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Understanding the Concept of “Zhol’ in...

existential choice, receiving conceptual articulation in the philosophy of Martin Heidegger, where human
beimg is conceived as Sem-zum-Weg — bemg-m-movement, bemg-m-understandimg [3].

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

In the Kazakh philosophical tradition, the category of “zhol” carries a special semantic load. It is
formed within the context of nomadic civilization, where movement is not an exception, but thegnorm of
existence. Unlike sedentary cultures oriented toward stability and spatial fixation, the nomadic Wode of
being presupposes a dynamic understandmg of the world, in which stability is achieved throughtheyability to
orient oneself within a changimg spatio-temporal contmuum [4]. In this sense, “zhol” functions not only as
physical movement, but as an ontological mode of being, in which the human bemg constantlyfeorelates
actions with nature, the commumty, and the moral order.

The anthropological significance of the category of “zhol” is manifested jm theffactithat the path is
understood as a form of personal self-determmation and responsibility. Followitig “zhal@simplies adherence
to measure, honor, duty, and respect for tradition, while simultaneouslyyrequiring the capacity for
independent moral choice. Thus, “zhol” integrates collective values with afi” individual ethical position,
forming a model of personality oriented toward mner discipline and spifitual€ffost’[5].

Already in the first half of the twentieth century, Martin Heidegger pomted to the problematic nature of
the technologization of thinkimg, emphasizing that technology be¢omcstagt merely a means, but a form that
determines the mode of understanding the world and the humam,bemg. A techmcal approach to the life path
reduces its philosophical content, narrowing it to issugs ofylite artangeément, well-bemg, and social success.
However, such a reduction does not eliminate key existential, questions concernmg ultimate goals, priority
values, the meaning of effort, and responsibility for choice:

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

Waterials and Methods

The methodological frameWwark ofith€ study is determmed by the interdisciplinary nature of the problem
under consideration and ingl#ides a‘sep of complementary philosophical approaches aimed at revealing the
ontological, anthropological, aftd dxiological content of the category of “zhol” in Kazakh philosophy.

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

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

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

In addition, a comparative-philosophical method is employed, ensuring the comparison of the Kazakh
understanding of the path with analogous concepts in world philosophy, such as Dao in the Chinese tradition,
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tariga m Sufism, and existential mterpretations of the path m European philosophy. This approach enables us
to identify both the universal and the culturally specific features of the category of “zhol” and to determme
its place within contemporary mtercultural philosophical discourse.

Results

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

The ontology of “zhol” is fundamentally rooted in the practical experience of life. Movenmient herciis not
an abstract metaphor, but a real mode of existence that determmes the thythms of labor, communigation, and
spiritual life. This lends the philosophy of the path existential credibility: the humangbemg 1s%¢omprehended
through participation m movement, through involvement in natural and historicalgcyelés. In this aspect, the
category of “zhol” resonates with existential analytics, where human existencéis undeustood as a path of
understandimg, and existence itself is conceived as a project unfoldmg in timeshé; 10).

In the anthropological dimension, “zhol” forms an image of the human®bemg as constantly seekimg
meaning and orientation. Stable expressions such as “to find one’s pathf\(0z'zholyn tabu) and “to stray from
the path” (zholdan adasu) indicate the existential character of the path as\a form of self-determmation. In the
Kazakh philosophical tradition, the human being is conceived notgas a‘€empleted essence, but as a becoming
bemg whose existence is realized through the choice of dircetion ‘and acceptance of responsibility for that
choice. Life is interpreted as “zhol keshu” — the traversal of a path that presupposes trials, effort, and inner
work on oneself.

The anthropology of “zhol” emphasizes thegresponsibility of the subject: the path is not given once and
for all, but is formed through actions, decisions, afid relationships with others. Freedom here is not opposed
to duty, but presupposes it, since individual choice 18%@lways correlated with cultural tradition and collective
memory. In this sense, “zhol” expresses the efistential dimension of human life, m which personal autonomy
is inseparable from ethical involvement in the @@mmunity.

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

In the axiological dimensiong ‘zhol” functions as a bearer of value orientations. The distinction between
the “righteous path” (aal zhel).@nd the “false path™ (teris zhol) confers normative status upon the path and
makes it an objectVeflmeral evaluation. Following the path presupposes responsibility not only toward
oneself, but alsoteward onc’s kin, community, and ancestors. The values associated with “zhol” include
honor, justicegfidelityyto one’s word, respect for tradition, and harmony with nature [4].

