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The problem of humanism in Kazakh philosophy

In this article, the problem of humanism in Kazakh philosophy is considered in detail from a theoretical and
historical point of view. In the course of the study, based on the works of foreign (M. Scheler, T. Parsons, R.
Inglhart, E. Durkheim, K. Klakhon) and domestic (Abai Kunanbaiuly, Shakarim Kudaiberdiuly, A.
Baitursynuly, M. Dulatov, M. Auezov, S. Toraigyrov) thinkers, the essence of humanistic values, their place
in the philosophical system and modern forms of expression were analyzed. The article reveals the historical
basis and continuity of such humanistic principles as morality, conscience, inner freedom, charity in the tradi-
tional worldview of the Kazakh people. At the same time, in the context of modern globalization, urbaniza-
tion and value transformation, the relevance of the ideas of humanism and the need for their reproduction in
society are substantiated. As a result of the study, the place of humanism in the Kazakh philosophical
thought, its importance in the spiritual development of the individual, as well as its role in the modernization
of national consciousness were scientifically proved. The article contributes to the humanistic search within
the framework of Kazakh philosophy and provides relevance for today’s social and humanitarian sciences.
Humanism in Kazakh philosophy is not just a system of ideas remaining in the historical consciousness, but a
set of life orientations that guide modern society. Humanistic views in the works of Kazakh thinkers reflect
the path of human and spiritual improvement. Therefore, in modern socio-cultural conditions, the revival of
humanistic thought in national philosophy is of strategic importance for the spiritual development of our
country.
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Introduction

Kazakh society is one of the representatives of a nomadic civilization with deep historical roots, a rich
cultural and spiritual heritage. Kazakh society is one of the representatives of a nomadic civilization with
deep historical roots, a rich cultural and spiritual heritage. The worldview, customs and traditions of the Ka-
zakh people are based on a system of values that has been formed over the centuries and has been passed
down from generation to generation. In this system, man is considered an integral part of the world, society
and nature, the possessor of a spiritual and ethical essence. Therefore, humanistic views in Kazakh philoso-
phy can be assessed as a direction that deeply touches on human problems.

Humanistic ideas are deeply rooted in the system of philosophical thought of the Kazakh people. Re-
spect for man, high honor, respect for elders, respect for younger people, kindness and charity — these quali-
ties served not only as moral norms, but also as a worldview orientation.

For example, in Al-Farabi’s “The Inhabitants of the Virtuous City” it is said that a person can achieve
perfection only when his mind and good deeds are combined, while in the works of Abai Kunanbaiuly, mo-
rality, faith, knowledge and labor are presented as the main values of a person [1]. Shakarim Kudaiberdiuly
shows the importance of cultivating the inner spiritual world of a person through “Ar ilimi”, while Mashkhur
Zhusup Kopeiuly draws attention to the harmony between man and nature [2].

However, since the second half of the 20th century, especially after Kazakhstan gained independence,
radical social, cultural and political changes have taken place in society. Globalization, urbanization, the rap-
id development of information technologies, the transition to a market economy, as well as the ideological
vacuum that has formed in the post-Soviet space — all this has forced us to reconsider our national identity,
including the system of traditional values.

In Kazakh society, the former collective consciousness is gradually being replaced by individual inter-
ests, pragmatism, and consumer behavior. In such a situation, we observe that humanistic values are relegat-
ed to the background, and the human person often becomes an instrument of economic and social systems.
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Against the background of these changes, the issue of humanism in Kazakh philosophy is gaining par-
ticular relevance. Personal development, the preservation of his inner freedom and conscience, the strength-
ening of spiritual integrity in society are the main tasks of modern humanistic philosophical thought.

