMO3HOIO YYEHHS U (PUIOCOPCKOTO PacCyKACHUs B JIBYX
Tpaguiusx. ComocTaBleHHe ITOKa3bIBaeT, YTO 00a MBICIHUTENS TOAYEPKUBATN TOIHYIO
3aBHCUMOCThH MHUpa 0T bora B ero cymecTBOBaHUM M COXPaHEHUH, HE CUMTasi BpEMEHHOE Hayvaio
00513aTEIbHOM YaCThIO CAMOTO TTOHSITHS TBOPEHHS.
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islam ve Hiristiyan Diisiincesinde Alemin Ezeliligi: Razi ve Aquinas Uzerine
Karsilastirmah Bir inceleme

Ozet. Bu makale, Ortacag Islam ve Hiristiyan diisiincesindeki alemin ezeliligi
tartismalarin1 Fahreddin Razi ve Thomas Aquinas’in goriisleri tizerinden karsilastirmali olarak
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incelemektedir. Calismada vahyin, akli delillerin ve yerlesik teolojik yorumlarin yaratma
anlayisini nasil sekillendirdigi ele alinmaktadir. Yaratmanin zorunlu olarak zamanda bir baslangig
gerektirip gerektirmedigi ve ezeli bir alemin Tanri’dan bagimsiz sayilip sayillamayacagi temel
sorular olarak tartisilmaktadir. Bu cercevede ibn Sind’nin etkisine ve zorunlu varlik ile miimkiin
varlik ayrimina 6zel 6nem verilmektedir. Tanri’nin sifatlarindan, fiziksel dlemin tabiatindan ve
sonsuzluk kavramindan hareketle gelistirilen deliller de degerlendirilmektedir. Makale, Razi ve
Aquinas’in baglangi¢siz yaratma imkanini ciddiye alarak kendi geleneklerindeki yaygin teolojik
yaklasimlardan ayrildiklarini gostermektedir. Her iki diisiiniir de alemin ezeliligini veya zamanda
baslangicini savunan delillerin kesin ispat sagladigini kabul etmemektedir. Bununla birlikte vahyin
yorumlanmasi bakimindan aralarinda énemli bir farklilik bulunmaktadir. Razi farkli yorumlara
daha genis alan tanirken Aquinas, alemin baglangicini akilla kanitlanabilir bir sonug olarak degil,
iman esasi olarak benimsemektedir. Bu farklilik, iki gelenekte dini 6greti ile felsefi diisiincenin
iligkisini anlamaya katk1 saglamaktadir. Karsilastirma sonucunda, her iki diisiiniiriin de yaratmay1
yalnizca zamansal baglangic iizerinden agiklamak yerine alemin var olmak ve varligin1 siirdiirmek
i¢cin Tanr1’ya biitiinliyle bagimli olusunu 6ne ¢ikardigi ortaya konulmaktadir.
Anahtar kelimeler: ezelilik, yaratma, vahiy, akil, Tanr1, Razi, Aquinas.

Introduction

Although debates about the eternity of the world can be traced back to the earliest
encounters between Greek and Jewish thought, they first reached their height in Islamic thought.
With the transmission of Islamic thought to the West, similar debates emerged in medieval
Christian thought. The eternity of the world is one of the central issues in the Tahafut tradition
within Islamic intellectual history and has attracted the attention of many researchers (Leaman,
1992). This article aims to contribute to their work by comparing different intellectual traditions,
focusing on Islamic and Christian thought.

For this purpose, the discussion will address two main questions. First, since both the
Christian and Islamic traditions take revelation as their starting point, how has revelation been
understood over time in relation to the eternity or created nature of the world? This raises further
questions about how creation and eternity have been understood, whether these concepts contradict
one another, and whether defending the eternity of the world conflicts with the fundamental
principles of religion.

Second, do the arguments developed within the Islamic and Christian traditions for the
eternity or creation of the world conclusively prove either position? In addressing this question,
the discussion will refer to major thinkers from both traditions, with particular attention to Fakhr
al-Din al-Razi and Thomas Aquinas. These thinkers brought together the arguments of their
predecessors and, in doing so, played an important role in shaping later debates (Iskenderoglu,
2002).

Research Methods

This study employs qualitative, comparative, historical-philosophical, and conceptual
analysis methods. The primary sources consist of the works of Fakhr al-Din al-Razi and Thomas
Aquinas concerning creation, the eternity of the world, divine attributes, causality, time, and
motion. Through textual analysis, the arguments of both thinkers are examined within their
respective Islamic and Christian intellectual traditions. Conceptual analysis is used to clarify such
notions as creation from nothing, eternity, necessity, contingency, divine will, and freedom. Their
arguments are reconstructed and evaluated in terms of their premises, conclusions, and theological
implications. The comparative method identifies similarities and differences between their
approaches to reason and revelation. Classical sources and modern scholarly studies are also
consulted to situate their views within the broader context of medieval philosophy.
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Discussion and Results

1. Revelation and the Formulation of the Theory of Creation from Nothing

As Oliver Leaman observes, sacred texts serve as a foundation for faith and rarely contain
statements about the creation of the world that have philosophical or scientific precision (Leaman,
1992: 25). Although many passages in the Torah and the Qur’an refer to the creation of the heavens
and the earth, they neither present philosophical or theological propositions nor clearly explain the
nature of this creation. Within the Judeo-Christian tradition, the first chapter of Genesis is regarded
as the most important text on creation. Its opening verses clearly state that God created the heavens
and the earth. However, as systematic thought developed, thinkers within this tradition disagreed
about the nature of the creation described there. Their main questions concerned whether the world
was created from absolute nothingness or from eternal matter, and whether this creation had a
beginning.

From an early period, Jewish and Christian thinkers drew on Greek philosophical theories
to formulate a religious account of the world’s origin. In this respect, Plato and the Platonic
philosophers, rather than Aristotle, offered theories they could adapt and adopt. They believed that
Plato’s account of creation could be reconciled with the biblical teaching, whereas they understood
Aristotle’s theory of eternity as rejecting creation altogether.

Philo of Alexandria is regarded as the first thinker in the Jewish tradition to attempt a
philosophical formulation of the teaching on creation in Genesis 1. In his view, this teaching
resembles Plato’s theory of creation from eternal matter. He therefore considers Moses and Plato
to be in agreement in accepting this theory. However, Philo regards eternal matter neither as an
ontological principle equal to God nor as a challenge to God’s power. By contrast, he considers
Aristotle’s theory of the eternity of the world to be incompatible with the teaching of Moses (May
1994: 9-21; Sorabji 1983: 203-209; Wolfson 1947: 295-324.).

Philo’s approach became a model for early Christian theologians. In formulating the
Christian account of creation, they initially adopted the Platonic theory. Over time, however,
developments in Christian thought led to the rejection of creation from eternal matter and the
formulation of the theory of creation from nothing (creatio ex nihilo) (May, 1994: 22, 148).
According to this new theory, the world, including its prime matter, was created from nothing, and
its existence had a beginning. In this sense, creation from nothing was entirely foreign to Greek
thought and was an innovation of early Christian thought. Christian thinkers’ opposition to radical
Gnostic dualism and Greek philosophical formulations can be seen as the main reasons for this
development. They believed that only such a theory could preserve God’s power and free will as
described in the Bible (Alousi, 1968; May, 1994).

Although creation from nothing gradually became the orthodox doctrine within
Christianity, some thinkers continued to defend the idea of creation without a beginning. One
example is Boethius, an important figure in the transmission of Greek thought to the Latin world.
In discussing creation, time, and eternity, Boethius distinguishes between God’s eternity and the
eternity of the world. Similar distinctions can also be found in Augustine.

Thus, although the teaching of Genesis 1 was interpreted in different ways within the
Christian tradition, thinkers such as Boethius remained in the minority. Creation from nothing was
accepted as the orthodox doctrine and was confirmed by the Fourth Lateran Council in 1215. In
this way, particularly in the medieval West, the Church ruled out alternative interpretations of the
teaching on creation in Genesis 1 for Christian thinkers.

Turning to the Islamic tradition, although the Qur’an does not begin with a creation
narrative like that in Genesis 1, verses in various surahs concerning the creation of the heavens
and the earth show parallels with it. Muslim thinkers’ attempts to interpret these verses also
resemble those of Jewish and Christian thinkers. With the development of systematic thought,
Muslim theologians began to describe God as the only eternal being. Consequently, they argued
that the world must have come into existence: it must have been created from nothing and have a
beginning. For them, creation implied that the world’s existence had a beginning, whereas eternity
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implied not only that the world had no beginning but also that it was self-sufficient. They therefore
understood the theory of the eternity of the world as a denial of its creation and, ultimately, of its
Creator (Baqillani, 1947: 41-53).

Muslim philosophers such as Ibn Sina (Avicenna) did not accept this understanding of
creation. They distinguished between an eternal being that has no cause and is therefore self-
sufficient, and an eternal being whose existence has no beginning. They considered the world
eternal only in the second sense. For example, Ibn Sina stated that the world was brought into
existence from absolute nonexistence. In other words, although it is subject to nonexistence in
itself, it exists because an eternal cause eternally grants it existence (Ibn Sina, 1938: 218; Ibn Sina,
1908: 102). In this sense, the world is created, but this does not mean that it has a beginning.

Unlike the Christian tradition, Islam has no institution that can declare one of these
different understandings of creation an article of faith. Thus, for Muslim thinkers, as for medieval
Jewish thinkers such as Maimonides, the claim that the world was created from nothing in time
did not become an article of faith. The possibility of interpreting Qur’anic verses in different ways
therefore remained open. This difference is clearly reflected in the later discussions of eternity by
Fakhr al-Din al-Razi and Thomas Aquinas.

Unlike many thinkers within their respective traditions, al-Razi and Aquinas took the idea
of eternal creation seriously. This can be seen as a reflection of their general attitude towards
philosophy, since both sought to incorporate philosophical thought into their systems as far as
possible. Ibn Sina was an important source for both thinkers. His influence is particularly evident
in their discussions of the meaning of creation.

Although al-Razi criticised Ibn Sina on many issues, he also adopted many of his ideas. In
discussing creation, al-Razi takes the concept of hudath, or coming into existence, as his starting
point. However, he does not interpret it in the same way as earlier representatives of his theological
tradition, such as al-Bagqillant and al-Ghazali. For these theologians, something created (muhdath)
is something whose existence has a beginning and which comes into being from nothing (Ghazali,
1997: 96). Al-Razi sets aside this simple definition and, following Ibn Sina, defines a created thing
as something whose nonexistence precedes its existence. He then distinguishes five types of
priority, explaining that God may be prior to the world in terms of causality, essence, or rank,
without necessarily being prior to it in time (Razi, 1987: 1/13).

When creation is understood, as most theologians understand it, as involving a beginning
of existence, the idea of an eternal world clearly conflicts with the created world described in
Genesis 1 and numerous Qur’anic verses. For this reason, al-Ghazali declared that the
philosophers’ theory of the eternity of the world contradicted the fundamental principles of Islam.
In doing so, he did not consider it necessary to refer explicitly to any particular Qur’anic verse.

Al-Ghazali’s rejection of the eternity of the world and his defence of its creation from
nothing in time led Ibn Rushd (Averroes), representing the philosophers, to question the
theologians’ account. According to 1bn Rushd, their theory, like that of the philosophers, did not
agree with the literal meaning of the Qur’an. In his interpretation, the Qur’an teaches that God
never existed alone, that other beings existed before this world, and that the world was created
from something rather than from nothing (Ibn Rushd, 1998a; Ibn Rushd, 1998b; Ibn Rushd, 1930:
222). Ibn Rushd therefore argues that the theory of the eternity of the world cannot be said to
contradict the fundamental principles of Islam.

Although al-Razi is regarded as belonging to the same tradition as al-Ghazali, he criticises
the theologians’ approach in ways similar to Ibn Rushd. According to al-Razi, although most Jews,
Christians, and Muslims maintain that the matter and form of the world were created from absolute
nothingness, such a teaching cannot be found in either the Torah or the Qur’an. Referring to
Genesis 1:1 and several Qur’anic verses, he shows that these texts can support the view that the
world was created from eternal matter (Razi, 1987: 4/29; Zarkan, 1963: 370-376). Through such
interpretations, al-Razi challenges Muslim theologians’ formulations of creation and allows for
the possibility of an eternal world as understood by Ibn Sina.
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Unlike al-Ghazali, al-Razi distinguishes between a being that is eternal in the sense of
having no cause and therefore being self-sufficient, and a being that is eternal in the sense of having
no beginning. He also differs from Muslim theologians in arguing that the world requires a cause
because it is contingent, rather than because it began to exist (Razi, 1987: 4/232). He therefore
emphasises that even an eternal world depends on God both for its existence and for its continued
existence. On the basis of revelation alone, neither the theologians’ theory nor the philosophers’
theory can be considered superior to the other. The question must therefore be discussed entirely
through reason, and the position supported by stronger rational arguments may be considered more
convincing.

Unlike al-Razi, Thomas Aquinas begins his discussion of creation by accepting the world’s
beginning in time as an article of faith. He then analyses the concept of creatio ex nihilo. Aquinas
argues that, in linguistic terms, this expression does not imply that the world had a beginning.
Rather, revelation adds this meaning to the concept. Unlike many of his Christian contemporaries,
he maintains that creatio ex nihilo expresses two things. First, the world was not created from
anything that already existed. Second, the world’s nonexistence precedes its existence in terms of
its essence, rather than in time (Aquinas, 1997: 11, 1.1.2). The world does not exist through its own
essence but receives its existence from God.

For Aquinas, Genesis 1:1 is a central reference both in analysing the meaning of creation
and in addressing whether creation had a beginning. In his view, although this verse describes
something being brought into existence from nothing, it gives no indication of whether that
existence had a beginning. Accordingly, as reason can demonstrate and Scripture can confirm,
God does not need any eternal matter to create the world.

Aquinas rejects the claim that this verse provides a basis for proving through reason that
the world had a beginning. He maintains that the world’s beginning can be known only through
revelation and cannot be established by rational arguments (Aquinas, 1988, la, 46.2; Aquinas,
1997: 11, 1.1.5). The most important concept Aquinas drew upon in developing this understanding
of creatio ex nihilo was undoubtedly Ibn Stna’s concept of ibda.

Aquinas also drew on the works of Christian thinkers such as Augustine, Anselm, and
Boethius to support his interpretation. According to this understanding, the concepts of “created”
and “eternal” do not contradict one another. Aquinas maintains that although the world has a
beginning, as Catholic faith teaches, it could have existed eternally and still have been created
from nothing (ex nihilo). This would not have made the world equal to God. As Boethius explains,
the eternity attributed to God, understood as possessing infinite life as a whole, differs from the
eternity attributed to the world, understood as an endless succession in time (Aquinas, 1964: 19-
25).

By contrast, Aquinas’s contemporaries, including Bonaventure, argued that creation from
nothing and eternity were logically incompatible (Bonaventure, 1964: 99-117; Bonansea, 1974: 7-
33; Dales, 1990: 86-96; Van Veldhuijsen, 1990: 24-28). Similarly, al-Ghazali regarded the eternity
of the world as contrary to the fundamental principles of Islam. Rather than referring to a particular
Qur’anic verse, he emphasised the supposed logical contradiction between eternity and creation.

Through his formulation, Aquinas sought to reduce the apparent conflict between Catholic
faith and Aristotle’s teaching. He aimed to show that Aristotle, an important source for his
theology, did not deny that God created the world but only denied that the world had a beginning.

The concepts of creation and eternity have therefore been interpreted in different ways over
time within the Judeo-Christian and Islamic traditions. Some theologians argued that the two
concepts contradicted one another, while others rejected this view and maintained that they could
be reconciled. Those who defended their compatibility did so because they took the views of Greek
and Muslim philosophers more seriously. In the Islamic tradition, this interpretation could also
find support in revelation. In the Christian tradition, however, it could be defended only as a
rational possibility, since a central authority had established one interpretation as an article of faith.

2. Assessing the Arguments for the Eternity of the World
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Avristotle is undoubtedly the original source of the arguments developed to support the
eternity of the world. Proclus also deserves particular mention because of his influence on
medieval debates. These arguments were repeatedly reformulated, and by the Middle Ages, both
the arguments and the responses to them had become largely standardized (Davidson, 1987).
Although thinkers such as al-Ghazali and al-Razi do not identify their sources when assessing
these arguments, they can be said to have drawn particularly on the works of Aristotle, Proclus,
and Ibn Sina. In the case of Thomas Aquinas, Ibn Rushd and Maimonides must also be added to
these sources (Dales, 1990; Burrell, 1995).

Although different classifications are possible, the arguments for the eternity of the world
can generally be divided into two main groups: arguments based on God’s essence and attributes,
and arguments based on the nature of the world.

Al-Razi and Aquinas present these arguments in different ways. Al-Razi first explains the
philosophers’ argument in detail. He then presents the objections that theologians might raise,
followed by the philosophers’ possible responses. The discussion takes the form of a dialogue
between philosophers and theologians. Some of these detailed exchanges can be found in the
works of earlier thinkers. However, the extent of the discussion also gives the impression that al-
Razi himself developed arguments on behalf of both sides, working from their basic claims.
Ultimately, he does not hesitate to accept whichever argument he finds stronger. In general, he
considers the philosophers’ arguments more convincing.

Aquinas’s position is somewhat different. Since he accepts the world’s beginning as an
article of faith, his main aim is to show that the philosophers’ arguments fall short of conclusively
proving its eternity. However, this approach appears largely unsuccessful, particularly in relation
to arguments based on the nature of the world, many of whose premises he accepts.

The arguments based on God’s essence and attributes appear stronger than those based on
the nature of the world. The responses offered by opponents of the world’s eternity to this first
group of arguments can therefore be considered relatively weak. To illustrate this, it is useful to
summarise some of these arguments and the responses to them.

According to the philosophers, God’s nature requires Him to create the world eternally.
God is the sufficient cause of the world, and since He is eternal, the existence of His effect—the
world—cannot be delayed. Furthermore, whatever moment is proposed as the beginning of the
world, the question can always be asked: why at that moment rather than earlier or later? Since
God is unchanging, He cannot begin to act after previously being inactive. Certain attributes
ascribed to God also require Him to give existence to the world eternally (Razi, 1987: 4/45; Razi,
1934: 41-42).

The standard response to the claim that God is a sufficient cause, that all the conditions for
creation are eternally present, and that the world must therefore exist eternally is that God is a free
agent. His eternal will determines that the world should be created at a particular moment.
According to the philosophers, however, there must be a reason why God chooses that particular
moment.

Although Thomas Aquinas agrees that there must be a reason for God’s choice, he points
out that God created time as well as the world. There was therefore no time before creation. Asking
why God did not create the world earlier is, in his view, like asking why He created the heavens
where they are rather than somewhere else, since there is no other place beyond the heavens. The
question “Why did He not create it earlier?” therefore cannot be asked. Instead, one might ask,
“Why did He create it with a beginning rather than eternally?” (Aquinas, 1975: I, 35.6).

Aquinas’s response is only one of several that al-Razi presents on behalf of the theologians.
However, al-Razi argues that it does not answer the philosophers’ central question. The
philosophers maintain that all the conditions for creation are eternally fulfilled, whereas the
theologians claim that one of the conditions for eternal action is missing.