Withia theldlogic of “zhol”, destiny is understood not as fatal predetermination, but as the result of a set
of tdaversed®tages and made choices. Thus, the path becomes a form of realization of values within concrete
life strategics. /Under conditions of contemporary socicty, characterized by value pluralism and a crisis of
identity, ‘thegphilosophy of “zhol” acquires particular relevance, offering a model of moral choice as a
prolonged and responsible process rather than a single, momentary decision.

Discussion

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

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

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

In Russian religious philosophy (V.S. Solovyov, N.A. Berdyacv, S.L. Frank), the life path 1Stundeérstood
as the process of spiritual formation and the unfolding of freedom m relation to absoluté*values, The patristic
tradition, in turn, interprets human life as a path of salvation, a spiritual trajectory offascentdm which
movement is connected with repentance, transformation, and mner struggle [12-14].

The ontological meaning of “zhol” is revealed m the understanding of beiag msfiomadic culture as a
process rather than a fixed state. Life is a path from birth to death, filléd, withatsials, choices, and
responsibility. A person does not simply exist — they “walk” or “go.” Heneggthctaumerous expressions in
which the life process is described through the metaphor of the road. Iin this gontext, “zhol” becomes a
universal metaphor of human existence. Kazakh expressions such as $zhelyn bolsyn” (may your road be
open), “zholdan taima” (do not deviate from the path), “ata zhely” {the ancestral path), and “tura zhol” (the
straight path) demonstrate the deep cultural and existential contenyof thisa¢oncept.

Nomadic culture forms a specific type of spatial consciousness¥8pace here is not static and not centered
around a fixed point; it is perceived as a dynamic field ofg€lationis. A’ person does not “possess” space but
correlates themselves with it. Consequently, “zhol” is‘@waypof orientation in the world, a mode of bemg
included m the natural order. It presupposes knowledge offgeasonal cycles, understanding of natural patterns,
and coordination of human activity with the rhythmis, of carth)and sky. In this sense, the ontological character
of the category becomes cvident: “zhol” expresses a mede®f bemg-in-the-world.

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

It is important to emph@Size thatdthe dynamism of the nomadic model does not imply chaos. On the
contrary, movement is subordmated to a specific order. This order is not externally institutionalized bnt
internally assimilated through tradition. The ability to “hold one’s path™ is both a practical skill and a
spiritual quality. A"persen,must be attentive to the environment, responsible before the community, and
faithful to moralSprineiples. Stability, therefore, is achieved not through immobility, bnt through inner
orientation.

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

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

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

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

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

The concept of “zhol” is also mseparable from communal responsibility. Migration wastnot the
movement of one mdividual, but of an entire clan. The path therefore embodied collectiyesagréement and
mutual dependence. Yet this did not negate mdividual responsibility: each person had’to knew theiriplace
and fulfill their duty.

Consequently, in the Kazakh philosophical tradition, “zhol” cannot be reducedgo spatialymovement. It
expresses an mtegral mode of existence m which movement becomes a formgofistability, and the path
becomes a form of being. A person m motion does not lose support, because théit, suppestflies not m a fixed
pomt, but in the ability to orient, choose, and relate oneself to the world.

Within this framework, the Kazakh understandimg of “zhol” repcals” ag distinctive philosophical
specificity. The path is never conceived outside social and historical cortextiPersonality is formed within the
space of clan, community, and nation, and mdividual choicg, is @always correlated with collective
responsibility. The principle “One who abandons the people carnot bésathero™ expresses the fundamental
connection between personal path and communal destiny.

At the same time, Kazakh philosophical tradition de€s notyidealize society: it may serve both as a
source of moral formation and as a factor of distortiony Thercfore] the search for the “straight path” (tura
zhol) requires spiritual vigilance and mner putification.EhisSidea receives profound development m the
philosophical heritage of Abai and Shakarim, Sghere the human path is linked with self-knowledge,
conscience, and responsibility before truth [15].

In the axiological dimension of Kazakh philosophy, the category of zhol is inseparable from the concept
of ar-uyat (conscience, moral dignity). If zhol @xpresses the direction and meaning of human existence, then
ar-uyat acts as the internal value criterion thatgegulates this movement. In the works of Abai and Shakarim,
conscience becomes the inner meagiire ofitruth and justice, preventmg a person from deviating from the
moral path. Thus, the path is fietpmercly a trajectory of life, but a value-oriented process guided by moral
self-awarcness. Abai’s Seventcenth “Word, depicting the dialogue between intellect, heart, and will,
symbolically reveals the inu€rStructu® of the path. Intellect is the mstrument of cognition; the heart is the
seat of compassion and, justie€, Will is the driving force of action. If one dommates excessively, personal
integrity is disrupted. The pathghus becomes a process of harmonization. The “complete person” emerges
from this harmony, ‘@ivinggthe path not merely moral, but ontological significance. Abai further concretizes
the model of th&Qeomplete person through the concepts of knowledge, justice, and mercy. Knowledge
signifies striving forgtruth; justice reflects conscience; mercy embodies humanity. Together they form the
formul@ ofispirttual perfection. The path is therefore spiritual labor — not a static state, but continuous self-
impfovement.