Humanistic ideas in Kazakh philosophy are an integral part of the historical memory and spiritual cul-
ture of the nation. They are values that have not lost their significance not only as a legacy of the past, but
also today, and are reborn in new conditions. In order to prevent spiritual and cultural crises in the current
period, it is necessary to reconsider and develop the principles of humanism in Kazakh philosophy and apply
them in education, upbringing, politics and social life. In the context of the current globalization process,
cultural diversity and spiritual crisis, the importance of humanistic philosophy is increasing. In the context of
the transformation of values and the search for spiritual orientations in Kazakh society, the philosophical
consideration of the problem of man, his dignity, inner freedom and honor is becoming relevant. This article
considers the problem of humanism in Kazakh philosophy in a historical and modern context.

Research methods

The theoretical basis of this research work is formed by classical and modern philosophical works. The
theories of M. Scheler on the hierarchy of values and spiritual-intuitive cognition, T. Parsons [3] on the val-
ues system in social structures, R. Inglehart [4] on post-material values and cultural evolution, E. Durkheim
[5] on moral norms and collective consciousness, K. Klukhohn [6] on the relationship between culture and
values became an important methodological basis for analyzing the transformation of humanistic values in
modern Kazakh society.

Discussion

In Kazakh philosophy, humanistic education is considered the basis for instilling spiritual and moral
values in people’s minds. This direction has deep roots, especially in the works of medieval Turkic thinkers.
Firstly, humanist thinkers were recognized as the greatest educators of their era and made a significant con-
tribution to the cultural and spiritual development of society. Secondly, their didactic teachings and examples
laid the foundation for the utopian-humanistic system of educational thought of the Turkic peoples.

Thirdly, the works of these thinkers have not been subjected to in-depth pedagogical analysis for a long
time, and their ideas on instilling morality have not been widely used in the educational process of modern
schools and universities. Fourthly, these instructive works clearly reflect the manifestations and topical is-
sues of medieval social life, and are characterized by a critical approach to the social contradictions of that
time.

Fifthly, these works had a great influence on the subsequent development of humanistic pedagogical
ideas of the Turkic-Tatar peoples. Taking into account all these factors allow us to conduct a comprehensive
and holistic analysis of the works of thinkers of the Golden Horde era.

Many interdisciplinary specialists have paid attention to the study of the didactic heritage of the Turkic
peoples. This phenomenon is understandable, since most Turkic thinkers, as encyclopedic scholars of their
era, comprehensively covered the life of society, culture, and science, leaving behind deep philosophical in-
sights.

Specifically, the content of the instructive works of the Golden Horde period reflected humanistic and
utopian ideas. The hope for social changes based on education and knowledge expressed in these works laid
the foundation for humanistic education in Kazakh philosophy. Thoughts aimed at critically examining so-
cial injustice and instilling in the minds of the people the ideal of living a life based on virtue contributed to
the awakening of the social consciousness of the people. This was the beginning of the desire to live a life
worthy of human reason and morality.

As the analysis of the level of research on the issue under consideration shows, there is a certain interest
in this topic on the part of researchers. However, the accumulated experience has not yet been sufficiently
studied, theoretically systematized, and integrated into modern educational practice.

The works of some scientists reflect the desire to conduct a qualitative analysis of historical sources, as
well as attempts to study the stages of the formation and development of humanistic educational ideas in Ka-
zakh philosophy and the Turkic worldview. However, the vast majority of studies have considered only indi-
vidual components of humanistic education, without studying the issue as a holistic pedagogical and philo-
sophical system.
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The following are important issues that have been overlooked by researchers:

* historical and social conditions of humanistic education in Kazakh philosophy;

* its main directions and content;

* the evolution and historical continuity of pedagogical thought;

» the relationship of state ideas and socio-economic factors with humanistic education.

In this regard, the relevance of the study is determined by the aggravation of the following contradic-
tions:

* on the one hand, the high requirements that society places on the educational system, and on the other
hand, the insufficient study of the problem of humanistic education in Kazakh philosophy and the Turkic
spiritual heritage in historical and pedagogical science;

* the need to combine new directions in the education of young people with historical experience and
the lack of theoretical foundations for this direction;

» the need to provide the content of humanistic education scientifically and methodologically and the
lack of systematic consideration of these ideas in Kazakh philosophy;

» the need for modern higher education institutions to provide theoretical and methodological support
for the educational process and the lack of necessary materials based on the heritage of Kazakh humanistic
thinkers.