According to most Muslim theologians, God can choose between two alternatives without
a reason and can therefore select a particular time without a reason. They argue that the
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philosophers themselves allow such choices in their account of the physical world. One example
is the movement of celestial bodies from east to west rather than from north to south.

According to al-Razi, if a sufficient cause necessarily required the existence of its effect,
the First Principle would itself have to be a contingent being. Furthermore, the philosophers would
then be unable to explain beings subject to generation and corruption. If the existence of the First
Principle necessarily entailed the existence and persistence of its effects, there could be no beings
that come into existence and pass away (Razi, 1987: 4/ 55).

Muslim and Christian thinkers agree that God possesses certain eternal attributes.
According to the philosophers, these attributes require the world to be eternal. One argument
discussed by both al-Razi and Aquinas is based on God’s goodness (Aquinas, 1975: 11, 32.9). For
Aquinas, God’s goodness is the fundamental purpose of creation, and this goodness is infinite and
self-diffusive. The philosophers argue that the world, as the outward expression of this goodness,
must therefore be eternal. Aquinas responds that God’s goodness can be revealed more clearly in
a world that has a beginning. Such a world can show more clearly that God is its creator, that He
was not compelled to create it, and that He is an intelligent and free agent. Although al-Razi
presents this argument without offering his own assessment, he generally does not accept the
Mu‘tazilite premises that creation is good and that God is obliged to do what is good.

Other divine attributes used to support the eternity of the world include God’s power, will,
and knowledge. The philosophers’ central claim is that the eternity of these attributes requires the
world to be eternal. Al-Razi observes that it is difficult to attribute power and will to God in the
sense understood by the theologians (Razi, 1987: 3/9; Razi, 1934: 122). They define power as the
ability to act or refrain from acting, and will as the ability to choose between two alternatives
without any determining factor. According to the philosophers, however, power and will in this
sense can be attributed to human beings. God’s power and will are permanent, requiring Him to
give existence to the world eternally.

Muslim theologians argue that a distinction must be made between an agent who acts
necessarily and one who acts freely. To preserve God’s freedom, they maintain that it must be
possible for Him to choose the moment of creation without a determining reason. At this point, in
an approach reminiscent of Ibn Rushd’s, al-Razi draws attention to the difference between God’s
agency and the agents we encounter in the world of experience.

In this world, natural causes operate consistently and always produce the same effects. Free
agents, however, can produce different effects when circumstances change, and circumstances are
constantly changing. Furthermore, natural causes have no knowledge of the effects they produce,
whereas free agents produce their effects knowingly and consciously. Since no change can be
conceived in God’s essence or attributes, He can be called a free agent only because of this second
characteristic (Razi, 1987: 4/113). According to the philosophers, therefore, God acts with will
and knowledge.

Al-Raz1’s understanding and presentation of the philosophers’ position differ considerably
from those of his predecessor, al-Ghazali. Al-Ghazali claimed that, according to the philosophers,
the world emanates from God in the same way that sunlight comes from the sun. He therefore
argued that their position makes it impossible for God to act with will, choice, and knowledge ().
As Ibn Rushd also points out, however, al-Ghazali’s understanding of a free agent is drawn from
the world of experience and cannot be attributed to God (Ghazali, 1997). What al-Razi and Ibn
Rushd seek to emphasise is that God’s agency differs fundamentally from that of both natural and
free agents in the world of experience.

The claim that God is a free agent also forms the core of Thomas Aquinas’s response. In
an approach reminiscent of al-Razi and Ibn Rushd, he emphasises two distinctions: the difference
between natural causes and voluntary agents in the world of experience, and the difference between
these voluntary agents and God as an agent (Ibn Rushd, 1930). According to Aquinas, however,
these distinctions do not mean that God acts necessarily. After these explanations, the question of
whether God acts necessarily or freely actually loses its meaning, since these concepts apply to
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natural and voluntary causes within the world of experience. Nevertheless, concern for preserving
an article of faith appears to lead Aquinas to continue emphasising that God is a free agent.

The second group of arguments supporting the eternity of the world is based on the nature
of the physical world. These arguments draw on the nature of matter, the concept of possibility,
the nature of motion and time, and the nature of incorruptible beings. They generally depend on
premises taken from Aristotle’s philosophy.

A particular difference emerges in the assessment of these arguments. Al-Razi generally
rejects their premises, perhaps because his outlook is more Platonic than Aristotelian. He therefore
seeks to show that their conclusions do not establish the eternity of the world. Aquinas’s position
is somewhat different. As an Aristotelian, he generally accepts these premises but finds it
necessary to reject the conclusions that logically follow from them. A few examples of these
debates will be sufficient to illustrate their different approaches.

1. According to Aristotle, the claim that nothing comes into existence from nothing, and that
everything that comes into existence arises from something, is a self-evident proposition
accepted by everyone. The underlying matter of the world must therefore be eternal, and its
creation from absolute nothingness is impossible. Al-Razi argues that, since this proposition is
accepted only by the philosophers, it cannot be regarded as a universally accepted truth (Razi,
1987: 4/ 117) Aquinas, by contrast, maintains that the proposition is true concerning the creation
of a particular thing, but not concerning universal creation—that is, God’s creation of the world
as a whole (Aquinas, 1997: 11, 1.1.5, ad 11).

When assessing arguments based on the nature of time and motion, al-Razi, unlike
Aquinas, rejects the Aristotelian understanding of time. For him, time is not the measure of motion
but a substance that exists in its own right. Consequently, the eternity of motion, and of the moving
body, cannot be inferred from the eternity of time (Razi, 1987: 4/ 200; Razi, 1987: 5/51; Sorabiji,
1983: 82). Al-Razi’s response therefore differs considerably from the standard response to this
argument. Aquinas, in a reply reminiscent of al-Ghazali’s, maintains that God is prior to the world
in eternity rather than in time, and that before creation there was only imaginary time, not real
time.

According to Aristotle, the heavens are not subject to corruption. Since something
incorruptible cannot be conceived as having a beginning, the heavens must be eternal. In assessing
this argument, al-Razi again rejects the Aristotelian premise. Aquinas, however, accepts that the
heavens are incorruptible but denies that this requires the world to be eternal. He argues that the
heavens possess this nature once they have been created.

Do these arguments, drawn either from God’s nature and attributes or from the nature of
the world, establish the eternity of the world? The arguments based on God’s nature and attributes
can be regarded as the strongest support for this thesis. The responses developed against them
appear relatively weak. Thinkers such as al-Razi acknowledge this openly and make no attempt to
soften the claims of Aristotle or Ibn Sina. As a Christian thinker, however, Thomas Aquinas seeks
to reconcile Aristotle with the requirements of faith as far as possible, since the eternity of the
world conflicts with an article of faith. This deserves emphasis as an important difference between
the Islamic and Christian traditions.

3. Assessing the Arguments for the World’s Beginning

Those who defend the view that the world had a beginning have generally sought to support
their position by refuting arguments for its eternity. In addition, several arguments originating
particularly with Yahya al-Nahwi (John Philoponus) were repeatedly developed during the Middle
Ages to demonstrate the impossibility of the philosophers’ position. Drawing on the basic
principles of Aristotelian physics, Philoponus formulated two groups of arguments for the world’s
beginning. The first concerns the impossibility of infinity, while the second rests on the principle
that a finite body possesses finite power (Sorabji, 1987: 233-234; Philoponus, 1987; Alousi, 1968;
Davidson, 1969: 357-391; Davidson, 1987; Wolfson, 1976). Philoponus identified weaknesses in
Aristotelian physics and skilfully used Aristotle’s principles to reach conclusions directly opposed
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to his philosophy. Responses to these arguments were developed particularly by al-Farabi, Ibn
Sina, and Ibn Rushd, and these responses influenced medieval debates (Davidson, 1987: 127;
Mahdi, 1967: 233-260).

2. In presenting arguments concerning infinity, al-Razi and Aquinas seek to show that they
do not necessarily establish the world’s beginning, contrary to those who claim that such a
beginning can be proved. Here too, al-Razi differs from Aquinas by rejecting several Aristotelian
premises. For example, he does not accept Aristotle’s definition of rest as the absence of motion
(Razi, 1987: 4/288).

The following arguments concerning infinity are commonly presented. First, an infinite
number cannot increase. Since each new day adds to the number of past days, the number of past
days cannot be infinite. Similarly, if the number of past days were infinite, the number of human
souls that have come into existence up to the present would also have to be infinite. Yet the number
of human souls increases with each new day. The number of past days must therefore be finite.

Second, an infinite series cannot be traversed. If past days were infinite, it would be
impossible to pass through them and reach the present moment. One traditional response is that
the series of days is infinite towards the past but finite towards the future. Furthermore, although
an actual infinity is considered impossible, an endless succession is regarded as possible.

The principle that a finite body possesses finite power provides another argument. Since
celestial bodies have finite power, it may be argued that these bodies, and therefore the world as a
whole, must have a finite duration. Al-Razi and Aquinas respond that the philosophers regard the
world as having neither a beginning nor an end because it receives its power from the First
Principle.

It is therefore difficult to claim that these arguments conclusively prove that the world had
a beginning. It is also difficult to claim that the arguments for the world’s eternity conclusively
establish that position. Nevertheless, the arguments based on God’s essence and attributes appear
particularly strong.

Conclusion

Debates about the eternity of the world first reached their height within Islamic thought
during the eleventh and twelfth centuries. Following the transmission of Muslim thinkers’ works
to the medieval West, similar debates emerged in Christian thought during the thirteenth century.
In both traditions, some thinkers maintained that the eternity of the world could be proved through
rational arguments, while others argued that this position could not be rationally defended. Within
Islamic thought, some regarded the eternity of the world as incompatible with the fundamental
principles of Islam, whereas others rejected the claim that such a contradiction existed. In Christian
thought, however, its incompatibility with an article of faith was not open to question. The debate
concerned whether the world’s beginning, accepted through faith, could also be proved through
reason.

Although the relationship between reason and revelation requires a separate study, Muslim
and Christian thinkers can generally be said to agree on the following principle: revelation may
contain truths that exceed the limits of reason and can be known only through revelation. Other
truths can be reached through reason and are also supported by revelation. However, there is
generally no agreement about which truths belong to the first category and which belong to the
second.

Although both Christian and Islamic revelation describe the creation of the heavens and
the earth, there is no agreement on how creation should be understood. Theologians have generally
understood creation as bringing into existence something that previously did not exist. They have
therefore tended to regard an eternal world as incompatible with the fundamental principles of
religion. They have also claimed that rational arguments establish the impossibility of the world’s
eternity. Although this has been the dominant tendency in both traditions, alternative approaches
have always existed.
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Theologians who sought to enrich their theological systems through philosophy also moved
beyond this dominant understanding. Al-Razi maintained that creation could be understood either
as creation from nothing in time or as creation without a beginning. Similarly, Aquinas argued that
creation does not inherently imply a beginning in time; revelation adds this meaning to the concept.
Both thinkers maintained that the arguments offered for either the world’s eternity or its beginning
fall short of conclusive proof.

Their debt to thinkers such as Ibn Sina in developing this understanding of creation is clear.
Instead of the distinction between eternal and temporally originated beings commonly used by
other theologians, they adopted the distinction between necessary and contingent beings. They
therefore maintained that, whether eternal or not, the world depends on God both for its existence
and for its continued existence.
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KAZAK KULTURUNDE GELENEKSEL RIiTUELLERIN DINi-FELSEFi ANLAMI

Ozet. Bu makalede, Kazak halkinin manevi kiiltiiriinde 6nemli bir yere sahip olan
geleneksel ritiieller, halk inanislar1 ve yasaklar dini-felsefi acidan ele alinmaktadir. Arastirmanin
asil amaci, yiizyillar boyunca kusaktan kusaga aktarilan Kazak halkinin bu kiiltiirel unsurlarin
kokenlerini, sembolik anlamlarini, dini temellerini ve toplumsal islevlerini ana hatlariyla ortaya
koymaktir. Caligmada 6zellikle “irim” (halk inanis1) ve “tryim” (yasak) kavramlarinin anlamlari
ve karsilikl iligkileri incelenmekte; bunlarin mitolojik diisiince, Islamiyet &ncesi inanglar ve Islami
degerlerle baglantilar1 degerlendirilmektedir. Ayrica hamilelik, dogum, c¢ocuk yetistirme,
nazardan korunma ve ad verme gibi insan hayatinin farkli donemleriyle iliskili geleneksel
uygulamalar somut 6rnekler tizerinden analiz edilmektedir. Halk inaniglar1 ve yasaklarin yalnizca
gecmisten giinlimiize ulasan kiiltiirel uygulamalar olmadigi; ayni zamanda ahlak, terbiye,
toplumsal dayanisma, kutsallik anlayis1 ve insan-doga iliskisini yansitan bir diinya gorisi
olusturdugu ortaya konulmaktadir. Arastirma sonucunda, geleneksel ritiiellerin Kazak toplumunun
dini ve felsefi diisiincesinin sekillenmesinde 6nemli rol oynadigi, toplumsal davranislar
diizenledigi ve milli kiiltiirel hafizanin korunarak gelecek kusaklara aktarilmasina katki sagladigi
sonucuna ulagilmaktadir.
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JKAIIFachlll KeJle JKaTKaH Ka3aK XaJKbIHbIH IIIIHJAE ©Mi Cypil Keje J>aTKaH MOJIeHU
KYOBUIBICTAp/IBIH IBIFY HET13/1€piH, CHMBOJIIBIK MaFbIHAJIAPbIH, TIHU Ma3MYHbIH )KOHE KOFaM/IbIK
KbI3METTEPIH aHBIKTAy. 3epTTey OapbhIChIHJIA «BIPBIMY )KOHE «THIHBIM» YFBIMJAPBIHBIH MOHI MEH

*Cite us correctly:

Mustafina, Z., & Borbassova, K. (2026). Kazak Kilturinde Geleneksel Ritlellerin Dinf-Felsefi Anlami. HIKMET,
3(9), 77-89. https://doi.org/10.47526/3007-8598.6525

MakanansiH pefakuusra Tyckes kyni 18.09.2026 / kabpuinanran kyHi 29.09.2026.

77


https://doi.org/10.47526/3007-8598.6525
mailto:zhmustafina@zhubanov.edu.kz
mailto:Karlygash.Borbasova@kaznu.edu.kz
mailto:zhmustafina@zhubanov.edu.kz
mailto:Karlygash.Borbasova@kaznu.edu.kz
https://doi.org/10.47526/3007-8598.6525
https://orcid.org/0000-0002-2705-8443
https://orcid.org/0000-0002-6013-6810

HIKMET, Ne3 (9), 2026 ISSN-e 3007-8598

e3apa OalIaHBICHI TATIAHBIN OJIAPABIH MUGDOJIOTUIIBIK JYHUETAHBIM MEH HWCJIaMFa JIeHiHT1
HAHBIM-CEHIMJCPMEH JKOHE HCIaMIBIK KYHIBUIBIKTAPMEH KOcCa CaOaKTACTHIFBI capaiaHa]Ibl.
CoHBIMEH KaTap JKYKTi diieire KaThICTHI IOCTYpIIiep, Oana Tyy, HOpECTeHi TopOueney, K3 THIOIeH
KOpFay JKOHE aT KOI CHSAKTBI ajaM OMIpIHIH OpTYpil Ke3eHJepiHe OaiJIaHBICThI JTOCTYPIIi
TOXKIpUOENIep HaKThI MbICAJIIAP HET131H/Ie TalaHa bl XaJIbIKTHIK BIPBIMIAP MEH THIMBIMIAPIBIH
OTKEHHEH JKETKEH MOJICHU TOKipruOe FaHa eMec, 9JIeT, TOpOue, KOFaMJIbIK O1pJIiK, KUEJJIiK TYCIHIr1
JKOHE ajjaM MEH TaOWFaT apachIHJaFbl OaiJIaHBICThI OCHHENCHUTIH TYHUETAHBIMJBIK JKYHe eKeHl
KepceTiyiemi. 3epTTey HOTHIKECIHIE JOCTYPJI paciMIEpAiH Ka3aK KOFAMBIHBIH JIiHH-
¢drtocopusIIBIK Oilay KYHECIHIH KaJbINTaCyblHA BIKIAJ €TKEHI, alaMAapAblH KYHACTIKTI MiHe3-
KYIKBIH peTTeyre KbI3MET €TKEeHI JKOHE YJITTBHIK MOJIECHU JKAATHIH CAKTaJIbIN, KEHiHT1 yprakka
KETKI31TyiHe MaHBI3/Ibl YIIEC KOCKAHBI TYKBIPBIM/1aJIa bl
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LIEHHOCTH, OOIIECTBEHHYIO COJIMIAPHOCTb, IPEJCTABICHUS O CAKPAIbHOM M B3aMMOOTHOILICHUSIX
yelloBeKa ¢ Ipuponoil. B pesynbrare uccienoBaHus JenaeTcs BbIBOJ, YTO TPaAMIIMOHHBIE
pUTyallbl MIPalOT 3HAYUTEIBHYIO pOJb B  (OPMHUPOBAHUHU PETUTHO3HO-(PHIOCOPCKOTO
MHUPOBO33PEHHUSI Ka3aXxCKOro OOIIeCTBa, pPEryJupYIOT IOBCEAHEBHOE IOBEACHHUE JIIOJEH U
CHOCOOCTBYIOT COXPAHEHHUIO HAIIMOHAIBHOW KYJIbTYPHOM MaMATH U €€ mepeaye Mmocie yronum
MOKOJICHUSIM.

KiroueBble ciioBa: ka3zaxckas KyJabTypa, TPaJAULMOHHBIE PUTYalbl, HAPOJHbIE OBEPHS,
3aMpeThl, peaurus, MUGoIorus, CUMBOIL.

Zhanar Mustafina?, Karlygash Borbassova?
1 K.Zhubanov Aktobe Regional University, PhD, Acting Associate Professor
(Aktobe, Kazakhstan), e-mail: zhmustafina@zhubanov.edu.kz
2 Al-Farabi Kazakh National University, Doctor of Philosophy, Professor (Almaty, Kazakhstan),
e-mail: Karlygash.Borbasova@kaznu.edu.kz

78


mailto:zhmustafina@zhubanov.edu.kz
mailto:Karlygash.Borbasova@kaznu.edu.kz
mailto:zhmustafina@zhubanov.edu.kz
mailto:Karlygash.Borbasova@kaznu.edu.kz

HIKMET, Ne3 (9), 2026 ISSN-e 3007-8598

The Religious and Philosophical Meaning of Traditional Rituals in Kazakh Culture

Abstract. This article examines traditional rituals, folk beliefs, and prohibitions that
occupy an important place in the spiritual culture of the Kazakh people from a religious and
philosophical perspective. The study aims to identify the origins, symbolic meanings, religious
foundations, and social functions of these cultural elements transmitted from generation to
generation over centuries. Particular attention is given to the meanings and interrelationship of the
concepts yrym (folk belief) and tyiym (prohibition), as well as their connections with mythological
thought, pre-Islamic beliefs, and Islamic values. Traditional practices associated with pregnancy,
childbirth, child-rearing, protection from the evil eye, and naming are also analyzed through
specific examples. The study demonstrates that folk beliefs and prohibitions are not merely cultural
practices inherited from the past but constitute a worldview reflecting morality, education, social
solidarity, notions of sacredness, and the relationship between humans and nature. The findings
indicate that traditional rituals played an important role in shaping the religious and philosophical
worldview of Kazakh society, regulating everyday behavior, and contributing to the preservation
and transmission of national cultural memory to subsequent generations.