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

In this sense, the problem of the path is not only ethical but also epistemological. Reaching truth means
traversing a path — not merely through external knowledge, but through inner spiritual search. Shakarim
complements rational cognition with conscience-based knowledge. The path thus unites reason and moral
awareness.

10 Logos: Eurasian Journal of Philosophy. 2026, 31, 1(121)
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The problem of the path is also inseparable from freedom. A person chooses their own path, yet each
choice entails responsibility. The path of desire leads to degradation; the path of conscience leads to
perfection. Thus, the path represents the unity of freedomn and responsibility.

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

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

A central role is assigned to self-education as the key mechanism of the path. Folk wisdoin and Abai’s
philosophy emphasize inner labor over external coercion. Purity of heart, smcerity of intefition, “and ‘€ontrol
over passions are seen as necessary conditions for followmg the righteous path (izgi zhol).

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

The philosophy of the path also develops in the heritage of Al-Farabigwho mitcrprets happiness as the
result of purposeful moral and mtellectual perfection. His conception of de¥elopment ‘as a directed process of
self-improvement allows “zhol” to be understood not as mechanical adherénce £#6 norms, but as conscious
movement toward the good [16; 17, 22].

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

Conclusion

The category of “zhol” may be considered notyenlyan object of philosophical reflection but also a
methodological orientation for philosophical gnquiry. In this sense, it directs research toward processuality,
contextuality, and the openness of knowledgelWithm the logic of zhol, cognition is understood not as the
possession of a final truth, but as a dynamicdmoyement toward understanding that unfolds through time and
continuous reflection on lived experi€nce§Such an approach highlights the emergence and transformation of
meaning rather than its fixationjwithin rigid conceptual schemes.

From a methodological petspectivepzhol encourages the interpretation of philosophy itself as a path of
thinking. Truth, in this frami€Wwork & disclosed through the mteraction of personal experience, cultural
tradition, and rational reflectién. ¢This orientation shifts philosophical analysis away from purely abstract
universal modelsgandl towaid g#€cognition of the historical and cultural conditioning of knowledge.
Consequently, philogephigal understanding develops within a hermeneutic space where logical reasoning is
complemented bytaxiological, existential, and cultural dimensions of thought.

In the centext“of intercultural dialogue, the category of zhol provides a productive framework for
reflectifigon questions of identity, cultural memory, and moral orientation. It allows individual life
trajé€tories f0%be 1nterpreted m relation to collective historical experience and shared value systems. In this
way, zhol does not elimmate cultural differences but transforms them into a basis for dialogue and mutual
understanding.

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

Key Title: Logos (Karaganda) 11



Y.Zh. Anlamassova

1

References

Jlao-1361. JTao 1 113uH: $mrocodcekuii Tpakrat / Jlao-13er, nep. ¢ xut. — M.: ACT, 2010. — 224 c.
2 UN6H an-Apabu. MexkaHckue oTkpoBeHHs (anl-®ytyxar an-Makkuiist) / 6H an-®apabu;, mep. ¢ apab. — CuG: LleHTp

«IlerepGyprckoe BoctokoBenenuen, 1995. — 288 c.

3 Xaitgerrep M. Britre u Bpemst (Sein und Zeit): ¢uiocodekuit pya / M. Xaitgerrep; nep. ¢ HeM. — M.: Ad Marginem, 1997.
—451c

4 Maprynan A.X. KoueBasi KyJIbTypa kazaxoB: MoHorpadus / A.X. MaprynaH. — Anmarer: FeimeiM, 1998, — 312 c.

5 Aoait KynauGaityel. [TIbrapMatapbHbIH €Ki TOMABIK TONBIK JKuHarbl / AGait KyHaunOaitymel. — Anmatel: XKazymst, 2005.

— 2-mi T.: ©OneHaep MeH ayaapmanap. [Tosmanap. Kapa ceznep.— 335 6.