These contradictions give rise to the following scientific question at the theoretical and methodological
level: what are the historical and theoretical prerequisites, content and essence of humanistic education in
Kazakh philosophy?

These scientific contradictions and insufficient study of the problem served as the basis for choosing the
topic “The problem of humanism in Kazakh philosophy” as an independent object of scientific research.

The society of the 21st century faces complex questions regarding the fate and future of humanity. This
future will be possible only by rejecting the dominant values of technogenic civilization and turning to spir-
itual and moral values. In this regard, the renewal of public consciousness, the deep understanding of the es-
sence of the upcoming changes by each person and their conscious participation in them are becoming the
main conditions for human development.

In the face of current global challenges, the formation of the spiritual and moral character of youth is an
extremely important task. After all, the future of the country, the nation, and even the entire civilization is
directly related to the spiritual direction and life principles of the younger generation. What the future will be
— whether it will lead to disaster or be based on harmonious, sustainable development — depends on the
level of consciousness of this generation.

The humanistic worldview is like an “abstract background” that is reflected in its own way in all histor-
ical eras. This idea was of particular importance in the philosophy of Kazakh thinkers. The essence of human
nature, the purpose of education, the concepts of justice and goodness in society — all of them are based on
a humanistic perspective. Humanism is not just a person-oriented perspective, it is a system of values that
contributes to the spiritual development of a person, the ability to think rationally, and the determination of
his life goals.

The ability to think is not a quality that is given from birth, but is formed through upbringing, educa-
tion, and socialization. Along with language, the younger generation acquires a worldview, a system of gen-
eral concepts, and values. And these concepts and value systems are formed through philosophical thinking.
In particular, humanistic philosophy presents the inner spiritual world of a person, his place in society, and
ways of life based on morality and goodness.

These ideas are deeply rooted in Kazakh philosophy. For example, in the works of such thinkers as
Korkyt Ata, al-Farabi, Zhusup Balasagun, and Abai, the issues of developing, improving, and forming the
inner soul are put to the fore. For them, education was not only about providing education, but also about
revealing the personality and spiritual potential of a person.

Today, it is relevant to reconsider these views from a new philosophical perspective. As the famous sci-
entist 1.S. Taranov [7] said, philosophy is not the problem itself, but how we can understand it in accordance
with the needs of the modern world. That is why the essence of humanism acquires new content at each stage
and requires a new understanding in accordance with the needs of the time.

That is why the essence of humanism acquires a new content at each stage and requires a new under-
standing in accordance with the needs of the time.

It is known that the ancient era made a great contribution to the science of man. However, in modern
times, relying on the native Kazakh philosophy, humanistic ideas that emerged from its own soil in the in-

256 BecTHuK KaparaHguHckoro yHuBepcuTeTa



The problem of humanism in Kazakh philosophy

ventory of spiritual values and the modernization of the educational system can not only ensure historical
continuity, but also become the basis for modern spiritual renewal [8]. It is known that the ancient era made a
great contribution to the science of humanity. However, in modern times, relying on the native Kazakh phi-
losophy, humanistic ideas that emerged from its own soil as part of the inventory of spiritual values and the
modernization of the educational system can not only ensure historical continuity, but also become the basis
for modern spiritual renewal [8]. In Kazakh philosophy, the problem of man has long been considered the
core of worldview, social life and education. In particular, the problem of understanding the formation of a
person and his life purpose has become the main object of humanistic education. This position is clearly evi-
dent in the works of thinkers who have lived in the Kazakh steppes since ancient times.

Ideas about the nature of man, his place and purpose in society are deeply reflected in the philosophical
research by Kazakh thinkers. For example, al-Farabi, in his work “The Inhabitants of the Virtuous City,”
emphasizes the importance of spiritual and moral education for a person to achieve perfection. Such qualities
as reason, goodness, justice, and restraint serve the harmonious development of not only the individual, but
also the entire society.