Keywords: kazakh culture, traditional rituals, folk beliefs, prohibitions, religion,
mythology, symbol.

Giris

Kazak halkinin manevi kiiltlirti, ylizyillar boyunca olusan gelenekler, halk inaniglari,
yasaklar, semboller ve cesitli isaretlerden meydana gelen ¢ok katmanli bir yapiya sahiptir.
Toplumun tarihsel hafizasini, diinya goriisiinii ve degerler sistemini yansitan bu unsurlar, yalnizca
gundelik hayat1 diizenleyen kurallar olarak degil, ayn1 zamanda dini, ahlaki ve felsefi anlamlar
tasiyan kiiltiirel olgular olarak degerlendirilmelidir. Ozellikle halk inanislar1 ve yasaklar, insan ile
doga, birey ile toplum, maddi diinya ile manevi alem arasindaki iliskinin geleneksel kiiltlirde nasil
kavrandigini ortaya koymaktadir. Bu nedenle s6z konusu kiiltiirel unsurlarin dini-felsefi ve
sembolik temellerinin incelenmesi, Kazak halkinin geleneksel diinya goriisiiniin anlasilmasi
bakimindan 6nem tagimaktadir (Abdullina et al., 2026: 389).

Kazak kiiltiiriiniin arastirilma tarihine bakildiginda, halk gelenekleri, inaniglari, yasaklari
ve cesitli isaretlerin sembolik anlamlariin bir¢ok aragtirmacinin ilgisini ¢ektigi goriilmektedir.
Sokan Velihanov, E. Divayev, Alihan Bokeyhanov, Ahmet Baytursinuli ve Halel Dosmuhamedov
gibi Kazak aydinlari, halkin manevi mirasini bilimsel acidan degerlendirerek bu meseleye iligkin
Oonemli goriisler ortaya koymuslardir. Onlarin ¢aligmalarinda yer alan diislinceler daha sonra S.
Mukanov, E. Margulan, S. Ibrayev, E. Komratbayev ve diger arastirmacilar tarafindan
gelistirilerek siirdiirtilmiistiir.

Gogebe toplumun manevi yapisi ve geleneksel kiiltiiriin ¢esitli meseleleri yalnizca tarih ve
etnografya alanlarinda degil, felsefe, kiiltiir bilimi, arkeoloji, folklor ve filoloji aragtirmalarinda da
ele alinmigtir. Bu baglamda M. Avezov’un “Enkidiada: Gogebe ve Yerlesik Diinyalarin Birligi
Sorunu Uzerine” adli ¢alismasi, G. Esim’in Bilge Abay, T. Gabitov’un Kazak Kiiltiiriiniin
Tipolojisi, A. Seydimbekov’un Kazak Diinyasi, D. K. Kisibekov’un Gocebe Toplum: Ortaya
Cikisi, Gelisimi ve Gerilemesi, A. Kasabek’in Hakikat Arayisi: Milli Felsefenin Dogas1 Uzerine,
S. Akatayev’in Kazaklarin Diinya Goriisiindeki Senkretizm, J. K. Karakdzova’nin Kazak Kiiltiirii
ve Sembol ve S. Kaskabasov’un Kazaklarin Masal Dis1 Diizyaz1 Anlatilar1 adli eserleri one
cikmaktadir. K. Akisev’in “Geleneksel Kazak Kiiltiiriiniin Olusumu Uzerine: Arkeolojik
Yaklagim” baglikli ¢alismasi ile M. Orinbekov ve diger arastirmacilarin eserleri de konunun farkl
yonlerden ele alinmasina 6nemli katkilar saglamistir (Kanmues sxone T.0., 1994: 62).

Kazak halkinin manevi kiiltiiriine iliskin bilgilerin toplanmasi ve korunmasi amaciyla
yiiriitiilen 6zel devlet programlar1 kapsaminda da ¢ok sayida eser ve derleme yayimlanmistir. On
ciltlik Kazak Egitim Diisiincesi Antolojisi, iki ciltlik Kazak Halkinin Gelenek ve Gorenekleri, A.
Niisipokasuli’nin Besikten Mezara Kadar, B. Mominova ve S. Beysembayeva’nin Kazak
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Dilindeki Jest ve Isaretlerin Kazak¢a-Rusca Aciklamali Sézliigii, K. Begmanov’un Halkr Giiglii
Olanin Gelenegi de Giiclidiir: Etnografik Soylesi ve A. Kuraluli tarafindan hazirlanan Kazak
Halkindaki Yasaklar ve inanislar bunlarin baslica érneklerindendir.

Konuyla ilgili gesitli bilimsel ve siireli yaymlarda da arastirmalar yayimlanmistir. K.
Orazbekulr’ nin “Kazak Halkinin inanislar1 ve Yasaklar1”, G. Aytbayeva’nin “Inanislar Neye isaret
Ediyor?” ve A. Emirbekova’nin “Kazak Halkinin Inanislar1 ve Yasaklar1” baslikli makaleleri bu
calismalar arasinda sayilabilir. Bununla birlikte mevcut aragtirmalarin biiyiik bir boliimi halk
inaniglar1 ve yasaklari daha ¢ok etnografik, folklorik veya kiiltiirel yonleriyle ele almakta; bunlarin
dini-felsefi temelleri ile sembolik anlamlarini biitiinciil ve sistemli bigimde incelememektedir.
Dolayisiyla bu alanda giderilmesi gereken belirgin bir arastirma boslugu bulunmaktadir.

Bu ¢alismanin amaci, Kazak manevi kiiltiiriinde yer alan halk inaniglar1 ve yasaklarin
ortaya ¢ikisini, toplumsal islevlerini, sembolik anlamlarini ve dini-felsefi temellerini incelemektir.
Arastirmada bu unsurlarin yalnizca ge¢misten glinlimiize aktarilan geleneksel kurallar olmadigi;
insanin evren, doga, toplum, aile ve kutsal alanla iliskisini diizenleyen bir degerler sistemi
olusturdugu diisiincesinden hareket edilmektedir. Boylece halk inaniglar1 ve yasaklarin Kazak
toplumunun kolektif hafizasindaki yeri ortaya konularak geleneksel diinya goriisiiniin
anlasilmasina bilimsel katki saglanmas1 hedeflenmektedir (Ocepos xone 1.6., 1992).

Arastirma Yontemi

Bu ¢aligmada nitel arastirma yontemi benimsenmis; Kazak halk inaniglar1 ve yasaklarina
iligkin etnografik, folklorik, tarihi ve dini kaynaklar dokiiman incelemesi yoluyla
degerlendirilmistir. Elde edilen veriler betimsel analiz yontemiyle siniflandirilmis; ozellikle
dogum, ¢ocuk bakimi, ad verme, besik ve gecis torenleriyle ilgili inanis ve yasaklar incelenmistir.
Bu uygulamalarin kékenlerini ve tarihsel gelisimini belirlemek amaciyla tarihsel-karsilagtirmali
yontemden, dini-felsefi ve sembolik anlamlarini agiklamak igin ise yorumlayict ve semiyotik
yaklagimlardan yararlamlmistir. Boylece halk inanislari ve yasaklar; Islamiyet, Tengricilik,
Samanlik ve eski mitolojik diisiinceyle iliskileri baglaminda karsilastirilarak egitsel, ahlaki ve
toplumsal islevleri bakimidan degerlendirilmistir.

Tartisma ve Bulgular

Yiizyillardir Kazak halkiyla birlikte varligini siirdiiren halk inanislar1 ve yasaklar
sisteminin, Kazaklarin yasaminda, geleneksel diisiince bi¢iminde, 6rf ve adetlerinde ve giinliik
hayatinda genis bir yer tuttugu bir gercektir. Ancak giinlimiizde bunlar giinliik yasamimizdan
uzaklagmakta, anlamini yitirmekte ve kullanim alanlar1 daralmaktadir. Bu siireg, iilkemizin
bagimsizligim1 kazandigi ilk yillarda baglamistir. O donemden itibaren halkimizin kutsal kabul
ettigi kavramlar ve geleneksel uygulamalar daha hizli bicimde unutulmaya yiiz tutmustur. Bunlara
ithtiya¢ duyulmamasi da bu durumu etkilemistir. Hatta Kazaklarin kutsal saydigi biitiin kavramlari,
geleneksel diisiincelerini, efsane ve anlatilarini biitlinliyle reddeden ve degersizlestiren dini
cemaatler ortaya c¢ikmistir. Bu gruplarin faaliyetleri, milletin manevi diinya gorlisiine zarar
vermistir.

Kazak halkindaki inanis ve yasaklarin kokenlerini ve sembolik 6zelliklerini incelemeden
once, “irm” (halk inanis1) ve “tiyim” (yasak) kelimelerinin anlamlar1 ve aralarindaki iliski
uzerinde durmak gerekir (A6puikaceiMoB, 1993: 28).

Taninmis etnograf B. Bopay’a gore yasaklar ¢ogunlukla emir kipinde ifade edilir: “Bir
erkegin Oniinli kesme”, “Tuzu dokme”, “Kapinin iki yanina kollarini gererek dayanma”, “Kapinin
ist pervazina asilma”, “Esige basma”, “Yesil otlar1 koparma”, “Kus yumurtasini kirma” gibi.

Halk inaniglari, bu yasaklarin anlamlarinin agiklanmasiyla ortaya ¢ikar. Bir davranis neden
yapilmamalidir? Bunun nedenleri ve sonuglari nelerdir? Kisiyi kotii huy ve davranislardan daha
fazla uzak tutmak icin yasagm anlami agiklanir ve uyar giiglendirilir. Ornegin, “Yesil otlart
koparirsan sen de daha yesermeden bigilirsin, gen¢ yasta hayatin1 kaybedersin” denildiginde,
yasak bir halk inanisina doniisiir. Baska bir ifadeyle yasak, halk inaniginin bir kanadi, onun
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olugsmasinin 6n kosuludur. Halk inanis1 iyiligin habercisi gibiyken yasak, koétiiliikten ve yaklagan
tehlikelerden sakindirma diisiincesinden dogmustur.

Kazaklar yasak bildiren sozleri hicbir zaman ¢ogul hitapla sdylemezler. Ciinkii bu sézler,
besikteki ¢ocuktan yaslilara kadar her insana ayr1 ayr1 yoneliktir. Bunlar, her Kazak’in bilmesi
gereken degerli bir bilgi hazinesidir; milli terbiyenin kaynagi ve bir milletin kusaklar boyunca
olusturdugu birikimdir (Kartaeva, 2020: 191).

Halk inaniglari, bir bilmecenin cevabina da benzer. Kazak halk inaniglar1 bagh basina bir
alan olusturur; gdcebe yasaminin gesitli yonlerini, inceliklerini ve anlamini ortaya koyar. Inanislar
ve yasaklar birbirini tamamlar. Inanislarda edep ve ahlak 6n plana ¢ikarken yasaklarda insani
bilgisizlikten kaynaklanan yanlis davranislardan uzak tutma amaci daha belirgindir. “Bilmeyen
zehir iger” soziiyle ifade edildigi gibi, kisiye bilgi kazandirmak ve dogruyu anlatmak hedeflenir.

Halk inanislarinda “murdar” ve “haram” kavramlar1 da yer alir. Ornegin, bir kirlangicin
evin catisina yuva yapmasi iyiligin isareti sayilir. Buna karsilik, gece kusu olan baykusun
geceleyin catiya konmasi kotiiliigiin isareti olarak goriiliir. Baykus goriiliir goriilmez belay1
uzaklagtirmaya yonelik bir uygulama yapilir. Halk inanislari; insanin davranislariyla, kadinlarla,
cocuklarla, besikle, yolculuga ¢ikmakla ve yolcularla ilgili inanislar seklinde siniflandirilabilir.
Giysilerle, hatta ayaklarla ilgili inaniglar da vardir. Yiyecek ve yemekle ilgili inaniglar ve yasaklar
ise basli basina ayr1 bir gruptur.

Kazak halkinin inanislari, yasaklari, 6rf ve adetleri ile gelenekleri, halkimizin uzun tarihine
dayanmaktadir. Bunlarin uzak atalardan giliniimiiz ¢ocuklarina kadar kusaktan kusaga aktarilmasi;
tasidiklar1 ogiitleri, egitici anlamlarii ve tarihi degerlerini korumasi, 6ziinii yitirmeden yiizyillar
boyunca yasamasi, egitici niteliklerinden kaynaklanmaktadir. Bu nedenle, Kazak halk inanislari
ve yasaklarinin milletin degerli bir mirasi ve altin hazinesi oldugunu tekrar tekrar soylemeye bile
gerek yoktur. Bu, kanitlanmasi gerekmeyen bir gergektir.

Kazak halk inaniglar1, Kazaklarin bilgi birikimidir. Onlar yazili kanunlardan 6nceki kanun,
ders kitaplarindan 6nceki ders kitabi, imandan 6nceki edeptir. Kazak aile terbiyesinin temelinde
halk inaniglar1 ve yasaklar yer alir.

Her Kazak ailesi, dogumdan oOliime kadar hayata anlam katmak amaciyla cesitli
gelenekleri, inamiglart ve yasaklart uygular. Ancak c¢ogumuz bu geleneksel uygulamalarin
bazilarinin nereden geldigini bilmeyiz. Bu makalede, s6z konusu sorulara cevap aranmaktadir.
Halk inaniglarinin, yasaklarin ve geleneksel uygulamalarin ortaya ¢ikis tarihini ve nedenlerini
ogrenmekle yetinmemeli; bunlarin anlamlarini daha kapsamli bi¢imde ortaya koyarak geng
kusaklara aktarmaliyiz (bonaitysier, 2017: 104).

Kazak halkinin birgok gelenegi, orf ve adeti, halk inanisi, yasag: ve efsanesi dinimizle i¢
icedir. Halk inanislari, yasaklar ve kutsal kabul edilen kavramlarla ilgili efsane ve hikayelerin
kaynagi, Kur’an-1 Kerim’e ve peygamberlerin hayatlarina dayanmaktadir (Bopayuli, 2017: 10).
Bunun yaninda, gilinlimiize ulasan bir¢ok halk inanisinda putperestligin, Tengriciligin ve
Samanligin izleri de bulunmaktadir. Bununla birlikte, bazi inaniglarin Kur’an’1in ¢esitli surelerinde
de anlatildig: bir gergektir.

Halk inanislar1 dinle hicbir zaman celismez. Ornegin din sabirhi olmaya ¢agirirken
Kazaklar, “Sabrin sonu saf altindir” der. Din birlik ve berekete ¢cagirirken, “Birlik ve bereketin
sonu bayramdir” deriz. Din bagislamay1 6 giitlerken Kazaklar, “Oniine gelip af dilerse, babanin kan
bedelinden bile vazgeg™ der. Din iyilik yapmayi dgiitlerken, “Iyilige iyilik herkesin, kotiiliige iyilik
er kisinin isidir” deriz. Din her zaman giizel s6z sdylemeyi 6giitlerken Kazaklar, “Bir gilizel s6z
bin kisiyi sevindirir, bir kotii s6z bin kisiyi birbirinden uzaklastirir” der. Kazak halk inaniglari, iste
bdyle anlaml atasozleri ve 6zlii sozlerle sekillenerek yeni nesilleri erdemli olmaya yonlendirir.
Bunlar, geleneksel diisiince diinyamizin temelini olusturur.

Kazaklarda, yapilmamasi gereken davranislar1 belirleyen “yasak” kavramiyla baglantili
halk inaniglar1 da vardir. Bunlar tabu niteligindedir. Giiniimiizde isaret ve sembollere dayanan bu
anlatilarin bazilar1 yalnizca tarihsel acidan ilgi ¢ekmektedir. Ancak aralarinda insanlarin
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yasamlarini siirdlirmelerine, manevi ve maddi degerler iiretip gelistirmelerine yardime1 olanlar da
az degildir.

“Kazaklar, ‘kiye’ denilen kutsal giice biiyilk 6nem verir. Baz1 dogal afetleri, atesi, bazi
hayvanlar1 ve kuslari, gogebe yasami i¢in gerekli esyalar1 kutsal kabul ederler. Bunlara saygi
gostermenin ve ilgili geleneksel uygulamalar1 yerine getirmenin insana zenginlik, mutluluk ve kut
getirecegine inanirlar. Buna karsilik, bu uygulamalara uymamanin ve kutsal varliklara saygisizlik
etmenin yoksulluga yol agacagini diisiintirler (Axaraii, 2011: 83).

Boyle olagantistii bir giice sahip olduguna inanilan hayvanlar i¢in ‘kiyesi var’, yani ‘kutsal
bir giicli var’ denir; bu hayvanlarin kendileri de kutsal kabul edilir. Hayvanlarin ve esyalarin
tasidig1 kutsal gilice saygi gostermemek, bu giiciin 6fkesine yol acar. Kutsal giiciin 6fkesi ve gazabi
ise ‘kesir’, yani ugursuzluk ve felaket olarak adlandirilir”.

Halk inanislar1 ve yasaklar, psikolojik agidan, basit diisiinme bigimlerinden dogan bir inang
tiriidiir. Bunlar, yasam siirecinde zamanla sekillenen, ayni etnik toplulugun tiyelerince paylasilan
ve gogebelerin diislince diinyasinda yer edinen psikolojik 6zelliklerdir. Yasaklar ve inanislar;
topluluk i¢indeki erkekler ve kadinlar, bityiikler ve kiigiikler, oglanlar ve kizlar gibi farkli gruplara
yonelik olarak dile getirilmistir.

Halk inaniglar1 ve yasaklar, mitolojiyle yakindan iliskilidir. Britanyali aragtirmaci Karen
Armstrong, The Battle for God (Tanr1 i¢in Miicadele) adli eserinde mit hakkinda soyle yazar:

“Miti yalnizca akil yoluyla anlamaya ¢alismak yanligtir. Efsanelerde sakli hakikatleri, tipki
resim, siir, heykel ve miizikte oldugu gibi, ancak kalbinizle hissedebilirsiniz...”

“Mitler, ancak gelenek ve goreneklerle i¢ ice gecip onlarla biitiinlestiginde halk inanislarina
ve yasaklara estetik acidan canlilik kazandirir. Icerigi kutsal anlatilarla zenginlesen gelenek ve
uygulamalar, bunlarin kutsal anlamin1 ortaya ¢ikarir ve hayatin derin sirlarin1 anlamamiza imkan
verir (Alpysbay, & Baltymova, 2025: 17-29).

Mitlerle gelenekleri birbirinden ayirmak olduk¢a zordur. Bu alani kapsamli bigimde
aragtiran bilim insanlar1 bile, ‘Once geleneksel uygulamalar m1 ortaya ¢ikti, yoksa efsaneler mi
bunlarin olugmasina yol act1?” sorusunda ortak bir sonuca varamamistir. Mitler, mistisizmle, yani
gizemli ve goriinmeyen alemle siki bir iligki i¢indedir.

