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Philosophical dimensions of pilgrimage:
ziyarat in the context of Central Asian culture

The article is dedicated to the philosophical exploration of the practice of ziyarat, or pilgrimage to holy sites
(mazars) in Central Asia. The discussion encompasses the concept of ziyarat as a multifaceted cultural and re-
ligious phenomenon that embodies profound philosophical ideas concerning humanity, the cosmos, and the
transcendent. The analysis is grounded in systemic, phenomenological, comparative, historical-cultural, and
ethnographic methodologies. The article scrutinizes the ontological, epistemological, and axiological dimen-
sions of ziyarat, as well as its significance in the development of worldview, value systems, and cultural iden-
tities. Furthermore, mazars are examined with regard to their religious, cultural, social, and natural attributes.
The authors emphasize the Sufi interpretation of the mazar as a magam — a locus of spiritual engagement
and communion with the saint. Contemporary philosophical perspectives on ziyarat are also considered, par-
ticularly in relation to globalization and intercultural dialogue. The article concludes that mazars in Central
Asia and Kazakhstan represent a distinctive phenomenon wherein formidable cultural and social elements co-
alesce. These sacred sites of ziyarat serve not solely as expressions of religious obligation, but also as avenues
for philosophical inquiry into existence, linked to the pursuit of truth and spiritual fulfillment.

Keywords: pilgrimage, sacred, profane, sacred geography, ontology, epistemology, axiology, ritual, symbol,
Central Asia.

Introduction

Understanding the deep essence of the spiritual culture of a people requires going beyond the exclusive-
ly text-centric approach. Written sources, undoubtedly valuable, are unable to cover the fullness of human
existence, leaving unverbalized layers of collective experience in obscrutiny. In this context, the phenome-
non of worshiping mazars in Kazakhstan and Central Asia acquires special epistemological significance, be-
ing the key to understanding unique spiritual and ideological attitudes. Mazars, these sacred loci, have served
as an object of veneration for centuries, embodying the continuity of tradition and the transcendental connec-
tion of generations. However, their interpretation is a complex methodological task that requires comprehen-
sion within the framework of a broad philosophical discourse. Modern research efforts are aimed at systema-
tizing the accumulated empirical material and identifying the typological characteristics of mazars, reflecting
the diversity of forms of the sacred and practices of interaction with it. The external architectural form of the
mazar and the ritual actions performed in its space act as symbolic expressions of deep ontological ideas.

The relevance of the study of the mazars phenomenon is due to the need to deconstruct the ideological
constructs of the Soviet period and objectively analyze their role in the life of society. In modern realities,
the social and existential significance of mazars and related ritual practices is obvious. The study of this phe-
nomenon allows not only to reconstruct traditional forms of worldview, but also to identify archetypal struc-
tures of the collective unconscious, hidden from superficial view. Analysis of the symbolism of mazars
opens up the possibility of understanding fundamental existential issues related to death, immortality, and the
connection of man with the transcendent.

Methods and materials

The study of the phenomenon of mazars as sacred spaces and the practice of ziyarat is based on a sys-
temic, phenomenological, comparative, historical-cultural and ethnographic approach. The systemic ap-
proach examines mazars in the context of religious, cultural, social and natural aspects. The phenomenologi-
cal method focuses on the subjective perception of believers. Comparative analysis reveals common and spe-
cific features of mazars in different regions. Historical and cultural analysis traces the transformation of their
role from pre-Islamic times to the present day. The ethnographic approach studies the perception of mazars
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through the prism of traditional culture, relying on descriptions of rituals and ethnographic literature. The
study uses works on religious studies, cultural studies, philosophy, anthropology and ethnography, medieval
texts, archival materials, cartographic and visual sources. A comprehensive approach provides an under-
standing of the role of mazars in religious and cultural life, their symbolic and social significance.

Results and discussion

Sacred spaces, being a universal phenomenon of human culture, manifest themselves in a variety of
forms and have existed throughout the history of mankind. Their ontological status lies in the fact that they
are perceived as points of intersection of the profane and the sacred, places of theurgic contact of man with
the transcendent. Functionally, sacred spaces act as centers of crystallization of religious experience, con-
tributing to the formation and maintenance of the collective identity of believers.