It is known that in the philosophy of classical antiquity, the harmony of human nature — the harmony
of the spiritual and physical — was of great importance. Similarly, in the Kazakh worldview, the full devel-
opment of a person is realized through the harmony of body and soul. The goal of Kazakh education is to
form a citizen with an artistic character, a pure spirit, a high intellect, a hard worker, useful for the country.

In the system of upbringing of the Kazakh people, a special role was played by revealing the child’s in-
ner potential and explaining his responsibility to society. Such proverbs as “He who knows himself will not
be an enemy to others” and “A child who becomes a man will praise his parents”, which are widespread in
the country, also reflect this educational orientation.

For our ancestors, education was not limited to instruction alone; it was a way of life, a worldview, and
a way to improve a person’s inner being. For example, Abai emphasized in his eloquent sayings that
knowledge, science, labor, and moral purity are necessary for human perfection. All the noble qualities of a
person — honor, shame, patience, mercy, and justice — constitute the main content of education for Abai.
These ideas have not lost their significance even today [1].

In the Kazakh humanistic tradition, the development of a person is aimed not only at the interests of the
individual, but also at the development of society. This is the main factor that fosters social ties, justice, re-
sponsibility, and democratic relations.

Humanistic education in Kazakh philosophy is a spiritual and social system aimed at the comprehensive
development of a person. It teaches one to know the inner world of a person, to form his own “I”, to live in
harmony with society. Through this educational system, the noble values inherent in humanity — morality,
reason, justice and spiritual freedom — are uniquely reflected in the Kazakh identity.

The concept of humanistic education is deeply rooted in the history of philosophy. This concept ac-
quired its systematic meaning, primarily, during the Renaissance. It was during this period that the term
“humanism” was formed as a worldview and system of ideas focused on a person. However, the humanism
of this era was different from the ancient Greek humanism — it was intertwined with the Christian
worldview, but through it, it attached special importance to the recognition of a person as a creative, free and
spiritual person.

The main feature of philosophical thought in the Renaissance was anthropocentrism, that is, the recog-
nition of a person as the center of the world. This new paradigm was directed against medieval theocentrism.
Now a person was considered not only a creature created by God, but also a being with creative potential,
capable of self-improvement through reason, art, and will. During this period, the problem of studying and
educating human nature became the core of philosophical and pedagogical research.

A.Kh. Gorfunkel divides the development of Renaissance philosophy into three main periods:

1. The humanistic (anthropocentric) period — focused on man and his relationship with the world;

2. The Neoplatonic period — an ontological analysis of the problems of being, ideas and the soul was
carried out;

3. The natural philosophical period — aimed at explaining the harmony between nature and man [9].

The humanistic educational ideas of this era were widely reflected in the works of such thinkers as
T. More, F. Rabelais, C. Montaigne. They considered the goal of education to be the comprehensive im-
provement of a person, the discovery of his inner spiritual essence, the upbringing of a moral and cultured
person who can think freely. The concept of “humanism” comes from the Latin studia humanitatis — “study
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of humanity” and refers to a system of education aimed at cultivating goodness, beauty and reason in a per-
son.

During the Renaissance, many European humanists wrote pedagogical treatises on the upbringing of
children. For example, such scholars as P. Virgerio, L. Bruni, M. Veggio, E. Piccolomini, Vittorino da Feltre,
Erasmus of Rotterdam associated the essence of upbringing with the comprehensive development of the
child — mental, physical and moral. In their opinion, true education is a value that goes hand in hand with
not only intelligence, but also morality.

During this period, education was perceived not only as a cognitive process, but also as a way of spir-
itual development. Nonetheless, this educational system was mainly intended for the elite and could not meet
the needs of the entire society. However, the humanistic education model formed during this period laid the
foundation for the modern philosophical and pedagogical system of thought.

The humanistic philosophy of the Renaissance put the essence of man, his creative and moral abilities
in the foreground, and laid the foundation for humanistic education in philosophy. The ideas left over from
this era play an important role in the modern system of human education and upbringing, as a philosophical
and methodological model aimed at the spiritual development of the individual.