6 Tamamep X. -I". Uctuna u mMeron; OcHoBbl tocodekoit repmeHeBTHH / X. -I'. Tagamep; niep. ¢ Hem. — M.: TIporpecc,

1988. — 704 c.
7 Whitehead A.N. Process and Reality: an Essay in Cosmology / A.N. Whitehead. — New York: Free Press, 1978. —<413 p.
8 JScnepe K. Cmpict u HasHaueHue uctopuu / K. fcnepe; niep. ¢ HeM. — M.: PeciyGimka, 1991. — 527 ¢!
9 Scmepe K. ®unocodekas Bepa / K. Scmiepe; mep. ¢ HeM. — M.: Tlomutuspar, 1994. — 480 c.
10 Bepases H.A. O HasHaueHMH yenoBeka. OMBIT MapajokcambHoi sTuxu / H.A. Bepnges. — M.: PecmyGria, 1993. — 383 c.
11 Mamapnamsunu M. K. Kak 1 nomimaio dunocodo / MK. Mamapaaumum. — M.: TIporpecc)1992¢=2416'c.
12 Conossés B.C. Onpaszaanue no6pa. HpasctBeHHas dmtocodus / B.C. ConoBrés. — M.: Peeybimka, 1996. — 478 c.
13 bepases H.A. O Ha3HaueHMM YenoBeka. ObIT napagokcanbHoi 5tuku / H.A. bepsieB, — M Pecnyonmka, 1993. — 383 c.
14 ®pank C.JI. Cwmpicn xwm3nu / C.JI Opank. — M.: Pecniy6muka, 1992. — 132 c.

15 KymaiiGepaiyst 1. Y ausIk = Tpu uctuss! / 1. KynaiiGepaiyimsl. — Anmatsi «Kagakcral» 6acrackl, 1991. — 80 ©.
16 Anp-Mapabu. Taxcur ac-ca‘aja (O jocTikeHuH cuacths) / Anb-Dapabu // B ki ColAabHO-3TUYECKHE TPaKTaThl. — AJl-

MaTel: «Haykay», 1973. — 436 c.

17 A6y Hacp anp-®apabu. Tpaktat o B3rJSIaX KuTenei 1o06poaeTensHoro sepoa [B 7-mu tomax| / AGy Hacp amp-Dapabu /

Anp-Qapatu. — Anmatsrl: RS: MexmyHapotubiit ki1y0 AGas, 2019. — T. 47 Hepo i€reimbHbiiit ropon. — 240 c.

12

Bl KA unamacosa

KoJ yFpIMbIH (pUI0COPUANBIK KeH MITiHAe Tajigay

Maxanaa o1 KaTeropusichl GIoco@MSLIbIK\KEH MOTIH asichIHIAa KapacTHIPHUIBIL, OHBIH OHTONOTHSUIBIK,
AHTPOIIONOTHSUIBPIK KAHE aKCHUOJOTMBSLIEIK KbIpIaphl TalJ@aHFaH. ATalfaH VFBIM TEK MOJICHH HeMece
MeTadopanblk OefiHe peTiHOe (FaHa €Mec, IYVHHUETAHBLIMHBIH OHTONOTHSUIHIK, AHTPOIONOTHSUIBIK JKIHE
AKCHOIOTHSUTBIK,  ©JIITIEMAGRIE GIPIKTIPERH iprem GUIocoOPUSIIBIK KYPBUIBIM PETIHAE KapacThIPhUIAIEL.
3eprreyie  GUIOCOPIITHK GLepMEHeBTIKa, IIPOIeCCYaANbIK OHTONOTHS JKOHE KYHJBUIBIKTHIK —Taljay
SIEMEHTTEePl KOJTAHLEIBHL JKOI LKATCTOPISICHIHBIH, MAarbIHAIBIK TEPEHJIrT MeH JJiCHAMATBIK dleyeTi
anmpITFad. OHTOJOTHSUIBIKS TYPFBITAH KON GOJNMBICTHI KO3FAlbIC, KANBIITACY KoHE GoJallaKKa arTbIKTHIK
peTiHe maibIMIay IBLGHTTIpEAi, MyH a GOIMBIC TYPaKTHI KYH eMec, YHEMI )KYPIH OTBHIPAThIH Yepic peTiHe
VFBIHBUTAMBL,  AHTPOITONOEMSINHIK, oJTieMe KON afaMibl aJaMIepIIiiK TaHjayra, IIMKi eJmeMre S>KoHe
KaybIM al/IbIH/IaBbk, JKayalkepIIulikke OarlapianFaH TYJFa MOJET peTiHAe KopiHemi. AKCHOIOTHSITBIK
aCTIEKTIJIGPKOTQAUISTTLUIIK, ap-HaMbIC JKoHEe aJaMIePIIUTIK MIHAET Typaibl TYCIHIKTeP Il KaIbIHTACTHIPATHIE
HOPMATHBTIK)VCTABHIM KBI3METIH aTkapaipl. COHBIMEH KaTap SKOJMJIBIH TapuXH JKaibl MEH Y KbIMJBIK
Gipel€MIKTI KaILIHTACTBIPYAAFEl POIIIHE epeKIlie Hazap ayJapbUTFaH, MYHJA O J3CTYP MeH Kazipri 3aMaH
apachIHAGELLAIOHEKeD peTiHe KbI3MeT eTesli. Makanaaa jKol KaTeroprsChIHBIH kahaHJaHy KaFJaiblHaa
GIPETEITIK ITeH KYHIBUTBIKTHIK Oarmapiapipl QuiocoQusUIbIK TYPFBIIAH TaljayJa elneyll 9j[icHAMAIBIK
Jneyelke ue eKeHi TYKbIphIM/Iaa bl