The concept of “place of worship” means “a place of mass or individual visitation, where believers ex-
press respect (worship) to a supernatural power, trying to enlist its support in solving their problems” [1]. In
essence, it is a symbolically loaded space where communication with another reality takes place. This can be
either an individual mystical experience or a collective ritual action aimed at establishing a connection with
higher powers. In semiotic terms, the term “place of worship” is interchangeable with such concepts as
“shrine”, “sanctuary”, “cult object”, “revered or holy place”, “pilgrimage site” — all of them reflect the idea
of the presence of the sacred in the profane world. As Ogudin notes, it is also “a place where a certain super-
natural force resides...” and “a place where they express respect (worship) to a supernatural force that is
simultaneously everywhere, and not only in a specific object” [1].

Phenomenologically, a “place of worship” can be defined as:

1. An epiphanic space where, in Ogudin’s words, “communion with the manifestation of higher powers
manifested here” occurs;

2. A locus of power, “where a person tries to enlist [supernatural power] support to solve his problems”;

3. A symbolic center that focuses religious consciousness and serves as a guide to the world of the sa-
cred.

The methods of interaction with the sacred in these spaces, including “protection of the protected ar-
ea... offerings things and food, votive objects, making sacrifices, performing rituals, reading prayers,
etc.” [1], vary from protection and veneration to complex ritual practices. All of them are forms of symbolic
communication aimed at establishing harmony between man and the cosmos.

“Places of worship are located only in territories of traditional nature management...” [1]. From the
point of view of the anthropology of space, they are always localized in a cultivated landscape, regardless of
the degree of its transformation — from “natural, not subject to changes by man (springs, lakes, caves,
mountain peaks, etc.)” to “completely changed, where traces of nature are barely discernible (for example,
areas under temples)” [1]. In any case, they act as symbolic markers of the sacred in the profane world, form-
ing a special sacred geography of the cultural landscape.

The typology of sacred spaces, dividing them into “natural” and “man-made”, reflects the deep anthro-
pological dichotomy “nature — culture”, actualizing the philosophical question of the place of man in the
universe and his interaction with the transcendent.

Natural (landscape) places of worship embody the idea of hierophany — the manifestation of the sacred
in the natural world. They represent a pantheistic or animistic worldview, where nature itself is endowed
with a spiritual essence. The sacralization of natural objects (mountains, water sources, trees) reflects arche-
typal ideas about the cosmos as a living organism, where each element has its own sacred meaning.
Phenomenologically, the perception of such places is associated with a sense of the presence of a higher
power, unity with nature, and mystical experience.

“Kadamzhai” (“place of the trace (of the saint)”), as a special case of natural places of worship, intro-
duces an element of historicity and personalization of the sacred. The trace of the saint serves as a symbolic
bridge between the earthly and the divine, an indicator of the path to spiritual enlightenment. The transfor-
mation of “kadamzhai” into “mazar” indicates a tendency towards the materialization of the sacred, its local-
ization in a specific object — the grave of the saint. However, as Ogudin notes, the semantics of the term
“mazar” is blurred, extending to natural objects not associated with burial [2]. This indicates a complex dia-
lectic of the relationship between the natural and the man-made in the construction of sacred space.

Man-made (anthropogenic) places of worship represent the active role of man in the sacralization of
space. Temples, mosques, tombs are not just architectural structures, but symbolic models of space that em-
body religious ideas and values. They serve as a place of collective worship, ritual practices, and spiritual
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communication. The integration of natural elements into man-made sacred complexes testifies to the desire
to harmonize the relationship between “nature and culture”, to synthesize the natural and the human in reli-
gious experience.

“Mazar”, as a man-made place of worship, associated with the cult of saints, embodies the idea of me-
diation between man and God. The saint, even after death, continues to be a spiritual mentor, a source of
grace and protection. Worship of mazars reflects the deep human need for contact with the transcendent, for
finding spiritual support.

The syncretism of traditional beliefs and Islam in the cult of mazars testifies to complex processes of
cultural adaptation and transformation of religious ideas. The study of this phenomenon requires an interdis-
ciplinary approach, synthesizing the methods of the history of religions, anthropology, philosophy, and cul-
tural studies [3, 4]. Particular attention should be paid to the analysis of the symbolism and ritual practices
associated with mazars, as the key to understanding their deep meaning and function in culture.