The problem of man in Kazakh philosophy is of particular importance. Man is not only a biological or
social creature, he is a conscious being with a deep spiritual essence, self-awareness and striving for devel-
opment. From this point of view, man is a holistic phenomenon with an inner spiritual world, along with his
physical, mental and social characteristics.

Kazakh thinkers focused on the problems of educating a person and improving his soul. They consid-
ered man a creature with unlimited possibilities, capable of self-improvement and choosing the direction of
his life.

Man’s weakness and limitations arise from his nature. But this weakness pushes a person to continuous
search, self-knowledge and discovery of the deep meaning of life. In Kazakh philosophy, humanism is pri-
marily a problem of understanding the inner nature of man, awakening his conscience and consciously un-
derstanding his place and duties in society.

In this regard, humanism is not just a slogan in the Kazakh worldview, but rather, a deep spiritual and
moral orientation aimed at recognizing the meaning and purpose of life. Man is not only the highest level of
creation, but also a person responsible for his life, striving to make it meaningful.

Conclusion

The problem of humanism in Kazakh philosophy is a deeply meaningful doctrine that considers the na-
ture of man, his spiritual potential, his freedom and responsibility in a holistic way. Man is created not only
to exist, but to become perfect.

As E. Fromm noted, John Chrysostom, who lived in the 5th century, considered it a sin to treat a person
as an instrument. This idea was continued in the Christian tradition, in the Bible, and later in the works of
Spinoza, Kant, Feuerbach, Marx, Kierkegaard, Freud and Scheler [10]. The independence and freedom of
man were considered the core of his spiritual and moral being.

The resonance of this idea can also be seen in the works of Kazakh thinkers. For example, Abai recog-
nized man as a unity of “soul and body” and highly valued his ability to make free choices. Shakarim,
through his “science of conscience”, puts man’s inner freedom and moral responsibility at the forefront. This
is a reflection of the humanistic idea that a person should never be a tool for someone else’s interests.

In the Kazakh worldview, the concept of freedom is closely related to responsibility. A person’s auton-
omy is determined by his understanding of his duty not only to himself, but also to society. Such concepts as
“self-determination” and “reflection”, often mentioned in folk wisdom, glorify the inner freedom of a person,
his spiritual integrity.

Thus, the problem of humanism in Kazakh philosophy is aimed at recognizing a person as a goal, not a
means, preserving his dignity, ensuring his spiritual and moral development. This is a reflection of deep re-
spect for human nature.

Humanism is a philosophical direction that recognizes a person as the highest value. According to E.
Fromm, humanism clearly shows that, while recognizing the freedom, individuality, and spiritual perfection
of a person, a person should not be used as a tool in any way.

This idea is also deeply reflected in the Kazakh worldview. Viewing a person not only as a member of
society or a tool, but as a person with conscience, honor, and the ability to make free choices is one of the
main principles of Kazakh philosophy. The sayings often mentioned in folk wisdom, “A good teacher is a
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good example,” and “Don’t educate your child, educate yourself,” also clearly indicate that a teacher is not
only an educator, but also a spiritual role model.

The concept of “Super-Ego” in Z. Freud’s psychoanalytic theory is the internal controller of a person,
the basis of his conscience. This structure is formed as a result of the child’s early identification with his par-
ents, later with his teachers, and other authoritative people [11]. In this regard, the role of the teacher in the
life of a student is of particular importance as a person who not only provides information, but also provides
moral guidance.

Kazakh thinkers — Abai, Shakarim and Mashkhur Zhusup Kopeiyuly also emphasize the importance of
education and example in the formation of a person. Abai, saying “A person’s humanity comes from a good
teacher”, puts the spiritual aspect of the educator in the foreground. This indicates that the teacher’s charac-
ter, attitude and actions influence the inner world of the student and contribute to the development of his Su-
per-Ego structure.