Gelenekler ve peygamberler araciligiyla aktarilan ilahi uygulamalar olmasaydi, yalnizca
dini 6giitler ve efsaneler yetersiz kalir, tasidiklar1 anlam insanlar i¢in tam olarak agiga ¢ikmazdi.
Bir benzetmeyle ifade etmek gerekirse, gelenege doniismeyen ve giinlilk yasama yerlesmeyen
efsaneler, kagida yazilmig notalar gibi kuru birer soyutlamaya doniisiir. Notalar ancak bir miizik
aletiyle calindiginda insanin ruhunu dinlendiren essiz ezgilere doniisiir (Temirkhanov, &
Abzhalov, 2023: 34).

Ayn sekilde, mitler ve efsaneler de ancak gelenekler kusaktan kusaga aktarildiginda ve
igtenlikle yasatildiginda insana teselli verir, ruhuna ilham katar” (Bomaitysier, 2017: 20).

Giinlimiize ulagan halk inanislar1 ve yasaklarin birgogunun putperestlikten kaynaklandigini
yukarida belirtmistik. Taninmis etnograf ve Tiirkolog E. A. Divayev, dini inanislarla ilgili
etnografik malzemeler toplarken Kazak halkinin yasaminda eski donemlerden kalan su
“putperestlik” izlerini tespit etmistir:

1. Yeni gelin, kaympederinin evine ilk kez girdiginde ocaktaki atese bir par¢a koyun yagi
atar.

2. llkbaharda Kirgizlar, kislaktan yaylaya ilk kez go¢ ederken iki ayr1 yerde biiyiik atesler
yakar ve yiik ylikli develeri bu ateslerin arasindan gegirir.

3. Cocugu olmayan kadin, babasinin evine geri gonderilmez; kutsal kabul edilen yerlerde
gecelemeye, kandil veya ates yakmaya gonderilir.

4. “Otagas1” yani aile reisi sozii, “atesin sahibi” anlamindan gelir. Ayrica “tiitiin”, yani

“duman” s6zii de vardir.

5. Bir kisi 6ldiikten sonra kirk giin boyunca yagl fitillerle kirk kandil yakalir.
E. A. Divayev, biitiin bu uygulamalarin Kazaklarda Islamiyet’ten dnce atese tapmma kiiltiiniin
bulundugunu agik¢a gdsterdigini belirtir.
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Islamiyet dncesi dini inanislarin izlerini belirleme konusunda Divayev’in goriisleri, Sokan
Velihanov’un goriisleriyle birgok noktada ortiismektedir. Ornegin Velihanov, Kazaklarda
Samanligin Kalintilari adli galigmasinda atese tapinmayi ve bununla baglantili ¢esitli uygulamalari
Samanligin izleri arasinda sayar. Atesle arinma, atesin diigiin torenlerindeki rolii ve 6len kisi i¢in
kandil yakilmasi gibi uygulamalar bunlara 6rnektir.

E. A. Divayev, Kazak halk inanislar1 hakkinda soéyle yazar: “Bir koyun siiriisiiniin 6niinii
kesmek veya siiriiyii yararak arasindan gegcmek dogru degildir. Ciinkii koyunlarin otladig1 yerde
Hizir Peygamber dolasir.” Divayev ayrica, Kazaklarda ev sahibi yemekten tatmadan bagkalarinin
yemege baslamamasi gerektigine iliskin bir inanigin, yani gelenegin bulundugunu belirtir. Bu
inanista gegmisin izlerini goriir (Oxiramm, 2005: 77).

Kazak halkinin gelenek ve goreneklerine daha yakindan bakalim. Yalnizca bir ¢ocugun
diinyaya gelisiyle ilgili bile ¢ok sayida gelenek, toren, adet, inanis ve yasak bulunmaktadir. Ustelik
bu uygulamalar, cocuk daha dogmadan baglar. “Kursak sasu” ve “jaris kazan” gibi gelenekler
yerine getirilir.

“Kursak sasu”, yeni gelinin hamile kalmasiyla ilgili bir gelenektir. Hamilelik haberini
duyanlar, ailenin evine gelerek kutlama amaciyla sekerleme gibi yiyecekler sagar ve iyi dileklerde
bulunurlardi. Komsu kadinlar, iyi yiirekli arkadaslar1 ve iyi anlastig eltileri, aserdigi yiyecekleri
yiyebilmesi i¢in ¢esitli tathilar ve lezzetli yemekler hazirlayip evine goétiiriirlerdi. Kayimvalidesi ise
“Atalarin ruhlar gelini koruyup kollasin” diyerek evin sag tarafindaki ahsap kafes duvara beyaz
bir ortii baglardi (bomaityier, 2017: 21).

“Jaris kazan” gelenegi, dogum zamani gelen kadinin bebegini diinyaya getirecek olmasinin
sevinciyle gerceklestirilirdi (Kynico, 1994: 5). Hamilelik boyunca kadinin haram yiyecekler
yememesine, Kirli yerlere basmamasina ve kavgalara karismamasina dikkat edilirdi. Bebegin akillt
ve kavrayishh olmasi dilegiyle annenin aserdigi yiyecekler miimkiin oldugunca karsilanirdi.
Cocugun kana susamis biri olmamasi igin anneye kesilen hayvanin kani gosterilmezdi. Dokuz ay
boyunca temiz yiyeceklerle beslenmesine 6zen gosterilir ve kendisine glzel s6zler sdylenirdi.

Kadimi disaridaki kétiiciil gliclerden, halk inanisindaki adiyla cin ve seytanlardan korumak
amaciyla muska, nazar boncugu ve igne takilirdi. Muska boyna asilir ya da gogsiin alt kismina
yerlestirilen kiiciik bir muska kesesine yedi kiiclik tas dikilirdi. “Kotii s6zilin ve nazarin tasa
degsin” anlamindaki “Til-kdzim tasqa” s6zii de bu uygulamayla iliskilendirilirdi (Kaliyev, 1994:
11-12).

Hamile kadin, tizerlik otu —baz1 yerlerde ardig—, tuz ve ates kullanilarak kotiiliklerden
arindirilmaya calisilirdi. Nazarin ve zararli biiyiilerin etkisinin kirmizi beze gecip yok olmasi
dilegiyle, sahip oldugu esyalara kirmizi kumas baglanirda.

Yukarida da belirttigimiz gibi, Kazak halki hamile kadinin beslenmesine 6zel nem verirdi.
Kazaklar arasinda yaygin bir inaniga gore hamile kadin deve eti yememeliydi. Hamilelik sirasinda
deve eti yiyen kadinin ¢ocugunu on iki ay boyunca karninda tasiyacagmna inanilirdi. Cesitli
biyolojik nedenlerle dogum geciktiginde, hamile kadin devenin karninin altindan veya 6niinden
birkac kez gecirilirdi. Béylece dogumun daha cabuk gergeklesmesinin saglanacagi diistiniiliirdii
(Kaliyev, 1994: 12). Ayrica, bebegin yarik dudakli dogacagina iliskin inanis nedeniyle hamile
kadina tavsan eti de yedirilmezdi.

Bebegin diinyaya geldigi giin, dogum yapan annenin beslenip giiglenmesi i¢in uygulanan
“kalja” gelenegi kapsaminda kesilen koyunun boyun omurlar1 haglanir. Ardindan, bir araya gelen
kadinlar omurlarin tizerindeki etleri digleriyle degil, parmaklariyla siyirarak yerler. Etnograf A. T.
Toleubayev, bu uygulamayla ilgili olarak, boyun omurlarinda et veya sinir birakilmasinin bebegin
gozlerinde iltihaplanmaya yol agacagina inanildigini belirtir (Toney6aes, 1991: 75).

Etleri temizlenen boyun omurlari, “Bebegin boynu giiclensin” dilegiyle giris kapisinin st
pervazina asilir. Kemikler, bebek basini dik tutabilecek duruma gelene kadar orada birakilir. Bu
inanis, aile biiyiikleriyle birlikte yasayan ailelerde oldukca yaygindir.

Cocuklarla ilgili halk inanislar1 ve yasaklarin ¢ogu, goz degmesi ve sozle nazar degmesi
gibi inanglarla baglantilidir. Demirin ve atesin koruyucu giicii olduguna iliskin eski inanig
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dogrultusunda, biiyiiniin etkisini 6nlemek amaciyla besigi ve “stimek’ ad1 verilen, bebegin idrarini
besigin altindaki kaba aktaran olugu kizgin demir masayla daglama gibi uygulamalar yapilir. Bu
uygulamalari yerine getirme gorevi dogum yapan kadina verilir.

Giliniimlizde de Kisi Jalanas koylinde, iizerinde birden fazla daglama izi bulunan eski
besiklere rastlanmaktadir (Oxiranu, 2006: 34).

Kazak koylerinde, bebek yalniz kaldiginda yastiginin altina bicak koyma seklinde bir
inanig vardir. Cesitli muskalarin da koruyucu olduguna inanilirdi. Bu amagcla bebegin basucuna
kurt pencesi, bazen de Kartal pengesi veya at toynagi asilirdi. Ulken Karatal kdyiinde eskiden
besigin altina kirpi derisi asilirdi. Cocugun takkesine puhu kusunun tiiyiinii takmak yayginken
korunma amaciyla dua okunmus iiggen muskalar ve boyun muskalar1 tasimaya daha seyrek
rastlanirdi (OpsiaOexos, 2002: 43-44).

Kazaklar, yeni dogan bebegi biraz giiclenene kadar herkesin gdérmesine izin vermez,
bdylece onu nazardan korumaya calisirlardi. Nazar degmemesi i¢in bebege is de siiriiliirdii.

Kazak toplumunda geng anneler, bebek bakimiyla ilgili inaniglara ve yasaklara titizlikle
uyardi. Aile biiyiikleri de bunlarin uygulanmasini gézetirdi. Bu konudaki baslica yasaklardan biri
emzirmeyle ilgiliydi. Kadin, bebegini emzirirken basini acik tutmazdi. Halk inanisina gore seytan,
kadinin sagindaki kiri bebegin emdigi siite karistirabilirdi. Bunun bebegin ruhunu kirletecegine,
icine kotiiliikk yerlestirecegine ve biiyiidiiglinde kimligine yabancilasmis, sorumsuz ve soz
dinlemeyen biri olmasina yol agacagina inanilirdi. Bu nedenle bilingli kisiler, gelinin saglarimni
ortmesine biylk énem verirdi (bomaityser, 2017: 23).

Emzirmeyle ilgili bir bagka inanis da bebegin abdestsiz emzirilmemesi gerektigiydi. Bu
yasagin temel amaci, kisisel temizligi ve bebegin sagligini korumak olarak aciklanmaktadir.

Her milletin, bebeklere ad verme konusunda kendine 6zgii bir kiiltiirii ve gelenegi vardir.
Kazak halkinin da ad verirken gozettigi belirli ilkeleri olmustur.

Kazaklarda, bir ailenin ¢ocuklar1 kiiglik yasta art arda hayatin1 kaybediyorsa, yeni dogan
cocuga Kiisik, itbay, itemgen, Malay ve Basay gibi hos karsilanmayan adlar verilirdi. Bunlarin
yani sira Tursin, Almas, Aman, Otegen, Otepbergen, Tolegen, Elemes, Olmes ve Turar gibi adlar
da ayn1 inanig dogrultusunda tercih edilirdi. Bu uygulama, “Cocugun 6mrii uzun olsun” dileginden
dogmustur.

Genel olarak halk inaniglarinin, toplumun inancindan, iyi niyetinden ve igten dileklerinden
kaynaklandig1 sdylenebilir.

Bir ailede dogan ¢ocuklarin hepsi kiz oldugunda ve erkek g¢ocuk beklenirken yine bir kiz
diinyaya geldiginde, sonraki ¢ocugun erkek olmasi dilegiyle kiza Ulbolsin, Ulbala, Ultu, Ultugan,
Janil veya Janilan gibi adlar verilirdi.

Uzun siire Ozlemle beklenen ¢ocuklara ise ¢ogunlukla Allabergen, Aldabergen,
Kudaybergen, Tuyak, Tilegen, Tilepald:1 ve Tileubergen adlar1 konulurdu.

Bebegin dogdugu zamana, yere, mensup oldugu topluluga ve dogum sirasindaki kosullara
gore Aytugan, Ramazan, Erejep, Naurizbay, Kantarbay, Jaylaubay, Kazanbay, Boranbay,
Taskenbay, Buharbay, Jeldibay, Janbirbay, Sirbay, Edilbay, Almat, Naymanbay, Adaybay, Jenis,
Kuanis, Bazarbay, Amankeldi, Toregeldi, Kojageldi, Joldibay ve Oljabay gibi adlar da verilirdi.

Babasiin veya dedesinin yasina gore ¢cocuga Elubay, Alpisbay, Jetpisbay, Seksenbay ve
Toksanbay adlarinin verilmesi de bir gelenektir. Bu adlar sirasiyla elli, altmis, yetmis, seksen ve
doksan yasla iligkilidir.

Ornegin yagmur, ad seciminde etkili olabilirdi. Saganak yagmurlu bir giinde dogan ¢ocuga
Janbirbay adi verilirdi (AGsimkaceiMoB, 1993). Yagmurun ardindan topragin yesermesi ve
bereketin artmasiyla baglantili olarak bu ad, cocugun hayvanlarinin ¢ogalmasi ve zengin olmast
dilegini tasirdi. Bebek diinyaya geldiginde kdy halki go¢ halindeyse ona Kdserbay adi verilebilirdi.

Orug¢ doneminde dogmak Orazbay adina, serce kusu Torgaybay adina, kartal ise Biirkitbay
adina ilham olabilirdi. Bir baba, sevgili ogluna Ayjan adini vererek onu yeni dogan ay gibi giizel
buldugunu ve kendi cani kadar sevdigini ifade ederdi.
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Bebege Kaskirbay adinin verilmesi, onun kurt gibi cesur ve gii¢lii olmasi; Juldizbay adinin
verilmesi, yildiz gibi parlayan, giizel bir insan olmasi; Baktibay adinin verilmesi ise mutlu olmasi
dilegini yansitirdi (Tumashbay, & Tankish, 2025: 52-65).

Cocugun gelecegine dair umutlarla, zengin olmasi dilegiyle Sansizbay, Jutamas,
Munaytpas ve Emirbek; saygin biri olmas1 dilegiyle Kadirbek; alim olmasi dilegiyle Galimbek,
Danabek, Kari ve Kazi adlar1 verilir. Cesur ve yigit olmasi ic¢in Jolbaris, Aristan, Batir ve
Kaharman; uzun émiirlii olmast i¢in ise Omirzak, Januzak ve Képjasar gibi adlar da tercih edilir.

Bu uygulama, Kazaklarin “Giizel s6z, bereketin yarisidir” atasoziiyle ortiismektedir. Hayat
tecriibelerinde, dilekleri gergekleserek ¢ocuk sahibi olmayanlarin ¢ocuk sahibi oldugu, oglu
olmayanlarin ise bir ogula kavustugu goriilmistiir. Bu nedenle atalardan kalan bu gelenek
sUrddrilmistiir. Ayrica, bu geleneklerin giiniimiiz ezoterizm savunucularinin “Her diisiince maddi
gerceklige doniislir” goriisiinii de destekledigini diisiiniiyoruz.

Cocuk diinyaya geldiginde “sildehana” adi verilen bir kutlama yapilir. Bu gelenek, halk
inanisina gore “sil” adli cinin yeni dogan bebegi kagirmasini onlemek amaciyla uygulanirdi. Biitiin
koy halki sildehanada toplanir, sabaha kadar sarkilar séyler ve dans ederdi. Boylece cinin eve
yaklagmasinin engellendigine inanilirdi. Kazak halkinin animist diinya goriisiiyle baglantili olarak
sekillenen bu gelenek, glintimiizde de varligini stirdiirmektedir.

Yeni dogan bebege ilk olarak dikisleri disa gelecek sekilde dikilmis bir giysi giydirilir. Bu
giysiye “it kdylek” veya “it jeyde”, yani “kopek gomlegi” ad1 verilir. Kazaklarda kopekle ilgili yer
adlar1 ve kisi adlar1 olduk¢a yaygindir. Kopekle baglantili geleneksel uygulamalar, halk inaniglari
ve yasaklar, onun eski donemlerde bir totem olarak kabul edilmis olabilecegini diistindiirmektedir.

Eskiden Kazaklarda, bir kadinin ¢ocuklari yasamayip art arda oOliiyorsa, yeni dogan
bebegine giydirecegi ilk gomlek once bir kdpegin basina gegirilir, ardindan bebege giydirilirdi.
Boylece yeni dogan ¢ocugun hayatta kalacagina inanilirdi. Bu gomlegin “it koylek™ olarak
adlandirilmasi da buna baglanir. Halk arasinda kisinin kendisinden kiiciik birine, “Ben senden 6nce
it koylek eskittim” diyerek yasca biiylik oldugunu belirtmesi bosuna degildir (Kartaeva, &
Kalniyaz, 2017: 195).

Bu giysinin neden “it kdylek” diye adlandirildigina iliskin dini efsaneler de vardir.
Bunlardan birine gore Yiice Allah, insanin bedenini sekillendirirken onun gobek kismindan aldig:
bir tutam balgiktan kopegi yaratir. Efsanede, Adem yaratildiktan sonra kopegin onu kirk giin kirk
gece bekleyerek Iblis’ten korudugu anlatilir. Képegin insandan ayrilmamasi, nereye giderse gitsin
ona eslik etmesi ve sahibinin hayvanlarini ve malin1 korumasi da buna baglanir.

Yine bu anlatiya gore kopek, Adem ile Havva yeryiiziine indiklerinde onlarm ilk sadik
yoldas1 olmus; onlar1 belalardan ve tehlikelerden koruyup kurtarmistir.

Yeni dogan bebege, onu kotiiliklerden korumas: dilegiyle “it kdylek” giydirme
geleneginin de buradan dogdugu anlatilir. Bebek, kirki ¢ikincaya kadar bu gomlegi giyer. Gomlek;
basma, patiska ve bez gibi yumusak kumaslardan yapilir. Dikisleri disarida kalacak sekilde
hazirlanir, kenarlar1 kivrilmaz. Yaka kismi oyulur ve bebegin basinin gecebilmesi i¢in 6n tarafina
dikey bir kesik acilir.

Bebegin kirki ¢iktiktan sonra it kdylek atilmaz. Bir anlasmazligi ¢ozmeye giden kisiler ve
diismanla savagsmaya giden yigitler, cocuklarinin bu gémlegini koyunlarina koyarak yanlarinda
tagirlardi. Cilinkii gdmlegin kendilerini tehlikelerden ve belalardan koruyacagina inanirlardi.
Cocugu olmayan kadinlara da ¢gocuk sahibi olmalar1 dilegiyle it kdylek verilirdi (bomaitysnsr, 2017:
25).

Dogum yapmamis kadinlar, yeni dogan kopek yavrularinin {izerinden atlardi. Kadin
tizerinden gectikten sonra yavrulardan biri dliirse, bunun kadinin ¢ocuk sahibi olacagina isaret
ettigi diistiniiliirdii. Kazaklar kdpegi tekmelemez, lizerine su serpmezdi. Kopege su serpen kisinin
viicudunu sigillerin kaplayacagina inanilirdi. “Jinigke” veya “kurt hastalig1” olarak adlandirilan
vereme yakalanan hastalara da tedavi amaciyla kopek yagi icirilirdi.