The semantic evolution of the term “mazar” reflects the complex processes of cultural and religious
transformation in Central Asia. Initially meaning “grave”, this term acquired a broader sacred meaning, in-
cluding not only Muslim shrines, but also places of worship of pre-Muslim cults adapted by Islam. This pro-
cess of syncretism testifies to the dialectical interaction of various religious systems, their interpenetration
and mutual influence. Regional variations of terminology (“gumbez”, “gumbaz”, “ostun”) emphasize the
diversity of forms of sacralization of space and their connection with a specific cultural and historical con-
text. Etymological analysis of the term “ostun” (Sogdian “uzd’n” — “grave”, Avestan “uzdana” / “azdana”
— “dakhma” (bone depository)) points to the ancient Indo-Iranian roots of cult practices associated with the
veneration of ancestors and the burial place [5]. The identity of the Tajik “oston” / “ostun” to the Arabic
“mazar” confirms the semantic transformation of the concept from simply “grave” to “the revered grave of a
saint”, that is, to a place endowed with a special sacred status.

The phenomenology of the “mazar” as a sacred space is characterized by a number of key features: its
role as a center of collective gatherings, the practice of pilgrimage, sacrifice, ritual meal, specific rites and
prayers addressed to the saint. The “mazar” becomes a place of meeting of man with the transcendent, where
communication with another world takes place, where man seeks spiritual support and healing.

“Mazar”, whether a man-made tomb or a natural object sacralized by the presence of a saint, symboliz-
es the connection between the earthly and the heavenly, the human and the divine. It acts as a mediator be-
tween the profane and the sacred world, as a place of manifestation of divine grace.

In the Sufi tradition, the concept of “magam” (Arabic: “stopping, halt”) denotes not only the burial
place of a saint, but also the place of his spiritual manifestation, the place of possible mystical contact [2,
14]. “Magam” symbolizes the stages of the spiritual path of a Sufi, his “stops” on the way to God. Thus,
“mazar” and “magam” represent different aspects of the same phenomenon — the sacralization of space and
time in the context of religious experience.

Sufism, as a mystical movement in Islam, emphasizes the inner, spiritual path to God, gnosis and intui-
tive comprehension of truth. Asceticism and “heightened spirituality” of Sufis are aimed at overcoming the
duality of “earthly — heavenly”, at achieving unity with the Divine. In this context, places of worship ac-
quire special significance as symbolic points of contact with the transcendental, as spaces that facilitate mys-
tical experience. Legends and stories about holy places, passed down from generation to generation, form the
sacred geography and spiritual cartography of the Sufi tradition.

The study of places of worship requires a historical and philosophical approach that takes into account
the evolution of religious ideas and practices in different eras. Ogudin identifies four historical periods to
which literary sources containing information about places of worship belong: Muslim, colonial, Soviet and
post-Soviet. Each of these periods contributes to the formation and interpretation of sacred geography.
Ogudin notes an imbalance in the study of man-made and natural shrines: “Published materials mainly con-
cern man-made shrines. Descriptions of natural cult sites are rare; they are poorly studied and in most cases
were considered by scientists as a secondary element” [1; 158]. This disproportionality reflects the anthropo-
centric paradigm of scientific knowledge, the tendency to prioritize human activity in the formation of the
cultural landscape. From the point of view of the philosophy of nature, it is important to overcome this im-
balance and pay due attention to the study of the sacralization of natural objects, their role in the formation of
religious worldviews and practices.

The diversity of genres in which information about places of worship is presented (“mentions, short
messages, thematic stories and analytical reviews”) requires the development of a special methodology for
their analysis and interpretation. It is important to take into account both the historical context of the text’s
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creation and its genre specificity, the author’s position, and the target audience. Philosophical analysis should
be aimed at identifying the deep meanings and symbolic values associated with places of worship, and un-
derstanding their role in the formation of religious consciousness and cultural identity.

Philosophical reflection on the phenomenon of “places of worship allows us to identify the complex
dynamics of the sacred and the profane, the religious and the ideological within culture. The division of plac-
es of worship into “sacred” and “non-sacred” reflects different modalities of human attitudes to the trans-
cendent. “Sacred places” such as arzhans, mazars, mosques, churches, chortens function as symbolic portals
to the other world, as spaces for encounters with the divine. “Non-sacred places of worship” that emerged
during the Soviet period (the Mausoleum, the Tomb of the Unknown Soldier, monuments to Lenin) represent
an attempt to secularize the sacred, replacing it with political and ideological symbols. The absence of tradi-
tional religious rituals in relation to these places emphasizes their artificial, ideologically constructed nature.
The transformation of “Soviet shrines” after the collapse of the USSR testifies to the complex dialectic of the
sacred and the profane, their constant interaction and mutual influence.