Kiidtin cos0ep: xo11, Kazak Guiocousichl, 9/[icHaMa, OHTOJIOTHS, AHTPOIIONOTHSL, aKCHONIOTHSL, AGaii.

bI.>K. AnnamacoBa

OcwMmblIc/ieHre MOHATUS « KO B PUI0c0PCKOM KOHTEKCTe

B 1amHOI cTaThe KaTeropys «KOID» paccMaTpuBaeTces B GrIocodckoM KOHTEKCTe, a TakKe aHAIM3HPYIOTCS
€& OHTOJIOTHYECKUE, aHTPOIIOJIOTHYECKIE U aKCHOIOTIYECKUE acIieKTHL. JlaHHOe TTOHATHE PaccMaTpHBAeTCs
HE TOJIPKO KaK KYJIBTYPHBIM WK MeTadopideckuii o0pa3, HO U Kak dpyHAaMeHTalnbHas ¢runocodckasd KOHCT-
DYKIS, 00BeIUHSIONIasl OHTOJNOTHHYECKIE, aHTPOIIONOTIYECKUE M aKCHOJIOTHUECKHEe H3MEePEHHS MHUPOBO3-
3peHus. B HcerenoBaHUM HCIIONB3YIoTes drocodekast TepMEHEBTHKa, HIeMEHTH Ipoliecey albHOH OHTOIO-
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rau 1 LeHHOCTHO-OPUEHTUPOBAHHBIV aHann3, YTo NO3BOMSET PACKPLITL CMbICNOBYO FNY6UHY 1 MeTOA0/0-
TMYECKUIA MOTEHLMAN KaTEeropumn «KoN». B OHTONOTMYECKOM MaHe «KOM» BblPaXaeT MOHUMaHNe 6bITUS Kak
[BWKEHUs, CTAHOB/IEHUS U OTKPbITOCTM GyAyLUeMy, rae CyLeCTBOBaHME MbICINTCA He KaK (MKCUPOBaHHOE
COCTOSIHME, @ KaK ANHaMnueckuii mpolecc. B aHTPONONOrMUeCKOM U3MEPEHUN JaHHAas KaTeropus BbICTynaeT
KaK MO/ie/lb Yesi0BeKa, OpMEeHTUPOBAHHOTO Ha HPABCTBEHHbIN BbIGOP, BHYTPEHHIO Mepy U OTBETCTBEHHOCTb
nepe/ COOBLIECTBOM. B aKCUONOTMUYECKOM aCcMeKTe «KOM» BbIMOMHAET HOPMATMBHYIO (DYHKLMIO, (hopMupys
npeacTaBNeHns o CnpaBeAnvMBoCTM, OCTOMHCTBE U HPABCTBEHHOM Aonre. Oco60e BHUMaHWe yaenseTcs po-
N KaTeropum «xon» B GOPMUPOBAHUN NCTOPUYECKOA NaMATN U KONNEKTUBHOW MAEHTUYHOCTW, T/ie OHA Bbl-
CTynaeT MefiMaTopoM MexAy TpaauLueid n COBPeMeHHOCTbLIO. [lenaeTcs BbiBOA O 3HAUYMUTENbHOM MeTof0/10-
rMYecKoM NoTeHLMaNe JaHHOK KaTeropuu A1 COBPEMEHHOro (UI0COMCKOro aHann3a NAEHTUYHOCTY U LieH-
HOCTHbIX OPUEHTMPOB B YCNOBUSAX rNo6anu3aLui.

KntoueBble cnosa: »on (MyTb), Kasaxckas (unocodus, MeTOAONOrUs, OHTONOrUS, aHTPOMONOrus,
akcuonorus, Abaii.
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