Kazak halkinda yeni dogan bebegi besige koyma ve besikte kundaklama gelenegi 6zenle
stirdiiriiliir. Besigin ortaya ¢ikisiyla ilgili ¢esitli efsaneler vardir. Bunlara gore ilk besik, “tobilg1”
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ad1 verilen agactan yapilmis ve bu nedenle tobilg1 kutsal agaglardan biri sayilmigtir. Bu agagtan
besik, kam¢1 ve ¢esitli kap kacaklar yapilmistir. “Besigi yakma”, “Ayak altinda birakma”, “Ona
Ozen goster” gibi 6giit ve yasaklarin da bundan sonra ortaya ¢iktigi anlatilir. Tobilg1 besikte
sallanan bebegin, biiyiidiigiinde “aslan gibi kalabalig1 yarip gececegine, kaplan gibi diismanin
yolunu kesecegine” inanilirdi (bomaiiysiei, 2017: 26).

Bebek yerlestirildikten sonra besigin tizerine yedi esya konulur. Her birinin ayr1 bir anlami
vardir. Once besik yorgani, ardindan sapan denilen geleneksel iist giysi, kebenek ad1 verilen kege
giysi, kirk, at ortiisti, dizgin ve kam¢1 konulur. Kiirk ve sapan, ¢ocugun biiyiidiigiinde halk
arasinda saygin biri olmas1 dilegini ifade eder. Dizgin ve at Ortiisii, at sahibi bir yetiskin olmast;
kebenek ve kamgi ise yurdunu koruyan bir yigit olmasi dilegiyle konulur (Kanues, 1994: 17).

Halkimizda titizlikle uyulan “Bos besigi sallama” yasag1 vardir. Efsaneye gore iblis, bos
duran besige kendi cocugunu koyar. Bu nedenle bos besigi sallamak, seytanin ¢ocugunu
sallamakla bir tutulur ve yasaklanir.

Yine bu inanisa gore Iblis’in cocugu bos besikte saklanir. Bebek besige yerlestirilmeden
once besik atesle arindirilmazsa, orada saklanan seytan bebegi karninin i¢inden diirter. Bunun
bebegin karin agrisina ve huzursuzluguna yol actigina inanilir. Bu yilizden bebegi besige koymadan
Once ardig, lizerlik otu veya yedi kiiciik ¢ira yakarak besigi arindirma geleneginin ortaya ¢iktigi
anlatilir (bonaitysier, 2017: 26).

Besige puhu kusunun tiiyiinii, baz1 bolgelerde ise kurt digini takma gelenegi, bunlarin
bebegi nazardan koruyacagina iliskin inanistan dogmustur. Bu uygulama, Kazak halkinin puhu
kusunu ve kurdu kutsal hayvanlar olarak kabul eden totemci anlayisiyla baglantilidir (OpbsiGexoB,
2002).

Anne ve babalar, yeni dogan bebeklerinin giiclenmesi i¢in onu kirk giin boyunca tuzlu
suyla yikarlardi. Bu uygulama, ¢cocugun ileride sabirli ve dayanikli olmasi, hayatinda karsilasacagi
zorluklar karsisinda yilmayan giiclii bir kisilige sahip olmasi dilegiyle yapilirdi.

Kazak halki, dogumdan sonraki ilk kirk giinii tehlikeli bir “ge¢is donemi” olarak goriirdii.
Bu nedenle yeni dogan bebek siirekli gozetilir, yaninda mutlaka biri bulunurdu. Ayrica kirki
cikmadan bebegin “siit tirnag1” denilen ilk tirnaklar1 ve “karin sa¢1” denilen, anne karnindayken
olusan saglar1 kesilmezdi. Ilk kirk giinii sag salim gegiren bebegin artik giiclenmeye basladig
diisiiniiliir, bu seving “kirk ¢ikarma” téreniyle kutlanirdi.

Erkek cocuklarin erken gelisip hizl biiyiidiigi diisiincesiyle, genellikle kirk giin dolmadan
kirklart ¢gikarilirdi. Kiz ¢ocuklarinin ise hafifmesrep degil, agirbash ve dengeli olmalar1 dilegiyle
bu toren kirk giin tamamen dolduktan sonra yapilirdi (Shadkam, & Paltore, 2018: 169).

Kirk ¢ikarma sirasinda bebek, kirk kasik suyla yikanir; tirnaklart ve saglart kesilirdi.
Burada da kirk sayis1 esas alinird1. Bebegin yikanacagi kabin dibine giimiis takilar konulurdu. Igine
glimiis konulan suyun en temiz su olduguna ve cinlerle seytanlarin bu suya yaklasamayacagina
inanilirdi.

Suya konulan her nesnenin ayr1 bir anlami vardi. Giimiis, ¢ocugun diirlist, temiz ve saf
olmasi dilegiyle suya birakilirdi. Kirk kasik su ise hayatinin bereketli olmasi i¢in dokiiliirdi. Kirk:
cikan bebegin tehlikeli donemi atlattig1 ve toplumun bir {iyesi oldugu kabul edilir; bundan sonra
bebek insanlarin arasina ¢ikarilmaya baglanirdu.

Kazaklarda, bebegin ilk kesilen sagini saklama gelenegi vardir. Cocuk biiyiidiigiinde bu
sagin ona muska olarak takilmasi adet haline gelmistir. Inanisa gére Iblis, bdyle bir ¢ocuga etki
edemez ve gucuni tiketir (bomaiiyssr, 2017: 31).

Daha sonraki sa¢ kesimlerinde ise kesilen saclar, insanlarin ayak basmadigi yerlere
birakilir veya topraga gomiiliirdii. Kazaklar arasinda sa¢in gelisigiizel etrafa atilmamasi gerektigi
diistincesi yaygindir. Kadinlarin tarakta biriken saclarmi toplayarak topraga gdommesi veya
yakmas1 da muhtemelen bu inanislardan kaynaklanmaktadir.

Sildehana ve besik toreninden sonra cocugun hayatinda biiylik bir kutlamayla
gerceklestirilen dnemli geleneklerden biri “tusaukeser”, yani ¢ocugun ayaklarina baglanan ipin
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kesilmesi torenidir. Bu toren, ¢ocuk ayakta durmaya basladiktan sonra, bir an 6nce yiiriyebilmesi
dilegiyle yapilir.

Tusaukeserde kullanilan bag, ¢ocugun biiyiiyiip gelismesi ve soyunun ¢ogalmasi dilegiyle
yesil otlardan oriilebilir. Zengin olmasi dilegiyle hayvanin kalin bagirsagindan da hazirlanabilir.
Giliniimiizde ise en yaygin kullanilan malzeme alaca iptir.

Ozel olarak hazirlanan bu alaca ip, hayat1 simgeler ve derin bir dini-felsefi anlam tasr.
Hayatta her sey ciftler halinde yaratilmistir. Karanlik ve aydinlik, sicak ve soguk, yasam ve oliim,
iyilik ve kotlluk bunun érnekleridir. Bunlar her zaman bir arada bulunur.

Tusaukeser toreninde kullanilan alaca ip, ¢ocuk biiylidiiglinde bagkasinin “alaca ipini
asmasin”, yani kimsenin hakkina girmesin, hirsizlik yapmasin, bagkalarina zarar vermesin ve kotii
yola diismesin diye hazirlanir. Kisacasi bu uygulama, cocugun baskasinin malina goéz dikmemesi
ve el uzatmamasi dilegini tagir.

Kazak halkinda ¢ocuk sahibi olmak ve soyunu siirdiirmekle ilgili pek ¢ok inanis ve yasak
vardir. Bunlardan biri, ¢ocuga gémlegini ters giydirmektir. Bu uygulamanin anlami séyledir: Uzun
stire hamile kalamayan bir kadin, kiiciik bir ¢ocuga erkek veya kiz gémlegini ters giydirirdi. Erkek
cocuguna erkek giysisi ters giydirilirse oglan, kiz ¢ocuguna kiz giysisi ters giydirilirse kiz
doguracagina inanilirdi. Dini efsanelerde bu gelenegin Siileyman Peygamber’den kaldig1 anlatilir
(Bomaiiyibl, 2017: 36). Bu inanig, Kazaklar arasinda gliniimiizde de varligin siirdiirmektedir.

Sonug

Yiizyillardir Kazak halkiyla birlikte yasayan halk inaniglar1 ve yasaklar sistemi; halkimizin
yasaminda, geleneksel diisiince bi¢ciminde, orf ve adetlerinde ve giinliik hayatinda genis bir yer
tutmustur. Bu inanis ve yasaklar araciligiyla ¢ocuklarin egitilmesi, kotii aliskanliklardan uzak
tutulmasi ve karsilagabilecekleri tehlikelere karsi uyarilmasi, milletimizin manevi diinyasinda hala
yasayan bir mirastir. Bu mirasin tarihsel, etnokiiltiirel ve toplumsal agidan derin bir anlami1 vardir.

Bazi inanis ve yasaklar, eski donemlerdeki Samanlik ve Tengricilik inanglarinin izlerini
tasir. Bununla birlikte, halk inanislarii ve yasaklart Kazak milli kimliginden ayr1 diisiinmek
mimkiin degildir. Kazaklarin yasak bildiren sozleri, milli terbiyenin kaynaklarindan biridir.
Halkimiz, ¢ocuklarini kiiciik yaslardan itibaren iyilige yonelmeleri ve kotii aligkanliklardan uzak
durmalar1 i¢in bu sozlerle yetistirmistir. Kazak halkinin kokli asaletinin, yiliksek ahlakinin ve
uygunsuz davranislardan kaginmasinin temelinde, bu yasaklarin ¢ocuklara erken yaslardan
itibaren benimsetilmesi bulunmaktadir.

Gecmiste bu inanig ve yasaklarin canliliini koruyarak kusaktan kusaga aktarilmasi,
efsaneler ve mitolojik diislinceyle baglantiliydi. Yukarida ele aldigimiz, bebeklik donemine iliskin
inanis ve yasaklarin cogunun temelinde dini inanglar yer almaktadir. Insanlarm dini inanglari, bu
uygulamalar araciligiyla sembolik bir bigim kazanmistir. Maddi nesneler, davranislar, sozli
ifadeler ve zihinsel imgeler biciminde ortaya ¢ikan halk inaniglar1 ve yasaklar, simgesel 6zellikler
tasir.

Inaniglar ve yasak bildiren sdzler, halkimizin egitim anlayisinda 6zel bir yere sahiptir. Bu
sozler, terbiyenin besleyici kaynaklarindandir. Halk inanislar1 ve yasaklar, diinyanin biitiin
toplumlarinda bulunur. Ortak yonleri, her ikisinin de egitici bir anlam tagimasidir.

Bazen bir kisi i¢in “Cok inanigh, ¢ok dindar” diyerek bu iki 06zelligi bir arada
degerlendiririz. Oysa dindarlik, halk inanislarina baglilikla ayni sey degildir. Halk inanislarini bir
terbiye araci, yasaklari ise geleneklerimizle baglantili davranis kurallar1 olarak anlamamiz gerekir.
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HNCJIAM ONITO0OCOPUACBIHIATBI AJIAM BOJIMBICHI )KOHE PYXAHU
KEMEJIZEHY MOCEJIECI

AngaTna. Makanana uciam (GunocousChIHIAFBl alaM OOJIMBICHI, TaAHBIM, MOPAJIbABIK
KayanKepuIlik JKOHE pyXaHH KeMeNJCHY Mocelenepi e3apa ca0aKTacThIKTa TajlaHaJbl.
3epTTeyaiH MaKcaThl — agaMHbIH JKapaTylnIbIMeH jKoHEe 9JIeMMEH KaThIHACBIH TYCIHIIPETiH HeT13T1
GUIOCOPUSITBIK  YCTaHBIMIAPIBI  JKYHElIey KOHE OJapJblH TYJIFAaHBIH  aJlaMIepIIIiK
KaJbIITACybIMEH OaillaHbIChIH aWKbIHAAY. 3epTTey OapbIChIHAA TapuXU-(HUIOCOPUSIIBIK,
CAJIBICTBIPMAITBI JKOHE YFBIMIBIK Tayay dicTepl KonmaHbuiael. On-Kunmu, on-dapadbu, MOH
Cumna, on-Fazanu >xone M6H Apabu MmypanapbelHIaFbl TYKbIPBIMIAP HETi31H/e KapaThbUIbIC, aKbLI
MEH CCEHIMHIH apakaThlHACBI, €PIK IE€H TaFrablp, WMAHABUIBIK JKOHE KEMeN aJaM YFBIMIapbl
capanaHajbl. 3epTTey HOTIKECIHAE UCIAaMIbIK (UmocousnablK OWnay ASCTYpiHIE aJaMHBIH
JKapaTbUIFaH OOJIMBIC PETIHAE KAapacThIPBUIYbl OHBIH TaHBIMIBIK KaOULIeTI MEH MOpPaJIbIbIK
JKayarKepIIUIiriH MeKTeMeUTIHI aHbIKTaNaAbl. J{IHU-3TUKAIBIK YCTAHBIMAAP CEHIM KarualapbiH
aJaMHBIH KYHICNIKTI MiHE3-KYJIKBl KOHE KOFaMJIBIK KATBIHACTAPBIMEH YINTACTBIPCA, PyXaHH
KEeMeJIJICHY ©31H-031 TopOuesey, MOpaib/IbIK JKETUTy JKOHE 13T1 9peKeTKe YMTBUTY yAepici peTiHae
cunarranaapl. CoHbIMEH Karap (GUIOCO(DUSUIIBIK, KOJIIAMJIBIK OHE COMBUIBIK TYCIHAIpYJIEep
apachIHAAFbl EPEKILIENTIKTEep €CKEepLIil, oJapAbl O1pTYTac TY>KbIpbIMFa OIpIKTIPYIiH o/1iCHAMAJIbIK
mekTeynepl kepceruieni. Kazak gyHMETaHBIMBIHIAFBI WMAHIBUIBIK TIE€H KEMENJIIK HJesIaphbl
aTalfaH MOCENEHIH MOJCHHM-PYXaHH ca0aKTaCThIFbI PETiHAEC KapacThIpbUIagbl. 3epTTEy aaam
OOJIMBICHIH OHTOJIOTHSIJIBIK, TAHBIMIIBIK KOHE dTHKAIBIK KBIPJIAPIbIH 63apa OaliIaHbIChl HET131HIe
KapacThIPYbIH FHUIBIMU MaHBI3bIH aKBIH AN b
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The Problem of Human Existence and Spiritual Perfection in Islamic Philosophy

Abstract. The article analyses the interrelated issues of human existence, knowledge,
moral responsibility and spiritual perfection in Islamic philosophy. It aims to systematize the
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principal philosophical concepts explaining humanity’s relationship with the Creator and the world
and to clarify their connection with an individual’s moral development. Historical-philosophical,
comparative, and conceptual methods are employed. Drawing on the works of al-Kindi, al-Farabi,
Ibn Sina, al-Ghazali, and Ibn Arabi, the study examines creation, the relationship between reason
and faith, free will and destiny, morality, and the concept of the perfect human being. The findings
demonstrate that viewing human beings as created entities within the Islamic philosophical
tradition does not restrict their cognitive capacity or moral responsibility. Religious and ethical
principles connect the tenets of faith with everyday conduct and social relations, while spiritual
perfection is understood as a process of self-discipline, moral development, and striving for
virtuous action. Study also considers differences among philosophical, theological, and Sufi
interpretations and identifies the methodological limitations of integrating them into a unified
framework. The Kazakh concepts of morality and perfection are discussed as expressions of
cultural and spiritual continuity. Research emphasizes the scholarly importance of examining
human existence through the interrelationship of ontological, epistemological, and ethical
dimensions.

Keywords: islamic philosophy, human existence, reason and faith, free will, religiosity,
spiritual perfection.
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IIpo6s1eMa yess0Be4eCKOro ObITUS M TYXOBHOI0 COBEPIICHCTBOBAHMSA B HCJIAMCKOM
$pusocopuu

AHHOTanusi. B cratbe BO B3aMMOCBS3U PACCMATPUBAIOTCS MPOOJIEMBI YEIOBEUECKOTO
OBITHS, IO3HAHUS, MOPAJILHON OTBETCTBEHHOCTH M TyXOBHOT'O COBEPIIICHCTBOBAHUS B MCIAMCKON
¢unocopuu. Llenp uccrienoBaHMs 3aKIIOYAETCS B CUCTEMAaTHU3aIlMM OCHOBHBIX (UIOCOPCKUX
MOJIX0JIOB, OOBICHSIONIMX OTHOIICHUS YyeloBeka ¢ TBOPIIOM U MHPOM, a TAK)KE B BBISIBICHUU UX
CBSI3M C HPABCTBEHHBIM CTAaHOBJICHHEM JHMYHOCTA. B Xome wucciegoBaHUsi MPUMEHSIOTCS
UCTOPUKO-(PHUIOCO(CKHI, CPpaBHUTENBHBIM M KOHIENTYyaJdbHBIH METONBI aHanu3a. Ha ocHoBe
uJeH, MpeACcTaBIeHHBIX B Hacleauu anb-Kunmau, anp-Oapadu, Mon Cunsl, anb-I'azanu u MOH
Apabu, aHATU3UPYIOTCST BOMPOCHI TBOPEHHUS, COOTHOIICHHs pa3ymMa U Bepbl, CBOOOJbI BOIH U
MpEAONPECIICHHs, PEIUTHO3HO-HPABCTBEHHBIX IIEHHOCTEM ¥ KOHIEMIIMM COBEPIIEHHOTO
yenoBeKa. Pe3ynbTaThl MCCieqoBaHMs MOKA3bIBAIOT, YTO B MCIAMCKOHN (uiocodckoil Tpaauiun
MOHUMAaHWE YEeJIOBEKa KaK COTBOPEHHOTO CYIIECTBA HE OTPAHUYMBAET €ro MO3HABATEIIbHBIC
CIIOCOOHOCTH M MOPANbHYIO OTBETCTBEHHOCTh. PEIUTrHO3HO-3THYECKHE MPHUHIIMIIBI CBSI3bIBAIOT
OCHOBBI BEpHI C TTOBCEHEBHBIM MOBEJCHUEM YEJIOBEKA U OOIIECTBEHHBIMU OTHOIICHUSIMHU, TOTIA
KaK JyXOBHO€ COBEpILICHCTBOBAaHME pAaCCMAaTPUBAETCS KaK TPOLECC CaMOBOCHHUTAHUS,
HPaBCTBEHHOTO Pa3BUTHUS M CTPEMJICHUS K JOOpPOACTENBbHOU nesTenbHOoCcTH. Hapsimy ¢ »Tum
VUUTBHIBAIOTCS  Pa3nuuusi Mexay GUIoCOPCKUMHU, KaJaMHUYeCKUMH U CYQUHCKUMHU
WHTEPIPETAUSIMA W BBISBIISIOTCS METOJIOJIOTHYSCKHAE OTPAHUYEHHUS WX CBEJACHUS K €IUHON
KoHLenuuu. Waenm pemuruo3HOCTM M COBEPUIEHCTBA B KAa3aXCKOM  MHPOBO33PEHUU
paccMaTpUBalOTCS KaK KYJIbTYPHO-AYXOBHOE TPOJOJDKEHHE JIaHHOW HHTEIUICKTYaJbHOU
Tpaauiuu. MccnenoBanre noau€pKuBaeT HayuYHYI0 3HAYUMOCTh PACCMOTPEHHUS YEITOBEYECKOTO
OBITHS BO B3aMMOCBSI31 €0 OHTOJIOTMYECKHUX, THOCCOJIOTHISCKUX M ATHICCKUX aCTICKTOB.