The concept of the “cult of saints” in Islam goes beyond the simple veneration of individual historical
figures (khazrets). It includes a wide range of objects and practices endowed with sacred meaning: architec-
turally decorated mazars, “footprints” of khazrets (kadamjay), “oston” (“venerated grave of a saint™). Pil-
grimage to holy places becomes a form of religious experience, a path to spiritual transformation.

The architectural appearance of holy places (crypts, mausoleums, worship spaces) and the ritual actions
of pilgrims (prayers, tawaf, sacrifices) form a complex symbolic system reflecting religious ideas and values.
The inclusion of natural objects (stones, trees, springs, rocks, caves) in the sacred complex of mazars testifies
to the syncretism of Islamic and pre-Islamic traditions, the preservation of archaic forms of religiosity.

The sacralization of natural objects is based on their symbolic meaning. “Neither stones, nor trees, nor
springs can be sacred in themselves. These objects are endowed with the status of sacredness if they symbol-
ize something”. The revelation of these symbolic meanings allows us to understand the deep meaning of pil-
grimage and worship. The integration of pre-Islamic beliefs and practices into the Islamic tradition testifies
to the viability and adaptability of religious systems, their ability to include various forms of spiritual experi-
ence. Mazars associated with the cult of the Hazrats become a symbol of this integration, reflecting the com-
plex process of cultural and religious synthesis.

The formation of mazars as sacred spaces in the steppe and desert zones reflects the complex process of
interaction between nomadic culture and religious beliefs. The veneration of literate people (mullahs) among
nomads, where literacy was not widespread, testifies to the high status of knowledge and its connection with
the sacred. The mullah’s grave became a place of worship, symbolizing the continuity of tradition and access
to spiritual wisdom. This practice, described by Akhmad Donish (“According to the customs of the Ka-
zakhs... they worship him”) [6], illustrates the process of sacralization of space and the formation of cult cen-
ters in a nomadic society.

The diversity of motivations for visiting shrines reflects the multifaceted nature of religious experience.
Sufis, who seek mystical union with God, perceive mazars as places of spiritual contact with saints. Official
Islam regulates the practice of visiting shrines, fitting it into the framework of dogma and ritual. Folk (every-
day) Islam is characterized by the syncretism of pre-Islamic beliefs and Islamic practices, where saints are
perceived as intermediaries between man and God, possessing miraculous powers. Popular festivities, unit-
ing representatives of various religious movements, demonstrate the social function of shrines as centers of
collective identity.

The presence of pre-Islamic symbols in the design of mazars (images of horns of mountain goats and
rams) testifies to complex processes of cultural continuity and transformation of religious ideas. Mountain
animals, close to the sky, symbolized the connection with the divine world, their horns are a symbol of
strength and fertility. These archaic symbols, integrated into the Islamic tradition, testify to the deep connec-
tion of man with nature, its sacred perception. Mazars, as places of intersection of various cultural and reli-
gious layers, become a symbol of spiritual synthesis, reflecting the complex process of formation of religious
consciousness and practice.

The horns of animals such as the mountain goat and the ram have long been perceived as sacred sym-
bols with purifying and protective functions. This idea, deeply rooted in the collective memory of the peo-
ples of Central Asia and Kazakhstan, dates back to the Paleolithic era. Over time, these beliefs were pre-
served and adapted, finding expression in various ritual practices and cultural forms. It is noteworthy that
animal horns were often a significant attribute at or near mazars, highlighting their ritual and symbolic im-
portance.
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The localization of mazars in Central Asia and Kazakhstan reflects the archetypal ideas of ancient peo-
ples about sacred space. This is especially true for places of worship located on hills or mountains, which
were traditionally considered a link between the earthly and heavenly worlds. According to both Turkic and
Iranian cultural traditions, mountains were perceived as places of sacred power. This idea is confirmed by
the significant number of mountain sites known in the region for their sanctity. Such places become places of
pilgrimage, which is explained by their special position in space and culture [7].