Therefore, humanistic thought in Kazakh philosophy considers the relationship between the teacher and
the student as a relationship based on trust and respect, built on spiritual harmony. The teacher is not a coer-
cive person, but a guide; not a subjugator, but a guide. His main goal is to improve the student spiritually,
respecting his inner freedom and personal independence.

In the context of modern global changes, social transformations and spiritual crises, there is a need to
reconsider humanistic values. This issue is especially closely related to the change in the value system in the
post-Soviet space, including in Kazakh society. In this regard, the issue of humanism in Kazakh philosophy
is becoming a relevant object of research that reveals the continuity between historical and cultural roots and
modern changes.

The theoretical basis of the study is the works of domestic and foreign philosophers, sociologists and
cultural scientists. In particular, the axiological views of M. Scheler on the theory of values, T. Parsons’ con-
cept of the role of values in social systems and structures, and R. Inglehart’s empirical research on the evolu-
tion of values in the era of modernization and postmodernization were widely used [4; 17].

While E. Durkheim considered the issues of moral regulation and collective consciousness in society [5;
10], K. Kluckhohn explained values as the basis of culture and offered a comparative analysis of humanistic
ideas in different civilizations [6; 62]. These views allow us to understand the transformation of humanistic
principles in modern Kazakh society from a philosophical perspective.

The Kazakh philosophical tradition has long developed in a humanistic direction.

Abai Kunanbaiuly — presenting the doctrine of “The Complete Man”, extolled such values as morality,
integrity, justice, and kindness. He considered the development of a person to be the main goal.

Shakarim Kudaiberdiuly — delved into the inner world of human nature through the “Science of Hon-
or” and advocated living based on reason, shame, and honor.

Akhmet Baitursynuly [12], Mirzhakyp Dulatov [13] — raised the idea of developing the individual
through enlightenment and education.

M. Auezov [14] and S. Toraigyrov [15] — widely discussed social justice and human rights in their
works, contributing to the strengthening of the humanistic worldview in national philosophy.

The historical and cultural basis of humanism in Kazakh philosophy can be found in the spiritual herit-
age of the nation, that is, in the works of classical thinkers. Abai Kunanbaiuly’s doctrine of morality, the
concept of “Complete Man” is the essence of Kazakh humanism. For Abai, a person is not only a member of
society, but also an individual striving for perfection through spiritual categories such as conscience, faith,
mind, and heart.

Shakarim Kudaiberdiuly, presenting the “Science of Conscience”, delves deeply into the inner world of
human nature. He explains humanism by combining religion and science. M. Dulatov and A. Baitursynuly in
their works draw attention to the importance of human freedom and knowledge through enlightened ideas.
M. Auezov and S. Toraigyrov raised the issues of social justice and human equality in Kazakh society in an
artistic, journalistic and philosophical context.

All of these thinkers consider a person not only as a biological or social phenomenon, but also through
his spiritual essence. For them, a person who lives at the heart of a changing world, capable of improving
himself and society.

In modern Kazakh society, humanistic values are facing a number of challenges under the influence of
globalization, urbanization and information technologies. Market relations and consumerism are relegating
the spiritual essence of a person to the background and contributing to a change in his value orientation.
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In such a situation, the importance of reviving the principles of humanism in traditional Kazakh philos-
ophy and applying them in the modern social and cultural context is increasing. This is a process aimed at
recognizing the dignity of the individual, protecting his inner freedom and honor, and preserving spiritual
integrity.

The problem of humanism in Kazakh philosophy is not only a historical and spiritual heritage of the
past, but also the key to solving modern socio-philosophical problems. Combining the works of foreign and
domestic scientists on the theory of values, as well as the conclusions of Kazakh thinkers regarding humani-
ty, it becomes possible to re-examine the humanistic orientation in modern society. Therefore, humanism can
be the basis for the spiritual revival of the nation. Therefore, humanism can be the basis for the spiritual re-

vival of the nation.
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JL.F. BamabekoBa