KuroueBble ciioBa: nciamckas gunocodus, uenoBeueckoe ObITHE, Pa3yM U Bepa, cBo0o1a
BOJIM, PEJIUTHO3HOCTh, TyXOBHOE COBEPIIICHCTBOBAHHUE.
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Islam Felsefesinde Insan Varlig ve Manevi Kemal Meselesi

Ozet. Makalede Islam felsefesinde insan varlig1, bilgi, ahlaki sorumluluk ve manevi kemal
meseleleri birbiriyle iligkili bigimde ele alinmaktadir. Arastirmanin amaci, insanin Yaratict ve
alemle iliskisini aciklayan temel felsefi yaklasimlari sistematik bir sekilde ortaya koymak ve
bunlarin  bireyin ahlaki olusumuyla iliskisini belirlemektir. Caligmada tarihsel-felsefi,
karsilastirmali ve kavramsal analiz yontemlerinden yararlanilmistir. Kindi, Farabi, ibn Sina,
Gazzali ve Ibn Arabi’nin diisiinceleri temelinde yaratilis, akil ile iman arasindaki iliski, irade ve
kader, dindarlik ve insan-1 kdmil kavramlar1 incelenmektedir. Arastirmanin sonuglari, Islam
diisiince geleneginde insanin yaratilmis bir varlik olarak kabul edilmesinin onun bilissel yetilerini
ve ahlaki sorumlulugunu ortadan kaldirmadigini ya da sinirlandirmadigini géstermektedir. Dini ve
ahlaki ilkeler, inan¢ esaslarini insanin gilinliikk davramislart ve toplumsal iliskileriyle
iliskilendirirken manevi kemal, kisinin kendini egitmesi, ahlaki yonden gelismesi ve erdemli
davraniglara yonelmesi siireci olarak ele alinmaktadir. Bununla birlikte felsefi, kelami ve tasavvufi
yorumlar arasindaki farkliliklar dikkate alinmakta ve bunlari tek bir biitiinciil yaklasima indirgeme
girisiminin metodolojik sinirliliklar1 ortaya konulmaktadir. Kazak diinya goriisiindeki iman ve
kemal anlayiglar1 ise sdz konusu meselenin kiiltiirel ve manevi devamliligi baglaminda
degerlendirilmektedir. Calisma, insan varliginin ontolojik, epistemolojik ve etik boyutlarinin
karsilikli iligkisi cergevesinde incelenmesinin bilimsel dnemini ortaya koymaktadir.

Anahtar kelimeler: islam felsefesi, insan varligi, akil ve iman, irade 6zgiirliigii, dindarlik,
manevi kemal.

Kipicne

Ucnam ¢unocodpuschiHIarsl ajaM Macellecl TEK JKapaThUIbIC Typalibl TYCIHIKIIEH
mekreaMmenai. On ajaMHBIH QJIeMAEri OpHbI, aKblI-OH MYMKIHJIT, CEHiMi, €pKiH TaHJayhbl,
JKayarKepIIUIri KOHE pyXaHU KeMelJIeHylMeH OalIaHbICThl KapacThlpbuiagsl. OpTarachIpiibIK
apab-MyChbUIMaH Oilay JocTypiHze OyJ1 Macenenep iHU JyHHEeTaHbIMMEH KaTap (GUI0co(puUsIIbIK
JKOHE HTUKANBIK 13/ICHICTEpJIH MaHbI3/bl OarbIThiHAa alHanAbl. COHIBIKTAH ajaM Typaibl
Ke3KapacTap/pl OChl e3apa OaillaHblcTap asChIHAA KapacThlpy HciaaM (UIOCO(PUICHIHBIH IHIKi
KONTYPJIUIITIH TEPEHIPEK TyCIHYre MYMKIHJIIK Oepeil.

KypaHn MeH xaiuc MychbUIMaH IbIK JYHUETAHBIMHBIH HET13T1 MOTIH/IIK HET13/iepiH Kypanbl.
Anaiina ucinam QuiocoUsChIH TE€K OChl MITIHAEpre acajfaH TYCIHIIPMEIEPMEH IIEKTey
KETKITIKCI3. MyChITMaH OWIIBLIAAPHI OONMBIC, CEOENTLTIK, TaHBIM, *aH, OAaKBIT KOHE KOFaM
MOceJIeNepiH Jie KeHIHeH Taiukpuiaabl. OChl TYPFBIIaH CEHIM MEH OUTIMHIH apaKaThbIHACKHI UCTIaM
¢brocopusCHIHAAFBI MaHBI3AbI MACENENepAiH Oipi peTiHAe KalbIITaCThI.

3epTTeyniH ©3eKTUIIr JIHM CeHIM MEH aJaMIepLIUIK OpeKeTTiH e3apa OailaHbICHIH
TYCIHAIPY KaKETTUIINMEH alKbIHAanaAbl. AJJaMHBIH CEHIM1 OHBIH KYHJENIKTI MiHE3-KYJIKbIHA
Kanmail ocep ereni, JKapaTylIbIHBIH KYIipeTi MEH aJaMHBIH JKayamKepIIuliri Kamai yumieceni,
pyXaHH KeMeJJeHy 1MKI ToKipuOeMeH FaHa IeKTele Me, djjie KOFaMJbIK KaThlHacTapiaa Ja
KOpiHE M€ JIeTe€H CypaKTap HCIaMIbIK AHTPOIOJIOTUSHBI OHTOJOTHSUIBIK, TaHBIMBIK >KOHE
ATHKAIBIK TYPFBIIaH KapacTBIPYAbI KQKET €Te/i.

3epTTeyiH MaKcaThl — uciaaM GUI0CO(pUACHIHAAFBI a1aM OOJIMBICHIH TYCIHAIPETIH HET13T1
YCTaHBIMIAPABI JKYHeNen, TaHbIM, MOPAJBJABIK JKAYalKEepIIUTIK JXOHE PYXaHW KEeMeENJIeHY
apachIHAaFbl cabaKTaCTHIKTHI aiiKpIHAay. OChbl MaKcaTTa aJaMHBIH JKapaThlIBICKI MEH MopTebec,
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aKblJ MEH CEHIMHIH apakaTbIHAChl, UIMAH/BUIBIK, €pIK NEH TaFIblp, KeMeJ TYJIFa >KOHE OHBIH
MOJICHH KOPIiHICTEpi TaiaHa bl Makaa nciaMIbIK OMIBIH OapIIbIK OaFbITTAPBIH TOJBIK KAMTY/IbI
MaKcat eTIeN/Ii; HeTi3ri Ha3ap aTajFaH MAceselepAiH YFBIMIBIK KOHE Ma3MYH/IbIK OaillaHbIChIHA
ayapbUIa IbL.

3eprrey aaicTepi

3eprreyne Tapuxu-(QUIOCO(USIIBIK, CATBICTBIPMAJIbl KOHE YFBIMIBIK Tajaay oIicTepi
KOJITAHBUTIBL. Tapuxu-QriIocopusuIbIK TICLT alaM Typajibl Ke3KapacTap.ibl OJapIblH KAJbIIITACY
OpTachIMEH OailyIaHBICTBIPA KapacThIPYFa, CANBICTBIPMANBI Taygay Qruiocodus, KomaMm xKoHE
COTBUIBIKTAFbl OPTAK JKOHE EPEKIIEICHETIH YCTaHBIMIAPAbl aHBIKTayFa MYMKIHIIK Oep/Ii.
YFRIMABIK Talfay «KYIIIBUIBIKY, «aKbUD», «MMaHIBUIBIK», «EpiK», «PyXaHH KEMEIICHY»
YFBIMJIAPBIHBIH Ma3MYHBIH HaKThUIayFa OaFbITTalNbl. 3EPTTEYAiIH IEPEKKO3IiK HETi3iH HCiIaM
¢dr1ocopusACH MEH ATUKAChIHA KATHICTHI KIIACCUKANIBIK JKOHE Ka3ipri eHOeKTep Kypaiabl.

Hoartexuenepi :koHe TaTKbLIAY

ZKaparbLibIc JKoHe aJaMHBIH dJIeM/Ieri OPHbI

VcnamapIKk TyHHETaHBIMAA alaMHBIH KapaTbUIFaH OOJMBIC PETiHAE TYCIHAIPLTYl OHBIH
JKapatyuiblFa KaTbIHACBIH aHBIKTalIbl. ByJ1 KaThIHAC alaMHBIH JepOECTITiH TOJIBIK )KOKKA LIBIFAPY
MarbIHACBIHA €MEC, OHBIH TIPHIUTITIHIH TYIKI HETi31H JKOHE KayalKepUIUliK aschlH Oenriiey
TYPFBICBIHAH KapacThIpbUIaibl. AJlaM ©3 OOJIMBICHIHBIH IIEKTEYILIITTH Ce€31HE OTBIPHIN, OMIpPiHIH
MarbIHAChl MEH OPEKETIHIH emmeMaepin i3aeiai. Ocblian KapaTbUIbIC TYpaibl Mocese alaMHbIH
KaJail maiiia 60FaHbIH TYCIHAIPYEH OHBIH KaJlaif eMip CYpyi KepeKTiriH nailbiMaayra yiacasbl.

On-Kunaunig amam  Typanibl NaibIMAaynapblHAa IKapaTbulbic TEH KailTa Tipiry
apachlHAaFbl OalIaHbIC aJABIHFBl OpbIHFA MIbIFa/bl. OHAarbl Yok OOWbIHIIA, OOIMBICTHI aJIFall
KapaTKaH KYJIIpeTTiH OHBI KaiiTa KaJmblHa KeJITipy MYMKIHAIr TepicKe mbFapbuiMaiIsl. MyHaa
a/laMHbIH Taiij1a 00JIybl MEH KOMBLITYBI XKaJlllbl OOJIMBICTBIH ©3repicTepiMeH cabaKTacThIPbLIAIbL.
F. EciMHIH XpecToMaTHsChIHA CYHEHIN OeplIreH Ochl MaibIMIay KapaTbUIbIC CEHIMIH aKbJIMEH
Tycinaipyre ymteuibicThl kopcereni (Ecim, 2004: 31).

byn TtycinnipyniH ¢unocoduanblk MoOHI aJaMHBIH TaOWFH OOJMBICHI MEH JIIHU
MaFbIHACBIHBIH KaTap KapacThIPbUIYbIHAA. AJlaM JIeHecl e3repicke YIIBIpaThIH JYHUETe KaTaIbl,
01paK aJlaMHbIH ©MIpJIIK MaKcaThl TEK JIEHENIK TIPIILTIKIEH enmeHoei 1. COHABIKTaH jKapaTbUIbIC
Mocelieci )KaH, TaHBIM KOHE KayalKepIIIiK YFbIMAapbIHA XKOJ amabl. AKbUIIBIH MIEKTSYIUTINH
MoOMBIHAAQY Ja oWjayqaH Oac TapTy[bl €MecC, aJaM TAaHBIMBIHBIH MYMKIHJIIN MEH ILIeKapachblH
allKpIHaY/1bI TANAIl eTe/l.

Kypanaarsl aHTPOMOJOTHSUIBIK TYCIHIKTEPIIH XaJUCTIK ASCTYPAEri TYCIHAIpyJIepMeH
Oaitmanbicel JI. W. TyxBarynnuHaHbIH 3€pTTEyiHE CYHEHE OTBHIPbII KapacThIpbliaabl. by
OailaHBICTHI MOTIHIEPIIH O1piHAETT Ma3MYH/IbI €KIHIIICI TOMBIKTBIPHIT, HAKTBUIAUTHIH TYCIHAIPY
KEHICTIT1 peTin/e naitbimaayra 6onasel. lereamen Kypan MeH xaaucTiH MopTeOeciH TEHECTIpyre
HeMece OJIap/blH MOTIH/IK KbI3METIH Oipaeit nen kepceryre 6onmMaiiapl. @uitocousibIK 3epTTey
OJIApJIBIH aJlaM TYpaJbl TYCIHIK KaJIBIITACTHIPYIAFbl ©3apa KAaThIHACBIH aXXKbIpaTa KapacThIPYbI
kaxer (TyxBarymnuna, 2002: 74).

Anam OonMbicbiH «KapaTymsl — oneM — ajam» KaThIHACHl apKbUTBI Talay OHBIH
JYHUETAHBIMJIBIK OPHBIH allyFa MYMKIHIIK Oepeni. byn xatap KapaTymisl MeH jkapaTbUiFaH
QYHHEHIH OipTekTi OonMbIC ekeHiH Ouimipmeiini. O ajgaMHBIH oieMIl TYCIHYl, €3 OpHBIH
Oaranaybl >xoHe JKapaTyliblFa KaThIHAChIH MaiibIMAaybl apachlHJarbl OaillaHBICTBI KOpPCETeNl.
COHJIIPIKTaH aTajFaH KaThIHACTHI OHTOJOTUSUIBIK TEHIIK PETIHIE €MeC, MICeNeNep Il Kyheneyre
apHaJFaH Tanjay YJrici peTinae KoJJaHFaH OPbIHJIBL.

AJnlaMHBIH TaOWFaTTarbl EPEKIIEeNITl OHBIH TaHBIMIBIK KaOUIETIMEH JKOHE CaHaJIbI
opekeTiMeH OaiaHBICTRIpbUIFAaH. MyHJAll epeKilenik TaOMFaTThl IIEKTeyCi3 MaiganaHyIbIH
Heri3iHe aifHaiMaybl THic. AjaM MopTeOeciH (QUIOCOUSIBIK TYPFbIIaH Tajiiay OHBIH
MYMKIHIIKTEpIMEH Oipre coJl MYMKIHAIKTEP/I1 KOJIaHY )KayarKepIIUIIriH 1e KAMTHABL. AJaMHBIH
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JKOFapbl OpHBI Typasbl MalbIMIAy ©31HAIK apTHIKIIBUIBIKTEI JOpINTEyMEH IIEKTEIMEeH, MiHe3-
KYJIbIKKA KOMBUIATHIH TaJalThl KYIIEHTKEH KarFai1a ’TUKAIbIK Ma3MYHFa ue 00abl.

AKBLI MeH CeHIMHIH aJlaM TaHBIMBIHIAFbI APAKATHIHACHI

Hcnam dpunocodusiceina TaHBIM Macelieci CEHIMMEH OalIaHbICTHI KapacThIPhUIFAaHBIMEH,
OHBIH OapJbIK OKUTl aKbUIABIH peJliH Oipzei TyciHaipreH *okK. Punocopus exinaepi YFbIMAbIK
JONIETIICYTe JKOHE KHUCBHIHIBI TMalbIMaayFa OachIMIBIK Oepce, Kolamaa CEHIM KaruJallapbiH
JIONeNIey MEH KOopray MaHb3Ibl 0ol CONBUIBIKTA 1IIKI TOXipuOe, pyXaHU TopOHe KoHE
aJlaMHBIH ©31H ©3repTyl epekile OpblH anfibl. byna OarpITTap apachlHIarbl albIpMAIIbUIBIKTAP
onapabiH 0ip-OipiMeH MyJie OailiaHbICChI3 OOIFAHBIH OLIipMEi.

E. A. ®ponoBaHbIH CEHIM MEH O1iM Typajbl eHOeriHe CYHEeHIeH TallJlay MYChUIMaHIbIK
JTYHHETAaHBIMJIAFbl TAaHBIM MOCENIECIH KEH MOJICHH ©3repiCTepMeH OainaHbICThIpanasl. OcChl
TYPFBIIaH CEHIM MEH O1TIM1 TeK KapChl KOMBUIFAH €Ki KYOBUIBIC PETIH/IE KapacThIPY KETKUTIKCI3.
Omnap xei6ip Mocenenepae O6ipiH-0ipi HEri3eyre YMThIICa, 0aCKa TYCTap/1a TAHBIMHBIH IIETT MEH
JIOJICIJIIH CUMAThl JKOHIHJE MIKipTaiac TyFbi3aabl. MoceneHiH (uiIoco(UsIIbIK Ma3MyHBI OCBHI
KaThIHACTAP/IbIH HAKThI KaJlall KYpPbUIFAHBIH aHbIKTayaH Kepinei (Ppososa, 1983: 18).

On-Kunauain akell Typaibl UTIMIH KapacThIpFaHJa TaHBIMHBIH OPTYpJi JAEHreinepi
XbIpaThuIabl. MyH/al KiKTeYAl agaMHbIH JKapaTyIIbIHbl TOJBIK 9pi MIEKCI3 TaHYBIHBIH A€
perinae KaObuigay oOpbIHCHI3. OHBIH MaHbI3Bl aKbUIABIH KBI3METIH capaiam, OuUTIMHIH
KaJIBINTACYBIH (PMIIOCO(DUSITBIK MOCEIIe PeTiH/Ie KOIObIHAa. On-KiuHIM MypachIHa )KOHE IIBIFBICTHIK
NEPUNATeTU3MIC  apHajFaH 3epTTeyjep OChl  pAlUOHANABIK OarmapAbl  TYCIHIIpYIe
TMaii1aJIaHbLIFaH.

Konmamparel Kymalnblk cumaTTap Typalibl TalKbUlaylap Ja aJaMHBbIH TaHBIM
MYMKIHJITIMEH cabakTacanbl. Anam JKapaTymibl Typaiabl OCNTUTT YFRIMAAP apKbLIbl OWIIANIbI,
Oipak on yFeIMIApAbl ajaM OOJIMBICBIHA TOH CHNATTapMEH TOJBIK TEHECTIpy TYCIHAIPY
KHUBIHIBIFBIH TYFbI3a/1b1. OCBI ce0enTi cHnaTTap sl MOMBIHIAY, OJIAPIBIH MAaFbIHACKIH TAJ/IAY XKOHE
AHTPONOMOP(THIK TYCIHIIPYJIEH cakTaHy Oip-OipiHeH axbIpaTbulyhl kepek (Moparum, 1984).

ConbuTbIK TaHBIM/IA aJTAMHBIH 11IK1 KAJITBI MEH PyXaHU TOKIpHOeci epeKIe MaHbI3 allajibl.
Amnaiiia ochl epeKIIeniKTi OYKiJT COMBUIBIK ISCTYP aKbUIFa HEMeCe KITalThIK O1TiMIe Kapchl OOTFaH
JIETeH TYXKBIPBIMFA aWHAIBIPY Iyphic eMmec. JKekelereH TyiFalapra KaThICThl aWTBUIFaH
OKHMFanap TyTac OarbITThIH oMOeOam cUNaThiH jaonenaeMeiini. MyHna yFBIMABIK OUTIM MeH
aJlaMHBIH COJI OUTIM/II ©MIPIIIK TOXKIpuOeae urepyl apacblHaarbl ailbpMalllbUIbIKKA Ha3ap ayaapy
maHpb36! (Crenansai, 1987: 81).