The phenomenon of pilgrimage to mazars, known as ziyarat, is a complex ritual that was finally formed
by the 15th century. Already in this period, written descriptions of “holy” places appeared, emphasizing their
legitimacy from the point of view of Sharia, describing the rules of visiting and providing information about
the saints buried in these places. Such texts also record the miraculous properties of mazars, tell about the
events associated with them, and list their cult features [8].

It should be noted that the rituals practiced at mazars are often genetically linked to archaic ideas and
cults that predate Islam. Among them are circumambulation around the grave, touching sacred objects, and
tying rags to trees or banners. These practices can be interpreted as attempts to establish a symbolic connec-
tion with the sacred, where the act of interacting with objects itself becomes a way of receiving grace.

Also of interest is the architectural division of mazars into “sacred” and “profane” zones. The first zone,
intended for ziyarat rituals, preserves an atmosphere of holiness, while the second zone serves for sacrifices,
overnight stays, and other everyday needs of pilgrims. Thus, the structure of mazars demonstrates the inte-
gration of the sacred and the secular, reflecting their dialectical relationship [9].

These observations highlight the philosophical significance of mazars as places where the past, present
and sacred come together to form a unique space of interaction between cultural and religious meanings.

Ziyarat, the tradition of pilgrimage to sacred sites, is a complex phenomenon that encompasses not only
physical action but also deeply rooted cultural motivations, intentions, and experiences. Ziyarat is often trig-
gered by a dream, which is perceived as a symbolic message or instruction from ancestors or saints. Such a
dream can be seen as an expression of a person’s psychological need for spiritual support and the search for
harmony in difficult moments of life. In this context, dreams act as a mediator between the subconscious and
cultural memory, motivating a person to act.

As V. Kristensen notes, the perception of religious rituals by each believer is unique, based on his per-
sonal experience and interpretation. “Religion is unique, as are its sacred rituals... No believer thinks of his
religion or ritual as something primitive. From the moment we admit such a thought, we lose touch with our
subject... The phenomena of the history of religion are the symbolic unfolding of the basic intuitions of the
religious worldview” [10].

Ziyarat can be viewed as a multi-layered process that includes both sacred and everyday practices. Its
origins lie in the tradition of visiting the graves of saints or sacred places, but it also includes deeper aspects:
the search for truth, connection with ancestors, and the desire for spiritual purification. According to
A. Muminov, ziyarat is not just a ritual, but a process that begins from the moment the believer realizes the
need to visit the shrine [11].

The ritual actions that accompany ziyarat symbolically reflect a person’s desire to overcome the gap be-
tween the sacred and profane worlds. The path to the shrine itself, often associated with physical trials, rep-
resents a symbolic purification. Even the use of vehicles on part of the route does not diminish the need to
walk the final kilometers, emphasizing the importance of personal effort and dedication.

An important element of ziyarat are the rituals performed directly at the mazar. Ablutions, reading
prayers and Koranic texts, walking around and spending the night at the holy place — all of this has a sym-
bolic meaning. For example, spending the night at the mazar, accompanied by attempts to interpret dreams,
serves as an act of connection with the sacred and receiving divine revelation.

The practice of sacrifice and preparation of food for pilgrims also reflects the syncretic nature of
ziyarat. Here one can see echoes of the ancient cult of the cauldron, in which the cauldron symbolized unity,
transformation and connection with the feminine principle. Its significance in magical rituals shows the deep
integration of material objects into the religious context of nomadic culture.

Of particular interest is the use of fire at the mazar, which historically played an important role in wor-
ship rituals. Lighting fires on graves and making sacrifices by means of fire are archaic practices that contin-
ue to exist within the framework of modern religious traditions of Central Asia and Kazakhstan. Studying
them allows us to better understand the evolution of rituals and their philosophical significance as a symbolic
act of purification and transformation.

386 BecTHuK KaparaHguHckoro yHuBepcuTeTa



Philosophical dimensions of pilgrimage:...

Thus, ziyarat can be viewed as a dialectical process in which the sacred and the secular, the individual
and the collective, the modern and the archaic are combined, reflecting the universal intuitions and cultural
characteristics of the religious worldview.