Kazak ¢puiocodusicblHaarsl ryMaHU3M MIceJieci

Makanana ka3ak GUI0COpHICHIHIAFHI TYMAaHU3M MOCENIECi TEOPHUSITBIK )KOHE TApPUXU TYPFBIIAH JKaH-KAKThI
KapacTeIpblIFad. 3eptrey Oapbickinga merengik (M. llemep, T. [Mapconc, P. Uurnxapt, 3. [Jropkreiim,
K. Knakxon) xoHe otaHnslk (AGaii KynauOGaityner, I[okepim KynaiiGepaiyisl, A. BalTypchiHYIIHI,
M. [lynatoB, M. Oye3oB, C. TopalifbIpoB) OWIIBLIIAPIBIH €HOEKTepiHe CyieHe OTBIPBIN, T'YMaHHCTIK
KYHIIBUTBIKTApJIBIH MOHI, OJapHblH (GUIOCO(PHSIIBIK JKYHeAeri OpHBl MEH 3aMaHayH KepiHiC (opMalapsl
TaljlaHFaH. ABTOpiap Ka3akK XaJIKBIHBIH IOCTYPJi JYHHETAHBIMBIHIAFBI aJaMIepUIUTK, ap-OXIaH, IIIKi
ePKIHIIK, WMaHIBUIBIK, KAHBIPBIMIBUIBIK CEKUIAI TyMaHHCTIK YCTAaHBIMIAPIBIH TAPHXH HETi3i MeH
cabaKkTacThIFBl ambUTBIl  Kepcerineni. CoHbIMEH Karap Kasipri okahaHnmaHy, ypOaHH3alus >KOHE
KYH/IBUTBIKTBIK TpaHcopMalys jKaFmaiblHAa TYMaHH3M HICSUIapbIHBIH ©3€KTUIr MeH onapabl KoFamja
KalTa >KaHFBIPTYIBIH Ka)XETTUIIr Heriznenesi. 3epTTey HOTHXKeCiH/Ae I'YMaHM3MHIH Ka3ak (HII0CO(QHSIBIK
oiinay >kyHeciH/eri OpHbI, OHBIH TYJIFaHbl PyXaHH TYPFbIa JaMBITYIaFbl MaHbI3bI, COHIAW-aK YJITTHIK
CaHaHBl JKAHFBIPTYJArbl PO FBUIBIMH TYpFbIa AdnenaeHgl. Makana ka3ak ¢uinocodusicel aschiHIa
TYMaHHUCTIK OaFBITTaFbI 13[IEHICTEpPre YJIeC KOCHII, OYTiHIT KOFaMIIBIK-T'YMaHUTAPIIBIK FEUIBIMAAPFA ©3EKTUTIK
Oepeni. Kazak ¢unocodusceiHmarsl TyMaHU3M — TEK TApUXU CaHala KaJFaH HIesuiap jKyieci emec, Kasipri
KOFaMFa OarbIT OepeTiH eMipilik Oarmapiap *KUBIHTHIFEL. Kazak ofImbuIIapbiHBIH €HOCKTEPIHICT] TYMaHHUCTIK
Ke3KapacTap — agaMzbl KETUIMIPYIiH, pyXaHH KeMeJICHYAIiH >KONbIH Kepceremi. COHOBIKTaH Ka3ipri
QNIEYMETTIK-MS/ICHH JKaFaaiiia YITTHIK Guiocodusiarsl TyMaHUCTIK OBl JKAHFBIPTY — €MIMI3/IH pyXaHH
JaMYBI YIIiH CTPATETHsJIBIK MaHbI3Fa He.

Kinm ces3dep. Ka3ak (GUI0COPUACH, TyMaHNU3M, KYHIBUIBIKTap JKYieci, pyXxaHH MOICHHET, TYJIFa, JOCTYD,
Abaii, lIskopim, ap inimi.