On-Fazanu Typanbsl OasHAayaa ceHIM, JAQJeNjey >KOHE TIKelIel pyXaHu Taxipubde
TaHBIMHBIH SPTYPJI1 KbIpJapsl peTiHe KepiHeai. by Kbipiapabl KapanaiibiIMHaH Kyp/elire eTeTiH
HMIapTThl JKYWe peTiHAe TyciHaipyre Oosaapl, Oipak OHBI OapibIK MYCBUIMAaH OMIIBLIAAPHI
KaObUIIaFaH OpPTaK JKIKTEY JIen KopceTyre 6oamaiibl. OHBIH aHTPOIIOJIOTUSIIBIK MOHI — aJJaMHBIH
OUIreHiH, CeHT'€HIH JKoHE TOXipuOeciHe ce31HreHiH Oipael KyOblIbICKa aifHaIIbIpMaii, oapabiy
OaiiiaHbICHIH TayayFra MyMKiHik Oepyinge (Carup Anmu A6namra, 1989: 42).

N6n Apabu Typansl nmailplMiaynapjaa ajaM MeH oJeMJi TaHy pyXaHH e3iH-e31 TaHy
MoceseciMeH yimTacaapl. MyHAa KOJNJAaHBUIATBIH O€WHeNl TUIAIH MarFbIHAChIH ce30e-co3
TYKBIPBIMMEH alIMacThIpyFa OoJMainbl. PyxaHW >KaKbIHIABIKTBI OUITIPETIH YFBIMAAD MEH
OOJMBICTBIH TaOHFAThl Typaybl (HIOCO(PUSIIBIK MIKIpJIEp 3apa aKbIpaTbUIFaH/la FaHa OHbBIH
AHTPOIIOJIOTUSUIBIK OMBI TYCIHIKTI O0saapl. IOH ApaGu Mypachkl OCkl MacenenepaiH KypAeaiIiria
KOPCETETIH JepeK peTiHje KapacToipbuiaasl (oH an-Apabdu, 1995).

Ochl TanmaynaH akbUl MEH CEHIMHIH KaThIHACHIH Oip FaHa Kapama-KapChbUIBIKIICH
CHUTIATTayABIH JKETKUTIKCI3AIrT OaiKanaapl. ParmoHANIBIK doNenaey, AIHU CEHIM KOHE pyXaHU
ToXipuOe OpTYpIIi MiHET aTKapaabl. OnmapAbiH OipiH eKIHIIICIHIH OPHBIHA KOO a]JaM TaHBIMBIHBIH
HaKThl €peKIIeNiKTepiH KeMmeckuieHaipeai. COHIBIKTaH aaaMJbl TaHYIIBl CYOBEKT pEeTIHJE
KapacThIpFaHJa OHBIH Oilay KalineTiMeH Oipre KYHIBUIBIKTBHIK OaFrgapbl MEH TIXKIpUOECiHIH
CHIIATHIH J]a eCKEPY KaKeT.
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AKBIT MEH CEHIMHIH ITHKAIBIK KbIPbl Ka3ipri 3epTreyiepie Ae TalKbUIaHaIbl. AMHD
CasMu yaxu MOTIHIH TYCIHIIPY MEH aJaMHbIH JepOec MOpalblbIK NaibIMbIHBIH apaKaThIHACHIH
3epTTeN, MOTiIHHIH OachIMIBIFBIHA JKOHE OJTHUKAIBIK MAWBIMHBIH OachIMIBIFBIHA HETI3/IEITeH
Tociaep i canblcThipabl (Saemi, 2024: 96). by Tankpuiayabl OyKUT MClIaM OWBIHBIH OipbIHFal
YCTaHBIMBI PETiIHJE eMec, Ka3ipri punocodusabIk mikipTanacTbiH Oip OarbITHI peTiHAe KaObuiIay
KakeT. Makana asicblHJa OHBIH MaHbI3bl — aKbUI MEH CEHIM KAaThIHACHIHBIH TaHBIMMEH KaTap
OpEKeTTI MOPAIBABIK OaranayFa Jia KaThICThI €KEHIH KOPCETYiH/IE.

NMaHaBLIBIK KOHE KYHAEJIKTI 6MipIiH 3THKAJIBIK Ma3MYHbI

Hcnam ¢uocopuschiHAarsl afaMm Typajibl TYCIHIKTIH MaHBI3/bl YFBIMIAPBIHBIH Oipi —
UMaHIbUTBIK. Kaszak TimiHae Oy yFbIM JIIHM CEHIMMEH KaTap aJaMHBIH KOpPKEeM MiHe3iH, ap-
OXJAHBIH KOHE aJaMreplIUliK YCTaHBIMAAPHIH na Oimmipeni. [liHM MarplHaga WMaHIBUIBIK
CEHIMHIH aJaMHBIH HHUETI MEH iC-OpeKeTiHJIe KOepiHyiH cumarraca, GuiIocoPpusIbIK TYPFbIIaH
TYJIFaHBIH 1IIKI TYTaCTBIFbl MEH MOPAJbBJBIK KAYalKEepIIUIIriH TYCIHAIpYre MYMKIHIIK Oepexi.
byn wmarbiHanap e3apa OaillaHbICTBl OOJNFAaHBIMEH, OJapAbl TOJBIKTa Oip YFBIM pETIHIE
KapacteIpy aypbic emec (Asghari, 2021: 245).

Axkuna, Fubanar, axjaK >KoHe MyaMaliaT ajaM eMIpiHIH opTypJi cajanapblH KaMTHIbI.
AKwuIa — CeHiM Heri3epine, Fubdaaar — KYJIIIBUIBIKKA, aXJIaK — MiHE3-KYJIBIK TICH aIaMIepIIiTiKKe,
an MyamanaT — ajamjap apacblHIarbl KapbIM-KaTblHAcKa KaTbicThl. Dukh ockl camamapnarbl
OpeKeTTepAiH KYKBIKTBIK OarachlH KapacTeipaibl. COHIBIKTaH MyaMaJaTThl TEK CasiCh
KaTbIHACTapMEH, aJl A1HU STUKaHbI TEK THIMBIMIAP KYHecIMeH 1eKTey aypeic emec. by yreimaap
a/IaMHBIH JKEKe KOHE KOFaMJIbIK OMipiH e3apa OaitaHbicTa KapacThIpyFa MYMKIHJIIK Oeperti.

N6H CuHaHbIH )XaH MEH ATHKA Typalibl Ke3KapacTapbl alaMHbIH TaHBIMBIK KaO1J1eTi MeH
aJIaMrepIIiIiK KacueTTepiHin OaimanbichiH KopceTeai. OHBIH QrIocoGUIChHIA KaH Macelecl
TeK OOJIMBIC TypaJibl TEOPHSUIBIK CYPAKIICH IIEKTeIMEeH, aJaMHbIH KaObUIIaybl, OMJIaybl )KOHE ©31H-
e31 Topbueneyimen yimracanbl. OCbl TYPFBIIAH MOPATBIBIK KACUETTEPIIH KB TACYhl aIaMHBIH
1K1 pyXaHU JYHUECIMEH ThIFbI3 OailIaHbICTHI.

Anmnan Uxtusap MO6H CuHaHBIH KEeMENIIK Typasibl Ke3KapacTapblH Tajlaidl OTBIPHI,
KEeMEJ/IIKTI HHTEJUIEKTYaJIbIK TAHBIMMEH, a1 MyIIohagaHbl CONl TAHBIMHBIH TiKeTel ToxXiprOemik
KbIpbIMEH OailianbicThIpapl. 3eprreyii 0yn Tycinaipyal MoH CunanblH Oacka eHOeKTepiMeH
CaJIBICTBIPHIN, ONapbiH (uIocOQHIBIK HerisaepiHid e3apa yiinecerinin kepcereni (Ihtiyar,
2023: 61-87). By TYXBIpbIM >KaHHBIH JKETUTYiH YFBIMJBIK TaHBIM MEH PYXaHH TOKIpHOEHIH
apakaThlHAChl ApKbUIBI TYCiHAIpYre MyMKiHAIK Oepeni. Jlerenmen MyHpmail ykcacTelk MOH
CuHaHbIH QUII0CO(UACHIH TYTaCTall COMBUIBIK LIIMI€ XKAaTKbI3yFa Her13 00JIMaiIbl.

VMaHABUIBIKTHIH MPAKTUKAIBIK Ma3MYHBI aJJaMHBIH KYHJENIKTI 1C-OpeKeTiHeH KOpiHEei.
Tazanblk, ananablK, youere OepiKTiK, caOblp >KOHE ©3TeHIH aKbICBIH CAaKTay CHUSKTBI KaCHETTEep
aJlaMHBIH PyXaHU YCTAaHBIMBIHBIH HaKThI KopiHicTepl 00bin Tabbinaapl. COHABIKTAH JIHU 3THKA
TEK 13TUIK Typasibl TEOPHUSUIBIK TYCIHIK KaJbIITACTBIPYMEH IIEKTEJIMEH, aJlaMHbIH 03 OpEeKeTiH
OaranayblHa, HUETIH capajlayblHa )KOHE ©3TreJIepMEH KapbIM-KaThIHACBIH PETTEYiHE OaFbIT Oepei.

Tazanblk YFBIMBIH JCHETIK, MOPAIbJABIK KOHE IIIKI HUETKE KaThICTHI OipHeIIe KbIpJIaH
KapacTeIpyFa Ooyiazbl. Anaijga oJapablH OpKANCBHICHIHBIH ©31HAIK MoH1 Oap. JleHe Ta3aibIFbl
aJIaMHBIH MOPAJIb/IBIK KEMEJJIITH aBTOMATTHI TYpJe OLaipMeiIi, COJl CUSKTHI )KaKChl HUET T€ iC-
OPEKETTIH HaKThl CaJJIapblH elleMeyre Heri3 0oja aaMaiibl. TYPMBICTHIK Ta3aJIbIKKa KAaTBICTHI
MBICAJIIAp AIHW HOpMaJapblH KYHJIENIKTI eMipMeH OalIaHbIChIH KepceTyre MYMKIHIIK Oepeni
(Bilgin, 2023: 287).

KoramabIK skar1aiiIblH ©3repyi xKaHa Mocenenepi TYCIHAIpY MeH Oaraiayabl KaKeT eTe/Ii.
MyHalt yaepicTi Tek WkMaMeH OallIaHbICTBIPY UCIaMABIK KYKBIKTHIK OMJIay TOCIIAEPIHIH asiChlH
TapbUITabl. byt 3epTTeyae Heri3ri Ha3ap HaKThl KYKBIKTHIK YKIMIEpre eMec, aJaMHbBIH Oenrii
Oip >karnmaiija caHaJIbl opi JKayanThl dpEeKeT eTyiHe ayJapbuiajbl. [[iIHU HOpMaHbBIH MOpPaNbIbIK
MaFbIHACHl OHBIH CHIPTKBI OPBIHJATYBIMEH FaHAa €MeC, aJJaMHBbIH HUETI, OPEKETI JKOHE e3renepre
KAThIHACHI apKBUTHI J1a alKbIH1aJIa Il
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H. CeiitaxmeToBaHbIH UciaM (puaocopusICchbiHa apHAIFaH 3ePTTEYIH/C PYXaHU KEMEIJICHY
aJlaMHBIH OJICYyMETTIK ©MIpIMEH ca0aKTacThIKTa KapacThIpbUIa[bl. by ke3kapac e3iH-e31
TopOHMeney MeH KOFaMIarbl 13ri opekerTi Oip-OipiHeH aXKbIpaTnay KaKeTTIriH KepceTesi.
AJamMHBIH 1IIKI KeTUTyl KOFaMJbIK KaTbIHACTApAaFbl KayalThl OPEKETHEH YINTacKaHIa FaHa
KEMEJIJICHY YFBIMBI KE€H 9pi TOJIBIK Ma3MyHFa ue 6osasl (CeiitaxmeroBa, 2013: 127-135).

Ab6ayna3u3 CaueiHa McliaM STUKACKIH JIIHUA CEHIM, KYKBIKTBIK Al bIM/1ay jK9HE KOFaMJIbIK
TOXipuOe apacbiHAarbl OailaHpic Heri3iHAEe KapacTelpaabl. OHBIH MIKIpIHIIE, 3THUKAJIBIK
Mmacenenep KypaH MeH CyHHETTI TYCIHIIpYMEH FaHa eMec, afamaapbiH Oip-OipiHe KaThICTHI
MiHgeTTepiMeH jae OaitmanbicThl (Sachedina, 2022: 49). Ocbl TYpPFBIAAH HMMAaHBUTBIKTHIH
QJIEYMETTIK KbIPbI aJIaMHbBIH ©3TeJIEPMEH KapbIM-KaThIHACBIHAH JKOHE KYHIEIIKTI iC-OpeKeTiHEeH
kepineni. COHABIKTaH pyXaHW KeMeJJACeHyAl Oaranayna agaMHBIH 1IIKI HUETIMEH KaTap OHBIH
OpEKETIHIH e3rejiepre acepi J1e eCKepiayl THiC.

Epik 6ocTaHABIFBI K9HE MOPAJIBABIK KayanKepuIiIik

AJlaM epKiHJIr UCIaMIBIK aHTPOIIOIOTHIaFbl MaHbBI3IbI Maceenepaid 0ipi. by mocene
JKapaTymsIHbIH KYIipeTi MEH alaMHBIH 63 iC-9pPEKeTi YIIiH KayalnKepIIuIiriH e3apa 0aiIaHbICThI
TYCIHAIpY KaKeTTUTIriHeH TybIHIalabpl. Erep amam opekeTi TONBIKTall ChIPTKbI MOKOypIieyiH
HOTHIKECI JIeTl KapacThIPhUICA, OHBIH MOPAIBJBIK KAayalKepUIUTiriT KYMOH TyAbIpaabl. Al agam
epKIHAIT MIeKCi3 JIeN TYCIHIIpIIce, OHBI JKapaThbUIbIC TIEH KYJIIPET Typajbl JiHU TYCIHIKTEpMEH
yisiecTipy Maocemneci TybIHAai bl

By Takpipein xo0ipust MEH Kajapusl OarbITTApPBIHBIH IMKIPTATAChIHIA alKbIH KOPIHEII.
Kobipust amaMHBIH €pKIHIITIH MEKTEI TYCIHIIpce, KaJapusi OHbIH TaHIAy epKiHIIriHe Kebipek
MoH Oepeni. Ajaiia ucIaMIbIK OMIAFbl €piK MOCENIeCiH TEK OChl €Ki OaFrbITIEH LIEKTEY IYPhIC
emec. OnmappIH TapuXy MaHBI3bl aIAMHBIH 9peKeTi, JKapaTyIIbIHBIH KYIIpeTi ®KoHEe MOPAJIbIbIK
JKayarKepIIliK apacblHAarbl OaillaHbICTHI JepOec Mocele PETiHAe aliFa IIbIFapFaHbIH/A YKAThIP
(Ubparum, 1984: 7).

MopanbabIK HopMamap aJlaMHBIH 1C-9pEKEeTIH KaKChl HEMece KaMaH, IYPbIC HeMece OyphIC
nen O6aranayra MyMKiHAIK 6epeni. COHIBIKTaH MIHJET, ThIIBIM, MaKyJ1/1ay jKOHE JKayanKepIIiIiK
YFBIMJIApbIH aJJaMHBIH HHUETI MEH TaHJayblHaH OeJieK KapacTelpyra Oonmaiinbl. Ochkl TypFbIJaH
EPKIHJIIK IeT€HIMI3 — aJJaMHBIH emI0ip MIEKTEYCi3 OPEKET €Tyl eMec, Oenriii Oip xarnanaa Tagaay
’acail alybl )KOHE COJI TaHJay[AblH calfapblHa >kayan Oepyi. Byn TyciHIK TarJblp MoceseciHe
KATBICTBI OapJiblK TEOJOTHSUIBIK MiKipTanacTap/ibl TOJBIK IIEHINECE /1€, OHbIH HEri3rl 3TUKAJIbIK
MaFrbIHACBhIH alKbIH/ayFa KOMEKTECEe]I].

On-tazanunin epikTi TaHIay Typajibl KO3Kapachl ajgaM €pKIHAIrT MEH OHBIH Oenriii Oip
HIEKTeyJiepre TOYEJAUITIH KaTtap KapacTelpyFa Herizaeneai. AnaM e3iHe OepijreH MyMKIHIIKTep
HIeHOepiH/e 9PEeKeT eTe/ll KOHE 63 HUETI MEH TaHAaybIHbIH MOpaJbIbIK MaHBI3bIH Oaraaiisibl.
Ocpl TypFbIIaH €pik Macenecl aJaMHBbIH ©31H TaHYbIMEH, ©3 OpEKETiHE »KayallKepIIUIIKIeH
KapaybIMEH oHe OOJIMBICTBIK LIEKTeYyJIepiH MOWbIHIaybIMEH OailianbicThIpbuIagsl (Carup Anu
Abnamna, 1989).

Hacelp an-/lun TycunaiH STHKaNbIK Ke3KapacTapblHJIa Ja €pik IeH MOpajbAbIK
’KayanKepIIUTiK Maceieci TYJIFaHbIH KaJIbINTaCybIMEH ThIFbI3 OalllaHbICTa KapacThIphLUIaAbI. Aam
MiHe31 e3repMeiTIH JaiiblH KacHeT eMec, TOpOre MEH TYPaKThl OPEKEeT apKbLIbl KaJIbIITACATHIH
KyObUIbIC peTiHae Tycinaipuienl. COHIBIKTaH €pik IMeH KayanKepIIUTIKTI aJlaMHBbIH ©31H-e31
TopOHeneyi MEH MOPAJIb/IBIK KETITy YAepiCiHEH 06JIeK KapacThIpy MYMKIH eMec.

Pyxanu kemeieHy jKoHe TYJIFAJBIK YJrijiep

Hcnam punocodusceiHma KeMenIeHy alaMHbIH TaHBIMBIH, MiHE3-KYJIKBIH KOHE OMIipJIiK
YCTaHBIMAAPBIH KETUIAIpyMeH OalIaHbICThl KapacThlpbuiafbl. O TeK OUTIMHIH apTyblH HEMECe
epekiie pyxanu Kyuai Oimmipmeiini. KemenmeHymiH Herisri emmieMi — aJaMHBIH OiTiMi MeH
CEHIMIHIH OHBIH 1C-9peKeTl MeH MiHe3iHe Kayail oacep eTeTiHi. COHIBIKTaH PYXaHM KETUTy 1MIKI
TopOMe MEH MOPaJIbIbIK TOKIPUOCHIH ©3apa OaillaHbIChl apKbUIBI XKY3€Tre acaibl.

Peza TeBpuxk Kambonmky on-®apabuaiH *aH Typaibl UIMIH >KETULy YAepiCIMEH
OaiinmaHpIcThIpa Tangaiel. OHBIH MiKIpiHILIE, KaHHBIH MaTePHATABIK KOHE MaTepUaNJIbIK eMec
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KbIpJIaphl e3apa cabakTac, ajl aKblIIbIH KeMEIACHY1 FBUIBIMIAPIbl MEHIepyMeH OaiiaHbICThI. by
yZAepicTe JoruKa aJaMHBIH OWJiay KaOUIeTIH JaMbITya MaHbI3Ibl KbI3MET aTtkapanbl (Kalyoncu,
2023: 1733). Ochl TypfbIlaH pyXaHU KEMEJJICHY TEeK MiHE3[l TopOHerIeyMeH IIeKTelIMeN,
aJlaMHBIH TaHBIMJIBIK MYMKIHIIKTEPIH KETULIPYIi 1€ KAMTH]IBI.