Conclusion

Visiting holy places, or ziyarat, is a complex and multi-stage ritual that is deeply embedded in the spir-
itual life of the peoples of Central Asia and Kazakhstan. This rite includes not only elements of worship but
also profound symbolic actions that express a person's desire for connection with a higher reality. Ziyarat can
take different forms — from a spontaneous pilgrimage caused by a prophetic dream or life circumstances, to
a regularly repeating cycle of visits timed to certain days of the week or calendar dates. These variations re-
flect not only the versatility of spiritual practices, but also their connection with the cultural and historical
characteristics of the region.

Analyzing the rituals associated with ziyarat, it can be noted that they integrate the functions of spiritual
purification, social interaction and cultural reproduction. Mazars, which serve as centers of such rituals, act
not only as places of worship, but also as symbolic spaces connecting the material and spiritual worlds. They
perform a variety of functions — from ritual and cult to burial, reflecting the interaction between religious
traditions and ethnocultural identity. These sacred objects also play the role of institutions where spiritual
and cultural values are supported and transmitted, ensuring the continuity of traditions.

From a philosophical point of view, the cult of saints and the veneration of holy places can be seen as a
manifestation of the universal human need for the sacred. This is the desire to search for a higher meaning,
expressed through the mediation of symbolic forms — be it the figure of a saint, a sacred ritual or the space
of the mazar itself. Here, the key is the perception of holiness as an attribute not of a specific object, but as a
reflection of the divine principle manifested through this object.

It is important to emphasize that the cult of saints in Islam, despite its external similarity to pre-Islamic
forms of worship, does not contradict the monotheistic basis of religion. In the minds of believers, the power
of saints is not their own property, but a gift given to them by Allah. Thus, the veneration of saints is per-
ceived as a way to approach God through intermediaries whom He himself has endowed with special abili-
ties.

The sacred significance of mazars is also manifested in their connection with natural objects such as
mountains, springs or trees, which in the context of the traditional worldview act as signs indicating the pres-
ence of the divine. These objects become a kind of bridge between the earthly and the heavenly, between the
finite and the infinite. For believers, visiting such places is not just an act of worship, but also a form of dia-
logue with the Absolute, experienced through specific symbols and actions.

Thus, the mazars of Central Asia and Kazakhstan represent a unique phenomenon that combines reli-
gious, cultural and social aspects. They serve as spaces where a person not only finds comfort and support,
but also engages in a deeper understanding of his place in the world.
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Kaxkbl1bIKTHIH (pui10coPUsIbIK oJ1emMaepi:
OpTrajabik A3usl MIleHHeTi KOHTEeKCiHaeri 3usipat

Maxkana OpTanblk A3susfarbl KacHeTTi OpbIHAApFa (Masapiiapra) KaKbUIBIK—3UspaT TaKipuOeciH
(bunocoHANBIK TYPFBIIAH TYCIHYTe apHaJIFaH. ABTOpJIap 3UsApaT YFbIMBIH AJlaM, OJIeM jKoHE TPAHCLCHACHT
Typaisl TepeH GWIOCOQUANBIK HAesaaapAbl OeHHeNeUTIH KypAelal MoIeHH-AIHM KYOBUIBIC peTiHzae
3eprenereH. JKymbic xyifeni, ()eHOMEHOIOTHSIIBIK, CaIBICTEIPMANIBI, TAPUXH-MOAEHH KSHE STHOIpa(UsIIBIK
Tociigepre HeriznenreH. Makanana 3uApaTThIH OHTOJOTHSIIBIK, SIMHCTEMOJIOTHSIIBIK KOHE aKCHOIOTHSIIBIK
aCTIeKTiepi, OHBIH AYHUETaHBIM/IBI, KYHABIIBIKTAP JKYHECIH jKoHE MOJCHH OipereillikTi KajbllTacThIpyAarsl
peuni TanmanraH. COHBIMEH Karap, Ma3apiaplbl J[iHH, MOJCHH, 9JI€yMETTIK XKOHE TaOWFU CHIIATBIH ecKepe
OTBIPBIN KapacThIpraH. ABTOpJIAp Ma3ap/blH CONMBUIBIK HMHTEPIpPETAlMAChIHA, MaKaMFa, pyXaHH asjgama
JKOHE JyJIHEMEH Ke3JieCy OPHBI PETiHJe epeKile Hasap ayaapajbl. 3UApaTThl )kahaHIaHy KOHE MOIACHHUETTED
JIIaJIOThl KOHTEKCIHAE TYCIHYAIH 3aMaHayn QUIOCO(USIIBIK Tociiaepi ae TaiakpuiaHFaH. OpTainblk A3HsS MEH
Kasakcrangarel Ma3apiap KyaTThl, MOJCHHU, 9JICYMETTIK 3JIEMEHTTEP TOFBICATHIH Oipereil KyOBUIBIC AEreH
KOPBITBIH/BI JKacaFaH. 3UApaTThIH Oy KACHETTi OPBIHAAPHI AiHH KayalKepUIiIK peTiHae FaHa eMec, aKuKatT
HIeH pyXaHH XKeTUIyAl i3eyMeH OailIaHbICTEI GOJIMBICTHI (GHITOCO(USITBIK TYPFBIIaH TYCIHY TOCIII peTiHe 1e
OpeKeT eTexi.