BecTHuk KaparaHgmMHCKoro yHmBepcuteTa
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IIpobsema rymanusma B kazaxckou ¢puitocodun

B nmanHOI1 cTaThe ¢ TEOPETHKO-UCTOPHUUECKON TOUKHM 3PEHHSI KOMIUIEKCHO pacCMaTpHBaeTCs podiaemMa ryma-
HHU3Ma B Kazaxckoi ¢mmocopun. Ha ocHoBe TpynoB 3apybexssix (M. Llenep, T. ITapconc, P. Wnarmxaprt,
3. Mropkreiiv, K. Kmaxon) wu otedectBeHHbIX (AGait KynanOaityner, Illakapum KynaitGepauyisr,
A. Baifrypcemynsr, M. [lynatos, M. Ay3308, C. TopaiirsIpoB) MBICIHTENIEH aHATU3HPYETCS CYLITHOCTH TyMa-
HHMCTHYECKHMX LIEHHOCTEH, HX MecTo B (priocodckoii cucreMe u coBpeMeHHbIe GOpMBI BEIpakeHHUs. B cratbe
TaKKe PACKPBIBAIOTCSI UCTOPUYECKHE OCHOBAHUS U NPEEMCTBEHHOCTh TAKMX T'YMAaHHCTHUECKUX MPHHIIUIOB,
KaK HPaBCTBEHHOCTh, COBECTb, BHYTPEHHsA cB0OOMa, OnarouecTre U MUJIOCEPNE, KOTOPbIE 3aHUMAIOT BaX-
HOE€ MECTO B TPaJULHOHHOM MHUPOBO33PEHUH Ka3axCKoro Hapoja. Bmecte ¢ TeM 000CHOBBIBAETCS aKTyallb-
HOCTh TYMaHUCTHUYECKUX HIEeH 1 HEOOXOJUMOCTE MX BO3POXKICHUS B YCIOBUSIX COBPEMEHHOI Ii100ann3anum,
ypOaHM3aIMy ¥ IEHHOCTHOH TpaHchopManuu odmiecTBa. B pesynprare ncciaenoBaHus HaydIHO 0OOCHOBAaHO
MECTO I'yMaHH3Ma B Ka3aXxCKOH (Grrocodckoif MBICIH, €ro 3HAUSHHE IS JyXOBHOTO Pa3BHTHS JIMYHOCTH, a
TaKKe poJib B BO3POXKICHUM HAIMOHAIBHOIO caMoco3HaHMsA. CTaTbs BHOCUT 3HAUMMBIN BKJIaJ B M3y4EHHE
TYMaHHCTHYIECKOTO HAMpaBJICHHA B KOHTEKCTE Ka3aXCKOH (HIocopuu M MMeeT aKTyalbHOE 3HAUCHUE UL
COBPEMEHHBIX COIMANbHBIX M TYMAaHHTAPHBIX HayK. | 'yMaHU3M B Ka3axcKoi GHUIOCOPHH — 3TO HE MPOCTO
CHCTEMa UJeH, COXPAaHMBIIUXCA B UCTOPUUECKON MaMSTH, @ COBOKYITHOCTb >KU3HEHHBIX OPHEHTHPOB, KOTO-
pBle HampaBISIIOT COBpeMeHHOe obmecTBO. ['yMaHMCTHUECKHE B3MUISABI B TPYJAaX Ka3aXCKHUX MbICIUTENEH
YKa3bIBaIOT IyTh K COBEPILICHCTBOBAHUIO YEJIOBEKA U IyXOBHOMY Pa3BUTHUIO. B CBsI3HU ¢ 3TUM B COBpEMEHHOM
COIIMOKYJIbTYPHOH CHUTYalliM BO3POJK/ICHNE I'YMaHUCTUUECKOW MBICIIM B HallMOHAJIBHOW (ritocodun nmproo-
peTaeT cTpaTeruyeckoe 3HaueHHe AJsl JyXOBHOT'O CTAHOBJICHUS Hallel CTPaHBI.

Knrouesvie cnosa: xazaxckas ¢punocodus, TyMaHU3M, CUCTEMa LIEHHOCTEH, NyXOBHas Ky/IbTypa, JIMYHOCTD,
Tpaguuuu, Abaii, Hlakapum, ap imimi.
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