On-Dapabuaig OakpIT Typaiabl UTIMI aJaMHBIH JKEKE I3TUIrH KOFaMIBIK ©MipMEH
OaitmaHbICTHIPA b, bisliM, KaWBIPBIMIIBUIBIK )KOHE AYPBIC OpeKeT 0aKbITKA KETYIIH 63apa cabakrac
HIapTTaphl peTiHae KapacTelpbuiaasl. COHIBIKTaH aJaMHBIH KeMeNJIeHYl KOFaMHaH ThIC KYy3ere
acaThlH JKeKe KyObuiblc eMec. byn mocerne sTukameH katap cascu (uiaocodus >xoHe TopOue
MoceleiepiMeH e OallTaHbICTHI.

XKeke anamHbIH >KayalKepIULIiri MEH KOFaMmJarbl TOPTIII T€ ©3apa BIKMAJIAAaCThIKTA
Kaneinracaapl. KalbpIppIMIIbI OpTa aJdaMHBIH 13T KacHETTEpiH JaMBITyFa JKarnail jkacaca,
azamMaap/IblH MiHE31 MEH OpeKeTI KOFaMHBIH cHmaTrbhiHa ocep ereni. Ockl ceOenTi OaKbITThI TEK
KEeKe KaHaraTTaHy HeMece MaTepHaIbIK MTUTIK PeTiHe TYCIHAIPY JKeTKiTiKci3. On-Dapabumain
KO3KapachIH/Ia aJJaMTepIIiIiK KEMEJIIK ITeH KOFaMIbIK eMip Oip-OipiHEH a)KbIpaThUIMAMIbI.

Kewmen tyiira Typaisl ce3 OosFaH/a TApUXHU KOHE PyXaHH YITUIEpIiH MOpPTEOECiH axpIpara
KapacTelpy Kaxer. [laitrambapnap, caxabanap MeH TaOUFUHIAPABIH MCJIaM TapUXbIHIAAFbl OPHbI
0ip emeMMeH aHBIKTaJCa, COMBUIBIK YCTa3/lap MEH JyJHenepiH Mopredeci Oacka pyxaHH-
STUKAIBIK eimemMzepre Herizaeneai. COHIBIKTAH oJapiblH OapibIFbIH Olp caTbUIbl XKyiere
OipiKTipy Tapuxu MopTeOe MEH pyXaHU OHETEHIH epPEeKIICTIKTepiH KOMECKIJICH/Ii.

«Kemen amam» YFBIMBIHBIH JKaJIIbl aJaMIepIIiIiK MaFrblHACKI MEH COMNBUIBIK JCTYPJEri
apHaiibl KOJIIAaHBICHIH Ja akbIpaTa Oy KaxeT. Puuapn Toan M6H Apabu nocTypiHeri «ai-uHcaH
QNI-KaMHJI» TYCIHITIH PYXaHHU XOJJIbIH MaKcaThl FaHa €MecC, aJlaM MEH QJIEMHIH apakaTblHAChIH
TYCIHIIpeTiH MeTaQU3UKAIBIK TYKBIPBIM peTinae cunarraiiasl (Todd, 2024: 67). Conapikran Oy
YFBIMJIBI TE€K KOpPKEM MiHE3 HeMece 13r1 aJaM MarblHAChlH/AA KOJJaHy OHBIH Ma3MYHBIH
tapbuiTaabl. COHIBIKTaH OCHI MaKalaja KYHICNIKTI aJaMIepIIiTK JKETUTy MEH COMBUIBIKTAFbI
«KeMeJl aJiaMm» TYCIHIT1 e3apa 0aiyIaHbICThI, OipaK Ma3MYHBI TOJIBIK COMKEC KEIMEHTIH YFhIMIAp
pEeTiH/Ee KapacThIPbLIa/IbI.

ConbulbIKTaFbl pyXaHU TOpOHMe aJaMHbBIH HHMETIH Ta3apTy, HONCICIH Oakpliay >KoHE ©31H
YHEMI €CeTKe allybIMEH OaiJIaHBICTBI. «Xal» MEH «MaKam» PyXaHHU >KOJIJBIH CaTbUIapbl MEH
KyisilepiH OulipreHiMeH, OJapJblH Ma3MyHbl OpTYpJ CONBUIBIK MeKTenTepae Oipneit
tycinaipuimeiai. Con cusikTbl «paHa» yFbIMBIH afiaM MeH KynaiipiH ce30e-ce3 Oipiryl peTiHnae
TYCIHIIpY JI€ OHBIH KypJelli Ma3MyHbIH KapamaibiMIaHabipaabl. CoHAbIKTaH OyJl Makaiaaa
«(pana» agaMHBIH O3IMIIULAIKTEH apbUIbIl, pPyXaHW OarlapblH e3repTyiMeH OaillaHbICThI
Kapacteipsitapl (Cremansai, 1987: 51).

Pyxanu ToxipuOeHi FRUIBIMM TYPFBIIAH TajJaFraHia OHBIH aJaMHBIH IIIKI ce3iHyl MeH
3epTTEYLIIHIH CBHIPTKbI CUMIATTaMaChIHbIH albIPMAaIIBIIBIFBIH €CKEPY KaxeT. PyxaHu ToxipuOeH1
OacTaH ©TKepTeH aJJaMHBIH T1JTi KoOiHe OeiHe1 JKoHe CUMBOIIBIK CHUIATTa 00Naabl. 3epTTEYIIiHIH
MIHJETI MyHAal OastHIaynpl aMOeOan (akT peTiHJe KaObuilay eMec, OHbIH MarblHachl MEH
KOJIJJaHBUTY asICBIH TYCIHAIPY. ByJ1 Tocin conbuIbIK ToxipuOeHi O1p jKaFbIHAH TEK MCUXOIOTUSIIBIK
Kyhre TycipMeHd, eKIHIIl JKarblHAH FBUIBIMM TajjlayFa KeJIMEWTIH KYOBLIbIC pETIHJIE
KapacTelpMayFa MyMKiHik 0epeni (Sambet, Temirkhanov, & Mutaliyev, 2026: 153).

Oynuenep Typalbl TYCIHIKTEp N€ MiHH ToXipuOe, Tapuxw Kaja KoHE IKEPTUTIKTI
MOJIEHUETIIEH cabaKTac KaJpllraca/pl. Oyiue, eMIli, Tyl jkoHe 0aKChl YFbIMIapbIH Oip-OipiHiH
Oanmamachl peTiHIe KOJAaHy nypeic emec. OnapAblH apacblHIa TapuXW HEMece MOJICHU
OaiinmanpicTap OONybl MYMKiH, OipaK op YFBIMHBIH ©31HJIK KbI3METI MEH MapTebeci kKeke
KapacTbIpbUTybl THIC. Epekie kaOineTrep Typaibl SHrIMeNep FhUIBIMU TYPFBIJIAH JONIEACHIeH
JIepeK peTiHae emec, Oenrimi Oip KOFaMHBIH [IHU KOHE MOJACHH TYCIHIKTEpiH TaHBITATHIH
Mmarepual peTinae Oarananransl xkeH (Rizayev, & Haqqulov, 2025: 42-57).

Ka3zak nyHMeTaHbIMBIHAAFbl HMAHABLIBIK NeH KeMeJIiK ca0aKTacThIFbI

Wcnamapik STUKaHbIH Oenriii 0ip MOIEHU OpTajia OPHBIFYBI KEPrUTIKTI T11, TOpOUE JKIHE
pYXaHH Mypa apKbUIbl )Ky3ere acaibl. Kasak JyHHeTaHBIMBIHAAFbl MMAaHIBUIBIK YFBIMBI OCBI
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ca0aKTaCTHIKTHIH alKbIH KopiHicTepiHiH Oipi. O 1iHU CEHIMMEH Katap ap, YT, aJaJbIK, MeHipiM
JKOHE KICUTIK CHSAKTHI aJAaMIeplIiIiK KYHIBUIBIKTApAbl Ja KaMTuabl. byn  marbiHamap
UMaHABUTBIKTHIH JIHHU HET131H ©3repTIeH, OHBIH KOFaMIBIK )KOHE TOPOHEIiK Ma3MYHBIH KEHEUTE/I1.

Kazak wMonmeHueTiHaeri HMaHIBUIBIK  WAESJIApPbl  AKbIH-KbIpAylap  MypachIHaH,
donbkiaopnan, Abaii men LllokopiM mbIFapMaiapblHaH JKOHE aFapTyIIbUIBIK JOCTYPACH KOpiHic
tabaael. byn mypanapabiH OapiablFbiH OipTyTac (PHIIOCOMUSIBIK KYHE PETIHIAE KapacThIpyFa
6onmMaiiapl. JlereHMeH oap agaMrepuIiiik TOpOMEHIH 9pTYPIli TAPUXH XKOHE MOJICHH HbICAaHAapia
JKanFacKaHblH kepceteni. COHABIKTaH MYHJIall ca0aKTaCThIKThI TaJllaFaH/a TiKeJIeH bIKIad MEH
OpTaK MJIESUTBIK YHACCTIKTI aKbIpaTa KapacThIPFaH >KOH.

Scayu mocTypiHae aJlaMHBIH 11K TOpOMEC] MEH pyXaHH JKETUTyiHE €peKIe MoH Oepiiesi.
Byn TypreIIaH KeMeIeHy TEeK epeKIle pyXaHH Mopredere we agamiapra TOH KYOBLIBIC eMec.
Ananaplk, caObIp, yojiere OEepiKTiK )KOHE ©3TreHI KYPMETTEY CUSKTBI KACHETTEp KYHICTIKTI oeMipie
JKY3€re acaThIHABIKTaH, PyXaHH JKETUTy 9p aJaMHBIH OMIpIIiK MIHJETI PeTiHAe Je TYCIHIIpie .

Pyxanm TopOueHiH Heri3ri MakcaTbl — i3I KacHeTTep/Al aJlaMHBIH TYPaKThl MiHE31 MeH
OMIpIIIK YCTaHBIMBbIHA alfHAIABIPY. AANABIK Olp PETTIK OpeKeTIeH, al ca0blp YaKbITIIA KOHLI
KyHMeH IekTenmMeyi Tuic. by KkacuerTep alaMHBIH ©31He KoHE e3rejiepre KaTbIHACHIH TYPAKThI
TYPAE PETTEreH Ke3Ae TYIFalIblK KeMENmiKTiH OenriciHe aiHamazsl. OcbUiaiiina pyxaHH
KYHIBUIBIKTAPABIH TOpOHE MEH HAKThI 1C-OpeKeTTe KOpiHiC Tabybl MCIaMIBIK STUKAHBIH Ka3ak
MOJICHHETIH/IET1 KAIFACTBIFBIH TYCIHIIPETIH MaHbI3bl HET13AepAiH Oipi OOJIBIT TaObLIaIbI.

Kyprizinren Tangay uciam QumocoduschiHAAFEl aaM MJceleciHiH OipHemie e3apa
0ailJIaHBICTHI KBIPBIH aWKbIHAAIbl. OHTOJOTUSUTBIK KBIP aJaMHBIH JKapaThUIBICKI MEH OJIeM/IET1
OPHBIH, TAHBIMJBIK KbIP OHBIH OLTy MYMKIHJIIKTepl MEH IIETiH, aJl STHUKAIBIK KbIp HUET, TaHAAY
YKOHE KayalKepUIUTIK MoceleNepiH KaMTUuAbl. PyxaHu KememnieHy OChl eJIIeMAepIiH aJaMHbIH
eMIpJIiK TIKipuOeciHae TOFBICYBIH KepceTeni. Omapasl jkeKe KapacThIpyAblH MakcaThl — e3apa
0aliJIaHBICHIH Y3y eMeC, 9PKAMCHICHIHBIH Ma3MyHBI MEH KbI3MeTiH HakThiiay (Sarsenbekov, &
Abdina, 2023: 265).

3epTTeyAiH MaHBI3ABl HOTIDKENEpiHIH Oipi — aJaM MOcelieCiH TeK aOCTpakTiii
bunocopuANbIK JACHreine KapacTblpMaid, OHbI UMaHABUIBIK, MOPAIb/BIK KayarKepIIUTK KOHE
KYHJEJIKTI 9peKeTneH OainaHbICThIpy. OChl TYpFbIAaH KapaThUIbIC, TAHBIM JKOHE KEMENJIEHY
aJlaMHBIH ©31H TYCiHYiHIH e3apa cabakTac KbIpJIapbl pETiHIE KepiHeldl. AJIaMHBIH PYyXaHH
YCTaHBIMBI OHBIH HaKThl 9PEKETI MEH ayalKepUIUIIriHeH 0eJIeK KapacTbIpbUIMai/Ibl.

ConbIMeH KaTap UCIaMBIK OWJIay JOCTYPiH OIpTEKTI XKyie peTiHae CUIaTTay 1yphIC eMec.
Odwrocodust, KolaM KOHE CONBUIBIK aJlaMFa KaTBICTBI OPTAK MaceleepAl KapacThIpFaHbIMEH,
ONapHbIH JSJENAey Tociaaepi, YFeIMIAphl MeH MakcaTTapbl epekumieneHneni. COHABIKTaH
JKEKeJIereH OWIIBIIAAPABIH Ko3KapacTapblH OYKin uciam (QriocoUsChIHBIH OPTaK YCTaHBIMBI
peTinae Kabbuinayra OonMaiiasl. JlocTyp imiHAer! Nikip aibIpMalIblIbIKTapbl OHBIH Ma3MYH/IBIK
MKOHE o/liCHAMAJIBIK KOIITYPJILIITiH KepceTe .

Anam epKiHAIN MaceleciHlie 1€ 3epTTey TYNKUIKTI TEOJOTHSIIBIK IIEHIM YCHIHYIbI
MakcaT eTmneini. Heri3ri KOphITBIHIABI — MOPANbIBIK KAyamKepIIUTIKTI aJaMHBIH HHUETI MEH
caHaJlbl OpeKeTiHeH OesieK TYCiHAIpY MYMKIH eMec. Coll CHSIKThI pPyXaHU TOKIpHOEH1 MOUbIHAAY
OHBIH OapIIbIK CHIaTTaMajapblH ce30e-co3 aKUKAT peTiHae KaObuinayasl Ounipmenai. Jinu Tim,
bunocoPpusIIBIK YFBIM KOHE TApUXHU JACPEK 63 €peKIIeNiriHe cail KOJITaHbUIFaH/a FaHa FhITBIMHU
TayaayablH HaKThUTbIFBI cakTanaabl (Abdrassilov, 2026: 79-91).

3eprrey wucinaMm  GUIOCOPUACHIHAAFBI  agaM, TaHBIM JKOHE pyXaHH KeMeJIeHY
MOcelleNIepiHiH YFBIMIBIK OaillaHbICTaphIH amlyMeH IekTenedi. JKekenereH MeKTenTep MeH
OMIIBLIAAPIBIH OapJIbIK €HOEKTEpl TOJBIK KaMThUIFaH *KOK. COHABIKTaH KEHIHT1 3epTTeynep/e
JKaH, €pIK KOHE KEMEJJCHY MOCeNeNIepiH KJIACCHKAIBIK TOJ MOTIHAEp HETi3iHAe KeHIpeK
CAJIBICTBIPMAJTBI TAJJIay KaXkeT.
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KopsbITbIHABI

Hcnam  ¢unocodusceiHaarel amamM  OOJIMBICHI  )KapaTbUIbIC, TaHBIM, MOPAJIbIBIK
JKayarKepIIUliK JKOHE pyXaHH KEMENJIEHy MOCeleNepiHiy e3apa OalIaHbIChl  apKbLIbI
TYCiHAipineni. ATaMHBIH KapaTblIFaH OOJIMBIC PETIHAC KapaCThIPBLTYbI OHBIH OWJIay KaOi1eTi MeH
MOpaJIBABIK JKayamKepIIUTriH *KOKKa IIbFapMaiiabl. Kepiciniie, agaMHbIH MYMKIHIIKTepi MeH
IIEKTeYJIepIH Karap Oaramayra Heri3 Oomaabl. OcCbl TYPFBIIaH OHBIH QJIEMJIETT OPHBI TEK
APTHIKIIBLIBIKIICH €MEeC, MIHJICT TIeH JKayanKepIIUTIKIIEH JIe CUIIaTTaIa bl

AKBIT MEH CEHIMHIH apakKaTbIHAChI MCIaMIBIK OiIay IOCTYpiHAE OpTYpii OarbITTap
apKbUIBl TYCiHAIpUTEeni. Dunocodus parMoHANABIK ASJENASYre, KOollaM CEHIM KaruaajapbiH
Heri3/ieyre, ajn COMBUIBIK PyXaHU Toxipubere OachIMIBIK Oepeni. byn epekmienikrepi eckepe
OTBIPBITT CAJBICTBIPY aJaMIibl TaHbIMFA KaOIMeTTI opi KYHIBUIBIKTapFa OardapiaHfaH TYJIFa
peTiHae TyciHyre MyMKiHIIK Oepemi. COHIBIKTAH arajraH OarbITTapAbl TOJBIKTal Oip-OipiHe
Kapchl KOIO HEMECEe aifbIpMaIIbUIBIKTAPBIH JKOMBIT OipIKTIpY JYPHIC eMec.

MMaHIbUIBIK aIaMHBIH 1IIKI CEHIMI MEH CBIPTKBI OPEKETIH e3apa OaiimaHbICThIpaabl. O
CeHIM KaruAajapbIMEH Karap aJalifblIK, caObIp, KayalmKepUIUIK jKOHE ©3TeJIepPMEH 13Ti KapbhIM-
KaTblHaC apKbUIbl KepiHedi. Ocbl cebenTi pyxaHM KeMeNJieHy TeK aJaMHBIH 1IIKI KyHiMeH
HIEKTEIMEH, OHBIH KYHJENIKTI MiHEe3-KYJIKbI MEH KOFaMJBIK dpEKeTi apKbUIbI J1a OarajaHaibl.
Kazak nyHHeTaHBIMBIHAAFbl KiCITIK TIEH UMAHIBUIBIK YFBIMIAPhl OChI CA0AKTACTBIKTBIH MOJICHU
KOPIHICIH TAHBITA/IBI.

CanpICThIpMaITBI TaNAay afaM OOJIMBICBIHBIH OHTOJIOTHSUIBIK, TAHBIMIIBIK JKOHE STHKAIIBIK
KBIpJIApbIH ©3apa CcabaKTACTBIKTAa KapacTBIPYABIH MaHBI3BIH KOpPCeTTi. FhUIBIMEH TaimaymablH
JOIIITIH CaKTay YIIiH JKeKeJereH ONIIbUIAAPIbIH KO3KapaChIH JKANIbI UCIaMIbIK YCTaHBIMHAH,
pyXaHH TOXIpHOEHI TapuxW JEpeKTeH, ajl MOpPAJIBbAbIK YJTiHI HAKThl TYJIFAaHBIH TapUXH
MOpPTEOECIHEH a)XKpIpaTa KapacThlpy KakeT. byi ycTaHbiM ucinaM (GuiIocoQUsChIHAAFBI aiaM
MOCEJIECIH OJIaH 9pi 3epTTEYIiH MaHBI3/IbI 9[iICHAMAIIBIK HET131H KypanIbl.
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