Kinm ce30ep. KaXbUIbIK, KACHETTI, IIEHIEHILIIK, KACHETTI reorpadust, OHTOJIOIHS, THOCEOJIOTHsI, aKCHOJIOTHS,
paciM, cumBoit, OpTasbiK A3us.

M.T. YkcykbaeBa, M.C. Capkynosa, C.M. XKakun

duinocoPpckue n3MepeHHs MAJTOMHUYECTBA: 3USPAT B KOHTEKCTE
HEHTPAJTbHOA3UATCKOM KYyJIbTYPbI

CraTbs mocBsIIeHa GUIOCOPCKOMY OCMBICIICHHIO MPAKTHKH 3HUsApaTa — MAJIOMHHUYECTBA K CBSITBHIM MeCTaM
(mazapam) B Llentpanbhoii Asun. B paGote paccmarpuBaceTcsi MOHATHE 3HMApaTa Kak CI0KHOE KYJIbTYypHO-
pEIMIHO3HOE SIBJICHHE, OTpakarollee IITyOHHHBIE (UI0CO(CKUE NPECTaBICHHs O YeJIOBEeKe, MUPE U TpaHC-
HeHAeHTHOM. PaboTa OCHOBaHa Ha CHCTEMHOM, ()E@HOMEHOJIOTHYECKOM, CPABHHUTEIHHO-COMOCTAaBUTEIHHOM,
HCTOPHKO-KYJIBTYPHOM M 3THOTPadHIECKOM MOAX0/AaX. B cTaThe aHATU3UPYIOTCS OHTOJIOTHYECKUE, THOCEO-
JIOTHYECKHE U aKCHOJOTHYECKHE aCleKThl 3WsApaTa, ero pojb B (JOPMHUPOBAHUH MUPOBO33PEHHUS, CHCTEMBI
[EHHOCTeH U KyJIbTYpHO# naeHTuaHOCTH. Kpome TOro, Ma3zapsl pacCMaTpUBAIOTCS B pabOTe C YIETOM HX pe-
JIMTHO3HOTO, KYJIBTYPHOTO, COIUAIBHOTO M MIPUPOJHOTO XapaKTepa. ABTOPHI YACISIOT 0c000e BHUMAHHE CY-
(uiickoit nHTEpHIpeTalMi Ma3apa Kak MakaMa — MecTa JyXOBHON OCTaHOBKU M BCTPEUH C CBATHIM. Takxke
paccMaTpHUBarOTCsl COBpeMEHHbIe (MIOCOPCKUE MOAXO0ABI K OCMBICICHHIO 3UsipaTa B KOHTEKCTE Tiiolanu3a-
UM M JUAJIora KyJabTyp. BT cienan BeIBOA O TOM, 4TO Maszaphl B llenTpansHoit Asuu u Kaszaxcrane mpen-
CTaBIISIIOT cO00 YHUKAJIbHOE SIBICHUE, B KOTOPOM MEPEIUIECTAIOTCSI MOLIHBIE, KyJIbTyPHBIE, COLHATIbHBIC dJIe-
MEHTBL. DTH CBSIICHHBIE MECTa 3HUspaTa BHICTYIAIOT HE TOJIBKO KaK PEIMTHO3HAs OTBETCTBEHHOCTD, HO U KaK
croco6 GurocohCKOro OCMbICIEH s OBITHSI, CBI3aHHBIH C TOMCKOM HCTHHBI U TyXOBHOTO COBEPIIEHCTBA.

Kniouesvie cnosa: manoMHHYECTBO, CBANICHHOE, TpodaHHOE, CakpalibHasl reorpadus, OHTOJIOTHS, THOCEOIIO-
THSI, aKCHOJIOTHSI, pUTYall, CAMBOJI, LleHTpanbHas Asmust.

References

1 Ogudin, V.L. (2022). Sviatye mesta Fergany: monografiia [Holy Places of Fergana: monograph]. Moscow: Ganga [in Rus-
sian].
2 Ogudin, V.L. (2003). Prirodnye mesta pokloneniia v religioznykh predstavleniiakh sovremennogo naseleniia Fergany [Natu-

ral Places of Worship in the Religious Beliefs of the Modern Population of Fergana). Extended abstract of Doctor’s thesis. Moscow
[in Russian].

3 Sultanova, R. (2000). Obychai i traditsii kazakhskogo naroda [Customs and traditions of the Kazakh people]. Almaty [in
Russian].

4 Masanov, N.E. (1996). Kochevniki [Nomads]. Moscow [in Russian].

388 BecTHuk KaparaHgmMHCKoro yHmBepcuteTa



Philosophical dimensions of pilgrimage:...

5 Ogudin, V.L. (2003). Sakralnaia ekologiia. Formy religiozno-ekologicheskogo mirovozzreniia [Sacred Ecology. Forms of
Religious-Ecological Worldview]. Kiev: Kievskii ekologo-kulturnyi tsentr [in Russian].

6 Terletskii, N.S. (2009). (2014). K voprosu o tipologii mest palomnichestva i pokloneniia v Tsentralnoi Azii [On the typology
of places of pilgrimage and worship in Central Asia]. Lavrovskii sbornik — Lavrovsky collection. St. Petershburg; Sakralnoe
prostranstvo v zerkale vremeni (transformatsiia oblika mazara Khodzha Daniiara v Samarkande) [Sacred space in the mirror of time
(transformation of the appearance of the mazar of Khoja Daniyar in Samarkand)]. Radlovskii sbornik — Radlovsky collection. St.
Petersburg [in Russian].

7 Terletskii, N.S. (2007). Mesta palomnichestva i pokloneniia v doislamskie traditsii v Tsentralnoi Azii. Tsentralnaia Aziia:
traditsiia v usloviiakh peremen. Vypusk 1 [Places of pilgrimage and worship in pre-Islamic traditions in Central Asia. Central Asia:
tradition in the context of change. Issue 1]. Saint Petersburg: Nauka [in Russian].

8 Muminov, A.K. (2011). Rodoslovnoe drevo Mukhtara Auezova [Family tree of Mukhtar Auezov]. Almaty: Zhibek zholy [in
Russian].

9 Karlybaev, M.A. (2022). Mazary kak memorialnye pamiatniki Karakalpakstana XVIl — nachala XX vv. [Mazars as memo-
rial monuments of Karakalpakstan of the 17th — early 20th centuries]. Istoricheskaia etnologiia — Historical Ethnology, 7, 3, 414—
431. https://doi.org/10.22378/he.2022-7-3.414-431 [in Russian].

10 Kristensen, W.B. (1960). The meaning of religion. Leiden (The Hague).

11 Muminov, A. (1996). Veneration of holy sites of the Mid-Sirdar’ya valley: continuity and transformation. Michael Kemper,
Anke von Kiigelgen, Dmitriy Yermakov (Eds.). Muslim Culture in Russia and Central Asia from the 18th to the early 20th centuries,
355-367. Klaus Schwarz Verlag.

Information about the authors

Uxukbayeva Marzhan — PhD Student, L.N. Gumilyov Eurasian National University, Astana, Ka-
zakhstan, http://orcid.org/0009-0006-4225-334X

Sarkulova Manifa — Candidate of Philosophical Sciences, Associate Professor, L.N. Gumilyov Eura-
sian National University, Astana, Kazakhstan, http://orcid.org/0000-0002-5992-2814

Zhakin Samat — Senior Lecturer of the Department of Philosophy and Theory of Culture, Karaganda
Buketov University, Karaganda, Kazakhstan, http://orcid.org/0009-0000-4644-3788

Cepus «Uctopus. Punocodumsa». 2025, 30, 1(117) 389


https://doi.org/10.22378/he.2022-7-3.414-431



